Commentary X.95-191

X.95 Puriiravas and Urvasi

On this famous hymn and the later Sanskrit versions of this story, see publ. intro. The
general approach to the RVic hymn has been to retroject the narrative found in the Satapatha
Brah. version onto the RVic hymn, interpreting all enigmatic details in the light of that later
version. As I said in the publ. intro., I think the SB version misunderstood or deliberately
reconfigured the RV one. Similes and other images were taken literally — e.g., the lambs tied to
the bedpost in the SB were invented out of a simile in vs. 3; there are no real lambs in the RVic
hymn. If we approach the RVic version directly, without invoking the SB, a very different
picture emerges. To readers used to the standard take on this hymn, my interpr. may seem radical
and disconcerting. This way of reading the hymn dates back, for me, to an intense exploration of
it with Stanley Insler and Joel Brereton sometime in the early 1970s (1973 or 19747), perhaps the
first time that I saw the exhilarating possibilities of close reading of the RV. Some of the ideas in
the current tr. and comm. date back to those sessions of 50 years ago and emerged from our joint
discussions then.

Needless to say, numerous others have tr. and commented on the hymn, and I cannot
consider them all in detail. A recent one is found in Susanne Schnaus’s 2008 Die Dialoglieder im
altindischen Rigveda, 355-404, and Elizabeth Thornton provides a detailed formal and rhetorical
analysis in her 2015 (unpublished) UCLA dissertation “The Double-Voiced Rig Veda: Poetics
and Power Dynamics of Formal Structuring Devices.”

The pattern of this dialogue is that P speaks and U responds, generally taking up and,
indeed, upending his words. Most of the verses are paired, and it is illuminating to read them
against each other, but this pattern does not establish itself until vs. 4. In vss. 1-3 P speaks 1 and
U responds with 2, but then P completes her vs. with 3. Following this we get

P: 4 U: 5

6 7
8 9
10 11
12 13
14 15

The last three vss. break this pattern: the speakers have changed places -- U speaks 16, P 17 —
and the two vss. are not responsive. The final vs., 18, seems to be in the mouth of a narrator
speaking for the gods.

X.95.1: The first two words of this hymn provide one of the most striking openings of any RVic
hymn: haye jaye “Woe, wife!” with its in-your-face jingly rhyme (rhyme in general being rare in
the RV). On a technical note, it’s somewhat surprising that voc. jiye is accented here in apparent
2nd position. The other RVic occurrence of Aayéis also followed by a voc. but an unaccented
one: 11.29.4 hayé devah. The disorganized, staccato-like nature of Puriiravas’s speech, esp.
initially (note the parenthetic command inserted after the next word in this pada), may account
for the accent, with voc. “wife!” effectively starting a new detached utterance.

The function of madnasa and its syntactic status are disputed. Some (e.g., Re, Hymnes
spéc.) take it as an independent clause, but most construe it with the clause in pada b, with #7stha
Zhore an interjection. This latter view is more satisfyingly dramatic: having got her attention
with hayé jaye, P starts his plea — but after the first word has to try to arrest her in her flight, with



an imperative and another voc. Moreover, I don’t see how mdnasa can be an independent
utterance; Re’s “sois sage!” is a very loose rendering of the instr. Assuming that mdnasa belongs
with pada b, what is its function there? With most (Ge, etc.) I take it as a semi-adverb, “with
thought, thoughtfully,” but Hoffmann (in his complete tr. of and comm. on this hymn, /njunk.
198-208) provides parallels for construing it with mizs7a (199 n. 179). Again for me the drama is
enhanced by having manasa a separate constituent rather than subordinate to a flg. NP (mdnasa
.. vacamsi ... misra).

Note the phonetic figure over the hemistich boundary: ... ni/ nd nau.

Note the pres. subj./impv. krnavavahai (b) contrasting with the aor. subj. karan (d) to the
same root.

As noted by many, P’s use of two deriv. of Viman ‘think’, manas- and mantra-, situates
(or attempts to situate) his approach in the rational, perhaps even coolly logical, realm — an
attempt that fails before it even begins.

X.95.2: Urvasi ignores his gesture towards the rational, but picks up his vacamsi vV kr (1b),
though with an idiom (INSTR. + vk7) entirely different from his (even though her subj. krnava
matches his krpavavahai): vacdaV kr ‘do with speech’. Her emphasis is on action—an emphasis
reinforced by the next pada, where she announces her (already accomplished) departure.

By comparing herself to “the foremost of dawns” (usdsam agriya), she makes her
departure inevitable and irrevocable, since nothing can stop the foreordained journey
of each day’s dawn. I don’t know why the simile particle 7vais placed after the 2nd word in the
simile -- perhaps because the NP usdsam agriyais felt to be a unit.

It is worthy of note that she twice uses the (syntactically unnec.) nom. prn. ahdm with a
Ist sg. verb (a: krnava ... aham, d: aham asmi), presumably emphatically and contrastively, to
distinguish and separate herself from P.

X.95.3: By most accounts, this vs. is spoken by P, though Old suggests rather U. In the vs. P
nostalgically reminisces about U’s untameable and tumultuous beauty. The vs. certainly bears
the hallmarks of P’s disordered speech, being both metrically and syntactically jagged, and this
has given rise to uncertainty of interpretation. In fact, the difficulties of the 2nd hemistich are
responsible for the implausible Gandharvas-sheep-and-bedposts of the SB version.

There is some disagreement about the position of the pada break in the first hemistich:
either after isudhér, producing an 8-syl. pada a and a conventional Tristubh in b; or after asana,
with pada a 11 syllables, though without a Tristubh cadence, and b 8 syllables. I strongly favor
the former: the hemistich trails off U’s statement in the preceding vs., 2d, with P adding other
similes describing U’s fleet beauty. A truncated first pada calls attention to the fact that it is just
finishing a thought already articulated. Moreover, the shared quality of all the similes is U’s
word (dur)apana ‘(difficult) to attain’, the unspoken beginning of P’s speech, and it would rhyme
with asana beginning pada b. Most interpr. construe asana with pada a, however (e.g. Ge
“Pfeilschuss” somehow combining the two nominatives 7suf ... asand, KH “ein Geschoss aus
dem Kocher,” with isudhér asana a separate NP), which would favor a pada break after asana. I
instead take asand with the flg. gosah, parallel to the next, overt, simile satasa na ramhih,
supporting the pada break after isudhéh.

On the phraseology in b, cf. X.178.3 sahasrasah satasa asya ramhih “his charge that wins
thousands, that wins hundreds” of the mythical racehorse Tarksya. See also r@mhi- in the next
hymn, X.96.4.



Against the Pp. and essentially all other tr./comm., I take s77y4in sandhi as standing for
gen. sg. sriyds (a paradigmatic form not certainly found in the RV to this stem, but cf. dhiyas to
dhi-, as well as possible abl. sr7ydsin [X.94.4 [see comm. ad loc.]). The “quiver of beauty” adds
a metaphor to the simile.

I will not engage with the numerous variant interpretations of cd, all heavily influenced
(not to say misled) by the SB version, but simply attempt to justify my own. In pada c there are
two grammatical issues on which one must take a stand before attempting to interpret the pada
further: 1) does the sandhi form davidyutan represent a 3rd sg. in -at (so Pp.) before n- or a real
3rd pl. in -an? 2) is nd the negative or the simile particle? I opt for 3rd sg. and simile particle
respectively. I take U as the subject of davidyutat and interpr. the verb as an irregular subjunctive
(for *davidyotat); cf. the injunc. in 10 ddvidyot. In fact the occurrence in 10 provides the clue for
the interpr. of our pada here. In 10 P compares U to lightning, with an overt simile: vidyun na ya
... davidyot “She who kept flashing like lightning ...” I think the same simile is covert here,
conveyed by the preverb+verb v/ davidyutat, the noun “lightning,” which should be the
grammatical focus of the simile, does not have to be expressed because it is embedded in the
verb, and so the simile particle dangles rather uselessly right after the verb and at the end of the
pada. Though I have elsewhere (see comm. ad X.21.1) argued that simile-marking n41s blocked
from pada-final position, I take its position here, as well as the absence of an overt nominal
simile, to be another symptom of P’s emotionally distorted speech. The explicit simile in 10b,
also applied to U, seems designed to repair the truncated one here.

As to what the pada is conveying -- P is saying that she is dazzling and that she cannot be
mastered (“under no man’s will””), with the suggestion that even in her sexual transports she is
not subject to male control.

Given the use of virain 5d, where I tr. “hero’, avire here might be alternatively tr. ‘no
hero’s’.

Pada d is also tricky syntactically, with the verb citayanta furnishing the trick. As I long
ago argued (“Case Disharmony in Rgvedic Similes,” I1J 24 [1982] 258-59 with n. 25), citayanta
here shows two different constructions, one with the simile, one with the frame, both supported
by independent occurrences of this stem elsewhere. In the simile the verb is transitive
“manifest/display X” (lamb its bleating) with overt acc. obj., while in the frame it is intransitive
“be manifest/displayed” ([her] noisy [cries] / tumultuous [tempests]). This image is the third in a
series depicting U. as a thunderstorm: the wind (2b), the lightning (3c), and the thunder (3d).

Though this interpr. of vs. 3 is radically at odds with all the standard ones, I think it is
rhetorically truer to the rest of the hymn and more powerful emotionally than those that
introduce the Gandharvas (unnamed anywhere in this hymn) and pet lambs (extracted from an
overt simile).

X.95.4-5: Here P and U present wildly incompatible visions of their previous married life.

X.95.4: In my opinion, in this vs. P. continues his nostalgic reverie, here focusing on U’s
seamless fit into family life -- until his crude depiction of their sex life in the final pada. But
there are multiple interpr. of all parts of the vs., starting with the identity of the speaker. Both Ge
and Re assign the vs. to a narrator, perhaps because U. is described in the 3rd person, even
though P. is supposedly conversing with her directly. But his dreamy reversion to a happier time,
narrated as if she weren’t there in front of him, makes psychological sense. And her sarcastic



citation of his final phrase in this vs. (4d) in her response to him in the next (5a) makes it clear
that she was the audience for this speech.

The meter of the first three padas is disturbed and cannot easily be fixed -- nor, given P’s
disordered state, should it be. With KH, I read vaya(h) at the end of pada a, rather than initial in
b, because it should be read with the participle dddhati. Moreover, the position of yddiin b is
better if only one item precedes it in its pada/clause.

How to construe pada b and what relation, if any, it has to cd are matters of dispute. The
first question involves the word dsah, interpr. by Gr and Ge (apparently also Re, Hymnes spec.,
Don) as a nom. sg. m. to a hapax thematic stem dsa- ‘lover’ (see Ge’s n. 4b). By this interpr., U,
having been kind to her father-in-law in pada a, is at the beck and call of her lover, namely P,
whenever he wants her (yadi vasti) for sex. Even leaving aside the precarious status of the
supposed hapax noun usa-, I find that pada b works better as a continuation of U’s attention to
her father-in-law, because of the word dntigrha- ‘house opposite’ (vel sim.). Although we know
nothing about the housing arrangements of the RVic joint family and dntigrha- is a hapax, it still
seems more likely that her in-laws would inhabit a separate but nearby dwelling than that she and
her husband lived in separate houses and she had to go to his whenever he wanted sex. Instead, I
take the subject of vdsti to be the father-in-law (so also KH, as I read his tr.), whom she dutifully
served (not sexually) whenever he asked her to. (Schnaus takes U to be the subject, on the
assumption that U was in fact not a dutiful woman, but did what she pleased. I take the point, but
P’s musings here focus on his [false] memory of her agreeable subservience.)

What then is dsa? With Old (also KH, Schnaus), an acc. pl. to usds- ‘dawn’. Old himself
takes it as a third object to didhati, “dawns’; that is, U. bestows three boons on her father-in-law
— goods, energy, and “dawns,” standing for day upon day added to his lifespan. But it’s better as
a temporal adv.: “mornings, (all) mornings” (so KH, also Schnaus). See AiG I11.282 and for the
accent I11.26.

The subordinator yddi should be read yad #7 ‘when it’ rather than ‘if’.

The next pada (c), again in my opinion, contrasts the home (dstam) that was U’s own
with the one opposite (dntigrha-) that belonged to her in-laws. She obtained it and took pleasure
in this dwelling of hers, or thus do I interpr. the reference of ydsmin. Others (Ge, Re, Don) take
the referent of the relative to be rather P (e.g., Ge “(zu ihm), an den sie Gefallen hatte”; Don
“and took her pleasure in him”). I find it easier to believe that U was house-proud than that even
P could delude himself that she was madly eager for his sexual assaults -- esp. given his avire
krdtau “under no man’s will” in the preceding vs. (3c).

X.95.5: Note the typo in the publ. tr., “used to pierced” => “used to pierce.”

As noted above, in pada a U picks up the final words of the previous vs. (4d), good
evidence that P spoke vs. 4 and U was there listening. She now expresses her distaste for his
relentless sexual demands in the first hemistich, while, in the second, indicating that she behaved
as a dutiful and submissive wife at that time.

The words kétam (c) and vira (d) implicitly contrast with the phrase avire kratau in 3c.
Though I tr. both &rdru- and kéta- as ‘will’ in these two vss., I am playing on the ambiguity of the
English word ‘will’. In 3¢ ‘will’ refers to the power to control: U was under the control of no
man. Whereas in this vs. ‘will’ refers to P’s desire, which U went along with — until she didn’t. I
think she is using the voc. viraironically; see vs. 11 with vs. 7 below. It would in fact be possible
in this sandhi context to read (me) vira ‘o non-hero’, but I think the ironic insult is truer to U’s
rhetoric. Moreover, in pada b of this same vs. the transmitted mé ’vyatyai has to be read with



restored initial 4-; it seems unlikely (though not impossible) that a putative *me ’vira would be
treated differently.

X.95.6-7: Here P reminisces about the sensuous beauty of U’s companions, the Apsarases, while
U points out that the Apsarases were not there to delight P’s senses but to assist her when she
gave birth.

X.95.6: Once again P conjures images from his memory’s eye — here of alluring but elusive
Apsarases, who, as we learn in the next vs., were attending on the birth of U’s child. (I do not
follow the view that the Apsarases are currently running away.)

Many tr. (e.g., Ge, Re [Hspec], Don) take the first hemistich as a list of personal names,
but interpreting the words as descriptors of the Apsarases provides a richer semantics.

The vs. is structured by a clever grammatical mismatch: it begins with a rel. prn. y3,
which is fem. singular, with the collective sg. noun srénih ‘rank, row’; ydis picked up by
matching #3, which opens pada c — but this is #3(/) in sandhi and a fem. p/ural: the implicit
plurality of the collective sg. here takes grammatical form. The difference in number is subtly
emphasized by rhyming final caranyuh (singular adj.) in b with final sasruf (pf. plural.) in c.

For sumnaapi- see VII1.13.3 sumné ... sakha. Our form is of course a bahuvrihi, but I
have suppressed the possessive aspect, since ‘consisting of friends in good favor’ is too clunky.

Most tr. take arjdyah as an adjective characterizing the subject, with just arundyah in the
simile, evoking the dawns — e.g., KH “diese schmucken (?) (Frauen) ... wie die rotlichen
(Morgenréten).” This is not impossible, and I admit that the placement of n4 favors taking
arundyah as the first (and only) word in the simile. (However, recall the misplaced 7vain 2b.) But
afiji- is otherwise only a noun ‘salve, ointment’ and turning it into an adjective is not trivial. I
think (the motion of) the Apsarases is here compared to the fluidity of such semi-liquid
substances, which are also appropriate in this context since they could serve as cosmetics for the
Apsarases.

The verb sasruh phonologically evokes apsards-, a word not found in this hymn, though
U is an Apsaras and these center vss. (6-9) concern a troop of them.

X.95.7: The depiction of the Apsarases and the rivers assisting at the birth of U’s son reminds us
of the waters at Indra’s birth (IV.18.6-8), though their role there is somewhat equivocal.

Schnaus points out a syntactic problem with this vs.: asmin in pada a, presumably
referring to the child of U+P, is unaccented, but the referent is not yet in the discourse, though
such an unaccented form should have a prior referent. I don’t have an answer for this — but
making P. the referent (as the only masc. sg. in the discourse) is too radical, giving grammar
more power over sense than even I would favor. The lack of accent may in part signal U’s lack
of interest in her son (see esp. vs. 13) — making a truly unidentified and unemphatic ‘him’.
Moreover, in this vs. U seems to adopt some of the careless speech habits of P: her pada a has an
opening of 3; there’s the just mentioned problem with accentless asmin; and the segue between
padas b and c is a non sequitur.

With regard to this last, U jumps from the birth of her child and the motherly nurturing of
the rivers (avardhan, b) to the gods’ strengthening of P (dvardhayan, d) and their purpose in
doing so: for great battle and Dasyu-smiting. Though the same (or almost the same) transitive
verb is used for both actions, they otherwise have little in common. Instead, U is preparing to
make her case for P.’s generally unheroic behavior and his evasion of his god-destined role, and



so she slips this remark in here, pendant to the description of the birth of her son. The use of the
son’s birth as contrast to P’s is found also in vss. 10—-11. As for the construction, Ge (n. 7cd)
suggests that ydd s short for * yatha yad “just as when ...”

X.95.8-9: In this pair of vss., spoken by P. and U. respectively, she turns his whole vs. against
him (see below). Again, he sees the Apsarases as females susceptible to his seductive advances,
while she tartly declares their indifference to him. The vs. pairing is signalled by slightly slant
repetition: 8a X yad asu ... / 9a yad asu.

X.95.8: On sdca as a pleonastic marker of an abl. absolute, see comm. ad IV.31.5. Here as
sometimes elsewhere it seems to signal that the action of the loc. absol. is temporally the same as
that of the main verb.

The pres. part. fardsanti and the impf. atrasan belong to the same pres. stem #rdsati to the
root V tras; the distraction of the initial cluster in the participle is unprecedented. KH (Injunk. 203
n. 185) cleverly — if, in my view, implausibly — suggests that it’s the reflex of Sievers-Edgerton
Law after a heavy syllable, from underlying mat *trasanti, while the cluster remains after the
light syllable in atrasan. Even if we were inclined still to believe in the Edgerton portion of S-E
Law (distraction of initial clusters after heavy syllable), it seems unlikely to have been preserved
only here, in this very late hymn. I suggest instead that it’s another symptom of P’s lack of
control over his speech, here manifesting as stuttering. (That the first simile [the one in c¢] has a
singular, but the frame a plural may be another symptom.)

X.95.9: U uses P’s vs. 8 against him, matching him point by point. His asu ... amanusisu
manusah is taken up by her su marto amrtasu with a synonym pair; his ratha-sprs- by her nisprs-
; his double similes about animals in the 2nd hemistich matching hers in the same place, with the
2nd simile in both involving horses. In the course of this she turns his point upside down. In vs. 8
he depicts the Apsarases as timid (cd) but potentially eager for his advances (shown by their
removing their garments [a]). Her depiction is quite different: her Apsarases may participate in
sex with him, even demonstratively ("with their cries” ksonibhih), but it is on their own terms.
The male is fooling himself if he thinks it was “by his intentions” (krdtubhir nd); see avire kratau
in 3c indicating the U’s sexual life is “under no man’s will.” The two animal similes in cd show
the Apsarases, indifferent to the male, absorbed in preening themselves and playing among
themselves — a far cry from the bashful creatures of P’s 8cd. Note the reflexive expression tanvah
Sumbhata svah (on sumbhata see below) and the middle part. dindasanah, both suggesting the
Apsarases’ focus on themselves and exclusion of the male.

Though belonging to different roots (Vsprs'and V pre), nispik at the end of pada a and
priikté at the end of b echo each other, rather like tardsanti and atrasan in 8ab, even as nisprs-
also picks up ratha-sprs-in 8d. For the sensual nuance of n7'Vsprs, see the same root noun cmpd.
in nearby X.91.13, where it refers to a wife caressing her husband.

Gr and Ge (fld. by Re [Hspec], Don) take sumbhata as 2nd pl. impv. act. to the common
thematized pres. sumbhati. However, Old clearly sets out the arguments for taking it as a medial
3rd pl. nasal-infix pres., an analysis supported by the existence of the athem. mid. part.
Sumbhanda- (/ sumbhana-). The early thematization of such a 7th cl. pres. isn’t surprising when
one contemplates putative forms like 3rd sg. mid. *su-m-bdhé, but the 3rd pl. keeps the root form
reasonably intact. Flg. Old’s analysis are KH, Schnaus, and the publ. tr.



X.95.10-11: Like vss. 8-9, these two vss. are paired, with P’s speech (10) taken up and twisted
by U (11). Here the lexical pivot is Vjan ‘be born’.

X.95.10: Another of P’s rosy recollections of U’s beauty and sexual compliance. His speech is
also marked by metrical disturbance (pada a) and syntactic disjunction: a relative clause
describing U (ab) trails off, to be followed by an unconnected clause about the birth of the child
(c) and ending with another clause with U as subject.

As discussed above, pada a “repairs” the ill-formed simile in 3¢, with both passages
comparing U to flashing lightning. But it requires some repair of its own: the missing syllable in
pada a could be repaired by the preverb v7in tmesis, that is, * v/ vidyut ... davidyot, cf. 3¢ vi
davidyutat. The repeated * vi vi(dyut) would have undergone haplology — or, perhaps better
expressed, the missing syllable gestures towards a preverb that ought to be there but isn’t.

In b the adj. dpyais grammatically ambiguous: it can be nom. sg. fem. referring to U or
acc. pl. neut. moditying kdmyani. With most (but not Schnaus), I take it as the former. The
phrases dpya yosa (X.10.4) and dpya yosana (X.11.2) support this interpr., as Old points out.

By most interpr., in b P is reminiscing about the joys of love that U brought to him. KH
suggests instead that she is taking them away, depriving him of them, as she leaves, but this
doesn’t fit his nostalgic tone.

The son is born in pada c. KH notes the etymological figure janistah ... sujatah. The form
apadh is one of the few exx. of a singular form, in this case ablative, of d4p- ‘water’. This source of
his birth identifies him with his mother, who was just called dpyain b, as well as with the birth as
depicted in 7ab, with the participation of the rivers. In my view ndryah ‘belonging to men’
connects him with his father, the human P — though this argument is weakened by the fact that
ndrya- can be applied to gods as well as humans.

The standard interpr. of d is that it is U’s life that is lengthened (e.g., Ge “Urvast soll
langes Leben haben”), with the only disagreement being about the modality of the injunctive
(prd) ... tirata. But as an Apsaras, U is surely immortal — note they are called amita-in 9 a -- and
so it makes little sense that she would lengthen her own lifetime. Instead I think the life in
question is the son’s and that this is a pun. The name of U’s (and P’s) son is Ayu; see, e.g.,
IV.2.18, V.41.19, and Macd. Ved. Myth 135 n. 9. The obj. phrase dirgham dyuh “long lifetime”
in d therefore plays off his name. Since the son has a mortal father, he is limited to a mortal
lifespan, but his mother does what she can to make it a long one. (Of the comm. and tr. I’ve
consulted, only Don interprets it this way: “Let Urvasi lengthen the span of his life.”)

It is striking that this is the first occurrence of the name UrvasT in this hymn, found also
in vs. 17. By contrast, U addresses P in the vocative in vss. 2, 5, 7, 11, 15, that is, in most of the
vss. she speaks (but not 9, 13, or 16).

X.95.11: U matches P’s janista (10c) with jajaisé (11a), both pada-initial, but she’s pivoting to
P’s own birth: the purpose for which he was born and his failure to fulfill that purpose — a more
explicit follow-up to 7cd. Though as king and warrior he was born to provide protection to his
kingdom and subjects, instead he has exerted his force (dyas-) only on her.

I do not entirely understand the function or position of A71in 11a, but I assume that it is
meant to mark the preceding purpose dative gopithyaya as a separate small clause, much like
purpose datives in Brahmana prose.

It is not made clear in ¢ on what precise day (sd@smin dhan) she issued her warning, but
the general view (e.g., Ge n. 11c¢) that it was the day they first came together seems reasonable.



X.95.12—-13: Another pair of vss., this time devoted to the fate of the child. P (12) tries to play
the family harmony card, but U (13) shows herself quite willing to abandon the child to his
father.

X.95.12: As just noted, P tries to persuade her to return on the basis of family ties, three
generations of them: the sorrow of a single-parent child (ab), the indissoluble bond between the
joint ‘masters of the house’ (dimpati) (c), and the parents-in-law (d). The in-law relation thus
returns from 4ab. Although svasuresu is plural here, it presumably only names the parents of the
husband, with the plural appropriate to a general statement about the relationships in a joint
family.

In b the identity of cakran has long been disputed (see Old, Ge n. 12b), though has
generally been assigned to V krand ‘roar, cry out’. However, KH’s ingenious interpr. of cakrdn nd
as cakram nd “like a wheel” (already MSS 8, 1956, but repeated in Injunk. 205 n. 190 and repr.
in Aufs. IT) has won general acceptance (e.g., Re HSpec, Schnaus, publ. tr.).]

Most interpr. assume the child is crying because he (now) knows he’s separated from his
father, but why would this recognition (vijandn) come to the child only now. I think it’s instead
possible that these are tears of joy at seeing his father (again). Although I recognize that this
doesn’t seem to work well with 13a, I think P is imagining a sentimental little scenario of tender
reconciliation, which U then cruelly twists in the next vs.

X.95.13: U’s curt dismissal of the child and his feelings (or the feelings invented for him by P) is
shockingly harsh.

The sequence vartdyate asru, cakrdan nd almost replicates, in mirror image, 12b cakrdn na
asru vartayat, though split across the pada boundary. But, though it thus begs to be interpr. as a
unit, this is not possible because of the unaccented Arandat that immediately follows: cakrdn na
must be part of the krandat clause, while it is very difficult to fit vartayate dsru into the same
clause. KH’s solution seems the correct one. The wheel is no longer the comparandum for the
tear (sharing roundness), but for the child, who screeches like an unoiled wheel — as in the
English sayig "the squeaky wheel gets the grease.” U has transferred the simile from one target
to another, and the picture is distinctly less attractive: a noisy crybaby, not a sad child silently
releasing a single tear.

Her distaste for her child comes through even more strongly in c, where she refers to him
with neuter pronouns (¢ ... yar). Although Ge (n. 13c) suggests that the neuter refers to
everything U still has from P, including the child, such an interpr. dilutes the power of her
statement — and seems a modern version of the later Indian attempts to soften U into a more
conventional female.

In d she tries to wrap up their conversation ring-compositionally, echoing phrases from
the vs. containing her first speech: pdrehi dstam repeats 2c¢ (punar) dstam pdrehi and nahr ...
mapah “you will not attain me” is more or less equivalent to 2d durapana ... aham asmi “1 am
hard to attain.” But P ignores the closure generated by the rhetorical structure. For a similar
attempt to close a dialogue ring-compositionally, see Yama’s words in X.10.2 and 12; as with U,
his efforts are unavailing.

X.95.14-15: The last pair of responsive vss.: P’s over-the-top self-dramatizing (14) is met by U’s
weary pacifying.



X.95.14: P responds with maudlin, self-pitying threats to do himself in. All three verbs in this
vs., prapatet, sdyita, and adyuh, all in the optative, are accented, though there’s no overt mark of
subordination. Old (ZDMG 60: 735 = KlSch 210; fld by KH and Schnaus) suggests the accent is
emphatic, but this is not terribly satisfactory. (Everything P says is emphatic.) I suggest they are
unsignaled “what if” clauses. The publ. tr. represents this for prapatet, but in the 2nd hemistich
the verbs should rather be tr. “(Of) if he should lie ... or if the wolves should eat ...” This interpr.
essentially follows Re’s tr. (HSpec, fld. also by Don), though he doesn’t discuss the accent. The
implied main clause in all instances is “wouldn’t you be sorry?!”

X.95.15: U’s first hemistich echoes P’s three clauses, but in m4 prohibitives with expected
adjustment of aspect stem and/or root: her redupl. aor. prd paptah picks up his pres. prapatet, her
aor. aksan (V ghas) his pres. adyuh (V ad, which lacks an aor.). Her muthah “(don’t) die”
paraphrases his more elaborate sdyita nirrteh upadsthe “should lie in the lap of Dissolution” — and
of course an aor. to Vs7 barely exists at this period.

Her deprecatory remark about women in the 2nd hemistich seems to me not the result of
self-hating misogyny on her part but rather an attempt to deflect him into the general: all women
are bad — stop ranting at me.

X.95.16: This remark of U’s seems like a non sequitur (see Old’s similar puzzlement). It is also
difficult for those with even a passing familiarity with Greek mythology to avoid interference
from the Persephone story. But it shouldbe avoided: this verse is surely not indicating that U,
having consumed some mortal food, is now stuck living at least part of the time with mortals, but
the reverse — that she’s tasted quite enough mortal food, however tiny her portions, and she’s
taking off. As KH says, the verse provides the reason “warum Urvasi personlich vom irdischen
Leben ‘genug hat’.” Unfortunately the reason is expressed obliquely. Don suggests that butter
(i.e., ghee) may stand in for semen, and U is saying that she’s had more than enough sex with P.
A clever suggestion, but somehow it doesn’t ring true to me.

Padas a and b can form one subordinate clause, or b can be a main clause, since the
accented verb dvasam opens the pada. With most others, I favor the first option.

I take the 1st ps. sg. forms acaram (a) and carami (d) as functionally contrastive: acaram
has full lexical sense (“I roam”) and carami is an auxiliary with tatrpana “1 continue to be sated.”
Most interpr. treat the two thus (see, e.g., Ge n. 16d), but not Kii (216-17: “... wandle ich hier
befriedigt”) or probably Schnaus (“... lebe ich hier als Gesittigte”).

X.95.12: P makes one last-ditch effort to persuade her, but she has already departed — as the
impv. nf vartasva “turn back” (d) shows. The high-style descriptors of U in pada a, “she who fills
the midspace, who is the measurer of the dusky realm,” may suggest that she is literally, before
his eyes, traversing the midspace on her way to heaven (so approx. Ge n. 17). In V.41.19 U is
described as brhaddiva ‘of lofty heaven’, so her ordinary dwelling may be there.

On upa Siksa- with acc. complement see comm. ad 1.112.19, 173.10.

P’s characterization of himself as vdsisthah is puzzling, esp. since the generic superlative
sense is vanishingly rare, as against the PN of the poet of Mandala VII; once again Old is
similarly puzzled. In VII.33.11 it is said that Vasistha Maitravaruna was “born from Urvast” or
“born from the mind of U” (urvdsyah ... manaso °dhi jatah (cf. also VI1.33.13 apsardsah pari
Jajfie vasisthah). But P is hardly representing hinself as U’s son, and the possibility (which Old



entertains) that we are now dealing with that Vasistha rather than P as speaker is strongly
countered by P’s usual tone of desperate longing (esp. pada d). I have no answer.

The verb in ¢, (dpa ...) tisthat, is accented, with no sign of subordination. As in vs. 14 I
think the accent indicates that this is is an unmarked subordinate clause, in this case giving the
grounds for the action he hopes she will perform: doing a good deed — that is, returning to him
— will bring her a reward.

X.95.18: The dialogue is at an end, and the last vs. seems to be spoken by the poet or by a
disembodied heavenly voice — at least acdg. to most interpr: KH puts it in the mouth of U (as she
flies up through the midspace?). In any case, whoever the speaker is, there is another layer of
quotation, since the speaker ventriloquizes what the gods said to P.

The syntax and sense of b are unclear. The most straightforward way to take it is with
bhdvasi as the verb in the yarha clause (so Old, Ge, Re, Don). But the sense is not entirely
satisfactory, since it takes P’s bond with death as a given, not the result of some (recent) action —
as the change-of-state verb bAdvasi implies. I therefore follow KH’s more complex split into two
clauses, with bhdvasi starting the main clause and owing its accent to its position. (Acdg. to Old,
this is the interpr. in Ge’s Komm., which he abandoned in the tr.) The point is that though P has a
divine (/semidivine?) mother, I1da (hence the voc. in pada a, ai/a), he remains bound to mortality
because U did not snatch him up and make him immortal (unlike Tithonus, made immortal by
Eos in Greek mythology). Nor did she make their child immortal, so he will sacrifice to the gods
(c), rather than himself receiving sacrifice.

But it seems that, nonetheless, P may receive special treatment after death, in heaven
(svargé, d). It is difficult to interpr. this last statement, however. For one thing, this is the only
occurrence of the word svargd- in the RV. For another, the root vV madis used of the exhilaration
enjoyed by the Pitars (/forefathers) after death in the funeral hymn X.14 (see esp. vs. 10, where it
is clear that the subject of madantiis the Pitars) — and so the verb in d, madayase, which declares
to P that he will reach exhilaration in heaven, may not be promising more than the usual
postmortem joys that all humans receive.

X.96 Indra’s horses

On the extended puns in this hymn, see publ. intro. Almost every pada contains a form of
hdri-/ harita- or harya-, sometimes more than one. Outside of vs. 13, the final summary vs., only
6a and 12c lack such forms.

X.96.1: The lexeme prd ... samsisam here substitutes V sams in the more standard formula prd
vocam.

Although prd is rare with V van, I do not think, pace Re, that it is found here only to
match the prabeginning pada a. Cf. the inf. prdavantavein 1.131.5.

The tr. of the subject of pada c should be emended to “the delightful (drink) ...” As for
the verb, Wh (Rts) registers one occurrence of a Ist class pres. sécate, namely this one. It should
probably be interpr. instead as the subjunctive to the root aor. marginally found in the Br and tr.
“will drip” here. However, note that Goto (327) argues for its indentity as a 1st class indic.
present.

X.96.2: The syntax of this vs. is surprisingly clotted, and there are several possible ways to
interpr. the overall structure. I take the two hemistichs as syntactically separate; in the first



hemistich, pada a is a preposed rel. cl. and pada b is the main cl., with the pres. part. Ainvantah
functioning as main verb, whose subject is the same as the y¢ of a. This rel. cl. / main cl.
structure begins with an acc. phrase Adrim ... yonim “the golden womb,” presumably referring to
the soma cup (vel sim.). It functions as the goal for both verbs in this complex: abhi ...
samdsvaran “they have cried out together towards” and Ainvantah “spurring [horses]” towards”
and should be taken as fronted around the whole structure, not merely from the rel. cl. The acc.
simile ending b, divyam yatha sadah “like a heavenly seat,” is to be matched with the golden
womb opening the hemistich; it can be read with both a and b or only with b. The polarization of
these two heavy acc. phrases accounts for much of the apparent awkwardness of the phrasing.

The subjects are presumably the priestly officiants.

The second hemistich also consists of a rel. cl. followed by a main cl., whose structure is
more pellucid than ab. Indra is the referent of the rel. yam in ¢ and is named in the main cl. of d.
In the simile in ¢, Adribhir nd dhendvah, haribhih is the shared property: the priests fill Indra with
golden soma as the cows do with golden ghee. The only slight syntactic problem in the hemistich
is that the verb of the rel. cl. is 3rd pl. prndnti while that in the main cl. is 2nd pl. arcata. We can
either assume that the impv. arcatais addressed to a different set of officiants than those in abc,
or that a switch to direct address has happened in midsentence, which would not be unusual.

The use of the adj. Adrivantam in d to modify the fortifying hymn (siZsdm) is cute: this
stem, usually in voc. Aarivas, is of course almost entirely used of Indra “accompanied by his
fallow bays.” Here, though Indra is explicitly present in the pada, it does not modify him but
rather than hymn, and it refers not to his horses but to the soma. See vs. 8 below for another ex.

X.96.3: It is quite possible that the vdjrais the only referent of the two forms of Adriiiin b. The
mace 1s described as nikama-in V1.17.10, and the location of the vijrain Indra’s two fists is
widespread (1.130.4, VI1.45.18, VIII.12.7; cf. with sg. fist V1.20.9, X.44.2). However, there is no
reason why soma should not be eager for Indra, and the fists are associated with the pressing and
purification of soma (e.g., IX.71.3 and a number of repetitions of mzjydmana- gabhastyoh
(IX.20.6, etc.).

hdri-manyu-sayaka- is one of the very few multimember compounds in the RV. (I count
no more than 15 exx.) It has received a surprising number of alternative translations. Gr takes it
as ‘dessen Zorneswaffe [=manyusayakal (Blitz) goldfarben ist’, with Zorneswaffe standing for
vdjra. Ge, flg. Say. (n. 3c), sees the 2nd and 3rd members as a dvandva, with both equated with
hdri-, standing for soma: “sein Ingrimm [=manyu] und sein Geschoss [=sayaka] ist der goldgelbe
(Soma).” Re appositely cites the voc. phrase in the Battle Fury hymn X.83.1 manyo ... vajra
sdyaka and on this basis seems to consider the middle member manyu to be predicated of both
the 1st and the 3rd members: “qui a pour arme-de-jet la Fureur, pour (foudre [ vdjral) doré (la
Fureur).” But this would be an oddly constructed compound indeed. My interpr. differs from all
three, though is perhaps closest to Gr’s: I consider manyu-sayaka- a determinative cmpd with
manyu- in genitival relationship with sayaka-; this cmpd in turn is equated with Adri-, which
stands for both vdjra- and soma, which are, of course, both necessary for Indra’s successful
fighting.

X.96.4: The mace undergoes a series of metaphorical transformations in this vs. — from the static
sun (a), to a racehorse (b), to Indra himself (c), before becoming a weapon again (d). The first
three padas also trace the trajectory of the mace’s use in the Vrtra battle. It is first put in Indra’s
hand; Indra then swings it energetically and (likely) in a wide arc; it then hits the serpent.



As Ge points out, the beacon placed in heaven must be the sun; this is a disguised
instantiation of the formula “place the sun” that I discussed in the Melchert Fs. (“Sire Duhitar’s
Brother, the ‘Placer of the Sun’,” 2010). The location where the mace has been set in place is not
specified, but it is either Indra’s fist (as in 3b) or, less likely, Indra himself (3d).

In b the mace seems to be compared to a racehorse “with its charge” (rdmhya); see the
“charge” in the preceding hymn X.95.3 as well as that of the mythical racehorse Tarksya in
X.178.3 sahasrasah satasa asya ramhih “his charge that wins thousands, that wins hundreds.” As
noted just above, I think this pada depicts Indra’s energetic swinging of the vdjra. This
movement would be the vajra’s “charge.” The verb in the pada, vivydcat, is ambig. in both form
and function. The publ. tr. follows Kii’s (505) interpr. as a perfect subjunctive, but given the
injunctives in the neighboring padas (dhayi a, tudat c), I might be inclined towards Old’s interpr.
as thematic pluperfect (injunctive). As for meaning, vV vyac ordinarily means ‘contain, envelop,
encompass’, with object. But given vydcas- ‘expanse’, the nuance seems to be that the space that
is encompassed is extensive. Here without object the idea seems to be that the racehorse gobbles
up the distance of the course it runs on, and so encompasses it. In the same way the vajra
encompasses the space that it swings through.

The poet plays tricks with reference in pada c, which harks back to two different phrases
in the preceding vs., which point to two different referents. The first we encounter is Adrisiprah
‘golden-lipped’, which echoes susiprahin 3c, referring to Indra. But the next phrase, ya ayasah
“which is made of metal,” found in 3a, seems to swing the interpr. definitively to the mace (but
see 8a below). Why/how is the mace golden-lipped? It may simply mean that it is golden, as has
been repeatedly emphasized. Or perhaps it is now closely identified with Indra, whose lips are
dripping with soma. In any case the vdjra has agency here, as the one who thrusts/pushes the
serpent, in effect vrtra-han-.

In d harimbhara- must be Indra, so that the vdjra (identified as Aari-) has been demoted to
a material object again. I do not understand why Indra becomes ‘thousand-flamed’ under these
circumstances.

X.96.4-5: Note that initial fudddis echoed by fuvam(-tuvam) opening 5a and c.

X.96.6: The stem mandin- ordinarily modifies soma and means ‘exhilarating’, and I have
followed that path here, though a passive ‘exhilarated’ of course fits Indra better.

X.96.7: As in vs. 2, hdrivant- modifies not its usual referent, Indra, but, here, kama- ‘desire’.

X.96.8: The poet returns to the conundrum of vss. 3—4. In 4c we were whiplashed by the
incompatible phraseology, which first suggested that Indra as the referent, but then seemed to
decisively identify the vadjra because of the izafe-type rel. yd ayasah “which is made of metal.”
But here the referent can hardly be anyone but Indra: all the rest of the phraseology in the vs.
points to him. But he is called ayasdh. Is this simply a metaphorical application of this adj. to
mean especially strong and invulnerable, like the superhero Iron Man? or is Indra now identified
with his mace, as his mace is transformed into him? If so, it’s a mace that can drink (see b).

X.96.9: As Ge suggests (n. 9b) vidjayais probably an abbreviation for vajapéyaya- ‘drink of
victory’ vel sim. Although the cmpd is not attested until the AV and already there is the name of
a particular ritual (parallel to the Rajasuya, ASvamedha, etc. [e.g., AVS XI.7.7]) not a drink, the



ritual must have been named after a ritual drink, and in our passage furaspéya- ‘drink of
overcoming’ (?) in the preceding vs. (8b) would have conjured it up. I offer an alternative tr.
“sets his two lips to twitching for (the drink) of victory.” The vs. is stuffed with reff. to drinking.

With Ge (also Kii 294) I take davidhvatah as the gen. sg. of the intens. part. agreeing with
ydsyain pada a, pace Say., Gr, who take it as 3rd du. Schaf. identifies it as a 3rd du., but then
says Sipre1is its object, which sounds like the Ge interpr., since there are no other duals that could
serve as subj.

X.96.10: “Both dwelling places” are presumably Heaven and Earth; see rodasiin 11a.
The epithet Adrivant- now finally has its proper referent, Indra (see above vss. 2 and 7).

X.96.11: With Ge, I supply ‘fill(ed)’ with Zin pada a, on the basis of the sterotyped expression
“fill the two worlds with greatness.” Cf., e.g., I11.54.15 ubhé a paprau rodasi mahitva (repeated
twice elsewhere).

X.96.12: On prayij- see comm. ad X.33.1. I would now change the awkward “advance teams of
the peoples” just to “teams of the peoples.”

Contra Pp (and Lub), the sandhi form p7ba2 must be an underlying subjunctive pibas in the
yatha purpose clause, not an impv. piba. So Old.

On the problematic ddsoni- see comm. ad V1.20.4. Here it is supposed to refer to the “10-
armed sacrifice,” i.e., one conducted by 5 priests.

X.96.13: The second hemistich of this summary vs. is found elsewhere (cd = X.116.4; d also =
1.104.9). As pointed out above, the key words of this hymn are almost lacking in this vs. (save
for harivahin pada a), a sign that it is extra-hymnic.

X.97 Plants

As Ge points out, the hymn is entirely Atharvan in character. It corresponds roughly to
AVS VIIL.7 and AVP XVI.12-14, with very different orders and selections of vss., as well as
various YV versions. The variety and lack of overlap gives a free and somewhat improvisational
feel to the healing herbs verses.

X.97.1-2: In 2ab dhamani contrasts with rizhah, which I render ‘shoots’, and it is therefore
tempting to tr. it as ‘roots’ — the emplaced part of the plant, the foundation — or the body or stem
of the plant, but that works less well in 1d. In 2ab Ge (n. 2b) suggests rather than the ruhah are
the individual plans and the dhamani their types (/species) (Arten); the difference in numbers
(100 versus 1000) could support his view.

X.97.2: The adj. agada- appears twice in the RV (here and X.16.6); it is probably also related to
vigadd-in X.116.5 (q.v.). It is usually etymologically connected with vV gad ‘say’, whose verb
forms are first attested considerably later. (Note also that the root violates IE root-structure
constraints, beginning and ending with a plain voiced stop.) The chronological gap in attestation
is not as troubling as it might be, given that the RVic occurrences of -gada- are in the Xth
Mandala in non-hieratic contexts. The sense ascribed to it here — ‘without disease’ — (as well as
Cl Skt. gada- ‘disease’) is explained by Th as a dev. from *‘curse, spell’. See EWA s.v. GAD for



disc. The speech component of the underlying root may be found in the other occurrence of
agada- as well as vigada-.

X.97.4: This vs. is structurally complex, in that its first hemistich contains fem. pl. vocatives
(matarah ... devih) and a 2nd pl. enclitic prn. (vah) and its second a masc. sg. voc. pirusa and a
2nd sg. prn. (fdva). The second half must be the direct speech of the poet-healer, signaled by
pada b zd ... upa bruve “I say this to you / I implore you in this way” and probably also by the
iti in pada a, though that also marks dsadhih as a quoted name. The speech in cd seems to be
addressed by the poet-healer to his sick client. As Ge cleverly suggests (n. 4c) the three acc. in ¢
asvam gam vasah indicate what the healer hopes to get for his fee, while atmanam tava refers to
the self of the person being healed. (That d is repeated in 8d in a different context supports the
notion that it can be separately interpreted here.) The sense might be clearer if it were rendered
“Might I gain a horse, a cow, a garment — and for you your very self, o man.”

X.97.5: One might ask what earthly good getting a cow would do the plants, but (more or less
with Old) the idea must be that the plants are the poet-healer’s helpers and will technically have
a share in the cow he hopes to get for himself (4c).

X.97.6: Again the aid of the plants makes the poet successful at healing: poet + plants => healer.

X.97.7: 1 take the acc. sg.s in ab to be plant names (see Ge n. 7ab), an interpr. supported by 9ab.

X.97.8: As in 5S¢, in pada c here the poet uses the conceit that the plants desire a material fee for
healing the client. Again as in 5, the difference between the two objects of vV san would be clearer
with the tr. “... as they seek to gain the stake -- and for you your very self, o man.”

X.97.9: The stem sira- in most of its RVic occurrences (1.174.9, etc.; see EWA s.v.) appears with
a form of V.sru ‘flow’ and seems to mean ‘stream’, a sense acknowledged by Mayr (EWA),
though he finds the word “problematisch.” Ge (n. 9¢) thinks that meaning is excluded here, but
he does not sufficiently explore the metaphorical possibilities. The phrase sirdh patatrinih, lit.
“winged stream(bed)s” describes plants; the wings can be leaves, while the stream(bed) can be
the stem/stalk, a hollow tubelike shape with liquid running through it like a streambed

The primary 2nd pl. ending -tha of (nis) krtha is surprising, since the verb must belong to
the root aorist stem. KH (Injunk. 111) plausibly explains this (and similar formations) as an
attempt to make clear that the form is being used as an injunctive, not an imperative, as the
imperative use of morphologically ambiguous forms like &77ais the prevailing one.

X.97.10: I don’t understand the image of ab: what are the plants actually doing? Are they
growing riotously over the fence (in their garden, as it were), or are they breaching the body’s
envelope to heal from within? I favor the latter; I find it hard to imagine Rigvedic settlements as
having fenced-in gardens.

X.97.11: Ge takes vajdyan as the denom. “nach dem Siegerpreis (Gewinn) verlangend,” but it’s
best to take it to the other stem vgjdya-, inherited transitive ‘invigorate, incite’; see my -dya-
book (89); so Re as well as Forssman 1987.



The real puzzle in the vs. is pada d, esp. the rt.noun cmpd jiva-grbh-. Scar (113-14)
discusses the phrase at length, following Forssman’s 1987 (Fs. Rau) treatment. Forssman interpr.
purd as “temporal-priaventive” (‘“zum Schutze vor, zur Vermeidung von”) and the cmpd as an
abstract (since only abstracts are construed with purd in that sense). The point here seems to be
that the mere act of the healer’s picking up the healing plants causes the sickness to die, so as to
avoid being “captured alive” — that is, having the remedy directly applied to it. I would now alter
the tr. to “as if against [=to prevent] being captured alive.” I think we can safely dismiss
Macdonell-Keith’s (Vedic Index, s.v.) reproduction of Roth’s view that it refers to a police
officer in the RV.

X.97.12: The voc. osadhih was omitted from the tr. Alter to “O plants, him ...”

A different rt. noun cmpd. causes trouble here, madhyama-si-, lit. ‘lying in the middle’.
Given the context, it refers to someone who is powerful (ugrah) and successful drives away
enemies like illnesses. The word is discussed at some length by Ge, Old, and Scar (535), as well
as Macdonell-Keith (Vedic Index, s.v.) Whitney (ad AVS IV.9.4), and Jeong-Su Kim (2014, ad
AVP IX.8.9 [p. 276]). It seems to refer to a king, or similar figure, whose position in the center
gives him particular power or authority — perhaps the positional version of “primus inter pares.”
It seems quite unlikely to be, pace Old, a person in the middle of a bed, who pushes his
companions to the right and the left edges of the bed. The sense might be clearer as “situated in
the middle,” rather than “lying ...”

X.97.13: nihaka- is another puzzling word. Re (Fs. Turner, cited EWA s.v.) interpr. it as
‘blizzard’, hence a derivative of Vsnih, the IE ‘snow’ word.

X.97.14: The unidentified fem. pl. referents are of course the plants, again as helpers of the poet-
healer.

X.97.18: Although the publ. tr. does not make this clear, the “you” of ¢ is sg. and fem. It
presumably refers to the particular medical plant singled out in 19d and 21d.

X.97.22: The parayamasi in d should be considered beside parayisnvah in 3d. In both cases the
verb means “deliver (to the far shore) / deliver (from evil/illness).”

X.98 Rain

On the structure and backstory of this hymn, see publ. intro., as well as the extensive
intros of Old and Ge, and HPS’s extensive treatment (B+I 89-92). The hymn provides a basis for
an elaborate itihasa (Nir. 2.10, BrhDev. 7.155ft.), which, however, does not seem to be reflected
in the RVic hymn.

X.98.1: This vs. has received a wide variety of interpr., depending in great part on the interpr’s
notion of the nature of Brhaspati. Ge (n. 1a), for ex., takes Brhaspati as a protean god, able to
take form as any of the gods mentioned. However, as HPS points out, there is no parallel for this.
Moreover, in the RV prati Vi does not mean ‘take form as’ (vel sim.), but ‘go up against,
confront’. (For other interpr. of the vs., see esp. HPS’s disc. pp. 90-91.) My interpr. rests on an
alternative suggested by Ge (also n. 1a), that bed are the direct speech of Brhaspati to the gods in
question, seeking one who can exert influence on Parjanya.



The impv. vrsayais somewhat problematic. It must be trans./caus. ‘make rain’; see Say.’s
gloss varsaya— in which case, why not just use that causative stem (varsdya-)? The obvious
answer is meter: varsaya would not fit the cadence — though meter is never an entirely
satisfactory answer. Two homonymous verb stems are joined in vrsayd-: the more common us
the denom. ‘act the bull’, always middle; the less common one found twice in the middle
(IX.71.3, X.44.4), with the intrans. meaning ‘rain’. In both these passages there is also a likely
pun on ‘act the bull” (for disc. see comm. ad locc). The sole act. form is here, and it has
developed a contractive trans./caus. value. It is possible that there’s a buried pun on the ‘bull’
sense, but I don’t see any positive evidence for this.

X.98.2: The god Agni, one of the only prominent gods not mentioned in vs. 1, appears here—

having apparently taken Devapi’s message in vs. 1 (delivered in front of the ritual fire?) to

Brhaspati. Rather than serving as Devapi’s intermediary with the other gods, Brhaspati offers to

place effective speech in Devapi’s mouth, presumably so he can approach the gods directly.
Note the insistent praticinah prati (... vavritsva) in c, picking up prati (... ihi) in la.

X.98.3: Devapi happily accepts Brhaspati’s offer, as is seen in his near word-for-word repetition
in pada a of B’s speech in 2d.

On metrically bad 7sirdm see comm. ad X.68.3.

Pada d plays on multiple senses of drapsa- ‘drop’. Ge and HPS think the primary referent
here is ‘soma’; however, although both drapsa- and madhumant- are commonly used of soma in
Mandala IX, I think this referent is a distant third here. Since Brhaspati has just offered to put
speech in Devapi’s mouth and Devapi has accepted, I think it likely that the honeyed drapsa- is
this very speech, which Devapi is consuming by mouth. And it is hard not to see a reference to
rain in a word ‘drop’ (as pointed out by many).

X.98.4: There is disagreement about the speaker of this vs.: Ge opts for Brhaspati, while Old
(hymn intro.) prefers Samtanu. Although Brhaspati would make the four-vs. sequence more
symmetrical, and 4a answers 3d, as 3a did 2d, I find it unlikely that Brhaspati would have to say
“Jet the drops enter...,” since, as a god, he presumably has some control. Moreover, the orders
given to Devapi to sacrifice in cd seem likely to have been issued by his patron, not the god.

The drops in pada a are (in my view) most likely the rain for which Samtanu was eager
(see esp. 1d, 3c¢).

As Old and HPS suggest, the thousand cows and a chariot in b sound like a Daksina, but
(pace both), I don’t think this means that Samtanu has to be identified with Indra — rather Indra
has to give these items first, before they can be redistributed to Devapi.

The middle voice of yajasvain ¢ does not conform to its canonical later usage, since it
here seems to be addressed to Devapi, the officiating priest (who should be the subject of active
forms of V yaj): yajasva would properly be addressed to the patron, i.e., Samtanu.

X.98.5-6: The second half of 5 and all of 6 provide a textbook example of Liiders’s heavenly
ocean — which all too frequently otherwise seems to rest on flimsy evidence.

X.98.6: The waters confined in the higher sea sound very much like the waters confined by
Vrtra. Cf. 1.32.11 ... atisthan, niruddha apah “The waters stood still, hemmed in”” and our pada b
apo devebhir nivrta atisthan “The waters stood still, confined by the gods.”



The hapax muksini-is of unclear sense and etymology. I opt for a connection with vV mirj
‘wipe, groom, curry’ and, more narrowly, with mrksa- in VIII.66.3 meaning (in my view)
‘currycomb’ (see comm. ad loc.). The tracks left by the rains gushing over the land in rivulets
would resemble the tracks of a currycomb.

X.98.9: The bahuvrthi rohidasva- is otherwise only used of Agni, so the reference to Agni must
persist in this vs., though he is unnamed.

X.98.11: The vrddhi form aulana- in d is utterly opaque; it is even unclear whether it is a
personal name (most likely) or, as Gr would have it, the designation of an offering.

X.99 Indra

The Anukr. attributes this hymn to Vamra “Ant,” and in a playful spirit in the final
summary vs. (12) the poet names himself as vamraka- ‘little ant’. There is no clear connection
between this humorous self-deprecatory nickname and the often puzzling contents of the hymn,
though an “ant couple” (vamrdsya ... mithuna appears in vs. 5).

On the pronominal skeleton that structures the hymn, see publ. intro. The lack of divine
names in the hymn, noted in the publ. intro., invites the audience to try out multiple referents,
and in fact a number of the vss., esp. in the early parts of the hymn, are ambiguous. In my view
previous interpr. have been to quick to assume that Indra is the exclusive referent throughout the
hymn.

The hymn has some striking similarities to .51, an Indra hymn attributed to Savya
Angirasa. These include the “hundred-doored” vs. 3 : 1.51.3 / ants vss. 5/12 : 1.51.9 / Pipru vs. 11
: 1.51.5 / Rjisvan vs. 11 : 1.51.5 / Kutsa+Susna vs. 9 : .51.6, 11/ Dasyus vss. 7-8 : 1.51.6, 8.

X.99.1: As noted in the publ. intro., the hymn begins with maximal referential uncertainty: the
first vs. contains two questions about identity, with the two interrogatives kdm and kdd, opening
the two hemistichs. Moreover, there is 2nd sg. address, via the verb isanyasi, with the 2nd sg.
subject unidentified. And the pronominal gen. /dsya, assuming (as most do) that it has personal
reference (“of his/its”), is also unspecified. In fact, the only semantic anchor is the vdjra-in d,
further identified as vrtra-tir- ‘obstacle/Vrtra-overcoming’, which situates the verse in the larger
Indra narrative.

In addition to the referential problems, there are a number of uncertainties in the syntax.
These include — 1) do citrdam and vasram belong together, as obj. of isanyasi, or is vasram
separate and the obj. of vavrdhadhyar? 2) is prthugmanam a bahuvrihi or a karmadharaya? 3) is
Savasah (+/- tasya) to be construed with daru or vyustau? 4) Is cd one clause or two? With regard
to all these questions the publ. tr. takes a different stand from most other tr., views that I will in
part now defend. I will also try to impose a bit more interpretive sense than the often vague publ.
tr. did — though the hymn remains maddeningly opaque.

Let us begin with the 2nd ps. subject to the verb zsanyasi in pada a. The only thing we
know about him is that he’s capable of setting in motion something bright (citrdam) and he’s
crkitvan (cognizant, observant, attentive). This pf. part. may be the clue: it is esp. common as a
modifier of Agni, and since at the beginning of any RVic hymn a reference to the ritual fire
would not be amiss, Agni is a reasonable suggestion. Here Agni could be sending out his bright
beam (vel sim.). On the other hand, if we follow Ge (n. 1a) in supplying ‘song, praise’ with
citram, the addressee could be the poet, urged by his fellow officiants to send out his hymn on



our behalf. I think either of these (or a combination of both —e.g., Agni acting in lieu of the poet)
is plausible here.

As for vasra-, the evidence goes in several directions. The distance between the two
words citram and vasram (in separate padas) and their proximity to two different verbal forms
(isanyasi and vavrdhadhyai) disfavor construing them together. However, vasra- is often used of
cows and the stem isanya- several times takes cows as obj. (II1.50.3, IX.96.8); moreover, vasra-
also modifies girah ‘songs’ in VIII.44.25 and so would still work if we think ‘song, praise’ is the
object of isanyasi. The publ. tr. “bright bellower” does construe the two together, with the object
of vavrdhadhyai left unspecified. However, I would entertain the alternative, “Which bright
(hymn?) did you send ... to strengthen the bellower” — the interpr. of Ge (also Scar 190). In that
case the referent of vasrdm is in question; Ge (n. 1b) suggests Indra. This is also plausible,
though it should be noted that vasra- is never used of him.

As for prthu-gmanam, it is generally taken as a bahuvrihi (so, e.g., Gr ‘breite Bahn
habend’, Gr ‘breitspurigen’), modifying vasram. Its second-member accent would be paralleled
by some (though not all) bahuvrihis with 1st-member prthu- (e.g., prthu-pajas- ‘of broad
dimension’). However, the b.-v. interpr. goes back to the period in which the 2nd-member -
gman- was taken as a form of V gam ‘go’ (see the glosses given above and Gr s.v. “(gman)”). It is
now clear that it belongs to the ‘earth’ word (ksam-), with a zero-grade ghm- parallel to jm-. The
apparent -z-stem we have here was backformed to the loc. *gm-an (cf. loc. jman and EWA s.v.
ksam). With 2nd-member -gman- meaning ‘earth’, a b.-v. interpr., i.e., ‘having the broad earth’,
no longer fits the context; see Scar’s awkward and semantically stretched “den auf der weiten
Erde {bekanntesten} Briiller.” Instead, it must simply be a karmadharaya meaning ‘broad earth’,
here as an acc. extent of space with Zsanyasi. Old appositely compares voc. prthu-jmanin AVS
V.1.5, also showing a backformed -an- stem extracted from the loc.; again it must mean ‘o broad
earth’, not *‘o (one) having (a) broad earth’. Note also that in our vs. 2b the phrase prthum
yonim ‘broad womb’ is found in the same metrical position and refers to the same space, in my
opinion.

The second hemistich brings a new set of problems. First, Ge takes cd as a single clause
through vdjramin d, with vrtratiiram dpinvat an unsignaled dependent clause [“(wenn)”’], making
kat ... datu the subj. of taksat (“Welche Gabe wird ... die Keule zimmern”), an expression that
seems strange even in the context of the general strangeness of RVic discourse. It seems more
natural to take ¢ as an independent nominal cl. (so also Scar). See below.

The next question is whether dru belongs to Vda ‘give’ or Vda ‘divide’ (EWA’s DA%): Ge
opts for the former, Gr, Old, publ. tr. the latter, Scar either one. The decision rests in part on what
sdvasah is construed with. Save for the publ. tr., it is universally taken with vyuastau (e.g., Ge “im
Erwachen seiner Kraft”; Scar “beim Aufflammen seiner ... Kraft”). But vyasti- is never
construed with a genitive of anything but Usas -- except X.76.1 with drjam “at the first dawn
flushes of nourishment,” a passage that Ge. (n. 1c) adduces. But I take the expression there as
referring to “the milk of the dawn cows”; see comm. ad loc. I prefer to take sdvasah here with kar
... datu “what is his share/portion of strength?”” This question would follow naturally upon the
vavrdhadhyai that ends the preceding pada: if either Indra or the hymn is what is to be
strengthened in ab, then it makes sense to inquire how much strength he/it has received. I tr.
tasya as “his,” but if the question is about the hymn (as Scar tentatively suggests), “its” could be
substituted. (Since Ge and Scar both take #Zisya as an independent genitive, as do I, there is no
point in exploring the possibility of its modifying s@vasah.)



This brings us to pada d. Here the problem is that it’s too easy to fill in the blanks. There
are two good possibilities for the subject of faksat. As Ge points out (1d), Tvastar is quite
frequently the subject of tdksad vdjram and related expressions (esp., in the great Indra-Vrtra
hymn, 1.32.2 ¢tvasta ... vdjram ... tataksa). It is difficult to believe that the audience wouldn’t
immediately think of Tvastar when confronted with tiksad vajram, esp. with that noun qualified
as vrtra-turam. Although Tvastar might be thought of as the default here, I actually favor USana
Kavya, who also several times fashions the mace: see, e.g., [.121.12 ... kavyad usdna ...
vrtrahdnam ... tataksa vdjram and comm. ad X.49.2. In my view is also found in this hymn in vs.
9, and so introducing him here would provide some continuity, whereas Tvastar has no further
role here. Ge rejects Tvastar in favor of Soma, the referent (in his view) of dafuin c. I see his
point: Tvastar seems like a red herring — too obvious in the otherwise hazy rhetoric of the hymn.
But it may be that the poet wants to throw his audience a belated lifeline: nothing so far in the
hymn gives any indication that Indra is the dedicand, so in the last pada of the 1st vs. he sets up a
situation that refers uniquely to Indra: the vdjra and its unnamed, but easily supplied fashioner,
and Indra’s standard target vztrd (whether the personal Vrtra or the generic ‘obstacle’) — without
having to mention Indra’s name or any of his epithets. In other words, pada d is the semi-riddling
answer to a riddle that hasn’t been directly posed.

The last word dpinvat provides a last difficulty. It is accented; if it belongs with the
apparent main clause introduced by #iksat, it must begin a new asyndetic clause. This is how the
publ. tr. takes it. One problem is that that interpr. assumes that the obj. is the vdjra and the subj.
the unnamed Tvastar. Each of these assumptions is less than ideal: the vdjra doesn’t “swell,” at
least literally, and Tvastar is not the most likely agent of such an action, We could supply
“waters” as the obj. of dpinvat, which is a more natural VP, but Tvastar remains a less likely
agent. By contrast, if we take dpinvat as part of an unmarked dependent cl., owing its accent to
this subordination, it doesn’t need to be initial in its cl. Its obj. can then be vrtratiram, which
need not be coreferential with vdjram but instead refer to Indra (as in IV.42.8). This little clause
could then depict Tvastar’s supplying soma to Indra to swell him up. The drawbacks: 1) soma-
supplying is not usually Tvastar’s role either; 2) the (pseudo-)root V pinv is not used elsewhere of
Indra’s reaction to soma-drinking. Nonetheless, pinv and soma both inhabit the realm of the
liquid, which is more than the vadjra does, and so I propose an alternative tr. “(Tvastar) fashioned
the mace, (when) he made swell the Vrtra/obstacle-overcomer.”

X.99.2: The long portion of the hymn with anaphoric s4 as subject of every vs. (2-9) begins here,
but this pronominal expression of the subject doesn’t help as much as it might. We still lack
explicit referent(s).

At least in the first hemistich the referent is, in my view, open. Although Indra is for most
interpr. the default, Agni seems to me a distinct, indeed the likely, possibility for various reasons.
To begin with, the other occurrence of instr. dyutain VI.2.6 is in a comparison of Agni’s
flashing with that of the sun, and it is overwhelmingly Agni who takes a seat on the ritual
ground, here characterized as “the broad womb” (prthim yonim) — though Ge (n. 2b) conjures up
a few passages with Indra as subj. In favor of Agni see esp. VIII.29.2 with similar phraseology
(yoni-, V sad, and dyut-/dyot-): yonim éka 4 sasada dyotanah.

The second hemistich, with its own initial s (therefore opening the [to me unlikely]
possibility of different referents for ab and cd), likewise seems applicable to Agni or Indra (or
neither). The unidentified subject has both nestmates (sdnilebhifi) and a brother as helpers in his
action. Ge (n. 2cd), who takes the subj. as Indra, identifies the nestmates as the Maruts,



reasonably enough, and the brother as Visnu, with less justification. The only passage I know of
that names a brother of Indra is VII.55.5, where the brother is (oddly) Pusan. If the referent is
Agni, the nestmates can be his flames; for this possibility see (admittedly obscure) X.31.6 asyd
sanila asurasya yonau “in the womb of this lord are those of the same nest,” where “this lord” is
most likely Agni (so also Ge). The lexical similarity to our passage (dsura-, yoni-, and sanila-) is
striking. Moreover, Agni’s brothers are well known (cf. I.164.1, maybe X.11.2, and the story of
the flight of Agni, with his brothers mentioned in X.51.6), and in IV.1.2 Varuna is named as his
brother. The curiously indirect expression “not without his brother” (bhAratur na rté) could reflect
the story of Agni’s failed attempt to escape his ritual role and the fate of his brothers. Contra
most interpr., Old considers the nd here to be the simile particle; he suggests it means “as if
without a brother,” and indicates that the subject used the help of the sanida- because he lacked a
brother or his brother was somehow absent. This is an alternative worth considering, whoever the
subject is meant to be.

The VP prasahanah ... mayah “overcoming mayas is equally applicable to Agni and
Indra. In V.2.9 Agni pradevir mayah sahate “overcomes ungodly mayah, while in VIL.98.5 it is
Indra: yaded adevir asahista mayah in almost identical words.

The identity of “the seventh” (saptathasya) is unclear. Ge (n. 2cd) considers it to be one,
or the first, of a group of seven well-known demons, possibly Vrtra. (The passages Ge cites for
the existence of this group are suggestive but not utterly convincing.) Old instead weakly
endorses Bergaigne’s view that it’s Varuna, on the basis of vs. 10, but gives no reason why he’d
be “seventh.” With Ge (n. 2cd) I tentatively adduce X.49.8, where Indra claims to be saptahan
‘the smasher of the seven’; that same vs. is connected with our vs. 7, and our vs. 9 has thematic
and verbal parallels in X.49.3.

Note the predicated participle prasahanah, the only verbal form in this hemistich; the
opening s4 makes it likely that cd is a clause independent of ab. Ge also takes it as separate.

X.99.3: Another obscure verse with obscure referents. Once again both Agni and Indra seem to
me reasonable possibilities, though different pieces of the vs. fit one or the other better. Indeed at
this point in the hymn Indra begins to outweigh Agni, who seems to me the more plausible
referent of the first two vss., but who is being increasingly elbowed out as the hymn proceeds.

As for this vs., Indra is more generally associated with the winning of the sun, the topic
of pada b, than Agni. See, e.g., VI.17.8 svarsata vrnata indram dtra “They choose Indra here at
the winning of the sun,” though Agni also participates in this activity. For example, in X.8.6
Agni’s head is svarsd- ‘sun-winning’. Indra’s signature verb V han is found in the pres. part.
ghnan (d), and in general the aggressiveness of the vs. and even the drive to the prize in pada a
seem more characteristic of Indra. However, the phrase abhi varpasa bhiit “prevailed with his
form” exactly matches the phrase in X.3.2 krsnam yad énim abhi varpasa bhiit “when with his
form he has prevailed over black, mottled (Night)” of Agni, and vdrpas-, a term that seems to
refer to an often indistinctly defined form or shape laid on top of another, is esp. associated with
Agni (e.g., 1.140.5, 7, 141.3; V1.3.4) and with the smoke that envelops him. (The same phrase
abhi varpasa bhiit also of course occurs near the end of this hymn in 11d.)

Ge interpr. the hapax instr. dpa-duspada as ‘not lame’ (“mit einem Nichtlahmen”), with
dpa functioning as a sort of privative to duspad- ‘lame’, lit. ‘having a bad foot’ (1.53.9). But apa-
isn’t a privative prefix in the RV; the closest would be dpa-vrata- ‘(one) contrary to
commandment’, which is, however, distinct from a-vratad- ‘without commandment’ (see disc. ad
1.51.9). Moreover, the context here favors a negative notion: the idea seems to be that the subject



succeeds despite having bad equipment, not because his equipment is good (as “not lame” would
indicate). See the next vs., 4c, with apadah ... arathah “(they, though) lacking feet and chariots
....” The interpr. of the cmpd by (Gr /) Old, “auf einem Weg, dem Schlimmfiissiges fern ist,”
better accounts for the dpa, but still errs by inserting a positive value in a context that invites a
negative one. Old seems to mean that the subject is following a path that a lame person couldn’t,
and so it is a good one. This actually doesn’t follow logically, but see Gr’s paraphrase as
“sichern Ganges.” In contrast, I suggest that dpa- here has the same sense as archaic English
“off” as in “off 0x,” the one further from the driver. So here the horse (if that’s what the referent
is) is lame, but since it’s the off foot that’s lame the driver (yatar-) may not have noticed this
defect.

I have no idea what the “hundred-doored” (satddura-) refers to; the same descriptor is
found in 1.51.3, associated with Atri, but otherwise unclear.

X.99.3—4: The negated nom. sg. anarva begins 3c, while 4a ends with arva. The propinquity of
these two forms highlights their semantic divergence: drvan(t)- refers to a horse, specifically a
‘charger, steed’, while the adj. an-arvan- (etc.) means something like ‘without assault /
unassailing / unassailable’. Most of the philological energy has been expended upon accounting
for the protean stem of the negated form (see the reff. in the lexical comm., inter alia), but I
know of no real attempt (incl. by me) to reconcile the meanings. In RV the unnegated form refers
only to a horse (real or metaphorical), but since auruua(nt)- is found as an adj. in Aves., incl. in
the bahuvr. auruuat.aspa- ‘having auruuanthorses’, a meaning like ‘headlong, breakneck,
precipitous’ could underlie the semantic development of RVic anarvan-.

X.99.4: The vs. begins promisingly with an apparent Indraic theme: the youthfully exuberant
streams (yahvyo ’vanih) that the subject pours out (4 juhoti) could be the waters released by
Indra after smashing Vrtra. Both these fem. plurals are used in such a context (e.g., avdnih
1.61.10, yahvih V.29.2). However, the verb 4 V huintroduces at least the metaphor of ritual
oblation, and a different metaphor, that of a horse racing for the prize, is represented by gosu
arva ... pradhanyasu sasrih “as a charger running for the cows that are at stake.” By sheer
number of words, this last image, of the racehorse, dominates the first hemistich. However, that
image feeds back into the ritual one, since soma is regularly compared to a horse (e.g.,
IX.10.1=66.10 drvanto na sravasydvah | somaso rayé akramuh) running towards the cows, that
1s, the milk with which the soma will be mixed.

It is this ritual image that takes over the second hemistich — until the end. As Ge points
out (n. 4cd), in IX.97.20 the soma-drinks are described as running, though “without reins,
without chariots (arathah, as here), unyoked,” while the subjects of cd are “without feet ...
without chariots.” (Though the subjects here are yoked [ yujyasah], this hardly matters: the drops
are moving like teams of horses despite lacking horse tackle.) The bahuv. in d, drony-asva-
‘having wooden (cups) as horses’, clinches the soma context, since drona- is used only of the
wooden cups into which soma is poured (see comm. ad VI.2.8). However, although droni-
confirms the soma-ritual context, it creates an awkward image. Soma cups aren’t mobile, much
less swift like horses; they are instead the stationary goal towards which the soma-horses are
racing. And ‘having wooden cups as horses’ conjures up the comic image of the soma drinks
clumping around in cartoon versions of Dutch wooden shoes. The ineptness of the image makes
me wonder if we’re once again changing imagery in midstream, as it were — though I don’t have
a good suggestion for what it might be. Gr paraphrases drony-asva- as “Regenwolken als Rosse



habend,” and the apparent goal of the verb irate, ghrtam vah “ghee (and?) water,” does not fit in
a soma context. This phrase is also found in X.12.3 duhé yad éni divyam ghrtam vah “when the
speckled (cow) gives as her milk the heavenly ghee, the water” — an apparent reference to rain
(see publ. intro.). I there suggest that the speckled cow might be a rain cloud, but, pace Gr, I do
not see how drony-asva- could refer to the same. I confess myself baffled.

Ge takes irate as transitive “stromen lassen,” but med. forms of irte are always intrans.
and furthermore ‘stream’ is not one of the meanings of this stem. He recognizes the intrans.
possibility in n. 4d.

X.99.5: For a change, the referent, at least of the first hemistich, is tolerably clear. The stem
rbhvan- ‘craftsman(?)’ is used primarily of Indra, though, it must be admitted, several times of
Agni. The association of the subject with the Rudra — in the plural almost always a designation of
the Maruts — tips the balance towards Indra. See esp. the almost identical phrase adduced by Ge
(n. 5a) describing Indra in 1.100.5 rudrébhir rbhva. The puzzle here comes from how the subject
is described — as one “whose wish is unpraiseworthy” (dsasta-vara-) but “who keeps disrepute at
a distance” (aré-avadya-). It is striking that, in his first undoubted appearance in this hymn, Indra
should enter under an ethical cloud, as it were. Now Indra in his long career does many
disreputable things, but which one this is, and why it’s brought up here, are questions to which I
don’t have answers. I seem to be alone in this uncertainty. Other interpr. (notably Ge, but also
Old), try to connect the first hemistich with the second, in which the ant couple (vamrdsya ...
mithund) figures. This impulse is understandable but I don’t think successful. It requires Indra, as
supposed subj. of the verbs in d, to steal the food (of the ant couple or of unspecified other(s))
and make them cry. Indra’s “unpraiseworthy wish” is, acdg. to Ge (n. 5a), to steal — in this case,
to steal food. For Ge (n. 5c) this further entails (though I don’t see the logical connection) that
Indra turned into an ant in order to commit the theft, and his taking the ant-form from the ants
that used to possess it left them uncovered (vivavri). For Indra as thieving ant does Ge have in
mind ants at a picnic (vel sim. — it’s rather nice to imagine Ge picnicking in the German
countryside)? I frankly find this ludicrous — I don’t see the great god Indra having the ambition
to become an ant and steal a crumb, nor do I imagine the victim of the theft of a crumb weeping
over it.

I instead think that cd is a separate incident. In fact I take it as an animal fable in embryo,
like those I identify in X.28 (q.v). The manye in c, “I think of,” “this puts me in mind of,” seems
like a casual introduction to such a tale. And in fact a similar tale, though with a different ending,
is familiar to all of us — the Ant(s) and the Grasshopper, attributed to Aesop. There the ants
diligently store up food for the winter during the delightful summer, while the grasshopper
mocks their toil while taking his pleasure. When winter comes and he is unprepared, he begs
food from the ants, who refuse, and he starves. Here we might be confronting an alternative
version, in which the ants’ stockpiled food is plundered while they are out of their lair. Not
surprisingly this theft makes them cry when they discover it. My interpr. leaves the subject of
arodayat and musayadn unspecified (certainly not Indra, in my view), but if the story was well
known, the identity of the thief would be too.

What then would be the connection between ab and cd. In my opinion, it’s not the
unpraiseworthy wish and the evaded disrepute, but rather leaving one’s home. Indra came here
hitvi gayam “having left behind / abandoned his home”; the ant couple are vivavii
‘without/outside their covering/lair.” Notably vavrim serves as object to VA ‘leave’ twice:
1X.69.9 hitvi vavrim ... | 1X.71.2 jahati vavrim. Although my interpr. of the vs. leaves several



loose ends — why did Indra abandon his home? (a question not addressed by Ge either), what was
his unpraiseworthy wish? who stole the food? — the answers previously provided to these
questions seem unsatisfactory to me.

X.99.6: The referential whiplash continues here. Having just learned in the last vs. that Indra left
his home behind, the subject of this vs. is identified with the archaic phrase pdtir dian ‘lord of the
house’ — a phrase more appropriate for Agni, so often identified as grhdpati-, dimianas-, and
similar designations, than Indra and used of Agni in 1.149.1, probably 1.153.4, and in a variant
(87sur ddn) in X.61.20; it is applied to Indra (somewhat oddly) only in X.105.2. But the actions
recounted in our vs. belong to Indra, or to his older alloform Trita Aptya. As Ge (n. 6) points out,
this vs. concerns the same deed(s) as are found in X.8.7-8. There, curiously, a muddling of the
identities of Agni and Indra, not to mention Trita, is also found. As discussed in the publ. intro.
as well as in the comm. to X.8, the three vss. concerning the slaying of Visvariipa (X.8.7-9) are
appended to an Agni hymn (X.8) at the end of an Agni cycle (X.1-8). This myth goes back to
Indo-Iranian times, with an Avestan version where figures corresponding to Trita Aptya, namely
Orita and A9iia, are found. In RV X.8.7-9 the hero who slays Vi$variipa morphs before our
eyes. In vs. 7 the subject is #itd-, which can be read simultaneously as Trita and as “the third
(fire),” namely Agni. In the next vs. (8) Trita Aptya is named as the slayer of “the three-headed,
seven-reined” (trisirsanam saptarasmim) enemy, like the “six-eyed, three-headed” (salaksam
trisirsanam) Dasa here, but he was urged on by Indra (indresita-). But in the final vs. (9) Indra
has supplanted Trita Aptya as the slayer of the three-headed Vi$variipa; he is not just an
enthusiastic bystander. The same blurring of identities seems to be found in this vs.: as just
noted, the phrase patir din suggests Agni; the default referent is Indra; and Trita (otherwise
unknown in this hymn) is explicitly named as the slayer in c. The phrase asyd ... gjasa vidhanah
“grown strong through his might” is in fact ambiguous as to the referent of asyd. Although we
might expect asya to refer to Trita, the subject, it is possible that asyd is Indra, referring to the
same invigoration of Trita by Indra that is found in X.8.8 indresita-.

The last pada tosses in further confusion. Here the victim is specified as a boar (varaha-),
a rare word and one that doesn’t occur in this myth elsewhere. And the weapon is “metal-tipped
poetic inspiration” (vipa ... dyoagraya), a curious and clashing phrase, both internally and
externally. (I suppose we might paraphrase it as “weaponized rhetoric.”) But this discordant
element can also be interpr. in the context of the version in X.8.7-9. As I argue there (see comm.
ad loc.), the weapons that Trita uses there are words, and the myth is assimilated to the Vala
myth, in which the cave is opened by verbal means. The same explanation can account for the
much abbreviated expression here as well.

Note the rhyming pada-final monosyllables dan (a) and Aan (d) of the first and last padas.
There is also internal near-rhyme in pada d: (var)aham immediately precedes the caesura, while
(dyoagray)a han ends the pada, with -ahaN positioned before the two metrical breaks. Verse-final
han s also picked up by the verse finals of 7 and 8; see below.

With dyo-agra- here compare dyo-apasti- ‘having metal claws’ in 8d.

X.99.7-8: The last word of 7, dasyuhdtye, is expanded into the last phrase of 8, Aanti dasyan.
This word order is somewhat anticipated by the full phrase following the caesura in 7d, (ar)han
dasyuhdtye. And recall the Aan that ends vs. 6.



X.99.7: At least we can be tolerably certain that Indra is the referent of this vs. The stem
arsasand- (on which see further below) in b is elsewhere used of an enemy of Indra’s; Indra is
associated elsewhere with Nahus (e.g., X.49.8)(c); and he is of course a master splitter of
fortresses and smasher of Dasyus (d).

The stem arsasand- is generally taken as a PN for a demonic enemy of Indra’s —
throughout the publ. tr. and in the standard tr., as well as Mayr PN. It may indeed be a PN, but I
now consider its formation to be contextually driven. The form appears three times
independently in the RV (1.130.8=VIII.12.9, I1.20.6, and here). In two of these three occurrences
it is found in conjunction with a participle or pseudo-participle in -(a)sana-. The clearest ex. is
1.130.8fg in Atyasti meter, where it is part of the rhyme pada: ... fatrsanam osati, ni arsasanam
osati “... scorches the thirsty, scorches the arsasana-,” where the two forms are near
phonological matches. (VIII.12.9 repeats the g pada but lacks the f pada.) The occurrence in our
vs. immediately follows one ending in drdhvasana-, a patently artificial -(a)sand- form. Note that
one of the best established of these forms is found in vs. 9, savasana-. (Both parallels pointed out
already by Old.) On the type see comm. ad IV.3.6 and AiG I1.2.236-37. The only independent
occurrence of arsasand- that lacks an -(a)sand- form in its context is I1.20.6, but this passage in
fact is verbally connected with this one (as Old and Ge [n. 7a] point out): the pada preceding the
form of arsasana- contains the phrase ardhvo bhuvan manuse, a paraphrase (or at least
equivalent) of our mdnusa trdhvasanah. I’'m therefore inclined to take arsasana- as belonging to
the shadowy root Vs ‘harm’ (so Wh. Roots), built to the s-stem drsas- ‘harm’ (supposedly VS+),
as suggested in EWA s.v. arsasand- (and adumbrated by Gr s.v. ars); many of the -asana-
formations of course sit next to s-stems (like savasand- : sdvas-). The form may still be a PN, but
perhaps it would be better to tr. “Harmer.”

In ¢ Ge takes the superlative nitama- as standing for a comparative and the phrase nrtamo
ndhusah as equivalent to Indra’s boast in X.49.8 nahuso nahustarah “(1 am) more Nahus than
Nahus.” (For another passage with nahusah+ COMP, see 1.122.10 ndhusah ... sardhastarah “more
forceful than N.,” there of a human patron.) In the publ. tr. I rejected this interpr. and instead
construed nahusah with what follows: nahuso ’smat sujatah on the basis of X.80.6 manuso
nahuso vi jatah “those born variously from Manu and from Nahus” and 1X.88.2 visva nahusyani
Jata “all creatures stemming from Nahus,” with -jata- as here — tr. “well born from Nahus and
from us.” I now think this was wrong, because Nahus is the progenitor of humans, of Arya (see
comm. ad VI.26.7, etc.), and Indra decidedly does not fit this category. I would now emend the
tr. to something closer to Ge’s: “He, more manly than Nahus, because of us split the fortresses
... I’m following Ge in taking asmat as an abl. of cause, though an alt. might be to take it
parallel to or dependent on ndhusah “more manly than Nahus, than us” or “more manly than
Nahus from among us.”

X.99.8: In b the Pp reads vidar, a 3rd sg. injunc., and the publ. tr. accepts this analysis. However,
there is no good reason for the accent; although Old endorses the Pp reading, he lumps this
passage with others for which he can find no explanation (ZDMG 60: 736 [=KlSch p. 211]), and
in fact in n. 5 on that page he considers the masc. pres. part. viddn to be a possible alternative.
Against the part. interpr. are two facts: the part. stem vidant- is otherwise unattested (though
there is no obstacle to such a form existing), and the main clause of the first hemistich would
lack a finite verb. Still, I now prefer to take it as a predicated pres. part. rather than a finite verb
with unmotivated accent and would change the tr. to “He ... is the one finding a way ...” For
another pred. tense-stem part. in this hymn, see vs. 2.



Note the pronominal doubling in b: no asmé. It’s possible that the two are not doubled
but are meant to be construed separately: “finding for us a way to peaceful dwelling for us” or
even “... for us to dwell peacefully.” Ge (n. 8b) adduces the identical pronominal sequence, but
split over the pada boundary, in VI.50.3 ... no, asmé ksdyaya, a phrase that also includes the
same dative goal. The publ. tr. of that passage interpr. the sequence as doubling, but it’s possible
there too that the pronouns should be construed separately. See comm. ad loc.

The publ. tr. renders pl. sdriraih as “with his limbs,” but this sounds awkward, to say the
least. I would now, with Ge, substitute “with his body.”

dyo-apasti- ‘metal-clawed’ of d echoes dyo-agra- ‘metal-tipped’ in 6d.

X.99.9: The pronominal structure that dominates the hymn changes mid-verse: the first hemistich
begins with s4, the second with ayam. This may signal Indra’s approaching epiphany. Because of
the prominence of the pronominal skeleton, I would slightly alter the tr. of the first pada to “He,
along with ...,” rather than having the subject pronoun parenthetical and deep in the clause.

With Ge I supply a verb in pada a, rather than construing vradhatah with paradat at the
end of b. It is easy to borrow V Aan from 8d. Cf. 1V.32.3 hdmsi vrddhantam Jjasa with the same
VP.

I dealt with this vs. extensively in my 2009 “An Indo-Iranian Priestly Title Lurking in the
Rig Veda?” (Fs. Salomon), esp. 114—16, apropos of the hapax kzpdne (and the similar hapax
karpanéin X.22.10 (see comm. ad loc.). I argue there that these two words are deformations of
an Indo-Iranian priestly title, found in Avestan as karapan (always disyllabic, i.e., *karpan-). Part
of my argument rests on the association in this passage of the equivalents of the Aves. priestly
trio, kauui-, usij-, and karapan-, namely kavi- (pada c) and ausija- (11a), the vrddhi deriv. of usij-
. For further disc. of this apparent mythic complex, incl. its association in various parts of the RV
with the Susna / Kutsa myth, see the art. cit., esp. pp. 112—16 and nn. 12—13.

As indicated in that art., I consider the Kavi in c to be a reference to USana Kavya, who
figures prominently in the Susna / Kutsa story (see n. 12 in art. cit.). The mysterious cloak in
pada d is also found in a Susna / Kutsa / (Usana) Kavi passage in X.49.3; see the extensive disc.
there. In that passage Indra does some sort of harm to a cloak “for the poet” (i.e., for USana
Kavya in my opinion); in our passage it is unclear what happens to the cloak. Ge thinks the poet
wore / put on the cloak (cf. also JSK DGRV 1.367 “who (put on) his (i.e. Indra’s) cloak,”
supplying avasta). This is not impossible, but a more economical solution is to construe dtkam
with the only verbal form in the rel. cl., the agent noun sanifa (so, actually, Gr). Besides avoiding
the need to supply a verb out of nowhere, this can also explain the position of u/4, which causes
JSK some distress because, if the syntagm is sanitota nrnam, utd is in “enclitic” position. If,
however, we read sdnita with what proceeds as well as what follows, uzi can connect the
constructions that share sanita. In my view, the cloak originally belonged to Susna (contra Ge n.
3a [though he considers this as an alternative in n. 3a] and JSK) and was awarded to USana
Kavya, probably because of the help he provided Indra in the Susna fight, as I suggest ad X.49.3.
I also suggest there that Susna’s cloak may have consisted of mayzh; note mayiin the next vs.
(10b), as well as in 2d.

For another connection between our hymn and X.49, see vs. 7 and X.49.8.

X.99.10: In pada a ndryebhir asya echoes savasanébhir asyain 9a, and the ndrya- picks up the
nrnam that ends vs. 9. It is not clear whether naryebhih should be construed with devebhihin b



as a single constituent (so Ge) or the two instr. refer to different groups (so, implicitly, the publ.
tr.).

In ¢ avedi could belong either to V vid ‘know’ or V vid ‘find’. The publ. tr. takes it to the
latter, Ge (and Scar 310) to the former. I am now inclined to change my allegiance to ‘know’,
with some slight rearrangements of the rest of the pada. Flg. Scar, I would supply ‘already’ with
kaninah, referring to Indra’s early forays into soma-drinking. The qualifier sfupah ‘drinking
acdg. to ritual sequence’ may be euphemistically polite here, if the reference is to Indra’s
commandeering Tvastar’s soma right after his birth (e.g., IV.18.3). My revised tr.: “This one
here, (even) as a lad, became known as drinking according to the ritual sequence.”

The verb of d, dmimita, is taken to mean “changed into” (verwandelte) by Ge, who
suggests that the form is an “entgleiste” form of *aminita (to V. mi ‘(ex)change’). This root
affiliation is also held by Say., Gr, Thieme (see Kii 370), Kii 369-70, and Lub, but I see no
reason not to assign it to Vma ‘measure’, where it would be the correct 3rd sg. mid. impf. There
is no evidence that Indra was transformed into Araru — though Indra’s shape-shifting seems to be
a bit of an 1dée fixe of Ge’s for this hymn: see his peculiar view that Indra turned into an ant in
Sc. Rather, the default scenario would be that Araru is yet another enemy that Indra handily
dispatched. I take dmimita to mean ‘measured himself against, gave his (full) measure against,”
an abbreviated form of a phrase like V.31.7 gjah...amimithah “you measureed out your strength
against ...”

X.99.11: Verse-init. asydis the last of the initial deictics in this part of the hymn; it would be
better to give it a more prominent position in the tr.: “Through praises to him, AR ...”

On ausija- see comm. above ad vs. 9.

In ¢ Ge (n. 11c) emends yajatah to * ydjatah gen. sg. of the pres. act. part., construing it
with gih (“die Lobrede des Opfernden”), while Old takes gif as a masc. ‘singer’ (see Noten ad
1.37.10 n. 1, with several other such occurrences suggested, none of them convincing). Neither of
these makeshifts seems necessary. The publ. tr. instead takes ¢ as containing two parallel subord.
clauses: the nominalsutva yad yajatah “when the one worthy of the sacrifice possesses the soma-
pressing” and (vad) diddyad gih “(and when) the song will shine.” For the synaesthesia of the
latter, see V1.16.36 brdhma ... yid diddyat.

X.99.12: This summary vs. contains a pun on the poet’s name (or at least the poet as identified
by the Anukramani), Vamra ‘Ant’. Here he identifies himself as ‘Little Ant’ (vamrakd); the
presence of the pl. padbhir ‘with feet’ indicates that the subject is not conceived of as a two-
footed human. The ant of course also occurs in vs. 5.

X.100 All Gods
On the structure of the hymn and on the refrain, see publ. intro.

X.100.1: Old considers tvavat adverbial, leading to a convoluted rendering “Indra, sei fest,
Gabenreicher, in der dir eignen Weise, damit man (dich) geniesse” (with a slightly less
convoluted, but still unconvincing paraphrase offered immed. after). The interpr. as a neut., the
subj. of bhujé, 1s snappier and comforms better to the sense of pada b.

A nice thyming figure in b: stutah suta(pah), which is echoed by srutamin c.



With Ge I supply ‘speech, word’ vel sim. with srutam, but take the latter as proleptic:
“help (the speech) (such that it is) heard,” rather than attributive like Ge’s “dem gehorten
(Worte).” I do not, with Old, consider it an early ex. of srufd- meaning ‘learning’.

X.100.2: The publ. tr.’s “bring forward for the taking” loses the etymological figure in bhdraya
... bharata, but something like “bring forward for bearing away,” which better captures it, is less
idiomatic.

As Ge points out, bhagam rtviyamis found also in 1.135.3 (in the nom.), also of Vayu.

There is no agreement on the meaning or structure of the hapax krandad-isti-, with both
the cmpd type and the root affiliation of the 2nd member variably interpr.: Gr “mit Brausen
dahineilend,” Ge “der den brausenden (Soma) wiinscht” (sim. Re “qui aime (le soma) hurlant”),
Old (ZDMG 61: 474) “unter Gebriill sein Suchen betreibend,” Burrow (see Lowe, Part. 272 n.
75) “conquering riches,” Scar (314) “wenn er brausend daherkommt.” It surely should be interpr.
in conjunction with the rhyming cmpd bhandad-isti-, likewise a hapax (V.87.1). In both cases 1
take -7sti- to Vis ‘desire, seek’ and the cmpd. as a bahuvrihi with an intrans. (pseudo-)participial
Ist member. Here ‘having a roaring quest’ (vel sim.), whose English has been somewhat
adjusted for parsability. My interpr. is closest to Old’s quoted above. On these two -ad-istaye
cmpds, see comm. ad V.87.1 and Lowe (Part., 270-72, esp. 272 with n. 75). Curiously Lowe
does not treat bhandad-isti- and krandad-isti- as parallel and does not commit to a semantic or
functional interpr. of either, though his diachronic account of the dev. of non-governing pseudo-
participial cmpds is persuasive.

This is the only occurrence of gaurd-in the RV that Gr identifies as meaning ‘white’ (as
opposed to ‘buffalo’), and his assessment appears to be correct. Although it’s tempting to unify
all the RVic occurrences and therefore translate “of the buffalo milk™ vel sim. here, EWA (s.v.)
indicates that the color term is well represented across both Middle Indic and Middle Iranian
languages.

X.100.3: The publ. tr. renders the subjunctive savisat with modal “may he impel”; I would now
change to “he will impel.” The point is that we can count on Savitar to provide us with the
requisite energy to do our ritual duty.

Note the etym. figure savita savisat, Savitar often participates in such figures.

The adverbial pakavat ‘guilelessly’ connects semantically with the refrain for the first
time.

X.100.4: As in vs. 3, pada c begins with yarha (actually the amredita ydrha-yatha), but the
yatha s have different functions in the two vss. In vs. 3 it introduces a purpose clause, while here
it provides a clausal comparison.

The sense and syntactic configuration of ¢ are not agreed upon. Brereton (Adityas 335, fld.
more or less by Klein, Amreditas; see also Ober. Relig. I1.183) takes the gods of ab as the subject
of samdadhuf: “according to the terms of the alliance they agreed to” (Klein: “precisely as (if)
they had made friendship-pacts with us”). However, these interpr. can’t work because the verb is
not dual, but the first hemistich only mentions Indra and Soma. Both Ge and Re supply dummy
subjects (“man,” “les hommes”) for samdadhuh, with mitradhitani as obj. I think they are closer
to the correct interpr., but I prefer to take mitradhitani as the subject. From this cmpd I pull
mitrd out to serve both as the noun modified by mitradhitani and as the object, but using
different senses of mutra-. As the subj. it means ‘pact, alliance’, as the object ‘ally’ (as it does as



the 1st cmpd member, in my view), yielding “(alliances) concluded by allies bind (them
[=allies]) together.” This may seem overly tricky, but it allows the crucial word mitra- to
dominate. As for the connection of c to the first hemistich, the idea seems to be that we’re trying
to forge the same kind of relationship with the gods as we do with each other.

X.100.5: I take parus- as referring to the articulations or joints of the sacrifice, on the basis of
X.53.1 yajnasya vidvan parusas cikitvan “knowing the sacrifice, attentive to its articulation.” On
pdrus- in general see comm. ad IX.15.6. For similar phraseology, but with ‘sacrifice’ as obj., see
1.3.11 yajiiam dadhe sdrasvati “Sarasvati has received our sacrifice.” That the sacrifice is at issue
is suggested by pada c. Alternatively pdrus- could refer to the joint of the soma plant and thence
to soma itself (so Gr); for a parallel see I11.22.1 sutdam dadhé. (I favor the first suggestion.)
Others (Old, Ge, Re, HPS [119]) take pdrus- as referring to an actual limb or joint, which
produces a grotesque image—Indra (or us) with a super-bendable arm or with three arms?!—
leading in turn to a watered-down interpr.: that Indra grows strong (Ge n. 5a) or (Old) acquires or
grants “Fahigkeit gelenkiger Bewegung.”

X.100.6: Both Ge and Re take sukrtam as the predicate: “Indra’s divine might is well made.”
This is of course possible, but the pada-initial position of /ndrasya and its parallelism with agnif
in the same position in b support my interpr.

My interpr.—that the sacrifice is our dear intimate—may seem somewhat strange, but it
should be judged in conjunction with 5c, where the sacrifice is our father. Moreover, dntama-
overwhelmingly refers to intimacy or nearness to us. Both Ge and Re take the more conventional
route, assuming that the sacrifice should be dear to the gods (Re: “aux dieux” supplied) or (Ge)
“der Kennerschaft genehm,” with an unsupported interpr. of vidatha- (found also in his tr. of
VII.84.3, adduced as parallel, n. 6¢). Both also render the injunc. bAit as a modal, though that is
certainly not necessary, and I prefer a preterital interpr.

X.100.7: duskrtam plays against sukrtam of 6a, though the accent difference distinguishes the
adj. sukrta- (versus sukrta- ‘good work’) from the nominal duskria- ‘ill-doing’. As
indicated in the publ. intro., in this vs. the refrain becomes an integral part of the vs. as we
disavow bad behavior and untruth and lay claim to wholeness and innocence. Tge vs. serves as a
rough omphalos, though it is not in the exact center of the hymn. However, the duskrtam (6a) :
stkrtam (7a) contrast may link vss. 6 and 7, and the two vss.could form an omphalos in the exact
center.

Both Ge and Re take the pada boundary between a and b more seriously than I do: in
their interpr. the ill-doing would have been committed in secret, and the god-angering in the
open. This seems peculiar to me, as if doing ill in the open would have been ok. Surely what is
meant is a categorical denial of ill-doing under any circumstances, in a standard disjunctive
merism of the type “neither by day nor by night.”

My rendering of pada c differs significantly from the standard. Most (Old, Ge, Re, KH
[102: reproducing Ge’s tr.]) take the gods, present as voc. devah, as 2nd ps. subj. and supply a
verb like ‘punish’ (e.g., Ge “Nicht (sollt ihr) Gotter uns ... (bestrafen)”). Although this makes
reasonable sense after the first hemistich, it still requires supplying a verb out of thin air. It also
requires makis to have 2nd ps. reference (lit. “let no one (of you gods) ...”) or to function simply
as a prohibitive negative. (That KH cites it in a set of passages with unadorned ma would
indicate that he takes no account of the -kis.) But makis (and nakis) have only 3rd ps. reference



and are overwhelmingly nominative (for potential counterexx. and their explanations, see comm.
ad X.11.9 and 1.147.5). The phrase dnrtasya vdapasah also does not fit easily into such an interpr.:
vdrpas- must be taken as ‘mere/false appearance’, which might lead the gods to punish us
wrongly. But though varpas- may be an indistinct shape (see comm. ad X.99.3 above), it does
not seem to be a false one. My tr. avoids supplying a verb and ascribing 2nd ps. value to makis,
we (or rather “no one of us”) remain the subject, and dnrtasya vapasah is a genitive of quality.

X.100.8: The phrase savita savisat repeats the same phrase in vs. 3 — a responsion that might
support the omphalos-structure interpr. (see immed. above). In vs. 3 Savitar impels good things
towards the sacrifice and sacrificer; here by contrast he impels bad things away from it.

Both Ge and Re take ddrayah as “mountains” (die Berge, les montagnes), an interpr. I
find puzzling. The stem 4dri- is extremely common as a designation for the pressing stones (see,
e.g., X.76.2 cited for other reasons below); the alternate term gravan- is found in the next pada
(and in 9a); and the context is entirely a ritual one.

On the unusual usage of the explicit passive ucydte see comm. ad X.64.15, which
contains the identical pada.

X.100.9: The form sotdri has caused no end of problems, though it seems uncomplicated to me. I
take it as the loc. sg. of the well-attested -far-stem sotar- ‘presser’, with standard agent-noun
value. Here I think it’s a single-word loc. absol.: “when the presser (is there)” / “the presser
being (present).” But I seem to be alone in this: see comm. ad X.76.2, which contains the
identical form. Here Ge takes it as a nom. sg. modifying gravan-, Re sim., both flg. Old (ZDMG
55), who endorses the Ludwig/Neisser theory that there are nom. sg.’s in -far7, which I find
implausible; Tichy (-far- p. 60) considers forms in -zir7 to be locatives to verbal abstracts, here
“beim Somapressen.” I do not see the need for these evasions of a morphologically
straightforward form to a stem whose other 12 occurrences all mean ‘presser’.

X.100.10: As Ge points out (n. 10b), the cows stand for the milk to be mixed with soma.

Ge (n. 10c) flg. Say. suggests that the cows’ milk is “medicine” for the soma, presumably
because without the milk mixture the soma is intolerably sharp to drink. But the failture to
identify which bodies are referred to seems deliberate, and I wonder if the soma+milk is (also?)
medicine for our bodies.

X.100.11: The “singer” (jaritd) in pada a is almost surely Agni, not an indefinite mortal ritual
officiant (“ein Sdnger”: Ge, Scar [332]). Agni was so identified in 6b: agnir grhé jariti médhirah
kavih, and in that hemistich Indra was his foil (6a), as he is here (11b).

The referent of ydsyain c is unclear: whose heavenly udder is full for pouring? The only
referent in the vicinity is Indra in b, but this doesn’t make much sense. I think it must refer to
soma, even though soma is only obliquely referred to, as suta- in the gen. pl. sutavatamin b.

X.100.12: The final vs. lacks the refrain pada and is in Tristubh, not the Jagatt of the rest of the
hymn. Nonetheless its connection with the preceding vs. is affirmed by the root-noun cmpd
kratu-pra-, which picks up kratu-pravan-in 11a — and contrasts with jarani-pra- in the next pada,
12b. As the publ. intro. points out, neither the internal structure of the vs. nor its conceptual
connection with the rest of the hymn is clear. The first pada happily celebrates an unidentified



referent, but the second introduces rivals who seem to pose a threat. The second hemistich could
be a fragment of a danastuti -- or not.

Although the referent of ze in pada a is not specified, it must be Agni. The bahuvrihi
citrd-bhanu-, matched here in the syntagm citrds te bhanuh, almost always modifies Agni.
Moreover kratuprahis a variant of kratupravanin 11a, which, as we just saw, refers to Agni.

The sense of pada b turns on the meaning of the hapax jarani-pra-, obviously coined in
opposition to kratu-pra-. The pada sets up a set of rivals (sprdhah), who may (or may not) be
menacing (to you, Agni, or to us). The adj. ddhrsta- ‘unassailable’ might indicate that they do
pose a threat, but jarani-pra- has been taken in two opposing senses—though there is general
agreement that jarani- belongs with jarana- ‘old’, jarana- ‘old age’, etc. For some (notably Gr,
Re, and Scar [332 and 333]), the force of the compound is essentially negative: those qualified
by it suffer from the fraility and decrepitude of old age (e.g., Re “qui paracheévent (leur propre)
décrépitude”) and therefore are no longer a threat. The problem with this interpr. is that it has to
be squared with adhrsta-, and it takes all of Re’s characteristic parenthetical sleight of hand to do
so — via the parenthetical “(tout en passant a tort pour) inexpugnables,” an addition for which
there is no textual support. With Old and Ge (in somewhat different ways), I think that the cmpd
is essentially positive: they “fulfill their old age,” that is, they live a successful life, to full term
(escaping early death at our hands or Indra’s) (see Ge’s n. 12b). For the desire to secure old age,
see V.41.15, 17 and X.59.4, as well as VII.61.2 (cited by Scar [333]). What is positive for the
rivals is of course negative for us. On this interpr., pada b is a reminder that threats remain,
despite the generally sunny outlook of the last few vss.

As for the second hemistich, we can start with the fact that the last word, duvasyuih, is
also, acdg. to the Anukr., the name of the poet (Duvasyu Vandana). However, this supposed poet
is found nowhere else, and it seems best to take the word in the usual sense of its stem (and its
variant duvoyu-) and related denom. duvasya- ‘offers friendship / friendly service [to a god or
gods]’. On this stem, see comm. ad IX.65.3.

Acdg. to Ge (n. 12cd), the subject of the clause is the poet, who is seeking a daksina, in
an image drawn from racing for the prize of cows or tracking cows. This seems reasonable,
though some of the details are hazy.

The verb titirsatiis the only attestation of this desid. stem (on which see Heenen [Desid.
154-55], with a fanciful explan. of the long reduplication). It could belong to V¢ or V tvar,
though it is usually ascribed to the former (or a development thereof). Morphologically it seems
akin to the perfect optative stem futurya- (4x), though there is no special connection between
their usages. In the publ. tr. I render it “seeks to rush,” though this is not altogether satisfactory.
The problem is compounded by immed. flg. pdr7, which does not appear as a preverb with either
Viror Vivar. 1 now think that pdri has to be considered in conjunction with the heavy opening
phrase rdjisthaya rdajya “with/in the straightest line”: pdr7 ‘around’ provides a strong semantic
contrast. My “to round up” attempts to express the contrast, and I think it is fundamentally
correct, though I wish there were a better way to integrate the verb and the preverb in Engl. I
have no view on the long redupl.

I take the obj. of the round up to be pasva 4 goh ... dgram “the foremost of bovine stock,”
but the supposed gen. phrase is problematic both because of pasvah and of 4. To take the latter
first, the pada-final phrase 4 goh occurs three times elsewhere, all in Mandala IV (IV.3.9, 22.4,
23.6). In none of these passages is its function or even the case form of gof clear (see comm. ad
locc.); at least twice it may be an abl., which would make better sense of 4. However, here I think
the phrase should be gen. with dgram. As for pasvah, is it being used to generalize the goh, as in



my tr. “bovine sfock” (cf. Ge “der Rinderherde”; Re “bétail (consistant en) vache(s)”) — or does
it refer to a distinct animal, as in Watkins’ (1979 Folk Taxonomy of Wealth,” 278 = 1994
Sel.Wr. I, 653) “sheep (and) cow,” metonymically “flock (and) herd” (for disc. see Sojkova,
2022, Animals in Vedic Prose, DPhil. diss. Oxford Univ., pp. 31-32)?

The noun r4ji- ‘line’ is found only here, with differently accented raji- occurring in
X.105.2 (see comm. ad loc.). On the accentuation see Lub. (Nominal Acc. 30), who considers the
form here the accentually innovating one, perhaps because of its occurrence in a phrase
containing rdjistha-.

X.101 All Gods or Priest(s)

X.101.1-2: The first two vss. contain seven straight 2nd pl. mid. impvs in -dAvam, five of them
in vs. 2. Of those in vs. 2, four are identical (or almost): krnudhvam (a, b, ¢) ~ iskrnudhvam (c).
The repetition of this heavy clump of morphology makes a marked impression, quite distinct
from the usual fleet and quicksilver RVic style. It may be meant to imitate the rhythmic
predictability of a work song. In any case it gives a more demotic impression.

The last pada of vs. 2 breaks the string of middle impvs. with an active 2nd pl. impv., prd
nayata, followed by one opening vs. 3, yundkta. But there’s a last gasp of -dAvamin (vi) ...
tanudhvam closing 3a, replicating (4) tanudhvam at the end of 2a. Another clutch of krnudhvamn-
s is found in vss. 7-8 and some more -dAvam-s in vss. 10-11.

X.101.1: The first verb of the hymn dd budhyadhvam may be responsible for the name of the
poet in the Anukramani, Budha. On the name see Ge’s n. 2 (bottom of page).

Agni and Usas are of course associated with Dawn and the early morning sacrifice. The
presence of Dadhikra, the deified racehorse, is somewhat puzzling. Re (Hymnes spéc.) says he is
the/a “symbole du lever du jour,” though without specifying on what basis he claims this. It’s
true that Dadhikra is compared to the sun at the end of the first hymn dedicated to him, I'V.38.10,
but that’s not quite the same thing. Our pada is also found in II1.20.5, but as part of a longer list
of divinities. For one possible reason for the inclusion of Dadhikra here, see below ad vs. 11.

X.101.2: This vs. produces a plethora of images drawn from ordinarily life as comparanda for the
priests” work. This skipping from image to image is anchored by the repetition of -divam noted
above.

Ge (fld. by Re, HySpéc [but not EVP XVI], Don.) takes dhiyah with the first verb:
“Machet die Gedanken wohlgefillig.” But this is grammatically impossible: dhiyahis fem. acc.
pl., and so neut. acc. pl. mandri cannot modify it (would need to be mandrih in sandhi). I gather
from his n. 2a that he takes mandra kras a phrasal verb, but positing such a construction requires
more argumentation. Old points out that mandra- and dhi- are associated in IX.86.17, but I don’t
see that as a sufficient reason to contravene the syntax.

X.101.3-6: These four vss. fall into two pairs, with 4 essentially repeating 3(ab) and 6 repeating
5.

X.101.3: There’s a common metaphorical connection in Vedic (and later) between sowing seed
for crops and semen to impregnate a woman, but the metaphor usually goes the other way: the



furrow is the metaphor for the vagina. Here it’s the vagina that’s a metaphor for the furrow in an
agricultural context. (Of course the whole thing is metaphorical for the priests” work.)

The second hemistich indirectly expresses the reciprocity that underlies the RVic ritual
system: that the response to a praise hymn should be equal to it, though in material form.

The accent on dsat suggests that cais subordinating; so the standard tr.

X.101.5: Note the rhyming heavy 2nd pl. active impvs. ending the first two padas: krnotana ...
dadhatana.
As Ge (n. 5b) points out, these must be the cords attached to the buckets.

X.101.6: As was noted above, 6 is a version of 5, with the same lexical materials, scrambled and
recombined.

X.101.7: The reason for the stress on the well in vss. 5-6 becomes clear here in the 2nd
hemistich, where the features of the well are identified with parts of the soma apparatus in
equational bahuvrihis.

X.101.8: I don’t quite understand why we should make a “pen” (vrajam) for soma: perhaps
because if it provides drink, it must be like a cow and need a pen.
In d vah was omitted from the tr. Correct to “your beaker.”

X.101.9: The standard tr. (Ge, Re, Don, though see Ge n. 9 for possible alternative) are agreed
that dhiyam here refers to the gods’ thought. I think it must rather refer to ourthought. The
position of vahimmediately before dhiyam is of course not probative, since va/f is in standard
Wackernagel’s Position and can be construed with anything in the clause (including atdye, as Ge
suggests in n. 9). The plural dhiyah in 2a clearly referred to our thoughts. The image of the dhr-
as a milk-yielding cow does not require her to be a creature from the gods. Instead she represents
the usual reciprocity relationship (as seen also in 3cd): if our thought=cow pleases you gods, she
will yield milk in the shape of material rewards from you.

On duhiyat see comm. ad IV.41.5.

X.101.10: These images of the soma pressing need decoding. The “lap of wood” in pada a is
presumably the wooden cup. In b the publ. tr. takes the object also as the wooden cup, in part flg.
an unpubl. paper by HPS. However, I now think (with Old) that the “axes of stone” (vasibhifh ...
asmanvdyibhih) are the pressing stones, based esp. on 7c¢ dsma-cakra- ‘whose wheel is the
(pressing) stone’. Soma is then the object, and I would emend the tr. to “Fashion (it [=soma])
with axes made of stone.”

The 10 girthbands are the fingers (so Old, Ge, Re [HSpéc]); ctf. X.94.7 dasakaksyebhyah,
modifying the pressing stones. The object here should therefore also be the stones and not soma.
So I would emend to “Embrace (them [=stones]) with ten girthbands.” The two chariot poles in
pada are the hands and the draught horse the soma (so Old, Ge, Don for both identifications). I
think this is probably right, but if vahAni- is soma, it must be the soma p/ant, not the pressed juice,
for the image to work, since juice can’t be yoked to the implements that pressed it — even though
the pressed juice is already referred to in pada a. It is also possible that the two are the pressing
stones.



X.101.11: As noted in the publ. intro., the hymn takes a surprisingly erotic turn at this point.
Pada a essentially repeats 10d, with ubhé dhurau vahnih “the two chariot poles ... the draught
horse”; again, I think the horse must be the soma plant and the chariot poles may be either the
hands or the pressing stones. But an erotic simile is applied to this trio: a man, comparable to the
draught horse, with two wives, comparable to the two chariot poles.

On pibd- see comm. ad V1.46.6 and EWA s.v. PAD: ‘sich hin und her [auf den einen und
anderen Fuss] fallen lassend, stampfend’ citing Strunk and Got0 for this interpr. as an iterative. A
stronger iterative sense would fit this sexual passage well, esp. give the two wives.

The vanaspati- is presumably soma, placed in the cup, but given the simile of b probably
also the penis in the yoni.

The final pada has two competing syntactic interpr. One, which is essentially universal in
the standard tr., is that dzsam is the obj. both of n7 ... dadhidhvam and of the negated pres. part.
dkhanantah -- e.g., Don “sink the well deep without digging.” The other, found in the publ. tr., is
that the obj. of pada c, vanaspdtim, is the obj. of the main verb, with dzsam obj. only of the
participle. The reason for my interpr. is that n7 ... dadhidhvam seems the logically next action
after asthapayadhvam and should take the same object (see the next vs. for syntactic continuity),
and the deeper foundation of the soma / deeper penetration of the penis is what is demanded.
This can be effected without digging a well/spring. But since I don’t really understand the image
of the spring/well (and none of the tr. attempts to explain it), the standard view is not excluded.

Note that dadhidhvam is a near-rhyme with dadhikram in the first vs. (1c), providing a
sort of phonological ring composition, which might help account for the presence of that
racehorse in this hymn.

X.101.12: Since the penis is the overt object of a set of 2nd pl. movement verbs, my interpr. of it
as the object of n7 ... dadhidhvamin 11d seems to gain some support.

It is hard not to be reminded here of the Sappho fragment “raise high the roofbeam,
carpenters” (here filtered through the J. D. Salinger) in a wedding context.

The feminine name (or nickname) nistigri- is found only here. In context it is a
designation of Indra’s mother. The word is treated by Scar (112) and, at greater length, Remmer
(Frauennamen 63—-64), but the disc. doesn’t get us very far.

X.102 Mudgala and Mudgalani

For my general interpr. of this famous hymn, see the publ. intro. As I say there, I consider
the hymn to be part of the under-the-surface debate in the late RV about the introduction of the
ritual PatnI — in this case, very much in favor of this introduction, as she leads to victory and
fertility. For disc. of this hymn in that context, see my 2018 “‘Sacrificer’s Wife’ in the Rgveda:
Ritual Innovation?” (Creating the Veda, Living the Veda, papers from 13th World Skt. Conf., ed.
Brereton and Proferes, 19-30, esp. 23-25), also “The Secret Lives of Texts” (JAOS Pres.
Address, JAOS 131 [2011], esp. 5-6) and, in earlier form, SW/SW (1996): 108-10.

It is striking that this hymn immediately follows the final, explicitly sexual vs. of the
preceding hymn, X.101.12. In addition the “chariot pole” that figures in X.101.10, 11 is found
here in vs. 10.

X.102.1: The speaker of the first vs. is taken by Ge (fld. by Don) as Mudgala; this seems
reasonable. But this identification has further implications, given the enclitic pronouns fe (a) and
nah (d). Since Indra is in the 3rd ps. in this vs. (b indro avatu), the fe can only refer to Mudgalant,



and it must identify the chariot as “yours” (namely, hers). The na/ (Samhita no) would then refer
to the two of them or, perhaps, to their general household. If the former, the number is wrong —
unless the form should really be dual *nau, 1.e., navin sandhi. As HvN point out in their metrical
comm., “Exceptionally, -0 in no should be scanned as long before a following vowel to avoid the
uncommon cadence -+~ ~.” If the original enclitic was dual nau, however, this metrical license
isn’t necessary, since it would scan as nav before vowel — and the sense is better as well. The tr.
could be changed to “help *us two.”

Most tr. render mithitkitam as ‘wrongly made’ vel sim.: e.g., Brereton 2002: 227
wrongly used’, Scarlatta (78) "auf falsche Weise gefertigt, unbrauchbar’, Ge ‘vertauschten’ (the
lexeme mithi krfurther glossed in n. lab as ‘verwechseln, vertauschen, falsch, verkehrt
machen’), Don ‘perversely transformed’ (resting, I think, on Ge). But the second member is not
ppl. krta- but the root noun 7t-, and X-k7t- compounds are always transitive or, at least, active in
sense — not passive, as most tr. assume for this one. Scar indeed asserts that -k7t- is passive here,
and Ge clearly favors the passive interpr., though in the n. he allows for an active sense “Fehler
machend, umschmeissend.” In the publ. tr. I go with the passive interp. ‘wrongly made’ as one
reading, but I would now substitute an active ‘wrongly functioning’. In addition, and more
important, I think this word is a pun, with mitha referencing mithuna- “(sexual) pair’: “forming a
sexual pair” looks forward to the successful sexual pairing effected by the chariot race.

Vs. 3 of the Agastya—Lopamudra hymn, which also treats fraught gender relations, also
contains both mithund- and aji-.

X.102.2: In her first appearance in the hymn (save for, probably, the ungendered fein la),
Mudgalant appears both as a victorious charioteer and as a highly sexualized female. The wind
whipping up her dress in pada a reminds us of the many Apsarases in the epic who seduce
ascetics through the judicious application of a breeze to their filmy garments.

At least in this hymn sma + present seems to have the function of a past
iterative/durative; see also 4b sma ... eti and 6d rchanti sma.

On the dicing idiom &rtdm viV ci, see comm. ad X.42.9.

X.102.3: This vs. is in Brhati, like the first and final (12) vss. of the hymn, unlike the Tristubh of
the rest. It also has nothing to do with the specifics of the hymn, being a conventional plea to
Indra for help in combat. (Vss. 1 and 12 are also somewhat distant from the hymn in sense, but
closer than this one.) I do not know why this intrusive vs. is found here; it actually disrupts the
depiction of the race and introduces an incongruous scene of general warfare.

On abhi V dis, see Narten (Sig. Aor. 140; also KZ 78: 56ff.). She considers it a secondary
root, based on an s-aor. subjunctive.

It is worth noting (but probably not pursuing) that Indra is asked to parry his own
signature weapon, the vajra, presumably in the hands of another; the vadh# in d that he is asked
to keep away is also often his. (This issue is also raised by Don, n. 6.)

X.102.4: The bull that is one of the yoked team that Mudgalani controls makes its appearance.
The stem kiita- is rare to non-existent in Skt. outside of this passage (see Ge n. 4b, EWA
s.v.; the interpr. owing to Neisser), but is found in Pali as a word for ‘hammer’ (kata’ in Cone,
Dict. of Pali; see also aya-kiita-). It seems likely (to me) to be a specialization of kifa’ ‘a
prominence or projection; a horn; a summit, a peak’. Here it seems to be used as a nickname for
the bull, characterizing its assaultive intensity and persistence. For a similar nickname, cf. Matt



“the Hammer” Hamill, a “mixed marital artist and wrestler,” whose profile is available on the
web.

Ge suggests (n. 4b) that &mhadr ... etiis almost a periphrasitc. Although I am generally
sympathetic to periphrastic analyses, in this case I think e# should be interpr. as a full lexical
verb, with sma (on which see comm. ad vs. 2), meaning “kept going” — that is, nothing kept him
from running the full race.

trmhat is the only form of the nasal infix pres. in RV, but it is robustly attested in the AV
(both S and P). Pace Gr, the expected form here is not * rmhan, since neut. kitam is the subject.

X.102.5: The first hemistich describes how the efforts of the opponents/competitors to check the
progress of the bull — against which, as we saw in 4b, he “kept going.” As Ge (n. Sab) and Don
(n. 8) point out, the animal would be forced to stop either to roar or to piss.

X.102.6: The form kakardaveis a hapax and has received a variety of interpr. Gr takes it as dat.
to a -u-stem meaning “der Knurren in den Eingeweiden” (rumbling in the guts), Ge as loc. to an -
a-stem, an onomatopoetic word for the cart or its shaft. Old dithers around these various
possibilities, but suggests that it is best to leave the word unerklirt, an opinion apparently shared
by EWA (s.v.). (Don tr. it as a verb [“rumbled”], with Gr’s semantics, but no indication of how
she sees the morphology.) I am strongly drawn to, and in fact persuaded by, a suggestion of
Dumézil’s (Nouvelle Clio, 1953: 261-62; repeated and rediscussed in Mariages indo-européens
1979: 282ff., esp. 288-89), reported by Re (EVP X VI ad loc.). Dumézil suggests that the word
contains the cross-linguistically common nursery word kaka for excrement. As for the rest of the
form, he half-heartedly suggests that roots or enlargements containing the phonological sequence
-ard are “fréquents dans cette zone sémantique” (1953: 262 = 1979: 289 n. 1), a rather hazy
explanation. I suggest rather that it contains a form of the root vV rd ‘shake (out), scatter, spray’.
As Dumézil points out, this interpr. of a dat. kakdrdave as “ut stercus faceret” fits well not only
with the companion verb amehdyan ‘made piss’ in 5b but also with the droppings that hit
Mudgalant in 6d. I construe this dative with yuktdh ‘yoked’ in the sense of ‘employed, set to the
task’, since I see this startling image — of the bull droppings hitting Mudgalani as she drives — in
this middle vs. of the hymn as establishing a perverse type of sexual contact between bull and
woman, which sets up her gaining of fertility at the end of the hymn.

The apparent intensive dvavacit is found only here, and is ordinarily assigned to the root
Vvac ‘speak’, but I think it makes much more sense to assign it to V vadc ‘move crookedly’. Ge
(n. 6b) explicitly rejects Roth’s suggestion to this effect, as does Schaeffer (Intens. 176—77; she
tr. “redete unauthorlich,” which at least fits the context better than Ge’s simple “schrie”).
Schaeffer asserts that roots of the shape KeRK always have the R represented in intensive
redupl., and we should therefore expect ** vamvaric-, which could later be replaced by the
grammarians’ vanivaic-. I don’t consider intensive redupl. to be as well regulated as she claims,
and in particular the ambiguity of long-redupl. perfects like rarandh- (with impv. rarandhi
VI.25.9), interpr. by many as an intens., would allow the nonce creation of an intens. stem vavac-
to V vadc here. Such a root assignment fits the context much better: Mudgalant keeps dodging the
bull’s turds, but unsuccessfully. Rendering it as crying out or speaking incessantly adds nothing
to the passage.

The nom. phrase sarathih ... kesi“long-haired charioteer” should be masc. In its other
occurrences sarathi- has masc. reference, and feminines to -iz-stems are in - (see, in fact, fem.
pl. kesinih 2x), not -i. However, the gender-ambiguous vrki-form rathih in 2c, used of



Mudgalani, has prepared the way for a fem. interpr. of sdrathih here, and of course the nom. sg.
kesilooks like a nom. sg. to a devi-type fem. Ge (n. 6b) and Don (n. 10) claim that the long hair
identifies the subject as a woman, but since masc. kes7i-is used a number of times of male
munis (ascetics) in X.136, this claim is not straightforward.

In ¢ “bull” should be in parens, since it doesn’t appear in the Skt.

The adjacency of nispado mudgalinim “the droppings Mudgalani” is nicely iconic, since
the droppings do in fact touch the woman.

X.102.7-8: These vss. depict the yoking of the ill-assorted pair, the bull (vs. 7) and the piece of
wood (vs. 8), as the team for the race. It is not initially clear if this yoking actually precedes the
headlong race described in vss. 4-5 or whether this represents a new stage in the proceedings.
My surmise is the former — that is, as in other RVic narratives the events have been scrambled
and some episodes are duplicated. The first description of the race in vss. 4-5 simply omits
mention of the piece of wood, while in vss. 7-10 the full measure of the accomplishment — a
victory despite a faulty team — is emphasized. One of my reasons for thinking this is that
Mudgala’s win is described in almost identical terms in Scd and 9cd:

Scd téna ... satdvat sahdsram, gavam mudgalah ... jigaya

Ocd yéna jigdya satavat sahdsram, gavam mudgalah ...
This near-identity suggests that the two statements are summarizing the same event.

X.102.7: The word pradhi- seems to refer to a part of a wheel that can come in segments (see
1.164.48, IV.30.5 for explicitly numbered pradhi- and 11.39.4 for dual pradhi). Scar (267) lists it
with other -dhi- compounds but makes no further remarks. Ge (n. 7a) thinks it refers the wheel-
rim (Radkranz, like “later” nemi- [though nemi- is well attested already in the core RV]),
constructed of boards/planks (Brettern). This doesn’t seem like it would produce a smoothly
running and swift chariot, but I don’t know enough about archaic wheel construction to judge.
Nonetheless, I would think it referred to some part of the wheel that didn’t have contact with the
ground.

The publ. tr. contains an awkward doubling of the word ‘bull” — representing both
vamsaga-in b and kakudmant-in d. The rendering of the latter should be corrected to
“humpbacked (bull),” with bull in parens. The full phrase is found in X.8.2 vrsabhih kakidman.
The prior term vadmsaga- is more problematic. Don tr. ‘steer’ and (n. 13) identifies it as “the
castrated bull” as a metaphor for the wooden club yoked and contrasted with the virile bull, the
“husband of the cows” in pada c. I think she may have been hastily misled by German “Stier”
(Gr’s gloss and Ge’s tr. of vamsaga-), which is not the direct semantic equivalent of English
steer, but refers more generally to bulls. And certainly elsewhere vdmsaga-is compared to a
visan- (1.7.8). Moreover, Indra himself is compared to a vamsaga- (e.g., 1.55.1, 130.2, VII1.33.2),
and it seems unlikely that the super-virile Indra would regularly be compared to a castrated
animal. The virility of the animal is suggested by, e.g., X.144.3, where it is found “among his
own females” (asu svasu). I tr. the word as ‘buffalo’ sometimes elsewhere, in part following
EWA’s gloss ‘Stier, Biiffelbulle’ and in part because some of the behavior of the vamsaga seems
like that of a wild animal: sharpening its horns (I.55.1, VI.16.39) and thirstily approaching to
drink (I.130.2, V.36.1, VIII.33.2). Esp. telling are V.36.1, where the thirsty animal is
dhanvacard- ‘roaming the wasteplaces’, and VIII.33.2, where the thirsty animal is ‘following its
own track’ (svabdin-, on which see comm. ad loc.). In any case in our vs. I think there is only
one male bovine at issue — the virile bull, yoked by Indra.



X.102.8: To harmonize with the other occurrences of dstra- (1V.57.4, VI1.53.9, 57.2), I would
change the tr. of astravin- to ‘goad in hand’. The subject is probably Mudgala, though the goad
and the kaparda- hairstyle are also characteristic of Pusan, as Old points out (see also Ge n. 8ab
and Don n. 14).

The goad and strap also appear in the agricultural hymn IV.57.4 in conjunction with
Sundmr: sunam varatrd badhyantam, sunam astram ud irigaya “For prosperity let the straps be
bound; for prosperity brandish the goad.” In that vs. I take sundm as an adverbial acc.; here I
construe it with acarat “achieved prosperity,” more lit. “practiced / proceeded to.” It would be
possible to take acarat as a (quasi-)aux. with anahyamanah “continued to / kept binding,” but I
think the point here is that the binding needs to be done quickly and efficiently.

As for varatra- ‘strap’, see X.60.8, where a yoke is tied with a varatra-.

In IV.22.9 1 tr. krnuhi ... nrmnani as “activate your manly powers,” arguing (comm. ad
loc.) that nrmnd- does not refer to manly deeds but the abstract powers that allow these deeds to
be performed. Such an interpr. works better here as well, since the yoking just performed makes
it possible for the chariot victory to be achieved. This is directly expressed by the end of d tdvisir
adhatta "he assumed his powers." I would therefore emend the tr. to “activating his manly
abilities.”

I am not sure who the “many folk™ (bahii- jana-) are or why they are the beneficiaries of
this action. Quite possibly the spectators, who will speak the next vss. (9-10).

I am in agreement with Ge (n. 8cd) and Don that the subject in the 2nd hemistich changes
to the bull.

X.102.9-10: These two vss. are the direct speech of the spectators watching the unexpected
victory. So also, e.g., Ge and Don. They in fact include vs. 11 in this direct speech section, but |
consider it a summary vs. and the “moral” of the hymn.

X.102.9: On the root noun yuj- and the “strong” forms yusjam (here) and du. yurja (1.162.21)
see Schindler (Rt noun s.v.), who takes these forms as secondarily strengthened on the model of
paradigms like sdnt-/ sat-, with the weak pres. stem yuiij- as the basis. Our form occurs at the
end of a Tristubh line, where the ordinary acc. sg. yujam wouldn’t fit; yudjam is fairly common in
the iambic cadence of dimeter lines. As for dual yudrjam, its metrical position also favors a heavy
syllable; see comm. ad loc.

The position of the wooden club is expressed in phraseology very similar to that of Vrtra
after his smiting in the famous Indra-Vrtra hymn, 1.32.10: kdsthanam madhye nihitam Sariram
“his body sunk down in the middle of the race courses” versus our kasthaya madhye drughanam
Sdyanam. Although that particular pada in 1.32 does not have a form of V7 ‘lie’, it is the
signature verb of that section of the hymn and our s@yanam may be meant to recall the larger
context. I find it hard not to interpret the expression here as a direct echo of that well-known
hymn.

On the second hemistich, see comm. ad 7—-8 above.

X.102.10: With others, I consider this vs. to concern the wooden club, which was also the focus
of attention in vs. 9. However, I think the club is assimilated to Mudgala, who (in my view) has
been impotent and inert like a piece of wood. But just as the club has pulled off an improbable
victory in the race, so Mudgala has (re)gained his potency. The key to this interpr. is pada b, with



the verb 4 sthapayanti “they make mount.” On the one hand, as Ge (n. 10) suggests, after the race
the bystanders just pick up the club and put it on the cart — as opposed to its yokemate, the bull,
who will be fed, watered, and possibly allowed access to the waiting cows. On the other hand,
‘mount’ can be meant sexually (see the use of dsthapayadhvam in the immed. preceding hymn,
X.101.11), and so we can infer that Mudgala has recovered his sexual powers and can mount his
wife. The negatively viewed excreta of vss. 5-6 have been, in some sense, transformed into
positive sexuality, as is even clearer in vs. 11.

The apparent nonsequitur of the last pada, with “the higher end of the chariot pole”
(uttaro dhurah), 1s, again in my view, a reference to the new ritual model with the Sacrificer’s
Patni1. As disc. in my 2018 art. cited above (22-25), the chariot pole, with one side slightly
higher, is a metaphor for the new ritual pairing, with husband and wife both yoked to the same
pole, but his side somewhat higher. In our vs. the husband’s (/wooden club’s) side is given a
slight edge, but an almost equal yoking is necessary for the chariot to go forward.

X.102.11: As noted above, although Ge (/Don) consider this vs. part of the spectators’ reactive
direct speech, I take it instead as a summary of the successful outcome of the race: the recovery
of the fertility of both Mudgala and Mudgalant (and, by extension, the success of the new ritual
model). It is in essence the last vs. of the hymn narrative, since vs. 12 is in a different meter and
celebrates Indra. The 1st person speakers of the second hemistich of vs. 11 are not the narrative-
internal spectators but the ritual officiants who have recited the hymn and express their hope for
similar success from their ritual performance. The “charioteer” (rathi-) in c is a metaphorical
reference to the ritual Patni, identified with Mudgalani the charioteer(ess) in the narrative just
recounted.

On the “Avoided Wife” (parivrkta) esp. in the later ritual lit. (there usually parivrkti), see
my SW/SW 99-110. One likely reason she is “avoided” is that she has failed to have children
(/sons), and here she recovers her husband by “swelling” — that is, lactating as a consequence of
birth -- itself a consequence of his “dripping” with semen, as a sign of the recovery of his
potency. The dripping is in turn a sort of transformation of the bull’s pissing in vs. 4. Ge (n. 11b,
with his tr. fld. by Don) considers masculine si7icdn as a substitute for fem. siicanti at pada-end,
so that she would be both swelling and dripping. But the image of both members of the married
couple exuding fertile fluid is surely stronger than assigning it only to her, and a poet capable of
composing this complex hymn could surely have found a way to incorporate the fem. part.
sificantr had he intended that form.

The “poor (water) wheel” is presumably a little deprecatory joke.

The hapax esaisi- has been variously analyzed; see some of the possibilities laid out by
Old. I follow Old and Ge (n. 11c¢) in taking it as built to an adj. *esa- ‘swift’, which has been
doubled to produce a colloquial emphatic: ‘super-swift, swifter than swift’. A very similar
formation is found in the next hymn, X.103.1 ghanaghana- ‘smiting again and again’. The -i-
fem. is due to matching that of rathi- (so Old).

On sina- see comm. ad I1.30.2, where I suggest ‘gear’ as a gloss. In sinavant- here I think
it refers to material winnings, in contrast to non-material sumargdla- ‘bringing good luck’.

X.102.12: As noted previously, this vs. is in Brhati, like the 1st vs. and vs. 3. It celebrates Indra,
who engineered the victory of Mudgala and Mudgalani. The first hemistich is generic — and

somewhat off-kilter -- praise of the god: why is Indra called “the eye of the world”? The second
half briskly summarizes the point of the hymn narrative — particularly the yoking of a virile bull



with a impotent castrate — though without the telling details. Although Ge (fld. by Don) takes
Mudgala to be the speaker, I see no reason for this assignment.

I follow Old and Ge (12cd) in taking v7sana as an irregularly distracted instr. sg. (beside
visna 2x), not a dual. One of the two occurrences of v7snais in fact in the next hymn, X.103.2,
and (faulty) distraction is possible there too. Though most of X.103 is in Tristubh and the form is
in a good Tristubhs cadence (... -hastena visna), two of the three other pada in this vs. are
actually Jagatis with the cadences jzsmina (a) and dhrsnina (b), so * visana (d) would be possible
(though producing a light penult); a similar faulty disctraction would also be possible in c:
sahadh(*)vam.

X.103 Indra

As noted in the publ. intro., there is considerable lexical chaining in the hymn.

This hymn has several features reminiscent of the previous one; see comments esp. to
vss. 1 and 2.

X.103.1: The passages collected by Ge (n. 1a) make it clear that “horns” should be supplied in
the simile. Ge also supplies “weapons” as object in the frame, while I take the participle simply
as reflexive. Ge’s addition is certainly possible.

As noted ad X.102.11, the hapax double cmpd here ghanaghana- ‘smiting and smiting,
smiting again and again’ is constructed like esazsi- in X.102.11, if the latter’s analysis as esa-esa-
/ -iis correct. Note also that the base ghana- is found in the unique cmpd dru-ghana- ‘wooden
club’, which in X.102.9 is yoked with the bull for Mudgalant’s chariot race.

Although samkrdndana- is glossed as intrans. (Gr ‘briillend’; Ge’s “Heerrufer” is ambig.),
-ana-nominals ordinarily pattern with -dya-verbs and have transitive value; see in fact ksobhana-
in the preceding pada. Here I supply as its obj. the carsani- that is construed with ksobhana- in b.

X.103.2: The already heavy phrase samkrdndano ‘nimisah of 1b becomes even more so in its
instr. transformation samkrandanenanimiséna in 2a. The lexical chaining is initiated with a bang!
Note that this transformation eliminates the caesura in this pada (as HvN point out), a lack that
would focus even more attention on the heavy phrase.

Note the rhyming and morphologically parallel finals of the first two padas: ... jisnina#
(a), ... dhrsnuna# (b). This figure would draw attention to the fact that these two padas are
Jagatts in an otherwise Tristubh hymn (save for the final vs. 13: Anustubh). As noted ad
X.102.12, one of the two occurrences of instr. sg. vzsnais found at the end of our d, in contrast to
distracted v7sanain X.102.12. I suggest there that the vzsna here could possibly be read
distracted, given the Jagati cadences of the first two padas of the vs. Of course, this would
produce a bad cadence, with light penult, but I think it’s possible that the distraction possibility
was lurking in the background — esp. since the final of ¢, sahadhvam, could also be read
sahadlt’vam, with the same light penult, but a match to the Jagati cadence of a and b.

The string of -ana-forms continues with dus-cyavana-. The transitive value of cydvana- is
maintained, but with the modified nominal as obj. not subj.

X.103.3: The most salient ex. of lexical chaining is 7suhastaih picking up isuhastena in 2d, but
yudhahin b matches yiudhah in 2d (and yut- in yutkarénain 2b). There is internal chaining
between the forms of s4m Vsrjin b and c: agent noun sdmsrasta and ppl. samsrsta-jit-.



The tr. of vasias ‘willful’ is misleading; I’d now substitute ‘exerting his will / who exerts
his will’.

X.103.4: No chaining between 3 and 4, save for yudha in c picking up the various yudh- forms in
2 and 3. The intrusion of Brhaspati is surprising; even as an alloform of Indra, he is not usually
excessively martial, but he certainly is here. HPS (B+I 100) suggests that Brhaspati is here
Indra’s Hauptpriester and his charioteer, reciting Zauberspriiche. But the vs. shows him in a
more physically active role than that of priest; vs. 8 ties him more directly to ritual activity.

The phrase in pada a pdri diya rathenais addressed to Parjanya in V.83.7, where it makes
more sense. As Ge (n. 4d) points out, pada d is almost identical to VII.32.11c, addressed to Indra.
This Brhaspati vs. seems to have been assembled from spare parts.

X.103.5: This vs. returns to Indra and modulates through a series of phonological and
etymological figures: sthavirah pravirah ... | abhivirah => abhiviro abhisatva, sahasvan ...
sahamana(h) ... | ... sahoja.

prdvira-, abhivira-, abhisatvan- are found only here in the RV and so their preverbal
prefixes must meaningfully contrast.

X.103.6: After a few vss. without chaining, this vs. has numerous echoes in what precedes:
gotrabhidam govidam opening pada a pick up the go- of govit, which ends 5d: in fact, of course,
govit and govidam belong to the same stem, and gotfrabhidam govidam also rhyme. Still in
a, vajrabahum picks up bahusardhiin 3c; jayantamin b jayanin 4c; pramrndntam in b pramrnah
in 4c; and in ¢ virayadhvam echoes pravirah .... abhivirahin Sa, c.

In d “Indra” should be substituted for “him,” an oversight in the publ. tr.

X.103.7: This vs. is a veritable “greatest hits” of the hymns so far: gowrd- (see gotra-bhid- 6a);
sdhasa and (prtana-)sdr (see V sah forms in 5, also 2¢); virdh (see 5 and 6); duscyavana- (2b);
ayudhyah and yutsi (various yudh forms: 2b, 2d, 3b, 4c, séna- (1d, 4¢), avatu (4d).

X.103.8: As noted above ad vs. 4, Brhaspati is here in a priestly (as well as martial) context.

In ¢ V bhaij (abhibhafjatinim), séna- (devasenanamy), and V ji (jdyantinam) recur from 4c
prabhafijdan sénah ... jdyan, but in vs. 4 the sénah were objects of V bhaiij and Vji, whereas here it
is the armies themselves that do the shattering and conquering. This is typical of the shifting use
of the repeated lexical items in this hymn.

The Maruts make their first appearance here.

X.103.9: The Maruts recur here, and Varuna and the Adityas are introduced. The pres. part.
Jdyant-1s found again (see vss. 4 and 8).

The cmpd. bhuvana-cyavanam echoes dus-cyavana- (2b, 7c), but the echo -dnam/ -ana-
is morphologically misleading, since -cyavanam is the gen. pl. of -cyava-.

X.103.10: The vs. is structured by the dd opening all four padas. The first is construed with the
2nd sg. impv. (d)harsaya (V hrs) in pada a, the last with the 3rd pl. impv. yantu. Since the nouns
in b and c are neut. pl., they can either be objects of the verb in pada a or subjects of the verb in
d. I chose the former (as did Ge), but the latter is not impossible.



More repetitions: satvan- (5S¢ abhi-satvan-), manas- (9c maha-manasam, which partly
overlaps with mamakanam preceding manamsi here); ratha- (4a, 4d, 5d), jayant- (4b, 8d, 9d),
ghosa- (9d).

The peculiar deriv. mamakda- of the gen. sg. 1st ps. pronoun madma is striking. It is curious
to find this diminutive/deprecatory type of formation in this highly martial context. Perhaps the
tone is one of proprietary affection.

X.103.11: Like vs. 10, this vs. has identical openings to all four padas, the emphatic 1st pl.
pronoun, with a slight variation in the final pada: acc. asmdan instead of gen. asmakam.

With Gr (and implicitly Ge) I take d#tare as a nom. pl. with pronominal inflection (as
elsewhere).

The dttara- chains with the pada-opening ud-s of vs. 10, while the pada-openings ‘(of) us’
can be seen as chaining semantically with mamakanam of 10b.

X.103.12: On apvi- see EWA s.v. and esp. KH (Aufs. 52-57). It is found also in AVS IX.8.9, as
well as AVS II1.2.5 = AVP II1.5.5, which are variants of our vs.

X.104 Indra

As indicated in the publ. intro., this hymn, attributed to a Vai§vamitra, ends with the
ViSvamitra refrain common in Mandala III, and it has an almost self-consciously old-fashioned
well-made air. Like the preceding hymn (X.103) there is a fair amount of chaining between vss.

X.104.1: The dat. prn. fitbhyam both ends pada a and begins pada c; in between pada b ends with
the rhyme form #iyam. Pada-final &ibhyam recurs in 2c and 3b.

On the curious bahuv. vipra-vira- see comm. ad 1X.44.5. The sense presumably is that the
creators of ritual speech are just as heroic as more martial men.

X.104.2: Ge construes gen. sutdsya with jatharam prnasva “fill your belly with the pressed
(soma),” and it is conceivable that V pr ‘fill” could take a partitive genitive. However it ordinarily
takes the instr., and it seems better here to take nrbhih sutdsyain b as parallel with apsi dhitasya
in pada a. That in IX.62.5 (cited by Ge n. 2ab) apsi dhiito nrbhih sutih is a single phrase
supports this analysis. Another passage containing jathdram V pr with a potential gen. is found in
VI1.69.7 somasya ... jatharam prnetham, where Gr and Ge both construe the gen. with proetham.
However there as well the gen. is better taken with the preceding verb: pibatam madhvo asya,
somasya ..., like our piba. The fact that the preceding vs. in this hymn ends with the short
exhortative clause piba sutdsya provides addition support for a syntagm piba ... sutasyahere.

I take jatharam prnasva as a brief parenthetic clause, rather like the piba sutasya that ends
the previous vs. (1d). The rel. clause in ¢ then hangs off the genitive complements of p/bain
pada a.

The root affiliation of the verb mimiksih in c is unclear. Gr takes it as the pf. to the desid.
of Vmih ‘ausgiessen, pissen’, with the developed sense ‘reichlich zustrémen’. Ge tr.
“schmackhaft gemacht haben” (root affiliation?). Kii (387) takes it to V myaks ‘attach, be
attached’ but in an unusual constr., tr. "Den bei sich halten die Presssteine, Indra fiir dich ...,”
which satisfies neither syntactically nor semantically, though it accounts for the -s. Somewhat
daringly, I take it as belonging semantically to V mih ‘piss’, but after the roots mih, myaks, and
*mis (‘mix’) had become hopelessly confused. My ‘trickle’ is a semantic development of “piss’.



The pl. zébhifiin d has no clear referent, but it probably refers to plural soma drinks; as
Old points out, the soma described in padas a, b, and ¢ could almost be taken as three different
somas.

X.104.3: On prayai, see Keydana (Inf. 201-2), who denies that it’s, technically, a real infinitive.
Nonetheless, it might as well be. Moreover, he bases his decision on the fact that the subject of
the putative inf. would fill the recipient role in the matrix clause, but I think it’s possible, and so
tr., that the expression of the recipient is limited to vzsne in pada a, with tibhyam in b reserved as
subj. of prayar.

On dhéna- as ‘nourishing stream’, see comm. ad 1.2.3. Ge’s “an den Reden” relies on an
out-of-date interpr. of the word. Instead, cd indicates that Indra is receiving both soma and verbal
praise.

The tr. of sdcyaas ‘ably’ in d was conditioned by its chaining with saciva/ in the next
pada, 4b. Another ex. of chaining: sudsyain b repeats the same in 2b (and 1d).

X.104.4: The phrase “in the house/dwelling of Manu” (mdnuso duroné) is found four times
elsewhere (VIL.70.2, VIII.87.2=X.40.13, X.110.1), three times in ASvin hymns, once in an Apri
hymn in a Jatavedas vs. (X.110.1), and here in an Indra hymn. It is always in a ritual context and
presumably refers to the ritual ground.

Act. grndntah contrasts with passive grnandh in the previous vs., 3d; as just noted sacivah
(a) chains with sdcyain 3d.

X.104.5: This vs. is essentially a continuation of vs. 4, with Indra’s praisers as subject, achieving
their goals through Indra’s aid. The vs. lacks a finite verb; I take the participle didhanah as
predicated.

The participial phrase atim ... didhanah echoes vdyo dadhanahin 4b. Another echo is
furnished by the vs. opening pranitibhis te haryasva (5a), which matches 4a ati sacivas tavain
structure: INSTR Ze VOC (5a) : INSTR VOC fdva (4a). Here the feis expanded with a series of
genitives, sustoh ... susumnasya pururdcah. The opening instr. is matched by sanrtabhih at the
end of the vs. And afi of 4a is repeated as dtimin c.

The form sustoh has caused much consternation, summarized in brief by Scar (637).
Since a root noun cmpd susti- would be ill-formed, lacking the stem-final -zexpected for roots in
short resonants (like -sti-z- itself), another analysis is required. Re’s 1937 suggestion (reported
by Scar) that it belongs to a stem *su-stotu- ‘praiseworthy’, whose gen. *sustotoh underwent
haplology, is appealing, if not definitive.

X.104.6: The banal first hemistich packs in a lot of echoes from earlier in the hymn: Aarivo
haribhyam picks up hdribhyam (1b) and harivah (2a), not to mention Aaryasva (3b, 5a); sutdsya
is also found in 1d, 2b, 3b; dpa ... yahi = dpa yahi (1b) as well as prayai (3b); pitdyerecalls pitim
(3a); somasya = somah (1). Only brahmaniis new.

The second hemistich shakes things up a bit. In pada c it is striking that the sacrifice goes
to Indra, not vice versa (as in la yajidam dpa yahi), and that (at least in my interpr.) Indra has
been patiently waiting for it (ksdmamanam) — not a characteristic Indraic trait! (Ge’s der
Nachsichtigen [“indulgent, forgiving”] is hardly more Indraic.)

Then in d Indra is called both “pious” (dasvan) and “the visible sign of the rite”
(adhvardsya praketah). To treat the second anomaly first: this description is far better suited to



Agni, and is in fact applied to him in a pada almost identical to this one: VIL.11.1 maham asy
adhvardsya praketdh (cf. also 111.8.8 ... adhvardsya ketim also of Agni, and other similar
expressions). It is of course possible to construct a rationale for using this phrase of Indra: his
presence at the sacrifice is the sign that it is actually proceeding. But the change of referent is
jarring nonetheless.

As for dasvams-, this very well-attested stem is used overwhelmingly of mortal
worshipers, but here it must modify Indra. Gr gives a handful of passages where it modifies
divinities: gods 1.3.7, Savitar I.110.5, and esp. Varuna X.65.5, 6, X.113.5 in the pada-final
formula varunaya dasuse. Given Varuna’s ethical proclivities, “pious” fits him rather better than
the freewheeling Indra, and in X.65.5-6, as I say there (comm. ad loc.), the hymn has a tendency
to attribute human ritual roles to gods. For 1.3.7 and 1.110.5 see comm. ad locc. Ge simply
ignores the usual sense of dasvams- and tr. “der Freigebige.” There is no note on the passage, so
I don’t know if he thought that this sense was possible for dasvams- or if he misread the word as
dasvan ‘rich in gifts’ (or thought a pun on that form was intended).

The cluster of un-Indra-like characteristics in this hemistich seems intended to jar the
audience out of the complacency fostered by the standard tropes that have dominated the hymn
so far (and will return).

X.104.7: As in a few other places, suvrkti-is a secondary bahuvr. referring to the recipient of
“well-twisted” hymns, not the hymns themselves. See comm. ad I1.4.1. It is used of Indra in
X.74.5. For an exactly similar usage, see susasti-in 10a.

In the face of near-universal agreement that namasya is underlyingly namasyah and a
nom. pl. (Pp., Gr, Ge), Old points out that desid. substantives in -y do not form plurals and are
normally adverbial frozen instr. sg. -- though he allows as how the instr. sg. would produce a less
natural (“minder natiirliche”) construction here. Nonetheless, I find an instr. perfectly acceptable
semantically and much more likely morphologically: the singer produces the songs with a desire
to do homage.

X.104.8—-10: After seven relatively banal vss. about Indra’s journey to the sacrifice and the
predictable delights that await him there, the last three vss. (before the ViSvamitra clan refrain,
vs. 11) concern Indra’s exploits, esp. the Vrtra battle.

X.104.8: An unobtrusive chaining connects this narrative vs. with the ritual one(s) preceding: 7b
suté-ranam : 8a su-rana(h).

I am puzzled by the instr. yabhih in b, referring to the seven divine waters of pada a. In
Ge’s tr. and in the publ. tr., it seems to portray the seven divine waters as the instruments by
which Indra crossed the sindhu, but this makes no sense. Lii (132-34) shares my puzzlement, but
I do not find his solution any more satisfactory than Ge’s: he (re-)interpr. sindhu- as ‘Meere’ and
Viras ‘durchdringen’, with the seven waters of pada a the waters freed in the Vrtra battle. (Pada
c then gets construed with d, with the 99 streams constituting the garu- that Indra produced for
the gods and Manu.) There is a simpler solution: to take yabhih as an instr. of accompaniment, to
be construed with sindhum. In other words, Indra crossed the sindhu along with / in addition to
the seven divine waters (presumably, indeed, the sapia sindhavah). This goes somewhat
awkwardly into English, but is perfectly compatible with the Sanskrit. I would now emend the tr.
to “Seven are the divine waters ... along with / in addition to them you ... crossed the boundary
river ...” The 99 streams in c are then additional riverine barriers to cross.



X.104.9: Ge takes cakdrthain c as a gaming term and tr. “Die du ... gewonnen hast.” But though
terms like kr¢d and kard (see his n. 9¢) do have such senses, I do not know of other exx. of the
bare finite verb being so used. I take the verb in its standard sense, and think it probably means
that in freeing the waters he actualized them, as it were — made them really exist. It’s also
possible that Vkris a dummy verb or with a gapped infinitive, in the sense *made/let flow’, but in
the absence of anything in the context that encourages this interpr. and of any parallel
expressions elsewhere, this seems less likely.

X.104.10: The first word of the vs., virénya-, has attracted more disc. than I think it deserves; see
Old’s and Ge’s (n.10a) treatments, both referring to Bloomfield, who thinks that the phrase
virényah kratuh stands for the cmpd vdrenya-kratuh (RV 2x). Although the influence of this
cmpd, not to mention the much better attested simplex varenya-, on the hapax virénya- is likely, 1
see no reason to emend the text. Moreover, I find overfastidious the concern expressed by all that
vird-is not a verb and does not deserve a gerundive suffix, producing a “monstrous” (Old) form.
On the one hand, as Ge points out, there is a denom. viraya-; however, Ge also argues that the
denom. is intrans. and for thatreason doesn’t deserve a gerundive. So he constructs a possible
transitive sense “desire to have X as hero/master,” which — finally — deserves a gerundive. His tr.
of the relevant bits is “Indra muss man also seinem Meister wiinschen” (fld. by JSK, DGRV
I1.212 “Indra, the one to be desired as a hero (by men)”). All of this seems to demand too much
machinery for what appears to be a playful riff on varenya-, hence my “proper to [/worthy of] a
hero.”

In any case, unless one emends to a bahuvr. vdrenya-kratuh “whose resolve is worthy to
be chosen,” it’s still necessary to take kraruf as identified with Indra, as Ge/JSK in fact do (e.g.,
JSK “(is) determination (incarnate),” as does the publ. tr.

I take susastih as a secondary bahuvr., like suvrktim in vs. 7 (see comm. there), though
it’s possible that it’s an identification like Azdruf earlier in the pada: “Indra is resolve (and) good
praise.”

On dhéna see comm. ad vs. 3. In context Ge’s “Reden” fits better here (with the verb
itte), but if good contextual fit were our highest interpretational criterion, the RV would look
very different. As in vs. 3 the point here is that Indra receives both praise and soma. I consider
this to be signaled by u£ipi opening b. In my opinion there’s a tricky shift of function in susastih
at the end of the preceding pada. In pada a it is a secondary bahuvrihi ‘receiving good praise’
modifying Indra, but it reverts to a karmadharaya ‘good praise’ in order to serve as conjoined
subject of itfein b, where dhénais either a conjoined nominative — a series of singular subjects
can take a singular verb — or an instr. “along with the (soma-)stream.”

Pada d contains another identification of Indra with an abstract entity — here “superiority”
(abhistih).

This last vs. before the clan refrain exhibits some ring-like behavior with the beginning of
the hymn: puruhiti- (1a, 10b), (vipra-)virah (1c): virénya- (10a), dhéna- (3a, 10b).

X.105 Indra

On the extreme metrical and textual problems in this hymn, see publ. intro. (in addition to
detailed discussions below). I will not engage further with the meter.

The hymn also acts like a dress rehearsal for the impossible X.106 that follows
immediately — still within the realm of possible decoding, if barely, but pushing the envelope.



X.105.1: The meter of this Ist vs. is esp. aberrant. See Old.

The publ. tr. follows Old’s alternative word division dva smasaru dhad vah, which
requires no change to the Sambhita text and has the merit of providing a full form of the ‘beard’
word: -smasaru- 1s found also in the cmpd Adri-smasaru in X.96.8. (It is likely not an accident
that Adryate is found shortly before the ‘beard word’ here.) Ge (n. 1b) suggests rather a haplology
*Smasa(ru) rudhad, which is also possible. But I find his suggested meaning less likely than the
one associated with the Old reading. Ge thinks Indra’s beard will dam up the water=soma and
keep Indra from drinking; Old that the beard (which surrounds Indra’s mouth after all) will
descend into the water=soma to drink. Since I prefer Old’s reading, the publ. tr. should have an
asterisk before “descend.”

On vatapya- see comm. ad 1X.93.5.

X.105.1-2: Note that 1b, 2a, and 2c all end with monosyllables (vah, véh, and din) respectively

X.105.2: As Old points out, ydsya stands in effect for * yo asya— or perhaps better * yo ydsya.

There is some disagreement over the grammatical identity of véh. Gr takes it as the gen.
sg. of vi- ‘bird’; he is followed by Lub (who does not, however, discriminate between nom. and
gen. véh). By contrast Ge considers it the 2nd sg. to the root pres. of V v ‘pursue’, and I concur:
the parallel 1.63.2 4 yad dhart indra vivrata véh seems to me decisive.

In b drvantanu (i.e., Pp. drvanta anu sépa) Old suggests a haplology from drvanta *tanu-
sepa, a reading that also requires erasure of the accent on sépa. Given the difficulties in
construing dnu sépa, I have accepted his haplology.

Flg. Lub (Nominal Acc., 30), I take raji- here as equivalent to rgji- ‘line’ (X.100.12) (raji-
in V1.26.6 is a PN.) Lub considers our form accentually older. See comm. ad X.100.12.

As noted ad X.99.6, patir dian “lord of the household” is a somewhat incongruous
designation for Indra, and it hardly fits the context here, with its emphasis on the speed of Indra’s
horses: he’s unlikely to be sitting at home.

X.105.2—4: At least acdg. to my interpr. the two relative clause of 2 (yasya) and 3ab (yoh), with
two different referents, are never resolved. Instead 3cd begins a new subord. cl. (ydd), whose
main cl. is (sort of) found in 4. The syntax thus adds to the general shiftiness of the hymn.

X.105.3: The apparent mockery of Indra begins here.

Another monosyllable, yoh, though not in final position. Assuming that the standard
identification of this form as gen.-loc. du. of the rel. prn. is correct, it is the only instance of this
in the RV; the ordinary form is disyllabic ydyoh. The pada-opening sequence dpa yoh plays off
sdcayoh opening 4a.

The verb pdpajais the only verb form attested to a putative root V pajin Sanskrit (though
it has abundant cognates across IE). On the grounds of accent and heavy redupl., Sch (Intens.
151-52) takes it as an intensive (so already Old, contra Wh), though with #less perfect-like 3rd
sg. ending. Kii tacitly accepts this non-perfect interpr., since he does not discuss the form; his tr.
of the passage (336, 525) follow Sch’s. As an intens., the verb matches carkrse in the same
position in 4a. Note the distant phonetic figure with the preverb in tmesis: dpa ... papaja.

On the position of n4'in Lub’s pada division, see comm. ad X.111.7: pace Lub, ndis not
pada-final, but internal in the next cl.



Note rhyming bibhivan # / tavisivan# at the ends of padas b and c, anticipating Siprinivan
at the end of Sc.

Although Ge takes ¢ with ab, and of course the verse boundary favors this, the yad clause
of pada c does not belong logically with ab: if Indra is apart from his horses, he hasn’t yoked
them. Pada ¢ makes more sense with the contrastive 4a.

X.105.4: The sequence sdcayoh (also in 9c) can be resolved in several different ways. The Pp.
takes the second word to be ayoh, presumably gen./abl. of ayu- ‘lively’, while Gr (fld. by Lub)
prefers ayoh (gen./loc. du. of ayam) and Old and Ge yoh (gen./loc. du. of rel., as in 3a; so
apparently also Sch [Intens. 108]). The first is unlikely; the other two have complementary
merits and demerits. The rel. prn. would account for the accent on carkrse, but would leave us
without a main cl.; the demonstr. has the exact opposite qualities. I weakly favor the demonst.
ayoh, despite the verb accent. The identical sequence in 9¢ appears to have the demonst., as do
those in 1.174.6, 111.54.2, and I also feel that a main cl. works better in context. I do not have an
explanation for the accent; we could ascribe it to the supposed corruption of this particular hymn,
which seems facile, or to the parallelism of the intens. pipaja in 3a (though the forms are not
phonologically or morphologically similar), but I do not find that satisfactory either. Perhaps
because it implicitly contrasts with the same verb to be supplied in c, it has contrastive accent.

The form upanasah has been much discussed: see esp. Old and Ge. I follow Ge’s
suggestion (n. 4b) that it is a Beiwagen, an auxiliary vehicle of some sort — as a metaphorical
measure of Indra’s relative unimportance in comparison to his horses (in the teasing vein found
in this hymn).

The opening of the vs. sdcayoris paralleled by the opening of the hemistich naddyor
vivratayoh. Note that vivrata- was also found in 2a; the term associated with it there, suyuja, has
already been actualized in 3c ydd yuyujé “when he has yoked (the two).”

X.105.5: The ref. of the dual vydcasvantain the simile is unclear. Ge takes it as modifying the
horses and meaning “die gleichsam Platz haben,” which is unsatisfying on several counts; it’s
not really a simile and vydcas- doesn’t mean simply ‘place’ but ‘expanse’. The identical form
vydcasvantais found in VI.25.6, referring to the two opposing martial forces, which is no help
here. The fem. pl. vydcasvatih is used twice of the Divine Doors, again no help. I think the most
likely referent is Heaven and Earth, which individually or jointly serve as both subj. and obj. of
Vvyac (in different passages), €.g., X.112.4 ydsya tydt te mahimadnam ..., imé mahi rodast
ndviviktam “you whose greatness these two great world-halves did not encompass.” The point of
such expressions is to indicate that even very expansive entities, like H+E, cannot contain Indra;
they are themselves therefore implicitly vydcas-vant. The problem is that H+E / world-halves
expressions are generally feminine. Here, I would attribute the non-fem. - van#z form to
agreement with the simile frame késasvanta immediately preceding it across the pada boundary.
The use of ddhi vV sthafor ‘mounting’ heaven is found in IX.83.2, 85.9, 86.8.

The adj. siprinivan is way overdetermined, with both an -7n-suffix and a -vant- suffix.
The latter appears to be attached to a fem. siprini-. This reminds us of the unexpected fem. for
masc. gen. pl. siprininam in 1.30.11 (see comm. ad loc.). However, here I think the impetus to
create this nonce form came from the desire to rhyme with babhivan (3b) and esp. tavisivan (3c).

X.105.6: With Ge, I take rsvébhih as a ref. to the Maruts.



Also with Ge, I would supply vdjram as the obj. of fatdksain b, even though it seems
somewhat odd for Indra to fashion his own mace, rather than Tvastar (though see 1.121.3
adduced by Ge [n. 6b], not to mention the next vs., 7a, where the middle voice of cakré supports
the interpr.). (The designation sirah seems to guarantee that the subj. is Indra: see 4c siira
indrah.)

I have no idea what to do with MatariSvan here, nor does anyone else. See comm. on the
next vs., however.

X.105.7: Vss. 6 and 7 seem intertwined. As was just noted, 7a supplements or indeed repairs 6b,
and I will now suggest that MatariSvan at the end of 6 should be construed with the orphaned
simile at the end of 7.

The two words that form pada b, Airimaso hiriman, most likely display a playful riff on
hari- ‘golden’ (see EWA 11.806). In particular, Airimasah echoes the likewise phonologically
deformed (haryate...) smasa (ru-)in 1b, itself built on Adri-Smasaru in X.96.8, as well as hiri-
Smasru- ‘having a golden beard’, an epithet of Agni (V.7.7, X.46.5) with the same Aiz7- as here.
The word ‘beard’ seems to attract word play. Given this web of verbal associations, I’d now
emend the tr. to “gold*bearded, golden,” in an attempt to capture the phonological manipulation
in hirimaso. See Old on this word, though he rejects the association with ‘beard’.

The word play continues in c¢: -Aanu- ‘jaw’ plays on -Adnaya ‘to smash’. Ge (n. 7¢) is
somewhat puzzled about why Indra is described as ‘having an unbroken jaw’. As he points out,
there is a surprising amount of attention paid, here and there, to Indra smashing Vrtra’s jaws, so
perhaps the description here of Indra’s intact jaw is a counterweight to Vrtra’s jaw injury — but
the pun it allows with -Adnaya also has to be taken into account, and that pun becomes cuter
when a different word for ‘break, smash’ is used in drufa- ‘unbroken’.

The simile ddbhutam na rdjah poses yet another puzzle, and the publ. tr.’s “(Indra) is like
the infallible airy realm (?)” is worse than useless. (Ge [n. 7c] at least tries to make sense of it.) |
don’t have a simple solution, but I can at least now offer something potentially better than what I
produced in the publ. tr. We can start with the fact that rgjas- is regularly a vast expanse to be
crossed or measured out, mostly located in or around the midspace, since birds are among its
traversers. It could then be used here as a measure of Indra’s own vastness — hence a simile in the
nom., as both Ge and the publ. tr. take it. However, I will tentatively suggest a bold alternative —
desperate situations call for desperate measures. As noted just above, MatariSvan hangs at the
end of vs. 6 with nothing to do, unintegrated into the rest of the vs.; ddbhutam na rdjah is
similarly positioned and similarly unintegrated in this vs. It might be possible to read them
together, as a disjunctive simile, with an indirect connection to the Vrtra myth. Recall that in the
archetypal Indra—Vrtra hymn .32, after killing Vrtra, Indra, like a frightened falcon, flees across
the rdjamsi (1.32.14 Syeno na bhito ataro rdajamsi). Recall also that MatariSvan is the fire-stealer,
who brings fire from heaven (divah 1.93.6), from afar / a great distance (paravatah1.128.2,
II1.9.5, V1.8.4). I suggest that in 6¢/7c Indra’s flight across the rdjas- is compared to
MatariSvan’s, if we construct the simile from the undigested pieces that end those two vss. —
however hard this is to convey in translation. I’d suggest something like the following as revision
for both vss.

6. He of lofty might has struck up the praise song with the lofty ones. The champion
fashioned it with his swelling strength,
like an artisan (/Rbhu) in accord with his intentions. (Like) Matari§van ...



7. Who made his own mace, to smash the barbarian easily -- he, golden-colored, golden,
with unbroken jaw -- (fleeing) like (MatariSvan) across the ddbhutam realm.”

This leaves us with the always difficult ddbhutam: the standard ‘unerring, infallible’ does not fit
well here (nor does it always elsewhere; see, e.g., comm. ad V.87.7). Perhaps, with semantic
bleaching in this late hymn, ‘ineffable’.

X.105.8: 1 take yajia rdhak as referring to a sacrifice undertaken by a particular, individual
sacrificer -- a sense that seems to be supported by X.93.8. It could also be a sacrifice destined for
an individual god (here Indra), an interpr. that is supported by V1.49.10.

The problem in c is josati. Ge takes it as the 3rd sg. finite verb it appears to be, but this
comes at a high cost: he must assign it a meaning ‘please, give pleasure’ (“dass es dir gefalle”)
contrary to the sense of the overwhelming number of attestations of this very common root,
which consistently mean ‘enjoy, take pleasure’. (Ge [n. 8c] cites only two parallels, which can
both be interpr. otherwise.) One could attribute this unexpected meaning to the act. voice, as
opposed to med. jusdte, etc., but other active forms have the ‘enjoy’ sense (e.g., josatin X.81.7).
I prefer Old’s suggestion (explicitly rejected by Ge) that josati is a loc. of a pres. act. part.,
forming a loc. absol. with ¢vé. Unfortunately this is not morphologically unproblematic: no such
part. is attested, and the status of the thematic josa- stem with full-grade accented root isn’t clear
to me. It’s possible that this restrained set of forms are subjunctives built somehow to jusa-, or to
a root aor. distinct from that stem (so Wh. Roots and Macd. VGS; see now comm. ad X.158.2)
and then misinterpr. -- though both the voice and the accent would have to shift. Nonetheless, the
loc. absol. interpr. causes fewer problems than Ge’s finite form.

X.105.9: Verse-final sdacayoh matches the same form opening vs. 4 (q.v.); I take then both as
containing the loc. du. demonst. ayoh. Although one might hypothesize that these two identical
forms demarcate a section of the hymn ring-compositionally, the contents of these vss. seems too
various to admit this explanation. I do think the dual referent should be the same as in vs. 4,
namely Indra’s two horses — though the boat makes difficulties.

With Gr and Ge, I take &retini as referring to the totality of the three ritual fires, but the
feminine is puzzling. For this reason Old suggests that it might instead refer to fem. entities that
might be ‘aloft, upright’ (drdhva), like Dawns or prayers, but neither of those comes in a
standard triad. The sequence -7 bhiit may anticipate upasécani bhiit in the next vs. (10a), which
might account for the unusual fem. I would make a small alteration in the publ. tr., from
“threefold one” to “triad.”

The acc. phrase navam svdyasasam “boat having its own glory” is left hanging in c, with
nothing to govern it; a verb needs to be supplied. Ge goes with “board” reasonably enough, on
the basis of 4V ruh/ sthapassages (e.g., VIL.88.3); “make” would be possible on the basis of
nearby X.101.2 navam ... krnudhvam, and “launch/send forth” is also possible (e.g., X.116.9
prérayam niavam). In any case the boat is metaphorical; the question is what it stands for — the
sacrifice or a hymn/sacred formulation are the most likely candidates. Cf., e.g., [1.42.1=1X.95.2
Iyarti vacam aritéva navam.

X.105.10: Ge (n. 10a and tr.) interpr. prsnir upasécani somewhat oddly as a dappled cow that
pours (“die bunte Kuh, die zugiesst”), but the same fem. upasécaniin X.21.2 he takes as a ladle



(appropriately). I think it must be a ritual instr. here as well, qualified as ‘dappled’ because the
substance it contains (melted butter?) has that appearance.

It seems a little odd that Indra should be pouring his own drink, but perhaps it’s of a piece
with his making his own mace in vss. 6 and 7.

X.105.11: The first pada is puzzling. Ge supplies both another measuring unit, to account for the
va, and a verb, producing “Wenn dich auch Hundert oder (mehr) dagegen (preisen).” This yields
sense: even if 100 or more other poets praise you, Sumitra [the poet of the hymn] has praised you
-- presumably better or more effectively. Unfortunately it also requires supplying a lot of
material, and it also does not account well for the prati (his “dagegen”): Vstu does not occur with
prati. Old toys with this interpr. among others, incl. the possibility that prati expresses
equivalence, as in 11.1.8 tvdm sahdsrani sata dasa prati “you are the counter(-part) to thousands,
hundreds, tens” (cf. also II.1.15). The publ. tr. adopts this interpr., as it requires supplying no
additional material. I now realize that at least as it appears in the publ. tr. it also doesn’t make a
lot of sense. The point as I see it is that even if there were a hundred Indras, or heroes like Indra,
Sumitra’s praise would be sufficient to include them all. It might be a little clearer if the tr. were
altered to “Even if a hundred are counter(part) to you, Sumitra has praised (you) to just such an
extent.”

The echo clause with Durmitra is obviously some sort of joke, but of what sort escapes
me. These two oppositional clauses with Su/Dur-mitra are matched by the last two clauses of the
hymn. The second one, with lower-register kutsa-vatsam “Kutsa’s kid [lit. calf]” substituting for
the more formal kutsa-putram “Kutsa’s son,” has something of the same jokey feel as the
Durmitra clause.

X.106 ASvins

As discussed in the publ. intro., this hymn has an impenetrable center, and verses 5—8
therefore remain untranslated and will be furnished with minimal commentary here. For the
simile as structural principle, the omphalos shape, and the parallelism with the ASvin hymn I1.39
see the publ. intro.

X.106.1: As noted in the publ. intro., the opening of this vs. (and hymn) ... 7dd id arthayete “you
two have just this as your aim” is reminiscent of I1.39.1 ... zad id artham jarethe “you two
awaken to just this aim,” with the denom. arthaya- substituting for the acc. drtham in 11.39.1. The
finite verb ‘awaken’ in that vs. is postponed to our pada c: transitive ajigal corresponding to
intrans. jarethe in 11.39.1.

Various suggestions have been made for the (unexpressed) subject of ajigah (see Ge n.
Ic, Old) — perhaps most likely is the hymn (or its singer) or Dawn. Properly speaking “you”
should be in parens., since the dual obj. is expressed only by sadhricina.

As goal of yatave, Re suggests supplying drtham, extracted from the verb in pada a, and
cf. X.143.1 (also an Asvin hymn) drtham ... yatave.

What to supply with sudinais the next question; as Old points out, sudina can be either
masc. du. or neut. pl. He favors the former, and since most of the similes in this hymn refer to the
ASvins, this might seem the better choice. But Ge’s clumsy tr. as a dual (in n. 1d he claims it can
only be a dual) characterizing the ASvins, “die guter Wetter haben,” shows the drawback to this
morphological analysis. Moreover, the stem sudina- is generally a neut. pl. and modifies ‘days’



(@hani, etc.). Such an interpr. fits the context better: the point of the simile is that the ASvins,
who are early-morning visitors to the sacrifice, “bring” the days.

The VP prksa 4 tamsayethe is a more vivid version of, e.g., 1.47.6 prkso vahatam asvina
“convey nourishments [/provisions], o ASvins.” As disc. in my -dya- book (p. 93), the sense of
Vtams is difficult to circumscribe, given its rarity and (contrariwise) the variety of preverbs
found with it, but ‘tug, yank’ and similar abrupt movements fit the contexts. The preverb & ‘here’
makes the action goal-directed, and ‘haul’ may capture a certain arduous quality. As Re points
out, the verb is also playing off (vi) tanvathe to Vtaninb.

X.106.2: This vs. is full of uncertain words, several of which appear to concern agriculture. I will
not pursue the desperate and dubious etymologies and meanings suggested for them — here
consult Old, Ge, Re (EVP XV1.74), and EWA s.vv.

Needless to say, I make no claims of certainty about the translation — save for pada c,
which seems surprisingly straightforward. It is probably not an accident that ¢ also has a semi-
parallel in 11.39.1 ditéva havya janya purutra “like messengers serving the people, you are to be
called upon in many places” (cf. our dizéva ... janesu). As with vs. 1 and its parallel in I11.39.1,
one word is postponed: purutrd appears in 3c.

X.106.3: Lacking opaque words, this vs. is clearer than the last.

In b we should expect dual *pasi, as in the Y Aves. dual dvandva pasu. vira. We can’t put
too much faith in the morphology of this hymn anyway, and I would suggest that the pasva that
underlies pasvéva simply shows an assimilation to the numerous duals in -7 characterizing the
AS$vins in this hymn, particularly paksa, which immediately precedes it across the pada break —
as well as matching the -Z-7va => -eva pada-opening similes that abound in the hymn (1d, 2a, 2b,
2¢, 3d, 4b, 4c [2x], 4d, etc.).

For ‘bright’ (citra-) livestock, see the passages cited by Ge (n. 3b).

The goal ydjuhrin b may play off (sakam)yujain pada a.

As Re points out, the ASvins are earth-circlers themselves (pdrijman-1.46.14), so it’s
somewhat pleonastic to compare them to the same.

X.106.4: The publ. tr. follows Ge, Re (and implicitly Old) in supplying a verb of address (“I call
upon you ...”), with the ASvins and their trailing similes now in the acc. This is partly because of
the apparent enclitic vah, which needs some structure to attach to, and partly because of the
father/son configuration: one of the things sons do to fathers is call on them (e.g., VII.32.3 putro
nd pitaram huve). But with regard to the latter, it is puzzling why both fathers and sons are in the
dual (see Ge’s equally puzzled n. 4a). And the va/ is even more troubling: it’s plural, and if
there’s anything the poet of this hymn knows how to do it’s produce duals! Despite Old’s
ultimate rejection of this idea (after toying with it for quite awhile), I accept Henry’s suggestion
that the sequence api vo asmé conceals the simile particle 7va; Old (in his toying phase) suggests
the reading *apiva asmé; since vo would have been read va in this sandhi situation, the real
underlying -va was wrongly restored to vo once pi was separated from 7va. This eliminates the
problematic plural and its need for structure. Since the ASvins are relentlessly nominative
throughout this hymn (even apparently in the untranslatable parts) as well as in the similar I1.39,
and since “I call upon” is made up out of whole cloth (the Advam in d, adduced by Re, is
irrelevant: Advam 4 gamistam there is just a variant on ydjur 4 gamistam in 3b), I would simply
eliminate “(I call upon you,) who are” and tr. the first three padas as a string of nominal similes:



“like friends to us, like fathers, (like) sons, like ...”” Although putralacks a simile marker and it
might seem slightly strange to compare the ASvins to our sons, this first pada proposes a series of
close relationships we might share with those gods.

In the simile ugréva rucal supply Heaven and Earth as the referents of ugra. They are
called ugrain X.121.5 and appear with rucdin IV.56.1.

On irya- see comm. ad V.58.4. Since it twice appears with gopa- ‘herdsman’ (VII.13.3,
VIII.41.4), both times in similes, I have supplied ‘herdsmen’ here as well, esp. since there is an
agriculture strain in this hymn.

On the likely meaning of du. kirdna (presumably separate from kirdna- ‘dust’) as labia (or
at least something “obscene,” so Old), see Old, Ge n. 4c, Re; EWA does not treat it separately as
far as I can tell.

X.106.5-8: Although these vss. contain a number of (apparently) interpretable words and phrases
(e.g., Sb mitréva rta, 7d ksayad rayinam), they glitter like fool’s gold in the mass of material that
seems frustratingly always just on the other side of intelligibility. What is most salient about the
passage — as others have also remarked — is the phonological and morphological patterning. For
example, forms with intensive-type reduplication or near reduplication: 6ab ... jarbhari turpharita
... turphari parpharika, 7a carcaram, 7b tartaritha(h), 7d parpharat, 8c turphari pharivaram,
adjacent deformations like 7¢c kharamajra khardjrur; runs of slightly variant syllables like 7a
cdrcaram jaram marayu, 6¢ (udanya)jéva jémana maderi, 6d jarayv ajaram mardyu. The rare-ish
phonemes ph and k4 are especially highlighted (starting actually with phdrvaresu in 2a).

X.106.9: As noted in the publ. intro., the exit from the gibberish of the middle omphalos vss. to
the relative intelligibility of the outer ones is teasingly accompanied by a promise of “firm
standing in the depths.”

In pada a I again supply “Heaven and Earth™ as referents for brhdnta ‘lofty’. The fem.
dual brhatiregularly modifies rodasithe ‘two world halves’, as well as dyavaprthivi (IV.56.1,
VIL.53.1), and a reference to H+E here in the first of the post-omphalos vss. would form a ring
with the reference in 4b, the last of the pre-omphalos vss.

Sasuh in ¢ matches the same word in 2b, helping to provide the ring around the omphalos
(though not situated in the directly corresponding vs.).

In d, flg. Ludwig (see Old), I take dmsa as an elliptical dual referring to two minor
Adityas, Amsa ‘share’ and Bhaga “portion, fortune’ (on the close association between Amsa and
Bhaga see Brereton, Adityas, 307-8). Bhaga is indirectly present in the verb bhajatam of this
pada, as well as (perhaps) in bhdgevitain the preceding vs., 8b. Note in passing that the poet of
this hymn is named Bhiitamsa (named in 11d and assigned the hymn by the Anukr.).

X.106.10: The agricultural cast of the second vs. of this hymn returns in this, the penultimate vs.
Gr and Re suggest that the hapax ararigara- is a word for bee, but this seems unlikely;
instead it seems a phonological play on the actual word for bee, saragha-, that begins the next
pada. Best, with Ge, to leave it untr.; in context it ought to refer to a husbandman or
someone/thing responsible for producing milk in cows (assuming ga4vi refers to an actual cow).
In the publ. tr. I supply parenthetical “(milk)” as the obj. of érayethe in the frame, with
madhu the corresponding object in the simile. I now think it is more likely that madhu is used
metaphorically for milk as well as literally to (bees’) honey and is shared by simile and frame.
For the structure of the frame, cf. VIII.89.7 amasu pakvam airaya(h) “you raised/produced the



cooked (milk) in the raw (cows).” Note also the final vs. of this hymn, 11c¢ pakvam madhu gosv
antah “the cooked ‘honey’ within the cows.” I would now slightly emend the tr. to “... you
produce the ‘honey’ in the cow ... as bees produce honey.”

On -bara- in nicina-bara- see comm. ad VIII.40.5. The explanation of this form (also in
Jihmad-bara- ‘with sloping banks’) as showing a Middle-Indic-type intervocalic voicing of pard-
‘opposite shore, edge’ is very plausible and would fit the register of this hymn.

I attach pada c to ab, because like them it concerns the production of a liquid substance.

On the hapax kinara- and its relation to kinasa- (RV 1x, but common later), both of
obscure etymology, see EWA s.vv. It is very likely that our hapax owes its -ara- to the
phonological deformation that characterizes this hymn.

Ge renders ksameva as “wie zwei magere (Tiere),” flg. Say. ksama = ksina gauh (see
also, tentatively, Scar p. 38 and n. 47); I’'m not sure what etymon he is thinking of. But it surely
belongs to ksdm- ‘earth’, with Old and Re. It should be an elliptical dual, (Heaven and) Earth, as
itis in 11.39.7. But here the analysis is complicated by the fact that the associated adjective
siyavasat ‘feeding on good pasture’ (siyavasa-ad-) is sg. (and the Pp reads ksama). | think that
the poet created a nonce singular (aided by the vowel-quantity-obliterating sandhi in ksameva)
and that only the earth, conceived of as a cow (as often), is at issue.

Note that sacethe is also found in I1.39, vs. 2, though in a slightly different usage.

X.106.11: As noted in the publ. intro., the last vs. of this hymn resembles the last one of 11.39
(vs. 8). The praises for the ASvins are proffered -- brdhma stomam in 11.39.9, stomam ...
madantram here — and the poet urges the ASvins to drive near: dpa yatam in both. In both the poet
or poets proclaim their achievement with their own name: 11.39.8b brdhma stomam grtsamadaso
akran “The Grtsamadas have made the formulation and praise song”; X.106.11d 4 bhatamso
asvinoh kamam aprah “Bhutamsa has fulfilled the desire of the ASvins.”

X.107 Daksina
This hymn has certain points of contact with the second section of Kaksivant’s
Prataritvan hymn, 1.125, vss. 4-7, which describe the cosmic rewards for the generous sacrificer.

X.107.1: As Ge points out, daksinas were distributed at the dawn sacrifice in RVic times, in
contrast to the midday distribution in classical Srauta ritual. The emphasis on the coming of light
in this vs. fits this ritual fact.

X.107.2: See 1.125.5-6, esp. for our second hemistich.

X.107.3: It is quite possible that kavaribhyahin b is abl., not dat., as it is usually taken: “It is not
from the stingy” (so Maurer, p. 299). I think it is likely meant to be both: the daksina doesn’t
come from the stingy, and the great rewards of giving it don’t come /o the stingy. I would now
allow the alt. tr.

X.107.4: Similar cosmic fertility is described in 1.124.4—7, though there is little or no overlap in
phraseology.

X.107.6: As Ge points out (n. 6ab), the five figures named are the poet and the four principal
priests (Brahman, Adhvaryu, Udgatar, and Hotar) of the classical Srauta ritual.



I do not follow Ge (n. 6¢, fld by Maurer, p. 299) in seeing the “three bodies of the blazing
one” (Sukrdsya tanvah ... tisrah) as the three Vedas, but rather as the three ritual fires.

X.107.7: Note the “X and which Y” construction in b.
As Ge points out (n. 7c), there is gender attraction in the nominal pseudo-izafe clause yo
na atma, which qualifies neut. annam.

X.107.8: Although it is tempting (a temptation that Ge and Maurer gave in to) to tr. the pf.
mamruh as presential, “they do not die,” the parallel pf. 7yuf has preterital value, and as Kii
demonstrates (370-71), in older Vedic the pf. of V mrhad past-related usage.

Note the appearance of both visva- and sdrva-, overlapping here in the late RV. Here the
older form visva- appears in the very common fixed phrase (iddm) visvam bhivanam “(this)
whole world (here)” (1.73.8, 102.8, etc. etc.), while its replacement sdrva- is found in freer usage.

X.107.9: Another izafe-type construction, ... vadhvam ya suvasah. There are a surprising number
of such nominal relatives in this hymn.

The exact sense of antahipéyam surayah “the right to the inner drinking of liquor” is
unclear to me (and others); it seems odd to grant to the pious and generous sacrificer access to
the generally forbidden, or at least disdained, sura. For speculations see Old, Ge, Re.

In d the obj. *#an, referent of the rel. y¢, has been gapped (so already Say.; see Ge n. 9d).
The defeated uninvited (4hdatah) contrast with the invited (Adtah) daksina-bestower in Sa.

X.107.11: The first hemistich contains two elementary etymological figures: -vaho vahanti (a)
and -v7t ... vartate (b), both involving root noun cmpds.

[X.108 Sarama JPB]

X.109 All Gods [Brahman’s Wife]

On my interpr. of the hymn see not only the publ. intro. but the detailed treatment of it in
my 2016 article “Rgveda X.109: The ‘Brahman’s Wife’ and the Ritual Patni,” in 7he Vedas in
Indian Culture and History: Proceedings of the Fourth International Vedic Conference (Austin,
Texas 2007) (ed. Joel P. Brereton), pp. 207-20, which also discusses the tangled history of its
interpr. To sketch my views briefly, the hymn is one of several in the late RV that concern the
fraught introduction of the ritual Patni into solemn sacrifice. The hymn both proclaims the great
benefits that the Patni brings to the sacrifice and also discounts the possible risk of placing her on
the ritual ground in contact with the gods. The implausible interpr. that held sway previously,
that this is a very early version of a tale in the Visnu Purana about King Soma’s abduction and
return of Brhaspati’s wife, can now fortunately be discarded.

My treatment of the hymn assumes an omphalos structure: the initial and final vss. (1, 7)
present the “offense” (ki7/bisa-) and its expiation; the outer ring (2, 6) the giving back of the wife;
the inner, omphalos vss. (3—5) the wife’s activities on the ritual ground.

As noted in the cited article, there are two not-entirely-parallel versions of the hymn in
the AV: S V.17, P IX.15, whose interrelations I discuss in n. 54 of the article. Jeong-Soo Kim’s
edition and tr. of AVP VIII and IX (2014) appeared long after I wrote the article and while it was
still languishing in press, but the Kim treatment does not add much relevant.



The hymn is too short for its position in the text; we should expect 11 vss. I discuss this
question in connection with the two AV versions in n. 54 of the art. cit.

I would now add a few things to the interpr. found in the article, inspired by the difficult
vs. 5 (for more on which see below), which I did not treat in that article. Although I still believe
that the hymn primarily concerns the ritual Patni, I think it also has connections to the
Brahmacarin, the Vedic student, whose designation appears in vs. 5 for the only time in the RV.
Like the Patni the Brahmacarin is an innovation in the religious structure: he is well established
in the AV — the word brahmacarin- appears dozens of times, along with a fair representation of
the abstract brahmacdrya- — but neither the word (save for our vs. 5) nor the concept is Rigvedic.
The pioneering reformers responsible for the introduction of the ritual Patni were no doubt also
implicated in the development of celibate studentship, and they must have been aware of the
conceptual polarization that the Patnt and the Brahmacarin represented — one embodying
sexuality and fertility, the other chastity and fervent austerity. Our hymn has some
phraseological and conceptual connections with the AV hymn “extolling the Vedic student
(brahmacarin)” (Whitney’s title): AVS X1.5 = AVP XVI.153-55. In addition to the word
brahmacarin- itself, also tdpas- (vss. 1, 4), a word that appears in practically every vs. of the AV
Brahmacarin hymn. Other connections will be noted ad the individual vss.

X.109.1: As noted in the art. cit., the speakers in this vs. are mostly natural forces, esp. the waters
both in their own form and as the boundless ocean (akuparah salilah). 1 suggest there that since in
later Vedic waters are prescribed for the removal of a ki/bisa-, esp. at the final bath (avabhrtha)
of the Sacrificer and his Wife in Srauta ritual, the waters may owe their prominence in this vs. to
that function. I cannot so readily account for the other players. However, note that MatariSvan is
found in the AV Brahmacarin hymn along with the waters (matarisvan ... apsii: S X1.5.13=P
XV1.154.4) and salild- in the same hymn (S vs. 26 = P XVIL.155.6).

Both salild- and tdpas- are ordinarily neut., but appear to be masc. in this vs. (so Old),
perhaps as animatized forces? Re (EVP XVI1.162) suggests that viltharas tapa(h) is the
“resolution” of an avoided three-member compd * viluharastapas (no accent given), an
explanation I am somewhat sympathetic to, though it would help if he had indicated what he
thought it meant and what its structure would be. Perhaps a 2nd member dvandva -haras-tapas-
in a bahuvrthi: *“possessing staunch rage and fervor”? But we must deal with the ill-assorted
elements we have in the text.

As also disc. in the art., the brahma-kilbisa- could be either an offense committed against
a brahman or by him. I opt for the former (as do most interpr.). The precise offense, in my view,
is the separation of the Wife from her husband when she performs her duties on the ritual ground
and interacts with the gods there, in what could be interpr. as sexual contact. Even though the
brahman probably initiated the ritual, the separation could technically be considered a ki/bisa-
committed against him.

X.109.2: This is the first mention of the “giving back” of the Brahman’s wife. The list of gods
involved in her return remind us of the gods who serve as husbands to the bride before she is
married to her human spouse in the wedding hymn (X.85.40—41) — as I am not the first to notice.
The first and last gods there are Soma and Agni, matching the endpoints of our list here.
However, the middle figure in the wedding hymn is a Gandharva — not a good functional match
for Varuna, or Varuna and Mitra, here. As I suggest in the art. cit., the Third Pressing, in which
the Wife has a major role, with simulated sexual contact with the gods, is dedicated to the



Adityas, whose two principal gods are Varuna and Mitra — this ritual episode may be alluded to
here, but see also below.

There is much discussion about the derivation of the agent noun anvartita: to dnu Vv r(t)
(the Pp. interpr.) or dnu V vrt with simplification of *anuvart- (see Old, Ge n. 2c, etc.)? Old
favors Vr(z) and is fld. by Ge, Tichy (Nom. ag. 126, flg. I. Eichner-Kiihn), with the sense
‘demand-er back’ (Zuriickforderer). But since the few passages adduced for this lexeme are late
and seem divergent in sense, I favor the connection with vV vrt (as does Re, but he thinks it means
“consentant”). The lexeme 4nu V vrtis reasonably well attested in both RV and AV and means
‘follow after, escort’, which fits the context well. The AV has a future dnvartisye in a wedding
context (S XIV.1.56=P XVIIL6.4). The form is phonologically ambiguous in the same way as
ours, but Wh (AV ad loc.) and Kim (Index verborum s.v. vart) both interpret as *4nu vartisye.
AVS XIV.1.56 iddm tad ripam ydd dvasta yosa, jayam jijidse manasa cdrantim / tim dnvartisye
sakhibhir navagvaih, ka iman vidvan vi cacarta pasan Wh “This [is] that form in which the
young woman dressed herself; I desire to know with [my] mind the wife moving about; I will go
after her [/escort her? swj] with nine-fold comrades: who, knowing, unloosened these fetters?”
The “fetters” in d are “the fetters of Varuna” (mentioned explicitly in the two flg. vss.,
XIV.1.57-58), with which the bride is briefly bound at the beginning of the wedding ceremony,
before being released to marriage. That Varuna is the anvartita in our vs. seems significant.

I render mitrah here as ‘ally’, an appositive to vdrunah, rather than as the god Mitra
(contra the standard tr.), primarily for this reason: i.e., that the idiom dnu V (v)rtis also found in a
passage that links Varuna (alone) with the wife (j2y4). It is also the case that there’s a singular
verb and agent noun, though that is not so strong an argument, since singular nouns in series can
take singular verbs.

X.109.3: This vs. has received a number of (over-)elaborate interpr., bending it to fit the puranic
story (or whatever scenario the interpr. favors). I cannot engage with these in detail; see the
extensive disc. of, e.g., Old, Ge, and Doniger (275-77). Suffice it to say that the supposed plot
the interpr. see does some violence to what is actually in the text.

In my interpr. the vs. concerns the Patni’s activity on the ritual ground. Her presence
there is announced in b. In pada a the standard interpr. assume that the hand belongs to someone
else, but I take it to be hers (see pada-final asya(h)). Only she can touch and transfer the ritual
substance from the earthly to the divine realm. Her exclusive role in this transfer is further
treated in pada c: she does not allow a proxy or messenger to be sent; she must do it herself. As I
say in the art. cit., the mid. perfect fasthe with dat. inf. may go too easily into idiomatic Engl.
(“stand for” = “allow, permit”), though Ge’s “gestattete” is sim. (Kii doesn’t treat this passage.)
Note the double dative infinitival phrase ditiya prahye.

I do not have a particularly good explanation for pada d. I do not think it has to do with
tension and hostility between the two varnas, brahmans and ksatriyas, although I think this vs.
probably contributed to the reorientation of this expanded hymn in the AV to just this issue. (See
n. 54 in my 2016 art. for disc.) Varna-consciousness barely exists in the RV, though it does begin
to surface in the later parts of the text. But even there the relation between king and priest is
generally one of cooperation and complementarity. I think such a situation may be depicted here:
she is the wife of the Brahman, quite possibly a/the priestly sacrificer, but the correct
performance of the sacrifice ensures the continued successful function of the overarching social
and political structures — the kingdom and its ruler. Note also that the AV Brahmacarin hymn
contains a very similar statement: AVS X1.5.17=AVP XVI1.54.7 brahmacdryena tipasa riji



rastram vi raksati “By brahmacarya and by fervor the king protects his kingdom.” In both cases
kingship is supported by the characteristic activity of priestly personnel.

X.109.4: This vs. continues the celebration of the Patn1’s critical role in the sacrifice. It is a
canny move on the part of the ritual innovators who recently introduced the Wife into the
sacrifice to ascribe these praises of the Wife to “the ancient gods and Seven Seers” (devah ...
pirve, saptarsdyah), thus providing this innovation with a supposedly primordial pedigree.

My interpr. of what they say is quite different from the standard, turning on a different
understanding of the hapax durdha- (besides the standard tr. and comm., see also Scar 252). It is
generally taken to mean ‘disorder’; by contrast I interpr. it as ‘difficult to place’. It is not that she
causes trouble in heaven, but that she performs difficult and dangerous tasks in the sacrifice —
particularly the preparation of the sacrificial animal — and transfers the perilous material to the
divine world.

The standard interpr. also must take dpanita as ‘led away’ (Wh [AVS V.17.6] ‘led away’,
Don ‘taken away’), referring to her supposed abduction. But #pa doesn’t mean ‘away’, but its
opposite ‘up to, near’; moreover pa vV nihas a technical idiomatic meaning: ‘initiate’. Given the
presence of brahmacarin- in the next vs. (5a), it is difficult to believe that this technical meaning
wasn’t in the poet’s and audience’s minds, since already in the AV the Brahmacarin undergoes
Upanayana; see, e.g., AVS X1.5.3. Here I think both the additive meaning ‘led near’ and the
technical ‘initiated’ are meant: the Wife is led into intimate association with the personnel and
activities of the sacrifice, and she is also initiated as a performer in her own right. (In Srauta ritual
the Patn1 undergoes Diksa along with her husband.)

X.109.5: For another take on this vs., which I find no more plausible than the others, see HPS
(B+1120-22).

This vs. contains the only occurrence of brahmacarin- (or brahmacdrya-) in the RV. As
noted above, I think the poet who lobbies so effectively for the new ritual Patni in this hymn also
infuses the hymn with hints of the Brahmacarin. I also think the poet was well aware of the
literal sense of the compound ‘practicing brahmarn’, in addition to its newly developed technical
sense. This is immediately evident in the double etymological figure that opens the vs.:
brahmacari carati vévisad visah. Here 1 think that carati functions as an auxiliary, reinforcing the
iterative value of the participle vévisat (‘“keeps constantly laboring”). If brahmacariis interpr. in
its literal sense, this would mean that the priest/poet, who produces formulations, just keeps
doing what he’s always been doing in the ritual, while the newly introduced Patni, the “wife of
the formulation” (brahmajaya-), a possible interpr. of that cmpd. (see 2016 art.), brings novelty
to the ritual. If brahmacariis interpr. in its new idiomatic sense, the student keeps accomplishing
the many types of cosmic deeds attributed to him in the AV Brahmacarin hymn.

The second pada is difficult, in part because ékam can be interpr. in diametrically
opposed ways: does he become one limb of the gods, of which there are potentially more, or the
single 1imb of the gods, of which there are no more? As is often my technique, I think it can be
interpreted as both. On the one hand, if brahmacarirefers here to the standard ritual formulator,
the priest-poet, pada b may be pointing out that he is now (just) one limb of the gods; the new
Patni is another, and together they will form a more effective team. This could also be true if
brahmacarirefers to the student (forming a polarized pair with the Patni), but I think “the
single/only limb” interpr. fits the student better — if we’re allowed a more expansive interpr. of
anga- ‘limb’. In the wedding hymn X.85.30 sg. drigam clearly refers to the bridegroom’s penis;



the designation “one/single limb” would make that referent even clearer here. Of course, it’s a
shocking paradox to call the chaste student “the penis of the gods” — but the kind of shock a
RVic audience would enjoy. Moreover, the Brahmacarin is credited with an astounding and
unambiguous sexual act in the AV Brahmacarin hymn: S X1.5.12 = P XVI1.154.2 brhdc chépd “nu
bhiimau jabhara| brahmacari sificati sanau rétah prthivyam “He “bore down” his lofty penis on
the earth; the Brahmacarin pours semen on the back, on the earth.” (On the sexual idiom dnu
Vbhrsee my 1981 ‘A Vedic sexual pun: dstobhayat, anubhartri, and RV 1.88.6” [ Acta Orientalia
42 (1981[82]) 55-63].) It seems that the very fervor of his chastity makes him prodigiously
sexual.

I don’t quite know what to do with pada c¢, which has provided (weak) support for the
abduction narrative — though I now have a few new ideas.

The first problem is #€na: this is ordinarily (incl. in the publ. tr.) taken as an instrument
instrumental: “by/with him,” referring to the Brahmacarin; it could alternatively be an instr. of
accompaniment: “... discovered the wife along with him” or “along with him, Brhaspati
discovered ...” Or it could be an adverbial “in this way ...” None of these possibilities is
particularly compelling, though I now weakly favor the last.

The subject brhaspatih is, not surprisingly, generally taken as the god, but I now wonder.
I think it is a multifaceted pun: in the RV this well-attested compound is doubled by the less
common, but more transparent brahmanas-pdti-, and the genitive 1st members of these
compounds could easily be replaced by the stem form brahma-, which we find in brahma-jaya-.
In other words brhaspati- here can count as the husband of the pair, a putative * brahma-pati- —
and he also can be taken as a different realization of brahma-carin- ‘practicing formulations’,
which begins the vs. In other words, I now think that brhaspatih here designates not a god, but
the husband of the brahmajaya-, from whom he has been separated during her activity on the
ritual ground. He now finds her: this is the beginning of the “return” of the Brahman’s wife,
which will occupy the next vs. And just as Soma was the first to give her back in 2a, here she is
led to her husband by Soma.

The simile in d is interpretable if juhi- ‘ladle / tongue’ is taken as standing for Agni (see
VI1.66.10 for “tongues of fire™). It is a glancing alllusion to the myth of Agni’s flight from his
ritual role and rediscovery by the gods.

X.109.6: The vs. corresponding to vs. 2 in the outer ring of this omphalos hymn; see publ. intro.
and art. cit.

As disc. in the cited article, “kings” in the plural is almost never used of mortal kings in
the RV, but only of the Adityas. As the deities of the Third Pressing, their particular participation
here is understandable. Once again, the scenario of the supposed hostility between the ksatriya
and brahmana varnas is subverted by closer attention to the actual text.

On adaduh (a), daduh (d), and the gapped verb of b, see the art. cit. There is no
justification for the modal interpr. of b and d in the standard tr., and I take them all as preterital.
Everyone involved in the ritual, gods and mortals alike, have restored the wife to her husband
after her ritual activities.

X.109.7: This vs. forms a ring with the first, particularly in their shared -ki/bisd- — an esp. nice
example of a ring, because the second example cancels out the first: the offense has been
expiated. On the possible ref. to the avabhrtha or “final bath,” taken by the Sacrificer and his
Wife in Srauta ritual, see art. cit.



The standard tr. have some trouble with the instr. devaih; they must assume that the
mortals make expiation with the help of the gods. But in my interpr. the gods are equally guilty
of the offense of separating the wife from her husband and participate in the expiation.

The last hemistich of the hymn seems only loosely connected to it, expressing the good
results that the participants in the sacrifice, both gods and men, share (c). I see no reason to bring
Visnu into d (like Ge, e.g.). Although urugaya- does elsewhere modify Visnu, he is not the only
typical referent. Instead the form often refers to the wide space so prized by Vedic people — see
VI1.28.4, where cows wander urugayam abhayam “(space) that is wide-ranging and free of fear,”
and the repeated passage VII.35.15=X.65-66.15, where the gods are asked to grant urugaydm to
us. In neither case is Visnu appropriate.

Note the non-standard gerund suffixes on kr¢viand bhaktvaya.

X.110 Apri

A fairly unremarkable Apri hymn: an 11-verse version with Taniinapat in vs. 2 (like
[.188, IIL.4, VII.2, IX.5) instead of Narasamsa (like II.3, V.5, X.70). .13 and 1.142 have both,
with Tantnapat in vs. 2 and Narasamsa in vs. 3.

X.110.1: On the phrase madnuso duroné, see comm. ad X.104.4, also (for duroné X.11.2).
On the accent on vaha in 4 ca vaha, see comm. ad 1.74.6. At least functionally we do not
seem to be dealing with subordinating ca, pace JISK (DGRYV 1.243—44) and others.

X.110.2: On the phrase pathd rtasya yanan, see Re’s extensive disc. (EVP XIV.119). To my
mind we are dealing with the crossing of two expressions: on the one hand, r7dsya pantha-
“path(s) of truth” is a common expression (1.46.11, 136.2, etc. etc.); on the other, the phrase r&dm
yaté “to the one going to / following the truth” (though with the part. of V7 not vV ya) is a fairly
common pada-ending, incl. in the Taniinapat vs. in the Apri hymn 1.188.2. I think they’re
combined here, with “truth” as goal supplanted by the genitive. This seems easier than assuming
a decomposed *rta-yana- [no accent given] as Re does.

Pada d contains a ca whose coordinating role is not immed. clear. JSK (DGRYV 1.223)
plausibly explains it as connecting the krnuhi clause of cd with the svadaya clause of ab, but
preceded by the heavy participial phrase that occupies all of c. That phrase itself contains an uid
conjoining the acc. objs. manmani and yajAam.

X.110.5: Pada c consists of a single voc. phrase, with a single accent, on the initial syllable of
dévih.

X.110.6: On susvdyantih see comm. ad the other RVic occurrence of this stem in VII.36.6, as
well as my -dya- book (pp. 52-53), where I argue that our form is based directly on VII.36.6.

X.110.7: I take yajadhyai as a purpose inf. with mimana, with the two Hotars as subjects of both
(so also Re). Ge (fld. by Keydana, Inf. 61) instead construes it as a predicated inf. with “I” as
supplied subj. (... will ich verehren”). But in other Divine Hotar vss. in Apri hymns, it’s the
Hotars who sacrifice; they aren’t sacrificed to. Cf. 1.13.8=1.142.8=1.188.7 yajiam no yaksatam
1mam and 11.3.7 yaksatah ... | devan ydjantau. Acdg. to his n. 7b, he bases his tr. on VIL.2.7
madanye vam ... ydjadhyai, but that is better interpr. as “I think you are to perform the sacrifice,
rather than his “... euch gedenke ich zu verehren.” In neither interpr. is there a finite verb in this



vs. In this type of “mentioning” context a finite verb does not seem necessary, but the vs. does
contain three pres. participles that could be taken as predicated: mimana (b), pracoddyanta (c),
and disanta (d).

The “dwelling of Manu™ (1a) has now been further specified as the “sacrifice of Manu.”

A more significant piece of chaining is pracinam ... pradisa (d), which picks up the same
phrase in 4a. In 4 the “east-facing” substance was the barhis; here it is the light (jyotif), which is
presumably the ritual fire (so Ge n. 7d, referring to “all commentaries’). The root noun cmpd
pradis- occurs three times in this hymn, twice as instr. (4a, 7d), once as loc. (11c). This stem also
has several different senses, rather like its English counterpart ‘direction’ — either as a
geographical term, leading ultimately to its use for quarters or regions, or as an instruction, order,
or command (see Scar 222-23). In our 4a it is clearly the former, in our 11c clearly the latter. In
my opinion the one in our vs. is a modulation from one to the other and can be interpr. in both
senses. Ge seems to ignore the strong phraseological agreement between 4a and 7d and interpr.
pradisaonly in the ‘instruction’ sense (“mit ithrer Weisung,” versus 4a “in der Richtung der
Erde”). My tr. is meant to capture both: the Hotars direct the fire towards the earth’s eastern
direction, just as the barhis was arranged in 4a, but they also do so at their own direction.

X.110.8: On Ida’s instruction of Manu, see 1.31.11 7/am akrnvan manusasya sasanim “They
made I. the instructor of M.”
Barhis as syond- for gods to sit on returns from 4a, d.

X.110.9: The verb dpimsat picks up sukra-pis-in 6d.
The 2nd hemistich echoes and scrambles 3cd: hota ... yaksi isito ydjiyan matched by our
... hotar isito ydjiyan ... yaksi.

X.110.10: I take the Lord of the Forest, the Butcher, and Agni as three different entities because
of the pl. verb svadantu. In 11.3.10 the three figures appear in different padas and have different
associated verbs. Ge merges the Butcher and Agni, but doesn’t mention the number of the verb.

The phrase in 2b mddhva samaifjjan svadayais picked up and parceled out here: samairjin
(@) ... svddantu madhuna (d). In b pathah echoes pathah of 2a, though they are entirely different
words.

X.110.11: More echoes: vy amimita yajiamrecalls 7b mimana yajiiam. On pradisi see comm. ad
vs. 7. And adantu (d) plays on svddantu 10d.

X.111 Indra

On the hymn’s reflections on the connection between poetry and deeds, esp. in vss. 14,
see the publ. intro.

The hymn is overstuffed with A7’s, esp. at the beginning, often without clear function: 1d,
2a. 3b, also 6a. The publ. tr.’s attempt to render them all as causal may be misguided.

X.111.1: The interpr. of pada b is somewhat open-ended: does ydtha-yatha mean “exactly as ...”
(so, e.g., JSK, “Amreditas ... [JAOS 123 (2003): 785]) or, its opposite, “in whatever way”
(which Klein also allows as possible for this passage)? I favor the latter, in part because it seems
a loose paraphrase of the poet’s patronymic Vairtipa ‘having many/different forms’, in part
because the beginning of the hymn seems to celebrate the range of poetic possibilities.



There are several different ways to take satyaih ... krtébhifi; Ge’s anodyne “durch seine
wahrhaften Taten” is perhaps the most obvious, with safyd- modifying nominalized Arta-; Lii
(508-9) flips the grammatical values, with kr74- modifying nominalized satyd-: “gemachten
Wabhrheiten,” which he further specifies as Satyakriyas (truth-formulations). This seems to me to
go too far, esp. as it’s r74- that participates in RVic truth-formulations. My interpr. reads Arta-
twice, both as nominalized ‘deed’ and as an adj. predicating satyd- (“made real”). As indic. in the
publ. intro., I think the point is that poets by celebrating Indra’s deeds give them reality — this is a
minor variant on the IE “imperishable fame” theme that pervades archaic IE poetry: it is not
enough to do something heroic; it needs to be enshrined in words, words artful enough to last.
That Indra, the hero (virdh), realizes this is shown by pada d.

X.111.2: HPS (B+1 229-30) takes this vs. as a depiction of the Vala myth, with the “cows”
(gobhih) being the cows trapped in the cave, not (with Ge n. 2b) hymns. Interpr. the vs. in this
way helps account for its place in the hymn and esp. the first pada (with 47). Since in the Vala
myth Indra functions as poet, opening the cave by his true and well-formulated speech, he
understands the power of the ritual speech produced by human poets. I now take pada a as
further explaining 1d. In 1cd it is said that the poets make Indra’s deeds real (in poetry) because
(A1) “he 1s known to long for song.” Pada 2a explains Indra’s particular penchant for songs:
because (hi) his own hymnic vision (dhitih) “flashed out” effectively when he was positioned at
the Vala cave, just as the same type vision flashes out from the human poets on the ritual ground
with the same efficacy.

In pada b I would now replace “the cows [=Dawns/hymns]” with “the cows (from the
Vala cave).”

Indra’s mother is identified as a grs#i-in IV.18.10, the only occurrence of this word in the
RV, just as the metronymic garsteyd- only appears here. The tr. “heifer” is a bit misleading, since
the usual def. of the English word is “a young cow, esp. one that has not given birth to a calf.”
But “young cow” is flat, and “heifer” conveys the tone better, I think.

Pada c is a clearer version of pada a; that is, it depicts Indra’s action at the Vala cave. The
presence of rdvenais a tipoff, because this word is almost always used in a Vala context for the
roar that breaks open the cave (e.g., valdm ruroja ... rdvena).

I interpr. mahanti cid ... as a concessive nominal clause, in great part because purini cid
in 4¢ invites the same treatment; both modify rdjamsi. See also mahim cidin 5Sc.

Acdg. to Kii (503), the indic. pf. of V vyacis only stative presential, and he so tr. this
passage. But in this mythological context a presential interp. seems strained; see HPS’s preterital
“... hat er ganz umspannt.”

X.111.3: My interpr. of the first pada differs considerably from the standard. In my view (see
publ. intro.) it asserts the crucial role of poetry in Indra’s self-fashioning: he knows about his
deeds and powers from hearing about them in praise poetry. Contra the Pp (and all standard
interpr.) I take the Sambhita form srutya as standing for abl. srutyas, not dat. srutyai. (For abl.-
gen. in -yas to fem. short 7-stem, see, e.g., yuvatyasto yuvati-).

The referent of asya ‘of this’ is, broadly, the Indra mythology related in the first vss. as
well as what is to come.

It’s a good thing that Ae knows it, because the rest of the vs. is deeply puzzling to the rest
of us. HPS (229 n. 106) claims that it also concerns the Vala myth. Although this would be both
convenient and make sense, since 2 and 4ab are Vala vss., I see no points of contact — although



there’s a cow, it’s singular, and the Vala cows are plural. As Old and Ge (n. 3c) point out, pada c,
with ména- and a cow, is reminiscent of the likewise deeply puzzling 1.121.2, and I have interpr.
our passage in light of my own interpr. of that vs. (see comm. ad loc.). Here I think the context is
(the time of) dawn, and the mena and the cow are both Dawn, who becomes Indra’s consort. The
dawn context is set in pada b, where Indra becomes the “path-maker” for the sun, implying a
time before the sun rises and begins its journey across heaven.

The second hemistich must continue pada b, both thematically and syntactically, because
the accent on bhAdvat in c can best be explained if it’s still under the domain of A7in b -- so Old,
implicitly contra Ge; alternatively Scar (147) makes the first part of ¢ an unmarked subord. cl
(“Wenn ...”). In this hemistich I read both goh and patih twice. 1 first take goh as abl., in the
phrase “making a wife from a cow,” and then as gen. with patif: “husband of the cow.” In both
cases the cow is Dawn. pdtih is positioned between two adjacent genitives and can also be read
with flg. divaih as “lord of heaven” (for Indra as “lord of heaven” see VIII.13.8, 98.4-6). This is a
bit tricky, but the overall interpr. makes at least a bit more sense than the others.

X.111.4: The first hemistich returns to the Vala myth, signaled most clearly by the presence of
the Angirases. Although there are no other unambiguous exx. of arnava- ‘flood’ referring to Vala
(pace Ge n. 4a and HPS [Vedisch Vrata 47 n. 84], the occurrence in VIIL.40.5 is not at all clear),
but several occurrences of udadhi- ‘water-holder, reservoir’ probably do refer to Vala (X.67.5,
possibly VII.94.12), and it is not difficult to think of Vala as a reservoir of cows/dawns/waters,
and by some semantic fiddling as a flood: “flood” — i.e., the contained (cows/dawns/waters) --
can be used to name their container, the Vala cave.

The statement “Indra by his greatness confounded the commandments of the great Flood
[=Vala]” (indro mahna mahato arnavasya vrataminat) is quite extraordinary in a RVic context.
vratds are otherwise almost the exclusive province of gods, esp Varuna. (On vrafd- in general see
HPS, Vedisch Vrata, and for important adjustments to HPS’s views, Brereton, Adityas, 69-81.)
When construed with Vmi (+/- 4 or prd), the syntagm is almost always negated: “he/they
[generally mortals] do/did not confound the vrata(s)”; in the few positive occurrences the
subjects who do confound the vrazas [again mortals] are inviting divine punishment, though often
hoping for mercy. Acdg to HPS, who discusses this vs. at length (Vedisch Vr¢ara 46-47), this is
the only place in which a “widergottlich” being has vratas. He reasonably asks what Vala’s
vratas might be and concludes, also reasonably, that it is the lie (dri#-), untruth (dnrta-). The
ascription of vratas to Vala is a remarkable index of his power, almost an indication that his
power is equivalent to that of the gods, a sense encouraged by assigning greatness to both Indra
and Vala in this vs. (inahna mahatah). If this power is linked to Untruth as the gods’ is to Truth,
the picture is almost like that of the uneasy Avestan balance between those two forces — a hint of
Zoroastrian dualism that does not get further developed in Vedic. Here, happily, Indra’s own
greatness is sufficient to overcome great Vala’s vratas, but the fact that the verb is aminat (per
Pp, or possibly 4-aminaf), whose subjects in this formula are otherwise disobedient mortals, is
unsettling; it casts Indra in the role of a less powerful being challenging the implicitly legitimate
commandments of an implicitly legitimate and powerful authority.

The lexeme ni'V tan does not otherwise occur in the RV, but in the AV and early
Sambhitas there are various plant names based on it, presumably meaning ‘stretch(ing) down’ of
roots. See Griffiths’s disc. ad AVP VIL5.6. I take ¢ to concern the fixation of the earthly realms.
On puriini cid see comm. ad 2d, also 5c.



The final word of d, satyadtata, may form a ring with satyaihin 1c, bringing to a close the
section of the hymn concerned with the intertwining of divine deeds and poetry. The form is
universally taken (incl. by the publ. tr.) as an instr. to satyatar-. Acdg. to the publ. tr., Indra
performed these deeds by means of the realization provided by their poetic encapsulation, by the
Angirases (as in the publ. tr.) or in general. An alternative analysis could start with the stem
*satyatati- (attested 1x in the RV, but as an unaccented voc.), which would then be in the loc. (as
often with -/ati- stems; e.g., devatata, sarvatata). In this case it would mean “buttressed their
buttress in reality / in poetic realization.” The two are equally likely (or unlikely). We should
also consider satydtatain conjunction with the unexpressed, but implied, linkage of Vala and his
vratas to Untruth, discussed immed. above. Under this interpr. Indra did his various deeds by
means of truth/reality or rooted the realms and buttressed their buttress 7z truth/reality
(depending on whether the -7at- or -zati- stem is selected).

X.111.5: This vs. is a bit of a mythological grabbag; one of its points, esp. in the first pada, may
be to reestablish the superior power of Indra after the destabilization in the previous vs., 4ab. The
first hemistich echoes 111.31.8. Bl (RV Reps, ad I11.31.8) dismisses our vs. with characteristic
acidity: “[1II.31.8] has furnished material for a hackneyed, commonplace stanza, in which the
repeated pada is varied insipidly, to wit X.111.5. ... the overshrewd thought of an epigonal poet
... It 1s always bracing to read Bl at his most censurious, but his judgments need not be
accepted.

Pada d is marked by the heavy etym. figure caskambha ... kambhanena skabhiyan, where,
cleverly, each word begins with a different consonant.

X.111.6: Another etym. fig.: vrtraha vrtram.

The verb dstar can be either 2nd or 3rd sg.; Ge opts for the latter, while I do the former. It
doesn’t really matter: it’s a modulation form between the 3rd sgs. of vs. 5 (ending with
caskambha) and the 2nd sgs. of 6¢d (jagantha .. abhavah).

Pada b lacks a verb and can be construed either with pada a (so publ. tr.) or c (Ge). Again
it doesn’t really matter.

X.111.7: The first hemistich is relatively straightforward, the second bristling with difficulties.

The only real question in ab is whose kefus are at issue — the sun’s or the dawns’?
Though Ge (see also JS, Root nouns 41) takes the beacons to be the sun’s (with asya dependent
on ketdvah), I think they are actually the dawns’. Although ketii- can be associated with both the
sun (e.g., X.37.1 ... ketave ... siryaya ...) and the dawns (e.g., VIIL.43.5, X.78.7, 91.5 usasam iva
| nd ketdvah), it is my impression that the connection with dawns is more common. I therefore
take asya as limiting citram ... ram “glittering gift,” referring to the sun’s light or even to the sun
itself.

My real departure from the Ge and Old interpr. comes with c. They take ¢ and d as
antithetical clauses concerning the not-yet-risen sun (c) and the unknowable goal of the sun once
set (d). Flg. Ludwig, they both take yarin ¢ as a neut. pres. part. to V7 (construed with Z “coming
here”), complementary to (punar) yatih “going away again.” The ydatin c is therefore not (or not
primarily) the subordinating conj.; eliminating an overt subordinator requires the accent on
dadrsé to be explained: Old suggests antithetical accent; Ge (n. 7cd) adds the possibility of
haplology * yad yad. All of this seems plausible and I am almost convinced. The resulting tr.
would be “(When) the heavenly body coming here from heaven [or, “the day’s heavenly body,”



with Ge’s “Tagesgestirn,” construing divah with ndksatram in the meaning ‘day’] is not (yet)
seen, no one knows about its going (away) again.” I now consider this a possible alt., though I
don’t seen how pada c furnishes the logical basis for d, and the position of n4 creates difficulties
(see below).

The publ. tr. reflects a different construal of pada ¢ — as a rel. cl. appositive to the
“glittering gift” of b, with the rel. prn. attracted to the neut. gender of the internal referent
ndksatram (from the fem. of citram ... ramin b). Pada d is then a separate clause. By this interpr.
dadrsé has its accent because it is in a subord. cl. I would now, however, tr. the verb as
“appears,” rather than preterital “appeared,” given the usual presential use of the middle pf. of
Vdrs (Kii 233).

This interpr. leaves pada-final nd out of the rest of ¢ and is the most problematic part of
my interpr.: I take it as an emphatic expletive, anticipating the next pada with its own neg.
(nakih) and its own emphatic (addha). 1 recognize the ad hoc nature of this interpr., but pada-
final ndis problematic for everyone. Ge (7cd) weighs both “wie” and “nicht” (both to be
construed within pada c) and decides for the latter — on apparently reasonable grounds, because
simile-marking n4 seems essentially excluded from final position (see comm. ad VIIL.76.1,
X.21.1), as he himself noted elsewhere. But as it turns out, pada-final negative n4is also on
shaky ground; see immed. flg. disc.

To aid our interpr. we need to make a detour to a general consideration of pada-final n4in
the RV. I have made a complete (so I hope) collection of pada-final n4, which is extremely rare,
especially if cand passages are excluded. For reference I patch in the repertoire of cand passages:
pada-final cand (12x): 11.23.5 nd ... nd ... kitas cana, V.34.5 nd ... cand, V1.54.9 nd ... kada cana,
VIL.82.7 ...n4 ... kitas cand, VII1.19.6 n4 ... kitas cana, VII1.23.15 na ... cand, 1X.69.6 na ... kim
cand, X.39.11 n4 ... kutas cana, X.48.5 na ... kada cand, X.62.9 na4 ... kas cana, X.85.3 nd ... kdas
cand, X.152.1 na ... kada cana.

We can now consider possible examples of simile-marking 74 and negative n4 in that
position. There is one, seemingly secure, ex. of pada-final #4in a conventional simile (VII.68.8).
X.95.3 also has a pada-final ‘like’, but it occurs in a truncated simile and, more importantly, in
Puriiravas’s disordered speech and can serve as an index of how his mania has affected his
syntax (see comm. ad loc.). The pada formatting in Lub in the metrically complex hymn X.105.3
appears to provide another ex.: dpa yor indrah papaja 4 marto n4, but the hemistich continues
Sasramano bibhivan, and the correct pada configuration is clearly dpa yor indrah papaja, 4 marto
nd Sasramano bibhivan, with 8 12 (so HvN), with 24 safely inside the pada.

There are even fewer secure pada-final 24 in negative than in simile-marking usage, and
they all have, as it were, extenuating circumstances. In IV.13.5 [=14.5] dnayato anibaddhah
kathayam nyani uttano 'va padyate nd “Not held firm, not tied down -- how does this one not
fall down, head over heels?” the nd echoes the two negated adjectives that open the hemistich,
creating a chiasmic #4n ... 4n ... nd, and it also poses a negative question, which may have
affected its position. In X.49.10 ahdm tad asu dharayam yad asu nd, devas cand tvastadharayad
rusat “‘l held fast in them that which the god Tvastar never held fast in them: the gleaming ...,”
the pada-final nd (if so it is) is clause-internal in a rel. cl. that straddles the pada break, with cana
doubling it in the following pada. Moreover, pada b is metrically problematic (see comm. ad
loc.), and it highly probable that #4 opens that pada (#n4 devas cand ...) rather than ending pada
a, and so this ex. can be scrapped. X.129.7 contains the famous final phrase yddi va dadhé yadi
va nd, which is both syntactically and metrically incomplete: the unusual final 74 draws attention
to this principled lack of closure.



In short, save for IV.13.5 there are no examples of a pada-final negative n4 that ends a
complete clause and is construed within it — the function that the Ge interpr. of our pada c
requires. Since there is no body of such usage to set against my (admittedly unique) interpr. of nd
here as an emphatic anticipation of the next, negative clause, I cautiously favor my interpr. in the
publ. tr.

With Ge and Old, however, I do consider pada d to concern the unknowable whereabouts
of the sun after setting.

X.111.8: As noted in the publ. intro., this vs. serves as a sort of semantic pivot, with the
unidentified females of most of the first hemistich (gen. pl. asam [a], yah [b]) seeming to
continue the subject of the Dawns in vs. 7, but identified instead as waters by the last word of the
hemistich (4pah), an identity hinted at by the immed. preceding verb sasrih ‘flowed’. This
transitions us to the Vrtra myth, which is overt in vs. 9. Since the action in pada a is
characteristic of Dawns — the daily passage of one after the other — the introduction of waters in b
is even more unexpected.

The first pada of this vs. also responds indirectly to the end of the preceding vs.: we do
not know about the sun’s going away, but the subjects of 8a “have gone into the distance”
(daram ... jagmuh). The certainty of our knowledge of their trajectory seems signaled by k7/a
(see the same particle in 2a), in contrast to the radical uncertainty of 7d (nakir addha ni veda).
Uncertainty returns in the second hemistich of this vs., however.

A slight adjustment to the tr. to “the first ones ...”” would avoid the apparent number
mismatch of “the first ... have gone.”

The second hemistich shows a different transition, from 3rd ps. (fem. gen. pl. asam, like
8a) in c to 2nd ps. in d (vah), by way of dpah, which must be voc. here, but was nom. in 8b.

X.111.10: With Ge I take aritah with jarah (“acknowledged as their lover”). Although it is
tempting on the basis VIII.33.5 yah purbhid aritah “who is acknowledged as the stronghold-
splitter” to construe aritah with flg. parbhid, the context favors the first alternative.

X.112 Indra
The poet’s name in the heading to the publ. tr. contains a typo: his name is Prabhedana,
not Prebhedana. The hymn is fairly elementary and trouble-free.

X.112.1: virya pra bravama echoes the famous opening of 1.32; for an even closer echo see vs. 8
below.

X.112.3: Ge (n. 3ab) suggests that ab really refers to soma, under the guise of the sun. Possible
but not necessary.

X.112.5: This vs. is formally a riddle, though hardly a challenging one. The referent of both the
relative (ydsya [a]) and the two sd-s (c, d) is withheld till the final word: somabh.

satran is the problem here, since there is nothing that clearly governs this acc. Ge simply
supplies a plausible verb (erschlugest); making use of a trick of English, I’ve given cakdrtha two
different senses — “do in” and “do” — for the two different accs., satrin and ananukrtya ranya.
But I doubt that V4rhas the “do in” sense, and I should probably simply follow the Ge path by
supplying ‘conquered’, ‘smote’, vel sim. There is another, trickier, possibility, which I think is



unlikely in a hymn on this rudimentary rhetorical level, though I would certainly consider it in a
more sophisticated hymn. It would be possible to read ananukrtya with both the following acc.
ranya (as is already done) and the preceding one, sdtrin, in two different senses. The whole
phrase would mean “made your rivals not to be emulated and did inimitable martial (deeds).” Of
course, ananukrtyd is not acc. pl. masc. like sa#riin, but since the two objects differ in gender, it
can agree with only one. I would not hesitate to suggest this interpr. in another type of hymn, but
its trickiness is out of place in the plain-vanilla context of this one. For andanukrtydm + V kr, see
X.68.10, where it has the “inimitable (deed)” sense.

The primary sense of ranya-is ‘joyous’, but it also shares the martial sense of its base
noun rdna- ‘joy’ / ‘battle’; the noun is found in 10c, probably in both senses as well.

X.112.8: Like vs. 1, this vs. echoes 1.32.1 indrasya ni viryani prd vocam, yani cakara prathamani
vajri. Our vs. has a counterpart for everything but vajr7 and the rel. prn., and indeed elaborates on
some elements. The enclitic + voc. fe indra matches indrasya, niinam matches nd, which occurs
in an expanded phrase parvyani ... ninan, virya ... prathama as a single NP matches viryani in
the main cl. of 1.32.1 and prathamain the rel. cl.; pra ... prd ... vocam with tmesis and doubled
preverb corresponds to simple prd vocams, krtani takes the place of the finite cakara in the rel. cl.
in 1.32.1. It is hard not to conclude that our poet modeled this hemistich on 1.32.1, or at least that
both poets were working from the same template, given the various other versions, like V.29.13,
31.6.

Interestingly, given the fairly slavish imitation of 1.32.1, what follows is not the Vrtra
myth, but Vala. (Perhaps I’'m underestimating the skill of this poet — or at least his awareness of
the poetic tradition.)

X.112.9: Indra now takes on his role as Brhaspati, singing open the Vala cave. See esp. padas b
and d.

Note that the superlative + genitive phrase vipratamam kavinam ‘“the best vipra of kavis”
shows the virtual synonymity of the two terms, or at least their fungibility.

X.112.10: In b the impv. bodhi can belong either to vV bhd or V budh. Gr, Old, and 1 opt for the
former, with sdkhe a predicative voc.; Ge and Scar (99) for the latter (though Ge [n. 10b] offers
the former as an alternative).

I take the double etym. figure rdnam krdhi ranakrt as a pun, with rdna- meaning both
‘joy’ and ‘battle’; see ranya- in Sb and disc. there. Certainly the bahuvr. satya-susma ‘whose
impetuous powers are real’ suggests a martial context, since suisma- and its deriv. are common in
them (e.g., VI.68.7 yésam suismah prtanasu sahvan “whose impetuous force, victorious in battles
...."). Note that satya-susmais a variant on satind-manyu- ‘whose battle fury is real’ (8c).

On first glance abhakte ... ray€ appear to belong together morphologically as they do
semantically. But of course they don’t, despite the surface agreement in endings (-e): ray€is a
dat., dbhakte a loc. The lexeme 4V bhaj ordinarily takes a loc.; it is difficult to find a function for
dat. ray€in this cl. If we take the dat. seriously, we might tr. it as a purpose dat.: “Give us a share
even in unapportioned (goods/wealth/booty), for wealth.” But it may be better to follow Ge’s
suggestion (n. 10d) that dat. 7ay€ can substitute for the unattested loc. to this stem, here
encouraged by the superficial agreement of the endings.

X.113 Indra



X.113.1: In the publ. tr. I construe sdcetasa with the instr. visvebhir devaih “of one mind with all
the gods,” but since sdcetas- doesn’t otherwise appear with the instr., it might be better to take
the instr. as an independent instr. of accompaniment: “H+E, of one mind, along with all the gods
... The difference in sense is fairly minor, though it emphasizes the agreement between H+E.

The preverb dnu is fairly rare with Vav (though see VIIL.7.24, with the same obj.
susmam). My “assist” is meant to convey that they gave auxiliary aid, since Indra’s siisma- is not
likely to need a lot of help. As noted in the publ. intro., the model of auxiliary help continues
through the hymn.

It’s possible that aizis a sort of aux. with krmvanah “as he went on creating ...,” though I
prefer the publ. tr.

X.113.2: A verb needs to be supplied in pada a; since this pada has the same general structure as
lab: tam asya GOD(S) INSTR. ACC [POWER], I supply “assisted” (dnu ... *avat) based on 1b anu ...
avatam. Ge (n. 2ab; sim. Kii 255-56) instead supplies *avardhat, anticipating dvardhan in 3d
(and [not noted by Ge] serving as the corresponding transitive to avardhatain 1d). Either will
work, but anticipating a verb almost two vss. in the future seems less likely than basing the
passage on a preceding one with the same structure.

In b dadhanvan is universally interpr. as transitive (e.g., Ge “der den (Soma)stengel
fliessen liess”; sim. Kii 255-56). But as disc. ad VIIL.19.1, the secondary root V dhanv as well as
the pf. part. dadhanvan (which can belong to Vdhan [so Kii], but has been assimilated to V dhanv)
is otherwise intrans., and the two other occurrences of dadhanvan (1X.67.2, 107.1) are definitely
intrans., with soma as subject. Clearly the trans. interpr. of our passage assumes a flip of soma
from subj. to obj., but I find such syntactic malleability implausible. I think it more likely that
Visnu runs to the plant, to prepare it for Indra. On Visnu’s participation in soma preparation, see,
e.g., 1.85.7,11.22.1, VI.17.11.

Acdg. to Ge (n. 2b), the subj. of vi rapsate is Indra, but since the same expression in
IV.45.1 madhuno vi rapsate has as its subj. a leather bag (drtih), the plant, as a container of soma
like the bag, seems more likely.

X.113.3: The infinitival phrase s@msam avide “to acquire a laud” may be a semi-technical
expressing for earning a prasasti, the formal praise that a king would receive for a heroic deed.

The obj. in d, mahimanam indriyam, is repeated from 1c, and mahimanam is also found
in the same metrical position in 2a.

X.113.4: In contrast to the first 3 vss., in this catalogue of deeds Indra apparently operates alone.

X.113.5: Likewise in this vs.; Mitra and Varuna do appear in the vs., but not as helpers but as
beneficiaries of Indra’s actions.

In ¢ (d)hrsitdh is a pun facilitated by the sandhi: the form can belong either to V dhrs
‘dare’ or V Ars ‘be excited’. Old tots up passages that favor the one or the other, but surely the
point is that it represents both. (The Pp. reads dhrsitah, and this analysis is followed by Gr and
Ge.)

In d Ge tentatively takes dasiise as a third party, the mortal worshiper, in addition to
M+V. Although it is true that the stem dasvams- is overwhelming used of mortal worshipers,
there are a limited no. of passages where it modifies a god; see disc. ad X.104.6. Since our exact



phrase, varunaya dasise, is found in X.65.5, 6, separating these two datives is not indicated here.
See comm. ad X.65.5.

X.113.6: My interpr. of the first hemistich diverges significantly from the standard, starting with
the subject. Say. and Ge supply the waters, for which I see no evidence; in fact at the time the vs.
takes place they are held captive by Vrtra (pada d) and in no position to be hastening anywhere. I
favor the Maruts (as does Gr [s.v. ramh]). Their presence here is signaled by virapsinah
‘teeming’. Gr and Ge take this adj. as gen. sg. modifying Indra, and admittedly the stem
regularly modifies him (which must be why Ge takes Indra as subj. of v7 rapsate in 2b). However
it is also used 3x in the plural of the Maruts, each time adjacent to a form of fdvas- vel sim.:
1.64.10 zavisibhir virapsinah #, 1.87.1 pratavaso virapsinah #, 1.166.8 tavaso virapsinah# -- just
like our tavisibhyo virapsinah #. By my interpr. the Maruts hasten to the site of the Vrtra battle to
give their support to Indra and his powers and battle fury, hence the datives. It is well known that
in some versions of the Vrtra myth the Maruts provide such support to Indra. It is appropriate
that they are characterized as “teeming,” given their identity as the thunderstorm.

In ¢ vy avrscat echoes dvrscat in 4c; nicely, the use of this verb connects the Vala myth of
4a with the Vrtra myth here. Another echo: the redupl. pres. participle acc. bibhratam modifying
Vrtra and the same stem in the nom. b/bArat modifying Indra in 3a.

X.113.7: As Ge points out (n. 7), this vs. presents the Indra—Vrtra battle as a dual between two,
nearly equally matched, rivals, rather than the usual one-sided slaughter of Vrtra by all-powerful
Indra. See the duals ydtamanau samiyatuh, and esp. the preverb sam. This balanced account is
reminiscent of the depiction of the same battle in the later part of the most famous account of it,
in .32, esp. vss. 12—13 (see comm. ad [.32.12).

The vs. begins ambiguously, and indeed misleadingly: since the initial rel. prn. ya
immediately precedes a neut. pl. expression, viryani prathamani kartva, it is natural to read it as a
neut. pl. “which heroic deeds ...” But this leads to a deadend, as there is no correspondent in the
main cl. in cd. Only when we reach the second part of b do we encounter the duals that are the
real referents of ya, which can also be du. masc. “which two ...” The main cl. of cd does not have
a resumptive pronoun (#3 vel sim.), but does have an implicit “the one ... the other” construction,
with ¢ devoted to Vrtra and d to Indra. The interpr. of ya as dual is Ge’s (n. 7a), though he in fact
suggests reading ya4 twice, as dual masc. and neut. pl.; Old rejects Ge’s dual interpr., but this
leaves us with an unresolved rel. cl.

Note that viryani prathamani kartvais quite similar to virya ... prathama krtani in the
previous hymn (112.8), attributed to same or related poet. See comm. there.

Note also the return of patyate (cf. 5a). Ge interpr. d as referring to Indra’s right to the
first drink of soma: “ein Anrecht auf die erste Einladung (zum Soma).” I think that this is correct
and my tr. is somewhat opaque. I’d now slightly alter to “over the Early Call (to soma).”

X.113.8: The “causative” dvardhayan opening b is in the same position as semantically and
functionally identical dvardhan opening 3d, and the two verbs have nearly identical subjects: 3a
visve ... marutah, 8a visve devasah.

The content of the 2nd hemistich is startling and syntactically skewed — these two
features are probably connected. It is stated that someone/something ate (avayat) Vrtra, with the
subject unexpressed. Indra is in an oblique case, the gen. dependent on Adnmana, which might
almost seem to exclude him as subject of “ate.” But what other candidate is there? Certainly Ge



(n. 8d) thinks Indra is the subject and cites the epithet vrtra-khada ‘gnawer of Vrtra’ used of
Indra in I11.45.2, 51.9 and of Indra’s alter ego Brhaspati in X.65.10. However, this semi-
cannibalism is not a standard part of the Indra—Vrtra myth and seems rather shocking — though
eating a snake isn’t as bad as eating a being more human in form. I suggest that Indra is not
specified as subj., but shunted into an oblique case, to lessen the shock. On the verb dvayat see
my -aya-book, p. 71. The other occurrence of the verb in the RV, in VIII.45.38, is in a slangy
context (see comm. ad loc.).

X.113.9: As disc. in the publ. intro., this vs. spells out the reciprocal partnership agreement
between Indra and his mortal worshipers (ab) and then provides an example of it from the semi-
mythic past (cd). The mutual aid between Indra and various gods (esp. the Maruts) earlier in the
hymn provides the model for the agreement in ab. As I say in the publ. intro., the language is
“labored,” esp. in ab, presumably to approach legalese as closely as possible. Esp. important are
the balanced forms of sakhAya- ‘(act of) comradeship / partnership’.

As for the illustrative example in cd, elsewhere in the RV it is clear that Indra eliminated
Dhuni and Cumuri for Dabhiti because Dabhiti performed ritual service for Indra. See esp.
VI1.20.13 “Dabhiti who presses for you with the soma juices, who brings the firewood and the
cooked food, along with the chants” (... fibhyam somebhih sunvan, dabhitir idhmabhrtih pakthy
arkaih); in a nearby hymn (VI1.26.6) these actions of Dabhiti’s are summarized as sraddha- (pl.)
‘hospitality offerings’. For detailed disc. of sraddha- as ‘trust in hospitality relations’, with
hospitality often embodied in the ritual, see my Sacrificed Wife, 176-84. Here sraddha-manasya-
refers to Dabhiti’s ‘mind/thought on/of hospitality’; it is rather like the epithet of Manu in the
Manu’s Cups story (see SW/SW disc. just referred to), sraddha-deva- ‘whose deity is
hospitality’. In the cases of both Manu and Dabhiti, the hospitality is specifically that of the
ritual.

X.113.10: In this, the final vs. of the hymn, the poet turns his attention to a different reciprocal
relation: not between god and gods, nor god and humans, but human and human — viz., that
between the poet and his patron, who is, however, not overtly referred to. The poet asks Indra for
material goods (horses in this case) in exchange for the poet’s praise — but the goods are not for
the poet himself. Instead, they should make the poet considered to be an effective wordsmith
(mamsai nivdcanani samsan). In other words, the unmentioned patron will receive an abundance
of horses and conclude that his poet has effectively praised Indra, which roused Indra’s
generosity.

X.114 All Gods

On the manifold difficulties of this hymn, see publ. intro.; I have little to contribute to
understanding the content, though I can tinker with phraseology and form. Re treats it (insofar as
he does) in EVP XVI, not in the Vi§ve Devas fascicles. Old’s treatment is scanty. (I have the
feeling he had the same unenthusiastic reaction I have to the numerological extravagances of the
hymn.) Kohler translates and discusses the whole hymn at length in his 2011 Kavi im Rgveda
(110f1t.). For attempts to decode the referents and especially the numerological referents, consult
these standard treatments.

X.114.1: The lexeme vi'V apis found only here in the RV, but is already tolerably well attested in
the AV, including in the strikingly similar passage AVS VII1.9.20 katham gayatri trivitam vyapa



“How did gayatri permeate the triple [stoma]?” (Wh)(no AVP corr.), which, however, is just as
obscure.

The root affiliation of avesan is disputed. Gr assigns it to a root V vis ‘sich ergiessen’,
separate from V vis ‘toil’, and he is followed by Narten (Sig.Aor. 245) and Gotd (1** K1. 249). On
this supposed root, see comm. ad 1.178.2; I see no need for it. Ge instead takes it to vV viand tr.
“sie fiir sich beanspruchend” (whose relationship to the standard meanings of V v7is opaque to
me). Kohler (110-11) also takes it to vV vibut with a sense in line with the usage of that root:
“haben ... aufgespiirt”; unlike other tr. he takes divds pdyah as the obj. of avesan, not didhisanah.
But the existence of an s-aor. to V viis questionable, and I see nothing against assigning this form
to V vis ‘toil” — at least without a clearer sense of what this vs. is about.

Assuming that avesan is an impf., it should not have the recent past sense “have toiled.” I
am inclined to recast the tenses of the first three padas to “pervaded ... came ... toiled.”

X.114.2: I have no idea what nizrtif refers to. The only other pl. to this stem in the RV
(VIII1.24.24) is no help.

Although I would prefer the root-noun cmpd dirgha-srit- to have active meaning,
‘hearing long / afar / for a long time’, in all clear cases it has the passive sense ‘heard of / famed
for a long time’ (either from the distant past or for the foreseeable future or both), as Scar (555)
interpr. it, flg. the standard view. It is therefore essentially equivalent to the bahuvr. dirgha-
Sravas-. In this passage (far from clear!) in the publ. tr. I rendered it with my preferred tr. “who
hear afar,” which makes sense in context: the conveyers recognize the nirrtili because of their
keen hearing. But I doubt that the cmpd has active sense in just this passage, and so I might
emend to “the conveyors of far fame ...”” Alternatively (and now, to me, preferably), dirghasritah
could be nom. pl. fem. and modify nizrtif in the previous pada: “Three (Goddesses of?)
Dissolution, of long fame ...” The logical connection between the clauses would then be
stronger: the conveyors recognize the nirrtif because they are famous. Taking the adj. with what
precedes also makes sense of the displaced v7 A7in b, which should begin a clause. I would now
substitute “Three (Goddesses of?) Dissolution of long fame reverently approach to be pointed
out, for the conveyors (of songs?) recognize them.”

Although this doesn’t help much, it’s worth noting that the same conjunction of lexical
items — nidina-, vahni-, and multiple occurrences of kavi- -- is found in V1.32.2-3. For nf cikyuh
kavdyah, see the identical phrase in X.124.9.

X.114.3: The referent(s) in this vs. and its general purport are completely opaque to me, and I
have nothing to contribute to the multiple identifications suggested by others (see esp. Ge, Re,
and Th. Unters. 16, 60—63). Th favors the night sky as the overall referent and downplays (or
denies) any ritual associations, but as in the rest of the hymn, it is likely that both types of
referents are in play. The general view (Ge, Ober [RdR II.133]; see also the reff. in Th, p. 61 n.
3) that in the ritual realm the female referred to is the vedi seems hard to dismiss, though Th tries
mightily.

X.114.4-5: As indicated in the publ. intro., I take these two vss. as contrastive treatments of the
poetic enterprise. In 4 the 1st ps. speaker, with his simple mind (pakena manasa), saw a single
eagle as a unity, while the inspired kavis (viprah kavdyah) in 5 configure this single eagle in
many ways (bahudha) with their words (vacobhih). The power of poetry to create and represent
the multiple manifestations of the world could hardly be more clearly expressed.



As for the identity of the eagle (suparna-), it is generally taken as the sun or the sun
identified with the ritual fire (Ge, Lii 299f., Kohler 112), though Th (62) opts for the moon, and
other referents have been suggested (see Kohler’s detailed disc.). In my opinion, the emphasis on
identifying the referents (and defending the identification against others) has distracted interpr.
from the more interesting depiction of how poets operate and what they provide.

X.114.6: The consideration of the poets’ contribution, esp. in creating the sacrifice and making it
effective, continues in this vs. The role of meter, mentioned in 5c, is elaborated on in 6b, and the
focus narrows to the specifically ritual. Again, there is much disc. of what exactly is going on,
with a deep dive into the numerology. Although obviously to a contemporary audience the
referents of the exact numbers were interpretable, I still think that too much attention has been
lavished on decoding the numbers and too little on the celebration of the role of poets.

X.114.7: By my rules, any¢ should be definite in this position: “the others ...,” not with most
interpr. indefinite “others ...” If Ge (n. 7a) is correct that this is a reference to the variants of the
model ritual, a definite reference makes sense: the first, unnumbered one would be the model
itself.

On a tirtha associated with drink, see firtham suprapanam in X.40.13 and comm. thereon;
see also the “famous #rtha” in 1X.97.53. In the comm. there I suggest that it may refer to the
place or time in the sacrifice when the daksinas are distributed. If the hapax dpnana- is related
(however sketchily) to dpnas- ‘property, wealth’ (see AiG 11.2.275-76), as is reflected in my tr.
‘opulent’, the same situation may be referred to here.

X.114.8: The lexeme prdti V pad occurs in the RV only here. The standard tr. are contextual (e.g.,
Ge “hat ... erkannt”). Re points out that the later ritual sense of the idiom is “entamer le répons,”
which he hesitates to employ here, but I don’t know why ‘undertake, begin” would be excluded.

X.114.9: Padas a and b seem to me contrastive, with the unidentified some / ones making an
extended journey to the end of the earth, despite being stably yoked to the chariot poles. With
Kohler (114) I'm inclined to see the subject as the poets, or particularly skillful poets. As for the
rest, it’s just as baffling as the rest of the hymn.

X.115 Agni
On the curious structure of this hymn, see publ. intro.

X.115.1: The “two mothers” in b are of course the kindling sticks.

In c I take yadi as standing for * yadd 1, even though it does not precede a cons. cluster that
would have encouraged redactional shortening. The form occurs right before the caesura in an
opening of 5, and it seems unlikely that both syllables would be light in that position.

In the standard renderings (incl. the publ. tr.), we find a non-conjoining cain c,
apparently marking the beginning of the main cl. of cd after the subord. cl. that begins c. (See
JSK, DGRV 1.211-13, I1.106 for attempts to account for its use here.) However, it is possible to
assign it its usual conjoining function if we take the 4dha ca ni clause as parallel to what
precedes, with both under the domain of yadr: “when the udderless one has begotten him and
then he has waxed strong ...” This double yddi cl. would depend on the main cl. in ab. The



vavdksa would be accented in either reading — either as a subordinated verb or one first in its
pada.
Note the distant etymological figure: vaksathah (a), vavaksa (d).

X.115.2: The vs. has a number of teasing word plays, initiated by the sequence nama dhayi,
which appears to contain the idiom ndma VvV dha ‘give a name’ (nama-dhd- 1x, nama-dhéya- 1x),
but in fact the two words should be separately construed.

In context ddn can hardly be anything but an endingless loc. to dam- ‘house’: as Ge (n.
2a) points out, ‘establish the ritual fire in the house’ is a widespread locution. The question is
how we arrive at this form. A gen. sg. ddn to this stem is widely accepted (e.g., AiG 111.243-44,
EWA s.v. diam-), but this is from a preform *dam-s, with the nasal assimiliating to the dental
ending. It is possible that in ambiguous passages (like 1.120.6) gen. ddn was misinterpreted as a
loc. and spread to unambiguous loc. contexts. (In fact JPB tr. as a loc. there, though I would
substitute the gen. “you two house-masters of beauty,” flg. Ge.) (That dan here is on the model
of gen. ddn elsewhere is essentially Old’s view — though he also considers the possibility that it’s
really a gen. here. I'm not sure how that would work contextually. And he also floats the
possibility that dan is a redactional change for *dam.) Given the instr. dafa ‘with his tooth’ in b,
one should factor in a word play with dant- ‘tooth’ (so also Re). In any case the form is not
directly comparable to the Old Aves. vrddhied endingless loc. dgm.

On abhipramuira see Scar 390-91.

X.115.2-3: The mid. part. prothamana- in d is the only mid. form attested to this (not very well
attested) root; it is followed immed. by the act. prothantam in the next vs. (3b), whose voice is
confirmed by other occurrences of this stem. The middle form here also occupies metrical
positions 4—7, making a caesura after 4 or 5 impossible. Given that the opening of 2d ino ndis
somewhat echoed by 3b indum and that immed. following act. prothantam allows a caesura after
5, 3b seems to repair 2d, where the irregularities call attention to the form. I have no explan. for
the contrastive voice of prothamana-; I very much doubt that semantics is involved.

X.115.3: This vs. is couched entirely in the acc. and has no syntactic connection with either the
preceding or the flg. vs. With Ge and Re I supply a harmless 1st ps. verb of calling/praising to
govern both the acc.s and the vah.

As Ge (n. 3ab) points out, the vs. is dense with imagery, and as I point out in the publ.
intro., the words can do double or even triple duty: dru-sad- is appropriate for the frame (the fire
sitting on the firewood) and for two associated similes (the latter unmarked as a simile): a bird
sitting in a tree and the soma drop sitting in the wooden cup. (The applicability to the drop is not
noted by Ge/Re, but is by Scar [566—67]; also more or less by Old.)

Agni is several times directly identified as vahnir 454 “conveyor by mouth” (1.76.4, 129.5
[in opposite order], VI.11.2, 16.9=VIIL.16.9), not in a simile — so n4 here seems at first pleonastic.
However, I think it contributes to the density of imagery noted above: vahnih should be read
twice, with Agni explicitly compared to a draught-horse.

virapsin- and its associated forms are not usually construed with the instr., but see
IV.20.5, cited by Ge.

The hapax pres. part. sardjantam is anomalously formed (apparent disyllabic root syl
sardj). It must be construed with ddhvanah (prob. acc. pl., but possibly gen.-abl. sg.). The form
has been ascribed to numerous different roots: Vsr, Vszj, Vray, for details consult KEWA s.v.



(EWA simply refers to the earlier work). As far as I know, no one has tried srd4j- ‘garland’ or
sard(g)h- ‘bee’ (though I was sorely tempted by the latter: “buzzing along the ways”?). I see no
grounds for decision, but I think it’s possible that it’s a portmanteau (/mash-up) of Vsr ‘flow,
run’ and Vsz7 (be) released’, both of which appear with ddhvanah: X.22.4 srjandh ... adhvanah
[acc.] and VIII.59.2 sisratid rdjasah paré adhvanah [gen.]. Such a tricky form would be at home in
this tricky hymns.

X.115.4: As disc. in the publ. intro., this and vs. 6 are the two most complex vss. in the hymn,
and in each vs. I think the topic is Agni (sg.) and his flames (pl.). My interpr. differs in many
details from Old, Ge, and Re, though is closer to Old. In particular, with Old but contra Ge/Re, I
take nd4'in b as simile-marking rather than negative (though unfortunately it preceds the simile
proper). I will not otherwise register agreements and disagreements.

In my interpr. the trick in the first hemistich is that the two nom. pl. masc. forms vatah
and dcyutah, which, cutely, iconically encircle the verb pdr7 santi ‘encircle’, are not to be
construed together in an inherently self-contradictory phrase “immovable winds.” Rather they
belong to two different similes, the second unmarked (as in 3b). Thus Agni’s flames are
compared to two conceptually opposite natural elements, the ever-volatile winds and the never-
moving mountains. For the encircling of winds, see 1V.24.4 parijman ... vatah. For acyuta- with
mountain / rock, see 152.2 parvatah ... acyutah, V1.17.5 adrim ... dcyutam. In the latter passage,
the rock surrounds (pdri ... sdntam) the cows (see also IV.1.15 and [with pl. ddrayah] 111.32.16).

On jrayasana- and its type see comm. ad IV.3.6.

In the 2nd hemistich I take Trita as identical to Agni, though he could also (with Ge, etc.)
be the one sent to search for Agni. See comm. ad X.46.6, 3.

X.115.5: As indicated in the publ. intro., this vs. has the feel of a final vs. — the first of several. It
has some associations with vs. 7. The cadences of a and ¢ are disturbed.
For the connection with the Kanvas, see Ge (n. 5a).

X.115.6: As indicated in the publ. intro., this vs. appears to belong with vs. 4, with vs. 5, the
pseudo-final vs., an intrusion. As in vs. 4, I think the vs. concerns Agni and his flames. In vs. 4
the flames surround him and urge him on to battle; in this vs. they concede to his superior power.
In vs. 4 they are in the pl., in this vs. the sg. That Agni is the referent of the dative phrase that
dominates all 4 padas is clear, but Ge/Re identify the sg. nom. as the wind, against my ‘flame’.

The hapax voc. supitryais taken by most as ‘good for the Pitars’ — possible, but at least in
my opinion the base adj. pitrya- generally means ‘ancestral’. In any case, the voc. does not seem
to have much connection with the rest of the vs. thematically.

In b the phrase &rsd cydvanah reminds us of the cmpds #rsu-cydvas- (V1.66.10) and asy-
cytut- (1.140.3). The latter qualifies Agni, but the former is used of Agni’s tongues, i.e., his
flames — and this is the exact usage I see here. Note that cydvanah picks up dcyutah in 4b.

There is no finite verb in this vs., but as Ge (n. 6b, fld. by Re) suggests, dnuin b invites a
verb to be supplied; the best choice is dnu V da ‘concede’, which regularly takes a dative.

The dat. phrase of ab is continued by ... saf€in ¢ and mahintamaya ... avisyate in d. The
syntax of c is otherwise problematic, however: the problem is the rel. prn. y4h, which interrupts
the dative phrase as (if?) an embedded rel. cl., but what the rest of that rel. cl. might be is
unclear. Re essentially ignores the yah; Ge (n. 6¢d) says that a verb needs to be supplied with
yah, similar to what was supplied in ab, but I don’t quite see how he puts the pada together and



in particular what he does with dat. sazé. I now think that the phrase consists of yo + adverbial
instr. dhrsata and that it is a nominal izafe, embedded in the dative phrase. As argued in my

2022 Fs. Hale paper, nominal rel. clauses (i.e., izafe-like structures) can be embedded in the RV,
contrary to be-verbed rel. clauses. Our cl. would mean, literally, “who [is] with daring.” It is very
similar to VIII.21.2 ugrds cakrama yo dhrsat with the adverbial neut. NA dhrsat to the same
stem. I now think that supplying a verb (“acts”) in the publ. tr. was wrong, and I would emend
the tr. to “to him in his daring when ...”

As for the rest of the pada, with Gr I construe anudré cid with saté despite their distance.
Note that anudré echoes dnuin b, and the d might even hint at the vV dZ to be supplied in b.
Moreover anudré cid corresponds to dhdnvanéd “even through a wasteland” in d (so also Ge n.
6¢d), both indicating the unpromising locations in which fire seeks its food.

Now as for varam — in adverbial usage, this form is usually construed with 4, and in fact
this is easily extracted from immed. preceding dhrsati (i.e., as dhrsata—a). But I don’t quite
understand what “by choice / acdg. to wish” adds semantically to this pada.

Pace Gr, dhanvana must belong to ‘wasteland’, not ‘bow’.

X.115.7-9: As indicated in the publ. tr., each of the last three vss. of the hymn presents itself as a
final summary vs., each in a different meter. Vs. 7 is the last Jagati vs. of this otherwise Jagatt
hymn and may have been the original final vs.; vs. 8 is in Tristubh, 8 Sakvari. These last two vss.
explicitly name the poet — or at least provide a name for the Anukramant to affix to the hymn:
Upastuta (8b), the sons of Vrstihavya, the Upastutas (9ab).

X.115.7: This vs. seems to pick up vs. 5, with its mention of siri-s (Sc, 7a). These patrons (in the
instr.) receive praise along with Agni, while the instr. in b (27bAif) must, in my view, refer to the
poet/singers (contra Ge, who thinks they’re still the patrons). The plural subjects of cd are
unidentified, but I think they are likely the patrons again.

In b sahasah sinarah “the spirited (son) of strength” obviously plays on sdhasah sinu-
‘son of strength’, defeating expectations in the second syllable of the second word. Note also that
(si)ndro plays on immed. following nrbhih. 1 don’t think we’re dealing with haplology (per Ge
n, 7b) but with deliberate misdirection. As Re points out sindra- and its relatives are never
elsewhere used of Agni.

Pada d is almost identical to IV.16.19, as Ge (n. 7d) points out.

X.115.8: This vs. responds in a way to vs. 2, where Agni’s name was at issue (agnir ha nama).
Here he is explicitly given another name or epithet: “child of nourishment” (voc. drjo napa).
This name can also be seen as a substitute for the name “son of strength” gestured to, but
avoided, in the preceding vs., 7b — and note that sahasavan in this address picks up the sdhasah in
the name in 7b. Unfortunately this connection cannot be seen in the publ. tr., because I translate
sdhasah and sahasavan differently. I would now alter the publ. tr. in 8a to ‘possessing strength’
from ‘mighty one’.

X.115.9: Pada c tams ca pahi grnatas ca sarin is a reprise of Sc agnih patu grnato agnih sirin,
which may account both for the metrical lapse (10-syl. pada for 11) and the wrong placement of
the 2nd ca (on which see JSK DGRV 1.135). As for the meter, Old suggests distracting #in, but
the parallel in 5c speaks against this: the 4-syllable openings matcch (agnih patu and tams ca



pahi), and what follows the caesura should match too — but ca does not match the syllable count
of agnih.

X.116 Indra
For the structure of paired vss. see publ. intro.

X.116.1-2: Each of the four padas of vs. 1 begins p7ba; non-initial unaccented piba in 2a
provides continuity.

X.116.3: As in vs. 1, each pada of this vs. begins with a repeated impv., mamattu. In the bed

padas everything after that impv. is in a rel. cl. whose antecedent is the unexpressed subj. of

mamattu. To bring out the parallelism, b might be better tr. “let that exhilarate (you) which is
pressed among earth-dwellers.” In any case the “you” of b should be parenthetical.

X.116.4: This is the only really challenging vs. in the hymn, the challenge lying in the second
hemistich, esp. d, and what to do with kAédam. Scar (683) takes it as a unit of measure, used
adverbially, on no clear grounds. Ge (and implicitly Old) take it as obj. to 4 vrsasva, but this
doesn’t work either syntactically or semantically. The lexeme 4V vzs takes gen. objects almost
exclusively (the only exception is II1.60.5 sutam somam a vrsasva). Moreover, the obj. of the
lexeme is always soma. This pattern is found in the 1st vs. of the hymn, 1b piba madhvas trpad
indra vrsasva and matched in our vs. by sutasya ... madhvah ... a vrsasva. As for the semantics:
khéda- in its two other appearances (VIII.72.8, 77.3) is a concrete object capable of being
threefold or triply turned (#zr7vit- VIIL.72.8); I take it as "hammer’ in VIII.77.3, where it is used to
fix spokes into a wheelrim. On both counts it seems best to detach khedim from the verb 4
vrsasva, which should be construed with the long gen. phrase that occupies all of pada c.

What then to do with khedim? I start with the observation that forms of V kAid (verbal
and nominal) are regularly found in conjunction with V Aan forms (IV.25.7 khidati hant,
VIIL.77.3 sam ... vrtrahiakhidat, khé ... khédaya, V1.22.4 khidvah ... asuraghnah). Here it immed.
precedes arusaha. 1 suggest taking it as a detached 1* cmpd member, assuming * kheda-han-
“smashing the hammer,” parallel to arusahan- -- or else as an external argument to arusa-han-
“smashing the hammer on the arusa-.”

As for arusa-, Old and Scar (683—84) take it as a PN, but the interpr. of Gr and Ge
(seemingly accepted by EWA s.v. risant-) as a negation of rusant- ‘shining, white’ is appealing,
given Indra’s penchant for slaying dark beings. Scar, who discusses the proposal at length, is
understandably concerned about the formation. We might expect rusat- as 1st cmpd member (as
in rusad-vatsa-) -- though this would produce a difficult-to-parse *rusad-dhan-. But I think it
likely that arusa-han- was produced and perceived as a near-anagram of asura-han- (RV 3x).
X.116.5: On nireversing the fundamental meaning of the verb bArasiya-, see Ge (n. Sab) and my
dya-Formations (p. 86).

The hapax vigadi-is most likely derived from the much-later-attested root V gad ‘speak’.
See comm. ad X.97.2 on agadd-. Although Ge tr. “im Streit,” in his n. 5d he specifies this as
“Wortstreit”; cf. Old’s tentative “unter verwirrten Reden (der Feinde).”

X.116.6: This vs. takes the verbal lexemes used in vs. 5 with concrete objects and applies them
to abstract qualities and to an animate being (Indra). In 5b dva V tan ‘loosen’ was used of



bowstrings; in 6ab v7'V tan takes as object ‘fame’ (pl. srdvamsi, so lit. ‘fames, reports of fame’ —
unfortunately not an English idiom), ‘might’ (djah), and ‘hostilities’ (abhimatil) — with the
bowstrings kept, but in a simile. The switch from dvato v7is potentially problematic, because v/
V tan ordinarily means ‘stretch out, stretch through’, not ‘loosen’, so it should have essentially
positive value here and mean the opposite of 4va V tan. This is argued at length by Old, similarly
by Th (Fremd. 72-73). Although I see their point, the attempt to impose a positive value on the
verbal lexeme requires Th to produce a highly unnatural interpr. of the hemistich. I think in just
this passage we must reckon with the essential equivalence of dva Vtan and vi'V tan, in line with
Ge’s interpr. This is not hard to motivate: v7has a number of different senses: ‘apart, widely’,
‘through’, and — crucial here -- ‘without’ (generally in nominal forms, admittedly). The negating
value of this last usage can be transferred to this nonce verbal form.

In 5a n7'V bhrs was used of arrow points made blunt; in 6d Indra himself is ‘unblunted’
(anibhrstah).

X.116.7: The past participles in ¢, sutih ... pakvah, are in a chiastic relationship with the impvs.
in d: addhr ... piba. That is, Indra is urged to eat what is cooked and drink what is pressed.

The impvs. in d, addhr ... piba ca, are both accented; addhi owes its accent to its pada-
initial position, piba owes its perhaps to the fact that it’s explicity conjoined with addhi’but more
likely because it’s perceived as opening a new clause, even though pradsthitasya must be
construed with both verbs, as 8a addhr ... prasthitema havimsi shows.

The final phrase, piba ... prasthitasya, picks up the same in 2a, forming a weak ring.

X.116.8: Pada b provides yet another pairing of food and drinking (see 7cd), here with concrete
nominals, pacata ... somam.

X.116.9: This final vs. opens out first to Agni in addition to Indra (in a dual dvandva) and then to
the gods in general. As indicated in the publ. intro., the final image of the gods as dice whirling
around, giving and withholding luck, is a surprising one. On udbhid- see comm. ad VIII.79.1.

X.117 Generosity
On the unusual nature of this hymn in a RVic context, see publ. intro. Although the hymn
is made up of bromides, it makes some artful use of word order.

X.117.1: I would now prefer to tr. vadha- here and in vs. 6 as ‘bane’ or ‘deadly bane’.
As Ge (n. 1b) points out, the AV reckons the “forms of death” to be 100.

X.117.2: This vs. alternates nominatives referring to the miserly rich man and datives referring to
his hungry (ex-)friend, as if to intertwine them even as the subj. refuses the importuning beggar.

The hapax raphita- has no obvious etymology (see EWA s.v. rdpas-) or meaning, though
it obviously refers to some sort of miserable state. I have interpr. it as semantically adjacent to
rdpas- ‘defect, malady’, rather than Vrap ‘jammern’ (per Th., Ged. 78), though neither of these
works phonologically.

X.117.3: On grhu- see EWA s.v.
I take ydma- in the cmpd ydma-hiti- to V ya ‘beg’, rather than with the usual yaZma(n)}
‘journey’; see comm. ad X.64.1.



X.117.4: The play on the root Vsacin ab can hardly go unnoticed: sdkha ... sdkhye, sacabhiive
sdcamanaya. The isolation of nom. sdkha (the stingy non-companion) from the rest of the v sac
forms and the distance between the verb dadati and its (partitive) obj. pitvah seem to be iconic
for the separtion between the non-companion and his would-be companion and between a
potential act of charity and the actual gift. This separation contrasts with the intertwining of the
same two figures in vs. 2.

In d anyam should, by my rules, be definite since it is non-initial, but I can see no way to
interpret it as anything but indefinite “another”; the amredita anydm-anyam in the next vs. (5d) is
properly positioned for an indefinite. For another anomalous positioning of any4- (though in the
opposite direction) see nearby X.119.7. This syntactic rule may be eroding in the late RV.

X.117.5: ’'m not sure what to do with 7d— it’s perhaps displaced, and the pada should be interpr.
“it’s just the stronger man who should give ...”
I take the phrase in b to be the equivalent of English “take the long view.”

X.117.6: As noted ad vs. 1, I"d now change the tr. of vddha-to ‘bane’ or ‘deadly bane’ for
fluency.

X.117.7: In later Skt., forms of apa V vz, lit. ‘twist away’, mean ‘complete, finish’. This appears
to develop from an idiom specialized for weaving. See AVS X.7.42 ndpa vriijate nd gamato
dntam concerning two weavers: “They wrest not off; they go not to an end” (Wh). The the first
verb, dpa vriijate, must express the somewhat delicate manoeuvre (see YouTube videos on this
procedure) of removing the woof (=vertical) threads from the loom when the cloth is finished. I
use the less specific English idiom “wrap up,” which also signifies closure. I’'m not sure what
idiom English uses for the removal from the loom (if there is one), but the equivalent in knitting
is to “bind off.”

X.117.8: The solution of this numerical riddle provided by Ge (n. 8) seems quite convincing and
bears some resemblance to the Greek riddle of the sphinx, as Don points out. It is somewhat
curious that herd animals come in groups of five (pariktih), but see Old and Ge (n. 8d). The use
of parikti- here is surely in part because ‘five’ is the next number in the series of riddles, but the
fivefold classification of pasu-s found across Vedic prose is probably also at issue. On this
classification see B. Sojkova, Animals in Vedic Prose (DPhil. diss., Oxford Univ., 2022). The
larger question is what is the riddle meant to be conveying here: it doesn’t seem entirely on
message. Presumably that having more feet doesn’t make you better off, but instead worse. If
there’s relevance to this hymn it may be that giving away what you have (and thereby having
less) will be a good move for you.

X.117.9: The examples given in this vs. seem even less relevant to the generosity theme than vs.
8, since they are concerned with the differential performance of two apparently identical items.
Pada d forces the topic back to “giving” but not very convincingly. It almost seems as if, in vss.
89, the poet went off on a riddle track, started by vs. 7, and lost sight of his main theme. I
suppose the whole vs. could be interpr. as counseling generosity to the less fortunate because of
the inherent inequality in the world — but this seems somewhat counter to the standard Vedic
worldview.



On the non-*o-grade in kinship terms as 2" compound members (apropos sammatara
here), see J. Lundquist, “Does tvatpitarah = edomatwp?” IEL9 (2021), esp. 133-36.

X.118 Agni Raksohan
This hymn is banal in the extreme; its salient feature is the inter-verse chaining.

X.118.1: As noted in the publ. intro., despite the Anukramani ascription, “demon-smiting” Agni
is barely visible in this hymn, though the first pada of this initial vs. does establish such a theme.

X.118.1-2: There is no explicit chaining between these two vss., but #f opening 2a may respond
to n/in la.

X.118.2-3: (s"v)ahutah (2a): (sa) ahutah 3a.

X.118.4: This vs. consists of almost nothing but links to preceding vss. In pada a ajyate responds
to the same form in 3c; both are construed with instr., though with slightly different functions:
srucd in 3c identifying the instrument performing the anointing and ghrténa the substance. The
latter also picks up ghrtianiin 2b. In b (madhu-)pratika(h) echoes pratikam in 3c, and dhutah the
same forms in 2a and 3a. In ¢ rocamanah matches vi rocate in 3a; the preverb v7'there is teasingly
replicated in the sequence rocamano vi(bhivasuh), though the v7in 4c is not construed with the
preceding participle.

X.118.5: After the frenzy of linkage in vs. 4, this one marks a new start: the only link is the
preverb sam, with sam idhyase (a) echoing sam ajyate (4a).

The pada devébhyo havyavahana occurs in this form 3x (II1.9.6, X.150.1, as well as here)
and once as the minimally different devebhyo havyavahanah in the next hymn, X.119.13. The
formula presupposes that nominative, rather than the voc. found here and in the other two
occurrences, since devébhyah must belong to the phrase and an initially accented * dévebhyah
would be expected in a voc. phrase (even though devébhyah is of course not a voc. itself).

X.118.6: Despite the transmitted marta(h), ip seems best, with Old, to restore *marfyzi(b), both
for the meter and for the chaining with mart'yahin Sc.

X.118.7: d4dabh'ya- is the link between 6 and 7. This is also the first vs. since 1 with a raksohan
theme, and it also has echoes of that vs.: the voc. dgne, socisa picking up suci(-vrata) (1c), didihi
picking up did'yat (1b).

X.118.8: The immediate link between 7 and 8 is did'yat (c) with didihi (7¢c), but this of course
also matches did'yatin 1b. Another link to vs. 1 is (uru-)ksdyesu with (s*vé) ksdye (1c), and note
also prdtikena (a) echoing prdtikam (3¢) and (madhu-)pratika (4b).

Ge and Re (see also Mayr., PN s.v.) take uruksdya- (also in 9a) as the PN of a poet or his
family, which seems unnec. to me. Although the Anukramani ascribes this hymn to one
Uruksaya, this can have been plucked from the hymn, as elsewhere, esp. in X. In 1.2.9 the stem
modifies Mitra and Varuna and means ‘having wide dwelling’, and the #-stem abstract uruksiti-
also means simply ‘wide dwelling’ (VII.100.4, IX.84.1). The fact that uruksdya- here seems to
respond to ksdya-in lc seems to me an argument against a PN.



X.118.9: On uruksdya- see ad vs. 8.

The first two padas are made entirely of recycled materials: zdm tva (also 5c), girbhih
(gira 3b), uruksdyah (uruksdyesu 8c), havyavaham (havyavahana 5b), sam idhire (sam idhyase
5a). The last pada breaks new, if similarly hackneyed, ground.

X.119 Labasikta

A number of pairs of vss. pattern together: 2—-3 share a pada (2b=3a); 4-5 concern the
mati-; 67 have the identical phrase #nahi me ... cand and both concern the insignificance to the
poet in his current state of major components of the world; 9—10 both have prthivim as obj. and
share the phrase 744 veha va at the end of the b pada.

X.119.1: The opening of the hymn, with 7% va iti, is unusual, to say the least. The repeated 7t/
cannot be taken as a standard use of the quotative particle — nor can the 777 that marks the end of
the refrain. The various tr. render it as "such” or “thus,” which to my mind dampens the
rhetorical exuberance of the 1st-person assertions. (A particularly stilted version is Maurer’s
“My inclination is thus.”) I therefore render it as a strong affirmation, flg. Thompson 2003
(EJVS9).

X.119.2: The standard tr. (Ge, Re, Mau) supply “trees” as obj. in the simile in pada a, either
modified by an acc. pl. dodhatah (Ge, Mau) or not, interpr. dodhatah as nom. pl. Like Don and
Thompson I consider the added trees unnec.

X.119.2-3: I now think that piza(h) should be tr. more literally; I’d substitute “(the soma-drinks)
when drunk” in both vss. (2b, 3a).

X.119.4: The use of putra- for a calf, a bovine “son,” seems a bit unusual to me, but I have not
checked all the RVic exx. of this stem.

X.119.5: The chariot-fashioning imagery applied to a “thought” (imatr-) is a strong indication that
the speaker is the poet, since this is a common trope.

X.119.6-7: I take both these vss. as implicitly subordinated (by nahi) to vs. 8. Having established
the insignificance of the principal features of the cosmos in comparison to himself, the speaker
asserts his complete dominance in 8.

X.119.6: The point here seems to be that the poet in his soaring flight looks down on the earth
and the whole Arya population is visually reduced to a tiny speck.

X.119.7: In the companion vs. to 6, the two world halves are reduced to the size of just one wing
of the speaker (poet=bird). The predicate of this vs. is prati ‘(be) the counterpart (to)’.
Pada-initial anydm should be indefinite, but it is difficult to make the expression mean
“not equal to another wing of mine.” The phrase “the one wing ... the other (wing)” is found in
11ab, where the two definite forms of anya- are correctly positioned in non-initial position. For
another wrongly positioned form of anya- in the vicinity, see X.117.4 and comm. thereon.



X.119.10: On the hapax osdm see EWA s.v., where it is plausibly derived from vV us ‘burn’. I
have rendered it slangily as “to blazes.”

X.119.11: The anya- paksa- phrase picks up 7b.
X.119.12: As Re points out, mahamaha- is otherwise used of Indra.

X.119.13: For my take on this final, disconcerting vs., which has complicated (and I think
skewed) other interpr. of the hymn as a whole, see publ. intro. As I say there, vs. 12 seems to me
the climax of the hymn with Indra’s assertion of supreme power. Vs. 13 I take as Agni’s rather
weak counterassertion; the vs. certainly should not impose Agni as the speaker of the entire
hymn, contra Re, etc.

Pada b is identical to 5b in the immed. preceding hymn (X.118.5), except that it’s in the
nom., not the voc.

X.120 Indra

This is mostly AVS V.2, AVP VL1, which latter is treated at length in Griffiths’s (2009)
edition of AVP VI and VII, pp. 3—-18, which is well worth consulting. Griffiths (henceforth AG)
also draws attention to the comm. on vss. 1-3 in JBr II.144, cited in his disc. (pp. 3—4). On my
interpr. of the knotty problem of the identity of Brhaddiva, see publ. intro. Unlike AG, who
follows Bergaigne in identifying him as Indra, I think he is actually Brhaspati, the alloform of
Indra.

X.120.1: The identity of the neut. “foremost among beings/existences” (bhuvanesu jyéstham)
from which/whom Indra was born is unclear to me. Given this uncertainty, I would at least delete
“living” from the tr. “living beings” — better: substitute “among beings / existing things.” At this
late stage of the RV we may be dealing with an undefined principle. AG tr. “the chief in the
worlds.”

On the ambiguous (and likely multiple) identities of the helpers (&Zmah), see publ. intro.

X.120.2: This vs. is a loose paraphrase of vs. 1, with ab corresponding roughly to 1bc and d to
1d; c lacks a parallel.

The preverb v7is found with v an only here in the RV, though it becomes quite common
later, starting in the AV.

The neut. sg. sdsniis problematic. Gr and Old (partially) want to emend to masc. nom.
*sasnis, and the following s (sdm) might help (though for real degemination we should have a
cluster -s sC-). Old also considers the transmitted form possible, but he wants to make it part of a
neut. NP in ¢ serving as another obj. to dadhati in b: “Indra stellt Atmendes und Nichtatmendes
als sasni hin,” which seems an anacoluthon too far. It is probably better to take it as an
“adverbial” or “infinitival” usage of this transitive redupl. stem. AG takes ¢ as a nominal
sentence, flg. the JBr interpr.: “Both the one which does not breathe, and the one which does
breathe, is winning.” This works syntactically, but what would is its relevance to this vs.?

As subj. in d, best to supply amaih from 1d, flg. Ge (n. 2d); that it recurs in 3b supports
this.

X.120.3: On 4pi V vij see comm. ad V1.36.2.



The point of b must be that the @Zmah subordinate their wills to Indra’s, even though there
are many more of helpers than of Indra. I do not understand Ge’s n. 3b, where he contrasts the
number of helpers with the number of gods. AG takes the numerical expressions in b quite
differently.

I take cd as the direct speech of the helpers, addressed to Indra; the 777 that opens the next
vs. suggests this interpr., though Ge does not follow it.

Note the insistent alliteration in c, not to mention the etymological figure binding the first
three words.

Ge’s suggestion (n. 3d) that “yonder honey” (adah ... madhu) is the rain seems
reasonable.

X.120.4: On iti see comm. on 3cd. The direct speech of the viprah may continue in 4cd, merging
with the speech of the poet of this hymn. For the presumed identity of that poet, see publ. intro.

Pada b is a variant on 1d dnu .... visve madanti imah : 4b ... anumadanti viprah. This
near repetition suggests that the #mah and the viprah are the same, pace Ge, and also sketches a
small ring.

X.120.5: On the meaning and etym. of Vsad see EWA s.v. $40? and Schaef., Intens. 30-32. The
use of this verb of young women and their bodies (1.123.10, 124.6) favors the sense ‘exult,
flaunt’ (so already Gr), against ‘sich stark fiihlen’ favored by Th and Re and fld. by Kii and AG,
on which see Kii 512-14 and n. 1032, AG (AVP VI+VII: 11), who also cites Pinault on this root.

X.120.6: The acc. phrase of ab characterizing Indra requires a verb to govern it; I supply “I
praise,” picking up the 1st ps. poet’s discourse in Scd. Alternatively — but this is a long shot — the
hapax “Doppelstamm” gerundive stuséy'yam that opens the pada may conceal a 1st ps. verb.
This is a tempting possibility (though a similar suggestion by Roth is dismissively rejected by
Old). Among other things the supposed gerundive begins stusé-, with its first two syllables
coinciding with the well-attested 1st sg. -sé form stusé “I (shall) praise,” which occurs 13x at the
beginning of a pada. I am now inclined to assume that that’s what we started with here — but
what about the rest (-y’yam)? Is it a separate acc. that has been mangled in some way, or, more
likely (insofar as “likely” enters into it), has sfusé been extended as a nonce 1st sg. optative?
(This sugg. is similar to Roth’s ill-fated idea.) Such a form would be tantalizingly similar, but
unfortunately not similar enough, to the dheyam opt. type, over which so much ink has been
spilled (also by me: see my 1999 Ged Schindler article). Although I do not see a way to work out
the details, I would now favor an alt. tr. “*I would praise the craftsman possessing many forms
... AG (citing Kii 1996) assumes a haplology *stusé€ stus€yyam.

X.120.7: The referent of dvaram param cais unclear, though it might be neut., given the zad
(though that could be adverbial). Ge, flg. Say., supplies dhdnam ‘prize, stake, wealth’ (Ge
“Schatz”). This seems harmless enough, though nothing particularly favors it, save for dhdnain
4a. Moreover, dhdna- is not usually simply ‘treasure’, but is rather a prize (vel sim.) to be won
(as in fact in 4a). It is frequently construed with V dhz, as it would be here, but in the sense “set a
prize,” esp. in the common loc. absol. dhdne hité “when a/the prize is set.” If dhdna- is the
correct referent here (which I very much doubt), the clause should mean “you set (the prize),
both the lower and the higher” — with no role for n7and no obvious contextual sense. AG (p. 14)



suggests rather ratnam, in the same semantic sphere, which is also construed elsewhere with
V dha, but again there is no compelling reason to supply this word.

The oppositional pair dvara- pdra-is fairly common, with a variety of meanings (see
comm. ad X.55.4) and no fixed pair of referents. Probably the closest parallel to our passage is
1.155.3 dadhati putro 'varam param pitir, nama triiyam adhi rocané divah “The son sets in place
the lower and the higher names of the father and the third name in the luminous realm of
heaven,” with “name” as the immediate referent, although the contextual referent is the three
strides of Visnu. But this is of no help here. If I were to speculate, I would suggest that Agni is
the referent (and #4d an adverbial red herring) because of the appearance of n7V dha, a lexeme
often used of the establishment of the ritual fire, and of duroné, which is almost always used of
the house in which the ritual fire is kindled. If this is correct, the “nearer/lower”” would be the
ritual fire and the “further/higher” would be the sun. This would fit with the cosmic reference in
c as well as Indra’s (or Brhaddivi’s) winning of the sun in 8b. However, it has nothing to do with
either the Vala or the Vrtra myth. I tentatively suggest an alt. tr. “Then you established the nearer
(fire) and the further one, in the house ...,” with no confidence in its correctness.

X.120.8: I take the praise of Indra as beginning in the middle of b, contra Ge and HPS (B+I 208).
Among other things, svarsa- is never used of human, but does modify Indra in I11.34.4 and his
vajra in 1.110.13. On the other hand, if (as I suggest in the publ. intro.) Brhaddiva is actually
Brhaspati, or a proxy for him, svarsi- would be appropriate, since the adj. modifies him in
VIL.97.7. An alt. tr. would be “Brhaddiva, the first to win the sun, speaks these sacred
formulations fortissimo to Indra: ‘he has dominion ..." ”

With HPS 1 take svardj- as referring to Indra, despite the slight awkwardness of the
apparent double ref. to Indra in the clause (both subj. and gen.). Ge’s identification of the the
sovereign king as Vala is unlikely on conceptual grounds; see HPS’s remarks. AG (p. 16) takes
Brhaddiva as subj. here, with Indra the referent of svardj-.

The referent of svah ‘own’ is not clear — are these Indra’s own doors or the own doors of
the cowpen (gotra-)? This pada is identical to II1.31.21, where it is harder to find any referent but
Indra. The adj. may be applied proleptically: the cowpen is about to be his and so are the doors.
The prominent position of svah as the final word of the vs. is probably the result of phonological
play with the finals of b and c: s'varsah and svarajah.

X.120.9: On my assumption that Brhaddiva is really Brhaspati and is therefore addressing his
alloform Indra, see the publ. intro. It is pretty much impossible to escape the interpr. that he is
addressing “his own self (svdm tanvam), namely Indra (indram eva). RVic discourse is seldom
so straightforward. See, however, Ge’s attempt to evade this interp. (n. 9b).

On the hapax mataribhvarih (to a putative stem mataribhvan-), see Old ad loc. and AiG
I1.2.177 (neither v. satisfactory). If it does mean ‘staying by their mother’, this would correlate
semantically with ariprd- ‘flawless, stainless’: both would refer to virginal girls (so Ge n. 9cd).
The further referent is probably to hymns. As is regularly noted, mataribhvan- recalls
matarisvan-, incl. the anomalous accent on matari. But Old is surely correct that the form should
not be emended to a form of matarisvan-. AG (in collab. with W. Knobl) suggests a novel
interpr. of this hapax (pp. 17-18), which I am afraid I find farfetched: that it is a haplologized
form of * matari-ribhvarih “singing on Mother (Earth).” Among other problems, as I have
discussed at length (see reff. in Comm. lexicon), V r7bA does not mean ‘sing’, but ‘rasp, croak’;



moreover, the meaning suggested seems reverse-engineered from the constructed pre-
haplologized form and doesn’t, to me, ring true.

[X.121 JPB]

X.122 Agni

As indicated in the publ. intro., the hymn is attributed to a Vasisthid and ends with the
Vasistha refrain (8d). The given name of the poet acdg. to the Anukramani, Citramahas, has been
extracted from the first pada of the hymn, where Agni is called citramahas- ‘having brilliant
might’.

The meter of the hymn vacillates between the dominant Jagatt and occasional Tristubhs.
Although acdg. to the Anukr. vss. 1 and 5 are Tristubh, vs. 1 has only one unambig. Tristubh
pada (a); c is clearly Jagatt and b and d end with -C yam sequences that are almost surely to be
distracted: advisen'ydm and suvir'yam. As for 5, pada a ends with another word that invites
distraction, vdren'yah. The pada then has only 11 syllables, but a Jagati cadence. Pada b is
Tristubh, but ¢ and d are Jagati. On the other hand, 3d is a clear Tristubh (and 3b has a Tristubh
cadence but 12 syllables), and the Vasistha refrain (8d) is a Tristubh pada and limited to the
Tristubh hymns of VII. In this late hymn the fungibility of the two trimeter types is manifesting
itself.

X.122.1: Note the caesura at the cmpd seam of a non-dvandva: citrd-/mahasam.
On surudh- see comm. ad IX.71.5.

X.122.2: Pada d requires an object to be supplied; there are two candidates: brahma (from c), so
Ge, Re, and the publ. tr.; vrdtam (from d), so Th (Unters. 21 and n. 1), HPS (Vrata 66). Both are
paralleled: VII.22.9 brahmani jandyanta (cf. also VILI.31.11); VI1.75.3 jandyanto daivyani vratani.
Although I think either is possible, I am now somewhat inclined towards the Th/HPS suggestion,
since I think it would be unusual for gods to create brahman-; in the two passages just cited, the
subjects are poets. I would therefore now suggest an alt. tr. “Following your commandment, the
gods begot (their commandment(s)).”

X.122.3: As Ge and Re point out, the “seven domains” are the domains of the sacrifice (cf.
IX.102.2, IV.75, as well as nearby X.124.3 rtasya dhama vi mime purini with vs. 1 yajaam ...
saptatantum.

Unlike Ge/Re but with Kii (354), I take dat. sukrte with mamahasva, not as parallel to
dasuse with dasat. There are no implications, but it’s attractive to supply mamahasva with a
compliment. (For dat. with V. mamh see, e.g., VII1.1.32.)

Note suvira- here, between suvir'ya-in 1d and 4d.

X.122.4: Ge (n. 4b) appositely adduces the seven Hotars in VIIL.60.16, etc.; the “seven domains”
of 3a is of course also relevant.

X.122.5: The referent of amitayais unclear. Ge considers it a reference to “die Gotterwelt”; Re
tr. “pour le (principe) immortel.” Because of the associated impv. matsva ‘become exhilarated’, I
take it as a refernce to soma (so also Gr), though I realize that Agni is not a standard drinker of
soma.



I don’t know what the Maruts are doing here, though see Ge (n. 5c¢).
In d rurucuh would be better read * ridrucuhy, as also in the almost identical IV.7.1. For this
possibility see comm. ad IV.7.1, 16.4.

X.122.6: I interpr. duhan as taking a double acc. construction, “milk the cow (for) milk,” with Ge
(tr., though he considers alt. in n. 6a), contra Re, who thinks all the acc. refer to the milk
substitute. The pada-final adj. visvadhayasam, repeated from Ic, could in principle modify either
the refreshment or the cow. I take it with the former, since in 1c it modifies “riches,” a desirable
product, not a producer.

Although Gr, Ge, and Re agree in interpr. the hapax yajia-pri- as ‘loving the sacrifice’,
transitive forms of v pridon’t mean ‘love’ but ‘please’. The rendering ‘pleasing to the sacrifice’
in the publ. tr. uses this sense, but I now think it should be refined. In the similar cmpd brahma-
pri- (2x) 1 take pri- with this transitive sense, but the first member braAma- as instr. in function:
“pleasing [X] with the formulation” (see comm. ad 1.83.2). A parallel sense “pleasing [X] with
the sacrifice” works well here, conforming to the other descriptions of the ritually active
sacrificer in this hymn (3b dasise sukitaya, 4b yds ta anat samidha, 4d prnaté). 1 would now
emend the tr. to “... for the sacrificer who pleases with the sacrifice” — the object of “please”
presumably being the gods.

In b the voc. sukrato returns from 2b, and in d this nominal stem is made into a denom.:
sukratiiyase.

In ¢ ghrtasni- recalls 2¢ ghrtanirnik.

The distribution of elements in cd is uncertain. Both Ge and Re (in his tr.) take s#ini as
obj. of didyat (e.g., Re “en éclairant trois fois les (domaines de) 1’Ordre”). But as Re points out
in his n., “di- n’est factitif qu’avec des régimes internes” — or, better, V di, esp. in the participle, is
almost always in absolute usage: “shining,” not “shining on X or “making X shine.” I therefore
take this pada-final participle in purely adjectival usage, interrupting the acc. phrase that
continues in d. As Ge (n. 6¢d) points out, &7/ 1n ¢ should be construed with vartih ... pariyan,
referring to the triple fire-circuit. I take 774ns as parallel to yajiaam. This is essentially identical to
Re’s emended tr. in his n.: “toi qui, en brillant, parcours le circuit autour des z74, (autour du)
sacrifice,” though he leaves out the &7/ (probably by mistake).

pariyanreturns from 3a.

X.122.7: The idiom n7V mzyis rare and fairly idiosyncratic in its usage, usually meaning ‘drag
down, clasp to oneself” sometimes with loc. tanvi (hence my “(on your body)” here; see, e.g.,
comm. ad 11.38.2, VII.26.3, X.39.14). Even without the preverb, vV mrj does not take as object the
substance to be wiped (here djya- ‘melted butter’) but the animal figure to be wiped upon. I
wonder if Zjyam is meant to evoke dtyam ‘steed’, which is an occasional obj. of Vmij (e.g.,
VIL.3.5 agnim atyam nd marjayanta). In any case the usage here seems at best a mixed
construction, and it is possible that the n7'simply anticipates the n7that opens the following vs.
Both Ge and Re render this pada rather vaguely.

X.123 Vena

On the difficulties of this hymn and its connections with other hymns, see publ. intro. As
I say there, I consider the vend- ‘seeker’ to be both Soma and the Sun. The treatments of this
hymn are too manifold and often too fanciful to engage with in detail. I will just set out my
barebones interpr. Ge’s notes are useful to consult and stay sensible.



X.123.1: Note that the first word of the hymn, aydm, situates the subject in the ritual here and
now, which positioning is reinforced by /mdm beginning the 2nd hemistich.

Whatever the exact referents, this vs. depicts a conceptual birth, with the two RVic
hapaxes prsni-garbha- (fem. pl., ‘whose embryo is dappled/the dappled one’) and jyotirjarayu-
(masc. nom. sg., ‘whose afterbirth is light’) (sim., for both, Ge nn. 1ab and 1b) as well as the
licking of the infant in d, an action performed by a mother cow just after a calf is born (also Ge
n. 1d). The females in question can be both the waters, whose embryo is soma, and the dawns,
whose embryo is the sun. The afterbirth of light could be, for Vena=soma, the spreading of the
golden liquid across the filter; for Vena=sun the radiance after sunrise. Pada d treats the
importance of poets and their hymns in the production of both soma and sunrise.

X.123.2: On this vs., see comm. ad VIII.100.5, which is similar in phraseology. As disc. there,
the Vena is regularly associated with heights (also in IX.85.9-12). Here the first three padas
seem to depict the first sighting of the soma emerging from the pressed plant on the top of the
filter and the first sighting of the sun rising through the clouds.

Against Ge’s attempt (n. 2b) to make nabhojah modity prstham, it seems better to take
the two as independent nom. sg. So, more or less, Scar (140), though he tries to accommodate
Ge’s views.

On vra-, see comm. ad VIII.2.6 and my treatment of this word in the 2003 HPS Fs. Here
it probably refers to the hymns eagerly seeking the Seeker; thus, like 1d and 3d it keeps the
theme of the importance of the praise hymns in the forefront.

X.123.3: This vs. recycles vocab.: samanam (a =2d); rtasya sanav adhi (c =2¢); rihanti (d =
rihanti 1d). In pada a I supply yonim with samanam on the basis of the immediately preceding
pada, 2d samanam yoninz, all standard treatments supply instead “child” (Ge: “Kind,” Don) or
“calf” (Gr, Lii 605). This is certainly possible, and the phrase samandm vatsam is found
elsewhere (I1.146.3), but in the absence of any compelling reason to switch referents I weakly
prefer my solution, esp. since samanam yonim is also found in I11.33.3 and X.17.11.

The part. vavasanihin pada a is most likely a pun, belonging to both V vas ‘bellow’ and
Vvas ‘desire’.

With Ge (n. 3d) I take madhvo amitasya as the gen. obj. of rihanti, though not very
happily: I don’t really think that ‘lick’ should take a partitive genitive. Gr (s.v. r71) seems to
suggest that vanih is the object, but identifies the same form as a nom. pl. s.v. 2. vani.

X.123.4: On the possible connection of this vs. with “name-and-form” see publ. intro.

Ge connects b with a, while I connect it with ¢ because there movement is depicted in
both b and c.

X.123.5: The introduction of the Apsaras responds to the mention of the Gandharva in 4d.
Beyond that I make no effort to interpr. this vs., though see Ge’s nn. for more or less plausible
possibilities.

X.123.5-6: Because I consider vs. 6 to be dependent on 5cd, I take the injunctives cdrat (S5c) and
sidat (5d) as preterital, because of augmented abhy dcaksatain 6b. Ge (and Don) keep vs. 6
independent — it’s not clear to me how Ge deals with the subordination of 6: he tr. ydd as “als”



but the attachment to 7 is vague. If vs. 6 is independent, then presential “wanders” and “sits”
would be appropriate for Scd, but thematically 6 seems to fit better with 5, with the wing (5d, 6¢)
— though the presence of nike in both 6a and 7b does give me pause.

X.123.8: On the downplayed “climax” in this vs., embodying name-and-form, see publ. intro.
This vs. forms a slight ring with vss. 1-2: rdjasi (d): 1b rdjasal, vidharman (b) recalls
vimane (1d); samudram (a): samudrat (2a).
Ge (fld. by Don) construes the instr. sukréna socisa with the pf. part. cakanah (“mit ihre
hellen Glut begehrt”), but the Vena vs. IX.85.12 bhanuh sukréna socisa without part. makes this
unlikely. Kii (142 n. 132) is in agreement with me.

X.124 Various divinities

On this famous and much discussed hymn, see publ. intro. and, especially, my detailed
treatment of it in my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation.
Beyond Asuras and Devas” (Ged. F. Staal: On Meaning and Mantras: Essays in Honor of Frits
Staal, ed. George Thompson and Richard Payne, 289-306), which challenges the entrenched
view of the hymn as depicting the conflict between the Devas and the Asuras so ubiquitous in
Middle Vedic literature. I will not here repeat the arguments found in that article in detail, but
make global reference to it.

The sec. lit. on this hymn is immense; I will just note two fairly recent treatments:
Theodore Proferes (2007), Vedic Ideals of Sovereignty and the Poetics of Power (New Haven:
American Oriental Society), 106—13, and Joel Brereton (2016), “Reconstructing Rgvedic

Religion: Devas, Asuras, and Rites of Kingship” in Vedic Investigations (Proceedings of the 12"
World Sanskrit Conference, Helsinki, Finland, July 2003), ed. Asko Parpola and Petteri
Koskikallio, 35-58 — neither of which I am in complete agreement with, though it is important to
note that both scholars free themselves from the dominant Asura/Deva model. Again I will not
engage with the multiple other interpr. of the hymn.

The hymn is in dialogue for the first 6 vss., though there is no agreement on who all the
speakers are. 1st and 2" person references abound. The last three vss. (7-9) are in the 3" ps. and
spoken, presumably, by the poet.

X.124.1: As Ge points out (n. 1b) there are a number of ways to “solve” the numerological
references here. The exact referents matter less than the fact that Indra is offering Agni
participation in an elaborate, already worked-out ritual system; he’s not just improvising, even
though, as I argue in the art. cit., we are watching the primal instantiation of the sacrifice.

The “long darkness” in which Agni has been trapped in d is, by my interpr., the pre-yajfia
stage in which the ritual fire was not kindled.

X.124.2: In my interpr. the being that Agni is leaving behind is Father Heaven (Dyaus Pitar).
Although identifying him as a “non-god” (ddeva-) might seem paradoxical, I argue at length in
the art. cit. that though Heaven is the father of the gods, he is not a god himself.

Both words in the phrase describing Agni’s goal, “an alien lineage” (dranim nabhim),
need unpacking. With regard to drani-, I argue in my 2016 art. that the word “seems generally to
refer to ‘foreign’ or ‘alien’ places and people primarily in terms of physical distance and
separation from familiar surroundings, not kinship or natural affinity.” I also suggest that it
participates in word play here: the differently accented ardni- is the word for the kindling sticks



used to produce the ritual fire. As for nabhi-, lit. ‘navel’, it is used both for kinship affiliation
and, more often, to refer to the ritual ground, indeed the ritual fire itself, as the conceptual navel
or center of the universe. So, under the ritual interpr. of those two words, Agni is going from a
pre-sacrificial to a sacrificial state.

X.124.3: Against many interpr., I take the speaker of this vs. not as Agni (e.g., Ge, Re), but
Varuna (so also Don, Proferes). The “guest of the other branch” (anydsya atithim vayayah) is
Agni, whose journey (in vs. 2) Varuna has just witnessed. Recall that Agni is frequently called
the guest (of men, etc.), since he is a god, whose original domain should have been heaven,
installed in a mortal setting.

Varuna’s claim to “measure out the many domains of truth” refers, in my view, to his
measuring out the ritual ground for the instituting of the sacrifice. See the parallels adduced in
the Staal Ged.

“Father Asura,” again in my view, is Dyaus Pitar. See the art. cit. for instances where he
is called an asura. “Father” is of course part of his title.

X.124.4: Again, rather than Agni, I think Soma is the speaker here (with Don, Proferes). His
defection means that the crucial ritual materials — fire and soma — are now available for yajfia.
The assemblage of the four principal gods, Indra, Agni, Varuna, and Soma, signals that the
conceptual revolution is complete.

The speaker’s curious expression “I have ‘done’ many years within him” refers to
Soma’s confinement and inactivity, deprived of any ritual role.

X.124.5: On this vs. as expressing the twin kingship of Indra and Varuna with their
complementary functions, see the art. cit.
Pada b contains subordinating ca, as shown by the accent on kamadyase.

X.124.6: I argue in the art. cit. that the first hemistich depicts the passing of the old heaven/sun-
centered religion to one based in the midspace, closer to the mortal world.

“Come forth” (niréhi) in c, addressed to Soma, implicitly responds to Soma’s statement
about doing many years “within” the father (4a), while pada d expresses his desired
transformation into a ritual substance, an oblation. On the purport of this pada see disc. in art. cit.

X.124.7-9: These three final vss. contrast sharply with the first six, esp. in leaving dialogue
behind in favor of strict 3rd person. For my view that these vss. effect the transition from the
closed loop of gods sacrificing to themselves to the divine—human partnership that prevails now,
see art. cit. As I argue there, vss. 7-9 are delimited by a ring, and it is through the shifting
referents of that ring that the movement from divine to human sacrificers comes about, what I
call there “an indirect transfer of sacrificial responsibility.” Vs. 7 begins kavih kavitva “the poet
with his poetic craft”; the referent is Indra. Vs. 9 (and the hymn) ends kavdyo manisa “the poets
with their inspired thought”; the poets are human, with Indra (acc. indram) their object.

To sum up these verses I say in the art. cit.

Without calling attention to it, the composer of X.124 has modulated
from the gods-worshiping-gods model, with Indra as a kavi, to one in
which other, presumably human, kavis offer praise and sacrifice fo the



god(s). The closed circle is broken and the human/divine dynamic
established, but the verbal identification of Indra and the human kavis
implies that the current model of sacrifice derives from the older one
depicted earlier in the hymn and that the human officiants are occupying
formerly divine roles.

X.124.7: Although there is a sharp stylistic break between vss. 6 and 7 and although, as I just
argued, vss. 7-9 form a unit, there is, nonetheless, conceptual continuity between 6 and 7. In 6¢
Indra and Soma prepare to smite Vrtra; throughout the RV it is the killing of Vrtra that allows the
waters to flow, starting in 7b.

The poet-agent (kavifi) in pada a is not identified, though the agent of pada b is: Varuna.
It would be possible to take Varuna as the referent in pada a as well. In fact, though Indra is
sometimes called a kavi- (e.g., [.11.4, VI.32.3), Varuna is a more poet-like figure than Indra. See,
e.g., from a hymn dedicated to Varuna, VIII.41.5 sd kavih kavya purd, riapam dyadr iva pusyati
“he 1s a poet who fosters the many poetic arts, as heaven does its (concrete) form [=sun],” which
also contains the rdpa- in heaven found here. Nonetheless I think Ge (n. 7a) and Re are correct
that Indra is the subject. He is the focus of these three vss., and, moreover, it is the peaceful royal
partnership that Indra invited Varuna to join (see vs. 5) that is celebrated in the rest of the hymn.

Placing the sun in heaven is one of Indra’s standard cosmogonic actions (e.g., 1.7.3 4
siryam rohayad divi “he made the sun mount in heaven,” etc. etc.); I therefore take riapam here
as a reference to the sun (so also Re: “la forme (solaire)”), rather than “his [=Indra’s?] form™
(Don, Proferes) or “die Farbe” (Ge). See VIII.41.5 cited immed. above, where rdpam also
appears to be a ref. to the sun.

The releasing of the waters in b is also prototypically Indra’s deed — here presumably
credited to Varuna because of the power-sharing arrangements of the two gods, aided by
Varuna’s growing association with water.

Note the phonological and morphological similarity of the two parallel, pada-final verbs:
sajat and srjat.

As I point out in the Staal art., co-wives are notoriously unpeaceful towards each other
(see RV X.145, 159); the peace achieved here is thus esp. noteworthy — or else the pada slyly
hints that the rivers are not all that peaceful. This pada is variously interpr. — see, e.g., Re’s over-
elaborate “Les rivieres ... ont fait (d’elles-mémes) une possession-pacifique (a I’'usage d’Indra)”
— but my interpr. seems to conform best to the Skt. phrase.

I do not know what “bear his color” refers to. First, what is the referent of asya? Ge (n.
7d) opts for Varuna, but his parallels are not strong — though the echo varuno (b) / varnam (d) is
suggestive. Indra seems more likely, esp. since he is surely the referent of asyain 8a. But I am
uncertain aboutwhat exactly his varna-is. I am toying with the possibility that it is the physical
manifestation of Indra’s impurity, the blood guilt, incurred by slaying Vrtra: Indra distributes the
impurity arising from killing to various natural elements in Vedic prose accounts (e.g., TS
I1.5.1). Since waters are well known as removers of impurity (see, e.g., .23.22), this could make
sense.

X.124.8: The phrase svadhdya madantih is also used of waters in VII.47.3. In both cases I think
the svadha- belongs to the waters, even though in this case the previous pada states that they
follow Indra’s power. But in the next pada they exert their svadha- by choosing him as king.



The depiction in c of the chosing of a king by the the clans (visah) is striking and has
been much discussed (e.g., Proferes 94, 110-11, Ober. Relig. 1.352, Jamison art. cit.).

X.124.9: I forebear from speculating myself on the mystical image of the roving goose, but see
Proferes’s discussion (110-13, 127-28) of the goose as royal symbol and symbol of the sun,
associated with unction waters.

X.125 Speech

On this famous hymn and the carelessness its fame has induced in its many translators,
see publ. intro. Re (HymSpec) points out that the word vic- does not occur in the hymn, which
is, therefore, an extended riddle. I am not at all certain that I would have solved it, but we don’t
need to: Vac is identified by the Anukramant as both the poet and the dedicand of the hymn. The
hymn also belongs to the genre of armastuti “self-praise,” with forms of ahdm extremely
prominent, esp. at the beginning: the first 7 padas all begin with asdm, with an extra one in 1d.

X.125.1-2: The speaker’s association with divinities progresses from groups of undifferentiated
gods (lab), to dual divinities (1cd), to single gods (2ab).
The pres. bibharmi (1c, 2a) is a good candidate for a habitual reading of the redupl. pres.

X.125.1: In all clear cases (uncertain: VI.51.7, VII.25.11), the cmpd visvddeva- is a bahuvrihi
meaning ‘possessing / belonging to all the gods / the All Gods’, as its accent indicates. In this
passage it is universally interpr. (incl. in the publ. tr.) as a nominal designation ‘All Gods / all the
gods’. However, it could in fact be a bahuvrihi and modify the three previous instr.: “with the Rs,
Vs, and As, comprising all the gods.” In favor of this interpr. is the fact that the Rudras, Vasua,
and Adityas are sometimes mentioned together, implicitly as the totality of the divinities (see,
e.g., nearby X.128.9 and Macd., Vedic Myth., 130). However, the position of u#d speaks against
this interpr. — which, however, I consider a strong alternative.

The three paired entities in cd are progressively less differentiated: the dual dvandva
mitravaruna has two accents and two inflectional endings and is split across the caesura; the dual
dvandva indragnihas a single accent, a single inflectional ending, is not read distracted (as it
sometimes is), and precedes the caesura (though it occupies the same metrical slot as
mitravaruna, immediately after pada-initial aham); asvinais not a compound of two divine
names but refers to a pair without individual names.

X.125.2: The Anukr. identifies this vs. as Jagati, but the first pada is a Tristubh.

On the difficult word ahands- see comm. ad V.42.13.

Bhaga is universally taken as a separate god here, though it would be possible to take
bhdgam as an epithet of pasdanam, “Pusan the distributor,” an interpr. weakly favored by the
position of utd (though JSK [DGRYV 1.340] considers this an X uzaY Z construction).

After the divinities in the first verse and a half, we arrive at the human ritualist in cd.

X.125.3: It is only in this vs. that the gender — feminine — of the 1st ps. speaker is established —
by a flood of fem. nouns and adjectives in ab and d, rastr7 samgamani ... cikitusi prathama ...
bhiiristhatram ... avesayantim, and by the demonstrative z2m reinforcing the (genderless) 1st ps.
enclitic prn. ma. The gender is of course an important clue for the solution of the riddle, esp.
since female divinities are scarce. The content of this vs. also provides a few clues to further



narrow the already narrow field of female gods. The fem. agent noun rastr7 ‘ruler’ (a) is found
once elsewhere (VIII.100.10), where it clearly refers to Vac. (On the single form of anomalous
masc. rastri see comm. ad VI.4.5.) In c the statement that the gods distributed her in many places
would remind any Vedic hearer of the divisions of speech that are a staple topic of Vedic
enigmas (see, e.g., my Hyenas, 251-60).

The two characterizations of Vac in d bhidristhatram and bhiiry avesdyantim are clearly
meant to complement each other. The morphology of the second term is also very clear, namely
a transitive-causative participle to vV vis ‘enter’, which should have the sense ‘cause to enter’;
cf. 1.176.2 tasminn d vesaya girah “cause the hymns to enter into him.” The poet must have
meant the causative morphology to be taken seriously, because in the corresponding vs. 6
(forming the ring around the omphalos vss. 4-5) we encounter the non-causative pf. 4 vivesa
(6d). Despite all this clear signaling, translators have tended to ignore the morphology and make
the phrase mean what they think it ought to: e.g., Re “J’entre en beaucoup (de formes)”
(HymSpec, but see EVP XVI.166, where he is more sensitive to the morphology); Don “I ...
enter into many forms”; Mau “entering upon many a form”; Ge slightly better “viele (Formen)
annehme” (though this still doesn’t accurately represent the morphology). If we take the
morphology seriously — and I think we must — the phrase has to mean “causing many things to
enter (me).” This provides a striking contrast to bhdristhatram “having many stations.” On the
one hand, she has been infinitely subdivided and is found in many different places, but on the
other she encompasses everything — the multiplicity of things enters into the single entity that is
Speech, which can express them all. As often, if we hold ourselves to taking the grammar
literally, it leads to a more interesting result than just going by what we think it ought to mean:
by the standard interpr. bhiiry avesdyantim is simply a paraphrase of bhdristhatram, but taking
the causative seriously produces a sharp contrast and sketches a totalizing project.

X.125.4-5: On these vss. as the omphalos, see publ. intro. Note, inter alia, the repetition of
vadami (4d, 5a).

X.125.4: On the interpr. of this vs., see publ. intro. The first hemistich provides another clue to
the identity of the speaker, but once again it is oblique. She asserts her power over a bodily
function — but, surprisingly, it is not speaking, but rather eating. This at first appears to be a
nonsensical statement: how does Speech enable eating? The connection is the location: the
mouth is the locus of both speaking and eating, and so, by a bit of slippery logic, Speech claims
control over eating. She also makes another assertion, which is subtly conveyed by the syntactic
structure: the primacy of eating over any other sensory activity — seeing, hearing, breathing.
These last three are conveyed in relative clauses (“who sees ...,” etc.), which are dependent on
the main cl “he eats.” Since food is essential to life, sensory activity is dependent on eating. (The
hierarchy between eating and the other senses is elided by tr. like Don’s “the one who eats food,
who truly sees ... (etc.),” which ignore the s4 ... ydh structure.) See the publ. intro. for a second
possible message, directly relevant to the poet, in this same passage.

The final pada of the vs. is justly famous for its phonological and etymological patterns:
Srudhi sruta sraddhivam te vadami. Watkins (Dragon 111) argues that it contains “an exhaustive
classification of the speech sounds of the Vedic language, with one example of each class: the
vowels a, 7, uand a single icon each of the oppositions of quantity (a: ) and nasalization (a:
am); a single sibilant §; a single liquid r; a single semi-vowel (glide) v; a single nasal ; and a



single order of stops, ¢ d dh as tokens of the oppositions of voicing (¢: d) and aspiration or
murmur (d: dh).”

The pada is also at almost the exact center of the hymn, where the “message” is often
located. It contains the only imperative in the hymn, which must be addressed to the poet, and
the only 2" ps. prn. (ze). Once again, the familiarity of the pada has led to some lack of focus in
tr. The tendency has been to take srufain its common usage as ‘famed, famous’; see Ge “Hore,
du Beriihmter”; Watkins (Dragon 111) “Listen, o famous one.” Even further afield, Re (HSpec)
“Ecoute, toi qui sais,” which is either a major extension of ‘hear’ to ‘know” or a lapse on his part.
The trick to (which I think) is the correct interpr. is to take srufa as ‘heard’” => ‘listened to’, not

‘heard of” => ‘famous’. Speech is addressing the poet as the conduit of her message; others listen
to him, and he can therefore convey what she says to a wider audience as long as he himself
listens to her.

X.125.5: The first hemistich seems to echo the content of bhiiry avesdyantim in 3c in other
terms. Although she acts on her own (ahdm eva svayam “just I myself ...”), what she says is
applicable to and favorably received by both the divine and the human realms — that is, to all
beings.

The anomalously accented old past participle to Vjus ‘enjoy’, jiista-, ordinarily takes a
dat. complement (presumably conditioned by its accent retraction). This is the only place in the
RV where it is found with the instr. expected with a ppl. It is probably no accident that this
involves the phrase “by gods and men” (devébhir utd manusebhih); cf. the three instantiations in
Old Avestan of the similar phrase daéuuaisca(...) masiiaisca (Y. 29.4, 34.5, 48.1), though with
the Avestan semantic shift of dacuua- to the negative side.

The second hemistich concerns the choosing and creating of a poet by Speech. It is
reminiscent of Vasistha’s happy memory of the day when the god Varuna made him a poet:
VI1.88.4 rsim cakara svapa mahobhih, stotaram viprah ...” He [=Varuna], himself skillful in his
work, made him [=Vasistha] a seer through his great powers. / The inspired one [=Varuna]
(made him [=Vasistha]) a praise singer.”

X.125.6: I do not know why this vs. is so aggressive in tone. Perhaps the mention of the
“formulator" (brahmdan-) in 5d brings to mind the enemy of the formulation (brahma-dvis-) and
reminds Speech that true speech must always be defended.

dyava-prthivi brings us back to the dual dvandvas of 1cd; like mitra-varuna there the
dvandva here is split by the caesura and also has all the furbelows of a true dual dvandva: double
accent and double inflectional ending.

Re (HSpec.) suggests that samddam is a verbal contest (p. 253 n. 11 “Ia joute oratoire”),
an idea taken up by both Don and Mau. This is not impossible, esp. given the identity of the
speaker (Speech). However, it is far from necessary: well-attested samdd- isn’t otherwise
specialized for verbal contests, and Speech can be implicated in regular battles (“fighting
words”). On samdad- see Scar 381-83.

The pf. 4 vivesa contrasts with avesdyantim in 3c, as discussed there. In vs. 3 many things
enter her; here she herself enters.

Her entering Heaven and Earth here picks up the gods and men of 5b: both phrases are
merisms of a sort, referring to the totality of beings / realms by their two most conspicuous and
contrastive members. She will further develop this in the next vs.



X.125.7: This vs. expresses Speech’s total pervasion of Heaven and Earth, announced in 6d. It
does so by using two deep-structure formulas, with gapped members — a demonstration of her
own virtuosity. I do not think this vs. has been understood correctly by previous interpr. We start
with the apparent paradox, “I give birth to the father on his head.” In my view, the father (pitar-)
is Father Heaven, Dyaus Pitar (of whom we heard so much in the immed. preceding hymn,
X.124). The paradox of his place of birth, “on his [own] head” (ahdm suve pitaram asya
muardhan), can be resolved by reference to a different formulaic phrase, “the head of Heaven”
(muardhan- divah): this phrase is regularly used of Agni (e.g. 1.59.2, 111.2.14, V1.7.1, VII1.44.16 --
cf. also X.8.6 divi mirdhianam dadhise also of Agni). To expand this: “I give birth to Father
Heaven on the head of Heaven [(i.e., Agni). In other words, we are dealing with two formulae:
dyaus pitd and mirdhan- divah. They intersect in this pada, and in both formulae one of the
words in the formula is gapped — but the same word, namely “Heaven.” What this means is that
by being present and officiating on the ritual ground, beside the ritual fire, Speech creates and
sustains the cosmos — from the restricted space on earth to the very top of heaven. From this
space she spreads through all realms and across all beings and touches heaven.

As sometimes elsewhere (see comm. ad 1.57.5, VII1.40.4), ‘heaven’ is modified by a
fem., in this case the pronominal adj. amim ‘yonder’, which may seem esp. disturbing because
(at least in my interpr.) Heaven is the father in pada a. But this can be interpr. as part of Speech’s
totalizing project: she has contact with both aspects of a putatively androgynous Heaven. (At
least amim has the right deixis; sometimes the fem. demonstr. with heaven is 7yam ‘this here’;
see comm. Cit.)

varsman- (and apparently synonymous varsman-) is regularly construed with divah
(VL1.47.4, X.63.4), so, pace Re (HSpec), Don, and Mau, Speech does not touch heaven with Aer
varsman-.

X.125.8: In the final vs. Speech claims a larger territory than even heaven and earth — in ¢ she
asserts that she goes beyond them both. She also manifests as the wind, which is of course
suitable for speech, which is carried by breath.

Strictly speaking, end cannot modify prthivya, despite the standard tr., because prthivi- is
fem., and instr. end in masc.-neut. Unlike ‘heaven’ (see ad 7d above), ‘earth’ does not switch
genders. Hence my “this earth here” is misleading, but I can’t come up with a suitable adverbial
rendering.

X.126 All Gods
On the elementary structure of this hymn and on its meter, see publ. intro.

X.126.1: As often, a pattern in a hymn takes a while to settle down: although in vss. 2—7 pada b
is occupied entirely by the same trio of gods in the same order, Varuna, Mitra, Aryaman (in
nom., except voc. 2b), in this initial vs. the three are scattered across cd.

X.126.2: The lexeme nih vV pais found only here and seems to have been confected in order to
find some way to repeat dmhas- from la.

X.126.3: The construction £ ... (a)ydm, with pl. nom. 7€ seemingly doubled by sg. nom. aydm, in
pada a gives Old fits and he spins increasingly complex scenarios to explain it. Re (EVP
XVI.167) claims that ’ yam was borrowed from 1c, which seems quite dubious to me. I think that,



given the individual listing of gods in b, it’s conveying that each one is both separately and
jointly here.
On the dependence of splv. parsistha- on parsani see Re ad loc.

X.126.5: A verb needs to be supplied in ab; “lead” seems the obvious choice, given its
prominence in the rest of the hymn (lc, 2d, 3c, 4d, 6a) (so also Ge).
A surprising intrusion of other divinities in cd.

X.126.7: Ge and Re take sunam as adverbial or (Re) “semi-interjectif.” I don’t see why it can’t
be another object to yachantu in c. The word order in this vs. is tortured enough.

X.126.8: This vs. is identical to IV.12.8 in an Agni hymn. Why it has been added here, in a
metrically variant hymn that contains only one glancing mention of Agni (5d), is unclear to me.
Perhaps because of the dmhas- in c, recalling the occurrences in 1a and 2¢c. Bloomfield makes no
comment (and in fact doesn’t register the repetition ad IV.12.8). The alternative poet’s name
given by the Anukr., Amhomuc Vamadevya, bases the first name on mufcata vy amhahin 8c
and the patronymic on the original site of this vs. in the Vamadeva mandala. The full name is
found only here in the Anukr., though there are several other poets with the Vamadevya
patronymic in X.

X.127 Night

X.127.1-3: Nom. devi appears in the same place in all three vss.: in pada b in the 4th and 5th
syllables. My attempt to render this parallelism was impossibly stilted, so I abandoned it.

X.127.1: Night’s “eyes” are presumably the stars. For stars see also vs. 7.

X.127.2: The actions ascribed to Night here are otherwise associated with Dawn and the sun.
See, for ab, e.g., IV.52.5 0sa apra uni jriyah "Dawn has filled the broad expanse,” and for ¢
X.37.4 yéna siirya jyotisa badhase tamah “by which, o Strya, you repel the darkness with (your)
light.” With urd I supply antariksam, since this phrase is extremely common. See, e.g., nearby
X.124.6 urv antariksam. However, jrayah, as in IV.52.5 just quoted, would also do.

X.127.3: The part. ayatireturns from la.

The root aor. askrtais the only such form in the RV. In fact the Pp. reads akrta, which,
however, would produce a bad cadence. The preservation (if that’s what it is) of s-mobile here
must have been fostered by real or imagined degemination of the idiom nzs-(s)kr; ; cf. 1.92.1
niskrnvana — though of course here the preverb is in tmesis and the augment would have
intervened in any case.

X.127.4: The initial s42 must be coreferential with the 2nd ps. relative expression yasyah ... te. As
I demonstrated in my 1992 “Vedic ’sé figé’: An Inherited Sentence Connective,” 2" ps.
reference for nom. forms of the s4/ tam pronoun is only found in impv. clauses, and so I supply
an impv. in the s no ady4 main clause — a form of (&) V bhi or (4) V as (with the 4 possibly
concealed in s3). As Ge (n. 4ab) points out, the same pada opening s4 no ady4 is found in the
Dawn hymn, V.79.3; there it occurs with an overt 2nd ps. impv. vy dcha. I am not alone in



supplying an impv here: it goes back to Say., though he takes the reference as 3rd ps. (prasidatu),
and as far as I can see simply ignores the ze. Ge’s imperatival “(Steh) du” more accurately
captures the usage of 2nd ps. s4. Re supplies a pres. indic. (“tu es”); other tr. -- Macdonell
(VRS), Don, Mau — also recognize the 2nd ps. ref. but supply a past-tense verb (e.g., Macd. “So
to us to-day thou [hast approached]”) — though in Hymns from the Rigveda Macd tr. “So,
goddess, come to-day to us,” with an impv. but an invented voc.

X.27.5: This passage provides good evidence for Rau’s contention that grdma- means ‘roving
band, horde’ in the RV, not ‘village’; though see comm. ad X.27.19 for a more nuanced
assessment.

The parallel forms padvant- and paksin- ‘footed’ and ‘winged’ respectively are a good
argument against the view that there’s a consistent functional difference between the - vant- and -
1n- possessive suffixes.

There is a range of possible tr. for arthin- lit. ‘having a goal’, e.g., ‘busy’ (as in the publ.
tr.; cf. Ge’s “geschiftigen”), but I think ‘hungry’ (Macd. Hymns), ‘greedy’ (Macd., VRS; Mau)
go too far. However, a rendering more focused on the goal might be better; AR suggests “intent
(on their prey).”

X.27.6: The transmitted Samhita contrast between the two pada-initial impvs. yavaya (a) and
yavdya (b) is surprising. (The Pp. reads them both with short root syllable, yavdya.) As was
established in my -dya- monograph (174-75), both stems are almost equally well attested in the
RV, but their distributions don’t overlap except in X: yavdya-is well established in the Family
Books, from which yavdya- is missing. The short-vowel form is clearly a replacement for the the
long-vowel stem. For further on the distribution see the disc. just cited. Why the poet chose to
use both here in identical metrical and syntactic situations I have no idea.

X.127.7: The act. intens. part. pépisat, the only intens. form in the RV (though see comm. ad
V.57.6), appears to be intrans., despite its diathesis. C. Melchert has point out, however, that
there are no transitive neuter participles in the RV (save for vardhat V.62.5). On this intens. and
its problematic intransitivity, see Schaef. (152-53); after the RV the stem appears as middle
pépisana-, whose middle form better fits its usage. The ornaments in question are clearly stars;
cf. 1.68.10 pipésa nakam strbhih and V1.49.3 strbhih anya [=night] pipisé.

The simile in c is curiously hybrid. Although as Ge (n. 7¢) points out, rndm V yat s a later
expression for ‘settle a debt’, in the RV the idiom is /ma-y4- (on which see the thorough disc. of
Scar. 407-9). This Vya does not have any verbal forms (see tentative disc. in EWA s.v. the
bracketed vA4”); if it did, we should expect * yapaya here. The poet seems to be frustrating
expectations with the odd, but phonologically similar expression rm4 V yat, which may also have
been encouraged by yavdya ... yavdyain the previous vs. The obj. in the frame must be darkness,
with the point being that Dawn on her arrival should put it down or aside.

X.127.8: The poet is once again playing games with us. The voc. in the previous vs. was usa/h ‘o
Dawn’, and the first voc. in this vs. duhitar divah (b) “o0 Daughter of Heaven” is regularly
addressed to Dawn (or to Stirya). But it is immed. followed (c) with the voc. ratri ‘o Night’. Are
both females present in this vs. or are we to assume that Night is also the daughter of heaven (as
she rightly should be)? Note also that the middle impv. vznisva ‘choose’ is the svayavara verb,



esp. appropriate to Sarya (see my 2001 Fs. Parpola “The Rigvedic svayamvara? Formulaic
evidence”).

On the complex simile and the verb therein see Ge (n. 8b). The full expression, as he
points out, is “make [=drive] cows homeward.” Cf. X.169.4 sivah satir tipa no gostham akah
“(Prajapati) has sent (the cows) here, being well-disposed, to our stable.” This simile participates
in the uneasy ambiguity between Night and Dawn just noted. In real-life terms cows are driven
home at the beginning of the night, not (as apparently here) at its end with the advent of dawn.

Perhaps the most obvious problem with the simile is that it seems to have no object in the
frame, but two in the simile: g4 /va (a) and stomam nd (c). Moreover, stomam is exactly the
object we would want in the frame (hence my supplied parenthetical “hymn”). The various tr.
attempt to have it both ways, understandably. I now think that the simile marker n41s displaced,
and the simile in ¢ consists only of jigyuse *na. As disc. elsewhere (see comm. ad VIIL.76.1,
X.21.1), simile-marking n4 cannot appear pada-final and is flipped with its target under those
circumstances. I would now therefore slightly emend the tr. to “Like cows (to their pen) I have
driven a praise song up to you, as if to a victor.” Unfortunately pada b has to be parenthetically
inserted, which makes the parsing all the harder.

Note the faint sign of ring composition: ratr7 opens the hymn and opens its final pada.

X.128 All Gods
On the theme of competing sacrifices, see publ. intro. The hymn is also (more or less)
AVS V.3 and AVP V 4 (ed. and tr. Lubotsky).

X.128.1-4: These first vss. are dominated by (usually) fronted 1st sg. pronouns: mdma (1a),
mdhyam (1¢), mama (2a), mama (2c,), mahyam (3d), mdyi (3a, 3b [2x]), mahyam (4a), mama
(4a), me (4b). But these pronouns abruptly cease at this point — though one might consider the
regular repetition of ma ‘don’t’ (4c, Sc [2x], 5d, 8d [2x]) a continuation by other means.

X.128.1: In addition to the forms of the 1st sg. pronoun, note 1st pl. vaydm (1b) and 2nd sg. tva
(2b) and tvaya (1d).

In b I take acc. tanvam as referring to both the subject (“we”) and the obj. of the part.
indhanah (“you” = Agni). Forms of V pus ‘thrive’ regularly take the acc. Scholarly opinion is
divided on the referent — Agni: Ge; us: Proferes (Sovereignty, 44), Wh (AVS), Lub (AVP); Re
(EVP XVI) sits on the fence. I see no reason why it can’t be both. In favor of “us” are 3d, Sc.

X.128.2: Note devah ... sdarve versus visve devasah in 4d, 5b.

The hapax uri-loka- must be a bahuvrihi, as it is standardly taken — even though
bahuvrihis with uri- often have 2nd member accent (e.g., uru-cakra-). There are, however,
exceptions — e.g., uri-yuga-. The corresponding nominal expression is the truncated u /oka-. It’s
also worth noting that the noun this cmpd modifies and which it immediately follows is
antdriksam, which is regularly modified by urd, as was noted above ad X.127.2 — usually, but not
invariably, in the order urv antariksam (1.91.22, etc.; but 11.22.2, IV.52.7 antariksam urt).

The publ. tr. does not render asmin; it could be modified to “for me, at this (my) desire,”
but it hardly seems worth it.

X.128.3: Ge renders vanusanta as a modal, “sollen Partei nehmen.” On the one hand, the modals
that surround this form — impvs. 4 yajantam (a), astu (b), opt syama (d) — might support a modal



reading. On the other, piirve ‘ancient, previous, earlier’ suggests that the divine Hotars in
question performed an action in the past that can serve as a model. Since the verb stem vanus(a)-
is only attested here (though cf. vanusya-), the morphology is not clear: is it an injunctive or a
subjunctive? The AV versions (AVS V.3.5, AVP V .4.5) substitute sanisan, an -1s-aor. subj., but
this substitution for the morphologically isolated RVic form is of little evidential value for the
interpr. of the RVic form, since the AV often replaces forms it clearly finds puzzling.

X.128.4: The construction of pada a is unclear. Ge simply takes the two parts mahyam yajantu
and madma yani havya as separate parallel clauses: “Fiir mich sollen sie opfern, mein sind alle
Opferspenden,” ignoring the rel. prn. Wh (AVS V.3.4, which has ydnisti [i.e., yini istd))
ingeniously takes the nom. rel. as subj. of yajanfu: “Let what sacrifices I make make sacrifice for
me,” but I doubt that either 7st4- or havyd- can be subj. of act. V yay; I certainly know of no such
passages. (Lub’s tr. of AVP V.4.4 seems to follow Wh’s, though it is not unambig.: “For me let
them sacrifice, whichever sacrifices are mine.””) Like Wh and Lub, I want to take account of the
rel. prn., but I also think the construction should follow a more conventional model. When the
means of sacrifice, the oblation, is construed with v yaj, it is in the instr.; cf., e.g., V.3.8 tvam ...
ayajanta havyaih “They sacrificed to you [Agni] with oblations.” I therefore assume a gapped
instr. in the first part of the pada, which is coreferential with the nominal izafe-like expression
that follows.

X.128.5: On dévih sal urvih see comm. ad X.14.16. I now see that the standard view, found
already in Gr (def. 14 s.v. uri), that this is a ref. to the three heavens and the three earths (or
some other sixfold division of the cosmos) is most likely correct — or at least provides a plausible
solution. Why fem.? perhaps as a pluralization of sg. urvi modifying bhiimi-/ prthivi- ‘earth’ or
of du. urvi modifying rodasr ‘two world-halves’ (common) or dyava-prthivi. I would now alter
the tr. to “you six divine broad (world-spaces),” however awkward the English.

On the passive value of the s-aor. injunc. Aasmahi see Narten, Sig. Aor. 285.

X.128.6: On nigut- see comm. ad 1X.97.53.
On nesat see comm. ad IV.1.17.

X.128.8: Old, flg. Ludwig, suggests that uruvydca(h) can be a neut. modifying sdrma, but there
seems no need to take it as anything but the masc. nom. sg. it appears to be. This adj. regularly
modifies Indra (e.g., VIL.31.11).

X.128.9: A touch of ring composition: adhirgjam (d) recalls ddhyaksa-in 1d.

[X.129-130 JPB]

X.131 Indra
On the contents and later use of the hymn see publ. intro.

X.131.1: The pattern of the repeated preverb in tmesis dpa followed by acc. pl. directional adj.
creates a nice phonological effect, esp. in the first two padas: #apa pracah ... #apapacah.



X.131.2: On the interpr. of the inagery in this vs., see publ. intro. As I say there, the most
obvious initial interpr. has to be set aside as the vs. continues.

X.131.3: For the interpr. of this vs., see publ. intro. I have rendered pada a rather loosely, to
capture its slightly slangy tone. As I indicate in the publ. intro., a more literal tr. would be “there
is nothing which, when drawn by a single animal, has travelled in the right way” or, per JSK
DGRYV 1.375, “For it is not driven in the proper manner by means of a single horse.” The
periphrasis yatam dstiis somewht puzzling: I don’t see the need for an overt copula. Since the
overt 3rd sg. pres. of Vas is usually existential, not copular, I have so tr. it in my literal rendering
just given. But wonder if it’s there instead to make it clear that yardm is not the common dual
impv. to Vya so frequently used of the ASvins. Moreover, as I disc. in my 1990 “Tense of the
Past Part.” article, surface copulas are more likely to be found in subord. clauses, as here. See
comm. ad VII.22.2.

On sthiiri see BI’s comments (RReps ad IV.17.16); he also favors “one-horse” as an Eng.
rendering.

Note that though w4 suggests that padas a and b are conjoined, vivide (b) is not accented,
unlike 4sti (a), and so cannot be in the domain of A7in a. JSK (loc. cit.) does not note the
differential verb accentuation and seems to think that uz7is conjoining clauses that are at least
loosely parallel. I assume that uf4 in this somewhat vernacular style is simply introducing a new
clause.

Ge supplies a subj. “ein solcher” for vivide, but I follow Gr in taking it as passive with
Srdavah as subj.; this would match the passive expression in pada a. For other pass. usages of this
med. pf., see Kii 493.

The 2nd hemistich is identical to IV.17.16ab, but the sentence continues there in cd. In
both places Ge supplies a main verb “call on.” This is possible, but in the pub. tr. I supply “seek”
semantically extracted from the -y4- denominatives. In IV.17.16, by contrast, I read vgjdyantah
as a pun: not only ‘seeking prizes’, but also (as often) ‘rousing’. See comm. ad loc. This is
possible here as well; I now suggest an alt. tr. “inspired ones, seeking cows, seeking horses,
seeking prizes / [are] rousing the bull Indra for partnership.” In this case, vajdyantah would also
be a predicated pres. part.

X.131.4-5: As discussed in the publ. intro., these two vss. make brief mention of the A§vins’
healing of Indra, who got sick from drinking the liquor sura. This myth is treated extensively in
Vedic prose, esp. in connection with the Sautramani ritual, which seems already alluded to here,
and there is abundant sec. lit. on it (see reff. in the publ. intro., also Ge’s n. 4a).

The word surama- is found only in these two vss., and its meaning and formation are
much disputed (see Gr, Ge n. 4a, Old, EWA s.v. sdra-, etc.). I favor the suggestion of Brune
(cited by Old) that it is a blend, or portmanteau, of sura- and soma- (of the “brunch” type). It is,
after all, the obj. of v7'V pa ‘separate in drinking’ in 4c. The word also, obviously, plays off
sutraman-, the epithet of Indra in vss. 6 and 7 and the base for the name of the Sautramant ritual.

On vi'V pa ‘separate in drinking’ see esp. comm. ad VI1.22.4, 1.191.10.

X.131.5: The publ. tr. conceals a grammatical problem in the first hemistich, though not a very
interesting one. The ASvins are nom. (or acc.) in pada a, with suffixal accent asvina. But the du.
verb in b is 2nd ps. avathuh. Moreover, there is a voc. indra, so an extra 2nd ps. ref. The simplest



solution, reflected in the tr., is Old’s: read 3rd du avaruh for avathuh; he suggests 2nd ps. form
was influenced by avatam in 5d.

X.131.6-7: These vss. are identical to VI.47.12-13, where they do not seem to have any
connection to the Sautramani ritual, unlike here.. As noted above, both vss. contain the epithet
sutraman-.

X.132 Mitra and Varuna

On the problematic nature of this hymn, see publ. intro. I will not engage deeply with the
various other interpr. and in fact will not spend much time trying to justify my own -- taking as
my guide Old’s introductory remark: “Nur teilweise verstdndlich.” On the hymn and esp. vs. 4,
see Ingrid Eichner-Kiihn, “Ein Eidbriick im Rgveda,” MSS 41 (1982) 23-31. Her solution for the
problematic hapax in 4d is brilliant and puts a very different complexion on the interpretation of
the difficult vss. 4-5, but I cannot follow her in her interpr. of the whole hymn (27) as an oath-
breaker’s attempt, through an expiatory sacrifice to Agni, to avert Varuna’s retribution for this
offense — however ingenious this interpr. is.

X.132.1: As noted in the publ. intro., the repeated pf. mid. part. ;jand- seems to be identifying the
role later called the “Sacrificer” (Yajamana).

The first hemistich lacks a finite verb; something needs to be supplied to govern the loc.
inf. prabhiasdni. Pace Gr, Wh (Rts), AiG 112.624, it seems better to take prabhisani to V bhiis
‘attend on’, than to V bhd, since prd v bhi ordinarily means ‘project, dominate’, not ‘help’ vel
sim. Old is uncertain which root to choose.

X.132.2: As noted in the publ. intro., act. yajamasi seems a deliberate contrast to the three exx. of
the mid. part. 77and-1 vs. 1 and may identify the Ist pl. subjects here as the working priests. This
vs. reprises some of vs. 1: in addition to the contrastive forms of V yaj we have susumna echoing
sumnaih (1d), mid. krandya, which I take as synonymous with 7jand-, and abhiV asin d may pick
up abhi prabhiisani in 1b (though I confess I’'m not sure how).

1sitatvatais a remarkable piece of morphology: a double abstract (-fva+#4) built to a ppl.
(Somewhat similar, though built to a noun, is purusatvata- RV 2x.) I think zsita- refers to the
ritual prompt to sacrifice; see, e.g., X.110.3 sd enan yaksisitdh (i.e., yaksi isitah) “sacrifice to
them when prompted” (cf. X.110.9, 111.4.3, VI.11.1, VIL.39.1).

For c, cf. VI.19.13.

X.132.3: On the interpr. of this vs., see publ. intro., where I claim that the vs. continues the
opposition between the sacrificing priests and the Sacrificer. The publ. tr. would be easier to
understand if parenthetical identifications were inserted: “And even now, when we [=priests]
seek to establish you two [M+V] here, while coming into possession of our own dear legacy, / or
when the giver [=Sacrificer/Patron] prospers with regard to his legacy, no one shall bring his
[=Sac./Patron] bounties (for us) into collision [=destroy them].”

As I say in the publ. intro. (see also comm. on X.61.11), the word réknas-, used twice
here (b, c), is several times (I.121.5 [=X.61.11], V1.20.7, VIL.40.2, possibly 1.31.14 [note typo in
publ. intro.], VI.16.26) used of what the gods “leave behind” (Vric) for the mortals at the
sacrifice. Here both the sacrificing priests (“we” ab) and the Sacrificer/Patron (c) should receive



part of this “legacy.” In addition the Sacrificer/Patron should be distributing “bounties”
(mdghani) to the priests (d).

On the pf. part. dadviams- see Kii (238), who claims that it never takes an obj. in the RV. 1
think he is correct in this case, and although it is tempting to construe réknah with dadvan (like
VIIL.46.15 dadi reknah, which must mean ‘giving a legacy’; cf. also V1.20.7), it is better to take
réknah as an acc. of respect with pusyati (sim. Kii: “oder wenn ein Spender das Erbteil mehrt”).

The verb in d poses two problems. On the one hand, its sandhi is ambiguous: it may
represent 3" pl. dran (so Pp., fld. by Lub, Re, implicitly Kii) or sg. arat (Gr, Ge [n. 3d], Heenen
[163], publ. tr.). (Old is uncertain.) By the former analysis maghani is the subject, by the latter
nakih. Then there is the question of the morphological identity of either form. Whether arar or
aran, it is generally taken as an augmented thematic aorist, which would require a preterital
interpr. Since I consider d to be the main clause for the parallel yad clauses in ab and ¢, which
are presential (marked even further as such by the opening ddha cin ni “and even now”), a
preterital interpr. poses problems (see Re’s attempt to wriggle out of this by emending to dran
with preverb 4, allowing him an underlying injunctive aran; EVP VI1.64). However, nothing
prevents us from taking it as a pf. subjunctive (indic. 4ra etc.), and that is the analysis I strongly
favor on the basis of the structure of the vs.

I am less certain about what the pada means, and the numerous other renderings do not
help. The publ. tr. starts from the fact that in the middle s4m vV rmeans ‘clash together’; in the
act. it could therefore mean ‘cause to clash together, bring into collision’ — hence destroy. I do
not see a better route to interpr., but I confess I find my own solution weak.

X.132.4-5: As noted in the publ. intro., the interpr. of these two vss. is highly uncertain. (Please
also note another typo in the intro.: “The first half of vs. 5 ...” should read “vs. 4.”)

X.132.4: The first half of this vs. is structured by a twist on the classic anya- ... anya- “the one ...
the other” construction: the second anyd- is replaced by a 2nd ps. Although the apparent
assignment of kingship to both Heaven (pada a) and Varuna (b) is at first puzzling, in fact it can
easily be interpr. within the context of the famous hymn X.124 (in my interpr.), on which see the
comm. ad loc. and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation.
Beyond Asuras and Devas” (Ged. Staal), as well as the publ. tr. of that hymn. I argue that the
“divine revolution” in X.124 involves the peaceful passing of the kingship from Father Heaven
(Dyaus Pitar) to a complementary duo, Indra and Varuna (see esp. X.124.5). Our hemistich here
can be interpr. within the same framework, with a chronological gap between the two padas:
previously Heaven was consecrated (siyata) as king, but now Varuna is king. Esp. telling is the
placement of the voc. asura: it is found in pada a between asau and dyauh, which add up to the
standard designation "yonder heaven,” but it must be construed with the voc. varunain b. But
Heaven is called “Father Asura” in X.124.3 and elsewhere, while Varuna also frequently is so
called. It is as if our poet wants to associate the word with both figures: Heaven by word order
and Varuna by grammar.

The second hemistich is harder. In pada c both the referent of the nom. miirdha and the
mrophological identity of the verb cakan are up for grabs. I take mirdha as continuing the
reference to Varuna, from the previous pada. This suggests that cakan is 2nd sg., rather than 3rd
(per Gr, etc.). For both identifications, see Re’s tr. (EVP V). What chariot does he take pleasure
in? Obvious answers are the chariot of sacrifice or the war chariot (both have been suggested —
e.g., sacrifice Scar 245, war chariot Re) — or both. If it is the latter (or partly the latter), this might



help in interpr. the baffling pada d. In the power-sharing arrangement between Indra and Varuna,
Indra is the Kriegskonig, while Varuna presides over peacetime. Suggesting that he gets pleasure
from war might suggest that he is violating his nature and perhaps committing a transgression
(énas-).

As noted above, Eichner-Kiihn provides an inspired solution to the problematic hapax in
pada d. The second word of the sandhified sequence énasantakadhrik is read as antakadhrik by
the Pp, and all subsequent treatments of the word have started with that reading. But E-K suggest
reading instead antakadhrik (which requires no emendation to the Sambhita text), with anta(ka)-
the expected ppl. to the set root Vam ‘swear’. The cmpd then means ‘deceiving (/breaking) an
oath, a sworn agreement’, and it is essentially synonymous with mitra-driih-, a cmpd not found in
the RV (though see drogha-mitra-) but attested in the MS and later and the direct correspondent
to well-attested YAvestan midro.drug-. That antaka-driih- here is meant as a substitute for the
resonant and inherited Indo-Iranian technical term mitradrih- is shown by the presence of hité
mitré “when an alliance is/was concluded” in the complementary contrastive passage in the next
vs, 5b.

E-K thinks this pada means that the oath-breaker is (no longer) burdened with sin because
he has performed his sacrifice to Agni, who, acdg. to her, is the subject of the preceding pada c.
But I think this requires too much backstory to be supplied — though I admit my own interpr. is
pretty shaky. As hinted at above, I suggest that Varuna’s penchant for the war chariot miight
have been — but is not — considered a transgression worthy of the description ‘oath-breaking’ — in
this case breaking his power-sharing agreement with Indra. What really counts as oath-breaking
is described in the first hemistich of the next vs.

X.132.5: One thing all interpreters can agree on is that Sab must be read with 4cd, with
contrastive treatments of énas- ‘transgression’, which is lodged in someone called, or described
as, Sdkaputa- lit. ‘shit-purified’ or ‘durch Mist gereinigten’. E-K (28) thinks that this personage is
really Agni, and the énas- of the oath-breaker has been deposited (harmlessly) in this god to
whom the original offender made expiatory sacrifice —i.e., it has been offered into the fire. Agni
is then the subject of b, punishing others who have committed the same offense. With others I
take sdkapita as a derogatory personal name, the negative sense of which identifies him as an
enemy or someone who operates outside Arya norms. He is the one who deserves the appellation
“oath-breaker,” and pada b describes what his offense consists of: killing men who have already
fallen (or have surrendered by prostrating themselves) after a peace agreement has been reached.

Note that the sandhi form chdka(pita) echoes cakan in 4c.

As I'indicate in the publ. intro., I think the 2nd half of vs. 5 belongs with vs. 6 and
concerns the current ritual, where Mitra and Varuna are present. The description of this ritual
unfolds in a series of disjointed clauses.

For avor va yad1 read (with Gr, Old AiG I11.350, and JSK [DGRYV 11.209]) *vam. Both
of the other occurrences of avoh are fld. by vam (V1.67.11, VII.67.4), and vam could have been
redactionally changed to va here to match 3¢ #dadvani va yad. The specification with vam would
help clarify the unusual pron. form avoh, which is, per Lub (121), probably an assimilation from
ayoh. For a similar doubling see 2a #2 vam. (This emendation is explicitly rejected by E-K [n. 13]
and is ignored by Ge and Re, who both tr. the va.)

With most (Old, Ge, Re, E-K), I take arva as a ref. to Agni as ritual fire.

X.132.5-6: Note the play: 5c #avor ..., 5d #dvah ... drvat, 6a #yuvor ..., 6¢ dva ...



X.132.6: The first hemistich is highly reminiscent of 1ab, which provides at least limited help in
interpr. this obscure mess (as both Old and Re point out). Both passages contain dyauh ...
bhiimih + LOC. INF. The first help vs. 1 provides is in interpr. 6b dyaih na bhimih. Although Ge
takes bhiamih as the frame corresponding to dyauh in the simile (“die Erde ... wie der Himmel”),
vs. 1 suggests that they should be read as parallel and essentially conjoined “Heaven (and)
Earth,” with both in the simile (so also Old and Re). Placing nd between the two nom.s is rather
like breaking up a dual dvandva with a particle.

On the loc. inf. pupitini see also Keydana (Inf. 182). Exactly who or what is being
purified is unclear to me — or even whether the inf. is to be interpr. as act. or pass. In the publ. tr.
I opt for an act. interpr., which would parallel prabhiisdniin vs. 1, and assume that Aditi as a
maternal figure is purifying with mother’s milk, as H+E purify with rain. But I am by no means
certain of any of this. Re suggests that soma is the obj. of Aditi’s purification — this seems
reasonable, insofar as “reasonable” is applicable to this hymn.

The identify of the 2nd pl. subjects of the verbs in cd (dva ... didistana, ninikta) is again
unclear. I assume M+V plus Aditi — and whatever other gods are hanging around the sacrifice.
We have finally come to the point of making our demands.

What it means to “wash with the sun’s rays” is unclear to me, but it seems to be parallel
to “purify with milk” in b.

X.132.7: I have nothing to contribute to the interpr. of this vs. See publ. intro.
On apna-raj- and the discrepancy between the 1st member apna- and putative base dpnas-
, see Scar 446; on dhir-siad- and vanar-sad-, Scar 567. See also Kii (223), who tr. the whole vs.

X.133 Indra
On the hymn and its connections to others in the RV, see publ. intro. It is also quite
similar to the next hymn, X.134, although the Anukr. attributes them to different poets.

X.133.1: The bahuvrihi purordtha- occurs once elsewhere (X.39.11), where it refers, semi-
metaphorically, to a man “whose chariot is in front”—that is, who is dominant and/or victorious.
Here the metaphor has been extend to describe a hymn that will prevail over the hymns of our
competitors (so Ge, plausibly). My “leading chariot (of a hymn)” is meant to avoid the awkward
and barely intelligible “(a hymn) whose chariot is in front.”

On siasa- see esp. comm. ad X.31.3.

As noted in the publ. intro., the refrain is an elaboration on the Nabhaka Kanva refrain of
VIII.39-42, with further use of the deprecatory low-register -ka-suffix.

X.133.2: Despite the pada boundary, adharacah must be construed with the previous pada, as
shown by the accent on immed. flg. dhan, which must begin a new cl. in the middle of b.

X.133.3: The first two padas of this vs. are illuminated by the more expansive parallel in IX.79.1
(on which see comm. ad loc.) vi ca ndsan na 150 dratayo, aryo nasanta sanisanta no dhiyah “If
hostilities will reach our refreshments, those of the stranger will go to destruction. Our insightful
thoughts will prevail.” Acdg. to the clever interpr. of Old (who also discusses our passage ad
IX.79.1), in IX.79.1 the two verbs ndsan and nasanta can belong to different vV nasroots — ‘reach,
attain’ and ‘disappear, go to destruction’. I adopt — but modify in details — this insight both for



IX.79.1 and here. The same double sense can be seen here, but embodied in the single verb form
nassanta, which should be interpr. as ‘go to destruction’ in pada a and ‘reach beyond’ in b. The
gen. arydh that opens b can be read with both padas. This interpr. is also reflected in Ge’s tr.

X.133.5: The phrase mahiva dyatih appears to mean “like great Heaven” and, due to fem. ma#hi,
shows a fem. dyauh, a gender assignment that is rare but not non-existent for this stem. This
interpr. is reflected in the publ. tr. However, there are other possibilities. mahi might by itself
mean ‘great (Earth)’, since mahiregularly refers to the earth. In this case we would have a simile
exactly like that in the immed. preceding hymn X.132.6 dyaih na bhimih “like Heaven (and)
Earth” (see comm. ad loc.), but in reversed order: “like great (Earth) (and) Heaven.” Or mahi
might be an elliptical dual, modifying gapped rodasr ‘the two world-halves’, and specified here
only by dyaih: “the two great ones, Heaven (and Earth).” Although this might seem like a long
shot, see 1.22.13 mahi dyaiih prthivi ca with (possibly) the full expression: “the two great ones,
Heaven and Earth.” See comm. ad loc. I don’t have a particularly strong feeling about any of the
three possibilities, but given that the final vs. of this hymn (7) wishes “a great cow” to swell and
give us milk, and this great cow might be the earth (though she is more likely an insightful
thought [dhi-]), perhaps the alt. taking mahi as standing for the earth should be adopted.

X.133.5: See above ad vs. 5 on the identity of the “great cow.” It is possible that this is a
metaphor for the earth, but in IV.41.5¢d=X.101.9cd, whose pada d is identical to our d, the
reference appears to be to a dhi- ‘insightful thought’; see comm. ad X.74.4.

X.134 Indra

As noted above, these two hymns, X.133 and X.134, both dedicated to Indra, are quite
similar, though attributed to two different poets by the Anukr. For their similarities, see the publ.
intro. to each.

X.134.1: The first 6 vss. have the same refrain, but only in this vs. is it clearly syntactically
integrated into the rest of the vs.: padas cd serve as the obj. of ajijanat in the refrain. (In the other
vss. the obj. of the verb in the refrain must be supplied, and abcd are independent -- though see
comm. on vs. 4 below.)

X.134.2-5: All four of these vss. begin with dva, each in tmesis with a different verb; vss. 3—4
both contain a form of dhiinu- ‘shake down’ (though in different tense/mood and voice), while 2
and 5 have verbs belonging to other roots.

X.134.2: This vs. shows esp. close connections to X.133.4 yo nah ... adidesati| adhaspadam tam
im krdhi, which, slightly abbreviated, is our adhaspaddm tim im krdhi, yo asmam adidesati. The
generalizing rel. cl. (“who(ever) will ...”) appears before the main cl. in 133.4 and after it in
134.2, which speaks against a fixed position for this type of clause, as some Vedic syntacticians
have argued.

X.134.3—4: Given the close similarity between these two vss., act. dva ... dhinuhi and med. dva
... dhinusé seem functionally identical, and in fact the act. and mid. forms of this stem in general
(as well as the other, less well-attested stems to this root) are both transitive and show no obvious
functional differentiation. The essential identity of the two vss. is shown also by the near



repetitions visvd(Scandrah) (3b) / visvani (4b) and visvabhir atibhih (3d) / sahasrinibhir atibhih
(4d).

X.134.4: Note that visvani can’t directly refer to the obj. in 3 because of the change of gender,
though the neut. pl. “all (things)” can be a generalized reference to it.

The obvious way to read the simile in cd is as a comparison to visvdniin b — that is, as
the material that Indra shakes down (all things being compared to wealth). So Ge. However, it
would be possible to take it as a comparison with the implicit zvam=Indra that serves as obj. of
ajijanat in the refrain, with Indra being compared to wealth. In this case the structure of vs. 4
would be like that of vs. 1, with cd serving as obj. to the verb in the refrain. I weakly favor this
interpr., because a simile “all (things) like wealth” seems weak. The publ. tr. deliberately allows
both interpr., though tipping towards the latter.

X.134.5: It is not clear whether pada ¢ goes with d (so Ge) or ab (publ. tr.). Ge gives no explan.
for why he thinks the blades of durva grass would be compared to ‘malevolence’ (durmatih);
perhaps the near coincidence of their initial syllables (dir-/ dur-) is sufficient. I connect b with
what precedes, because the multiple blades of grass could be compared (at least in number) to
beads of sweat and missiles. Macdonell and Keith (s.v. Durva) make the baffling comment about
our passage: “A simile occurring in the Rigveda seems to indicate that the ears lay horizontal
with the stem,” which deduction seems to suit neither ab nor d.

X.134.6: On the arikusa- in general and this image in particular, see the extensive disc. ad
X.44.9. Anyone familiar with goats will recognize this scene: the goat, standing on its hind legs,
uses its forefeet to pull down a branch so it can graze on the leaves (see images on internet). The
question is what is the obj. in the frame that would correspond to the branch (vayam) in the
simile? I think that the branch should be read in both simile and frame, since, as Ge points out,
this vs. picks up the “shake down” imagery of vss. 3—4. Indra is obviously using the hook on the
arikusad- (see X.44.9) to shake a fruit-laden branch. See Ge’s n. 6ab, though he doesn’t seem to
recognize the relationship of the goat to the branch.

It is quite possible that sdkzi- is a pun, meaning both ‘ability’ and ‘spear’; Ge (n. 6ab)
suggests this as an alternate. Although the ‘spear’ meaning is generally confined to later texts
(though see 11.39.7), this kind of passage with its homely pastoral image is a context in which
words in use in a lower register are likely to show up. I would now slightly alter the tr. to
“Because you carry your ability/spear ...”

Note also that sdktim (b) picks up Sdcibhih sakrain 3c.

X.134.7: This final vs. is in a different meter and lacks the refrain of the rest of the hymn. It also
expands from Indra to the gods in general.

The obj(s). to minimasi and 4 yopayamasi must be supplied. The former verb takes a
wide variety of objects, but esp. vratdni ‘commandments’. V yup is of course far less common; of
the objects with which it is found, dhdrma (VI1.89.5) ‘foundations, ordinances’ is closest to
vratd- and the apparent purport of our passage. With Gr, therefore, it makes sense to extract
madntra- from mantra-srutyam, which serves as the obj. of the third 1st pl. verb caramasi and
supply mdantran ‘solemn utterances’ as the obj. of the 1st two verbs.

The 2nd member of mantra-srityam found only here seems to be independent of the
fairly well-attested, formally identical gerundival sritya- ‘worthy to be heard, worthy of fame’.



AiG 11.2.284, 288 points to a number of pairs of root noun and associated -ya- form, and that
seems the best way to account for this compound, which must then mean ‘the hearing of (=
obedience to) mantras’.

The final verb of the hymn abhi sam rabhamahe recalls 4 rabhamahe in the previous
hymn (X.133.6) and is another index of their connection. Ge (n. 7cd) thinks that the reference
here is to horseback riding, with the subject grabbing onto the horse (=Indra by his interpr.) with
his thighs. The introduction of the horse and rider seems abrupt and unnecessary to me; I merely
thought that we were grabbing the gods (pada a; note that Indra is absent from the vs.) by their
sides and shoulders. On apikaksa- as ‘region of the armpit, shoulderblade’ (against Ge’s “Gurt”),
see my 1987 Vedic Body Parts (Ged. Cowgill), p. 84.

X.135 Yama

Another famous hymn with a plethora of competing interpr. Since I have treated the
hymn at length myself (“The Earliest Evidence for the Inborn Debts of the Brahmin: A New
Interpretation of Rgveda X.135” — Journal asiatique 302 [2014]: 245-57), I will not discuss the
hymn in detail here but refer interested readers to the art. cit.

X.135.1-2: In my view, these two vss. are spoken by a boy whose dead father has made the
journey to Yama’s world, where he now lives pleasantly, drinking with the gods in the shade of a
tree. The boy, missing his father and longing to see him again, decides to follow the same path —
but he is also apprehensive and reluctant to undertake the journey — a plausible psychological
portrait of a bereft child.

The pairing of the vss. is underscored by the near repetition in the first pada of 2 of the
last pada of 1: 1d purandni dnu venati/ 2a puranini anuvénantam.

X.135.2: I take the intens. acakasam in the same way as vicakasatin VII1.91.2 (Apala), as a
frequentative ‘keep looking’.

X.135.3—4: These vss. concerning the (metaphorical) chariot are likely to be spoken by the
father, since the speaker addresses the previous speaker familiarly with the voc. ‘lad’ (kumara
3a, 4a).

Again the pairing is signalled verbally: 3a #ydm kumara ... ratham/ 4a #yam kumara ...
rdtham.

X.135.4: In the last pada of these paired vss., a boat makes a sudden surprising appearance: the
chariot is set on it (n2vy ahitam), as if on a car ferry. Although the RVic funeral hymns (X.14—
18) give no sign that there’s a River Styx-like barrier between this world and the next, there’s at
least a hint of this in X.56, a hymn focusing on the afterlife. The last vs. (X.56.7) begins nava na
ksodah pradisah prthivyah, svastibhir ati durgani visva “As if with a boat across the swell
through all the earth’s directions, (having gone) beyond the difficult places with blessings,”
apparently describing the journey to the next world -- though the boat there is in a simile.

X.135.5-6: These vss. are paired both by the difficult and much discussed word anudéyrand by
the crucial structural fact that vs. 5 poses questions and vs. 6 begins by answering one in almost
the same words (though see below for a crucial interpretational shift): 5d anudéyr yathabhavat,
6a yathabhavat anudeyr.



As I'have disc. anudéyr at length in the 2014 art. (esp. 247-50), I will not repeat the
details here. The gist is that I interpr. the word in the context of an AV passage (and its Vedic
prose parallels), which contains an idiom rndm 4nu V da ‘forgive a debt’ in the context of Yama’s
world. The gerundive here is part of an underlying phrase “(debt) to be forgiven”; its fem. gender
(versus the neut. of rndm) is due to the metaphor found in the AV (etc.) passages: the “rope (of
debt)” (with fem. rgjju- ‘rope’). The debt in our passage is in reference to what later become the
trio of debts a brahmin owes on birth, one of which is to produce a son. In the RV, I suggest,
there was only a two-debt system: beget a son and perform sacrifice, since the sytem of
studentship was only just developing in this period. In our vs. Yama asks the father, who has
arrived at Yama’s world, about the two debts and whether they have been discharged. The father
answers affirmatively.

X.135.6: The result of this positive answer is that the father is reborn in Yama’s world, a birth
depicted, with technical terminology, in 6bcd. The trick to interpr. the two vss. is to see that
although 5d anudéyr yathabhavat and 6a yathabhavat anudéyr are identical except for word order,
yathais being used in two different senses: “how” in 5d, “as” in 6a.

X.135.7: This final vs. pairs with vs. 1, describing the delights of Yama’s world, into which the
father has been reborn.

X.136 Muni

On the subject of this hymn and its similarity to the Laba-sukta (X.119), see publ. intro.
As with the next hymn (X.137), the Anukr. assigns each of its vss. to a different poet — in this
case the seven (unsung) sons of the muni Vatarasana, a name plucked from the bahuvrihi ‘wind-
girt’ (lit. ‘whose halter is the wind’) in vs. 2.

X.136.1: Pada c lacks a verb. The most obvious way to construe the pada is to supply ‘bears’
from pada b, though there’s a wide variety of other interpr.

X.136.2: The expression “when the gods have entered (them)” is striking. In this context it
presumably means they have been en-theos-ed — possessed -- as it were.

X.136.5: All consulted tr. interpr. the first member of devésita- as pl. (“impelled by the gods™).
But given the focus on the wind in pada a (also 2a, c), I take it as a sg. ref. to Vayu.

Pada d contains a novel twist on the izafe-like nominal rel. cl.: the sg. nom. yd/h has a
dual as its antecedent, ubhaui samudrad, and the rel. cl. contains two conjoined sg. adjectives,
corresponding to the dual antecedent. The clause also begins (yds ca) as if it were going to
belong to an “X and which Y construction, in which the X would belong to the main cl. and
have the appropriate case for that cl. (acc. in this instance). However, both X and Y are found in
the ydas ca clause, both nom.

X.136.6: Since the muni is flying in the midspace, I take mirga- here as ‘wild bird’, not the more
general sense ‘wild animal’ (which of course is narrowed in a different direction to ‘deer’ in later
Skt.). The Avestan cognate masaya- means ‘bird’, and other RVic passages seem to call for that
sense. Cf. esp. 1.182.7 parna mrgasya pataruh “the feathers of a wild bird in flight”; 1X.32.4



mrgo nd taktah “like a wild bird launched in flight” (comparable to 1X.67.15 Syeno na taktih
“like a falcon launched in flight”). See also comm. ad 1X.32.4.

Apropos kétasya vidvan Ge appositely adduces kéta-vedas-1.104.3.

The adjectives svadur madintamah, modifying the muni, seem meant to evoke soma, just
before (vs. 7) the poison drink reappears.

X.136.7: The preparation of the poison drink in ab mimics that of soma.

This vs. rouses great excitement in scholars of the history of Indian religion as the
(possible) “oldest reference to the Rudra-Siva cult of traditional Indian civilization” (Maurer,
comm. on vs. 7). Since this topic has been (more than) sufficiently treated by others, I reserve
comment.

X.137 All Gods

As with the immed. preceding hymn X.136, the Anukr. attributes each vs. of this hymn to
a different poet, but unlike the unrenowned poets of X.136, these are the celebrated Seven Seers
(Saptarsi). However, as noted in the publ. intro., the elementary contents of the hymn do not
justify the exalted ascriptions.

X.137.1: This vs. seems to be overstuffed with pointless repetitions: four (!) voc. “o gods,” one
in each 8-syllable pada, an utd opening each hemistich, and punah ending each one. This leaves
each pada with just four syllables to convey content.

X.137.2: The two occurrences of 4+ ABL in b might appear to express parallel senses (‘“from X,
from Y”’)(so Lub, for AVP V.18.3), but because of the contrastive directions of the winds in cd, I
follow the standard interpr. (Ge, Re, Wh [AVg IV.13.2]), which takes the first 2 as ‘from” and
the second as ‘to’.

X.137.5: Both AV versions read imdm for ihd, which makes more sense: an absolute use of V#a
‘rescue’ is awk.

X.138 Indra
On the contents of this hymn and some of its difficulties, see publ. intro.

X.138.1: The first hemistich is quite straightforward: the conveyors (vahnayah) are conveyors of
songs, the Angirases (as in VI.32.3) of the Vala myth, who also stand in for the present-day
priests. The opening of the Vala cave by the Angirases in conjunction with Indra is of course
standard fare.

The second hemistich is more problematic, in great part because of its syntactic
ambiguity. The two verbal forms in ¢, dasasyadn and rindn, can be either nom. sg. masc. pres.
participles or 3™ pl. act. injunctives (accented because in a yatracl.). In the former case, the part.
modify the 2nd sg. subj. of damsdyah in d, namely Indra; in the latter, the subj. continues to be
the vahnayah. Ge, Old, and the publ. tr. take them as part.; Gr, Lii (534-35), and HPS (B+I 145-
46) as 3rd pl. There is no way to tell for certain, I just wonder if so much credit would be given
to the Angirases and so little to Indra in this vs. Note that the next vs. (2abc) contains 5 2nd sg.
verbs with Indra as subject. Moreover, in my interpr., having cd a single cl. simplifies the interpr.
of cain d (see below).



Ge (fld. by JSK [DGRYV 1.127]) supplies a verb in d: “(beistandest)” to construe with
kitsaya manman; this is presumably a form of Vav ‘help’, but he doesn’t say (and rather
obfuscates in n. 1d; though JSK explicitly supplies 4vifi) — but Vav doesn’t ordinarily take the
dat. (or the loc.). He (also JSK) assumes (n. 1d) that ca connects this ghost clause with aAyas ca
damsdyah. But I see no reason to manufacture a verb that doesn’t fit the very elements it’s meant
to go with.

The interpr. of this pada is not helped by the fact that the verb damsdyah is a hapax,
though it very probably belongs with damsistha- ‘most wondrous’, -ddmsa- ‘wondrous power,’
damsas- ‘1d.’, etc.; a form of damsas- 1s found in the next vs. (2¢). See my -dya- monograph (p.
83). Here it clearly governs afiyah ‘fertile cows’ in its immediate vicinity; I suggest that it can
also be taken with the fem. acc. pl.s in ¢, apdh and quite possibly usdsah, and that the cain d
signals this conjoining. All three are multiforms, as it were, of the females released from the
Vala cave; see 2a. What then does damsdya- mean (assuming its connection to the ‘wondrous
power’ words)? In the publ. tr. I render it “exerted your wondrous power”; in the -dya- book
“made capable (of bearing).” I see no way to decide, but I would now allow the second interpr.
as an alternative.

As for kutsaya manman, we should start by pointing out (with HPS 146) that Kutsa is out
of place here, since he has no part in the Vala myth ordinarily. In the publ. intro. I suggest (or
hint) that he’s being kept in reserve, as it were, for vs. 3, the theft of the wheel of the Sun, in
which myth Kutsa regularly figures. Lii (/HPS) think that the thought is Indra’s, on behalf of
Kutsa (Lii: “im Gedenken fiir Kutsa”; HPS same except “an Kutsa”), but Old asserts that
mdanman- s almost always that of a human and so it should not be Indra’s thought. Here I think
the manman- is Kutsa’s product, a hymn or sim. for Indra, and in response Indra then acts on his
behalf.

X.138.2: This vs. continues the account of the Vala myth, here with Indra the dominant actor.

Note that of the five parallel verbs in abc, only one, svafcdyah (a), is unaugmented.

The “fecond females” (prasvah) in pada a are, in my opinion, all three feminines from Ic,
the dawns, the waters, the fertile cows — different designations for the beings imprisoned in the
Vala cave.

The sticking point in this sequence of 2nd sg. actions is the referent of asyain c. One
expects the wondrous power to be Indra’s, esp. after reciting his series of wondrous deeds, but I
know of no instances where asya (vel sim.) has 2nd ps. reference. Since asya is unaccented, it
should refer to something already in the discourse. Ge (n. 2¢) suggests either soma (b) or the sun
(d); Lii (519) opts for the sun. I’d prefer not to have a referent that follows, even as closely as
pada d, and think soma is much likelier on other grounds as well. The publ. tr. reflects what I
now think is an over-complex and artificial interpr., that vanin- ‘wooden’ refers to the wooden
cups Indra drinks soma from, and by soma’s power he strengthened them. I now see that there’s
a simpler and more satisfying solution, found already in my -dya- book (p. 83 n. 10), that Indra
did all these deeds (not only the one in c, but those in the first hemistich) through (soma’s)
wondrous power: that is, as usual, drinking soma gave Indra the strength and skill to perform his
great deeds. I would now substitute the tr. “you released the fecund females (etc.) ... you made
the trees grow — by its (=soma’s) wondrous power.”



X.138.3: The last three padas belong together, as an account of Indra’s defeat of Pipru for
RjiSvan, but the relevance of pada a is unclear. However, the stealing of the sun’s wheel and the
defeat of Pipru are found together elsewhere (see, e.g., IV.16.12—13).

The Arya is Rji§van, the Dasa Pipru, and it is Indra who’s the “match” (pratimanam).

X.138.4: The problem in this vs. is localized at the beginning of ¢, maséva siryah. What the sun
and moon are doing here is unclear, made harder to interpr. by the lack of scholarly agreement
on the form of ‘moon’. See Old’s disc. As it stands, it must be masa and an instr., but Ge (n. 4¢)
wants to see it as irreg. sandhi for gen. *masas iva “wie die Sonne (den Glanz) des Mondes,”
which requires too much machinery and doesn’t match any known myth. Better to accept the
sandhi form we have and take the instr. moon as parallel to the likewise instr. “flashing
(weapon)” (virdmata) at the end of the pada. Although a myth in which the sun uses the moon as
a weapon is also unknown, it doesn’t require altering the text.

X.138.5: Like dasasyan and rinanin lc, dasatin c could be either a 3rd sg. injunc. (accented
because it opens the pada) or a nom. sg. m. pres. part., although there is less riding on the
decision than in Ic, since Indra is the subj. in either case. I opt for the part. (so Old) — Gr and Ge
for the finite verb.

X.138.6: On the obscure contents of this vs. and their possible relationship to vss. 3—4, see publ.
intro.

X.139 Sirya
On the links between this hymn and the immed. preceding one (X.138) see publ. intro. I
do not understand the contents of the hymn and will not try to explain its larger purpose.

X.139.1: The tr. of the bahuvrthis sidryarasmih and harikesah by “with” make them sound like
instr.; to clarify, better “Savitar, having the rays of the sun and golden hair ...”

X.139.2—4: Note the emphasis on sight and visual survey: 2a, 3b nrcdksah, 2c abhi caste, 4b
dadrsusih, 4d pari ... apasyat.

X.139.2: The referents of the two fem. pl.s in ¢, visvacih and ghrtacih, is unclear and disputed.
Since the latter, ‘facing towards ghee’, is obviously the more semantically limited, it seems best
to determine its referent and go from there. The first alternative in the publ. tr., “mares,” is based
on VIL.60.3 haritah ... ghrtacih, in a hymn to Strya and Mitra-Varuna, in a vs. also concerning
visually surveying the world. Re supplies “sacrificial ladles” (my 2nd alt.) on the grounds of
VIIL.44.5 juhvah ... ghrtacih, see also VII1.43.2-3, where ‘ladles’ is obviously to be supplied and
they are characterized as ghrticih (2b) and (sg.) visvaci (3c). In the sg. ghrtaci- regularly refers to
the ladle (see Gr’s def. 3). There are other possibilities: Lii (539) supplies “quarters, directions”
(disah, already Say., Gr), which better fits the cosmic context here, but requires a metaphorical
stretch (which, as always, Lii is ready to make). Unfortunately there are no parallels. Ge (see n.
2¢) weakly prefers dhiyah ‘thoughts’; see 1.2.7 dhiyam ghrtacim and, with a synonym, VIL.5.5
girah ... ghrtacih. The presence of dhiyahin 5d (twice) might support his choice. I do not find
any of these suggestions particularly compelling, though I would now downgrade ‘mares’ and
add ‘quarters’ as the preferred alt.



X.139.3: On samarad- see comm. ad V1.9.2.

X.139.4: I have no idea what is going on in this vs. For an elaborate account see Lii (539—41),
who thinks it deals with Indra finding the sun, aided by the Gandharva. See also Ge’s extensive
notes.

X.139.5: On the precative avyas see comm. ad 11.38.10.

X.139.6: This vs. presents a reassuringly recognizable account of the opening of the Vala cave
(at least in b) and has echoes of the first vss. of the previous hymn, X.138.

X.140 Agni
On the varied meter of the hymn, see publ. intro.

X.140.2: The first pada is striking with its three bahuvrihis with -varcas-. It is also two syllables
too long; I wonder if this an iconic overkill reflection of the 1st member of the final compd,
dniina- ‘without lack/deficiency’.

Although act. 7yarti is usually transitive, there are some intrans. exx., like IV.45.1
adduced by Ge (n. 2b). Two close parallels with transitive forms give me pause: X.37.4 jdgac ca
visvam udiydrsi bhanuna, X.75.3 susmam ud iyarti bhanina. However, in the absence of any
obvious thing to supply, best to accept intrans. sense.

The “two mothers” in ¢ are most likely Heaven and Earth, given the cosmic contents of
the flg. pada. But in an Agni context the two kindling sticks are always a possibility, esp. with
Agni identified as putrah. (And both, of course, could be meant.)

In d prndksi would be better rendered ‘pervade’ or ‘permeate’, to distinguish it from a
form of V pra However, the matching form in 4d cannot be interpr. that way.

X.140.3: In b Aitdh is ambiguous; it can be the ppl. of both Vdhaz and V A7 and in this case is
surely meant to be read as both.

In cd the distribution of nominals is unclear. Although 7sa/ could be the nom. subj., it is
much more likely to be the acc. obj., with “gods” as subj., on the basis of Ge’s parallels (n. 3cd)
1.80.15, VIL.82.2. citrotayah must be nom. pl. and therefore modify the gods (if they are indeed
the subj.), but bhdrivarpasah and vamajatah can be either nom. pl. (masc.) or acc. pl. fem. I take
both as modifying 7sah. 111.53.1 vamir isah “precious nourishments” supports a connection of
vama- and 7s-, and the vama- / is- nexus in Sc is even stronger evidence. The fact that bhdiri
vamam is a fixed phrase (1.33.3, etc.) may attract bhiiri-varpas- into the orbit. Others distribute
them differently: Gr takes both as nom. pl. m. as does Re; in his tr. Ge takes bhiiri-varpas- with
isah, but vamdjatah with the subj. (though see his uncertainty in n. 3c). In fact, the distribution
matters little.

X.140.4: Note iraj- (a) : vi 1aj-(c).

I interpr. prathayasva as a real medial causative, with reflexive sense: “cause yourself to
be extended.”

Note prndksi, which matches the same form in 2d; see comm. there on the difference in
meaning.



X.140.5: Most of this vs. is couched in the acc., but the acc. phrases in ab and cd have distinct
referents: while cd describes the various good things Agni establishes, the accusatives in ab must
refer to Agni himself. This hemistich is syntactically untethered: there is no verb to govern the
acc.s in ab. Old suggests that the phrase anticipates 6b agnim ... dadhire purdh, and 1 have
adopted this solution.

On is Vkr, see comm. ad VIL.76.2. As I say there, though 7s behaves like a pseudo-
preverb in this lexeme, its source is probably the noun 7s- ‘refreshment, nourishment’, and here
that sense still (or again) seems to be present. Note 7sam in ¢ as well as 7sa prominent in 3c.

X.140.6: saprathastama- echoes 4a prathayasva.

X.141 All Gods

X.141.1-2: The opening of lc, prd no yacha, is picked up by 2a prd no yachatu, and the four
repeated pra-s in b and ¢ prolong the idiom with a series of different gods. But 2d introduces a
new verb, dadatu, which responds to 1d (dhana-)dah.

X.141.3—4: These two vss. are likewise structured by a shared verb, Aavamahe (3b, 4b) here
with a series of objects.

X.141.5-6: Here the shared verbal expression is dianaya codaya (5b, 6d). Its construction varies,
however: in 5 the obj.s of codaya/ subj.s of the infinitive are in the acc. (aryamdnam ...), but in 6
the obj./subj. has been attracted into the dat. (devatataye) to match the infinitive (as often). So
also Old and Ge.

X.142 Agni

On the structure of the hymn, see publ. intro. Since it is found in a group of six-vs.
hymns, it is two vss. too long. But the last two vss., in dimeter meter, appear to be an appended
charm.

Preverbs/nominal prefixes are esp. prominent and effectively deployed in this hymn. The
sharp contrast between aggressively active dd ‘up’ and gently settling 77 ‘down’ is found several
times (4a, 5d [extra n/in b], 6¢ [extra iid-s in 6ab]), with the calming charm having further n#s in
7ab. See also the pra-s in 2a, c, 4b, d, and the dnu-s of 4c, Scd (supplied in 5b), as well as the
contrastive 4- and para- in 8a.

X.142.1: This vs. contains two forms of accented st (b, c¢). The first is existential, as overt
forms of the the 3rd sg. pres. to V as generally are, since it is ordinarily gapped in copular usage.
However, the form in ¢ does appear to be the copula; an existential interpr. — “for there exists
auspicious shelter of [=from] you ...” — can be constructued but seems artificial. Here accent is
the crucial factor; as I demonstrted in my 1990 “Tense of the Predicated Past Participle in Vedic”
(I1J 33), pp. 4-5, accented 3rd sg. pres. copulas are optionally allowed.

Re points out the phonological play in the final words of a and b: dp#, dp'yan#,

X.142.2: There is no agreement about the etymology, morphology, meaning, or even the length
of final vowel of saci. See KEWA and EWA, both s.v. sakam, Gr, Old, Re (EVP XIV.99), and



the use of the simile particle (saciva) may signal a certain vagueness on the part of the composer.
For want of a clear alternative, I follow the (K)EWA line and connect it with sakam ‘at once, all
together’, though I have no particular confidence in this interpr.

X.142.3: The sense of ut4 ... utdis not clear. Ge “bald ... bald”; Re “tant6t ... tantdt”; JSK
(DGRYV 1.456) “sometimes ... at other times.” But JSK gives no other exx. of this usage, and I do
not see why it’s not merely additive “and ... and” — as if in a somewhat breathless play-by-play.

The lexeme pdri V vy usually has the idiomatic sense ‘avoid’, a development of its literal
sense ‘twist/bend around’. Although the other tr. (Ge, Old, Re, Th [Gedichte], JSK [DGRV
1.456]) take the verb in its idiomatic sense here (‘spare, avoid’), I think the literal one works
better: the forest fire takes a twisting and unpredictable course putting all vegetation at risk —
rather than sometimes sparing trees and bushes, sometimes not.

X.142.4: More phonological, morphological, and etymological echoes: udvat-, nivat- flg. pravat
in 2a; then b prthag pragardh-, c vato ... -vati, d vapteva ... vapasi.

X.142.5: The other tr. (Ge, Re, Th) take b as containing two parallel phrases in the nom.: “one
downward course, many chariots” — presumably referring to the single fire with its many flames.
I prefer to take ékam niyanam as an acc. of extent, supplying dnu found in ¢ and d (and 4c¢), but I
would certainly allow the alternative.

Another echo: b bahdvo ... ¢ bahii. It seems a bit strange that a raging forest fire would
have only two arms (i.e., branching divisions), but the bodily metaphor may have overrriden the
physical image.

X.142.6: As indicated in the publ. tr., this vs. abruptly returns us from the forest fire to the ritual
fire, which, however, shows the same type of intense movement as the forest fire.

There are several different ways to interpr. b, particularly the referent of sasamanasya.
Because of the #d that opens the pada, repeating the two u#d-s of pada a, the skeletal structure of
b seems clear (to me): the verb jihatam should be supplied from pada a, and the nom. vajah is
grammatically parallel to suismah and arcih in pada a, though it does not belong to the same
semantic realm as the other two, which describe Agni’s physical characteristics. These
assumptions about the structure of b are not shared by all other tr. Ignoring the repeated ud, Ge
simply supplies a different verb “(sollen) ... (kommen),” presumably in tacit recognition of the
different semantics of vdjah (“Belohnungen” for him). Th replicates the structure, but alters the
sense of vdjahto “Krifte” to accord better with the nominatives in pada a. Only Re keeps both
the structure and the usual sense of vaja-: “Que tes crépitements éclatent haut, haute la flamme,
hauts tes prix-de-victoire ...” All (incl. Gr) take sasamandsya to be coreferent with ze, referring to
Agni, who is performing his ritual labors. This is certainly possible. But in contrast I think it
refers to the human officiant. Although sasamana- can modify Agni (e.g., X.11.5), more often it
qualifies the human laboring for Agni. See, e.g., 1.141.10 tvam agne Sasamanaya sunvateé, ratnam
... Invasi “You, o Agni, impel treasure ... to the man who labors and presses soma,” where Agni
rewards the human ritualist. I think the same situation is depicted here: the prizes are for the
Sasamana-, and the feis a dat. to be construed with that part. The attendance of the Vasus in d
provides a parallel set of officiants from the divine world.



X.142.7-8: In both these vss. samudrd- should be tr. ‘gathered waters’ vel sim., rather than ‘sea’,
since in both cases (but esp. 8) the scene is a lushly watered landscape, not the boundary between
land and a large body of water. I’d now substitute “here the settling down of the gathered waters”
and “these are the homes of the gathered waters.”

X.142.7: Here the wild fire is deflected away from the peaceful place of waters.
Init. anydam is a good example of my rule of placement for any4-: indefinite forms take
initial position.

X.143 AS$vins
See publ. intro. on the contents of the hymn and the identity of its poet.

X.143.1: Old is esp. insightful on this vs., often flg. Baunack.

The first hemistich is couched in the acc. but lacks a verb to govern the acc. phrase.
Various verbs have been suggested, but the most likely semantically, and the easiest to
implement, is to borrow the verb from cd (V4r) or indeed the whole verb phrase (ndvam vV kp (so,
more or less, Old, alt. for Re). “Make new” => “make young” fits nicely with s7ajuram, which
probably means ‘grown old in/by truth’ (see Scar 164) and may well refer to growing old in
ritual labor, as we find, for ex., in the Agastya-Lopamudra hymn, 1.179 (sugg. by Old). Although
it would be possible just to supply a form of Vrto govern the inf., as a periphrastic caus., “make
Atri to drive ...,” context favors the fuller VP.

I take yadrin c not as ‘if’, with final-vowel lengthening, but as yet another ex. of my
*yad r““when him ...” (“Rigvedic sim and 7im,” Fs. Cardona, 2002).

This allusion to “making Kaksivant [the well-known poet of 1.116-26] new” is
supposedly supported by 1.51.13 (so Ge, n. 1cd, flg. Baunack), though that passage is not all that
supportive: it simply states that Indra gave K. a little female named Vrcaya. As Ge also points

out, however, the real comparandum is with Cyavana, whom the A$vins definitely rejuvenate in
V.74.5, X.39.4 (etc.).

X.143.2: This vs. is quite problematic both in syntax and in contents, and a number of different
solutions have been suggested; my interpr. differs from all of them. What we have to hold onto is
the fact that vss. 1 and 2 begin the same way, lab tyam cid atrim ... asvam nd ..., 2a tyam cid
dsvam nd ..., both with an acc. phrase with no verb to govern it and a comparison to a horse. I
therefore avail myself of the same strategy I used in vs. 1, to supply the verb for ab from cd —in
this case v syatam ‘untie, unloose’.

The referent of arendvah ‘dustless’ is unclear; Gr, Old, Ge, and Re opt for ‘gods’, which
seems to me to create more problems than it solves. (Moreover, though the Maruts are once so
identified, the gods themselves are not.) Of the eight occurrences of arenii-, two modify ‘paths’
(1.35.11, 163.6) and one (VI1.62.6, an ASvin hymn) a measure of distance, ydjana-. In all three
passages the adj. ‘dustless’ signifies the ease of travel: note the presence of sugd- ‘easy to go
(on)’ in I.35.11 and 1.163.6. I supply paths here as well: the dustless paths stretching towards the
unloosed horse are an image of the open road, promising a journey without obstacles or
discomforts.

In d I supply ‘stretch’ as well, to govern rdjah (so, more or less, Ge’s 2d, though not
reflected in his tr.), though now I think a more neutral verb like ‘travel, drive’ (from yatavein
1b) might be better.



X.143.3: The expression dtraye ... sisasatam dhiyahhas given interpr. fits, because (they think)
the ASvins should not be winning insights for Atri; rather /Azs insights should themselves win, as
in the immed. preceding hymn, X.142.2 pra sanisanta no dhiyah and (if dhiyam is to be supplied
there) in our 5d. This has led to some over-complex and awkward tr., like Scar’s (531) “...
wiinscht dem Atri, dass seine Dichtungen den Sieg davon tragen,” where the desiderative feature
of sisasatam is attributed to the ASvins, but the “winning” feature to the insights, a functional
split that I don’t think is grammatically legitimate. I think we can take the syntax at face value:
the ASvins are trying to jumpstart Atri’s poetic powers by supplying him with some insights to
work with. The gods regularly give dhi- to their praisers; see, e.g., VII.86.2, where the ASvins
dhiyam dadathul; X.64.12, where an array of gods ... me dhiyam ... ddadata.

In c although divo nara doesn’t have the expected (lack of) accent for a voc. phrase, it
surely should be taken as such. See Ge (n. 3c); Old disc. at length and favors splitting divah off
from the voc. and construing with the rest of the hemistich, though without figuring out exactly
how.

The dat. inf. visdse is universally taken to v7'V sams, a lexeme that barely exists (despite
the many many occurrences of the root vV sams). Of the two occurrences identified by Gr., only
VIII.1.1 vi Samsatais a certain example (though with an uncertain sense and a likely nonce
creation; see comm. ad loc.); I11.39.2 #v7 ... sasydmana# would show tmesis in a participle,
which is not common, and the v7'seems to add nothing and is ignored by tr. I suggest our
infinitive actually belongs to vi'Vsas ‘carve up’, attested in visdsana-, (a-)visastdr-, and the finite
form v7 sasta. (This root affiliation is explicitly rejected by Old, but with no grounds given.) The
sense here is that if the A§vins help Atri gain poetic insights, the praise-song (stoma-) he
produces for them will not have to be carrved up and parcelled out.

X.143.4: Ge considers sddane and samane to be contrastive, with the first referring to the seat of
the sacrifice and the second to contest or battle. However, sdmana- is often an assembly or
festive gathering, and I take this rhyming pair here as referring to parts of the sacrifice to which
the ASvins are bringing the poet and his colleagues.

X.143.5: On the basis of VII.67.5 Ge (fld. by Re) supplies dhiyam with the periphr. caus. satdye
krtam. The expression here would contrast with the one in 3ab; see above.

X.143.6: Though Ge follows Say. in supply “kings” as the referent of the simile samyii iva, 1
prefer the suggestion he floats in his n. 6ab, that it should rather be “parents” as in IV.41.7
mamhistha pitareva sambhi.

X.144 Indra

A metrically varied hymn, which, pace the Anukr., mostly focuses on soma, not Indra.
Indra’s name appears only once in the hymn, a nom. in 6a, and he is otherwise represented by
two occurrences of the oblique enclitic ze (1a, 5a) (and possibly the voc. sukrato in 6¢), about as
uninsistent a presence as it 1s possible to have. The two occurrences of /ndu- ‘drop’ (1a, 6a) also
evoke Indra phonologically but of course refer to soma.

Some patterns: hemistich-init. aydm la, 2a, 2c, picked up by vs-init. ydm 4a, 5a; pada-
init. end Sc, d, evd 6a. Also, visvayuh 1c is answered by v/ tary ayu(h)in 5c, 6c¢.



X.144.1-2: I take vs. 1 as implicitly subordinated to vs. 2ab, because of the A7 (1a).

X.144.2: For ab Ge appositely cites as parallel IX.87.3 rbhur dhira usana kavyena “an insightful
craftsman [/Rbhu], USana by (his) poetic skill.” This passage in fact helps solve an
(unacknowledged) problem in our vs. The Pp. reads kavyah here, thus a nom. sg. masc.
adjectival form of initially accented kdvya-, rendered by Ge as “dieser Seherische.” The problem
is that kdvya- is otherwise only a neut. noun, “poetic skill/art”; the adjectival form is suffix-
accented kavyd-. Note that in IX.87.3 the root-accented neut. is in the instr. I suggest that here
we should read loc. kavye, against the Pp., and, like the instr. in IX.87.3, it is specifying the
realm in which the craftsman operates.

There are numerous, sometimes fanciful, interpr. of the bahuvrihi drdhva-krsana-, which
also furnishes the Anukr. with an alternate name of the poet of the hymn. I am partial to my own:
that the “pearls” are the bubbles on the surface of and above the exhilarating drink.

X.144.3-5: These vss. relate, in allusive fashion, the theft of soma from heaven by the falcon.
The vss. are difficult to interpr. in places but contain striking images. Needless to say, in various
places I go my own interpretational way.

X.144.3: The vs. depicts Soma amid the heavenly fortresses awaiting the falcon to carry him
away and looking down from heaven towards earth, the goal of the journey.

The unidentified fem. pl. s svasu “among his own (females)” has no clear referent. The
default is, as usual for fem. plurals, “cows,” and this would make sense, given that Soma is
called a vamsaga- (on which word, see comm. ad X.102.7). But the scenario just sketched
suggests another, narratively appropriate, interpr., already raised by Ge (n. 3b): “fortresses”
(pursd). The stem pur- is of course feminine, and in IV.27, with IV.26 the locus classicus for the
RVic Somaraub myth, Soma announces in the first vs. that “a hundred metal fortresses guarded
me” (Satdm ma pura dyasih araksann). Thus the image in b sets up a conceptual tension: Soma is
depicted both as a virile bull situated in the middle of his cow-harem, as it were, but also as a
helpless hostage surrounded by fortifications. These same fortresses are, in my view, also
represented in the next vs., 4c¢, in the bahuvrthi satd-cakram ‘hundred-wheeled’.

On ahi-si- see comm. ad VIII.32.2 and Scar 538-39. Contra the standard tr., who take the
stem as the name of demon(s), I give it a full lexical tr. ‘swelling like X’. (Scar splits the
difference: the name of a demon, derived from a lexical reading.) The question is whether the
first member is based on 4/z- ‘snake’ with final lengthening or ahi- ‘fertile cow’. For the three
passages in VIII (32.2, 26; 77.2) I favor the former; here I think both may be available. The
question is — what is Soma looking down (dva didhet) upon? A possible answer immed. arises
from the scenario sketched above: Soma is in heaven looking downward in hopes of spotting the
falcon on its journey upward; what he will see is clouds — which can be imagined as “puffing up
like snakes: (specifically cobras with their hoods) and/or “swelling like fertile cows” —
either/both displaying the puffy curvy contours of clouds seen from above.

X.144.4: The final pada (c) of this vs. is very difficult; in fact Ge does not tr. it after the first
word. It is also metrically problematic: as transmitted it has 9 syllables. This could be raised to
12, with a fine Jagati cadence by reading a/'yo avartanih, that is, restoring the a- elided by the
Sambhita text and distracting the -y- cluster of 2yo and assuming an initial *a- on vartanih,



elided without marking in the Samhita text (a solution favored by Old). Whether these
manipulations are worth it — esp. the last one — is unclear.

In any case I take acc. Satdcakram as continuing the acc. phrase of ab, referring to Soma.
As noted in the immed. preceding vs., I think “having a hundred wheels” is another reference to
the fortresses surrounding Soma in heaven. Recall that acdg. to IV.27.1 there are a hundred metal
fortresses guarding Soma. I take the ‘wheels’ are referring to the roughly circular shape of the
fortifications.

The rest of ¢, yo ‘hyo vartanih 1 take as a nominal 7zafe-like cl., also referring to Soma.
Whether to read vartanih or * avartanih (see above) is hard to determine, because neither reading
yields a lot of sense. The publ. tr. follows the Samhita text. Cows regularly follow vartani-
(I11.7.2, X.65.6, X.172.1, 4); identifying Soma as a vartani- for a fertile cow might be an allusion
to the mixing of milk with soma in the ritual, which is often depicted as cows racing to join the
bull Soma. A negated *avartanih, though metrically better, is initially harder to interpr. Perhaps,
with ref. to ahisvah in the previous vs., if that means “(clouds) swelling like fertile cows,” it
indicates that, while still confined in the 100 fortresses, Soma “had no track through the fertile
cows [=clouds]” (with aAyah acc. pl., not gen. sg.). I suggest this as an alt. tr., for which I now
have a mild preference.

X.144.5: On dndhas- as ‘soma stalk’ (not the “Saft” as Ge tr. here), see comm. ad IV.1.19. Here |
take dandhasah as a subjective gen.: “the stalk (dndhas) houses (the juice),” not “X houses the
andhas.”

On the final pada, see publ. intro.: I think the “family tie” is that between men and gods,
kept in working order by the sacrifice.

X.144.6: Ge (n. 6ab) considers the mdahi tydjah as a reference to the enmity between the young
Indra and the other gods at the time of the soma theft or the enmity with Tvastr because of
Visvariipa, translating “So mag ... Indra diese grosse Feindschaft selbst under dem Gottern auf
sich nehmen.” But this doesn’t make sense in an otherwise upbeat ending, and the backstory to
enable such an allusion is nowhere to be seen. Moreover, fydjas- doesn’t mean “Feindschaft,” but
“surrender, abandonment; legacy.” I take it instead as one of the first instances of the later notion
of sacrifice as fyaga, the “surrender” to the gods of men’s offerings. The sentiment seems to
follow directly on 5d, and point out that Indra is taking the oblation, which is the symbol for the
family connection between gods and men, and fixing it up among the gods — for his sake as well,
since dharayate is middle.

I do not understand the abl. asmat, though perhaps it hints at the “surrender” just noted:
the oblation produced by us is separated from us by Indra’s appropriation of it.

X.145 Against co-wives

This hymn is found, more or less identically, in AVS III.18 and, in part but also much
expanded, in AVP VII.12. See Griffiths’s full treatment of the latter.
X.145.2: On kuru see comm. ad X.51.7.

X.145.4: Ge (flg. Say. and fld. by Don) takes the husband as the subj. of b and the co-wife the
ref. of asmin ... jane: “‘und nicht hiingt er an dieser Person,” for reasons that are not clear to me.



Old is of my opinion, and see AVS II1.18.3 16 asmin ramase pdtau “you do not rest by this
husband,” addressed to the co-wife.

I do not know who the 1st pl. subj. of gamayamasi is; it obviously includes the wife-
speaker and possibly the plant, but in the next vs. (5¢) the first dual is used for wife+plant:
sahavahai.

X.145.6: On abhiV dha as ‘harness’, see abhihita- V.50.4, X.85.11.

X.146 Lady of the Wilderness (Aranyant)

On the contents and tone of the hymn, see publ. intro. There are numerous tr. (inter alia,
Macd (VRS and Hymns from the RV), Re (Hymnes spec.), Don, Mau, Th (Fs. Kuiper), van
Buitenen (Intro. to transl. of MBh 3), Gerow (Lits. of India). I cannot engage with the details of
them all.

The hymn contains a number of apparently pleonastic 7va-s (1b, d, 2c, 3a, b, d), some of
which show the apharesis found also in Middle Indic. The pluti in 1d is another sign of informal
register.

X.146.1: On grama- see comm. ad X.27.19. Certainly in this passage it is used as the complete
opposite of the dranya- and whether it refers to a permanent settlement in the RV or (per Rau)
not , the implication here is that it offers the safety and domestic stability of a village, in contrast
to the wilderness.

X.146.2: The identities of the vrsarava- and the ciccikd-, beyond probably being animals that
make noise, is up for grabs, and many possibilities have been floated. The point, however, is
clear: the wilderness is full of alarming noises that serve as a sort of intimidating accompaniment
to the progress of the Lady of the Wilderness herself.

X.146.3: I follow Th (who is fld by Don) in taking c as parenthetical. The speaker has
reconfigured (or is trying to) the alarming noises and sights of vs. 2 to domestic ones, appropriate
to the village. But in ¢ the Aranyant still looms. The other course, taken by most tr., is to assume
that the Aranyant herself “creaks like a cart,” which I find unlikely.

X.146.4: The speaker’s attempt to domestic the noises around him continues here, until the stark
announcement “(something) has shrieked!”

X.146.5: Macd, Th, and Don take Aranyant as the subj. of cd. This is poss., but I find it
psychologically more compelling to assume that the nervous speaker has finally made his peace
with the wilderness and gives himself over to its pleasures.

X.146.6: A formal prasasti (prd ... asamsisam) ends the hymn.

X.147-148
Although these two hymns to Indra are attributed to two different poets and are

stylistically varied, they share some themes and some lexicon, in particular a fondness for the
root V kan ‘take pleasure’: 147.3a, 4a; 148.1c, 3b, 4c.



X.147 Indra

X.147.1: I take bed all as yad clauses detailing examples of Indra’s effective manyui-. Ge parcels
them out into a series of subord. and main clauses, but this seems inelegant.

We should expect *dpah in b, rather than apah, which should be the acc. pl. of ‘waters’;
see the same problem in X.76.3 and the comm. thereon. In our passage the assocation of Vrtra
with (the release of) the waters might have led to a redactional misunderstanding and accent
shift.

X.147.2: Ge (n. 2d) believes that visvasu havyasv istisu stands for visvasu * havyam istisu and
should be tr. “to be called upon at all sacrifices,” with A4vya- belonging to v A ‘call’, not V Au
‘pour, libate’. Although Advya- (so accented) does ordinarily mean ‘to be called’, as opposed to
havyd- ‘oblation’, there are other exx. of Advya- that can or do belong to V Az and ambiguity is
inherent in this stem. And in any case I believe we should tr. the text we have, not the one we
wish we had. In fact, it seems quite likely that in this passage the poet is playing off less common
homonyms of common lexical items. Our root-accented 7sti- belongs to V yaj ‘sacrifice’, but this
form is quite rare (and may be found with suffix accent in II.1.9; see comm. there), esp. in
contrast to zsti- ‘desire, quest’, which is found in the immediately preceding pada in the same
pada-final position in gavistisu ‘quests for cattle’. The poet surely meant the contrast, esp. given
a third rhyming pada-final form in 3c paristisu ‘in encirclements’ (to a different lexeme, pari

V as). In this playful context, Advya-to V hu rather than the usual v A would simply add to the
joke — amplified by calling Indra puruhita ‘much invoked’ in the next pada (3a).

X.147.4: 1 take this vs. as spelling out the reciprocal policy between Indra and mortals: a man
who realizes that Indra has to be sacrificed to and, esp., provided with soma will acquire the
bounty that Indra has to distribute (as described in 3b). The reciprocity is signalled lexically be
the complementary forms cakandhi (subj. = Indra, 3a) and cakanat (subj. = mortal, 4a).

In b I see madam ... asya ramhyam as a type of indirect discourse with cikatati “will
realize (that ...),” with the gerundive r@mhya- predicated of madam and asya referring to Indra:
“his exhilaration is to be hastened” — 1.e., soma should be offered forthwith. Ge’s interpr. is quite
diff.: “der sich auf seinen eiligen Rausch versteht.” As far as I can tell, Ge thinks that asya refers
to the mortal subject (though his tr. is ambig.), but in an Indra context the default would be
Indra’s mada-.

X.147.5: This vs. seems to situate Indra among other gods, mostly by indirection. In pada a
sardhaya may refer to the “troop” of us mortals, esp. the patrons in vs. 3, but since sdrdha- and
sardhas- often refer specifically to the Maruts, they would be available to the audience by
association. Mitra and Varuna are present in ¢, though the former is also used as the common
noun ‘ally’, and the latter is in a simile. In d vibhakta evokes Bhaga (see V.46.6).

X.148 Indra
Old sees a special relationship between this hymn and I1.11, esp. the penchant for a
trisyllabic reading of /ndra-. And vs. 2 contains two padas (b, ¢) identical to II.11.4d, Sa.

X.148.1: The accent on stumadsi is surprising, since it appears to be a main clause verb. Old
(ZDMG 60.726 [=KISch. 201]) explains it by taking ab as the Grundlage of the 4 no bhara clause



in ¢, but this seems ad hoc. I think rather that the accent is indirectly generated by the two perfect
participles, susvanasah ... sasavamsas ca, which bracket the finite verb. The two participles
depict two different occasions for praising Indra: at the sacrifice and after victory in a
battle/contest. A fuller expression would be “After having pressed soma we praise you, and also
after having won the prize, (we praise you).” Therefore stumadsi is effectively doubled and the
accent is contrastive (with its gapped self).

The construction in ¢ is more complex than it appears, at least in my view. In the rel. cl.
ydsyawould seem to have a straightforward antecedent, suvitdm — hence “bring us well-being in
which you take pleasure” (so essentially Ge). But this is somewhat incoherent as a wish: why
would Indra bring us something /4e particularly enjoys? It also doesn’t conform with the usage of
V kan in these two hymns. When Indra is subject of Vkan (X.147.3, 148.4), what he takes
pleasure in is mortal worshipers: e.g., 147.3 aisu cakandhi ... sirisu “take pleasure in these
patron” — though in both instances the complement is in the loc. I therefore think yasya must
refer to a ritualist favored by Indra, one among our (za/1) number. As for the gen., this may be a
mixed construction: a gen. would work for the recipient of the main cl. (“bring X for him [gen.]”
and has been carried over into the rel. cl., where a loc. would be better.

X.148.2: As noted above, bc =11.11.4d, 5a. The pada II.11.5a refers to Vrtra, as is clear from the
rest of the vs. But most tr. (see BI’s [RR] comments ad 1I.11.4-5 in addition to Ge, JSK [DGRV
I1.189]) take our ¢ pada with d and assume that “the one placed in hiding” is soma. (The pada is
also found in II1.39.6, with unclear referent — maybe sun/light; see comm. ad loc.) In contrast I
link pada c with b, not d, which allows the acc. phrase in c to be a second obj. of salyah (though
I supply a past indicative form of Vsah for ¢), with the referent Vrtra as in I1.11.5. Bl splits the
difference: he takes c with d, but considers it a ref. to Vrtra (or a demon) — tr. “we hold (the
demon) who is hidden in the waters like soma in a prasrdvana (pitcher?).” This doesn’t have
much to recommend it. It is also possible that ¢ has double reference — both looking backwards
to b, with Vrtra as reference, and forwards to d, with soma as referent. The soma “hidden in
water” would then be the soma plant as it is swelled with water before pressing. There are also a
couple of other possibilities for c. It could be a reference to the well-known myth (see esp. X.51-
53) in which Agni runs away from his ritual duties and hides in the waters, before being found
by the gods. If Agni is the referent, “we” would be bringing the two crucial requisites for the
sacrifice: fire and soma. It is also worth considering X.72.7 atra samudra 4 gidham, a siryam
ajabhartana “then you brought here the sun, which was hidden in the sea,” where it’s the sun,
hidden in a type of water, that is brought — although I find it hard to fit the sun into our contexct.
If either of the last two alternates is selected, the tr. of bibArmasi should be changed from ‘offer’
to ‘bring/bear’.

X.148.3: The syntax of this vs. is a little loose — beginning with the va, which is not in a clear
disjunctive structure. JSK (DGRYV I1.188—-89) suggests apropos 2—3ab that va “conjoins nearly
parallel interstanzaic modal clauses interrupted by an intervening indicative clause.” The “nearly
parallel ... modal[s]” are 2b opt. sahyah and 3a impv. arca, which don’t seem all that parallel to
me; the intervening indicative clause is 2cd. I think rather that the disjunction signalled by vais
conceptual: the difference between Indra as martial hero (vs. 2), as esp. exemplified by the Vrtra
battle (2c by my interpr.), and Indra as the priestly hero of the Vala myth (3ab). This conceptual
division corresponds to the one in 1ab, between the ritual and martial circumstances for praising
Indra.



The aryah opening pada a is most likely a gen. dependent on girah; cf. 1.112.14 aryo
girah. The question is the identity of the ar7-. Ge (n. 3a) suggests Prthi (see Sa), the Opferherr,
who would be a subjective gen. (i.e., he is the singer); Th (Fremdl. 31; see also HPS B+I 155)
suggests (rather hazily) that it’s Indra himself, or perhaps rather, whatever (divine) stranger is
being invited to the ritual: an objective gen. (someone sings to him). Although this non-reflexive
doubling of referents in a single clause seems, at best, tricky, the fact that Indra serves as priest
and leader of the Angirases in ab (so explicitly Th) as well as recipient of offerings in d makes
this trick at least thinkable.

In b it is unclear what 7sinam should be construed with. I take it with viprah as a variant
of the “king of kings” construction; most take it with sumatim “the good thinking of the seers.”
This is perfectly possible, and not much rides on it.

The gist of the second hemistich is that we hope to be the ultimate beneficiaries of our
offerings to Indra; that is, we hope and expect compensation from him as reciprocity for our
ritual service — it is in this way that we derive (indirect) pleasure from the soma drinks. The dya-
formation randyantais intransitive (or in my old terms “I/T”’) with the meaning “find pleasure” in
most of its occurrences; a transitive (/double I/T”) randyati is found in only two places in the RV,
under special circumstances (see my -dya- monograph, pp. 75, 143). Ge (with Say.) wants it to
be transitive here, meaning “cause (you) to enjoy,” but frets about the medial form (n. 3c). This
is the wrong thing to worry about: it’s simply an -anfa replacement of my usual type. The real
reason that it isn’t transitive is that that stem is usually not. But the poet may have enjoyed
hinting at a transitive formation on the basis of the -dya- (*“please [you] with soma drinks”), but
opting for a somewhat paradoxical "be pleased by soma drinks (offered to you).”

What puzzles me is the end; it would have been easy enough to conjoin somarh and
bhaksaih with utd. 1 assume end is summarizing the whole rest of the ritual hoopla, including the
soma drinks.

In the publ. tr. the voc. ratholhais not tr. as a voc., since “o chariot-conveyed one”
sounded impossibly stilted.

X.148.4: In pada a ima brahma ... samsi is one of the relatively rare exx. in the RV of the
inherited syntagm of a neut. pl. as subj. of a sg. verb — here a bit complicated by the fact that the
verb itself is a pass. aor. (This morphological analysis, with Say. and Ge [n. 4a], more appealing
than 1st sg. mid., with Gr.)

X.149 Savitar

X.149.1: Old points out the sequence of cosmic spaces: prthivim (a), dyam (b), antariksam (c),
samudram.

There are several different ways to interpr. the second hemistich. In ¢ the question is what
is the shared element between the frame and the simile. I take it to be the verb: “milked the
midspace like a (male) horse.” This is of course absurd on the surface, but would conform to the
kind of gender-bending paradox that is often found in RVic cosmic discourse. Ge, who considers
the possibility of this interpr. in n. 1c, suggests that it refers to a horse urinating. A less striking
interpr, which goes back to Say. and is represented in Ge’s and Re’s tr., takes dhunim as the
shared quality: “... the midspace boisterous like a horse.” This is certainly possible, but I prefer
the more conceptually challenging interpr.



Re (flg. Lii 124) further considers adhuksat to have a double acc., with the 2nd oby;.
samudram in d: “milked the midspace for the sea” / “milked the sea out of the midspace,” though
he himself thinks that V. duh with double acc. is generally middle. Ge seems to take samudrdm as
an appositive to antdriksam. 1 take antariksam and samudram as separate objects of adhuksat, one
corresponding to the animal being milked, the other to the substance yielded. This is akin to the
Lii/Re double acc. interpr., but does not require them to be in a single larger syntagm.

X.149.2: From the sea milked out in 1d the rest of the cosmos arises. This cosmogony flatly
contradicts the one in 1ab, where the various parts of the cosmos exist already independently and
are set in their places by Savitar.

Pada ¢ contains one of the rare exx. of the unextended 3rd sg. impf. of Vas, namely as.
On the artificiality of this archaic-looking form, see comm. ad X.85.6—12. Here it forms a phrasal
verb with the ppl. dtthitam.

X.149.3: The cosmogony gets even murkier here, and interpr. diverge. Ge and Re seems to take
1dam and anyadd as coreferential, but since the rest of the hemistich seems to define the anyad
(‘other’) as the heavenly/godly world, the near-deictic 7ddm would be out of place. I think the
two are contrastive, and — somewhat paradoxically — the point is that this earth was created
before the heavenly world.

I would prefer to render dnu dhdrma “according to his ordinance / principles,” but the
phrase dharta divah in the next vs. (4d) constrained me. Still, I think the point is that the sun was
born acdg. to Savitar’s overall plan, and so I would favor one of the alternative tr. just given.

X.149.4: Ge pulls sumdna(h) out of the simile to modify Savitar (“freundlich wie die ... (Kuh)”).
Since the form is ambig. between masc. and fem. nom. sg., this is possible, but it breaks up the
sequence of similes in series.

X.149.5: The Anukr. clearly interpr. drcanin c as a PN and attributed the hymn to Arcant
Hairanyasttpa. Ge takes it both as a PN and as the pres. part. it appears to be (see n. 5¢), but this
seems unnec., esp. given the attestation of verbal forms to this pres. stem in this stratum of
hymns (X.147.3, 148.3).

X.150 Agni

For the structure of this hymn, see publ. intro. As noted there, the final pada of each vs.
begins with a form of muriika-; in vss. 1-3 and 5 it’s the dat. mur/ikdya, but in 4 the acc. mrilikam.
The refrain in vs. 4 also deviates from the other vss. in another way: 1-3, 5 repeat the last four
syllables of pada c after muriikaya, but vs. 4, which needs five syllables after mriikam, innovates
with the dat. dhdnasataye, based on, but not identical to, dhdnasatau in the middle of c.

X.150.1: On the accentuation in the voc. phrase, see comm. ad X.118.5.

X.150.2: On the interpr. of the first hemistich, see comm. ad 1.91.10, which contains the identical
hemistich. An alt. tr. with both acc. phrases construed with the part. jujusanah, is also possible.

X.150.4: Pada a has two extra syllables; II1.2.8d is identical save for lacking devo, so it is
tempting to delete it. Old gives his cautious imprimatur, so also Arnold.



X.150.4-5: On the use of purohita- here, see publ. intro.
X.151 Sraddha

X.151.3: That the gods make themselves trusted / trustworthy among dsuresu ... ugrésu
“powerful lords/Asuras” shows that even at this very late stage of the RV dsura- does not (have
to) have a negative sense and designate the eternal enemies of the Devas. Here the “powerful
lords™ are the equivalent for the gods of “benefactors who offer sacrifice” (bhojésu ydjvasu, 2c,
3c) for men — in other words, positively viewed authority figures.

X.151.4: It is notable that the gods are depicted as performing sacrifice, as in the more famous
passages X.90.16 and X.124.6.

X.152 Indra
Found also in AVS 1.20.4, 1.21; AVP I1.88.

X.152.2: Starting with Say., vimrdhdh has regularly been interpr. as the nom. sg. of a them.
bahuvrihi vimrdha- meaning ‘die Verédchter abwehrend’; so Old, Ge (n. 2b), AiG I1.1.281, Scar
212 n. 289, as well as the tr. of the AV repetitions of this vs., Wh (AVS 1.21.1) and Zehnder
(AVP 11.88.4). The only significant holdout being Gr, who takes it as a gen. to a hapax root noun
cmpd vimrdh-, “mit unregelméssiger Fortriickung des Tons.” I am quite dubious about the
dominant interpr. for several reasons. For one thing, the importation of the verbal notion
“abwehrend" seems unjustified, borrowed from the formulae (to be disc. below) in which the
root noun mrdh- participates; only Zehnder’s “der keine Beleidiger hat” confines itself to the
elements actually found in the cmpd. Scar justifies the addition of the verbal notion by
explaining vimrdhd- as “Hypostase aus vi midhas + vV HAN-, V NOD, etc.,” but this is simply a
description of the interpretational process. I instead think it must have been generated from the
formulaic phrases found in this very hymn, involving midh- vi'V han, occurring twice in tmesis:
vi mrdho jahi “smash away the scornful” (3a, 4a; see also V1.53.4, VIIL.61.13). Here, given the rt
noun cmpd vrtra-hdan- immediately preceding, I think we can “borrow” that -Adn-. Since a cmpd
*vi-mrdh(o)-han or * mrdh(o)-vi-han- is impossible, the Adn- was gapped, and the gen. sg.
mrdhah depends upon this gapped head. I do recognize the accentual problem (the sticking point
for both Wh and Old), but consider it less serious than the creation of a thematic stem of dubious
meaning. In any case I think the poet is playing with formulaics throughout this hymn, esp.
involving vi See comm. on 3b..

X.152.3: Since rdksah is entirely parallel to mrdhah in the syntagm in pada a, and rdksah must be
a neut. sg. -as- stem, we might expect mrdhah to have the same grammatical identity — and
indeed an s-stem myrdhas- does exist, albeit marginally. However, Gr and Ge take mirdhah here as
acc. pl. The repetition of the formula in 4a is followed by a cl. with a parallel acc. pl. prtanyataih,
which would favor the interpr. of mrdhah there as the acc. pl. of the root noun msdh-. So the
evidence pulls both ways, but given the marginality of the -as-stem, best perhaps to interpr. both
as belonging to the root noun.



Note the clever misdirection in b: v7 vrtrasya han(i). Though Adniiis of course a noun,
“(two) jaws,” and the obj. of v7 ... ruja, the presence of vrtrahain 2b and v7 ... vrtrahan in the
next pada (3c) invite the audience to assume another instance of vrstrahadn-.

X.153 Indra

X.153.1: The identity of these tender female attendants on the new-born Indra is not clear, but
perhaps their exact identity is less important than their maternal solicitude.

The med. pf. to V bhaj means ‘receive as share’ (see Kii 334-35). Again, I am not sure
why they receive this share of good heroism.

X.153.5: The 2nd ps. ref. of sd here does not conform to its ordinary usage (as disc. in my “Sa
figé” art.); we should expect an impv. here. But I assume in this late hymn the rules for this
distribution are breaking down.

X.154: The dead

X.154.1: As pointed out by Ge (n. 1) inter alia, the various foodstuffs are appropriate to gods and
pitars in the afterlife. It is to them that the dead man should go in d. The use of the “future
imperative” gachatatis a little surprising, since what prior action it should follow isn’t specified.
It could possibly refer to the various present tense verbs in abc, but, more likely in my view, it
presupposes the subject’s death before his journey to the afterlife.

X.155 Against a witch
On the contents of the hymn see publ. intro. As noted there, the Sadanvas are quite
prominent in the AV.

X.155.2: Pace Gr, cattorepresents catta + u.

X.155.4: The verb djaganta appears to be a plupf. to V gam and is so taken by the standard tr. (as
also Kii 159). However, it doesn’t make a lot of sense in context (“when you went at/to the breast
...”). I suggest emending the form to *ajaghanta, a plupf. to v han. The witches are beating their
breasts in mourning at the slaying of Indra’s enemies (=their friends and allies). Although I
strongly resist emending the RVic text, in this Atharvan hymn with numerous unusual forms, I
have fewer scruples.

On dhaniki- as a term for female genitalia, see already Edgerton, -ka-suffixes, 56, citing
also TS VII1.4.19.3, AV XX.136.3 = RVKh V.22.8. He derives it from dhana- ‘receptacle’. Sim.
EWA s.v. dhinika-. See also EWA s.v. mandiira-, where it is suggested that the “rust” is
menstrual blood.

On - yasu- see comm. ad 1.126.6. On budbuda-, with its unusual phonology (plain b) and
morphology (exact redupl.), see EWA s.v. budbuda-yasu-

X.155.5: On the leading around of the cow, see X.165.5.

X.156 Agni



X.156.2: séna- could alternatively be ‘army’, as Ge and Re take it, but ‘weapon’ works just as
well. Both senses seem to be necessary in the RV and are often difficult to distinguish, though
the cmpd sena-ni- must contain ‘army’.

X.156.3: On the SV reading pavim ‘wheelrim’ for panim, see Old and Ge (n. 3c). Neither seems
to produce the best argument for retaining the RV form — that it is semantically the more difficult
— and more interesting — reading, while the SV form is a trivial correction.

X.156.4: Making the sun mount in heaven is ordinarily Indra’s deed.

X.156.5: Gonda (Vedic Lit. 225) points out the rhyming splvs. présthah srésthah, which in this
late hymn are undistracted.

X.157 All Gods

As indicated in the publ. intro., vss. 4-5 in this hymn have one of the few depictions of
the Asuras as a corporate group, counterpoised against the Devas (see also X.53.4). See also
X.124 and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. Beyond
Asuras and Devas” (Ged. F. Staal: On Meaning and Mantras: Essays in Honor of Frits Staal, ed.
George Thompson and Richard Payne, 289-306).

X.157.4: Ge takes all of vs. 4 as a subord. cl.: “when the gods had smashed the Asuras and ...,”
but this requires him to take dyan as an auxiliary in periphrastic construction with the gerund
hatvdya (“geschlagen hatten”; see n. 4a). But this would be an unprecedented periphrasis, as far
as I know, and the yad subordinator would be too deep in the cl. I take pada a as a somewhat
abortive sentence, with hatvaya devah asuran as the beginning of a main cl., and yad dyan a
subord. cl. having the Asuras as subject. The sentence then begins again in the next pada,
repeating the subj. devah, with the main cl. flg. in 5.

X.158 Strya

X.158.1: As indicated in the publ. intro., the ablatives in this vs. are conceptually ambig.: do they
name the places from which the god exercises his protective function or the inimical forces from
which the god is asked to protect us? Opinions differ; see Ge n. 1. Ge opts for the latter interpr.,
Re for the former. Pada c of the next vs. (2) favors the Ge solution, but I am still uncertain.

X.158.2: This vs. is a metrical mess.

The morphological identity of josa (Pp. josa) is disputed. Most (Gr, Ge, Old, Re, Lub,
Baums) take it as a 2nd sg. impv., but it would have to be derived from a full-grade thematic
stem with root accent, which does not exist. Lub tries to deal with this problem by pronouncing it
an imperative to a subjunctive stem, which seems to me a bit of a morphological monstrosity. I
prefer to take it as a Ist sg. subjunctive; this does not have to belong to a root aor. as Wh (Rts)
takes it — though it could. It might simply be the subj. to the extremely well-attested thematic
stem jusa-, with the full grade characteristic of the subj.; in the 1st sg. the expected them. vowel
+ subj. marker => -2- would be neutralized. However, a major problem is the root accent, and so
perhaps Wh’s root aor. subj. interpr. is better, esp. since it can also account for the 3rd ps. josat(i)



(see comm. ad X.105.8). Old’s objection to a 1st sg. interpr. is the impv. pahiin c, which he
thinks should be parallel. But mixing 1st and 2nd ps. in a RVic vs. is hardly unprecedented.

By my interpr. the main cl., consisting only of josa (plus the voc.) lacks an antecedent to
the rel. phrase ydsya te; the fe has been, as it were, demoted to the subord. cl. Those who interpr
JOsa as an impv. take it in absol. usage (“‘enjoy!”), with the rel. cl. dependent on the voc. (‘o
Savitar, whose ...)

On Adras- see comm. ad X.16.7.

I see a pun in savanin b. When this stem appears with a numeral (as here), it refers to
soma-pressings. See, e.g., [V.26.7 ... abharat somam, sahdsram savani ayitam ca sakdm “(the
falcon) brought the soma, a thousand pressings and ten thousand all at once.” But in a Savitar
context (as here) it generally belongs to the stem cognate with that god, meaning ‘impulsion,
stimulus’.

X.158.3: I don’t understand what the mountain is doing here. Ge (n. 3ab) adduces several passages
containing both Savitar and Parvata, but they’re just that -- passages with both, but no obvious
reason why.

X.158.5: I take nrcdksasah as a pun, with two essentially opposite meanings: 1) “having the eyes
of men,” that is, merely human, not divine, sight; 2) “having ‘the eye of men’ [=sun],” which
enables sight.

X.159 Against Cowives
On the style of this hymn, see publ. intro. The hymn is dense with 1st sg. pronouns and
presents itself as an armastuti cum victory paean.

X.159.1: In addition to the striking 1st ps. pronominal adj. mamakda-, whose low register status is
mentioned in the publ. intro., the /-suffixed form vid-vala- also gives the impression of the
demotic, against the usual r-form of the suffix (-vara-); see AiG I1.2.906-9 on these suffixes.
There are very few -vala- stems.

X.159.5: On cd see Narten, MSS 14: 43 [=KISch 5-6], with disc. of previous lit. The root
affiliation of the verb dvrksam has been much disputed, with V vrasc, v vrj, and V vz to choose
among (see Old, Ge n. 5cd). Narten makes a good case for V vzh ‘tear, rip’ on syntactic grounds.

On the negated primary comp. dstheyas- see AiG 11.2.450, Ge’s n. 5cd, and Narten’s disc.
Its positive is sthird- ‘steadfast’

X.159.6: Note the phonological fiture Virdsya virdjani.

X.160 Indra

X.160.4: The vs. begins and ends with lexemes with the preverb dnu (a: dnu vV (s)pas, d dnu V dis).

The sense of the idiom in ¢, aratnau nih V dha “hold/put out/off at/on/by the elbow” can only be
guessed at, though it’s clear that it’s a hostile act. See Old and Ge (n. 4c). Ge suggests it’s a boxer’s trick;
the publ. tr. substitutes the Engl. idiom “‘at arm’s length” (i.e., keeps him at a distance), though I’m not
sure what role the elbow would play.

The sense of dnanudista-isn’t clear. There are no other exx. of 4nu V dis'in the RV, but the
lexeme is fairly common in Sambhita prose, meaning ‘point out, specify’. Gr and Ge take it as



‘unaufgefordert’ (unsolicited, unasked), presumably from ‘unpointed-out / unappointed’(?). My
‘unprecedented’ is based on the later use of anudesa in the sense of a rule referring back to another rule.
but perhaps the Gr/Ge route is preferable.

X.160.5: On the last two words, sundm huvema and their connection to the earlier Vi§vamitra oeuvre, see
publ. intro.

X.161 Contra disease

X.161.1: I failed to render the ut; the tr. should read “and from the kingly disease.”
Also, in ¢ “truly” should be deleted.

X.161.2: Pada b might read more elegantly as “if he has gone down to the very face of death.”

X.161.3: I don’t know what the oblation is doing “with a thousand eyes,” esp. when the parallel
adjectives refer to time periods. But I see no reason to emend or re-semanticize it.

X.162 Contra miscarriage

X.162.1: The morphological identity of dmivahere and in 2a is disputed. Ge and Old consider it
an instr. to the fem. 4miva-, but I wonder whether such an under-marked instr. would be freely
formed at this late date. I prefer to take it as a nom. sg., but this does cause problems with the
masc. rel. yah. Re suggests that a -van-stem dmivan- was secondarily formed after the cmpds
amiva-catana-/-han-. My solution would be similar, but simpler: because there are masc. stems
ending in -4, the gender clash was not overly worrisome to the poet; I don’t think we need to
manufacture an intermediate masc. -an-stem. Or, with Ge’s alternative adapted from Say. (n. 1c),
it’s possible that the fem. stem was appositional to yah ... durnama, “als Krankheit.”

X.162.3: On this vs. as depicting successive stages of pregnancy, see Ge (n. 3ab) and the publ.
intro.

X.162.5-6: The lexeme 17V pad here seems to have a sexual sense, like 77V gamin X.10.12
(q.v.).

X.163 Contra disease

X.163.5: Flg. a very tentative alternative suggestion of Old’s that vanam might be derived from
Vvan ‘love’, | take vanamkdrana- as ‘love-maker’, a euphemistic designatiom of the penis.
Alternatively, if vanam belongs with vana- ‘wood’, it could mean ‘wood-maker’ and refer
specifically to the erect penis; cf. American slang “woody” for an erection. The problem with
either of these interpr. is that the penis would be referred to twice, by adjacent words, contrary to
the practice of the rest of the hymn. But perhaps the fact that both words are euphemistic
substitutes and also designate different functions of the same body part would allow this
duplication. The other body parts here, hair and nails, do not form a natural class with what
precedes, so they are of no help.

X.164 Contra bad thought



For the unifying theme of this hymn, see publ. intro.

X.164.3: The three instr. in pada a, asdsa, nihsasa, and abhisasa are unified by their derivation
from the root V sams ‘pronounce, proclaim’ plus a directional preverb, but they also all have
developed idiomatic meanings. Both the first and last of these lexemes are reasonably well
attested: asds- generally means ‘hope, wish’, presumably via a more literal ‘bring/attract by
proclaiming’ (like 4 Vkr, 4V pa, 4V yaj ‘bring/attract, ... by purification, ... by sacrifice’). 4bhi
V sams- means ‘curse’, via ‘pronounce against’; though abhisds- is found only here, the -#i-stem
abstract abhisasti- is well represented. The middle term, however, is very limited. The root-noun
cmpd is found only here, and the only other RVic occurrence of this lexeme is dnifisasta- in
IV.34.11, whose meaning is underdetermined. The literal sense of the lexeme must be ‘proclaim
away/out’ and because of the oppositional preverbs 4 ‘(towards) here’ ... nih ‘away, out’ it
should be the opposite of asas-, perhaps ‘ban, banishment’ (see niskrtim ‘explusion’in the next
hymn, X.165.1) — but this doesn’t work well in the passage. Although ‘blame’ is not a true
antonym for ‘wish, hope’, it fits better in the trio — and the result of “proclaiming out’ may be
‘blame’. On all three words, see Scar 528-30.

The position of dpais unusual for a preverb in tmesis.

X.165 All Gods (Bird of 111 Omen)

As noted in the publ. intro., the hymn is devoted to averting the potential danger produced by the
arrival of a dove. Despite Western associations of the dove with peace and love, it has negative
associations in Vedic. The grhya siitras consider a dove coming into the house a bad omen; see,
e.g., SGS V.5 .1, A§vGS 111.7.7, etc., which prescribe the recitation of this hymn.

X.165.1: Ge (also Wh AVS VI.27.1) takes ydd as goal of ichdm; the tdsmaiin ¢ should then pick
up yad: “what(ever) the dove is seeking, to that we will chant.” But this seems unduly restrictive.
I think 7chdn in absolute usage is more sinister: we don’t know what the dove is after, but it’s
surely nothing good. And fdsmai ought to refer to the dove, at least in my opinion.

X.165.2: The imperatival A7 clause in c gives the grounds for the further imperative d, as often.
In other words, because we hope/expect that Agni will enjoy our oblation, we hope/expect that
he will arrange for the bird to avoid us.

X.165.3: The fem. loc. astryam is difficult and its interpr. depends entirely on context. Because
of the parallel loc. agnidhane it’s generally rendered as ‘fireplace, hearth, stove’ vel sim. (Gr, Wh
AVS VI.27.3, EWA s.v.), with a bit of a twist in Ge’s “kitchen’ (Kiiche). Re suggests the more
general ‘maison’ on the basis of grAcsuin 2b. My longshot ‘corner’ presupposes a connection
with dsri- (fem.) ‘corner, edge’ (RV catur-asri- 2x). Its form here would represent either a
morphological regularization (substituting a well-known suffix -#7- for the rare -r7-) or a blend
with dstra- ‘goad’ (I’d favor the former).

X.165.5: The leading around of the cow in b is reminiscent of a similar ritual act in X.155.5, as
Ge points out. Effacing all difficulties in c is like the effacing of the traces/footprints of death on
returning from the funeral, using the same verb. See X.18.2 murtyoh padam yopdyanto yad aita
“Effacing the footprint of death when you have gone.” Here it must refer to the footprints the
dove has left in the house (see 3b, 4b).



X.166 Against rivals

The aggressively triumphant tone of this hymn is reminiscent of X.159, the first-person
victory paean of a wife having conquered her rival wives (sapdini-), as here the first-person
speaker proclaims his triumph over his sapdtna- (1b, 2a, c). This masc. stem is, of course, a
backformation from the fem. sapatni-; see EWA s.v. patni-, and this hymn may be modeled on
the cowife hymn just cited.

X.166.1: The Engl. tr. obscures the difference between the two words for ‘rival’: sapdtna- (b) and
satru- (c). Given the derivation of the former (see just above), it may refer to a more intimate
rival than the sarru-.

X.166.4: visvakarmenain b is the only thematic form to what is usually an n-stem visvakarman-.
This thematic stem may have been extracted from a compound like * visvakarma-dhaman-, as
suggested by Ge (n. 4b), or it may simply be that at this late stage thematization is in the air.
Note, however, that the correct n-stem instr. sg. visvdkarmanais found nearby in X.170.4.

On the arguably trifunctional array in cd, see publ. intro.

X.166.5: JL points out the nice phonetic figure of mandiika (...) udakan.

X.167 Indra
pdri seems to be the Lieblingswort in the first few vss.: 1a, 1d, 2a.
In the last sentence of the intro., subst. vs. 3 for vs. 4.

X.167.1: I take sutdsya as dependent on kaldsasya, not coreferent with it like Ge.

puruvira- is a standard epithet of ray7~; see comm. ad VI.32.4. In most of these
occurrences the adj. is masc., but here it is fem. Although it is generally said that ray/- can be
either masc. or fem., in fact most of the supposed fem. occurrences can be otherwise explained
(see comm. ad VI.8.5). However, the fem. occurrences cannot be reduced to zero, and this is one
of the stubborn ones. Old thinks the fem. puruviram here is metrically conditioned.

X.167.3: As Ge points out (n. 3a), rdjiaah belongs with both Soma and Varuna and is positioned
between them.

X.167.4: With Ge (n. 3d) I think bhaksam akaram (‘1 did consuming”) is an analytic version of
abhaksayam (“1 consumed,” 3d). The reason is obvious: Indra wants to use an aorist and the
secondary root V bhaks does not have one.

In this vs. Indra explicitly recognizes the reciprocal bargain of the sacrifice: he gets the
soma and the praise hymn 7fhe arrives with something to give.

X.168 Vayu

This hymn has attracted numerous tr., which is somewhat surprising for a fairly
inconsequential — if pleasingly constructed — hymn. In addition to Ge and Re (EVP XV), see
Macd. (VRS), Th (Gedichte), Don.

As noted in the publ. intro. (in addition to most of those just cited), although Anukr.
names Vayu as the deity of the hymn, he doesn’t appear in it — only his less divinized, more



physical alloform Vata. It’s worth noting that vaza- is also found in the next two hymns: X.169.1
and, in the cmpd. vatajita-, X.170.1.

X.168.1: The first pada consists merely of an acc. NP, but, as noted in the publ. intro., the
template GEN [god’s name] nu ACC [greatness/deeds, etc.] reminds us of openings like the
famous beginning of 1.32: indrasya nii viryani pra vocam, and I (like Ge, Macd, Re, Th, but not
Don) supply “I proclaim.”

Various suggestions have been offered for the real-world equivalent of the “making
(things) red” phrase; consult the tr. referenced above. In addition to those, I wonder if it
describes the dawn, a frequent referent of arund-, as Re points out. Although only vata- appears
in this hymn, the Anukr. considers Vayu, the wind god, to be the dedicand, and Vayu of course is
the first recipient of soma at the dawn sacrifice.

X.168.2: Again, there is a wide range of views on the meaning and referents of visthah, for
which consult the other tr. The lexeme v7 V stha generally means ‘spread out, be dispersed’; here
I think it refers to the eddies and countergusts that are part of a strong wind — in my experience,
such a wind does not seem to be a single unified movement of air, but varies in speed and
direction and therefore seems to consists of numerous parts.

X.168.3: “Companion of the waters” — presumably, as Th suggests, because wind often
accompanies rain. But as he also suggests, perhaps because a strong wind sets bodies of water in
motion, raising ripples and then waves, thus appearing to play with them.

X.168.4: The expression “his sounds are heard, not his form” is an obvious zeugma. Most tr. add
“is not seen” to accommodate the “form,” but the Skt. does not — and I think the expression is
more striking in its truncated form.

X.169 Cows
The Anukr. ascribes this hymn to a descendent of Kaksivant (Sabara Kaksivata), but it
lacks the flair of his eponymous ancestor.

X.169.1: jivadhanya- elsewhere explicitly modifies waters (e.g., 1.80.4).

X.169.2: On the use of the names of the cows in ritual, see Old and V.3.3, adduced by Ge.
The mention of the Angirases of course refers to the Vala myth.

X.170 Sirya

Gonda (Ved.Lit. 212) considers this hymn to be banal, mediocre, and devoid of deeper
meaning; it hardly seems fair to single out this brief hymn for such scorn, esp. because in fact it
has some nice rhetorical flourishes and some tricky gender switches.

Forms of (vi) V bhraj ‘blaze (forth)’ open hemistichs in all four vss.: 1a/ 2a vibhrad brhat,
3c visvabhrad bhrajah, 4a vibhrajan.

X.170.1: The gender of the subj. changes from neut. in ab (on the basis of brhdr and part. dadhat)
to masc. in cd (on the basis of varoyito yah), with the masc. rel. technically not in gender
agreement with its antecedent. Old gets rather exercised by this, but it seems simple enough to



supply the neut. subj. ‘light’ (jyotis- found in 2d, 3a, 4a) in the first half-vs. and allow the rel. to
agree in sense if not in gender. See Ge (n. 1a) and Re. By contrast Scar. prefers to supply
“Wesen” = Surya, but the insistent presence of jyotis- in the other vss. of the hymn favors the
former solution.

I don’t know why the sunlight should “drink the somyan honey,” but I suspect that the
phrase here refers to water, perhaps “drunk” by evaporation. Alternatively, and in fact
simultaneously, like the other gods at the ritual, principally Indra, Strya should partake of the
soma at the soma sacrifice and offer good things to the sacrificer in return, as pada b indicates.

The final phrase of the vs., v/ rgjati, nicely echoes initial vibhraj-.

X.170.2: The gender of the subj. remains neut. throughout this vs., though the beginning of the
2nd hemistich flirts with a switch to masc., like 1c: amitraha vrtraha appear to be masc., and
usually are. However, with AiG I11.239 I take -A4 as serving for the neut. as well (though see
comm. ad VI.48.21). If this is considered morphological apostasy, the cmpds can be taken as
secondary predications: “As a smasher of foes, as a smasher of obstacles, the best smasher of
Dasyus ...” (likewise the two -A4 cmpds at the end of d). Neut. dasyuhdntamam puts a stop to
this flirtation.

The phonetic figure of 1a vibhrad brhat is amplified in 2a with a third term, subhArtam.

X.170.3: The pattern of vs. 1, with neut. in ab and masc. in cd, returns here. This time the gender
flirtation in c is in the opposite direction: since -bAradtin la and 2a was neut. and it opens pada ¢
here, we expect the neut. to continue, but masc. bharajah ... siryahimmediately follows.

Contra Ge (and the publ. tr.), Re takes the neuters of d as apposirive nominatives, and
paprathe as intrans/refl. But it can surely just be self-involved.

X.170.4: Gender trouble continues. The vs. begins with a clear masc. part. vibhrdjan, which is
followed by neut. svar, which I take as an appositive to the (unidentified) 2nd sg. subj. The first
half-vs. is found also as VIII.98.3, where the 2nd sg. subj. is Indra and svah is an unmarked
simile.

Ge takes rocandam divah as another appositive in the nominative, not as acc. goal as I do
(with Re).

Indra is called visvakarma visvadevahin VIII.98.2c, the pada immediately preceding the
repeated hemistich just noted.

X.171 Indra

X.171.2: Don tr. makhdsya dodhatah as “of the rebellious Sacrifice,” presumably on the basis of
PB VIIL.5.6 (also elsewhere in the Br), where the story of Makha and the gods is briefly told and
Makha is identified with the sacrifice. Nothing in this vs. encourages that identification. Note
that -makha- is found in a cmpd in the next hymn (X.172.2).

On dvaV bhrsee comm. ad VIII.93.23. As I say there, the lexeme can take an acc. of a
body part, depicting bringing down an enemy by a downstroke that removes the body part — here
severing the head clean from its body.

X.172 Dawn



On the structure of this hymn and its relation to early morning — though less so to Dawn
proper — see publ. intro.

X.172.1: The s-stem vanas- is found independently only here (though in cmpds like gir-vanas-
‘having a longing for songs’. It is completely unclear what it is meant to convey here, a lack of
clarity made worse by the fact that the identify of the subject is unknown (Dawn? Surya?).

The end of b yad iidhabhih must be construed apart from the rest of the pada, since the
verb sacanta is unaccented (so also Old). Something needs to be supplied, since “... the cows,
when with udders” or “... cows, that is, with udders” doesn’t make sense as an inpendent unit.
The instr. pl. ddhabhih occurs 3x in the RV; once (VIIL.9.19) it is construed with duhré “they
give milk with their udders.” I therefore supply a preterital version of that verb here: the cows
have been milked and are now going to pasture. Old rather “strotzen” and Ge “kommen.”

X.172.3: The cmpd. jarayan-makha- tr. by Ge “ der die Freigebigen weckt,” sim. Old (Gr takes it
as a PN, an interpr. firmly rejected by Mayr PN). The problem is that makhd- doesn’t usually
mean ‘bounteous’, and in fact is used of a hostilely treated being in the immediately preceding
hymn (X.171.2). On its dominant meaning ‘battling’ and its acquisition of the secondary
‘bounteous’ sense (via maghd-), see comm. ad 1.18.9. Here I take the cmpd as a pun: Dawn is
well known as one who both awakens and ages mortals, expressed by the homophonous jardyati
‘awakens/ages’ (see my -dya-Formations 12627, 154). Though Dawn herself can’t be the subj.
here (because of masc. mamhisthah), the subj. is clearly a dawn-related being, who could
perform the same dual actions. I suggest both parts of the cmpd are homonyms: jaraydn-
‘awakening/aging’ and makha- ‘bounteous/battler’. The splv. mamhistha- ‘most bounteous’
helps attract the ‘bounteous’ sense of makhd- despite its primary meaning. (I would now modify
my statement in -dya-formations (127 n. 4) that the cmpd (only) has the ‘awaken’ sense.)

X.172.4: The verb vartayatiis construed with two preverbs in two different senses, at least in my
interpr. (and basically Ge’s, though he toys with supplying a different verb in pada a [n. 4ab]):
dpaV vrt ‘roll away’ / sam V vrt ‘roll up together’.

vartanim returns from 1b.

X.173 Royal consecration

This hymn has been much treated: e.g., Don, Schlerath (Koénigrum 117-18), Ober (Relig.
RV 1.352). It is found in the AV (S VI.87-88, P XIX.6) and elsewhere. On dhruva- ‘firm’ as its
signature word, see publ. intro.

X.173.2: Note the insistent repetition of 744 (a, c, d).
X.173.6: Pada a repeats 3b and reinforces the ritual aspects of the royal installation.

X.174 Praise of king

A companion piece to the preceding hymn — found in AVS 1.29, AVP L.11. On the
signature lexeme abhi V vit ‘roll over’, see publ. intro. Vss. 1-3 contain 10 pada-initial
occurrences of abhr, vs. 4 lacks this word, but the first word of b, dbhavad, mimics it (and vs. 4 is
a borrowed vs. anyway). The final vs., 5, has abhi opening b.



X.174.1: Both AV versions substitute an amulet (rnani-) for the oblation (4avis-) here — a nice
illustration of the different effective means valued by the two textual traditions.

X.174.2: Both ab and cd are structured as “X and which Y” constructions, though with the “and”
missing. In other words, in the second clause of each hemistich the acc. in the main clause has
been gapped — although the pub. tr. has inserted it (“those” and “the one” respectively). A more
literal tr. would be “over who are hostile ...” / “over who is envious ...”

X.174.3: This vs. is rather cunningly constructed: each of the first three padas parcels out a bit of
the syntax of the whole: pada a has the preverb abhs, b the preverb plus the verb (abhr ...
avivrtat), and ¢ adds the obj., visva bhdatani. Taking this last phrase as the obj. (with Ge and
Zehnder et al. [AVP I online]) is preferable to taking it as subj. (so Wh, AVS).

X.174.4: This vs. is identical to X.159.4, a cowife hymn, with masc. asapatnaih instead of
asapatna, spoken by the triumphant wife in 159.4. This is the only verse in our hymn lacking
abhi (see above), and it surely has been borrowed into this hymn from X.159 — a conclusion
supported by the fact that this hymn has too many vss. (5) for its place in the collection and that
this vs. is not found in the corresponding AV versions.

X.175 Pressing stones

X.175.2: The “ruddy ones” (usrah) are probably the soma plants; cf. “the red tree” (vrksdsya ...
arundsya) that the pressing stones eat in X.94.3. See also Ge n. 2c.

X.175.4: This vs. is a near repetition of vs. 1, providing a ring.

X.176 Agni

Despite my characterization of this as “a simple hymn” in the publ. intro., it reads more
like a real RVic hymn, with unclear referents, metaphorical language, and bold imagery, than the
straightforward, repetitive Athavan hymns among which it’s found.

X.176.1: The identity of the “sons of the Rbhus” is not entirely clear. Ge, Re, and the publ. tr.
take them as the offering fires or their flames; see esp. Ge’s n. 1a, where he argues that the
Rbhus are priests, here associated with the kindling of the ritual fire (though this is not their
usual ambit). Old is dubious, in part because of the verb navanta ‘bellow’ — but this isn’t much of
an argument, since flames are always making roaring noises in the RV.

With most, I take vzjdna as a nom. pl. appositive to the sons of the Rbhus, but what aspect
of this multifaceted word (on which see comm. ad X.28.2) is being referred to here is unclear. In
its physical manifestation as ‘enclosure, circle’, it could refer to the fireplaces themselves or to
the circle of flames; in its metaphorical meaning, to the community of fires or flames. Interpr.
vary — see Old, Ge, and Re.

ksama with long final vowel is found twice elsewhere in the RV: IV.2.16 and X.45.4.
Although in all three cases the Pp. reads short-vowel ksama, 1 think all three are elliptical duals,
for dyavaksama ‘heaven and earth’ (see comm. ad locc. for the first two), though here (as in the
other passages) the standard tr. take it as sg. In our passage the flames feed (dsnan) on heaven



and earth: since flames reach towards heaven while being grounded on earth, a dual source of
food makes sense.

It is in this context that I interpr. visvadhayasah. The interpr. of -dhayas- cmpds is tricky;
see comm. ad I11.44.3, X.67.7. They can mean ‘having nourishment for X, with the first member
the beneficiary/consumer of the nourishment, but can also have an adj. first member, e.g., Adri-
dhayas- ‘having golden nourishment’. Ge and Re both interpr. it in the former sense: ‘all-
nourishing’, i.e., ‘having nourishment for all’. But this seems to contradict the verb phrase “they
feed on H4+E.” Although I render almost all of the 11 occurrences of this cmpd as “all-
nourishing,” all of them could also be interpr. as having an adjectival first member “having all
nourishment(s)” — it is difficult to identify a diagnostic context that would distinguish between
the two. Such bahuvrthis can be further interpr. not only as ‘providing XY’ but as
‘deriving/acquiring XY, and here the latter sense seems in play — as they feed on H+E they
derive universal nourishment.

X.176.3: In 1.35.4, adduced by Ge, abhivrta- is used of an extravagantly decorated chariot

X.176.4: As indicated in the publ. tr., the sense of the first hemistich is obscure, though the
syntax is not complex. The verb urusya- lit. ‘make wide (space)’, fig. ‘deliver/release’ takes an
abl. Here the VP can be construed either as “delivers (himself) from his immortal birth, as it
were” (so the publ. tr.) or “... from his birth as if from the immortal.” It is also possible that the
abl. janmanah can have a temporal sense as well. I think there may be a play on the ablatives in
b: Agni delivers himself from his immortal birth (as a god) after his birth (on the ritual ground),
reading janmanah twice. And this may further suggest that Agni inhabits the domain between
birth and death/immortality, that is, the human realm, where people live — not the divine realm of
non-death. This idea may be reinforced by “he was made for living” in d.

X.177 Patamga

On this hymn, see now also Kohler (Kavi, 123-25). I will not speculate on the mystical
import of the hymn — there’s quite enough of that by others. The grammar is fairly
straightforward.

X.177.2: In ¢ svaryam poses two problems. Since it’s modifying am ... manisam, it should be
fem. and therefore belong to a vrki-stem svari- (so, sort of, Gr, who sneaks it into the lemma for
svarya-). Also, the various tr. take it as ‘sunlike’, ‘sonnenhaft’ — understandably, given the visual
context -- but svarya- always refers to noise, and so I tr. it.

X.177.3: Various referents have been suggested for the fem. plurals in ¢ (e.g., Ge ‘waters’).
Given the return of “see” from vs. 1: 1b pasyanti, 3a dpasyam, I’m in favor of bringing back the
light rays (imdrici-) of 1d.

Note also a potential reverse phonetic figure: patam-ga- (1a) and go-pa- (3a), esp. since
the most obvious referent for gopam is the bird, who is the object of “see” in 1ab as well.

X.178 Tarksya
On the subj. of this hymn, see publ. intro.



X.178.1: For the collocation of Vsah and V frin connection with a horse, see 111.49.3 sahdva prtsii
tardnir narva “victorious in battles like an overtaking steed.”

Since Tarksya is obviously a horse, dristanemi- modifying him obviously doesn’t ascribe
a wheel felly to the body of the horse itself, but rather to the associated chariot. Still Scar’s tr.
(15) “der macht, dass der Radkranz unversehrt bleibt” seems a little overfussy.

X.178.1-2: As Old already noted, padas 1d and 2b play off each other:1d svastaye ... 1hd huvema
/ 2b svastaye ... iva ruhema, with iha and 7va differing from each other only in the interior
consonant and the two 1st pl. optatives having near-mirror-image root syllables.

X.178.2: The referent of the dual in cd is unclear to me. Ge takes it as Heaven and Earth, but this
requires ignoring, or rather aggressively reinterpreting, the simile particle n4, which seems
to me unequivocally to mark (unnamed) H+E , identified by their standard descriptions, as the
comparandum. Old decides H+E are a second comparandum serving as obj. to 4 ruhema “‘we
board T. like a boat, like you two, H+E,” but this doesn’t help. First, that second simile doesn’t
make sense: how are H+E like a racehorse to mount? And the discord between 2nd ps. vam and
the duals in the simile is disturbing. I don’t have a solution to the identity problem, but I suspect
that it’s some dual entity connected with horse tackle or chariot parts.

X.178.3: A satisfyingly constructed simile with three parts (nom., instr., acc.), with all three
expressed in both simile and frame.
Acdg. to Ge (n. 3d), a “youthful arrow” is one that still has its feathers and so on.

X.179 Indra
On the ritual context of this hymn, see publ. intro.

X.179.1: The context strongly favors Ge’s rendering of mamattina as “so wartet noch,” fld. by
publ. tr. “wait!” This should belong with vV man’ ‘wait’, on which see comm. ad X.27.20. The
problem is that the other forms belonging to this root have clear man forms, but this appears to
belong to Vmad (so assigned by Gr). There is a complex way to get this form by analogy,
however. The impv. in X.27.20 mamandhi ‘wait!’is properly analyzed as maman-dhi, but could
instead be * mamand-dhi, as if to a root V. mand ‘wait’ (distinct from the secondary root vV mand
‘be exhilarated’ derived from vV mad ‘id.”), with simplification of the geminate in a cluster. From
such a putative underlying form, a zero-grade stem mamad- could be derived; with the 2nd pl.
ending -fdna the result will be our mamat-tana. This 1s perhaps over-clever, but the contextual
meaning ‘wait’ is so clear that fiddling around with a “become/make exhilarated’ meaning here
would be senseless.

X.179.2: On kulapa see Ge (n. 2d) and, somewhat less illuminating, Scar (302). As Ge points
out, the other early attestation of this stem (AVS 1.14.3) specifically identifies the referent as
feminine.

On vrgjapati- as ‘Einpferchungsmeister’ see KH (Aufs. 572 n. 22).

X.180 Indra

X.180.3: In the voc. phrase vrsabha carsaninam the gen. has its ordinary accent. See Old.



X.181 All Gods
On the ritual context of this hymn see publ. intro.

X.181.3: I would now slightly alter the tr. to “did they carry ...,” since impfs. should not have
immed. past sense (per IH).

X.182 Brhaspati

X.183 Birth of a son
For the structure of this hymn, see publ. intro.

X.183.1-2: In pada a of both vss., I take madnasaboth with the preceding dpasyam and the
following participle (cékitanam/ didhyanam).

X.183.2: On fani see AiG II1.188. It belongs to the category of endingless locatives discussed by
TY (WECIEC Proceedings 2022).

X.184 Birth charm
X.185 Aditi

X.185.2: Old follows Benfey in emending varanésu to varanesu < va dranesu “‘or on alien
ways”: clever, but as Ge (n. 2b) points out, not nec.

X.185.2-3: Ge (n. 2a) convincingly takes fEsam (2a) as the antecedent of ydsmai (3a), with
change of number — rather than referring to the gods in vs. 1. This fits the Weltbild much better.

X.186 Vayu
X.187 Agni
X.188 Agni
X.188.2: On vipravira- see comm. ad 1X.44.5.

X.189 Sarpar3jfit or Sturya

On the dedicand of the hymn, see publ. intro. I will not contribute to the abundant
speculation on the identities and activities of the actors in the hymn, for which see Old., Ge, and
Re (EVP XV) inter alia.

X.189.1: This vs. contains a rare ex. of splitting an NP across a hemistich boundary: matdram ...
/ pitaram ca. Of course in Gayatr the boundary between padas b and c is less rigid than in meters
with hemistichs of equal numbers of padas.

In c it is possible (with Re and as an alt. of Ge’s [n. Ic]) to take sva/ as an appositive to
the subj.; “going forth as the sun.”



X.189.2: This vs. seems to have induced a certain amount of grammatical confusion in our
usually reliable tr. + comm.

Ge, Old (with a great deal of verbiage), and Re (in comm. but not in tr.) take rocana as
fem. nom. sg. -- but rocand- is not an adj., but a neut. noun. The other supposed fem. nom. sg. of
this stem in II1.61.5 (adduced by Ge and Old) should not be so interpr.; see comm. ad loc.

Re also tr. rocana as “les deux domaines-lumineux,” though the dual of this neut. -a-stem
would be rocané — and despite the fact that in his comm. he assumes “une haplologie *rocana (nt.
pl.) + rocana (fem. sg.)” (my bolding). Re’s invented dual must result from the fact that antar
V car ‘wander between’ can take a dual, as in 1.173.3 antdr diité nd rodast carad vk “ Speech
wanders between the two worlds like a messenger.” But the pl. is also possible; cf. 1.95.10 antir
navasu carati prasisu “he roams within the new, fruitful (plants).” The form rocandi then is a
neut. pl., and only a neut. pl.

As Re points out, this vs. contains the first trace of the opposition of breaths: prd Van
(prand-) and dpaV an (apand-), already very prominent in the AV
X.190 Cosmogonic

X.190.3: There are three matched pairs serving as obj. of akalpayat, as JISK (DGRYV 11.85-86)
points out, they show three different patterns of conjunction: dual dvandva: siryacandramasau
(though with only one accent); double ca: divam ca prthivim ca; and the rather loose atha + w:
antdriksam atho svah. As he also points out, these correspond to different degrees of semantic
cohesion between the two members of the pair.

X.191 Unity

On the purpose of the hymn and its placement in the Samhita, see publ. intro. The
preverb sam ‘together’ and the adj. samana- ‘common’ dominate the hymn: there are 6
occurrences of sdm in the 1st two vss. (incl. the doubled sdm-sam that opens the hymn) and 8
occurrences of samana- in the last two vss., as well as one of samiti- ‘assembly’ and two of sahd
/ susaha ‘together (with)’.

X.191.2: The use of pirve ‘earlier, of long ago’ with the pres. upasate is a bit jarring, but I think
the point is that the gods’ agreement made earlier had long-lasting effects into the present, just as
ours presumably will.



