Comm. 1.100-191
1.100 Indra

1.100.2: In ¢, the presumed main clause to the relative clauses of ab, I have supplied a
verb of motion (“should come”), but it might be better, with Ge and Re, simply to take c
as the anticipatory qualifier of the subject (indrah) of the refrain in d.

The svébhih of c is positioned between two other masc. pl. instr. and could
perhaps be taken with both, though I have tr. it only with évaih because svébhir évaih
appears to be a fixed expression: 1.62.8, VIII.8.13, VII1.97.3, X.67.11.

1.100.3: Pada a with its simile is interpreted variously, with the differences primarily
dependent on the construal of the participle diighanah. On the basis of II1.31.10 pdyah
pratndsya rétaso dighanah “‘milking out the milk of their age-old semen,” I take the
participle to be transitive and supply as object acc. (or perhaps Inhaltsakk.) pdyah, on
which gen. rétasahis dependent. Since these are the only two occurrences of the stem
dighana- (as opposed to dithana-, etc.) and they share the word rétas-, it seems best to
interpret them in the same way. Ge, however, though adducing I11.31.10, takes diighanah
as passive, “wie die gemolkenen (Strome) des Himmelssamens” (sim. Re). Both Ge and
Re also take divah as dependent on rétasah, while I take it as parallel to ydsya, both
dependent on panthasah. The parallel expression in vs. 2 yasya ... siryasyeva yamah
“whose course, like that of the sun...” favors my interpr. of divah, though the passages
adduced by Ge. (V.17.3, IX.74.1) do show that divadh can also qualify rétas-.
Determining the syntactic structure here requires figuring out what image is being
depicted. We can begin with the gender paradox that figures prominently in any
interpretation: the milk(ing) and the semen. I do not think this can be separated from
Indra’s “male powers” (paumsyebhih) in c, and therefore think, contra most other
interpr., that it is Indra’s “paths” that are producing the semen-as-milk. Most interpr.
avoid this difficult image by taking dughanah entirely as part of the simile (the milked-
out [streams]), with the property shared by the frame (Indra’s paths) and the simile only
the anodyne verb ydnti ‘go’. I freely admit that the image produced by my interpr. is, to
say the least, not straightforward, but it can be made intelligible and it produces a richer
semantics than the alternatives. In vss. 2 and 3 the trajectory of Indra’s journeys is
depicted as cosmic: his “course” (yamah) in 2 is like that of the sun, his “paths”
(pathasah) like those of heaven in 3. (See also his ‘routes’ in 4c.) I therefore see these
journeys as visually inscribed in the sky, almost like contrails (however anachronistic that
image is for the Vedic period). The cosmic equivalent of these paths of Indras are likely
the clouds, which produce rain. Now the refrain of this hymn emphasizes Indra’s
connection with the Maruts, and the Maruts are, among other things, the gods associated
with the thunderstorm and the monsoon and are closely associated with the production of
rain. So, Indra’s journey across the sky with the Maruts can also be seen as producing
rain, figuratively called semen because of the Indra’s intensely male character. His
“paths” on this journey are compared to the clouds, whose visual “paths” as they move
across the sky are deeply familiar and which are the quintessential producers of rain.



1.100.4: In b sdn is one of the (fairly few) examples of the nominative of the pres. part. to
V as that is not concessive (expect “although being ...”). The phrase sakhibhih sdkha sdn
is, as Ge points out (n. 4b), structurally identical to 1.76.5 kavibhih kavih sdn, where the
sdn also lacks concessive force.

1.100.4-5: The pattern of instrumentals set in vs. 4 -- “X with the X-es,” that is, “X
among the X-es” -- appears to continue in 5a and c, but the instrumentals there are used
differently.

1.100.5: The participial phrase sravasyani tiirvan has a close parallel in VIII.74.10c ydsya
Sravamsi tirvatha. 1 translate the latter as “whose claims to fame you bring to triumph.”
Given the similarities I would change the tr. here to “along with the nest-mates bringing
to triumph (deeds) worthy of fame.”

1.100.6: The general opinion is that samaddana- is simply an extension of samad- ‘battle’;
Mayrhofer (EWA s.v. samad-) suggests that it’s a blend of samdd- and samdrana- “clash,
battle’. I consider it rather a blend (with suffixal extension) of samad- and mada-
‘exhilaration, elation’, hence ‘battle-elation’ or, in Re’s felicitous tr. ‘I’ivresse-du-
combat’. In a nicely balanced expression, just as Indra reduces the battle-fury of the
enemy (manyu-mih) he raises the battle-elation of those fighting with him. This notion is
continued in the next verse, where in pada a the Maruts cause Indra to enjoy the battle.

Ge and Re tr. sanat as a modal here (but not the repeated examples in vs. 18). The
form of course cannot be a subjunctive, given the augmented thematic forms that belong
to this paradigm (dsanat, etc.), and though injunctives can sometimes be modal, there is
no contextual reason for such an interpretation.

1.100.7: The abstract ati- ‘help’ is here personified, representing the Maruts. Cf. 1.52.9
where the identification of adtdyah and marutah is explicit.

karuna- 1s found only here in the RV; neither here nor in its very few other
occurrences in early Vedic (AV 1x, TS 1x) does it exhibit any semantic kinship with later
karuna- ‘pitiful’, karuna ‘pity’, though Mayrhofer (EWA s.v.) makes a valiant effort to
connect the meanings.

1.100.8: The apparent 3™ pl. med. verb apsanta s difficult. Ge simply refuses to translate.
Old suggests a connection with vV sap but without conviction. Re and WG (though both
without disc.) must take it as a desiderative to v dp ‘reach, obtain’ (... cherchent a
gagner,” “... wollen ... erreichen”). But, though the standard desid. to this root, ipsati, is
not attested until the AV, the lack of reduplication and the short root vowel make the
stem apsa- an unlikely desid. (This analysis is also rejected by Ge in n. 8a.) I tentatively
suggest that it belongs to the putative root vV bhas ‘breathe’, which Thieme (Gramm. Kat.
539) suggests underlies the various compounds in -psu-, as well as Grk. Ypuyn (see EWA
s.vv. psu- and bhas’) and that it means ‘inspire’. It would then be the imperfect of a root
pres. (or possibly a root aor.). Though we might expect a weak form of the middle
ending, *apsata, this may well be an -anta replacement for act. -an of the type identified
and described in Jamison 1979 (I1J 21). Old rejects a derivation from V bhas, but
presumably referring to the other V bhas ‘bite’.



1.100.9: The standard tr., also Old and Tichy (1995: 42), take samgrbhita as the nom. sg.
of an agentive -Zar- stem, parallel to sdnitain pada c, a form that should have full-grade in
the root syllable, *sdmgrabhita. 1 see no reason to reject the past participle it appears to
be, in order to assume a wrongly formed alternative. Although RVic poets often make use
of morphological parallelism, it is not a compositional requirement; in fact, they often
take pleasure in expressing semantically parallel notions in morphologically dissimilar
garb (see a nice example in 6a above, not to mention instr. savyéna, loc. daksiné in this
same hemistich). The verb yamati of pada a can easily be read with b as well, and
samgrbhita also modifies the neut. pl. kr¢ani with no grammatical difficulty.

1.100.10: On grama- as ‘horde, roving band’ see comm. ad X.27.19.

1.100.11: The verb samadjati lacks an overt object; the standard tr. supply ‘booty’. This

lexeme sometimes takes an acc. expressing the prize one wins (e.g., cows in 1.33.3), but

other times the enemy one defeats (e.g., VII.32.7), and I see no way to decide here.
Note how (sam)dja(ti) echoes ja(mibhir) ... dja(mibhir).

1.100.12: On a variant of pada b, see comm. ad X.69.7

The hapax camrisa- is taken by the standard tr. as a personal name. This tactic
may be safe, but it ignores the word’s similarity to several others, particularly the hapax
camris-in 1.56.1, a word usually rendered as ‘ladle’. Old, ad 1.56.1, makes the offhand
suggestion that our camrisa- is related to camara- ‘yak’, a word not attested until the
grhya sutras. Although ‘yak’ might work in our passage, the gap in attestation and the
morphological differences make this connection quite shaky. More promising are several
words found in the RV for soma cup/beaker: camasa- and camii-, as well as the root cam
‘sip, slurp’ (see Gotd 1987: 136). camrisd (and camris-) may be secondarily built to a
*cam-ra- derived from this root (for the suffixes -isd- and -7s- see AiG 11.2.462-63 and
364—67 respectively) and thus derivationally parallel to cam-i- and cam-asa-. 1 therefore
take camurisa- as belonging to the same semantic sphere as camasa- and camii- and as the
designation of a large cup or beaker. The problem that then arises is why Indra would be
compared to such a thing; this aberrant simile may be responsible for the resistance to
connecting camuisd- with the other cam- words. But this is only an apparent problem. The
point of comparison is Indra’s vastness (sdvasa), the capaciousness with which he
encompasses the peoples and natural features of the world (see also 14ab). An exactly
parallel image is found in 1.61.9, where Indra is called “a reverberant tankard” (svarir
dmatrah).

1.100.13: Most tr. take a and b as separate clauses, to avoid direct comparison of the mace
(vajrah) with the bellowing (ravathah), but I consider this another example of the
condensed and deliberately off-balance syntax of this hymn: the mace that roars is
compared directly to the similar sound emanating from heaven; in other words, the verb
krandati in the frame is transformed into the noun ravathah in the simile.

1.100.14: Having described the vastness of Indra’s power throughout the hymn, the poet
now implicitly attributes the same vastness to his own hymn (ukthdm) by juxtaposing it



with Indra’s manam ‘measure’, which encompasses the two worlds. With Old I take
manam uktham as “coordinated and asyndetic.”

1.100.17: The first hemistich appears to contain a pun on the patronymic of the poets
named in cd, varsagirah -- with visne in a, corresponding to the 1* compound member,
and (abhr) grnantiin b, to the root vV gr ‘sing, greet’ found in the 2", The pun supports the
derivation of varsagira from * vrsa-gir- ‘having a bullish song’ (so Gr) rather than from
* varsa-gir- ‘welcoming the rain’, as suggested by Scar (112) and endorsed by Mayrhofer
(Personnamen, 82—-83). The semantics of the proposed bull-compound seem superior to
the proposed rain-compound, and the pun provides further evidence in its favor.

1.101 Indra

1.101.1: Supply purah with fem. krsndagarbhahin b. So, explicitly, Old, but standard tr.
follow.

1.101.2: The adj. asusa- almost always occurs with susna- (6 of its 7 occurrences: 11.14.5,
19.6; IV.16.2; V1.20.4, 31.3, and here) and is a textbook example of a phonological
figure. It is generally taken as a derivative of Vas ‘eat’, meaning ‘gefriissig’ (standard tr.,
as well as Gr, AiG I11.2.491, EWA s.v. as’) -- hence my ‘insatiable’, which is meant to
produce a similar phonetic figure. I do wonder, though, if it’s not a derivative of vV svas
‘snort, pant’, which would make it also an etymological figure with siisna-, used
proleptically to mean “(wrenched him down) (to become) breathless.” The phrase is
almost always the object of a verb of violence, as here, and the proleptic adjective fits
these contexts. For similar accent on a negated -a-stem compound, cf. aksdra-
‘imperishable’, ajdra- ‘unaging’, adabha- ‘undeceptive’. Vs. Sc has a similar proleptic
phrase, dasyianir ddharan “(brought) the Dasyus low.”

1.101.3: Pada a lacks a verb. Tr. supply variously: Ge “sich fiigen,” Re “ont assigné,” WG
“folgen.” I supply a form of V vrdh ‘strengthen, increase’ on the basis of formulaically
similar VIII.15.8 tdva dyaur indra patimsyam, prthivi vardhati sravah, and other passages
where patmsyam is obj. of V vrdh (1.155.3, VIIL.6.31).

1.101.4: For the putative root Var ‘recognize’ (< ‘recognize as an Arya’?), see comments
ad VIII.16.6 as well as Old (Noten) on this vs.

1.101.6: The nonce form jigyubhih to a supposed stem jigyu-is surely an attempt at an
instr. pl. of the pf. part., which is well attested (jigivan, jigyus-), but whose instr. pl.
ought to be the monstrous*jzigivadbhih or (improperly using the prevocalic weak stem)
* jigyurbhih or * jigyibhih.

1.101.7: For the ring that connects this last Jagati vs. with vs. 1, see publ. intro.
For the buried pun involving prthii jrdyah and the referent of yosa, Rodast, see
comm. ad 1.168.7.



1.101.8: Ge and Re take madayase only with b and supply the copula with a. The strict
parallelism of the two clauses favors taking the verb of b with both, as I do, but the
question may be whether Indra can reach exhilaration in heaven or can only do so at a
human soma offering.

1.101.10: The referent of the dual dhéne “two streams” is not clear to me. Ge takes it as
‘lips’ (< ‘the sucking ones’; see ad 1.2.3), but in no other passage is ‘lips’ a possibility
(though this doesn’t stop Ge). Bloomfield (JAOS 46) suggests it is an elliptical dual, for
prayers and libations, expressed by dhénah and dharah respectively in I11.1.9, but this
relies on an outdated interpretation of dhéna- (see comm. ad 1.2.3). H.-P. Schmidt (Fs.
Nyberg) also considers it an elliptical dual, but is himself somewhat elliptical about what
the ellipsis would be -- it seems that he considers it both literal (streams of milk) and
figurative (streams of song). But RVic poets elsewhere do not resort to the dual to
express a literal/metaphorical split. Re takes it as two streams of soma (without
identifying which these would be), and WG as two milk-streams (again unidentified). I
am inclined to assume that it has been attracted into the dual from the more regular pl.
dhénah by the immediately preceding sipre ‘two lips’, given the strict parallelism in
syntax and phonology in the two clauses in this pada: vi syasva Sipre vi stjasva dhéne,
although the existence of another dual dhAéne in V.30.9 in an obscure context, may
weaken this attraction hypothesis.

1.102 Indra

1.102.1: As indicated in the publ. intro., I interpret the first half-verse very differently
from the standard tr. The three major deviations from the ordinary interpretations are the
following: 1) I take fe in pada a as referring to the poet, who is also the subj. of the 1* ps.
verb prd bhare. This is the most radical of the departures and requires the most special
pleading. 2) Rather than the loc. sg. of neut. stofra- ‘praise song’ (a loc. not found
elsewhere in the RV), I take sfotré as the dat. sg. of the agent noun stotdr- ‘praiser’,
coreferential with zein a. This dat. is very common in the RV. 3) I take the first two
words of b (asyd stotré) with the main cl. in a, starting the rel. cl. with dhzsana. This
accords better with the placement patterns of ya- subordinators, which ordinarily do not
follow more than one constituent.

As for the first departure, as I have pointed out elsewhere (see comm. on 1.70.10),
the 2" sg. middle forms of the impv. (prd) bharasva/ bharasva (1.79.10, VI1.88.1) are
specialized for the self-address of the poet. Here, with the middle pra bhareI think the
poet is speaking in the 1% ps. but addressing himself in the 2™, I do have to admit that pra
V bhr + DAT. otherwise has the divinity in the dative and so the zein 2" position in the
verse would immediately be interpreted as referring to Indra -- and, I have to argue, only
as the verse unfolded would the referent be reinterpreted as the poet. Despite the
complications of my interpretation, it solves the difficulties that arise from the standard
interpr. First, that interpr. must take the mahah as coreferential with ze (e.g., Re “a toi (qui
es) grand”), but this makes the whole phrase genitival, and, as noted, the pra vV bhr
construction takes a dative (of the many exx., cf. .143.1 pra ... dhitim agndye, ... bhare).
Then a referent must be supplied for the asyd opening pada b; most supply “the singer.”
(Under my interpretation, the genitives mahdh ... asyd are construed together and refer to



Indra, while ze ... stotr€is the datival phrase.) And the problems I already mentioned, that
stotré is otherwise only the dative of the agent noun and that ydd comes too late to govern
the whole b pada, also remain in the standard tr.

But what does it mean, in my interpretation, when the poet says “/present to you
this thought,” with both “T” and “you” referring to himself. As I suggest in the publ.
intro., the poet is announcing that he has finished composing the hymn, which can now
be recited to the god at the ritual performance, also by himself (the poet). A slightly
attenuated alternative would be to take ze as referring to a different member of the larger
group of ritual performers, who is charged with reciting the hymn that “I” have just
composed.

1.102.2: The phrase dyavaksama prthiviis striking because prthivi ‘earth’ either doubles
the less common ‘earth’ word ksamain the du. dvandva or else serves as the epithet (‘the
broad’) it historically was. Indeed because prthiviis grammatically ambiguous (sg. or
du.), it could modify both heaven and earth, or it could stand as a second elliptical du.
referring to both. The same phrase is found in I11.8.8 and, with -bAdmirather than ksama,
in X.65.4.

I believe that there is a closer connection between the two halves of the verse than
the standard tr. seem to. In my opinion the sun and moon roam alternately in order to
provide constant illumination, so that we can see Indra’s “wondrous form lovely to see”
(darsatam vapuf) and therefore put trust in him, that is, in his existence. Remember that a
constant source of worried speculation in the RV is whether Indra exists or not -- a worry
that is regularly alleviated by his epiphany on our ritual ground. Here the mere sight of
his form will allay our worries and allow us to trust that he exists. Ge attributes the
actions of cd just to the fact that Indra is the creator of sun and moon, while Re has us
looking at the sky.

1.102.3: Re takes ¢ with d as a single clause, but I follow Ge (/WG) in supplying ‘help’
from ab as the verb of c. Passages like 1.176.5 gjau ... pravah... vajinam support this latter
interpr.

1.102.5: hdvamana(h) is one of the uncommon, but not vanishingly rare examples of a
pres. part. functioning as the main verb of a clause. See also 103.4 below.

Given the fronted full pronoun asmdikam in ¢ and its contrast with the various
peoples in ab, more emphasis should have been placed on “our” in the publ. tr.

1.102.6: 1 tr. amita- as ‘matchless’ rather than ‘immeasurable’ because of its etym.
connection with pratimana- ‘match’ (6¢, 8a), amatra- ‘matchless’ (7c¢).

The Pp. reads akalpdhin c, and following this reading has led to very “free” (so
Old) tr. of the word and interpr. of the syntax (e.g., Ge “Durch seine Stirke macht Indra
ein Gegengewicht unmoglich”; Re is even freer), where “(macht) unmoglich” for akalpa-
seems distinctly odd and the syntactic relation between it and pratimanam is loose at best.
The difficulties disappear if we instead read loc. akalpé. As Old points out, by accent the
word should be a bahuvrihi. The one example of kd/pa- in the RV seems to refer to
arrangements, ritual or martial (IX.9.7: dva kalpesu nah pumas, tamamsi soma yodhya
“help us in our arrangements, o male; the shades of darkness must be fought”), and a



bahuvrihi “without arrangement/order” modifying an underlying ‘battle’-word (perhaps
khaja- ‘tumult’ extracted from immediately preceding khajamkarzah) makes perfect sense
in context.

This leaves an equational sentence /ndrah ... pratimanam djasa “by his strength
Indra is the match,” and we need only supply the specification of what he is the match
for. I sc. “all’ on the basis of 11.12.9¢, also describing Indra: yo visvasya pratimanam
babhiiva. However, esp. in conjunction with 8ab, it might instead be the earth, or heaven
and earth. Cf. 1.52.13 (also of Indra) tvam bhuvah pratimanam prthivyah (also 12);
X.111.5 indro divah pratimanam prthivyah.

1.102.7: As in 2b we find an original epithet of the earth, mahi ‘the great one’, which
comes to be used as a straight designation of it, doubling a word that may also refer to the
earth, dhisana. This combination also occurs elsewhere (I111.31.13, X.96.10); the former
passage is an esp. close parallel to this one, in that mahi ... dhisana sets Indra on the
attack. With Kii (224: “Dich ... hat die Dhisana entflammt”) I therefore take #itvise here
as transitive, though in its other occurrences it is not. For another passage in which the
earth aids Indra in his heroic deeds, see IV.16.7b pravat te vajram prthivi ...

1.102.8: Contra most tr., I prefer to take ab as separate clauses, rather than as anticipating
bhivanam in c.

The difference between trivisti-dhatu- and tri-dhatu- (used of bhiimain 1V.42.4) is
not clear to me. The stem &r7visti- on its own (IV.6.4, 15.2) qualifies Agni’s ritual actions
as performed “with triple toil” (V vis ‘be active, labor”), but that sense doesn’t work here.
As far as I can see, it’s a way of indicating that the divisions each have three divisions of
their own, but the semantic pathway to this value is unclear.

1.102.9: The standard tr. take upamanyii- as a PN. Mayrhofer (Personenname) voices
skepticism, however, and I see no reason not to take it as an adjective qualifying the bard
(kard-). Though manyui- ‘battle fury’ can be a negative quality, it often is not so viewed
(esp. when it belongs to the gods), and the passionate energy it implies would be a good
trait for a poet.

The impv. krnotu in d should be read (with the standard tr.) with both ¢ and d,
with slightly different values: in c it has a straight “make X Y sense, while in d it
participates in the idiom purah V kr ‘make (i.e., put) in front’.

1.102.10: On the sense of nd dhana rurodhitha, see comm. ad X.42.9.

In b the singular loc. 44 appears to be modified by two loc. plurals darbhesu and
mahadtsu (so Old, Ge, Re); cf. 1.81.1 mahatsu ajisiatém darbhe with a different imbalance of
number. WG take the plurals separate from the singular (“im Wettkampf um kleine
(Dinge) und um grosse”) (see their note). This is possible but unnecessary.

1.103 Indra

1.103.1: On the interpr. of this verse, see publ. intro. Although my interpr. generally
follows Ge et al., I take the first two padas as referring disjunctively to the two locations



of Indra’s power (not just to the heavenly one), an idea that is more straightforwardly
expressed in ¢, which I consider grammatically connected to ab.

For the notion in d of a kefu- linking heaven and earth, see I11.55.2 and VIL.9.1.
Despite its position I take 7va as marking the following kefu- as a simile.

1.103.2: On the morphology of paprathat see comm. ad VIL.86.1. It presumably owes its
accent here to starting a new clause (or clause within a clause).

The presence of the shadowy Rauhina here (otherwise only I1.12.12) is an
intrusion in this Vrtra-oriented verse. The verb that governs him, v7'V bhid ‘split apart’,
returns in the next verse with ‘strongholds” as its object. The distraction of verb and
preverb with object in the middle (dbhinad rauhindm vi) is almost iconic for the splitting
apart. For a potentially similar ex. see V.30.7.

1.103.3: The iconic splitting of verb and preverb in 2c is complemented here in b by the
polarized positioning of the NP “Dasa strongholds,” the object of vibhindan, at the
beginning and end of the pada: #purah ... dasih#, while the preverb+verb are univerbated
in the participle (as against 2c).

Ge (/WQ) take sraddadhana ojah as transitive-reflexive, “trusting in his own
power,” but as Old argues, srdd vV dha, a signature word of this set of hymns, expresses
the trust that people have in Indra, and the medial participle should therefore be taken as
a passive (so also Re). For the other occurrences of s74d V dha that support this interpr.,
see vs. 5 in this hymn (structurally paired with 3; see publ. intro.), as well as 1.102.2,
104.6-7.

1.103.4: The syntax and purport of this verse are somewhat murky, and my interpretation
differs from the various other standard ones (though it is closest to Re). I will only
present mine here, without cataloguing the differences from the others. First, I take tdd
acuse as a separate clause, with a new clause beginning in the middle of pada a with
manusema yugani, which I take as an acc. of extent of time, as it is several times
elsewhere (e.g., 11.2.2).

The rest of the verse concerns the epithets or “names” Indra has and, in part, how
he acquires them: maghdvan- ‘bounteous’ in b, vajrin- ‘mace-bearer’ in c, and sanih
(sdavasah) ‘son (of strength)’ in d. Note that the names are all in the nom., though
appositional to acc. ndma. For a parallel see, e.g., X.28.12. On Indra’s acquisition of a
sequence of names, see also VIII.80. I take c¢ as containing the predication of the main
clause, with the pres. part. upaprayan functioning as the main verb (see 1.102.5 above).

The referent of tadin the first clause is unclear. Though it may be nima, as most
tr. think, I’'m inclined to take it as an internal reference to the hymn that the poet is
presenting to him.

In d the expected epithet “son of strength” is truncated, lacking the sdvasah, but
the phonologically and derivationally parallel srdvase that immediately follows sinih
would evoke it.

On this verse as an omphalos, see publ. intr.

1.103.7: For the “deep-structure pun” in pada b, see the publ. intro. and Jamison 1982/83
and 2007: 110-12. That the action in this clause is not to be taken literally is, I think,



signalled by the 7vain the main clause in pada a, which introduces the heroic deed
(viryam) supposedly depicted in b. My “as it were” renders the 7va.

In ¢ Ge takes the wives (patnih) as the wives of the gods, but in this Vrtra context
it makes more sense to take them as the (fem.) waters whom Indra had just released.
Recall that in the great Indra-Vrtra hymn 1.32 (as well as in V.30.5, VIII.97.18), the
waters are called dasdpatnih (vs. 11), “whose husband was a dasa” (that is, Vrtra). This
might be clearer if the publ. tr. read “His wives.”

The interpretation of the final part of this pada, vdyas ca, is disputed. Ge (/WG)
and Re take it as an acc. of vdyas- conjoined with ¢va (“dir ... und deiner Kraft”).
However, already Say considered it the nom. pl. of v/~ ‘bird’, which is equally possible
grammatically, and I have adopted this interpr. (Old seems tacitly to accept this
interpretation, by citing X.80.5, which also contains birds.) Say’s suggested referent is
the Maruts, which makes good sense. The two groups on site at the Vrtra battle and able
to give encouragement and praise to Indra then were the waters and the Maruts, who, in
many accounts of the myth, provided Indra with moral and tactical support.

1.103.8: kifyava- ‘bringing bad harvest’ is ordinarily an epithet of Susna, and I so take it
here even though it is separated from siisnam by another PN. I ascribe this position to the
fact that kuyava- always appears after the caesura. However, in the next hymn (104.3)
Kuyava seems to be an independent personage, or rather there is no overt mention of
Susna -- so perhaps he should be accorded an independent existence here as well (with
the standard tr.).

1.104 Indra

1.104.1: As noted in the publ. intro., s'vano narvain b contains a triple pun, since the
participle s*vanah can be read in three different ways: 1) as nom. sg. to the adj. svand-
‘sounding’ (Vsvan ‘sound’) (so Old, Re, WG); 2) as athem. med. part. to Vs ‘impel’,
used passively (so Ge); 3) as athem. med. part. to Vsu ‘press’, also used passively
(mentioned by Ge in n. 1b). In this last case the simile would compare Indra seating
himself on the ritual ground to soma placed at the soma press. The diction in the rest of
this hemistich is quite similar to that found in soma hymns. Cf., e.g., IX.70.7 4 yonim
somah sukrtam nf sidati, with yoni-, a form of V kr characterizing it, and the verb n7'V sad.
In the publ. tr. only the first of these is given, because including a set of bracketed
alternatives -- "[/ like a steed having been impelled [/ like (soma) the steed being
pressed]" -- seemed disruptive and distracting.

Pada b contains the word vdyah, which raises the same question as in 103.7: is
this the plural to v/- ‘bird’ or the neuter sg. s-stem vayas- ‘vitality, vigor’? Neither of
them is an entirely natural object to vimucya ‘having released’ in this context. Ge (/WG)
opt for the latter, Old and Re for the birds. In the publ. tr. I treat it as a pun, but I am not
certain what either phrase would represent.

In d vahiyasah is of course a comparative, but, again, so rendering it would be
awkward.

1.104.2: Unlike the standard tr. I take the two acc. plurals in b, fan ... adhvanah,
separately, with the first referring to the ‘men’ (ndraf) of pada a. One might object that



since they “have come” (guh) to him in that pada, he has no need to go to them in the
next, but, at least in English, “go to for help” is tantamount to “ask for help” and need not
involve any actual travel on the part of the men. And in any case he would need to join
them at the place of battle. 1.71.9, which contains the phrase ddhvanah sadha éti without
{an, may support me.

For the pf. opt. jagamyat, see Jamison 2009 (East and West), as exhaustively
demonstrated there, the pf. opt. has no special “perfect” value and here means simply
“should go.”

The publ. tr. reflects the emendation of scamnanto *Samnan, suggested by Gr and
argued for in Jamison 1983: 103 n. 62. I am now less certain about this emendation than I
was then, being more sympathetic to Old’s questioning how this corruption could have
arisen. On the other hand, the Aves. gerundive scg9fa- (V.13.40), adduced by Ge as a
cognate to a supposed root V scam, provides no support for a separate etymon of this
shape, since it is, with Insler, better attributed to the root *skand ‘break’, well attested in
Avestan and elsewhere in Iranian. For details see Jamison 1983 loc. cit.

1.104.3: For my general interpr. of this verse see publ. intro. I will not discuss the various
other interpretations in detail here or repeat what I said in the intro. I wi// point out that
most tr. take the subject of both a and b to be the Sipha river in 4, but this assumes that a
and b are essentially repetitions of each other, which would constitute an unartful
duplication in a very artful hymn. Since padas cd contain dual feminines, it makes more
sense to take ab as an implicit “the one ... the other” construction, with the two subjects
the same as the duals in cd. One problem with this interpr. is that the verb dva ... bharate
in pada a lacks an overt object; I suggest in the intro. that it might be defilement or
pollution that is also removed ritually by the avabhrtha bath at the end of the classic
Vedic sacrifice.

In d we find a periphrastic passive construction: Aaf€ ... syatam “may the two be
smashed.” Though this periphrasis is somewhat unusual, even a stray thought of what the
3™ du. middle opt. of the passive of V han would be (* hanyeyatani) may explain the
substitution. According to Macdonell (VG), such forms are not attested in Vedic.

1.104.4: Likewise consult the publ. intro. for my interpr. of this verse.

In b pra ... tirate, whose regular object is yus- ‘lifetime’ (which I supply here),
plays off the name Ayu in the previous pada. With Old and WG I supply ‘dawns’ with
pirvabhih, on the basis of V.48.2, adduced by Old.

I supply Sarasvati in c, because the only other occurrence of virdpatni (V1.49.7)
refers to Sarasvati.

1.104.5: Again, consult the publ. intro. As noted there, I think the unidentified female in b
is Dawn, who leads the Arya forces across the river(s) and against the Dasyu. The other
standard tr. take her rather as Sarama, Indra’s canine sidekick, on the fragile basis of
II1.31.6: the only point of contact between the two passages being the rather generic
Janati gat “recognizing, she went.” I see no reason to introduce Sarama here; Dawn has
been anticipated by the apparent reference to the dawns in 4b (piirvabhih), and the
revealing (ddarsi -- a standard item of Usas vocabulary) of the Dasyu’s streambed /
strategy could easily happen at dawn.



In d nissapin-is a hapax, but ‘without care, careless’ (Vsap ‘serve, care for”)
makes sense.

1.104.7: The sradV dhalexeme is repeated here from the immediately preceding pada (6d;
cf. also 1.103.3, 5). Curiously the announced “trust” seems to be undercut by manye “1
think.” The phrase Ze asmai expressing the recipient of the trust requires some comment.
Ge seems to take ze as a dative, parallel to mahata indriydyain 6d, and asmai adverbially
(“dafiir”). But 6d also contains a fe, which must be the genitive limiting the dat. phrase,
and such an interpretation fits better here, with fe dependent on asmai. What is the
referent of asmai, whose referent should already be present in the discourse because of
the lack of accent on asmai? The easiest interpretation is that it simply picks up indriyiya
of 6d (so Re), but again, as in 3ab, this would seem an unartful duplication. Although my
interpr. requires taking into account a longer stretch of discourse, it avoids the repetitive
scenario. In 1.103.1 Indra is credited with indriy4 in two locations, heaven and earth, and
I think the dual nature of this /ndriya- is what is at issue here: the heavenly one in 6d, the
one right here (hence the near-deictic asmai) in 7a. So although asmai picks up the
indriydya of 6d, it also refers to a different aspect of this referent.

Hoffmann (1967: 53, followed by WG) tentatively suggests taking cd as a single
clause. This avoids the need to supply a verb in a, but the “unprepared womb”
(Hoffmann’s “an unbereiteter Stitte”’) of ¢ does not seem to have much to do
semantically with d.

The object phrase vdya asutimin d, in conjunction with the dat. part.
ksudhyadbhyah ‘hungering’, invites an interpretation of the pair as “food and drink” (Ge
“starkende Speise und Trank”; Hoffmann just “Speise und Trank; WG “Nahrung und
Trank™). But the abstract nature of vdyas- should be respected, and I also doubt that asut-
1s just any drink, rather than referring to the soma pressing. As for what it all means -- I
would suggest that cd be interpreted in the context of the rest of the hymn, particularly
the outer framework depicting Indra’s aid to the Arya in conflict. They are here asking
him not to drop them into battle without proper means (“into an unprepared womb”); the
d pada then expresses what they need: vital energy, that is, the physical and mental vigor
required for combat, and the soma pressing, that is, the ritual means to attract Indra and
secure his aid. Vs. 9 then issues the invitation to the soma drinking.

1.104.8: This verse details various possible bad outcomes if they do not manage to secure
his aid. As indicated in the publ. intro., I take the “eggs” (anda) and “cups” (patra) as
slangy references to male and female genitalia, or in the latter case perhaps better
‘wombs’. I tr. -yanusaniloosely ‘contents’, but if the “cups” are wombs, then ‘progeny,
offspring, brood” would work.

1.105 All Gods

For the structure and meaning of the hymn as a whole see the publ. intro. as well
as Jamison 2007: 82-85. In what follows here I will comment only on the details of
particular verses.

In discussing previous interpretations of the hymn, I misrepresented Bloomfield,
who seems to have meant his interpretation of the old poet out of a job only for X.33,
which contains our vs. 8 distributed across two vss. (X.33.2, 3).



1.105.1: The waters in which the moon finds itself are probably, with Lii (577-78), the
heavenly ones, though I generally resist Liiders’s celestial floods. The waters here may be
the same as the heavenly waters in vs. 11, as Lii suggests.

Most tr. take suparndh in b as referring to the moon (candramah) in a, but in fact
when suparna- refers to a single heavenly body (see vs. 11), it is always the sun. In
keeping with the depiction of cosmic and earthly order at the beginning of the hymn, the
regular alternation of the journeys of sun and moon opens the verse.

Most tr. take vidyutah as referring not to the lightning flashes the word usually
denotes, but to stars -- a departure that is simply incomprehensible to me. The point of
this verse seems fairly clear: three different sources of light in heaven are mentioned:
moon, sun, and lightning. The alternation and the courses of sun and moon are
predictable and regular, but that of the lightning is not -- as “they do not find your track”
announces.

As stated in the publ. intro., I think the refrain is calling on Heaven and Earth to
bear witness to the poet’s musings. The double genitive (or dat.-gen.) me asyd, with
accented demonstrative, contrasts with fe asmai in the last hymn (by the same poet),
1.104.7a. In that passage I take unaccented asmar as picking up a referent already in the
discourse, indriya- in 6d (in accord with the usual distribution of the accented and
unaccented oblique forms of the demonstrative). Here I take it as referring to a referent
not yet in the discourse, the poet’s speech, again in accord with the usual distribution. Ge
(/WG) oddly tr. as if it were a loc. (“in solcher Lage” / “in dieser Lage”; sim. Scar). Re
takes it as coreferential with me: “moi tel (que je suis).” Old (ZDMG 61.826
[K1Sch.257]) is closest to my interpr. For a somewhat similar expression see 11.32.1ab,
also X.10.5 in the Yama/Yami hymn, in which Yama asserts that Heaven and Earth know
“this” about them: véda nav asyd prthivi uta dyaiih.

Note the juxtaposed contrastive verbs: vindanti (d) to vV vid ‘find’, vittam (e,
refrain) to v vid ‘know’.

1.105.2: Although pada a lacks a verb, the parallel VIII.79.5 arthino yanti céd artham
suggests a form of ‘go’.

The rest of the verse depicts sex between a married couple, a particularly
important activity in maintaining earthly order and continuity. The mutual action,
expressed by the middle dual tugjite, probably refers to the expressing of semen, as in d,
although the sexual juices of both husband and wife might be meant. In d either the
husband or the wife may be the subject of duhe, depending in part on which root the
gerund pariddya is assigned to: V da ‘give’ (with pdri ‘deliver, surrender’) or Vda ‘bind’. I
favor a pun.

1.105.3: The first half-verse expresses fears about cosmic order, the second about earthly
order as maintained by the sacrifice. The verb in b, dva padi, also picks up the
sex/procreation theme of 2cd, in that 4va V padis an idiom specialized for miscarriage
(Jamison, Hyenas, 203—4).

1.105.4-6: The questions that the poet asks Agni (in my view, vs. 4) and the gods (vss. 5—
6) are reminiscent of the questions the poet (/Zarathustra) regularly directs to Ahura



Mazda in the Gathas, esp. Y 44, all of whose vss. except the last (20) begin “This I ask
you — tell me straight, o Ahura.”

1.105.4: Most tr. take avamam as moditying yajAam, but I take it as referring to the
addressee, namely Agni (more clearly identified by his messenger role in b, ditdh), in the
usual double acc. construction with V prch. For Agni as avamad- see IV.1.5 sd tvam no
agne 'vamo bhavoti. The poet asks Agni about the fate of the sacrifice/hymn (the “truth,”
rtam) when it has been offered: where does it go and does anyone get and keep it (in
heaven). He wants Agni to answer, because Agni, as the messenger, has access to both
worlds.

[.105.5: Just as Agni was located in his realm, as the nearest one, in vs. 4, here the gods’
location is given before they are asked their questions. The poet now worries about what
happens to his “truth” once it disappears from his sight and enters the realm of the gods --
is his “truth” theirs? Where did the offering he dispatched to them end up? The opening
of the vs., ami yé, anticipates the omphalos in vss. 9—10.

The first pada lacks a syllable. Old suggests reading deva(h) as a trisyllable, but
particularly since the identical voc. is disyllabic in 3a and nom./voc. pl. thematic endings
(-as) are not normally (/ever?) so resolved, I am not convinced. Rather I think that the
metrical disturbance here may deliberately call attention to the opening am7 y¢ and thus
prepare for the omphalos verses that also begin that way. If the poet had wanted a
trisyllabic voc. here he could easily have used the extended devasah.

Note the number discrepancy in fris ... rocané. Though it is possible to separate
the two words (so WG) “in the luminous realm, in the three (worlds),” this seems unnec.,
esp. in light of expressions like 1.102.8 #ini rocana, V.69.1 tri rocana. Better to assume a
truncated rocané(su). 1 wonder if this truncation is also meant to complicate the
audience’s processing of this vs., as preparation for the omphalos vs.

1.105.6: The formation of the reasonably well-attested adj. dharnasi- is unclear; AiG
I1.237 classifies it as having the almost unparalleled suffix -asi-, and if it is formed to
Vdhr, as seems likely, the intrusive -n- is another problem (though cf. RV hapax dharni-).
The -n- could perhaps be gotten from an extreme reduction of the -man-stem(s) dharman-
| dharman-, but the rest is hard to generate.

The function of the word in its pada is also unclear, as there is no obvious neut.
for it to modify. (This adj. is otherwise always masc. and generally modifies soma, which
does not help here.) I take the two syntactically parallel padas a and b as each incomplete,
to be completed by the other. In other words, I supply neut. caksanam from b in a, and the
neut. adj. dharnasi from ain b.

The publ. tr. fails to tr. va/in a, so modify the tr. to “Is your (vision) of truth
steadfast?” This helps solve one of the small puzzles of the verse: given Varuna in b and
Aryaman in ¢, we might expect Mitra in a -- but instead we have “you,” as in 5Sc,
referring to the gods in general. As for the larger meaning of the questions, it may be that
the poet is asking whether 774 is always the same (= pirvyam rtam of 4c and pratna ...
ahutih of 5d) or whether the gods change the rules on us.



1.105.7: I take the force of pura + PRES as past progressive / habitual: “was always
speaking, used to speak.”

Since the verse contrasts the previous behavior of the speaker (a good ritualist, a
hard-working poet) with his current mentally unhinged state, I take fdm ma as “this
(same) me” -- -- identifying the new careworn me with the old unfazed me. However, the
nearly rhyming 8a (see below) may have had something to do with the zim here.

Note that adi’yah occupies the same metrical position as diadh'yah in 6d.

1.105.8: This vs. breaks the pankti meter by substituting a 12-syllable pada for 8 in c.
(The vs. is also found distributed across two vss. in X.33.2, 3.) This metrical disturbance
may set up the omphalos vss. that immediately follow.

Pada a is almost a rhyme form with 7c¢ tdm ma viyanti adhiyah/ 8a sam ma
tapanti abhitah, and 8c vi adanti madhiyah cleverly picks up viyanti adhiyahof 7c in a
different metrical form (post-caesura trimeter, instead of dimeter).

Unlike the standard tr., I take the ribs (pdrsavah) as a second simile, not marked
with a simile particle (unless also covered by the preceding 7va) because in the hymn in
general the poet seems to express a “higher” distress than a backache -- instead a
questioning of his previous mode of existence and his religious beliefs. That prstyamayi
‘having a stitch in his side’ in 18d is also in a simile gives further support to the simile
interpr. here.

[.105.9-10: As noted in the publ. intro., these verses are the omphalos and are marked, as
often, by responsion and numerology. They seem to express the poet’s vision of his
connection with his distant ancestor Trita Aptya and also his vision of (somewhat
unclear) cosmic phenomena.

1.105.9: Various referents have been suggested for the seven reins. I tentatively take them
as the seven seers (note the phonological echo between rasmayah and rsayah), which
would allow a connection to be established both with the poetic tradition and, if the seven
seers are already equated with the stars in the Big Dipper (in the Great Bear) as they are
later, with that astronomical structure. That the next verse also presents what appears to
be an astronomical image supports this interpr. Moreover the phrase fdtra me nabhir atata
“to there my umbilical cord is stretched” recalls the idiom “tie navel to navel” (sam/ 4
vV d3), which asserts a family connection between the earthly poet and divine or semi-
divine figures and elements in heaven. See comm. ad 1.139.1.

The verb ‘rasps’ (rebhati) may convey the sound of old man’s voice, as would be
appropriate for an ancestor.

1.105.10: I have no idea what the exact referent of the “five oxen” is, but given their
stationing in the middle of heaven and their apparent retrograde motion, it seems that an
astronomical body (a constellation?) is referred to. Ge (/WGQ) take ns vavrtuh as “sind ...
verschwunden,” but n7V vzt ordinarily means ‘turn back / home’, of bovines, and given
that the subject is oxen, albeit metaphorical ones, this idiom works fine in the passage. It
also works nicely as a characterization of the 2™ vs. of the omphalos, on which the poem
turns, leading back to the step-by-step verses that brought us to the center, but in reverse
conceptual order. It is possible that zastiuih should be tr. “stand still / are standing still”



rather than just “stand” — a frequent usage of vV stha without preverb (see, e.g., the negated
atisthant- ‘not standing still’ of the waters in 1.32.10). This moment of stasis would
precede the about-face to the return journey.

Ge eliminates the metaphor by rendering uksdnah directly as “Sterne” (see his n.
10a) and in his n. 10 simply asserts that the vs. depicts the ending of the night. This
oversimplifies the image and blurs the structural position this vs. occupies in the
architecture of the hymn.

1.105.11: I am completely baffled about what this verse actually describes, although an
astronomical reference is very likely. The many clashing interpretations of the verse do
not inspire confidence in any of them. I will simply point out that we seem invited to
identify the suparnih here with the uksanah of 10a on the basis of the repetition of the
phrase madhye (...) divah and the semantic match between tasthuh “they stand” (10b)
and asate “they sit” (11a), though the sg. suparndhin vs. 1 should also be recalled. The
waters here are likely to be the same as those in vs. 1; see above.

1.105.12—15: This set of verses forms a small internal ring: 12 and 15 contain s#4m and
ndvyam/ navyah (though not to the same stem: ndvya-in 12, the comparative ndvyas- in
15, both neut. sg.), while 13—14 contain the responsive satfo (...) manusvad a, devan ...
vidustaral.

1.105.12-13: Each vs. contains a form of uktf'ya-, which probably should have been tr.
identically. However, note that the two nouns they modify are quite different: in 12a
ukthya- refers to something spoken, probably a hymn; in 13a it refers to friendship, which
should be celebrated.

1.105.12: The supravacanam in b recalls pravacyam in 10c.
Note the contrast of rzdm and satydam.

1.105.13-14: I do not know why 13cd and 14ab are virtually identical, save for switch in
person (Agni in 2" ps. in 13, 3™ in 14). Perhaps it shows that the poet/sacrificer can now
make the ritual happen. The yaksi of the 13d is a praisa of sorts, and then the poet
somewhat triumphantly reports that his command worked. Agni, the god on earth and the
messenger to the gods in heaven whom the poet questioned in vs. 4 has (re-?)established
the ritual links between earth and heaven.

1.105.13: The pada-final 4p'yam recalls the likewise pada-final patronymic 4pfyah in 9c.

1.105.16: Contains echoes of a number of previous vss. First, the asau ydh opening recalls
the ami y¢ openings of the two omphalos vss. (9—10), as well as the the ami yé of Sa,
which anticipates the omphalos.

The “Adityan path” (with one of the very rare instances of adityd- used
adjectivally), which is not to be overstepped (24 ... atikrame), recalls exactly 6¢cd ...
aryamnah ... patha, ati kramema “Along the path of Aryaman might we pass beyond
[/step over] ...” The path theme is also found in 11c and later in 18b.



The pravicyam of b repeats the proclamation theme that has also been prominent
in the hymn: pravacyamin 10c (an omphalos vs.), supravacanam (12b).

1.105.17: This verse, which provides Ge (and the Sanskrit tradition from which he got it)
with his “Trita im Brunnen” interpretation, does not seem to me to fit into the rest of the
hymn, though Trita is found in 9cd in a context much more in harmony with the rest. In
the next hymn, 1.106.6, it’s Kutsa the poet who find himself in the same plight and calls
upon Indra for help. The situation fits I.106 much better than I.105, and I wonder if it has
been adapted from 1.106.

1.105.18: On the destabilizing effect of this verse on the structure of the hymn, see publ.
intro.
The pada-final position of A71n b is quite curious.

1.106 All Gods
1.106.3: supravacana-, here used of gods, is found also in the preceding hymn, 1.105.12.

[.106.4: The singular part. vgjdyan in pada a clashes with the 1* plural verb 7imahe in b.
With Ge (/WG) we can supply a 1% singular verb (“bitte ich”) in the first pada, but the
discordance could be ascribed simply to the loose structure of this hymn.

1.106.5: Ge (/WQ) take the 1st member of madnurhita- as functionally a dative (“fiir Manu
bestimmt.” Although this fits smoothly into the passage, I think it likely that the standard
agentive reading of 1* members of ppl. compounds should stand here. Ge cites 1.114.2 as
parallel -- ydc cham ca yos ca manur ayejé -- but that passage states that it was Manu who
won the luck and lifetime by sacrifice. In other words he was the agent, as he would be
here in this compound.

1.107 All Gods

1.107.1: I take 4 ... vavrtyat as transitive, with vah as object, contra all standard tr. An
intransitive tr. is tempting (and see VII.59.4), but this stem is overwhelming transitive
elsewhere.

In the phrase amhoh ... varivo-vittari the abl. amhoh depends on the first member
of the cmpd. For a nearly synonmyous expression see 11.26.4 and comm. thereon.

1.108 Indra and Agni

I.108.1: The image of the chariot looking upon the creatures is a slightly odd one.
Elsewhere (VII.61.1, X.85.18) almost identical padas are used of the sun, and it may be
that Indra and Agni’s chariot here is identified with the sun, though such an identification
would be unusual for these gods. Bl (RR) thinks rather that the poet “has borrowed and
applied with a rather frenzied metaphor” the image of VII.61.1. It is worth quoting his
characteristically acerbic comment on the image: “The students of the Rig-Veda are



steeped in the experience of its bold, often grotesque figures of speech, so that even a
chariot that looks down from heaven excites no unusual emotion.”

1.108.3: The signature word of this vs. is sadhryafic- | sadhricina- ‘joint(ly), conjoined’,
which occurs prominently in the first three padas. The final pada is dense with
phonological and etymological play: visnah ... vrsana vrsetham.

Ge (explicitly) and Re / Klein (DGRV 1.373) / WG (all implicitly) take vrtrahana
in b as a predicate vocative (so, “you two, conjoined, are Vrtra-smashers”). I would
prefer this interpretation, but think that the lack of accent should be taken seriously.
Moreover, given the repetition of sadhryaric-/ sadhricind- just noted, it may be that the
conjunction of Indra and Agni is what is being highlighted, not their Vrtra-smashing.

1.108.3—4: As noted in the publ. intro., vs. 3 attributes Indra’s characteristic deed (Vrtra-

smashing) to both gods, while vs. 4 attributes Agni’s characteristic ritual behavior to
both.

1.108.4: Ge (/WG) construes the instr. phrase of pada ¢ with anajana of pada a (thus,
“being anointed with soma”). Since pada b intervenes, depicting two further ritual
actions, I consider the syntactic connection of a and c unlikely, although I am
sympathetic to the desire to find something to construe the instr. fivraihi somaih
pdrisiktebhih with. I take that phrase rather as a loose circumstantial instrumental, almost
equivalent to a loc. absolute.

Another reason not to take this instr. with ‘being anointed’ is that soma is an
unlikely anointing medium for Agni, since it is more likely to quench the fire than to
make it blaze up. An unexpressed ‘ghee’ is the likely medium in a.

This argument leads indirectly to an issue that all comm. (Ge, Old, Re, WG, Kii
[p. 577]) raise: the actions of the first 3 padas should be performed forthe two gods, not
by them. Much energy is expended in these comments in trying to make the gods into
recipients, with the unexpressed agents being priests (e.g., Old’s quotation of Benfey’s tr.
of pada b “fiir welche der Opferloffel und das Barhis ausgebreitet ist” [my italics]). This
energy seems to me misplaced and the grammatical interpretation over-fussy. One of
Agni’s standard roles is that of priest, and the actions ascribed to him (and Indra) here fall
squarely within this role. Since Indra is identified with Agni, he is just along for the ride,
as it were -- just as Agni was in the preceding vs. as Vrtra-smasher. Though it may seem
a bit strange to have the gods already present on the ritual ground, performing the
preliminaries to the sacrifice in abc, but, in pada d, driving to the sacrifice, this merely
switches the viewpoint to Indra’s perspective: he always drives to the sacrifice; Agni is
always already there. Since the two gods are identified here, we see the characteristic
actions of each separately, but ascribed simultaneously to both.

1.108.5: I read cakrathuh of a also with b, though in a different sense. Ideally for this
sense (‘assumed, made your own’) the verb of b would have been med. cakrathe.

The referents of f€bhihin d are syntactically the neut. ya(ni) phrases in abc, but it
doesn’t make much sense to “drink with” those particular referents. It would be possible
to tr. £€bhihy more heavily as “because of these” or the like, but I think the answer is
simpler: rhetorical patterning trumps semantics. The poet is leading up to the loosely



attached refrain of vss. 612, whose last pada is identical to 5d but with drha rather than
tebhih; the tébhih here serves as a transition between the earlier verses, where the d pada
is integrated into the verse and the refrain-marked verses to come. It is grammatically
connected to but semantically estranged from the first three padas of 5.

1.108.6: See the publ. intro. for the place of this vs. in the structure of the hymn.

The “choosing” of pada a reinforces the priestly roles of Agni (and Indra) in the
preceding vs., since the sacrificer’s choosing of the priests is one of the first actions of the
sacrifice -- particularly common is choosing Agni as Hotar.

The lexeme vi'V Avameans ‘vie in invoking’, generally referring to our
competition with other sacrificers in attempting to bring the gods, esp. Indra, to our
sacrifice. This is precisely the sense that it has here, in my view. With W. E. Hale (Asuras
84-85), I take dsuraih as referring to other human ‘lords’, in competition with us for the
attention of the gods. Given the almost complete absence from the RV of the Asuras as a
semi-divine group hostile to the Devas (for which see
Hale passim, also Jamison [2016 = Staal Ged.]), and given the standard use of viV Ava for
competition between mortals, I cannot follow the near-universal assumption that the later
Asuras are present in this passage. The competitors that the poet is thinking of may well
be the brahmin and king in 7b and the various named groups in 8ab.

The phrasing of pada c is unusual, and the interpretation depends crucially on
one’s interpretation of sraddha. As I have discussed elsewhere (1996: 176-84), I take this
resonant term to mean ‘trust’, particularly the trust between the parties involved in a
hospitality relationship (of which the sacrifice is a most important and fraught subtype).
Here the trust (sraddhiam) of the 1°' ps. speaker that his choosing will bear fruit and his
competitive invocation will be successful comes true (satyam) and serves as a concretized
goal of the gods’ journey that demonstrates that the trust was not misplaced. satyd- is
almost a proleptic adjective here. Most of the standard tr. approximate this interpr; Re’s is
closest to mine.

The Arin the refrain fragment 4 A7 yatam (through vs. 12) is difficult to account
for under its usual functional headings. I have tentatively taken it as emphatic (a cop-out,
I realize) and tr. it as “yes!” I am not convinced by Hettrich’s treatment (Hypotaxe 376,
379-80) ascribing its use to a conditional structure.

1.108.8: For the named peoples in ab as the sacrificers with whom the poet is competing
in vs. 6, see comments on that vs.

The two-pada refrain of the rest of the hymn has finally taken shape here, out of
partial phrases found earlier. Note also that the beginning of the ¢ pada (dta/) and that of
the d pada (4rha) are phonologically very close.

1.108.9-10: I do not see the purpose of two almost identical vss., but with the relative
positions of the various earths reversed. Re calls it a “renversement formulaire, d’un type
exceptionel” (EVP XIV.122).

1.108.11: The locations in pada a are appropriate to both gods, but those in b are distinctly
odd, esp. for Indra. An almost identical pada is found also in 1.91.4, of the domains of
soma, where all three terms are fitting, and in 1.59.3 of the locations of goods over which



Agni presides. A similar listing but without the mountains is found in II1.22.2 of Agni
(yad osadhisv apsv 4 ...), which again is apt for Agni. One has the feeling that the poet is
trying to multiply the “wherever you are” verses and is not too scrupulous about his
sources.

1.109 Indra and Agni

1.109.1: The kinship theme of the first hemistich is continued in pada c, with pramati-
‘solicitude’, since this abstract noun is regularly identified with the father -- e.g., 1.31.10
tvam agne pramatis tvam pitasi nah. See further disc. ad 1.71.7.

[.109.1-2: These two vss. are parallel in structure, with an initial 47 clause with a 1% sg.
augmented verb of perception (‘see’, ‘hear’), with kinship terms in the second pada, and
in the last pada a 1* sg. verb of production (‘fashion’, ‘beget’) with a verbal product as
obj. (‘thought’, ‘praise’).

1.109.2: The standard word for son-in-law is simply jamatar-; the vi-is presumably a
disparaging prefix (see Ge’s n. 2a), here rendered by “no-count.” syali- is found only
here in the RV, but is reasonably well attested in later texts and has good MIA
correspondents.

1.109.3: The context of this verse is clearly the soma sacrifice, but there is no general
agreement on the identity (/-ties) of the participants. I am inclined to see the pl. bulls as
the pressing stones, which are then renumbered as dual in the last pada. Pressing stones
are called bulls, are yoked, have reins, and are plural in pressing-stone hymns (for all
these, see, e.g., X.94, esp. vss. 6-8). But it is also possible that the bulls here are the
priests guiding the stones. I find highly unlikely Old’s view that the two stones in d are
Indra and Agni.

1.109.4: In the ritual actions depicted in pada d, apsid most naturally goes with 4 dhavatam
and madhuna with priiktam. Old insists that this must be the interpr., and all standard tr.
follow him one way or the other. However, both the word order and, more importantly,
the accent on prriktam make that impossible, if we take the text seriously. The poet must
have meant the ritual reversal.

1.109.5: The first hemistich echoes 2ab, with a 1% sg. past tense of vV sru, a dual
pronominal obj. referring to Indra and Agni, of which a compared adjective (comparative
/ superlative) is predicated. See also Watkins 1995: 187.

In d I read with Old (and the standard tr.) pracarsani; see also Thieme (K1Sch
252). This requires no change to the Sambhita text, but only to the Pp., which analyses the
sequence as two words. The next pada begins prd carsanibhyah, which definitely consists
of two words, which could easily have led to the Pp. separation.

1.109.7: I do not entirely understand the purport of the second half-verse. Ge compares
VIL.76.4, which shows some similarities and which refers to the forefathers finding the
light of the dawn cows in the Vala cave. Much closer by is vs. 12 of the last hymn



(1.108), in which Indra and Agni are urged to become exhilarated at sun rise in the middle
of heaven. One way or another this must be a reference to the dawn sacrifice.

1.110 Rbhus

I.110.1: As Ge points out, the mention of the All Gods (visvadevya-) marks the ritual
reference as the Third Pressing, which is dedicated to the All Gods and in which the
Rbhus have their share. This suggests that the repeated stretching in pada a need not refer
only to the periodic nature of Vedic sacrifice over the ritual year, but also perhaps to the
repeated rites of the Soma pressing day. Since the theme of the “left-over” is prominent
in the Third Pressing (see Jamison 1996: 129-32), “being stretched out again” fits this
context.

I.110.2: As indicated in the publ. intro., the wandering Rbhus seem here to be compared
to the poet and his ilk, tramp craftsmen in search of skilled work -- as Ge already
suggests. (For more on itinerant priests and poets, esp. the Prataritvan, see Jamison 1996:
184-89.) This transposition of divinities into a milieu conceived as human may account
for the use of dasvams-, a stem ordinarily used of mortal worshipers, for Savitar — with
the god Savitar standing in for a pious man to whom the itinerant poets might offer their
services. For more on divine dasvams-, see comm. ad X.104.6.

In pada b dpakah is universally interpreted as ‘westward’, derived from dparic-,
contrasted with immediately following prazcah ‘facing eastward’. So, e.g., Ge “Als ihr ...
westwirts, ostwirts weiter zoget.” Although the direction words frequently co-occur, one
might expect the stem formations here to be parallel, that is, using a form of dparic- rather
than a derivative. Cf., e.g., prag apag vdak (111.53.11, VIIL.4.1=VIIL.65.1). Moreover, the
Rbhus’ journey seems to be purposeful and directed, given the two prd forms (... prd ...
aitana ... praficah) and the fact that they reach a goal. I take dpaka- instead as a privative
form of paka- ‘callow, simple(ton)’, hence ‘not simple; clever, shrewd’; cf. amiira- ‘not
stupid, no fool’ to mard- ‘stupid’.

The tone of the locution madma ké cid apdyah is somewhat hard to read; it is
reminiscent of V.52.12 € me ké cin nd taydvah. The effect seems to be approximative --
“some kind of X,” “more or less like X -- and slightly slangy. The referent of the mama
is the 1% ps. speaker of vs. 1, contra Re, who takes the phrase as the direct speech of (one
of?) the Rbhus.

1.110.3: dsuvat ‘impelled’ is of course a pun on Savitar, its subject.

The final pada is parallel to 2a: ... prd yad ichdnta aitana / ... ydc chravayadnta
aftana, each with a pres. part. combined with the main verb aszana. What exactly is
happening in 3d is unclear, since Agohya is a shadowy figure in Rbhu mythology. In
Rbhu hymns they sleep in his house (I.161.11, IV.33.7); the most similar passage to ours
is .161.13, where the Rbhus after their sleep ask him dgohya ka idam no ababudhat “O
Agohya, who has awakened us here/now?” In our passage the mirror-image action seems
to be depicted -- they’re making him heed, that is, waking him up. I do not know what to
do with this observation, however.



1.110.4: I do not understand why the Rbhus are called vaghar- here, since this term is
ordinarily used of ritual officiants (see comm. ad 1.3.5) and the Rbhus only indirectly
participate in ritual. Ge tr. “die fahrende (?) Sénger,” but he provides no support for the
itinerant part of the tr.

As Ge points out, sira-caksas- is characteristic of gods; in 1.89.7 it is used almost
as a definition of such. So it may well here be an ancillary indication that the Rbhus
achieved divine status.

I.110.5: dpastuta in the Sambhita text is universally taken, flg. the Pp., as the nom. pl. of
the past part., dpastutah. I take it rather as the loc. sg. of dpastuti- ‘praise-invocation’. It
doesn’t make sense to me that, after having been praised, they would be “crying in want”
and seeking (further?) fame, whereas if they lack praise at the praise invocation, their
seeking fame 1s understandable. Loc. sg. -ato -7-stems is found only interior in the pada
as here, but almost always before consonants. However, AiG II1.152 counts 9
occurrences before -u-/-i1-, as here.

Ge and Re take upamam as the obj. of nadhamanah, but that stem is never
transitive (as Re admits), and it appears in the preceding hymn (1.109.3) in clear
intransitive usage. I take the adj. with srdvah in d. It would also be possible to take it as
an adverb: “in utmost need.” WG construe it with the cup in b; this seems the least likely
possibility, since the miraculous deed of the Rbhus is depicted only in the first hemistich,
quite separately their quest for fame in the second.

1.110.6: The conceptual basis for the common trope of “pouring prayers” is made clear
here by the simile “like ghee with a ladle.”

Because of its lack of accent asya cannot modify pifiih and it should have a
referent already present in the discourse. The referent is generally taken as the cup of vs.
5 and its father as Tvastar. I do not have anything better to offer.

Ge’s tr. of ¢ seems very loose and somewhat puzzling: “... die die Piinktlichkeit
seines Vaters erreichten ...” He seems to be taking zaranitva as neut. pl. rather than instr.
sg. (like taranitvéna in 4a) and imposing a meaning “‘erreichten” on sasciré that stretches
the semantics of that stem. Re makes a good case for the instr. interpretation, and supplies
an acc. “(I’exemple)” that allows the usual ‘follow’ sense for the verb. My tr. is similar.

vdja-in d is a low-key pun on the name of one of the Rbhus.

I.110.7: In my interpr. the individuation of the Rbhus continues in ab, though not with
their usual names.

Note the switch in number between the opening of 6d rbhdvo vdjam (pl. — sg.) and
that of 7b rbhur vajebhih (sg. — pl.).

In b the instr. pls. vajebhir vasubhih are ordinarily taken as proper names and
instr. of accompaniment. I instead take them as defining the quality for which the Rbhu
gets designated ‘good one’ and ‘giver’. My tr. also assumes a chiastic structure in
vajebhir vasubhih vasur dadif, with the first instr. construed with the last nom. sg. and
the middle two terms belonging together.

The analysis of prtsuti-is debated (see, e.g., Re EVP XIII1.108; AiG I1.2.640
§473afA.; 111.73, §29b; I1.1 Nachtr. 67). On the one hand, it appears to be a compound
consisting of the root noun pft- and a primary -#7-stem, probably to Vs ‘impel” (with



shortening, like su-suti to the other root Vs ‘give birth’). On the other, since the root
noun prt- is only attested in the loc. pl. przsid (though the root is also found in the
derivatives prtana-, etc.), presuti- appears to be a secondary -#- stem anomalously built to
a case form. This seems to be the current standard view. However, it seems entirely
possible to me that we are dealing with a haplology of * presu-suti- (or -sati-), and my tr.
reflects this analysis.

I.110.9: Again the standard tr. take vajebhih as a proper name.
I.111 Rbhus

I.111.1: vidmanapasah is formally odd, though clear in meaning. Given the independent
instr. vidmana in the preceding hymn (1.110.6), we might expect a phrase *vidmana
*apdsah “working with know-how,” with the internally derived apds- ‘laboring’ to neut.
dpas- ‘labor’. But though the sandhi would support this interpr., the accents are wrong on
both words. For Wackernagel’s somewhat confused treatment of the cmpd., see comm.
ad I.31.1. The correct analysis is, in my view, vidmana-apas-, a bahuvrihi built to the
neut. s-stem dpas- ‘labor’, work’, with the instr. to vidman- as 1 member. The 2nd
member receives the accent, somewhat unusually for a bahuvrthi, like some other cmpds.
with -as-stems as 2" member.

Ge refuses to tr. visanvasi, which seems just peevish, given the far more difficult
words he’s willing to tr.

1.111.3: On vV mah ‘bring to pass’, see comm. ad 1.94.1.

I.111.5: Ge takes bhdraya as a (quasi-)infinitive with sazim as obj. (“dass wir den Gewinn
davontragen”), but the other exx. of dat. bhdraya do not show such verbal usage.

I.112 AS§vins

On the structure of the hymn, see the publ. intro. The challenging verses are the
first four. I will not comment on the many obscure mythic fragments that constitute the
ASvins’ various rescues, nor attempt to etymologize the many personal names.

1.112.1: parvdcitti- is variously interpreted and much discussed: see the long notes of Ge
and Re ad loc., as well as Old, KiISch 1152-56 (=NG 1916). The stem always occurs in
the dat. and displays (quasi-)infinitival usage. Although it would be possible to take it as
“(for me/us) to think first (of them)” and in the first pada of a hymn this would be easily
interpretable as a ritual reference, I consider it to have the opposite value: “(for them) to
think first (of me/us).” Kutsa repeatedly calls on Heaven and Earth to be witness to his
speech in the refrain of 1.105: vittam me asyd rodasi. Cf. also X.35.1 mahi dyavaprthivi
cetatam dpah “‘Let great Heaven and Earth take cognizance of (our) work.” For further on
parvdcittaye see comm. ad 1X.99.5.

The stem zsti- 1s a perennial problem, since it can belong to several different roots:
Vis ‘desire, seek’, Vis ‘send, impel’, or V yaj ‘sacrifice’. Ge (n. 1b) takes it here to an
intransitive zs ‘rasch, gern willig kommen, eilen’, though his tr. ‘sich beeilen’ might seem
to connect it with a reflexive sense of ‘send, impel’. By isolating istdye from the acc.



gharmam, he then needs to supply another verb to govern that acc., namely “(zu
kochen).” Old (KISch 282—-84 [=ZDMG 62 (1908)]), however, gives good reasons to
connect our zstdye with ‘seek’, though his interpr. of this pada differs somewhat from
mine. So also Re (see his n.). WG opt for ‘send’.

1.112.2: This verse is very dense and has been subject(ed) to a variety of interpretations,
the details of which can’t be laid out here. The first hemistich depicts gifts or some other
desirable things mounting the chariot of the ASvins to be given. The gifts are qualified as
subhdarah ‘easy to carry (away?)’ and ‘inexhaustible’ (asascatah); the latter word
generally qualifies ‘streams’, objects that are not ordinarily capable of mounting
anything. This already odd image (of gifts [implicitly compared to streams] performing
the mounting) is made odder by the simile in b, which compares the chariot to something
eloquent (vacasam) for thinking (mdantave). It is of course not unusual for a verbal
product (a hymn vel sim.) to be compared to a chariot, but the semantic distance
traversed in this hemistich is quite far. This outré simile referring to the chariot may
anticipate 4c below.

I wonder if the hapax thematic vacasad- (in acc. vacasam) is wrongly accented for
*vacdsam, which could be an internally derived possessive adj. to the neut. s-stem vdcas-
‘speech’. Although this putative *vacds- ‘having speech, eloquent” would likewise be a
hapax, it would belong to a more standard derivational type. (There are no other
attestations of a putative * vacasd- in the Samhitas, and thematic derivatives to -as-stems
are only spottily attested.) BR (and Monier-Williams) take just this word as a derivative
of Vvaic ‘move waveringly’, which certainly would better fit a chariot. But the following
the following mdntave strongly favors a derivative of v vac, given the common
conjunction of thought and speech.

The final phrase of ¢, kdrmann istdye echoes that of 1b yamann istdye, and the
two forms of istaye should therefore be interpreted in the same way. I take dhiyah
‘insights’ as the object of the seeking and supply “(us)” as the subject of the infinitive.
Others tr., with different interpretations of iszdye, have taken different routes.

1.112.3: The phrase divydsya prasasane can be read in (at least) two different ways: either
the ASvins are “/n command” of the divine (that is, they command the divine) or *“at the
command” of the divine (that is, the divine gives them the command). I follow Ge in
taking it as the latter; he cleverly suggests that this shows the ASvins in their proper
position between gods and men -- in other words, they are middle management.

[.112.4: As discussed in the publ. intro., this verse seems to display extended double
reference between three gods associated with the morning pressing and the A$vins’
chariot, an association produced by shared epithets, though I must admit that there are
many loose ends in this interpretation. See also Re’s n.

In pada a pdrijman- ‘earth-encircler’ is a standard epithet of their chariot (1.20.3,
IV.45.1, X.39.1, X.41.1, IV.3.6) (and, in the dual, of the ASvins themselves: 1.46.14,
X.106.3). In a verse in an ASvin hymn in which this is the first real word, it is hard to
imagine that an audience would not first think of their chariot. However, the term also
qualifies the Wind (e.g., VII.40.6, 11.38.2), and the rest of pada a, tdnayasya majmana, fits
a divinity better than a chariot.



In its other three occurrences dvimatar- ‘having two mothers’ refers to Agni, as
produced by the two kindling sticks. It is somewhat difficult to see how this word could
refer to the chariot, unless the ASvins are configured as two mothers. On the other hand
the phrase dharsu tardnayah, like our firsd tardanih, is found in an ASvin hymn (VIL.6.78)
qualifying their horses in a verse also containing their chariot. (Cf. also fardni- twice in
another ASvin hymn [IV.45.5, 7], but used of a priest, probably Agni.) Note also that
tarsunot only plays on the dhdrsd in the passage just cited, but also phonologically
matches the & su of this hymn’s refrain. On the adj. fardni- see 111.11.3; here I would
slightly alter the tr. to “advancing in his advancing,” though that doesn’t help very much.

In ¢ vicaksana- ‘wide-gazing’ is otherwise esp. found as an epithet of Soma,
though occasionally of other gods. As a qualifier of a chariot, it could mean
‘conspicuous’ (< ‘widely seen’). What it would mean for either Soma or the chariot to be
‘of triple thought’ (frimantu-) is not clear to me. The word is a hapax, but it should be
interpreted along with the mdantave of 2b, where the word is connected with an image
(however attenuated) of a chariot. It’s worth keeping in mind that the AS§vins’ chariot is
characterized as having three of everything in 1.34.2, 9, 12, and its three wheels are
mentioned elsewhere. As for a potential connection with Soma, the ‘three’ of course
suggests the three soma pressings, though exactly what the -madntu- would have to do
with them isn’t clear to me. Perhaps more likely is the three types of ritual speech
deployed in the soma sacrifice.

Note that there is an implicit numerical ordering of the subjects of the three padas:
(pdrijman = 1), dvimatar-, trimantu-.

In sum, although the vocabulary of this verse has tantalizing resonances with
other passages and although I am fairly certain there is a pervasive double meaning, I do
not feel I (or anyone else) has entirely “cracked” this verse. The tack taken by Ge (/WG)
of simply taking Parijman, Dvimatar, and Trimantu as PN is the easy way out but does
not advance the interpretation.

I.112.5: In “rasping Rebha” (rebha-) 1 have incorporated the gloss into the name. The
word occurs in the next hymn (I.113.17) in its lexical meaning.

1.112.6: On drana- see comm. on VIIL.70.8.

1.112.8: On krthah, with primary ending on a root aor. stem, see comm. ad X.39.8,
adopting KH’s explanation that the primary ending is meant to distinguish such forms
from imperatives. In other such passages the ending is supported by other verbs with -7/,
but not here.

1.112.9: The adjs. madhumantam dsascatam might better be tr. proleptically: “you revived
the river (so that it was) honied and inexhaustible.” Ge (/WG) simply supply a verb in
pada a: “(machtet).”

Note the phonetic echo in sSrutdryam naryam.

1.112.10: atharvi- as ‘den Weg verfolgend’ from Hoffmann (see EWA 1.805 and Scar
496-97). Ge’s “pfeilschnelle (?)” is distinctly odd, and I don’t know the basis for his
interpr.



I.112.11: Kaksivant is the next poet in the collection after Kutsa. He’s explicitly
identified as an AusSija in I.18.1 and by implication in I.119.9, 122.4-5. What the
merchant (vanij-) is doing here I have no idea — unless it’s just the echo of the unusual
suffix -zj-.

1.112.15: On the lexeme medial v7'V pa ‘extract by drinking, separate fluids by drinking’
see disc. ad VII.22.4. Why this lexeme is used here of an ant (or someone so called) isn’t
clear. Perhaps it reflects a folk belief or observation about the eating/drinking habits of
ants. Popular Science Monthly (of May 1877) reports that “Some species—such, for
instance, as the small brown garden ant—ascend bushes in search of aphides. The ant then
taps the aphis gently with her antennz, and the aphis emits a drop of sweet fluid, which
the ant drinks.” This could possibly be considered extraction. And a more recent article
(Smithsonian.com, Aug. 16, 2012) has photographs of transparent Indian ants whose
abdomens change color depending on the color of what they drink. The photographs of
the ants’ mouth parts attempting to penetrate drops of colored water could also be viewed
as extraction.

I.112.16: Though some of the occurrences of sayu- have been reinterpreted as meaning

‘orphan’ (see comm. ad IV.18.12), given the density of PNs in this set of vss. and the lack

of particular “fit” of ‘orphan’, I would keep the PN here, and probably likewise in the

other ASvin catalogue hymns 1.116.22, 117.20, 118.8, 119.6, as well as VII.68.8.
Syumarsmi in the publ. tr. is a typo for Syumarasmi.

1.112.17: Note the phonological play in pdtharva jatharasya. Because of its accent, Ge
(/WGQG) take jdthara- as an adjectival deriv. of jathdra- ‘belly’, hence ‘paunchy’
(supposedly of his wagon). But I think it likely that its accent simply follows its
phonological twin patharva, which immediately precedes (see also Old). The only
possible indication of the independent existence of jathara- is jathala-in 1.182.6.

I.112.18: The problem of the sg. voc. arigirah is treated by Old.

The verb niranyathah is also problematic; in fact Ge declines to tr. it. Re suggests
that it might be a corruption of * ni(r)-rinithah to nirV i ‘let flow, let escape’, but the
corruption involved would have to be fairly massive and would be unmotivated. Old sees
it as a denom. to a form derived from Vran ‘take pleasure’. WG tr. “ihr ... innerlich
Freude habt,” following Gotd 1987: 258 n. 582, who accepts Gr’s connection with Vran
‘take pleasure’, though he attributes the accentuation not to a passive stem ranyd- (as Gr
does, despite the active ending) but to a shift from the standard pres. stem rdnya- by
association with denominatives like furanya- (or perhaps to its being a denominative
itself). This analysis is accepted by Kulikov (Vedic - ya-presents, pp. 605-5), with further
discussion. Although a connection with v ran makes more sense than Re’s suggestion, it
does not make much sense in context -- or rather, although the tr. is harmless and not
jarring, it has nothing to do with the Vala myth treated in the following pada. It is also the
case that Vran does not otherwise occur with n7and forms of this root are also almost
always construed with a source from which the pleasure is derived. By contrast, my fr.
follows a suggestion of Brereton’s that it is haplologized from *nirayana-ya- ‘seek/find a



way out’. Despite the further machinery required, this interpr. makes more sense in the
Vala myth context.

1.112.19: The original desid. stem s7ksa- to V sak ‘be able’ has become essentially
independent of its root and is extraordinarily well attested. In my view it means ‘do one’s
best / exert oneself” by way of a more literal ‘seek to show one’s ability’. It is
overwhelmingly construed with a dative of the lucky recipient; cf. a passage chosen
almost a random: VI1.28.2 indro yajvane prnaté ca siksati “Indra does his best for the man
who sacrifices and delivers in full.” There is no other case complement with the simplex
forms. Here, however, we encounter 4 siksa- (4 ... asiksatam) with an acc. (arunih). Ge tr.
“die Rotlichen zu gewinnen (?) suchen”; Pirart (Nasatya I1.150 “vous avez procuré les
Aruni [?] ...,” without registering the desid. morphology. (Re [EVP XVI.11] suggests
rather “gratifier qq’un (de dons),” without further support; for a different interpr. see
Klein [DGRYV II.193] “ye tried to master(?) the ruddy ones.”) My tr., “did your best to
obtain,” is similar to Ge’s. I think that 4 with s7ksa- functions in the same way as in the
idioms 4V yaj ‘obtain [i.e., (bring) here] by sacrifice’, 4V pi ‘obtain [i.e., (bring) here] by
purifying’. There is another disguised ex. of 4 siksa-in X.48.2 (q.v.). The preverb upa
also triggers an acc. complement with s7ksa-; see 1.173.10, I11.52.6, 1X.19.6, X.42.2,
X.95.17.

Gr assigns sudevyam to a them. stem sudevya- ‘Schar der guten Gotter’, and Ge
tr. it as “Gottergunst.” However, in his (bottom of the page) n. 1 he offers the alternative
“die Sudevt heimfiihret,” and others have followed the PN interpr.: see Re (EVP
XVI.11), Klein (DGRYV 11.193), Macd/Keith (Ved. Index s.v. Su-das), somewhat
dubiously Remmer (Frauennamen, p. 95) — rejected by Pirart (Les Nasatyas I, ad loc.).
There are two stumbling blocks to this interpr.: 1) the vzki-inflectional form to the
eponymous devi- stem; 2) the same form found in X.35.4, where this interpr. isn’t
possible (but see comm. at that passage). As for 1), AiG II1.179 cites a few vrki-forms to
devinouns, and Remmer cites as parallel the v7kiname yami-. Given the syntactic and
lexical parallelism between padas a and c in this vs., with the verb V vah, an acc. obj.
(clearly fem. in pada a), and the dative of a male PN, and given the “wife-bringing”
theme of pada a, I favor the personal name interpr. despite the morphological issue.

1.112.20: The problem in these obscure fragments of tales is to decide which of the words
are PNs and which are adjs. In ¢ Ge takes the three fem. acc. as separate names, but I
prefer to take omiyavatim and subharam as proleptic adjectives, since both stems are
found earlier in the hymn in full lexical usage (omyavantam 7b, subhara(h)2a). Sim. Scar
(p. 639), Remmer (Frauennamen, p. 85).

I.112.21: Pada c presents a major disruption of the pattern that has monotonously
structured this hymn since vs. 5; this disruption may signal the approaching end of the
hymn. Unlike every c-pada in the hymn (starting indeed with vs. 1) save for the
immediately preceding one, the pada doesn’t begin with yabhih (11c doesn’t actually
begin with yabhih, but it is found within the pada). Moreover the verb bharathah is not
accented and therefore cannot be in even a notional relative clause, despite the yad that
immediately follows it. Curiously, most interpr. ignore or explain away these deviations.
Ge. tr. as a “wenn” clause and considers yad ““Attraktion fir yabhili” (attraction to what



he doesn’t say). Old ascribes the substitution of yad for yabhih to metrical needs and
wishes to accent bharathah, because switching to a main clause is “recht
unwahrscheinlich.” Since the poet clearly had no problem maintaining his template in
verse after verse, I find it impossible to believe that the departures from this structure
here are not deliberate -- a kind of putting on the brakes before the end, just as the full
template took awhile to take shape at the beginning of the hymn. More recent tr. reflect
the verse’s structure better: WG make ¢ a parenthetical clause (though, oddly, repeating
the “attraction” explan. in the n.); Scar (p. 444) also treats the clause as parenthetical.

The formally ambiguous sarddbhyah is taken by Ge (/WG) as dative, but given
real-world knowledge -- bees produce honey and don’t need it brought to them -- it surely
makes better sense as an ablative (so also Lii., Scar.), in what looks almost like an izafe
construction: yat sarddbhyah.

1.112.24: To avoid vegetative confusion, ‘fruitful” would be better tr. as ‘profitable’
(dpnasvatim). See dpnah in the next hymn (I.113.9d).

Ge tr. adyityé as “wo nicht der Wiirfel entscheidet”; this is certainly possible, but
I think it more likely refers to a situation dire enough that we don’t want to take chances.

1.113 Dawn

I.113.1: Ge suggests, probably correctly, that b concerns Agni.

Though most tr., explicitly or implicitly, take Night as subj. of ¢ as well as d, it
makes more sense to me for Dawn and Night to be contrastive subjects of the final two
padas, with Dawn going forth as Night cedes her place. The balanced contrast is brought
out strongly in the next two vss.

[.113.4: Ge and Re take citrd as the subj. of v7 ... avah, not of dceti, but the phonological
and etymological figure dcets citrd and the position of the preverb v7in tmesis (surely
initial in its syntagm) make this unlikely.

1.113.5: The form abhogdya (thus in sandhi) has been much discussed. With Old I take it
as a loc. abhogdye to the same stem (whatever its source) as abhogdyam in a previous
Kutsa hymn, 1.110.2. I do not think it is a dative, either in infinitival use or as a dat. obj.
parallel to ray€ of the infinitival zstdye.

1.113.6: Ge takes drtham iva as a real simile, containing a pun on drtha- (though he does
not call attention to it): “um (an sein Geschift) wie nach einem Reiseziel zu gehen,” with
drtha- ‘business’ in the frame and ‘goal’ in the simile. This is clever and may well be
right. In my publ. tr. I take 7va as a sort of indefinitizer: “whatever his goal.” WG by
contrast seem to take it as a definitizer: “um just zum Ziel zu gehen,” which seems an odd
use of 7va.

The standard tr. construe ¢ with d and the phrase visadrsa jivita as object of
abhipracdkse (e.g., Re “Afins qu’ils considerent les (modes d’) existence divers, 1’ Aurore
a éveillé toutes les créatures”). I am skeptical of the syntax, because the d-pada is a
refrain. Although in some refrain hymns, the refrain is sometimes integrated into the
verse as a whole, this refrain does not seem to work that way. Moreover, the sense



conveyed seems contrary to what preceded it: the creatures in 5—6ab seems single-
mindedly intent on their own particular goals, not open to contemplating different
“lifestyles.” I therefore take c as an independent clause, summarizing 5—6ab: different
people have different aims. This requires taking neut. jivita as ‘living beings’, rather than
‘modes of living’. I would prefer that it was not neut., but cf. neut. bhuvanani (in the
refrain and often elsewhere) ‘creatures’. jivitd- is found only once elsewhere in the RV in
I1V.54.2, where it seems to mean ‘lives’.

1.113.7-13: These verses have a surprising density of forms of v7'V vas ‘dawn forth’ (7b,
d, 8c, 9b, 10b [2x], 11b, 12d, 13a, b, c), whereas vss. 1-6 lack any such forms -- though
there’s a teasing echo in 4b v7 ... avah ‘She opened, uncovered’, belonging, however, to
Vvr. See also comments on vs. 14.

1.113.8: On anv eti pathah see comm. ad VIL.63.5.

I.113.10: As noted in the publ. intro., this is the most challenging verse of the hymn.

Note the phonetic figure kiyati(y) 4 ydt samaya bhavati, which may help account
for the unusual lengthening in k7yati (for expected kiyati, which is the Pp. reading). The
only other occurrence of this loc. (I1.30.1) is also followed by 4, though the figure stops
there. See AiG II1.256 for various alternative explanations of the long a.

The crucial term for the interpr. of the verse is the instr. adverbial samdya, which
is universally taken as ‘in the middle’ in its various occurrences, presumably from
something like “with the same (on both sides).” But this doesn’t really make sense here:
since today’s Dawn is precisely in the middle between the former ones and the ones to
come, at what point she will be there is nofa question we need to ask. A different interpr.
of the word arises from examining all the occurrences in context. Every passage crucially
contains the preverb/particle v/ (save for VII.66.15, where visvam takes its place):

1.56.6 Vi vrtrasya samdya pasyarujah

1.73.6 vi sindhavah samdya sasrur adrim

1.113.10 kiyaty a yat samdya bhavati ya vyasiur yas ca ninam vyuchan
1.163.3 asi sumena samaya viprktah

1.166.9 dkso vas cakrd samdya vi vavrte

VIL.66.15 Sirsnah-sirsno jagatas tasthisas patim samdya visvam a rajah
IX.75.4 romany avya samdya vi dhavati

IX.85.5 vy avydyam samiya varam arsasi

Since v/ ‘apart’ and sdm ‘together’ are oppositional preverbs that frequently work
formulaically with each other, samdya seems to partake more in the semantics of sdm
than of sama- ‘same’ and to mean ‘altogether’, ‘all at once’, or ‘together with’. I take it in
the last meaning here: the question being asked is when the current Dawn will be
(re)joined with her sister Dawns, both preceding and following her.

I.113.11: With Gr (et al.) I take praticaksya as the gerundive; cf. 1.124.8.
[.113.12: Pada b contains complex phonetic echoes: sumnavdri sinfta frdyanti, with

repeated su/i1 as well as mirror-image 4ri/ ird mediated by 7; the nin each word and the
final 7of the first and third could be added.



In c the phrase bibhrati devavitim is somewhat puzzling; devaviti- generally refers
to humans’ “pursuit of the gods’, that is, the fervent invitation to the gods to partake of
our sacrifice. It should not, therefore, be something that Dawn “brings,” as she brings
prizes, for example. I therefore take the fem. part. bibhAratiin its birth sense: she bears /
brings to birth our pursuit of the gods by waking us up to initiate this pursuit. Cf. a
similar birth context in 19d.

I.113.13: Note that in this verse a single Dawn subsumes the various temporal dawns of
the surrounding vss.

1.113.14: This verse plays on the lexeme v7'V vas that dominated vss. 7-13. The verse
begins with the preverb v7 setting up the expectation that a form of V vas will follow. But
instead the pada ends with adyaut, a near synonym. The next pada does end with avah,
which matches (vy) dvah of 13b but belongs instead to the root vV vz ‘(un)cover’. The verb
is here construed with pada-initial dpa, but the dominant preverb v7is implied by the
immediately preceding word (de)vi (devy avah). Cf. also remarks on 4b v7 ... avah ‘She
opened, uncovered’ above.

I.113.15: Another in the series of v7'SHINE verbs is found in d vy asvait, whose viis
reinforced by the pada-initial v7in vibhatinam.

Note also the chiastic phonetic figure in b: citram ketiim krnute cekitana, the
distribution of 7 and u vowels is also chiastic, but skips the verb. This is also a triple
etymological figure, of course (minus krnute).

I.113.17: Ge and Re take the singer, the subject of ab, as the human singer, which in turn
requires them to interpret the mid. part. stdvanah, which is overwhelmingly passive in
value, as having active meaning. I (and independently WG) take the referent in ab to be
Agni (so already, tentatively, Old). This not only allows stdvanah to be interpreted in its
usual fashion, but also fits the rest of the lexicon. Agni is regularly called vahAni- in his
standard role as conveyor of the oblation, and he is also called ‘hoarse-voiced’ because
he crackles (cf. 1.127.10, VI.3.6, VI.11.3).

1.113.18: My interpr. of the 2" hemistich differs in several respects from the standard. In
d I take asvada(h) ‘giving horses’ as acc. pl. fem. with the dawns (so also Re, Scar), not
nom. sg. masc. with the soma-presser. Although the latter is possible (and asvadai- is
elsewhere used of mortal patrons), it seems here to belong with the characterizations of
the dawns in pada a: gomatih ... sarvavira(h). Note that Dawn is addressed as asva-sanite
‘liberal with horses’ in V.79.1-10.

More radical is my interpr. of pada ¢, which is much discussed (see elaborate
notes of Old, Ge, and Re; also Scar 6667, somewhat differently 202, 617). Most take the
simile vayor iva to refer to the surging up of gifts as swiftly as the wind; in other words
the unexpressed common quality is the speed with which the gifts come. I think rather
that the hapax udarka- refers to the ‘raising’ of the litany that accompanies the
distribution of the daksinas at the Morning Pressing. (Cf. udrc- RV 2x “when the chant is
raised.”) And this litany is compared to the one accompanying the first offering of the
Morning Pressing to Vayu. Note that personified sinitais closely associated with Vayu



in the two nearby Vayu hymns 1.134.1 and 1.135.7. That it is not the physical aspect of
wind that is at issue is suggested by the use of vayu- not vata-, as Re points out.

I.114 Rudra

By RVic standards this hymn is almost laughably simple and elementary, very
different from Kutsa’s usual products.

There is much repetition and chaining of vocabulary in this hymn: ksayddvira- is
prominent at the beg. (1-3, + 10), with vira- reprised in 3 and 8. See also sam 1, 2;
asyama2-3; sumati 3, 4,9 + sumnaydn 3, sumnd9, 10; ni hvayamahe 4-5 [ havamahe 8],
ndamasa?2, S + namah 11; tvésam 4-5; kapardin- 1, 5; mrdd2, 6, 10 + mrdayatama 9; toka-
tanaya- 6, 8; havih 3, havismant- 8; rasva 6, 9; pitar maritam 6, 9; vinimahe 4, 9; aré 4,
10; sdrma v yam 5, 10). The first 5 vss. are also marked by 1% pl. verbs.

1.114.2: The weak pf. form (a)yej€ is anomalous in two regards: it does not agree with the
standard weak pf. 77- and it produces a bad cadence here. The form is found twice
elsewhere in the RV: dyejéin X.63.7 where Manu is also the subj. and the form is in the
same (bad) metrical slot — the two passages seem to be connected — and VI1.36.2 with the
preverbs dnu pra and in an acceptable metrical slot. The weak pf. stem 77 is not found
with preceding preverb. The forms are disc. at length by Kii (391-92) with ample citation
of previous lit. Schindler considers 7; the older form, to the laryngeal-initial root

(PIE* Hiag) with reduplication * Hi-Hij-, in contrast to *7a-initial roots, which redupl. *ia-
1C. For Schindler the yej forms are metrically driven replacements and serve to avoid the
coalescence of the vowel of the preverb + ij, esp. in the cadence. (Neither he nor Kii
seems to recognize that the yej forms produce bad cadences, a problem that undercuts the
arguments that both of them use to explain their appearance in this context.) Kii by
contrast questions Schindler’s posited distinction in redupl. between initial laryngeal
roots * HjaC and glide-initial *7aC; since the development of super-weak forms of the
type dciirto V vac happens to roots without initial laryngeals, only glides. Kii argues that
whether or not the root had a preceding initial laryngeal the redupl. to a *(H)i/uaCroot
was originally always *(H)i/ua-. The u/i-type redupl. developed by analogy to * (H)ai/uC-
roots. Therefore jjis an inner-Vedic development, not an archaism per Schindler. Yet —
even though he thinks yej shows the older reduplication pattern — he still allows the
possibility that it’s a new formation nonetheless. Kii’s disc. is ultimately indecisive.

As for the metrical problem, Ludwig and Arnold want to emend to *ayayé, of
somewhat dubious morphological provenance. I very tentatively suggest another
possibility, that in this preverb-verb combination the underlying form was *a (H)i(H)ij-ai,
with the 7-reduplication becoming a glide between 4 and the redupl. syllable, which was
then originally short: *ayzjé. The drawback to this explanation (or one of them) is that
there is no obvious source for the -¢; that was substituted at some point in the redaction.

1.114.3: Note the cognate acc. in juhavama ... havih.

1.114.4: variku- is variously interpreted and etymologized; see EWA s.v. In this passage
Ge takes it as ‘den fliegenden’ with ?, Re sim. (‘volant’ without ?); WG refuse to tr., but
mention the common gloss ‘krumm’ in their n. Assuming (with most) that it belongs to
Vvaic ‘go crookedly, meander’, I take it here as ‘meandering” = ‘wandering’,



characterizing an itinerant poet. See 4 cara in the previous vs. (3¢), which suggests such
wandering. For a different specialization of the root meaning, see 1.51.11.

1.114.5: Note the rhyming figure sdrma varma chardir.

I.114.6: With Klein (DGRYV 1.190) I take cain ¢ as conjoining the two impvs. in
polarized position in the hemistich: #rdsva ca ... mria# in an X ca ... Y construction.

1.114.7: “wee little one” reflects the suffixation of the (sometimes) diminutive -k4- to
drbha-, which already means ‘small’.

1.114.8: The bahuvrihi drista-vira- ‘possessing heroes who cannot be harmed’ in 3d is
echoed by virdn ma ... vadhih “Don’t smite our heroes,” with the cmpd evoked by ririsah
‘don’t harm’, which ends the preceding pada. I suggest that the pattern of pada-init. ma
found through all of vs. 7 and the 1st half of 8 is broken here so that rizzsah / viran can be
Juxtaposed.

The final pada of the vs. also recalls vs. 3, in a somewhat sly way: 3d ends
Juhavama te havih “We will pour you an oblation,” with an etymological figure as noted
above. Compare 8d havismantah ... tva havamahe, also with a form of Aavis- and a 1st pl.
verb, which, despite its superficial similarity to juhavama, belongs to the separate root
V hi, hva ‘call’, which has been amply represented in the hymn by the alternative pres.
stem Avayamahe (4b, 5b).

The adv. sadam ‘always’ is almost always followed by 7d, which seems to add no
special nuance.

1.114.10: The standard tr. supply ‘weapon’ with goghnam ... parusaghnam, and this is
certainly possible. I supply ‘anger’ (A€/as-) because of the similarity of this clause (ar€ te
goghnam utd parusaghnam to 4c aré asmad daivyam hélo asyatu.

On neut. dvibarhah see comm. ad VII.24.2; for the phenomenon in general comm.
ad I1.31.5.

I.115 Sarya
For a more confident interpr. of the enigmatic verses 4-5 than is found in the
publ. tr., see comments on those vss. below.

I.115.2: The image of men stretching their yokes across may refer in part, as Ge suggests,
to the beginning of the “Tagewerk des Landmanns.” But as most interpr. mention, it
surely also (or, in my opinion, primarily) is a reference to the beginning of the morning
sacrifice: the root V zan ‘stretch’ is regularly used of the sacrifice (probably because of the
“stretching out” of the sacrificial ground by carrying the offering fire to the east). That
the men are characterized as “seeking the gods” (devaydntah) supports a sacrificial
interpr.

1.115.3: For étagva- see comm. on VIIL.70.7.



I.115.4-5: As indicated in the publ. intro., although at the time I was not certain what
these verses depict, I was (and remain) skeptical of the notion that the two hemistichs
refer to the so-called day-sun and night-sun respectively, as Ge (/WG in part) and Re take
it. Among other things, I find it unlikely that the unequivocal proclamation of the Sun’s
supremacy that begins this verse (/at siryasya devatvam tan mahitvam “This is the Sun’s
divinity, this his greatness”) would pertain to what these scholars see in 4d: the rather
ignominious bundling up of the Sun in Night’s garment to sneak him back across the sky
to rise again the next day. I now feel I have a much clearer understanding of what is
going on in these verses -- I think I have cracked their code -- and it all refers to the rising
sun. I will lay it out below.

I.115.4: Pada b fairly clearly refers to Night interrupting her weaving of darkness and
gathering up her work when the Sun hitches up his horses for his morning journey. I take
Night to be the subject of sdm jabhara, not the Sun (as do Ge, Re, Maurer), based on the
similarity to 11.38.4 punah sam avyad vitatam vayanti, madhya kartor ny adhac chikma
dhirah “Once again the weaver has wrapped up what was stretched out; in the middle of
his work the mindful (worker) has set down his craft,” where the weaver is the one who
wraps up his own work.

I would now likely connect ¢ with b, rather than only with d: “in the middle of
(her) work (Night) has gathered together what was stretched out, when he (=Sun) has
yoked his tawny horses from their seat.” This would more clearly explain what the
divinity and greatness of the Sun consist of and sketch a cause-and-effect relationship
between the sun’s beginning his journey and Night’s breaking off her work.

This leaves pada d. As noted above, Ge and Re think Night covers the sun with
her dark garment and turns him into the night sun (see Ge’s n.: “Die Nacht hiillt jetzt den
Strya in ihr Gewand, d. h. in Dunkel; sie macht die Tages- zur Nachtsonne”). However,
the actual wording of the Sanskrit text doesn’t work particularly well in this night-sun
scenario: stretching the garment for him is not the same as wrapping him in it. Still, on
the surface it works even less well in my scenario in which only the day-sun is depicted
in this verse. Others take this pada as I do, as continuing the depiction of sunrise, but
have not produced convincing ways to make the Sanskrit work that way. Maurer tr. “then
upon herself Night spreads her garment,” with the comment (p. 174) “she puts the
garment she has woven upon herself, thus removing it from the world and allowing the
light of the sun to take its place.” This would solve the problem, but “herself” must
render simdsmai, which must be masc. (or neut)., not fem. (though see Ge’s suggested
way out of this difficulty in his n. 5 to his n. 4d: that simdsmai stands for a reflexive like
atman- and is therefore masc.). WG also believe that this verse concerns only the
morning sun. See disc. in the notes, though I am puzzled by how their disc. and their tr.
relate. Their interpr. of d seems to me to fall short.

In my view Night’s stretching her garment for him is in part a gesture of
submission: she recognizes the sun’s ascendancy (both literally and conceptually) and
removes her black garment and spreads it out for him to pass over, to indicate that she
yields to his superior power. (Fortunately she doesn’t have Clytemnestra tendencies.) But
this image also depicts a real-world phenomenon, that of the sun rising through morning
mist or dark clouds clustering at the horizon. These can be seen as the remnants of the
darkness of Night, the garment she has discarded at the place on the edge of the visible



world where the sun first emerges. The pada begins with 4d ‘just after that’ -- namely,
just after he has yoked his horses from their seat, the beginning of his journey --
suggesting that this is the first moment of sunrise.

I.115.5: This verse (esp. cd) works better in the day-sun / night-sun model than vs. 4, but
I am still skeptical about that interpr. and can provide one that allows the verse to confine
itself to sunrise. I am especially dubious about the version of the day-sun / night-sun
model promulgated by Ge (/WG), Re -- that the two surfaces of the sun are Mitra (bright)
and Varuna (dark) respectively -- since this interpretation is likely anachronistic, as it
rests on a later Vedic conception of the two deities. Freed from that model, I take the
genitives mitrdsya vdrunasya of pada a as dependent not on rdpdm in b with most tr., but
with abhicadkse, following Maurer’s rendering of the syntax, hence my “for Mitra and
Varuna to see.” This interpr. may be syntactically problematic, as we would expect a
dative subject -- and do find a dative subject with this infinitive, even several times in
Kutsa’s oeuvre (1.102.2 asmé siaryacandramasabhicadkse “for us to see the sun and moon”;
1.113.6 dabhrdam pasyadbhya urviya vicakse “for (even) those who see (only) a little to
gaze out widely”). The case discrepancy troubles me, but I must assume that, given that
infinitives are verbal nouns, nominal rection prevailed here. It might better be translated
“for the sight /seeing of M+V.”

This interpretation fits the verse better conceptually and makes a nice thematic
ring with 1b, which contains the common trope of the sun as the eye of Mitra and
Varuna, using the word cdksuh, derivationally related to (abhi-)cikse. The expression in
our vs. is ambiguous; it could be turning the notion of sight on its head -- M+V are seeing
the sun, not seeing by means of him -- or, more likely, intends the same idea as “the eye
of M+V” in 1b, “so that M+V can see (the world).”

The position of anydd ... anyddin cd requires that they be definite and in a “the
one ... the other” relationship (so all tr.). The gleaming surface of c fits well into my
scenario -- it is another image of the bright eye of M+V depicted in ab. I think it is called
anantd- ‘unbounded’ to represent the fact that it is not possible (certainly not advisable) to
look at the bright sun in the sky and see its outline, its edge. But the complementary black
surface of pada d seems, on first thought, to impose the night-sun image. However, it is
easily interpretable within the framework provided by the other troublesome d-pada, 4d.
As I just argued, the garment that Night stretches for the sun in 4d is her discarded black
raiment that lingers at the horizon as mist and clouds. When the sun rises through clouds,
it can seem almost dark, certainly in comparison to an unclouded sun, and its outline is
clearly visible, as opposed to the ananta- surface of the bright sun in pada c. At such an
occluded sunrise, individual bright rays can shoot out of the clouds. In our passage these
would be the haritah ‘tawny horses’ that are jointly bringing him (sdm bharanti), the same
haritah he hitched up in 4c before beginning his journey through the mists of 4d.

Thus we can construct a consistent and convincingly naturalistic interpr. of these
two verses as referring only to sunrise, without the dubious baggage of the “night-sun.”
The second of the two verses, which is the last real verse of the hymn, also forms a ring
with vs. 1: not only is the sun identified as the eye/sight of Mitra and Varuna (1b, 5a), but
the “brilliant face” (citrdm ... dnikam) of 1a is reprised by the “gleaming surface” (rusat
... pajah) of Sc.



[1.116-20 JPB]

1.121 Indra or the All Gods

This is a very problematic hymn, and both the publ. tr. and this comm. are
tentative and tenuous on many points. There are some quirks that reappear throughout the
hymn: a remarkable no. of pada-final go# (2b, 2d, 7b, 9a) — is this some sort of hidden
encoding? It’s also part of a pattern of favoring pada-final monosyllables (vram 2c, rat
3a, dyiin 3b, Tc, dyam 3d, vah4d, nin 12a, 13a, dat 12c — and, flg. Hoffmann, dah 10d).
Also a fondness for pdri and prd, the former esp. in opaque contexts.

[.121.1: Ge (/WG) take pada a as a separate clause and consider patram ‘cup, vessel’ a
metaphorical designation of Indra (“Ist er wohl das rechte Geféss fiir solch gottergebene
Minner?””). With Old I consider this to be an anachronistic application of the much later
sense of ‘cup, bowl’ to mean ‘appropriate recipient’. (It is true that Indra is referred to as
a ‘tankard’ [1.61.9] and a ‘beaker’ [1.100.12] elsewhere, but in those cases it is his
capacious size that is at issue.) Old and Re both avoid the Indra = cup interpretation by
supplying a verb (different verbs in each case). I see no reason to supply a verb, since
patram can be an acc. goal with turanydn (see X.61.11 for another acc. of goal with the
same stem), a possibility also allowed by Old.

Although in the publ. tr. I took nin as gen. pl., flg. Old, Ge, etc. (see in general
AiG II1.211-12), I now believe that all or almost all instances of this form are actually the
acc. pl. they appear to be. In this case I would emend the tr. to “hastening to the men, to
the cup of those seeking the gods.” Note the acc. pl. ainin vs. 12 in similar context. See
comm. ad 1.146.4, X.29.4.

I.121.2: Ge and Re take ndro as the nom. sg. of a thematic form of the ‘man’ stem, a nom.
sg. that is otherwise not found in the RV (save possibly in svarnara-) and only very
sparingly in the rest of Vedic (see AiG II1.212). I follow Gr, Old, and WG in taking it as
a gen. sg. of the athematic ‘man’ stem, even though the other two occurrences registered
by Gr are better taken as nom. pl. It replaces expected *nur (cf. Aves. naras). It is parallel
here to goh, and this gen. expression characterizes the type of drdvina- that Indra is
providing as a prize. Since drdvina-is a derivative of Vdru ‘run’, it really is ‘moveable
wealth’, and both cattle and men would qualify. The pair ndro goh is echoed by the more
conventional expression catuspade ... dvipade in 3d, which also contains the qualifier
ndryaya.

The opening rbhur vajaya contains the names of two of the three Rbhus, though
the words are not so used here.

As indicated in the publ. intro., the second hemistich is much discussed, and I will
not treat other interpretations in detail. It depicts a buffalo (mahisa-) gazing after (and
probably longing after) three females, or, in my interpr., one female in three different
shapes. These shapes are three standard female roles, arranged chronologically:
marriageable girl (according to my interpr. of vz3- as ‘chooser’; see comm. VIIIL.2.6),
wife/consort (ména- < ‘exchange token’; see comm. 1.62.7), and mother. The mahisa- is
Indra, as often; this word also evokes the term for the chief wife of a king, mahisi-, thus
indirectly adding another female role. I identify the female referent of all three as Dawn.



Kaksivant calls Dawn “begetter of cows” (gdvam janitri) in nearby 1.124.5, like our
mataram goh, and also compares her to a vr3- in 1.124.8. Since Dawn is always depicted
in motion, “gaze after (a retreating figure)” is an appropriate verb. (Cf. IV.18.3 where
Indra anu V caks his mother who is going away: pardyatim matdram dnv acasta.) If the
referent is Dawn, then the horse whose consort she is is probably the sun. For Dawn and
the horse = sun, see VII.77.3.

The term svaya- ‘self-created’ has two applications in the passage. On the one
hand, it characterizes the vra- particularly. Since she is a ‘chooser’, the female
protagonist of a svayamvara (self-choice) marriage, she is ‘self-created’ because she is
not being given to someone by someone else, but is doing it herself. If marriage is the
equivalent of upanayana and second birth for women, then she’s her own parent. On the
other hand, it can characterize all the role transformations she undergoes in cd, loosely
“(re)creating herself as ...” For further on vz- and this passage in general, see Jamison
2003 (Fs. H.-P. Schmidt) pp. 4547, also X.111.3.

1.121.3: In the publ. tr. this verse is couched in the English future because I took two of
the three verbs in the verse (ndksat and tastambhat) as subjunctives and the third (tdksal)
as an injunctive but a rhyme form to ndksat, each of them beginning a hemistich. I
considered the verse a continuation of the prospective questions in vs. 1. about Indra’s
coming to the sacrifice. I have now accepted the view of Narten (Sig.Aor. 160; see also
Hoffmann Injunk. 144) that ndksatis instead an injunctive to the thematic stem of the
enlarged root vV naks. This then seems to strand zastdmbhat as a lone subjunctive in this
sequence; Kii (575) labels it a subjunctive in preterital context. However, the passage
may originally have had the indic. pf. *fastambha, and tasthambhat may have picked up a
final dental from the initial of the following word: tastimbhad dyan#t to match preceding
ndksat and taksat. Since dyam begins with a cluster, the meter is unaffected by a reading
*tastambha dyam. The cadence is terrible (four heavy syllables), but the only thing that
would improve it is reading * fastabha(d), with a zero-grade root syllable appropriate
neither to the indicative nor to the subjunctive. On this and similar forms see my “False
Segmentations and Resegmentations in the Rigveda: Gemination and Degemination,” to
appear in a forthcoming Fs.

Revising my understanding of the morphology requires revising the translation as
well. I would now take the whole verse in the past: “The surpassing king came through
the days to the age-old call of the clans of the Angirases for the ruddy (cows). He
fashioned the mace, his team-mate; he propped up heaven for the sake of the two-footed
and four-footed belonging to men.” The verse then provides a reassuring model in the
past for Indra’s hoped-for activity in the present. Note that naksat picks up the aor. anat
(approximately) from 1lc and tastambha(t) the aor. stambhit of 2a.

Ge takes arunih as nom. sg. fem., appositive to 74z, which must then be fem. and
mean ‘queen’ (“die Morgenrdte, die Konigin®). Both of these are grammatically possible:
ratmust be fem. in V.46.8; arunih must be nom. sg. in IV.1.16, 14.3. But this leaves the
apparent masc. nom. sg. adj. furdh without a head. I therefore take arunih as acc. pl.,
loosely construed with Advam. See Old. The ruddy ones are presumably the cows
imprisoned in the Vala cave, who reappear (with a different color term, usriya-) in vs. 4.



[.121.4: Unlike the standard tr. I take ¢ with ab rather than with d. I also take the subject
of that pada, the referent of #r7kakub ‘three-humped’, as the herd, not Indra with most tr.
The problem is the verb, nivartat. On the surface it is the only active form to the quite
well-attested them. pres. vartate. It could be taken as an oppositional transitive active
built (however temporarily) to the intransitive middle. Since a7V vt generally means
‘turn back’ (of bovines), it could mean ‘(make) turn back’, with Indra as subject (called
trikakub). The problem is that this doesn’t make a lot of sense in context. He has just
released them (or so I take ab); why then at their “forward surge” (prasarge) would he
make them reverse direction? What I think the pada depicts is the cows milling around in
cow-like fashion and beginning to move, but something stops or confuses them, turning
them back (pada c), and Indra has to step in and show them the way out (padas ab, d). A
(partial) solution to this difficulty was seen by Hoffmann (Aufs. 11, 590), who identifies
several forms as belonging to an intransitive root aorist to V vrt, to which this would be
the subjunctive, rather than belonging to the them. pres. stem. Since the forms are
intransitive, this solves my valency problem, but the subjunctive causes some difficulties.
Hoffman takes pada c as a purpose clause “Damit er beim Losrennen (der Kiihe) als
Spitzentier zuriickkehre,” but why, again, would Indra turn back? To make it fit my
scenario, with the herd as subject, I need to read it as a past prospective. Indra got them
on the way to truth when they were going to / would have turned back. I would slightly
amend my tr. to “when the three-humped (herd) was going to turn back in its forward
surge.”

There is another possible conceptual solution, also utilizing Hoffmann’s
intransitive root aorist subjunctive. As already noted, n7'V vzt means ‘turn back’ of
bovines -- see the extraordinary concentration of this lexeme in X.19, a hymn urging the
cows to return. If we assume that once the cows trapped in the Vala cave are released,
they will return home (which would be expressed by n7V vri), then nivartatis compatible
with prasarge: “so that the three-humped (herd) will return (home) in its forward surge” —
a possible alternative tr.

In d I take dpa ... vahin two slightly different senses with two different objects:
‘uncover’ with drihah ‘deceits’ and ‘unclose’ (= ‘open’) with diirah ‘doors’ (note the
phonological similarity of the two objects). Unlike many tr. I therefore do not take drihah
as gen. dependent on durah; 1 also consider manusasya as a gen. of benefit rather than
construing it with drihah (for both, cf. Re’s “les portes du Mal humain”).

I.121.5: Under this elaborate disguise, the verse is simply about soma and Indra’s
possession of it. The parents are, acdg. to most, Heaven and Earth. The second hemistich
is also found in X.61.11, which is painfully obscure. See disc. there.

One of the things glossed over in the publ. tr. is the difference in number between
the dual parents of ab, who brought the soma to Indra, and the unidentified plural subjects
who acquired it through sacrifice in pada c. In X.61.11, also in the context of the Vala
myth, I identify those plural sacrificers as the Navagvas, who are named in the previous
vs. (X.61.10). Here I suggest the Angirases, even more likely actors in a Vala context,
who are mentioned in vss. 1 and 3, with their sacrificial activity prominent in vs. 1.

For other shared phraseology between the two vss., esp. suci ... réknah, see
comm. ad X.61.11.



1.121.6: Another verse about soma.

Note the position of 724 in the simile, where it is placed after the two-word
DET+NOUN phrase (asya usdsah) rather than after the first word. I do not know if this
placement is by rule; it might be worth looking for other examples with this
configuration. In fact, see 1.129.1g with /imam vacam na.

The syntax is somewhat clotted in the 2" hemistich. With Ge I take yébhih as
standing for * ydd ebhih vel sim., since there is no masc. pl. referent in the main clause.
Ge (/WGQG) and Re construe the instr. without further verbal support (Ge “mit Hilfe der
ihren Schweiss opfernden (Priester)”). I supply ‘being impelled’ to account for the instr.;
such expressions are relatively common in soma hymns; cf. IX.30.2 = 107.26 indur
hiyanah sotrbhih, etc. For sweat as an oblation, see Jamison 2015 (“Avestan xsuuid-: A
Relic of Indo-Iranian Ritual Vocabulary,” BAI 25).

The sifican of d causes some conceptual problems. Active forms of this very
common stem are transitive (‘pour x’), but if the subject remains the drop (induf), a
passive ‘being poured’ would seem to make more sense. However, this attribution of
agency to the drop -- to pour himself, as it were -- fits with the general tendency to
animatize soma and attribute exceptional powers to him.

WG take jardna as a nom. sg. fem., an abstract “Langlebigkeit,” conceived of as a
goddess, as opposed to its standard interpr. as a neut. pl. adj. modifying dhdma and
essentially identical to differently accented jarand- ‘old’ (Ge, Re, though not Gr). For WG
this goddess is the one who pours with the spoon and reaches the seat. This is clever but
runs into difficulties. First, forms to V,jr generally convey a negative sense of ‘age’ -- not
‘long life’. And it interferes with a standard soma trope, of the pressed soma going to /
reaching his “domains,” which is straightforwardly present here as long as /nduf remains
the subject. And as far as I know, there is no other evidence for this goddess.

1.121.7: Another very obscure verse with multiple competing interpretations. I will only
discuss my own. As indicated in the publ. intro. I think the larger point of the verse is that
Indra’s presence alone is sufficient for an effective sacrifice, even if the standard ritual
trappings (like the wood for the fire) are absent. This rests in part on very different
interpr. of the individual lexical items from. the standard ones, esp. in pada a.

To start there, the hapax vanddhiti- is interpr. by Ge (/WG), Scar (57), going back
to Say, as an axe, the Holzmacherin, in part because of the phonological play with a
standard word for ‘axe’ svadhiti-. 1 follow Gr (Old, Re, Schmidt B+I 147) in taking it
rather as the pile of wood for the kindling of the ritual fire, formed like vdsu-dhiti-
‘treasure chamber, depository of goods’; cf. also mutrd-dhiti- in the adjacent hymn
(I.120.9). The verb in this clause, apasydt, is universally considered a subjunctive to a
denom. stem apas-yda- ‘be active’ (a stem that would appear only here, though there are
related nominal forms); I interpret it rather as the optative of dpa Vv as ‘be’ (hence apa-
syar) ‘be away, be distant’. True, this lexeme is not common -- I have found only one
other RVic example (X.83.5) -- but it would be easy to create, with additive semantics,
and semantically parallel 4pa V bhi is better established.

There is no agreement on the sense of pada b or even its syntactic status: because
it lacks an overt verb, it is not clear whether it continues the subordinate clause of pada a
or functions as the main clause. (With Ge et al., I assume it is the main clause, since
otherwise the verse consists only of subordinate clauses.) It is generally assumed that a



finite verb should be supplied with par7; I supply the inoffensive ‘go’. My interpr. of the
pada is, on the other hand, rather bold -- there seems no other choice with padas like
these. I take the cowpens (rodhana goh) as a reference to the ritual ground or to the
vessels containing the milk to be mixed with soma or perhaps to places where animals are
kept for sacrifice. The “sun” that goes around them is either Agni performing the
paryagnikarana, the circling around ritual objects or sacrificial animals (the latter might
make more sense with cowpens), or Soma circling through the purifying filter. Both Agni
and Soma are frequently identified with the sun.

But the mediating image for pada b is the radiant Indra of pada c. When /ndra
(such is my identification of the subj. of the 2™ sg. prabhdsi) shines forth, there is no need
of wood for the fire (pada a). He can stand in for the ritual fire and/or the gleaming soma
and bring the sacrifice to a successful conclusion by himself, as it were.

My identification of Indra as the subj. of ¢ makes him unavailable to be the
referent of the datives in d, as Ge, Re take them. In my view, the poet Kaksivant is a
better candidate (see WG, who suggest “Sippenfiihrer,” so at least not a god). For one
thing, if the curious hapax cmpd dnarvis- contains the (pseudo-)loc. dnar- to dnas- ‘cart’,
it seems unlikely that this would qualify anyone directly associated with Indra -- the cart
is not a warrior’s vehicle -- while on the other hand the Pajras, Kaksivant’s clan (cf., e.g.,
1.116.7, 117.6), are dnasvant- ‘possessing carts / wagons’ (or, more accurately, compared
to people who are dnasvant-) in 1.126.5. Although turd- was used of Indra in 3b and
would here be applied to Kaksivant, this poet would surely not mind getting a little
reflected divine glory. Note, in passing, the phonetic echo in dnarvise pas*vise.

1.121.8: The major puzzle in this verse is the grammatical identity of its first word, asza.
Ge takes as the agent noun to vV as ‘attain’, which is not otherwise attested (and for which
we should expect full grade * nastar-), while Old, Re, Scar (602), WG take it as ‘eight’
(which of course requires some clever manoeuvering with its head noun, dual Adri). I
follow Say, Gr in taking it as the ppl. to V(n)as.

On adah see comm. ad 11.12.4.

On the sense of vatipya- see comm. ad 1X.93.5. The scansion of this stem is
unclear: HVN give it as vatapyam, that is, presumably, vaatapyam, Arnold (p. 294)
vaatapyam (with short first vowel), but Old vataipyam. Ad 1X.93.5 he also suggests
vatapiyam (which wouldn’t work here), pronouncing the scansion favored by HvN the
least likely. Gr also goes for -piya-.

1.121.9-13: Hoffmann (Inj. 191 and n. 157) transl. and comments on these mythological
VErses.

I.121.9: The puzzle in this verse is what is happening to the cow (goh) -- which depends
on what case the word is in and on the interpretation of the VP prdti vartayah ...
asmanam. If the VP is taken as hostile (“turn the stone against X”), gohis difficult to fit
in, since as a gen.-abl. it can’t easily be a target. See the standard tr., plus Hoffmann (Inj.
191), for various attempts to wrestle with this possibility. However, the VP can instead
mean “roll the stone back,” with goh an ablative “from the cow” and the action depicted a
friendly and helpful one. I consider this to be a variant of the Vala myth, referring to the
opening of the cave. The problem is that the Vala myth does not ordinarily intersect with



the Susna story, which occupies the 2" hemistich, but, as indicated in the publ. intro., the
two myths are woven together in this part of the hymn. See also X.61.13 where the same
intertwining seems to occur.

The publ. tr. omits the dat. kiitsaya. It should read “when ... vanquishing Susna
for Kutsa, you kept encircling him [=Susna] ...”

Another problem is the present tense pariyasi of d, in a hymn otherwise couched
in the mythological past. In conjunction with ananta- ‘endless’, I suggest that the present
is used here to express a past continuative ‘kept Xing’.

I.121.10: The sequence of tense/mood in this verse is somewhat puzzling, with an impv.
in the first hemistich (asya, pada b) followed by a 2" sg. impf. (4-adar, so Pp.) or
injunctive (4-dar, so Hoffmann, Inj. 191). This discrepancy must be why Ge puts the first
hemistich in quotation marks, though he doesn’t explain who is speaking.

In my opinion the first hemistich concerns the Vala myth: the word phaliga- ‘bolt’
is associated with the Vala myth in two of its three other occurrences (1.62.4, IV.50.5),
once of the Vrtra myth (VIIL.32.25), never of Susna. However, if this is the Vala myth it
is somewhat puzzling why the sun is entering the dark, since the Vala myth is usually set
at dawn. Perhaps this refers to a version in which the sun is also trapped in the Vala cave.

I supply ‘fold’ in the temporal abl. expression in pada a, since I would expect an
acc. of goal, and pdthas- ‘fold’ is common with dpi Vi (1.162.2, 11.3.9, I11.8.9, VI1.47.3).
On the other hand, perhaps the abl.(/gen.) tdmasah is simply by attraction to the abl.
infinitive dpiteh.

As noted earlier, 4dah is analyzed by Hoffmann as an injunctive in mythological
context. Note also that it probably belongs to vV dr ‘tear’, not V da, despite ddo to the latter
root in 8a. However, it could technically be underlyingly identical to 4do, and that pada
also contains a divah. In that case it would mean “you took ...”

[.121.11: Hoffmann (191 n. 157) insists that dnu ... madatam must be an impv. This
interpr. is of course possible, but I do not see its necessity. He also interprets sisvapah as
a subjunctive. This is also possible, esp. because the other two forms to this redupl. aor.
are athematic (szsvap). However, again it is not necessary, since redupl. aorists are
overwhelmingly thematic, and old athematic ones get thematized (cf. augmented
adidharat beside didhar).

I have no idea why it’s worth mentioning that Heaven and Earth have no wheels,
a seemingly obvious fact, unless to contrast them with Etasa and the Sun’s wheel in 13b.

In d the easiest thing to do with acc. vardhum ‘boar’ is to take it as an appositive
to vrtram (much earlier in the hemistich). But the problem, of course, is that Vrtra isn’t a
boar but a cobra (/serpent). Indra’s boar opponent is Emusa, and that may be the referent.
(See 1.61.6—7, where the Vrtra and Emusa myths are told in two successive verses.)
However, given that the Susna myth is related here in the two preceding verses (9—10), I
think that Susna may be the referent. He does, after all, snort (e.g., 1.54.5 svasandsya ...
susnasya).

1.121.12: Pada a contains two ambiguous forms: yan, which can be either acc. pl. masc.
of the rel. pronoun or pres. act. part., nom. sg. masc., to the root pres. of Vyz ‘drive’;
dvah, which can be either the 2" sg. injunc. act. of the them. pres. to Vav ‘help’ or the



acc. sg. neut. of avas- ‘aid, help’. If we take yan as a rel. pron., there is the problem that
there is no referent for it in the main clause (save for the Wind’s horses, which are not
likely). Despite the majority of tr., I therefore take it as the participle, with the
consequence that dvah is a noun, serving as acc. of goal, rather than a finite verb. (Its
accent would be a problem in a non-relative clause.) As it turns out, there are no
injunctives to the thematic present of this root: we find either augm. 4vah (etc.) or subj.
dvah (etc.); this is an additional, if weak, argument for not taking it as a finite verb.

The adj. mandinam ‘exhilarating’ in ¢ seems semantically far enough from its
apparent referent, vajrdm in d, that Ge supplies a verb “(trink)” to produce a new clause
and allow mandinam to qualify the expected soma (see the same adj. in 8c). This is
unnecessary. USana Kavya’s major job is to give Indra the mace (see also V.34.2) and for
Indra to reach exhilaration in his company (I.51.11). In our passage it seems as if these
are conflated, and the vajra itself is what provides the exhilaration (= the energy to kill
Vrtra bez. Susna).

1.121.13: I take nin as a gen. pl. (see 1a) in beneficial sense.

For ndayam see comm. on VIII.2.28 and Jamison 2013 (“RV s hinayam (V1.48.2)
with a Return Visit to ndyam and nina,” Hock Fs.).

In ¢ rathyah could simply mean ‘charioteers’, a parallel gift to the prizes (vdjan).
So WG.

I.121.15: The root affiliation of sdm ... varantais disputed. Most take it as belonging to
Vvr‘choose’ (Ge, Re [apparently, see below], WG); I follow Gr and Lub in assigning it
to Vvr ‘cover’. Although it is difficult to judge, there are more clear root aor. subjunctive
middle forms to ‘cover’ than to ‘choose’ (though cf. 1.140.13 where varanta does belong
to ‘choose’ and takes 7sam as object). Moreover, sdam does not appear to be found with
‘choose’, but is at least marginally attested with ‘cover’ (cf. VIII.17.7 and X.16.7).

The other question about this verb is what is its subject. Ge takes 7sa/1 as the acc.
pl. obj. and supplies the singers or rich patrons as subj. (sim. WG): “Sie bitten sich alle
Geniisse (als Lohn) aus.” Inserting a 3" ps. subject is a bit awkward in a verse in which
the human petitioners are otherwise in the 1% ps. (a asmat, ¢ nah, d syama). Re takes isah
as the subject, in one of his finer sleights of hand: “Puissent les jouissances-rituelles
affluer (-comme-par-choix!),” where the supposed root verb appears only in the
parenthesis and the Sanskrit justification for “affluer” is entirely unclear. I take 7sah as
the subject, with ‘us’ supplied as object: “completely cover (us)” expresses the
abundance of refreshments Indra will provide.

1.122 All Gods

1.122.1: On pantam see Old’s lengthy n. ad loc. The stem pant(a)-, generally read with
distracted root syllable, occurs 8x in the RV. As Old demonstrates, there are most likely
two different stems involved: a them. noun panta- ‘drink’ and the act. part. of the root
aor. of V pa ‘drink’. The noun is the more common (6x), while the part. is most likely
found only in vs. 4 of this same hymn (du. panta) and as nom. pl. in IX.98.8 (q.v.). This
distribution of forms is found in Lub, with the part. listed under V pa (‘drink’) and the
nom. stem panta- separate.



The construction of the second hemistich is much discussed, including the
function of the instrumentals. See esp. Old and Re.

In this context “the lord (dsura-) of heaven” is most likely Rudra (see also Hale,
Asuras, 75), who is also the gapped object of the verb asfosr: his heroes are his sons, the
Maruts mentioned in d.

On zsudhya and the related verb, see comm. ad 1.128.6 and my 2020 “Vedic
of my reconsideration of the word family of zsudhya- in that article, I now interpr. this vs.
somewhat differently from the publ. tr. Instead of taking rodasyoh as the target of the
aiming expressed by isudhya (“as if aiming at the two world-halves”), I now take 7isudhya
as an independent instrumental adverb of manner, with a dependent “praise” understood:
“... as if by the aiming (of an arrow of praise).” The simile particle 7va, which here,
unusually, does not mark an explicit simile, draws attention to the underlying metaphor
of the aiming of praise. This image is especially appropriate for Rudra, a god of course
famous as an archer, and the Maruts, who are depicted in 1.64.10 dstara isum dadhire
gdbhastyoh as “archers taking arrows in their fists.” As for rodasyoh, I take it as semi-
parallel to divah in c, with the two locations positioned at the beginning and end of the
hemistich. Just as Rudra is the “lord of heaven” (divah ... asurasya), the Maruts are
associated with the midspace defined by the two world-halves, not to mention their
association with their consort RodasT -- so this is also a pun. I would now tr. the
hemistich as “I have praised (him) along with the heroes of the lord of heaven; (I have
praised) the Maruts of the two world-halves as if by the aiming (of an arrow of praise).”

1.122.2: The root affiliation of vyara- is disputed. WG (flg. Rau) take it to vV va ‘weave’
and tr. ‘geflochten’; so also Gr. and (ultimately) Re (though he vacillates in his n.). Most
other tr. to vV yu ‘separate’. My ‘cast-off’ comes via ‘separate, i.e., set aside, get rid of”.
Re’s “serti (d’étoiles)” (sertir =‘to set’, of jewels) does not seem to have much to do with
‘weave’, but supplying “with stars” (strbhih) as a play on starih is clever enough to make
his interpr. appealing, though I do not in the end accept it. A bejeweled Night does not fit
well with her being stari- ‘barren’: the contrast is as usual between dazzlingly beautiful
Dawn and dreary dark Night. Cf. the black garment Night spreads at the horizon for the
Sun in I.115.4. Night does get her chance at ornaments in the one hymn addressed to her,
X.127.

1.122.3: The 2" member of the cmpd vasarhd is taken by Gr and Re as -/A4n-, hence
‘striking at dawn’, but a connection with vV A2 ‘change position, move’ makes more sense
(so Ge [/WG], tentatively Scar 700). Wind does regularly rise at dawn, but it is hard to
conceive that it smites then. This probably requires us to take the underlying form as -
has, contra the Pp. The 1% member vasar- is only attested here, as a variant to the
(likewise secondary) locatival usar. See Lundquist 2014 (25" UCLA IE Conf.,
Proceedings). The somewhat better attested vanar- ‘in the wood’, also found as 1st cmpd
member, may have provided the model for the shape of vasar-.

Ge (/WG) construe apam with visanvan as “der Fuhrmann [coachman, teamster]
der Gewisser,” while I follow Re in tentatively supplying ‘child’ with gen. apam on the
basis of the next verse, which contains napatam apam. Note that elsewhere in the hymn
(12b/ 13a) an incomplete expression (ddsatayasya) is repaired by the fuller form



(ddsatayasya dhaseh). 1 don’t see how ‘possessing bulls’ would develop to ‘coachman’.
In any case, neither of the alternatives makes much sense as a designation of the wind; I
do not know why he would be a coachman of the waters, but I also don’t understand why
he’d be the child of the waters -- perhaps because of the association of wind with rain or
because wind blowing over open water is very perceptible? (For another interpr., see
Keydana, Inf., 315 n. 126 “der Besitzer der Wasserhengste [water-stallions],” which
seems to split the difference between the ‘bull[s]/male[s]’ of the nom. and the fem. waters
in a way not exactly sanctioned by grammar.)

The curious dual dvandva indraparvata ‘Indra and Mountain’ is found 3x in the
RV (I1.132.6, I11.53.1 as well as here), always in the voc. I interpret the ‘mountain’ as a
reference to Indra’s vdjra-. For other passages with the vdgjra- as ‘mountain’, see V1.22.6
and VII.104.19, as well as Re, EVP XVI.117 (ad VII.104.19).

1.122.4: The first hemistich is structured like vs. 2, with a nom. subject of a purpose
infinitive.

The root Vsvitis a Dawn word (see 1.92.12, 113.15, 124.11, the last in a nearby
Kaksivant hymn); I wonder if svefana- is feminine because it’s evoking Dawn as the
brightener.

Despite their similarity, with most tr. I take pintamin 1a and panta here as
belonging to separate stems, the first to panta- ‘drink’, the second to the act. part. to the
root aor. of V pa ‘drink’ (see disc. above ad v. 1). Immediately preceding vy4nta can be
the clue to its participial identity; for the sequence see 1.153.4 (of Mitra and Varuna)
vitam patam pdyasa ...

The second hemistich with prad vah ... krnudhvam echoes 1ab prd vah ...
bharadhvam, though in vs. 1 the verb is further distanced from the clause opening.

raspind- is a hopeless hapax, surely related to the likewise hopeless hapax raspira-
in V.43.14, a passage that also contains a mother (matus padé) and ayoh, though not in
the same configuration or meaning as here. Ge (/WG) wisely fail to tr. Re: ‘fougueux’
(fiery, ardent), or, in his notes, ‘bouillant’ (boiling), though without serious
argumentation. (For other possibilities see KEWA s.v.; AiG II1.215.) Although it is
foolhardy even to sketch derivational possibilites, I will toss out several, with no
conviction. My tentative tr. ‘abundant’(?) depends on a possible deformation of
reasonably well-attested virapsin- ‘id.” (beside virapsa- ‘abundance’) (derived in turn
from vira-p(a)su-, in a well-known and generally accepted etym.). The initial vi-,
perceived as a preverb, could be lopped off, and the unusual internal cluster -ps-
metathesized and normalized to -sp-, whose order of segments and sibilant type are both
more phonologically natural. The apparent vrddhi might be like that of mahina- though
they are differently accented. To account for raspird- we must assume that raspind- was
analyzed as containing a -nd-suffix, for which -r4- was substituted for no discernible
reason. Another even less good possibility, which partly goes back to Bollensen (ZDMG
22; see KEWA s.v., AiG II1.215), starts from the fact that in context both raspina- and
raspird- could use an extra syllable. The first member could be analyzed as a y-less
genitive #ads to rayi- / ray- ‘wealth’, compounded with a form of vV pr ‘swell’. (Note that
rayds regularly shows -s sandhi in syntagms before p: esp. rayds posam, but cf. also rayas
pardhi.) However, our current understanding of the historical morphology of the ‘wealth’
word makes it well-nigh impossible to get such a - y-less form (since rayds < *raHi-as)



without a series of arbitrarily constructed analogies. Thus, the second possibility is
essentially ruled out, and, insofar as I think it’s worth even thinking about an etymology
here, I favor the deformation from virapsin-.

I do not know what role Ayu is playing here, as is often the case with this figure.

1.122.5: Again the first hemistich has a predicated infinitive, like 2ab, 4ab. In fact the
structure 1s identical to that in 4: ausijo huvadhya#s# (4b, 5a). But otherwise the verse is
difficult to comprehend (as Ge says in n. 5, “Voll dunkler Beziehungen”), and tr. differ
considerably. I will not treat them in detail.

The object(s) of huvadhyai should first be sorted out: the two acc. ruvanyim and
samsam. Are the two coreferential and what is/are their referent(s)? ruvanyir- is a hapax
but clearly derived from the denom. (/deverb.?) stem ruvanya- (also a hapax) and
ultimate from the root Vru ‘bellow, roar’. Ge (/WG) takes ruvanyiim as a qualifier of
Sdmsam, which he treats as a PN (“den lauten Samsa™), perhaps standing for Narasamsa.
This is not impossible, but given the mysterious ayo/ in 4d and ausijah in both 4b and Sa,
I am reminded the phrase usijah samsam ayoh (IV.6.11, V.3.4). In both passages we
(SW1J and JPB respectively) take sdmsam ayoh “the laud of Ayu” as a designation of
Agni; in both we take the form us7jah as the nom. pl. designation of a type of priest, who
do homage to Agni under this name. Note also that I1.31.6 contains sdmsam usijam, with
the Ayus featuring in the next verse (I1.31.7b) as makers of hymns. I therefore think that
samsam in this verse should be combined with the mysterious ayo#h at the end of the
previous verse into a putative underlying phrase * s@msam ayoh, referring to Agni,
modified by ruvanyum. Incomplete phrases straddling verse divisions are found in vss. 3—
4 and 1213 (though in those instances the complete phrase appears in the 2™ vs.); see
comm. above on vs. 3. I would thus change the text of the publ. tr. to “It is for
(Kaksivant), son of USij, to call the bellower, the ‘Laud (of Ayu)’ [=Agni], for you.”
Agni can be characterized as ‘bellowing, roaring’ because of the crackling of his flames.
The “you” are the priests (etc.) on whose behalf Kaksivant is acting. Agni was ritually
presented in the previous hemistich (4c) under a different epithet, and his “mothers” (the
kindling sticks) in 4d. A “roaring” Agni would come into being following the kindling
about to take place in 4d. An invocation to Agni’s comrades ends this verse (5d). The
context thus favors Agni.

The next problem is ghoseva. Ge (/WG) takes this as the fem. PN Ghosa, the
erstwhile spinster, found in a nearby Kaksivant hymn (I.117.7) where the ASvins
bestowed a husband on her, as well as in the famous sequence of hymns X.39-41
attributed to her (with the patronymic Kaksivati) and her son. Despite the close
connection of Kaksivant with this Ghosa, I doubt that she figures in the strictly liturgical
context here, and those who think she does must assume that Arjuna is the name of her
acquired husband, for which there is no evidence. I take the form rather as the old instr.
£Zhosa to the masc. common noun ghdsa- ‘shout, cry’, though I admit the simile seems a
bit flat. Re’s grammatical interpr. is the same as mine; his tr. “semblable a une rumeur
(de guerre)” is less flat, but even less supported.

ndamsé occurs twice in the RV, here and in 12b in this hymn, both times preceded
by a genitive. There seems no reason not to take it, with Gr etc., as the loc. sg. to a stem
ndamsa- ‘at/on the attainment’ construed with the gen. As for drjunasya, lit. ‘silver(y)’, I
suggest that it refers to soma; cf. s7isin- ‘possessing the silvery drink [=soma]’ (so



Thieme), with the Caland form z7i- to this same etymon. Unfortunately drjuna- doesn’t
elsewhere characterize soma. Nonetheless, the fact that the other occurrence of namse
(12b) takes a genitive that also probably refers to soma

gives

some support to this interpr.

The initial prd in c, echoing those in 1a and 4c, suggests that this hemistich has a
structure parallel to those two. Hence my “(put him) forward”; other tr. supply other
material to complete the clause. The meter of this pada is deficient, lacking three
syllables. Various restorations have been suggested (see Old, Prol. 113 n. 1 [=Engl. tr.
133 n. 3]; HvN metrical notes ad loc.). Old (Prol.) suggests an impv. like arcata or gayata,
noting the structural similarity to 4c, but in the Noten he suggests that the metrical
irregularity of Kaksivant’s I.120 might indicate that the text here is correctly transmitted
and that the meter must be taken as is. It is certainly difficult to see how a trisyllabic verb
form would have simply got dropped here.

I do not understand how Pusan comes to be named in this august divine company,
and I wonder if the abbreviated meter of this pada has something to do with the dedicand:
the only hymns addressed solely to Pusan in the RV, VI.53-58, consist entirely of
dimeter hymns save for the last. The 8-syllable pada here might signal his more humble
stature.

vasutati- is another word that occurs in the RV only here and in vs. 12 of this
same hymn. Its formation is of course transparent, but its meaning is less so. Most take it
as a true abstract to vdsu- ‘good(s)’, but with a slight twist to ‘generosity’ (Freigebigkeit).
But the lexeme dcha V vac seems to be a technical ritual term for ‘invite’ (cf. dchokti- and
the later priestly title acchavaka-) with gods as the object. Gr suggests the meaning
‘Schaar der Guten, d.h. der Goétter’ for the occurrence in vs. 12 (but not this one), which |
have adopted for both instances. It would be equiv. to devatati- ‘assemblage/conclave of
gods’. The pada would then refer to the group of divinities that Agni regularly conveys to
the sacrifice.

1.122.6: This last verse before the danastuti is free of the manifold difficulties that clot the
first five verses of the hymn, but it is not devoid of Kaksivant’s poetic flourishes. Note
first the play on vV sru ‘hear’, which reaches a climax in pada c: srétu nah sroturatih
susrotuhr. What is particularly clever here is that though the pada contains three forms
srotu, the first is completely different from the second two: it is the 3™ sg. act. root aor.
impv., while the other two belong to the nominal stem srofu- and are 1% and 2"
compound members respectively. The pada has only 10 syllables, with a likely rest after
srotu nah, which would call attention to the phonological identity / morphological
difference.

The phrase visvatah sim occurs 5x in the RV; I have discussed this formula at
length elsewhere (“Rigvedic vi§vatah stim, or why syntax needs poetics”, Mir Curad, Fs.
C. Watkins [edd. J. Jasanoff, H.C. Melchert, and L. Oliver], 1998, pp. 291-300). The two
occurrences in Kaksivant’s oeuvre (I.116.20 and here) ring changes on the basic formula
in his usual deft and unexpected ways. I will not reproduce the entire discussion, but
summarize the main points. Four of the five passages (all but this one) concern the theme
“surrounding,” marked by pdr7 + VERB. In three of these (all but the two Kaksivant
examples) the object is the two worlds / heaven and earth. In 1.116.20 it is the subject (the



Asvins), not the object, that is dual. In other words, Kaksivant has transformed the
underlying formula by transferring the abstract grammatical category DUAL from one of
the arguments of the verb to the other.

This analysis of 1.116.20 is necessary to understand the more attenuated -- and
more radical -- instantiation of the formula found in our verse here. As in 1.116.20 the
DUAL that is inherent in the formula surfaces on the subject, here Mitra and Varuna, but
the “surrounding” motif is not present, except in visvatah ‘on all sides’ itself, which
seems to have no semantic connection with the rest of its clause. Why is it here? Because
it is crossed with a different formula through surface phonological similarity. Consider
the word sddane in the same pada, which has connections with another RVic formula.
The phrase “in the seat of Vivasvant” occurs five times in the RV (1.53.1, 111.34.7,
II.51.3, X.12.7, X.75.1), twice as pada-final sadane vivasvatalst (1.53.1, X.75.1). This
provides an almost perfect phonological scrambling of our pada ending. (In fact,
according to Oldenberg [Noten, ad loc.], Ludwig suggested emending visvatah to
vivasvatah [no accent given].)

sddane vivdsvatalrt

sddane visvatah sin#
Thus our phrase may have been employed in order to evoke the other formula, which is a
kenning for “der Opferplatz," so Geldner ad 1.53.1. Thus Kaksivant deftly marries the
grammatical deep structure (the dual) of the visvarah sim formula with the surface
phonology of sddane vivdsvatahin a way that allows the semantics of both to be alluded
to. (Perhaps an appreciation of the formulaic manipulations involved here would have led
Bloomfield (RR) to reconsider his assessment of this verse with its “hysterical repetition
of the root Sru” as “secondary clap-trap.”)

I do not understand why the Sindhu is esp. gifted with hearing.

1.122.7: The transition between the All God portion of the hymn and the danastuti is
eased by verbal repetition: Mitra and Varuna, who were the last gods invoked (6ab), are
again called on here, though in opposite order and not in a dvandva but in individual
vocatives (varuna mitra versus 6a mitravarund). Independent rarif picks up the 2™ cmpd
member in srotu-ratih (6¢) and the PN srutdratha- (7¢) also echoes srotu-ratih.

Accented stusé 1 take as a (quasi-)infinitive with passive value, though unaccented
stuse is generally Ist sg. with “active” value.

The locc. pajré/ srutdrathe priydrathe mark these men as givers, which makes
some trouble, since Kaksivant’s family seems to be called Pajra (quite possibly in the
next verse and in 1.126.4-5) and Kaksivant himself pajriya- (1.116.7, 117.6, 120.5).
Nonetheless, grammar can’t be gainsaid, and they must be patrons here. See Ge’s n. 7bc
for attempts to reconcile the discrepancies.

1.122.7-8: The passively used 3™ sg. stusé (7a), stuse (8a) contrast in function with the
great majority of stusé/ stuse forms, which are 1st sg. and “active” in sense (“I [will]
praise”). This rare usage may be mediated through the perception of the accented forms
as infinitives; see disc. ad X.22.1.



1.122.8: See Old on this vs. I follow him in taking cd as a single rel. cl. hanging off Nahus
in b, rather than a rel. cl. / main cl. structure. The uncertainty about the relationships of
the various named patrons makes any interpr. tentative. See publ. intro.

1.122.9: This cautionary example of what happens to men who cheat the gods of proper
offerings is clearly meant to warn stingy patrons.

Note the echo between the openings of b #apo and d #3pa, which are entirely
distinct grammatically. As for the latter, as Kii also notes, various forms of the perfect of
V ap have presential value.

1.122.10: Ge refuses to tr. damsuyjita-. Re “ayant été ml (comme) par miracle,” clearly
connecting it with damsas- ‘wondrous power’, etc.; my tr. makes the same connection.
The stem damsu- is probably also found in damsu-patni- (IV.19.7), though this is
disputed. WG tr. damsuyjita- “als Heimkehrer,” with the 1st member the loc. pl. of ddm-
‘house’ -- so, more literally, ‘in die Hiuser eilend’. This is clever, and the two
independent uses of damsu, both nearby (1.134.4, 141.4), do seem to be that loc. pl.
However, jita- means ‘sped, spurred on’ and the fairly numerous compds in which it
occurs have a 1* member that provides impetus (cf., e.g., vata-jita- ‘wind-sped’); ‘sped
into the house’ sounds more like an act of cowardice or retreat than of triumph.

balhasitva in c is even more problematic (though Ge does tr. it: “geht er [ yati]
festes Ganges”). Independent s/van- means ‘running, streaming’; ba/ha- means ‘thick,
squeezed’, to V bamh. Although it would of course be possible to attenuate that meaning
to ‘firm, powerful’, I think that Kaksivant, by using this unusual compound, and esp. the
unusual 1*" member, had something more precise in mind than a firm stride -- esp. in a
danastuti, where slang is most at home. I have therefore used the Engl. idiom ‘pumped
up’ (approximating the ‘squeezed, dense’ sense of the Skt.), which is defined by an
online dict. (http://www.thefreedictionary.com) as “tense with excitement and enthusiasm
as from a rush of adrenaline,” with the following example: "we were really pumped up
for the race."

1.122.11: The dual part. gmanta of pada a does not match the pl. impv. srozz of b nor the
pl. voc. rajanah in the same pada. Drawing the distinction did not seem worth it in the
publ. tr. -- which would have to be something like “as you two go ..., (do all of you) hear
....” The number discrepancy is generally (see, e.g., Old, Ge)—and in my opinion
correctly—interpreted as first a reference to Mitra and Varuna and then to the Adityas as a
group. M+V were prominent earlier (vss. 67, 9; see also 15c¢, the final vs.) and in fact in
vs. 7 ushered in the danastuti. The plural phrase in b is used precisely of the three
principal Adityas, including explicitly M+V, in X.93.5: € gha rdjano amitasya mandra,
aryamd mitro vdarunah ... In my opinion there is no reason either to emend the text (as Gr
does) or to take gmdanta (with Lowe, Part. 185 + n. 30) as a “pseudo-absolutive.”

This parallel also shows that Scar’s clever idea (171, followed by WG) to
construe amitasya with the verb §rota cannot be correct.

In ¢ Old takes the hapaxes nabhoji- and nirava- in full lexical value, rather than as
PN, and, at least acdg. to Mayr. (PN, svv.), this remains a live possibility. However, in
the danastuti context names are more likely, though they can be speaking names. That -
Ji- echoes -jita- in 10a and -rava echoes ruvanyu- in Sa (assuming an analysis ni-rava-



with Old, rather than nir-ava- with Gr) is presumably no accident: puns on personal
names are a standard RVic poetic device.

1.122.12: My interpr. differs from most (though it is closest to Old’s). There are two
major reasons for the different interpr. in pada a: 1) most take dhama as part of the rel.
cl., but this is impossible because the verb is unaccented; 2) most take sdardham as a
reference to the Marut troop. This is, of course, its standard use, but in this hymn it
should first be interpreted in conjunction with sardhastara- ‘more forceful’ in 10b, where
it qualifies an unnamed patron. Here we want to establish our patron (sari-) as such a
force. In my interpr. the rel. cl. is a nominal cl. consisting only of yasya siaréh, in which
*yvayam (or *smds/i]) can be supplied (from the 1* pl. inherent in dhama), as an
expression of possession: “of which patron (we) [are],” i.e., “who is (our) patron.” Cf. the
type VII1.92.32 tvdm asmaikam tava smasi “‘you are ours; we are yours.”

The speakers in b are the poet(s) and priest(s). The gen. dasastayasya ‘tenfold’
must be interpreted in light of the fuller expression dasastayasya dhaséhin 13a “tenfold
gush,” probably a kenning for soma, though there is no agreement on its sense. The fact
that the fuller expression serves as a complement of the verb mandamabhe, a standard
soma verb, in 13a supports this identification. The ‘tenfold’ characterization is not clear;
Old plausibly suggests that it refers to the number of servings to be divided among that
number of priests.

Ge (/WGQG) and possibly Re take cd as a resumption of the direct speech of pada a.
This is not impossible, but the 3™ persons of ¢ and d have no clear referents in a.

I take dyumnaniin c as a fronted object of sanvantuin d, more or less following
Old. This technically makes yésu ... rardan appear to be an embedded rel. cl., which I'm
afraid I will just have to live with.

As indicated in the comm. to vs. 5, I take vasitati- here as a reference to the
collectivity of good ones, namely gods. I then take the pl. visve opening the next pada as
referring also to the gods. In this Vis§ve Devah hymn, the poet cleverly makes reference to
them here in this off-kilter expression, with devah suppressed and anticipated by the sg.
vasutati-. (The full expression is found in 3d.) My only reservation about this interpr. is
that in a danastuti it should be mortals who are doing the winning, and certainly the
phrase prabhrthésu vajam “the victory prize in the forays” fits a mortal context better. I
might then modify my tr. to remove the bracketed “[=gods]” and leave the identity of the
subject open. It may in fact be that the two objects dyumnani and vajam will be won by
gods and mortals respectively, and visve refers to both, hence “let all (the gods) win the
brilliant things in which the assemblage of good ones takes pleasure, and let all (the
mortals) win the victory prize at the forays.”

1.122.13: On the phrasal repair of 12b ddsatayasyaby ddsastayasya dhaséh see comm.
vss. 3,5, and 12.

The “twice five” in pada b may be the fingers, as I suggest (almost the default
identification in a RVic ritual context), or the number of priests, indirectly conveyed by
the tenfold soma of 12b and 13a. Ge (/WG) takes the “twice five” as directly
characterizing dnna: the twice five foods.

Ge (/WG) and Re take istasvah and istarasmih as PNs of patrons. (Actually Re
omits the first, presumably inadvertently.) I also take them as referring to patrons but



with full lexical value: the one who has “desirable horses” and “desirable reins” [latter
probably a stand-in for “chariots™] to offer. That “those showing mastery” (iSanasah) are
patrons is strongly suggested by 1.141.3, where that participle modifies siardyah ‘patrons’.
The Sambhita text fdrusais analyzed by the Pp. as zdrusah, which could be a gen. with
1Sanasah (so Gr, Re, WG) or nom. pl. (so Ge). Old suggests that it could also be read as
dat. tdruse, against the Pp., which is how I take it. I then interpr. nin as referring not to
the singers (so Ge et al.) but to still other patrons with whom they are competing to
provide the best recompense to the singers.

1.122.14: As is recognized by all, the flood (drnah) is the herd of gift cows, whose
constant turbulent motion must have suggested the metaphor. Accentless manigrivam Old
considers a “monstrosity” due to faulty transmission. It must be a bahuvrihi like
immediately preceding Afranyakarnam, and I now wonder if the phrase Airanyakarnam
manigrivam actually represents a dvandva consisting of two bahuvrihis (‘possessing
golden ears and ornamented necks’), which could account for the single accent. The
geminate 7 across the compound boundary (-karnam mani-) might have been
redactionally introduced from *-karna-mani-). The first members of the two compounds
hiranya- and mani- are the constituents of the phrase Airanyena maninain 1.33.8, on
which see my extensive discussion in “A Golden Amulet in Vedic and Avestan” (2018,
Ged. H. P. Schmidt). Against my interpr. of the forms as one cmpd is the fact that cmpds
of more than two members are vanishingly rare in the RV.

Pada b is repeated verbatim from 3d, but because it has an object (the flood) it has
a slightly different sense from there.

The reason for the doubled Zin c is not clear to me.

cakantu is taken, plausibly, as haplologized from *cakanantu. See, most recently,
Kii (131).

1.122.15: In the publ. tr., there should be a comma after “victorious.”

What verb to supply in ab seems up to the interpreter.

I do not understand the image in syidma-gabhasti- ‘with hands as its guiding rope’.
On the other occurrence of this stem, see VII.71.3, where JPB (publ. intro.) suggests that
the “hands” are the hands of the priest who control the ritual. This is possible here as
well.

1.123 Dawn

After the almost impenetrable last two hymns, the Dawn series comes as a
welcome relief, though it does not lack puzzles or Kaksivant’s characteristic flourishes.
Note also the prevalence of amreditas and similar expressions (grhdm-grham, divé-dive,

sasvat, and dgram-agram all in vs. 4; then ékaikain 8 at long remove, bhadram-bhadram
in 13).

1.123.1: Against the Pp (and standard tr.) I read dat. ddksinayai rather than gen. -ayah. If
it’s a gen., it has to be construed with rdthah “the chariot of the priestly gift.” The
identification of the chariot and the daksina in 5d supports neither of these interpr.



1.123.2: The vs. begins and ends with pirva- (pirva ... parva(hitau)), a very tight species
of ring composition.

punarbhii- here seems to lack its later technical sense (a remarried widow) and
have only its literal meaning ‘come into being again’.

1.123.4: The hapax ahanais difficult. Gr connects it with (dhar/) dhan- ‘day’. Ge tr.
‘unverwiistliche’ (indestructible); he does not comment, but judging from the tr. I assume
he takes it from a negated derivative of V han ‘smite’. Old tentatively suggests a
connection with Vah ‘say’, though he doesn’t gloss the result (for perhaps obvious
reasons). Re ‘lascive’ with caution, connecting it possibly with ahands- ‘swollen, lusty’
(usually of soma). WG refuse to tr. but suggest in the n. an adverbial derivation of the
particle dha ‘certainly’. My tr. rests on the possibility that it represents * mahana, with the
initial m lost after the final m of the preceding word: grhdm-grham ahana ... This would
make for better meter; otherwise there are four consecutive light syllables, spanning the
(early) caesura, and in addition Arnold (194) deems x — - v an “occasional” (that is,
relatively rare) pattern of the trimeter opening. But what would such *mahana represent?
I suggest that it should be grouped with the trisyllabic form mah'ni (IV.2.1, X.6.7
[possibly; see comm. ad loc.]); this appears to be a variant of mahina, the longer version
of the instr. sg. to mahiman-, whose shorter version is the very common disyllabic
mahna. The medial -a- here would result from matching the second vowel of mahant-,
maha-, mahds-/ mahas-, as well as the combining form maha-. Or it might actually reflect
a different syllabification of the inherited instr. * magH-mn-aH as * magH-mn-aH, with
the suffixal m vocalized between two consonants, rather than the preceding laryngeal.

1.123.5: The final phrase ddksinaya rathena with two instr. identifies the daksina and the
chariot, unlike either of the proposed readings in la (see comm. there). Gr, followed
(perhaps surprisingly) by Old, suggests reading *ddksinaya(h) here, with the gen.
supposedly found in 1la. Old ascribes the change to attraction to the instr. rdthena. The
proposed emendation would do no violence to the meter (and would in fact produce a
somewhat more common break), but since the text is easily comprehensible as
transmitted, I see no reason to emend.

1.123.7: The du. pariksitoh is universally taken (Ge [/WG], Re, Old, Scar [p. 96]) as
referring to Heaven and Earth (e.g., Ge “das Dunkel der beiden umgebenden (Welten)”).
In favor of this interpr. is the fact that the two other occurrences of the form do refer to
H+E (1I1.7.1, X.65.8). However, I prefer to take it as referring to the pair already in the
discourse, Night and Dawn. The cycling and circling movements of these two are
highlighted in 7ab (and note pdr7 yantiin 8d of the pl. Dawns). I also do not understand
what “the darkness of H+E” would refer to, whereas Dawn’s role in hiding the darkness
of night is well known. There is also a weak syntactic argument in favor of my interpr.
Definite anyd- forms ordinarily take 2" position (see Jamison 1997, Fs. Beekes); note the
position of the two anyddin pada a, each after the fronted preverb in its clause. (The
anyahin 11d belongs to the “(all) the other” construction, which is positioned
differently.) If pariksitoh is loosely connected with what follows, anya here follows the
first real word of the clause tdmah; otherwise it appears late.



1.123.8: 1 take pdri yantiin two different senses, one with each pada of the hemistich: in ¢
the verb describes the literal circuit of the thirty days whereas in d it is used in the
metaphorical sense ‘encompass’, hence ‘achieve’. The two padas also contrast the series
of dawns needed to add up to the thirty-day cycle (c) with what each one of them
accomplishes in a single day (d).

1.123.9: I think 724 in ¢ does double duty: first and primarily as the negative with minati,
but also as a simile marker following yosa. The rest of the simile (niskrtdm acaranti)
follows in the next pada. For yosa explicitly in a similar simile see V1.75.4 ¢¢€ acaranti
samaneva yosa “The two ..., like a maiden faring forth to (festive) gatherings.”

1.123.10: On V' sad see comm. ad X.120.5.

1.123.11: In the publ. tr. “auspicious one” sounds like a vocative, which it is not. Perhaps
better “as the/an auspicious one.”

1.123.12: Likewise “easy to invoke,” which is not a voc. either. Better “as one easy to
invoke.”

1.124 Dawn

1.124.2-3: aminati (2a) and nd4 ... minati (3d)(cf. also nd minati1.123.9) receive different
tr. here both because they have different objects and because dminatiis contrastively
paired with praminati (2b).

[.124.4: My interpr. follows that of Thieme (KZ 79 [1965] -- KISch 214-27), cited also in
the publ. intro.; for doubts, esp. about the interpr. of pada b, see Scar 272-73.

1.124.5: The hapax aptyd- is connected by Gr, Old, and, tentatively, EWA (s.v. dnapta-)
with ‘water’. Ge leaves it untr.; WG as ‘dussere’ without comment. I follow Re’s
tentative suggestion ‘inaccessible au vol’ (to V par), with perhaps more enthusiasm than
he shows for it.

1.124.7: On the female figures here, see publ. intro.

The first simile (in pada a), abhratéva pumsa eti pratici “Like a brotherless (girl)
she goes right up to men” (publ. tr.), I take as expressing wanton behavior on the part of a
girl who lacks a brother to protect her and/or to identify potential husbands for her and
who therefore must seek opportunities herself. However, it is often interpreted as a
reference to the institution of the putrika ‘appointed daughter’, the daughter of a sonless
father whose offspring will serve as descendants of her father, not her husband’s father
and who is therefore a poor marital prospect. See for example P.V. Kane, “Vedic Basis of
Hindu Law,” JBBAS 26 [1922] 57-82, at 58-60, who sees it as a forerunner of the
provisions in VDS XVII.16 concerning the putrika. (See also YDS 1.52—53 on not
marrying a brotherless girl.) (Ludo Rocher several times cites Kane’s treatment; see
Studies in Hindu Law and Dharmasastra, 47, 64.) Kane’s tr. reflects this interpr.: “As a



(woman) without a brother comes back to (her) male (relations).” This view does not
seem sufficiently supported.

As for b, though most interpr. (see recently Scar [463], WG) see only a male
figure in the simile in b (a charioteer seeking prizes), I find it unlikely that the middle
simile of three, the two outer of which depict striking female types, would compare Dawn
only to a male. As indicated in the publ. intro., I think it is a double entendre, with not
only the prize-seeking male competitor on his chariot seat but also a prostitute displaying
herself on a platform or stage for money (or whatever counted for money in that period).

The root noun cmpd gartarih- ‘mounting a seat’ has gdrta- as first member. It is
therefore tempting to interpr. the 2nd member as ariih-, belonging to the lexeme 4V ruh
‘mount, climb on’ (as in the cmpd. aruh- X.44.6). Scar (463—-64) rejects this interpr. on
the grounds that rt. noun cmpds with direct object noun as 1st member do not also
contain preverbs, a statement with which I am in agreement; see my disc. in “Vedic
1sudhyda-... (Lamberterie Fs., 2020: 486) on the gapping of prati in such a cmpd. (See now
my forthcoming “Limits on Root-noun Compounds in Indo-Iranian.) Scar attributes the
long 4 to the effect of the root-initial laryngeal, as in uparih-, etc. This is certainly
possible, but I wonder if, in what must have been a nonce formation, the lexeme 4V ruh
didn’t play a part. On puru-nissidh-, see comm. ad 1.10.5; on karmanistha- and
purunistha- see comm. ad X.80.1 and VIIL.2.9 respectively; on visva-abhi- X.50.1. The
only true exception (and even it may not be) is yajia-niskit- X.66.8; see comm. ad loc.

1.124.7-8: suvasa(h)in 7c is neatly echoed by svasa opening 8a.

1.124.8: As indicated in the publ. intro., I believe that this verse continues the series of
female portraits, this time with two vignettes of the svayamvara (‘self-choice’) marriage.

On the basis of 1.113.1, Ge suggests persuasively that the subj. of pada a is Night
and her older sister is Dawn. Nonetheless, I take the subj. of b to be Dawn, who is going
away from Night. The crucial word in b is praticaksydl a (latter Pp.), which can be either a
gerund (-4) or a gerundive (-3). Most (though not Old) take it as the latter, as I do, but
with the sense “to be seen again” (e.g., Ge “die man wiedersehen soll”), that is, as one
who will return. But this is not the standard meaning of prati V caks, which simply means
‘gaze upon’. Here I think “to be gazed upon” represents the display motif of the
svayamvara marriage: before the girl exercises her choice among the assembled suitors,
she enters the arena (vel sim.) and is announced and displayed for all to see (for disc. see
esp. Jamison 1999 [Penelope] and for this passage in general Jamison 2003 [Fs. H.-P.
Schmidt], pp. 42—44).

The choosing maidens (vzdh) of the same marriage type are the topic of pada d.
The anointing of maidens going to marriage assemblies is also depicted in a simile in
VIL.2.5.

1.124.12: The “one being at home” (ama sant-) may contrast implicitly with the “Early-
coming” one (prataritvan-) who forms the subject of the 1*" half of the next hymn (1.125).
In that hymn the Prataritvan engages in dialogue with a person who is probably a
householder, that is, in the words of our verse, one being at home.

This vs. is identical to VI.64.6; for further comm. see there.



1.125 (The Early-coming one) Svayana’s Danastuti
For a sustained treatment of the “early-coming one” (pratdritvan-) see Jamison,
Sac.Wife 184—89.

1.125.2: The first three padas of this verse are in the standard high Rigvedic register and
present the unsurprising themes of prosperity and reciprocity, but the fourth pada
violently wrenches the verse in an unexpected direction. The placidly happy relationship
between host and guest depicted in vss. 1 and 2abc takes a sinister and coercive turn, but
what precisely that turn consists of is partly obscured by the fact that pada d contains two
hapaxes (muksija- and padi-) and a very rare lexeme (id V sal si, otherwise only AV
VI.112.2-3). What is clear 1s that the host derives great benefit from the visit of the early-
coming one ifhe forces him to stay -- “ties him up” in fact.

A simile adds precision to this picture, or it would if we understood it:
muksijayeva padim “(binds you up) like a padi with a muksija-" Ge tr. “wie den Vogel in
der Schlinge,” which certainly yields sense though it is essentially contextually inspired
guesswork. (In content it is reminiscent of the clearer 111.45.1 “Let no one hold you
down, as men using snares do a bird.”) I have tried pushing it further, though with no
confidence in the correctness of my speculations.

I treated muksija- elsewhere (Ged. Cowgill, 1987, pp. 89-91). I suggested there
that the word is a deformation of muska- ‘testicle’ and that Kaksivant is making a play on
his own name (which may itself mean ‘having a crotch’), esp. the -ksi, with this
deformation -- as he does elsewhere in his oeuvre. Taking this further, the -72- may be the
root noun to V jar, a root noun very common as a 2" compound member (see the
numerous exx. in Scar. 132-53). Those compounds are invariably accented on the -7a-; I
would attribute the accent here to the poet’s play on his name kaksivant-. But what would
this baroque confection muksija- mean? If it literally means ‘originating from/at the
testicles’, it could refer to a loin cloth, a strip of cloth that covers the genitals -- a thong --
and as a long strip of material it could be used to bind or tie up an animal.

My interpr. of pddi-rests on even less evidence. I suggest, very tentatively, that it
comes from a MIA form *prdi-, related to the Iranian forms borrowed into Greek as
moapdag, etc., as well as to Skt. prdaku-. In earlier lit. this word was said to mean
‘leopard, panther, tiger’ only in lexical texts, while its earlier occurrences mean ‘spotted
snake’; see EWA, KEWA s.v. Mayrhofer attributes the later lexical meaning to
borrowing from Iranian. But it clearly refers to a large wild feline in AVP I1.18.1, since it
is parallel to simha- ‘lion’ and vyaghra- ‘tiger’; see Zehnder, Atharvaveda-Paippalada,
Buch 2, p. 59. In keeping with the racy tone in these two hymns, it could also be a pun on
Vprd’fart’ (though this root is not attested in Vedic [see EWA s.v. pard], its
representation in the younger language and in Iranian, incl. Avestan, suggests that it was
known to Vedic speakers but subject to taboo avoidance), and the desire to make the pun
would have led K. to use an otherwise obscure word for wild animal here. Given the
discrepancy in morphology (no forms of the shape * prdi- are attested in any relevant
language) and the chronological gap, this gossamer hypothesis probably should be
discarded -- but there is nothing stronger to take its place (and it gave me the opportunity
to use the English word ‘pard’).



1.125.3: istéh putram “the son of my seeking” picks up the immediately preceding part.
Ichan ‘seeking’ to the same root and means essentially the product of my successful
search.

Indra is the likely recipient of the soma in ¢ and the strengthening in d, but the
epithet ksayadvira- (8x) is never applied to Indra, rather usually to Rudra (5x). But Rudra
is highly unlikely to be the target here.

1.125.4: The two conjoined phrases 7jandm ca yaksyamanam ca (b) and prndntam ca
pdpurim ca (c) have the same referent, and their syntactic parallelism invites a completely
parallel interpretation of their verbal semantics. But the pairs are not morphologically
parallel: the first phrase consists of a perfect part. and a future part., the second of a
present part. and a reduplicated -7-stem adj. In the publ. tr. I render pdpuri- as preterital
(“who ... has granted”), but following Grestenberger (JAOS 113.2 [2013]) I now see such
forms as imperfectives, often with habitual or iterative sense; unfortunately in this
context the conjoined phrase then seems almost pleonastic, though perhaps “the one who
grants and keeps granting” would work.

I would also slightly alter the tr. of the phrase in b to “the one who has sacrificed
and will sacrifice,” to make the parallelism of the two phrases in bc clearer and also to
rule out a reading in which the two participles in b have different referents.

1.125.6: The daksina (priestly gift, more literally gift-cow) theme comes to the fore here.
I supply ‘bounties’ (radhamsi) with citra ‘bright’ on the basis of the cmpd citra-
radhas- and the numerous occurrences of the phrase citra- radhas-.

1.125.7: 1 do not entirely understand pada c, which must contrast with d. I assume the
referents of /ésam are the generouss patrons of ab, who are distinguished from the
dprnantam ‘non-granter’ of d. This non-granter is to be entirely engulfed (abhs sém Vi) by
sokah. The stem soka- and the various forms of the root to which it belongs (V suc)
otherwise refers to blazing flames in the RV, but in later Skt. it has come to mean ‘pain,
affliction’. I think that both senses are present here, hence my portmanteau tr. “flames of
pain.” The flames in this pada may help in interpreting the previous one. One of the uses
of paridhi- ‘enclosure’ is for the “enclosing sticks” placed around the Ahavaniya fire
(already X.90.15 and common in ritual lit.). If the non-giver is being surrounded by
flames in d, the givers in c deserve a different and benign enclosure (anydh ... paridhih ...
kds cid), not the paridhi- that ordinarily surrounds the fire. Its nature remains unspecified:
both the initial position of anyad- and the final k4s cid mark the referent as indefinite.

1.126 Kaksivant’s Danastuti

1.126.1: Negated dmanda- ‘not feeble’ contains the adj. manda- ‘stupid, lazy’, which is
otherwise not attested until the Up. and epic. The audience’s first interpr. of dmandan
would be as a form of Vma(n)d ‘exhilarate’, though obviously manda- ‘stupid’ must have
existed in everyday speech to allow it to be used here. As with soka- in the last verse of
the preceding hymn (1.125.7), Kaksivant is availing himself of words/meanings
belonging to a different register to spice up the discourse. The prominent placing of
dmandan as the initial word of the hymn calls further attention to this stylistic departure.



1.126.2: The root V nadh ‘(cry/be) in distress’ is often used of people in dire straits (see,
e.g., in Kaksivant’s I.118.10); here the king’s distress comes not from danger but from
want of fame. There may be a touch of humor in this overdramatization of his plight,
though see 1.110.5 where the Rbhus cry out in want at an invocation, likewise seeking
fame (srdva ichamanah, exactly as in our 1d).

On adam see comm. ad 11.12.4.

The patron—poet reciprocal bargain is managed with striking economy here: the
king seeks fame in 1d, the poet receives many goods in 2abc, and the desired fame is
dispatched to heaven in 2d.

1.126.3: The temporal expression abhipitvé dhnam is universally taken as a reference to
evening. In the RV daksinas are distributed at the morning sacrifice (hence their
association with Dawn), though in classical Srauta ritual the time has changed to the
midday rite. Perhaps Kaksivant knows an alternative practice, or he’s slyly indicating that
the largesse was so enormous that it took all day to distribute. I favor the latter.

1.126.5: Having employed a no-nonsense style in listing the gifts he acquired in vss. 2—4
(for a similar detour into straightforwardness, see the expression of his desires in
1.121.14-15), Kaksivant returns to his tricks in the last vss. of this hymn.

Since I discuss this verse at length in Jamison 2003 (Fs. H.-P. Schmidt) pp. 47—
51, I will not repeat the details here. The first hemistich is reasonably intelligible and
continues the listing of gifts. It’s notable that the amount that Kaksivant managed to
acquire “for you” (vah) is a small fraction of his own haul. One question is who the “you”
are: I take them as the Pajras, his kin, who cleaned up with him in 4d and are mentioned
again in 5d, though in the 3" ps.

As I point out in the Schmidt Fs., the elaborate simile in cd seems typed as a
wedding scene by the telling words dnasvant- ‘possessing carts’ and vzad- ‘female
chooser’. The cart (dnas-) is the wedding vehicle par excellence and hardly appears in the
RV except in conjunction with females, particularly in marriage context, and, as I argue
in that art., vra-is the designation for a girl exercising her choice at a svayamvara
marriage. The image presented in the simile is of well-connected young men traveling to
svayamvaras in hopes of acquiring a bride (that is, being chosen by a bride) of acceptable
family and clan. I therefore take the vrah phrase as acc. pl., not nom. with most interpr.
and take the simile as beginning with subdndhavah.

1.126.6: On the meaning ‘smell’ for the intensive jargahe see Lubotsky (JAOS 117
[1997]: 562—-63 [rev. of Schaeffer, Intensiv]); Griffiths and Lubotsky (JAOS 119 [1999]:
480-81). The word kasika- 1s found only here. If it refers to a mongoose (or perhaps the
related civet cat), the naturalistic description makes sense, as Lubotsky (JAOS 117)
argues: squeezed on the back, mongooses release a musky odor. (This is characteristic of
both sexes at least of civet cats, though Lubotsky seems to think it is only true of male
mongooses.) As I have argued elsewhere (Ged. Cowgill, 1987, p. 89), this hapax may
appear in this passage because Kaksivant is making another play on his own name (see
above, comm. 1.125.2).



The second hemistich appears to be a fairly graphic depiction of sexual
intercourse and, like other such passages, is difficult to interpret because of the obscurity
of the vocabulary and the slangy style. The difficulties here reside primarily in the hapax
yadurt and the near hapax yasu-. The rest -- dadati mahyam ... bhojya sata -- is relatively
straightforward: “She gives me 100 ...” I differ from the standard tr. in taking bhojya not
as acc. pl. neut. ‘pleasures’, but as a fem. sg. gerundive. Although we would expect the
accentuation * bhojya, the suffixal accent here may be a redactional change to follow
bhojya in nearby 1.128.5 after our passage was no longer understood. I take this
gerundive as belonging to both roots V bAuj ‘enjoy’ and ‘bend, coil’: the woman in
question is to be coiled around (in sex) and thus to be enjoyed.

As for yasu- this word appears a few other times in compounds: budbudayasu-
(X.155.4), where it seems to refer to ejaculations (as insubstantial as) bubbles; fem.
suyasutara (X.86.6), where Indrant boasts about herself -- I tr. “gives better sex” -- and
ayasu- (AV VIII.6.15) as an epithet of hideous minor demons tormenting pregnant
women, where Whitney plausibly but tentatively tr. ‘impotent’. I take it to mean
something like ‘ejaculation’, which I’ve rendered as ‘spurts’ to avoid a clinical tone.

yéaduri- appears to belong to the marginal root vV yad ‘unite’ (see EWA s.v. YAD);
I render the nominal here by ‘fusing’.

As often, I think the presence of these rare words serves more than one purpose —
in this case to produce an encoded pun on the root vV yabh ‘fuck’. Note the repetition of
ya’s, starting with ydin b, but taking off in cd: ... (mah)ya ya(duri) ya(sinam bhoji)ya ...
This repetition of the initial of the root might have the same effect as the English
expression “the f-word,” and it also gives the impression of a stutterer saying “ya ... ya ...
ya ...” while the bheludes him -- until he reaches bA(ojya) and finally achieves the whole
word.

1.126.7: This is presumably the speech of the woman whose charms were described in vs.
6. I have tr. it with what I consider appropriate vulgarity.

In pada a dpopa ‘nearer’ and pdra ‘away’ might seem to be preverbs that would
cancel each other out, but here their conjunction perhaps invites the interpr. that she’s
asking for ever more intimate contact (popa) with parts that are usually off limits (pdra).

Ge (/WG) take dabhrani manyathah to mean “think that (my hair) is meager” vel
sim., with the hair borrowed from the second hemistich. I think rather that dabhrd- vV man
means ‘belittle, think little of”, but that dabhrani should also be read as the object of that
compound verb. This latter dabhrani | take as a euphemism for her private parts (‘little
things’), in the way that priya ‘dear things’ is used by Indrant in X.86.5 to refer to the
same. (The contexts -- explicit female boasting about sex -- are similar, not to mention
rare.) I thus take dabhrani twice.

Although it is clear why a ewe, even a little ewe (avika), would be a fine example
of a hairy female, I have no idea why Gandhari ewes would be especially hairy. Cold
climate, one assumes.

1.127-139 Hymns of Paruchepa Daivodasi

This sequence of hymns, composed primarily in Atyasti meter, is one of my
favorite collections in the RV. The elaborate meter showcases the patterned repetitions,
echoes, and variations that are one of the specialties of Rigvedic poets. The meter is



configured as 12 12 8 / 8 8 / 12 8, generally with exact repetition, rhyme, or some kind of
controlled variation between pada b + ¢ and f + g. This series is the only sustained set of
Atyasti hymns in the RV; to Paruchepa’s son (/descendant) Ananata Paruchepi is
attributed the short Soma hymn IX.111.

1.127 Agni

1.127.1: The patterned connections of the 8-syllable padas to their preceding padas are
detailed in the publ. intro. to this hymn group.

1.127.2: Although “earth-encircling heaven” fits easily into our modern cosmology, I
don’t know what is meant by this in a Vedic cosmological context. This problem clearly
troubles both Ge and Re, who both supply the sun to do the circling, with heaven as the
object (Re: “Lui qui circule autour (de 1’aire) comme (le soleil autour du) ciel”).
Although I understand the impetus, these interpr. introduce too much extra machinery
into a simple two-word simile. For disc. see also Old, ZDMG 61 (1907) 818-19 = KlSch
249-50.

Agni was compared to a vipra-in lc and then addressed as one in 2b. In 2c we
invoke Agni with our own vipra-s, with viprebhih occuping the same position as vipram
in lc. This type of implicit identification between Agni and his mortal worshipers is also
found in 2a, where we sacrificers (ydjamanah) invoke him as best sacrificer (ydjistham).

2f is a relative clause that lacks a verb; the verb ([ pra-]dvanti vel sim.) can be
supplied from the verb in the 8-syllable tag (2g), which contains the impv. pravantu with
the same subj. (visah ‘clans’). The g-pada also adds an infinitival dat. to this verbal
complex, indicating what the clans help Indra to do. Constructing the verb in 2f from the
one in 2g is not a matter of simple gapping, because imperatives cannot appear in relative
clauses. Ge supplies a different verb in f (huldigen) from that in g (ermutigen), but this
ignores the patterned interplay characteristic of the 8-syllable padas with what precedes
them.

1.127.3: This verse is richly studded with problems. One of the lesser ones is the referent
and grammatical identity of puriin the first pada. Gr classifies it with singular
(presumably NA neut.) forms; Ge. takes it as an adv. ‘gar sehr’; WG as instr. sg. (?) with
ojasa (“mit ohnehin viel ... Korperkraft”). On the basis of the sequence (3d) vilii cid, (4a)
drlha cid, (4f) sthira cid (also with ojasa), all containing neuters, most plural, I take puri
as the neut. pl. it appears to be (so also Re: “qui brille en maint endroit”). Each instance
of cid ‘even’ in this sequence emphasizes the formidable targets Agni is exercising his
will upon. Unfortunately this value of cidis not so much in evidence in our phrase puri
cid ... didyanahbecause ‘shining’ (at least as expressed with the root v dj) is not
ordinarily a forceful or hostile act. I have therefore (reluctantly) not rendered the cid here,
though I feel I have missed something, since the phrasal parallelism is otherwise so clear.
Perhaps didyanah has something of the sense of similar forms of V suc ‘blaze (against)’:
so “shining (against) even the many with his radiant might.”

Pada b and its tag-pada c contains a Slesa, whose correct interpretation goes back
at least to Benfey (see Ge’s n. 3c). As indicated in the publ. intro. to 1.127, druhamtarah
has two possible analyses: druham-tara- ‘overcoming deceit’ or dru-hantara- ‘better at



striking wood’. The first is appropriate to the first instance of the word, but in ¢ the
presence of parasiih ‘ax’ forces the ‘wood’ interpr.

The verb of de, srivat, is the problem in that clause. Wh (Roots) takes it as a
(zero-grade) 1% class pres. to V.sru ‘flow’, but Vsru has no such zero-gr. formations (and
there’s the problem of the initial sibliant of course). Gr puts it with a root Vstu ‘zerinnen,
zergehen’ (separate from Vsru ‘hear’), but the formations he assigns to said “root” are a
hodgepodge (and see Old on the likely nonexistence of the root). Re (flg. Cardona, see
Re’s n.) takes it to V. sru ‘hear’, but this requires supplying the verb of destruction (by his
interpr. ‘fall’ [tomber]) required by the context, with the perception verb that is actually
found in the passage superfluous: “on les entend (tomber) ...” (The same root assignment
seems to underlie the WG tr., though with a different overall interpr., which I confess I
don’t understand.) Even if the semantics worked better, there are no such stems to Vsru
‘hear’. Ge attributes it to vV s7 ‘crush’, which is reasonable on both semantic and textual
grounds; see esp. the parallel he cites X.89.6 smati vilii rujati sthirani, with very similar
phraseology. Unfortunately I can see no way to get a stem sriva- from sz Old
questioningly suggests a connection with Vru ‘break’, but needless to say the initial §
can’t simply be omitted. I dare to suggest yet another root: V sriv ‘abort’. Although some
forms of this root (caus. srevayet [KS], RVic part. srevdyant-; aor. asravit [JB]; pres.
srivyati [AB]) have an initial dental sibilant, others have the palatal: AV srivayami, MS
srivayeyuh, srevuka-. (On the forms, see Narten [Sig.Aor.] 282—-83. Jamison [dya-] 145.)
Such phonetic fluctuation is not surprising in a root that presumably was at least partially
tabooed and was also probably more at home in a lower register, with, perhaps, the MIA
neutralization of sibliants. Although a stem sriiva- or sriva- is not otherwise found to this
root, the spotty attestation to this root in general makes its isolation unsurprising. The
stem would probably be a zero-grade thematic injunctive (aor. or pres.?), though a root
subjunctive can’t be ruled out (though less likely in context). The loss of the 7/ 7 would
follow the same pattern as Vdiv/ d(y)a, Vsiv/ s(y)a, via *sRi uH = *sRuH. 1 do not
understand the accent, however. As for ‘abortion’ in this context of destruction, see, inter
alia, the use of the caus. part. srevdyant-in VII.18.8, the Battle of the Ten Kings; possibly
also dva V sruin nearby 1.129.6.

The final two padas (fg) of this verse also present their share of difficulties. We
can begin with the final word of each pada, ndyate in the Sambhita text, which needs to be
metrically distracted. The Pp. (followed by HvN) analyses this as nd ayate, but this
produces a very bad cadence: we should expect a heavy syllable as the first syllable of the
verb. This is easily remedied, without emending the Samhita text, by dyate (i.e., prev. 3+
ayate). This analysis was also tentatively suggested by Goto (1* cl., 92 n. 10).

Most tr. (and Old) take the point of yamate ndyate to be that though Agni is
victorious, he doesn’t go further: he stays in his hearth. See, e.g., Re “(Bien que)
triomphant, il tient (les rénes), il ne va pas (plus loin).” But the preverb nif ‘forth’ (with
Vsah only here and in the root noun nissdh-) seems to presuppose motion (hence my
‘going forth to conquer’), and certainly most treatments of Agni victorious depict him
laying waste to his surroundings, as in the immediately preceding two padas and in the
following verse (4). The notion that Agni is suddenly showing self-restraint here seems
contrary to the message of the context. I therefore take yamate as meaning not ‘hold
himself back’, but ‘hold/keep his place’ (against counterattack) and dyate (/ayate) as a
quasi-passive ‘be moved’. Medial forms of V7 are rare enough that a consistent meaning



to such a stem is hard to determine, and though some forms of dyate probably belong to a
thematized stem (so Goto, 921f.), the parallelism with the root aor. subj. yamate here
strongly suggests that our form is also a subjunctive (to the root pres. éf) and thus further
separated from the thematic indicative forms. I therefore think that the somewhat
idiosyncratic meaning I have attributed to the form is plausible, esp. as a negated
semantic twin to yamate.

The final problem in the verse is the cmpd. instr. sg. dhanvasaha. This is almost
universally (Gr, Old, Ge, Re, Scar 603) interpreted as ‘conquering with a bow’
(dhanvan-), which interpr. generally requires an additional personage to be supplied,
generally Rudra. Goto (1% cl., 92, n. 10) seems to favor this interpr., but also suggests the
possibility that the first member is dhdnvan- ‘Land’: “auf dem das Land ersiegenden
[Weg],” with the whole pada meaning that Agni will not go further and burn the land.
WG have adopted this latter interpr. (though the ‘bow’ interpr. is referred to in the n.):
“Auf dem trockenen Land ersiegenden (Weg) eilt er nicht hierher.” I also am convinced
that dhdnvan- ‘wasteland’ is the correct interpr. of the 1 member. Given that the ‘tree’
theme is prominent in this verse and a ‘bow’ theme lacking, a reference to another
landscape feature fits the context better. There is the problem that cmpds with -sah- are
ordinarily adjectives modifying animates (see the numerous exx. in Scar.), and my tr.
assumes an abstract sense or at the very least an instr. manner adverb (“in/with his
wasteland-conquering [manner]”). Despite this slight difficulty, this solution seems more
economical than inserting Rudra into a context that has no other allusion to him.

1.127.3-4: In the publ. tr. djasain 3a and 4f should have been tr. the same, rather than
‘might’ and ‘strength’ respectively.

1.127.4: 1 generate the subject “(the pious man),” i.e., dasvan, from its verb dasti.

1.127.5: After the respite of vs. 4, this verse returns to puns and word plays in full force.
The syntax of this verse is complicated enough without unintended ambiguity in the
English. In the pub. tr. “This fortifying power of his might we acquire ...” ‘might’ is a
modal verb (“might we acquire”), not an abstract noun (**his might”).

In my opinion the hapax divataratin bc is a Slesa somewhat like druhamtardh in
3bc, again utilizing the echo pada (c) to instantiate a 2" value for a word found in both
padas. Most take the word as a nonce substantivization of the adverb divaby the addition
of the comparative suffix found also in the preceding suddrsatarah ‘more beautiful’ (see
AiG I1.2.608; Re n. ad loc.). I agree that this is one reading, but I also think that -zara- can
be a thematic nominal to V& ‘cross over’ (cf. tdra- etc.), and that the whole compound
can mean ‘traversing [the sky] by day’ as a descriptor of the sun. For a similarly formed
rhyme word, also referring to the sun, cf. divakara- ‘day-maker’ (AV+).

The hapax dprayuse in c also poses difficulties. On the one hand, it is very similar
to dprayu- (3x) ‘unremitting, not faltering’, which most deriv from pra vV yu; Old and Re
opt for this analysis (Re “a (I’homme qui veille) infatigable”). However, I am persuaded
by Ge’s pointing out (n. 5) the unity of theme provided by dprayuse (c) ... ayuh (d) ...
ajarah (fg), if aprayuse contains the ‘lifetime’ word. However, I do not think either Ge’s
“ohne zu altern” or WG’s “zum Nichtverschwinden der Lebenskraft™ is the correct
analysis. Rather I think the word evokes the common idiom dyuh pra vVt ‘lengthen



lifetime’ and refers to a man whose lifetime has not yerbeen lengthened. Note that the
Vit part of the idiom can be pulled out of divatara- (a 3™ sense for this compound). Agni
is called visvayu- ‘providing/affording all lifetimes’ in the next hymn (I.128.8) and is
also regularly asked to lengthen (prd V &) our lifespan (e.g., 1.94.16, VII1.44.30). I now
also believe that dprayu- also contains the ‘lifetime” word (the less well-attested ayu-
beside ayus-); see comm. ad V.80.3.

In the next pada Agni’s own lifespan (that is, his immortality, more explicit in fg)
is a model for our own: it provides a handhold (grabhanavat) or, as we would say, “a leg
up” for the man hoping to have his lifespan extended.

I don’t quite understand bhaktam abhaktam va. 1t is probably an implicitly
temporal expression: the help that has already been apportioned and the rest that has not
yet been apportioned (but will be, we hope).

1.127.6: The verse has an extra pada (h), which serves as the tag-pada to g. Given the
difficulties in the verse, the extra pada just provides more occasion for bewilderment.

The hapax istdni- in the paired padas bc has been variously interpreted. Gr takes it
to (n)is + Vstan ‘thunder’ (‘thunder’ explicitly rejected by Old). Ge does not comment but
his tr. ‘sich ausbreitend’ suggests a derivation from V' zan ‘stretch’; his tr. is echoed by Re
(‘s’étendant’), though in his n. he suggests that the first element is the zero-grade root
noun to V yaj ‘sacrifice’, encouraged by Old. The currently prevailing interpr. is probably
Hoffmann’s (reported in KEWA, EWA) ‘spreading nourishment’, found in WG. This is
certainly possible; however, I favor Vszan ‘thunder’, despite Old’s disapproval, but with
the preverb vi. The Samhita text reads ... urvarasvistanir (b) / artanasvistanihi (c), but
both loc. plurals require metrical distraction: urvaras”vistanir (etc.). The Pp. reads
urvdrasu/ 1stanih (etc.), but nothing prevents reading urvarasu/ vistani from the
distracted -s(u)vi- sequence. Although v7 Vstanis not found until very late, it would not
be a difficult idiom to create, esp. given the widespread v7'V dyut ‘flash forth as lightning’
in the same pragmatic sphere. The thunder would thematically continue the noise of the
first pada and the association with the Maruts, storm gods.

Pada c contains a 2" hapax, drtanasu, which both Ge and WG refuse to tr. (though
see WG n. for a different suggestion) and Old, having offered a few suggestions, refuses
to analyze. Re tr. “les terres steriles” but without comment (though the tr. probably stems
from Gr’s ‘libel, 6de, Misernten bringend’). My own suggestion is quite speculative, but
in this situation there seems no other choice. The pada is a syllable short; HvN in fact
divide up the first vowel, reading 4 drtanasu, but a stem drtana- does us no more good
than artana-. 1 suggest supplying the syllable nirto open the pada (and the word, hence
* nirdrtanasu); this nir can be generated from the final syllable of the preceding pada
(zstdan)nir, or rather we can imagine a haplology: istanir, *nirartanasu. This posited stem
*nirdrtana- would belong to nirVr, most prominent in the well-attested nirrti- ‘chaos,
disorder, dissolution’. The loc. pl. pairing in bc would then contrast the productive
(dpnasvant-) fields/meadows with their negative counterpart, disorderly and useless.

Note the alliteration in d: 4dad dhavyany adadir, followed by 4dha beginning f
(as well as a4dbeginning 5d).

As Ge points out (n. 6d), ddat can be the impf. to Vad ‘eat’ as well as belonging to
4V da ‘take’ (on which see comm. ad 11.12.4), though he doesn’t incorporate this pun into
his tr. Agni as the eater of oblations is of course a common trope.




hdrsato hrsivatahin f is a nice etymological figure, though in the context of this
hymn barely deserving mention.

Most tr. take the ndrah of h as ordinary, human men, but I think it refers rather to
the Maruts. subhé (and subh- in general) is one of their signature words; cf., e.g., 1.88.2
Subhé kam yanti and, with ndrah referring to them, V.52.8 ... 1€ subhé narah. The indirect
mention of the Maruts here would form a ring with their appearance in pada a.

1.127.7: Most take kistd- in pada as a PN, a further specification of the Bhrgus, and this is
a tempting way to avoid dealing with the word. However, it is more difficult to take it as
a PN in its only other appearance in the RV (and indeed anywhere) at V1.67.10. 1
therefore follow the interpr. going back at least to Say, ‘praiser’. EWA has a reasonably
plausible scenario for getting it as a hypersanskritization of a MIA form of * kirtha-,
beside kirti- ‘praise’, etc.

I take mathnantah in ¢ as a pun on V math ‘steal’ (referring to the Bhrgus’ theft of
fire; see Narten, K1Sch. 23-24) and ‘churn, rub’, a common word for the production of
the fire on the ritual ground.

The identity of the “dear coverings” is not clear. Ge suggest, for example, that
they are what keep Agni within the kindling sticks, WG that they are everything a fire
burning in a field would incorporate in itself. Since Agni is identified as the holder
(dharni-) of goods in e, I wonder if the coverings are the enclosure itself -- though what
this means physically I’'m not sure.

On the isolated precative vanisista see Narten (SigAor. 236-37), who points out
that its object is also a hapax and considers it an “Augenblicksbildung des Dichters.” The
“wise one” (médhira-) is probably Agni himself, as often, and the med. form of the verb
would support this identification.

1.127.8: This verse begins straightforwardly enough but its syntax deteriorates (or gets
more convoluted) towards the end.

The three-member cmpd. satydgirvahas- in c is implicitly analyzed by Ge as
satydgir-vahas- (“ihn den wahrhafte Reden anziehen”; sim. WQG), but, on the one hand,
girvahas- is an established bahuvrihi (8x; “whose vehicle is songs” -- that is, the god
[Indra] who is conveyed to the sacrifice by the songs dedicated to him) and, on the other,
satyd- never modifies gir- as far as I can tell. Old (SBE) tr. “who truly art carried by
prayers as by a vehicle,” with the correct internal structure, in my opinion. My “trusty”
for satya- may be pushing the term a bit, but the idea is that the song-vehicle is real and
so a trustworthy conveyance.

The cain f is generally rendered ‘also’, and it is one of only three examples (out
of approx. 1100) of ca to which Klein (DGRYV 1.212-13) attributes that value. None of the
examples is strong, and all can be interpreted with functional values more commonly
found with ca. In this case I think ami ca visve amitasahis conjoined with a gapped
vayam ‘we’, as in exx. like VII.88.3 4 yad ruhiva varunas ca navam “When [I] and
Varuna boarded the boat ...,” though with pl. rather than sg. 1* ps. gapping. The 1% ps. pl.
is found in the opening verb of the verse hAavamahe, and although some padas intervene,
that main verb still has domain over the whole verse (save for the last pada), with ef a rel.
cl. attached to that main clause. True, the verb in this rel. clause must also be supplied. I
suggest a medial form of V dh4, meaning ‘acquire’; see in fact dhimahiin this meaning in



5a -- all that is needed is an accent. For the identical VP vdyas- + med. V dhain this same
hymn cycle, cf. 1.136.2 dtha dadhate ... vayah “then they two [=Mitra and Varuna]
acquire vigor,” and for a 1* pl. in this collocation (including the instr.) see 11.23.10 tvdya
vayam uttamam dhimahe vdyah ‘“Through you might we acquire the utmost vigor.” In
nearby 1.141.13 (though not a Paruchepa hymn) ami cais overtly conjoined with vayam,
as I suggest is covertly the case here: ami ca yé maghavano vayam ca “those who are our
patrons and we (ourselves) ...”

As for pada g, which also lacks a verb, my publ. tr. assumes an active imperatival
form of the same root V dha, addressed to Agni. Agni quite regularly participates in such
collocations; in this case the verb might well be the imperativally used root aor.
injunctive dhah or else the redupl. pres. impv. dhehi. This short pada blends two
constructions: “set oblations among LOC” and “establish vigor for DAT,” both with vV dha.
For the first, with Agni as subject, see, e.g., V.14.1 havya devésu no dadhat, for the
second, likewise with Agni as subject, see, e.g., I1.4.9 smat siaribhyo grnaté tad vayo dhah
“establish this vigor for the singer along with his patrons.” Since in our passage the
recipients of the vdyas- have already been identified in the previous pada ([us] and all the
immortals), the dative recipient with the second construction need not be specified. A
more literal tr. of my understanding of this pada might then be “(place) the oblations
among the gods and (establish) vigor,” but this seemed too clotted for the publ. tr.

The trick of this tag-pada then is that the final 4 vayah is twice the object of an
unexpressed form of the root vV dha, but with two different valences. Unusually for tag-
padas, g is not syntactically parallel to f.

1.127.9: The hapax splv. sahantama- does not require the positing (with Gr) of an
otherwise unattested 7-stem sdhan-. A nonce derivation from the pres. part. sahant- (with
simplification of the cluster sdhan(t)-tama-, with AiG 11.2.597, etc.) is certainly possible,
and the full grade with nasal might have been constructed as a partial match for its
parallels susmintama- and dyumnintama-.

1.127.9-10: The ends of both a-padas are variants of each other: 9a ... sdhasa sahantamah,
10a ... sdhasa sahasvate, each following a metrical rest.

1.127.10: The first three padas are an esp. nice example of the syntactic complementarity
between the tag-pada ¢ and what precedes. The subject and the verb are withheld until ¢
(stomah and babhiitu respectively), with the preverb determining the verbal lexeme (pra)
and the possessive pronoun limiting the praise (va/) found in the first pada -- and the
recipient agndye the only thing held in common between ab and c. Thus neither ab nor ¢
is complete in itself: their elements need to be intermingled to produce the full sense. The
name of the recipient is also held until the end of the two-pada opening, though prepared
for by a series of datives.

Schaeffer (Inten. 114) argues persuasively that the intens. joguveis
“lokaldistributiv” with the loc. phrase visvasu ksasu “in all lands.” The form here is most
likely 3" sg., despite the lack of -z-, as if to a perfect stem. The identical form in V.64.2,
also in the phrase visvasu ksasu joguve could be 1% sg. See comm. there.



1.127.11: The latter part of this verse shows a nice phonological pattern, with the initial
words in the pada being ¢ maho, d mahi, { mahi, but g mathir. The first three all belong of
course to the mah (‘great’) family, but the last is a verb form whose apparent near match
with the two preceding mdhi belies its independent grammatical identity.

There is probably also a phonological impetus for the use of sdcanas- instead of
the much more common sajosas- in b: sacanas better matches sucetuna.

In de most tr. (including me) take mdhi ... nas krdhi, samcdkse ... as an infinitive
phrase, “make us regard (something) great.” Keydana (Infin. 342) allows this possibility,
but also raises the possibility of an adjunct usage: “make something great for us, for
seeing.” Although I recognize that the latter is not excluded, I think the infinitive reading
is the more likely -- on the basis of the other dative phrase in e, bhujé asyai. The final
position of asyarhere is odd, and in fact the use of it at all is odd, given that an unadorned
bhujé ends 8b and its tag-pada 8c. I think that we have a demonstrative adj. with bAujé in
this verse in order to anchor bAujé as a noun and to distinguish it from the immediately
preceding dative, also built to a root noun, but in infinitival function. In other words, the
asyai serves to polarize the grammatical functions of two identically formed nominals.

In madthih 1 see the same pun on the two roots V math as was found in 7¢c. Here the
plundering sense is appropriate to the simile ugro nd sdavasa “like a mighty (warrior) with
vast power,” while the churn sense is attached to Agni as fire the substance. Although the
ritual fire is churned (passively), we can imagine Agni using the same means that
produced him (churning) to produce something for us. (So, more or less, Ge.) Narten
(K1Sch 24; followed apparently by WG) feels that mdthih here can only have the ‘rob’
sense, because only fire can be the obj. of the ‘churn’ sense, but this opinion displays, at
least in my view, the often deficient poetic and imaginative sense of the Erlangen school.

1.128 Agni

1.128.1: The phrase manuso dhdrimani is variously rendered. Re takes it as an infinitive
(“pour étre porté par I’Homme”); Gr and Old (SBE) interpret it in an abstract or ethical
fashion (“nach altem Brauch”; “in Manu’s firm law”’; sim. Brereton in his survey of
dharman-). Hoffmann (Inj. 121, fld by WG) as ‘hands’. But given the emphasis in the
verse on the activity on the ritual ground (bc) and indeed the fire’s placement on said
ground (fg), Ge’s “im (Feuer)behilter des Manu” seems the most likely interpr. --
rendered by me as “the foundation of Manu,” making reference to the fact that Manu was
the first sacrificer and so every subsequent ritual ground can be ascribed to him. See 7a
manuse vrjane ‘in the ritual enclosure belonging to Manu’ for another association
between Manu and a physical location on the ritual ground.

As usual the line between human priests and Agni as priest is blurred in bc. Agni
is regularly identified as an us7j- (1.60.4, etc.) but us7jah in the plural are humans.

“In the footprint of refreshment” (i/ds padé) is a standard kenning for the ritual
ground or, more narrowly, the place where oblations are offered; a similar expression is
found in Old Avestan, at Y. 50.8.

1.128.2: My interpr. of 4pi V vatroughly follows Tichy’s (Die Spr. 26 [1980]: 3-5, esp. n.
8 [= K1Sch 108-10]) ‘mit etw. (Akk.) bekannt, vertraut sein’ (contra Thieme’s Fs.
Weller)—though perhaps with a bit more oomph.



I construe rtasya pathain b with yajiasadhamin a, flg. Lii (Var. 463) -- contra
most interpr., who take it as roughly parallel to the other instr. expressions in b. It is true
that there is some distance between the two expressions I put together, and Ge also cites
two parallels where rtdsya patha is adjacent to namasa. However, in both those instances
the two instrumentals are better taken with different parts of the verse, and since Lii’s
interpr. yields richer sense, I maintain it here.

1.128.3: The standard tr. (as well as Scar. 110-11) take -gir- in muhurgirto vV gr ‘sing’,
rather than, with Gr, to V g7 ‘swallow’. This is certainly possible, though “‘plotzlich,
augenblichlich willkommen geheissen’ (?)” (Scar 110; sim. WG) does not have much to
do with what proceeds or follows in the verse. I prefer to keep Gr’s ‘auf einmal
verschlingend’. The expression completes the description of Agni’s journey in the
preceding pada. The speed of his journey around the world, completed in a single day, is
conveyed by the image of “swallowing up” the route instantly -- similar expressions are
found in English. EWA (s.vv. GAR", GAR™) is uncertain of the root affiliation.
1.128.4: The part. zsidydnt-in d is generally tr. ‘shooting arrows’ (though cf. Re’s “qui
cherche la jouissance-rituelle”; sim. Old SBE [but not Noten]), but shooting arrows
seems out of place in this context, even with Ge’s suggestion (n. 4d) that the priest is
compared to a shooter because his words are arrows. Although I maintain the connection
with ‘arrow’, I think it means simply ‘go (straight) like an arrow’, readily translatable
into the English idiom ‘straight-arrow’, namely a person of utmost rectitude.

On ydtahV jan see comm. ad 111.10.6. Here it could also be rendered “as soon as.”

On the interpretational difficulties of -s7i- cmpds see comm. ad I11.26.5. I am now
open to a transitive interpr. such cmpds with ritual items as first members and suggest as
alt. here “bringing the ghee to perfection.”

1.128.5: A complex vs., esp. in its earlier parts, with a variety of tr. I will treat only my
own. But first a few textual adjustments. In b I read (with most interpr., going back to
Ludwig; see Old and Ge’s n. 5b) agné ravena rather than Pp. agnér dvena. Note also that
the sandhi between b and ¢ has been wrongly resolved by HvN into bhofye/ a... rather
than bhojya/ i... (here Pp. is correct). And the first word of ¢ has the wrong sibilant in
the HvN text: it’s correctly isirdya, not iSirdya.

Also in b I take the simile as consisting only of marutam nd rather than including
bhojya. This genitive modifies rdvena and is parallel to agné(r). The roaring of Agni is
being compared to the roaring of the Maruts, personifications of the thunderstorm. This
syntactic distribution is found in Old SBE, but subsequent tr. have not followed him.

I take the bhojya as nominative and the subject of an intrans./passive use of med.
pricdte, a usage found elsewhere. However, it is not impossible that this med. form is
transitive -- cf. 4 ... prcimahiin the next hymn (I1.129.7) -- in which case I would supply
‘priests’ as subj.: “(The priests) infuse the (offering-)foods into his forces.”

In pada a I take zavisisu ‘forces’ as a reference to Agni’s flames. Although tavisi-
ordinarily belong to Indra, see, e.g., I11.3.5, 26.4 for tdvisibhih in conjunction with Agni.

I tentatively take Indra as the referent for isirdyain c, as he is addressed as isira in
the first vs. of the next hymn (I.129.1) and is several times the referent of this stem
elsewhere. But I do not insist on this identification.



The cain de is problematic, and this problem is connected with the question of the
affiliation of vdsanam. Ge (fld. by Klein, DGRV 1.234) takes ca as a clausal conjunction
and supplies a 2" verb “(beschenkt)” in d, parallel to /mvatiin c. This requires that
vasunam be construed with maymana (“mit einer Fiille von Giitern”). But majmana does
not take a genitive of specification but only of possession and in any case its contexts
favor ‘might’ over ‘abundance’. Several times it appears parallel with krdfva (including
nearby 1.141.6, 143.2) in the collocation “with resolve and with might,” as it would here,
though at some remove (see krdtvain pada a). Forms of vasu- regularly occur with forms
of Vda ‘give’, however, and so the most natural collocation here would be dinam ...
vasunam ‘“the giving of goods.” But what, then, to do with the ca? I think the clue is to be
found in X.50.7 vdsinam ca vasunas ca davane “for the giving of goods and of good”; in
other words, I think the vasidnam cain our passage is a truncated formula, with vdsunas
ca gapped. But the omitted sg. vasu-is immediately inserted in the first pada of the next
verse (6a) and the number-neutralized stem occurs three times in vs. 8: vasudhitim (8a),
vasayadvah (81, g). Note also that a different form of vasu appears to be gapped in 6ab.
The poet slyly sets the vdsu- agenda in S5de by introducing it with an off-balance
expression that requires repair. For a similarly problematic ca involving (in my opinion)
gapping, see the previous hymn, 1.127.8 and disc. there.

The phrase samsad aghat corresponds to the well-attested bahuvrthi aghdsamsa-
‘possessing evil speech’, found in the next hymn (1.129.6).

1.128.6: With Ge, Re, and Old I supply an acc. pl. vasia(ni) as obj. of dadhe, on the basis
of IX.18.4 vasani hastayor dadhé (cf. also X.54.5). The gapping of a form of vdsu- here,
accepted by most, corresponds nicely to the gapping of the same stem I suggest for the
previous vs. Thieme (Unters.), fld. by WG, instead take dadhe as passive: the fire “is
taken in the hand” (of the priest, so Th). This seems pragmatically unlikely: although
firebrands are ritually carried about under certain circumstances, picking up the entire
ritual fire (as vihayah and aratih seem to imply) would be risky and painful. Moreover,
the rest of the verse depicts the good things that Agni does for people, and taking goods
in his hand fits this context.

KH (Injunk. 100 n. 215) identifies sisrathat in the repeated phrase nd sisrathat as a
subjunctive (so also Lub). However, other forms of this shape (2nd sg.: Sisrdthas) are
injunctives, mostly in imperatival usage. I see no value in positing an athematic stem
*Sisrath-, which we would need as the basis for a subjunctive, and prefer to ascribe its use
here to the functional polyvalence of the injunctive.

The rarely attested verbal stem zisudhya-, here in the part. zsudhyaté, has a
counterpart in Old Avestan, is@idiiamahi 3x in the Yasna Haptaphaiti, which exists
alongside a noun 7sud-. The form is carefully discussed by Narten (YH 159-61), who
accepts Humbach’s etymology (Gathas 1959, II, ad Y 31.14; repeated 2" ed. 1991): isud-
is a compound of 7s- ‘nourishment’ and the zero-grade of *V vadh ‘lead’, to which root
noun compound a denom. is built meaning ‘strengthen’. (For a rehearsal of the history of
this scholarship, see Scar 63.) I am not convinced. I prefer to see it (couched in Vedic
terms for the moment) as a compound of 7su- ‘arrow’ and vV dha ‘place’. That lexeme is
specialized in the meaning ‘aim’ and is a well-attested metaphor for the “aiming” of a
praise-hymn towards the divine recipient; cf. IX.69.1 isur nd dhianvan prati dhiyate matih
“Like an arrow on a bow, my thought is aimed.” (For the affinity of 7su- and vV dha cf. also



1.64.10 astara isum dadhire gabhastayoh ‘“The archers have taken their arrows in their
fists” and the cmpd. isu-dhi- ‘quiver’.) Such an analysis works also for the Avestan
forms, since Avestan has both the ‘arrow’ word and the verb, and I see no reason why it
could not be reconstructed for Indo-Iranian. An ‘arrow’ derivation works extremely well
in our passage because isudhyaté echoes isiyaté (‘going straight like an arrow’) in vs. 4,
likewise ending the d-pada, likewise a denominative participial dat. of benefit. For
extensive and updated disc. see my 2020 “Vedic zsudhyad- and Old Avestan isud-,

The 2" person of pf. dhise is puzzling in a verse, and a hymn, in which the god is
otherwise entirely referred to in the 3 ps. (see the surrounding verbs in this vs.: dadhe
(a), sisrathat (bc), rmvati (fg) -- with pada f esp. entirely parallel to de with 2™ ps. dhise).
I think it must be a transposition of the phrase found in VIII.19.1 devatrd havyam ohire
“They have carried the oblation among the gods.” The expected 3" sg. pf. dhe would not
fit the meter here.

Though padas f and g share both a subject (Agni) and a verb (v7) rnvati they seem
semantically somewhat at odds. This semantic disparity is, however, ameliorated by the
fact that their objects, varam and dvararespectively, are phonologically very close, which
similarity was already pointed out by Re.

1.128.7: jénya- is of unclear formation (see EWA s.v.), and opinion is generally split
between a derivation from Vjan ‘be born’ (e.g., Gr ‘edel’) and Vi ‘win’ (e.g., WG
‘siegreich’), with EWA tentatively opting for the latter. In contrast, I find that a meaning
‘noble’ vel sim. better fits most passages and consider it a pseudo-gerundive to Vjan,
built to the zero-grade formant ja- (cf. in this hymn jayata 1a, djayata 41, g), with the
semantic development ‘(worthy) to be born, noble, thoroughbred’; its use with inanimate
vasu (e.g., the cmpd. jenya-vasu- ‘having noble goods’) is simply an extension
comparable to English “noble metals” (vs. base metals).

1.129 Indra

This hymn is particularly studded with indefinite expressions: prtanasu kasu cid
2a, 4d, kam cid 3b, kdyasya cid 5a; later in the hymn rdtham kam cid 10d, anyam ... kam
cid 101.

1.129.1: Padas de show two different constructions with V&r ‘make’. On the one hand,
abhistaye kdrah is a periphrastic caus. “make to prevail,” with abhistaye parallel to the
infinitival medhasataye ‘to gain wisdom’ in la; on the other hand, kdrah ... vajinamis a
predicate adj. construction “make (it=chariot) a prize-winner.” Separating the two
constructions is the embedded tag vadsas ca “if you wish,” with subordinating ca (see
Klein DGRV 1.250). Though subordinate clauses are almost never embedded, this
functions as a parenthetical like later manye ‘methinks’ and it also intervenes between
two clauses.

Most tr. supply the chariot as subj. of f, but this makes difficulties with the acc. of
g, since, by the conventions of Atyasti meter, f and g should form a syntactic unity. I
assume instead that s4 here refers to Indra in the 2" ps. and an imperative should be
supplied to make a classic “sa figé” construction (see Jamison 1992); note that the next
vs. begins with a stripped-down version of the same construction: sad srudhi “Listen!” As



to what imperative to supply, I generate it out of the participial voc. fidtujana ‘o thruster’
to the root vV fuj. Alternatively, it could be generated from the verb found in be prd (...)
ndyasi, hence “lead forth.”

In g the word order of /mam vacam na makes a slight difficulty. If /mam vacam is
a simile, then we might expect the order */mam na vacam. However, note 1.121.6 asya
usdso nd discussed above, also with deictic + noun followed by the simile marker, so it
may be that the placement is by rule (though this requires more investigation). In any
case, nd following the 2nd word of a simile is not uncommon. Note that in 5b of this
hymn the na follows a clear two-word simile (without deictic), similarly, if I’'m correct,
8g and 5g (cf. also 130.2, 9). Another factor that may have helped determine the
placement of nd here is that f ends (fatuja)na vedhdsam and g na vedhasam, so the
displacment of the simile particle would facilitate the echo pattern. Alternatively we
might separate 7mam and vacam and take the former as part of the frame “(thrust
forward) this one like speech.” If “this one” refers to the chariot, we must then assume
gender attraction from */mam. WG’s tr. reflects a separation analysis, but with 7mam also
representing vacamnr. “... dieses (Wort) wie das Wort der Vertrauenswiirdigen.”

1.129.2: The exact semantic relationship between the noun ddksa- ‘skill’ and the related
(pseudo-)gerundive daksayya- is unclear and may be somewhat fluid. Here ‘besought,
approached for skill” seems to fit the context better than ‘to be skillfully served’ vel sim.
(e.g., Re’s “(apte) a étre servi-efficacement”). See disc. [.91.3.

The cmpd bhdra-hiti-, here tr. as ‘battle cry’, actually contains part of the quoted
cry as its first member: “the cry ‘carry (the day)’.” That is, I interpr. bAdra- as derived
from the impv. bhdra with omitted object. For the analytic version of this expression see
V.29.8 ... viSve ahvanta deva, bharam indraya yad ahim jaghana “all the gods called
“bhara” to Indra when he smashed the serpent.”

Padas de show nicely balanced alliteration, §i@raih s*vah sanita ... viprair vdjam,
with responsion between ydh/ yo, -aih /-air, and the final -/ta/ -uta.

The verb iradhanta and nearby inf. irddhyai (1.134.2) are the only two forms
showing the formant 7radh. I connect them with vV rdh (/radh) ‘succeed, bring to success’,
though the morphological details escape me.

In g the simile marker n41s superficially positioned as in 1g, after the first two
words of the pada, but in this case the placement is correct, since the simile only begins
with the second word, dtyam.

1.129.3: What “swell the bullish skin” means isn’t clear. Ge suggests that it refers to Indra
giving in abundance. I interpr. it in conjunction with the phrase in the next hymn, 1.130.8,
manave ... tvacam krsnam arandhayat “‘he made the black skin [=barbarians] subject to
Manu.” If “black skin” is characteristic of our enemies, I suggest that the successfully
swollen “bullish skin” refers to us, primed for battle.

My “(in that)” introducing ¢ follows Ge: some sort of subordination is required to
account for the verbal accent on parivrndksi, since otherwise * pdri vinaksi would be
expected.

The placement of w4 ‘and’ in d is peculiar, since it precedes a series of
concatenated datives lasting through pada g. See Klein DGRV 1.357-58, though he can
only describe, not explain, this effect.



1.129.4: Both abc and de are constructed pleonastically. In a(bc) the phrase usmasistdye
(i.e., usmasi istdye) “we wish to seek” is semantically but not etymologically pleonastic
(roots V vas'and Vs respectively), while in cd atdyé, ‘va(i.e., atdye, ava) “help to help” is
both. When in fg we encounter the etymological figure stdrate stnosi (... strnosi), we
expect another pleonasm, but here of course the etymologically related words do not
duplicate each other functionally because they have different subjects, though they do
essentially mean the same thing: “(he) will (not) lay (you) low (whom) you lay low.”

Because of this structural pattern in the verse, I do not follow Ge’s (and others’)
attempts to mitigate the pleonasm of abc (e.g., Ge “Wir wiinschen, dass ... Indra ... gern
komme”).

The vahin a is difficult to render in tr. I take it as the usual offthand address to the
patrons on whose behalf we, the ritual officiants, perform all our actions. Because of the
awkwardness I omitted it in the publ. tr., esp. since the benefit to 1st ps. “us” is so heavily
emphasized by fronted full genitive asmdakam (also in d). These fronted pronouns were
also impossible to render in that position without violence to the English.

The positioning of ydm in fg is worth a brief note. In f it appears immediately
after the first word of its clause, s&rnosi, a standard position. This happens also to be the
last word of its clause. In the tag pada g s&rnosi yam takes the same position as in f, but
since more material has been added at the front, the ydm is now out of position.

1.129.5: I borrow satru- ‘rival’ from 4fg to construe with the indefinite kdyasya cid, cf.
VIIL.25.15 ... vanusah ... abhimatim kdyasya cid “‘the arrogance of every zealot.”

The phrase (cjisthabhir aranibhih “with piercingly hot kindling sticks™ appears in
Paruchepa’s 1.127.4, which suggests that this phrase must constitute the simile and the nd
is displaced to the right as in 1g. (WG try to avoid this difficulty by construing
tejisthabhih tirst with atibhih, but the nearby parallel makes that unlikely.)

The relation between d and e is not clear. Ge makes e part of the ydrha clause, but
purd seems to call for a past tense and manyase is a present. Moreover, as Old points out,
yatha purdis a common self-contained tag. The problem, though, is that manyase is
accented. Old suggests that it is accented because the clause is by its nature a Nebensatz.
The publ. tr. should probably have signaled this by “(in that)” vel sim.

What is going on in f is unclear, since, as Ge points out, Piiru is depicted in a
positive light in other nearby Paruchepa passages (1.130.7, 131.4). He suggests supplying
énamsi with visvani, flg. Say, thus “carry away all (the guilts) from Piru.” But this won’t
work with g (as it should in the Atyasti template), because the guilt would be coming to
us. Perhaps the poet is urging Indra to redistribute the goods of the patron (Puru) to us.

This verse is one of the very few places in the Atyasti series in which the strict
verbal repetition at the end of fg is breached (see also the next vs.). Here vahnih should
be final in the pada, but has been displaced by n0 dcha. I have no real explanation for
this, save for the fact that when no dcha are adjacent they go last (1.165.3, I11.35.1,
IV.34.10), but this hardly seems a sufficient reason.

The g pada is a syllable too short. I suggest that the simile particle n#4 has been
haplologized in the sequence asa vahnir *nd no dacha. The descriptor asa vahni- (X.115.3)
or more usually vahni- asa (1.76.4, VI.11.2, VI.19.9) ‘conveyor by mouth’ is otherwise
used of Agni, which makes ritual sense; here, without the simile particle, it would have to



be applied to Indra, which does not (hence Ge’s diluted “Wortfithrer”). If I am correct,
this is another example of a displaced n4 simile marker; of course in this case asa vahnih
would be a quasi-compound ‘conveyor-by-mouth’.

1.129.6: The vs. begins a little oddly with a solemn proclamation to a drop (indave), but
in my opinion this is actually indirectly evoking the word-play, esp. common in Mandala
IX, between indu- ‘drop’ and indra-, the more natural addressee here. The transition
between drop and Indra is effected by the beginning of the next pada, Advyo na. 1 take
hdvya- as a pun; though the occurrences of this stem are overwhelmingly associated with
the root VA, Ava ‘invoke’, hence ‘to be invoked’, it could technically also be built to the
root V Au ‘pour’, hence ‘to be poured’ (see the differently accented but identically formed
havya- ‘oblation’). I read Advyah with both meanings here, with ‘to be invoked’ in the
simile and referring to Indra and ‘to be poured’ directly referring to the drop. Both Indra
and the drop stimulate the verbal skills of the poet. I see no reason to assume that the
referent is Bhaga, pace Ge, Re (and tentatively Old). The raksohan- ‘demon-smasher’ in ¢
may be, as often, soma, but is more likely Indra, given hanti papasya raksasah and
raksohanam, both of Indra, in vs. 11.

The repeated final verb r¢jati (be) is nicely echoed in e by (vadhai)r ajeta.

The cmpd. agha-samsa- finds its analytical parallel in 1.128.5 samsad aghat.

The lexeme dva Vsru, lit. ‘flow down’, appears only here (fg) in the RV; I suggest
that it may idiomatically mean ‘be miscarried, aborted’, and the ksudram ‘speck’ in g is
the embryo/fetus. For abortion in a hostile context in this group of hymns, see 1.127.3, at
least acdg. to my interpretation; the phonological similarity of the two verbs (in 1.127.3
and here) supports this interpr.

Like the last verse, this one, quite unusually, disrupts the strict final repetition of
the fg padas, with dva sravet opening f, but distracted to dva ... sravetin g. I again have
no explanation for this.

1.129.7: The pun on Advya-in 6b is continued by the same double meaning in A0#3a-, a
stem that by most accounts does belong both to VA and vV Au. (The standard tr. only
render it by ‘oblation’ here, however.)

The fem. citdnti-, which looks like a participle to a 6 cl. pres. or (so Wh Rts.) a
root aor., is formally isolated and requires metrical distraction. Gr suggests (on no
particular basis) emending to *cetdyantya, but how would such a corruption arise? WG’s
*citdyantyais more plausible but perhaps unnecessary. Lowe (Participles 289) takes it as
a Caland adjective beside citrd-, but this also seems unnecessary.

The part. santam in c at first seems pleonastic; it does not have its regular
concessive value. But it was most likely included here in order to indicate which noun the
adj. ranvam modifies. By itself ranvam could qualify either rayim or surviryam in b, but
santam identifies it as a masc. and therefore belonging to rayim, since suviryam is neut.
(WG’s use of suviryam as an adj. with rayim in bc is contrary to the usage of this stem
elsewhere.)

1.129.8: With the repeated prd-pral supply a form of the copula for the idiom prd V as ‘be
preeminent’.



Note the common use of instr. pl. adj. (here svdyasobhih) with (apparent) sg.
pada-final 7. This interpr. seems preferable to WG, who supply “gods” with the pl. adj.
and take af7 separately. For a possibly similar ex. of mismatch in number, see comm. ad
V.8.4.

As in 4a this clause contains both a full 1*' pl. pronoun (asmé) and the enclitic 2™
pl. vah. As there, I think the 2" ps. referent is the patrons, in addition to the 1** ps. ritual
officiants, but, once again, a tr. “be preeminent among us for you” seems clumsy, and I
did not render the va/ in the publ. tr.

I take the fem. subject of d-g to be personified durmati-, with Ge. Others, going
back to Say, take it to be the jirmni- of g (see Ge n. 8d), but I think that belongs to a simile.

The opening of d, svayadm s echoes that of 6d svayam so.

Ge refuses to tr. vaksati and feels that it cannot belong either to V vah or to V vaks.
I take it with V' vaks/ uks ‘grow’, as a malformed nonce subjunctive to tksa-/ uksd- (or
preferably a derivationally prior, unattested root formation).

In g I take nd as both the simile marker and the negative. (This is rather like the
haplology of *nd no1 posited for 5g.) “Like a firebrand ... she will nor ...” If I am correct
this is yet another example of the n4 simile marker displaced to the right.

1.129.9-10: Note identical openings to these two vss: ¢tvdm na indra raya ..., with the final
word of the padas showing very close phonological patterning: pdrinasa/ tarisasa.

1.129.9: On the basis of my reeval. of anehds- (ad X.61.12), I would now change the tr. in
b from “faultless path” to “flawless path,” describing physical rather than moral
perfection.

1.129.10: The standard tr. construe e with fg, such that rarham of e is the referent of
anyam in f. But this seriously violates the structure of Atyasti, where de always constitute
a unit. Moreover, “another chariot than us” would be a strange expression; we expect the
anyam to refer to an animate opponent in such a construction, esp. if it is “intending
harm” (rirzksantam). 1 therefore generate a verbal form ‘help’ from the agent noun voc.
dvitarthat ends d: Vav + rdthamis found elsewhere (1.102.3, 112.12, etc.).

1.129.11: I do not understand the participle san in c. It does not have concessive force, nor
does it serve (like sdntam 7c) to anchor an unclear gender assignment. It may convey
something like “since you are a god / in your capacity as god,” though this hardly seems
necessary to express of Indra, whose divinity isn’t in question here.

1.130 Indra

1.130.1: After my reconsideration of niyam (see disc. ad VIII.2.28), I would delete “to
the landing site” from the publ. tr.

In c the simile marker 7va seems to be displaced to the right, like n4 several times
in 1.129 (1b, 5b, 5g, 8g). Such placement seems to be characteristic of Paruchepa.

1.130.2: aha visvehain g (repeated in 9g) appears to show the same displaced simile
particle found elsewhere in the Paruchepa hymns; see disc. ad 1.129.1.



1.130.3: Nice phonetic figure in d vrajim vajri (ga)vam iva. Note esp. the floating rin
vrajam vajri and the syncopated 74(...) val a.

1.130.4: In f the standard tr. take vaninah as an acc. pl., the object of ns vrscasiin the
frame, parallel to acc. vzksdm in the simile. But after all the build-up earlier in the verse
towards the smashing of Vrtra, I find it hard to believe that Indra is just cutting down
trees here, and the doubling of ‘tree’ in vrksam vaninah seems flat (“like a carpenter a
tree, you cut down wooden things [=trees]”). Instead I take vaninah as gen. sg. referring
collectively to a forest (the thing that has wood) and supply Vrtra / the serpent as object
in the frame. Both vz#rdm and dhim are found elsewhere as obj. of vrsca- (though, I
admit, not with nz, but usually with v7).

1.130.5: For vztha in this context see I11.15.3.
For ita itih see comm. ad VIII.99.7.

1.130.6: Padas bc show one of the only alterations of syntax and conceptual structure
between ab and its tag-pada c in the Atyasti corpus. The Ayus fashioned speech for you
(ze) in ab, but fashioned you (tvam) in c. The rest of the verse is then applicable to both
speech and you.

One of the rare scramblings of the ends of the fg padas, which are ordinarily
identical. Here the last two words get flipped: { satdye dhanal g dhanani satdye. For other
such instances (though not so neatly structured) see 1.129.5, 6. The flip in g here allows it
to match the opening of 7g visva dhanani ...

1.130.7: Note in pada a ... pdro ... pardve# and see 1.131.4.

1.130.8: Following Ge, I read tatrsanam in both simile and frame. In the simile it is the
dried material that feeds the fire; in the frame the thirsty or greedy.

The PN arsasandm in g neatly matches fatrsanam in the same position in f. On the
formation see comm. ad X.99.7. I would now suggest a tr. “Harmer” for the straight PN.

[.130.9: As indicated in the publ. intro., this verse, which treats Indra’s theft of the sun’s
wheel and his visit to USana Kavya, is quite opaque. The first pada straightforwardly
announces the mythical deed at issue, but things disintegrate after that.

The next two padas (bc) introduce a theft of speech and a figure identified as
arund- (‘ruddy’) that are not elsewhere associated with the myth. However, since the verb
musayd- ‘steal’ and the temporal expression prapitvé are found in other accounts of the
myth (I.175.4,1V.30.4, VI.31.3 and IV.16.12, V1.31.3 respectively), these padas must
contain at least some covert reference to the myth. However, I treat them as parenthetical
because padas de seem to follow directly from a, and the present tense musayati does not
fit well with the injunctive prd vrhat of a and the plupf. gjaganine.

Padas de depict Indra’s journey to USana’s dwelling, an incident associated
elsewhere with the wheel-theft narrative. First, note that initial 7$and(h) in c is echoed by
init. usanain d. I have treated the peculiar morphology of usdna at length (Jamison 2007
Fs. Jasanoff) and concluded that the stem is essentially uninflected and that it is therefore
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possible to take usdna here, with Ge, as an acc. of goal (or as gen. with a gapped ‘house’),
however odd such interpr. may seem at first. Esp. in later Skt. USana is seldom found
without his patronymic kavyd-, and in the RV even when the patronymic is absent there
is often an indirect reference to it. Here that is found in the voc. kave, addressed to Indra,
which ends pada e; #usdna and kave# thus occupy polarized positions in this two-pada
unit.

I have even less idea of what fg really mean than the rest of the verse. The
repeated word furvanif usually means ‘surpassing, victorious’ -- see nearby 1.128.3 -- but
this sense does not fit this passage well, esp. with the acc. sumnani. 1 have therefore taken
turvani- as expressing a simple motion sense, but have no confidence in the correctness
of this interpr. (and in fact fairly strong confidence in its error).

I.131 Indra

The hymn contains a concentration of intensive forms: dnamnata 1a, kdrikrat 3f,
carkiran 5a, sanisnata 5fg. This parade of intensives may express the prolonged and
continuous struggle of the Arya to subdue their rivals and gain territory with the
constantly sought help of Indra.

I.131.1: A form of 7ndra- is positioned at the beginnning of all structurally significant
padas (a, b, d, f) in Atyasti.

The intens. dnamnata in my opinion expresses habitual action. Schaeffer suggests
that it is a “Hin- und Her-" or “Auf- und Ab-" motion, but I don’t see the dignified and
stately Heaven and Earth bobbing up and down.

I.131.2: Padas de contain what we would call a mixed metaphor: “we would place you at
our chariot-pole like a boat.” In a RVic context this does not seem a solecism, but simply
an example of the usual piling of image upon image.

I am uncertain of the value of the part. citdyantahin f. In keeping with the zero-
grade root syllable it should mean ‘appear’ or ‘perceive’, but the case frame makes these
interpr. hard to impose. In the publ. tr. I take it as a double I/T (in the term used in my
1983 book) ‘make (Indra) take notice’, that is, ‘cause to perceive’, but I am disturbed by
the mismatch of the formal and the functional: in this meaning it should be full-grade
cetdya- and there 1s no easy way to explain a redactional change to zero-grade. (Ge, Re tr.
‘auszeichnen’, ‘distinguent’ respectively, but this doesn’t conform to any standard
meaning of citdya- or cetdya-. WG take it as an intrans., “wir glinzenden Nachkommen
des Ayu,” which respects the formal shape but leaves the rest of the pada without a
syntactic skeleton.) Since it has the same value that I ascribe to iksdyat in the next hymn
(1.132.5), it may be that citdyant- here adapted the sense of iksdya-, since they both have
apparent zero-grade stems.

Another problem with this final sequence is the function and position of ndin f. It
should mark 7ndram as the compared term in a simile (“... like Indra”), but since Indra
should be the target of sacrifice and praise, deflecting him to the simile is unlikely and
leaves us without a corresponding term in the frame. I am loosely taking n4 as having
domain over the whole pada, which implicitly compares us (the subject of dhimahi in e)
with the Ayus, though this is not how simile marking generally works -- and will also not
work if “we” are identical to the Ayus rather than compared to them. The mention of the



Ayus in the preceding hymn, 1.130.6, and in 1.139.3 (also Paruchepa) allows but does not
require this identification. In sum, the interpr. of fg is quite uncertain.

1.131.3: Although the general semantic range of the root-noun cmpd nihsijah in bc is
fairly clear -- it refers to the releasing of the cows enclosed in the cowpen -- its
grammatical identity is not. It can be either a transitive nom. pl., as I take it in the publ. tr.
(so also tentatively Old and, it seems, Re, Narten [SigAor. 266—67]), or a gen. or abl.
infinitive (so Scar, WG). In a sense it scarcely matters.

I follow Narten (Sig.Aor. 266—67) in taking saksanta(h) [-ah so Pp., not -¢] to
V'sah ‘conquer, be victorious’ rather than V sac ‘accompany’ (so Gr; Ge’s and Re’s tr. do
not easily reflect either root). WG take it as a type of desiderative with -s-formant, but
also to Vsah. Support for this root affiliation comes from ssahanah in the next verse,
likewise opening the c-pada.

Note the paired opposition of the two verbs v7'Vtams ‘yank (apart /) back and
forth’> and s4m V izh ‘shove together’, with complementary subj./obj. pairs: people (yank)
Indra / Indra (shoves) people. The point is that the opposing forces fight over having
Indra on their side, each trying to pull him to its side, while Indra sets the two sides to
fighting by pushing them together.

Again I take the intens. avis kdrikrat as expressing habitual or continuous action:
Indra is always showing off his mace.

I.131.4: Note the word play across the pada boundary of a-b: pirdvah, puro. The same
play is found in 1.130.7a ... pdro ... pardve#, though not so neatly juxtaposed.

In d zam is somewhat curiously positioned; it may have been displaced to allow
the verb s4sas to take initial position in order to echo sasahanah, which opens the
previous pada.

1.131.5: 1 take kardm V krin d as an expression from gambling: lit. “to do (the decisive)
deed,” “to make ‘game’,” that is, “to win.” See kardm Vv hvain V.29.8.

1.131.6: I take the final juséta hi of pada a as a parenthetical remark, contrary to the
standard tr. The rest of the verse (as well as the preceding verse) addresses Indra in the
2" ps.; moreover, the position of /7is most easily explained if juséta opens the clause,
and a gen. complement with Vjus, as suggested by Gr, would be (almost?) unprecedented.
The standard tr. (Ge, Re, WG) take asya usdsah as a temporal expression “on/during this
dawn here,” but supposed exx. of this usage elsewhere are not convincing. The
collocation in fg ... asyd vedhasah ... srudhi ... is structurally identical to asya usasah ...
bodhi, a parallelism that supports my interpr.

If, as I believe, asya usasah is to be construed with bodhi in b, the first term in b,
arkasya, can serve as transition, since this word means both ‘chant’ and ‘ray’; as ‘ray’ it
would group with usdsah, as ‘chant’ with Aavisah ‘oblation’, linking the coming of dawn
with the dawn sacrifice.

I.131.7: The standard tr. take the yo no aghayati clause as the only obj. of jahiin d
(“smash [him] who wishes us il1”). This may be correct, but I have opted for the “(X and)
which Y construction.



1.132 Indra

1.132.1: In the publ. tr. I treat the first member of the three-member cmpd indratvotah as
if it were a voc., since the lit. “aided by you, Indra” seems clumsy.

The verb ddhi voca could also be a 1% sg. subj., but with most tr. I take it as 2™ sg.
impv.; “I” am a less likely advocate for the presser than Indra is.

With Ge I consider vi cayema bhare krtam (f) a gambling expression; for another
such expression see the previous hymn, 1.131.5d.

1.132.2: Padas abc consist entirely of four locative expressions (with their genitives); this
heavily signposted syntactic pattern allows (/forces) the first word of d, dhan(n) to be
interpreted as the loc. sg. of dhar ‘day’ rather than the 2"%/3" sg. root impf. of V han,
which otherwise would be strongly favored in an Indra context. (Note that the identical
opening, dhann indro, is found at IV.28.3, with the verb.) The locatives in 1d, f also
reinforce the loc. reading, esp. asmin dhani (1d). I don’t know exactly what to call this
poetic trick -- it is aggressively a non-pun.

aprd-in a is a hapax, and there is no consensus on its meaning or derivation; see
EWA s.v. I am inclined to follow Ge (etc.)’s connection with 4pri- (a noun that doesn’t
occur in the RV, though the verbal syntagm does) with a meaning ‘propitiator’ vel sim.
This fits its dependence on vakmani ‘at the speech’ and may also thematically echo ddhi
voca ‘advocate, speak on behalf of” in le. It could indeed refer to the reciter of Apri
hymns. The other leading etymological candidate is 2V pr ‘fill’ (so WG; see OId), but
“the filler” seems to have less connection with speaking than “the propitiator.”

The way the reflexive adj. svdsmin works in bc is a little tricky: “of X, at his very
own anointing.”

On the basis of 1.134.2 I follow Ge in taking krandsya as passive and referring to
the soma. Thus in bc we find the anointing (47jasi) of the two primary ritual substances,
fire (b) and soma (c). Alternatively, if it seems desirable to keep the referent the same in
the two padas, one can follow Re, WG in taking krana- as “active,” referring to Agni.

The use of ‘head’ (siras-/sirsan-) to refer to an individual person is not, as far as I
know, otherwise found in the RV, though the semantic dev. is obvious and precedented in
English.

[.132.3: A very opaque verse, which has received multiple interpretations. I will discuss
only my own, very tentative, one here.

I take pada a as the announcement to Indra of the “pleasurable offering” (prdyah)
currently set out for him at this sacrifice (asmin yajié 1f); see nearby 1.134.1, 135.4 for
similar usage of prayas-. This glittering offering reminds the poet of a previous one
(pratnatha). 1 take the next two padas (bc) as describing this previous one; the relative
locative ydsmin yajfi¢ is a temporal expression that picks up the temporal pratmatha.

The crux in bc is the pair varam (b), var(c). Since the former is an obj. of
dkrnvata and the latter a (possible) subj. of dsz, an analysis as a masc. (or at least
gendered) root noun suggests itself, but such a noun has at best a precarious existence
(see Schindler WurNom s.v.). Nonetheless, I think it must be posited here; the other
solutions, which include taking the two forms to two separate stems (see, e.g., Gr, Lub)



or decomposing them into va+ a... (Hoffmann apud Schindler, WG), do too much
violence to the patterns of Atyasti meter. With Ge and Re in their separate ways
(“Schirmer(?)” “protecteur”) I take the form to V vr ‘cover’ and tr. ‘shield’ (as in X.93.3).
In b this noun in the acc. is in apposition to unexpressed £va ‘you’, i.e., Indra -- which is
the first obj. to a double acc. V krconstruction ‘make X into Y. (For Indra as a home, see
Sfg. For ksdya- in a metaphorical sense, see the next hymn, 1.133.7a.) In the tag-pada the
construction has been switched from acc. to nom., and the 2" sg. ref. is now overt (asi
‘you are’). A nom. varconforms to this case switch; however, since ksdya- is masc., we
should expect *ksdyah here. I explain the anomaly by the pressures of Atyasti, which
requires strict identity between the finals of b and c¢; ksdyam is simply repeated from b or
made an honorary neut. for the occasion. It is possible to avoid this problem by assuming
that var- has verbal rection (so implicitly Ge “der Schirmer(?) des Hauses”; see also
Schindler WurNom), but this introduces further complications, and I prefer the double
acc. interpr. anyway.

If be refers to a time in the distant past when Indra was made into our protector, d
may then call for the restatement of this fact at the current ritual (depicted in pada a by
my interpr.) The expression ni 1ttha te piarvatha ca pravacyam “Now in the current way
and in the earlier one it is to be proclaimed of you™ in 4a supports my interpr of the larger
stucture of this verse, namely that it concerns the conceptual intersection of the current
ritual and the previous one and that what has been said before needs to be restated at the
current sacrifice. Note also that, though the form of vV vac, vocehin this case, now has the
preverb vi, the sequence vocer ddha, with the adv. ddha, echoes ddhi vocain le.

In e I take rasmibhih as a temporal expression “with the rays (of the sun),”
identifying the time as dawn, as is very common. The standard tr. take it as an instr. of
the means of seeing; this is not impossible, but seems less idiomatic. See further ad
1.135.3.

I don’t quite know what to do with dnu in f, but given the other difficulties in the
verse, this is a minor problem.

1.132.5: For iksdyat see Jamison 1983: 123. It has the same double I/T value I also
ascribe to citdyanta(h)in 1.131.2f.

In de I take badhe as an infinitive with tasmai [=Indra] as subj. and dyuh prajavat
as obj. This requires V badh to have a positive value (‘thrust [s.th. good] towards [s.0.]"),
rather than the usual negative ‘thrust away, repel’, but see 1.61.2 for a similar positive
sense.

1.132.6: The dual dvandva indra-parvata ‘Indra and Mountain’ raises the question of the
identity of ‘Mountain’; as in II1.53.1 I think it is a designation of Indra’s mace (vdjra).
That the mace shows up in the instr. in the same pada as the dual verb that has Indra and
Parvata as implicit subj. (¢ vdjrena ... hatam) does not, I think, rule out this interpr.: as
“Mountain” the mace is animatized; in the instrumental it is an inanimate instrument.

The tdam of pada a is an anticipatory placeholder for tdm-tam idin b, c.

Re and WG take chantsat (V chand) in d as meaning ‘appear’: “there will appear a
Zdhanam for him ...” -- that is, ‘come into view, take shape’. But though ‘appear’ in
modern European 1gs. can cover that sense, the ‘appear’ sense of V chandis generally

‘have the appearance of, look like’. Ge’s interpr. is more complex: he takes the vdjra- to



be the underlying subject, which to the fugitive will look like a gahanam. This interpr.
represents the sense of V chand better, but at the cost of producing something close to
nonsense, at least as I tried to understand it. I instead use the developed sense ‘be
pleasing’ of V chand: the point is that once Indra and Parvata start smiting him, even
falling into an abyss will be preferable.

1.133 Indra

1.133.1: The popular, Atharvan-like character of the first hymn of this composite (see
publ. intro.) (vss. 1-5) is partly signalled by the two /-forms in this verse: abhividgya and
vailasthana-. Both forms are found only in this hymn. The first belongs to the putative
root V viag, confined to this hymn (this gerund 1c, 2a; nominal abhiviariga- 4b); the
second, in the variants varlasthanaka- and mahavailastha-, appears also in 3c, d. Neither
has an agreed-upon etymology. For v viag EWA suggests a connection with V vz7 ‘twist’.
I see it rather as an /form of vV vraj ‘proceed, advance upon’, which in several of its (few)
occurrences also appears with abhs. The nasal in abhiviariga- might be a problem, but
roots ending in -/ are prone to secondary nasals (Vraj, rafj ‘color’, Vsaj, safj ‘hang’,
probably V svaj, svafj ‘embrace’).

As for vaila(-sthana-), it also has been subjected to multiple etymologies (see disc.
WG ad loc.). I take it as an /-form of vrddhied vird- ‘hero’; the vrddhied r~form is found
in vaira(-deya-) (V.61.8) ‘(payment) of wergeld’. The ‘place of vaira-/vaila’ would be
‘the place of heroes or heroism’, i.e., the battlefield.

Note the juxtaposition across pada-boundary of rzéna ‘with truth’ and drihah
‘deceits’. | take anindrah as implicitly contrastive with mahih: though the lies may be
great, they lack Indra and therefore lack ultimate power.

1.133.2: vatirin- (/mahavatirin-) in cd is an impossible hapax, and the wisest course
(taken by Ge, WQ) is not to tr. it. (Re tries out éperonné ‘spurred on’, with no indication
of where he got it.) Unwisely I tender both a tr. (‘overcoming obstacles’) and an
etymology, though more in a spirit of adventure than with any confidence that they are
correct. I start with the idiom vztrd- V ¢ ‘overcome obstacle(s)’, found, e.g., in the fairly
well-attested neut. noun vrtratirya- and adj. vrtratur-. A hypothetical Middle Indic form
to an underlying * vrtratid/ur- would be #vatta-ti/ur- (since dentals following original *r
often undergo retroflexion: see von Hiniiber, Mittelindisch? 165). This could then
undergo haplology to * vaffi/ur- and then simplification of the cluster (though we might
expect * vati/ur-) to the form to which an -7n—suffix was affixed. This is more machinery
than should be deployed to explain a hapax, but the explanation falls (loosely) within the
realm of possibility -- and a MIA source would fit with the other words in the hymn
belonging to a lower or aberrant register. Still it would probably be more sensible to
follow Kuiper (see EWA s.v.) in taking it as a non-Indo-Aryan word.

Even leaving aside vatidrin-, the verse doen’t make a lot of sense: what does it
mean for Indra to cut off heads with his foof?

1.133.3: In an unpubl. paper Arlo Griffiths argues that armaka- means ‘mudflat’.
Note the -ka- forms, vailasthanaka- and armaka- (2x) -- pleonastic -ka- often
being a sign of colloquial register (see Jamison, -ka-). Since diminutivization (or



diminishment/belittling) is one of the apparent nuances of the - ka-suffix, it is somewhat
amusing that we find “diminutivized” vailasthanaké beside mahavailasthe.

1.133.4: I have tr. the fem. gen. pl. rel. yasam as ‘when’, to make the structure of subord.
cl. (ab) — main cl. (cd) work better. However it is possible (and perhaps preferable) to
take the yasam cl. as simply continuing vs. 3: “Smash down the troop of those witches ...
of which (witches) you scattered afar thrice fifty.” 4cd would then be an independent
sentence.

Who the subject of cd is depends on what the verb manayati means. Ge takes the
subj. as a generic, or at least unidentified, “er”: ““das merkt er sich fein von dir.” Re thinks
the subj. is one of the witches, but like Ge he takes manaya- to mean something like ‘pay
attention, note, understand’. The verb is an obvious denom. to mana-, which is interpr. by
some as ‘Andacht’ (prayer, reverence) (see EWA s.v. MAN'), with the verb then
meaning ‘andichtig sein’ (be reverent towards) (so WG here, again with a generic
subject, “man”). But since I interpret mana- as ‘zeal’, for me the verb means ‘display
zeal’, with the implicit subj. Indra’s deed, represented by the neut. pronouns #iz (c) and
takat (d).

Pronominal -ka-forms, like fakat, are an extreme sign of colloquial register -- or
rather of the poets overtly signalling their conscious deployment of this register.

1.133.5: This last verse of the colloquially bloodthirsty first hymn of the composite pulls
out all the stops with striking interlocking phonetic figures in ab: #piSarga ... #pisacim ...
and (pisarng)abhrstim ambhrnan# ... (s)dm mrnat

The latter sequence helps explain why we have another impossible hapax:
ambhrna-; as often, difficult words appear in contexts that play on their phonological
shape. Again, wisdom would suggest leaving it untr. or at least tr. with a vague
contextually generated term like ‘monstrous’, but I have had the temerity to suggest
another very shaky etymology. I suggest that this is a colloquial deriv. of the lexeme dnu
V bhr, a euphemistic idiom that refers to sexual assault and penetration -- e.g., in the
cosmic incest myth (X.61.5). See comm. ad 1.88.6 and Jamison 1981 (“A Vedic sexual
pun: dstobhayat, anubhartri, and RV 1.88.6,” Acta Orientalia 42 [1981] 55-63). The initial
am would represent an apocopated form of the preverb dnu, a change that fits the register
in the rest of the hymn. My ‘ballsy’ is an attempt to capture the slangy irreverence. Since
Pisacas are later associated with sexual misconduct towards women -- at least on the
basis of the Pai§aca “marriage” (e.g., MDS II1.34), which involves taking advantage of a
maiden who is asleep, intoxicated, or disordered -- a sexual interpr. of the adjective
qualifying the Pisaci here would be entirely fitting. The same idiom, with an even more
MIA cast, may be found in AirAr ambhana- ‘Bauch der Laute’ (belly of the lute); as
discussed in my 1981 paper, the vina bears some resemblance to male genitalia and jokes
about its shape are still current in South Asia.

1.133.6: Although the adverb avadr ‘downward’ occurs only here, beside more common
avas, it 1s probably not the result of secondary alteration of avas-, since it has an Old
Aves. correspondent auuard (Y. 29.11).

The accent on dadrii must be owing to its juxtaposition with immediately
following srudhi.



dpurusaghna- is universally taken as ‘not smashing men’, and this is certainly
possible. However, since the focus of this composite hymn is on Indra’s destruction of
various demonic beings, I think an interpr. ‘smashing non-men’ fits better. The context
remains violent, so remarking on Indra’s forebearance towards men would break the
martial mood.

1.133.7: On dvaV yaj ‘dash down through sacrifice, banish through sacrifice’, see comm.
ad VIL.60.9, IV.1.5.

1.134 Vayu
1.134.1: For makha- as ‘bounty’, see disc. ad 1.19.8.

1.134.2: vayav indavo somewhat echoes the double voc. construction vayav indras ca,
several exx. of which are found in the next hymn.

1.134.3: In f prd caksaya rodasi vasayosdsah, rodasiis most naturally the obj. of pra
caksaya and usdsah of vasaya, but this seems to leave unaccented vasaya opening its
clause. The solution is easily found: in the tag-pada g the same sequence vasayosdsal is
preceded in its clause by sravase. Whether we attribute lack of accent in f to redactional
erasure (so Old) or assume that vasaya was originally unaccented because of its repetition
in the tag-pada does not matter much.

1.134.4-6: Fronted forms of the 2" sg. pronoun begin most of the metrically significant
sections in this sequence of vss. (4a, d, Sa, d, 6a).

1.134.4: 1 take damsu here and in 1.141.4 as the loc. pl. of the root noun dam- ‘house’ (so
also WQ) rather than as adv. ‘wondrously’ (Gr, Re). Ge refuses to tr.

As with rasmibhifin 1.132.5 1 take rasmisu here as a temporal expr., contrary to
the standard tr. The extended phrases in 1.135.3, 137.2 support this view.

On vaksana- ‘belly’ as a pl. tantum, see comm. ad X.27.16.

1.134.5: Note the plethora of -an-forms in abc: furanydvah, isananta, bhurvani (2x).

In b isananta bhurvani is echoed by isanta bhurvani in the tag-pada c. WG take
1sananta and 1santa to two different verbs (“treiben” and “wiinschen” respectively), but as
Re remarks, the formal variation is insignificant in Atyasti (see dufire, duhrate in 6fg
below), and it would be far more disruptive to this structure to change the verb root in the
echo. This twinning of isananta and isanta here makes it likely that the former has only
minimal connections to the other forms belonging to a stem zsana-, otherwise confined to
the Indra hymns of IV. See comm. ad IV.16.9.

I take bhurvani as an adverbial complement to the verb (“set themselves aquiver”)
(sim. Old and Re, AiG I1.2.900), and therefore in ¢ I am reluctant to construe apam with
bhurvani as Ge (and differently WG) do. My solution, which is admittedly ad hoc, is to
supply a simile containing *armayah (ct., e.g., 1X.95.3 apam ivéd armdyas tarturanah for
soma drinks [as here] compared to waves of water constantly in motion). On the interpr.



of some scholars of bhurvani as a loc. infinitive, see Keydana (Inf. 190-91), who rightly
rejects it.

In its two occurrences (I.151.5, X.91.2) takva-vi- ‘(in) swooping pursuit’ refers to
a bird of prey. In this passage most tr. take fsarin- ‘stealthy one’ as a hunter in pursuit of
game; this may be correct and is reflected in the publ. tr. However, it’s possible that the
stealthy one is the bird of prey, becoming weary as he circles in the air (“in his swooping
pursuit” takvaviye). It might seem odd for the bird to “reverently invoke” Indra, but this
is hardly beyond the range of RVic discourse.

The verb pasiin fg is universally taken as belonging to V pa ‘protect’, and this is
morphologically the easier interpretation: it would be a straightforward root present.
However, context favors a connection with Vpz ‘drink’. As OId points out, dhdrmana is
used in I1X.25.2, 63.22 to refer to Vayu’s right to the first drink of soma, and the next
verse here, 6abc, spells out this entitlement in almost over-literal detail; it can be
considered a species of poetic repair, making it clear that pass here belongs to ‘drink’.
(See also I.135.1de.) Moreover, “protect from every creature” seems an odd expression,
since “creatures” are generally positively viewed or at least neutral. The problem with
‘drink’ of course is that this root makes a root aorist, not a root present. But at least one
other form with primary endings is universally taken to the ‘drink’ root: pan#iin I1.11.14,
which in fact describes the same situation as here, Vayu’s first drink of soma: prd
vaydvah panty dgranitim “The Winds drink the first offering.” These two primary forms
may be nonce presents or subjunctives (in which case the tr. here should be “you will
drink ...”), or pasi here could be a nonce -s/ imperative.

I take the two abl. in fg in different senses: visvasmad bhuvanat as a temporal
expression, but asuryat as causal.

1.134.6: For abc as a “repair” of pasi in 5fg, see disc. there.

Most supply barhis as the obj. of the perf. part. vavarjusinam, and this is quite
possibly correct. By contrast I take it in the metaphorical sense “twist s.0. towards
oneself,” that is, attract to the sacrifice -- though we might prefer a medial form in that
sense. And the mention of barhis at the beginning of the next hymn (I.135.1a) may
support that standard view. As Kii points out (461 and n. 873), there’s no obvious
explanation for the full-grade stem (expect * vavryjiis-).

I.135 Vayu

[.135.1-3: The fronted forms of ¢vam (etc.) found in 1.134.4—6 continue here, though not
as densely: 1d, 2a, d, 3d.

I.135.1: Unaccented niyutvate in bc appears to be a voc. to an otherwise unattested -7-
stem niyutvati-, whose formation would be morphologically peculiar (a secondary -7-stem
built to a -vanz-stem?!). It must be a nonce manipulation of the standard -vans stem
niyutvant-. As Re points out, vocatives in -pate may have had some influence in
producing this thyme form. Since Vayu is almost the only referent of niyutvant-, it is
highly unlikely that the form represents a dative to the - vans-stem that lost its accent for
some reason.



1.135.2: On vaha vayo niyuto yahy asmayuh see disc. ad VII.90.1.

1.135.3: As indicated in the publ. intro., this hymn is divided into trcas and each trca was
probably originally a single hymn. This then is the final verse of 1-3, and it exhibits very
heavy ring-composition: 3b ... upa yahi vitdye reprises la dpa no yahi vitdye almost
exactly, and 3ab ... niyudbhih satinibhif ... sahasrinibhih ... echoes 1bc sahdsrena niyuta
... satinibhih. Note also 3d tdvayam bhagah ..., which is identical to the beginning of 2d.

As discussed ad 1.134.3, the expression here, sdrasmih sirye saca ‘“‘accompanying
the reins [=rays] when the sun (rises)” seems to me a fuller version of the temporal
expression rasmisu (/rasmibhih) “at/with the reins=rays.” See also 1.137.2e sakdm
siryasya rasmibhih “simultaneous with the reins=rays of the sun.”

1.135.4-6: As indicated in the publ. intro., this trca is constructed in parallel to 1-3, but
addressed to the two gods Vayu and Indra rather than Vayu alone. I will not call attention
to the pervasively parallel phraseology: a simple skimming of the two sets of verses will
amply demonstrate it.

1.135.4: The vayav indras ca construction here unfolds over two padas.

1.135.7: Here the vdyav indras ca construction is stretched from a to ¢, and in f the
sequence indras ca yathah (lit. “and Indra, you two drive”) presupposes a 2nd ps. sg. to
produce the conjoined subject. This latter construction further attenuates the vayav indras
ca construction.

Note the little figure sasato ... sasvato.

1.135.8: As indicated in the publ. intro., I have no idea what the figtree represents here.
Some of the verse seems anagrammatic for vayu-: the repeated jaydvo (bc) and yavo (d).
The rel. / correl. dyad is skewed, with ydm not correspondint to £ in the main cl. I
have no explan.
The accent on suvate in d must result from juxtaposition with pdcyate.

1.135.9: The references here are also murky, but I am inclined to see the plural referents
as both Maruts and soma drinks. In favor of the Maruts: 1) they are called bahv-ojas -in
VIIIL.20.6; 2) they are sometimes called uksan- (e.g., V.52.3); 3) the non-waning cows of
8ef are also found in the Marut hymn V.55.5 nd vo dasra upa dasyanti dhendvah; 4) they
fly (e.g. V.59.7), and they’re associated with the shaking of mountains and the flowing of
rivers (flying in the river could be rain); 5) approaching the figtree in 8b might be like
V.54.12, where they “shake the gleaming berry (pippalam)” -- the pippala is supposed to
be a fig.

nadiis one of the rare loc. sg.s to a vrki-fem.; see sarasiin VII.103.2, gauriin
IX.12.3, and AiG II1.170. I would now consider these forms endingless locatives (rather
than the result of contraction of the stem vowel with a loc. sg. ending -/ on the basis of
TY’s disc. of this type; see comm. ad VII.103.2.

1.136 Mitra and Varuna



1.136.2: In the publ. tr. I blindly followed Ge and Re in supplying jyotise ‘light’ with
urdvein a. Although this makes fine sense, neither scholar cites parallel passages. It is
certainly true that jyotis- is qualified by uru- elsewhere (e.g., 1.117.21, 11.27.14, VI.3.1)
and that jyotismant- is found twice in the next vs. (1.136.3), but I think I would now be
inclined to be more circumspect about what urdve refers to.

1.136.3: fg is somewhat hard to construe, in that there are three gods and two occurrences
of yataydj-janah ‘setting the peoples in order’. Moreover, Varuna and Aryaman are
directly adjacent to that epithet, but it is Mitra whose stable characteristic it is (cf., e.g.,
I1.59.1 mitro janan yatayati ...). Mine is only one of the ways to handle the 3-into-2
problem.

1.136.4: The punctuation in the publ. tr. may not make it sufficiently clear that it is Soma
“who gives shares in the drinking places.” On avapana- see comm. ad VI1.98.2 and
X.43.2.

1.136.6: As noted in the publ. intro. there is abundant evidence of ring composition
between this verse, the real final verse of the hymn, and vs. 1: 1a brhdn namo/ 6a
namo ... brhaté, 1bc mriayadbhyam/ 6¢c sumrlikaya; 1e dpastuta/ 6d dpa stuhi. Cf. also
2d dyuksam/ 6e dyuksam, and 2c bhdgasya/ 6e bhigam.

1.137 Mitra and Varuna

1.137.1-2: 4 yatam is parenthetical and in 2" position, breaking up syntactic constituents
(susumd ... adribhilh and imé ... indavahrespectively), in the initial padas of both these
Verses.

1.137.2: For the temporal expression in e, see disc. ad 1.135.3.
1.138 Pisan

1.138.2: Note krnvd rndvoin b.

The rather surprising appearance of the camel in c is best explained as Ge does:
the simile is incomplete and should read “as a camel (does) its load.” Still the camel adds
a specificity that seems out of keeping with the context.

1.138.3: The syntax of this verse is quite contorted.

The hapax sdriis problematic. Flg. Old, I think it must be interpr. in the context of
the idiom vajam v sr ‘run for the prize’; cf. the root noun cmpd. vaja-sit- and passages
like 1.62.16 somo vajam ivasarat. But what sort of form is sari? Gr takes it as an -in-
stem, which would be the simplest solution save for the accent, which should fall on the
suffix (*sar?). AiG 11.2.328 explicitly rejects this analysis, suggesting instead (p. 407, flg.
a brief mention by Old, in turn inspired by Ludwig) that, with following bhAava, it is an
early example of a cv/ construction. But again, we should expect suffixal accent (see
Whitney, Gr. §1093), and moreover the cvi construction is at best embryonic at this
period (akhkhalikitya V11.103.3 being the only fairly certain example in the RV, though



see my disc. of susami abhiivan in X.28.12). Taking it as a rathi-type masc. confronts the
same issue with accent. Since an analysis as an -iz-stem encounters only the accentual
problem, not the chronological one of the cv/ construction, and since -in-stems are
considerably better attested than rathi- masculines, an -7n-stem analysis with unexplained
accent retraction seems the best among the poor choices. As for my tr., since “be a runner
after” seemed clumsy, I have substituted “be a contender.”

1.139 All Gods
1.139.1-2: For the sense of these vss., see publ. intro.

1.139.1: The pass. aor. samddyi is taken by Gr (etc.) to Vda ‘tie’, surely correctly. But
there are several other occurrences of this lexeme sdm V da that also appear to express the
same idiom, but, with different morphological realizations, are generally assigned to vV da
‘give’ (though see, e.g., Kii 244). The idiom, in its fullest expression, is sdm V da nabhim
[Acc] nabha(u) [LOC] ‘tie navel to navel’, that is, to assert a family connection (often
between gods or semidivine figures like seers and us humans). In the passive the first
navel is of course in the nom. — a nom. that is gapped in this passage. Another ex. of the
idiom is found in IV.44.5, also passive, this time with the loc. gapped (or substituted for
by a prn.): sam yad dadé nabhih piirvya vam “because (our) ancient umbilical tie is
attached to you (or, to your [navel]),” of the Asvins. Instead of sam the preverb can be
see 1X.10.8 with the fullest form of the idiom, containing both case forms of ‘navel’:
nabha nabhim na 4 dade “he has bound his navel to our navel.” Also 1X.79.4 divi te
nabha paramo ya adadé “It was in heaven, to its navel, that your highest (navel) was
bound.” (This last tr. is different from the publ. one; see comm. ad IX.79.4 for the
alteration and the difficulties in the passage.) Another ex. of the idiom is probably found
in the noun samdadi- in IX.99.7, though the telltale navel is absent. See disc. there. The
other occurrence of samdadi-1in 11.39.7 even more attenuated, but still expresses the sense
of attachment. A variant of the idiom, 4V tan ndbhim LOC is found in 1.105.9; see comm.
there.

1.139.2: With Ge (etc.) I supply ‘throne’ with Airanydyam in e on the basis of V.62.8.

1.139.3: The part. asravdayanta(h)is best taken as predicated, substituting for a main verb.
The standard tr. supply a finite verb (“invite” vel sim.), but this seems unnecessary.

This form also participates in a fine example of case disharmony in a simile (in
the sense of Jamison 1982): sravdya-/sravdya- can mean both “cause to be heard” and
“cause to hear.” In the simile (pada b) it takes s/okam as obj. and means “‘cause to be
heard”; in the frame (pada a) it takes yuvam and means “cause to hear,” while in the tag-
pada (c) it likewise takes yuvam but also a 2" acc. havyd, with the meaning “cause X to
hear (about) Y.” With Ge I supply “of the pressing stone” with s7okam on the basis of 10e
slokam adreh.

Unlike the standard tr. I supply “chariot” as the obj. of anusisata and take rdjah as
an acc. of extent.

1.139.7: On the difficulties of interpr. of this verse, see publ. intro.



In f Ge and Re take aryama as subject of duhre and are then at pains to assemble
enough other personnel to count, at least conceptually, as a plural with pl. verb dufre.
(Cf. Re “Aryaman (ainsi que) I’officiant (et autres) I’ont traite-a-fond.”) But not only
does this not work grammatically but it does not make sense: since the gods gave the cow
to the Angirases (de), surely they are the ones who have milked her dry. Although major
syntactic breaks in the middle of padas are rare, in this case we must take sg. aryama as
starting a new sentence (so also WG). Note that pada a also seems to have a syntactic
break after srnuhi, though it is less jarring because the subject of the next clause remains
the same.

As for the sense, I am quite baffled. The Angirases seem to have mistreated the
cow, or at least gotten everything they can out of her. But Aryaman also has knowledge,
and perhaps use, of her. I suggest very tentatively that since Aryaman is associated with
the householder’s fire and with hospitality rites, this may be an early and oblique
reference to a division between what will later be known as Srauta rites and grhya rites.
But I have no confidence in this.

1.139.8: On asmad abhi see comm. ad V.33.3.

The standard tr. supply ‘word’ (vacah Ge n. 8a) as the neut. sg. subject with yad
... cifrdm ... in de, but a singular form of paumsya- in ab is more easily supplied from
context, and deeds can easily “resound” by semantic transference.

I interpr. the structure of d—g differently from the standard interpr., which take zad
as the antecedent both of the ydd clause in de (ydd ... ghosat ...) and the one in f, ydc ca
dustaram, echoed by g. By this interpr. the two ydd clauses are overtly conjoined (yad ...
ydc ca) around the main clause referent (74d), with the 2nd embedded in the main cl.
before the verb didhrti in the echo pada. Klein explicitly accounts for this disruption of
structure by asserting that the ydc ca clause “has been postposed in pada ¢ because its
required repetition in d provides a coherent punahpadam” [he must mean f and g
respectively]. This seems like a bit of a cop-out to me — it wouldn’t be “required” to be
repeated if it hadn’t ended up in that position in the first place, for other reasons. Contrary
to this analysis, I take f(g) as containing an “X and which Y” (#4d ... ydc ca) construction
of the familiar type, with two different referents. The X is also further specified by the
preposed rel. cl. in de (yad vah ... dmartyam), but the yad clause in de and the one in f
(echoed by g) are entirely unconnected and have different referents. The placement of the
ydc ca clause and the ca seem to me strong evidence for my interpretation.

As for the referent of ydc ca dustaram (fg), I supply dyumnam also from context
(b dyumnani); cf. also 111.37.10 dyumnam dadhisva dustiram.

1.139.10: The praisa quoted at the beginning of this verse, matching the one opening the
hymn, situates this verse in the ritual here and now, and such a context gives clues for the
solution of some of the difficulties. Because the context is the soma sacrifice (the
praiigaSastra is part of the morning soma pressing; see also the pressing stone in e), |
follow Ge in taking vaninah as the gen. sg. of ‘wooden’ (rather than as the nom. pl. of a
putative vanin- ‘winning’, with Re). The ‘wooden’ is the wooden cup and by extension
its contents: soma. This interpr. in turn makes it unnec. to take vanta as a haplology of 3™
pl. *vananta (see Old). The bulls of b are likewise interpretable in a ritual context as the
soma drinks.



Pada f contains an incomprehensible hapax ararindani, which, as so often, may
have been stimulated by the phonological context: &dharayadararindani. Given the
construction of the tag-pada g it should refer to something compatible with sadmani
‘seats’. My ‘fittings’ is only a placeholder, loosely implying a connection with V r “fit
together’ (also in ard- ‘wheel-spoke’, etc.) and inspired by the (presumably entirely
accidental) echo of dpapiokw. What -ind- would be under this analysis is utterly unclear.

1.140 Agni

1.140.1: The referent of dhasi- ordinarily ‘wellspring’ (see comm. 1.62.3), which is
identified here as Agni’s yoni- ‘womb’, is unclear. In VIII.43.7, 29 and II1.7.3 (also
perhaps II1.7.1) the dhasi-is the plants (=firewood) to be “eaten,” i.e., burned, by the fire,
hence the source (‘wellspring’) of the fire’s growth. Since whatever it is here can be
carried (prd bhara), firewood makes sense, and this interpr. is supported by the fact that
the plants that Agni burns are an important theme in this hymn (vss. 2ab, 6-8). Though in
1.122.13, a passage adduced by WG, I render dhasr- as ‘gush’ (developing a different
aspect of ‘wellspring, fountain’; cf. also VI.67.6), that sense does not work well here
because it must be identified with the yoni- and capable of being carried.

1.140.2: I take trivit as a qualifier of dnnam ‘food’ (so also Re, Old [SBE], Say, WG);
however, I am not sure what tripartition of food is meant. Ge in his n. (2a) suggests
wood, ghee, and soma (more or less flg. Say), but because the next pada concerns only
the plant food that Agni has eaten and that regenerates in a year, I am reluctant to divide
the focus. It is also possible to take fr7vit as an adverb, as Ge does (... eilt dreifiltig ...”),
but this merely transfers the problem.

In the second hemistich “the one / the other” are easier to identify. Pada c
concerns the ritual fire, while d treats the wildfire, each represented by a characteristic
animal: in c the “thoroughbred bull” (jényo vrsa), which, despite its power, is a
domesticated beast, while the (wild) elephant (varanah) of d rampages in the forest.

I don’t understand the position of 7 i(m) and sim generally occupy Wackernagel’s
position. In this case it may mark jagdhdm as a notional relative clause, as in my tr. “what
was eaten,” though the following word punalh unfortunately must be construed with the
main verb vavrdhe.

In c the initial position of anydsya violates my rule (1997, Fs. Beekes) for definite
anyd- placement, but anyénain d is correctly positioned.

1.140.3: The middle voice of zarete, fairly rare for forms of V #7; is responsible for my
“move athwart each other,” against a more standard “hasten towards” or the like. It is
also a reasonable representation of the movement of the kindling sticks rubbing against
each other.

On the sense of V dhvams see comm. ad IV.19.7; on the intrans. value of
dhvasdya- see my -dya-Formations pp. 54-55. On the supposed transitive sense of the
form in X.73.6 see comm. ad loc.

Both sicya and kipaya- are hapaxes, though the likely root affiliation of the
former with V'sac ‘accompany, attend upon’ makes its interpr. easier. With AiG 11.2.793,
798, I take it to be a gerundive to this root. As for kupaya-, 1 find it hard to separate it



from the root V kup ‘quiver, quake’, despite the unclarity of its formation (suffix?
accent?), and find the alternative analysis as ku-paya(s?)- (most recently, tentatively WGQG)
unlikely.

vardhanam pitiih “the increaser of his father” is one of the RVic poet’s beloved
paradoxes. The priest generates the ritual fire and is therefore its father, but the well-
tended fire in turn produces prosperity and increase for the ritual officiants.

1.140.4: The thrust of this vs. is a pile-up of adjectives describing Agni’s flame-horses,
set within a frame consisting of the verb upa yujyante “they are harnessed,” postponed
until the final pada, and a dative of benefit occurring in the first: mdnave manavasyate.

manavasyatéis found only here, and both its sense and its formation are unclear.
It is generally rendered as if it were a denominative (Ge ‘dem Menschenfreundlichen’, Re
‘agissant en homme’), but this would assume a - y4-formation built to a vrddhi-derivative
pseudo-s-stem * manavas- (beside manava-, loosely like manus- beside mdanu-). I instead
interpret it as a (pseudo-)future participle in -syadnt- built to the common vrddhi deriv.
manava-. The future suffix reinforces the sense of the vrddhi deriv. ‘descending from
Manu’ by emphasizing the fact that (some of) these descendants are still to come. (If such
a derivation seems too radical, it could be mediated by a denom. * manava-yd- + -syant-,
which underwent haplology.)

asamand- means lit. something like ‘not together, not gathered’; ‘breaking ranks’
seems a dynamic tr. of the underlying concept (Re ‘allant en sens divers’). (See also
VII5.3; the sense of the 3™ occurrence in V1.46.13 is slightly different.) It thus forms a
semantic pair with mumuksvah ‘seeking to break free’ in a. I do not follow Ge (/WG) in
their derivation from the extended meaning of sdmana- as ‘battle’, hence (Ge) ‘ohne
Kampf’.

Note the phonetic figure opening the vs.: mumuksvo manave manavasyate.

1.140.5: The vs. contains three “intensive” participles: karikratah, marmrsat, and nanadat.
All three, in my opinion, express repetitive or repeated action. In particular kdrikratah, in
my tr. ‘making and remaking’, nicely reflects the constantly changing shape of the smoke
rising from the raging flames.

I take mahim ‘great’ (fem.) separately from avanim and referring to the earth; by
this interpr. the whole earth serves as Agni’s course (‘stream bed’).

1.140.6-8: This trio of verses treats the union (by burning) of the hyper-masculine
Agni/fire and the plants (feminine). This must be the “der erotische Grundton” of the
hymn that Ge mentions in his intro. This sexual union leads to the death of the plants (8b)
and their regrowth and transformation into a different form (7cd, 8). Or so is my interpr.;
acdg. to some, the flames are sometimes the referents, rather than the plants. This
proposed split reference seems to me to break the thematic unity of the verses and the
climax in 8 of the death and renewed life of the females who unite with Agni.

1.140.6: The concentration of intensives continues in this verse: ndmnate (a), roruvat (b),
davidhava (d).
The ‘bending’ of pada a of course describes the flickering motion of the flames.



Because of the theme mentioned ad vss. 68, of the bodily transformation of the
plants by burning, I take zanvah in c as referring to the bodies of the plants, not, with
most tr., that of Agni.

I don’t entirely understand the position of cain c. Klein (DGRV 1.222-23, 259—
60) suggests that it has been bumped by the participle opening the clause and pada. It is
certainly the case that ca could not immediately follow that first word without metrical
distress: five-syllable ojayamanah entirely fills the opening, and since the caesura cannot
precede an enclitic, placing ca after the participle would result in an opening of 6.

1.140.7: The idiom punarV vrdh ‘grow again’ recurs from 2b, again referring to the plants
immolated by the fire (at least in my opinion; others take the subject to be the flames).
Here their regeneration is linked with their contact or merger with divinity.

The final pada is variously interpreted. I take the plants still to be the subject and
the form “different from their parents” refers to their burned residue as ash and cinders,
as opposed to the branches and leaves that were fed to the fire. But if pifrof is taken as a
loc., the referent may be different; some take it as referring to Heaven and Earth (Say,
Old [SBE], WG).

1.140.8: Again there is a difference of opinion as to referent. With Old (SBE) I take the
plants once again as the subjects of pada a (so, partly, WG), contra Say, Ge, Re, Kii
(419), who interpret them as flames.

1.140.9: The hapax fuvigrd-in b is generally interpr. as having a thematized form of V g
‘swallow’ as 2" member, hence ‘powerfully swallowing’ vel sim. But to a set root we
should probably expect *-gira- (like - tir-: -tira-; (-) tur-: tura-). I follow instead a
suggestion of Insler’s, that it represents a haplologized *fuvi-vigra- ‘powerfully spirited’.
See comm. ad II1.21.2 on the related hapax fuvigri-.

With most, | take syénias the fem. of the color term Syetd-, rather than, with Ge,
as the fem. of syend- ‘falcon’ (Adlerweibchen). Among other things, we would probably
expect the fem. of ‘falcon’ to have vrki- inflection, like vrki- itself and simhi- ‘lioness’ to
simhda- ‘lion’; it should therefore have suffixal accent, and in this sandhi context the nom.
sg. should have come out as *syenih. Moreover there is no obvious role for a female
falcon in context. The white trail of ash here contrasts nicely with the black furrows
(krsndasita-) the fire creates in 4b.

1.140.10: I read pada b with cd, contrary to the standard tr., which take it as independent.
I might now, however, replace the tr. of ddha as ‘then’ with ‘and’ or the like.

The first word of ¢, avds'ya, is generally taken as the gerund to 4va V as lit. ‘throw
down’. I am dubious about this interpr., since that lexeme is not found elsewhere in the
RV or, acdg. to Monier Williams, anywhere else in Sanskrit. I therefore derive it rather
from dvaV'sa/ si ‘let loose, unhitch’, despite the formal difficulties. The idiom is used
regularly for letting loose horses, to which Agni’s flames are compared here, and see
X.61.20, where Agni is the subject of dva syati, a verse that contains vocabulary that
resonates here: dvivartani- and sisu-. The problem is that we should expect avasiaya with
full-grade root and root accent (cf. 1.104.1) or possibly *avas'ya (this zero-gr. form is
recorded in Whitney’s Roots). I can only explain the accented long vowel in avds'ya as



arising from confusion produced by augmented forms (cf. dvasuf ‘they unhitched’
1.179.2).

I take the sisumatih ‘(females) possessing young’ to be Agni’s flames; they have
young because flames beget more flames as they spread.

I take d as a paradox: the fire is in constant circling motion (parijarbhuranah), but
still produces a protective encirclement like armor.

1.140.11: Most take the expression in b to mean “let it be dearer to you than a dear
thought”; this seems to me nonsensical or at least rhetorically weak. I suggest that there is
a pun on priyd-, which can mean both ‘dear’ and ‘own’. Here the poet suggests that his
composed thought will be dearer to Agni than anything the god himself might produce.

1.140.12: See publ. intro. for speculation on the “foot” of the boat.
Ge suggests persuasively that “chariot and house” are used metaphorically for
(times of) war and peace.

1.140.13: The problem in this verse is to determine which padas go together. Ge and Re
construe ab and cd together, but this leads to a gender problem: the subj. of cd should be
fem. pl. arunyah in d, but ¢ contains a nom. pl. masc. part. yantah. (Old [SBE] suggests
that this form is corrupt because of the metrical problems in the pada; he treats these at
length in Noten, but does not seem to favor emendation of the participle.) The problem is
not entirely solved by taking ¢ with (a)b, as Old (SBE) and I do, but it becomes
somewhat attenuated by the variety of possible subjects: Agni (m.), Heaven and Earth
(dyava-ksama, dual dvandva, whose gender is listed by Gr. as fem., but there are no
diagnostic passages), the rivers (sindhu-, sometimes fem., sometimes masc. [see common
acc. pl. sindhian]) -- with masc. prevailing either because masc. is the default in such
gender clashes or because sindhavah is the closest subject to yantah. WG also take d with
the nominatives of b, by somehow taking arunyah as a temporal expression “bei den
(Morgen)roten,” but one would expect a loc. for this meaning (as opposed to the extent of
time in the temporal dirghaha “through the long days” of c).

1.141 Agni
See published intro. for discussion of enjambement and other special effects in
this hymn.

I.141.1: On yato jani see comm. ad I11.10.6; the phrase could also be rendered here “as
soon as he was born.”

Most tr. take the subj. of dpa hvarate to be the same as that of sidhate, namely the
thought (imatih), and therefore must take the subord. cl. as concessive (more or less “even
if / although it moves crookedly, it goes straight ...”). However, I take Agni as the subj.
of upa hvarate, which expresses the usual crooked motion of fire, and the 7m in this
clause as standing for matih, the subj. of the main clause and the goal of upa Avarate. (im
and sim almost always have real accusative reference; see Jamison 2002, Fs. Cardona,
and 7m in 3a and 3c below.) The verbs do of course contrast -- the zigzaging motion of
the fire as opposed to the straight path of the poetic thought -- but this is the result of the
different natures of their two subjects, which are acting in tandem for the success of the



sacrifice. That Avara-is used of Agni in 7b supports taking him as subj. of Avarate here.
However, see comment in 1.142.4 below.

Most tr. take the streams of truth (s7dsya dhéna(h)) as acc. pl. and the object of
anayanta, and supply various subjects: e.g., Ge “wise ones” (dhirah), largely on the basis
of V.45.10, which has dhirah as subj. of anayanta. Since that passage in a Vi§ve Devah
hymn has no other points of contact with ours, I see no reason to supply an otherwise
unrepresented subject here and to bump the possible surface subj., fem. pl. dhénah, into
the acc. I would adduce rather 1.148.3 (also Dirghatamas), where Agni is the obj. of prd
... nayanta, as I think he is here. It is true that 1.146.4 has dhirasah ... kavdyah “clever
poets,” who guide (nayanti) Agni’s step (padam), which would give a nearer parallel for
the dhirah supplied here by Ge (who oddly doesn’t cite this nearby passage), but the
phrase “streams of truth,” that is, true poetic formulations, seems to me just another way
to refer to “clever poets” and actually supports taking the fem. pl. expression as the subj.
and Agni as obj.

1.141.2: This verse concerns the three forms of Agni, with “form” expressed by neut.
vapuh in a, which should be supplied with dvitiyamin b and &rtiyamin c. (Contra Ge
[/WG], who take vapuh as an adjective and the ordinals as adverbs. Since vdpuse is
clearly nominal in 1a, an adjectival usage in the following vs. would be surprising, esp. as
there are, in my opinion, no certain exx. of adjectival vapus-.)

In a I take prksah as the gen. sg. of prks-, rather than the nom. sg. of prksa- (so
Gr, Old [SBE], Ge, WG) or acc. pl. of prks- (so Re). It is a descriptive or qualifying gen.:
the “wondrous form of nourishment.” It is not entirely clear what this phrase refers to, but
I would suggest that it is the plants, which are often said to contain the fire in embryonic
form (thus wondrously). In this form he is “abounding in food” both because the plants
feed the fire and because plants supply nourishment to the living world. Such a qualifying
gen. is also found in vzsabhdsyain ¢ acdg. to my interpr. (but not those of others). The
root noun prks- is probably found also in prksudh- in vs. 4 below, qualifying plants
(virddhah), which supports my interpr. here.

The second wondrous form is the fire in the waters, which has come to be
identified with Apam Napat. The “sevenfold-kindly (saptdsivasu) mothers” must be the
seven streams. The compound is oddly formed, and Gr, inter alia, suggests reading * sapta
*§ivasu, an unnecessary emendation, particularly if we maintain the compound reading of
ddsapramatim in d (see immed. below).

The third form of fire, presented in cd, appears to be the ritual fire produced by
the kindling sticks wielded by the fingers, which are characterized, as so often, as “young
women” (yosanah). The cmpd. ddsapramatim ‘having ten(fold) forethought’ suffers from
the same formational oddity as saptdsivasu and has been even more eagerly emended to
*dasa *pramatim (see, e.g., Old, Noten, who keeps saptdsivasu as a cmpd but supports
emending the other to two words). The ddsa, liberated from the compound, would qualify
the fingers, as often. However, in my opinion we must either keep both compounds or
neither, and since the cmpds are the more difficult readings and Dirghatamas is a tricky
poet, I see no reason to emend.

Note that janayantain b thymes with anayantain 1d in the same metrical position.



I.141.3: This verse describes several mystical and, probably, mythical productions of fire,
couched in the present (clear pres. mathayati in d, which suggests that the injunc. krdnta
in b has the same temporal value). I do not completely understand either of the scenarios,
esp. fire’s hiding in the mixing vessel in cd.

Ge’s suggestion that the first hemistich deals with Agni in the waters is supported
by the parallel passages he adduces, and so it may continue the theme of 2b.

In d mathayatiis entirely ambiguous between ‘churns, rubs’ (Old [SBE]
‘produces ... by attrition’, Ge ‘ausreibt’) and ‘steals’ (Re, WG), and both are appropriate:
‘churns’ would continue the theme of fire-production, but ‘steals’ would refer to
MatariSvan’s theft of fire from heaven. No doubt both are meant, and there is both a
mythical and a ritual application of the passage. Cf. 1.148.1 madthit ... matarisva.

I.141.4: This vs. concerns the production of fire by the friction of the two kindling sticks.

His “highest father” (pitith paramat) is probably Heaven (Dyaus Pitar), as most
take it; it also contrasts with the “depth” (budhnai?) that is his source in 3a. The pada-final
pdri is probably not to be construed with the verb (prad) niyate, though pdriis common
with Vni, but, as often, governs the abl. (pitih paramar), despite the intercalation of the
verb between the abl. phrase and this postposition.

The hapax prksudh-in b is variously explained. E.g., Old (Noten) suggests that it
is modeled on the immediately following virddh- and also surudh-. In the published tr. I
followed Humbach’s explanation (Gathas [1* ed. 1958] 11.28; accepted by Narten, YH p.
161), which takes -udh as a zero-grade root noun belonging to widespread PIE *V uedh
‘convey’, otherwise unattested in Indo-Aryan. But I now no longer believe that
Praise” [Fs. Lamberterie]), and I would now follow Old’s suggestion. Note the
progression and phonetic play in the pada: 4 prksudho virddho damsu rohati. 1 would
also slightly change the published tr. from “nourishment-bringing” to “nourishing.”

On damsu see 1.134.4. As noted there, I take it as a loc. pl. to the root noun ddnr-
‘house’ (so Old [SBE], tentatively Ge, WG), rather than as an adverbial deriv. of V dams
‘be wondrous’ (Gr, Re). Here it presumably refers to the domestic fire established in the
house(s); since words for ‘house’ in the plural often refer to only a single domestic
establishment (presumably because it is made up of several buildings), “in the house”
rather than the publ. “in the houses” is also possible.

Pada c contains a curiously doubled yadin a single clause (ubha ydd asya jantisam
yad invatah), which has attracted little attention. Old (SBE) notes it but makes no attempt
to explain it, and otherwise the standard tr. (including mine) do not reflect or mention it.
The exception is WG, who take the pada as a kind of stuttering set of false starts: “Wenn
die beiden seine Geburt -- wenn (sie iiberhaupt) -- antreiben.” This seems to be the only
way to represent what the text has, since it is impossible to manufacture a separate clause
dependent on the second y4d. But since both clauses in the WG rendering share subject,
object, and verb, and the adverbial addition “liberhaupt” reflects nothing in the Skt., it
may be just as well to pass over the doubling in silence, assuming that the second yad
comes from the occasional tendency for the relatively pronoun to immediately precede a
pada-final verb. Cf., e.g., for this verb stem, 1.55.4d ksémena dhénam maghava yad invati
(also V.28.2c, VIII.13.32c ... yam invasi).



Pada d contains an augmented impf. abhavat, which contrasts with the presents
niyate (a), rohati (b), and invatah (c), esp. since it begins ad 7d “‘just after that,” which
suggests that the past tense action of d should follow the actions of the earlier part of the
verse. Most tr. (Old [SBE], Ge, Re, WG) take c and d together, separate from ab, which
produces a jarring sequence of tense: “when they spur on ..., then he became ...” I
connect ¢ rather with ab and indeed with vs. 3 and start a new syntactic sequence with 4d,
which is continued by the preterital expressions ad id + avisatin Sa, vi vavrdhe in 5b, and
druhat in Sc. Although this is not a complete solution, in that the 4d 7d “‘just after that” of
4d and 5a begs for a sequentially prior preterite, it keeps the disharmonious sequence of
tenses from inhabiting the same sentence. This division is also compatible with the
syntactic enjambement characteristic of the hymn.

1.141.5: The mothers (matih) of pada a contrast with the father (pitiih) of 4a.

The standard tr. take v/ vavrdhe in b as the verb of a rel. cl. begun by yasu in a.
The problem is that vavrdhe is not accented. Ge suggests that it lacks accent because the
rel. pronoun is in a different pada, but this separation does not pose problems elsewhere
(cf., simply within this hymn, 3ab nir ydd ..., ... krdnta, 3cd yad ..., ... mathayati, 6¢d ...
yad ..., ... véti); Old is in favor of emending to vivavrdhé. Taking the text as given, |
construe the rel. clause with ydsu as a nominal locational clause; similarly (but
independently) WG with a different distribution of elements. It is true that there are
several ydsu V vrdh passages; cf. esp. 11.13.1 ... apdh ... dvisad yasu vardhate “he [=Indra]
entered the waters, within whom he grows strong” (cf. V.44.1), but I think we must take
the lack of verbal accent more seriously than these few phraseological parallels.

Again, contrary to most, I attach c to ab and take d separately, on the basis of the
distribution of verb tenses.

1.141.6: Another instance of 4d id, which seems, in this hymn, to mark the progress of the
ritual.

With bhdgam iva paprcanasahin b compare bhdagam ... paprcasiin 11b. The
difference of voice is significant: in 6b the mortal officiants “(en)gorge themselves
(med.) with/on good fortune” while in 11 Agni engorges (i.e., swells)(act.) good fortune
for us.” The similarity of these striking expressions makes it unlikely that bAdgam in 6b is
primarily the goal/object of s7jate, as Ge, Re, WG take it.

The phrase mdrtam samsam may be a de-compounded version of ndrasamsa- with
lexical substitution. Note that n4rasamsa- is found in the next hymn, the Apri hymn
1.142.3. See also devanam samsam in 11d of this hymn. The double object of vetr --
devidn and mdrtam sdmsam -- is a zeugma of sorts, made possible by the fact that vV vican
take both animate and inanimate objects.

[.141.7: I take this entire verse as dependent on vs. 6. It is full of rare and unclear words,
but the pile-up of descriptors of the violently moving fire is exhilarating.

In b Avard- (to V Avar ‘move crookedly, twist’; cf. Avdrate in 1c) is taken by Ge
and Re as ‘bird’, but I am persuaded by Roth’s suggestion, enshrined in Gr (and see Old
[Noten]), that the referent is a snake -- the creature of “twisting/serpentine motion.” The
quality held in common between the Avard and fire is vdkva-, derived from the root
Vvaic ‘undulate, curl, meander’, and the image is that of fire winding its way through the



dried-up plants that serve as its fuel. From this tr. it is clear that I take jardna as jardnah,
with the Pp., and as an acc. pl. fem. ‘old (things = plants’). Gr. identifies it as an instr. sg.,
and this interpr. is followed by others (most recently by WG), but the sandhi situation,
with -2 before a- essentially excludes it (though see Old [Noten] who finds it barely
possible).

The sense of dnakrta- is likewise unclear, though its formation is transparent. The
tr. of Old (SBE “whom it is not possible to drive to a place”; sim. Noten), Ge (“‘ohne
Antrieb”), Re (“sans y avoir été poussé”) seem to reflect a sense of the common idiom 4
Vkr ‘bring here’ extended to ‘push/force (here)’, with the ‘here’ elided. However, in his
n. 7b, Ge adduces PB XXIII.13.4.5, which concerns wild animals that are anakrta-.
Caland tr. ‘unfostered’, but I see another possible extension of ‘brought here’, namely
‘kept here’ = ‘confined’, with its negative then ‘unconfined’. This certainly fits the PB
passage and also matches Say’s gloss anivaritah (Ge’s tr. ‘ungehemmt’).

The second hemistich is entirely couched in the gen., save for the loc. pdrman
‘flight’ off which all those genitives hang. I construe pdrman with dnakrtahin b.
Although ‘flight’ may seem to support the ‘bird’ interpr. of Avarad- in b, note that Avara- is
in a simile syntactically independent of the rest of the sentence; moreover, Dirghatamas
hardly feels constrained to confine himself to one image at a time.

daksusahis a pseudo-perfect-participle, like the pseudo-desiderative-adjective
ddksu- (11.4.4) to V dah ‘burn’. Both are hapaxes.

On -jamhas- see comm. ad VI.12.2 and VI.3.5.

vyadhvan- can contain either vz ‘without’ or v7 ‘through, wide(ly)’ (so also Old
[SBE], Re). I have opted for the latter, but others (Ge ‘wegelosen Flug’, WG
‘Wegelosen’) for the former. Either would work, though the phrase rdja 4 seems to me to
express extent of space and to favor my interpr.

1.141.8: What quality of a chariot is expressed by the ppl. yatd- to Vya ‘drive’ is unclear.
Because of the phrase “made by dexterous (men),” which seems to refer to the chariot as
object rather than to its current situation, I suggest that it’s a particular type of chariot,
perhaps one made for long journeys. But it is also possible that it refers to the current
situation, in which case it could mean “like a driven chariot” (i.e., one that is speeding).

Pada c is full of difficulties, esp. the unaccented dakss and the semantically
anomalous sardyah ‘patrons’. There is also the question whether the pada is syntactically
independent or forms a clause with d. With Ge (but contra most other interpr.) I take cd
together. Otherwise pada ¢ would be a nominal clause of some sort, but the introductory
ad (recalling ad id of 5a, 6a) seems to call for a dynamic verb. As for the “black patrons”
I take this to be, as it were, a two-part phrase: “black” first refers to the plumes of smoke,
picking up Arsndjamhas- ‘having black plumage’ in 7c; the clouds of smoke surrounding
the fire are then implicitly likened to the sacrificial patrons who would gather around the
ritual fire.

What then to do with daks/? Two main solutions are found in the lit.: it is a 2" sg.
impv. (or si-imperative) to Vdah ‘burn’ as it is in II.1.10 (Re), or it is a voc. of a nominal
stem of unclear formation likewise built to vV dah (Old, WG). Ge refuses to tr. and AiG
I1.1.408 floats both possibilities. The first (impv.) has the merit of matching an actual
existing form, but otherwise has little to recommend it. In particular, if it forms a
parenthetical independent clause it should be accented. The second (voc.) does not create



syntactic problems but leaves the question of the morphology unresolved. I do not favor
either of them, because either one requires 2" ps. reference, which I think would violate
the structure of the hymn. As noted in the publ. intro., the first 8 verses are couched
entirely in the 3" person describing the fire and entirely lack the word agn/~ both the 2™
ps. and agni- are forcefully introduced at the beginning of vs. 9 (¢vdya hy agne), and this
2" ps. address prevails in the next three vss. (9—11). I find it difficult to believe that the
wily Dirghatamas would spoil his schematic division by introducing a muddled 2"
person in vs. 8. Moreover, the asyain 8c surely has Agni as its referent, which should
probably preclude a 2" ps. reference to him in the same pada. Unfortunately I do not
have an acceptable solution to daksi, however. With the others I take it as an unclearly
formed nominal derivative of Vdah, but as the 1 member of a tatpurusa with siri-, hence
‘the patron(s) of the burning one’, but this is a solution of desperation and carries no
conviction.

The grammar of d is scarcely less contorted than that of c. The verb isate belongs
to a clear thematic stem and should therefore of course be 3™ sg., but the apparent
subject, vdyah, is ordinarily a nom. pl. ‘birds’ to the stem vi-. To make the grammar
work, it needs to be interpreted as a neut. s-stem collective in the nom. sg. (‘bird flesh,
poultry’; cf. Re’s ‘la gent-ailée’), a formation that is found later (already AV) but not
otherwise in the RV (unless in VII.69.4, q.v., maybe 1.104.1). Moreover, if pada c is to be
construed with d, its pl. subj. krsndsah ... sirdyah also clashes in number with the verb
1sate. My somewhat uneasy solution to this is to assume that vayah here has been
reinterpreted as a singular collective and, as the noun closest to the verb, has determined
the number of the verb. But since vdyah refers to the collectivity of birds, the pl. krsnasah
... sardyah can match it in sense and therefore function as subj. of isafe as well. (Another
possible solution is to assume that 7safe has been assimilated to the athematic formations
of similar shape, irte, irate and, esp., the near rhyme iste, isate, with 3" plural in -ate. This
does not seem impossible to me, esp. since their 1* sgs. in -¢ would coincide.)

The publ. tr. reflects a double reading of initial sizrasya ‘of a champion’ with
partial emendation to *sdryasya/ sirah ‘of the sun’ in its 2" reading. In my view, the
juxtaposition across pada boundary of sirdyah and siirasya was designed to bring to mind
a third term, the sun, sharing its initial with sardyah, its gen. case with sirasya, and its -
ur- with both. Though the patrons might shrink from the attack of a champion, birds are
more likely to shrink from the flaring of the sun, either retreating from its heat or
avoiding flying too high and therefore too near it. This double reading helps unify the
two-part NP of c, the black (plumes) = patrons, and takes us back to the flight of the bird
Agni in 7cd.

1.141.9: After the extravagances of the last few vss., this vs. brings us back to earth and
opens the last section of the hymn, addressing Agni and praising his benefits.

The morphological and phraseological parallelism of vibhiuh (c) and paribhiih (d)
are difficult to convey in tr. On the basis of the visvarha ‘everywhere’ with the former
and the passages containing visva (...) paribhi- (1.91.19, 11.24.11, 111.3.10), I have
supplied ‘everything’ with the latter (so also Ge, WG; sim. Old [SBE]).

As in 1.37.9 I construe dnu with preceding sim “following them.”



1.141.10: dhimahi in d is probably has a slight double meaning: we want to acquire Agni
like good fortune, but in the technical ritual sense we want to install / establish him. For
the technical sense see didhanahin 13b.

There is also a pun on bhAdga-, both ‘good fortune’ and the name of the god, a pun
continued in the next vs.

I.141.11: Ge (also Kii 306) takes pada a separately from b and supplies ‘give’, but this
seems entirely unnecessary.

For bhdgam V prc, see comments ad 6b. bhdga- also participates in a nexus with
the previous verse: in 10d it appears in a simile, but here it has been promoted to the
“real” object to which other entities are compared. In the first hemistich the common
noun usage of the stem is dominant, but in the 2" it is the god Bhaga.

Contrary to Ge (/WG/Kii) but with Old (SBE) and Re, I take dimiinasam as an
adj. with ray/m rather than as an independent nominal referring to the master of the house
(Ge ‘Hausgebieter’).

Note devanam samsam here matching martam samsam in 6d. As there, the object
of the verb yamati here involves a zeugma, of animates (the races of gods and men) and
the inanimate laud of the gods.

The last clausal tag in d, 774 4 ca sukratuh could simply be taken as a nominal
sentence with copula to be supplied (“and he is of good resolve in truth” vel sim.).
However, I supply a passive form of V yam (presumably ppl. yatdh) corresponding to the
act. subj. yamati of c. Cf., for rta 4, V1.7.1 rtd 4 jatam “born in truth” and, for yata- + LOC,
VIIL.92.7 visvasu girsv dyatam “held in place amidst all your hymns” (also V.44.9). 1
recognize that this extra material may be unnecessary, however. On the other hand, see
comm. on [.144.3 for possible support.

1.141.12: The acc. goals in d, vamam suvitam vdsyah, may be a triplet (with vamam and
suvitam separate; so Ge, Re, WG); it is not easy to tell and has little effect on sense.

The hapax splv. nésatama-, to the unattested a-stem *nésa-, is generally taken as
agentive (‘best leader[s]’; e.g., Ge “mit den besten Fiihren”), but I see no reason for this.
The expression seems parallel to 11.23.4 sunitibhir nayasi "you guide with good
guidance," X.63.13 ndyatha sunitibhih, where agentive readings are out. (Note that in
both passages the abstract is in the plural, as here.) Moreover, since Agni is doing the
leading, he would not need additional leaders (though WG suggest that they are the
horses in pada a). In any case note the ring with anayantain 1d.

1.141.13: The arkaih of pada a can refer both to the chants of the ritual participants and to
Agni’s flames, though only the first sense is registered by most tr. In the second sense the
instr. is not an agentive/instrumental phrase with passive dszavi, but an instr. of
accompaniment/description.

The “further forward” (prataram) of b presumably refers to the installation of the
new Ahavaniya fire, carried towards the east. The d4dhanah of this pada forms a ring
with dhayi of 1a.

In cd the mixed 3™ and 1% ps. pl. subject ami ca yé maghdvano vaydm ca “both
those who are our bounteous (patrons) and we (ourselves)” takes a 3" pl. verb, nis



fatanyuh. | take nih with the frame (“extend outward”) and 4z with the simile (“extend
beyond”).

1.142 Apri

1.142.4: matih ... vacyate “the thought is twisting its way” gives potential support to the
interpretation of upa hvarate in the previous hymn 1.141.1 as having matih as its subj.
(contrary to my view), but the other considerations raised ad loc. weigh more strongly for
me. As for vacyate, the “passive” accentuation of this apparently intrans. verb of motion
is treated at length by Kulikov (-ya-presents, pp. 218-23), who acknowledges the
standard functional interpr. of this pres. but attempts (rather too ingeniously in my view)
to take it as originally passive (“is being directed towards you” in his tr.). Since V vasdc
seems to me to express precisely non-direct(ed) action, this interpr. does not capture the
sense. I do not have a good explanation of the suffixal accent, beyond noting that there
are other non-passive medial - y4- formations, most notably mriydte ‘dies’, that have
failed to retract the accent.

1.142.5: Ge (/WG) treat this verse as containing an anacoluthon, with the p/ural pres. part.
strnandsah modifying the 1% singular pres. vrijjé. “(We) strewing ..., I twist ...” This
seems unnecessary to me. I take the participle as predicated in a main clause, with the
vrfijé clause parallel: “They ... are strewing the ritual grass; I twist (the grass) ...”
Although predicated present participles are much rarer than their past participle
equivalents, they are not non-existent: the commentary so far as identified a fair number
of examples that can be so interpr. and whose alternative interpretations are forced.

1.142.7: The part. bhandamane is the only verbal form of this root outside a small group
of passages in III. Our passage is clearly based on II1.4.6, also an Apri hymn. Our 4
bhandamane tpake, niktosasa supésasa has been expanded into two dimeter padas from
the Trustubh in [11.4.6 4 bhandamane usasa upake.

Ge takes the two duals yahvi ... matara as signalling two different relationships
between Night+Dawn and truth, depending on chronology — both mothers and daughters
(supposedly yahvi). This interpr. doesn’t pass for the repetition of the pada in X.59.8,
where it refers to Heaven and Earth (see comm. ad loc.), though Ge deploys the same tr.,
and it seems too tricky here.

1.142.10: On turipa-, whose sense is fairly clear but whose etymology is not, see EWA
s.v. It is found only in Apri hymns, this one and I11.4.8=VIIL.2.9.

purd varam is emended by most to the bahuvrihi puruvaram ‘having many choice
things’, but there seems no reason not to accept the text as given. (The odd Pp. reading va
dram can be ignored; for the same unnec. analyisis see VIL.7.6.)

1.143 Agni

I.143.1: I now find ‘seasonal, at its season’ a somewhat misleading tr. for s#viya-in a
ritual context and would substitute ‘at the proper time’ here; see comm. ad I11.29.10,
X.28.5.



1.143.2, 4: The two examples of majmana (2c, 4b), both characterizing Agni (in my
opinion), should have been rendered in the same way in the publ. tr., rather than as by
“might” and “greatness” respectively.

1.143.3: The bahuvrihi bhatvaksasahin c is generally taken as a gen. sg., modifying Agni,
who is amply represented by genitives in b and in the two forms of asydin a. I prefer to
take it as a nom. pl. modifying the beams (bhandvah) that remain the subject of the
sentence. However, either interpr. is possible.

The rest of pada c presents other difficulties: it contains two apparent
nominatives, sg. aktih and pl. sindhavah, both apparently part of the same simile (though
see below). Moreover the prep./prev. dti has nothing to govern or construe with. Old
allows an emendation to acc. pl. *aktiin, producing the prep. phrase ati * aktiin “across the
nights,” which produces good sense. Ge refines this by suggesting that there is really a
word haplology from *dty aktum aktur, with aktir and sindhavah forming what he calls
elsewhere a loose karmadharaya, tr. “gleich dem Farbenspiel der Fliisse” (sim. Re
“comme la surface-ointe (des) fleuves”). Since both also render the haplologized * aktim
/aktiin as ‘night(s)’, they are also silently assuming a pun on ak#z-, both ‘night’ and a
derivative of Vasj ‘anoint, adorn’.

Although I can seem no good reason for a clear acc. *aktim or * aktiin to be
corrupted to aktur, I am otherwise in favor of Old’s emendation. As for the rest, what
really complicates the interpr. is the felt compulsion to make akzih part of the simile (...
aktur nd sindhavah #) since the simile particle immed. follows it — this has led to the
haplology-cum-loose-karmadharaya confections of Ge and Re and my own contribution,
with an invented gne. sg. akturto a supposed r-stem to ‘night’. However, I now recognize
that the explanation is much simpler: as I have disc. elsewhere (and as Ge recognizes in
other passages), ndis blocked from pada-final position and similes that would ordinarily
have the configuration *X n4instead take the shape nd X #. See my “Penultimate nd
‘like’ in the Rig Veda: A Syntactic Archaism” (ECIEC 2024). So I would now emend the
tr. to “... are churning like rivers across *the nights ...).

1.143.5: sena- can mean either ‘weapon’ or ‘army’. Despite the publ. tr. (and most other
tr.), ‘weapon’ might work better with asanif ‘missile’ than ‘army’.

1.143.6: The verb avaratin b is morphologically problematic. Given the context, its root
affiliation is surely to V vr ‘choose’ rather than to V vr ‘obstruct, hinder’ (despite nearby
vdraya [5a] belonging to the latter). But forms to v vr ‘choose’ are overwhelmingly
medial -- save for a tiny collection of forms resembling this one, with the preverb 4, full-
grade of the root, an apparent thematic vowel (which is more likely the subjunctive
marker), and act. endings: avdrah VII1.13.21, 19.30. In the publ. tr. I render both as “you
(will) choose,” but it is possible that “you (will) grant” would be better. The answer
depends on what gave rise to these active forms. By one scenario we might view them as
contrastive actives generated to the middle, specifically the middle root aorist found in a
few forms like (4 ...) av’ri (IV.55.5). In that case the complementary reciprocal active
sense to medial ‘chose’ would be ‘grant’. However, there is another possible pathway to
the act. forms, suggested by Dirghatamas’s own usage. In 1.140.13 the final VP is isam



vdram ... varanta, which I tr. “they will choose refreshment as their boon (for us?).”
varantais a well-formed 3™ pl. med. subj. to the root aorist; however, because of its -anta
ending it could have been interpr. as an -anfa replacment to an active form (* varan) of the
same meaning (for -anta replacements see Jamison 1979 [I1J 21]). On this interpr., further
act. forms could have been generated to this supposed act. stem. Although this
explanation might work best for the form in this hymn (as opposed to those in VIII)
because it is also a Dirghatamas product, the problem is that our form here pretty clearly
means ‘grant’ not ‘choose’, as the scenario would suggest. (Unless of course varantain
1.140.13 actually does mean ‘grant’, which is not impossible.) In short, these forms are
morphologically puzzling and their meaning(s) not entirely clear.

1.143.8: With most interpr., I take unaccented zste at the end of c, also found at the end of
its pada in V1.8.7, as a voc. to a -#i-stem, built to Vs ‘seek’. Although such a form and
usage would be unusual, Ge’s suggestion, that it is truncated from *istébhih (Ge ‘lieben’),
seems less likely. See Old’s scathing criticism of the same emendation ad VI.8.7 in
ZDMG 55.296 (=KISch. 755).

1.144 Agni

1.144.3: This verse contains a number of elements reminiscent of 1.140 and 1.141. E.g.,
Agni’s wondrous form (vapuh) is found also in 141.1, 2; the repeated transverse
movement of the kindling sticks, expressed by the intensive part. vifdritrata here, echoes
tarete in 140.3; and bhdga- reprises the numerous exx. of that stem in 141 (6b, 10d, 11b).
The opening of ¢, 4d 7m, reminds us of the ritual-ordering expression ad idin 140 (4d, 5a,
6a; cf. simply ad'in 8c). The 7m in our pada c is functionless; that is, there is no possible
acc. role it can fill in its clause, and it may have been substituted for *7d because of the
2" position 7m opening the next two verses (4a yad im, 5a tdm im).

I differ from the standard tr. in my interpr. of the rest of cd. The others divide the
two clauses at the pada boundary, with sam asmad 4 belonging with the rest of c. This
would of course be the default syntactic division. However, this assumes that sdm is
construed with Advyah ‘to be invoked’. But VA is not otherwise combined with sdm, and
moreover preverbs should be univerbated with gerundives (e.g., vihdvya-11.18.7). To my
mind, the material beginning with sdm asmad a belongs with d, and the sam that opens it
is repeated right before the verb in d (sam ayamsta). This repetition indicates a
complicated structure, and, in my opinion, the whole also bears a complicated
relationship to 141.11. The repeated sam signals two different uses of the verb sam
ayamsta. The first is transitive, with ‘reins’ as object (volhur nd rasmin “... (as if) holding
firm the reins of a draught-horse”), and it matches the similar expression in 141.11
rasminir iva yo ydamati “who will hold [them] fast like reins,” though with a different
voice, tense stem, and mood of V yam. The voice difference is crucial, because act. yamati
in 141.11 can only be transitive, whereas med. ayamsta admits both transitive (as in the
simile here) and passive interpretations; for the latter, see nearby 1.136.2 pantha ridasya
sam ayamsta rasmibhih. And that is what I think is found in the frame of this passage:
Agni, who is compared to a chariot-driver actively holding the reins in the simile, is in
turn held by us in the frame, with a rare but not unprecedented abl. agent asmad i with
the passive sense of ayamsta. In other words, this is another example of case disharmony



in similes of the type discussed in my 1982 article (I1J 24). Taking ayamsta as passive in
the frame also avoids the problem of the lack of second object parallel to ‘reins’, which
the various tr. struggle with and mostly deal with by supplying ‘reins’ a second time.

Now recall that in 141.11 I wanted to see a similar passive value in the final tag
114 a ca sukrdtuh “and (who himself), of good resolve, (is held fast) in truth.” To achieve
this, I had to supply (that is, invent) a passive form of V yam, namely the ppl. yatdh to
contrast with act. transitive ydmati. But in 144.3, because of the dual value of ayamsta,
both transitive and passive, it is not necessary to supply anything, but simply to read the
verb twice, once each with each occurrence of sam. I therefore think that 144.3 reinforces
my interpr. of 141.11 and that, in turn if somewhat circularly, 141.11 supports my double
reading of 144.3.

Note that Old in SBE follows the syntactic division at pada boundary in our 3cd,
but in the Noten explicitly changes his view, taking asmad i with what follows as I do. I
cannot follow his interpr. thereof, however: “Agni lenkt die Fahrt zu uns hin.”

1.144.3—4: The pair sdvayasa ‘of the same vigor’ in these two verses have been variously
identified: Say, Old (SBE, by implication), Hotar and Adhvaryu; Ge, Re, the two arms of
the fire churner. I think it rather to be the two kindling sticks. As noted above, the dual
participle in vitdritrata 3b here reminds us of the dual verb zarefe in 1.140.3, whose suby;.
is, by consensus, the two kindling sticks. In that same passage they are described as
saksita ‘sharing the same abode’, which matches samané yona ... simokasa “in the same
womb ... sharing the same dwelling” in our 4b.

1.144.4: The phrase diva nd naktam is universally taken as “by night as by day” (that is,
“always,” as Say points out), with a very extended sense of the simile marker n4. I take
ndrather as the homonymous negative: “by day, not by night.” This would reflect the
simple fact that the ritual fire is kindled only in the morning and draw attention to the
oddity of this practice, since in everyday terms fire is more needed and desired at night,
for light and warmth. The position of 14 allows either interpr.: it is in expected 2"
position for a simile, but in my interpr. it immediately precedes the word it negates,
which is standard when n41s not a sentential negation, but negates a single word in a
clause.

I render the verb in this clause as preterital, in keeping with the Pp. reading yuiva
ajani. However, to match the presential saparyatah of pada a and the generality of the
statement about his birth it would be possible to read (without emending the Samhita
text) yuva jani, with an injunctive, which could have presential/timeless sense: “he is
born ...”

1.144.5: vris- is a hapax, but the generally accepted meaning ‘finger’ seems well
supported by context. Though suggested etymological connections do not enforce this
sense, they do allow it. See EWA I1.597 and lit. referred to there.

In 5d I have followed the Pp. and tr. augmented adhita; however, as in 4c the
sequence ndvadhita could be read nava dhita with injunc., which would have
presential/timeless value to match the presents Ainvanti (a), havamahe (b), and rnvati (c).
Although no other unaug. dhita forms occur, there is no reason it should not exist.



1.144.6: Opinion is divided over whether the two females of cd are Heaven and Earth or
Night and Dawn. On the one hand, the heavenly and earthly realms of ab seem to favor
the former pair; on the other, Heaven and Earth are not easily movable and would find it
difficult to come physically to the ritual ground. (On this issue see Jamison, Staal Mem.
Vol., 2016].) Night and Dawn might make better sense, in that the kindling of the ritual
fire occurs at their temporal intersection and so they might appear to be both present at
that moment. For such a sentiment see 1.146.3. vdkvari ‘surging, undulating’ is also a
more likely epithet of Night and Dawn (with their changing light) than of Heaven and
Earth. Remember Agni’s beams “churning like rivers through the nights” in the immed.
preceding hymn 1.143.3.

1.145 Agni

1.145.1: 1 take the two occurrences of 7yatein b as passives to V ya ‘implore, beseech’
(with putative underlying accent 7yate)(so also WG), not to 7yate ‘speeds’ as most do.
This echoes tdm prchata “ask him!” that opens the verse and the two forms of V prch
opening vs. 2.

As recognized by all, s nv ... is difficult. Since a feminine subject is pretty much
excluded, I interpr. sd as s4 4 (already floated as a poss. by Old [Noten]). In this clause,
repeating immediately preceding 7yate, 4 and nu add locational and temporal specificity.
(The publ. tr. might make this clearer with “he is here and now implored.”)

Although I think the primary sense of zstdyah is ‘wishes’ (nicely contrasting with
prasisah ‘commands’), the secondary sense ‘offerings’ (to V yaj) can also be present.
Although that sense is rare and usually associated with root-accented 7sti-, puns often
ignore accent, and moreover, since root-accent is secondary in this class and spreading in
Vedic (see Lundquist, -z7-stems), it is likely that there existed an old (*)zst- ‘offering’
that underwent accent retraction in the course of time.

1.145.2: In b yad can be the neut. sg. acc. object of dgrabhit (so most tr.), rather than a
subordinating ‘since’ as I take it. Either is possible, and there is little appreciable
difference between them. If it is an acc. obj., we must supply a dummy obj. to prchati in
the main clause: “he does not ask about (that) which he has grasped ...” As in English
(““... ask about what he has grasped ...”") this dummy obj. can be easily gapped.

In d Ge, Re, WG take the subj. to be an unidentified other man (Re “(tout
homme)”), not Agni, as Old and I do. The question in part rides on asyd. Those favoring
a change of subject may have done so in part because they wished to avoid having asyd
be coreferential with the subject. However, this is a non-issue: there are abundant exx. of
such coreferential constructions; a reflexive pronominal/adjective isn’t required. On the
other hand, they may be correct in this passage, in that b opens with an overt reflexive
expression svéna ... mdnasa “with his own mind” marking Agni as subj. of the verb in
that clause, and so asyd might be used contrastively, to mark the referent of the pronoun
and the subject of sacate as different. On balance, though, I consider Agni still to be the
subject, in part because the focus is so relentlessly on him otherwise.

I would, however, change the “resolve” of the publ. tr. to something more in
keeping with the rest of the verse, perhaps “intellect, mental force.”



1.145.3: The identity of the ‘mares’ (drvatih) is unclear; it should simply be a ritually
related entity of fem. gender used in the plural, which leaves the field pretty wide open
(hymns, prayers, ghee streams, etc.). It is unlikely to be the ladles (juAvah) though they
are feminine and plural, because the #im ... tdm construction invites two different
subjects, like the tdsmin ... tdsmin constr. in 1c.

Apropos of -praisain c, Ge (fld by WG) claims that this does not refer to the
technical ritual sense of praisa- found in the later ritual. I would disagree. The word
clearly is meant to mean something different from prasis-, also ‘command’ (though to a
different root entirely), in 1c, and this verse (3) is quite ritual-centric. See further at
1.180.6

1.145.4: As indicated in the publ. intro., this vs. seems meant to illustrate the secret
knowledge that we are begging Agni to impart. It clearly concerns (some of) Agni’s
actions at the ritual in conjunction with other being(s), but, in the usual fashion of such
RVic riddling descriptions, the identity of the referents is left blank and the verbs are not
sufficiently precise to define the actions. The publ. tr. gives some tentative
identifications, and others are suggested by other tr.; I will not go further here.

1.145.5: As noted in the publ. intro. this vs. forms a ring with vs. 1 (so already Ge n. 5cd).
Note also that vy abravid vayiuna ... “he has declared the (ritual) patterns ...” recalls
vayuna ndvadhita “he has established the new (ritual) patterns” in the preceding hymn
(1.144.5).

The 7m of pada has no function, that is, no possible accusative reading. See 7min
1.144.3 (though that had a possible explanation).

Because of the position of 471n d, contra the standard tr. I do not think that agnir
vidvan should be construed with this last part of the verse (rtacid dhi satyah), despite the
pada break that seems to put them together. Rather the A7 clause explains why Agni is
knowledgeable and can provide the answers requested so forcefully at the beginning of
the hymn.

1.146 Agni

1.146.1: The “three” and “seven” have received various identifications; mostly likely for
the “three” in my opinion are the three sacrificial fires, for the “seven” perhaps the priests
or, as a generic number, his flames.

Most (explicitly Old [SBE], Re) take Agni’s two parents to be Heaven and Earth,
and certainly some cosmic resonance may be secondarily meant. But the repeated focus
on the fire-churning sticks in the birth of Agni in Dirghatamas’s oeuvre (see reff. in publ.
intro.) and the fact that the expression pitror updsthe is used elsewhere of Agni’s
birthplace in the kindling sticks (most clearly II1.5.8, V1.7.5) make it likely that they are
meant here as well. If so, this provides a solution for the two gen. sg. in ¢, cdrato
dhruvasya. Instead of supplying yet more cosmic entities here (e.g., Old “and of whatever
moves or is firm”), I take the two gen. singulars as specifying the two entities making up
the pair in the dual gen. pitroh “of the two parents [lit. fathers]” in b, with one kindling
stick held firm and the other moving across it to produce friction. I take the asyain c as
referring to Agni; because it is unaccented, it should be used pronominally not



adjectivally (despite WG “... dieses Gehenden”), and it should refer to something already
in the discourse (as Agni is).

1.146.2: This verse seems to transition from narrow reference to the growth of the kindled
fire at the kindling sticks to an enlarged frame involving Heaven and Earth. I take the
dual enein pada a as referring still to the kindling sticks of vs. 1, but as Agni stands up in
b, he reaches further -- putting his feet down on the back “of the broad one” (urvyah), a
clear reference to ‘earth’, and licking the udder, presumably of heaven -- thus filling the
intermediate space between them.

1.146.3: This verse has another unidentified dual as subject, here almost surely Night and
Dawn (cf. also 1.144.6), although a simultaneous reference to the kindling sticks cannot
(and should not) be excluded.

The contrastive samcdranti/ vi caratah is hard to capture in tr.

1.146.4: Pada c is universally taken as a reference to Agni’s flight, his hiding himself in
the waters, and the gods’ discovery and recovery of him there. I find this unlikely, but I
do not have a better idea.

nin at the end of d is problematic. Ge takes it as a truncated gen. pl., hence “the
sun of men,” but I would prefer to avoid such grammatical inventions. Say takes it as a
dat. (nin nrbhyah), and Old (SBE and ZDMG 55: 28688 [=KISch 745-47]), with a
delicate adjustment of that interpr., states that n772 can “stand for” different cases, in this
instance the dative, though it is an acc. pl. in form. This interpr. makes it functionally
parallel to ebhyah, hence Old’s (SBE) “He the Sun became visible to them, to the men.” I
would prefer to keep it functionally the acc. pl. it appears to be formally, and I therefore
construe it as a goal with siryah “the sun towards men.” The syntax of my interpr. is
pretty dubious, however. The same phrase, siryo nin, is found in I11.14.4, where it is also
possible to wring out an acc. pl. interpr.

1.147 Agni

1.147.1: All other tr. take dadasuh as preterital (e.g., Ge “... haben ... aufgewartet”), but
Kii (243) interprets this pf. stem as having presential meaning with an implication of past
action (“prisentische Bedeutung mit Implikation einer vergangen Handlung”), and I take
both this verb and injunc. randyantain d as presential, establishing the ritual situation as
so often in Dirghatamas’s hymns. The present moment continues in vs. 2.

1.147.2: Ge (/WG) and Re take fanvam in d as a reflexive pronoun and tr. “I extol myself”
(e.g., Re “(étant) ton laudateur, (c’est en fait) moi-méme (que) je loue.”) Although I
accept this as a secondary reading, I think the primary sense of fanvam must be ‘body’
here, namely the body of Agni. Such is Say’s interpr., followed by Old (SBE). The
expression seems just a variant of V.28.4 dgne vidnde tava sriyam “O Agni, I extol your
glory”; moreover, fanvam is found in a number of Agni passages referring to ritual
procedures done on/to the body of the fire (e.g., II1.18.4, VI.11.2, VIL.8.5).



1.147.3: In this vs. (which is also repeated as IV.4.13, where it is transparently secondary;
see comm. there) the masc. pl. rel. yé€seems to have a referent in the main cl. expressed
by a form of the s4/tam prn., as would be expected: acc. tdn sukitah “those of good
(ritual) action.” The publ. tr. reflects this apparently transparent relative / antecedent
relationship: Agni’s protectors are themselves protected by Agni. However, the problem
is that the sukrtah would normally be the sacrificers, not Agni’s protectors (payavah),
who should be helping Agni to protect the sukrtah. Hence the move by Ge and Re to
supply a parenthetical “with them” in the main cl.: “your protectors who guarded ...,
(with them) he guarded those of good action.” The instr. pl. payubhih is elsewhere used
in constr. with an impv. ‘protect!” addressed to Agni (1.31.12, 95.9, 143.8). In contrast to
Ge and Re, Old (Noten) argues for interpreting the syntax as it stands, and the renderings
of WG and Kii (412) also do not supply an instr. in the main clause. I am of two minds;
on the one hand, a rendering with supplied instr. seems to reflect the usual RVic situation
better, but, on the other, syntactically the yé ... fan construction is unimpeachable and the
poet may have been aiming to express something slightly out of the ordinary. In the end
I’11 let the publ. tr. stand, but with some question.

The juxtaposition of impf. araksan in the rel. cl. and rardksa in the main cl. is
striking and begs for some functional differentiation. Kii (412) tr. “schiitzten” and
“geschiitzt hat “respectively but doesn’t otherwise discuss. The action of the rel. cl. took
place in the (semi-)mythological past while the main cl. may refer to the ritual near-past
with present relevance.

1.147.5: On the curious and isolated form dhayih see my disc. in Jamison 1999 (dheyam,
Ged. Schindler, 174-75), contra Hoffmann (Injunk., 63—64), who takes it as reformed
from a passive aor. (*dhayi). In brief, I take it instead as a 3™ sg. act. precative that has
been “precativized” from a 2™ sg. root aor. opt *dhayas. (For details consult the original
article.) Although the standard tr. (Ge, Re, KH [Injunk. 63] take the form as 2" sg., in my
view makis only has 3rd ps. ref. (see comm. ad X.11.9).

1.148 Agni

1.148.1: As in 1.141.3 the homonymous roots V math ‘steal’ and ‘churn’ probably both
contribute to this passage, with the former in mythological, the latter in ritual contexct.

The identity of the second member of the hapax cmpd. visvipsu- here and in the
apparently related visvdpsu- (3x) is disputed. The explanation now current (accepted by
Mayrhofer, EWA s.v. psu- and reflected in WG’s tr.) is Thieme’s derivation (Gram.Kat.
539) from V bhas ‘breathe’, hence ‘ganz aus Atemhauch bestehend’. However, this sense
does not fit the passages very well, and for these compounds I therefore prefer Re’s
derivation from vasu- (EVP 3.29, 12.107-8), despite Thieme’s criticisms and the
phonological difficulties. Dirghatamas seems to play with this word: note the scrambling
in pada d vdpuse, and in his 1.162.22 visvapusam ‘all prospering’ seems another variant.
Somewhat more tenuous, note that the companion qualifier here, visvddevyam twice
elsewhere appears with pisan-, once also in 1.162., vs. 3 (also X..92.13).

1.148.2: Kii (239), WG take mdnma as the subj. of dadabhanta (Kii: “Den Spender
werden wirklich nicht schiddigen die Gedichte”). This avoids having to invent an



unidentified set of beings inimical to Agni, but raises the question of why anyone would
think that madnma, which are generally benign and positively related to the ritual, would
harm Agni. (See, e.g., the mdnmain 1.151.6-8, also a Dirghatamas hymn.) I don’t think
it’s a question of “sticks and stones may break my bones, but words will never hurt me” -
- a very non-Vedic sentiment.

1.148.4: The expression in pada a, “dissolve with his fangs,” sounds odd, but since Agni’s
fangs are surely his flames, the image is less contorted than it first seems.

1.148.5: Contra the Pp., Gr, and all standard tr., I read resana and take it as a cognate
instr. with resdyanti, rather than reading resanih and interpreting it as a nom. pl. The
instr. possibility was suggested by Re in a note, though he follows the standard interpr. in
his tr. There is no crucial difference between the two interpretations, however.

1.149 Agni

1.149.2: As noted in the publ. intro., the name Agni does not appear in this hymn, and in
the earlier verses there is some ambiguity as to who the referent is. E.g, in 1c the stones
(adrayah) might suggest Soma. In this vs. also there seems to be dual reference to Agni
and Soma, esp. in the compound jivapitasargah (already unusual for having three
members, a rarity in the RV). The middle term -pita- can belong either to V pa ‘drink’ or
Vpya ‘swell’. In the former case the cmpd means ‘whose surge is drunk by living beings’
vel sim. and should refer to Soma (and most emphatically not to Agni, if ‘drink’ means
what it usually does -- though “to ‘drink’ smoke” is an idiom in certain languages); in the
latter ‘whose surge is swelled by living beings’ and should refer to Agni, whose flames
are fanned by the priests (though Soma would also be possible). Most interpr. (Gr, Old
[SBE], Ge, WG) opt only for the ‘drunk’ interpr. without fully explaining how the word
can qualify Agni. Old (Noten) has second thoughts and suggests instead ‘swell’, which
Re also goes for. I think the poet intended the ambiguity.

Pada c, however, might seem to tip the referential scales towards Agni: fire can
easily be envisioned as running forward (with its spreading flames) while not moving
from its original place of kindling. This is not an appropriate image for soma, which is
always on the run after its pressing -- flowing towards the milk it will be mixed with and
towards the cups from which it will be drunk. But the “remain fixed” interpr. depends on
sisrita having a root affiliation with V's77 ‘prop, fix’. So, inter alia, Gr and Kii (528), who
takes it as a pf. mid. opt. to V77 (as do I and WG). However, other interpr. assign it to
V$ri ‘mix, etc.” (Old [SBE] ‘has ripened’, Ge ‘gemischt(?) wird’) or an unprecedented
verbal form beside root noun s77, hence V sr7 ‘étre beau’ (Re ‘resplendit’). Narten (“Ved.
Srinati ...,” 281 = KlSch 351) is uncertain which root to assign it to, though her tentative
tr. (“angelehnt bleiben diirfte”) reflects a vV s7 affiliation. In any case, if sisrita could
belong to s77 ‘mix, prepare’, it could easily apply to Soma (“was mixed/prepared in his
womb”), since Soma is regularly the object of forms built to this root. The poet may well
have meant this ambiguity, which my publ. tr. does not reflect. I would therefore
tentatively emend the tr. to “would still remain fixed [/was prepared] in his womb.”

Note the phonetic figure sasrandh sisrita, with redupl. + rcluster involving two
different sibilants, plus a.. amatched by 7 ... 7



1.149.3: narminim in pada a is a hapax. Ge and Re take it as a place name qualifying
puram ‘stronghold’: Ge “die Burg Narmin1.” This is of course a safe choice, but the fact
that the pada lacks a syllable and that each of the other padas contains a simile marked by
ndinvite a reading nd arminim “the/an drmini- like a stronghold.” This possibility was
already noted by Old (SBE). I suggested that it is derived from armacka)- ‘flatland’ (see
also Gr s.v. narmin-); the same deriv. must underlie WG “der wie auf eine vertdete
Palisade leuchtete,” with the meaning ‘ruined place’ attributed by some to armacka)-. If
such a derivation is accepted, a few questions arise. First, -/n-stems are always accented
on that suffix, as are the -i-stems that serve as their feminines (cf. garbhini- ‘pregnant’).
Hence we should expect nd *arminim. This might be easily solved by assuming the
second accent was lost when narminim was re-interpreted as a single word. The second
question is why we need a feminine in the first place. There are several possibilities: 1)
*armini refers to something inherently feminine; 2) it has been “attracted” into the fem.
by fem. pur- in the simile; 3) pdram nd *arminim is to be interpr. as a single unit (with
WG) “illuminated as if (illuminating) an armin- stronghold.” If *armin- does mean
‘having flatland, low-lying’ or the like, the third possibility is not likely, because of the
discrepancy in meanings (strongholds/fortresses presumably generally have commanding
sites) -- though other proposed senses of the word might be more compatible with
‘stronghold’.

Although problems remain with ndrminim, like many hapaxes it participates in
phonetic play: note b narva, read na arva and 2a naram nd r-.

1.149.5: The annunciatory ayam sa hota “here he is, the Hotar ...” opening the verse is a
typical final-verse signal of the epiphany of a god. Because Agni is on the ritual ground
already, he doesn’t usually have an epiphany, but this phrase may indicate here the first
sight of the kindled fire. The effect is particularly noticeable here because vs. 5 repeats
some of the key portions of vs. 4: (4 ... dvijanma ..., visva ... /hota ...; 5 ... hota ...
dvijanma, visva).

1.150 Agni
I.150.1: On “the great goad™ as the sun, see comm. ad V1.6.6.

1.150.2: This vs. is constructed in opposition to vs. 1. In vs. 1 the poet declares himself
under the protection (sarané) of Agni (gen.) as if under that of the sun (gen.); vs. 2
contains a number of genitives qualifying a negatively perceived person, who is therefore
implicitly contrasted with the genitives of vs. 1. To support this balanced structure I
supply “from the protection” (*saranat) for the genitives to depend on (sim. WG) and a
verb of motion with the preverb of separation v7that opens the verse (hence “(I go) away
(from ...)”). There are, of course, other ways to supply the supporting structure.

anindsya ‘of the one lacking force’ in pada a recalls ind indsya of 1.149.1b.

1.150.3: As Ge (/WG) suggest, the exaggeratedly successful mortal in ab is probably
meant to be the speaker himself. I have therefore supplied voce from 1a. The lack of a



verb in our ab keeps the description from being typed as 3™ ps.; even the s4 can have 1*
ps. ref. (see Jamison “sa figé”).

1.151 Mitra and Varuna
The publ. intro. gives a conspectus of the hymn, esp. the difficult first 5 vss.

I.151.1: For the ritual application of the various portions of this vs. see publ. intro. Most
tr. take gosu and also perhaps apsii as the desired objects of battle (e.g., Ge “(im Kampf)
um die Rinder”), but these seem to me to refer rather to the accoutrements of the soma
sacrifice. The cows and the waters reappear in ritual context (at least in my view) in 4d
and 5b respectively.

The standard tr. also supply a verb with pada d, but this seems unnecessary.

I.151.3: As noted in the publ. intro., I consider the birth described here to be that of Agni
(as throughout the rest of Dirghatamas’s corpus and esp. in vs. 1 of this hymn), not of
Mitra and Varuna (with the standard tr.). I construe the Wackernagel-positioned vam with
ddksase in b. This diksas- is then the referent of 7min c.

I also take ¢ as subordinated to d (with Re), not ab (with the others). That both ¢
and d have 2" du. pres. verbs (bhdrathah ... vithah) is suggestive, and the present in ¢
does not work very well with the mythological past in ab.

1.151.4: The voc. asura with short final probably stands for the expected dual asura (so
read in the Pp. and accepted by the standard tr. and AiG II1.53), though it is barely
possible that only Varuna (or Mitra) is addressed. The numerous duals (77avanau,
ghosathah, yuvam, yuijjathe) make this unlikely.

I consider the ddksam in c to be Mitra and Varuna’s (like the ddksas- of vs. 3) and
take divo brhath as an abl. of source: V yuj + abl. ‘yoke from’ is a fairly common idiom.
Re takes apahin d as ‘labor’ (“I’oeuvre (sacrée)”), but the accent is wrong
(though see below). Both Old and Ge opt for ‘waters’ (though Ge. suggests the possibility
of ‘work’ in his n. 4cd). I also think “waters” is the correct interpr.: as indicated in comm.

to vs. 1, the waters here make a pair with the cows of 5b, both as ritual substances.
However, on the likelihood of a secondary neut. apds- ‘labor’, see comm. ad [.64.1, so
this interpr. is not excluded, as a pun or an alternative.

1.151.5: The standard tr. take mahiin pada a as a loc sg. (Ge ‘auf Erden’). Since loc. sg. -1
is extremely rare, I prefer to take it as the du. nom./acc. it appears to be, referring to the
two world halves (see rodasiin 1c) in an unmarked simile.

In b the root noun #jah is grammaticaly ambiguous; with Gr, Ge, WG, Schindler
(RtNoun) I take it as nom. pl., against Re (gen. sg.). (Old considers both nom. and acc.
pl., without deciding.) The image, in my view, is of a herd of cows milling around in
confusion on the ritual ground, but not raising dust as a real herd would do -- because,
after all, the “cows” are really milk.

In cd, following Re’s interpr., I see reference to the times of the three soma
pressings. With Re I tr. upardtati as zenith, referring to the sun’s position at the Midday
Pressing; 4 nimricahis an abl. with 4 “until its setting,” referring to the Third (or
evening) Pressing. Unlike Re I do not take usdsah as ‘a 1’aurore’ (as if a loc. sg.), but



rather as an acc. of extent of time, “through the dawns,” though an abl. sg. with the
preceding 4 (Ge “(bis) zum Morgen”) might be possible -- in any case, a ref. to the
Morning Pressing.

The stem upardtat- occurs twice in the RV (here and VII.48.3), both times in the
loc. Its meaning and its derivational relationship are both somewhat puzzling. As just
noted, I take it here to mean ‘zenith’, i.e., ‘above-ness, overhead-ness’. This well matches
Aves. uparatat- “Uberlegenheit, Superioritit” (see Ge’s n. 3b to VIL.48.3). However, it
does not match the sense of RVic dpara-, on which it’s presumably based, which has the
near-opposite meaning ‘near(er), low(er)’. (The meaning ‘lower, below’ presumably
developed from ‘near(er’, as referring to what is on earth, hence nearby, not heaven.) In
our pass upardtat- seems closer to the adv. updri ‘above’. The meaning of upardtati in
VIIL.48.3 is disputed (see comm. ad loc.), but there I think it belongs with its dpara- and
means ‘in the nearness, nearby’. I suggest that the ‘zenith’ sense here results from the
interference of upari.

On takvavi- see also 1.134.5. The stem occurs also in X.91.2, which is perhaps the
passage in which the ‘bird’ sense is the clearest. Although ‘swoopingly/swiftly pursuing’
need not have a bird as its referent, and in our passage here the standard tr. take it as
simply a pursuer (presumably human; e.g., Ge [/WG] Verfolger), I am inclined to take it
as a bird of prey rather than simply a hunter, because fakt4 (and other V tak forms) seem
to be used esp. of birds and of beasts considered to be like them; see comm. ad 1X.32.4.
In our passage the point of comparison between the cows in the frame and the takvavi-
has to be the crying out (svdranti), which fits the sharp squawking of birds of prey, but
not the general behavior of human hunters.

1.151.6: Pada-final ganim arcathah seems to echo likewise pada-final garim drcatain 2c,
but in fact, at least according to me and the other standard tr., the similarity is misleading.
In our passage gatum is surely the object of du. pres. drcathah, but in 2¢c gatim is better
taken as the object of the preceding verb vidatam, and drcata in sandhi before uzd, which
opens the next pada, is better taken as having the underlying form drcate (so Pp.), the dat.
sg. act. participle, rather than du. injunc. drcatah, which is technically possible. This
teasing but false superimposibility seems the opposite of “poetic repair” -- “poetic
breakage” perhaps?

1.151.7: vitho adhvardam exactly matches vitho adhvardam in 3d (save for the accent).
Here, unlike the false identity in vs. 6 just discussed, the phrases have identical sense and
reference.

In b the nominatives kavih and Aota seem each appropriate to one part of the rest
of the pada: the poet to manmasadhanah and the Hotar-priest to yadjati. Re’s tr., with his
trademark verbosity, makes this division of labor explicit.

1.151.8: I take b with c, rather than with a as do the standard tr., since the NP “the yoking
of mind,” whatever it may precisely mean, harmonizes better with the thought, songs, and
mind of the rest of the verse than with the more physical manifestation of the sacrifice in
pada a. As for the meaning of the phrase, I assume that it is part of the larger conceptual
complex likening the sacrifice and its various elements to a chariot and its associated
elements. The yoking or harnessing of mind refers to embarking on concentrated and



deliberate mental effort for the sake of the sacrifice. Cf. Mitra and Varuna’s yoking of
their skill in 4cd.

“Yoking of mind” actually contains the pl. prdyuktisu, but the pl. form is probably
the result of a mechanical metrical adjustment: mdnaso nd prdyukti (short-vowel instr.) is
found at pada end in X.30.1 in a Tristubh cadence, and this phrase was converted into a
Jagatt cadence here by the addition of -su. The other two occurrences of the stem
prdyukti- are likewise pada-final in Tristubh and end in -#(%). One of these, ... nd
prdyuktih, is found two hymns after this one, in 1.153.2, where I (so also Re) take the
phrase as abbreviated from * manaso na prayukti-, as here.

I.151.9: The voc. ndrain b was carelessly omitted in the publ. tr. Insert “o superior men.”

I would now probably substitute “uncanny powers” for “magical arts.”

In c the phrase dyavo ’habhihis rendered “the days with their daytimes” by all
standard tr. However, although there are undeniable instances of pl. dydvah meaning
‘days’ (e.g., VI.24.7, 38.4) and ahabhih is suggestive, I prefer ‘heavens’, which is the
more common meaning of nom. dyavah. 1.130.10 dhobhir iva dyaih, with the nom. sg.,
where ‘heaven’ is the only possible interpr., supports ‘heavens’ here. The context of our
passage gives no help either way: dyidva#h is conjoined with sindhavah ‘rivers’, which
would not seem to form a natural class either with ‘heavens’ or with ‘days’ (though see
Klein, DGRV 2.144 for other exx. of ‘heaven’ conjoined with waters of some sort), and
the statements “the heavens have not attained your divinity” and “the days have not
attained your divinity” are almost equally puzzling -- though I'd give the edge of sense of
the former.

1.152 Mitra and Varuna

1.152.1: Ge (/WG) take the “garments of fat” to be rain, though WG consider a reference
to a libation also possible. Given the ritual focus of the previous and following hymns,
and esp. 1.151.8a yuvam yajiaih prathama gobhir afijate “They anoint you first with
sacrifices and with cows,” I take the garments of fat to be the oblations offered to them.

Pada b is likewise unclear, in part because the sense of mantu- is not entirely
understood: see comm. ad IX.73.6. Assuming ‘counsels’ is a reasonable rendering, I
think the point is that M+V provide us with an unending stream of good advice.

1.152.2: On the basis of acittam brdhmain Sc, I tentatively supply brdhma as the referent
of etidhere, which is the object of vi ciketat, and of tidin 3b, the object of ciketa. The
web of neut. sg. + Vcitis tight in these vss.; note also that our brahma is touted as the
ultimate weapon in the last hemistich of the hymn (7c). Padas a and b in this verse are
implicitly contrastive, so the referent of efdd should be something that harmonizes with
mantra-, but it cannot be mantra- itself, because that word is masc. Neut. brahman- fills
the bill.

The gen. pl. esam could be dependent on fvah ‘many a one’ (so Ge [/WG]), rather
than on etad (Old, Re, me). In either case the referent is not clear. If it limits etdd, as 1
think (based partly on /dd vam 3b; so Old), then it may refer to the gods, esp. Mitra and
Varuna, or to mortal poets inspired by the gods, in contrast to the hapless ‘scorners of the
gods’ (devanidah) in d. If it is dependent on fvah I assume it refers to the general run of



clueless mortals. As argued in the publ. intro., I take ab to mean that, whether or not it is
comprehensible to ordinary people, speech properly pronounced by poets comes true.

Whether the four-edged and three-edged weapons have precise referents is not
clear. Old and Ge [/WG] state that cdturasri- is used of the vdjra- in IV.22.2; this is
actually conjecture and probably false. The bahuvrthi cadturasri- is used without a head
noun in IV.22.2a, as the object of the part. dsyan ‘hurling’ (or ‘shooting’). The next verse
contains a form of vdjra- (3c), but the context is not a direct restatement of 2a; in other
words, the two words need not have anything to do with each other. Closer to the
occurrence of cdturasri-in 2a is dsman- ‘stone’ in 1d (i.e., the pada immediately before).
Since stones can be hurled (cf. 1.172.2 aré€ dsma yam dsyatha), and this is not a standard
characteristic of a vajra (though see 1.130.4, as well as Slaje’s recent assertion [Vajra: Zur
Schleuderwaftfe im Rigveda, 2022] that the vadjrais a slingshot, specifically the projectile
launched thereby), if cdturasti- has any clear referent in IV.22.2, it is probably the stone,
not the mace. It is perhaps worth noting that IV.22.1c contains a string of words referring
to ritual speech: brdhma stomam ... uktha, which suggests at least an indirect connection
between ritual speech and the four-edged weapon, as here. This leaves the three-edged
weapon. Does it have a precise reference (say, a trident associated with non-divinities) or
is the poet simply expressing the truism that higher numbers beat lower ones and four
edges is better than three?

1.152.3: See the publ. intro. for my view of the structure of this verse. I do not believe
that the four padas need to fit into a consistent cosmological scheme, as other tr. seem to,
and in particular I do not think that cd refers to the morning sun or the like.

The accent on piparti in d probably results from its being in an antithetical
construction with n7 farit, though antithetical accent generally arises when the verbs are
directly adjacent.

1.152.4: The description of the Sun’s garments in ¢ uses two technical weaving terms, one
of very limited distribution. v7'V zan describes the stretching out of a piece of (unfinished)
cloth on the loom for weaving; the very rare root V prajj refers to the ‘abbrechen’,
‘abschliessen’ of the finished garment (EWA s.v. PRAJJ, flg. Hoffmann, Fs. Knobloch =
Aufs. 813ff.; Rau, Weben, 18), that is, presumably, the removal from the loom and
tidying up of the completed fabric. The garments (or fabrics) that the Sun is wearing here
are therefore not completed. Ge renders dnavaprgna very loosely, as ‘endless’ (“ohne
Ende”) and further interprets the garment without end as time (die Zeit); WG’s tr. is
scarcely more precise (“nicht abgeschlossen”) and in their n. they follow Ge’s time
interpretation. But it is hardly likely that such an outré form to a root confined to
technical usage (and found in the RV only here) would be used for such a simple concept,
which could easily have been expressed by ananta-. Re’s “denués de franges” (without
fringe) at least reflects the textile associations of the word (which Ge’s and WG’s do not),
but otherwise seems somewhat bizarre. The poet must have something very particular in
mind: the Sun’s garment is unfinished, still stretched on the loom. But what visual image
corresponds to this bit of weaving lore? I am not certain but suggest that the sun is rising
through mist (the garments, or, better, fabric) stretched along the horizon, and the ragged
edges of this mist look like the unfinished edges of fabric still on a loom. For a similar
image see 1.115.4 and my comm. thereon.



This interpretation helps explain the first half of the verse, in which we see the
Sun when he is going forth (pada a: prayadntam) but not when he is settling down near (b:
upanipadyamanam) -- near to the maidens presumably (a: kaninam), who are, also
presumably, the Dawns. I think we need to read these participles in reverse chronological
order. The settling down near the maidens happens before the visible rising of the sun,
the going forth. The Sun is nestled cozily (and erotically) with the maidens below or at
the horizon, and the ragged fabric provides a welcome veil of modesty over their
activities.

1.152.5: The first hemistich is taken universally as a reference to the Sun, and my publ. tr.
follows this understanding. However, this identification may not be very strong:
although, as Ge says, the Sun is sometimes imagined as a horse, sometimes as a chariot, it
can scarcely be thought to whinny (kdnikradat) -- this detail must simply be attached
because of the horse image -- and the ‘high’ or ‘arched’ back (ardhvdsanu-) may be
appropriate to the path of the sun across the sky but does not fit the round shape of the
actual heavenly body. Nonetheless, I don’t have a better idea.

In the publ. tr. the rendering of acittam in c should be “(Though it) cannot be
comprehended ...” not “(Though it cannot be) comprehended ...,” since the negation is
plainly there. This should be corrected also in the first line of the intro. I do not
understand the unusual accent (rather than expected *dcitta-). AiG I1.1.226 cites a few
other examples (e.g., amirta-) but gives no explanation.

In the publ. tr. “their ordinance” does not sufficiently make clear that it’s the
ordinance of Mitra and Varuna (as in 4d mitrasya varunasya dhama), not that of the
youths.

[.152.6: The son of Mamata is, of course, Dirghatamas, our poet.

In my view, the verse is describing the feeding of the fire with streams of ghee,
the milk-cows (dhenavah) of pada a; the “same udder” (sasmin idhan) is the fire place.
Ge (/WGQ) see the cows instead as the rains and give a more cosmic spin to the whole
verse. But pada c esp. supports a ritual interpr., as does the instr. ‘by mouth’ (4s4) in d, so
characteristic of the ritual Agni.

For my transitive interpr. of brahma-pri- ‘pleasing x with the formulation’ (contra
‘loving the formulation’ or ‘friend of the formulation’ of all others, including Scar [338]),
see comm. on 1.83.2. In that passage the transitive value is strongly favored by context;
here, given Agni’s usual middle-man role as both sacrificer and sacrificed to, it is less
clear. I could accept ‘loving the formulation, pleased by the formulation’ here.

In d the literal sense of 4-diti- ‘boundless(ness)’ works well with the main verb
urusyet ‘he should make broad space’. What, if anything, the goddess Aditi is doing here
is unclear to me. Ge suggests that the sense vacillates between the goddess and the
abstract noun, with the goddess the obj. of avivasan ‘seeking to win’ and the abstraction
of urusyet. This seems reasonable: because Agni’s mouth is the conduit of the oblations
to the gods, “seeking to win” the goddess “with his mouth” would mean attracting her to
the sacrifice to consume the oblation by means of his mouth (/flames), while the abstract
sense of the word expresses our own wish for boundlessness or freedom. I would now
emend the publ. tr. accordingly to “Seeking to attract Aditi with his mouth, he should
make broad space for boundlessness.”



Note that Aditi is identified with a milk-cow in 1.153.3 below, a hymn with many
verbal and ritual ties to 1.151-52. There Aditi the cow herself swells (pipdya dhenir
aditih), while the cows in this passage cause Agni to swell (pipayan).

For a quite different interpr. of the vs., see JPB’s Rgvedic Adityas, pp. 2001.

1.152.7: The first hemistich, inviting Mitra and Varuna to come here and partake of our
oblation, seems like a fuller and more straightforward version of 6d asavivasann aditim
just discussed, with the 1% ps. poet substituting for Agni as the enticer of the gods.

In cd the two fronted asmakam have somewhat different uses, which are not
sufficiently reflected in the published tr. In c the formulation (brdhma) is one produced
by us -- ‘ours’ in that sense. But in d we should be the recipients of the heavenly rain; we
do not produce it. Ge (/WG) and Re convey the difference more clearly. I would slightly
emend the publ. tr. of d to “for us should be ...,” supplying a copula with its optative
value borrowed from precative saiyahin c.

1.153 Mitra and Varuna
This brief hymn reprises a number of the ritual tropes found in the preceding two
hymns, 1.151-52.

1.153.1: In the second hemistich the clause beginning ddha yddraises some
syntactic/interpretational issues. The standard interpr. (also incl. Klein DGRV 11.127)
assume that yad stands here for yébhih, rendering the clause, in Klein’s tr., “and (with)
what(ever) they bear among us for you with their (poetic) thoughts, (just) as the
Adhvaryu’s (do).” Besides arbitrarily modifying the relative marker, this interpr. also
requires supplying a 3" pl. subj. for bhdranti different from adhvarydvah. 1 prefer to keep
ydd as a subordinating conjunction and read n4 as having domain over the whole clause,
not just adhvarydvah. Although I am unhappy with this stretching of the function of n4,
the other alternations seem to me more radical. For a similar use of z4 (in my interpr.),
see 1.131.2fg and comment thereon. What Adhvaryus bear to a god is soma (II.14.1
adhvaryavo bharaténdraya soman, cf. 1.135.3).

I do however now note that bAdranti with unidentified subject is found in I.151.7,
where they bring songs (girah) along with thought (mdnmana) to the gods. Given the
verbal connections among these three hymns (I.151-53), I may need to rethink the
interpr. here along the lines of the standard tr: “They bring you (songs) along with
insights (dhitibhih), as Adhvaryus (do soma).”

1.153.2: As discussed ad 1.151.8, I take nd prayuktih (-irin sandhi) as short for mdnaso na
prdyukti-, as in that passage and X.30.1. I would in fact now go further and suggest that
the nom. sg. prayuktirhere is a redactional change for prayukii, the short-vowel instr.
found at VI.11.1, X.30.1, and I would change the publ. tr. to “as if *with the yoking up
(of mind).” The form would have been changed to match the two other nom. sg.s to -#-
stems in this hemistich, prastutir and suvrktih (both given in their sandhi forms), and it
would also avoid hiatus over the pada boundary.

As for dhama, 1 take it, as I do in 1.152.4d, as an accusative of respect:
“following/with regard to the ordinance.”



This verse has another reminiscence of the preceding Mitra and Varuna hymns in
pada c: the Hotar here anoints (andkti) Mitra and Varuna as an unidentified plural set of
ritual officiants do in 1.151.8 (yuvam ... adjate), the same verse containing the yoking of
mind.

[.153.3: As noted ad 1.152.6, that verse contains both milk-cows (dhendvah) and Aditi,
though not identified with each other as here. In that verse the cows cause swelling,
rather than swelling themselves. Nevertheless, I see thematic connections between the
passages. dditi- ‘boundlessness’ (with one reading of the word in 1.152.6d) perhaps
qualifies the swelling milk-cow here: she swells without limit for the good sacrificer.
Again, an emended tr. might read *“The milk-cow swells as boundlessness for ...”

All the standard tr. take r73ya as an adj. qualifying the jana- (e.g., Ge “fiir die
rechtwandelnden Mann”), but adjectival uses of s74- are rare to non-existent and the
conjunction of an abstraction and an animate being is not rare. Cf. in one of the
associated hymns, 1.151.3 yad im rtdya bharatho yad arvate, where the double yad shows
that two entities are in question (“for truth and for the steed”). Again, in 1.151.6a 4 vam
rtaya kesinir aniisata, where the dat. r#iya is universally interpr. as the abstract r7a-.

The standard tr. take d as a continuation of ¢, whose referent is still the man who
gives offerings who was first met in b. Since this man is clearly human, it seems
awkward to compare him to a human Hotar (immanuso na hota). 1 take d separately, with
the initial s signaling here a new, nominal clause, whose referent is Agni. The simile
then makes sense, because Agni, though a god, regularly plays the role of Hotar at the
sacrifice (and could in fact be the Hotar in 2c). Agni is elsewhere qualified as ratdhavya-
(I.31.13,1V.7.7.), as are other gods (V.43.6, VIL.35.1, VIL.69.6), so this epithet does not
require a human referent.

1.153.4: The med. 3" pl. pipayantahere echoes act. 3" pl. pipayanin 1.152.6b and both
are transitive: the form in our vs. is simply an -anza replacement/variant of the usual type.
Both have cows as (partial) subjects (dhendvah and gavahrespectively), but in 1.152.6 the
cows are, in my view, the streams of ghee swelling the fire, while here the cows and
waters are the usual additions to the soma drink. Agni is not absent, however, at least in
my view: the lord of the house in c is probably Agni, and his position as ‘foremost’
(parvyah) refers to his placement to the east as the Ahavaniya fire.

In d the naked vitam can be fleshed out by comparison with 1.151.3 vitho
adhvardam, despite Ge’s “Bekommet Lust” and Re’s “Goltez”; WG’s “Verfolgt!” at least
reproduces the same verb they use for vithahin 1.151.3.

I.154 Visnu
1.154.1: The hymn begins with an almost exact echo of the famous opening pada of the
Indra hymn 1.32 indrasya nii viryani pra vocam. In place of indrasya we have visnoh and

the missing syllable is made up by inserting the fairly functionless particle kam after nd.

1.154.2: The covert identification with Indra continues in pada b, which is identical to
X.180.2a, where Indra is the referent.



1.154.6: bhiirisriga- is tr. by all as ‘many-horned’, but this doesn’t make a lot of sense:
each cow should have only two horns, unless Visnu and Indra’s dwelling is a place of
fantasy creatures. I have therefore rendered it ‘ample-horned’, meaning that the horns are
quite sizeable. ‘Many-horned’ would be possible if the reference is to the whole herd of
cattle: each cow has two horns, but the collectivity has many. I still prefer ‘ample’.

I.155 Visnu and Indra

1.155.1: 2™ pl. vahis one of those vague oblique references to the ritual personnel, here
something like “on your own behalf.” Because such a throw-away Sanskrit word requires
such a heavy English tr., I omitted it in the publ. tr.

pantam here belongs to the nominal stem panta- ‘drink’; see comm. ad 1.122.1.

As Ge points out, loc. sanuni and instr. drvata show case disharmony between
frame and simile, in this case presumably because instr. drvatais idiomatic. This is one of
the few instances in the RV referring to horseback riding.

1.155.2: The Pp. interprets sutapa as sutapih, hence a nom. sg., and this interpr. is
accepted by Re and WG. However, Ge argues persuasively for du. sutapa, and I follow
him. The others must invent a mysterious soma-drinker who gives wide space and
freedom to Visnu and Indra; as indicated in the publ. intro. I assume that the clash
(samdranam) in pada a is what opens up the space.

The stem urusyda-, the verb ending both b and d, must be read in two different
senses (as recognized by all tr.); ‘go wide’ is a useful English idiom for an arrow or other
missile missing its target.

1.155.3: As noted in the publ. intro., the sense of these enigmatic paradoxes is not clear,
as so often when family relationships and implied incest are in question. The females
who “strengthen his great masculine nature” are left unidentified, but in some sense this
scarcely matters: the point is that feminine beings strengthen his masculine nature and
shortly thereafter there’s semen in play. The dual matara can (and probably does) stand
for the two parents and is so tr. by all; however, it is more piquant for the two mothers to
enjoy the semen presumably of their son, and the mother word contrasts with the father in
c. For other contextually appropriate use of the dual parental designations, see
Dirghatamas’s 1.159.2-3.

In c it might be better if “names” were in parentheses: although ndmain d can be
either sg. or pl. (and is the former in conjunction with flg. &r#iyam), it can’t be dual, as the
pair of adj. dvaram pdram “lower and higher” might require.

1.155.4: With Ge (/WG) I take the pronominal amredita f4d-fad as emphatic rather than
distributive, despite the identical pada in X.23.5, where I opt for a distributive sense
because of context.

1.155.6: vyadti- from * vi-yati- (V yam), flg. Re.

Re takes vimimanah in d as reflexive ‘se mesurant’, and Ge’s ‘sich richtend’ is
close. Since med. forms of (v#) V. ma are regularly transitive (cf. vimamé rdjamsi in the
previous hymn, 1.154.1b, sim. 1.154.3cd), I would supply an object here. In the publ. tr. I



tentatively suggest “the realms,” as in 154.1, but given the contents of this verse I would
now supply “the year.”

I.156 Visnu

1.156.3: The Pp. reads vid4 here, the 2™ pl. act. pf., though vidé or indeed vidih would be
equally possible in this sandhi situation. Old says we’re not obliged to read vidé, and the
standard tr. follow the Pp. The cross-pada sandhi -a r- suggested by the Pp is impeccable.
As Dieter Gunkel points out to me (pc 11/5/15) “’underlying’ /-e r-/, /-a r-/, and /-as r-/
are all transmitted as <-a r-> in the samhita text. Where the hemistich boundary
intervenes, as here, they are also metrically identical, and therefore identical in the
restored text. I gathered examples of /-a r-/ at hemistich boundary from the first four
books and found these: 1.15.12ab, 1.68.4ab, 1.116.23b, 1.152.3cd, 2.35.8ab, 3.14.”
Nonetheless, against the Pp. I opt for the 3" sg. mid. vidé, which is common in this
phrase (yatha vide).

The standard tr. interpr. pipartanain fairly generic ways: Ge “ihn heget,” Re
“comblez (le de louanges)” (taking it to V pr ‘fill’), WG “den ... férdert.” In the context of
the birth motif found in pada c as well as in 2c, I take the verb as more precise and
idiomatic: the usual ‘carry (to the far shore)’ narrowed to ‘carry to term’ of birth. The
same sense is found in V1.48.5 (a passage adduced by Ge) garbham rtasya piprati of
Agni’s birth.

ndmain c is ambiguous as to number (sg. or pl.), but is taken by all standard tr.,
think correctly, as plural. Given that Visnu is being identified with a number of gods in
this hymn, he has multiple names, and this middle verse gives the clue to this trick of the
hymn.

[.156.4: The publ. tr. “does ... follows” should be corrected to “follow.”

I don’t know why Varuna, the ASvins, and the Maruts -- gods that don’t usually
interact -- appear together as followers of Visnu’s krdtu-. Syntactically it is mildly
interesting that a singular nom. (vdrunah) and a dual nom. (asvina) together form the
subject of a plural verb (sacanta). By simple addition this is what we would expect, but
verb agreement often is governed by more local rules.

I do not understand the second hemistich either. Part of the problem is the cmpd.
ahar-vid- ‘knowing (or finding) the days’. I interpret it in light of the last verse of the
previous hymn, 1.155.6, concerning Visnu’s apparent control over the days of the year.
Since Visnu is several times in this hymn (including in this vs.) called védhas- ‘ritual
expert’ (2a, 4b, 5¢), the reference may be rather to knowing the ritual day, as in [.2.2. But
others see pada d as depicting the Vala myth, and WG interpr. aharvid-in this Vala
context: “das Tageslicht zu finden.”

1.156.5: The lexeme 4V viunusually takes a dat. inf. with dat. subj. as complement
(sacdthaya ... indraya), at least by my interpr. Despite the superficial similarity to X.6.2
(d yo vivaya sakhya sakhibhyah), the two passages have very different syntax.

[I.157-58 JPB]



1.159-60
On the structural near identity of these two hymns see the publ. intro. to 1.160.

I.159 Heaven and Earth

Alliteration is especially prominent in this hymn: e.g., 2ab ... manye ... mano,
matur mahi;, 3a sandvah s'apasah sudamsaso, 3d putrdsya pathah padam; 4c navyam-
navyam tantum ... tanvate.

1.159.1: praV bhis is found only here (though cf. dpa-pra vV bhis in 111.55.1 and dnu prd
V bhiis in 1X.29.1) and the meaning of V bAds in all its manifestations is notoriously
slippery. My tr. here is somewhat illegitimate: I generally tr. the lexemes in I11.55.1 as
‘tend to’, ‘attend upon’; my ‘tender’ here (a verb that has nothing to do synchronically
with ‘(at)tend’) is a pun on the English. Nonetheless, something like it seems called for
here: busy oneself with something to present and bring it forward.

1.159.3: The identity of these sons as the gods is clear from devaputrein 1c: ‘the two
[=Heaven and Earth] having the gods as sons’.

The referent of the son in d is disputed. Say (followed by WG) takes it as the sun,
on the basis of 1.160.1; Ge as “jedes lebende Geschopf™; Re as the human son. I suggest
rather that it is Agni. In 2 of the other 3 occurrences of ddvayavin- it modifies hotar-
(IIL.2.15, VII.56.18), and in at least one (II1.2.15) it’s clearly Agni. It’s also the case that
Agni is frequently associated with pada-. The hemistich may convey that Heaven and
Earth protect the general world of reality (c) and the specific world of the ritual (d). I
think it esp. unlikely that it is the Sun here, because of the complementary relationship
between 1.159 and 1.160, with the latter being the realm of the Sun. See publ. intro. to
1.160.

1.159.4: T would substitute “uncanny” for “magical,”

[.159.5: As Ge notes (n. Sab), the first hemistich is reminscent of the Gayatri mantra
(I11.62.10), with our pada a tad (radho adya) savitur varenyam an expanded version of
I11.62.10a tdt savitur varenyam and our b devdsya ... manamahe perhaps meant as a
partial paraphrase of I11.62.10b ... devasya dhimahi, with a misanalysis of dhimahi as
belonging to V dhr ‘think’, rather than being the root aor. med. opt. of V. dha ‘place’ —
hence the subj. manamahe ‘we will think about’. This may provide significant evidence
of the status and interpr. of the GayatrT mantra at this early period.

1.160 Heaven and Earth

1.160.1: It is striking that the Sun, by most interpr., is called a poet (kavi-).

The fem. stem dhisana-is a perennial problem, with a distressing number of
interpr. and no agreement on etym. (see EWA s.v.). I take it, in part flg. Pinault, as “Holy
Place,” referring esp. both to the Earth and to the ritual ground. Support for this comes, in
the first instance, from two sources. On the one hand, a surprising proportion of the
attestations of this stem are dual (dhisdne) (7, as opposed to 21 sg. and 3 pl.), as here, and
a number of these are clearly associated with Heaven and Earth, also as here. See also



VI1.8.3, 50.3, 70.3; X.44.8. Such usage is reminiscent of the use of pregnant du. prthivi for
(Heaven and) Earth, as well as of fem. du. rodasr. In the sg. dhisana- is sometimes
qualified by mahi-, a regular modifier of Earth (1.102.7, I11.31.13, X.96.10). That the
dhisanais also conceived of as a goddess follows from the divinity of the Earth. That a
word used of Earth would also be applied to the ritual ground is, of course, not surprising,
since the ritual ground is conceptually the concentrated essence of the Earth. In some
passages the ritual paraphernalia are located “in the lap of the Dhisana™ (I.109.3,
X.17.12) or she herself performs ritual activities (e.g., [.102.1, 109.4; 1V.34.1; X.30.6).
The use of the word in other passages is more attenuated, but the balance of the evidence
favors this interpr.

1.160.2: Old suggests emending sudhrstame ‘boldest’ to *sudrstame ‘loveliest to see’, but
this not only seems unnecessary but weakens the striking image. The girls, dressed in
their best by their father, presumably to attract potential husbands, seem to be on public
display -- a very bold move for previously sheltered damsels.

1.160.3: Note the alliteration in ab ... putrah pit'roh pavitravan, punati ...

In b I would substitute “uncanny power” for “magical power.”

The standard tr. take sukrdam pdyah as two entities, “semen (and) milk,” against
my “blazing milk.” I do not know of any passages in the RV where sukrd- must mean
‘semen’; it is overwhelmingly adjectival, and I prefer to render it so here. The “blazing
milk” that the Sun milks is presumbly sunlight. I take the asya here as referring to the Sun
and thus coreferential with the subject of the sentence. As discussed ad 1.145.2, overt
reflexive forms are not required in this syntactic situation. By contrast Ge thinks asya
refers to Heaven and Earth (/the cow and the bull), but conceived of as a single person
and hence represented by a singular pronoun. Re takes asya as referring only to the bull.

1.160.4: Ge and, apparently, Re (but not WG) take anrce not to Vrc ‘chant, praise’, but to
a different root ‘hold’ (with sam ‘hold together’). (See also Old’s disc., though he
ultimately opts for ‘praise’.) But as Kii says (106), such recourse to “eine sonst
unbekannte Wurzel” is not helpful. Though Ge claims that in context ‘chant, praise’ is
excluded, in the context of the whole verse it works fine, as Old points out. That the first
verbal form in the next verse is grnané ‘being sung’ (though modifying Heaven and
Earth, not the Sun) supports this interpr., esp. since anrce and grnane are near anagrams.

[I.161 JPB]
1.162 Praise of a horse (AS§vastuti)

1.162.1: Although the collection of gods serving as witnesses in ab seems somewhat
random, the same set recurs in V.41.2, as Ge points out. The reason for their association
there is no clearer than here.

Pada d, pravaksyamah (vidathé) viryani, is a variant on the famous opening of
1.32, the great Indra hymn, indrasya ni viryani pravocam. The gen. indrasya of 1.32.1 is
matched by the long gen. phrase in our c: (ydd) vajino devajatasya sapteh “of the prize-
winning, god-born race-horse.” For another variant on this phrase in Dirghatamas’s



oeuvre, see 1.154.1. It is striking here that viryani ‘heroic/manly’ deeds are attributed to a
horse; the establishment of “personhood” for the horse, discussed in the publ. intro.,
begins here in the very first verse.

1.162.2: It may not be clear in the publ. tr. that it is the horse that is bedecked
(pravrtasya), not the goat.

visvdriapa- modifying the goat in c is taken by most as a bland color term (Ge/WG
‘allfarbig’, Doniger ‘dappled’), but, esp. because in the next vs. (3b) the goat is called
visvddevya-, I think the qualifier is meant to convey more meaning: perhaps to indicate
that the goat stands for all the other animals (which, as disc. in the publ. intro., are
literally tied up for sacrifice in the later versions of the ASvamedha), hence my
“representing all forms.”

1.162.3: It is appropriate that the goat, if it “represents all forms” (see disc. of the
previous vs.), should belong to all the gods. That it should also be “Piisan’s portion”
(pusno bhagah, 3b and 4c) probably follows from the fact that Piisan “has goats for
horses” (ajasva-: 5x, always of Plisan) and is generally associated with goats.

As for Tvastar’s involvement, Ge (sim. WG) simply says that Tvastar is the
creator esp. of animals, but I think there is a tighter connection. Tvastar is a required
presence in the Apri hymns, the litanies that accompany the animal sacrifice. The verse
devoted to him in each hymn occurs immediately before the “Lord of the Forest,” namely
the stake to which the sacrificial animal is tied, releases the animal for sacrifice. Just
before that, Tvastar both produces life (e.g., I1.3.9, 111.4.9-VIL.2.9) and assists at the
sacrifice (V.5.9), escorting the sacrificial animal to the gods (X.70.9) or at least pointing
the way (I1.3.9). Most strikingly Tvastar is once called visvdripa- (1.13.10) and several

_____

times enacts that epithet dramatically: 1.188.9 ¢vasta rapani hi prabhiih pasiin visvan
samanajé ‘“Because preeminent 7vastar anointed all the beasts (with) their forms™;
X.110.9 rapair apimsad bhiuvanani visva “he adorned all the creatures with their forms.”
In our verse Tvastar stimulates/quickens the goat immediately before its sacrifice and
indeed forits sacrifice, and that goat has just been characterized as visvdriapa-. Thus
Tvastar’s constant appearance in the Apri hymns shows that this god has a defined role in
the animal sacrifice, and that role, somewhat paradoxically, involves both giving life and
setting the stage for taking it away by sacrifice. This is less of a paradox in the conceptual
context of the animal sacrifice: as noted in the publ. intro., a good deal of this hymn is
devoted to reconstituting the sacrificed horse and endowing it with life-breath. Tvastar
thus has a role in both, and we see it here first in connection with the goat that represents
all creatures. Tvastar recurs in vs. 19 below.

1.162.5: The list of priests contains the hapax dvaya(h), whose derivation and meaning are
unclear. For suggestions and disc. see, e.g., Old, Ge, Re. I tentatively favor a connection
with dvaV ya ‘propitiate, expiate’, but the form presents grave difficulties for that
analysis. For one thing, we should expect a root-noun cmpd. (*)avaya- with short initial
vowel and accent on the root -- and in fact we get just that form in 1.173.12. See detailed
disc. by Scar (4047, with our form treated in n. 565). However, it can be pointed out that
this lexeme is mutilated elsewhere -- e.g., in nearby 1.165.15 (but Agastya, not
Dirghatamas), where vayam is better read ‘ vayam (i.e., avayam), which sandhi form its



position after zanvé would allow. Thus, the connection with 4va V yareflected in the publ.
tr. is quite insecure, and it may be best to follow Old in accepting the traditional analysis
as d-vayas-, rendering it ‘whose life force is (right) here’. This avoids the formal
difficulties, but I don’t see what kind of priest this would be.

There is a mild disconnect between the two hemistichs: the first half is a list
entirely in the nominative, but the second contains a 2" pl. impv. 4 prnadhvam, whose
2" ps. subjects should be the nominatives of ab.

1.162.6: The list of personnel involved in the sacrifice here includes some apparently
marginal and humble roles, perhaps to implicate the largest possible group in the
potential blood-guilt of the sacrifice.

I render the ufoin d with ‘also’; this is also Klein’s tr., though his disc. of the
passage seems to seek a straight conjunctive role (DGRV 1.448-49). See the same
expression in 12d.

1.162.7: 1 analyse pragat as pra-agat, rather than Pp. prd agat -- in other words with an
accented verb, which is in a non overtly marked subordinate clause, with adhayi in the
main clause. I then supply the same verb again in b. This may seem over-tricky, but it
avoids taking smar ... manma as a parenthesis and ties together the two ritual actions, the
procession of the horse and the production of the poem.

1.162.8: The exact referents of these pieces of horse tackle are not clear.
Pada d contains a nice ex. of a neut. pl. subj. with sg. verb.

1.162.10: As disc. ad I11.29.8, suffix-accented sukrta- has been substantivized to ‘good
(ritual) work, good deed’, but it is hard to incorporate that understanding here. I assume
that sukrtd vV krhas an idiomatic sense here.

1.162.12: I do not believe that bhiksa- has yet developed the later ubiquitous sense ‘alms’
and tr. it here with full desiderative sense, contra Ge (/WG) “ein Fleischalmosen.”

Wack (AiG 1I.1.31) claims that the gen. drvatah depends on the 1st member of the
cmpd. mamsa-bhiksa-, as is not uncommon. Although this analysis is likely, I don’t think
it’s excluded that drvatah depends on the whole cmpd.

1.162.14: The -ana-suffix on the nominals in pada a marks them as transitive / causative
in sense; I take these neut. singulars as referring to the tack that produce the various
movements of the horse.

1.162.15: On abhi vikta see comm. ad X.27.1.

1.162.16: The placement of drvantam amid the pieces of tackle associated with him seems
strange at first, but in fact it can be seen as iconic: these various items #o/d him, and so
he’s surrounded by them. It’s also clever that the various things are in the neuter, and so
it is not till the verb appears (4 yamayanti at the very end of the vs.) that it becomes clear
that they are the subjects of the verb and therefore nominative, while drvantam is clearly
accusative.



The second hemistich is metrically quite disturbed; I will not attempt a fix, but see
Old, Arnold, and metrical comm. of HvN, all ad loc.

1.162.17: The first hemistich is one of the few places in the RV that depicts horses being
ridden (see also 1.155.1, 163.2 -- though for an alternative for the latter see comm. ad loc.
-- 163.9): both sadélit. ‘in the seat’, here tr. ‘in riding’, and the mention of goading with
a heel require a rider physically on a horse.

I follow the general interpr. of sizkrta- as containing a syllable si7 used to urge on
horses, hence my “come on, come on.” Although Google tells me that “chirrup” and
“tchick” are so used (in English, or whatever we might call it), I judged that such a tr.
would simply sow confusion.

The three disfavored ways of goading a horse -- heel, whip, and excessive si-
making -- are not parallel, or rather heel and whip go together and si7 is something else,
and they are therefore summed up with useful vagueness by sarva i “all these” in d. The
vagueness is also useful because none of the three is a particular suitable object for
sudayami ‘I make sweet’, even in its most attenuated sense (Ge “... mache ich ... wieder
gut”).

The neut. pl. £2in the simile in ¢ is more mysterious. A4vis- ‘oblation’ is a
standard obj. of siddya-, but it is coopted here by the gen. Advisah. I have nonetheless
supplied ‘oblations’ as the referent of #4. Ge supplies “die Fehler” on grounds of
contextual sense only. He also cites Mah. as explaining #7 as “nur Fiillwort” -- an
explanation I’d like to be able to use more often!

1.162.18: The preverb sdam ‘together’ in sdm eti may seem an odd choice in a verse
concerning cutting the horse apart. However, it sets up a contrastive pairing with v/ sasta
‘cut apart / carve up’ at the end of the 2" hemistich, and it also anticipates (or promises)
the rejoining of the parts of the horse that ends the hymn.

As it turns out, horses have 36 ribs, not 34. Max Miiller noted this in 1875 and got
a potential explanation from T. H. Huxley -- that it may be that they’re cutting the rib
cartilage and they don’t cut the last two ribs in order to keep the carcass together:
[http://en.wikisource.org/wiki/Popular_Science_Monthly/Volume_7/June_1875/A_Curio
us_Question_of Horses’_Ribs]

1.162.19: In d I didn’t tr. pindanam as a partitive gen. because the English got too fussy.
Ge thinks that the pinda- are rice balls, but this seems anachronistically to reflect later
ritual use of the word.

1.162.20: In b zanvah is probably to be read undistracted — one of the very few such exx.
in the RV and confined to late portions of the text. See acc. pl. fanvahin X.51.2, 4.

The caus. redupl. aor. 4 tisthipat is tr. by most as ‘cause enduring pain’ vel sim.,
which is far from the lit. meaning of the lexeme. The caus. to 4V stha sometimes means
‘make stand still’, and I think that sense is in play here. The horse is about to go on a
journey (apiyantam ‘going along’ in pada a; more fully described in 21b), but various
mishaps can keep that journey from happening and make the horse stop.



1.162.21: This vs. contains one of two strengthened forms of the root noun yuj-, viz. du.
yufija, on which see comm. ad X.102.9. The corresponding unstrengthened form yujais
found in I1.24.12. Its position in the vs. favors a heavy root syllable here: Adri te yunja.

Acdg. to Arnold (188), the fourth syllable of an opening of 5 is overwhelmingly heavy.

1.163 Praise of a horse (A§vastuti)
Krick translates and comments extensively on this hymn (307-11), though with a
particular point of view.

1.163.1: The tr. of purisa- as ‘fertile ground’ is an adaptation of Krick’s (Feuergrundung,
101 n. 253). The basic meaning is ‘fullness, fulfillment’, but it can indicate fruitful, loose
rich earth, bottom land, as well as overflowing fullness. ‘Fertile ground’ provides a nice
semantic bridge between the abstract sense and the younger meaning ‘dung’.

I follow Re in taking pada c as containing two de-composed bahuvrihis at least
functionally. Though Re generally overuses this explanation, in this case we have almost
documentary proof, in that 9a contains both a real bahuvrihi and a decomposed
expression like this one in parallel: Aranyasrigo ‘yo asya pada “having golden horns, his
feet copper.” In our pada c the expressions are technically nominal sentences with
possessive value, with the possessive pronoun Ze to be supplied from pada d: “(your)
wings (those) of a falcon, (your) forelegs (those) of an antelope.” But these are
tantamount to bahuvrihis and go more smoothly into English that way.

1.163.2: I do not pretend to understand the myth or myths here; for an attempt see Krick
307 and nn. 794-95. I would point out, however, that stylistically this vs. is reminiscent
of the famous vs. in the wedding hymn about the previous bridegrooms of the bride in
question. In both, four separate beings act, each segregated in a single pada, and it has
some of the same vocabulary (note prathamah, gandharvah, and tritah / trtiyah both
‘third’): X.85.40 somah prathamo vivide, gandharvo vivida ittarah | trtiyo agnis te patis,
turiyas te manusyajih “Soma acquired (you) first; the Gandharva acquired (you) next. /
Agni was your third husband. The fourth was human-born.” I do not know what, if
anything, to do with these similarities.

Krick supplies a chariot for the horse to be yoked to in pada a and for Indra to
mount in b, but see 9d, where Indra clearly mounts the horse.

Note ayunak with an unambiguously lengthened augment. For other possible such
cases (and non-cases) with V yuj, see my comm. ad X.35.6 and Old’s comm. ad V.17.1.

1.163.3: Again, I do not understand the mythology here. It is worth noting, though, that in
vs. 2 the various divinities acted on the horse (or such is the likely object, though
unexpressed), whereas here the horse (addressed in the voc.) is identified with the (same)
divinities. He is here identified with Yama (a) and Trita (b), while in 2a he was given by
Yama and yoked by Trita. The third identification is with Aditya (3a), most likely the
sun. Of the three remaining characters in vs. 2 (Indra, Gandharva, and the sun), the last is
the most likely, and of course Aditya is a later name for the sun.

On the meaning of samdya see comm. ad 1.113.10. The abrupt separation from
Soma is another puzzling feature, but I suggest that we have here the generally later
identification of Soma with the Moon, found already in the wedding hymn already cited



(X.85.1-5), which would make sense (well, some sense) if the horse is being identified
with the Sun. Krick (308 and n. 797) very different: “Du bist mit Soma zur Hélfte
durchgemischt,” which depends on her view concerning the relationship between soma
and the horse. But, inter alia, her tr. depends on what I consider a wrong interpr. of
samdya.

From context alone the “three (kinship) bonds in heaven” could be identified with
the trio in ab: Yama, Aditya, and Trita. The Sun of course is associated with heaven, and
Yama’s realm of the dead is also placed in heaven (see the funeral hymn X.14.8). What
Trita’s connection with heaven might be is less clear -- Trita is a shadowy figure in the
RV — but consider 1.105.9, where the poet’s umbilical tie is stretched apparently to
heaven and Trita Aptya vouches for the kinship relationship.

1.163.5-7: Note the apasyam ‘I saw’ in all three verses (5c, 6¢, 7a): the poet bears witness
to his sight of various mystical visions of the horse.

1.163.5: As in 1.162.14 I take the -ana-nominals here (avamarjana- and nidhana-) as
having trans./caus. value.
Contra Gr, I take sanifiih as the gen. of the agent noun, rather than an adv.

1.163.6: As indicated in the publ. intro. to both 1.162 and 1.163, I take dtman- in these
hymns as referring to the lifebreath of the horse, as opposed to his sacrificed body; see
1.162.20--21. Although atman- can mean ‘self’ in the RV and sometimes perhaps even
‘body’, the contrast between the horse’s dtman- and his tanii- (see 1.162.20ab) seems to
exclude those meanings here, pace Ge’s “dein eigenes Selbst” and WG’s “Rumpf.”

1.163.7: There are multiple conflicting interpretations of the personnel and import of this
verse; I will not add another.

Pada d raises several questions: 1) is osadhih to be construed with grasisthah (so,
e.g., Ge, Doniger, and me) or with ajigah, 2) who is the referent of grasisthah, and 3)
what person is ajigahi? I take the plants with the splv. (“foremost devourer of plants”).
(For acc. rection with -1stha- forms, cf., e.g., V1.37.5 vrtram hanisthah.) Within the RVic
domain of discourse, the greatest devourer of plants is likely fire/Agni, the answer,
therefore, to 2). With that identification in place, I take ajigah as 3" sg. For an opposite
interpr. on all 3 counts, cf. Krick’s ... dann wahrlich hast du, der Gefrissigste, die
Pflanzen erweckt (verschlungen?).” Acdg. to her the subject is the horse=sun, addressed
in the 2" ps. She takes the verb as suggesting a 2ndary pun on V g7 ‘swallow’, and
considers the larger sense to be that the rising sun (in spring) awakes the plant world to
new life, and is at the same time their “Fresser.” This builds a lot of super-structure into
the vs. In my opinion, the pada simply expresses the conceit that the kindling of the ritual
fire causes the sun to rise; assuming, with Krick et al, that “you” is the horse=sun, it can
be the object of ajigah, with Agni as the subj.

1.163.8: The preverb dnuis insistently repeated in this verse: twice each in a and b, once
each in c and d. The first hemistich lacks a verb, but this can easily be supplied from 7yuh
(Vi‘go’) in c; d then varies this pattern with a different verb mamire (V. ma ‘measure’) to
be supplied with dnu.



1.163.9: On the syntax of pada a, see comm. on 1c, as well as further disc. on the stylistics
of decomposed bahuvrihis in my forthcoming contribution to Ged. Gary Holland, as well
as comm. on V.62.7.

Against the Pp (and all standard tr., as well as Krick) I take the sandhi form dvara
as standing for loc. sg. dvare, not nom. sg. dvarah. Although dvara- is a pronominal
adjective, and several instances of dvare are nom. pl., there are also several that are
undeniably loc. sg. (I1.9.3, 24.11). Taking it as a nom. sg. requires attributing lesser
powers to Indra, which strikes me as pragmatically unlikely (cf., e.g., Old “geringer (an
Schnelle) war Indra”). My interpretation identifies the horse/sun-bird with Indra and
situates him in a lower realm (the midspace, presumably).

1.163.10: This difficult vs. has been subject to numerous interpretations. Mine is guided
by Thieme’s (Gs Nyberg = Kl Schr (II) 829-30), who sees this as a description of the V-
shaped formation of geese in flight (of which Google Images supplies many pictures,
including bar-headed geese flying to/from their wintering grounds in India). The “nose”
is the lead goose and therefore a particularly crucial figure, the sira- ‘champion, hero’ of
the cmpd. siranas- ‘having a hero as a nose’ (an analysis that goes back to Bloomfield,
RR 150; BI’s other analyses there are less compelling). silika-madhayama- has a hapax as
first member; if Th’s interpr. (‘hollow space’) and etymological connection (with sira-
‘vein’) are accepted, the cmpd. means ‘having a hollow space in the middle’, which
accurately describes the V-formation. The other problematic bahuvrihi is 7rmanta-. Th
takes /rmad- as ‘foreleg, thigh’, not irmna- ‘quiet, at rest’. The ‘foreleg’ sense is found in
the AV (X.10.21), and Aves. ar(a)ma- ‘arm’ appears to be cognate (so EWA s.v.). The
sense of the cmpd, ‘having (fore)legs as its edges’, must reflect the fact that, looked at
straight on, the V-formation (roughly an isoceles triangle) can look like a stick-figure
human from the waist down, with the legs being the two equal sides, meeting at the tip,
which is equivalent to the waist.

The verb in d, dksisuh, is generally taken as an isolated -sis-aor. to V nas “attain’
(so Gr, Narten 160; Wh Roots puts it under vV aks as -is-aor., but takes Vaks as a
secondary root form from V as). This is certainly possible, but I prefer to analyze it as an
isolated (and nonce) -sis-aor. to V a7 ‘drive’, which would then take a cognate acc. djmam,
hence ‘have driven their drive’.

1.163.11: I take caranti as aux. with jarbhurana(h), but it could be an independent verb:
“they wander (while) flickering” (e.g., Ge “... bewegen sie sich auf und ab hiipfend”).

1.163.13: The relative expression paramam yat sadhastham is an izafe-type construction
and therefore can be embedded in the main cl. (see my 2022 “Stray Remarks on Nominal
Relative Clauses in Vedic and Old Iranian” [Fs. Hale]). However, it is not a well-formed
one, since we should expect *sadhdstham yat paramam. But the syntactic parameters of
this construction obviously loosened with time.

I take justatamo hi as a parenthetical explanatory clause, which would account for
the unusual position of the A7

[I.164—-65 JPB]



[I.165 Indra and Maruts (misc. comments by SJ to JPB tr.)

This hymn is full of somewhat “off”” forms, some of them unique to the hymn --
yujmahe (5¢), igrd- (6¢, 10c), cyavam (10d) -- a few confined to this hymn and one or a
few other passages -- vadhim (8a), karisya (9d). It is not clear to me whether these are the
result of faulty transmission or of the poet’s manipulation of form, though I incline
towards the latter explanation, given Agastya’s characteristic self-conscious artfulness. In
either case the clustering of these anomalies in a single hymn makes it unlikely in each
individual case that they belong to the systematic grammar of Vedic or reflect deep
archaisms or old sound changes, as has been suggested for several of them. For further
remarks see the individual discussions below.

The trajectory of the hymn might be seen as the battle of the lexicon: words pass
back and forth between the two speaking parties, with twists in their usage and with terms
that seem to belong to one of the parties appropriated by, or devalued by, the other.
Among the most important words are éka- ‘alone, only’ and the multiple forms of V&r
‘do’. Note esp. the extraordinary concentration of V &rin the middle of the hymn: 7a
cakartha, Tc krnavama, 8d cakara, 9c karisya krnuhi, 10b krnavai, 11b cakrd, including
two of the rarest pf. forms, 1% sg. cakara and 2" pl. cakr4.

[.165.1: I"d be inclined to take samanya not as an adv. (‘altogether’) as in the publ. tr., but
as a fem. instr. sg. forming part of the phrase kdya subha, hence “with what
joint/common beauty?” -- with the sense “what’s their joint insignia? how shall I
recognize them?” Note that samana- is differently formed from the two preceding
phonologically similar adjectives sdvayasah sanilah, which do match each other. Note
also following sdm m... The adj. samanda- returns in 7b in a charged context.

JPB’s tr. cleverly reads éfasah twice, once as the nom. pl. ‘antelopes’, once as the
nom. pl. of the ppl. d-ita- ‘come here’.

In d susmam may be adverbial as JPB takes it (‘explosively’), but it may be a real
obj. of drcanti (“chant their explosive power”). I'm inclined to follow the latter course,
because susma- must be a real noun in 4b. But in this case I interpr. it as an Inhaltsakk.,
further specifying the chant (*“chant their chant” = “chant their explosive force”) not the
object of their praise as Ge, for example, does: “preisen den Kampfmut” (sim. WG).

1.165.2: I’'m not certain that the 2" hemistich is an embedded quotation, pace JPB.

[.165.4: The act. forms 7yarti, etc., are usually transitive, but Old cites a few passages
with the intrans. value that must also be present here.

Although various tr. (e.g., WG) take uktha as acc. pl. and supply subjects for the
pl. verbs 4 sasate and prati haryanti (men and gods respectively, WG), taking it as nom.
pl. not only avoids the need to cast around for unexpressed subjects but also captures
Indra’s extreme egotism: even the hymns long for him, or so he thinks.

1.165.5: yujmahe is a famous crux: though it should belong to the well-attested root aor.
(seen presumably in part. yujanihin pada a), it has a primary ending and therefore looks
like a pres. formation. It has received a plethora of explanations. Ge calls it a non-
reduplicated perfect (“Perf. ohne Redupl.”); Whitney (Rts.) simply allows for a root pres.



for a few forms, incl. this one, in addition to the standard root aor. Probably the currently
prevailing interpr. is Hoffmann’s (MSS 2 [1952/1957]: 130-31 =Aufs. II: 366), that it
shows dissimilatory loss of the first nasal from * yufjjmahe belonging to the nasal-infix
pres. Although this explanation has a plausible foundation (as opposed to Ge’s motiveless
non-redupl. pf.), the coexistence of yuymahe with yujand- in the same verse, and the
general trickiness of Agastya’s poetry, incline me to a nonce, contextual explanation. The
oddly placed ni ‘now’ (though see 9a) immediately following the verb form and ending
the pada seems Agastya’s signal that he’s twisted and tweaked the aorist to his own ends
-- a temporary present. Thanks to JL for assembling the relevant lit. and for illuminating
disc.

1.165.5-6: Indra seizes the Maruts’ assertion of independent power (svadha- 5d) by
taxing them with the absence of (their exercise of) that power (6a) at a crucial moment.
Another skirmish in the battle of the lexicon.

1.165.6: I do not understand the length in dZgra- here and 10c. Lubotsky (2000 [“Vedic
root vr ...,” Indoarisch, Iranisch und die Indogermanistik]: 320 n. 16) attributes it to
compensatory lengthening from * A7 uHgras, after laryngeal metathesis from * A7 Hugris,
but I find the proposed metathesis counterintuitive (despite the other exx. he adduces);
one would rather expect the laryngeal to remain where it is as a hiatus-filler. Moreover,
assuming that this remained as a synchronic rule in the RV is quite hard to accept.

Indra adroitly manipulates the wording here to contrast his own solitary state with
the Maruts’ collectivity: ... mam ékam samadhatta ... me alone together you...”

1.165.7: In vs. 5 the Maruts spoke literally of yoking their teams to bring them for the
journey, but in this vs. the same root V yujis used metaphorically, in the gerundive
yiujya-, to indicate the Maruts’ powers that were available to be yoked/deployed by Indra,
though he didn’t. Note also the adj. samana- ‘common, joint’ (repeated from 1b) referring
to the powers shared by the Maruts, in contrast to Indra’s constant lone state.

The interpretational question in this vs. is whose kratu- do the Maruts plan to
follow. Acdg. to the JPB tr., it is Indra’s, but the tr. can’t stand exactly as given for
syntactic reasons. Because marutah is unaccented, either krdrvahas to belong to the yad
clause or marutah has to belong to the main cl. But the publ. tr. assigns marutah to the
dependent cl. and 4rdrva to the main cl: “we shall do many things in accordance with
your purpose, o most powerful Indra, when we, o fellow Maruts, shall wish it.”
Following the two syntactically licensed alternatives above, we must rather tr. either “We
shall do many things, o most powerful Indra, when, o Maruts, we shall wish it in
accordance with our/your will.” Or “We shall do many things, o most powerful Indra, in
accordance with your/our will, o Maruts, when we shall wish it.” krarvais perfectly
placed for maximum ambiguity, between Indra and the Maruts. Taking it with the main
cl. (the 2" alternative tr. just given) favors an interpr. of Indra’s will; taking it with the
subord. cl. (the 1* alternative) favors the Maruts’ will. That, I think, is the correct interpr.
The Maruts contrast Indra’s actions, which were performed with the Maruts’ standing by
on the scene, with their own prospective actions, which will depend on their own
intention, not Indra’s design or timetable.



The dueling vocatives in d, indra and marutah, are notable, esp. because they
encase the word krdrva whose crucial ambiguity we have just discussed. Since we must
assume that the 1%-ps. speaker is a Marut or Maruts, the pl. vocative to the group is of
course striking -- though well within the limits of poetic self-address we find elsewhere in
the text (see disc. in my "Poetic Self-Reference in the Rig Veda and the Persona of
Zarathustra,” Fs. Skjaerve, 2009). In this case I imagine a “spokes-Marut” who takes the
lead in addressing Indra but also turns to his own group for a chorus of affirmation (of the
type, “right, guys?!”).

1.165.8: Injunctive 1* sg. vadhim belongs to the root aor. stem of this set root, whose
well-attested 2" and 3™ sg. are (d)vadhis, (4)vadhit. The 1*' sg. should be * vadham,
which is nowhere attested. The -i- has simply been imported from the 2"Y/3" sg.; vadhim
is attested once elsewhere in the RV, in the late hymn X.28.7.

The juxtaposition of maruta indriyénarecalls the immediately preceding (7d)
indra ... marutah.

Pada-final visvdscandrah produces an irregular cadence of four heavy syllables;
three of the remaining four occurrences of the stem occur in the same position (though
once in dimeter vs.) and have the same effect. As is often remarked, the cmpd. would be
metrically regular if the 2" member were the related -candra, hence *visvacandrah with
the light 2™ syllable appropriate to a Tristubh cadence. The same problem afflicts the
other cmpds of -Scandra- (dsva-, sva-, hari- and puru-, su-), which either show up in
metrically indifferent positions or positions in which a light 2" syllable would be favored
(besides Tristubh cadence, also right after an opening of 4, where a break ~ - - is
distinctly bad). There are no forms where the meter is improved by reading - scandra-.
Although the obvious solution is simply to read *-candra-, I am puzzled as to how the -
Scandra- forms won out. The duplicate pair Scandrd-/ candra- are for the most part in
complementary distribution, with candra- an independent adj. and 1*' cmpd member and
Scandrd- 2™ cmpd member (after vowel); scandrd- appears 3x uncompounded, but in
these cases it is in a sequence that functions like a quasi-cmpd (puriu scandram 111.31.15,
prthi scandram IV .2.13, and possibly dadhi scandram VII1.65.11). So visvad-scandra- has
the expected alternant, though in almost all cases a metrically unfavorable one. Must we
reckon with a replacement of the originally correct -scandra- by *-candra-, yielding a
metrically usable form, and then redactional restoration of the -scandra-? This hypothesis
seems over-complex, but I don’t have a better one. In any case the poet seems to be
toying with the form: the next pada (8d) contains the offending sequence sc, though split
across a word boundary (apds cakara), and in 12¢ a candra- compd., candra-varna(h)
occupies the same pada-final slot. Its initial also participates in the sc sequence: marutas
candrd-, so that the first member is effectively *scandra-.

1.165.9: The form karisyais problematic for several reasons. Despite its sandhi position
before k&, it seems best to assume it represents 2™ sg. karisyds out of sandhi, even though
karisyih would be the proper sandhi form in this context. (The Pp. simply reads karisya
like the Sambhita text, but the standard tr. and comm [e.g., Old, going back to BR] take it
as 2" sg.) Moreover, this form must be a subjunctive to the future stem, an unusual
morphological combination at best (but see Whitney, Gr. §938). Reading the transmitted
karisyd won’t help: that would simply be a 1% sg. subj. to the future, or perhaps a 2" sg.



imperative to the future, neither of which is any better morphologically. The other long-
shot possibility is to assume it’s an unusual gerundive formation in -isyd- in the neut.
nom.-acc. pl., yielding “what things are to be done ...” (so Say.). AiG I1.2.368 mentions
this possibility but prefers the subjunctive interpr.

1.165.10: In most tr. the rel. cl. of pada b seems loosely construed with the main clause of
pada a, with the yareferring to an unexpressed acc. of respect in the main cl.: “Let my
force be far-reaching with regard to (those things), which I will do ...” However, the
vertical parallelism of 9d, 10b, and 10d suggests a different syntactic arrangement

9d yani [kari[sya krnuhi ...

10b  ya nu [dadhr]svan krnavai ...

10d  yani
Not only do these padas match phonologically as in the display above, but 9d and 10d
show the same syntactic structure: a preposed rel. cl. introduced by an acc. pl. referring to
deeds and a verb governing it referring to the doing of the deeds (yan/ *karisyah; yani
cyavam), followed by a main clause where the doer of the rel. clause is also subject:
krnuhi, isé. 1 suggest 10b should be interpr. in the same general pattern. Indra says
“Which (deeds) (I am) bold (to do), I will do.” In other words, pada b contains two
clauses, not one, and is independent of the preceding pada.

The 1% sg. cyavam is the only non-causative active form to this root. Hoffmann
(Injunk. 247-48) takes it as a subjunctive, an ersatz for the unenlarged 1% sg. subj. ending
-a. | agree that the form has been tampered with, but would suggest that what really
underlies the form may be medial subjunctive 1% sg. *cyavai, which should have yielded
*cyava in this sandhi position. The -m1 serves as a pleonastic hiatus filler (perhaps
originally -777). An alternative that would work better phonologically is to assume a 1* sg.
indicative *cyave, not a subjunctive. This would yield *cyavain sandhi, to which the -m
could be added without adjusting the vowel length. Since the verb in the main cl., ise, is
likewise present indicative (as opposed to impv. krnuhiin 9d and subjunctive krndvai in
10b), an indicative in the subord. cl. would match.

1.165.11: The final pada of this vs. brings the vocabulary into reciprocal alignment and
thus signals that harmony has been restored: sakhye sakhayas tanvé tanibhih.

1.165.12: The med. part. didhanahis generally tr. ‘receiving’, as the middle voice of
Vdha often is, and interpr. to mean that the Maruts also get fame as part of Indra’s
reflected glory (see prati ... rocamana(h)in a). But in this charged context of tributes
given and received, I think it likely that it is ambiguous. Indra is both graciously yielding
the Maruts some glory, but he is also reminding them that they have just produced praise
for him (vs. 11) and will presumably continue to do so. In this second sense it could be tr.
“setting out praise (for me)” with the middle voice reflecting the mutually intertwined
relationship between Indra and the Maruts.

With most interpr. I take dnedyah as a nom. sg. m. implicitly modifying an
unexpressed ganah ‘troop’, a construcio ad sensum with the pl. diddhanah. 1 would like to
find some way to ally it with nédiyas- ‘nearer’, as a neut. sg. modifying sravah, but this
seems beyond the realm of possibility.



The samcadksya of the Samhita text is read samcaksya by the Pp. and taken as a
gerund, an interpr. followed by Old inter alia. The meaning would be “having looked
upon (me)” vel sim. Gr (fld. by Ge [WG], etc., incl. the publ. tr.) takes it as a gerundive,
whose pausal form would be samcdksyah. Both forms are possible. I do not have a strong
feeling either way.

On -§ candra- see disc. ad 8c.

Note the pada-final ninam, reminiscent of 7:in Sc and 9a.

1.165.13: The reciprocal lexical harmony of sakhin ... sakhayah recalls that found in 11d
sakhye sakhayah, but there is a small mystery: the voc. pl. sakhayah surely refers to the
Maruts, but who are the plural expressed by sakhin? We would expect a singular
referring to Indra. It seems unlikely to be the priests plus/minus Indra because the speaker
is a singular (note me in d, the sg. inter. prn. kah in the rhetorical question in pada a, and
the sg. poet in vs. 14). I take that speaker to be Agastya (contra the publ. tr., which
identifies him as the narrator). Perhaps a pl. maiestatis for Indra?

If naveda(h)belongs to the s-stem ndvedas-, it should be nom. m. singular here, in
disagreement with the plural subj. of bAira. Gr’s solution is to set up a them. stem
ndveda- for just this passage, which would allow a plural interpr. To avoid this ad hoc
multiplication of stems, we can assume the same type of constructio ad sensum invoked
for dnedyah in the immed. preceding vs. (12b)(so Old), with the sg. referring collectively
to the Marut troop. Cf. also the parallel passage 1V.23.4 devo bhuvan naveda ma rtanam,
with a legitimate singular; the post-caesura portions of the padas are identical. On the
origin of ndvedas- from a false segmentation of -zana védas- see Schindler, Fs. Knobloch,
1985.

1.165.14: The first hemistich of this vs. is quite problematic; see Old’s long disc. The
problems lie in the verbs (or apparent verbs). The pf. cakré€ in b only makes sense in this
context if it is construed with the preverb Zin pada a: 4V kr ‘make (to come) here, bring
here’. By contrast, the verbal stem duvasya- is never otherwise construed with 4, even
though it appears to be here. Moreover, the recipient of the friendship offered by the verb
duvasyd- is always in the accusative, not the apparent dat. duvdse here. (Note also that the
suffix-accented duvds- appears only here and in nearby 1.168.3. It seems to show the
regular possessive sense of s-stem adjectives built to s-stem neuters by accent shift: hence
divas- ‘friendship’ = duvas- ‘possessing friendship, friend’.) The best solution seems to
me Roth’s suggested emendation of duvasyadto *duvasya, instr. of an abstract in -y, an
emendation endorsed by Old. Hence I would alter the publ. tr. to “When/Since the
wisdom of the son of Mana has brought us here with friendship, like a bard to a friend”
vel sim. The emendation only requires de-gemination of the -d d- and has no effect on the
meter; the addition of a -d might have been encouraged by the repetitive phonological
pattern in a (which I will represent with false word division): yadduvas ya(d)duvas(e).
Note also the dental geminate in vartta in c, where the double -7- may have been restored
etymologically (since R# and Rz generally fall together). Although there is no nominal
stem *duvasya-, there is the variant duvoya-, showing external sandhi (see AiG 1.343),
also appearing as in instr. (V.36.6, perhaps not coincidentally in an Indra hymn in a vs.
addressed to the Maruts).



1.165.15: As noted in the publ. intro., the tr. assumes underlying avayam (‘ vayam in
sandhi) ‘propitiation’. This does not require emendation to the Sambhita text, since the
word appears after vowel-final fanvél]

1.166 Maruts

1.166.1: It may not be sufficiently clear in the publ. tr. that “the beacon of the bull” refers
to the Maruts themselves. They are presumably Indra’s “beacon” because they are
regularly his comrades and they are of glittering appearance -- a little bit like Rudolph the
Red-nosed Reindeer.

The pair “kindling” and “battle” in cd may not seem to form a natural class, but
they probably represent two aspects of the Maruts’ naturalistic identity as the
thunderstorm: the lightning may be the kindling and the thunder the clash of battle.

Note the phonological echoes in aidhéva..., yudhéva...; similarly tuvisvano...
tavisani.

1.166.3: The simile Aiti ivais compared by Ge and Re with a similar expression in
IV.57.1, with the meaning “good (friends)” (Ge “wie gute (Freunde)”) or, more
technically, “like contracted (allies)” (see the bahuvrihi Aitd-mitra-). This doesn’t mean
much in the context here. WG are somewhat skeptical, but simply tr. literally “wie die
Hingesetzten” without explaining what that might mean here. Both the Ge/Re and the
WG tr. assume a ppl. to V dha ‘set, establish’. I take it rather to vV A7 ‘impel’ (as does Gr)
and assume that the underlying subject is horses and that the image is of horses led out to
piss before contests. See esp. 1.64.6 (also a Marut hymn) dtyam nd mihé vi nayanti
vajinam “They lead (their horse) out to piss like a prize-seeking steed” (also cf. 11.34.13,
IX.74.4). This image fits well with the sprinkling here.

1.166.5: I previously (1983: 61) took nadayanta as intransitive “they roared and made the
mountains stir ...”, but I now accept a transitive value.

1.166.6: dristagramah is a bahuvrihi, but the tr. *having an invulnerable band’ seemed too
heavy.

On krivis- see comm. to 1.30.1, where I suggest a relationship with kravis- ‘raw,
bloody flesh’ as a re-formed -/~stem to the underlying root kri7 < *kruH. A number of
other interpr. have been made.

I supply “(a path)” as obj. of rddati because words for ‘path, way’ are frequently
obj. of this verb (e.g., VII.87.1 rddat pathah; also 11.30.2, V.10.1, V.80.3, VI1.30.3,
VIL47.4, VIL.60.4, X.75.2).

In my reading the structure of pada d is quite complex and intricate, unlike the
standard view. Both Ge and Re supply ‘waters’ as the obj. of r7nati in the frame (see also
Old), since waters are several times elsewhere the obj. of Vri. (WG take pasvih as obj. of
both simile and frame.) I prefer to find the object nearer at hand, namely trees, based on
vanaspati(h) in the previous vs. (5¢). In another passage trees liquefy at the Maruts’
assault: V.58.6 ... rinaté vanani, and a transitive version of this phrase is found with Agni
as subj. at V.41.10 nf rinati vana (cf. 1.127.4).



As for the simile, Ge takes barhdna as fem. nom. sg. with sudhita (“wie der
beharrliche Eifer ...”), but barhdna, which is fairly well attested, is otherwise only an
instr. sg. used adverbially (so rendered by both Re and WG). Like Re and WG I take
didyut (fem.) of c as the referent of sudhita ‘well-placed’, but didyut- in a slightly
different sense: not as a thrown missile but as a sharp-pointed object used as a goad. The
verb ripati is held constant between simile and frame, but again it has different senses in
the two structures: in the simile it does not mean ‘liquefy, dissolve, i.e., destroy’, but
‘make to flow, i.e., to cause to move’, a more appropriate meaning with pasvah
‘livestock’ as object.

1.166.7: The rendering of alatrna- as ‘restless’ follows the suggestion of Hoffmann’s
(‘unruhig’) registered in KEWA I11.807 and EWA s.v., derived from V14 ‘be at rest’. The
word is found elsewhere only in I11.30.10, of Vala. In neither passage does ‘unquiet,
restless’ fit the context terribly well, but in neither is it excluded. Kuiper (Aryans, 84—85,
in part restating his 1955 Fs. Kirfel views) objects to Hoffmann’s explanation and
suggests instead the meaning ‘irresistible’ for our passage and ‘not offering resistance’
for I11.30.10. (On a side note, these two meanings, reflecting passive ‘not (to be) resisted’
and active ‘not resisting’ senses respectively, do not seem to me derivationally
compatible and should not be found in a single word.) He considers it to be a substrate
borrowing and thinks it’s not realistic to expect it to have an etymology. Kuiper has some
good points: as was just noted, the meaning produced by the Hoffmann etymology is not
a perfect fit contextually and the morphology is somewhat dubious. However, I do not
see confidently proposing two incompatible meanings for a single word (with the one
suggested for this passage not particularly compelling in context) while forswearing any
attempt at etymology. Better to leave it untranslated in that case.

Padas c and d are in reverse logical order. The contents of the chant that the
Maruts chant (c¢) must be the deeds of Indra, which they are said to know (d); the
knowledge logically precedes the verbal expression of it.

1.166.8: As pointed out, e.g., by Ge, samsatin d must stand for *aghad samsat “from evil
utterance,” borrowing the aghat of pada a (and cf. the bahuvrihi aghdsamsa- ‘of evil
speech’, referring to the utterer thereof). It may well be (with Ge, etc.) that sd@msar should
likewise be supplied in a, but “guard from evil,” without the addition of “utterance,” is
also perfectly acceptable.

1.166.9: Ge and Re make tavisani part of the frame, not the simile. This actually does not
alter the sense very much, since they still read mithasprdhya with tavisaniin an “as if”
construction. Given the structure of the hemistich and the need for something for
mithasprdhya to modify, I prefer to take it with the simile. My only reservation about
putting favisani in the simile is that the Maruts’ favisani are mentioned in 1d.

More crucial is the grammatical identity and function of mithasprdhya (so Pp.).
Old follows BR in taking this not as a gerundive but as a gerund, but, strikingly, neither
suggests a tr. for it. Since a simile consisting of a gerund would be highly unusual
(unprecedented, I think, though I haven’t checked the entire RV), a neut. pl. gerundive
agreeing with favisani makes more grammatical sense. But what meaning is being
conveyed? I think the point is that there are so many good things on the chariot that one



can’t single out just one: like opposing forces (favisani) they contend with each other as
rivals to be the best and most desirable. The sentiment is similar to VII.26.4 mithastira
atdyo yasya parvih “whose many forms of help compete for the lead,” meaning that they
are all eager to be the most helpful.

The loc. sg. prapathesu is taken by all standard tr. as “on (your) journeys” (vel
sim.), agreeing with the endpoint of Gr’s def. ‘in die Ferne fiihrender Weg, Reise in die
Ferne, Reise’, which seems to me to follow a slippery path indeed. I interpr. the stem
prapatha- (4x) rather as lit. ‘the path forward’, but figuratively as ‘vanguard’. The -in-
stem superlative prapathintama-, found nearby at 1.173.7, then means ‘most in the
vanguard’ (/ ‘most forward on the path’), used of Indra there and V1.31.5 (the 3
occurrence, at VIII.1.30, is a PN). Although the difference between ‘journey’ and
‘vanguard’ is not crucial in our passage here, the two non-PN occurrences of
prapathintama- both refer to Indra, with 1.173.7 specifically to Indra as warrior, and ‘most
in the vanguard” works much better than Re’s “toi qui (vas) les grands chemins par
excellence” or WG’s “der am meisten auf dem Weg bist.” Ge’s “der am meisten auf der
Kriegsfahrt” seems to recognize this. For prapathesu here I'd be inclined to emend my
publ. tr. to “on the paths forward,” because of the plural.

What is going on in d depends on the interpr. of samdya, for which see comm. ad
I.113.10. Most take it to mean ‘in the middle’ vel sim.; this certainly produces an
acceptable image, since the axle is between the two wheels. But as discussed ad 1.113.10,
the totality of passages containing samdya suggest a meaning ‘altogether, all at once, at
the same time’, and in all these passages it contrasts with a form of v7'(as here). The
image I see here is somewhat more complex than the standard one, namely that through
the action of the axle the wheels, though separate, turn at the same time. This is close to
the kind of paradox much loved by RVic poets. This interpr. requires medial vavrte to be
transitive (rather than intransitive-reflexive, pace most tr. and also Kii 464), but the self-
involved nature of the action (the axle is turning its own wheels, as it were) makes this
unproblematic. Potentially more troubling is that by this interpr. cakrd should be dual
acc., and the stem cakrd- is neuter, whose dual should be (and several times is) cakreé.
However, in at least one passage, VIII.5.29, we have a clear masculine dual: ubha cakra
hiranydya ‘“both your wheels are golden” (note the ‘both’ ubha), which would match the
form here. Alternatively, we could take cakr3 as neut. plural, assuming four wheels -- and
though this would technically require two axles, “the axle” as a mechanical marvel could
stand for both. (Rather like saying “the internal-combustion engine powers most of the
cars on the highway,” even though every car has its own.)

1.166.10: The adj. rabhasa- ordinarily characterizes action (‘violent, frenzied’), but here
must have a visual aspect. So also III.31.12. Such synaesthesia is not uncommon in the
RV.

In d all standard tr. supply ‘they’ [=Maruts] as subject of (vy dnu) dhire, with
Sriyah as object (e.g., Ge “... haben sie ihre Herrlichkeiten entfaltet™). This amounts to a
change of person, for these same tr. identify the many good things of a-c as ‘yours’
[=Maruts], following similar statements in vs. 9 with va/ (a, cd). Though there are no
overt 2" ps. pronouns in vs. 10, the voc. marutahin pada shows that 2" ps. reference
continues in this verse. Rather than changing person in d, I see another ex. of case
disharmony between frame and simile, which is facilitated by the middle voice of dhire.



The simile vayo nd paksan “like birds their wings” uses the middle in transitive but self-
involved sense, but, in my reading, in the frame dhire is intransitive, with sriyah as
subject. I must admit, however, that the person switches to 3in vs. 11, so that a switch
here in the last pada of 10 is not impossible. I prefer my interpr., with constant 2™ ps. in
vs. 10, both because -- all things being equal -- it’s best to keep verses self-contained and,
more important, because Agastya likes doing tricky things with similes.

1.166.11: I have not rendered the y€in b because in this verb-less string of nominal
qualifiers it is difficult to decide where the relative clause ends and the main clause
begins. (Both Re and WG take d as the main cl.; Ge seems to take it as cd, insofar as I
can interpret his punctuation.) Alternatively, the whole vs. could be a relative clause
hanging off vs. 10, or more specifically 10d. This structure would support the change of
person in 10d seen by most tr., as opposed to my interpr., for which see immed. above.

1.166.12: This vs. has ties to earlier parts of the hymn. The opening tid vah ...
mahitvanam “this is your greatness” echoes lab tdn nid vocama ... mahitvam. There it
was their previous (piirvam) greatness; this vs. presumably brings this greatness into the
present time.

Pada b seems a paraphrase of 7a anavabhraradhasah ‘whose gifts are not
withdrawn’.

The connection between the main clause and the relative clause in cd is somewhat
loose: as a correlative to the rel. cl. janaya yasmai “for whatever person” we would
expect fdm, not fad, which must refer to the gift, not the recipient of it.

1.166.13: I take cd as a concrete example of the statement in ab, that the Maruts’
connection with the older generation arises from their favoring its “laud” (sdmsam -- note
that this positively viewed sdmsa- contrasts with the evil s@msa- of 8d). Manu is of course
a member of the older generation, and because of his “insight” (aya dhiya) the Maruts
favor him and show themselves to him with all their wondrous qualities.

1.166.14: The relations among the clauses in this vs. might be problematic, primarily
because of an apparent gender mismatch: pdrinas- ‘abundance’, which in the instr.
pdrinasa goes with the rel. yéna in the rel. clause occupying ab, would be the most likely
referent of both yddin the parallel rel. clause of ¢ and 72d in the main clause of d. And in
fact that is how I (and the other standard tr.) take it. However, pdrinas- is said to be
masculine and ydd/tad are of course neuter -- an obstacle that Old for his part considers
too large to be overcome. However, the noun is most likely neuter. This is what we’d
expect of a stem built with suffix -nas-, and the only diagnostic form for a masc. is acc.
sg. pdrinasam in 111.24.5. Otherwise the forms are singular obliques, esp. in the
collocation r2ya parinasa ‘“‘with wealth in profusion” (4x), and hence ambiguous as to
gender. The masc. acc. sg. i1s most probably a nonce form created to match its usual
formulaic partner, masc. rayr-, in the phrase rayim virdvantam pdrinasam. See AiG
I1.2.738 and EWA s.v. Substantially the same argument is made by Lubotsky (“Avestan
x"aranah-: The Etymology and Concept,” 1998, 483).

abhistim in d is analyzed by the Pp. as abhr istim, as might be expected. Since
(vanishingly rare) root-accented 7szi- is derived from V yaj and means ‘sacrifice’, the



standard tr. exert a good deal of effort to introduce this sacrifice into their interpretation,
somewhat embarassingly in a pada that already contains ebhir yajiébhih “with these
sacrifices.” Cf. Re’s rather overblown “puissé-je I’obtenir grice aux sacrifices que voici,
pour (que vous soyez présents a mon) oblation” (the “l” ” in “I’obtenir” is the pdrinas-).
take it rather to zsf/- ‘desire’, in a phrase abhs *istim “to my desire, to my liking’. Either
the annealed sandhi form *abhistim lost its 2™ accent redactionally, or the accent
retraction that was ultimately to affect all -#-stems (see Lundquist, -#-stems) was already

spreading to this stem, producing the occasional 7sti- ‘desire’.

1.166.15: This signature verse of Agastya’s Indra/Marut hymns appears in 1.165.15,
166.15, 167.11, and 168.10, but not in all of his Tristubh hymns even to Indra. The tr. of
1.165.15 (JPB) differs somewhat from the others (SWJ). JPB interprets manya- as a
patronymic to a PN mana-, while I take it as an adj. ‘respectful’ derived from mana-
‘respect’. It is possible that both are meant.

Both tr. follow Old in reading  vayam ‘propitiation’ (SWJ) / ‘reconciliation’
(JPB) for vayam. This requires no emendation to the Sambhita text, only to the Pp. My tr.
should, however, have an asterisk before ‘propitiation’ in all three cases.

1.167 Maruts

1.167.2: What noun to supply with jyésthebhih ... brhaddivaihis an open question. Ge
confesses to uncertainty in his n. 2b, but implicitly supplies “help(s)” from pada a in his
tr. However, the disjunctive va ‘or’ would seem to exclude this solution, unless it’s
signaling a contrast between the Maruts’ “help(s)” and those stemming from heaven,
which seems unlikely. Klein (DGRYV I1.157) suggest “riches” (a suggestion that goes
back to Say), in part on the basis of rayim ... jyéstham in VII1.46.19; see also IV.29.5
brhaddivasya rayah, adduced by Ge. The fact that “help(s)” and “riches” both appear in
vs. 1 (a and c) supports this view.

My tr. of cd differs from the standard ones and follows Jamison 1983: 84. I take
dhandyanta as transitive, a straightforward ex. of -anfa replacement (see Jamison 1979).
This involves taking niyutah as accusative, not nominative, pl. and paramah as modifying
the unexpressed Maruts, subjects of the verb. The standard tr. “when their
furthest/highest teams are running ...” is certainly acceptable, however.

1.167.3—7: Hoffmann (Injunk., 194-97) translates and comments on these verses.

1.167.3: For the punning and diametrically opposed, negative and positive, readings of
this vs. mediated by sabhavati, see the publ. intro. Rodast is depiced both as fit for the
sabha (gaming hall) like a young woman who goes there in secret [=whore], but also fit
for the sabha (assembly) like speech to be publicly uttered there (cf. the sabhéyo viprah
“the inspired poet appropriate to the sabha” in I1.24.13). For the association between the
sabha and licentious sexual activity, see Falk (Bruderschaft, 90-92).

Ge (/Hoffmann, WGQG) take dpara ... rstih as the lower part of the spear and
consider the shared characteristic between simile and frame to be Airanyanirnik ‘garbed
in gold’, presumably referring to the decorated hilt or handle of the spear. But I take
Upard as meaning ‘nearer, very close’ (so approx. Re) and the point of comparison is how



close Rodast is to the Maruts (“to whom she has been joined, positioned well”: mimyadksa
yésu sudhita) -- as close as their spear, which is attached to their shoulders: cf. 1.64.4
amsesv esam ni mimrksur rstdyah “On their shoulders spears have rubbed.” (The verbs
mimydksa and mimrksuh belong to different roots, but echo each other phonetically.) By
this interpr., the nd has been flipped from final position, as often: the simile consists only
of *rstir na.

The standard tr. take mdnusah as gen. sg., dependent on yosa, whereas I see it as
acc. pl. Either is of course grammatically possible.

Hoffmann (194-95, fld. by WG) sees sam vk as a new, separate clause (“Dabei
ist die Vac.”). Although I don’t entirely understand the position and function of sam, I do
not think making these last two words into an abrupt appendage works well.

1.167.4: The polarized positive/negative treatment of Rodas1 continues in the first half of
this vs., in my interpr. With Hoffmann (/WG) I take pada a as separate from b and supply
a verb of motion with para ‘away’. In b, in my interpr. only, the fem. instr. sadharanya
‘common’ refers both to the fact that Rodast is held by them in common and that this
type of relationship leaves her open to the charge that she is no better than a whore. (As
noted in the publ. intro., even Draupadt in the Mahabharata sometimes receives this insult
because she is the common wife of all the Pandavas.)

The 2" hemistich puns on the name Rodasi (once again, this is only my interpr;
others see it very differently), providing us with a grammatical problem. The form found
in the text, rodasi, should by accent be the name of the Maruts’ consort, but as a singular
-i-stem, it should be nominative, a grammatical identity that does not fit the context well.
Old takes it as an instr. Ge suggests that the word here is flexionslos, which conveniently
allows him to construe it as an acc. with dpa nudanta (so also Re, without comment on
the morphology). Hoffmann (fld. by WG) suggests it’s an elliptical dual, standing for
Rodast and Vac. I instead think it is a grammatical compromise that enables a pun -- a
compromise between dual *rodasi, the standard word for the two world halves (so
accented) and sg. *rodasim, the acc. sg. of the personal name. In other words, the rodasi
we have in the text is a formal compromise: the right form for the dual worlds but the
wrong accent; the right accent for the singular woman but the wrong case form. This is
where the pun comes in, depending on a further implied pun on the n4 that opens the line.
On the one hand it is the negative, to be read with the personal name: “did not push
Rodast away” (so most tr.); on the other hand it is the simile marker, to be read with the
two worlds: “as they did push apart the two world halves.” This refers to the cosmogonic
deed, generally attributed to Indra, of separating the two world halves to create living
space between them. The ndis of course in the wrong position for the simile marker, but I
think Agastya relies on his audience to actualize his plays on words with hints like this.
The full version of this very condensed expression would be nd *rodasi(m) [/rodasi] na
“not Rodast like the two world halves.

In the next pada both Rodast and the two world halves are then the objects of a
(quasi-)infinitival vidham (again, my interpr. differs from others”). Cf. the similar
expression in 1.85.1c rodasi hi maritas cakriré vrdhé “the Maruts made the two world
halves grow strong,” with a clear dative infinitive in periphrastic causative usage. The
only other ex. of acc. vidham in 111.16.2 also has infinitival value and even has the
Maruts as subj.



1.167.5: This vs. depicts a svayamvara (self-choice) marriage likened to the mythological
prototype of the svayamvara, that of Siirya. The identification of the two female figures is
underlined by the echo between asur'ya ‘her ladyship’ (pada a, referring to Rodasi) and 4
silr'ya (opening pada c, naming Siirya).

Josatis most likely an aor. subjunctive (see comm. ad X.105.8, 158.2). As the first
word of the verse, it introduces the “choice” theme. I take josad yad as a type of
politeness formula “if X will be pleased to ...,” archaic English “an it please ...” Note that
dat. sacadhyai ‘to accompany’ is complementary to dat. sakhiyaya ‘for companionship’ in
4d and of course etymologically related. The complementarity extends to the implied
subjects: in 4d the Maruts are taking steps to produce companionship; in 5a it is Rodast
who decides to accompany them.

The bahuvrihi nrmanas- usually means ‘manly minded’ and so it is interpr. here
by most (Ge [/Hoffmann/WG] ‘mannhaftgesinnt’; Re ‘I’adme virile”). But though she does
display a fair amount of gumption, I find this an odd characterization of the very feminine
Rodast. In this context I take it rather as ‘having her mind on (the) men’ (that is, the
Maruts, who are regularly called nr-). See visamanas-in 7c.

Pada c presents the crucial moment in the RV svayamvara, the bride’s mounting
the chariot of the groom (see Jamison 2001, Fs. Parpola). On a possible preterital tr. of 4
... gat see comm. on the next vs.

1.167.6: The decisive moment of mounting is repeated immediately in this verse, in the
causative dsthapayanta. The -anta form can be simply an -anta replacement of act. -an of
the usual type (Jamison 1979), but it might also be semantically justified: “They cause(d)
her to mount (their own chariot).”

As Hoffmann points out, asthapayanta need not be read as impf. 4 asthapayanta
with the Pp., but can be an injunctive 4 sthapayanta. The publ. tr. has preterital “caused ...
to mount.,” and I still think that is correct, though a general present could provide an easy
transition to the here-and-now of the ritual found in cd. My reason for preferring the
preterital reading has to do with my view of the structure of the middle section of the
hymn: vss. 3-6ab treat the mythological relationship between Rodast and the Maruts,
while 6¢d—7 bring Rodast and the Maruts into the ritual present. I see viddthesu in 6b as
the pivot: on the one hand it echoes vidathya in 3d and provides ring-compositional
closure to the mythological section of the hymn; on the other hand it looks forward to the
ritual present 6¢d. Since the chariot mounting of 6a is part of the mythological past, a
preterital (or timeless) tr. fits it better. (It might also be better to tr. the injunc. 4 ... garin
Sc in the same preterital fashion.)

In the publ. tr. I take subhé with the preceding pada: “mount for beauty,” since
subh-1s very commonly used in Marut hymns to refer to their journey (cf., e.g., 1.88.2
sSubhé kam yanti ...). However, the juxtaposition of the first two words in I11.26.4 subhé
sammislah prsatir ayuksata is suggestive of a connection here between subh¢ and
nimislam (though in the publ. tr. of I11.26.4 subhé is not construed with sdmmis/ah but
with ayuksata). Still I remain inclined towards my “mount for beauty,” because I think
nimislam refers to Rodas?’s intimate connection with the Maruts, which was emphasized
at the very beginning of the mythological section, 3a mimydksa yésu ..., hence my
“commingling (with them).”



As was just noted, I take 6ab as the end of the little Rodasi myth and 6¢d as the
beginning of the section treating the current ritual. I therefore (contra the standard tr.)
take cd as dependent on 7, not on 6ab.

1.167.7: For my tr. of visamanas- see disc. of nrmanas-in 5b.

Ge suggests that the greatness of the Maruts (pada b) is demonstrated by the fact
that Rodast happily brings along their other lovers without jealousy. This seems like an
interpretational male fantasy to me (though I realize that our poet is also male and
therefore likely prone to the same fantasy). I have a much soberer and less entertaining
interpr. based in ritual. In the plural, jdni- is regularly used of the wives of the gods, esp.
in regard to their attendance at certain rituals. They are ordinarily brought by Tvastar, but
here Rodast, one of their own, as it were, seems to stand in as their chaperon and
cicerone. In the Rtugraha offerings (the “sequential cups”), in which a fixed order of gods
receives oblations, the offering to the Maruts is followed immediately by one to Tvastar
along with the wives of the gods; see 1.15.2-3, 11.36.2-3 (11.36.3d ¢tvastar devébhir
Janibhih sumadganah). Thus, given the temporal proximity of the oblations made to them
at this ritual, one might expect to find both the Maruts and the wives of the gods together
on the ritual ground.

I do not understand the force of cidin d, and in fact I think it’s been automatically
imported from the passages containing sthira cid where the adj. is a neut. pl. and the point
is that our hero (whoever it happens to be) has destroyed various items “even though they
are firm/hard” (1.127.4, 1V.7.10, VIII.20.1). In other words, I do not think it has a
function here.

1.167.8: Because the verb in pada a, panti, is plural, not dual, at least one additional
subject is needed in addition to du. mitravaruna. The obvious one to supply is their
partner Aryaman, who appears in the next pada.

In d Old, Ge, Re, and WG identify dativarah ‘wish-granting’ as the mortal
sacrificer, although, as they all acknowledge, the other two occurrences of this stem
modify the Maruts (II1.51.9, V.58.2) and therefore the Maruts should be presumed to be
the default referent here as well. I see no reason to contravene this expectation. In V.58.2
the adjective is singular, modifying gand- ‘flock’, a regular cover term for the Maruts,
and I have supplied gana- here as well. I also consider d to be an unsignaled dependent
clause “(when),” indicating the circumstances under which the unstirrable things stir (c),
viz. when the Maruts get strong. The verb would have accent in any case because it is
initial in its pada. I do not, however, understand the im in d, which has no referent, since
vavrdhéis intransitive (pace Gr). Taking the Maruts as the subj. of vavrdhé also fits
nicely with 9, which treats the “swelling strength” (sd@vas-) of the Maruts.

On the famous cmpd type of dati-vara- see comm. ad V.58.2.

1.167.10: rbhuksa in d may refer to the Maruts collectively, as I’ve taken it, or to Indra,
already mentioned in ab. Re suggests both possibilities, though he goes for Indra in his tr.
(as do Ge, WQ). It is true that singular rbhuksih generally refers to Indra, while it is
plural rbhuksanah that qualifies the Maruts (VIIL.7.9, 12, etc.). As in 8d I’m taking
interpreting the singular as collective referring to the Marut flock. If the referent is taken



as Indra, the tr. should be altered to “the Rbhu-master of the superior men,” which seems
a bit awkward.

1.167.11: See comm. ad 1.166.15.
1.168 Maruts

1.168.1: Ge takes b as parenthetical. Although I agree that the 1* sg. subject of cd is also
the subj. of pada a, I think it less awkward to take pada a as a nominal sentence, given the
sheer amount of material that intervenes between it and the verb in d, vavrtyam.

tuturvadni- is a hapax, but it can hardly be anything but a pleonastically redupl.
form of furvani- (8x)(though it should be admitted that this latter stem is used only of
gods). The redupl. form is sometimes credited with a desiderative sense (‘zu erlangen
strebend’ versus furvdni- ‘siegreich’, etc.: Gr; ‘zu gewinnen strebend’ versus furvani-
‘iiberwiltigend’: AiG I1.2.906, reproduced in EWA s.v. TURV: ‘cherche a I’emporter’:
Re), but I see no contextual or morphological justification for this. WG’s
iterative/repetitive “immer wieder liberwiltigend” is probably closer to the mark, and it
would fit with the repetitive ritual actions indicated by the amreditas yajia-yajia and
dhiyam-dhiyam. 1 would be inclined to emend the publ. tr. to “(am I) ever victorious” or
“continually victorious.” I do not understand Ge’s ‘zuvorkommend’.

The position of zin b is somewhat surprising. Klein (DGRV II.10 n. 16) groups it
with a set of passages in which u appears as the penultimate word (or “word”) in its pada
after -2 and classifies it here as “expletive,” whatever that is meant to convey. Closest in
configuration is VII.68.4 ... devaya u adrif#t.

The standard (and I think correct) interpr. of devaya(h) here is that it is fem. pl.,
agreeing with the implicit plurality of the (sg.) amredita dhiyam-dhiyam -- an interesting
syntactic constructio ad sensum.

1.168.2: For the image in pada a see the publ. intro.

The point of the simile in the final pada is somewhat obscure. The frame -- “to be
extolled by the mouth” (454 ... vandyasah) -- is unimpeachable, referring to the poet’s
oral praise, but why would gods be compared to cows and/or oxen for this quality? Surely
the Maruts are inherently more praiseworthy than cows! Ge suggests that it’s like the
praise of bovines at work (like the horses in 1.27.1, though this passage does not seem
similar); WG tr. “(sie sind) die Kiihe mit dem Mund, wie die zu lobenden Jungstiere” and
suggest that such cows are esp. sichtlich. This interpr. loses the connection with the
poet’s praise ‘“by mouth” and, at least to me, doesn’t make much sense as a way to refer
to particularly visible cows. I suggest that there’s an imperfect pun here on vandya-,
which is phonologically close to bandhya- ‘to be bound’ (not found in the RV or, acdg. to
Wh Ris, till epic, but easy enough to generate, and the stem occurs in the name of the
anubandhya cow, a fixture in Srauta ritual, already in the BYV Samhitas). The simile
would then pivot on the verbal pun, not on the visual image, with “by mouth” used in two
different senses with vandya- and *bandhya-. In the latter case, it evokes a halter, the
assemblage of straps that go behind the animal’s ears, across the jaws, and around the
muzzle, to enable it to be led. The “bound” image adds another layer of meaning to the



verse, suggesting under the surface that we can exert control over the Maruts, bind them
to us, by praising them.

One small issue is whether gavah ... uksanahis a single compound NP or two
different entities. Ge suggests the possibility of the former in his n. 2d, though his tr. does
not reflect it. The position of the simile particle would be slightly better if this were the
case, though my tr. doesn’t reflect it either, mostly because “bovine oxen” doesn’t work
well in English -- or probably in Sanskrit.

1.168.3: The first hemistich has a nice chaining of similes, as Ge persuasively shows. The
Maruts are compared to soma drinks -- not, probably, for any quality proper to physical
soma, but because, like friends, soma drinks are thought to “sit in the heart” (cf., e.g.,
1.179.5 ... somam ... Artsu pitam ... and other passages adduced by Ge in n. 3ab). So the
Maruts are “like soma drinks” only because soma drinks are themselves “like friends”;
the first simile is mediated by the second. Within the first simile is embedded another
metaphor describing the soma drinks “whose stalks are satiated” (&ptamsavah), referring
to the originally dry stalks which swell when soaked in water (preparatory to pressing
them). The result is a very dense set of nested imagery.

In ¢ Kii (418) takes the rambhini as a person with a crutch and WG as an old man
with a cane or staff. Although VII1.45.20 ... tva rambham nd jivrayo, rarabhma ... “Like
elderly ones a staff, we have grasped onto you” shows that rambhdm can have such a
meaning, the feminine rambhinirequires a feminine referent in the simile, and 1.167.3 in
the preceding hymn, with Rodast cozying up to the Maruts like their spear (upara na
rstih), supplies the thematic parallel. That the spear is found in the two following vss. (4d,
5a) in this hymn also supports supplying it here.

krti-1s a hapax, but it is generally agreed that it means ‘dagger, knife’, derived
from V kst ‘cut’.

1.168.4: I supply ‘horses’ as subj. of a and obj. of b. Ge (/WG) take codatain b as
intransitive/absolute/reflexive [it is somewhat difficult to tell from the tr.] ‘treibt selbst ...
an’, but this verb otherwise takes an obj., and if it were reflexive we might expect middle
voice. Re supplies the same obj. as I do.

Iinterpr. fmanain its full lexical sense ‘with breath’, as sometimes elsewhere (see
also 5b). The “breath” of the Maruts would of course be the storm winds. However, it is
certainly possible that it simply means ‘by yourselves’, as in the standard interpr. I then
take kdsaya as an implied simile matching fmadna, since the whip is not usually associated
with the Maruts, but with the ASvins. However, in 1.37.3 ihéva sinva esam, kasa hastesu
..., the Maruts do have a whip, so an alternative tr. could be “spur them on with your own
breath as whip” or “spur them on by yourselves with a whip.” The use of fmadna with a
clearly marked simile in 5b may lend support to my interpr. of kdsaya as an unmarked
simile here.

The qualifier “dustless” (arénavah), in combination with codata ‘spur on’ (b) and
acucyavuh ‘have made stir’ (c), evokes the common notion that dust gets stirred up by
violent activity (see, e.g., .56.4=IV.17.13, IV.42.5). It is thus a paradox: although the
Maruts set many things in motion, they themselves remain unaffected by this movement
and therefore dustless.



1.168.5: Another vs. displaying Agastya’s tricky manipulation of double readings.

The standard tr. (but cf. Scar. 127) take va/h as the obj. of réjati (“who sets you
atremble?”), but this seems semantically unlikely to me. The Maruts are always the
initiators and causers of violent motion, as is esp. emphasized in these vss. (4—6); no one
external to them is likely to have the power to make them tremble. (This seems to be
implicitly recognized in Re’s supplied modal: “qui (donc pourrait) vous faire trembler au
dedans ...?”) I instead construe vah with antdr (“among you™). The question “who among
you?” is a variant on the occasional rhetorical attempt to differentiate among the Maruts.
Ge (/WG) and Re take the antdr as the locus of the Maruts’ trembling (“within”; see Re’s
tr. cited above). Rather than taking va/ as the obj. of the verb, I supply dr/hani ‘fixed
places’ from 4d as obj. of ré€jati,; dhanva, extracted from the cmpd. dhanvacyitahin ¢
would be equally possible. Scar’s (127) tr. is similar to mine, but he takes réjati as
absolute (“Wer aus eurer Mitte ... bewirkt ... das Beben ...”). This is also possible. Scar
also takes #mana as “durch seinen Hauch” as I do, contra the standard reflexive interpr.

The simile shows (or implies) a different syntactic configuration from the frame,
as Ge also points out (n. 5b), reflected also in Re’s tr. Although the frame has a transitive
verb réjati (possibly, with Scar, in absolute usage), the simile assumes an intransitive
form of the same verb stem; cf., e.g., [11.31.3 agnir jajiie juhva réjamanah “Agni was born
quivering with his tongue,” with the tongue as here. I read antdralso with the simile (so
also Ge), governing hdnva, interpreted as dual (du. also Old, Ge, Re; WG take as instr.
sg., which is morphologically more satisfying but produces an image that makes no sense
to me).

The third pada continues Agastya’s crafty syntactic slippage between simile and
frame. I take the gen. pl. isdm as parallel to the 1% cmpd member dhanva- in dhanva-cyuit-
‘stirring the wastelands, stirrer of the wastelands’. The simile would then be an analytic
(i.e., de-compounded) *isdam cyuit- ‘stirrer of refreshments’ parallel to the synthetic rt.
noun cmpd. dhanva-cyiit-. ‘Refreshments’ here probably refer to rain. For the root Vcyu
in this sense, see V.53.6 divdh kosam dcucyavuh “The [=Maruts] have stirred the bucket
Varuna as lords of rain). This analysis allows the loc. yiamani (like more common yaman)
to refer as usual to the Maruts’ journey. Ge (/WG) and Scar take yamani as part of the
simile, resulting in a very unlikely image: Ge “wie bei der Ankunft der Speisen,” with the
shaking produced by the Maruts compared to that produced by a herd of cattle or by the
wagons bringing in the harvest! (Re’s rendering is close to mine.)

The point of the last pada is probably that the Maruts set many in motion, just as
the Sun (or in this case, his stand-in, the Sun’s horse) sends people to their tasks on his
daily appearance. The common property between simile and frame is purupraisa-.
Although in 1.145.3 praisa- in this cmpd seems to have the technical sense ‘ritual
command’ common in later Vedic, I do not see that sense here, since neither the Maruts
nor Etasa issues such commands. Re unaccountably takes the second member as passive:
“vous qui €tes multiplement incités.”

1.168.6: Ge (/WG) take ¢ with ab, with d independent, while Re configures the vs. as I do.
There are no implications either way.



The publ. tr. doesn’t render the 4 ‘here’ with the verb in the rel. cl. Zyaya. The
point is that they have arrived here despite the vastness of the space in which they were
driving, but “in which you have driven here” doesn’t work in English.

The frame and the simile in ¢ do not agree in number: sg. samhitam, pl. vithura-
1va. The number difference has a semantic function; the entity that the Maruts are stirring
is solid and a unity, hence hard to move, but they make it shake as if it were comprised of
a number of small unconnected pieces that are easily set in motion. Although vithurd- is a
deriv. of V vyath and does not contain the preverb v7 its initial syllable plays off the sdm
in samhitam, in the common contrastive pairing sdm ‘together’: v ‘apart’. The real
preverb viopens the next pada.

Ge (n. 6d) makes heavier weather of pada d than seems necessary to me. I think
the “turbulent flood” (¢#vesam arnavam) is simply the dusky realm (sgjas-) of pada a, i.e.,
the midspace in which the Maruts often find themselves. It is a turbulent flood because of
the storms the Maruts are producing. The stone (4dri-) need not be a feature of the
landscape (Fels, with Ge/WG), but a weapon of some kind, as often.

1.168.7: Ge’s n. 7 summarizes the gist of this verse, that what the Maruts bring is both
disruptive and welcome. Their gift is rain (vzsti- which never surfaces but accounts for
the fem. adjectives throughout the verse), but it is accompanied by the violence of the
storm. The positive/negative pairings are found in the first hemistich; the second one is
only positive and ends by indirectly comparing the gift to the Maruts’ own consort
Rodas.

The curiously formed hapax fem. pipisvatiis best explained, with Old, as based
on the perfect part. to V pi ‘swell’, pipivams-, fem. pipyisi; crossed with a -vant-stem to
match dmavati svarvatiin pada a. Despite the tricky morphological manipulation
required, I prefer this to the easier derivation from v pis ‘crush’, assumed by Ge’s
‘zerschmetternd’ (with ?), fld. by WG., and Re’s ‘pulvérisant’. Gr (flg. BR) takes it as
built to a desiderative to vV pI but there are no desiderative forms to this root, whereas the
pf. part. is quite well attested, esp. in the fem.

The last pada has formulaic echoes that identify the female referent in the simile
as Rodast. There are only two other occurrences of fem. asurya-, one in VIL.96.1 referring
to Sarasvatt (wrongly classified by Gr with the neut. noun), one in the hymn immediately
preceding this one, [.167.5, where it refers to Rodas1. Similarly the bahuvrihi prehujrayr
‘possessing broad expanse’ brings to mind another passage adduced by Ge, 1.101.7
rudrébhir yosa tanute prthu jrayah “Along with the Rudras [=Marut], the maiden
[=Rodasi] stretches her broad expanse.” Although it might seem somewhat unflattering to
attribute “broad expanse” to a lovely young maiden (esp. to us moderns; the ancients
obviously had different canons of beauty), I think this is a buried pun. The two world
halves (rodasi) do have this quality, and it has simply been transferred from that dual
common noun to the fem. sg. rodasr.

Jafjjatihas only one relative, jafjjanabhavant- in VII1.43.8, where it modifies Agni
and must mean something like ‘flickering’. On its formation see Hoffmann (IF 60, 1952
= Aufs. p. 40). Here ‘scintillating’ captures the feminine quality better.

1.168.8: The identity of the subj. of udirdyantiin b is left undefined. Re takes it as the
rivers of pada a, WG as the Maruts, and Ge leaves it undefined (“diese”). Although my



publ. tr. likewise uses a noncommittal pronoun, I am inclined to think it is the rivers,

because of the dd ‘up’, contrasting with the dva ‘down’ qualifying the action of the

lightning in c. The noise the rivers make would be the roaring resulting from streams

swollen by rainfall, hence the qualifier abhriyam ‘coming from clouds” for their speech.
In d I take yddras standing for yadd 7, with acc. 7referring to the earth.

1.168.9: This is the final vs. of the hymn, since vs. 10 is repeated from 1.165.15, etc. The
svadha- in d forms a slight ring with 2a svajah svatavasah.

[.168.10: As just noted, this vs. is identical to 1.165.15, tr. by JPB. See comm. ad
1.166.15.

1.169 Indra

1.169.1: A difficult vs. to construe, esp. the first hemistich. In general I follow Old’s
somewhat bold interpr. He points out that padas a and b are quite parallel, with pada a
#mahas cid ... yatah matched by b #mahas cid ... tydjasah. He then suggests that the
parallelism would be furthered if pada-final -tar-stem agent noun variti (b) were matched
by a similar formation at the end of a, which is possible if we read *etd (agent noun to V7
‘go’) rather than efan. The final n of the transmitted form would have been acquired from
the pada-initial nasal mahdh that immediately follows. Hence my “the one who goes,”
which should properly be asterisked in the publ. tr. I have supplied “(before),” to allow it
to be construed with the abl. phrase beginning mahah. Old sim.: “Selbst eines grossen
Gehenden Giénger (d.h. Ueberholer oder dgl.) bist du.” As for the abl. phrase, I assume
the referent is the Marut gana- (flock). I also note the bad cadence and tentatively emend
yatdh ‘going’ to * yatah ‘driving’, although keeping the transmitted form would not
appreciably alter my interpr. semantically. Although Old’s (and my) interpr. requires
changing the text, the standard interpr. need to supply extra material and/or juggle the
supposed pronoun ezan, which lacks an obvious referent, and since Old’s way builds on
the parallel structures in the verse, I think the textual alteration is worth it.

What to do with mardtam in c is the next question. Ge (see n. 1¢) construes it with
both vedhah and cikitan (“Du Meister der Marut, der (sie) kennt”), Re and WG with the
latter. However, neither vedhas- nor cikitvams- ordinarily shows up with a complement --
though the passage adduced by Ge, 1.156.4 marutasya vedhdsah with vrddhi adj., gives
me pause, and in the publ. intro. to I.156 I entertain the possibility of a syntagm vedho
marttam here. Since all three tr. then construe this gen. pl. also with sumna, the only
reason to attach it to either or both of the other two words would be its position in the
same pada, which doesn’t seem to me sufficient.

None of the standard tr. renders na/ in c (though see Tichy [-zar=, p. 192], who
does), but the sense of the first clause in cd must be “win the Maruts’ favors for us.” This
makes the second clause, “for they [=favors] are dearest fo you,” a bit puzzling. Why
would Indra, who has been quite disdainful of the Maruts in this hymn cycle, find their
favors esp. dear? And if he does, why would he be willing to win them for others? I do
not know how to resolve these questions on the basis of the transmitted text, which has
verse-final préstha, which must therefore be a neut. pl. (or fem. nom. sg.). I would point
out, however, that two hymns before (I.167.10a) we find the phrase vaydm adyéndrasya



préstha, with préstha pada-final, but standing for masc. pl. présthah before a voiced
sound. It is therefore possible that présthahas been adapted from there, without adjusting
the sandhi and that it could therefore mean “for they [=Maruts] are dearest to you.”
Unfortunately, though this makes betfer sense, it doesn’t make complete sense, since
Indra and the Maruts are depicted as still at loggerheads in this hymn. Perhaps préstha-
here reflects one of the senses of priyd-, viz. ‘one’s own’. The Maruts would be “most
your own” because they have been, and will be again, Indra’s posse. If fein 2a should be
rendered as I take it, “your (Maruts),” this provides support for the “most your own”
interpr. here.

1.169.2: Just as the standard tr. do not notice na/in lc, they are also silent on Zein 2a. I tr.
“your (Maruts)”; it could also be a dat. with dyujran “they have hitched themselves up for
you.” But the point is that Indra is a party to the action one way or the other.

The simplest way to construe cd is to take Adsamana as a predicated pres. part. (so
Ge), but it is possible with Re to supply a verb (‘“va,” in his case) or with WG to take it as
a nominal clause of possession (“Den Marut gehort Kampfaktion ...”).

1.169.3: Both Ge and Re in different ways separate rst/- from the well-attested ‘spear’
word and simply invent an otherwise non-existent stem (Ge ‘Hoheit’, Re ‘exploit’). Ge
justifies this by saying that ‘spear’ doesn’t make sense in context (never a strong
argument in RV interpretation, since so many contexts don’t) and that Indra never
otherwise has a spear. (Re’s EVP XVII, where the tr. is found, has no notes, so his
reasons are lost to us.) Ge then interprets rst- as a v-less form of vrsti-1in 1.52.5, 14 of the
same meaning (in his opinion, though not others’). Even if Ge’s derivation were more
solidly grounded, the presence of ‘spear’ in the preceding two hymns (1.167.3, 1.168.4,
5), once with the same verb as here (1.167.3ab mimydksa ... rstih; 169.3a dmyak ... rstih),
makes a separation from ‘spear’ extremely unlikely (as WG recognize). As to what
Indra’s spear might represent here, I suggest that “fixing a spear” is like planting a flag: it
means staking a claim with a physical symbol of power or authority, and Indra has in this
way asserted his claim to the sacrifice, despite the Maruts’ counter-claims, symbolized by
the (cloud) mass they are sending this way. Another possibility: although I sternly resist
nature-mythology explanations in general (and Indra’s “thunderbolt” in particular), in this
context, with the storm-producing Maruts, it may be that a little conceptual flexibility is
called for. In 1.168.4 the Maruts are credited with lightning as their spears (zstividyutah),
and in our vs. it is possible that, while the Maruts speed the clouds in b, Indra wields a
spear of lightning.

The precise application of cd to ab is unclear. It seems to present two real-world
analogues -- one involving fire, the other (in a simile dependent on the first) water -- to
the mythological situation in ab, but what do these analogues contribute to interpreting
what precedes? Before tackling that question, we must first decide what cd actually
means. Ge and Old both take dddhati as a 3™ pl. indic., which requires finding a plural
subj. Ge supplies priests and relegates the fire to a simile, presumably marked by cid
(which Ge takes as a simile marker on a number of occasions, though I do not think it can
function that way). Old tries other strategies. But taking d4dhati as a short-vowel 3 sg.
subjunctive allows agnihi to be subject without problem (so also WG). The point of both
the fire and the water examples seems to be that these uncontrollable natural substances



can produce unexpectedly positive results and that, though both substances ordinarily
destroy matter, sometimes they create it. The “waters make an island” image is perhaps
the easier one: when waters wash away large amounts of soil and other material
upstream, this material often silts up downstream, forming islands in the river’s delta (as
in the Bay of Bengal -- not that the RVic geographic horizon extends that far). It is almost
a magical process -- dry land created from flowing liquid -- and provides an appealingly
striking paradox. As for the fire image, fire burning in brushwood must be implicitly
contrasted here with the normal ritual fire, and the former is potentially destructive. I’'m
not sure how it makes pleasurable offerings (usually associated with the ritual), perhaps
by roasting foodstuffs that happen to be in its path. It’s worth noting that in I1.4.7 fire
“scorching the brushwood” also “sweetens the ground,” another positive outcome: agnih
Socismani atasdni uspdn ... asvadayan nd bhima.

What does this have to do with Indra and the Maruts? Perhaps in this verse
addressed to Indra (note fein a), the poet is suggesting to him that despite their unruly
natures the Maruts might turn out to have something to contribute to Indra.

1.169.4: The instr. daksinaya seems to be what we might call an instr. of material or
specification; it expresses what the abstract ‘present’ (rati-) consists of. Despite the
position of the simile marker 7va, I (and all the standard tr.) take ojisthaya as belonging in
the simile. Such configurations are found elsewhere, in addition to the far more common
2" position of the simile marker.

As Ge also saw, the frame and the simile pivoting on pipayanta have different
syntactic constructions. In the frame s#itah is the subj. of an intrans. (or possibly
reflexive) verb (“the praises swell / swell themselves™), whereas, since stdnam is masc., it
must be the obj. of a trans. use of pipayanta (“[they] make the breast swell”). This clash is
an example of the larger phenomenon of case disharmony in similes, treated at length in
Jamison 1982 (I1J 24); this particular passage is discussed pp. 263—-64, where the
syntactic properties of the verbal stem pipaya- are also noted. I did not identify there the
likely subj. of the transitive use in the frame, but flg. a suggestion of Dieter Gunkel’s, in
the publ. tr. I supply gift-cows, adapted from the sg. diksinayain b. There is another case
disharmony in this same simile, with instr. v3jaih corresponding roughly to gen. madhvah
in the simile.

1.169.5: This vs. expresses the poet’s willingness to let Indra supersede the Maruts if he
provides sufficient wealth. The Maruts used to be the leaders, but now leadership passes
to Indra, by indirection: the poet ascribes the leadership to his riches. (The cynical might
think this ascription is not merely metaphorical.) As Ge points out, the poet is essentially
apologizing to the Maruts and hoping (pada c) that they will excuse his defection.

The 7vain d is unusual in occurring after the verb garuyadnti. Ge tr. it more or less
as I do. Re seems to ignore it, as do WG (unless this is what their “just” in “die ... just
den Weg wiesen,” though “just” [precisely] would seem to convey a sense opposite to the
approximative 7va). It might be possible to consider 7va displaced to the left as
sometimes, to be read with devah (“like gods”), but this seems unlikely, given that the
Maruts are gods.



1.169.6: The question in the first hemistich is what to do with mahdh. Ge must take it as
an acc. construed with yatasva: “vergleiche dich mit [come to terms with] den

Grossen ...” But this pushes the sense and syntax of medial V yar, which generally refers
to physical placement (an interpr. encouraged by the seat [ sddane] here) and never
otherwise takes an acc. Re takes it as adverbial, while WG maintain Ge’s acc. pl. but read
it with n7n in the previous pada (“den ... grossen Ménnern”), starting a new clause with
parthive. 1 take it as gen. sg., referring to the Marut flock, as in la. Alternatively it could
refer to Agni and the earthly seat could be the ritual ground.

On prthubudhna-, 1it. ‘broad based’, see Thieme’s brief remarks (Fremdling, p. 63
with n. 1). As he points out, it should not refer to the antelopes’ broad Untergestell (with
Ge), since antelopes are not particularly bulky, but rather to the large amount of ground
they cover. I take ‘base’ as equivalent to ‘stride’, somewhat like English ‘wheelbase’.

1.169.7: The various gen. pl. adjectives in ab can modify either the antelopes or the
Maruts; with Ge I take them all with the Maruts. Despite the placement of ghordnam and
ayasam flanking étanam, both those adjectives are used of the Maruts in nearby 1.167.4
belonging to this same hymn complex.

I do not know what the debtor (snavan-) is doing here.

1.169.8: The instr. phrase stdvanebhih ... devaih can express both agent (as in the publ.
tr.) and accompaniment; that is, Indra is praised both by the Maruts and along with them.

[1.170-71 JPB]

1.172 Maruts
One of the shortest hymns in the RV.

1.172.3: Trnaskanda appears only here in all of Sanskrit, as far as I can tell. The English
gloss is a direct calque on the two parts of the name, &/na- ‘grass’ and V skand ‘spring,
leap’.

1.173 Indra

The beginning of the hymn is characterized by pada-initial injunctives in -af(la
gayat, 2a drcat, 3a naksat, 3b bharat, 3¢ krandat, note also non-initial ruvad 3¢ and carat
3d). It is not surprising that this assemblage attracted the attention of Hoffmann, who tr.
the first three vss. (Injunc., 143—44). The function of these forms is of course
underdefined; I render them as simple general presents, more or less with Hoffmann (“die
generalle Beschreibung eines Opfers”), sim. Ge. By contrast, Re takes them all as modal
(“qu’il chante ...,” etc.).

Another verbal pattern is the repetition of forms of the root V bAr: 2¢ bhdrate, 3b
bharat, 4b bharante, 6d bharti. In this case the poet seems to want to display how many
different idiomatic meanings he can find in this root.

1.173.1: IH suggests tr. giyat and drcama as Engl. progressives: “he is singing .. we are
chanting.” He points out that the (implied) presential nature of the nominal cl. of ¢ and
the future-referring final clause that depends on it in d support this interpr.



The standard tr. take véh as a nom. sg. In Ge’s tr., however, the bird seems to be
compared to the saman, not the singer: “Er stimme den Gesang an, der hervorschiesst wie
ein Vogel.” So also Re, it seems. Hoffmann (/WG) make the more natural (and
grammatically acceptable) comparison with the singer, with véh as a nom. sg. However,
although it requires some extra machinery, I prefer to take véh as gen. sg. I think Ge is on
the right track, that the comparison is not the rather banal one between singer and bird,
but the quality of “bursting forth” (nabhanyam) characteristic of bird song, a natural
effusion. If this is the comparison meant, then only a gen. will work, dependent either on
sama read a second time or on a different word for (bird) song to be supplied. Although
there are undeniable exx. of vésas nom. sg. (V1.3.5, IX.72.5, X.33.2, possibly II1.54.6),
in addition to the expected gen. sg. of an ordinary 7-stem — nom. sg. vés being a
cornerstone of Schindler’s reconstruction of the IE ablaut pattern of this word and so
beloved of Indo-Europeansits — not all the vés forms listed as nom. sg. by Gr should be so
analyzed. Besides the form in this vs., the one in II1.54.6 (g.v.) is also possibly gen.

The obj. of drcama must be neut., which unfortunately excludes the cognate arkd-
(m.). Any neut. word for verbal product will do (vdcas-, brahman-, etc.).

The pf. part. vavrdhanam would be better tr. “that has grown strong.” I would thus
now tr. ab as “He is singing the saman that is bursting out like (the song of) a bird; we are
chanting this (chant) that has grown strong ...”

The syntax of cd is ambiguous; ¢ can be an independent nominal cl., with d
dependent on it (so Ge, Re, and me) or the two can be read together as a single
subordinate cl. (so Hoffmann [/WG]), with the subordinating conjunction y4d postponed
until pada d. This is not impossible, since pada c is a single NP, but it seems a bit
awkward. I prefer the two-clause solution.

1.173.2: An intricate verse, in which Indra both officiates as a singer at the sacrifice and
receives the sacrifice as his due. In pada a Indra as bull is, by the standard accounts, the
subject, chanting along with the hard-laboring human priests (for svédu-havya-, see
Jamison 2015, BAI 25) and, in his fervor, eager to out-sing (4t ... juguryat) them. This is
the only occurrence of a7 with this root, but it can hardly mean anything else.

The Hotar in pada c is most likely not Indra, but Agni, as in the next verse. This
identification makes it easier to interpret the last pada, where Indra, here called a “young
blood” (madryah), supports “the pair,” who are likely (Ge’s parallels are apposite here) the
two priests Udgatar (the likely subj. of giyatin 1a) and Hotar (2c).

1.173.3—4: The -atinjunctive pattern noted above comes to a climax in vs. 3, with 5 such
verbs. The next -af form, jujosat, pada-initial in 4c, is a subjunctive. The change in mood,
while keeping the formal expression -af the same, is surely deliberate.

1.173.3: As Ge hints (n. 3a), the first pada depicts the paryagnikarana, a ritual episode that
involves carrying a firebrand around various objects. In the animal sacrifice the objects
include the animals to be sacrificed. On the basis of passages like 1X.97.1cd (... pdry eti
...mitéva sadma pasumanti hota ““as the Hotar goes around the fixed seats provided with
[sacrificial] animals™), the fixed seats are the places where the sacrificial animals are tied.
The fixed seats here (sddma miti) must be the same things, and the circling around is
conveyed by pdri ... yan, which rather nicely encircles the seats in the word order.



The problematic pada is the second one. All the standard tr. take Sardd- as a gen.
sg. in the sense of ‘autumn’, not ‘year’, with garbha- metaphorical for ‘fruit, product’; cf.,
e.g., Ge’s “die herbstliche Frucht der Erde” or Hoffmann’s grammatically more
punctilious “die Frucht des Herbstes der Erde.” This echo of a harvest-home festival
strikes me as extremely incongruous. Although Srauta ritual does have a “first-fruits”
ritual (Agrayana Isti, on which see, e.g., Keith, Relig. and Philos., 323-24; Hillebrandt,
Rituallit., 119-20), it is a minor, grhya-like rite and quite marginal, and I am not aware of
any mention of it in the RV, which tends to confine itself to the far grander Soma
sacrifice. I take sarddah as an acc. pl. in the ‘year’ sense, expressing extent of time (“for
years”), as it almost always does elsewhere. What then does the pada refer to? In ritual
context gdrbha- almost always refers to Agni, either when just about to be kindled (and
thus still in the womb of the wood) or just kindled -- though occasionally to Soma. The
referent here is most likely Agni. The phrase bhdrad garbham probably has two senses.
On the one hand, it is an idiom meaning ‘be pregnant’, and the acc. extent of time sarddah
is appropriate to this sense: “(s/he) carried/carries the embryo for years.” Cf. V.2.2 pirvir
hi garbhah sarddo vavardha “For the embryo grew for many years,” in a clear pregnancy
context. The question then is who is the subject; I suggest the Earth, whose embryo it
probably is (see below). On the other, this can refer to a particular ritual moment, when
the Ahavaniya fire is taken out of the Garhapatya and carried to the east to be set down
(purohita-) as the offering fire. In this reading the sarddah may refer to the regular
repetition of the ritual year after year, and the subject would be the priest, perhaps the
human Hotar.

What I don’t understand in this pada are the preverb/adposition/adverb 4 and the
relevance of the earth (gen./abl. prthivyah). The most likely explanation of 4is that it is
simply a preverb with bAdrat, displaced to a position after the VP because the pattern of -
atinjunctives in this hymn imposes pada-initial position on bAdrat. In that case the publ.
tr. should be slightly emended to “He bears the embryo ... here ...” This seems to be the
solution of Ge and Hoffmann [/WG], the latter two with clear “herbei,” though no one
comments on it. However it is possible that 4 should be construed with sarddah or even
prthivyah, though I do not see a way to make that work. As for prthivyah, 1 take it as a
gen. with gdrbham “embryo of the earth,” though Agni is usually called the embryo of
the plants or of the waters. Perhaps Agni is the embryo of the earth because the plants in
which he is immanent are themselves products of the earth. As noted above, in the
pregnancy reading of bhdrad garbham I take the unexpressed subj. to be the Earth herself.
In the ritual reading “embryo of the earth” may signal the fact that the new Ahavaniya
fire is being transported in a clay pot.

In ¢ Ge and Re identify the horse neighing while being led as Agni; this would fit
nicely with my hypothesis that b depicts the carrying of the Ahavaniya fire to the east,
though neither of them takes b that way. Ge also identifies the bellowing cow of ¢ as the
Speech (vik) of d, which seems reasonable.

1.173.4: Old begins his n. on this verse with the cheerful comment “Wohl hoffnungslos,”
and it is well to bear this in mind. The difficulties are located in the first pada, which is
seriously deficient in syllables (at best 9, probably 8), has a bad cadence, and contains a
hapax #/asatara at which all tr. and comm. throw up their hands. The line is probably
corrupt, and my attempts to fix it should be read with skepticism. The meter can be



ameliorated by assuming a haplology of acc. pl. karma adjacent to the identical verb, 1*
pl. karma: tia <karma> karma (or ta karma <karma>). [I now see that a similar haplology
is proposed by WG in the n. to this passage.] (For a less dramatic proposed haplology in
Agastya’s oeuvre, see comm. ad 1.180.3.) If we detach a/dsatara from sandhi with the
preceding word (contra HvN’s karmasatara), the line would have eleven syllables, though
it still would have an irreparably bad cadence.

As for a/asatara, the only (more or less) clear thing about it is that it is a
comparative in -fara-, probably agreeing with 2. Ge [/WG] refuses to tr. it -- though in
their n. WG render the passage tentatively as “Diese (Opfer)werke haben wir fiir ithn
(gerade) zu den gesprenkelteren (bunter) gemacht.” I do not understand what they are
doing with dsatara, though the rest of the tr. reflects the haplology proposal above. Re tr.
“plus forts,” but without a note his reasons for this are lost; in his introduction to AiG I
(p- 59) he comments that the word is “sans doute corrompu.” AiG 1.239 tr. ‘annehmbarer’
without further explanation and floats the possibility of “nicht rein ai. Ursprungs,” a
suggestion that Kuiper takes as fact (Aryans, 25). Mayrhofer refuses to speculate. I
suggest, very tentatively, that it may be a dissimilated form of *asta-fara- ‘more
obtainable’, built to the ppl. asta-to V (n)as'+ 4. The initial long vowel in my
reconstruction is contra the Pp., but the preverb 4is necessary to account for the initial
accent and it is also the case that the ppl. to V (n)as does not seem to appear
uncompounded in Vedic.

If this gossamer suggestion is correct, then the first two padas outline a two-step
strategy: we have first perfomed the easier ritual requirements in a, but more concentrated
attention is needed, and in b those fixated on the gods advance the ritual activities. The
second half-verse predicts that Indra will look favorably on these efforts and will come to
our ritual.

1.173.5: In its contexts sdtvan- clearly refers to a successful warrior, but it is of course a
possessive - van-stem to the neut. pres. part. to Vas ‘be’, whose participle, lit. ‘being’,
often has the extended sense ‘actually being’ > ‘real’. I take the semantic dev. of satvan-
to be a slangy ‘having the real stuff’, ‘the real thing’. Cf. the similar Engl. expression “the
right stuff,” the title of a novel by Tom Wolfe (and the movie based on it) about the
astronauts in the space program. For another conjunction of szira- and sant- see 7a below.
It is possible that sdt-pati-, ordinarily interpreted as ‘lord of settlements’ (see comm. ad
VIII.69.4), an analysis that is championed by Wackernagel in AiG I1.1.55 (and goes back
further), could also contain this slangy saz- and meaning ‘master of the real thing/right
stuff’. I am increasingly skeptical of the sddas- interpr. and open to a connection with
sant-.

Where to put maghdvais a minor question, since word order could support
grouping it with siirah (Ge, WG), separating it from both siirah and rathesthih (Re), or
grouping it with rathesthah (me). What I am now certain of is that making maghava the
primary focus of the rel. cl., with rathesthah an adjunct, as I do in the publ. tr. (“who is a
benefactor, standing upon his chariot”), is wrong, since the parallel relative clauses name
Indra in various combat roles. I would now change my tr. to “who is a bounteous chariot-
fighter” or “who is a chariot-fighter, a benefactor.”

The acc. pl. pf. part. vavavrisah simply shows perseveration of the redupl.
syllable (so also Kii p. 456) for expected * va-vr-us-. The additional reduplicating syllable



may have been added because the root syllable is swallowed up in the weak stem of the
participle.

1.173.6: Pada-final bAidma with long -2 must nonetheless be sg., as Old points out.

The athem. root pres. bhdrti is found only here and in VI.13.3; in neither case do I
think it represents an inherited archaism (despite claims to the contrary). Here the use of
the form is similar to that of the redupl. pres. bibharti with items of clothing — as in
VIL.77.2 vaso bibhrati “(Dawn,) wearing a garment ...” I suggest we have a truncated
form from * bibharti here. On the form in VI.13.3, see comm. there.

1.173.7: For -in-stem superlative prapathintama-, found also in V1.31.5, and prdpatha-
(4x, incl. nearby 1.166.9), to which it is built, see comm. ad 1.166.9.

Pada c is problematic. The standard tr. take ksonih as subject, but this is
grammatically problematic: ksonf/i- is fem., but the subj. of ¢ is the most likely referent
of masc. y€in d. The gender disagreement disturbs both Ge and Old; the best solution
they can come up with is a constructio ad sensum. I therefore take ksonih as acc. pl. The
problem then is the absence of a verb -- a problem also for those who take ksonih as nom.
Ge uses the infinitive paritamsayadhyai from b, but I am reluctant to assume that kind of
enjambement. Both Re and WG seem to do without a verb, allowing pada c to dribble off
unfulfilled into the rel. cl. of d. I supply a verb like ‘direct, send’, with no confidence in
its correctness. As for the subj., I take it to be the warriors referred to by samadtsu ...
satim in pada a, although Old considers this gekiinstelt. If, on the other hand, ksonif is
the subj., I would tr. “the battle cries [=opposing sides] (call out) to Indra ...”

Ge takes sarim cid as a simile, with cid as the simile marker. As I’ve said
elsewhere, I don’t believe that cid ever has that function, a view in which I am joined by
Old, I’m happy to say. (See his remarks on this passage.) The point here is rather that the
people call upon Indra as a fighter in battle, but also call him a patron when he distributes
the prizes won in battle: he fills both roles.

1.173.8: Ge’s assessment that the vs. refers to the mixing of soma with water (a) and milk
(b) seems correct. As often in soma contexts, the rhetoric is high-flown and the real-
world references indirect.

The asu of b must anticipate the cow(s) of c; it is presumably accented because its
referent has not yet appeared in the discourse.

Both Ge and Re endow the gerundive josya with caus. pass. value ‘to be satisfied’
(“Jede zu befriedigende Kuh,” “Toute vache propre a €tre satisfaite”), but even the
“causative” josdyate doesn’t have this value, but simply means ‘enjoys’. The cows are
surely there for Indra to enjoy them, not for him to labor to give them enjoyment.

Note that the idiom 4nu vV mad ‘applaud’ found in anumadantiin 7d is broken
down into its components, with mddanti in our pada b and dnuin c.

My tr. of dhisa follows that of Pinault given orally at the Vedic Workshop at
Univ. Texas, 2007.

1.173.9: The yatha purpose clauses of this vs. are to be roughly construed with the initial
eva of 8a.



Inspired by Ge, I read instr. ena in two different ways, as accompaniment in pada
a and as indirect agent in b.

Note also the decomposed naram na samsaih (also 10a) recalling nara-samsa-. For
further disc. of these expressions see comm. ad I1.34.6 and VI1.24.2.

The curious hapax vandane-stha- ‘standing on praise’ must be a play on the
phonologically similar, likewise hapax vandhure-stha- ‘standing on the chariot box’
(II1.43.1), which is modeled on the venerable rathe-stha- ‘standing on the chariot’, two
forms of which appear earlier in this hymn (4d, 5b).

The part. ndyamana(h) is identical to the form in 3c, but there the part. is clearly
passive, and here such a reading is well-nigh impossible to impose. WG’s tr. has a self-
beneficial meaning, “indem er (seine) Preisspriiche mit sich fiihrt,” but even that seems
contextually difficult -- although I guess any praises Indra “leads” are ultimately for him.
For leading song, see gatha-ni- (1.190.1 [also Agastya], VIII.92.2), the latter also of Indra.

1.173.10: The vs. describes the competition between rival sides (either in battle or in
ritual or both) to secure Indra for their side. I take it as depicting much the same situation
as in vs. 7 (esp. 7b), where Indra is the object of a tug-of-war (paritamsayadhyai). 1
therefore interpr. Indra also as the target. of madhyayivah ‘seeking (one) in the middle’
in 10d, contra Ge (/WG) for whom Agastya is the middle-man, the mediator.

As elsewhere (see I11.52.6, X.42.2, 95.17), dpa triggers an acc. complement to
Siksa-, whose simplex forms only take the dative. The sense of the lexeme is ‘seek to
entice / attract here’.

My interpr. of the vs. requires some rearrangement of the elements, most
particularly the phrase nardm na samsaih, which I construe with the simile in ¢ -- parallel
to yajiaih in the frame in d. Although this displacement may seem radical, neither Ge’s
“Im Wetteifer geratend wie durch das Lob der Herren ...” (sim. WG) nor Re’s “(Soyons)
en rivalité comme par 1’effet des paroles-qualifiantes des seigneurs ...” makes any sense
to me.

This passage is one of the comparatively few where a real modal value of the
subjunctive might be preferable to the expectant future: “let/may Indra be ours,” rather
than the publ. tr. “Indra will be ours.” Perhaps adjusting the English to “shall be ours”
will do the trick. The subjunctive may express the speakers’ certainty that their sacrifices
will be successful and exercise control over Indra’s actions. This seems to be the point of
the next vs.

I.173.11: As indicated in the publ. intr., the syntax of this vs. mimics the meandering
attributed to the finally successful sacrifice and the long road that brings a man home.
One of the striking features of the word order (at least in my interpr. and Ge’s) is that
indram behaves almost like a Wackernagel’s Law clitic, in taking modified 2" position in
pada a, though it is to be construed with oka#h ... 4 krnotiin cd. One factor that might
impede that interpr. is that, as Old points out, the finite verb &rmotiin d is not accented,
despite the A7in pada a. Old feels that the end of the verse is no longer governed by A7 1
would suggest rather that the rambling road the vs. has traveled from its beginning,
including two complex similes, led the poet to forget or dismiss the A7 with which he
began.



I take juhurand- to vV hvr/ hru ‘go crookedly, go astray’ (with Ge and Re, as well
as Gr), rather than with vV Ar ‘be angry’ with Insler (JAOS 88, 1968), apparently followed
by WG: “wenn es (das Opfer) auch erziirnt im Denken Umwege macht.” The parallel
participle pariyadn ‘going around, meandering’ supports this identification, and it is
somewhat difficult to imagine why/how a sacrifice would be (or make) angry. Agastya
uses the same participle in the same sense in 1.189.1.

1.173.12: The first pada, beginning with a ma prohibitive, lacks a verb, but something like
“(get) us (involved) / (drag) us (into)” is likely. Perhaps Agastya delicately omitted it to
avoid insulting Indra too explicitly.

On avayah and the verse in general see also Scar’s extensive disc. (404—6, esp.
406).

1.173.13: Pada b could also be “find the way for us” (so Ge [/WG]). On the multivalence
of vidah see comm. ad 1.42.7-9 and 1X.20.3.

1.174 Indra

Agastya indulges in a certain amount of skewed ring composition and verbal
echoes in this hymn. See, e.g., 1d / 10c sahodih; 1¢ nin pahi (though this syntagm is only
apparent; see comm. ad loc.) / 10b naram nrpata; 1b asman/ 10a asmakam; 2c / 9b rnor
apah, 2a mydhravacah/ 7d kuyavacam mrdhi, 2b purah ... dart/ 8c bhinat purah; 4a
Sésan ... yonau/ 7d duryoné sret, as well as the triple figure with szira- disc. ad vs. 6.

[.174.1: All the standard tr. (also, e.g., Schlerath, Konigtum 143, Hale Asura-70,
Oberlies ReligRV'11.177) construe the rel. cl. yé ca deva(h)loosely (veryloosely) with
13ja (e.g., Ge “Du, Indra, bist der Konig iiber alle Gotter,” which entails not only
assuming that 7372 can govern such a clause, but also ignoring the ca). Within the same
general interpr. framework WG do try to account for the ca: “... der Konig tiber (alle),
auch die die Gétter sind.” This can all be avoided by interpr. the rel. cl. as part of the
familiar syntagm “X and which Y,” but in an inverse version with the conjoined rel. cl.
first (rather like the inverse Vayav Indra$ ca construction with the ca constituent first ):
Y€ ca devah, ... nin. Re, fld by Klein (DGRV 1.127), does interpret it as an “X and which
Y construction,” but supplies a gen. “of mortals” with 7372 “... le roi (des hommes) et de
(ceux) qui (sont) les dieux.” This is unnec. because rdksa can govern the conjoined NP. It
is accented because it opens the pada. Another intricate “X and which Y construction is
found in vs. 3 (by my interpr).

WG unaccountably take rdksa absolutely and construe nin with pahi, which is
ungrammatical because pahiis accented; its object (asman) follows. But note that the
surface syntagm nin pahris echoed in 10b naram nipata.

Acdg. to Hale (70), Indra is referred to as an dsura- only 4x in the RV; it is
possible that the occurrence here is connected to the elaborate play on siira-, on which see
comm. ad vs. 6.

Notice the openings of cd, #tvam sat(patir) ..., #tvam sat(yo) ...

1.174.2: The derivation of the 2™ sg. verb ddnah is unclear. Most (see EWA s.v. DAM)
associate it one way or another with vV dam ‘tame, subdue’ -- beginning with Say.’s gloss



adamayah. Old and Ge suggest that there is a by-root dan beside dam, Re (GLV 81)
concurs that it belongs to a “fausse racine,” probably generated from athematic forms
where the root-final would have been followed by an ending beginning with a dental
(type 2"-3" sg. dgan to V gam). Bloomfield (153) suggests it’s a nonce blending of vV dam
and V han. I wonder if it is not the detritus of the expected 9™ cl. pres. * damnati, which
would be cognate with nasal presents elsewhere in Indo-European and is the stem
underlying attested damayd- (< * d(a)m-n-H-yé/0-) and damanya-. In our 2™ sg. injunc.,
expected *damnas, the interior nasal cluster could have been simplified and the whole
remodeled as a thematic form (unfortunately requiring also accent retraction). Better, in
fact: *damnati might not be the expected form; a reconstructed * dm-ne-H-ti without
restoration of a full-grade root syllable should yield *danati, which would have lost its
obvious root connection with v dam and could without too much difficulty be remodeled
to the thematic stem we appear to have. The 9™ class ramnati would have pursued a
different remodeling path.

In their n. WG suggest an unlikely deriv. from Vdz ‘divide’, with an *-éno-
nominal suffix, hence “Der ist Abtrenner des nachléssig redenden Stammes,” taking the
nominals as gen. sg. rather than acc. pl. (as is grammatically possible). The only
advantage I see to this is that it works better with the ostensible 3 sg. dartin b, but there
are other ways to handle that form.

As was just noted, the verb of b, pada-final dart (Vdr), appears to be a 3rd sg., in
an otherwise 2" sg. vs. It also ends in a (more or less) illicit cluster (-r#, with non-radical
-f). With Old I assume that the original form was *dah (< *dar <*dar-s). A final -t was
falsely restored, possibly redactionally, on the basis of the identical pada in VI.20.10c,
where the 3™ sg. is appropriate and the sandhi situation favors the retention of the -z See
comm. there.

Note the double phonetic figure in sdrma saradir dart, with sarma sara- and -dir
dart responding to each other.

Note the phonetic play in #rmor ... drna(h)#.

Purukutsa is chronologically out of place here. Elsewhere he is a semi-historical
figure, the father of Trasadasyu and a contemporary of Sudas, so Vrtra should be out of
his league and his time period. But he does figure in VI.20.10, immediately after the pada
identical to our b: V1.20.10d Adn dasih purukiitsaya siksan “He [=Indra] smote the Dasa
(clans), doing his best for Purukutsa,” where the action described can be contemporary
(or in the immediate past) and therefore chronologically possible. I think it likely that
Purukutsa has been imported from VI.20.10 to anticipate the more properly mythological
Kutsa in vs. 5. These two agreements with VI.20.10 support each other and are good
evidence for the dependence of our vs. on that vs.

1.174.3: Ge suggests that the siira- in Sirapatnih ‘whose lord is a champion’ is Indra
himself, which seems correct. Note that Indra is addressed as sirain vs. 9; see also
comm. on Sartd-in vs. 6.

Ge (/WG) takes vitah ... dyam ca as the conjoined obj. of 477 ‘drive’; the two
objects are then picked up by yébhih (Ge: “Fiihre die Heere ... und den Himmel, mit
denen ...”). The problem (besides the question of whether it’s possible or desirable to
drive heaven anywhere) is that vztah is fem. pl. and dyam is masc. sg., and yébhih is
neither one. I follow Old’s interpr., also adopted by Re, that sees an “X and which Y”



constr. -- with the twist that the ca does not follow the rel. prn. (as in yé ca devahin 1a),
but precedes it, with another part of the rel. cl. fronted around it (dyam ca yébhih).

By either interpr. the rel. cl. lacks a verb. Old, Re, and I supply ‘gain, conquer’
with heaven as obj. (And in keeping with the constant theme of these Agastya hymns, I
assume the referent of yébhih is the Maruts; Old simply “die Leute”; Re doesn’t specify.)
Ge [/WG] “verbiindet bist,” which seems kind of weak.

Initial rZkso in c is Pragrhya in the Pp., presumably 2" sg. impv. rdksa + u.

The standard tr. take astuisam tiirvayanam as two PNs, but I see no reason to. As
noted in the comm. ad 1.101.2, asiisa- is otherwise only used of the demon Susna, but this
strong association surely results from their phonetic similarity. Semantically it fits Agni
quite well. As for tirvayana- it is sometimes a PN (e.g., 1.53.10), but its first member
must be based on the verb stem #irvati ‘go in triumph’ vel sim., and the literal sense of
the compound is appropriate for Agni. See the very similar analytic phrase VI.15.5 tidrvan
nd yaman “like the one going in triumph on his course,” where Agni is the referent.

There is difference of opinion on how the simile works in d. Flg. Old, Re, and the
line of least resistance, I resupply the verb rdksa from c, maintaining Indra as subj.,
compared to a lion. Ge (/WG) take the subj. as Agni and then must supply another verb,
not available in the context. This seems like too much machinery to me, since the pada is
readily interpretable on the syntactic pattern in c.

1.174.4: Ge takes ab as a direct quote (uttered by unidentified speakers). He presumably
does this because of the difference in tense/mood (subjunctive vs. injunctive) and person
(2" vs. 3" between ab and cd. But since such switches are common in the RV, the direct
speech does not seem necessary or contextually supported.

1.174.5: One of the few “future imperatives” in the RV: vzhatat in c, following vaha in
pada a. Ge and Re also supply an impv. in b (“lenke,” “attele”), but this pada makes a
fine nominal clause (so also Hoffmann, Inj., 190).

1.174.6: This vs. joins Indra’s overwhelming aggressive power with the moral force of the
three principal Adityas. Those who offend against the strictures of the Adityas get utterly
destroyed by Indra, in a partnership that one might expect to be more prominent in the
RV; X.89.9, adduced by Old, shows the same cooperative enterprise in clearer form.

I take the pf. part. jaghanvan here as the equivalent of a pluperfect (in the English
grammatical sense), a past anterior, since there are no finite forms with that function.

The standard tr. take both mitréru- and coda- as PNs. This is certainly the easy,
and tempting, way out. But both can be (and in my opinion should be) given lexical
weight. The easier one is cod4-, a transparent derivative of V cud ‘bestir, incite’. Gr’s
interpr. of the compound (< Roth), that coda- ‘inciting, goading’ is used of soma, makes
good sense in context, since Indra performs his feats of strength under the influence of
soma.

As for mitréru-, my interpr. is based on, but modifies, Old’s suggested mitra-iru-
“die Mitra (zur Rache ihrer Treulosigkeit) in Bewegung setzen.” He seems to envision
the god Mitra being sent to punish the disloyal, but those who send Mitra to effect this
punishment should be on the side of good, not subject to Indra’s smiting as here. I take
mitra- here as the common noun ‘ally” and the -ir(u)- as expressing a hostile dispatching



of their erstwhile allies. Both those who dishonor their alliances in this way and those
who lack piety (ddasin, b) violate the norms of Arya society that are overseen by the
Adityas.

Although of the trio of principal Adityas only Aryaman is named in this vs., Mitra
lurks in the compound just discussed. Varuna, unnamed, is present along with Mitra in
the dual pronoun ayo#h (in sdcayol; see the same sequence in I11.54.2). Although the Pp
reads ayoh and Ge accepts this reading (though see his n. 6¢), I follow Old’s alternative
analysis (so also Re, WG) as gen. du. demon. ayoh and his identification of the two as
Mitra and Varuna. I assume that “saw before them Aryaman with those two” implies that
the evil-doers have a vision of the three Adityas sitting in judgment (vel sim.) before
Indra destroys them.

surtd-is generally taken with syndti ‘crushes’, etc. (V.sp), but the vocalism is
surprising; we would expect *sirtd-, like AV sirnd-. Alternatively JC (as yet unpubl.
paper on rounding of syllabic liquids in IIr.) suggests (modifying an old idea of Hopkins)
that s@rtd- is a nonce creation to a pseudo-root V sir, extracted from sira- ‘hero’. The
apparent ppl. sirta- is positioned in this hymn approx. halfway between Siira-patnihin 3
and the voc. sira in 9c, another ex. of Agastya’s somewhat skewed ring composition in
this hymn. One can almost see Indra earning his champion-hood: in vs. 3 he is indirectly
called a siira-; in our vs. he exercises the sirthat (playfully) underlies the designation
Siira-, in 9 he can therefore be so addressed. Note that this szzr phonological figure may be
supported by phonetically similar asura addressed to Indra in 1b and sirah ‘of the sun’ in
Sc. I am persuaded by Clayton’s disc., esp. since this is exactly the sort of thing that
Agastya would do. How to render sir74- in English as a passive is difficult: “they were
be-be-championed / overrun by a champion” doesn’t work. JC tentatively tr. ‘were
conquered’; I might stick with the publ. tr., though it is misleading about root affiliation.

1.174.7: As often in a mythological context, kavi- by itself seems to refer to USana
Kavya. The previous mention (vs. 5) of Kutsa, often associated with UK, supports this
assumption.

arkdsatau probably has a double sense. In the ritual context the arkd- are the
chants (see nearby 1.176.5), but in the mythological context supplied by vs. 5 (esp. ¢), it
can be the rays of the sun. So VI.26.3, which contains both UK and Kutsa.

“Making earth a pillow” is surely a euphemism for sending him to “his eternal
rest,” “putting him to sleep” among other such sayings. The “woeful womb” of d is a
similar expression. Both remind us of 4a “they will now lie in the same womb,” clearly
also referring to the grave.

Ge tentatively takes the referent of fem. “three” (#srdh) as rivers, and he is
followed by Re and WG. Although this identification handles the gender and the fact that
the adj. danucitra- (3x) is once used of waters (V.31.6), it runs into the problem that the
canonical number of rivers is seven, not three. It is rather the divisions of the world/earth
that are regularly triadic; cf. fem. tisrah prthivih (1.34.8), tisro bhimih (11.27.8). Although
“bright with drops” may not be the most natural way of referring to the three worlds, I
think the numerology trumps the adjective -- which could, in fact, mean ‘bright with
gifts’, not ‘drops’.

Ge takes the loc. mrdhi as parallel to loc. duryoné (“in ein boses Nest, in
Missachtung”™), and as so often he is followed by Re and WG; all of them also take
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kuyavacam as a PN. But given murdhravacah ‘of scornful speech’ in 2a, it seems better to
give kuyavac- lexical value and construe it with mrdhi.

1.174.8: There is much disagreement about the first hemistich because of the uncertain
grammatical identity of several forms as well as a sandhi problem in pada a and a hapax
in b. Let us begin with the sandhi problem. The clear neut. pl. sana ta “those old (things
[=deeds?])” that opens the verse seems rhetorically paired with ndvya ‘new’ towards the
end of the pada, but in its sandhi situation, before vowel-initial 4guh, navya should
underlyingly end in -2A, a masc. nom. pl. or fem. nom./acc. pl. (so Pp). Most standard tr.
try to reflect this sandhi one way or another: Ge takes the ref. to be nabhah in b, which he
takes as a fem. pl. root noun nabh-. But “These are your old (deeds). New (clouds) have
come” is, with all due respect to Ge, absurd. Old takes both sahah and nabhah of b (with
better semantics than ‘clouds’ -- viz., “neue Siege und Berstungen”) as the referent of
ndvya(h), though he does show some sympathy with Gr’s suggestion that ndvyais the
neut. pl. we want, in hiatus. Re supplies “hymns” with navya(h) ... nabhah, which has no
contextual support. Only WG, at least by implication, allow the neut. pl. interpr.: “Alt
sind diese deine (Heldentaten), o Indra. Neue sind (gerade) (hinzu)gekommen.” I think
this is the only sensible way to interpret the passage: rhetorical patterning outweighs
sandhi. The same hiatus of navyabefore a vowel is found in V.29.15 ya ... navya dkarma,
where two vss. before (V.29.13) ya ... navya krnavah essentially guarantees the neut. pl.
interpr.

The fem. pl. interpr. of ndvya(h)is even less likely if sdhah and/or nabhah are not
taken as fem. pl. root nouns. As already noted, Old does so take them, and Ge has the
same analysis of nabhah, but not sahah, which he appears to take as a 2" sg. verb in
imperatival usage. Re takes ndbhah as a fem. pl. adj. and sdhah as the neut. sg. of the s-
stem; for WG sdhah is a nom. pl. fem. to a root noun and nabhah a gen. sg., also to a root
noun, dependent on dviranaya. The lack of agreement on basic grammatical identity
almost reminds us of the interpretive chaos created by the Old Avestan Gathas. For my
part I take both sdhah and ndbhah as 2™ sg. injunctives -- sdhas as the only act. finite
form of the thematic stem sdha- (though cf. part. s@hant-), which is fairly well attested in
the middle; ndbhah as the act. transitive corresponding to med. intransitive 3™ pl. impv.
ndbhantam “let them burst,” found esp. in the famous Nabhaka refrain (VIII.39-42). The
fact that the next two padas (8c, 8d) open with 2" sg. injunctives (bhindt and nandmah
respectively) and that 1.173 is characterized by pada-initial 3“sg. injunctives (see comm.
above) supports the verbal interpr.

As for the rest of pada b, I supply ‘strongholds’ (purah) from pada c with parvih,
asin, e.g., 1.63.2, I1.14.6. The hapax dvirana- 1 take as containing rdna- ‘joy’ / ‘battle’,
with both meanings in play in the cmpd. The form contains both the privative a- and what
I consider a pleonastic vz both meaning ‘without’. Although these elements might be
expected to cancel each other out (“not without joy/battle”), I think the v7is included to
allow a buried pun on avira-, suggesting “for their unmanning” in addition to “for lack of
joy / for non-battle [=end of battle].” The godless are supplied from the 2" hemistich.

After the travails of ab, the rest of the verse is fairly straightforward. I supply
visah ‘clans’ with ddevih on the basis of the occurrence of this expression elsewhere
(e.g., VI.49.15) and take bhidah (which, unlike the two -ak forms in b, I do interpr as the
acc. pl. of a root noun) as a kind of proleptic cognate acc. with bhinar. “split ... into



smithereens.” I would in fact now substitute this more colorful expression for the publ. tr.
“split into pieces.”

1.174.9: This vs. is identical to VI.20.12. This connection, in addition to the identical
pada 1.174.2b=V1.20.10c establishes a relationship between the two hymns that makes
the dependence of dartin our 2b on the one in VI.20.10c more likely.

The apparent -s7 impv. betrays its origins as an s-aor. subjunctive by appearing
here in a subordinate clause, where impvs. are not licit.

1.175 Indra

1.175.1: The simile and frame in 1ab seem on the surface somewhat flat-footed, and the
standard tr. try to fix it one way or another. Both Ge and Re take the simile to be mahah,
patrasyeva (e.g., Re: “telle la grandeur de la coupe-a-boire”), with madah the frame (“A
été-juste bu ... le breuvage-d’ivresse ...”). But this requires the simile to straddle the pada
boundary, with the simile marker 7va in the wrong place. I think it is instead a sort of
reverse simile, with the actual object (madah ‘exhilarating drink”) put into the simile and
the element in the frame what one would expect it to be compared to (/mdhah ‘might’)
“might has been drunk like an exhilarating drink.” Such a poetic trick should not be
utilized too often, but the reversal of expectations is a bracing way to begin the hymn.

1.175.4: As noted in the publ. intro., the poet (kave) addressed here is surely USana
Kavya.

1.176 Indra

1.176.1: Pada b contains a pleasing if elementary figure mdram indo visa visa.

satrum opening d is neatly positioned so that it can serve as obj. both to invasi and
to vindasi, note that these verbs rhyme and their root syllables are almost mirror images
of each other.

1.176.2: The syntax of the simile in cd is surprisingly intricate. First, though anu svadham
[/svadham anu] is a common syntagm (“following / in accord with (one’s) independent
will,” e.g., 1.33.11, 88.6, 165.5), the two words are not to be construed together here (sim.
V.34.1). However, their common association probably accounts for the displacement of
the rel. yam to the right of svadha even though 4nu governs yam. Further, though yavam
‘grain’ in the simile logically matches svadha in the frame (at least in my interpr.), they
are in different cases: nom. and acc. respectively (ydva- is masc. and must be acc.). The
acc. is due to the fact that y4va-is several times obj. of Vrs ‘plough’ (1.23.15, VIIL.22.6).
Thus, though, given the way Sanskrit similes work (with the verb held constant and the
nominal elements matched), ydva- should be nominative, the presence of the part.
carkrsat ‘ploughing’ has attracted it into the acc. appropriate to the obj. of that verb. The
various tr. treat this difficult construction in various ways, but mostly bleach or
manipulate the meaning of the pass. upyate in ways that seem illegitimate to me --
starting with Gr, who glosses dnu ... upyate first as ‘sich jemandem nachwerfen’ but then
waters this down to ‘nachgehen, nacheilen’. Ge’s “dem die Svadha nachzieht” essentially



follows Gr’s lead, an interpr. that makes nonsense of the simile (“wie der pfliigende Stier
der Gerste”), since the animal ploughing does not fo/low the sown grain but necessarily
precedes it. (Without a ploughed furrow, there’s no place to sow.) WG give upyate its
due lexical value, but this again twists the simile into semantic knots: as with Ge’s
interpr. the nom. bull (v7s3) is made parallel to nom. svadha in syntactically satisfactory
fashion, but this means that the bull is being sown, which is not at all semantically
satisfactory: “dem hinterher die Svadha gesit wird, wie der Stier der die Gerste pfliigt.”
Only Re seems to manage both syntax and sense, though his tr. introduces considerable
machinery: “lui derriére qui (sa propre) autonomie est ssmée comme (on fait en)
labourant (le champ d’) orge, (lui que est) le dieu male.”

What the hemistich is conveying is another issue. I do not understand how
svadha- can be strewn. The picture evoked by the simile is of a powerful bull (not the
usual plough-animal -- ideally they are more docile) pulling a plough, with lavish
amounts of grain being scattered in the resulting furrow. It could be that the svadha-
refers to the autonomous power of others, which gives way to (/is strewn down after) the
progress of Indra the bull. Or his own svadha- is metaphorically sown to bear fruit in due
course. But neither of these explanations do I find convincing.

1.176.3: On the specific nuance of spasdyasva, with the root variant spas (versus pas, so
common in pdsyati) and middle voice (again, versus pdsyati), see Jamison (-dya-, 167).

1.176.4: 1 take saris cid ohate as logically concessive, with this value signaled by cid,
although I would prefer an accented verb.

1.176.5: This vs. has elicited an extraordinary amount of discussion and disagreement,
which cannot be fully rehearsed here. I will only sketch my own interpr., which is closest
to Old’s. I take the dvah that opens the verse as the verb of the main clause and the only
surface word of that clause. The obj. ‘him’ (*#im), referent of the following rel. prn., has
been gapped, exactly as in 3c. The cmpd. sanusdk in b | analyze as sanu-sac- (rather than
sa-anusdak- with Gr and others); it is a reference to soma, which famously grows in the
mountains. For detailed disc. of the cmpd and the passage see Scar (594), though I cannot
follow his suggestion that the 2" member belongs to Vsasj ‘hang’ and refers to a quiver
‘hanging on the back’.

In d the publ. tr. “helped him to prizes” goes a little too fluently into English. The
loc. vajesu might better be taken as the usual truncated loc. absol. “when prizes (were at
stake).”

Most other tr. take ¢ with ab, with d separate, whereas I attach c to d. There is no
way to tell, but I think the contrast set up here is between the ritual (signalled by the loc.
arkésu “at the chants”), where Indra will receive what he wants (soma), and the contest
(gjau), where Indra’s client will do so.

1.177 Indra

1.177.1, 3, 4: The appearance of two instances of the gerund yuktva and one of nisadya
may be a sign of the hymn’s lateness since the gerund is quite marginal in the RV.



1.177.3: The hemistich-internal enjambment in ab -- ... v7sa te, sutih somah ... -- is
noteworthy, esp. because b is a repeated pada (VII.24.2b), and in its other occurrence the
pada is syntactically self-contained. In fact, WG tr. the two padas separately here, with
visain pada a referring to Indra and fe a gen. with rathamr. “Auf deinen stierhaften
Streitwagen steige als Stierhafter.” This isn’t impossible, but the other interpr. (fld. by Ge
and Re) seems more natural.

1.177.5: Ge takes vastoh as dependent on vidyama (“Wir Lobsidnger mochten ... den
neuen Tag erleben”), but vdsfoh is almost always a temporal marker elsewhere (e.g., in
nearby 1.179.1). I think rather that vidydma simply anticipates the identical verb that
opens the refrain pada. For further disc., see comm. ad VI.24.9, whose pada c is identical
to our ¢ (also X.89.17).

1.178 Indra

1.178.1: The crucial word srusti- is ambiguous: it may refer to the attentive hearing Indra
gives to our praises and desires or to the obedience (based on our “attentive hearing”) that
we have shown towards Indra. The publ. tr. reflects the first possibility, but I think both
may be meant, though Indra’s role as a hearer in 3b may support the first interpr. The
other exx. of srusti- are not clearly diagnostic.

Ge takes “us” (nah) as the implicit obj. of mahdyantam (“der uns gross macht”),
but mahdya- ordinarily takes a god (indeed ordinarily Indra) as obj., and most tr. so
render it.

For the difficult phrase pary dpa ayoh, see publ. intro. It is variously rendered in
the standard tr.

1.178.2: See publ. intro. for the mismatch in b between the dual subj. svdsara and the pl.
verb krndvanta, with the possible semantic explanations given there (multiple days and
nights or multiple fingers on the two hands). It’s also worth noting that the verb we
expect, the middle 3™ dual athematic subjunctive, may not have been thoroughly
anchored in the poets’ Sprachgefiihl, since relatively few such forms are attested to any
stem type. We should expect * krndvaite (or -ete), which is not found, though we once get
krnvaite (V1.25.4) with the wrong grade of the subjunctive suffix. In the absence of a
firmly established form in this slot in the paradigm, the poet may have opted to fall back
on a more familiar and easily generated one, the 3 pl.

Gr assigns avesan to a separate root V vis ‘sich ergiessen’, not to the well-attested
V'vis ‘labor’. This division is tentatively accepted by Mayrhofer (EWA s.v. VES), argued
for by Narten (s-aor., 245), and accepted by Goto (1* class, 299). The tr. of both Ge and
WG reflect this analysis, though Re’s does not. Since ‘labor, toil” works fine for the three
forms that Gr assigns to this other root (nearby 1.181.6 and VIII.75.11 in addition to this
one) and for the one added by Narten (X.114.1), I see no reason to make the separation.

Ge unaccountably tr. sakhya vayas ca as instr. The reasons he gives (n. 2d) seem
insufficient, esp. as a conjoined acc. phrase makes perfect sense.

1.178.3: For the odd position of ca see Klein DGRV 1.75.



1.179 Agastya and Lopamudra
1.179.1: The first hemistich contains a predicated perfect participle sasramana.

1.179.1-2: The final padas of these two verses depict a neatly contrasting sexual
conjunction, with the males serving as subject of the first version and the wives the
second. The padas are almost identical (an effect difficult to convey in English), with
only the initial preverb in tmesis and the form of ‘bulls’ differing, since the form of
“wives,” though acc. in 1d and nom. in 2d, is the same:

1d apy @ nd patnir visano jagamyuh

2d sam @ nu patnir visabhir jagamyuh
Both seem to convey a legalistic prescriptive force. See disc. ad X.10.3.

1.179.3: 1 take the first two of the three 1*' du. subjunctives (b abhy dsnavava, ¢ jiyava, d
abhy djava) as hortatory, with the third, in a subordinate clause, as future in value.

Pada d has been variously interpreted. The major issue is what (if anything) is the
object of abhy djava, a problem made slightly more acute by the fact that abhris not
otherwise found with v ajuntil the SB (see Ge n. 3cd), making it likely that it owes its
abhrto the parallel verb in 3b, abhy dsnavava. Thieme’s solution (Gedichte 76) is the
most radical: he makes the duals samyaiica mithunau the object: “wenn wir die beiden
[Heer-]Hilften dem gleichen Ziel entgegenfiihren,” seeing Agastya and Lopamudra as
leading two different wings of a metaphorical army. This is not impossible, but the fact
that the duals are so appropriate to be the dual subject makes assigning them elsewhere
seem somewhat perverse. Other tr. suggest other objects: Ge, on the basis of SB I1.3.3.16,
supplies ‘ship’, Re (and WG) ‘chariot’ (WG ‘Rennwagen’). Re tentatively specifies “le
char de la vie?”; I would suggest rather the chariot of the sacrifice, given that that image
is extremely common and that Agastya seems to be trying to redirect Lopamudra’s
energy into ritual pursuits. However, I’'m not sure that any object needs to be supplied;
the publ. tr. reflects an absolute usage ‘drive on’. Another small issue is the sense of
mithunai. For Insler (Vedic mith, 165), it is used contrastively with samyanca. “if we,
who are now opposed, shall race on in harmony.” But the standard use of mithunati to
refer to the complementary oppositional halves of a pair, esp. a married couple, makes
this otherwise appealing reading less likely.

Note the phonetic echo: ¢ gjim# / d djava #.

1.179.4: As noted in the publ. intro., with the Anukramani and Sayana as well as Thieme,
I take Agastya as the speaker of this vs., contra the standard modern assignment to
Lopamudra (Ge, Re, Doniger, WG). The question is of some importance, because it
determines the identity of the “me” whom desire has overcome. I see the verse as
expressing Agastya’s sudden surrender to his own latent and then aroused sexual desire;
others must see Lopamudra as continuing to assert her desire as in vss. 1-2 to the chaste
Agastya. But in that case I don’t see how the sex would have taken place, since Agastya
was unwaveringly against it in vs. 3. Certainly assigning it to Agastya makes for a more
psychologically complex portrait.

Crucial to the interpr. that assigns the verse to Lopamudra is the syntactic function
of the gen. phrase nadasya ... rudhatih and the meaning of the part. rudhdnt-. In the



Lopamudra-speaker view the genitive is an objective genitive: “lust for the ndda-
rudhdnt- has come to me [=Lopamudra].” The participle then belongs to Vrudh ‘obstruct’
and refers either to Agastya’s ascetic self-control by withholding his semen (Ge flg. Say,
Doniger) or to his warding off the importunate advances of his wife (WG). In the
Agastya-speaker view the genitive is subjective and the participle belongs to vV rudh
‘grow, mount’. Although Re claims that ‘grow’ is “faiblement attesté” for rudh, “feebly”
isn’t “not,” and in any case the attestation is more robust than Re seems to recognize.
With the ‘grow, mount’ meaning, nddasya ... rudhatah is a pun: the mounting bull (nada-)
and the growing reed (likewise nada-), with the latter a metaphor for the penis. For a
somewhat indecisive disc. of the possible meanings of the phrase see Old.

1.179.5: As Thieme points out, the last pada, “for of many desires is mortal man,” bears
the mark of a popular saying, with the /form pu/u- in place of standard puru- ‘many’ in
pulu-kamah. pulu- is found only once elsewhere in the RV, in pulv-agha- in the Vrsakapi
hymn (X.86.22), which also belongs to a more vernacular register.

1.180 Asvins

1.180.1: Contra Ge (/WG) I supply ‘honey’ as the obj. of prusayan on the basis of IV.43.5
... madhu vam prusayan, etc.; it can be recovered contextually from pada d.

1.180.2: This is a difficult verse to construe, primarily because of the anomalous yad that
ends pada a. It cannot (or should not) mark that pada as a subordinate clause because the
verb naksathah is unaccented. But if it is taken as marking what immediately follows as a
subordinate clause, this is awkward at best, because the gen. phrase of b should simply
specify the gen. dtyasyain a. The Ge (/WG) solution is to supply an acc. goal for
naksathah (“Schnelligkeit”), which is picked up by the ydd and the following genitive
phrase: “reach (the speed) of the steed, which (speed) (is) of the ...” Old suggests that the
yad that should subordinate pada d has simply been stuck in early at the end of pada a for
metrical reasons -- an unlikely tyro’s error for a skilled poet like Agastya and an
interpretational hypothesis that essentially tells us that all bets are off in Rigvedic syntax.
This is not a worthy representative of Old’s usual acumen. Re suggests either the Ge
solution or an anticipation of the ydd of c.

There is a much simpler solution, which avoids these syntactic contortions and
also avoids the need to supply an acc. goal with naksathah or to allow 4va V naks to take a
goal in the genitive. The solution is to take ydd (/yat) as the substantivized neuter NA sg.
of the present participle to V7 ‘go’ (‘going’ = ‘movement’); for a similar interpr. see dyat
in II1.55.8 and also vs. 3c below. It is the goal of the verb, and the genitives of ab are
dependent on it; there is then no syntactic break between the padas. Hence my tr. “You
descend to the movement of the steed ...”

Contra Ge, I do not think that the first member of vipatman- is vi- ‘bird’, but, with
Gr, etc., the preverb vi-. The lexeme v7'V patis found elsewhere, incl. in an Agastya hymn
1.168.6.

Ge (sim. Gr, WG) suggests that the referent of the genitives is the Sonnenrosse or
Dadhikravan. This does not fit spatially with the dva ‘down’ of dva naksathah. I think
rather of the ritual fire: Agni is often compared to an dtya-; ‘of wide flight” would well



describe the movements of the newly kindled fire; although I could not identify an
unambiguous example of ndrya- referring to Agni, ‘belong to men, manly’ is a reasonable
description of his role; as is prdyajyu- ‘foremost at the sacrifice’, which is applied to Agni
at IT1.6.2. Reference to the ritual fire also makes sense in the context of the second
hemistich where Dawn escorts the ASvins to the sacrifice and a ritual officiant (to be
supplied) solemnly invokes (izte) them. The root Vid is essentially restricted to such ritual
situations.

1.180.3: The construction of this vs. is, if anything, even more challenging than the
previous one, at least in its second half. As noted in the publ. intro., the first half concerns
the favorite paradox of the “cooked” milk coming from the raw cow. My only deviation
from the standard tr. is to take account of the odd position of dvain b, which I take to
signal a transition from a general statement about the paradoxical nature of milk to a
particular statement about the ritual situation. I re-supply adhattam with dva, but here it
refers to the deposit of the ritual milk down on the ritual ground.

The problems lie in the 2" hemistich, and the knottiest one is posed by the
apparent mismatch between the case of the simile and its supposed correspondent in the
frame. To allow Ge’s tr. to represent the standard, he takes yddin c as a neut. acc.
referring to the milk of the previous hemistich and functioning as obj. to yajatein d
(roughly, “which (milk) the oblation-offerer sacrifices to you”). But the milk is also
compared to the undoubted nominative phrase Avaro na sicih -- a discrepancy he
attributes to “Der Nom. statt Akk. im Vergleich,” a false explanation that I hope I
dispatched for good in my 1982 I1J article on case disharmony in RVic similes (and that
Thieme [KISch 79-80 n. 4 = 1951: 8-9] also excoriates him for, though without an
adequate alternative solution in my view). Another problem posed by this interpr. (even
for those who deal with the simile in another way) is that it requires ‘milk’ to be the obj.
of ydjate with vam then an oblique case, but V yaj (without preverb) almost always takes
an acc. of the divinity and an oblique case (generally instr.) of the offering substance. (Gr
gives templates with acc. of the offering, but the passages supposedly conforming to
them are few and far between.)

Again, a more radical approach to the text can eliminate the problems without
compromising the grammar. I suggest that ydjate in d is not the verb of the rel. clause
introduced by yddin c, but starts a new cl., consisting only of ydjate havisman -- a simple
statement ending a complex verse. The verb is accented because it opens its clause. What
precedes in cd is a nominal clause, with ‘milk’ as subject. It is possible to assume that
there is no verb at all but a gapped copula, but I actually think that there is a haplologized
present participle * ydr following the rel. prn. yad (hence yad * ydd), again, as in vs. 2a,
the neut. N/A pres. participle of V7 ‘go’. Assuming a haplologized monosyllable here
fixes the meter, making a 10-syllable line into a proper Tristubh, with an opening of 5
and a fine break and cadence. Hence, the milk “which (yad) is going (* yar) within (antar)
the wooden cups (vaninaf).” With milk as a nominative subject, the nominative simile is
grammatically impeccable, without (in the mode of Thieme [/WG]) having to apply it to
the havisman, which does not work well. I believe that the “blazing twisting” entity is an
image of a snake, but refers to the snaking flames of fire, going into the woods. Thus
vaninah is read with both frame and simile. In the publ. tr. “is (now) going” should be
marked with an asterisk.



1.180.4: This vs. also presents a number of difficulties. The easiest to deal with is
avrnitam, the 2nd du. active imperfect, to the 9" class pres. to v vr ‘choose’, which is
otherwise only middle. We should hypothetically expect middle *avinarham, but in fact,
acdg. to Macdonell, no athematic present in Vedic attests such a form, whatever the
present class. The 2" /3 ps. middle dual forms seem to have been avoided. and this
active nonce form is probably modeled on 3" singular medial impf. avrnita, which is
fairly common and occurs a number of times in just this metrical position, after an
opening of 5 in trimeter verse. Ge (p. 258 n. 3) attributes the active voice to the fact that
the ASvins are choosing on behalf of someone else; this is an ingenious suggestion and
merits consideration, but I think the formal problems tipped the balance.

The real crux in this vs. is es€, which has received almost as many analyses as
there are RVic interpretors. For some of the various suggestions see Old ad loc., Ge’s n.
4ab, Re EVP XVI ad loc., Scar (60-61), Keydana (Inf. 236 n. 135); there is no space (and
I have no patience) to discuss them all here. I take it as a dat. inf. to Vis ‘send’ + 4, built
directly to the root. This root identification may be supported by vs. 6 of the next hymn,
1.181.6b parvir isah ... madhva isnan “sending many refreshing drinks of honey,” with
similar sense.

I take the simile apo na ksodah as obj. of this inf., parallel to the gharma drink that
the ASvins are sending here. With Gr, I take apah as one of the rare sg. forms of dp-
‘water’, preserved here in what is almost a deconstructed compound. For the gen. with
ksodah cf. 1.112.12 ksodasa-udnah “with a gush of water.”

As for the 2" hemistich, against the standard interpr. (incl. Old), I take cd as a
single clause. I supply “refreshing drinks” (7sah) as subj. of prati yanti with madhvah
dependent on it (not a nom. pl., per Gr), on the basis of the phrase cited above from
1.181.6 with 7sah ... madhvah. The goal of prati yantiis vam in pada c. I take pdsvaisti
with the simile, despite the pada break and position of the simile particle: rathyeva cakra
is a fixed phrase with the 7va firmly planted within (cf. X.10.7-8, 89.2, 117.5). As for the
form, the Pp reads nom. sg. -istif (apparently fld by Ge, WG, Scar); Gr suggests rather
du. -isti. 1 also read -ist7, but interpr. it as an instr. sg. or even as one of the rare loc. sg. -7
to -7-stems (see AiG III.155). The parallel stem gadvisti- is primarily attested in the loc.,
though its sg. is the more orthodox gavistau (pl. gavistisu).

1.180.5: Yet another near impossible verse.

The standard tr. take gor ohena as a phrase (e.g., Ge “durch Anpreisung der
Kuh(milch)”). This interpr. is favored by the adjacency of the two words and even more
by the retroflexion in ohena, which must be triggered by the final -ror gorand speaks for
a close syntactic bond. Nonetheless, in the publ. tr. I construe goh with dandya (“for the
giving of a cow”), in part because pada d (in my interpr.) identifies the poet as lacking
cattle and in part because “by praise of the cow” doesn’t make much sense as a way to
attract the ASvins. However, the close sandhi of gor ohena gives me pause, and I might
change the publ. tr. to “With a laud of the cow might I turn you here for giving.”

Thieme gives a complex, sensitive, and in many ways appealing treatment of this
vs. in KZ 92 (1978): 40—42. In the first hemistich he takes daniya as ambiguous, between
“for (our) giving (to you)” and “for (your) giving (to us).” The ambiguity is also reflected
in his double reading of gorohena: with a division go rohena (already suggested by



Pischel), this can mean “by the rising of the milk™ and refer to the boiling up of the milk
offered to the ASvins in the Pravargya ritual. With a division gor ohena it simply means
“mit dem Ruf eines Rinde” and refers to the loud cry with which Bhujyu summoned the
ASvins. Given Agastya’s seemingly limitless verbal trickery, Thieme’s suggested double
readings are certainly possible, though I wonder if gor ohena needs to be confined to the
simile, rather than referring to the cry with which we attract the ASvins.

The second hemistich is more contested. Most tr. take ksoni as dual acc, which it
of course can be, with the fem. adj. mahina the subject and wanting a referent: e.g., Ge
(/WG) ‘help’ (atih). I instead follow Thieme (and in fact Gr) in taking ksonihere as nom.
sg., and I read mahina in two ways, as nom. sg. with ksoniand dual acc. with vam
(Thieme only the latter). Thieme also takes all of the 2™ hemistich as referring to the
story of Bhujyu, the ASvins’ client whom they saved from the sea. This allows him to
take apdh as ablative sg.: “a cry from the water,” where Bhujyu was languishing. I
believe the Bhujyu reference is confined to pada b, though Agastya’s extensive treatment
of the story in nearby 1.182.5—7 gives me pause and might lead me to reconsider.
Meanwhile I take apdh in c as gen. sg., as in 4b. Note the similarity between 4b apo na
ksodah and 5c apah ksoni. In my interpr., pada c is parenthetical, describing the noise that
attends the ASvins’ journey, produced both by their quick progress in the chariot and by
the cries of us ritualists seeking to bring them to us. I then take d as a return to the 1% sg.
speaker of a(b) and supply the verb from pada a, 4 ... vavrtiya “might I turn you here.”
My interpr. depends crucially on Thieme’s ingenious (and to me convincing) analysis of
dksu- as ‘without cattle’, formed in opposition to ksumdnt- ‘having cattle’, and containing
an underlying *p(a)su-. (See EWA s.v. dksu-*; Mayrhofer accepts this analysis.) The
standard tr. are founded on dksu- ‘net’, found several times in the AV; Thieme allows the
possibility of a second reading with the ‘net” word, which seems a bit stretched.

1.180.6: As noted in the publ. intro., I take the 2" hemistich as a punning depiction of the
poet’s patron, anchored by two adjacent and rhyming verbs that have double readings,
présad vésad. The former is generally taken as the s-aor. subj. to vV pri ‘please’ (Wh Rits,
Gr, Narten [176], as well as the standard tr.), but it could also be assigned to prd Vis ‘send
forth’ (pace Re, who explicitly rejects this analysis) and refer to the prazsa- ‘ritual
prompt’, a technical term in the later ritual but already reflected in the RV, at least in my
view (cf. purupraisa-1.145.3 and comm. ad loc.). I think that both readings are present.
Those who assign the form to V priinterpret it as an unusual intransitive / reflexive
(“becomes pleased, pleases himself”), in contrast to the standard transitive use of the
active forms of this root. But this is unnecessary. The subject is the ritual patron (sarr ),
whose function is to distribute largesse to the poet and priests. It is used without object
here to enable both the V priand the prd Vis senses to be actualized. The same goes for the
next verb vésat. This latter verb is generally taken also as an s-aor. subjunctive, to vV vi
‘pursue’ (e.g., Gr, Narten [246], as well as the standard tr.), and I agree that this is one of
its readings. But I would also take it as an injunc. to V vis ‘toil’, two forms of which are
found nearby (1.178.2, 181.6). The two injunctive forms “gives the prompt and toils”
express activities strictly limited to ritual performance; the two subjunctives “will please
and will pursue” remain tied to the ritual but express its larger goals: “will please (the
poet and priests) and will pursue (the gods).”



Pada d expresses the redistribution of goods that characterizes the Vedic ritual
system. The patron acquires goods, hence the 4 ... dade ‘has taken’; in this case the vaja-
‘prize’ must be the ‘abundance’ (puramdhi-) sent by the ASvins in b. The gods give these
goods in response to the praises produced by the poets. The patron then distributes these
acquisitions to his clients, here the ritual functionaries who prompted the gods’ gifts in
the first place. There are several possible grammatical analyses of ma#hé, but the
dominant mahéis the dat. sg. to the athematic stem mah-. Given the patronage situation
depicted, I take it as short for mahé *radhase “for great (generosity),” as in 1.139.6,
I1.41.6=VI1.45.27, VII1.2.29, 24.10, 45.24, 64.12, 93.16.

1.180.7: The nonce verbal form vipanyamahe has attracted a remarkable amount of
discussion; for a detailed and clear summary see Kulikov (- ya-presents, 143—46), though
his passive/reciprocal interpr. I cannot follow. Insofar as there has been a standard
analysis of it, it has been as a passive to V pan ‘admire’ (Wh Rts, reflected in Ge’s tr.), but
other root associations and morphological analyses abound, which I will not discuss
further. It belongs with a group of other, better-attested formations: fem. noun vipanya-
and adj. vipanyu-, which I take as ‘admiration’ and ‘seeking/expressing admiration’
respectively. (This point was made forcefully by Thieme in Fs. Risch [1986: 165-66],
though I do not follow his ultimately etymology.) (For a similar system, cf. vasaya-(t),
vasiya-, vasiyu-.) | take vipanyamahe as a denominative -yd-verb associated with these
nominal forms, derived from the root vV pan (in my view); it is transitive in value and
takes vam as object.

With Thieme (an analysis fld. by subsequent interpr. Kulikov WG), I take the last
part of pada b, vi panir hitivan, as a separate nominal clause, but unlike these interpr. I
take it as the main clause attached to the causal clause beginning in pada a. The
phonological play of vipan(yamahe) vi pan(ir) clearly contributed to the word choice
here, as Kulikov also notes. As for the sense of this hemistich, it simply rephrases the
purport of vs. 6: because we singers are doing our job in the ritual economy by praising
the gods, our patron is being generous to us and cannot be labeled a ‘niggard’.

1.180.7-8: The poet then turns to the ASvins’ part in this system and in 7cd presents
another causal clause, parallel to the one in ab. Note the parallel openings 7a vaydm cid
dhi and 7c adha cid dhi. This subordinated causal expression continues into vs. 8, with
another parallel causal clause occupying 8ab and introduced in a similar way: 8a yuvam
cid dhi. In my, admittedly complex, interpr. of these verses, the 1* plural singers of 7ab
modulate into the single (3™ ps.) singer Agastya in 8cd; this modulation is eased by not
naming him until we reach the triumphant main clause of 8cd, where he boasts of the
great wealth he has acquired from his poetry -- just like the singers of 7ab. And the
transition from 1 ps. singers to 3" ps. singer is enabled by omitting both subj. and verb
in 8ab, where a human ritualist or ritualists should be the agents (see below) but where
the ps. and no. of any verb would be problematically telltale.

The series of causal clauses begins by highlighting the A§vins’ benevolent
participation in the ritual system (7cd) and then the complementary activity of the priest
in summoning them to the sacrifice and offering to them first (8ab) -- before coming to
the logical conclusion in 8cd: that Agastya has achieved his just reward and is himself
acclaimed among men.



With the standard tr. I take anindyain 7c as a predicted voc., with ¢ and d separate
clauses, as the double A7suggests.

1.180.8: Based on my interpr. of the structure of vss. 7-8, I supply Agastya as the subject
of 8ab, which not only lacks an overt subject but also an overt verb, for the reasons
sketched above. Ge supplies “(opferte er),” WG “(ruft man an)”; I favor something like
the latter (my ‘summons’), on the somewhat fragile basis that yuvam is fairly frequently
the obj. of V A ‘call, summon’ (cf., e.g., .47.4=VIIL.5.17 yuvdm havante asvina).

Curiously enough prd does not appear with verbal forms of Vsru ‘flow’, but the
preverb probably indexes the ritual fact that ASvins receive their offering at the Morning
Pressing, the ritual event that leads off the soma offerings of the day.

virudra- is a hapax and difficult (but what is not in this hymn?), but with Ge, etc.,
I take it as a bahuvrthi ‘having Rudra (or rather the Rudras=Maruts) away’, referring to
soma. As Ge hints (n. 8b), this probably is a reference to the Agastya — Indra — Marut
cycle that forms such a dramatic part of Agastya’s oeuvre. It would refer in part simply to
the fact that this is the Morning Pressing, and the Maruts receive their soma at the
Midday Pressing. But also more specifically to the fact that whether the Maruts should
have any part in the soma sacrifice and whether in particular they should have a share in
Indra’s part were fraughtly disputed in those hymns. Agastya is in effect pointing out that
there was never any question of the ASvins having to share with the Maruts. (That by
some accounts the AS§vins only got included in the soma sacrifice belatedly might make
this a question that would exercise them.) The actual form, virudra-, is reminiscent of the
nominal clause vi panih ... “the niggard is away” in 7b.

Pada c is fairly straightforward, and it is worth noting that prd v sams here is used
of a human (though not a king, unfortunately), reflecting what I think is its original
domain. There is some debate about the value of citayat, which belongs to the
functionally malleable stem cizdya-. But in the absence of anything that could serve as an
object, I take it as the intransitive it regularly is, ‘appear, be conspicuous’. As for
sahasraih, everywhere else where it’s clear, this instr. pl. refers to cows or other countable
forms of wealth (so also WG in n.), and I take it as indicating the reason for Agastya’s
perceived prominence.

Yet another hapax troubles us: karadhuni. Both Ge and WG refuse to tr. it. But
given the other intractable problems in this hymn, it seems one of the lesser issues. The
2" member -dhuni- is surely dhuni- ‘noisy’ or probably, substantivized ‘noise, tumult’. It
also seems reasonably possible to connect kara- to karu- ‘bard’ and assign it a tenative
meaning ‘praise-song’ (so also EWA s.v. karu-, citing also AiG 11.2, etc.). The form in
the text (with probable but not certain -7 final, so Pp.) can be an instr. sg. The remaining
problem is the accent, which should make the cmpd a bahuvrihi, a grammatical identity at
odds with my tr. “with a tumult of praise-songs.” AiG II1.1.221 simply says it has
abnormal accent, and with nothing better to offer, I will simply allow Wackernagel the
last word on that subject. I take this simile with what precedes (“proclaimed as if with
...”") rather than what follows (“is conspicuous by thousands as if by ...”). Its position
would allow either, despite the pada break.

1.180.9: The phrase saribhya utd vais elliptical. Klein (DGRV 1I1.171) suggests supplying
‘singers’, while I prefer ‘us’. Either is possible. Passages like siaribhya grnaté (11.4.9,



VI1.4.8) favor Klein, while those like V.16.5 yé vaydm yé€ ca siardyah favor my solution.
The explicit 1% pl. in the next pada (syama) tips the balance in my opinion.

1.180.10: On the thematic and punning ring composition of this vs. with vs. 1, see the
publ. intro.

In the finale of b, suvitiya navyam, navyamis at least superficially adverbial and
works well in that guise. However it’s worth nothing that suvitaya navyase with two
datives is found in Jagati cadence in II1.2.13, V.11.1, VL.71.3, IX.82.5, and I imagine that
ours is simply adjusted to the demands of Tristubh (though we should of course expect
ndvyahif this involved simple truncation).

1.181 Asvins

1.181.1: The 2" du (un)ninithah, with primary ending, is formally problematic. It is
tentatively assigned to a redupl. pres. by Whitney, but there is otherwise no evidence for
such a pres., while the pf. is well established. Macdonell (oddly) calls it a pf. subjunctive,
but the mood sign of the subjunctive is absent. It can’t be an example of simple
avoidance of a paradigmatically shaky form, as in the case of *avinarham in the
preceding hymn (1.180.4), because the expected pf. indic. ninyathuh is actually attested,
with the same preverb (#d) and the ASvins also as subject (I.116.8, 24). Kii suggests
(280-81) that the form is aiming to be an injunctive (that is, I assume, an unaugmented
pluperfect) meant to be distinguished from a putative imperative * ninitam with 2ndary
ending, and therefore it takes a primary ending (a solution endorsed by WG). This seems
needlessly complex and, pace Hoffmann (Injunc., 111), I find the notion that an
injunctive would adopt primary endings for this purpose somewhat bizarre, since
secondary endings are what define the injunctive. A simpler solution is to assume the
form is a nonce present generated to ambiguous perfect forms like opt. niniyar (2x).

How to construe the genitives isam rayinim and apam is another problem. I take
them as parallel partitive genitives, roughly flg. Old, rather than taking the former pair as
dependent on présthau and the latter as a pseudo-ablative as Ge does.

1.181.3: The adjectival descriptor of the chariot ahampirvah is transparently derived from
a nominal clause “I am in front / I’'m ahead,” however unlikely this may be as the
utterance of a chariot.

The second hemistich consists entirely of a nominal relative clause referring to the
chariot, with two vocatives, the phrasal visna sthatara “you mounters of the bull” in
initial position and dhisn’yanear the end. The latter is commonly used of the A$vins (see,
e.g., [.182.1c, 2a, in the next hymn). Here the voc. is followed by the rel. pronoun ydh,
which ends the clause. This is a remarkably odd position for a rel. pronoun, and since this
supposed rel. cl. consists of nominative qualifiers of the subject of the main clause,
rdthah, it need not have been a relative clause at all: the whole of the vs. could simply be
a main clause. I think the ydh got stuck pleonastically on the end of this pada to provide a
monosyllable to make a Tristubh cadence. (Cf. V1.63.6, a Tristubh that ends dhisn’ya
vam, likewise with a final monosyllable.) No harm is done by this last-ditch conversion
of the string of epithets in cd into a nominal rel. clause, but it is a metrically driven



afterthought in my opinion. It should certainly not be taken as a standard ex. of rel. cl.
word order.

The phrase mdnaso javiyanis an analytic version of manojii- in 2c, there applied
to the horses, not the chariot.

I.181.4: Yet another troublesome dual verb form: avavasitam. 1t is generally agreed (Wh
Rts, Ge [more or less], Re, WG, Schaeffer [179-82], Kii [486—88]) that it belongs to the
root V vas ‘bellow’. (Gr assigns it to both V vas ‘wish’ and V vas without comment; for
reff. to further lit. on this form see Schaeffer 181-82, Kii 487—88.) But forms to that
redupl. stem are overwhelmingly middle, while this form is active. Whether it is assigned
to the intensive (Schaef.) or the pluperfect (Kii), we should expect a medial 3™ du. with
secondary ending. However, as was already noted with regard to avrnitam in the
immediately preceding hymn (I.180.4), athematic 2" and 3" medial duals are simply not
attested, and in that case the 2" du. active form was substituted. I think the same thing
happened here, and there is therefore no reason to construct specifically active semantics
for this form, as do WG.

Ge (fld. by Re and WG) supplies putrdh with c as well as d and also takes
stumakha- as a PN, hence “(the son) of Sumakha.” These two decisions lead to the
interpretation that one of the Asvins is of human origin, the other divine. So, most
clearly, Re: “Dissociation inattendue des ASvins, I’un d’origine humaine, 1’autre divine.”
This is a major and unnecessary interpretive leap, and based on dubious though not
impossible analyses of two details: there is no syntactic or rhetorical reason to supply
putrdhin c, and simakha- 1s ordinarily an epithet of gods; acdg. to Mayrhofer (PN 102)
this is the only possible passage in which it would be a personal name and would refer to
a human, not a god. Although this vs. does, unusually, distinguish between the two
ASvins, I see no reason to ascribe human origin to one of them on the basis of this
passage, which is more naturally interpreted in another fashion. It should be noted that Ge
expresses some doubt about his interpr. in his n. 4c.

1.181.5: nicerii-is a hapax (though cf. céru- VIIL.61.7). It almost surely belongs to vV ¢i
‘observe, discern’, with Debrunner (AiG 11.860), despite Mayrhofer’s doubts (EWA s.v.
céru-). The Asvins are themselves called nicetar- in nearby 1.184.2.

The 2" member ripa- in pisarga-rijpa- seems pleonastic, but it perhaps should
have been rendered in tr., ‘whose form is tawny’, vel sim.

Pada c causes several problems, both in grammar and in interpretation. To start
with the latter, anydsyais universally taken as referring to one of the two ASvins, as the
paired anydh-s of 4ab do. However, as noted in the publ. intro., I think the referent of this
stem has shifted. Both ASvins together are referred to in the first hemistich of 5, with the
dual pronoun vam. They are contrasted with a new “the other” in ¢, who can only be
Indra: the presence of the two fallow bays (Adri) guarantees his presence, since these
horses are uniquely Indra’s.

The grammatical problem is the apparent number disharmony between the dual
hari, if taken as the subject, and the pl. verb pipdyanta; the accent of this verb is also
potentially problematic. The standard interpr. construe the pada in this way (cf. Ge “Die
beiden Falben ... sind ... geschwellt”; so also Old, WG). The accent on a main cl. verb is
attributed to the anyd- (... anyd-) construction (so Ge, n. 5), though he expresses some



concern that in fact there’s only one anyad-. While it is true that the first of two clauses in
a double anya- construction generally has an accented verb (e.g., .164.20, 11.40.4-5,
V1.68.3), this is not universal (cf., e.g., VI1.57.2), and it is not the case with single anya-.
But the real problem is that a plural verb should not have a dual subject. Both these
difficulties can be avoided if we supply a (dual) form of vV gam in ¢, generated from the
precative gamyah ending b, and start a new clause with pipdyanta, which then owes its
accent to its clause-initial position. The plural subject of this verb then includes both
Indra’s pair of fallow bays (c) and the ASvins’ tawny lead horse (a). (Ge [n. 5] somewhat
similarly suggests that pipdyantais pl. because the kakuha- of Sa is also thought of
[gedacht wird], but my suggestion allows a grammatical solution, not merely a notional
one.)

The adjective opening the next pada would apply to all three horses and serve as a
further plural specification of the group. Although the Pp. reads du. -4, in sandhi it can as
well be pl. -ahA. The stem of this adjective is uncertain. Say., followed by Miiller, reads
mathna, Aufrecht, mathra. This is one of the relatively few variant manuscript readings in
the RV; see Miiller vol. I, p. 62, Aufr. vol. II, p. iv., and Old ad loc. On the basis of
mathrdin VII1.46.23, Old opts for mathra. This seems reasonable, though in terms of
sense which suffix we choose matters little, since either form would most likely belong to
V manth ‘churn, stir, shake’; used of horses, I take it to mean ‘agitated, excitable, skittish’.

I supply a participle of a verb of motion with vz, which governs rdjamsi. The two
parts of this phrase are separated by the intrusive voc. asvina. See 7b below.

I.181.6: This vs. is quite parallel to vs. 5: it begins prd vam, with a verb of motion in the
2" pada to be construed with prd (gamyah and carati respectively); the 3™ padas are
identical save for their first word, X anyasya pipdyanta vijaih. 1 therefore construe the vs.
as I did vs. 5 with “lead horse” the subj. of ab, Indra the referent of anydsyain c, and a
new clause beginning with pipdyanta. That the subj. of d is plural gives support to my
suggestion that 5d also contains a plural not a dual.

Sarddvant- ‘having autumns/years’ in pada a is a hapax, but presumably means
‘having (many) years’ -- thus ‘experienced’, of the lead horse.

As was noted ad 1.178.2, 1 do not believe that we need a separate root vV vis ‘sich
ergiessen’ for three passages, including this one; ‘toil, labor’ works for all the passages.
My ‘roil” here, besides conveniently rhyming with ‘toil’, is meant to express the physical
motion of the waters at work.

1.181.7: I do not understand why the song would be flowing ‘in three parts’ (/’threefold’;
tredhd), nor is the meaning and referent of loc. balhé clear. But comparison with fribarhisi
sddasi “‘on the seat with three (layers) of barhis” in the next vs., 8b, may help. Assuming
balhd- belongs to V bamh ‘be/make thick, firm’, we can assign balhd- the sense
‘thickened, plumped up’ and suggest that ba/hé refers to the barhis, which has been
plumped up invitingly, like a sofa cushion, for the gods to sit on, with its three layers
ensuring a soft seat. As for redha I now think it qualifies not the song, as in the publ. tr.,
but the seat, and would now tr. “... flowing to the (ritual grass) plumped up threefold/in
three parts.” As in 5d the two parts of this phrase balhé tredha are separated by the
intrusive voc. asvina.



1.181.8: The gen. phrase rusato vapsasah is standardly taken as the PN (RuSant Vapsas)
of the singer. As often when a PN explanation is offered, this is a convenient way of
evading an unclear word or phrase. But risant- is a very well-attested adj. with a clear
sense ‘gleaming, bright’ and does not otherwise form part of a PN. This leaves vapsas-,
which I take as ‘wasp’ both here and in VIIL.45.5 (giravapso, which I divide as gird
vapso, contra Pp.; see disc. in EWA s.v. vdpsas-). The resultant “gleaming wasp” is, in
my opinion, a description of fire; risant- is not infrequently a descriptor of fire, and
‘wasp’ would refer to the random movements of flames and/or the “sting” produced by
flying sparks hitting skin. At least acdg. to the internet, one of the most common species
of wasp in South Asia is Ropalidia marginata (often called the Indian wasp), a type of
paper wasp that is remarkably flame-red in color, and, in YouTube videos, a cluster of
such wasps on top of their nest looks rather like a flickering fire. Its sting is quite painful.
Its “song” in this passage would either be the sound of the crackling fire compared to the
buzzing of the wasps or else simply the hymn recited at the ritual fire.

The publ. tr. takes nfn as gen. pl., flg. the standard interpr. Since I resist this
interpr. in general (see comm. ad 1.146.4, X.29.4), I would now take this as parallel to the
madanusah ‘sons of Manu’ favored in pada d, with loose construction “swells (towards)
men” and emend the tr. accordingly. Although this is not particularly satisfactory
syntactically, a multivalent nin seems even worse to me.

The publ. tr. careless omits the vam; I would emend the tr. to “this very song ...
swells for you ...”

The second hemistich concerns the soma, in my view, though Ge and Re both
take the bullish cloud as an image of generosity and WG as morning mist. I take this
phrase as referring to the soma swollen with water after its soaking; this image is then
given both a real-world and a ritual sense, playing on two senses of gor nd séke. In the
real-world image the bull is depicted as sexually aroused (swollen) in mating with a cow,
lit. “at the insemination of a cow.” The root V sic frequently takes réras- ‘semen’ as obj.,
and this is a shorthand way of expressing “at the pouring out (of semen) into a cow,” vel
sim. But in the ritual image, “at the pouring out of the cow” refers to the pouring of milk
and its mixing with the soma, a very common image that is regularly sexualized.

1.181.9: This vs. seems to be trying to aggregate as many divinities into the final
summons as possible, and it does so rather awkwardly. On the basis of 1.117.19 drha
yuvam id ahvayat puramdhih “P. called upon just you two [=ASvins],” | take puramdhih
here as the separate (female) figure, rather than as a qualifier of Pusan like Ge. Also on
the basis of that passage I supply ‘summoned’ (generatable from Auv€in c) rather than
making this part of the b clause with the verb jarate -- though very little depends on one
or the other decision.

In ¢ grnanah must be, quite unusually, transitive: it is ordinarily passive. I think
the transitive value for this medial participle was induced by its etymological relationship
with transitive jarate in b, mediated by the medial participle to that pres. stem, which also
takes the singer, not the besung, as subj. See the very similar passage VI1.62.1 asvina huve
Jdramano arkaih “I call upon the A$vins, singing with my chants.”

1.182 Asvins



1.182.1: On &V bhiis with vayiina- see VIIL66.8

The first hemistich addresses the ritual performers in the plural, as they make final
preparations for the sacrifice. Ge (fld. by WG) takes phrase ratho visanvan “the chariot
has its bulls” as referring to the ASvins’ chariot, which is presumably hitched up and on
its way. This is certainly possible, but I think the chariot may rather refer to the sacrifice,
as so often, and “its bulls” may be the ASvins, who have arrived and so the sacrifice can
be set in motion, or they could be the priests or even the paraphernalia of the prepared
sacrifice. However, I have to admit that the next vs. focuses on the Asvins’ chariot (2cd)
and their skill as charioteers (2b), so Ge’s interpr. may be correct.

Ge takes maddatain b as transitive, with the ASvins, under the guise of the various
duals in cd, as obj. But mada- is rarely if ever transitive, and it seems best to take cd as
containing an annunciatory phrase pointing to the ASvins’ presence (or soon-to-be
presence) at our ritual.

The hapax vispdlavasiis presumably a bahuvrthi, like vajinivasu- ‘having prize-
winning mares as goods’, though Ge tr. as a tatpurusa, ‘die Gonner der Vispala’. WG’s
“mit (der Rennstute) Vispala als (ihrem) Gut” reflects the compound type better and may
well be correct. However, the cmpd must allude to the story (or wisp of a story), found
mostly in Kaksivant’s oeuvre, about Vispala and the ASvins: Vispala is a mare whose
legbone the Asvins stick back together so she can win a race. The most relevant passage
for interpreting this cmpd may be 1.112.10 yabhir vispalam dhanasam atharvyam
sahasramilha ajav djinvatam “with which you revived Vispala, to pursue the way, to gain
the stakes in the contest with a thousand battle-prizes.” (Cf. also 1.116.15, 117.11, 188.8;
X.39.8.) From these references to Vispala it does not appear that she belonged to the
ASvins (was their “Gut”), but rather was benefited -- healed -- by them in order that she
could herself win goods in the contest. Hence my more convoluted tr. “who provided the
goods to (the mare) Vispala.” The idea in our passage is presumably that they made it
possible for her to race and therefore to get the goods, so a lot is concentrated in that
single cmpd.

1.182.2-3: The two 2" dual middles, vahethe (2c) and asathe (3a), would both be better
metrically with light 2" syllables. On this phenomenon, see Arnold 129-30. A number of
2" and 3™ dual middle forms invite this shortening. I do not understand it historically
since Aves. has the Z1in the athematic forms and the equivalent of e¢in the thematic ones
(-aéte,- orde). As disc. at various points above (ad 1.104.3, 178.2, 180.4, 181.4), 2" and
3™ du. middle forms are problematic in general.

1.182.2: Parallel indratama and maruttama, superlative in form, are generally taken to
mean ‘most similar to Indra / the Maruts’ (Gr, Ge, WG). I suppose that is their ultimate
purport, but I think the effect is stronger: the ASvins are said to possess the qualities of
those gods in an even higher degree than those gods themselves do. Idiomatic English
would use the comparative: “more Indra than Indra” (or, in a well-known colloquial
expression, at least in my childhood, “more Catholic than the Pope™).

1.182.3: The sense of pada a would be better conveyed by “what are you doing there?”
The main cl. k7 asathe lacks an expressed antecedent to jano ydh in the
following rel. cl., but it is not difficult to supply.



1.182.4: On jambhdya- ‘crush’, see comm. ad I11.23.9 and my -dya-Formations, p. 93.

1.182.5: The story of Bhujyu, son of Tugra, is treated in 1.116.3-5, also a Kaksivant
composition. (See also Agastya’s mention of it in nearby 1.180.5.) Bhujyu was abandoned
by his father in the middle of the trackless sea; the ASvins make a boat for him and bring
him home. Just as here, the boat(s) is(/are) described in 1.116.3 as atmanvant- and in
I.116.4 as having wings. The former is generally tr. as ‘breathing’ (atmend, WG) or
‘possessing a soul’ (beseelt, Gr, Ge). I wonder rather if the ‘body, trunk’ sense of armdn-
is at issue here, and it refers to a boat with a cockpit or hollowed-out well for sitting,
rather than a flat raft. The “paunchy” (if that’s what it means and if it refers to the boats)
in 6¢ would support this interpr. The wings would then be sails. (The latter is an easy
transfer; e.g., in English sailing downwind with the mainsail on one side and the jib on
the other is referred to as “wing and wing.”) Of course, I am not denying that the A§vin-
made vessel did actually fly (see pada d), but I do suggest that there’s a germ of realia in
the description -- and that a boat with a body makes more sense than a boat with a soul.

With most interpr. I take supaptani as an instr. sg. to a fem. nomen act.; see Old’s
exx. of similar phrases with a verb and su-compounded cognate instr. It is perhaps worthy
of note that the new-style weak pf. pet- coexists here with the old style redupl. -papt-.

1.182.6: The construction and meaning of the last two words of pada c, jathalasya
Justa(h), are uncertain. Ge (/WG) and Re construe the gen. with justach), though Re
readily admits that justa- never elsewhere takes a genitive. He does not comment on the
meaning or reference of jathala-, but Ge (/WG) takes it as referring to the “bauchig
(Wagen)” of the Asvins; Ge further comments, “Die Schiffe trugen den grossen Wagen
der ASvin oftmals iiber das Meer.” This conjures up a ridiculous image, of four ships
towing a bulbous wagon across the water like a water-skier or a barge -- a wagon that,
moreover, we have no evidence for either in this hymn or in the other passages
concerning Bhujyu. (In the fullest treatment, 1.116.3-5, the ASvins carry him with their
ships [naubhih, 3a] after Bhujyu has mounted a ship [ndvam atasthivamsam). There are
no wagons, bulbous or otherwise.) And further, not only the case frame with justabut its
sense would be very peculiar; Ge tr. “die des bauchigen (Wagens) gewohnt sind” (not the
usual sense of justa-), WG “die dem bauchigen (Wagen) angenehm sind.” What would it
mean for the ships to be “used to” or “agreeable to”” a wagon? (Ge tries to get out of this
difficulty by setting up a veritable towing service, operating “oftmals.”) This can all be
avoided by separating the two words and interpr. jdthalasya as a genitive of description,
‘of paunchy (shape)’, applicable to the boats, which, as noted with regard to 5b, would
support an interpr. of atmanvant- there as ‘possessing a body’. The one to whom the ships
are justa- ‘agreeable, welcome’ is then Bhujyu, who had been floundering in the sea and
would surely be cheered at the sight of them.

1.182.7: With Gr, etc. (incl. Scar, p. 648) I take nisthita- to V stha + nis, not ni.

Ge seems to take parydsasvajat either as contrary-to-fact in a rhetorical question
or as a true anterior pluperfect, but as Kii points out (591-92), the pf. of V. sva(d)jis
presential, so the pluperfect is simply a past tense. The form is anomalous in several
respects. First, it has a retroflexed initial, despite following -a-, but this is easily



accounted for: the verb is always accompanied by the preverb par7, and the retroflexion
has simply been carried over into this environment. (This is the only place where the s-
initial of the verbal form doesn’t immediately follow the preverb.) The root is also
otherwise middle in inflection: pres. pdri svajate (5x, beside 1x act. parisvajat V1.60.10,
q.v.), pf. pdri sasvaje (4x). But our plupf. is active; it also has apparent thematic inflection
(expect athem. *dsasvak). These two morphological features are highly reminiscent of the
aduhat-type actives built to old #less middle presents of the type duhé, with expected #-
less imperfect *aduha, remarked with the act. -7ending — so brilliantly analyzed by
Wackernagel long ago. It seems that the pf. ending of sasvaje was analyzed as (if) a
primary ending, with a corresponding secondary -a, which then required remarking.

parnd has a double reading: in the frame ‘leaves’ (of the rescuing tree in ab), in
the simile ‘feathers’, as Ge (n. 7¢) points out.

The mrgd- seems to be specifically a wild bird, like its Avestan cognate moaraya-.
See comm. ad I1X.32.4, X.136.6.

Ge tr. sSromataya kam as “(euch) zum Ruhme”; that is, the ASvins will accrue
fame from their rescue of Bhujyu. This is certainly possible, and the stem sromata- does
mean ‘fame’ once elsewhere (cf. VIII.66.9), though it usually means, by my interpr.,
‘attentive hearing’ (V1.19.10, VII.24.5). Here also I take it to mean ‘hearing’: ‘for
hearing’, that is, for the story to be heard. WG tr. “zur Gehorsamkeit” and in the n.
specify that it is Bhujyu who should be obedient. Since as far as I know Bhujyu hadn’t
been disobedient, and certainly not to the ASvins, I don’t understand the interpr., esp. as
sromata- doesn’t elsewhere mean ‘obedience’.

1.183 Asvins

1.183.2: Given its position, I do not think that dnu is a preverb in tmesis with #isthathah
(with Gr and apparently Ge [/WG]), since such preverbs usually move to a metrical
boundary (or directly after the verb). Re suggests that we should supply vratini, after anu
vratani in 3b, but doesn’t provide a tr. or give any indication of what the whole would
mean. However, I think his instinct is correct, that 4nu implicitly governs an acc. with the
meaning “following/according to X.” The X is, in my view, to be found in krdtu-mant-
‘having resolve’; the construction is a blend of this possessive adj. and an underlying dnu
*krdatum (cf. VIII.63.5, though the phrase is not as common as I’d expected). Pada-final
prkséis infinitival, like isayadhyai in 3c.

1.183.4: The first hemistich shows a nice phonological progression (noted also by Re):
the zero-grade vrk of the wolf and she-wolf (viko ... vrkir) in pada a develops into the
full-grade vark of the etymologically and grammatically unrelated impv. varktamin b,
which is followed by the rhyming impv. dhaktam. In the 2™ hemistich the lexeme n/
Vdha ‘deposit’ appears both as the verbal adj. ppl. nihita(h) and the noun nidhi-.

1.183.5: T agree with Ge that nd and 7vain 5c mark a single simile, not two as WG tr. it.

1.183.6: “We have crossed to the further shore of this darkness’ announces the end of the
night and the beginning of the early morning ritual, to which the ASvins come.



Given the well-established idiom prati V dha ‘aim (a praise-hymn like an arrow), I
would now slightly change the tr. of b to “a praise-hymn has been aimed at you,”
particularly in light of VII.73.1 prati stomam devayanto dadhanah “aiming our praise
song as we seek the gods.” The padas preceding these two expressions, 1.183.6a and
VIIL.73.1a, are identical. For further disc. of the ‘aim’ idiom see my 2020 “Vedic isudhyad-

......

1.184 Asvins

1.184.1: Just as the voc. asvina breaks up the phrase rdjamsi ... viin 1.181.4 and balhé ...
tredhain 1.181.7, the phrase divo napata referring to the Asvins breaks up aryah ...
sudastaraya, but more radically, since a pada boundary intervenes.

1.184.2: The form észais generally taken as the ppl. to Vis ‘wish, desire’ + 4 (so Ge
[/WG], Re; e.g., Ge ‘herbeigewiinscht’). This is not impossible, but it should be noted
that Vs ‘desire’ is not otherwise attested with Zin the RV. I prefer the interpr. of Gr, fId.
by Pirart (Les Nasatyal: 385), which assigns it to V yaj ‘sacrifice’. The lexeme 4V yajis
quite common and means ‘bring here/attract by sacrifice’, which fits the passage well.

1.184.3: As noted in the publ. intro., this vs. is rather puzzling. In the first hemistich the
simile involving arrow-makers seems to have little to do with the content of the frame
regarding the bridal procession of Surya. Nonetheless I think the two activities are related
and, rather than supplying a verb ‘came’ to govern vahatum sirydyah, with Ge (/WG), 1
follow Old’s interpr. (with Re). Old pulls the verb ‘make’ out of the root-noun cmpd. isu-
krta ‘arrow-makers’ and supplies a transitive form of the root to govern vahatinz. ... wie
zwei Pfeilverfertiger (den Pfeil zum Gliickschuss zubereiten, bereitet ihr) o zwei
Nasatyas, als Gotter die Brautfahrt der Surya.” This interpr. is supported by the fact that
forms of Vkrregularly govern vahatim: VI1.1.17 ubhd krnvdnto vahatii ...; X.17.1 tvdsta
duhitré vahatum krnoti, X.85.14 syonam pdtye vahatum krnusva, cf. also X.32.3 pumsd
1id bhadro vahatih pariskrtah with a ppl. The connection of these two semantically ill-
assorted activities, arrow-making and bridal-procession-making, is facilitated by two
features of the passage. On the one hand, 7su-kit- is reminiscent of 7s V kr ‘make ready, set
right’, with the pseudo-preverb 7s-. On the other, s77y€ can be read in slightly different
senses with simile and frame. As Old points out, Pischel already compared X.95.3 7isur nd
Sriyé with our sriye ... isukrta. (Though I should point out that I read gen. sriyah contra
Pp. in X.95.3, the association remains.) In our passage the ASvins are compared with
those who make arrows “for glory” (in battle vel sim.), whereas they ready the bridal
procession “for beauty” -- both senses being within the normal range of the multivalent
sri-. 1 would therefore now add to the publ. tr. “... (make ready) the bridal procession of
Surya for beauty.”

The second hemistich is more problematic. Ge (/WG) takes ¢ and d as separate
clauses and in ¢ Ge reads apsu twice, once as the location of the action of the verb (“Es
schweben ... auf dem Wasser”) and once with jazah (“die Wassergeborenen”). Ge (/WG)
then takes d as a nominal clause, “Abgenutzt sind die Joche wie die des reichen Varuna.”
Such a statement seems not only like an utter non sequitur (what do Varuna’s worn-out
yokes have to do with the ASvins or their horses?), but also puzzling on its own (what are



Varuna’s yokes, worn out or otherwise?). Moreover, as Ge, etc., point out, there is
evidence from parallel passages that c and d belong together, since jiarna- appears in an
uncannily similar passage about the ASvins’ journey: 1.46.3 vacyante vam kakuhaso,
Jurnayam adhi vistapi “Your lead (animals) twist and turn upon the (sea’s) broken
surface.” Thieme (rev. of Liiders, Varunal [ZDMG 101 (1951): 411 n. 2 = KI. Sch. 646
n. 2]) produces a tr. that puts the two padas together: “in Spriingen gehn eure ...
Spitzentiere, die in den Wassern des vielfachen (reichen?) Varuna (d.h. im himmlischen
Meere) geborenen, iiber die gleichsam gealtertem (d.h. von Rissen durchfurchten und
deshalb unwegsamen) Joche (=d.h. Wegstrecken von der Linge je eines Vorspannes

... ).” Though I do not follow it in all regards (he construes varunasya with apsu), his
interpr. is considerably more convincing than the two-clause solution. He takes yuga not
as ‘yokes’, but as “Wegstrecken von der Linge je eines Vorspannes” (rather like
yojana-), hence the surface on which the horses vacyante. The ‘worn’ (jirna) surfaces of
Varuna are then, with Old, the waves of the sea, here called Varuna, after the association
of that god with water, which is prominent later but already present in the RV.

1.184.4: Unaccented madhviis of course a dual voc. addressed to the ASvins, but given its
proximity to fem. nom. sg. ratih ‘gift’, it seems possible that it was meant to evoke also
an accented madhvimodifying this word. (However, Re points out that the fem. of
madhu-1s generally identical to the masc. in the RV.)

1.185 Heaven and Earth

1.185.2: As noted in the publ. intro., I consider the embryo here to be the sun, but various
other identifications have been proposed.

1.185.3: Ge (n. 3ab; see also JPB Adityas, p. 212)) plausibly suggests on the basis of
parallel passages that the “gift of Aditi” is “das Lebenslicht.” On the basis of my
rethinking of the adj. anehas- (comm. ad X.61.12), now think this gift is ‘without
(physical) defect’, not (morally) ‘without fault’.

The them. adj. anarva- is clearly derived from the well-attested bahuvrihi -n-stem
anarvan- (cf. also the thematized anarvina-). The neut. NA to the n-stem should be
*anarvd, which 1s not found. In two instances in which it should modify a neut. acc.
(I.37.1, V1.48.15) we find instead the masc. anarvanam, an adjustment probably meant to
make the form more transparent (see comm. on those two passages). As for the supposed
them. stem anarva-, in two of the occurrences listed by Gr. the referents are neut. (cakram
1.164.2, datram here). In both passages the neut. NA anarvam comes at the end of an odd
pada before an even pada beginning with a consonant. I think it is at least arguable that
the original reading in both cases was *anarva, the expected neut. to the n-stem, which
was redactionally altered to a thematic acc. The alternation has no metrical consequences.
As for the other two forms that Gr lists to the them. stem, both (I11.40.6, VII.40.4) qualify
Aditi in the nom. sg. and have the form anarva. They both most likely actually belong to
a fem. n-stem (see JPB, Adityas 210), whose nom. sg. has exactly that form, and though
they are fem., they do not exhibit the fem. derivational suffix -7 (expect *anarvani-?).



1.185.4: The lexeme 4nu V as is fairly uncommon, but Agastya uses it twice elsewhere
(1.167.10, 1.182.8); the rather more common dnu V bhil can mean ‘be devoted to’ (<
‘follow’), and that seems to be the sense here.

Most interpr. take dtapyamane as ‘free from suffering’, but the more literal
meaning of V zap ‘be hot, scorch’ seems appropriate in the solar context I see here.

In “the pair among the gods” (ubhé devianam), referring to Heaven and Earth,
ubhé ‘pair’ is dual, while in “along with the pairs among the days” (ubhdyebhir ahnam)
‘pairs’ (ubhdyebhih) is plural. This is presumably because Heaven and Earth are a unique
pair, whereas the two day-halves, Day and Night, are recurrent and can be thought of as
multiple pairs -- though the dual can also be used of them, as in dhaniin 1d.

1.185.8: As in V.85.7 and X.7.3 sddam id seems to qualify sdkhayam. It was not rendered
in the publ. tr.; I would insert “a comrade in perpetuity” — perhaps contrasting with a
comrade by circumstance.

1.185.9: Ge (/WQ) take ati as dual nom. (WG “beide Hilfen”), but Ge allows the
possibility of an instr. and Re takes it as instr., as do I. I think it likely that Heaven and
Earth have resurfaced here, in anticipation of their appearance in vss. 10—11, and they are
the subj. of sacetam.

1.186 All Gods

As noted in the publ. intro., the hymn is knit together by a shifting pattern of
repeated initial preverbs and particles: 1a/ 2a 4 (with 4pi 1¢), dpa 4a, which morphs into
utd Sa, 6a, 7a, 8a -- the last 3 with utd na im -- followed by prd 9a, 9b, 10a, 10b (which
was anticipated by pr ... 8c. For the pra-s note 9a pra ni, 9b pra yu(...), 10 pra i, 10b pra
pii...). Vs. 11 falls outside the picture. The repeated utd-s of vss. 5-8 reinforce the
frequent additive quality of ViSve Devah hymns.

1.186.1-3: The c-padas of all three verses consist of a ydrha purpose clause with
subjunctive.

1.186.1: This vs. signals the dedicands of the hymn obliquely: visvanarah ‘belonging to
all men’ in b evokes its opposite number “all gods,” esp. since the sg. devah occurs later
in the same pada. ‘All’ appears again in d, but with a different referent, ‘world’ (visvam
Jdgat ‘the whole moving world’). The gods are presumably the addressees of pada c, but
only under the designation ‘youths’ (yuvanah).

The initial dpi of ¢ is somewhat puzzling. Ge (/WG) render it ‘auch’, which is
harmless. Re takes it “au sense de abh7” (on what grounds?), as a perfectivizing preverb
(again, on what grounds?). I am inclined to take it as a locational ‘nearby’, construed
loosely with nah, despite the distance between the two words.

In d manisa can be nom. or instr. I follow Ge in taking it as the former, while Re
and WG take it as the latter, with Re taking Savitar as implied subject and WG visvam
Jdgat. There is general agreement that a verb ‘come’ should be supplied in d.

[.186.3: On pada c see Thieme, Fremdling, 3637, and his revised interpr., Mitra and
Aryaman, 66, which I follow here. Ge’s “dessen Name in Ehren steht” (sim. Thieme



[Fremdling], Klein [DGRV 1.228], WG) for sukirti- cannot be correct, because sukirti- is
otherwise a noun.

1.186.4: The standard tr. make rather heavy weather of pada b, where the simile
sudigheva dhentih is nominative, but usasanakta, the most likely comparandum, makes
most sense as the acc. goal of ésein pada a. (Note in passing that HvN’s accentless eseis
simply wrong.) The simile “like an easily milked cow” should not apply to the 1*' ps.
subj. of that verb. To deal with the apparent case mismatch (and to avoid the specious
explanation “nominative for accusative in simile”), most interpr. take b as a parenthetical
nominal sentence (e.g., Ge “-- Nacht und Morgen sind wie eine gutmelke Kuh --”; so also
Re, Janert [ Dhasi, 29], Narten [ Yasna H., 122], WG). But this seems unnecessary: this is
a repeated pada, found also in VII.2.6, where the dual usdsanaktais nominative. Since
that form is ambiguous, it can be adapted here to an accusative environment, without
bothering to adjust the case of the simile. So Bloomfield (ad 1.186.4, anticipated by Old).

In cd note the chiastic pairs of sdm ... vi/ vi ... sa(m). samané ... vimimanah ...,
visurdpe ... sasmin ...

1.186.5: The standard tr. (Ge, Re, WGQ) take the root aor. injunc. kah as modal (e.g., Ge
“soll ... bereiten”); Hoffmann doesn’t treat this passage. Although I do not think that kah
regularly shows such value, formulaic considerations suggest it does here: the phrase
madyas V kroccurs at the end of a Jagati pada as mdyas karat (subjunctive: 1.89.3, V.46.4,
VIII.18.7, X.64.1), once mdyas krdhi (impv.: 1.114.2). Truncating it to fit a Tristubh
cadence here would yield monosyllabic ka/, which may maintain modal value because of
its association with the true modals in Jagati cadences.

1.186.6: The end of b, abhipitvé sajosah, is a sort of mash-up of 1d and 2b, and 4 gantu
echoes 4 ... gamantu of 2a.

1.186.7: The cmpd. dsva-yoga-, bahuvrihi by accent, is somewhat peculiar; it might be
closest to the type vdjra-bahu- ‘having an arm that has a mace (in it)’, hence ‘having a
yoke that has horses (attached to it)’?

1.186.8: I take -sena- here and in 9d as ‘weapon’, not ‘army’ (contra the standard interp.),
because I think ‘weapon’ works better in 9d with the simile in 9c. However, ‘army’ (that
1s, warrior band vel sim.) is certainly not excluded.

Given the sequence vrddhdsenah ... prsadasvaso ’vanayo nd rathah, opening with
two bahuvrthis, the last term avdnayo nd rathah looks very like a decomposed bahuvrihi
*avani-ratha- ‘having chariots (like) streams’. Curiously, though Re is usually quick to
suggest such an interpr., he does not mention such a possibility in his notes.

1.186.9: As disc. ad X.33.1 my tr. of prayujah as ‘advance teams’ smacks too much of a
modern political campaign, and I would now slightly alter that tr. to ‘teams’ or ‘teams in
front’.

1.186.10: I take advesah here not as the neut. s-stem (as Gr, Lub classify it), but as the
nom. sg. masc. of the them. adj. advesa- marginally but clearly attested as du. advesé at



IX.68.10=X.45.12. As far as I can see, the them. sg. interpr. is also followed by Ge and
Re. On the problematic s-stem see disc. ad X.35.9.

1.186.11: The didhiti- ‘visionary hymn’ of this vs. makes a thematic ring with the manisa-
‘inspired thought’ of 1d.

1.187 Food and Drink

I.187.1: This vs. is classified as Anustubgarbha (5 8 / 8 8), the only such vs. in the RV.
The first 5 syllables (pitiim nu stosam “Now I shall praise food”) are almost like a
heading or title; without that pada the vs. would be a straight Gayatr1 like the following
one (and also vss. 4, 8—10), though it would lack a verb to govern the acc. in b.

The suffix-accented masc. dharman- is rare and confined to the late RV, as
opposed to the common neut. dhdrman-. Here ‘supporter, upholder’ would be a more
accurate tr. than ‘support’.

I take viparva- here as proleptic: the result of Trita’s shaking of Vrtra is that his
joints go apart. Gr takes the vi- instead as privative (‘gelenklos’), which could make
sense for a snake. But the passages adduced by Ge, like VIIL.6.13 v7 vrtrdm parvaso rujdan
“breaking V. apart joint by joint,” demonstrate that Vrtra is conceived of as having joints,
which can be parted.

1.187.2: On metrically bad vavimahe, see Kii (459) and comm. ad V1.4.7.
To reach 8 syllables, fva must be read distracted.

1.187.5: For the interpr. of this vs., see publ. intro.
1.187.7: On the idiom dram V gam DAT, see comm. ad X.9.3.

1.187.8: parimsam is a hapax, and as Mayr. points out, its proximity to phonologically
similar arisamahe suggests that it’s an Augenblicksbildung, perhaps as a blend of padr7 and
damsa- ‘portion’.

1.187.10: My tr. of the hapax udarathi- follows a suggestion registered in EWA s.v.
udard- for lack of anything better. Ge refuses to tr.; WG ‘erregend’ takes Say.’s gloss into
account.

1.188 Apri
The beginning of this hymn is preoccupied with “thousands” (1b, 2c, 3c, 4b).

1.188.2: dddhat is grammatically ambiguous. With most tr. I take it as a masc. nom. sg.
act. part. to the redupl. pres., but it could also be a (short-vowel) subjunctive to the same
stem (so Old [SBE]). There are no implications either way.

1.188.6-7, 9: These three vss. all contain A71in their first clause, which I render as causal,
contra the standard tr.



1.188.9: The double acc. ripani ... pasiin visvan poses some difficulties. Ge construes
rapani with prabhih (“der die Formen bemeistert”). But I know of no other passages in
which prabhii- governs an acc., and prabhvihin 5a would discourage such an interpr. in
any case. X.110, the Apri hymn most like this one, has in the corresponding vs. ripair
dpimsad bhivanani visva, with an instr. of rdpa-. In both cases I think the ripa- further
specifies the primary object, in this case “all the beasts™: it is their forms he is anointing.

The logical sequence in this vs. is broken in Ge’s tr. because of his use of abstract
vocab. for concrete notions: “hat ... fertiggemacht” for samanajé ‘anointed’ and
“Gedeihen” for sphatim ‘fat’. Surely the point is that the addressee of ¢ (probably Agni or
the Hotar, with Ge) is urged to win the fat that Tvastar used to anoint the beasts --
however conceptually transformed such fat may be.

1.188.10: “of the gods” in the publ. tr. would be better rendered “for the gods.”

I.188.11: As in vs. 9, symbolic anointing, here by means of a chant or song, is still
represented as physical: Agni “shines” because of it, presumably gleaming from the
conceptual fat. I take gayatréna as referring specifically to the Gayatri meter (in which
this hymn is composed), though it may merely be ‘song’, as Ge (/WGQG) take it.

1.189 Agni

1.189.1: The dat. rayé with V nimay go too easily into English as a goal, “lead to wealth”;
‘for wealth’ might be more faithful to the case form. However, I do not subscribe to
WG’s interpr. of supadtha as a neut. pl. goal (“zu den Orten, wo gute Wege sind”), which
seems awk. and unnec. when an instr. sg. works well and is paralleled elsewhere.

(visvani) vayunani vidvan is a standard phrase, used esp. of Agni (1.72.7, I111.5.6,
VI.15.10, X.122.2), referring presumably to his deep knowledge of the ritual as the god
most enmeshed in ritual.

I take juhurand- to vV hvr/ hru ‘go crookedly, go astray’ (with Ge and Re, as well
as Gr), rather than with vV Ar ‘be angry’ with Insler (JAOS 88, 1968), apparently followed
by WG (“den ziirnenden Frevel”). The contrast between the easy path in pada a and the
énas- that goes crookedly/astray in ¢ supports this ascription, as does abhihrit- in 6d.
Agastya uses the same participle in 1.173.11, where its affinity to V Avrrather than vV Aris
even clearer.

1.189.2: Pada c provides a fine parallel to “A mighty fortress is our god.” The word order
is somewhat unusual, in that we might expect nah to take Wackernagel’s position in the
pada as a whole; instead it seems to have taken up a version of that position in the post-
caesura phrase bahuli na urvi, which simply modifies the nom. sg. piih that begins the
pada. There might be several reasons for this. For one thing ca occupies that position, but
this is not a particularly compelling suggestion because the function and positioning of
that ca are somewhat puzzling. Klein (DGRV 1.220 n. 81) suggests that it connects piifh ...
bhava with the clause earlier in the vs. whose verb is paraya. I would suggest rather that it
is an inverse ca conjoining the two predicate nominatives construed with bAava, i.e., pith
and sam yoh. (This would, among other things, eliminate another ex. of supposed
sentential or clausal ca, ascribing to it its more usual role as conjoiner of nominals.) It



may also be that the alliteration in the phrase piih ... prthvi would stand out more starkly
without na/ in between, but that should apply to ca as well.

1.189.3: The verb in b, abhy dmanta, is accented; though there is no overt subordinator, I
take pada b as a purpose clause dependent on pada a. That the obj. of yuyodhiin a,
amiva(h) ‘afflictions’, forms an etymological figure with the verb in b supports a close
relationship between the padas. dmantais best taken as a subjunctive, to the set root pres.
amiti and as an -anta replacement for act. *-an of the usual type in this otherwise act.
verbal system (Jamison IIJ 21 [1979] 150). This avoids imposing an interpr. as a
reciprocal middle, as noted as an alternative by WG with ref. to Hoffmann and Dunkel,
although the WG tr. does not reflect it.

The 2" hemistich lacks a verb. I supply kah; the idiom pinarV kr ‘make new,
renew’ is fairly common (see Gr., s.v. punar, 2), and see also Agastya’s 1.174.7 ksam ...
kah, with the same object as here though with a very different sense. The publ. tr. should
signal the lack of verb by a device like “Re(new) ...” or “(Make) new ...”

1.189.4: It is not clear what (if anything) u/dis conjoining. Klein (DGRV 1.371) says
there’s an ellipsis of the verb in the 2™ clause, but he doesn’t say what verb. I am
reluctant to add semantics to uzd of the type ‘even’, ‘also’, ‘especially’, as Re and Ge do
in their different ways. In the publ. tr. the pf. part. susukvanis translated (“and when you
blaze ...”) as if it contrasted with an unexpressed different activity of Agni’s. I might now
be inclined to take it as an implicitly subordinated circumstantial clause to be construed
with the prohibitives of cd: “and when you blaze ..., let not ...” However, the tr. “when
you ...” obscures the fact that the verbal notion is expressed by a nom. sg. participle,
which should (and does not) modify the subject of the ma clause(s) in cd. However, note
that Agni 7s the subj. of the ma clauses that occupy all of vs. 5.

1.189.7: The vi'with vidvan picks up the v7that both opens and closes the preceding verse
(vi ... yamsat | vispap), linking this verse to the apparently different topic that precedes it.
This provides a clue for the referent of tan ... ubhayan “those both.” Ge (/WG) take the “”
to refer to the two time periods mentioned in this verse, prapitvé and abhipitvé, but, on
the basis of the larger context, with Old (SBE) and Re I think it refers to good and bad
men, or more narrowly to sacificers and non-sacrificers. Agni’s eagerness for the
sacrifice is expressed by pada b, where he pursues (véss) the sons of Manu, i.e., the
sacrificers, at the earlier mealtime, and his satisfaction as the sacrifice proceeds by the
gerundive sasyah ‘to be directed/instructed, tractable’.

The configuration v/ vidvan with accented preverb adjacent to the participle with
which it is construed, is initial surprising, since we would expect univerbation and loss of
accent on the preverb. But, as disc. with regard to the same phrase in VII.10.2 (q.v.), v/
remains separate and accented in order to avoid interpr. expected * vividvan as belonging
to vV vid ‘find’.

In b Ge (/WG) supply ‘nourishment’ (die Nahrung) as object of véss with
madanusah as gen. sg., but this seems unnecessary.

There is no consensus about the meaning or etymology of the word akrd- (5x),
generally a descriptor of Agni; see EWA s.v. Gr glosses ‘Herrzeichen, Banner’, but since
it is once called navaja- ‘new-born’ (IV.6.3), an animal (or at least a living thing) is more



likely. Since several of the contexts refer to the kindling of the fire, it seems likely to be a
young animal, an identification that navaji- of course favors. And marmrjénya- ‘to be
groomed’ in our passage suggests a horse, since the root v mij generally takes a horse or
something so conceived as its object. Hence the tr. ‘foal’.

Despite the position of n4, usigbhih is unlikely to form part of the simile.

1.190 Brhaspati
For the hymn as a whole, see H.-P. Schmidt, Brhaspati und Indra (1968), 7277
and passim.

1.190.1: The main cl. verb vardhayais entirely ambiguous between 2" sg. imperative and
1*' sg. subjunctive. With Re and Schmidt (B+I) I opt for the 1% sg. subj., while Gr, Ge,
and WG take it as 2" sg. impv. There are no implications either way.

1.190.4: There are a number of syntactic questions and problems in this verse. To begin
with, in pada a the sequence diviyate could be resolved as either divs iyate (so Gr, Pp.) or
divi iyate. In the latter case, with accented verb, we could have a subordination without
an overt subordinator. I have chosen to interpret it so, contra the standard tr. and interpr.
(though with Scar 371 n. 516), because the other likely connections between padas a and
b favor this closer nexus.

The next questions arise because of the opening of pada b, dtyo na yamsat. The
simile goes semantically most naturally with the preceding pada, “like a steed, it speeds
..., but the lack of accent on yamsat makes that impossible because this verb would then
be initial in its clause. The situation is complicated by the fact that yamsat exactly
replicates yamsat in 3b, where it governs s/okam in the accusative, whereas here a
nominative s/okah is subject of the preceding pada and in order to get it to be object of
yamsat here, the subject has to change and an unexpressed acc. *s/okam be supplied.
Moreover, the steed in the opening of b is a very likely object of yamsat, but is in the
wrong case. There are several (ad hoc) ways to handle this problem. The first is simply to
interpret the text as given, with the steed compared to the subject of yamsat, who is
probably Brhaspati. This is in fact the interpr. of the standard tr., though each one needs
to supply material and adjust interpr. in order to make it work semantically. I do not find
these various makeshifts satisfactory. In order to confront the semantic problems noted
above, it is possible to assume that the verb in 4b was originally really accented * yamsat,
which lost its accent redactionally because of yamsatin the preceding verse. This would
allow the tr. “When his signal-call speeds in heaven and on earth like a steed, he will
control it [=signal call/steed],” with the simile taken with pada a and a new clause
beginning with *ydmsat. This may be the simplest solution, though it is not exactly the
one in the publ. tr. Instead there I (more or less) follow the suggestion sketched out by
Old and discussed in more detail by Scar (371 and n. 516), whereby azyo na stands for
*adtyam nd;, Old explains the nom. as attraction to the preceding pada. Scar seems to
endorse Old’s attraction hypothesis, but his tr. is more complex (and essentially identical
to mine), in that he reads the simile both as nom. with pada a and (in brackets) as acc.
with pada b. Although this may seem over-fussy, it addresses both the syntactic and the
semantic problems.



The second hemistich presents a more conventional type of double reading,
whereby the word Aetdyah is taken to belong both to the simile and to the frame, which
its position in the pada facilitates. In the frame Aeti- has its common meaning ‘missile,
lance’, a development from the general ‘impel” meaning of V A7, there is a further
metaphorical development here: the missiles of Brhaspati are his words. In the simile,
with the gen. mrginam, the heti- are the charges or drives of the wild beasts, using a more
abstract or etymological sense of the -#-stem. This double interpr. is found in Old, Re,
and Scar; it seems significantly more satisfying that Ge’s notion (fld by WG) that takes
mirganam as a datival gen. -- the missiles/weapons forthe wild beasts -- which requires
that the two genitives mrganam and brhaspateh be non-parallel.

With Scar I take the cain c as coordinating cd with a.

I do not understand exactly what yaksa-bhrt- in b refers to, nor do I understand
why the heavens are dhrmaya-. For the latter, one can recall that in V.40.6, 8 the mayah
of Svarbhanu hide the sun and that in my extensive treatment of the Svarbhanu myth
(Ravenous Hyenas, 1991) I interpret those mayah as the swirling clouds of smoke issuing
from Agni. So here the “serpentine wiles” that the heavens possess might be the clouds of
smoke from the ritual fire produced at the same time as Brhaspati’s ritual signal call
(though dhimaya- when applied to the gods would have to have a different sense). This
further suggests that the wondrous apparitions (yaksa-) that Brhaspati brings are other
marvelous sights associated with the sacrificial performance. But these are just guesses.

1.190.5: The standard tr. take pajrih as a PN, as it can be elsewhere, but there seems no
reason to drag in Kaksivant’s kin for vilification, and I prefer taking it as a simple
descriptor.

The hapax usrika-is a nice example of a -ka-suffixed form in slangy and
deprecatory context. See my article on -ka- (IIJ 52, 2009).

There is disharmony in number between the two hemistichs: the relative cl. in the
plural describing the evil rivals is picked up by dat. singular dizdhye.

The accent on cdyase is probably due to the following 7d, which does condition
verbal accent -- though in fewer passages than listed by Gr (s.v. 7d5), since in many of
his exx. the verb is pada-initial. It can also be noted here that the verb immediately
follows a pada-initial voc. and is contrastive with dnu dadasi in c, either of which would
also favor verbal accent.

1.190.6: In b the point is presumably that an ally who is constantly solicited by everyone
around is likely to change sides without warning.

With Old, Re, and Schmidt (B+1) I supply ‘cows’ with dpivrtach), while Ge
(/WG) opt for ‘doors’. Since they all take the Angirases as the implied subject, both
interpr. refer to the Vala myth.

1.190.7: The bahuvrihi rodha-cakra-, lit. ‘having their banks as wheels’, may seem
slightly jarring, and Ge (/WGQG) attenuate the sense to “die die Ufer entlang rollen.” But
cakrd- is definitely the noun ‘wheel’ (all the way back into PIE), not a transparent
derivative of a verbal root meaning ‘roll’, and I think the cmpd must be taken in its literal
sense. (So also Re: “ayant pour roues les hautes-rives.”) The point of comparison must be
not the speed or movement of the chariot but its physical configuration, with the wheels



defining the outer limits of the vehicle as seen from above or behind and rising above the
bottom of its body, just as river banks do the river.

A different watery image is found in the 2" hemistich. With Ge I take fdrah here
as a ford (like the etymologically related tirthd-, both to V&7 ‘cross, pass,’ etc.) or perhaps
more generally a means of crossing (water). Brhaspati, likened to a bird of prey, keeps his
eye on both the ford and the (deeper) waters -- presumably watching for fish to swim into
the shallow water of the ford, so they can be snatched close to the surface. This image is
highly reminiscent of the feeding behavior of water birds like cranes, egrets, and herons,
whose preternatural stillness and single-minded vigilance as they stand in shallow water
waiting for prey, followed by a swift but graceful lunge with their beaks, can only
impress the observer and could well provide a model for the “knowing Brhaspati” and his
sharp eyes depicted here. (For those who haven’t had the pleasure of seeing this in the
wild, there are numerous YouTube videos.) Such birds are found in the appropriate
geographical areas of NW India/Pakistan, and since grdhra- lit. means ‘greedy’, it need
not specifically designate a vulture, pace Ge (/WG), Schmidt (‘Geier’), and Re
(‘vautour’).

dpah here must be acc. pl., one of the handful of examples of the spread of the
nom. pl. to acc. function in this stem.

1.190.8: The standard tr. take devah as a predicate nominative (vel sim.) with dhayi (e.g.,
Re “... a été installé (comme) dieu”). This may be correct, but it does assume that
Brhaspati only secondarily came to be considered as, or was made into, a deva (so, e.g.,
Ge n. 2d). Following H.-P. Schmidt’s hypothesis that brhaspati- was originally an epithet
of, and aspect of, Indra, it would be possible to interpret this passage as referring to the
moment when Brhaspati emerged as a deva in his own right; on the other hand, since
Indra is most definitely a deva from the beginning, a particular aspect of him should not
require promotion to deva-status. It should be noted that Schmidt explicitly disputes the
standard interp. (B+I, 75—77) and tr. devah as a simple descriptor: “So wird der grosse,
machtgeborene, michtige B., der Stier, der Gott eingesetzt.” I follow Schmidt.

1.191 Against poisonous animals

Because of the popular character of this hymn and the idiomatic specificity of the
entities mentioned, much of the vocabulary is obscure. I will not discuss the supposed
real-world identifications or etymological speculations for each lexical item. Reasonably
up-to-date treatments of the sec. lit. are available in EWA, s.vv.

I.191.1: I do not understand the double 7#7 of pada c. But I assume that the “two” in this

pada refers to the two differently identified kdrikata- in ab, the one that is not (really) a

kdrikata and the one that is a true (satina-) karikata-. These are then re-identified as plisi-.
For the accent of adrsta- see AiG I1.1.226 and Nachtr. p. 66.

1.191.2: The feminine nemesis is not identified. As Ge notes (n. 2), Say. suggests it’s the
healing plant, Henry both the plant and dawn.

1.191.3: 1 take kusara- as containing the pejorative ku-prefix (as in ku-yava- ‘(bringing)
bad harvest’) and a play on the preceding word sard-.



The three vrddhi derivatives, sairyd-, mauija-, and vairind-, I interpret flg. Say.’s
suggestion for the last two, namely that they refer to the adrsta- bugs found on those
particular grasses. Many of the most annoying biting insects lurk in tall grass waiting for
their victims to present unshielded ankles and calves -- in the US chiggers, fleas, and
ticks come to mind.

1.191.4: This vs. seems an attempt at sympathetic magic: animals, both domestic and
wild, and humans (symbolized by their lights, presumably their fires) are all settling
down for the night (though the time period is not explicit), and so should the bugs. As
anyone who’s ever been outside in a buggy place after dark knows, this magic is not
necessarily going to work -- though it’s true that some types of bugs are active at dusk
and then stop.

1.191.5: This vs. does seem to refer to such insects, those that become active at twilight
when the wind drops. For example, although there are numerous types of mosquitoes and
different species have different feeding patterns, it seems (from a quick Google search)
that most species feed at dawn and dusk and a few hours into the dark.

I.191.6: It is unclear to me why the bugs are being credited with such a grand pedigree.
Perhaps to indicate that they are ubiquitous in the space between earth and heaven?

Say. suggests this vs. and the next are addressed to snakes, but there seems no
reason why adrsta- would change its referent. As I noted in the publ. intro., the impulse to
demand that a troublesome unswattable bug settle down long enough to be squashed is
likely to be universal.

1.191.8-9: The rising of the sun may reflect the fact, mentioned above, that many bugs
feed at twilight (dawn and dusk), and sunrise portends the end of the (pre-)dawn feeding
frenzy.

[.191.8: On jambhdya- ‘crush’, see comm. ad I11.23.9 and my -dya-Formations, p. 93.

1.191.10-13: For the irregular meter of these vss. see HvVN metrical comm. ad locc. and
Arnold (VedMet. p. 163).

1.191.10: As noted in the publ. intro., the second part of the hymn begins here, but it
clearly pivots on the sun, which figured in the two preceding vss.

My interpr. of this much discussed vs. is presented in the publ. intro., but in
compressed fashion. As noted there, I think this has to do with the separation of noxious
liquid from beneficial liquid, a feat ascribed in natural terms to the sun and in
mythological terms to Indra. When “I fasten the poison on the sun” (pada a), I am
counting on the purificatory power of the sun to neutralize or banish the poison. This
ritualistic action is matched in pada b by fastening the skin onto the house of the sura-
possessor. Sura is an alcoholic beverage of some sort (generally tr. ‘Branntwein’,
‘brandy’, et sim., though, acdg. to James McHugh [p.c.], it is unlikely that the technology
of distilling was known to Vedic India, so probably some sort of beer; see now



McHugh’s 2021 “The Ancient Indian Alcoholic Drink Called Sura: Vedic Evidence”
[JAOS 141.1]) and a universally condemned evil twin to soma, though it gets used in
some Srauta rituals, particularly the Sautramani. The appearance of the sura-possessor
(sdravant-) in b is owing to two factors: on the one hand, as just noted, sura is a taboo
drink and is therefore equivalent to the poison (visd-) in pada a. On the other, the word
sura- is phonologically reminiscent of ‘sun’ sirya- in pada a.

The natural/ritual action depicted in the first pada is, in my interpr., matched by
the mythological action of the second pada. I therefore do not take pada b as a simile (as
Ge does), but as a parallel action -- the attachment of a skin (drzi-) full of poison/sura on
the house of the sura-possessor, who, in my view, is Indra, who appears by epithet in
pada e. (Though Ge and others tentatively identify Aaristha- as the sun god, the ‘mounter
of the fallow bays’ can only be Indra.) Later Vedic has a cmpd. sura-drti- ‘sura-skin’,
found in PB XIV.11.26 and JB II1.229. Both passages concern the vipanam of a liquid; v/
Vpa, lit. ‘drink apart’, is used for the separation of two kinds of liquids that have been
mixed together (or separation of a liquid from something containing it); see comm. ad
VIL.22.4. In the late RV and later, this lexeme is specialized for the Sautramant ritual,
whose mythological foundation is the healing of Indra by the ASvins and Sarasvati, after
he had drunk too much soma. They make him drink sura, which was mixed with soma
(perhaps the soma he had already drunk), and he performs the feat of separating the two
liquids. This myth is already present in X.131.4-5 with precisely this detail. When in
pada b here we fasten the skin of poison onto Indra the sura-drinker’s house, we are
implicitly asking him to perform the same feat for us. The refrain (found in vss. 10-13,
padas c-f) makes it clear that he has succeeded. At least in my interpr., it is said that Indra
has put the poison far in the distance (e) and the honeyed (plant?) has made honey (quite
possibly soma, as often)(f): the two liquids have been separated and are separate, with the
good one available to us. The result is that the mythological model, Indra, will not die (c)
-- nor will we (d) -- and the poison with which we began has been rendered ineffective.

I.191.11: The extraordinary density of -ka-suffixed forms begins here and lasts till the
end of the hymn. That little birds eat the poison and destroy it may reflect the fact that
many birds eat noxious insects without harm to them and with benefit to us. But the
insects may no longer be the subject of this part of the hymn.

1.191.12: Say. suggests that the “little sparks” (vispulinigaka-) are little sparrows. This
makes sense not only because of the birds in vss. 11 and 14, but because of the visual
effect of flocks of small birds feeding: esp. when they are in bushes or underbrush they
can burst up, out, and around at random almost like sparks. The vis- of course also recalls
visd- ‘poison’. I do not understand why there are 21 of them, save for the fact that thrice
seven is a satisfying number. Similar numbers are found in the next two vss.

[.191.13: The “tormentors” (/harmers, destroyers) of poison, the hapax gen. pl.
ropusinam, are feminine. The referent is entirely unclear, but the removers of poison in
the next vs. are all feminine as well.

I.191.15-16: The -ka- suffix is particularly prominent in these vss, appearing not only on
the designation of the bug (kusumbhakah, 2x), but also on the pronominal adj. 7yattakdh



(‘such a one’), the pronoun Zakdm, and the participle pravartamanakah. The word for
‘scorpion’, viscika- only appears in that form, but appears to contain the -ka- suffix as
well, very common in words for noxious insects (see my ““-ka-suffix,” I1J 52 [2009]:
318).



