Mandala VIII.1-42
VIII.1 Indra

VIIL1.1: As disc. ad X.143.3, the lexeme vi'V sams barely exists, and its sense is not
entirely clear. However, here since ma ... anyad vi samsata contrasts strongly with
indram id ... samsata, 1 suggest it means something like ‘praise apart, praise on the side’
— in other words, just focus on Indra. It is likely that v7is a nonce addition in this
contrastive usage. I would now slightly alter the tr. to reflect this interpr.

On ma risanyata see comm. ad VIL.9.5. I would enend the phrase here from “don’t
do yourselves harm” to “don’t make a mistake.”

In the publ. tr. I take cain d as conjoining the two clauses found in ¢ and d (so
apparently also Ge and explicitly Klein, DGRV 1.103, 105). However, given that the cais
somewhat wrongly positioned and that it reminds us of other uktha ca passages, I now
consider it possible that uktha cais part of a truncated conjoined NP. See disc. ad
VIIIL.82.4.

VIII.1.2: This verse, couched in the acc. sg. masc., is entirely dependent on the /ndram of
lc.

In b Ge (followed by, e.g., Scar 163) takes gam as a “(Kampf)stier” terrorizing the
communities. Although it is of course sometimes necessary to interpret forms of go- as
masculine, the feminine “cow” predominates (esp. in contrast to the bull of 1c and 2a),
and the Kampfstier seems to me an invention of contextual desperation. I interpret it
instead as the first member of a decoupled compound * go-sah (like go-jit-), parallel to
carsani- in carsani-sah-. A similar decoupling is found in the next pada, and playing with
analytic versus synthetic expressions is found elsewhere in the RV (see, e.g., VII.19.3-4,
V.44.6, 52.15). A plural gas might have been desirable, but number is of course
neutralized in 1*' compound members, and when decoupled, the default might be the
singular.

In the compound ubhayamkaram ‘making both’, the 1* compound member
ubhaya- ‘both’ is further specified by two syntactically independent words vidvésanam
and samvadnana — a play reminiscent of the one proposed for the preceding pada. For the
latter word, Old considers but seems to reject the possibility that it represents
samvananam with contraction of -a- with following u- over the -m. It sees best to accept
the text we have and interpret samvanana as neut. pl., contrasting with the singular of
vidvésanam. Perhaps Indra favors unions over divisions, and it would also be a clever
reversal for ‘division’, which is inherently plural, to be presented in the singular, while
‘union’, which is inherently singular, is in the plural. It would also be possible to take
samvanana as an instr. singular of accompaniment: “division by hate along with union by
love.”

VIII.1.3: I follow Klein (I.58-59) in taking the ca as connecting #ha visva with iddm used
in a temporal sense. We might have preferred the order *4Aa ca visvain the 2™
constituent. but compare 1.130.2, 9 4dha visveva, where the phrase also behaves as an
indissoluble unit before the particle 7va.



VIII.1.4: Following Old I take both vipascitah and vipah as nom. pl., rather than taking
the latter as a genitive sg. (with Ge et al.). The thought is that the poets and their products
that belong to and emanate from the competing sides — that of the stranger and that of our
peoples — keep crossing each other in their efforts to reach and attract Indra. For a
thorough discussion of the possibilities of this hemistich see Old, who calls it a
“Musterbeispiel fiir Vieldeutigkeit.” The intensive v/ tartiryante brilliantly captures the
constant roiling motion of these competitive elements.

The abrupt imperative upa kramasva seems to merit a slangy tr.

nédistham appears to be functioning proleptically: bring it here so that it will be
nearby.

VIII.1.5: Klein (DGRYV 1.286) asserts that this is the only passage in which cand has “an
indisputably negative value”; although candis almost always found in negative context
(pp- 285-86), the negation is expressed elsewhere in the context. But I think this passage
can be eliminated as the one counterexample with inherent negative sense, because the
second hemistich, which continues the clause in ab, “I would (not) hand over + dat.”
(pdra ... deyam), has three further dative expressions, each governed by n4: nd sahasraya
ndyutaya ... nd satiya. The negative cast in this hemistich can be, as it were,
backprojected to the 1st hemistich, with cand + dat.: mahé cana ... sulkdya. This would
be a variant of Klein’s first category of negative spread (my term, not his), where the
cand clause follows a negative clause (p. 285). Given the intricate syntax of the RV and
the relative unimportance of word order, the fact that the negatives follow cand rather
than preceding it here seems to me unimportant. (Klein does not cite the rest of VIII.1.5.)

This verse contains one of the two examples of su/ka- in the RV. The word later
becomes specialized in the meaning ‘brideprice’, but clearly does not mean that here, at
least literally. For detailed disc. of this word in Vedic and later see comm. ad VII.82.6.
Although, as indicated there, I withdraw my old gloss ‘exchange-gift’, in the passage here
there is some hint of the reciprocal exchange found later overtly in a JB passage
concerning mutual wedding gifts (see SacWife 213 and comm. ad VII.82.6) and implied
in the use of the term in dharma lit., where the father of the bride g7ves her to the groom
in exchange for a sulka (see Sac Wife 213-25 and 297 n. 13). Here giving is also at issue:
the “hand over” of the publ. tr. is pdra vV da, with the root vV dz ‘give’. Indra is, in some
ways, in the role of the bride, in the (temporary) possession of the 1st ps. speaker, in
principle to be exchanged for an extravagant su/ka -- though the speaker rejects the deal.
Here perhaps ‘ransom’ would be an appropriate tr. in context, since it incorporates the
concept of exchange.

On the famous root aor. opt. (trisyllabic) deyam, see Jamison 1999, with
discussion of some of the abundant sec. lit.

VIII.1.6: Pada c contains a cute and tricky construction: a conjoined nominative subject
of a 2" ps. dual verb, with one of the subjects gapped. That is, underlying * fvam mat ca
“you and a mother” is reduced to mata ca, with the other subject only detectable in the
verb chadayathah and implied by the ca. Similar gapping with the 1% dual is found, e.g.,
in VII.88.3 4 yad ruhava varunas ca navam “When we two, (I) and Varuna, mounted the
boat...,” VIII.69.7 ud yad ... grhim indras ca ganvahi ‘“when we two, (I) and Indra, go up



to his house....” Both constructions are somewhat reminiscent of the vayav indras ca
construction, though that does not involve gapping.

The sentiment of the verse is likewise a bit tricky. In ab the poet dismisses father
and brother as providing no benefit, in contrast to Indra, who is “good for goods™ (cd),
but Indra is equated (positively) with a mother, who would in this society of course have
little or no control over goods and giving (as opposed to the father and brother).

VIII.1.7: On iyatha (rather than 7yetha) see Kii (100), following Hoffmann 1976: 553 n.
3.

The verse contains several unexpressed presuppositions. The anxious questions in
pada a are explained by the statement in b: we ask where Indra is because we know his
mind is in many places. With Ge I take d/arsiin c also as a question, again explained by
d: they have sung to you, so are you coming?

Pada c contains a heavy, accentless vocative phrase: yudhma khajakrt puramdara,
the last two of whose members contain object-governing compounds. The long (12-syl.)
third pada of brhati nicely accommodates such iterations.

VIII.1.8: The first hemistich reprises 7cd, with a close variant of 7d recast in the
imperative (8a), and one of the vocatives of 7c made into a predicated nominative (8b).
This compound (puramdarah) is in turn transformed into an independent clause (with
lexical variation) in 8d: bhAindt purah. This process is reminiscent of the play with
synthetic and analytic means of expression in vs. 2.

The fem. pl. relative yabhih has no possible antecedent anywhere in this verse or
nearby verses. The only possible fem. pl. referent is the ‘fortresses’ implicit in
puramdarah, but this makes no sense. With Old and Ge I supply ‘songs’, suggested by pl.
gayatrd in 7d, although not directly connected thereto, because gayatra- is neuter.

Hoffmann (1967: 237-38) takes bhindt as a parenthetical verse filler, with the
injunctive expressing a characteristic of Indra, parallel to vajri. Although he is attempting
to account for the fact that bhinat is injunctive and ydsat is subjunctive (and perhaps for
the fact that sitting on the barhis and splitting fortresses can’t be done at the same time),
this explanation seems over-complex. bAindt is a rhyme form to yasat, and the expected
subjunctive bhinadat would be a good candidate for haplology under these circumstances.

VIII.1.10: Most interpret gayatrd-vepas- with a trans./caus. sense of vepas- (Gr ‘zu
Gesingen anregend’, Ge ‘die die Sidnger beredt macht’, Scar [69] sim.), but neither
independently or in compounds does vépas- have this sense; it simply means ‘trembling
excitation, excitement’. Moreover the usage of gayatrd- nearby in this hymn (7d, 8a)
indicates that Indra (who is the referent of gayatra-vepasam, though in the guise of a cow)
is the recipient of the songs, not their inciter. Presumably his pleasure in them will induce
him to be a “good milker” by giving largesse to the singers, but at least in this passage he
does not seem to be giving inspiration to the singers in the form of songs.

Trisyllabic 4n ‘yamin c is problematic, distinguished from anya- ‘other’ both by
accent and by trisyllabic reading. Nonetheless Ge (reluctantly, see his n.) tr. it as if it
belonged to that stem: “eine andere [zweite]...” Old by contrast derives it from 4-ni-ya-
‘nicht niedergehend, nicht (in Ungliick) hineingeratend’. (I assume that he meant the final
portion to be analyzed as the root V7 ‘go’ or perhaps V ya, with thematic vowel, but he



doesn’t specify.) Both Gr and Scar (69) extend this semantically to ‘nicht versiegend’
(not drying up, inexhaustible), the first gloss of which pushes the limit in my view. Its
only other occurrence is in VIII.27.11, in a less diagnostic context but one that is at least
compatible with a bovine referent. (It is also found once in the AV [S XI.4.23=P
XV1.23.3 in non-helpful context; the other supposed ex. [S IX.33.5 = P XI.13.5] should
be read anyan.) My own analysis of this word is admittedly quite shaky. I take it as a
back formation of sorts from dnika- ‘forefront’ and meaning "belonging to the forefront,
lead(-cow)’. Dawn is regularly called dnika- and the word is sometimes used of her cows
(e.g., 1.124.11 yurnkté gavam arunanam anikam “She yokes the forefront of the ruddy
cows”). A couple of not very strong models can be adduced: samanika ‘encounter’ /
samanya- ‘appropriate to the encounter’, dfsika- ‘appearance’/ dis'ya- ‘to be seen’.
However, I am aware of the weakness of this analysis, and only produce it because other
analyses are equally weak; Old’s is certainly thinkable, though not with the explicit
extension to ‘not running dry’ made by others.

VIII.1.11: Various semi-understood myths are alluded to here, with minimal (or no)
identification of the subjects of the three parallel injunctives (fudat, vahat, and tsdrar). 1
am inclined to take the subject of all three as Indra (who is clearly the subject of the
middle one), but see both Ge and Old for discussion of other possibilities.

VIII.1.12: As indicated in the publ. intro., this verse poses serious problems of
interpretation. It is also found in the AV in a marriage hymn (AVS XIV.2.47), used as an
expiation when something is broken during the sacrifice, or anything on the bridal car
needs mending, or when a student’s staff is broken (see Whitney AV ad loc.). The verse
is extensively and illuminatingly discussed by Old, who summarizes the first two padas
as indicating that (a) Indra heals without using any adhesive material to bring together the
damaged parts, and b) he does so before the weapon (unmentioned but presumed by Old
to be the cause of the damage) drills through to the collarbones, or rather the rib cartilage.
This scenario seems plausible — although it rests on several assumptions not explicit in
the text — and it is essentially followed by Ge, Tichy (1995: 327, 338), and Scar. I would
only mildly dispute taking the root noun abhisris- in pada a as a concrete noun, a sort of
band-aid (17€ cid abhisrisah “auch ohne Verband” Ge, Tichy, Scar; see also EWA 11.670),
a piece of equipment that seems uncharacteristic of Indra. This ablative seems to me
parallel to the ablative in b, pura ... atrdah “before drilling through,” and this parallelism
invites an abstract verbal interpretation of 77¢ ... abhisrisah “without clasping/taking
hold.” The point would be that Indra can heal from afar, without even touching the
afflicted, and can intervene before the damage is done. The root V sres is primarily an
Atharvan word and is found elsewhere in the RV only in the horse sacrifice hymn,
1.162.11. Most similar to our passage is AVS 111.9.2 asresmdino adharayan “Without
claspers they held fast.”

VIII.1.13: Both this verse and the next seem to rest on the unexpressed presupposition
that on our own we have a pretty poor impression of ourselves, but if Indra will pay
attention to us, we’ll feel good about ourselves again. (Early lessons in self-esteem!) It
may be that the curious verse 12 that immediately precedes sets the stage for these verses
by depicting Indra as one who can set everything to rights. See esp. the last pada of 12.



On durosa- see EWA s.v. This rare and unclear word, appearing 3x in the RV
(IV.21.6 and IX.101.3 as well as here), must be compared with similarly unclear Aves.
diiraosa-, a standing epithet of Haoma in the Hom Yast and also once in the Gathas (Y
32.14). In the RV it modifies Soma only in IX.101.3; here it qualifies “us” and in IV.21.6
the Hotar, most likely Agni. The Avestan word has been variously interpr. — but no more
convincingly than its RVic counterpart. The tr. adopted here, ‘difficult to burn’, makes a
connection with the Aves. forms more difficult because dus- ‘bad, ill’ should not appear
with -rin sandhi (see disc. in EWA), though Humbach et al. (n. ad Y 32.14) upholds this
analysis. This rendering is not altogether a good fit in any of the RVic passages;
nonetheless, the alternatives seem worse. In tr. it so, ’m assuming a Vedic-internal folk
etymology from an opaque inherited word; the tr. therefore has no implications for the
meaning of the Avestan word or for IIr. etymology. Say’s interpr. of the word in two of
the three passages falls squarely in this realm: VIII.1.13 ositum anyair dagdham
asaktya(h), 1X.101.3 ... durdaham durvadham va

VIIIL.1.14-17: Note the concentration of nominal forms of the root v szu ‘praise’ in these
verses: stomam 14d, 15a, sadhdstutim 16a, dpastutih 16¢, sustutim 16d. The appearance
of somam in 17a signals a sort of ring-composition by variant, echoing the two forms of
stomam in successive padas of 14 and 15.

VIII.1.14: Although the primary sense of d, “take delight in your praise,” is surely that
the poets will enjoy praising Indra, in the context of these two verses it presumably also
implies that they will take delight because their praise will put them (back?) into Indra’s
good graces and thereby improve their own view of themselves and their chances of
making good.

VIII.1.15: Again the uncertainty about whether Indra will pay attention to their praise
gives a slightly nervous air to the beginning of this verse. In the 2" pada the full form of
‘our’ (asmakam) is fronted; a tr. better reflecting this emphasis and in harmony with the
poets’ anxieties about Indra’s attention would be “let it be our (soma-)drops that
invigorate Indra...” Cf. 3cd.

VIIIL.1.16: The phraseology of this verse echoes some previous ones: its opening 4 tv adyad
is identical to 10a, and vavatar- ‘favorite’ occurs in the RV only here and in 8b (in the
same position).

VIII.1.17: Because dhavatain b is unaccented, it cannot be directly parallel with sofain
pada a, as, e.g., Ge takes it, because the A7 of pada a should then have domain over b and
induce accent on the verb. I take the A7 clause as indicating the grounds or prior action
needed for the next clause, as so often when /A7 appears with the imperative (see Brereton
2012). It 1s also possible that sozzis an injunctive, though clear impv. sofain 19b
disfavors this interpretation.

On the 7m enam doubling see Jamison 2002.

In c I take gavya as part of the frame, not the simile, because of the position of
1va. Contra Ge, who takes gavya vastra as the simile: “[g]leichsam in Milchgewénder...”



dhuksan should be an injunctive to the sa-aorist found in ddhuksat, etc., the only
reliably attested sigmatic aorist to V duh. It would be appealing to interpret it as a
subjunctive to an athematic s-aorist (as the pub tr. “will milk”and Ge’s “wollen ...
herausmelken” suggest), but it should then have full-grade *dhoksan.

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

VIII.1.19: The second hemistich contains a slight reversal of expectations: sakrd-1is a
standard epithet of Indra, who must be the subject of pipayat (unless we read loc. sakre,
not nom. sakrah with Pp.). But we do not expect Indra to swell the soma drink — if
anything the reverse. (In fact, Gr suggests that sakrd- modifies soma in just this instance.)
I think we must take Indra as the indirect agent of the swelling of soma: by his presence
at the sacrifice he causes the sacrificers to press and mix the soma with water and milk,
thus swelling it. See Old on this verse.

VIII.1.20: gdlda- appears in the RV only here and its meaning and etymology are entirely
unclear. See EWA s.v. as well as detailed discussion by Old. In his study of the word
(AcOr 13 [1925], see ref. in EWA), Liiders suggests that it means ‘Strom, Gerausche’;
although most do not accept Liiders’ interpretation, it makes contextual sense here, and a
passage adduced by Old from MSS 1.7.2.18 2 ma visantu indava 3 galdi dhamaninam,
where it is parallel to indu ‘drop’ and is the galda(h) of pipes (dhamaninam) also supports
an interpretation in that general sphere. Note that the fact that the word begins and ends
with plain voiced stops makes it phonotactically unlikely to be an inherited word, at least
in the form we have it, and the -/- marks it as “popular.”

The notion that “begging” by inferiors of superiors is a social requirement and
also a potential source of annoyance to the superior is found elsewhere in Vedic. See
Jamison 1996 (Narten Fs.): 191-99.

VIII.1.21: The first three padas of this verse are couched in the acc. sg. masc. I take them
as continuing the last pada of the previous verse, as objects of yacisat (to be supplied
from 20d). So also Tichy (195). By contrast, Ge, flg. Old, supplies “(Preiset),” which is
certainly possible but not generated from context. The root V yac takes a double acc.:
“beg s.o. for s.th.” Here I assume that madam of a is what is begged for and ugrdm of b
qualifies the one begged, namely Indra, as an appositive to isanam ‘master’ in 20d. The
referent of tarutiram ‘overcomer, triumphant one’ in c is most likely Indra, but it is worth
noting that mada- is the referent of farutar- in VII1.46.8-9.

Why we are begging for mdda- ‘exhilaration’, which is a state of Indra’s, not ours,
is made clear by pada d: when Indra is exhilarated, he gives to us.

VIII.1.22: sévara- ‘treasury’ is a hapax, derived from haplologized * séva-vara- ‘having
dear valuables’, a derivation found already in Gr (though with vara- as suggested 2™
member; for reff. see KEWA s.v. sévah). Note its juxtaposition with varya ‘desirable
things’ here.

I take pada a as a nominal sentence, and supply rasate ‘will grant’ in b, from c,
given their parallel datives. Ge takes ab as a single sentence and supplies “verwahrt”
(keeps), again possible but not generated from context.



VIII.1.25: I supply ‘yoked’ with rdthe hiranydye, on the basis of the same phrase in 24b
with yukta(h), but it would be possible to follow Ge and take it as merely a locational
phrase: “[d]ich ... im goldenen Wagen.”

VIII.1.27: abhfin b, in conjunction with st/ in a, invites us to read the lexeme abhr V as
‘be dominant’ in b.

The second half of the verse returns to the anxieties about whether Indra will
come to our sacrifice found earlier in the hymn by a series of insistent assertions that he
will come. Alternatively these could be read as questions: “Will he come?” etc.

VIII.1.28: In ¢ I read the injunctive dnu carah twice, once as preterite and once with
future meaning, contrary to Ge, who only takes it as a modal: “Du mogest ... nachgehen”
(followed by Klein I1.121). The peculiar position of the dZdha and the presence of dvita
suggest this double interpretation to me, though admittedly pada-final 4dha dvita does
occur elsewhere without this syntactic effect (e.g., 1.132.3, VI.16.4).

VIII.1.31: Some lexical and syntactic problems here. First, though the most obvious noun
to construe with 4 ... ruham ‘I mounted’ is the acc. d4svan ‘horses’, in fact horses never
get mounted in the RV, only chariots (including in the loc., VIII.22.9). I therefore
construe rdthe with the verb here and take the horses loosely with sraddhdya.

The next question is the meaning of the adjective modifying the horses,
vananvatah. Ge connects it with vana- ‘wood’ and tr. “die ans Holz gespannten Rosse,”
but, although there are undoubted occurrences of the stem vananvant- that do mean
‘wooden’, I doubt that this is one of them. Among other things in the occurrence in
nearby VIII.6.34 modifying mati- ‘thought’, ‘wooden’ is effectively excluded. I instead
connect it with V'van ‘win’, whose various participles cross each other so much that a
blend of this sort would not be surprising. For further disc. see VII.81.3.

The second hemistich opens with the conjunction w4, which is a problem for any
interpretation of this verse, since it is ordinarily a coordinating conjunction but the first
hemistich is a subordinate clause (note the final accented verb rusdm conditioned by yad
in a) and the second a main clause (unaccented verb ciketati). Klein (1.451) is puzzled by
the passage but suggests that if the chariot of the subordinate clause is a gift and the
valuable goods is another prospective gift, “utd is thereby explained.” But his tr. of the
verse clearly divides it into subordinate and main clauses. I simply leave it unexplained.

Finally, what is the value of ciketati? Old, followed by Klein, suggests supplying
the patron as subject: “(then) will (the liberal one) take note (to give me) also (some) of
the desirable wealth, which is the herd of Yadu” (tr. Klein [.451), taking the verb in the
I/T meaning ‘perceives’. But this requires inventing a patron (although it is true that one
appears in the next verse) and, more problematic, supplying a further verbal complement,
not only “take note” but “to give me,” which seems to me to be taking more liberties with
the text that we should. I therefore prefer to follow Ge in taking ciketatiin its less
common intransitive value, meaning ‘appears, stands out’ (see Ge’s notes for parallel
passages, which interestingly are also danastutis), with the relative clause of pada d as its
subject.
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VIII.1.34: Although Ge takes sdsvatias a personal name, and indeed the name of the
poet’s wife, in this danastuti context it’s far more likely that the woman in question is
part of the gift, and sdsvatihere can be seen as a semantic development of the literal
meaning of the stem sdsvant- ‘each and every, one after the other, ever and always’ can
develop to ‘constant, reliable, always available/ready.” The woman is “ever ready” for
sex, at least in the poet’s imagination. For a slightly different development of * sas(-
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vant-), in the comparative sasiyas-, also applied to a woman, see V.61.6.
VIIIL.2 Indra

VIII.2.2: This is an orphan verse, which cannot be construed grammatically with either 1
or 3, though a mere ydh would allow it to be the rel. clause to 3, as the initial fdm of 3a
suggests.

The them. instr. pl. asnaif is the only unambig. thematic form to the complex of
forms related to dsman- ‘stone’; it is most closely related to the oblique forms with
reduced cons. cluster: instr. sg. 4sna (RV 3x), gen. sg. dsnah (= YAv. asno), but it is not
entirely easy to get from them to the thematic form here. AiG II1.269 suggests that it is a
pluralization of instr. sg. 4sna, which is possible in principle, but seems a bit artificial.
However, it might be possible to motivate it in context: Our forms is pada-final; 4sna also
occurs once pada-final (IV.28.5). Our form appears before a vowel opening the next
(even) pada , and it might be that a nonce pluralization was undertaken to avoid hiatus.

VIII.2.3: I take gobhih twice, with both the frame and the simile. In the frame it is to be
construed with tdm ... srindntah “preparing it with cows’ milk,” but in the simile yavam
nd “like barley” I take it as a passive variant of the common figure “as cows enjoy a
grainfield (yavasa-),” e.g., V.53.8 rdnan gavo na ydvase.

In ¢ Ge supplies “lade ich,” but I read akarma from b also in this pada, in a
different idiom “make X to be at/in.” The usual idiom is 4 V kr ‘bring here’; unfortunately
there is no trace of 4.

VIIL.2.5: apra only here in the RV, though it appears later and may also be related to
trpdla- (RV 2x), also used of soma (see EWA s.v.); ‘sharp’ is only a guess, though shared
with Ge, a characterization of soma usually expressed by #ivra- (as in 10b).

In ¢ dpa Vspris found only here in the RV; if it belongs to Vspr ‘win’, it might
mean ‘win away’. Ge. tr. “abstossen” (repel). EWA (s.v. SPAR) suggests that it belongs
to a synchronically separate root ‘losmachen, befreien, in Sicherheit bringen’, in which
case ‘keep away’ would work.

VIIIL.2.6: A quite opaque verse. The underlying point, in the context of the preceding
verse, is that though our own preparations of soma may not be of the best, Indra will still
come to our sacrifice (vs. 5), even if other sacrificers aggressively pursue him with
(better-tasting) soma mixed with cows’ milk. The repetition of two words for cow
(gobhih opening the verse and dhenubhih closing it) draws attention to the notion and
suggests that the other sacrificers have mixed their soma with milk (the most desirable
way to serve soma), while our soma was characterized in vs. 5 as unmixed, badly mixed,
or “sharp” (?).



Pada b adds its own difficulties to the verse’s interpretation, esp. the rare and
disputed word vra-. In Jamison 2003 [HPS Fs.] I discuss this word and its contexts at
length, suggesting that it means ‘(female) chooser’ (that is, the bride at a svayamvara
“self-choice” wedding) and is a reduced form of * vard-. This passage gave me pause,
however, and in that article I toyed with the possibility that it contains a different word
vra- or else that its meaning had become attenuated because it was moribund. I now think
that it is the same word vzi- and that it does here compare the other sacrificers to women
chasing husbands, perhaps hinting at the unseemly nature of this pursuit. I take mzgdm ...
mrgdyante as a phrasal verb with a cognate accusative, so meaning simply “go hunting.”

Note that the accent on abhitsdranti requires it to be part of the ydd clause, leaving
the verse without a main clause and making its dependence on vs. 5 clear.

VIII.2.7: The three soma drinks might refer to the unsatisfactory types in vs. 5 or to the
soma at the three pressings, but most likely to the three types mentioned in vs. 9 (the final
verse of the trca of which this is the first). We might think of this as a species of “ritual
repair”’: the poor versions of soma in vs. 5 are adjusted slightly to produce the properly
prepared ones in this trca.

The referent of své€in c is unclear. (Note in passing that if read as distracted suvé
[with HvN], its first syllable matches sutdsah of b and sutapavnah. However, with Old 1
prefer to distract the final word to sutapavanah;, ct. somapavan-, whose oblique forms
require distraction although they are written with —vn-.) If we assume that svérefers to
the subject, then it must be soma’s dwelling, whatever that is (the ritual ground?). The
only other personage mentioned in the verse is Indra, but it is unlikely to be his dwelling
— pace Ge, who construes sutapavnah with the loc. phrase (“im eigenen Hause des
Somatrinkers”). I take it as referring to the unexpressed agent of sutisah santu “let them
be pressed,” namely us.

VIII.2.9: There are successive gappings here: we need to supply asi with b, and asi +
asirtah in c. 1 take all three clauses as 2™ person, though Ge makes b and ¢ both 3™
person.

On nistha- see comm. ad 111.31.10. Here it is cmpded with puru-, but, though root-
noun cmpds with direct-object 1st members, do not also include preverbs, puru- here is
not an object. See also karma-nistha- (X.80.1) ‘outstanding through his work’. A parallel
rendering ‘outstanding among many’ is found in the publ. tr. and matches that of Scar
(649). However, it is also possible, at least in its other occurrence in V.1.6, thatitis a
bahuvrihi meaning ‘having many standouts’, referring there to flames, with a compound
structure like puru-nissidh- (1.10.5) ‘providing many fulfillments’. Despite being a
bahuvrihi it could have root accent because bahuvrihis compounded with puru- often
have second-member accent. Unfortunately the bahuvrihi interpr. does not easily fit
Soma. On all these forms see my forthcoming “Limits on Root-noun Compounds in Indo-
Iranian."

VIIL.2.11: It is a little odd to command Indra to undertake the sacrificial preparations that
are really our job. Presumably once again (see VIII.1.19) Indra is conceived of as the
indirect agent: by coming to our sacrifice he sets our preparations in motion, and our
impetus for this preparation is the knowledge that he has riches to distribute.



VIIIL.2.12: A peculiar ending to a celebration of soma, presumably describing some of the
potential side-effects of (over-)indulgence in soma.

With Ge (implicitly) I take ddhar as belonging not to ‘udder’, but to a
homonymous stem ‘cold’, with Avestan cognate (OA, YA aodar-). See EWA s.v. idhan-.
The same ‘cold’ sense is found also in V.34.3 and as a pun in X.61.9. But compare Old,
who finds a complex way to rescue ‘udder’, though not one sufficently plausible to me,
anyway. See also disc. ad 1X.107.20.

VIII.2.13: Given the parallelism with ab, we might expect to supply srutdh in c. However,
prd makes some difficulties: no prdsruta- is attested. However, pra srnve, -ire has the
meaning ‘is/are far-famed’.

VIIIL.2.14: As Ge (n.) points out, this is a subtle jab at Indra. If the god doesn’t provide
cows (and other wealth) to his praiser, then no one will pay attention to either the praiser
or, by implication, the praise he produces for the god.

VIII.2.15: Note the etymological and phonological figure siksa sacivah sacibhih. The
desire to have a pada consisting of only these related words may account for the absence
of nal: siksa- regularly takes a dative. Cf. the fuller expression in 1.62.12 s7ksa sacivas
tdva nah sacibhih. Of course nah can be easily supplied here from pada a.

VIII.2.16: This verse is a minor but neat example of syntactic modulation. The first pada
is in the 1% plural, the third in the 3" plural, while the middle one is ambiguous: the
plurals here can refer to vaydm ‘we’ in pada a or (coreferential with kanvahin c) serve as
subject of the 3" plural jarante. So pada b, by being without inherent reference to
grammatical person, allows "modulation" from 1% to 3" person. I have taken pada a as a
nominal sentence, and b as having third person ref. and belonging with pada c. But in fact
the whole verse could be one sentence (as the fvain pada a suggests, since it should be
the obj./goal of jarante in Wackernagel’s Law position) with a harsh clash between
vayam and jarante (which, notice, are the absolute first and last words of the verse, so we
can go along as an audience on the happy assumption that the whole verse is in the 1*
plural until the rude awakening of jarante).

The bahuvrihi tadidartha- is a nice example of phrasal univerbation, from #4d id
drtham “just this (is the) aim.”

VIIL.2.17: In b I follow a suggestion of Re’s (EVP 13.98, ad IV.6.4) in interpreting the
hapax nadvistau as nd * vistau, with the only emendation the accenting of the second word.
Cf. 1.92.3 arcanti narir apaso nd vistibhih “They chant like women busy with their
labors.” Old explains it rather as a haplology of * ndvavisti- ‘new labor’ (also Re’s 1%
suggestion), and he is followed by Ge “bei der Neuheit des Dichterwerkes,” taking
apdsah as a gen. sg. But by its accent apdsah should mean ‘worker’, not ‘work’. Kii (p.
297) also follows Old, but, taking account of the accent, tr. “beim neuen Wirken des
Kiinstlers.” In the publ. tr. “at their labor” should be preceded by an asterisk.



VIIIL.2.18: pramdda-in c is a hapax, but clearly derived from v mad. I do not understand
where Ge gets “... gehen sie auf Reisen.” Old, commenting on Ge’s same gloss in his
Gloss., says “... glaube ich nicht.”

VIIL.2.19: Hoffmann (1967: 87) notes of ma hrnithah that the prohibitive contains a
present injunctive, and he interprets it, plausibly, as “lass ab von deinen Groll...” rather
than simply “don’t be angry.” However, recent work by IH (see “A New Approach to
Prohibitive Constructions in the Rgveda and the Atharvaveda,” JAOS 140 [2020]) has
argued strenuously, and in my view successfully, against Hoffmann’s claim that ma
clauses with pres. injunc. are inhibitive, not prohibitive, showing that pres. injunc. verb
are found in m4a clauses only when the default (root) aor. injunc. is not available. Note
that vV Ar ‘be angry’ only makes pres. forms. The context then must determine whether the
form is inhibitive or preventive -- in particular, the simile “like a great man with a young
wife,” the interpretation of which will be severely affected by interference from our
contemporary assumptions about such a situation and by our lack of knowledge about the
corresponding assumptions in ancient India. /fwe assume on the basis of popular
Western depictions that young wives have many ways of annoying their old husbands
(profligate spending, flirting with younger men, etc.), but also have many wiles to win
back their husbands’ favor, then an inhibitive would work.

VIII.2.20: The opening mo si matches o su of 19a.

On first glance this verse appears to contain a ma prohibitive with a subjunctive
karat (so tr. Ge), which would be grammatically quite anomalous. Hoffmann (1967: 92)
claims that in the Sprachgefiihl karatis an injunctive, but this seems extremely unlikely
to me because the root aor. of Vris one of the best attested of such formations, and
though the stem kara- is well established, there is no evidence that it is not interpreted as
a subjunctive. There’s no augmented dkara- for example, and no thematic part. * kdrant-
or *kdramana-. 1 therefore take pada a as an independent clause, with gapped prohibitive
copula (“don’t be”) with m4. Since the root V as doesn’t form injunctives (or an aorist),
there is in fact no way to make a prohibitive copular sentence in any other way.

As noted in the intro., I think this may be a reference to the instituting of the Third
Pressing, which happens in the evening. The point may be that sacrificers who fail to
have a Third Pressing risk losing the presence of a disgruntled Indra to those who do.

I do not entirely understand the social relations depicted in c. Ordinarily, in
patrilocal marriage the son-in-law would be at a distance anyway; that is, the wife would
be living with her husband’s family. Is this a reference to an in-comer, a husband who
lives with his wife’s family because he’s too poor and who then makes it worse by
distancing himself — or to the return of a bride because the husband was too feckless? Or
is this similar to the situation in the Gambler’s Lament (X.34), where the husband loses
his wife because of his gambling or other economically ruinous activities?

In d ““down on his luck™ translates asrird-, which phonologically resembles the
characteristic offering of the Third Pressing, the asi- ‘milk-mixture’. It thus indirectly
hints at the Third Pressing theme.

VIII.2.21: The referent of “the three” in c is not clear; perhaps again the three pressings.



VIII.2.23: What to supply with jyésthena ‘most superior’ is not clear. Ge “Schoppen”; on
the basis of nearby VIII.4.4 jyéstham ... sdhah]1 supply ‘might’.

VIIL.2.28: nayamis a famous crux. See esp. Thieme (1949) and more recently Jamison
2013 (Fs. Hock), both with discussion of previous literature. After my recent
reconsideration of the evidence I would now eliminate “to the landing site,” since I now
think the underlying expression is *nd ayam “(just) this man here,” which lost its
transparency and came to mean “on one’s own” and could be used for any person, not
just the 3",

VIIL.2.29-30: Verse 29 consists of a relative clause (beginning stitas ca yah) conjoined
with the relative clause of 30 (beginning with parallel giras ca yah), but the rest of verse
30 causes some syntactic problems. The main clause appears to consist of the end of 30b:
tibhyam tani, but pada c contains an accented verb dadhire, which appears to continue
the interrupted relative clause beginning in pada a. The result is what looks like an
embedded main clause, a syntactic anomaly. I am not happy with this syntactic
arrangement, but if we read dadhiré, there seems no way to escape it. As Ge points out in
his n., the Indian Pp. and Max Miiller’s 1877 edition read the verb without accent, but as
Ge says, “dadhiré ist doch wohl die richtige Lesung.”

VIIL.2.31: Following EWA (s.v.) [ take tuvikirmi-to Vear’, not V kras Gr, Ge do. See
disc. ad I11.30.3.

VIII.2.33: Ge takes Indra as the referent of ¢ with maghonah acc. pl. referring to human
benefactors (“Wenn er berauscht ist, so tut er es den freigebigen Herren gleich”).
However, mandin- usually describes soma (although it does modify Indra in 1.9.2, 101.1,
and X.96.6), and the only occurrence of mandistha-in the RV is found in this hymn and
also modifies soma: VIII.2.9 mandisthah Sirasya "most invigorating for the champion,"
with a dependent genitive, which is how I take maghonah here. 1 therefore, somewhat
reluctantly take the subject to be soma, who is accompanying (dnu) Indra, who already
contains the multitudes listed in pada a. However, the appearance of pl. maghonam in the
next verse (34¢), where it refers to humans who receive Indra’s largesse, gives me pause,
and it is quite possible that Ge’s interpretation is correct.

VIII.2.36: In the first pada the grammatically unparallel vipro drvadbhih express the two
complementary areas in which Indra is the winner. So also Ge; see his extensive note.

VIII.2.37: On apparent impv. ydjadhva see Old, though I don’t think the last word has
been said about this form.

VIIIL.2.38: The formation of the hapax purutmanam is not entirely clear. With Gr, AIG
II1.267 (and implicitly Ge), it presumably contains the truncated (2)fmadn- stem in one
way or another, but I am dubious about the meaning generally assigned to it (Gr
‘lebenreich’, Ge ‘langlebig’), since /mdn- almost always means ‘self” not ‘life,
lifebreath’, and puru- ‘much, many’ doesn’t seem the most likely way to characterize
length of life anyway. I think it possible that it was influenced by expressions like puri



tmana (1.142.10) ‘abundant in itself’, though it is not a straight univerbation. It is also
worth noting the long vowel in -tmanam, given that the only acc. sg. to tman- is short-
vowel tmadnam (1.63.8), though I don’t know what to make of this.

VIIL.2.39: Ge’s tr. with added “(fand)” (see also his n. and Hoffmann 1967:137) implies
that this is a reference to the beginning of the Vala myth, in which the cows are stolen
and leave no traces, so that Indra must find them before he gives them away. This
interpretation makes sense of the otherwise opaque s7€ cid ... padébhyah, but it seems to
require a lot of added machinery. I do not have an alternative interpretation, however.

VIII.2.40: This verse as it stands poses a number of problems, but some of them
disappear if, following Ge’s earlier Komm., adopted also by Old, and reflected in Ge’s
tr., the sequence ydnn dyah (per Pp.) is read yan ndyah, which requires no change in the
Sambhita text. This produces a subordinating conjunction (ydd out of sandhi), which in
turn accounts for the accented verb (ndyah) and allows the whole verse to be read as a
single dependent clause (in my interpretation: Ge supplies the verb “... hast du ... erhort”
for padas ab, while Old suggests rather “du hast ... gesegnet”). Although my
interpretation has the ydduncomfortably late in its clause, after two heavy constituents
(violating Hale’s old observation that only one constituent can precede the yd-form), it
avoids supplying a verb out of nowhere for the first part of the verse, and I take the acc.
phrase of ab as an almost extra-sentential topicalized NP, so positioned to get the name
and attributes of the poet up front.

With Old and Ge I take abhi with ndyah, but unlike them don’t supply ‘heaven’ as
the goal (on the basis of AV XI1.3.16, 17). In the RV the lexeme abhi V ni can take as
goal vasu ‘goods’ (V1.53.2) or vasyah ‘better state’ (VI.61.14, 1.31.18), and since this
verse inaugurates the danastuti, goods would be at issue.

As noted in the intro., there are various tales or tale fragments in Vedic prose (see
esp. JB I11.233-35. also SB II1.3.4.18) linking Indra as ram and Medhatithi, but to my
mind they are later and not particularly successful rationalizations of this obscure verse.

VIII.2.41: As noted in the intro., one unfortunate consequence of taking all of vs. 40 as a
single subordinate clause is that the 2" ps. referent in the subordinate clause of 40 is
Indra, while in the main clause here it is Vibhindu, the poet’s patron. As I suggested in
the intro., this may be a ploy to superimpose Indra’s divine generosity on the human
patron by implicitly identifying them. Vs. 21 in the next hymn (VIIIL.3), also in the
danastuti, supports this hypothesis, since there Indra and the Maruts and the human
patron Pakasthama Kaurayana serve as undifferentiated subjects of the verb ‘gave’ (duh).

VIIIL.2.42: Although Ge declines to tr. maki, the interpretation of this word as a -ka-
suffixed form of the 1% ps. possessive pronoun, accepted by Old (see also Scar 519), not
only fits the context but would exemplify the tendency to use -ka-suffixed forms in
slangy, low-register contexts such as danastutis. For disc. see Jamison 2009, also 2008.

VIIIL.3 Indra



VIIIL.3.2: I am not sure why the “future imperative” avatatis used in pada c. Its use
implies that Indra should, first, not lay us low and, then, actually help us. This is possible
but not compellingly required by the sense.

VIIIL.3.4: In pada a note sahds(ram) ... sahas(krtah).

In ¢ “(When) realized” may push the English beyond the Sanskrit sazydh so, but
the word order may weakly support this rendering. As often with satya-, the meaning is
‘real, really present’.

VIII.3.6: Pada-final s@vah here is often considered to stand for instr. sdvasa (see Old for
previous lit., Ge’s tr. and n., and most recently Hale [Fs. Melchert], who takes it as an
archaic zero-grade s-stem instr., with loss of laryngeal in pause; see comm. ad VIII.39.2).
However, as Old points out, an accusative reading is perfectly possible. The presence of
the same pada-final nom.-acc. form nearby (4c, 8a, 10b) supports an accusative
interpretation here.

VIIL.3.7: The parva- in parvapitaye ushers in a set of verses with parva- forms (7d, 8d,
9b, 11d).

VIIIL.3.9-10: Although Ge takes the second hemistich as dependent on the first, because
of the parallel yéna clause opening vs. 10, I prefer to take 9cd and 10a as dependent on
10b, with the yéna’s of 9c, 9d, and 10a all referring to s@va/in 10b. But this sequence
can also be seen as a type of modulation: the hearer is invited to assume that the yéna’s of
9c and 9d have 9b brdhma as their antecedent, but the opening of the next verse can cause
reanalysis and a refocusing on sdva/ in 10b.

In 9c a verb needs to be supplied. Although the sentiment seems to be essentially
identical to 9d (“you helped X”), the root Vav ‘help’ does not take a dative recipient. I
therefore supply a form of Vas or V bhi with the meaning “be there for...” Ge rather “zu
Hilfe kamst.”

VIIL.3.10: For vrsni and the phrase visni te savah see disc. ad VIIL.96.19.

Thieme (KZ 92: 46) rejects the usual interpr. of ksonih as nom. sg., on the
grounds that the nom. sg. is attested as ksoniin 1.180.5 and that ksonih is otherwise nom.
or acc. pl. However, this requires him to interpr. it as an acc. pl. of Inhalts or result with a
passive verb: “dem (d.h.: wenn ihm) Gebriill (aufriittelndes Kampfgechrei)
hinterhergeschreien worden ist.” The syntactic complications of this interpr. seem to me
to outweigh the drawbacks of assuming that the poorly attested stem ksoni- could
generate a nom. sg. in -is, esp. since its suffixal accent matches that of vzki-type nouns.

VIIL.3.11: Rather than construing vaaya directly with sagdhi, as Ge does (“Tu uns, was
du kannst zum Siegerpreis...”), I interpret it as the object of the participle sisasate,
attracted into the dative in the fashion of datival phrases like vrtraya hantave (e.g.,
I11.37.5-6). For the VP see VIII.103.11 vijam sisasatah. However, 12d sagdhi stomaya
may support Ge’s interpretation.



VIIIL.3.12: Ge’s interpretation of ab (“Tu uns, was du kannst, fiir diesen, der [den Preis]
der Dichtung gewinnen mochte, da du ja dem Paura beigestanden hast”) is syntactically
quite troublesome, in that it not only involves an embedded relative (rare to non-existent
in the RV) yad ... avitha, but one that splits up a close constituent asya ... sisasatah. Old,
by contrast, takes dhiyah as object of dvitha parallel to paurdm and cites abundant
parallels for Vav+ dhiyam, -ah. This allows the ydd clause to be normally positioned,
although I still find the position of the asyd unusual. I also supply a presential form of
Vavto govern dhiyah, since the aid to the striver’s insights seems to be a matter of
current concern.

Unlike Ge I do not take svarnaram as a fourth client of Indra’s, but as an epithet
of the final name in a classic Behagel’s Law construction. In the next hymn (VII1.4.2)
mentioning Rusama, Syavaka, and Krpa there is no Svarnara. I also take it as an epithet
in VIII.12.2, but as a PN in VIII.6.39.

VIIL.3.13: It is generally, and reasonably, accepted (e.g., Gr, Old, EWA s.v. atasi-) that
the hapax atasinam belongs with atasiyya-, attested twice, so its meaning depends on our
interpretation of the latter — generally held to mean ‘to be called/praised’. However, I take
atasdyya as a negated gerundive to V zams ‘shake’ (see 1.63.6), and so atasi- should mean
‘unshakeable, unshaking, firm’. In context here, I assume that it refers to the stable, fixed
elements of the cosmic world and the standard subjects of poetry. This may implicitly
contrast with ndvyah ‘anew’, sketching the usual tension between the poet’s desire to
produce a new song and the fact that his topics are preordained.

This category of possible atasi poetic topics is then exemplified by the sun in pada
d — a subject that, despite its greatness, does not match the greatness of Indra. This
interpretation of cd follows Old; Ge switches the objects of participle and main verb,
taking svar with anasuh and mahimanam with grnantal: “Denn noch nicht haben die,
welchen seine indrische Grosse besingen, die Sonne erreicht.” Although word order is
hardly a reliable guide to RVic interpretation, the adjacency of pada-initial svar grndntah
weakly favors the Old interpretation, which also makes more sense.

VIIL.3.17: Ge takes paravatah in b with the second hemistich (“aus der Ferne komme...”),
but the idiom V yuj + ablative (“yoke out of X,” that is, hitch up your horses and come
from...) is found elsewhere; cf. esp. 1.48.7 esdyukta paravatah, siryasyoddyanad adhi
“This one has hitched herself up from out of the distance, from (the place of) the rising of
the sun” (also 1.115.4, V.87.4, VI1.60.3, 75.4, X.94.12, etc.).

On A7 with the imperative, marking that clause as the causal basis for the
following imperative clause, see Brereton 2012.

VIIIL.3.18: Most assign vavasiih to V vas ‘desire’ (e.g., Ge “diese deine Dichter ...
verlangen...”; so also Gr, Lub), but I take it to V vas ‘bellow’. Kii (477-80) allows both
possibilities, though he argues that the original affiliation of the pf. stem vavas- was to

V vas, though it may have become partially co-opted by V vas'by semantic overlap. I have
opted for V vasbecause this hymn contains a number of instances of noise-making by
poets or their substitutes: 3d abhr ... anisata, Tc sam asvaran, 16d asvaran, in addition to
the usual verbs of singing and praising. Notice also the very parallel 5cd ... havamabhe ...
dhanasya satdye, with a verb of calling and X sazdye.



VIII.3.19-20: The preverb nifis the theme of this pragatha, with seven occurrences, six
pada-initial, in eight padas, with a variety of different verbs.

VIIL.3.20: The apparent 2™ sg. verb kzs€in this pada (pada repeated at VIIL.32.3) is
morphologically problematic. One likely interpr. is as a truncated 2nd sg. pf. (implied by
Lub’s placement of the form right after cakrse), rather than as a nonce root pres. form,
per Wh (Roots), Macd (VGS). Cf. VIII.63.8 cakrsé tani paimsya with pf., very like our
krsé tad indra paumsyam. This interpr. is reflected in the publ. tr. “... did you perform.”
But it is difficult to see why the truncation happened; of course, opening with two light
syllables is disfavored, but, as VIII.63.8 shows, it does not block the use of such a form
there. A different possible explan. is as a predicated infinitive, an interpr. tentatively fld.
by Kii (431 and 791, contra Old ad loc. [who is otherwise indecisive]). Unfortunately in
this passage an interpr. “this manly act is to be done” does not fit well with the immed.
preceding announcement of the act already done (adhamah c), but it does conform better
in VIIL.32.3, where it follows an impv. Which of the alternatives one favors depends on
part on which context one considers the principal one. The other question that krséraises
is whether it is the same as the three unaccented forms in X.49.7, 40.5-6. My feeling is
that they are independent (and possibly independent of each other), but see comm. ad loc.

VIIIL.3.21: On the mixture of divine and human subjects, see comm. on VIII.2.40—41.

VIII.3.23: The son of Tugra is Bhujyu, a client of the A§vins, whom they rescue with
birds or winged steeds — a tale alluded to especially in the Kaksivant hymns (e.g.,
[.116.3-5, 117.14).

VIII.3.24: This final vs. of the danastuti has the form of a priamel, with a series of listed
alternatives presented as foil to the last and best. This figure is quite at home in praise-
poetry, and this particular ex. was identified as a priamel by Watkins in Dragon (115-16).

Although Ge (n. ad X.61.1) takes ojodih as a neut. despite its apparent masc.
form, Scar (204 n. 279) is more likely correct that it is being used as a noun here.

VIII.4 Indra

VIIL.4.3: apais one of the few singular forms of the 4p- ‘water’ stem.

On irina- as ‘salt-pocket’, see EWA s.v., citing esp. Falk, Bruderschaft.

VIII contains two other occurrences of apitva-, both clearly derived from aps-
‘friend’ and meaning ‘friendship’ (VII1.20.22, 21.13), but the presence of the temporal
designation prapitva- here suggests a similar temporal analysis, a-pitva-. It is surely a
pun, as indicated in the publ. tr.

As noted in my 1982 article on the structure of RVic similes (I1J 24, p. 30), the
yatha clause here unusually introduces a clausal simile or pseudo-simile, against the
hundreds of similes in the text that only match nominals. However, the ydtha clause here
still fulfills one of its standard functions, of providing a model for an action we wish to
see the god or gods perform.



VIII.4.4: Pada c refers to Indra’s stealing of his father Tvastar’s soma right after birth —
the drinking of which made him immediately strong. See 111.48.4, etc.

VIIIL.4.5: The image of warriors holding themselves down “like trees” belongs more to
the Maruts’ rhetorical realm, where all natural phenomena bend before their storm (see
nearby VIII.7.34). Vs. 10c below contains another image fully intelligible only in a Marut
context.

VIII.4.6: The subject shifts without overt signaling from Indra to the man who ritually
serves Indra. Indra himself features in the verse as the yaviyudh- ‘ever-battling’ one, who
is worth a thousand others.

pravargd- is found in the RV only here, but cannot be separated from supravargam
(which I tr. ‘well in advance’) in VII1.22.18 supravargam suviryam (cf. our pravargam ...
suvirye). There is also dasa-pravarga- in 1.92.8, which I tr. ‘with alien-slaves as its
forelock’. The pra- ... krnute also reminds us of vs. 5a prd cakre ‘put forward’. It is
difficult to arrive at a consensus translation for these forms; although all share the sense
that the item in question is in front, it is difficult to assess the contribution of the - varga-
element (much less what connection it might or might not have with the Pravargya
ritual). My “with a good twist” was an attempt to render the root value of V vzy (cf.
suvrkti-), but I am not now sure that it was a happy choice.

VIII.4.7: The logical connection between padas ¢ and d can be variously interpreted (see
Ge n.). In my view pada c expresses the desire that Indra should in short order perform a
great deed that we can witness, rather than the usual bland notion that we wish to
celebrate his previous great deeds. Since Indra regularly aids Turvasa and Yadu (e.g.,
1.54.6), we may desire to see them (pada d) because under those circumstances we are
likely to encounter Indra doing such deeds.

VIIL.4.8: Pada a contains one of the two occurrences of sphigi- ‘hip’ in the RV (and in
fact anywhere). The other is in II1.32.11 in a thematically similar passage, ydd anydya
sphigya ksam avasthah “... when you wore the earth on the other hip.” (See comm.
there.) It is difficult not to assume that the same situation is being depicted in this
passage, and I therefore supply ‘earth’ here as well, esp. since a tr. without an object
makes little sense (e.g., Ge’s “Der Bulle deckte seine linke Seite,” without further
interpretation). In III.32.11 the image serves to give a comparison by which to measure
Indra’s vast size (the preceding pada says “Heaven did not come close to your greatness
then”). Despite the truncated expression in our passage, I think the same comparative
impulse applies: Indra is so big that the whole earth fits on one of his hips.

Pada b is then thematically contrastive, though in a very indirect way. Even
though he is so vast and, by implication, too important to concern himself with the likes
of us, he gives freely and without feeling peevish towards the petty recipients of his
largesse. This sets the stage for our invitation to him in cd, describing the soma mixed
with milk (or rather, the reverse in this case: the milk mixed with the honey[ed soma])
and then urging him to come.



VIII.4.9: This verse returns to the theme of vs. 6, the prosperity of a man who has Indra
on his side. The only difficult phrase is svatrabhaja vayasa, which Ge takes as referring to
a particular age in the life of a man: “Er steht jederzeit in dem Alter, in dem man die
Vollkraft besitzt.” Although vayas- can refer to a vigorous time of life, it generally means
simply ‘vigor’ itself, and I also find it hard to make sacate + INSTR mean “steht ... in.” I
think that it simply refers to the waxing prosperity and strength of the man in question.

VIII.4.10: As noted in the intro., this verse forms a ring with vss. 3—4: 3a/10a the buffalo
at the waterhole, 4d/10d Indra’s assumption of power (... dadhise s@hah).

Pada ¢ with niméghamanah ‘pissing down’ fits a Marut context better than an
Indraic one, and the other occurrence of this form (I1.34.13) does in fact refer to the
Maruts and the rain they produce. See 5d above for another motif borrowed from a Marut
context. In this passage the product is presumably metaphorically the gifts that Indra
showers down. On the root behind this participle, see comm. ad 11.34.13.

VIII.4.12: The last pada echoes 8d, with the same three abrupt imperatives in the same
order: éhi (prd) drava piba, but in 12d the initial zdsyaneeds to be construed with the final
imperative piba. On this as a quasi-serial-verb construction, see Yates 2014 [UCLA conf.
vol.]. On the sandhi of tdsya + éhi as tasychi (not *tasyaihi), see Old ad loc. and ad 1.9.1.

VIII.4.13: On the basis of bradhndsya vistapam (VI11.69.7, I1X.113.10) I supply vistapam
here as well. In these contexts bradhna- ‘coppery’ refers to soma (see Old). For further
disc. of the phrase see comm. ad VIII.69.7.

VIII.4.14: apdsu is supposed to be the only RVic ex. of a loc. pl. to an s-stem in -asu <
*as-su, corresp. to Aves. -ahu.

VIII.4.16: Pada d is, one way or another, an improper relative, in that there is no referent
for the yam in the main clause. Ge’s ‘wenn’ suggests that he takes yam as standing for
yad. I am assuming the ellipsis of a ca, for a “X and which Y” construction.

VIII.4.17: See the intro. for speculation about the social situation here. Pajra Saman
produces his own danastuti in VIII.6.47, and our poet seems to be both denying any
interest in Pajra’s windfall and declaring Pajra’s duty to compose his own thanks for it.
See also Old’s extensive note on this passage.

The sequence vémi ... rijjdse is reminiscent of VI.15.1 b ... r7jase ... / ¢ vét. In
that passage because of the lack of accent r7ijase must be a -se Ist sg. (and therefore with
a diff. subject from vét7).On r7jjase see comm. ad IV.8.1. In the passage here the publ. tr.
follows Gr’s interpr. of the form as an s-stem dat. inf. (so also, e.g., Ge). However it is
possible that it is also a -se 1st sg., but accented because it opens a new clause: “I pursue
you, Pisan; I aim (towards you).” On the other hand, and probably decisively, the parallel
pada b vémi stotave also has a dat. inf. as complement of vémir and so the infinitive
reading should stand.

VIII.4.18: Here the singer seems to be implicitly separating his own (newly acquired)
cows from the alien ones of Pajra mentioned in 17 (nityam réknah “our own legacy” 18b,



dranam hi tad “for that is alien” 17¢) and driving them to a different pasture. For the
driving see vs. 20.

VIIL.4.19: Here the desire expressed in 7d, to see Turva$a (and Yadu), is realized in
imagination: the largesse of the king is so extensive that the poet feels he himself is in
company with the favored TurvaS$a (and family). This returns us to the beginning of the
hymn (vss. 1-2), where Indra comes to various sacrificers, including Turvasa (1d).

VIII.4.20: There is no consensus on the meaning or etymology of the hapax nirmajam,
see EWA s.v. nirmaj-, with various reff. to KEWA; also Old ad loc. Scar does not
comment on it, though at least by shape (though not by accent) it appears to be a root
noun (presumed gen. pl. to a stem nirmaj-, though EWA allows possibility of -maja, and
AiG I1.1.220 lists it as nirmaja without further comment). The tr. ‘flawless’ is adopted
from Old. Though it may not be possible to determine what the word means or where it
comes from, as often it zs possible to suggest a motive for its presence in the passage: the
phonological figure (nir-)majamaye, nir.

VIII.4.21: The meaning of this verse is opaque to me. Perhaps the trees (and the rest of
the landscape features) are enhanced by the presence of an abundance of cattle, indicating
that the owner (or controller) of the land is prosperous. Kii (p. 413) tr. essentially as I do,
but (wisely) makes no comment.

VIIL.5 ASvins

identifies it as the “Aor. des Caus.,” and formally this is possible (type atitrasat ‘made
terrified’ V tras). However, there is no trans./caus *svetdyati to which it could have been
generated, and there is no possible direct object in this passage to justify a trans./caus.
reading. It is more likely a nonce intrans. redupl. aor. (type apaptat ‘flew’ vV pat) created to
substitute for the s-aor. asvait (or the root aor. *asver on which asvait is built, acdg. to
Narten), which would not fit the expected 1ambic cadence of dimeter verse. The 7 root
vocalism of vV svit would account for the redupl. vowel, which would by chance coincide
with the redupl. vowel expected for a causative aorist: short 7 before the initial cluster.

VIIL.5.2: Ge and Re take nrvat as standing for nrvata, on the basis of VI1.62.10 nrvata
rdthena, but there seems no reason to do so, since the adverbial neut. nrvatis well-
attested.

VIIL.5.3: The Pp. analyses the sequence ydthohise as yatha ohise, which would be, to say
the least, unusual sandhi (though see tdsyéhrin VIIL.3.12). Nonetheless, the context
favors a connection with the root vV izh ‘solemnly proclaim, etc.” with pres. dha- (in my
opinion); cf. 1.30.4 vdcas tad ... ohase “I solemnly proclaim this speech,” with a 1% sg. -se
form, as apparently also here. For this passage I assume a form ahise, built to the
presential perf. dAé. This is also Kii’s solution (488—89), though he assigns the form to
Vvah ‘anerkennen’, which, acdg. to him, is at least synchronically separate from vV oh. Re



and Lub. assign the form instead to V vah ‘convey’. For further disc. cf. Old and Ge (n.
3¢).

VIIL.5.3—4: Both these vss., though not belonging to the same trca, most likely contain 1%
sg. -se forms.

VIIL.5.4: Note the three compounds beginning with puru-in ab.

I emend the accented nom. kdnvasah to accentless *kanvasah, thus avoiding the
awk. “I shall praise (and also) the Kanvas (shall praise)” (so Re), or the necessity of
taking sfusé as an infinitive. Nearby VIII.7.32 has #kdnvasah ... [#stusé ..., with a pada-
init. accented voc. kdnvasah (cf. also VIII.2.38, and with nom. VIIL.4.2, VIII.6.31), and
the accent here may have been acquired redactionally on these models. By my interpr. “I”
(the poet, who is himself a Kanva) announces to his fellow Kanvas that he is invoking the
Asvins “for ourhelp” (na atdye); the 1% pl. enclitic nah encompasses the poet himself and
those addressed in the voc.

VIIL.5.5: Here and in the repeated pada VIII.22.3d I think gdntara may, but need not, be
interpr. as a periphrastic future. There are enough possible exx. in the RV that
Macdonell’s statement (VGS, p. 177) that there are no certain examples in the Sambhitas
needs reexamination.

VIIL.5.6: With Ge and Re I (reluctantly) supply imperative ‘give’ in ab. It is barely
possibly (but I think unlikely) that uksatam in ¢ is a pun, belonging to V uks ‘sprinkle’ in
¢, but V vaks/uks ‘increase’ in ab, with the meaning “increase good wisdom for the pious
man.” (Kiehnle 1979: 152 takes it to ‘increase’ in the whole vs.) Unfortunately there are
no certain exx. of the act. suffix-accented stem uksdti to V vaks ‘increase’ (though see
med. part. uksamana- and isolated root-accented part. dksant-), and even if so, we would
probably expect them to be intrans., at least on the basis of pf. vaviksa, etc., and the just
cited pres. forms.

The hapax dvitarini- is clearly derived from v7'V ¢7; but its meaning is variously
rendered. Gr (Say) ‘enduring, lasting’, Ge “die nicht auf sich warten ldsst” (doesn’t keep
(s.0.) waiting), on the basis of X.34.6. However, I take that passage in the Gambler hymn
to mean ‘run counter’ (adopting the tr. of Macdonell), or more pointedly ‘doublecross’,
the tr. I use here, though something like ‘thwart’ would convey the sense of this idiom as
well.

VIIL5.8: The acc. phrases tisrah paravatah, divo visvani rocand, and trinir aktiin are all
accusatives of extent and presented as if they were parallel; the specification ‘three’ in the
first and last underlines this supposed parallelism. But the first two express extent of
space and the third extent of time. A better tr. might be “you fly around the three far
distances (and? see below) all the luminous realms of heaven foror during three nights. I
do not know what “three nights” refers to: there is no parallel locution elsewhere and the
standard tr. do not comment. It may simply reflect the common association of the ASvins
with triplets of various sorts. See esp. 1.34, which does have a roughly similar expression:
1.34.7 trih ... divé-dive “Three times, day after day ...” As for the first two accusative
phrases, the rocana(ni) are regularly qualified as ‘three’, so “all the luminous realms”



may be synonymous with immediately preceding “the three far distances” (a phrase also
found in 1.34.7 and VIII1.32.22).

VIIL.5.9: Re (explicitly) and Ge (implicitly) supply as the verb of ab vo/hdm ‘convey’
from 10c. This is not impossible, and the duplication of some vocabulary (9a gomatir
isa(h). 10 gomantam ... rayim ... asvavatir isal) may favor it. But the two verses belong
to different trcas, a fact that should disfavor such automatic filling in the blanks. I in fact
think that ab can be construed with c. That pada asks the gods to “unfasten” the paths (vi
pathdh ... sitam), in other words, to make the way clear, for winning (satdye). The dat.
infinitive satdye frequently takes an accusative of what is to be won (among many exx.,
cf., e.g., IX.88.2 puriini satdye vasini). 1 see no reason why the accusatives of ab cannot
be the object of this infinitive; with the acc. in b, satih, we would have not only a cognate
accusative construction, but one involving two forms of the same stem. Alternatively the
accusatives in ab could serve as objects of v7 ... sitam, thus parallel to pathah. Cf.
VIII.23.29, where both accusatives found here are the objects of dpa vrdhi ‘uncover’,
semantically similar to v7 ... sitanr. VII1.23.29bc tvdm no gomatir isah / maho raydh
satim agne apa vrdhi “Uncover for us refreshments consisting of cows and the winning of
great wealth, o Agni.” Hence in our passage “(Unfasten) refreshments and winnings;
unfasten the paths for winning.” See further disc. ad vs. 21 below, which lends additional
support to the 2™ alternative.

The epithet aharvid- (4x, twice in this hymn) can contain either V vid ‘know’ or
Vvid ‘find’. Ge (and Gr) opt for the former, with Ge generalizing it to ‘Zeitkenner’. Scar
(480-81) considers either possible, though his tr. reflect the former. In 1.2.2 and 1.156.4 1
choose ‘know’, because both passages seem to involve knowledge of the ritual day, but
esp. in the latter I recognize the possibility of ‘find’. (See comm. thereon.) By contrast
the publ. tr. of this hymn has ‘find’ for both occurrences. I do not feel strongly either
way, but since this hymn begins with the ASvins accompanying Dawn (vss. 1-2) and the
immediately preceding vs. (8) has a mention of their traversing the nights, I mildly favor
‘find’, expressing the ASvins’ advent in the early morning, bringing the daylight with
them. Note also svarvida ‘finders of the sun’ of the ASvins in nearby VIIL.8.7. This latter
well-attested cmpd. seems universally to be analysed as containing ‘find’, not ‘know’; cf.
Scar 491-92.

VIIL.5.12: The voc. vgjinivasi recurs here from 3a; in both verses it is immediately
preceded by a heavy dat. pronoun, the near-rhyming yuvabhyam and asmabhyam. Its
other two occurrences in this hymn (vss. 19, 30) are not so structured.

“Shelter that cannot be cheated (/deceived)” (see also VIII.85.5) is a striking and
somewhat opaque expression, since ddabhya- usually modifies animate beings (generally
gods) who aren’t gullible. I assume that the intention is shelter that can’t be breached by
trickery, vel sim., but the context of neither passage gives us any help.

VIIL5.13: The Pp. analyses yavistam as ya avistam, with the latter an injunc. -is-aor. to
Vav ‘help, favor’. Ge accepts this analysis and Re is sympathetic; however, Old dismisses
it, taking ydvistam rather to V yu ‘unite’, as the verbal counterpart (with initial preverb ni)
of the common noun niyut- ‘team’. This analysis is already found in Gr and is vigorously
defended by Narten (Sig. Aor. 212). One argument against the Pp. interpr. is the fact that



this would produce an unambiguous embedded relative clause, and these are rare to non-
existent in the RV.

VIIL.5.14: The partitive gen. with prbatam consists of the phrase asy4 ... madasya carunah
| madhvo ratasya, rendered in the publ. tr. (sim. Ge) as ““ of “this dear exhilarating drink,
of the honey bestowed,” which faithfully represents the hemistich boundary. However, it
also construes the adj. carunah with masc. madasya, though u-stem sg. oblique forms
with interposed -72- should of course only be neut. This is in fact the only certain ex. of
such a masc. form given by Lanman (Noun inflec., 410). There are several ways to avoid
this undesirable morphological analysis. The least attractive is to take mdda- here as
adjectival, but this exceptionally well-attested stem is otherwise only a noun. The other
two possibilities are better. On the one hand, the rest of the gen. phrase includes the neut.
noun madhvah, and carunah can be construed with it: “of this exhilarating drink, of the
dear honey ...” The drawback is that this artificially splits the gen. in b and reads part of
it across the hemistich boundary. Perhaps the best solution is suggested by the other four
occurrences of carunah, which always modifies amrtasya ‘(drink) of immortality’, with
the nominalized amrta- neuter (IV.70.2, 4; 108.4; 100.4, always in the order amitasya
carunah, pada-final as here). I suggest we read carunah here as representing that phrase
and tr. “of this exhilarating drink, of the dear (drink of immorality), of the honey ...”

VIIIL.5.19: I don’t really understand why the skin-bag of honey is set in the chariot-rut.
One might think of the English expression “grease the skids,” except that the ASvins are
meant to drink out of it.

VIIL.5.20: The referent of f€na ‘with it’ is not clear. Although the verse sequence might
suggest the skin-bag of vs. 19, the chariot makes more sense, and in 30a, where pada a is
repeated, it does seem to refer to the chariot or parts thereof.

VIIL.5.21: This vs. is structured very like vs. 9, presenting some of the same syntactic
problems, but in a somewhat clearer fashion. The first two padas, utd no divya isa, utd
sindhinir aharvida are identical to 9ab utd no gomatir isa, utd satir aharvida, save for the
adj. modifying 7sahin a and the acc. pl. found in b. Recall that Ge and Re supply a verb
(volham) for ab, separating those padas from c. Some support for their position might be
found in the larger context of vs. 21: the immediately preceding pada, 20c, contains
vahatam with a variant 7sah object (“fat,” not “heavenly”). So it could be possible to read
21ab as a continuation of the VP in 20c, giving support to Ge/Re, who supply a verb from
the same root (V vah) to govern the identically structured 9ab. But Ge happily takes ab as
the obj. of the verb in 21c, dpa ... varsathah ‘you two will open up’ (s-aor. subjunctive to
Vvr‘cover, obstruct’). As was noted ad vs. 9, dpa V vr ‘uncover, open up’ is semantically
very like v7'Vsa ‘unfasten’, and if refreshments can be the object of the first, this should
also be possible for the second.

varsathah is the only s-aor. form to vV vrin all of Sanskrit. It is very possible that it
was created for this passage because the resulting syllable vars evokes the root V vrs
‘rain’, which would be appropriate for the liquids that are its objects in ab. Re also
remarks on this word play.



VIII.5.22: The subjunctive pdtat seems to be used in an unusual past prospective sense in
this mythological context. This may be an English problem, however. Since the verb of
the main clause is injunc. vidhat, this context is not necessarily preterital, but “timeless,”
and the subjunctive can therefore be expressing pure future modality. The fact that the
next verse is also mythological and contains an undoubted present tense form
dasasyathah shows that mythological tense is fluid here. Re remarks (ad vs. 23) that the
indifference between present and preterite underlines the reflection of the current human
situation in the legendary material.

VIIL.5.24: susastibhih in pada b is taken by Ge (also Gr) as modifying at/bhif in pada a
(“mit diesen Ioblichen Hilfen; Ge takes navyasibhih as adverbial “aufs neue”), but this
requires susasti- to be adjectival. However, almost all occurrences of this stem -- and all
seven other instr. -- are nouns (‘good laud’)(and see nominal sustutim ‘good praise’,
identically formed and nearly synonymous, in 30c below). Although in Gayatri the b-
pada more regularly construes with the a-pada, it is not out of the question for it to go
with c instead. In this case the instr. phrase of b goes well with ¢, and it would only
represent one constituent fronted before the subordinating yad.

VIIL.5.28: This vs., like the almost identical IV.46.4, is syntactically somewhat ragged:
the beginning of pada c, 4 A7 sthathah, should ideally be the beginning of the clause,
given the fronted preverb and the 47 But the object occupies all of ab (and the end of c).

VIIIL.5.29: The syntactic disorder continues here. The main clause corresponding to vs. 28
is vs. 30; this intermediate verse, the middle one of the trca, is an elaborate nominal
sentence couched entirely in the nominative and functions as an extensive parenthesis
further specifying the features of the chariot found in 28a (in the acc.).

On ubha cakra “both wheels,” with apparent neut. pl. for expected du. cakre see
comm. ad X.10.7.

VIIIL.5.31: The sense of this vs. is a little odd: it sounds as if the ASvins on their journey
are snacking on the comestibles they are bringing to us and we will only get the scraps.
This is not the usual way to urge the gods to bring us things and makes the ASvins sound
mingy. Perhaps the point is rather that there are so many (parvih) refreshments that
there’s enough for everyone? Ge compares 19c, which does not seem similar to me.

VIIL.5.33: The publ. tr. “feathered birds, frothing at the mouth” is, to say the least,
inelegant and perhaps unintelligible. What I think is meant: the birds are compared to
horses (or the horses to birds); prusitapsavah ‘frothing at the mouth’ qualifies the
underlying horses and indicates their speed. Cf. the overt horses in V.75.6 dsvasah
prusitapsavah, VIII.87.5 dsvebhih prusitapsubhifh (both ASvin hymns) (latter =VIII.13.11
[Indra]).

VIII.5.34: The hapax -gayas- (a hapax) in dnugayasam- is generally taken as a primary s-
stem to the diphthongal root V ga% see Whitney (Roots), AiG 11.2.235, EWA s.v. V GA.
The contextual question is what is following what. For Ge the song is sounding
after/following the chariot (“Gesang schallt eurem Wagen nach”), but most dnu-



compounds have the structure “following X,” where X is the 2" member (e.g., dnu-
patha- ‘following/along the path’; with diff. accent anu-kama- ‘following/according to
desire’). I therefore think the chariot is following the song; in other words, it is making its
way to the ritual ground, drawn to the song being sung there. Rather like the modern
expression “follow the money.”

Pada b seems to be a clear embedded relative clause -- or else, at least as I have
punctuated it, a parenthesis.

The point of ¢ seems to be that the wheel doesn’t knock against the chariot no
matter how fast it moves. Such knocking presumably would be a problem with wheels
that were not securely fastened to their axle and well balanced, so the ASvin’s chariot is,
not surprisingly, well constructed.

VIIL5.36: With Say. I take the wakeful wild beast to be soma. The obj. of Vsvadis
regularly an oblation, and in IX.105.1 its object, soma, is compared to a sisu-, the young
of an animal or human.

vain b cannot be the disjunctive ‘or’, as there is no disjunction possible. I take it
as the short form of 7va ‘like’ (with lengthening), as Ge also seems to (on the grounds of
his “sozusagen”), marking the statement as an approximative. Old’s comment is not
entirely intelligible, but he seems rather to imply that va expresses a strong positive, and I

therefore assume he thinks it’s a form of varz, as do Re and Klein (DGRYV 11.201-2).

VIII.5.38: There is much disagreement on what to supply with Airanyasamdrsah and
indeed on whether it modifies r3jAah, interpreted as an acc. pl. (see Ge n. 38ab). Since it
seems unlikely that Kasu gave the poet ten golden kings, even as figurines (pace Old), it
seems best to take rdjAah as gen. sg. and supply another desirable golden item. Ge
suggests garments, probably in part because of the hide-tanners? Hoffmann (Inj. 229 n.
227) points out that gold(-bedecked) horses are mentioned elsewhere in danastutis, and I
follow him in the publ. tr. However, given how prominently gold figures in the
description of chariots in this hymn (vss. 28-29, 35; cf. also 11), ‘chariots’ might be a
better choice.

The apparently contemptuous ‘hide-tanning’ (carmamnah) must be a way of
indicating that, in comparison with Kasu, all men hereabouts are no better than tanners:
ignoble, low, and engaged in dirty and polluting activity. But perhaps there’s just a whiff
of a suggestion that KaSu has enough cows to furnish work for many tanners -- and
therefore he should be more generous with these cows to his poet.

VIII.5.39: Like many danastutis, this one seems to have a bit of sting in its praise. The
poet seems at first to be saying that the Cedis are so lavish in their giving that no one else
could follow them, but the 2" half of the verse warns that all it would take for another
man to receive more praise than Kasu is to give more. Although the ma prohibitive of ab
is technically applied to other men (“let no one go ...”), it’s really an implicit challenge to
Kasu: he can only stop others from going on his path by always giving the most.

VIIIL.6 Indra



VIIL.6.1: The rel. clause in ab appears to be of the embedded izafe type, but more
elaborate than most such examples.

Displaced 7va in b; we might expect * parjanya iva vrstiman, which would also be
metrically acceptable.

VIII.6.2: The publ. tr. takes pada a as a nominal sentence with a predicated present
participle (pipratah), a fairly rare but not unprecedented construction. This has two
advantages: 1) it provides the verse with a main clause, 2) it avoids an anomalous
position for ydd. However, since yddis also badly positioned in 3a and 8b, the second
observation may not be an argument. See remarks on 8 below.

VIIL.6.7: The co-occurrence of a 1° pl. verb (abhi prda nonumah) and nom. pl. imah ...
dhitdyah causes some interpretational difficulties. Ge takes initial 7m4h as an accusative
plural object with the verb in pada a (“Diese stimmen wir auf (dich) an”), separating it
from dhitdyahin b, and interprets padas bc together as a nominal clause. This would
rescue the word order, but an accusative with V au is almost always the goal of the roaring
(and this exact phrase abhi pra nonumah occurs a number of other times), not the contents
of the roar, as an obj. 7imah would require (but see comm. on 1.6.6). I prefer to take the
insights as identified with ourselves, both subjects of abhi pr4 vV nu. Old also suggests this
identification, which is also found in vs. 8.

With vipam dgresu compare 1X.99.1 vipam agre. There are 43 occurrences of sg.
dgre and one of pl. dgresu; it seems unlikely that the number is significant here, but
simply used to supply an extra syllable.

In ¢ Ge sees two similes, “like the flame of fire, (like) missiles,” but I think the
latter is not used as a comparison but an identification, just as in 3¢ the Kanvas praises
are called their “familial weapon” (jams ... ayudham).

The simile marker n4is again misplaced; we would expect *agnér na socih.

VIII.6.8: See comments on 7ab. The identification of the Kanvas and their dhiti’is quite
clear here.

Another example of anomalously positioned ydd, like 2b and 3a. In fact this verse
is structured entirely parallel to vs. 2: participial phrase in pada a, prd yad opening b
followed by an injunctive in -anta and a nom. pl. subj --stem, ¢ nom. pl. referring to
poets followed by szdsya INSTR. phrase.

VIII.6.10-12: This trca is characterized by emphatic pronominals: initial afdm 10a, 10c,
11a; tvam 12a; mama 12c.

VIIL6.10: Ge explains the form of ajani as “attraction to the simile” (that is, 3" ps.
instead of 1% ps.), but although obviously there is no 1% sg. passive aorist, if there were to
be, this is what it would be. More problematic is the logical connection of ab with c. Ge
thinks that the rebirth is “durch die Erleuchtung”; I assume he means that the acquisition
of knowledge and the resulting illumination caused the poet to be reborn like the sun. But
the sun is reborn every day, and the passing of knowledge from father to son presumably
happens once or a few times at most -- although, if the father is the son’s teacher, it might
be a daily event.



VIII.6.12: The 2 occurrences of fustuvih are standardly interpr. as preterital (“...
gepreisen haben”; see Ge and Kii [578], as well as the publ. tr.), but the context does not
impose this value, and the existence of an augmented plupf. arustavam (111.53.12) with
the same apparent meaning is disturbing. It is therefore possible that the verbs here
should be rendered “... who do not praise you ... who do praise you.” The existence of a
pf. subj. in a nearby hymn, fustdavatin VIII1.8.16, also supports a presential interpr. of this
pf.

Pada c contains an ellipsis: we expect an instr. here, as in VIII.1.18 aya vardhasva
tanva gird mama. The appropriate word can either be extracted from the proleptic adj.
sustutah “by my (praise) (so that you become) well praised” (as well as the two forms of
tustuvih in ab) or, less likely, pratnéna manmanain 11a.

VIII.6.13: The accented airayat in c raises questions. It is natural to interpret c as the
main clause, in which case we must assume a preverb 4 with an unaccented airayat (see
Old ad 1.157.5). This is possible semantically and syntactically, but the Pp. does not so
analyze. Alternatively we could take all of vs. 13 as a subordinate clause (“when his
battle-fury smoked ... (and) he sent ...”) dependent on the main clause in vs. 14, but this
is not attractive, because it not only requires a switch from 3™ ps. to 2", but it also yokes
together two otherwise independent myths.

VIIL.6.16: Ge takes the footsteps or feet in ¢ to be those of Indra’s horses, but on the basis
of 1.32.8 tasam ahih patsutahsir babhiiva “The serpent came to be lying at the feet of
those (waters)” it should rather be the waters’ feet or footsteps. What these are
conceptually is not clear — perhaps deeper pools in the riverbeds? — but the parallel is
clear, and furthermore Indra’s horses take no part in the Vrtra myth.

VIII.6.18: This verse is structured entirely parallel to vs. 12 and thus forms a small ring
that does not conform to the trca structure. On fusfuviih see comm. on vs. 12.

VIIL.6.19: endm in ¢ would be the only accented form of the ordinarily enclitic
pronominal stem ena-. See Old’s lengthy discussion of possibilities and previous
suggestions, although he does not reach a definite conclusion. My interpretation is one
that Old also seems to favor, that enam stands for the independent adverbial instrumental
end ‘thus, in this way’ (an idea in different form that goes back to Hopkins). As he points
out, in the position before rthis would probably come out as endni with anunasika
(Proleg. 470), and the redactional conversion of this to a “real” m, esp. in a feminine
context, would not be surprising. This adverb end is quite often, though not invariably,
pada-initial. See esp. semantically parallel 111.33.4 end vayam payasa pinvamanah “So we
(are) -- swelling with milk ...” For pipyusi- construed with the genitive, see vs. 43b
below, madhor ghrtasya pipyusim.

VIIL.6.20: The first problem in this verse is what to do with Zsa. Ge construes it with
prasvah “Die ... durch den Mund gebirend...,” and it would also be possible to take it
with dcakriran, as Old seems to imply, yielding “with their mouth they have made you
their child.” In either case this would require that ‘mouth’ is equivalent to the products of



mouth, namely noise, and that the bellowing of the cows, which stands for the poets’
insights, is the instrumental cause. This is not impossible; indeed Zsa sometimes refers to
poetic speech. But I suggest instead that 254 garbha- is an idiom, “infant-by-mouth,” that
is, nursling, and that they are nurturing him directly.

Pada c is puzzling, in part because it lacks both a verb and both parts of the frame
that should match the simile dhdrmeva siryam. The verb is the easiest: the preverb pars
invites us to supply a form of Vas ‘be’, in the standard idiom ‘surround, envelop’. Ge’s
reconstruction of the frame also seems the most likely: the subject continues to be the
cows/insights of vss. 19 and 20ab, the object ‘you’ [=Indra]. They surround/envelop him
in a nurturing, maternal manner. But the image in the simile is very different: I do not
know of other places in which the sun is surrounded or enveloped in this fashion or what
“supports” could be involved. If they are in fact the “supports (of heaven),” as seems at
least reasonable, it is possible to envision the sun operating within a space defined by
these supports — though, again, this does not seem to be a RVic notion elsewhere. See
Old for other, not particularly plausible, scenarios. As indicated in the publ. intro., the
translation given is very uncertain.

VIII.6.22: The position of the ufdis abnormal, as it most naturally connects the two
nominatives prasastif and yajiah. See Klein DGRV 1.434-45. The uta’s of 23b and 24a
are correctly positioned.

VIIL6.25: The lexeme abhi'V tan has the idiomatic meaning ‘stretch over’ and therefore
‘extend control, dominate’. The image found in the simile (vrajam nd) is found exactly in
the parallel 1X.108.6, where the vrajdm is not in a simile. Elsewhere (1.160.5, V.54.15) in
the active it seems to mean ’stretch over’ (and therefore dominate), and in a TS passage
adduced by HO (111.4.6.2) Keith transl overpower’, which seems right in context.

Here the question is the referent of the object in the frame, siira upakdcaksasam
“whose eye is near to the sun.” Ge supplies “Schatz” and thinks it refers to gold, which is
“near to the sun” in its color and also (hyperbolically) its value. This is quite possible, but
Agni is also found in just these expressions, e.g., IV.11.1 upaka a rocate siiryasya, and of
course Agni is often identified as the sun. The “gold” interpretation is probably correct,
however, since the idea would be that Indra controls goods and therefore can distribute
them to us; what Indra’s control over Agni would amount to is less clear. Note the
independent gen. suardh dependent on the first member of the compound upaka-.

Because the verb of c is a subjunctive, which would clash with the preterital
perfect of ab, I take c with the following verse, whose present tense verbs are more
compatible with a subjunctive.

VIIL.6.26-27: Vs. 26 (and if I am right, 25¢) are both dependent on vs. 27 by my reading.

VIII.6.28-30: The translation of this trca is superficially easy, but its interpretation is
difficult. Ge takes 28 as referring to soma, 29 to Indra (or 29ab to Indra and 29c to soma;
it’s not entirely clear), while Old emphatically rejects Ge and takes Indra as the referent
of both verses. Neither of them is entirely clear about the identity of the plural subjects of
30, though both think that the verse is a reference to the dawn and/or the dawn sacrifice.



I do not have a solution to these riddles, though I have some further suggestions.
But before presenting them, I should first point out how different the style of this trca is
from the rest of the hymn. There are no proper names in the verse, either divine or
human; the reference is only 3™ person; there is no specific ritual vocabulary; the
presentation is all descriptive, without even an implicit hint of the hortatory; there are no
similes, though the imagery is strikingly poetic. The whole effect is almost allegorical,
stripped of the busy specificity and the divine-human give-and-take that characterize the
rest of the hymn and reappear emphatically in the next trca.

As often in the RV, I think some of the difficulties arise because two separate
referents are present. On the one hand, the location of the birthplace of the poet in 28
suggests, as Ge says, that soma is the subject. Soma, esp. the celestial soma often
encountered in Mandala IX, could also be the subject of 29, looking down upon the sea of
the earthly soma. But in both verses poetic inspiration could also be the subject, signaled
by the two forms of vV vip, viprahin 28c, vipanadhin 29¢c, and by the emphasis on seeing in
29 and 30. The progression from birth with insight (28c) to quivering and stirring (29c¢)
seems to describe first the germ of the poetic idea and then its development.

VIII.6.30: In 30 in a different image “they” (poets/sacrificers?) see “the dawning light of
the age-old semen” — a baffling phrase. The “milk of the age-old semen” (pdyah
pratndsya rétasah) is found in 1I1.31.10 in a Vala context, where it may refer to the poetic
products that help open the Vala cave. Here it may refer to the even further development
of the poetic insight, now fitted to a ritual context and available to be “seen” by the
ritualists who will make use of it. But all this is highly speculative.

VIII.6.34: “Wooden” seems excluded for vananvatihere. See VIII.1.31.
VIIL.6.36: Note the phonetic figure Aaribhyam haryatabhyam. See also VIII.12.25-28.

VIII.6.38: The publ. tr. of a and ¢ may be difficult to parse in English: “after you (roll)...”
does not contain a temporal conjunction (“after”) followed by a subject + verb, but rather
a prepositional phrase (“after you,” that is, “following you”) followed by a verb with
postposed subject (“both worlds” / “the drops™). It might be clearer if rephrased as
“following you (roll) ...”

The isolated verb form varti is, curiously, identified as an injunctive by Lub,
despite the apparent primary ending. Gr considers it a development of * vart-t7, which is
phonologically possible. I don’t have a firmly founded analysis of it, but I wonder, since
outside of the perfect, intransitive forms of V vzz are medial, if this is actually a “passive
aorist,” which displays the expected strong form and -7 ending, in which case Lub’s inj.
label would be correct.

In ¢ svanasah is a pun: it can either be the nom. pl. m. of the mediopassive
participle of the root aorist to Vsu ‘press’ or nom. pl. m. to the thematic nominal svand-
‘sounding, sound’. See VIIIL.7.14, 17.

VIIL.6.39: 1 give Saryanavati its literal meaning, deriving ultimately from sara-, sarya-
‘reed, stick’, rather than taking it as a PN as Ge does, since in other places it seems to



have literal content. On the analysis see Thieme Unters. p. 40 n. 2. But a PN, esp. in this
context, is certainly possible.

VIII.6.41: On the sense of coskilya- see Schaeffer (201); the action envisaged is poking
or prodding a fire, extended to Indra’s poking more and more good things out to us.

VIII.6.44: vimahi- is a hapax, but presumably built to vimahas- (2x) and of fairly obvious
meaning.

VIII.7 Maruts

As noted in the publ. intro., this hymn contains dense repetitions of vocabulary
and numerous phonetic echoes within and across verses. I have noted some, but by no
means all, below. Particularly common in the earlier part of the hymn is the root v ya
‘drive’, in both verbal and nominal forms (2b, 4c [2x], 5a, 7b, 8b; also 14b, 23a, 26b, 28c,
29c¢).

VIIL.7.1: tristubham isam “Tristubh refreshment” causes some interpretational
difficulties. Although in RVic discourse there is no problem with an image that involves
refreshment conceived as metrical poetry, this hymn containing the phrase in its opening
phrase is in GayatrT meter, not Tristubh. The same phrase recurs in VIII.69.1 (Indra), a
hymn that is also not in Tristubh. Some remove the word here entirely from the poetic
sphere, as in Macdonell’s “threefold Soma draught.” Ge believes that it can’t refer to the
Tristubh meferhere, but that it must be a different technical term in recitation. I do not
think that the fact that these two hymns are not in Tristubh necessarily means that that
meter can’t be referred to in this expression; there are, after all, plenty of hymns to both
the Maruts and Indra in Tristubh, and the verb governing the phrase is in the imperfect
and therefore should refer to another occasion. But following Ge’s lead, I think it possible
that ‘(having?) threefold rhythm’ could refer to the GayatrT meter in which this hymn is
composed, since GayatrT consists of three padas. Unfortunately this will not work for
VIII.69, which is composed in a variety of meters (incl. Gayatri, but only vss. 4-6); the
verse in which the phrase is found (VIII.69.1) is in Anustubh. I might emend the publ. tr.
to “refreshment in threefold rhythm.” For further on the compound see Scar (641-42),
who is somewhat indecisive about both the compound type and the sense.

VIIL.7.2: dcidhvam in b (see also the identical pada in 14b) should be read with distracted
final syllable (dcidhvam) in order to make up an 8-syllable pada, but it also should
ideally have a heavy root syllable in order to avoid four consecutive light syllables in the
cadence. (Even though I do not believe that the cadences of dimeter verse are as regulated
as those in trimeter, iambic cadences do prevail, and four shorts would be quite unusual.)
Werba (183, flg. Seebold) suggests that the form represents *dcid-dh"vam to V cit, which
seems very plausible (also for the identical distracted form in 1.87.2; in V.55.7 it does not
require distraction and is therefore not diagnostic). Gr assigns dcidhvam to V ci, which is
nearly identical in meaning to V cit; Lubotsky, curiously, puts it with V¢ “pile’. The same
type of cluster reduction is found in the Marut hymn VIII.20.18 in vavidh”vam, which
likewise requires distraction and a heavy root syllable and represents * vavrd-dh*vam
from V vzt ‘turn’.



VIIL.7.3: I take ud irayanta here as a reflexive transitive. It thus contrast with intransitive
ud ... iratein 7b.
See also comm. on vs. 10.

VIII.7.1-4: Note recycling of vocab. -- isam 1, 3; parvata- 1, 2, 4, yamam 2, 4; vip/vep 1,
4; vayubhih 3, 4.

VIIL.7.4 vapantiis also echoed by vepayantiin the next pada, and the whole verse is
marked by alliteration: v’s, p’s, and r’s in vdpanti ... prd vepayanti pdrvatam, nr’s in
martto miham (both sets in ab), and y’s in ¢: yad yamam yanti vayubhih.

VIIL.7.5: The vs. consists only of a subordinate clause. I attach it to the preceding vs.,
since the yad clause of 4c seems parallel to the yad clause of 5 and yama- recurs here.
However, there is a change from 3™ ps. ref. in 4 to 2" ps. in 5.

VIIL.7.6: Each pada of this vs. begins yusman, picking up susmayain Sc.

VIII.7.7: Both ud ... irate and vasra- echo vs. 3. There is an internal echo between
arupdpsavah (a) and snina (c).

VIII.7.8: Exactly what atmospheric phenomenon is being described here is not clear. Ge
seems to think that it’s the Maruts who are traveling the path (pantham ... yatave “dass
sie ihre Bahn laufe”), though his n. 8b seems closer to my interpr. I suggest thatitis a
post-storm image: the thunderclouds/Maruts part, releasing the sun’s ray and allowing the
sun to travel its usual path across the sky. The parting of the clouds is expressed in c, the
extending or spreading of the clouds that is accompanied by the beams of the sun.
Thieme (Fremd. 112) instead sees the Maruts releasing a ray as the path for the sun to
travel: the first ray of morning, which the sun follows. But the Maruts are not dawn gods.
Pada c is repeated as the final pada of the hymn (36¢).

VIIL.7.10: The stem prsni- in the plural otherwise refers to “dappled cows” and is marked
(by pronouns and modifying adjectives) as feminine; see the immediate preceding hymn
VIIL.6.19, as well as VII1.69.3, 1.84.11. Here, however, there are no diagnostically
feminine forms syntactically associated with prsnayah. This allows it to refer both to
(fem.) dappled cows and to the (masc.) Maruts, whose mother is Pr$ni. Although the
Maruts are regularly called “Rudras” after their father Rudra (e.g., 12b), this is the only
place in the RV where they are called “Prsnis” after their mother. This verse reprises 3bc
... prsnimatarah | dhuksanta pipyisim isam “They whose mother is Préni have milked out
swelling refreshment,” with the bahuvrihi prsnimatarah matched with prsnayahhere and
dhuksanta matching duduhré. The prsnimatarah in 3b all but ensures that we will take
prsnayah here as a referent to the Maruts.

The referent of the three lakes they milk out as honey is the rain they produce.

VIIL.7.12: Ge and Re (see his comm.) take sudanavo, ridra rbhuksanah as predicative
vocatives with the copula expression yiydm hi stha “for you are ...” This seems



unnecessary, since there is a fine nominative plural, prdacetasah, which can serve as
predicate. I take the uzdto be connecting not the supposed predicative vocc. with
prdcetasah, but the two locc. dame and made. The predicative vocative analysis is esp.
unlikely because this is a repeated pada (I1.15.2, VI.51.15, VIIIL.83.9; there are also further
exx. of yidydm hi stha ... as a pada-opening), and only in 1.15.2 is a predicative voc.
likely. (See Bloomfield, RR ad I1.15.2; he considers it “plain mechanical borrowing”
there.)

The conjoined locc. “in our house and in exhilaration” may not seem to form a
natural semantic class, but note that they are anagrams of each other: dime/ made, and in
a hymn so structured by phonetics, that would be enough.

VIIL.7.13: I take madacyiitam as having “active” meaning (‘arousing exhilaration’),
rather than passive. Scar (126) allows either for this stem, and Re takes it as passive here.
Since the passive form maddacyutam built with the past participle would fit the same
metrical slot, I think that the active sense must be meant.

VIIL.7.14: I supply loc. upahvaré(su) in a because ddhi doesn’t take the genitive (so can’t
be directly construed with girinam as Ge does), on the basis of the immediately preceding
hymn VIIL.6.28 upahvaré girinam and the Marut hymn 1.87.2 upahvarésu yad acidhvam
yayim, whose phraseology is very close to this.

I do not entirely understand what 7va is doing here. Perhaps their wandering in the
distant parts of the mountains is implicitly compared to their journey here.

As in VIIL.6.38 (q.v) I take svand- as a pun, both a passively used root aor.
mediopassive participle to Vsu ‘press’ (‘being pressed’), which is eminently appropriate
for drops, and a thematic adj. to Vsvan ‘sound’. Although the latter may seem less
characteristic of drops, see 16a drapsa iva ... dhamanti “like droplets they blow their
blast,” as well as 17a, where svand- seems to encapsulate the same pun.

VIII.7.15: The problem in this verse is the referent and syntactic construction of gen. sg.
etavatah ... adabhyasya (assuming that the two are to be construed together). Most take
the phrase as obj., one way or another, of bhikseta. Ge takes it as a separate obj. of
bhikseta, parallel to sumnam: “Um solche unfehlbare (Gabe), um ihre Gunst ...” Old, by
contrast, suggests that the poet started out with the gen. etdvatah, meaning to continue
with *sumnasya, but had to substitute the acc. sumnam for metrical reasons. He then
takes adabhyasya either as continuing the gen. phrase etivatah ... *sumnasya or as having
a separate referent, the Maruts considered as a unity. Re also considers sumna- to be the
ultimate referent, but has the genitive phrase express a partitive sense: “Puisse le mortel
avoir une part, (si) petite (soit-elle), a la bonne grace ...”” Sim. Bl (RR) ad loc. In favor of
the Old/Re/Bl solution is the phrase etavatah ... sumnasyain VII1.49.9 (Valakh.),
construed with 7mahe ‘we beg’ (cf. 50.9); see also VIIL.5.27 efavat.. / ... sumnam imabhe.
But I find Old’s metrical about-face very unlikely: RVic poets don’t have “whoops, that
genitive won’t fit here” compositional moments, as far as I can tell, while Re’s semi-
partitive construction seems rather weaselly. Moreover, V bhiks is almost always
construed with the acc. as here (genitives probably in 1.152.6 and VII.90.6). And, further,
in the scenario where ddabhyasya is part of the phrase, “unfehlbar” (Ge), “unerring” (Bl)
is not what ddabhya- means. My solution is not necessarily better, though it does arise in



part from Old’s alternative suggestion for ddabhyasya. I take the gen. sg. phrase as
doubling the gen. pl., esam, with both referring to the Maruts -- the plural to them
individually, the singular to their collectivity (so Old’s “von den als Einheit gedachten
Maruts”), i.e., the Marut flock (ganda-). This seems to be Gr’s view, also Macdonell’s. It
should be noted that the Maruts (in pl.) are several times referred to as ddabhya-
(11.34.10, 111.26.4).

The publ. tr. reflects that analysis, but I am not entirely certain it is right. If I were
to follow some version of the other view, I would render bhikseta in two different ways
depending on the case of its complement: “might beg their benevolence, might seek a
share of such undeceivable ...”

VIIL.7.16: However odd the expression drapsah ... dhamanti “the droplets blow their
blast” may seem, it is found twice elsewhere: the extremely enigmatic VIII.96.13 and the
somewhat clearer IX.73.1. The latter is a noise-making context, as this may be.

VIIL.7.16-17: 16c¢ utsam duhdntah reprises 10bc duduhré ... utsam, which in turn
reminded us of dhuksantain 3c. Other elements in vs. 3 reappear in vs. 17: prsnimatarah
in 17c was the subj. of dhuksantain 3b, and 17ab dd u ... irate ... ud u vayubhih reminds
us of 3a ud irayanta vayubhih (cf. also 7ab).

On svanébhihin 17a see comm. on 14. Because vss. 16 and 17 are so closely tied,
I connect the drapsa- of 16a with the svanébhihin 17a and consider this a variant of
svanail ... indubhif in 14c.

VIIL.7.18: Note the extremely recessive 2™ pl. perfect ava 2" pl. pfs. are rare and poorly
marked as it is; with its initial swallowed by yéna, this one barely surfaces.

The referent of yéna and its correlative fdsyais most likely ‘help’ (dvas-); so Ge.
This assumption is supported by 1.112.5 yabhih kanvam ... avatam “with which you two
helped Kanva,” where the referent of yabhihis the etymologically related dtibhih and the
same Kanva story as in 18b is referred to.

As for Turvasa and Yadu -- though, as Ge points out, their helper is usually Indra,
in this run of hymns the deed is assigned to several different gods: the Maruts (here),
Indra (VII1.4.7), the ASvins (VIIL.9.14, 10.5).

The construction of c is unusual. With Ge (and Re), I take #isya as a partitive gen.
with dhimahi, though somewhat reluctantly. The dat. ray€ ‘for wealth’ is then an
indication of our purpose once we receive some help from the Maruts; Ge’s fuller “um
Reichtum (zu gewinnen)” makes the purpose clearer.

VIIL.7.19: pipyusir isah echoes pipyiusim isam in 3c.

VIII.7.21: Ge thinks that this verse is addressed to the other singers, but this requires that
the voc. vrktabarhisahin 20 and 21 have two different referents (so explicitly Ge’s n. 3),
which seems unlikely. I take the Maruts to be the addressees, as in vs. 20, and follow
Macdonell (Hymns from the Rigveda, p. 60) as well as Liiders (Var. 426-27) in taking
the verse as contrasting the Maruts’ former friendly behavior to the poet and his fellow
ritualists with their neglect now -- a neglect drawn attention to by the questions in the
immediately preceding vs. 20. Acdg. to Delbriick (AiS 502), ha sma pura + PRESENT



expresses what was accustomed to happen in the past. I also take stcomebhifinot as the
Maruts’ praise songs, but rather the ones produced by us, as an instrumental of price.
Macdonell’s tr. “as once ye did for praise...” seems to reflect a similar interpr.

VIIIL.7.22-23: The insistently repeated sZm in vs. 22 (4x in 3 padas) is complemented by
its opposite v71in 23, though vineeds only two occurrences to continue the pattern.

VIIL.7.23: argjin- is a hapax. Though it is obviously derived from a root Vrj, it is not
clear whether it belongs to ‘shine’ (so Gr ‘nicht glinzend’, Re ‘sans éclat’) or ‘rule’ (Ge
‘die herrenlosen Berge’; Old ‘koniglos’) -- or both, as I suspect. Although neither root
yields compelling sense as a negated quality of mountains, the phrase should be
interpreted in light of 1c¢ v7 pdrvatesu rajatha, where 1 see the same pun.

It is possible that v7'V ya should be rendered ‘drive through’, not ‘drive apart’,
although this produces a less happy contrast with sdm in vs. 22. In that case I would tr.
“they drove through Vrtra, joint by joint, (drove) through the mountains ...”

On vzsni see comm. ad VIIL.96.19.

VIIL.7.24: The pattern of repeated preverbs continues with dnu. The lexeme dnu V avis
quite rare (but see X.113.1); presumably the poet was looking for a preverb to pattern
with sdm and v71in the previous vss. In X.113.1 I tr. “assist’, but ‘stand by’ here to
provide a separable particle for the pattern.

VIII.7.25: T have punctuated pada b, siprah sirsan hiranydyih, as a parenthetical
expression, a nominal locational clause, but in context it is the equivalent of a
decompounded bahuvrihi modifying the Maruts and parallel to vidyuddhasta(h) ‘having
lightning in their hands’ in pada a (so approx. Re). A bahuvrihi **“having golden
(helmet-)lips on their head” would have been difficult to construct with these elements.
Including the modifier ‘golden’ would have produced a three-member compound, which
would be unusual for the RV, and determining what form ‘head’ (s7ras-/ sirs-n-) would
have taken as the final member of a masc. pl. bahuvrihi may have defeated the poet. For
disc. see my forthcoming “Limits on Indo-Iranian Compounding” (Ged. Holland). This
analytic expression is given somewhat fuller form in V.54.11.

VIII.7.26: Like almost every verse involving USana, this one is quite obscure. On the
morphology of the name, see my art. in Fs. Jasanoff; for the mythological background
and development of USana, chap. 4 in my RV between Two Worlds. I take this verse as a
disguised treatment of the Vala myth, with which USana Kavya is associated elsewhere.
Pada a is also found at 1.130.9; there I take USana as an acc. of goal (or perhaps a gen.
with a gapped ‘house’), while here I take it as an instr. As discussed in the Fs. Jasanoff
article, the word usdna behaves essentially like an indeclinable in the RV.

In my analysis the curious expression uksno randhram “the loins of the ox™ (on
randhra- see Goto 1985 [MSS 44] and EWA s.v.) is a reference to the Vala cave: the
loins are a weak or vulnerable spot in animals, and MIA randha- ‘opening, cleft, weak
spot” shows how easily this can develop into a word that might qualify a cave. A similar
circumlocution for the Vala cave is name goh “in the bend of the cow” (I11.39.6). Ge
takes the phrase instead as a personal name; as he points out, Uksno Randhra is a PN in



PB 13.9.19/JB II1.150 and has the epithet kavya-, apropos of the so-called Auksnorandhra
Saman, but this is surely a secondary reinterpretation of this opaque vs.

The roaring in c is the noise of the cows penned inside the cave.

Note the phonetic echo in the initial words of the first two padas: #usana/
#uksnas.

VIIL.7.28: prasti- ‘side-horse’ is a rare word in the RV, occurring two other times in
addition to a single instance of the deriv. prastimant-. As often, the occurrence of a rare
word can be attributed to phonological triggers; here pfsati rathe / prastir ... rohitah (with
a nice scrambling of th = A...tin rathe ... rohitah). Our pada b is also found at 1.39.6b,
with rathesu prsatirin the preceding pada. (The other two occurrences are less
phonologically driven.)

The exact arrangement of the horses isn’t clear, and the sandhi form prsatrhas
accordingly received different grammatical analyses. I take it as representing underlying
prsatih, an acc. pl. fem., obj. of vahati (so also Gr, Bl). Ge (/Re) seems to take it rather as
a nom. pl. implicitly conjoined with rohitah, presumably with the verb agreeing with the
latter. Hoffmann (Inj. 126) take the form as a dual nom., a parallel subj. to rohitah.

Old suggests that rindn(n)is a nom. sg. participle, modifying the subjects of yanti
with incongruence of number. This seems unnecessary, since it can easily be a 3™ pl.
injunctive, requiring no such grammatical adjustment.

VIIL.7.29: Ge/Re take saryanavati and arjike as place names, but see comm. ad VIII.6.39
above for saryanavati, depending on Thieme, Unters. p. 40 n. 2. There he also explains
arjika- as a vrddhi adj. ‘foamy’, derived from -rjika- (found in various bahuvrihis) ‘foam’
(< ‘of white appearance’).

VIIL.7.31: On kadhapriyah see comm. ad 1.30.20. Note kdd dha ... kadha-.

The verse seems to allude to the Maruts’ supposed leaving Indra in the lurch at
the Vrtra battle, but this seems to be a slander: it is often said that they were the only gods
who stayed with him (though Ge adduces SB IV.3.3.6, where they temporarily withdraw
until Indra offers them a joint share of the sacrifice [7ff.].). Certainly 24c¢ expresses their
help to Indra at that time.

VIII.7.32-33: Note opening 32a #saho su/ 33a #o su. HvN mark oin 33a as disyllabic.
The agreement across vss. would be an argument against such a reading, and Old has
several alternative suggestions.

VIII.7.34: On pdrsana- see comm. ad VII.104.5. Our passage here is the best support for
the usual gloss ‘depth, deep place’.

VIII.7.35: I take the final word of the vs., vdyah, as a pun, both nom. pl. ‘birds’ and neut.
acc. sg. ‘vital energy’, with the birds subject of vahantiin pada a. Birds figure in several
nearby hymns (VIII.3.23, 5.33), with the latter passage esp. close: ... vam ... vdyo vahantu
parninah “Let your feathered birds [=horses] convey you two [=ASvins] here.” Ge instead
takes the obj. of vahantihere to be the Maruts’ horses (supplied), with the Maruts
themselves presumably the subj. Scar (415-16) has the Maruts as subj. and clouds as obj.,



but in the absence of any clouds in the context, it seems better not to invent them. The

disadvantage to my proposal is that the ‘birds’ reading of vaya/ has to leap backwards

over a nominal clause (dhatara stuvate ...) that clearly has the Maruts as its nominal

referent. Nonetheless, I think this kind of syntactic manipulation is possible in punning:

the audience reaches the end of the verse and realizes that ‘birds’ is the subject they were

missing at the beginning, while also interpretating vayah as the neut. object of dhatarah.
I am tempted to take dhdtarah as a periphrastic future: “they will establish ...”

VIII.7.36: Pada b contains two ambiguous forms, whose variant interpretations have
produced very different tr.: chdndah may be nom. sg. masc. to chdnda- ‘pleasing’ (the
only other possible ex. in the RV is at 1.92.6, q.v.) or nom./acc. sg. neut. to chandas-
‘meter’; sdrah can be nom. sg. masc. sira- “sun’ or gen. sg. svar- 'id.” The standard tr.
opt for the former choice in both cases, e.g., Re “tel un charmeur est le soleil, de par (son)
éclat.” I have chosen the latter in both cases, at least in the publ tr., though I now have
doubts about the identity and meaning of chdndah, though I would still stand by the gen.
interpr. of sirah. The verse is a reference to the ritual here-and-now, the kindling of the
fire at dawn: the phrase siro arcisa “with the ray of the sun” is an indicator of that time.
In the publ. tr. I took chdndah as “a metrical verse” because the hymn opened with a
similar metrical expression: fristubham isam (see comm. ad vs. 1). The Maruts are
characterized as chandastiibh- ‘chanting in rhythm’ in V.52.12, a cmpd that unites the
chandas- of our vs. 36 with the 2" part of #risfiibh-in vs. 1. To be born “like a metrical
verse” makes sense in a RVic context: the fire is kindled (born) as the verbal portion of
the ritual begins to be spoken (born). However, I am disturbed by the fact that the s-stem
chdndas- has late distribution (X 7x, Valakh. 1x, with deriv. chandasya- found one in late
IX). Although the just cited chandastiibh- is always analyzed (beg. with Pp.) as
containing the s-stem, on formal grounds the 1st member could just as well be a them.
form. I am therefore more sympathetic to seeing a thematic form here (Gr’s chanda-),
perhaps with the sense ‘pleasing’. So I provide an alt. tr. “like one aiming to please.”

VIII.8 ASvins

VIII.8.4: The hapax voc. adhapriyais clearly based on the slightly better attested
kadhapriya -pri- (on which see comm. ad 1.30.20), a form of which is found in the
immediately preceding hymn VIII.7.31. The latter is a dismissive and slighting form of
address (“when-friends?” -- that is, fair-weather friends) whereas adhapriya- seems to be
the opposite: “now/here-friends,” that is, reliable friends.

VIIL.8.5: I construe both svaha and stomasya with dpasruti, although they are in different
padas. (Ge takes svaha as an independent mini-clause and construes stomasya with voc.
vardhana.) Although vardhana- regularly does take the genitive, I am reluctant to take
stomasya with it because we might expect the gen. to lose its accent in a vocative phrase
(although this loss is of course not invariable, as Old points out). dpasruti- also takes the
gen. (see 1.10.3), and since svaha is indeclinable, it can also be dependent on dpasruti-, at
least as I see it. Old also floats the possibility that stomasya goes with dpasruti, though he
seems to favor a connection with vardhana.



It is not clear whose dhiti- ‘insights’ are in question in c. Ge takes them as the
ASvins’, and the fact that kavi ‘poets’ qualifies them directly adjacent to dhitibhili would
support this view. However, in 19cd the dhitibhih definitely belong to the (human) poet,
and this also seems to be the case with suvrktibhifiin 3b (on the basis of 22ab), as well as
dhibhilh and stomebhih in 7cd. In general the unrelenting point of this hymn is that the
ASvins are supposed to come here at our producing various verbal products for their
delectation. I take the instr. in these cases to be instrumentals of cause.

With prain d I supply another verb of motion. Judging from his tr. Ge must take
the verb to be supplied as prd V as ‘be outstanding’: “Ihr ... (seid) an Gedanken ...
voraus.” This is not impossible, but this is a journey hymn and not much else happens,
esp. in this section: we offer praise; they come.

VIIL.8.6: ydc cid dhi vam purd ... is very like (nahi sma) yad dha vah purdin the
immediately preceding hymn (VIIL.7.21), which, with a present tense verb, expresses
habitual action in the past. Here we have instead the med. 3" pl. perfect juhire (found
otherwise only in almost identical context in 1.48.14; see Kii 606), also apparently
expressing habitual past action. (Delbriick [AiS 501-3] does not comment on this usage.)
In both cases (also 1.48.14) that action is implicitly compared to what is happening in the
present. Here my praise is contrasted with those of the seers of the past.

VIIL.8.11, 14-15: The bahuvrthi sahdsranirnij- ‘having thousandfold raiment’ is found
only in this hymn and does not seem a particularly natural qualifier either of a chariot
(vss. 11, 14) or of refreshment (15).

VIII.8.12: The stem manotir-is found only twice in the RV, in identical padas
(1.46.2=VII1.8.12), in the dual manotaira, with unexpected short vocalism in this strong
form (expect * manotara)—as opposed to manotar- (so accented), which occurs only in the
nom. sg. In 1.46.2 the form appears in a pada after one containing likewise dual
sindhumatara, which has -zar- legitimately, and as Old says (ad 1.46.2; see also AiG
II1.199), manotara might have been shortened in this context, with the pada then
borrowed into VIII.8.12. But Old is not enthusiastic about this explanation, and Tichy (-
tar-stems, 58) persuasively suggests that the -matara form probably provided the context
for preserving the short vowel in manotara, but was unlikely to have produced it. But her
explanation (if that’s what it’s meant to be), that manotarais “eine dichtersprachliche
Reliktform” (58; cf. 41 n. 48, where she calls both manota and manotara
“dichtersprachliche Einzelformen™) doesn’t explain its source: the -zar- vocalism should
not be a relic if we assume that agent nouns derive from *-for-stems, and blaming it on
Dichtersprache is a non-account: poets don’t make up forms with no reason, at least in
my view. The problem is similar to dhdnutarau (on which see comm. ad 1X.93.1), also
dual, though dhdnutarau may be a redactional change. The fact that they are built not to
roots, like standard agent nouns, but to pres. stems may have weakened the perceived
links to -zar-stem inflection and allowed them both to assimilate themselves to -zara-
comparatives, whose duals would have had the same -tara.

Although at first glance, stomam ... imam appears to be the product of the noise-
making verb (abhr ... aniisatam), as elsewhere (see comm. ad X.71.3) it must be the goal,
as the publ. tr. takes it.



VIII.8.15: The first hemistich reprises 8cd, but in this vs. the poet asks for something in
response to his strengthening hymns.

VIII.8.15-16: Another example of chained vocabulary: ghrtascut- ‘dripping with ghee’,
which is reasonably appropriate both for ‘refreshment’ (7s-, 14) and ‘nourishment’ (dzj-,
16).

VIIL.8.18: I supply “who listen” in d on the basis of V.61.15 srotaro yamahitisu.

VIII.8.19: mayobhivain pada a repeats the same word in 9d, with sambhivain b
generated as a variant to it.

Pada d, girbhir vatso dvivrdhat, is the third occurrence of this same pada in this
hymn (also 8d, 15b, except the verb in 8 lacks the accent). The instr. pl. dhitibhih at the
end of ¢ seems to double girbhih, as sambhiva does mayobhiiva in the first half-verse.

VIII.8.22: It may not be clear in the publ. tr. that “found in many places” is a voc.
addressed to the ASvins and does not qualify the songs and hymns. I take this form as a
“vocativized adverb” in Re’s phrase, derived from purutrd ‘in many places’, against the
standard opinion that it contains the root noun to vV & ‘protect’ and means ‘protecting
many’ (so Say, Gr, Ge). Scar (194) considers both options and cannot decide. In fact I do
not feel strongly about the analysis reflected in the publ. tr. and could also accept
‘protecting many’. However, it might be worth noting that the adv. purutra frequently
occupies pada-initial position, as here, and that there are several occurrences of it in
nearby hymns (VIII.1.7, 5.16, 11.8), one of which (VIIL.5.16) is in an A$vin hymn. The
Asvins are the subj. of a form of V#a only once (VIL.71.2), but this is not a strong
argument either way.

VIIL.8.23: As noted in the publ. intro., the three footsteps (&rini padani) attributed to the
Asvins must be meant to evoke the three celebrated padani of Visnu (cf. 1.154.4). Perhaps
it is simply the ASvins’ penchant for trios (not found in this hymn, however) that is the
point of contact. One might note, however, that in the next hymn (VIIIL.9), also by Vatsa,
vs. 2 asks the ASvins to confer on us the power in the midspace, in heaven, and “through
the five peoples of Manu” (i.e., on earth). Since Visnu’s three steps cover the same three
cosmic divisions, the ASvins’ geographical reach may be alluded to here. Even more
striking in the next hymn (VIII.9.12d), the ASvins “stand in the strides of Visnu” (visnor
vikramanesu tisthathah).

The purport of the paradoxical pada b is also not clear; see speculations by Old,
Ge, and Re. I think it must have something to do with the anxiety expressed throughout
this hymn about exactly where the ASvins are and our oft-expressed desire for them to
leave wherever it is and come to us. So we are never sure whether they are visible or
hidden.

The final pada reflects our also stated desire that the ASvins forsake other
sacrificers to come to us (see esp. vs. 8).

VIIL.9 A$vins



VIIIL.9.2: For the possible relevance of this verse to VIII.8.23, see comm. ad loc.

VIIL.9.3: pdri V mrsis a more vivid expression than Gr’s ‘geistig beriihren’, Ge’s
‘befassen’ indicate: in X.34.4 it is the verb the Gambler uses in his tortured imagining of
others fondling his wife: anyé jayam pari mrsanti asya. Something similar seems to be the
point here. The ASvins put their powers at the disposal of other poets; Vatsa sees this
promiscuity in almost sexual terms and begs them for an exclusive relationship.

VIIIL.9.4: I take ciketathah ‘attend to’ in a somewhat sinister sense here: with the help
(/invigoration) of soma the ASvins will turn their attention to Vrtra/the obstacle and take
care of the threat he/it poses. However, I am not entirely certain why the ASvins are being
implicated in the Vrtra battle and assimilated, as it were, to Indra. The gharma of the 1*
half-verse is more naturally their drink. But see 7cd below. Note also that in 12a they
drive on the same chariot with Indra. On the basis of that hemistich, which also associates
them with Vayu (12b), we can assume that it is their joint appearance at the dawn
sacrifice that brings them into conjunction.

VIIL.9.5: The referent of the y4d’s in ab is not overtly expressed. Ge supplies ‘Heilmittel’
on the basis of vs. 15 with bhesajam. That verse does not seem to me particularly
apposite. Nonetheless, I follow him, because the denom. bhaisajya- is found in the next
vs. (6b), because bhesaji- is elsewhere found in the waters (cf. .23.19), and because
plants are generally associated with healing (see X.97).

krtam can be either a neut. sg. ppl., agreeing with ydd, or a root aor. 2™ du. act.
injunc. Gr and Ge take it as the former; Old considers the latter, but rejects it on what
seem to me slight grounds. I take it as the latter, in part because the immediately
preceding hymn contains 2 of the 7 (per Lub; 8 if this is counted) examples of accented
finite 2™ du. krtam (VIIL.8.13, 17) and also because I think it more likely that the A$vins
would be portrayed as actively producing these remedies (see 6b) than that the remedies
simply got made. However, the ppl. interpr. is far from excluded.

VIIIL.9.6: On the short-vowel du. voc. deva (deva Pp) see comm. ad VII.60.12.

The rendering of nd vindhate in the publ. tr. is opaque. By “does not get enough” I
meant something like “produces in superfluity” -- from Vatsa’s point of view, there can
never be enough praises for the ASvins.

The sense relation between the yad clauses of ab and the main clause in c is not
clear. I think the idea is that even when the ASvins are preoccupied with some other
activity, Vatsa keeps praising them on the assumption that they will pay attention at some
point.

I am also a bit unclear on how pada d fits with the rest. I think that it reinforces
pada c; that is, Vatsa keeps producing hymns because he knows that the Asvins
ultimately come to someone who offers them sacrifice (here represented by the Aavis-
‘oblation’). But it could instead mean that Vatsa is wasting his time, because the ASvins
go for the oblation, not the praise. This seems less likely, esp. since both praise and
oblation are offered to the ASvins in the next vs.



VIIL.9.7: This new trca opens as the hymn does (1a): 4 ninam, followed by a form of
asvin-. The 2" vs. of the trca (8) also opens with 4 ninam.

Ge (also Lii 362) supplies a form of ‘speech’ with vamdya, obviously as part of
the seer’s ritual offering to the ASvins. But vama- generally expresses the valuable thing
that the ritualist receives from the god(s) in exchange for his ritual service, and I have
taken it this way here, with (loosely) an instr. of price. I do not have an explanation for its
fem. gender, however. There are no other occurrences of a fem. in -4 to this adjective;
most forms are masc. or neut, and the other fem. forms are in -7.

The honeyed soma and hot milk of vs. 4 return here.

Ge (also L), flg. Ludwig, takes dtharvani rather bizarrely as a nominative, but
there seems no reason not to interpr. it as the loc. it appears to be (so, e.g., Old). Nor does
there seem any reason not to take it as the name of a priest, as it is elsewhere (pace Say.,
Old). I take it as a loc. absol. without an overt participle marking it.

VIIL.9.8-9: With Kii (181-82), I assign the curious paired reduplicated med. opt. forms (4
...) cucyavirata (8) and acucyuvimahi (9) to the caus. reduplicated aorist, which is
otherwise only active. I have no explanation for the difference in the grade of the root
syllable (-cyav- vs. -cyuv-); no morphological or metrical factors can explain the
variation between these two almost adjacent forms. Possibly the 3™ pl. has full grade in
some kind of imitation of the full grade of act. 3™ pl. imperfects to redupl. presents (type
djuhavurvs. dgjuhuma), but that is found only in the active voice and not in the optative,
so it would be a bizarre and tenuous imitation indeed.

VIIIL.9.9: The last pada of the verse (d) is identical with the last pada of vs. 3 (c), but the
point is very different. In vs. 3 the poet asks the ASvins to pay attention only to him
despite the activities of other poets; here it’s “we” who are moving the Asvins, but the
poet still asks for their exclusive attention. Given the constant interchange between 1%
singular and plural in ritual situations, I find it difficult to think that the poet is trying to
distance himself from his priestly comrades and get the Asvins all to himself. But I don’t

have a good explanation.

VIIIL.9.10: The final pada here is a variant of 3¢ and 9d, but the circumstances differ from
both. Here the poet doesn’t contrast himself with other rival poets (as in 3) or with the
larger group of “us” (as in 9), but asks that the ASvins pay attention as they did to
previous seers -- though actually not so previous: Kaksivant and Dirghatamas are of
course famous poets represented in the collections of Mandala I (I.116-26 and 1.140-64
respectively); Kaksivant is also identified in the Anukramanit as Dirghatamas’s son (or
descendant). A son/descendant of Vyasva, ViSvamitra, is the poet of VIII.23-26, and
X.148 is attributed to Prthu (not Prthi) Vainya. So our poet seems to be asking for the
same attention as these famous seers received, but they are not seers of the distant past
but at most of a few generations ago, possibly even roughly contemporary (though the
perfect juhdva puts the invocation in the past). They are both models and, to a certain
extent, rivals.

Prthi in the publ. tr. should be corrected to Prthi.



VIIL9.16: Ge tr. devya ... vaca (belonging to different padas) as “mit der gottlichen
Rede,” which is certainly possible. But since Dawn is explicitly the topic of the next two
vss. (17-18) and since there’s a voc. devi (or possibly, against the Pp., a nom. devi) in
pada c, it seems best to separate the two instrumentals and take devya as referring to
Dawn. The poet has awoken with the advent of the goddess Dawn (the natural world) at
the same time as the ritual speech directed to the ASvins commences.

If nom. deviis read here, vy dvarcan be 3" ps., not 2". But I see no reason to go
against the Pp. in this case, since Dawn is addressed in the voc. (usaf) in both 17a and
18a, and the unambiguous voc. deviis found in 17b.

VIIL.9.18: See comm. ad 1V.31.5, for the possibility of reading & Aaydm as dhayam, that
1S a— aha — ayam, with the neut. pl. of ‘days’, not the particle Aa. Under that analysis, an
alt. tr. would be “This chariot of the ASvins drives here through the days along the circuit
protective of men.”

VIIL.9.19: dpita-is better derived from Vpi ‘swell’ (so Ge, EWA s.v. PAY) than to V pa
‘drink’ (Lub, Re [though Re allows a double sense]).

Pada d requires a verb to be supplied with pra. I follow Re in supplying ‘wake’,
on the basis of vs. 17. Ge krnvata (on the basis of 1.186.10), thus “... (lassen) ... den
Vorrang.” His model seems awfully distant, given that prd bodhaya appeared two vss.
previously.

VIII.10 ASvins

VIII.10.1: Ge and Re take dirghdprasadman- as a PN, but I follow Gr and Old in taking it
as a fully lexical bahuvrthi, ‘providing a long seat’. Both of the latter consider the word
an epithet of the earth, and the parallel cited by both, V.87.7 dirghdam prthi paprathe
sadma parthivam, is quite suggestive. However, the other occurrence of this form in
VIII.25.20 seems to narrow its application to the ritual ground, rather than the earth in
general.

I do not know quite what an dkrta- house is, and the past participle k774 is not
otherwise found with 4. The publ. tr. ‘prepared, made ready’ follows Ge/Re. However,
since the lexeme 4 V kr generally means something like ‘bring here’, and since there is no
second vain pada c, I am tempted to tr. “on the sea in a house directed here’, namely a
boat, though this may be too whimsical.

VIII.10.2: Elsewhere Aésas(-vant)- means ‘weapon’, and I see no reason to ascribe a
different sense to it in this compound. So Lii (Philol. Ind. 783), contra Ge’s ‘Rosstreiber’,
Re’s ‘a I’incitation rapide’. I am somewhat disturbed by the accent, however.

VIIIL.10.3: Re points out the similarity of grbhé krtiin 3 with dkrte grh€in 1c.
VIII.10.4: Again Ge takes the presumed loc. asaré as a PN, explicitly rejecting Gr’s

‘sunless time’ in his n. 4b. But I do not see a good reason for this rejection, and given that
the ASvins are the “early-coming” gods and receive offerings before dawn, ‘sunless time’



makes sense ritually. As Old and Ge both point out, asiaréis involved in word play with
sardyah, which of course may account for the appearance of this hapax here, as so often.

VIII.10.5: The final clause of this vs. contains a misleading ambiguity: the second
element in dtha ma gatam ‘so come to me” should be interpreted as ma 4, but ma could
also represent the prohibitive particle, with ma gatam “don’t go” or even ma a gatam
“don’t come.”

VIII.11 Agni

VIIL.11.4: The verb vesi can be either a 2™ sg. indic. pres. or a siAmpv. to vV vi ‘pursue’.
(See, e.g., the distribution as given by Lub 1330 and 1331; Lub takes this occurrences as
an indic.) Ge tr. it as an indic., Re as an impv., and the publ. tr. takes it as an indicative
present. Contextually I would (weakly) prefer the imperative, and the undoubted si-
imperative sdtsi found in 10b might support this interpr. But I am not certain that si/-
imperatives take n4 as negative rather than ma. Given their derivational status as
haplologized s-aor. subjunctives, nd should be quite correct, but they have generally
transferred functionally into the imperative domain and so might be expected to take ma,
however anomalously. I know of no diagnostic passages.

The voc. ‘o Jatavedas’ was carelessly omitted from the publ. tr.

VIII.11.10: The accent of satsiis probably owing to its presence in a A7 clause. However,
if one follows Ge and Re in seeing a suppressed “you have taken your seat” to be
supplied with sanat ‘of old’ (e.g., Re “assieds-toi comme Oblateur nouvellement, (comme
tu t’es assis) anciennement!”), the accent could come from the implicit contrast between
the two verb forms.

The accent on piprdyasvais somewhat more difficult to account for, and,
curiously, the standard tr. and comm. do not mention it (incl. Kii 323). I think it also
arose by contrast with another verb form, namely 4 yajasva. The stem piprdya- to which
this impv. belongs (see Kii and my 2018 “The Vedic Perfect Imperative and the Status of
Modal Forms to Tense-Aspect Stems,” in Fs. Lubotsky), several times co-occurs with a
form of V yaj and on several of these occasions is accented (e.g., VIIL.39.9 ydksac ca
piprdyac ca nah, also VII.17.4; cf. also I1.6.8 without accent, all cited by Kii 323).

VIIIL.12 Indra

VIII.12.1-3: This trca is unified by a series of relative clauses (mostly introduced by
yéna) whose antecedent in the main clause is the zZm that opens the refrain. The
presumed referent of all the relative pronouns (and the 74m’s) is mddah in 1b, although it
could be any power or capacity of Indra’s that comes to mind.

VIII.12.1: Although it is Indra whom we expect to be the best soma-drinker, here the
epithet is transposed to his mada- ‘exhilaration’.



VIII.12.2: Unlike Ge I take svarnara- here as an epithet of Adhrigu, rather than a PN
(sim. VIII.3.12), though not on strong grounds, and VIII.6.39, where I do take it as a PN,
undercuts this position.

Either Adhrigu or, if he is a personage, Svarnara receives the qualifier vepdyant-
‘setting atremble’, without an object. Given how little we know about Adhrigu (or
Svarnara), it is not clear what such an object might be, though it might refer to poetic
inspiration.

VIII.12.4: Ge supplies a verb (verhilf) to govern the accusative phrase in ab, but given the
parallelism of vss. 4 and 5, it is better that this phrase is governed by the jusasvain Sa.

VIII.12.5-6: The verbal form that constitutes the refrain, vavaksitha ‘you have waxed
strong’, is accented. Old plausibly attributes the accent to its position as a semi-
independent refrain (Anhang), so that it is not necessary either to supply a subordinator or
to take the verb as an independent clause. Ge, by contrast, supplies a subordinator, flg.
Say (see Ge n.).

VIII.12.6: In ¢ prathdyan is used differently in simile and frame. In the former it is
straightforwardly transitive, with vzstim as object; in the latter it is intransitive or, at least,
absolute, as in, e.g., [V.53.2.

VIII.12.7: Note the chaining between trcas, with the refrain of vss. 4-6 vavdksitha,
returning as the first word of the following verse, vavaksuh, with person and number
adjustment. Interestingly, it’s this verse where the Anhang refrain doesn’t precisely
match the two following verses: dvardhayat versus pra vavrdhe, with the same root but
different stem, and transitive versus intransitive. This is the only such deviation in this
hymn.

VIII.12.8: I take yddiin pada a as standing for * ydd i, with shortening before the cluster
pr. See Jamison 2002. Hence ‘when’, not ‘if’. The *7as usual functions as an accusative,
anticipating the obj. sahdsram mahisan.

The word play between the voc. pravrddhain a and the refrain verb prd vavrdhe
cannot be easily captured in English.

VIII.12.9: Ge takes the simile in ¢ agnir vaneva with ab: “Indra brennt ... den ArSasana
nieder, wie Agni die Bidume,” with sasahif only construed with the refrain: “der
Siegreiche ist erstarkt” (though see his n. on 9c). But this violates the structure of the rest
of the hymn, where the ¢ pada hangs together. I therefore take the quality held in
common between simile and frame to be sasahih. For V sah with this simile see VII1.40.1
yéna drlha ... sahisimahi / agnir vaneva... “by which we might become victorious over
the strongholds ... as Agni (is victorious) over the woods,” and for the reduplicated -7-
stem governing the accusative 111.16.4 cakrir yo visva bhuvanabhi sasahih “Who creates
and overwhelms all living beings...” On this nominal type and its syntactic behavior, see
Grestenberger 2013 (JAOS 133).

ArSasana is generally taken as the name of an enemy of Indra in the RV about
whom little is known. See now comm. ad X.99.7, where I accept its formation to a poorly



attested root Vrs ‘harm’ and suggest a tr. “Harmer” rather than taking it as a PN. This
pada is identical to 1.130.8g.

VIII.12.10, 12: The verb initiating the refrain, mimite, is accented, and in these two
verses the accent can be explained as a result of the status of the refrain; see above ad vss.
5-6. In 11 it starts a new clause and can owe its accent to that.

VIII.12.10: Encouraged by the insistent feminines, r7viyayatihere is a pun, referring both
to Thought’s conformity to the ritual order and to her menstrual cycle. See VIII.80.7 for
the same word play involving dhih, where the femininity of the subject is more
emphasized than here. It is possible that the refrain here “she is (well-)measured indeed”
can also refer to the menstrual cycle. Otherwise it probably refers to the metrical
character of the thought and perhaps the fact that she measures up even to Indra’s great
size. The refrain also has to be considered beside a phrase in the next hymn, VIII.13.30
mimite yajiiam anusak "measures the sacrifice in proper order."

VIII.12.11: The subject of this verse is not made clear. Ge suggests either sfoma- or
dhiti-. The latter is more likely in my view, continued from vs. 10. There are no clashing
non-feminines, since devayuh could serve either for masc. or fem., and in any case could
be matching the gender of the gdrbhah. Another possibility is Agni, since he is regularly
called an embryo in these circumstances, but the unity of the trca speaks against this. I
would therefore change the “it”s in the publ. tr. (“its intention,” “it has grown,” “it is”) to
feminine forms, to match vs. 10.

The VP kratum punite of b 1s found in the next hymn, VIII.13.1b, where the

subject is Indra, but that referent is not possible here.

VIII.12.12: Since sdni- is only a nom. actionis, not an agent, it must mean ‘winnings,
gain’. What it must mean here is that Indra is what we win if we keep our part of the
sacrificial bargain (mitra-).

The subject of ¢ must again be the dhiti-. So also Ge. But the point of the simile
“like an axe” (vasiva) is somewhat unclear, though Ge’s explanation seems reasonable:
Jjust as the thought is measured out metrically (mnimita id), so is an axe wielded in a
regular rhythm (he compares VIII.19.23).

VIII.12.13-15: Liiders ( Varuna 450) comments about the trca that it concerns only the
songs sung to Indra; therefore in the refrain 774- can only refer to “die Wahrheit des
Liedes,” and the refrain r#dsya yadis paraphrase for “das Lied.” I agree that the refrain
refers to the verbal product offered to Indra, but prefer to supply ukthd- “(solemn)
speech’, extracted from ukthd-vahas-in 13a for 13c and 14c.

VIII.12.13: Ge interprets the verb abhipramandiih somewhat bizarrely as ‘go on a
pilgrimage to’ (“Zu dem ... die ... Ayu’s ... pilgerten”), presumably influenced by
ukthdvahasah ‘whose conveyance is solemn speech’. Kii (357) takes the same verb as
intransitive, with the ydm expressing the source of pleasure (“An dem die Erregten ...
sich (schon immer) erfreuen”). I see no reason why it is not a straight transitive “bring to
exhilaration” like other forms of the act. pf. of vV mad.



The question is what is the relationship between ab and c. Properly speaking, the
yam should have a referent in the main clause (which is c: note the unaccented verb
pipye), but there is no obvious candidate. Ge simply treats ab as an unresolved relative
clause, without comment. I assume that Indra, the presumed referent of ydm in pada a, is
covertly present in c: it is his mouth in which the speech/hymn swells — the speech having
been homologized to soma already by the V mad form in b. See also 4ab where praise is
compared to purified ghee, which may mediate the simile in our c, ghrtdm iva. Ge,
however, seems to take the mouth as belonging to the Ayus (“... ihrem Mund”); this
would make sense as the source of the speech offered to Indra. Perhaps the lack of an
overt genitive limiting ‘mouth’ allows both interpretations some currency. I might
therefore emend the publ. tr. to “it swells in his/their mouth.”

VIII.12.19: Ge tr. the infinitival grnisdni as a modal “soll ... loben.” Similarly Keydana,
who takes it as a “matrix infinitive” with 2" ps. subject but tr. modally (“... sollt ihr euch
zu Hilfe besingen,” 174, 246). Because it is locative in form, I am somewhat dubious
about assigning it this value, which is typical, and understandable, for dative infinitivals.

I have reordered the elements in c to make the sentence parsable. That the refrain
vy anasuh should be construed with what precedes is shown by the parallel VII1.45.27 vy
dnat turvane sami "he came through to victory by his labor."

VIII.12.24: Note the slight variation on the refrain: abl. djasah, parallel to abl. Zmatin b,
versus 22-23 dat. gjase.

Ge supplies “the world” (extracted from the dual of a) as subject of #itvisein c. I
follow Old in taking Indra as subject, with the asya reflexive. As Old points out, in
nearby VIIIL.6.5 it is Indra’s gjas- that is subject of the same verb; here the attribute has
been deflected to an oblique case and the god himself is subject. Note also X.55.1, where
Indra is modified by the participle #tvisanah.

VIII.12.25: The opening verse of this trca echoes that of the last trca (22), with 22ab
indram ..., devaso dadhire purah matched by 25b devas tva dadhiré purah.

VIII.12.25-28: The phonetic figure noted in VIII.6.36 dominates the next four verses:
haryata hart.

VIII.12.27: That fein a is a dative of benefit, not a genitive with djasais shown by
VIL.52.3 ydsmai visnus trini pada vicakrame.

VIII.12.28-30: The linkage of trcas is unusually close here, with the pada-length refrain
of vss. 25-27 recast as the first hemistich of vs. 28 and 4d it te, which opened the refrain
of 25-27, retained as the opening of the refrain of 28-30.

For the only time in the hymn the Anhang is only three syllables, yemuire, but this
deviation is probably a word play. Old rejects Ge’s older suggestion that we should read
nif yemire as the refrain on the basis of niyemiré in 28b, but although Old is probably
correct that we should not change the text by accenting 77 I think he was too hasty in

dismissing the idea out of hand. The refrain 4d it te visva bhiivanani yemire temptingly
Jjuxtaposes the final syllable of the neut. pl. bAuvanani and the verb yemire, and of course



bhiivana without its -n7 would be a fine neut. plural as well. The audience is surely being
invited to consider alternative segmentations.

VIII.12.29: The doubling of te ... ibhyam is presumably pleonastic in ab, with the yadi
te simply repeated from 27a, 28a.

VIII.12.31-33: This trca is unified by the 4-syllable pada pradhvaré. This pada appears
also in VIII.46.18 and IX.102.8, always as the final pada of Usnih (or the equivalent: in
46.18 Uparistadbrhati). I interpr. it in the context of the fairly frequent fuller expression
prayaty adhvaré, a loc. absol. meaning “while the ceremony is proceeding,” which is esp.
common in VIII: 1.16.3 = VIIL.3.5, V.28.6 = VII1.71.12, VII1.7.6, VIII.13.30, X.21.6; cf.
also VI.10.1). I take pradhvaré as a truncated version of this loc. absol. and tr. it “while
the ceremony is pro(ceeding).”

VIII.12.31: Pada c presents some difficulties of interpretation, in particular how to
distribute the three accusatives jamim, pada, and pipratim. The last, a participle, takes
padam as object in IX.10.7 (adduced by both Old and Ge): paddm ékasya pipratah
“guiding the track of the lone one safely across.” But it also takes personal objects, as in
nearby VIIL.6.2 prajam rtasya pipratah “guiding the child of truth [=poem] safely
across.” I therefore take it as a semantically mixed construction, with jZmim ‘kin’ (which
in this case, as in VIIL.6.2, would be a poem or hymn) in the frame and ‘footsteps’ in the
simile. By contrast, Ge takes jamim as the subject of the simile, parallel to sustutin: “die
wie eine Schwester deine Schritte geleitet.” His interpretation reads better, but ignores the
position of 7va and also the contrasting constructions of the participle piprat- elsewhere.
By my interpretation the point is that the sustuti- produced in ab takes the rest of the
verbal portion of the sacrifice along with it to the god.

I take the refrain pradhvare as a (quasi) locative absolute, as in VII1.46.18, rather
than as integrated into what precedes.

VIII.12.32: Contrary to Ge, I take pada c as part of the subordinate clause of ab, with vs.
33 the main clause. Ge. is forced to supply a verb (“geht”).

dohana s the problem here. Gr suggests we read it as underlying dohdnas as in
1.144.2, despite the sandhi. This seems to be the basis of Ge’s interpretation (“die
Melkung” as subject), but Old rejects this and takes it as an instrumental. I weakly follow
Old, but neither of the interpretations is particularly compelling.

VIIIL.13 Indra

Although the intro. to the publ. tr. is somewhat dismissive of this hymn and
dubious about any unifying factors, closer examination shows a subsurface thematic unity
esp. in the mid and later parts of the hymn, roughly vss. 16-30. For discussion see below.

VIII.13.1: For b see VIII.12.11.

VIII.13.2: The word apsujit never occurs without an immediately preceding sdm, whose
function is not clear. See VIII.36.1-6, IX.106.3. Dissatsifaction with this expression goes
back to Ludwig, and Scar (154-55) suggests that the phrase is a metrically more



favorable version of *apsu samyit “completely victorious in the waters.” This has some
merit, but it’s also worth noting in this metrical context that there seems to be a feeling
that a preverb is a good way to start the final four syllables of an Usnih, and when in
doubt sam is a safe one. See in the previous hymn VIII.12.16-18 sam indubhih (though
the sam is functional there), 22-24 sam Jjase, -ah. In its other two occurrences
(VIIL.36.1-6, IX.106.3), sam apsujit is a separable 4-syllable pada (as long as one accepts
Old’s analysis of the meter of VIII.36; see comm. there).

VIII.13.3: “I call” in the publ. tr. is a careless error for “I have called,” tr. augmented
ahve and should be changed.

VIII.13.6: In c the subject of sg. rohate ‘grows’ is apparently unexpressed. Ge supplies
Indra, while supplying the songs as subject of the pl. jusanta, which he seems to take as
transitive ‘please’: “dann wichst er [n. Indra] wie Zweige nach, wenn sie [n. Lobreden]
wohlgefallen,” though I have trouble interpreting his tr. But forms of jusdte almost
always mean ‘take pleasure’, not ‘give pleasure’ (see 29b for jusdntain just this sense).
To tackle the latter problem first, I take the subject of jusdnta to be the closest plural
noun, namely ‘branches’. Although the notion of branches enjoying themselves seems
odd, I suggest it may refer to their growth under favorable conditions, with good soil and
the proper amounts of water and light. (Modern gardening manuals often say that a plant
“likes” this or that condition.) As for the subject of rohate, I take it as an imperfect pun:
the form vaya(h)is, on the one hand, the nom. pl. of vaya- ‘branch’; however, a *vaya(h),
which would differ from the text only by accent and the length of the final vowel, could
be the nom. sg. of the neut. -s-stem meaning ‘vitality’, and so I take it. Alternatively one
could follow Bloomfield’s suggestion (made at the parallel passage 11.5.4) that vaya(h) is
the masc. nom. sg. of an internally derived * vayds- ‘possessing vitality, vital one’
(=Indra). In fact I now prefer this solution and would change the publ. tr. accordingly, to
“the vital one grows” (though in this case we might expect a 2" sg. verb). (In I1.5.4 this is
unnecessary because Agni is easily and properly supplied as subject, and the tree
branches work fine in the simile.)

VIII.13.11: On the voc. mahe-mate (4x), see AiG 11.1.45, 1I1.157; Wack. favors an
underlying stem * maha-mati- with the usual combining from of mah-, against Gr’s mahi-
mati-. (Only the voc. is attested.) The voc. mahe would then be a rough-and-ready
analogy to the voc. of fem. -a-stems. That mati- is fem. would help trigger the analogy.

VIII.13.14: Although Ge interprets the stretching of the thread as a metaphorical
expression for the continuation of old relationships, it seems far more likely that it
reflects the normal idiom “stretch the thread” for setting up and performing the sacrifice.
See vs. 18b devaso yajiam atnata. “The way that is known” means the standard
procedure. That Indra is being urged to do this, rather than the sacrificers, might be a
little odd, but see, in fact, 18b just cited, as well as 30c mimite yajfiam.

VIII.13.15: The next section of the hymn is introduced by the end of this verse (a)vitéd
asi “Just you are (our) helper,” a phrase repeated in 26a indra tvam avitéd asi, signalling
the subsurface thematics of the apparently disordered midsection of this hymn.



VIII.13.16—18: This trca begins and ends in the same way: 16a /ndram vardhantu no girah
and 18c #im id vardhantu no girah ... In between are several clauses with augmented verb
forms (aor. aranisuf 16¢, impf. avardhayan 17c, aor. atnata 18b). It is not immediately
clear if these form a mythological or historical sequence or are unconnected observations
about the mythological and/or historical past. The most specific statement is found in
18ab, with the gods stretching the sacrifice rikadrukesu. This same verse is found in
VIIL.92.12, which, however, provides no contextual help. But, as Ge points out, in [.32.3
Indra drinks soma #rikadrukesu before the Vrtra battle, and I1.11.17 and I1.22.1 suggest
the same scenario. If 18ab is somehow concerned with a soma sacrifice connected to the
Vrtra battle, then 17 may belong to the same complex, with the “inspired poets” of 17ab
perhaps being the Maruts, who in some version of the myth encouraged Indra before the
Vrtra battle, and, again perhaps, their battle cries also strengthening Indra in 17c. Note
that JPB tentatively identifies the Trikadrukas in 1.32.3 and I1.11.7, 22.1 as the Maruts.
The clause in 16c may also belong with these mythological references, if the clans (visah)
are the same as or equatable with the marutvatir visah in 28c.

VIII.13.17: I am puzzled as to what “downward coursing help(s)” (pravatvatibhir itibhih)
might be. As Ge points out, vs. 25 shows that the instr. phrase should be construed with
avardhayan and so it must be help that the poets are giving Indra rather than getting from
him (though they themselves are also avasydvah ‘seeking aid’). The stem pravatvant- is
generally used of landscape/cosmic features that have a gentle, and by implication
pleasant and easily traversed, slope; see esp. V.54.9, where heaven and earth, the paths,
and the mountains all provide a pravat- for the Maruts’ journey. The help provided to
Indra by the poets may be of the same quality, smoothing and easing his journey to the
sacrifice and his participation in it. In our 8b we met waters at play going along a slope
(pravata). Again ‘downbhill, sloping down’ implies the path of least resistance and the
opposite of effortful activity. If the identification of the poets with the Maruts suggested
above is correct, it might be worth noting that four of the seven forms of pravatvant- are
found in a single verse in a Marut hymn (the aforementioned V.54.9).

We meet vaya iva again, repeating the simile of 6¢. As in 6 I think that the tree
branches are compared with Indra (and hence are acc. here), rather than being compared
to the battle cries. They make Indra grow as tree-branches grow.

VIII.13.18: See the discussion of the trca as a whole above.

VIII.13.19: It is noteworthy that the properly performing praiser acquires epithets esp.
characteristic of Agni and Soma (suci-, pavaka-), the quintessential ritual gods. Pada c is
an interesting twist on IX.24.6-7; see comm. there.

VIII.13.20: This verse is quite opaque and its grammar can be construed in a number of
different ways, giving the lie to Ge’s breezy “Die Konstruktion ist klar.” See Old’s rather
more despairing assessment (“Es ergeben sich mannigfache Moglichkeiten, zwischen
denen sichere Entscheidung ausgeschlossen...”).

The first problem is the value of the verb cetati and, when that has been
determined, the identity of its subject. Ge takes the verb as intransitive/reflexive “...



zeichnet sich ... aus,” but an I/T value (‘perceive’) is also possible for this active stem. I
interpret it so (as does Old in one of his suggested tr.), and continue as its subject the
stota of vs. 19.

The next issue is the reference and distribution of ¢4d id rudrdsya ... yahvam,
which Ge takes as subject of cetati and I as object. I will not rehearse the various
suggested possibilities (see Ge and Old), but simply add my own: rudrdsyais generally
used with ’son(s)’ to refer to the Maruts, who can be called young’ in that context (cf.
V.42.15b rudrdsya saniinir yuvanyin...); and a neut. noun regularly used for the Maruts is
Sardhas- ‘troop’, as in the nearby hymn VIII.15.9¢ sardhah ... marutam. In fact see
madrutam Sardhah in the pada immediately preceding V.42.15b, namely 15a, where the
singular (15a) and plural (15b) expressions are coreferential. So here I supply that noun
with dd ... yahvam.

Then what are the “ancient domains”? On the basis of 1X.52.2 pramébhir
adhvabhih “along your age-old routes,” referring to the protocols of the soma sacrifice
and the ritual journey of soma, I suggest that the ancient domains here are the age-old
practices of the sacrifice. It is essentially equivalent to 14c tdntum tanusva piarvyam yatha
vidé “Stretch the ancient thread in the way that is known.”

In c I take vicetasah to refer again to the Maruts. For the switch between singular
and plural see V.42.15 just cited. The Maruts are called vicetas-in V.54.13.

What the whole verse means and what function it fills in the hymn are not clear to
me. If my interpretation of the various parts is correct (and I have no confidence that it
1s), the successful human praiser of vs. 19 perceives his divine model, the Maruts, whose
praise inspired Indra in the Vrtra battle, at his sacrifice, where they have placed the
thought or mental power that he should himself follow.

VIII.13.21: I struggle to make the final verse of the trca fit with the speculative scenario
sketched for the first two verses (19-20). (As far as I can tell, neither Ge nor Old makes
the attempt, an omission with which I am in sympathy.) One thing to account for is the
switch from 3™ ps. in 19-20 (though note Zein 19a) to a 132" partnership in 21. I
suggest that the stotd in 19 (and 20, by my reading) is now the 1% ps. speaker of 21. He
offers Indra companionship or partnership (sak/zydm) modeled on that shared by Indra
and the Maruts, of which he had a vision in vs. 20. The sign of Indra’s chosing his
companionship will be his (=Indra’s) acceptance of the speaker’s offered soma.

On dvarah see comm. on 1.143.6. It may be better to tr. it as ‘grant’, rather than
‘choose’. If so, I would change the sentence immediately above to “The sign of Indra’s
granting his companionship ...”

VIII.13.22: One piece of evidence for my interpretation of the preceding trca as having
the praiser (stofdr-) as its thematic center is his reappearance in this verse, in this anxious
question. The verse expresses the reciprocity inherent in the ritual situation, with the
praiser wishing to be “most wealful” for Indra, while also receiving his own benefits
from the god. This reminds us of verse 17, where the poets (quite possibly the Maruts)
were both seeking help and making Indra increase through the help they gave him.

VIII.13.24: Pada b yahvam pratnabhir atibhih is a deliberate echo of 20a yahvam
pratnésu dhamasu, and the only indication that yahvam is neut. in 20b but masc. in 24b



are the pronouns fad and tam respectively that open the a-padas. The phrase pratmabhir
atibhih also recalls pravatvatibhir atibhifh in 17b. These patterns suggest there is some
reality to the below-the-radar thematic unity I’ve sketched out for the three trcas, vss. 16—
24.

VIII.13.25: This verse both parrots the preceding verse (24ab ... purustutam, ... atibhih/
25ab ... purustuta, ... atibhih) and concentrates into a single expression the reciprocal aid
between god and praiser that has dominated the rhetoric of the last trcas. In the command
vardhasva ... atibhih “become increased ... by forms of help,” the instr. should express
the means by which Indra becomes strong, and that should be the help given him by
others, as in vs. 17 tam id viprah ... atibhih /... avardhayan... “The inspired poets
increased him with helps.” But the forms of help in 25 are 7sistutabhih ‘praised by the
seers’, which suggests that these are forms of help given by Indra to us, like those in 24b.
The condensed expression in this verse sets up a closed circle, a never-ending loop, in
which forms of help given and received are identical and have identical results. With that
established, the poet then presses his advantage and in pada c and in 26a puts Indra
squarely in the role of helping us.

VIII.13.26: See remarks on the repetition in pada a under vs. 15 above.

VIII.13.27: Although Ge gives up on the cmpd. pratdadvasa, which modifies Adri, Old
suggests that it’s a univerbation of the frequent collocation pra tdd “forth to that” or
perhaps prd tad vasu “forth to that good thing,” perhaps as the actual command Indra
“cries out” to the horses. Rendering it in English is somewhat clumsy. And indeed it is
not an altogether satisfying explanation. I tentatively suggest emending to * prathad-vasi
‘spreading goods’. Although V prath usually takes geographic features as object, cf. rayim
paprathat11.25.2, VI1.42.6, with ‘wealth’, similar to ‘goods’.

VIII.13.28: Note the chaining over trca boundary: 27c ... abhi svarat | 28a #abhi
svaraniu.

Most interpreters (Ge, Old, Klein [1.383]) take saksata as the verb of the relative
clause beginning yé fdva, but it is unaccented. Old recognizes the problem but considers
it unnatural to separate @va from sriyam and accounts for the lack of accent acdg to
ZDMG 60, 737-38 [=KI1.Sch. 212-13], namely occasional lack of accent when the rel.
pronoun and the verb are in different padas (not, in my opinion, a compelling explanation
in any of these cases). But y¢€ tdva functions fine as an independent rel. clause, and
supplying ‘your’ again with sr7yam is no problem in an independent clause.

Ge supplies “come” in c, but the verb in b can do duty here as well.

The Maruts, who were only latent in vs. 20 (and probably 17), appear here with
Rudra, who was present in vs. 20. The Marut clans here may pick up the clans in 16c; see
above.

VIII.13.29: As Ge says, the subject here probably remains the Maruts. The question is
whether “which is in heaven” is a restrictive or non-restrictive relative clause — that is, are
there various possible tracks and it’s the one in heaven that they like, or is there one track
and it happens to be in heaven. My inclination is to take it as restrictive, and the track or



footstep in which they take pleasure is the one called elsewhere the parama- (1.22.20-21,
72.2,4, 154.5, etc.), upama- (V.3.3), or uttama- (V.51.4) ‘highest’, as well as divds pada-
(IX.10.9, 83.2). There seems to be an implicit contrast to this high and distant pada-,
which they like, and “the navel of the sacrifice” (nabha yajiasya), where they find
themselves. But these locations may be more complementary than contrastive, since the
“highest track/footstep” often seems to indicate a place where a heavenly form of the
earthly sacrifice is conducted simultaneously. See, e.g., 1.22.20-21 and remarks on 1.21.6.

VIII.13.30: This verse uses some of the material found in the previous hymn, also in
Usnih: praci prayaty adhvaré is a heavy variant of pradhvaré (that is, pra adhvaré) of
VIII.12.31-33; mimite is identical to the refrain mimita id (12.10-12); anusak occurs in
12.11.

Who is ayam? This near demonstrative should mean that the referent is actually
present. It can only be Indra. In the first two verses of the trca the focus is on his
companions, the Maruts (“who are yours [=Indra]” 28a), and now attention turns to their
leader, the subject of the hymn as a whole, and in the finale to the hymn his longed-for
epiphany is signalled by this dramatic aydm.

That Indra himself “measures the sacrifice” is consistent with his being urged to
“stretch the thread” in 14c¢ above.

Ge’s interpretation of ab is quite different from mine, and seems to envisage the
sacrifice receding in the distance as the subject keeps gazing further out towards it. This
doesn’t make much sense to me, and the similarity of the expression in b to the cliched
prd adhvaré (see just above), which refers to the temporal progress of the ritual (and in
this case, perhaps the carrying of the Ahavaniya fire eastward), makes his interpretation
unlikely.

The only other occurrence of dirghdya caksaseis in 1.7.3, where Indra puts the
sun in the sky for this purpose. See remarks ad loc., where I point out that the expression
can be either temporal or locational or both.

VIII.13.33: pratistuti- occurs only here. I assume that it is a praise-hymn made in
response to whatever the god has done for us, though Ge suggests it is a praise that
corresponds to Indra’s greatness.

VIIIL.14 Indra
VIII.14.5: Note the phonetic figure in ab: ... avardhayad# | ... dvartayat#

VIII.14.8: The sense of c is a little unclear; I consider it a condensed expression for “he
shoved (the contents of) Vala [=cows] in our direction.” The verb nunude was
presumably chosen to constrast with paranude in 9c.

VIII.14.10: Misplaced simile marker in pada a.

Both verbs in this verse are nonce forms: ajirdyate and argjisuh. Note their mirror
image phonology, ajira/ araji, which may help account for the creation of both the hapax
denominative and the nonce zs-aorist. The former is built to ajira- ‘quick’; the latter could
belong to either of the Vrjroots, ‘rule’ or ‘shine’. Ge seems to opt for the former, at least



judging from his invocation of v7 rdjasi in the preceding and following hymns
(VIII.13.4=15.5) in his n., but his “haben den Ausschlag gegeben” (decided the issue) is
hard to derive from ‘rule over’ and also doesn’t make much sense to me. But his n. also
cites v/ rgjatiin IX.61.18, where it clearly means ‘shines forth’, and also cites Say’s gloss
dipyante. Narten discusses the issue and finally decides (weakly) for ‘shine’, an
interpretation I share.

VIII.14.11: The two -vdrdhana- compounds express something of the same type of role
reversal found in the last hymn, where the help given by Indra and received by Indra
became conflated. Here we might expect Indra to be strengthened by the praises and
recitations, rather than strengthening them. And in fact, contrary to grammar, both Gr and
Ge so interpret the compounds (Gr ‘am Loblied sich erlabend’, Ge “Denn dir sind ... die
Lobgesinge, die Lobgedichte eine Stirkung”). But -ana- nominals have transitive-
causative force and are associated with -dya- verb stems, and in compounds their first
member serves as object. See other - vardhana- compounds such as nrmna-vardhana-
‘strengthening manly powers’ (I1.36.5), pasu-vardhana- ‘strengthening livestock’
(IX.94.1), as well as numerous other stems such as yajia-sadhana- ‘making the sacrifice
succeed’ (2x). If we stay true to the grammar, the point is that Indra, by his presence at
the sacrifice and his willingness to receive praise, strengthens the products of his praisers,
and this in turn creates bhadra- for them, as pada c says.

VIIIL.14.12: The last two words of the verse are yajiaam suradhasam “sacrifice, very
generous,” which appear to belong together, but the latter must in fact modify /ndram, the
first word of the verse, as it usually does. A textbook example of why word order is not a
reliable guide to RVic interpretation.

VIII.15 Indra

VIII.15.2: Note the juxtaposition of dvibdrhas- and brhat;, for disc. of the former see
comm. ad X.63.3.

VIIIL.15.3: By the rules established in Jamison 1992 for s4 with 2" ps. reference, sd rajasi
here is in violation. But notice that this line (s rajasi purustutani, éko vrtrani jighnase) is
twinned with 11ab satrd tvam purustutan, éko vrtrdni tosase, which begins with satrd,
phonologically like our s4 74 ... Also note vi rajasiin Sc, which could invoke a *sam
rajasi here (which would change the meter, but not improperly). For sam Vraj/ viVraj,
see 1.188.5 virat samrat ... And note that samrajam is the second word of the next hymn
(VIIL.16.1).

VIIL.15.6: In ¢ jaya can be a 2" sg. imperative with lengthened final (so Pp., Gr, Ge) or a
subjunctive (jayah out of sandhi). Although an undoubted form of the imperative is found
in 12¢ (yaya), I weakly favor the subjunctive here, the idea being that the praisers keep
praising the same deed, and so he will keep doing it.

VIII.15.7-10: Every half-verse in this trca but 7c and 10c opens with a form of the 2™ sg.
pronoun.



VIII.15.9: Since ksdya- otherwise means only ‘dwelling place’, the text as we have it
means “Visnu, the lofty dwelling place,” as in the publ. tr., not “der hohe Wohner’ (my
italics), as Ge would have it. Already BR (see Gr s.v. ksdya-; sim. Re [Language 29
(1953) 235]) suggested that we read instead a bahuvrthi * brhar-ksayah ‘having a lofty
dwelling place’. This of course makes better immediate sense, but I think we can keep the
text as we have it and also avoid making ksdya- into a nonce agent noun (per Ge). Given
the flexibility of RVic diction, it is not difficult to identify a god with his most
characteristic product —in this case, Visnu’s three footsteps, particularly his highest one,
which becomes an important locus in heaven (see, e.g., .22.19-21) — and he elsewhere
is said to create dwelling places: VIL.100.4 vi cakrame prthivim esd etam, ksétraya visnur
manuse ... /uruksitim ... cakara ‘“Quick Visnu strode across this earth for a dwelling
place for Manu ... / He has made wide dwelling.” In the RVic conceptual realm it is just
one step from creating a dwelling place to being a dwelling place. The identification of
Soma with a dwelling place in vs. 13 below supports the literal reading here.

VIIIL.15.11: The VP vrtrdni tosase poses a challenge to the standard older gloss of V us,
namely ‘drip, stream’, which I defend (comm. ad VIII.38.2) against Gotd’s reinterpr. as
‘hasten’. In fact Gr has a separate lemma (2. tug) for this passage and a few others, as a
Nebenform of zus ‘be satistied / satisfy’. However, I think this passage can be easily
accommodated under the old rubric, with vr#rdni as an acc. of goal, as it were: “you
stream over obstacles” reminds us of the scenes in the great Indra-Vrtra hymn 1.32, where
the waters stream over the slain Vrtra (see esp. 1.32.8, 10).

On this verse forming a ring with 3ab, see intro. and comments on vs. 3.

VIIIL.15.12: Note that ndna opening b picks up ninya(h) opening vs. 11.

VIII.15.13: The identity of the addressee in this verse is not overt. As Ge points out, Say
suggests that the singer is addressing himself, though padas ab make difficulties for that
interpretation. Old argues for Soma, which seems likely even though, unusually for an
Indra hymn, soma has not previously figured in this hymn. However, all three padas have
parallels in the soma mandala: for pada a see IX.109.3c mahé€ ksdyaya; pada b is repeated
in IX.25.4a modifying soma; and IX.111.3e is identical to the first three words in pada c,
save for the grammatical identity of the verb form (3™ pl. injunctive in IX.111.3, 2™ sg.
imperative here). That Soma is the addressee here and so the subject of the impv. harsaya
is also supported by vs. 4 in the next hymn (VIII.16), where the exhilarating drinks (of
soma) are called harsumant-.

Again, as in vs. 9, Ge waters down the meaning of ksdya- to fit the context
(“dweller,” not “dwelling”), but in his n. suggests that the dwelling, namely heaven,
stands as a metonym for its inhabitants, the gods. I prefer not to recast and paraphrase the
literal sense as Ge does, especially since, as it stands, this half-verse expresses a small but
neat paradox involving container/contained: Soma both enters everything (b) and
provides a vessel in which everything (or "we" anyway) can dwell (a).

In ¢ jaitrayapicks up jaitrain 3c.

VIIIL.16 Indra



VIIL.16.2: The simile in ¢, apam avo nd samudreé, is hard to interpret. “The sea”
corresponds to Indra in the frame and “the aid of the waters” should correspond to
recitations and famous deeds, but what is the aid of the waters? Ge suggests in passing a
possible connection with avanih ‘stream(bed)’, but this seems based only on superficial
phonological similarity, and in the end he tr. “die Gunst der Gewisser” and hopes for the
best. Old suggests an emendation to apam *apah ‘work of the waters’, but it is hard to see
how a nice alliterative phrase like that would become corrupted, and so, like Ge, I stick to
the text transmitted and the common word dvas- that it seems to contain. Perhaps the
point is that, like recitations that find their joy in contributing to Indra’s power, the waters
take pleasure in submerging themselves in the sea, “aiding” the sea by making it bigger.

VIII.16.3: How to construe mahdh in c is not clear. I tentatively take it as the gen. sg. of
mah- and supply ‘prize’ or “wealth’. Lub groups it with the adverbial mahah ‘greatly’,
which is also possible. I do not understand how Ge takes it grammatically, given his tr.
“der grosse Beute macht,” which must somehow be rendering maho vajinam.

VIII.16.4: harsumant- occurs only here, but note the impv. Aarsaya that ends the last
hymn (VIII.15.13).

VIIL.16.6: The rare verbal stem drya- ‘recognize’ is probably a derivative of the ari- word
family (including drya- ‘Arya, that is, belonging to our group’) and means ‘recognize as
an Arya, treat as an Arya’. See EWA s.v. AR, where some doubts are expressed, and
recently Kulikov (522-23), who tr. “Him alone the races treat as an arya through his
activities ...” The ppl. aritd- ‘recognized’ is found 4x, incl. VII1.33.5 below.

VIII.16.8: The content of ab is straightforward, but it is worth noting the phonological
play. On the one hand the independent pronouns s4 ... sd of pada a are picked up in b by
sa(tydh) sd(tvd). On the other, the morphologically parallel forms stontyah ... hav'yahin a
are picked up by the morphologically different satydhin b. (This would be a neater figure
if the first two words didn’t show distraction in the suffix, as opposed to satyd-.) Then the
-tydh of satyah morphs into the -¢va of satva, which then distracts into fuvi- in the
following word.

VIIL.17 Indra
VIII.17.1: On the injunctive sadah as functional imperative, see Hoffmann 1967: 263.

VIIIL.17.3: Old discusses who/what to supply with yuja, suggesting first the brahman- of
2c, but then opting with Gr (tr.) and Ge, for soma. See Ge “(mit Soma) im Bunde.” Old
rejects the possibility that it is Indra, which is the solution I have adopted here. I do so
because you=Indra is almost the default with yuya throughout the RV. For exx. in VIII
see nearby VIIL.21.11 #vdya ... yuji (where the referent of the 2" ps. is Indra) and
VIIL.68.9 tva yuja (ditto), etc., etc., and for the full noun 1.23.9 indrena ... yuja, etc. 1
would in fact suggest that the poet is here making the enclitic zva do double dutys; it is the



correct accusative goal with Aavamahe, but it also evokes the accented older short instr.
tva that as an independent word is limited to constructions with yuja.

VIII.17.6: The root noun cmpd dat. samside is ascribed to the root Vsvad (see, e. g., Wh
Rts, EWA s.v SVAD, Scar 618), favored by the adj. svadiih earlier in the vs., with which it
forms a figure. However, since no other forms of that root show a true zero-grade, but
only svad and svadroot syllables even in zero-grade formations (ppl. svattd-), I am
skeptical. It is possible that the CRaC root syllable got frozen (as happens elsewhere; see
my -dya-formations 208—11), with -side the lone archaic survival of ablaut in this root.
But I suggest rather that it’s derived from the synchronically semi-independent root V sid,
with secondary shortening of the root vowel (a possibility suggested also by Scar 626),
possibly favored by semantic overlap with -si-£ ‘press’ in soma-ritual context. See
comm. ad X.64.15.

VIII.17.7: The consensus that soma is covered (sdmvrtah) with milk is surely correct; this
is simply a different way of expressing the mixing of the two substances that is such a
common trope in the soma mandala, where it is often said that soma is clothed in cows
(/milk). But the simile presents difficulties. For both Old and Ge a covered-up person
(presumably male) is going to women/wives (Ge “soll ... wie ein Verhiilter zu Frauen
schleichen”). Neither of them makes any comment on this bizarre image. I prefer to
follow Caland-Henry’s interpretation (cited and rejected by Old): “voilé comme des
femmes [qui vont au rendez-vous].” There is evidence elsewhere in the RV of women
going to trysts (e.g., X.40.2), and the abhisarika, a woman going secretly to her lover,
often depicted as veiled or disguised, is, of course, a standard figure in the later literary
and visual arts traditions. (Perhaps the untethered abhAsin this pada refers to this idiom,
although it must be admittted that neither Vsror Vsrp appears with abh7in the RV.) There
are a few grammatical difficulties to address. First, sdmvrtah is masculine and singular,
whereas the corresponding women are feminine and plural, but s@mvrtah refers to soma
in the frame, and the later rules about grammatical agreement between elements in the
frame and the simile simply do not hold in the RV. More serious is the fact that the nom.
pl. of jani-1is normally janayah. However, the asigmatic nom. sg. jdniin IV.52.1 shows
that a long i~stem jani- had been extracted from the ambiguous forms acc. pl. janis and
gen. pl. yaninam (cf. AIG I11.144).

VIII.17.8: vapodara- is a hapax, but its general analysis is fairly clear: it’s a bahuvrihi
with udira- ‘belly’ as second member and some word for ‘fat’ or ‘bulging’ presumably as
first member. Filliozat (Doctrine classique, 126, without comment) takes it to be vapa
‘omentum’. See EWA s.v. vapa-.

VIII.17.12—13: Contains a number of PNs, whose exact identity eludes us. See Ge’s nn.,
Mayrhofer PN s.vv.

VIIIL.17.13: kundapdyya- is a technical term in later $rauta ritual; see Old. I have given a
literal tr. of the word and disclaim any knowledge of what this verse really refers to.

The verb dadhre is taken by Old as most likely a 1% sg.; Ge allows that possibility
but tr. with a 3™ sg. I supply Indra as subject, both because he is the deity of the hymn



and because he is the default consumer of soma. Kii (264) takes the verb as intransitive
and presential with mdnah as subject: “darin bleibt das Denken fast.” He also notes the
possibility that this is a 3" p/ural to V dha, rather than belonging to vV dhr-

VIII.17.15: The PN should be Prdakusanu, with a second long a. The publ. tr. should be
corrected.

In ¢ the unaccented form grbha in the HVN edition is a mistake for grbha, with the
Pp.

VIIIL.18 Adityas

VIII.18.1: Ge (see also Gr s.v. saviman-) construes adityanam with savimani, but this
seems unlikely. sdviman- is otherwise only found with its etymological partner Savitar,
who does indeed appear in the last verse of this trca (3a). It is hard to believe that any
other divinities could lay claim to this word.

VIII.18.2: The cmpd. sugévrdh-is a hapax; the locative 1 member suge ‘on an easy
road’ was presumably suggested by the paths of the first half of the verse.

VIII.18.3: As pointed out by JPB, both Savitar and Bhaga are anticipated in this trca by
the cognate forms bhikseta and savimaniin vs. 1.

VIIIL.18.5: On amhor uru-cakri- see comm. ad 11.26.4, on Wh’s view that amhoh depends
on the first member of the cmpd.

The adj. anehdsah modifies the Adityas, and the publ. tr. ‘faultless’ appears to be
more appropriate than my reinterp. ‘flawless’ (see X.61.12 as well as vs. 21 below).
However, since the pada containing it concerns the Adityas’ ability to make wide
protective space for us, shelter that is elsewhere (indeed in vs. 21) called anehas-, the adj.
may have been transferred from the flawless shelter to the producers of it.

VIII.18.6: There may be phonetic play between divain a and ddvayah in b, faciliated by
the aditih that opens each pada.

VIII.18.7: The nah of pada a was carelessly omitted in the publ. tr., which should be
changed to “will come to us with her help.”

The text of pada a reads utd sya no diva matir, with mati- ‘thought’. Ge takes this
pada a as a separate clause: “Und dies ist unser Gedanke bei Tag.” But the context seems
to enforce Aditi as referent for syd: note the insistent repetition of nom. sg. 4ditih in all 3
padas of the previous vs., once also associated with diva;, the initial aditih of our pada b;
the parallel opening of 8a utd tya, also with a divine referent. Re uses his trademark
parentheses to manipulate the syntax, yielding “this celebrated Aditi, (the object of our)
poetic thought” -- “cette-célébre Aditi, (objet de notre) pensée-poétique” -- which can’t
be legitimately extracted from the text. The text as transmitted, with two fem.
nominatives, should rather encourage an identification of Aditi with “thought,” a step I
am reluctant to take. I suggest instead a slight alteration to the text, which could have
read *divamatir, 1.e., diva+ *amatir ‘banner’, contra the Pp. This requires only a change



in the accent, which could have been redactional, arising because of durmatimin 10b (cf.
also dmatimin 11b). In this reading Aditi is implicitly compared to a banner or ensign.
Although this comparison is not found of Aditi otherwise, amati- is associated elsewhere
with the Adityas: Mitra and Varuna (V.62.5, 69.1) and Savitar (VIL.38.1, 2, 45.2, 3).

Although as a noun, we would expect s@mtati to be feminine, hence * s@mtatim in
context, I prefer to take it here as a nonce neuter noun, rather than as a nonce neuter
adjective modifying mdyah, contra Ge’s “begliickende Freude.” Perhaps instead of a
neuter, we might consider it an honorary indeclinable, matching its base sam ‘weal’,
which opens 8b and all three padas in vs. 9; our s@mtati ... karat would be entirely
parallel to 8b sdm ... karatah and 9a sam ... karat.

Gr identifies a lexeme dpa V kr for just this passage, on the basis of the sequence
... karad dpa sridhah, but dpa sridhah is the refrain of this trca and must therefore be
independent of what precedes it.

VIII.18.12: In keeping with my usual interp. of énas- (see comm. ad V.3.7, 87.7), I would
subst. “the transgressor from his transgression.”

VIII.18.19: Ge and Re take Ailih as a gen., construed with dnfarah interpreted as
‘between’; hence “the sacrifice comes between (us and) your anger.” But this poses
several difficulties: antard and sometimes antir mean ‘between’, but antara- ordinarily
means ‘nearer, dearer’; moreover, the other party to the ‘between’ reading, namely ‘us’,
is not in the text. Old’s solution, which I follow, avoids both difficulties. He takes Aildh
as an ablative (also accepted by Schindler, Rt Nouns), construed with the comparative
dntarah. The 1dea must be that, given the choice between holding on to their anger and
accepting a sacrifice, they will opt for the latter. This sentiment might be more
straightforwardly expressed in English by “Sacrifice is closer to you than your anger,”
rather than the publ. tr. “There is a sacrifice ...” However, I am disturbed by dsti : a
copular sentence like the one suggested does not need, and should not have, a surface
copula. I therefore take it as an existential “there exists a sacrifice that is closer ...” As for
the accent, 4sti may be accented because it follows a pada-initial voc. or because it is
immediately followed by another verb and shows contrastive accent.

VIII.18.21: Since the shelter we beg for is physical in nature, on the basis of my reinterp.
of anehds- (comm. ad X.61.12) I would now substitute “flawless” for the more morally
focused “faultless.”

VIII.19 Agni

VIIIL.19.1: I take dadhanvire as intrans. ‘run’ with acc. goal, contra Gr, Ge, Re (with the
bizarre portmanteau “ont-installé en hate™), and Kii (256-57). The secondary root vV dhanv
is otherwise intrans. (for VIII.33.12 and X.113.2 adduced by Re, Kii, etc., see comm. ad
locc.). Moreover the supposed obj. aratim should not be “made to run” because it is a
fixed feature of the ritual ground, the fire/fireplace, which is often the object of V dha
‘establish, place, install’ (hence Re’s tr.). After installation, it doesn’t move, but as the
focal point of the ritual ground, it is approached by the gods — hence my interpr. here.



VIII.19.2: On yanturam see comm. ad I11.27.11.
VIII.19.3: On metrically bad vavrmahe, see comm. ad Kii (459) and comm. ad VI.4.7.

VIII.19.4: In the second hemistich of the publ. tr. “in heaven” (divi) has been carelessly
repeated; the second one should be deleted.

VIIL.19.7: The verse contains a double 2™ ps. address: implicitly with oblique 2™ ps.
plural prn. vah in pada a, explicitly with the (singular) voc. phrases in b and the 2™
singular prn. fvdm in c. The latter invoke Agni, of course, but the former are most likely,
in my opinion, the assembled peoples bringing together their clan fires. (See publ. intro.)
Ge suggests rather the “Opferveranstalter” (arrangers of the ritual), which would
ordinarily be the default reading of vah in this type of context, but given the political
agenda of the hymn, I think it covers a greater number of mortals than simply the ritual
officiants. In the publ. tr. I take the vocc. of pada b with c, which allows the vocatives to
be the correct grammatical number and addressed to the correct personage. Strictly
speaking, however, this logical division is not syntactically possible, as the vocc. are
unaccented and must therefore belong with the preceding clause, ending sydma.
Nonetheless, the slight violation in the tr. seems justified by sense.

VIIIL.19.8: The standard tr./interpr. assign védyah to V vid ‘know’: Ge ‘denkwiirdig’, Re
‘reconnaissable’ (also Gr). But a connection to V vid ‘acquire’ makes more sense to me.

VIIL.19.9: Assuming (see EWA s.v.) that addhi is cognate with Old Aves. / OP azda, as
ppl. to PlIr V*adh, Skt. Vah ‘speak’, I take this adv. to mean originally ‘in the announced
/ stipulated / well-known way’, which can then be bleached to ‘truly’ vel sim. But this
passage allows the more literal meaning.

VIII.19.10: I supply astu (“let him be”) with the two forms of sdnitain cd on the basis of
Oc sd ... astu sanita. However, either a straight equational reading (“he is a winner ...”") or
a periphrastic future (“he will win ...”) is also possible.

VIII.19.11-12: The VP cano dadhita “should take delight” takes complements in two
different cases (both found independently elsewhere), acc. stomam (11b), havya (11c)
and loc. ratisu (12b), all connected by va (11c, 12a). Another ex. of the poets’ enjoyment
of syntactically licensed case disharmony.

Note the alliterative v’s of 11c havya va vévisad visah (immediately preceded by
11b ... visvavaryah and immediately followed by 12a viprasya va ...) and of 12d vdso
vividiso vdcah.

VIII.19.12: Both Ge and Re take the hapax avodevam, modifying vdcah, as meaning
‘below / inferior to (that of) the gods’. This makes a nice contrast to updrimartyam ‘above
(that of) mortals’. However, it otherwise seems an odd sentiment: it is surely a given that
anything we mortals produce will be inferior to whatever comes from the gods, but this is
a given that we don’t necessarily want to emphasize. In this ritual context the point of our
speech is that it should be good enough (better than that of other mortals) to bring the



gods to us. Hence something like Gr’s “die Gotter herunterholend, sie herablockend”
seems preferable (see also Kii 492). The compound itself is a version of, or manipulation
of, the reasonably common expression avo diva / divah (1.163.6, V.40.6, VIIL.40.8,
IX.74.6).

VIII.19.14: My semantic reasons for rendering dditim as ‘boundlessness’ here, rather than
as the PN of the goddess (contra Ge/Re), are given in the publ. intro. I would add here
that v das almost never otherwise takes an acc. of the recipient of the pious service
(except V.41.16 and possibly V1.48.2), but does occasionally take an acc. of the offering
(e.g., .71.6, 93.3). It’s also the case that 4ditim makes an irregular cadence: it should
have an initial heavy syllable, though I don’t know what to make of that or how to repair
it. There is also some phonetic play between pada-final 4ditim and the final of 13a
(havy)adatibhih.

Ge, flg. Say, takes visva (< visvéd, i.e., visva+id) with janan and explains its neut.
pl. form as attraction to udndh, “das trotz der maskulinen Form doch Neutr. ist” -- a
convoluted and quite dubious explanation. It seems best to take the neut. pl. form
seriously (with Re; see also Old) and supply another (underlyingly masc. pl.) ‘all” with
Jdnan, by perserveration, as it were. (Old and Re do not go that far.)

As for Ge’s supposed udnah, the Sambhita text of d reads dyumnair udnd iva
tarisat, and the Pp. analyses the 2" word as udndh. But, as the HvN restoration udnd ‘va
shows, the pada has one too many syllables. Moreover, the second syllable of udna would
be better heavy. I follow Gr in assuming an instr. zdna here, despite Old’s curt dismissal.
The underlying text may have been either udnéva or udna ’va. 1 find entirely baffling the
Old/Ge preferred underlying form udndh (presumably because they wish to follow the
Pp.) and their analysis of it as acc. pl. masc. because the expected neut. pl. cannot be
produced (“fiir den kaum herstellbaren neutralen,” so Old). Why would * uda(ni) be
blocked when dha(ni) ‘days’, to an entirely parallel stem, is produced frequently and
easily? Re prefers taking putative udnah as a gen. sg., which has the merit of not
arbitrarily changing the stem’s gender, but requires supplying an acc. (ksodah) for it to
modify. Old’s objection to the instr. sg. is that it isn’t parallel to the accusatives over
which the mortal is crossing. But instr. udna is the idiomatic expression for traversing
water (cf. V.45.10 udna na nivam anayanta), and we have already had another instance of
case disharmony in parallel expressions (see comm. on vss. 11-12).

VIII.19.15: Note the near mirror-image dyumnadm (a) and manyum (c).

VIII.19.16: Ge and Re take cdste here as ‘appears’, but this sense is otherwise not found
for this stem, and I see no reason why the gods are not seeing by means of the
illumination (dyumnda-) that Agni provides. (Ge allows for the possibility of ‘sieht’ in n.
16a.) On the singular number of the verb, see the similar passage X.92.6 and comm.
thereon.

It is the same illumination that we wish to acquire, in order to become the best
path-finders (gatuvittama-), presumably since it’s impossible to find one’s way in the
dark. My interpr. of vidhemahi reflects this desire for acquistion and differs from the
standard rendering ‘honor, do reverence to’ (so Ge/Re). My interpr. depends first on the
analysis of V vidh as historically derived from vV dha ‘divide, ritually distribute’ (see



EWA I1.555-56) and further on the observation that our form is the only real medial form
to this secondary root (vidhantain 111.3.1 is an -anta replacement). While act. vidhéma,
etc., means “may we distribute ritual shares (= do honor to),” the contrastive middle can
mean “may we receive ritual shares” -- much like the functional distribution of bAdgjati/
bhajate. It might be argued that we should not take the middle form seriously because
vidhemahi has been artificially created to produce an iambic cadence out of a Tristubh
cadence, given that act. vidhema is most commonly final in Tristubh padas. But in 1.36.2
and 1.114.2 the enclitic fe serves this purpose: ... vidhema te #, a solution that would have
been available here.

There is some phonetic play between the pada-final (gatu-)vittama(h) and
vidhemahi.

VIII.19.17: The first hemistich resembles VIII1.43.30 z€ ghéd agne svadhyo, 'ha visva
nrcdksasah, but in my opinion has a very different meaning. Given vs. 16, in which
Agni’s brilliance produces the light by which gods and men see, I take nrcaksas- here as
‘providing sight for men’, as opposed to its usual senses ‘having (one’s) eyes on men’ or
‘having a manly gaze’.

VIII.19.18: Ge takes divras ‘at day(break)’, but this loc. is almost always used of heaven
(so also Re), save for a few expressions like parvydm divi “early in the day” (11.22.4,
VIIL.22.6) and divi parye “on the decisive day” (VI.17.14, etc.) and the cmpd. diviyaj-
(IX.97.26) ‘sacrificing in the day’. To make this locative work, I see the hemistich as
containing two slightly different constructions, both involving cakrire. I supply that verb
from b to govern the accusatives in pada a, where it has the straightforward sense “made
X.” But in pada b, governing the acc. + loc., it means rather “make X (to be) in Y,” i.e.,
“put X in Y.” It is possible that the second acc. in a, dhutim, also participates in that
construction (“‘make the poured oblation [to be] in heaven”), but it is unlikely that védim
does: the altar is surely earthbound. And since Agni is said to be ‘bepoured’ (dAutah) in

the next vs. (19a, also 22d, 23a, 25c¢), the poured oblation may well stay on earth too.

VIII.19.19: Both Ge and Re take this verse as expressing a wish (Ge “Gliick bringend
(sei) uns Agni ...”). This is possible, but there is no overt modal, and a straight equational
reading is perfectly fine.

VIIL.19.20: Ge takes sthira simply as ‘Krifte’, but (with Re) on the basis of the bahuv.
sthira-dhanvan- ‘having sturdy bows’ and phrasal instantiations thereof (e.g., in the next
hymn, VII1.20.12 sthird dhanvani), 1 supply ‘bows’.

VIII.19.23: Ge takes pada a as the dependent clause and b as the main clause, but this
causes a difficulty: why is bhdrate accented? I follow Re in taking ab as the dependent
clause and c as the main clause. This accounts for the verbal accent. It also solves another
problem: yddiis hard to render as ‘if’, but if analyzed as yad 7 (for this phenomenon see
Jamison 2002 [Fs. Cardona]), the 7can, as often, double the object, in this case vasim.
But if vasim is not part of the dependent clause, 7has no obvious function.

The question then arises, what is pada c doing? It consists of a nom. (dsurafh), a
simile marker (7va), and an acc. (nirnijam). What binds them together? With Re, I supply



*pharate as the verb, from bhdrate in b. The verb is used in two different senses: in b it
describes the up-and-down motion of Agni raising and lowering (‘“bearing”) his axe, i.e.,
his flames, when ghee is poured on the fire, but in ¢ ‘bears’ means ‘wears’, of a garment.
This is a standard idiom; cf. 1.25.13 bibhrad drapim hiranydyam varuno vasta nirnijam
“Bearing [=wearing] a golden mantle, Varuna dons his cloak.” This is yet another
example of the fondness the poet of this hymn has for parallel but disharmonious
constructions.

Rather than trying to identify a particular divinity as the dsura- in this simile (Re:
Varuna; Ge: “die Asura”), I concur with Hale (Asuras, 68—69) that this probably refers
simply to a rich human lord who would be distinguished by his fine clothing. In the frame
the nirnij- would be the ghee with which Agni is bepoured. Cf. V.62.4 ghrtdsya nirnig;
sim. VIL.64.1, IX.82.2.

VIII.19.27: Ge and Re take this brief verse as a self-contained sentence, but this requires
that masc. subhrtah modify neut. Aavih. Though the masc. can be explained as attraction
to putrah in the simile, the sentence still doesn’t yield compelling sense. In this vs., a
brief pendant to the preceding pragatha, I prefer to take pada a as completing,
contrastively, the thought of 26¢d. In the fantasy role reversal depicted in vss. 25-26,
where “I”” am the god and “my praiser” is Agni, my praiser would not be ill-established
(durhitah 26¢), but well-kept (subhrtah) in my house (27a). The two adjectives are
complementary, and I therefore take the subject of 27a to be the praiser (not the oblation
nor, as Ge also suggests [n. 27ab], Agni). (This is more or less Old’s view.) Pada b is
then an independent ritual instruction.

VIII.19.29: The three fdva’s morph from subjective to objective genitives: the will
(kratva) 1s definitely exercised by Agni, hence subjective genitive, while the lauds
(prdsastibhih) are those praising Agni, hence objective. The gifts (ratibhih) can be either
those given by or given to Agni. This sequence is framed by two exx. of tdva (...) atibhih
“with your help(s)” (28a, 30a), with subjective genitive.

VIII.19.30: On avdrah see comm. on 1.143.6. It may be better to tr. it as ‘grant’, rather
than ‘choose’ -- hence “(the man) to whom you grant companionship.” The general sense
is essentially unaffected either way: a man who is Agni’s companion thrives.

VIII.19.31: The voc. sisnois a hapax. Flg. Gr (hesitatingly endorsed by EWA, s.v.), |
take it as a nonce z-adj. to a reduplicated form of v sar' ‘gain, win’. Although an analysis
as a desiderative u-adjecive is morphologically impossible (there being no trace of a
desid. suffix), I still wonder if that is the semantic nuance here -- as if it were an anit
variant of sisasi-. Ge tentatively follows Ludwig’s connection with Vs2/si ‘bind’ (“du
Féanger”); Re tr. it as a PN and considers it an imitation of visno. It might also be a
deformation of *siso, the expected but unattested voc. to s7su- ‘child’, a frequent epithet
of Agni. The context does not strongly favor (or disfavor) any of these hypotheses, and
none of them is particularly strong.

d dade is variously interpreted; even its root affiliation is disputed: to Vdz ‘give’
(which with Zin the middle means ‘take’) or Vdz ‘bind’. I take it to the former and
assume an idiomatic meaning ‘take’ of a fire just “catching hold,” starting to burn -- an



idiom also found in English (at least my English). If it also has its standard meaning ‘take
[goods, etc.]’, the kindled and spreading fire could be “taking” everything in its path, and
the ‘desire to gain’ sense I imputed to sisno might be weakly supported.

Gr, Ge, and Re take ksapah as gen. sg. dependent on vastusu (Ge: “beim
Hellwerden der Nacht”), though Re raises, and rejects, the possibility that it is acc. pl. --
the analysis I favor. The acc. pl. of ksdp- is found elsewhere in extent-of-time usage.
Case disharmony (here between acc. and loc. pl.) is esp. common in temporal
expressions, and, as we’ve seen, there are a number of other disharmonious phrases in
this hymn.

VIII.19.34-35: These two vss. are so interrupted by heavy voc. phrases addressed to the
Adityas that it is difficult to follow the thread. The poet identifies a mortal who is
especially favored by the Adityas (34b) and who therefore holds power among men (35b)
and then expresses the hope that “we” might be “they” (vayam té ... syama, 35cd), that is,
the fortunate man just identified. The switch in numbers is somewhat disconcerting, but
can presumably be ascribed to attraction to the 1* pl. pronoun: “might we be he/that one”
doesn’t work well in either Sanskrit or English.

VIII.19.35: The triple voc. phrase vdruna mitraryaman is accented despite being internal
in a pada that begins with tonic elements. There is no obvious reason for this: although
the vocc. follow the caesura and immediately follow an enclitic (vayam (€ vo, varuna
mitraryaman), neither of these factors ordinarily triggers voc. accentuation. See, e.g.,
1.122.7 stusé sa vam, varuna mitra ratili, where both conditions are found. For discussion
of a similar case, see comm. ad VII.59.1.

VIII.19.37: fuigvan- is a hapax. Ge and EWA (hesitatingly) take it as ‘ford’, following one
suggestion of Gr’s; Old and Hoffmann (Injunk. 234-35) as ‘Stromschnelle,” following
another. Of the two, ‘ford” would make better sense in context: all this giving would be
better at a place where the animals aren’t likely to be swept away by a rapidly flowing
river. On the other hand, the likely root etymon, V fuj ‘thrust’, is not really conducive to
‘ford’. Re’s ‘source’, which I follow, solves both problems: a river at its source is
generally a fairly placid affair, and Vzujis used esp. of the thrusting forth of progeny, a
situation to which the arising of a river could be assimilated.

VIII.20 Maruts

VIIL.20.1: On the idiom ma risanyata see comm. ad VIL.9.5. I would here emend the tr.
from “don’t mean harm” to “don’t fail.”

VIII.20.2: suditibhih could also modify the chariots (so Ge), but Re suggests that it is a
separate nominal when in the instr. pl., rendering it as “avec (vos) beaux éclats,” and I am
inclined to agree on the basis of VI1.48.3d suditibhih su didihi.

VIII.20.3—4: Padas 3a, 3c, and 4a all begin with vz, with the last example doubled v/
(d)vi. This sequence is anticipated by 2a vi.



VIII.20.4: The vs. describes the effects of the monsoon. The first hemistich contains three
injunctives (pdpatan, tisthat, and yujanta) and the last pada a present (€jatha), but pada ¢
contains the apparently augmented airata. Given this collection of verbs, it is difficult to
produce a consistent temporal interpretation. The injunctives can harmonize either with
the preterital airata or with the presential &atha, but those two are incompatible. A way
out of this dilemma was shown by Hoffmann (Injunc, 210), who suggests that the
“cacophonous hiatus” dhdnvani *irata was avoided by substituting the augmented form
for the injunctive. (It would be good to have other exx. of such a hiatus-avoiding
technique, however.) The whole verse can then be interpr. as presential or “general.” This
temporal value continues in vs. 5, also describing the effects of the storm, with two
present-tense verbs.

The second clause in pada a, #isthad duchiina, has been interpreted in two
opposing senses. Ge supplies the v7of the first VP and tr. “das Unheil breitet sich aus.”
But without the v7'the verb would mean ‘stand (still)’ or ‘stop’ (so Re “stoppe le
misere”). I favor this latter interpretation. Since the monsoon brings desired rain, which
makes the plants grow and produces food and attendant well-being, it stops misery in its
tracks, as it were. This stoppage contrasts with the movement of the features of the
natural world in padas a and c.

VIII.20.5: There are several ways to treat pada a. The simplest (and to my mind the least
satisfactory) is simply to take dcyuta as another subject of 3" pl. ndnadati (so, e.g.,
Schaeffer, Inten.). With Ge and Re, an intrans. ‘shake’ (vel sim.) can be supplied, on the
basis of passages like VI.31.2b dcyuta cic cyavayanta rajamsi, whose d-pada ends djman
a te, very like this pada. I favor a different solution: simply continuing yad éjatha “when
you stir” from the preceding pada (4d). Although the two verses do not belong to the
same pragatha, the continuity of theme is clear.

VIII.20.6: Although jihita appears, unusually, to lack a preverb, the comp. drtara *higher’
substitutes for #dhere. For general disc. of V ha, see comm. X.49.5.

The fem. form udttara modifies (at a distance) dyauh, which is otherwise
overwhelmingly masc. For this occasional gender switch, see comm. ad 1.57.5 and
VIIL.40.4.

Given that the Maruts are displaying their fvaksamsi on their own bodies (tanisv
4), I wonder if there is a little pun on #vac- ‘skin’.

VIIL.20.7: I read anu both with what precedes (svadham) and what follows (sr7yam) and
do not, contra Ge, take the latter as obj. of vdhante. Med. forms of vdha- are several times
used reflexively of the Maruts’ progress (V.58.1, V.60.7, V.61.11, X.77.6) without obj.

My tr. of visa-psu- and ahruta-psu- (as well as visa-psu-in 10a) are owing to
Thieme. See reff. at comm. ad 1.49.3.

VIII.20.8: The charming phrase “the music is anointed with cows” refers of course to the
standard economic transaction: hymns of praise rewarded with bestowal of livestock.
Against most tr., I take pada a as an independent nominal clause and construe b
with c. The locc. in b refer to the chariot and its box, onto which the Maruts are
mounting. The same phrase two hymns later, VII1.22.9 4 A7 ruhatam ..., rathe kose



hiranydye, with a verb of mounting, seems to clinch this interpr., though Ge (n. 8b)
explicitly claims that the two nearby phrases, in hymns by the same poet, are used
differently.

I think go-bandhu- ‘having a cow/cows as kin’ is a pun, an interpr. not registered
in the publ. tr. On the one hand it refers to the Maruts’ mother Préni; on the other, on the
basis of vaja-bandhu- ‘having prizes as kin’ (VIIL.68.19) and the word play in the
adjacent hymn, VIII.21.4 (see comm. there), it is also a clever way to say that the Maruts
have cows at their disposal to give to us. These are the same cows with which the music
is anointed in pada a.

I do not see any way around supplying a verb of motion or mounting in bed: the
Maruts mount their chariot or come in order for us to enjoy the nourishment they bring
(cf. 2c isa nah ... 4 gata‘“come here to us with nourishment”) and to gain other desirable
things, in two parallel infinitive phrases (zs€ bhujé ... na spdrase).

The root noun 7s- is tr. two different ways in 2¢ (‘refreshment’) and 8c
(‘nourishment’). These should have been harmonized.

VIIIL.20.9-10: The ‘bull’ stem (v7sa(n)-) is dominant in these verses (9b, 9c, 10a [twice],
10b), with this sequence phonologically inaugurated in 9a with vrsad(-azji-) ‘raining
unguents’, a synchronically distinct word — if this is the correct analysis. It is followed by
Gr, Ge (tentatively), Goto, and me, but see Old and Re for contrary views. In any case the
cmpd was evoked by the repetition of ‘bull’ in these vss.

VIII.20.12: This is one of the passages in which ndkis is construed with a pl. verb
(yetire). See comm. ad IV .42.7.

Ge takes taniisu as attenuated to something close to a reflexive (“sind nicht auf
sich selbst eifersiichitig”), but in vss. 6 and 26 it is lexically robust. I think the point here
is to contrast the adornment of their bodies with that of other locations associated with
them (their chariots and their faces).

VIII.20.13: That their name can be “broad/widespread like a flood” may at first seem
odd, but the point is simply that it is widely known.

Pada b expresses another common point about the Maruts: they do not have
individual names (though see V.52.10—11), but “Marut” serves for each one of them. I
differ from Ge and Re in taking gen. pl. sd@svatam ‘of each and every one’ as referring to
the Maruts, not to the mass of people; therefore in my view the subj. of the inf. bAujéis
the Maruts, not these same unidentified people.

I do not know if pitrya- here refers specifically to the Maruts’ ancestors (esp.,
presumably, Rudra), as I have taken it, or whether this is a more general statement: “like
ancestral life force” (so, more or less, Ge and Re).

VIII.20.14: As Old points out (and as is reflected in Ge’s and Re’s tr.), nd must stand for
*nd nd, 1.e., the simile marker followed by a negative. The same no-last-spoke image is
found in V.58.5 with alternative realizations of both simile marker (/va) and negative
(privative a-): ard ived dcarama(h).

The pada break between ¢ and d goes counter to the syntactic parallelism:
syntax: tad esam dana meter: ... tad esam,



mahna tad esam dana mahna tad esam
This produces a syncopated effect, emphasized by the polarized positions of the parallel
instr. dana and mahna in their nominal clauses.

VIII.20.15: In c the presence of both va ‘or’ and wzd ‘and’ is curious, as is the position of
the latter. Klein (DGRYV 1.450) suggests that the placement of u/d after nindm means that
it should be construed with that adv., and so vaand ut4 each retains its own force.

VIII.20.16: The ydsya va opening this verse, parallel to yo vain 15c, shows that this
clause is still dependent on the main clause in 15ab subhdgah sa “very fortunate he ...”
The main clause in 16¢c may refer only to the vgjin- of ab or to the various subhdga- folk
of vss. 15-16.

The hapax gathain b is an anomalous form, with a primary 2™ pl. ending (-z4a)
on a root aorist stem. It is clearly a nonce form generated beside 2™ pl. impv. gatain 10d.
The padas are otherwise almost identical: 10d Aavya no vitdye gata, 16b 4 havya vitdaye
gatha. On such forms, see KH (Injunc. 111, 116) and comm. ad X.39.8. He attributes
these forms to the attempt to distinguish the injunctive from the imperative, since these
2nd ps. aor. forms with sec. endings are generally imperatives — and our passsage proves
his point, since gata is imperatival.

VIII.20.17: The identity and distribution of forms in pada b are oddly unclear. Is divah
dependent on dsurasya, or are they coreferential, or are they independent of each other?
In the first instance this produces “lord of heaven” (as I have it in the publ. tr; see also W.
E. Hale [Asura, p. 75] “of the asura of the Sky”); in the 2" “I ord Heaven” (so Ge:
“Asura Himmel”); in the 3" Re’s “(les hommes) du ciel, de I’ Asura.” Do these genitives
qualify Rudra (gen. rudrdsyain a), as I take it, or vedhasah (so Ge: “die ... Meister des
Asura Himmel,” sim. W. E. Hale), or, with Re, are they direct qualifiers of the Maruts? I
opt for the first solution because vedhds- does not usually govern anything and because
Rudra is called dsuro maho divahin 11.1.6, divo dsurayain V.41.3, and probably divah ...
asurasyain 1.122.1 contra Ge. And in fact is vedhdsah nom. pl., as it’s universally taken,
or another gen. sg., perhaps qualifying Rudra? Parallels cut both ways. Rudra is in fact
called vedhas-in VII1.46.1, but the Maruts are so called in V.52.13, 54.6.

VIII.20.18: Syntactic problems continue in this verse. Contra most interpr., I take ab as a
continuation of vs. 17, still couched in the 3" ps., and cd as a new clause directly
addressing the Maruts in the 2" ps. The first hemistich consists of two parallel relative
clauses, with the two forms of yépositioned at the extreme ends, opening and closing the
half-verse. The clauses are connected by an inverse ca: #yé ca ... yé#. This inversion is
phonologically motivated, producing a mirror image figure: #y¢ carhanti ... caranti yc#
(Samhita text, but 1% verb metrically to be read ca drhanti).

There are further problems. drfanti has no expressed object -- unless marttah is
taken as acc., with the subj. being unexpressed human worshipers; see Old’s reff. This
seems a thoroughly bad idea, given the rhetorical structure of this pragatha. Ge supplies
“zu heissen” (that is, “deserve [to be called]”), which seems a fairly radical addition; Re
“notre hommage” (so also Klein, DGRV 1.186), which is somewhat easier to justify
semantically but for which there is no parallel. My “soma drink” is based on a number of



passages where some expression containing pitim ‘drink’ (+/- ‘soma’) serves as obj. of
Varh (1.134.6, 11.14.2, IV.47.2, V.51.6); this is the most common expressed obj. to Varh.

In b milhdsah is the problem. Technically speaking, this cannot be a nom. pl. as I
have rendered it. The correct form should be mi/phvamsah, which is found only once in
the RV, though nearby (VIII1.25.14, but not attributed to the same poet). Most take it here
as the accusative pl. it appeas to be, referring to the generous (human) patrons whom the
Maruts approach (e.g., Ge “und die zu den Lohnherrn insgesamt(?) kommen”). This is
certainly possible, but, with Old, I nonetheless take it as a nominative, because the stem
is often used of the Maruts, including in this very hymn (3¢ gen. pl. milhisam). The
misinterpretation could be aided by passages like V1.66.3 rudrdsya yé midhiusah santi
putrah, where the adjective technically modifies gen. sg. Rudra, but could be interpr. as
going with nom. pl. putrah. Cf. also VIL.58.5, which is entirely ambiguous. It is indeed
barely possible that milhusah here actually 7s a gen. sg., picking up the rudrasyaof 17a,
but I think this unlikely. The morphologically weak nom. pl. here might also be favored
by phonological motivations, in order to produce a form similar to marutah in the
previous pada in the same metrical position (i.e., immediately preceding a four-syllable
cadence).

yuvanah here is a voc.; the identical form in 17c is most likely a nominative. The
acc. to the same stem, yiinah, opens the next vs. (19a).

In d the Sambhita vavrdhvam must be read * vavrd-dh* vam with both distraction
and a heavy root syllable (V vz7 ‘turn’). For a similar situation, see dcidhvam in VIIL.7.2,
which must be read * dcid-dh* vam (V cib).

VIII.20.19: As was pointed out in the publ. intro., pada c contains a pun: the intens. part.
cdrkrsat can belong straightforwardly to V&rs ‘plough’, and in this reading the simile
depicts a person engaged in ploughing simultaneously singing or otherwise verbally
encouraging his team, just as Sobhari sings to the Maruts. (In this case g2/ would
probably be better rendered “oxen.”) But it can also be secondarily associated with the
root VA7 ‘celebrate, praise’, which has a curiously formed 3" sg. -se medial intensive
carkrse (3x), beside act. carkar-/carkir-. For purposes of word play a nonce stem cdrkrs-
could be extracted from the isolated carkrse. In this reading Sobhari is praising the
Maruts like cows (see vs. 21); in other words this is a sort of reverse danastuti. That the
Maruts are called bulls in pada b simply adds to the play.

Note also the phonological echo in gaya ga(h).

VIII.20.20: Ge plausibly explains the sg. Advyah as attraction to the number in the simile
(sg. mustihd). One might also add that Advya- is overwhelmingly nom. sg, and there are
no masc. pl. forms attested. There seems no obvious reason for such a grammatical
restriction, but its absence may have contributed to the somewhat anomalous form here.

All standard interpr. (including mine) take the simile in b to be visnas candrin na
“like lustrous bulls,” despite the somewhat displaced simile marker (though nda after the
2nd word in a simile is not rare) -- in part presumably because “like lustrous/brilliant
ones” doesn’t make much sense as a simile. I do not understand why this needs to be a
simile at all, since the Maruts are regularly called bulls without such marking (see nearby
19b, e.g., as well as 9—-10, 12). Perhaps it indirectly continues the pun in the simile in 19c,
which in turn is continued in vs. 21.



VIIIL.20.21: The cow imagery of vs. 19 (and implicitly 20) continues here. Ge and Re take
the opening of the vs. as a simile (“like cows”), but this requires interpr. cid as a simile
marker, a function for cidthat I do not believe in. It is even less likely because the next
verse begins with a parallel structure (/madrtas cid), where the cidis definitely not a simile
marker. I do, however, think that the Maruts are identified with the cows here. There are
several themes intertwined. The most obvious point of comparison between cows and
Maruts is their common birth (sajatyéna ... sabandhavah) as a herd/flock and consequent
lack of individual differentiation, a characteristic of the Maruts treated earlier, in vss. 13—
14. But the Maruts also have a cow for a mother; this was asserted in 8c, and the
phraseology there (gobandhavah sujatasah “akin to a cow, well-born”) is echoed here
(gavah ... sajatyéna ... sabandhavah), thus alluding to the Maruts’ kinship with cows.
Hence sabandhu- here has two senses: both cows and Maruts have common birth within
their own group (that is, cows with cows, Maruts with Maruts), but cows and Maruts
have a common birth with each other (cows with Maruts, due to the Maruts’ bovine
mother). This type of kinship is treated also in 22ab. I also identified a secondary
meaning in 8c: being akin to cows is a way of saying that the Maruts have cows to give,
and I think that is slightly hinted at here.

I don’t quite understand the relevance of “they lick each other’s humps.” Lii
(Varuna 90) suggests that the vs. praises the unity (Eintract) of the Maruts, and, if
somewhat sharpened, this may be the correct explanation. “Lick each other’s humps”
may be the equivalent of English “watch each other’s backs™: individuals act reciprocally
(mithah here) and protectively for the common good of the group.

Note the echo of the final words in a and b: ... samanyavah# ... saibandhavah#.
The opening gavas cid gha also faintly echoes gdya gd opening 21a.

VIII.20.22: The theme of cross-species kinship in vs. 21 continues here, with the mortal
seeking brotherhood (bAratrtvam) with the Maruts.

The verse as a whole, balancing brotherhood (bAratrtvam) and friendship
(aptivam), should be evaluated in conjunction with vs. 13 of the next hymn (VIIIL.21, by
the same poet) abhratrvyo ana tvam, anapir indra janusa sanad asi / yudhéd apitvam
Ichase, where Indra is said to lack either. See comm. thereon.

VIII.20.23: bhesajasya appears to be a partitive genitive.

VIII.20.24: Note the relatively elementary figure in ¢ mdyo (no) bhiita ... mayobhuvah.
The voc. asacadvisah has given rise to multiple competing analyses, well
summarized by Scar in his detailed treatment of this hapax (246—48). Most start with
dvis- ‘hatred, hater’ as 2" member and some form of Vsac ‘follow, accompany’ as its
first, governing the second. The problem is what form of vV sac? It cannot be a
straighforward thematic verbal stem or participle/injunctive (saca- or sacat- [though
*asacad-dvisah is a phonologically possible underlying form]) because the Class I pres.
of Vsac s resolutely middle. (Debrunner [Nachtr. AiG I1.1.87] also disputes this analysis
on the basis that the accent is wrong for a verbal governing cmpd of that sort, but since
the form is a voc. and unaccented, this argument is inapplicable. [It does apply to the
other form he mentions, jaradvis-, but these forms do not have to be parallel.]) It is also



possible to take it as a standard type of root noun cmpd with the root noun governing the
1* member (‘hating the asaca’ or ‘not hating the saca’; at some point I toyed with the idea
of ‘hating the non-aligned’), but this still founders on the puzzle of asaca-. Scar’s own
solution is to divide the cmpd differently, as asacad-vis-, with V vis ‘bring about” as 2"
member and a form of Vsac (2) ‘dry out’ as 1** member, hence ‘not bringing about
drought’ or ‘bringing about non-drought’. Unfortunately getting -sacat- from this root
requires a lot of not too plausible machinery -- it is no more straightforward than deriving
-saca(t)- from V'sac (1) -- though I am sympathetic to his argument that the meaning
would fit well with the Maruts’ character. My own ‘who do not partner hatred’ rests
essentially on a loose interpr. of the verbal governing analysis presented first above,
though I hold no particular brief for it. I would point out that if it does contain v sac
‘accompany’, it could pair contrastively with sakAayah in the preceding vs. (23c). A very
weak argument for V.sac (1) and V dvis could be constructed on the basis of VIIL.22.2, a
hymn to the ASvins but also composed by Sobhari. There the Asvins’ chariot is described
as sacandvantam ‘provided with companions’ vel sim., the first word of pada c, and as
vidvesasam ‘free of hatred’, the first word of pada d, with the same two roots. But I
would not make much of this.

VIII.20.26: The voc. marutah in ¢ was carelessly omitted in the publ. tr.

VIIL.21 Indra

VIII.21.2: dhrsat is ordinarily an adverb, originally probably the neut. part. of a VIth class
present of which there are no finite forms — except, possibly, this one. The relative
pronoun yzh invites dhrsat to be read as a 3™ sg. injunctive (and of course in a relative
clause its accent would be correct). I would suggest that either the neut. part. dhrsat has
been misanalyzed and pressed into service as a finite form or, more likely, that ydhis
serving as a loose izafe connecting this adverbial qualifier with the subject. I’'m afraid
that the publ. tr. does not attempt to render yo dharsat literally — it’s represented by “in his
daring.” Note that the yah cannot be a postposed rel. with cakrama because the pf. is
unaccented.

On metrically bad vavrmahe, see Kii (459) and comm. ad VI1.4.7.

Old suggests that the “youth” is King Citra, whose danastuti ends the hymn. This
seems perfectly plausible but nonetheless unprovable.

VIII.21.4: The publ. tr. should have a close parens after “[horses, etc.].”

I interpret this verse in the context of its pragatha. The question is who are the kin
that Indra has and we do not. I suggest that Indra’s “kin” are the horses, cows, and so
forth named in vs. 3. In VIIL.68.19 the patrons are called vaja-bandhu- ‘having prizes as
kin’, as a hint that they should give them to us. I think the same image is at work here: we
lack kin, and you have these desirable kin (horses, etc.) that could become akin to us too.

In the second hemistich these kin become dhamani. The stem dhdman- is of
course a highly charged and multivalent word, but in this case I think it comes close to its
literal sense: ‘deposits’, that is, things put or set down (V dha), which Indra is to bring to
deposit on the ritual ground.



VIII.21.5: A verse that makes less sense the more one thinks about it, since the bird
simile does not seem to fit the context: birds don’t normally sit either next to or in honey,
nor do they normally roar. The simile must have as its third term “in a nest” or “in a tree”
(cf. dru-sad(van) several times of birds) as the parallel to the loc. honey phrase.

VIII.21.6: In pada a ca must have subordinating value because of the accent on vddamasi.
So also Klein (I.245), though he considers the ca originally to have signalled interstanzaic
conjunction.

VIII.21.8: The loc. samasmin belongs to the indefinite prn. sama-. As discussed ad
X.29.4, the stem (13x not counting repetitions) is overwhelmingly used in clear
pejorative contexts, and the apparently neutral or positive uses found in VI1.27.3 and
X.54.3 are in fact better read as negative (see comm. ad locc.). Our passage also initially
looks neutral, but in the context of its pragatha I think the intent is negative as well. In vs.
7 the poet complains that Indra has been holding out on him and his fellows, who
previously “have not known your abundance.” Vs. 8 indicates that the situation has been
remedied and Indra is showing favor, but I suggest that in the 2" hemistich the poet
remains dubious about Indra’s full generosity, and that samasmin in the loc. phrase
samasmin ... vdje ... gomatiis meant to convey the poet’s desire that Indra exert himself
for them whenever any prize of cattle, however paltry, is in play. In the publ. tr.
samasmin is not rendered; I would emend the tr. to “whenever any prize ...”

VIIL.21.9: The 2" pl. reference is to the poet’s fellow ritual celebrants.

VIII.21.10: The first pada, in the accusative, continues 9c, hanging off indram there. The

second pada may be attached to the first, as Ge takes it, or to cd, as I take it. There are no
strong arguments either way, but I assume the causal clause in b grounds the expectations
we have in cd: because he has reached exhilaration with us (this last bit unexpressed), he

will provide for us.

VIII.21.11: The image in this verse is of a contest for cattle, where a competitor
challenges us (ancient trash talk) and we can successfully respond, thanks to having Indra
as our ally. The word qualifying the competitor, svasdnt- ‘snorting’, calls to mind Indra’s
enemy Susna (on the etymological connection see EWA s.v. siisna-) and therefore makes
our human competition sound more formidable and our successful defiance all the more
impressive.

VIII.21.12: Continues the thought of vs. 11, that with Indra on our side we can take on all
challenges and challengers. I therefore tr. the 1*' pl. optatives as potential “we could”
rather than the voluntative “might we” (Ge “wir wollen”). The 2" sg. verb aveh in d does
not work well in this schema, at least in its ordinary interpretation as an optative to the 1%
class pres. of Vav ‘help’. Although “you should / might you help our visions™ is possible,
esp. given that dhi- is not infrequently the object of Vav (cf., e.g., 1.117.23 visva dhiyah
... prdvatam me), | have taken it instead as the imperfect of the root pres. of v vi ‘pursue’.
Although ‘thought, vision’ is not a regular object of V vi it does occur; cf. 1.77.4 agnir
giro “vasa vetu dhitim “let Agni with his help pursue our hymns, our visionary thought”



(note the presence of dvasa ‘help’ as well). This aveh would pick up the subjunctive
vayati of 10c, also with Indra as subject, also performing this action in our service, and
the visions he pursues here are those announced in 6d. I interpret the word dhi- in both
places as referring to our fantasies about what we want out of Indra and how we could be
victorious. In 12 Indra seems to have fulfilled these fantasies. Against the interpretation
of aveh as belonging to Vav we might note that the optative to the extremely well-attested
thematic present dvati is almost non-existent. If the form here is otherwise analysed, the
only secure form is averin V1.47.15; dvetin V.34.8 1 also take to V vi. However, I do not
consider the standard interpretation of 4veh here as belonging to vV av entirely excluded.

VIIL.21.13: The use of bhAratrvya-, lit. ‘nephew, cousin’, as ‘rival’ is exceedingly common
in Vedic prose, but only really begins in the AV; this is the only such example in the RV.
The passage here seems to be an expansion, with lexical renewal, of 1.102.8 asatrir indra
Janusa sanad asi “You are without rival, Indra, by birth from of old,” but I would also
suggest that the use of an explicit kinship term a-bhAratrvya (as opposed to the generic a-
satru-) is deliberate, given the web of relationships the poet develops in this hymn (see
publ. intro.) It is possible that -bAratrvya- here is meant to be taken in both the negative
sense that is standard later (rival < rivalrous nephew/cousin) and in a positive one, simply
naming a blood relation. Thus the hemistich could mean both “you have no nephew and
no friend” and “you have no rival buzno friend”). As a kinship term abhratrvya- would
contrast with the bandhumant- of 4a, where Indra is explicitly credited with having kin.

As disc. ad X.94.3—4, the function/meaning of the adverbial instr. andis hard to
pin down. I opt there for ‘evidently, clearly’ and would now substitute for “by the same
token” (my ad hoc solution in the publ. tr.) “you are clearly without rival, but (also)
without friend.” Indra’s superiority in might would make his lack of rival obvious, but his
lack of friend is a more surprising. Note that andin pada a is phonologically echoed by
dnapih ‘without friend’ opening the next pada.

VIII.21.14: The motivation for some of these statements needs some explication. The
first hemistich concerns two negative figures; the second one, in pada b, the man who
swells up on sura, the secular and disreputable drink -- in other words a drunk, a lush, or
in Ge’s felicitous tr. “die Schnappshelden” -- is implicitly contrasted with a man who
handles the much-honored drink soma in a ritual context. But why should a rich man
(pada a) be disfavored? Perhaps because he has what he needs and need not enter into
partnership with Indra, whereas we, more needy, are willing to engage in the reciprocal
activities involved in honoring Indra. I reluctantly abandoned my tr. of revantam- as ‘fat
cat’, primarily because revdant- is not usually used in slangy contexts.

In pada a ndkihis problematic. This form generally serves as 3rd ps. subject ‘no
one’, but in this context it cannot refer to the 2nd sg. subj. of vindase, namely, of course,
Indra. Instead it is standardly rendered ‘never’ (e.g., Ge as well as the publ. tr.). I now
wonder if it actually qualifies the acc. obj. revantam. Just as nakimin VIII.78.4 (see
comm. ad loc.) takes on nominative function (see also makim in V1.54.7 and comm.
thereon), so perhaps ndkis got secondarily extended to acc. function. I would now
consider an alt. tr. “You take on no rich man ...”

I’m afraid that I don’t understand the second hemistich at all, primarily because I
don’t know whether the omitted object of sdm zhasi should be the negative figures of ab



or positively or neutrally viewed humans in general. The sentiment of pada d would
support the latter idea: that when Indra enters into battle, he puts everyone together
(under his protection), thereby behaving like a father. But the only other instance of sdm
Vih (1.131.3), also with Indra as subject, has him shoving the two opposing sides into
fighting each other, with a come-what-may attitude. This seems more likely here, in
which case pada d would express the opposing sides’ competing calls to Indra to help
them.

VIIIL.21.15: Again the cultural content here is somewhat elusive and therefore the relation
of the simile to the frame not entirely clear. The woman who grows old at home
(amajur-) must be a spinster (see I1.17.7 for the clearest context of this word), but what
aspect of her activity we wish to avoid isn’t defined. It may simply be that we should not
sit still and inactive at the soma sacrifice when we should be busying ourselves serving
Indra. (Although one wonders whether an ancient Indian spinster was allowed just to sit
around, rather than being a virtual servant to her parents and the rest of the extended
family. I would think she’d be busy enough.) Or perhaps there is a pun embedded in n/
Vsad: in later Sanskrit this lexeme can mean ‘sink down (mentally), be depressed’ and so
perhaps it’s the spinster’s mental state that’s at issue. It is even possible, if we read this
verse with its pragatha partner, vs. 16, to take “let us not miss out...” of 16a as a gloss on
what aspect of the spinster’s life we wish to avoid in 15: she missed out on marriage, but
we do not want to miss out on Indra’s gifts.

VIII.21.16: The connection between padas a and b must be that were we to miss out on
Indra’s gifts, we would be likely to complain about him.

On d see Scar 196. Ge’s “Gaben” cannot be right for damanah, which should be a
personal designation; see Scar’s “die Geschenke machen / Geschenke bekommen.”
Perhaps like somanam (1.18.1) it contains a Hoffmann suffix.

VIIIL.21.17: There is no overt question marker, but the verse works better with vs. 18 as a
series of deliberative questions, to be answered by the emphatic declaration of Citra’s
preeminence in 18.

VIII.21.18: The clustering of demotic ka-forms in danastutis (see Jamison 2008, 2009) is
nicely illustrated by rajaka id anyaké, yake, with the suffix even attached to the relative
pronoun.

tatdnat must be a pun on the two roots V zan ‘thunder’ and ‘stretch’. See Old.
Parjanya of course thunders, but he also stretches through the midspace with his rain.
Citra will likewise both make a big noise and extend his largesse.

VIIL.22 AS§vins

Esp. towards the end of the hymn, pada-initial (C)a becomes an insistent marker:
a(8c, 9a), ya(bhih) (10a, b), ta(bhih) (10c, 12a), ya(bhih) (12d), ta(u) (13a, b, c, 14a, b),
ma (14c), a (15a), pra(ta) (15b), a(rattac) (16¢), a (17a). The most concentrated sequence
is in vss. 13—14 with the repeated dual prn. #3(u) ‘these two’, referring to the Asvins.



VIII.22.1-2: This pragatha contains poetic self-address at a distance. Vs. 1 begins 4 ...
have “I have called here ...,” while 2c ends with the voc. sobhare. (On poetic self-address
see Jamison [Fs. Skjaerve, 2009].)

VIII.22.2: The reading of the first word of this vs. is uncertain. The Sambhita text
apparently reads parvayusam but the Pp. purva-apusam, accepted by Say as well as Old
and edited in all the standard editions (MM, Aufr., HvN). This seems to be a genuine
variant reading. For disc. see Old ad loc. and Scar 320-22. I generally follow the Old
analysis for the 2" member; the objection that with a 2™ member dyus- the accent should
be *piarvayusam or * parvayusam seems cogent to me. But [ have not adopted Old’s
suggestion that pirva- stands for * puru- (hence ‘prospering many’, vel sim.), with the &
introduced under the influence of pirvyam at the end of the hemistich. This is not
impossible, but since puru-sprham intervenes, it might have helped maintain an original
* puru-in the initial word. Scar suggests several further analyses, which seem too fussy to
me.

sacandvant- is construed with the instr. sumatibhif: “provided with favors as
accompaniment.”

I would now substitute “without flaw” for “without fault,” on the basis of my
reinterp. of anehas- (comm. ad X.61.12). The ASvins’ chariot is physically, not morally,
perfect. See also the use of anehds- in nearby VIII.18.21, 31.12.

VIII.22.4: For irma ‘at rest, standing still’, contra Gr ‘rasch’, etc., Ge ‘zuriick’, see Narten
I1J 10 (1967-68) and EWA s.v.

1sanyd- is ordinarily transitive, so I take vam as its obj. (so also Gr), contra Ge and
Re. This must be a paradox: the motionless chariot wheel is the one that propels them, not
the speedy one in pada a. I do not have a vision of how this would work in practice,
though.

VIII.22.6: On ploughing with a wolf, see the publ. intro.

VIIL.22.11: Although adhrigu- is simply a -u-stem, the negated form of Aves. drigu-
‘poor’ (see comm. ad [.61.1), in the nom. pl. it is treated as if it were a cmpd. with ‘cow’,
with dadhrigavah (also 1.64.3) instead of expected *adhrigavah (see AiG II1.158). But
things may be more complicated, for, as Gr notes, in 1.61.1 the dat. adhArigave would be
better metrically as *ddhrigave. In this case it does not match the ‘cow’ word, whose
dative is gdve. However, Wackernagel (AiG I11.149) considers an emendation to -gave
unnecessary and refers to Old (Prol. 90 and Noten ad loc.) for the meter. It’s also possible
that 1.61.1 just borrowed the length from 1.64.3, both Nodhas products, because the stem
was not entirely understood.

VIIIL.22.12: On visvdpsu- see comm. ad 1.148.1.

Old explains 3rd pl. vavrdhih as metri causa for du. * vavrdhathuh, and this is
accepted by Ge. But the only other passage in which 4z77vi- is found as a clear PN (though
cf. V.44 .4, VIIL.51.8 [Valakh.], IX.9.6 for more dubious exx.) is in a nearby Sobhari
hymn, in which he is favored by the Maruts (VII1.20.24 yabhir dasasyatha krivim “with
which you favor Krivi”). The yabhih there has the same referent as here, namely atibhih



‘forms of help’ and vavrdhuhis a semantic variant of dasasyatha. 1 therefore think it very
likely that the plural verb is correct and that this is an allusion to the Maruts’ aid to Krivi.
Recall that in vs. 1c, at least by my interpr., the ASvins also follow the Maruts’ lead, also
and identically 14b, and they are addressed as Rudras (that is, Maruts) in 14c.

VIII.22.15: The vs. begins with an echo of the first vs., or rather the first pragatha, in
which the poet called on the ASvins’ chariot (1a 0 tydm ahva a ratham), here reprised by 4
... sugmyam ... | huvé“I call the easily moving (chariot).” But in pada b the poet thinks
better of it and addresses the ASvins directly. This change of heart is signalled by va ‘or’.

Ge, flg. Say, takes saksdnito Vsac ‘accompany’, but as Re points out, all other
forms of saksdni- (incl. those separated by Gr into a separate lemma derived from V sac)
belong to Vsah, and this etymon works fine here.

The echo of the first pragatha continues with the poet’s self-identification as
sobhari at the end of the verse, echoing his self-address with voc. sobhare at the end of
2c. sobharthere is one of two occurrences of this PN that have apparently fem. endings
(the other is gen. sg. sobharyahin VIII.103.14). Ge questioning suggests that we might be
dealing with a female poet, but this seems highly unlikely, esp. given the voc. sobhare in
vs. 2 and elsewhere in this group of hymns (VIII.19.2, 20.19). See AiG II1.183 on masc. -
f~stem PN and their transfer to the 7-inflection.

VIII.22.18: On supravargdam see comm. ad VIII1.4.6.
VIII.23 Agni

VIII.23.1: The hymn begins with a A7 clause. Flg. JPB, the A7 signals that the action in
this clause precedes and forms the basis of the action in b.
On prativyam see Scar 500.

VIII.23.2: With Ge I take ab as a continuation of vs. 1, with ¢ starting a new clause. The
vocc. in ab are the self-address of the poet, as in VIII.22.1-2. Here the poet first exhorts
himself with 2™ ps. imperatives (1ab) and then switches to a pseudo-modal 1% ps. -sein
c. The first voc. visvacarsane (2a) is a bit of a red herring, since this stem is otherwise
used of gods. But he addresses and thus identifies himself with his speaking name
ViSvamanas in b, making it clear that he was simply appropriating the divine epithet for
himself.

I supply vahnin to govern rdathanam in c, on the basis of vahnifiin 3c and vahni
rathanam in VIII.94.1. I surmise that this is also Re’s thinking behind “(comme
conducteurs) des chars,” though he makes no comment.

VIII.23.3: Ge (n. 3c) takes upavida ... vindate as simply equivalent to upavindate, which
is esp. puzzling because upa is not otherwise construed with vV vidin the RV. My ‘close’
in the tr. ‘close searching’ is meant to convey the intimate nuance of this preverb.

Note the valliteration in c: upavida vahnir vindate vasu.

VIIL.23.5: 1 take abhikhya in the sense of ‘glance’ rather than ‘appearance’ (as Gr, Re,
and Scar 99 do). The finite forms of abhrV khya all have the meaning ‘look at’, as do the



2 occurrences of the gerund abhikhyaya (1.155.5, 11.30.9). abhikhya occurs 3 times (here
+ 1.148.5, X.112.10, all compatible with a meaning ‘glance’ [pace Gr]). It may either be
the instr. sg. of a root noun or (with AiG I1.2.782) a haplologized form of the gerund
abhikhyaya. Both possibilities are considered by Scar (98-99).

VIII.23.6: Contra most interpr., I take Agni as driving to the gods to present them with
our praises as well as our oblations, rather than coming here (e.g., Re “arrive avec les
belles louanges”).

The impv. yahiis accented because it follows an initial voc.

VIII.23.9: Both Ge and Re explicitly identify the subj. of jujusufin c as those seeking
truth (voc. rtdyavah), the human ritualists addressed in a. Although switch between 2™
and 3" ps. (which this interpr. would require), even within a verse, is not rare, I think the
gods are the more likely subject, as they generally are to forms of Vjus. This verse depicts
the ritual model whereby Agni brings the gods to the ritual ground to receive oblations,
with this location specified by ndamasas padé -- in contrast to vs. 6, where Agni conveys
the oblations and praises to the gods (presumably in heaven), the other model of
sacrificial interaction.

VIII.23.16: The point of this verse seems to be that Vyasva (the poet’s father) got the
goods, either directly from Agni or via the patron Uksan, and we hope this will provide a
pattern for us.

The grammatically disharmonious phrase maho rayé would better be tr. “greatly
for wealth.” See disc. ad IV.31.11.

VIII.23.18-19: Just as vs. 16 provides an ancestral pattern for the poet to gain goods from
Agni and/or his patron, these vss. take the gods’ establishment of Agni as their messenger
as the prototype for mortals’ doing the same.

VIII.23.21: On the apparent bad cadence produced by dvidhat, see remarks ad I1.1.7,
where Arnold’s suggestion to read a long augment is adopted.

VIII.23.24: The hapax sthirayipavat may be a pun. On the one hand, formations of this
sort, with neut. - var suffix, generally mean ‘like X’, ‘as X did’, with X a PN. The
presence of an undoubted ex. in the same position in the immediately preceding vs.,
vyasvavdt ‘like Vyasva’, strongly supports this interpr. The poet addressed by the impv.
arcais being urged to chant ‘like Sthurayiipa’. Gr and Re interpr. the form thus. But
sthiarayidpa- also has lexical meaning, ‘(having?) sturdy posts’ (in the absence of accent
we cannot tell whether the cmpd is a bahuvrihi or a karmadharaya). The yiipa is both the
post to which the animal to be sacrificed is tethered and a crucial post or beam in the
construction of dwellings. In this lexical meaning the comparison could either be between
the praise songs and sturdy posts or someone who possesses them, orbetween Agni and
the post or post-possessor. Note that it is Agni ddmya- (‘of the household’) who receives
the chant. If the comparison is to the praise songs, they would be conceptualized as the
uprights that help make the house solid. The parallel adduced by Ge, 1.51.14 ... stomo
diryo nd yiipah “a praise-song like a door-post,” is particularly apt. This is the sense



reflected in my tr. and also in Ge’s and assumes a karmadharaya. If the comparison is to
Agni, a bahuvrihi would be better: “to Agni of the household, like one [=a house] having
sturdy posts.” The kinship asserted between Agni and trees in the next verse may give
some support to this last interpr.

VIII.23.26: The syntax of this vs. is very difficult; Re even suggests that it consists of
fragments “non syntaxisés” -- a coinage I would like to introduce to English. The
standard interpr. take the NP in pada a as acc. pl., more (Old) or less (Ge) parallel to
havyaniin b and then either supply a verb to govern them (Ge: “bring [X to Y]”) or
cobble together a very implausible syntactic bond between the verb n7 satsi in ¢ and the
accusatives in ab (e.g., Re “En direction de tous ... assieds to1”). I take a very different
route, first by interpr. mahdah ... satihnot as acc. pl. but gen./abl. sg. This phrase seems to
have some special status: cf. 1.36.3 mahas te satah “since you are great,” same phrase in
VIII.101.11 “of you who are great.” I take the referent of the abl./gen. phrase to be Agni,
and 1 also interpr. abhi satdh in the usual idiomatic meaning of abh7'V as ‘be superior to’,
construed here with the acc. visvan. In b I simply supply a different form of the root v as,
namely santu, to be construed with the abhsin the same meaning. The point of the
sentence is that since Agni, who is superior to everything, is our Hotar and the conduit of
our offerings to the gods, our oblations cannot help being superior as well.

VII1.23.27: 1 am not happy with the partitive gen. with V vanin cd, but I do not see any
way out of it.

VIII.23.30: The abrupt introduction of Mitra and Varuna may look forward to the next
hymn but one, VIII.25, devoted at least in its first part, to these two gods. The last pada of
the first verse of VIIL.25 (rtavana yajase putadaksasa) is almost identical to the last pada
here (stavana samraja putadaksasa).

VIII.24 Indra

VIIIL.24.1: Ge takes stusé here as an infinitive, but the nearby parallels he cites (VIII.21.9,
23.7) are unaccented and clearly 1* person. The switch between 1% pl. (& sisamahi) and
1°' sg. (stusé) is not unusual in this kind of context, where the poet speaks in the 1% plural
jointly for himself and his fellow ritual performers and in the 1*' singular for himself
alone, with a 2" pl. address to those same comrades ( va/ in b).

VIIL.24.2: Two etymological figures: vrtrahatyena vrtraha (b) and maghair maghonah (c).
On the unusual construction of 47 V das see comm. ad V1.16.20.

VIIL.24.4: Another figure: dhrsata dhrsno.
This verse echoes vs. 3 in reverse order: 3a stavano 4 bhara/ 3c nirekam//
4a nirekam/ 4c stavamana 4 bhara. These echoes straddle a trca boundary.

VIIL.24.5: “hindrances” (amurah) and “repulsions” (paribadhah) are complementary
notions, the equivalent of “thrust and parry” (or rather parry and thrust). Unfortunately
they do not go well into English, esp. in the plural. On amur- see Scar 391-92.



VIII.24.6: The matching instrumentals in frame and simile are phonological variants:
Zobhir (a) / girbhir (b).

VIII.24.7: The poet of this group of hymns (VIII.23-26) is ViSvamanas, but
visvamanasah here can be read both literally and as the PN. Note also the cross-trca echo,
6c mdnah / 7a -manasah, and the initial figure visvani visva-, which together make up the
poet’s name.

VIII.24.8: The opening word of ¢, vdso, is read as vasoh by the Pp., followed by Old and
Ge — that 1s, with the loss of underlying final -s before the cluster sp- -- hence a gen. sg.
belonging with the long gen. sg. noun phrase ending with rddhasah. This is of course
possible, but the presence of undoubted voc. vasoin 7c in a hymn that is over-partial to
vocatives and given to repetitions across verses, supports a voc. interpretation here.

VIIIL.24.10: A verse full of figures: mahamaha, mahé (ab), drlhas cid drhya (c), maghavan
maghadttaye. There is also an inter-trca echo between voc. nrtfo (9b) and voc. nrtama
(10b), with arto returning in 12a.

VIII.24.14: The expression diksam priicintam is somewhat peculiar, and Ge takes the
two words as separate qualifiers of Indra: “dem Verstindigen, Spendenden.” However,
1.141.1 bhagam ddksam na paprcasi suggests that diksam should be the object of the
pres. participle. By the tr. “engorging skill” I mean that Indra fills his latent quality (skill)
with energy (perhaps derived from soma and praise) and makes it available to use.

Acdg. to the Anukramani, our poet ViSvamanas has the patronymic Vaiyasva (vs.
23), that is, son of VyaS$va (‘without horses’), and the poet mentions his family in vss. 22,
28-29 with the distracted stem V'yasva-. But in this verse he refers to himself instead as
asV'yd-, also distracted, which, on the one hand, is simply an anagram of the family name
with the first two syllables reversed, but, on the other, credits him with possession of (or
at least relationship to) horses, whereas the unmetathesized version announces him as
horse-less.

VIIL.24.15: On the lexeme yujyayaV visee comm. ad IX.88.1.

Rather than taking ndkih in c as a mere negative, paralleliing rhyming nahiin
pada a, I’d now give it its full nom. sense: “... never before has a greater hero than you
been born, no one in wealth ...”

The expression naivdtha (that is, nd evatha), placed between the two
instrumentals, is opaque: evarhais a hapax. Old helpfully adduces 1V.30.1 ndkir indra
tvad uttarah .. .nakir eva yatha tvam “There is no one higher than you, Indra ... no one
who is exactly as you are,” and our evatha appears almost to be a blend of eva yatha or
some abbreviation thereof.

VIII.24.16: I supply sizicd from b as the verb also of a, and supply madintaram of a as the
object of b, with dndhasah dependent on it as madhvah is in a. Ge by contrast (fld. by
Klein DGRV I1.183) supplies “bring” in a and takes dndhasah as a partitive genitive in b.
This is not impossible, but my interpretation requires less extraneous material.



Another cross-trca connection: eva in ¢ echoes evathain 15c. More cleverly, 16ab
éd u m(adhvo)... sificd picks up 13a éndum ... sificata (note that édum and éndum are
almost identical).

VIII.24.18: On dprayu- see comm. ad V.80.3.

VIII.24.19: The a pada is repeated twice elsewhere in VIII: 81.4, 95.7. The reason for the
accent on stdvama, which does not begin the pada and probably not its clause, is unclear,
though it may well be connected with its relationship with the exhortative 2™ pl. impv.
éta “come on!” It would, in fact, be possible to construe indram with éfa ni and begin a
new clause with sz@vama (“Come now to Indra; let us praise the superior man...”), but
this seems unnatural. It is curious that Old does not comment on the accent here or in the
other passages.

VIII.24.22: Here as elsewhere (I1.5.1, I11.27.3, both with pl. vajinah) ydmam governs the
accusative.

VIII.24.23: A very cute pun, with ndvam meaning, as often in a hymnal context, ‘anew’,
but in conjunction with dasamam ‘tenth’ evoking ndva ‘nine’.

cardni-is a hapax, but most likely derived from the root Vcar ‘wander’ (see EWA
s.v. CAR’, though AiG I1.2.207 considers it of unclear meaning). It must have been
created to contrast semantically with the very frequent near-rhyme form carsani-
‘settled/boundaried peoples’, whose gen. pl. carsaninam occurs 35x in the RV, always at
the end of the pada as here (including VII1.23.7 Aotaram carsaninam, the adjacent hymn
by the same poet). That the short initial syllable of cardninam produces a bad cadence
surely draws more attention to the word it was created in opposition to.

VIII.24.25: Elliptical and with some syntactic puzzles. See Old on the verse in general
and the multiple solutions proposed in earlier lit.

In b I supply “be there” as the verb; Ge, to more or less the same effect,
“beistandest.”

In ¢ I supply Susna as the object of both verbs, since he is the demon Indra
ordinarily slays for Kutsa. The problem here is that the verbs are not parallel: injunctive
sisnathah followed by imperative n/ codaya. Somewhat reluctantly I ascribe imperatival
value to sisnathah (so also Ge without comment), possible because of the functional
shape-shifting ability of injunctives. (See the same form in VIII.70.10.) However, I am
not certain how often regular injunctives can show imperatival value, as opposed to
lexicalized forms like dih and dhah. The root V cud does not otherwise appear with a7, a
fact that makes its value here even less clear. Ge supplies “horses” as object, while Old
suggests importing dvah ‘help’ from a.

VIII.24.26: Again elliptical. In ab the semantic opposition between new and old is
obviously the point, but what new thing are we begging Indra for? Ge supplies “deed”
(“... eine (Tat), die auch dem Alteste neu ist”). In I11.31.19 the same expression ndvyam
... sanyase refers to the making of a new hymn, but it makes no sense to beg /ndra for a
new hymn. I tentatively supply dyuh ‘life’, which occurs several times with navyam



(1.10.11, II1.53.16, VII.80.2). The other occurrence of navyam sanyasé (VII1.67.18) is
found immediately after a periphrastic causative “you make live” (VIII.67.17¢c dévah
krnutha jivase), and a “new life” works reasonably well in that passage. But this is all
circumstantial, and I do not know why such a wish would be expressed here, beyond the
usual Vedic desire to live a full and vigorous lifetime.

The s4 tvam in ¢ does not conform to the rules for 2" ps. s4reference developed
in Jamison 1992. I would therefore prefer to supply an imperative “(be) victorious ...,”
which would, I think, also fit the context better. However, the offending s2 might be
explained by the 3" ps. verb (muc4t) in the following verse (27ab), whose relative clauses
hang off 26¢, in my view. In other words, the construction of the whole sentence
fluctuates between 2" and 3™ ps. subject.

VIIL.24.27: As noted just above, I take the relative clauses in ab as hanging off 26¢. Both
Ge and Old make 27bc into a single clause, but the verb in ¢ (ninamah) is unaccented
although b begins with a relative pronoun yah. I therefore take ab as being two parallel
relative clauses sharing a single verb mucar;, cleverly the poet has exploited the fact that
V muc participates in two different syntactic constructions with accusative and ablative:
“release ROPE vel sim. [acc.] from VICTIM [abl.]” and “release VICTIM [acc.] from ROPE
[abl.].” (Perhaps not surprisingly, English has the same two constructions.) In 27a we
find the first, though without overt expression of the VICTIM (=us or perhaps the Arya);
cf., e.g., X.97.15 td no mudcantu amhasah. In b we find the second, though without overt
expression of the ROPE. Here I supply dmhah adapted from abl. dmhasah in pada a. Cf.
IV.12.6=X.126.8 evo sv asman (1.e., asmat] muiicata vy amhah.

VIII.24.29: The adj. sominah can of course be either abl.-gen. sg. or nom.-acc. pl. It
shares a pada with acc. vyasvan, so proximity favors taking it with that noun — as in the
publ. tr. (also Ge). However, Say. takes it with gen. narydsyain the previous pada, and he
may be correct. Narya appears to be the (or one) name of the patron of the sacrifice, the
dispenser of the daksina to the poets, and it would make sense to refer to him as
possessing or providing soma. I would therefore entertain the alternative tr. * let the
priestly gift of Narya, provider of soma, come to the Vyasvas.”

VIII.24.30: In contrast to the first two fairly straightforward verses of the danastuti (28—
29), this one bristles with slangy jokes and their attendant puzzles. It is also the only
verse in the hymn not in Usnih meter. The verse opens with the sacrificer (ijanah, lit. the
pf. mid. participle to V yay) asking “you” an abrupt question kuhayd kuhayakrte,
consisting of an extended form of kuha ‘where’ (the extended form found only here) and
an oddly formed, nonce vocative made up of the same adverbial interrogative plus
(probably) -4rti- (though -krta- would also be possible). Judging from vs. 28, the
beginning of the danastuti, which contains a vocative addressed to Dawn, she is also the
addressee here, though a reversion to the default Indra is certainly not excluded. So,
literally, “where? you where-actor.” Ge takes ijandh as the subject of the question
(“where is the sacrificer?”), rather than the questioner. I follow Old: “Die Opferer fragt
die Morgenroéte ...,” although Ge’s interpretation is by no means excluded. The question
is whether Varosusaman is the sacrificer himself or his patron, and without a better
knowledge of the distribution of roles in RVic sacrifice, we cannot know for sure.



It is generally assumed (I think correctly) that the second hemistich is the
response of the addressee to the question in ab, and it is an extended pun. He calls the
subject, about whose whereabouts the question was just asked, “Vala,” that is, the name
of Indra’s opponent and the cave that contained the stolen cows. But Vala is also a
phonological variant of Vara, the first part of the name of the patron Varosusaman. He is
said to be “set apart” (dpasritah) along the Gomatt (River), but gomant- literally means
‘possessing cattle’ and can also qualify the Vala cave itself (see 1.11.5 valdsya gomatah).
Thus this line appears to be a subtle reminder to Varosusaman not to withhold his cattle
within himself, like his phonological multiform, but to be generous to his clients. The
whole line reminds us of the danastuti in V.61.19: esd kseti rathavitir maghdva gomatir
dnu, pdrvetesv dpasritah "This Rathaviti dwells in peace, a bounteous patron throughout
the cow-rich (clans) [/along the Gomati river], set back among the mountains,"
containing one of the only two other occurrences of dpasrita. I do not know the
significance of this.

VIII.25 Mitra and Varuna

VIIIL.25.1: For the connection of the last pada of this vs. with VII1.23.30, see comm.
there.

VIIL.25.2: The du. mitrais used in two different senses: on the one hand, in its appellative
sense it refers to the two gods as allies; on the other mitrdis a pregnant dual PN, meaning
“Mitra (and Varuna),” with the “and Varuna” then pleonastically supplied in pada b in an
“X and which Y” construction (vdruno yds ca).

Most take f4na as another dual (to thematic #ina-), but struggle to interpr. it. I take
it as the instr. sg. of the root noun Z4n- and in this context as indicating the “(home)
stretch” of a race course. The image is of two charioteers running neck and neck and
therefore evenly matched.

tanaya of course echoes tdna, though it belongs to a different stem (whichever
interpr. of zanais followed). In this case I accept the general interpr. as du. to tdnaya-.

VIIIL.25.3: Because the phrase asurydya pramahasais found also in VII.66.2 (also of
Mitra and Varuna), the two words must be construed together -- though in both instances
Ge construes them separately (as do Re and W. E. Hale). Moreover Ge’s minimalist tr. of
prdmahas- (“Die ... Erhabenen”) does not reflect its bahuvrihi status: it should mean
something like ‘having their greatness forth/in front’. In combination with the dat.
asurydya, some forward motion seems indicated.

VIII.25.4: This is a particularly good passage to demonstrate that the unending rivalry
between the two opposed groups Devas and Asuras so characteristic of middle Vedic
literature cannot be backprojected into the core RV, since Mitra and Varuna are called
simultaneously devav dsura.

The phrase ‘grandson of strength’ (sd@vaso napat-) is used a number of times of the
Rbhus (I1.161.14, IV.34.6, 35.1, 8, 37.4) and only here of other divinities. It seems based
on the more common sdvasas pati- (1.131.4,1V.47.3, V.6.9, etc.), with (nd)pat- echoing



pat(i-). It also evokes semantically the phrase s@vasah sinu- (1V.21.1, 37.4) / putrd-
(VIIL.90.2, 92.14), ‘son/child of strength’.

VIII.25.5-6: The usual problem with (-)danu-: ‘gift’ or ‘drop’ or both? In this case the
first cmpd member szpra- ‘fatty, luscious’, the dwelling “in the house of refreshment” (in
vs. 5), and the refreshments and rains (in vs. 6) favor ‘drop’, though both Ge and Re opt
for ‘gift’ (Ge with an outdated rendering of szpra- as ‘ausgedehnt’). On szprd- see comm.
ad 1.96.3.

VIIL.25.7: “your herds” of the publ. tr. should rather be “their herds.”

VIII.25.8-9: Both these verses have a subject / VP construction that’s an etymological
figure: 8c ... ksatriya ksatram asatuh, 9c ... nicird nf cikyatuh. The latter is reinforced
phonologically by the pada-opening n7 cin misanta. The unusual tmesis of preverb and
participle, interrupted by the particle cid, may be (partly) accounted for by the desire to
produce a ni1 ci- sequence matching the two that follow in that pada.

VIIL.25.9: On anulband- see comm. ad X.53.6. I there reject the standard rejection of a
connection with #/ba- ‘caul’ and reject as well the standard interpr. of the word as
‘without bulges or knots’. In the publ. tr., since eyesight “without knots/bulges” didn’t
make sense, | substituted “without motes,” with ‘mote’ a reasonably close equivalent to
‘knot’. I now think it means something like ‘without a caul’, and describes eyesight
unaffected by cataracts. I would now emend the tr. to “by means of eyesight without a
caul [=cataract].”

VIII.25.10-12: This trca takes a break from Mitra and Varuna, introducing a somewhat
random collection of other protective divinities. See also vs. 14.

VIIL.25.11: The lexeme n7'Vsacis found only here in the RV and indeed, judging from
MonWms, in all of Sanskrit. I consider the n7here intrusive, having crept in from
passsages like VI1.38.3 visvebhih patu payibhir ni sarin. The lexeme niV pais fairly well
attested, and so I think n7'has, as it were, hitched a ride on payubhih, which is ordinarily
found with a form of the cognate verb as in the just cited passage. The insistent n7’s of
11c may also have played a part.

VIIIL.25.12: A verb needs to be supplied for ab to be a clause. On the basis of srudhrin c, 1
supply ‘sing’, but any verb of service to a divinity that takes a dative would work. Ge
“serve” (dienen), Re, somewhat more elaborately “apportons notre priere.” Ideally we
would supply sacemahi on the basis of drisyantah ... sacemahiin 11c, but vV sac doesn’t
accommodate this case frame. (The few exx. with dat. given by Gr are to be explained
otherwise.)

VIIL.25.13: Alliteration in the etymological figure varyam vrnimahe, varistham,
anticipating vdrunahin c.



VIII.25.14: In the publ. tr. I supply “let ... grant,” flg. Ge, Re, Klein (DGRV 1.403). But I
would now change that to “protect,” assuming that the zid + divinities in the nom. simply
continues the rel. cl. in 13¢c muitro yat panti ...

VIIL.25.15: The standard interpr. take bhAidrnayah with the frame (Ge “diese eifrigen
Herren”), but its position at the end of the verse, far from its supposed NP, leads me to
put it in the simile. (Sim. Re.) Passages like I1X.17.1 ... iva sindhavo, ghnanto vrtrani
bhiirnayah “like turbulent rivers ... smashing obstacles” give support to this assignment.
The simile then consists of a nom. + acc. matching those of the frame. It might be
objected that rivers don’t strike against their own surge, but the image may be of fast
water catching up with itself and overtopping a wave.

VIIL.25.16: ittha is not sufficiently represented in the publ. tr. I would now insert “just
so” after “the many.”

dnu ... caramasi could also be subjunctive (so Ge), “we shall proceed,” though the
undoubted indicative dnu ... sascima in the parallel phrase in 17ab supports an indicative
interpr. here.

VIIL.25.17: Flg. Kii I take the pf. of Vsac as presential in value.

samrajyasyais in the same position as samrajyaya ‘sovereign kingship’ in 8b but
differently accented. The form here must be an adj. ‘related to sovereign kingship’. This
makes sense: its referent, the Sun, is not a sovereign king himself, but associated, as their
eye and spy, with Mitra and Varuna, who are.

The form of dirghasritis problematic. It appears to be a nom. sg., but the subj. of
this sentence is plural (“we”). Gr takes it as a neut. pl. modifying vratd, as do Ge (without
comment) and Re; Scar identifies it as a neut. pl. but with a query. AiG II1.65-66
suggests that it follows the model of short neut. plural forms that are identical to the neut.
singular belonging to other stems (type ndma ‘name(s)’). I think we can sympathize with
the plight of a poet who’s trying to figure out how to make a neut. pl. out of a root noun
ending in -£: it’s simply impossible. In VII.16.8 we get sarma dirghasrit #. Since Sdrma
there could technically be plural (and there were presumbly other such expressions with
neut. z7-stems, etc.), it’s not hard to see the poet assuming, rightly or wrongly, that - srur
can be a neut. pl. Old also adduces VIII.61.2 vipro mdanmani dirghasrit, where the adj.
modifies nom. sg. viprah but could be interpr. as going with mdnmani.

VIII.25.18: I would now substitute ‘limits’ or ‘boundaries’ for ‘ends’ in tr. dntan.

VIII.25.20: On dirghdprasadman-, see comm. ad VIII.10.1.

I don’t quite understand “non-poisonous food™: is this an understated way of
referring to good food, or is it a real fear? In VI.39.5 we call upon the king (Indra or
Soma) to give (Vra) non-poisonous plants. I also don’t understand the use of A7here,
since ¢ does not seem to be the cause or grounds for ab, but rather a parallel clause.

VIII.25.21: This is presumably the speech referred to in vs. 20 that controls good things.



VIII.25.23: This vs. is puzzling, in part because the identity of “these two” (£3) is not
clear nor is the sense of nitdsana- + GEN. The lexeme n/V tus means ‘overflow with, spill
down’ with an acc. of the largesse so spilled. See, e.g., IX.63.23 nf fosase rayim "You
[=Soma] spill down wealth" (cf. IV.38.1, VIII.54.8). I take the genitives here as objective
gens., corresponding to the acc. in the VP. Since both dsvyanam and hdrinam refer to
horses, we might want the two that are overflowing with them to be the human (or
possibly divine) givers. This is possible, if we take them as the two patrons who give
horses in 22ab (and not the one who gives a chariot in 22c). Or it could be a reference to
Mitra and Varuna (so Re). But du. nrvahasa ‘carrying men’ in 23c and vgjinav drvanta
“prize-winning chargers” in 24c must surely be horses (probably the silvery and silver
horses of 22ab), and this suggests that the duals earlier in vs. 23 should have the same
referent. This is Ge’s solution, and he considers this expression shorthand for saying that
the two horses given are worth as much as a whole herd of horses. This may be correct,
but it is a bit difficult to wring it from the text.

krtvya- ‘effective, getting results’ is several times used of horses (VI.2.8, IX.46.1,
IX.101.2), and in this context that should be the default interpr. as well.

On the sense and construction of nr-vihas- see comm. ad 1.6.2. A more literal tr.
here would be ‘who have the carrying of men’.

VIIL.25.24: With Old I take vipra as instr. sg. fem. with mati, contra Ge’s voc. pl. See
1.82.2.

VIII.26 A§vins and Vayu
VIII.26.2: mahé tane ‘for great extension’ presumably refers to his extending his lineage.

VIII.26.3: havamahe havyébhih “we call with oblations” is a word play between the the
roots V iu ‘pour, libate” and V ha/hva ‘call’ and economically refers to the two
complementary aspects of Vedic sacrifice, the verbal and the material. It is the mirror
image of the trope “pour prayers.”

isdyantau can belong either to trans. isdyatito Vis ‘send’ (so Gr, Lub) or intrans.
1sdyati ‘prosper’. I tentatively opt for the latter, with a cognate acc. of respect, isdh, hence
“prosper, become refreshed with respect to refreshments.” It is not entirely clear to me
which root affiliation is represented by Ge’s “spenden” (probably ‘send’?) or Re’s
“sécrétant a titre de jouissance” (probably ‘prosper’?).

I suggest that 4t/ ksapah “beyond the nights” refers to the Atiratra soma
(“overnight soma”) offered to the ASvins the morning after, as it were.

VIII.26.8: This vs. is somewhat curiously constructed. It contains, probably, a dual
dvandva whose 2™ member is itself dual: indra-nasatya ‘o Indra and the two Nasatyas’.
Since the form is in the voc. it is actually impossible to determine if it is in fact a dual
dvandva or two separate vocc., indra nasatya, sg. and du. Although in most dual
dvandvas the first member also has dual inflection (type indra-varuna), see indra-vayii,
with stem form in the first member and a single 2" member accent; its voc. is indra-vayi,
which would match the template found here. In any case, the verb is dual (gatam), and
the rest of the verse (pada c) is couched in the dual. This means that Indra is being



ignored (which is possible, since the hymn is dedicated to the ASvins), that the dual
dvandva indra-nasatyais being treated as if it contained two entities, rather than one+two
(which is also possible), or, more likely, that the verb agrees with the nearest entity
(nasatya), as 1s often the case when a singular verb is used with a series of implicitly
conjoined singular nouns. For another number mismatch, see vs. 11.

VIIL.26.9: vayam ... uksanydnto vyasvavatis a play on words. uksanydntah is read
doubly, in one sense in the frame (‘seeking bulls’) and another in the simile (‘seeking
Uksan’). Unusually the simile is conveyed by -vat. On the poet VyasSva seeking his patron
Uksan, see VIII.23.16 vyasvah ... uksanyuh, where uksanyuh can also be read as a pun.

VIIL.26.11: Pada ¢ sajosasa varuno mitro aryama “the two of one accord (and) V, M, A”
is reminiscent of the number disharmony in vs. 8. It can be seen as a syntactic blend of 8c

deva devebhih ... sacanastama “the two gods joined with the gods” and a putative plural
sajosasaf that includes the ASvins with the other gods mentioned.

VIIIL.26.12: I take sdaribhih as an instr. of accompaniment “for me along with my patrons,”
but Ge’s view, that the patrons are the middlemen distributing the goods, is possible: “do
your best for me by means of / through my patrons.”

VIIL.26.13: I take the referent of ab to be Agni. Cf. I11.3.5 tavisibhir avrtam ‘swathed
with [=in] his powers”; given Agni’s ritual role it makes sense for him to be swathed in
sacrifices. Making a god the referent avoids the role reversal Re notes in saparydnta, with
(in his view) the gods serving humans rather than the usual situation -- though he then tr.
Subhé cakrate as reflexive or self-involved: “ils se sont fait (pour eux-mémes une parure -
- contrapartie de b),” rather than supplying a human object. But surely it is better (with
Ge) to supply as obj. of subhé cakrate the being referred to in the relative clause of ab.

VIIIL.26.14: With Ge I take ab as a continuation of vs. 13, still with Agni as referent. Agni
is regularly called cikitvan, to the same stem as ciketati here. Clearly vartih ‘circuit’ is to
be supplied as object; it not only appears in pada c but also in 15b, where it is modified
by mrpayyam as here.

VIII.26.15: visudriheva (that is, -a+iva) is quite problematic. Ge refuses to tr., as does
Scar (245-46), though by classing it with -drus-compounds, he indicates a root
affiliation. Acdg. to Re, it’s the equivalent of *druho visuvit “opposé au Mal” or “qui met
le Mal en déroute’’; somewhat sim. Kii 484 “Wie die nach verschiedenen Seiten
Triigenden (?).” What all these suggestions have in common is the assumption that the
2" member belong to V druh ‘deceive’. I suggest a different analysis, visud-rih-, where
the 2" member is the root noun to VruA ‘mount’, and the first (visud-) is a deformed
version of the already deformed adverb visvadryak ‘facing in different directions’, with
the complex adverbial suffix found also in asmadryak ‘facing towards us’. The empty -d-
(/-2-) has been suffixed to the combining form visu- (/visd) underlying the adjective
visvafic- ‘facing in different directions’. For the suggested phrase, cf. IX.75.1 rdatham
visvaidcam aruhat “he mounted the chariot that faces in different directons” (with V ruh)



and, with semantically related V yuj and horses not chariot, VI.59.5 visico dsvan
yuyujand iyate, X.79.7 visiico asvan yuyuje vanejah.

VIII.26.16: The publ. tr. does not make sufficient clear that the messenger (diitah) is our
praise song, not “you.”

VIII.26.17: The id of ¢ surely limits me, but has been displaced to the left into
Wackernagel’s position; “just listen to me” is less likely.

VIII.26.18: V.75.2 contains the bahuvr. sindhu-vahas- ‘having the Sindhu as
conveyance’, modifying the Asvins, which is formulaically reflected here in vahistha ...
nadinam/ sindhuh “best of rivers at conveying, the Sindhu.” What exactly is meant by
this formula is unclear — do they follow the watercourse or is Sindhu’s speed used
metaphorically for the speed of the ASvins’ journey? That Sindhu has her own chariot is
clear from passages like X.75.6, 8-9.

Thd vam was left out of tr.; I would emend to “best of rivers at conveying you”
vel sim., though construing vam with the splv. is perhaps a bit tricky. The pada
configuration vahistho vam GEN.PL. is also found in 16a, the 1*' vs. of the trca, but there
the vam can be construed with Auvatin pada b.

VIIIL.26.20: As often, A7 +IMPV marks the action of the A7 clause as the grounds for the
subsequent clause (in this case c, as b is presumably parallel with a).

VIIL.26.21: The voc. rtaspate, belonging to a hapax cmpd., has an unusual 1*' member for
a thematic stem. We should expect *rtapate. But to construct that form is to confront its
problem, a sequence of light syllables (4 in stem form). Rather than seeing anything
archaic in the form we have, I think it likely that the cmpd was shaped in analogy to the
numerous gen. -as-pati- with athem. gen., esp. brhas-pati- with similar phonological
shape. See also rdthas-pati-, which shows the same anomaly as rzaspate: comm. ad
V.50.5. Unlike rdthas-pati-, the form here makes no metrical problems.

VIII.26.22: rayd(h) can be both gen. sg. and acc. pl., the former to be construed with
1Sanam, the latter with 7mahe, between which it is positioned. So already Old. The
identical padas (VI.54.8, VII1.46.6, 53.1) are susceptible to the same interpr.

VIII.26.24: In keeping with my current understanding of nrsddana- 1 would slightly
change the tr. to “to the sessions of men,” not “the seats

I do not think that Vayu is being compared directly to the pressing stone, but
rather that we call on Vayu as we call on the pressing stone. Unfortunately this attenuates
the force of the simile, but the various suggestions (Old, Ge, Re) as to why Vayu is like a
horse-backed stone are so convoluted that I find them difficult to accept. The stone may
be called horse-backed for two reasons: first, since the stones are also called soma-prstha-
(VIIL.63.2) and soma is commonly identified as a horse, the identification has been
transferred. It may also be that it also means ‘having the back of a horse’, that is, bowed
or made for carrying.



VIII.26.25: Ge takes apah for dpah ‘work’, but this seems arbitrary. I tr. it as the acc. pl.
‘waters’ it appears to be.

As noted ad X.50.2, this is the only ex. of a syntagm vdjam /-an V krthat I have
been able to find. Since van here is in an ill-assorted acc. phrase with dhiyah, I wonder
if this is a maladroit version of the phrase dhiyam (/-ah) vdjaratnam (-ah) vV kr“make
insight(s) to have prizes as jewels” (V1.35.1 dhiyah karasi vajaratnah, X.42.7 krdhi
dhiyam ... vajaratnam).

VIIL.27 All Gods

VIIL.27.1: I take both ukthé and adhvaré as functional loc. absolutes. Cf. sasyamana ukthé
(VIL.23.1, also IV.20.10, X.45.10), prayaty adhvaré (1.16.3 [=VIIL.3.5], V.28.6
[=VIIL.71.12], etc.). The latter expression appears as a full phrase in 3a prd su na etv
adhvarah.

VIIL.27.2: On gasias 1% sg. s-aor. middle injunctive see V.25.1.

usasa naktam is a curious variant of the dual dvandva usasa-nakta, occurring only
here. Old suggests that it is an ex. of a singular 2" member following a dual in the 1st (cf.
AiG II.1.154), which seems a description not an explanation. I think two factors entered
into its creation: on the one hand, all forms of usdsa-nakta precede a consonant; here that
form would be in hiatus with vowel-initial osadhih. (Acdg. to Old, BR think that the
original form was in fact ndkza, but it was altered to avoid hiatus.) But all forms of usisa-
ndkta are also initial in trimeter verse, where a heavy fifth syllable is fine. This is dimeter
verse, and a heavy fifth syllable would produce a bad cadence; light -am V allows an
iambic cadence.

Here and elsewhere through the hymn I render visvavedas- as ‘affording all
possessions’, not ‘possessing all knowledge’, because it is usually found in the context of
the gods’ generosity.

VIII.27.6: The syntax of ab is oddly muddled for what seems on the surface a banal
sentiment. The problem is the position of the relative and its relationship both to the priya
earlier in the verse and accented verb prayarhdna later. The key, I think, is neut. pl. dsvya
‘equine’. Contra Ge I don’t think that it should be construed with Aavya, with “equine
oblations” as a reference to the ASvamedha -- an interpr. that Re rightly calls
“adventurous.” The stem 4svya-, esp. in the neut. pl., is generally used of gifts (rddhas-,
maghda-) consisting of horses that gods (or patrons) give to mortals (e.g., VII.16.10 yé
radhamsi didaty asvya magha), whereas havya are of course oblations given by mortals
to gods. I think we therefore must reckon with two different constructions in this
hemistich, a structure that accounts for the fractured word order. On the one hand I see a
nominal clause (or rather a nominal clause whose subject is itself a relative clause):
“which equine gifts are yours (i.e., come from you), (they) are dear (to us).” On the other,
the same predicate priya has as subject a full rel. clause whose verb is prayathana: “which
oblations you drive to, (they) are dear to you.” The vahis used both as a genitive (in the
first construction) and as a dative (in the second). Unfortunately it is wrongly placed in
the relative clause for this second interpr., but I can only imagine that the poet allowed



this small breach to avoid doubling the va#, or rather that the dative could be integrated
into the rel. cl.: “which oblations for you you drive to, they are dear.” Note that two
different entities are dear to two different groups of beings. I have not yet solved the
problem of abhi, however. Re’s interpr. requires pra V yato be transitive and also
intermingles the main and relative clauses in an illegitimate way and should be rejected:
“Di(riger) vers (nos) oblations les cheres troupes de chevaux que vous mettez en
marche.”

Ge takes furd ndrah as a qualifier of the immediately following Adityas. Although
both furd- and ni- can sometimes apply to the Adityas, they are more frequently used of
the Maruts, who are somewhat dominant in this part of the hymn (1c, 3d, 5c, 6a, 8a).

VIIL.27.11: On 4i''yam see comm. ad VIIL1.10.

VIII.27.15: I assume that Aryaman is tacitly included with Mitra and Varuna in c, given
the vahin d (and a). In the phrase varuna mitra mart,yam, trisyllabic mdrt.yamis a sort of
scrambling of Aryaman.

On the apparent bad cadence produced by dvidhat, see remarks ad II.1.7, where
Arnold’s suggestion to read a long augment is adopted.

VIIL.27.16: pra prajabhir jayate is a nice figure in which pra doubles the first part of the
cmpd. and jayate the second.

dharmanas pdri receives quite varied interpr. I take it as a spatial metaphor: the
fortunate pious man is propagated through his progeny “from his foundation,” that is,
starting from himself and spreading out by children and grandchildren (etc.). On this
repeated pada and esp. on the identity of the suppressed genitive with dhdrmanah, see
comm. ad VI.70.3 and X.63.13.

On the relationship of pada d [=1.41.2] with the variant in X.63.13 see comm. ad
loc.

VIIIL.27.18: The 2" hemistich presents some niggling syntactic and lexical problems. To
start with the latter, by most interpr. dsredhantiis transitive (Ge “ohne Schaden
anzurichten,” Re “sans causer de nuisance”). But the verb to which this negated participle
belongs is consistently intransitive, meaning ‘fail’, not ‘cause to fail’, and though Gr
glosses dsredhant- (and related stems) as transitive ‘nicht schiddigend’, hence ‘heilsam’,
all passages are compatible with intransitive ‘unfailing, unfaltering’. Although in this
particular case ‘not harming” might be tempting, the point here must be that the missile
should go to destruction without pause or deviation in its trajectory.

I am disturbed by the pleonastic pada-final s4, doubling initial esa, as well as what
looks like a self-contained clausette in which it is found: paro mi sa. Neither Ge nor Re
takes any notice of the oddly constructed c pada; Ge takes c and d as independent clauses,
while Re treats cd as a unified clause. My tr. tries to mirror the construction by taking
asmat ... paro nu sd as a parenthetical. I remain concerned about two things: 1) This is the
only passage in which parah seems to mean ‘far from’; other passages containing pardh +
ABL. mean ‘beyond, other than’ (see also the 1% verse of the next hymn, VIII.28.1, with
pardh ‘beyond’ without abl.). However, ‘far from X’ and ‘beyond X’ are close enough
semantically to allay my concerns, and in fact a tr. “it is now beyond him” would work



fine. 2) I do not like the position of asmat, but I must assume that it was extracted from
the paro nu sa clausette in order to conform to the pattern set in pada a: x x cid asmai
matched by c: x x cid asmat.

I have reluctantly rendered cidin c as ‘also’ (so also Ge), though it does not
match the two cids in a and b (‘even’) because I cannot make ‘even’ work. (I suppose
“even this missile ...” is possible, but it is not favored.)

VIIL.27.20: Most interpr. take madhya 4 as indicating “in the midst (of the shelter)”
(chardih, of pada b). This is certainly possible, though I weakly prefer my own rendering.

VIIIL.27.21: The hapax atic-is difficult. See EWA s.v. Mostly for contextual reasons it is
generally taken as referring to evening or night, and it has been connected to fvdc- ‘skin’,
with the sense of ‘covering over’. I have followed this interpr., though with full
awareness of how fragile it is. For one thing ‘cover as if with skin’ (which must be the
presumed semantic channel, one way or another) is not an altogether compelling way to
get to ‘evening’. For another, fvdc- ‘skin’ has no zero-grade forms. Scar (182-83)
discusses several possibilities. Besides the ‘covering’ hypothesis, he suggests, citing
Schindler and Kii, that ¢vdc- may belong with a root V *fuek ‘sichtbar werden’ to which
atuc- could also belong, and that ariic- might better be taken as an adj. with madhyamdine
“when midday is clearly visible.” He is less disturbed than I am that this would leave the
verse without a third temporal period; furthermore, given that midday is the most “clearly
visible” of the three standard time periods, it seems unnecessary to mark it as such.
Another problem with aric- is that one is reluctant to separate it from the dat. fucé “for
progeny’ in 14c. However, it is difficult to connect them and still maintain sensible
semantics in our verse. Scar makes a creative attempt: evening is the time when one goes
back to one’s children, so ‘zu den Kindern hin’ becomes ‘Riickkehr nach Hause’. 1
admire the ingenuity but I think the unlikeliness speaks for itself.

VIIL.28 All Gods

VIII.28.1: Ge unaccountably takes injunctive viddn as modal: “Die sollen wirklich
(etwas) vorfinden,” but asanan (flg. Pp.) as preterital. As Old points out, however, the
latter need not be augmented (with Pp.) but represent dvita sanan with an injunctive, a
reading favored by the apparent parallelism with vidan. I follow the injunctive reading,
but take both vidan and sanan as preterital in function. I also don’t think that an object
should be supplied with either of these verbs, contra Ge (“etwas,” which he further
specifies in n. 1 as “die Opferspenden”) and Re (“un trésor pour I’ Homme”). The absence
of objects with two verbs that are standardly transitive must be deliberate. Note the
absolute use of vindatein VIIL.27.17.

VIIIL.28.2: The Gift Escorts (rati-sic-) are rather shadowy divine figures. In II.1.13 they
escort (sascire) Agni at the ceremonies, a situation that may be reflected here. Otherwise
they mostly show up in All God hymns (esp. a run of them in VII) as fairly
uncharacterized minor divinities. For further disc. cf. comm. ad VII.38.5. See Scar 593.

In I11.6.9 Agni is urged to bring the 33 gods (see our 1a) to the sacrifice along
with their wives (pdtnivant- as here), a ritual situation that can link our vss. 1-2.



VIII.28.3: Ge hesitates between cardinal points and relative directions (‘“behind, above,”
etc.), but cardinal points are most likely better because they provide totalizing protection,
which is then summed up by sarvaya visa.

VIIL.28.5: The phrase saptd rstdyah “seven spears” may be a sly pun on saptd rsayah
“seven seers” (IV.42.8, X.130.7; also saptarsdyah X.82.2, 109.4). Although this group is
better known later and only occasionally referred to in the RV, it does have a foothold
there.

VIIL.29 All Gods
On the intricate structure of this hymn see publ. intro. and my Rigveda between
Two Worlds (75-77).

VIII.29.1: The description given is apt for Soma. The soma twigs start out brown, but
when they are pressed, the golden juice comes out and, as it were, anoints them.

VIII.29.2: This vs. depicts in fairly straightforward terms the installation of Agni on the
ritual hearth.

The phrase antdr devésu is metrically probably better taken with the second part
of the vs. (as in the publ. tr. and most other tr.), but Renou prefers first, which might work
slightly better. Is it meant to contrast with the same phrase in 3b or to be parallel to it?

VIII.29.3-5: The first padas of these three vss. are nearly identical: X x éko bibharti hasta
&...)nt, note esp. bibharti hdsta & ...)m. This agreement introduces another layer of
structure: if we treat vss. 1-7 as a sub-unit, all marked by X ékah, then 3—5 are
symmetrically in the center of that unit. These vss. are also reminiscent of, and perhaps
anticipate, the visual iconography of later Hindu deities, each depicted with his/her
characteristic object — even in this aniconic Vedic culture. The redupl. pres. bibharti here
expresses habitual carrying, rather than a bounded action of taking an object from one
place to another, the usual function of Class 1 bAdrati.

VIII.29.3: The riddle in this vs. is somewhat harder to solve, but the referent is probably
Tvastar: for Tvastar in his capacity as “shaper” and with his secondary association with
the root V'zaks ‘hew, carve, build’, it makes sense for him to have the axe as his emblem.
The poet induces this identification rather cleverly. The vasi-is not Tvastar’s usual
object; in fact it’s more characteristic of Agni. See nearby VIII.19.23 vasim agnir
bharate, which is mighty close to our passage. But Agni has already been slotted in (vs.
2), and the way the hymn is structured, each god gets only one vs. So we’re forced to
consider alternatives. The root V taks, which isn’t etymologically related to Tvastar but is
synchronically associated (e.g., 1.32.2 tvdsta ... vdjram ... tataksa), can be construed with
vasi-. Cf. X.53.10 vasibhih .. taksatha. So, with Agni out of the picture, by a chain of
associations we arrive at Tvastar:

vasi- — Viaks — Tvastar

The pairing with the next verse, clearly of Indra, may also make sense, since by
many accounts Tvastar is Indra’s father. Oberlies (Relig. 1.336) claims that this vs. has to



do with battles over settling places, which must first be made habitable by felling and
burning trees, but I think this reads too much into the passage.

VIII.29.5: On jadlasa- see comm. ad 1.43.4.

The 2" pada has 10 syllables rather than the expected 8. Unfortunately deleting
the somewhat pleonastic ja/asa will not work because of its syllable count. It would be
possible to delete either of the first two adjectives -- sucir ugrah -- but I see no
justification for that. It could be noted, however, that the other occurrence of
Jdlasabhesaja- is found at the end of an 8-syllable pada, preceded only by rudrdm (1.43.4).
That pada would fit nicely here, while the one we have does not, but including the name
Rudra in this vs. would violate the structural principles of this hymn.

VIIL.29.6: Ge tr. pipaya as ‘bewacht’ and assigns it to V pa ‘protect’ (via a byform V pi),
because he finds “swell the paths” semantically difficult. But ‘swell’ in the RV universe
of discourse is associated with prosperity and abundance, and swelling the paths can
simply refer to making them productive and full of the treasure mentioned in the 2" pada.
Since Pusan, the referent of this verse, ensures that livestock find their way home, is
associated with paths, and is called “lord of the path” (V1.53.1 pathas pate), the
metaphorical expression “swell the paths” makes sense as a description of his activities.

What may have tipped the balance for Ge is the simile in this pada, “like a thief,”
for it hard to explain how a thief would “swell the paths” -- whereas keeping a close
watch on the path (as a semantic extension of ‘protect, guard’) is something a thief, or
highwayman, would naturally do. Old is forced to suggest that the thief makes the paths
prosperous for himself in his own way, presumably by robbing people who are traveling
on them (sim. Re). But there is a simple solution to the simile problem: take it with the
2" pada as I have done (sim. Macd., Maurer). Although up to this point in the hymn,
pada boundaries coincide with syntactic boundaries, the poet is starting to shake up the
structure, which has been quite static so far, and breaching the pada break is his first step.
Bolder moves follow in the next vss.

VIII.29.7-9: A new chain starts in this vs.: the verbs of the first padas of these vss. are
cakrame (1a), carata(h) (8a), cakrate (better read * cakrate, 9a).

VIII.29.8: I do not understand the apparently tautological 2" pada, prd pravaséva vasatah,
with the same type of double etymological figure as in VIII.27.16. Renderings like Old’s
“wie Reisende reisen sie” (sim. Ge, Re) are literally correct but give no hint as to what
the simile is conveying. There must be some wordplay here, perhaps an astronomical
reference? In later Skt. pra V vas can refer to exile or banishment, and already in RV
II1.7.3 the causative means ‘cause to live apart, banish’; in I1.28.6 the poet expresses the
hope that we won’t have to go to pravasathani ‘foreign dwellings’ and in VIII.60.19 Agni
is a house-lord dprosivan ‘who doesn’t go abroad’ (or, I suppose, even out of the house).
Assuming that this meaning is also operative in pravasad- accounts for my “like exiles.”

VIIIL.29.10: On my solution to the identity of the éke ‘some’, that is, the human ritualists,
see the publ. intro.



The pattern set in the rest of the hymn is also broken by placing a trisyllabic word
initially before the numeral; vss. 1-9 all begin with a disyllable.

Note the phonological play between the opening verb drcanti and the final verb
arocayar.

VIIL.30 All Gods
For the rhetorical distance between vss. 1 and 2 see publ. intro.

VIIL.30.1: The -ka- suffix on arbhakd- and kumaraka- mark these words as belonging to a
lower register than normal Rigvedic discourse. See my 2009 “Sociolinguistic Remarks on
the Indo-Iranian *-ka-Suffix.”

VIII.30.2: As indicated in the publ. intro. I take the introductory 777 here as a mark that the
preceding vs. is the quoted praise referred to by 7t/ stutiso asatha “thus shall you be
praised.” Re comments that this is a relatively rare passage with 7#7 not close to direct
speech. But my interpr. avoids that.

The 33, the (or a) canonical number of gods, were mentioned in a nearby hymn by

the same poet, VIII.28.1.

VIIIL.30.4: Ge takes visve vaisvanara utd as “and all the Vais§vanaras” (so also Klein,
DGRYV), but it is the gods who are vaisvanara-, as Ge clearly states in his n. 4b.
(Interestingly, this is the only pl. form of this stem, which otherwise, save for one passage
[IX.61.16, referring to light], is used only of Agni.) The terms that are being conjoined
are 7h4 ‘here’ and ‘belonging to all men’, not gods and VaiSvanaras; the point is that they
are here and available to us because they belong to all of us. There is also complementary
contrast between “all gods” and “(belonging) to all men,” and the visve of the former
phrase has been postponed so that it can adjoin the latter: devasah ..., visve vaisvanarah.

VIIIL.31 Yajamana and patni, etc.

VIII.31.2: On rdrate see comm. ad V.77.4.

The word order of c is slightly skewed. All things being equal, forms of the sa
/tam pronoun, esp. in correlative usage, tend to take 1% position in the pada/clause. This
expectation is reinforced here by 2" position 7d ‘just, only’, which really should limit zdm

(as my tr. reflects), but the verb parseems to have displaced the pronoun to the right of
id.

VIII.31.5: As noted in the publ. intro., vss. 1-4 and 5-9 present loosely parallel
treatments of the rewards of sacrifice, with 1-4 applying to the sacrificer alone and 5-9 to
the sacrificer and his wife. In this vs. sunutih (5b) reprises sundvat of 1b, and the
structure of those two b padas is roughly the same: sundvac ca pacati ca and sunutd i ca
dhavatah, with two ritual verbs conjoined by ca(s). The nityasira ‘with its own proper
milk-mixture’ referring to soma echoes somam ... asiram in 2b.

VIIL.31.6: prasavyan has been subject to various analyses. Say suggests ‘nourishment’,
which is tentatively accepted by Re. Ge tr. “die fiir die Piinktlichen bestimmten



(Belohnungen)” without comment, leaving it unclear (at least to me) even what root he
assigns it to. With Old (also EWA s.v. SA V7, Hoffmann apud Goto 304 n. 723, Scar 539—
40), I take it to the root Vi ‘swell” and connect it to the root noun cmpd prasi- in the
following hymn (though attributed to a different poet), VIII.32.16. (Contra Re explicitly.)
In both passages the lexeme seems to have a negative connotation, ‘swollen (with pride),
puffed up’. Here the sacrificing married couple successfully ‘go up against’ (prati V1),
that is, compete with, these puffed-up rivals. The passage reminds us of the Agastya and
Lopamudra hymn, 1.179.3 ... visva sprdho abhy asnavava /... yat samyaica mithunav
abhydjava “Let us two take on all contenders ... when as a united couple we will drive
on,” depicting another sacrificing pair competing with rivals. Our vs. and 1.179.3 contain
the only two masc. du. samydricain the RV. The triumph over hostile rivals is also
expressed in the parallel section of this hymn (vss. 1-4) in 3¢ visva vanvann amitriya
“winning all (the things) of the enemy.”

VIIIL.31.7: vivasatah ‘the two seek to win’ is matched in the parallel by 3c vanvin
‘winning’.

VIII.31.8: putrina ... kumarina “possessing sons, possessing children” expands on
prajavati ‘possessing offspring’ in the parallel, 4a.

VIII.31.9: With Ge and Re, I take pada c as referring to sex, though in a devotional
context (Ge: “Kinderzeugung als verdienstliches Werk™). The point of the Agastya and
Lopamudra hymn 1.179, already cited ad vs. 6, is of course that ascetic practice must
yield to sex as a duty even for the very devout.

VIIL.31.11: Flg. Ge, I take svasti sarvadhatamah as if containing a dvandva svasti-sarva-.
Ge convincingly cites other svastiV dha passages. The strong dispreference for three-
member cmpds (see my forthcoming Holland Ged. article) may have led to the separate
treatment of svasti. It might be possible to take it instead as a (short) instr.: “best
establishing wholeness along with well-being,” though the status of svast#as an instr.
seems shaky to me. Scar (264) takes it as an acc., with sarva- in the cmpd functioning as
a predicative acc. to it: “der am besten das Gliick vollstandig macht.”

VIIIL.31.12: This vs. consisting entirely of nominals is surprisingly hard to interpret,
primarily because of the unclear grammatical identity of anarvanah and the lack of
parallelism between the animates of ab and the neut. anehdh of c.

To deal with the first problem first, beside the -n-stem anarvan- we must reckon
with a thematized form anarvana- (so Gr, Lub), the latter of which is attested twice as
apparent nom. sg. masculine anarvanah (V.51.11 [or pl?] and this passage) and once as
apparent acc. sg. masculine anarvanam (X.92.14). Unfortunately all three forms
immediately follow feminine singulars (dditih, aramatih, aditim respectively). Despite
this clear pattern, I was reluctant to interpr. the apparent masc. forms as fem., esp. in the
case of the nominative forms, and therefore contrived ad hoc fixes for those passages.
Here the fix is not too difficult: the immediately following word (beginning the next
pada) is masc. visvah. I take this as referring to another entity who should come here,
with anarvanah modifying it, rather than ardmatih. The referent is in fact open-ended:



“every” or “any” one with the mind of a god. Note the evocation of the All Gods through
the phrase visvo devasya, though the words are in different cases.

Although this will (barely) work, on reexamining the evidence I am not at all sure
that it is worth denying the apparent pattern of feminine reference with this stem, and I
might substitute (with Ge) “Aramati, the unassailing one,” though in this passage that
leaves masc. visvah orphaned. Both Old (ad V.51.11; see his careful disc. there) and Re
in their different ways take anarvanahhere as a nom. pl., but the nom. pl. to the athem.
stem is anarvanah, and in this passage the immediately following sg. visvah makes
further trouble. It is worth noting that the bahuvrihi anarvan- and its derivatives have a
troubled relationship with gender in general; see comm. ad 1.37.2, 185.3, V1.48.15,
I1.40.6. In several instances, masc. forms are used to qualify neuters (1.37.2 and
VI1.48.15), and the supposed masc. nom. sg. of the -n-stem seems to have fem. reference
in 11.40.6 and VII1.40.4. This may have led to a certain cavalier tendency to use masc.
forms to cover all genders, even when not morphologically necessary.

As for anehah, Ge and Re supply ‘protection’ (Ge “der unfelhbare (Schirm) der
Adityas”) on the basis of VIII.18.21, while Old (ad V.51.11) takes it as an adv.
(construing adityanam with visvah), though in his comm. on this passage he rescinds this
in favor of its depending on anehdh (without tr.). On the basis of 1.185.3 aneho datram
aditer anarvam “the faultless gift of Aditi, which is unassailable” I tentatively supplied
‘gift’ (note the presence also of another apparently variant stem, anarvd-; see comm.
there) in the publ. tr. However, the Ge/Re solution is quite possible, and I now prefer it,
since protection/shelter is often modified by anehas- incl. in nearby 18.21. On the basis of
my reinterpr. of that adj. (see comm. ad X.61.12) I would now tr. “the flawless (shelter)
of the Adityas.”

VIIL.31.14: The 1* sg. ile in b does not match the nom. pl. part. saparydntahin c. I take
the pl. as including the va#, the fellow ritualists for whom the poet invoked the god. As
Ge points out, V.21.3 has saparydntah ... ilate, with number congruence.

VIII.31.18: A nice etymological pun in asv-asvya-.
VIIL.32 Indra

VIIL.32.2: Ge takes dnarsanim and ahisivam as PNs, in addition to s/bindum and the
familiar piprum. Mayrhofer (2003, Personennamen) is uncertain about dnarsani-. Scar
(538-39) tr. all as PNs as well, but discusses the possible interpretations of aAisi-. On the
basis of the parallel he cites in IV.16.13 piprum migayam siasuvamsam “Pipru Mrgaya,
swollen with power,” with the pf. part. to V@, I prefer to take ahisi- as a meaningful
epithet. The question is then what the first member aki- represents. Although it would be
easier to identify it with ahi- ‘fertile cow’, which matches it exactly, I prefer to take it as a
metrically lengthened version of 4hi- ‘snake’, which makes more sense in the designation
of a demon. See Scar (loc. cit.), also EWA s.v. ahi-. All four occurrences of this stem
would have four short syllables if the second weren’t long 7 but I do not otherwise have
an explanation of the lengthening. But note prasi- below (16b) with the same lengthening
before sii-.



As for dnarsani- 1 would again prefer to give it full lexical value, relating it (as Gr
does) to dnarsa-rati- (VII1.99.4) ‘possessing non-harmful gifts’(?), arsasana- designation
of another demon. See EWA s.v. arsasana-. However, the root etymology (supposed
Vars/rs ‘harm’) is not strong, and the analysis remains uncertain. If it does mean
‘harmless’, the adjective is used proleptically, as is not uncommon.

The name of the first demon, Srbindu, displays non-Indo-Aryan phonology. See
Kuiper (Aryans 40—41).

VIII.32.3: For krséin this repeated pada, see comm. ad VIII.3.20. As was noted there, the
alternative interpr. as a predicated inf. “this manly act is to be done” works well with the
preceding impv. fira.

VIII.32.4: With Ge I supply both “bring” and “soma,” though I would prefer to have
more formulaic or textual support for providing this extraneous material — however, cf.
11.14.8 gabhistipitam bharata srutiya “Bring what is purified by your hand [=soma] to
the one who is famed,” adduced by Ge. The preverb prdti occurs with V bar (see, e.g.,
VIIL.20.9 prati ... Sardhaya marutaya bharadhvam /havya ...), but is not common.

tiirnasa- is a hapax without etymology (though Old’s literal gloss, “was dem
Ueberschreitenden Verschwinden, Untergang bringt,” implies V7 and V nas, without
attempting to explain the morphology). I follow the consensus, that the word refers to a
watercourse of some sort, since that makes sense in context. As often, verbal play may
have had a role in its appearance here: 4b #tirnasam n4 ... is partly echoed by 5c piram
nd Sura ... (dr/ur na am S, though not in the same order in both).

VIII.32.6: An alternative syntactic analysis of ab would take everything through vain b
as part of the yddi clause with rardnah as verb, and start the main clause with dadhase,
accented because it’s clause-initial: “If you will take pleasure in my pressed (soma) or in
my solemn speech, you will find delight.” There are no strong arguments either way.

VIII.32.8: I do not understand Ge’s tr. of samraranah as ‘mitteilsam’ (communicative,
talkative) and as if it were an adjective modifying food (“bring us mitteilsam Speise...”).
(I assume that the specialization of this German cmpd for [verbal] communication
postdates Ge’s language acquisition stage and his usage reflects some sense of teilen
‘divide, share’.) Kii (421) suggests that this participle means “bereitwillig,
spendefreudig,” implying that it is used absolutely and doesn’t take an object. This
certainly is possible here, but doesn’t bring us to Ge’s rendering. In any case, the form
here (-rarandh to Vra) echoes raranah (to Vran) in 6a.

VIII.32.10: brbaduktha- is a hapax and has aggressively non-Indo-Aryan phonology (not
one, but two &’s). My rendering is adopted from Weber (1891, cited by EWA s.v. brbui-;
see also s.v. brbaduktha-). The word must deliberately evoke the name and epithet brhdd-
uktha- but should not be emended thereto; see Old and Ge. If Weber’s suggestion is
correct, this may be a little joke, implying that Indra is powerful but not very good with
words.

The bahuvr. sipra-karasna- matches the du. NP srpra kardsnain 111.18.5, used of
Agni. Given the meaning of srpra- elsewhere (‘fat, glossy, sleak’; see EWA s.v. sarpis-),



the tr. here should be changed to “of sleek forearms.” The description is more appropriate
to Agni in II1.18.5, where ghee is at issue, than of Indra here, though perhaps it refers to
sweat gleaming on the forearms or else simply to their evident good shape and muscle
tone.

VIII.32.11: A novel construction, at least as interpreted by Ge (fld. by Klein and accepted
also by me). The word -kratu- ‘intention, resolve’ is extracted from Indra’s epithet satd-
kratu- and implicitly made object of krnoti, represented by the enclitic pronoun 7m. See
Ge’s “der ... hundertfach Rat weiss und ihn ausfiihrt.”

VIII.32.12: A similar type of construction as the immediately preceding verse, though the
connection between epithet and its dynamic manifestation is clearer: the epithet sakrdh
‘able’ is transformed into the verb sakar ‘he will be able’. For an almost identical
construction see 1.10.6 and discussion there.

In both 11 and 12 I take cid as marking the epithet to be transformed, though in
11a it is displaced to the left.

Ge interprets the hapax antarabhard- as “der zwischen den Kéampfen steht,”
presuming an analysis antara-bhara-, rejected by Old, who favors the Pp antara-abhara-.
This fits the context better.

VIIL.32.14: Ge takes mahi sthiram as the neut. obj. of ayantaram, supplying ‘bow’: “Der
den grossen starken (Bogen) spannt.” There are several objections to this. First, it’s 4
V'tan, not 4V yam, that is the standard idiom for stretching or spanning the bow, including
in the passages he cites as parallels. Moreover, suffix-accented -zir- stems (like ayantair-
here) ordinarily govern the genitive not the accusative, and although this rule is often
violated, the fact that niyantar- in the following verse (15), an agent noun to the same
root, does take the genitive makes it less likely that this one would take an accusative. I
therefore take sthirdm as a modifier of Indra (as in the next hymn, VIIL.33.9, and
elsewhere) and mahi as adverbial. Zyantar- here is best interpreted in the context of 4
Yyachantu in 23b below.

VIIL.32.16: On prasii- see Scar (539-40) and vs. 2 above, as well as comm. ad VIII.31.6.

This verse is oddly couched as an impersonal. Ge’s interpretation of it is
conventional: the humans have fulfilled their obligation (;n24m) to the god and he
correspondingly fulfills his to them. But the curiously detached affect of the expression
gives me pause, and the temporal relations between ab and c are backwards for this
interpretation: nandm ‘now’ situates the first two padas temporally after the action of the
third, whose verb is the perfect pape, and the perfect of V pais generally preterital. I
therefore interpret the verse quite differently from Ge. I take the debt to be Indra’s, what
he owes to the human worshippers who praise and press soma for him. But he has
preemptatively fulfilled it: his soma-drinking is always accompanied by his gift. The
reason for the indirect and impersonal expression is to avoid saying directly that Indra
could owe a debt to humans. This interpretation requires taking the genitives in ab as
quasi-datives, but this is quite common.

On aprata see Old.



VIIL.32.17: The loc. pdnye as beneficiary/target of the verbs V gz ‘sing’ and V sams
‘recite’ is peculiar: these verbs generally take the dative or, esp. with certain preverbs, the
accusative. But loc. pdnyain sandhi matches the nominative pdnyain sandhi (that is,
underlying pdnyah) that begins the next verse (18a), and this match accounts for the
unusual case usage. A small, but telling, example of how rhetorical motivations can
override strictly grammatical issues.

VIII.32.18: The intensive (that is, iterative-frequentative) dardiratis appropriate to the
multiple objects implied.

VIII.32.20: The curious term svddhainava- appears to mean ‘having its own milk/milk-
cows’, with vrddhi of dhent- (see AiG 11.2.114). It echoes svadha anuin 19a, and, as
often, this echo may help account for its deployment here. Its referent is presumably
soma-pressings or soma-drinks.

The relation between pada a and the relative clauses of bc is, at best, “improper.”
That is, the two singular forms yzd/in b and ¢ must have as their (rough) antecedent the
gen. plural of pada a referring to the pressings/drinks.

VIII.32.22: I take ati only with b: Indra is not supposed to pass overthe three realms, but
through them on his way to us. It is only the (other) peoples he is to pass over.

I now think it possible that 4va V caks here means, literally, ‘look down upon’, as
Indra travels through the air on his way to our sacrifice. See the very similar expression
in X.43.6 and comm. there.

VIII.32.23: Pada a plays on the ambiguity of rasmi-, both ‘ray’ and ‘rein’.

Although the simile in ¢ seems to match the frame in b in case (nom. girah/ apah,
acc. tva/ nimnam), there is a functional mismatch: the waters are not guiding the deep as
the songs are guiding Indra. It therefore seems best to take dpah as one of the occasional
examples of nom. for acc. in this stem, corresponding to #vain the frame, with nimnam a
further specification of goal. Ge clearly recognizes the problem and supplies a verb for
the simile in c, “wie die Gewisser ... (fliessen),” but this violates the structure of the
RVic simile, which always holds the verb in common with the frame.

VIII.32.24: The A7in the first imperative clause provides the logical basis for the second
one. See Brereton 2012.

VIIL.32.26: On reisama- see 1.61.1.

As in 2b ahisiuvam may be a PN, but I prefer to take it with lexical value. The
same problem is encountered with aurnavabha-. Arbuda, however, is a known enemy of
Indra, but this episode, with snow as the weapon, is otherwise unknown. Note again the
non-Indo-Aryan phonology.

The return of the theme of Indra’s smashing named enemies from vs. 2 suggests a
ring, and the fact that the following verses (27-28) sketch a ring with vs. 1 strengthens
this impression.



VIIIL.32.27-28: These two verses form a sort of ring with vs. 1. There gathaya / made
somasya vocata “with a song proclaim ... in the exhilaration of soma”; here brahma
gayatall ... somasya mdde “sing a formulation ... in the exhilaration of soma.”

VIII.32.27: The “who lays low” of the publ. tr. might be better “who lays (enemies [vel
sim.]) low,” to make clear that a transitive sense is required. On the form nistire, whose
vocalism and morphology are puzzling, assuming it’s derived from n7V stf; see, e.g., Scar
(642-43) and JC’s (as yet unpubl.) paper on rounding of syllabic liquids in IIr. There
does not seem to be a satisfactory solution.

VIII1.32.28: The phrase visvani abhi vratain pada a is difficult to connect with any other
part of the vs. The only verb in the vs. is the verse-final cétati, but V cit does not otherwise
appear with abhsin the RV, or indeed elsewhere in Skt. as far as I know — though Ge
seems to construe the vratd phrase with it: “der ... alle Obliegenheiten ... bedenkt” (sim.
HPS [Vrata 60] “der ... alle Geliibde ... beachtet). I wonder if this involves a crossing of
abhiV caks ‘oversee’ with expressions like 1.70.2 & daivyani vrati cikitvdn “Observing /
watching over all the divine commandments,” with a form of V cit as here. The lexeme
abhiV caks often governs visva- phrases (e.g., 1.108.1 abhi visvani bhiivanani caste) and
also takes objects in the same general range as vrata- (e.g., brahmani V11.70.5, dhamani
VIII.101.6). The drawback to this suggestion is that abhris wrongly positioned for a
preverb in tmesis (also a drawback to Ge’s and HPS’s interpr.). We should also take into
account abhi vratain X.66.9, which is also difficult to construe. See comm. there.

VIIL.33 Indra

VIII.33.1: This verse has at least one clear subject (vaydm ‘we’ in a) and one clear verb
(3" pl. pdri ... asate ‘sit around’ in d), but they do not match grammatically. There are (at
least) two possible solutions: either to supply a 1* ps verb with ab (or abc) (so Ge) or to
assume a modulation from 1% ps to 3™ ps. because of the nom. pl. stotdrah ‘praisers’ in d,
which, by this interpretation, would be in apposition to vayam. (Ge acknowledges this
possibility in his n.) Despite the awkwardness I prefer the second option, in part because
there is no obvious verb to supply in the earlier part of the vs. -- though I admit that Ge’s
“anbrausen” (Vsvar) is possible, given svdranti opening vs. 2 and the parallels he cites in
his n. for singers and waters as subjects of Vsvar.

The other problem is the application of the simile “like waters” in b. It is not
immediately clear why we are like waters. I connect the simile to the phrase pavitrasya
prasrdvanesu in ¢ and suggest that the waters go in circles at this outpouring just as we
take our seats in a circle. It is also possible that the waters are being compared to the
pressings in the adjective sutivantah “provided with pressings, (which are) like waters.”

On both difficulties in this verse, see detailed discussion by Old.

VIIIL.33.2: On svabdin- as derived from sva- and a reduced form of pad- ‘foot’, see Old,
whose interpr. is fld. by Ge, though EWA (s.v.) is agnostic.

VIII.33.3: Phonetic figure in ab dhrsnayv ... dhrsad ... darsi



Ge supplies “gepreisen” with the instr. kdnvebhih. He is probably correct that the
Kanvas are not likely to be assisting Indra in his conquests, but I still resist supplying
material without a clear basis.

VIII.22.4-6: This trca is unified by the series of rel. clauses, all introduced by yah, most
of them nominal, all characterizing Indra (4c (2x), 5a, 5b, 5¢ (2x), 5d, 6a (2x), 6b.

VIIIL.33.4: “Drink!” is an imperative that the poet Medhyatithi should not be addressing to
himself, as opposed to “sing!” I therefore take it as the content of his song, addressed to
Indra.

On suté sdca (also vs. 7) see comm. ad IV.31.5.

In d Ge takes the last two words rdtho hiranydyah as a separate nominal clause
“golden is his chariot.” This is possible, but I think it is far more likely a phrase
qualifying Indra, despite its slight oddness. Indra can be called a chariot because he
comes with lots of goods, like a chariot (see, e.g., [.125.3 vdsumata rathena), and also
because he’s “linked” (sammislah) to the two horses, as if he were the chariot they are
yoked to and pull. Moreover, starting with 4c the rest of the trca (4c—6¢) consists only of
descriptions of Indra in the nominative, arranged in relative clauses. A nominal clause
with a different subject would interrupt this structure.

VIII.33.5: I take the phrase susavyadh suddksinah as referring to Indra’s two horses, since
it follows immediately on a hemistich (4cd) concerning those horses and his chariot. But
‘sides’ or ‘hands’ are also possible. Ge simply fails to supply a referent (“Der eine gute
Linke, eine gute Rechte hat”). 1.82.5 yuktas te astu diksina utd savyah ... supports my
interpretation as horses.

The stem akard- ‘distributor’ (< 4 V &7 ‘scatter’) occurs 3x in the RV; twice
(II1.51.3, V.34.4) it is construed with a gen. (vasoh and vdsvahrespectively). Acdg. to Gr
it takes an acc. here, and this interpr. is followed by Ge and the publ. tr. I now wonder,
however, whether the apparent obj. of this nominal, saAdsra, is not instead truncated, by a
kind of lexical haplology, from a cmpd. * sahdsra-magha- parallel to sata-magha-. 1
suggest an alt. tr. “the distributor who has thousands, hundreds of bounties.” The
proposed cmpd., sahdsra-magha-, is found in VIIL.88.1.

On aritd- see comm. ad VIII.16.6.

VIII.33.6: The expression smdsrusu sritdh “embedded within his beard” is striking. It
seems to be a slightly jocular expression, meaning perhaps that Indra has such a big
bushy beard that it’s as if he’s been embedded into it -- one sees it before one sees him.

Although most instances of surface asts are existential, accented dst7 often
functions as a copula, esp. in subordinate clauses as here. See my 1990 “Tense of the
Predicated Past Participle,” 4-5.

VIIIL.33.7: The presupposition behind the questions of ab seems to be that Indra becomes
so formidable when he drinks soma that he becomes unrecognizable. Shape-shifting of
heroes under such circumstances is a widespread mythological phenomenon.

The loc. absol. suté sacais also found in vs. 4; on the phrase see comm. ad
IV.31.5.



VIII.33.8: I think the idea behind the simile is that elephants establish a large territory in
which they wander, and that Indra has established a similarly large territory by giving to
sacrificers scattered all over the map. Ge’s “mit seinem Bruntsaft” (‘rutting liquid’) stems
from an idea of Pischel’s (see Old, Kl. Sch 306) connecting this passage with the later
(Epic+ dana- meaning elephant’s rutting liquid [see EWA s.v. dand-]). This seems
unlikely and it is hard to see how simile and frame would work together.

I have toyed with another possibility that remains tantalizingly hard to realize:
dana may indeed be a pun, but a different one: an instrumental both to dana, as it’s taken
here, and also to daman- ‘rope’ (whose inst. is indeed regularly dana). In this second
reading nd would be ‘not’, not ‘like’, and varandh would be some derivative of V v ‘hold
back, restrain’ in addition to ‘wild’. The meaning of the second reading would be ““a beast
not (to be) restrained by a rope,” in addition to “Like a wild elephant ... by his giving.”
The second reading would harmonize with 6a, 10b dvrzah ‘unobstructable’ and be
paraphrased by the next pada in its own verse, 8c ndkis tva ni yamat ‘“No one will restrain
you.” However, I have been unable to find a way to make varand- a plausible form of vV vr
in the correct sense and so have not pursued this possibility further.

The 2" part of ¢,  suté gamah, is an abbreviated version of 2¢c kadi sutdm ... 4
gamah. The whole pada is paraphrased by 9d.

VIII.33.9: At first glance it is hard to find a concessive sense for the pres. part. sdn in
pada a, despite its usual value. Indeed Ge takes ab as an independent nominal clause and
begins a new sentence in c. However, the idea may be that although Indra is very tough
and primed for battle, he’ll drop everything and come when we call him to the sacrifice.

The sense ‘perfected’ for samskrta- may be anachronistic; if so, ‘entirely readied’
or the like can substitute.

The yddiin c may be an ex. of my yad 7“when it ...” (see my 2002 “Rigvedic sim
and 7m [Fs. Cardona] 305-9), with the *7shortened (redactionally?) before the cluster sz-.
The 7would double the obj. Advam later in the pada. In this case we can substitute the alt.
tr. “when the bounteous one will hear ...”

Pada d is essentially a paraphrase of 8c, with 4 gamat in particular doubling 7 ...
gamah.

VIIL.33.10-12: A trca marked by repetition of visan- ‘bull’; every pada but 12d contains
at least one form of this stem.

VIII.33.12: On z7ipin see comm. ad IV.26.6.

“In the waters” in the publ. tr. should be corrected to “in the rivers.”

Ge and Kii (256) take dadhanve as transitive (Ge “... liess ... laufen,” Kii “... hat
laufenlassen...”), but the other examples of this medial perfect are intransitive (VIIL.19.1,
also taken by Kii as transitive, can be interpreted in the same way as this one), and the
accusative can easily be a goal. See comm. ad VIII.19.1 and X.113.2.

VIIL.33.13: On nayam see VIII.2.28. After my reexamination of the evidence (Hock Fs.,
2013) I would now rephrase the translation of the first three padas as “Drive here, most
powerful Indra, to the somian honey to drink it, as bounteous one, all on your own,”



eliminating “to the landing site” and construing dcha with madhu ... somyam in the
preceding pada. The tr. “all on your own” renders ndyam, that is, nd+ ayam./

A new clause begins with srndvar in the middle of c. Ge takes all of cd together,
but the accentuation of sindvatis unexplained in this interpretation. Moreover dchais not
otherwise found with vV sru but is common with V ya. However the distribution of clauses
is handled, there is a switch of person between 2" ps. y4hi in pada a and 3rd ps. srndvat
in ¢, both with Indra as suby;.

VIIIL.33.14: On the basis of partial parallels like IV.29.1 #iras cid aryah savana purini,
VIII.66.12 tirds cid arydh sdvana ..., it 1s tempting to emend arydm here to aryah, though
the temptation should probably be resisted. It is imaginable that a close sandhi *aryas
sdvana was simpified to *arya sdvana and then “corrected” to aryam. But why not in the
other such phrases?

Note the indefinite use of pada-initial anyésam, by rule (Jamison 1997 “Vedic
anyd [Fs. Beekes]).

VIIL.33.15: The marked emphatic initial asmakam in a and c is not reflected in the publ.
tr., which is unfortunate because these two forms contrast sharply with initial anyésam of
14d.

VIII.33.16-19: As discussed in the publ. intro., in my view this strange pendant to the
hymn is an oblique attack on what I consider a late RVic ritual innovation, the
introduction of the Patni, Sacrificer’s Wife, as a required role in standard ritual. For both
general discussion of this situation and some detailed consideration of passages
throughout the RV, including this one, that fight this doctrinal battle, see Jamison 2011
“The Secret Lives of Texts” (Presidential Address, American Oriental Society 2010;
JAOS 131: 1-7) and “‘Sacrificer’s Wife’ in the Rig Veda: Ritual Innovation?” (Brereton
and Proferes, eds., Creating the Veda, Living the Veda: Selected Papers from the 13th
World Sanskrit Conference, 19-30). The division of speakers, again in my view, is that
the poet, who opposes the new ritual model, speaks the first (16) and last (19) verses,
while 17-18 are put in the mouth of Indra, who is a proponent. These verses are
extensively discussed by Old and Ge, with Old somewhat more in line with my own
interpretation; I will not consistently signal my agreements and disagreements with them
in what follows.

VIII.33.16: I take the disgruntled speaker to be the poet and the subject of ranyati to be a
rival ritualist, who has accepted the new doctrine. The “you or me” of pada a is rather
like the English expression “the likes of you and me,” meaning “ordinary people.” I take
the nahi ... no (= nd u) as having domain only over /dva and mdma, not the anyasya of
pada b. By my rules (Jamison 1997; see ref. ad vs. 14 above) anyd- in this position should
be definite (not Ge’s indefinite “oder eines anderen...”), and I take its referent to be
Indra. The referent of the yahin the rel. clause in c I again take to be Indra (that s,
anydsya), rather than the subject of ranyati, as Ge does. The designation vird- is of course
regularly applied to Indra, and “led us here” can refer both to Indra’s leadership in the
acquisition of new territory and to his role in introducing the ritual innovation. And Indra
starts off the next verse.



VIII.33.17-18: The repetition of cid gha (17a, 18a) may help identify these two vss. as
the speech of a single individual, namely Indrra.

VIII.33.17: Indra begins, cleverly, with concession: he admits that women’s mental
powers are not as strong as they should be. I take this as Indra’s direct speech, even
though pada c is in the accusative (and pada b could be), since I think such mixed
constructions (X said “abc” / said that abc) are found elsewhere. However, little is lost if
it is taken as indirect discourse. For a different sort of conflation of direct and indirect
speech, see my discussion of MS II1.4.3 in my 1991 “The Syntax of Direct Speech in
Vedic,” p. 51 and n. 10. For a novel interpr. of the history and function of the particle
dha, including its use in this passage, see Zachary Rothstein-Dowden, “On the Etymology
of Vedic aha,” JAOS 142.1 (2022).

Note that the term Azdtu-, used extensively of Indra previously in this hymn (vss.
5,6, 11, 13, 14), is now applied to the woman.

VIII.33.18: In my interpretation Indra’s speech continues here, and having admitted the
drawbacks to employing women in the ritual, he introduces the model of the yoked pair
(that is, the married couple) drawing the chariot of sacrifice, a pair that must be more or
less equally matched, but with the side of the pole to which the male is attached
somewhat higher than that of the female. (Some animals are more equal than others.) (On
the chariot pole [dhAur-] see comm. ad X.28.5.) The image of the sacrifice as a chariot is
of course a common one, and the word mithuna ‘complementary pair, sexual pair’ seems
to me the tipoff that this is about the married couple. (Old is in general agreement.)

VIII.33.19: The poet returns in his own voice to mock the new model, by imitating in the
first three padas the speech of a mother to her little daughter, inculcating proper behavior.
kasaplakaiu in c is a hapax, but its -ka- suffix suggests that it belongs to a low register
(note also padakaiiin b) and the fact that it is in the dual limits its possible applications.
Old suggests “weibl. Geschlechsteile” (though he moves on to breasts), and the fact that
keeping one’s feet together keeps them from being seen makes the labia a good
possibility.

The poet then unleashes a devastating insult on his addressee, a brahman — that he
has turned into a woman. I take this unfortunate figure to be the ritualist favoring the new
model, and our poet is suggesting that too much association with and sympathy for
women, too much emphasis on equality, will unman a man.

VIII.34 Indra
On the formal structure that dominates this hymn see the intro. The hymn is
awkward to translate and, I have to say, sometimes seems awkwardly composed.

VIII.34.1: I do not understand the accent on yayd in the refrain, but it may be implicitly
contrastive with yahiin a.

VIII.34.3: Note the syntactic disharmony between simile and frame, exploiting the
variant valencies of the verb, with dhAdnute an intrans.-reflexive in the frame (“felly



shakes [itself]’) but transitive in the simile (“as a wolf shakes a lamb”). See Jamison
1982.

VIII.34.5: Since the referent of ze is Indra, explicitly comparing him to a bull in the simile
visne nd seems odd, since he is ordinarily simply identified as such. Ge seems to think
it’s a real bull, exhibiting thirst.

VIIL.34.10: The apparent doubling of Zin pada a, as well as the order 4 par7 (rather than
standard pary ) are both unusual, but the second 4 must govern the preceding abl. aryah.

VIII.34.16: See the publ. intro. for the relation between the PN Vasurocis and the
vocative addressed to Indra through the first fifteen verses, divavaso.

An example of the rare 1* ps. dual construction “(I) and X” as subject of a 1*' dual
verb, with the “I” unexpressed: indras ca didvahe *“(I) and Indra took ...” For further
discussion see VIII.62.11.

VIII.34.18: The apparent PN Paravata (‘who comes from afar’) apparently naming the
patron makes sense as a speaking name in this hymn, which emphasizes the coming here
of Indra from distant places and allows the identification of patron and Indra.

Note that the last word of the hymn is 4, as it was the first (and it opens twelve of
the hymn’s verses).

VIII.35-38

These four hymns are attributed to Syavasva Atreya, the poet of the Marut cycle
in V (V.52-61). There is positive evidence for this ascription. He refers to himself by
name in the trca of VIII.35.19-21, as well as in 36.7, 37.7, and 38.9; the Atris are
glorified in 36.6; and “accompanied by the Maruts” (marutvant-) is a prominent part of
the refrain in 36.1-6, as well as the trca 35.13—15. However, the skill so evident in V is
not on display here.

VIIL.35 AS$vins

See the publ. intro. for the pattern of repetitions in this very repetitious hymn. The
¢ pada of every vs. save for the last three (22-24), “in concert with Dawn and the Sun”
(sajosasa usdsa siryena ca), of course refers to the Asvins’ participation in the dawn
sacrifice.

VIII.35.10-12: The first hemistichs of the three verses in this trca are excessively
provided with ca’s, as well as 2™ du. act. impvs in -fam. Cf., e.g., 10ab pibatam ca
trpnutam ca ca gachatam, prajam ca dhattam dravinam ca dhattam.

VIII.35.11: The distribution of c¢a’s in pada a is somewhat puzzling or, perhaps,
syncopated, with the 2™ ca following preverb+verb (pr stutam ca), though the other two
preverb/verb combinations in this trca place the ca in the expected position after the
preverb (4 ca gachatam 10a and immediately following prd cavatam 11a). This does not
seem to be metri causa, or at least not in some obvious way.



VIII.35.13: Exactly what dhdrmavant- is conveying here is unclear, but it is highly
unlikely to be, with Ge, “von Dharma [den Gesetz] ... begleitet,” since ‘law’ is quite
anachronistic for dhdrma(n)-. I also do not think Re is correct in seeing it as a proper
noun, despite its appearance in a - vanf/-stem parallel to those containing gods’ names.
Rather, the repetitive template of the trca imposes the - vant-stem here, on the abstract
principle dhdrman- generally associated with Mitra and Varuna -- here perhaps referring
to their authority and its manifestation (their statute) by which they impose order on the
world.

VIIL.35.15: vdjavant- may mean -- instead of, or in addition to, ‘accompanied by prizes’ -
- ‘accompanied by Vaja’ (name of one of the Rbhus) or ‘... the Vajas’ (as a designation
of all the Rbhus). Certainly the juxtaposition with rbhumdnt- is meant.

VIII.35.16-18: A verb needs to be supplied with the d padas of this trca (somam sunvato
asvina). On both general grounds and the d padas of vss. 1-3 (somam pibatam
asvina)(see also 22b pibatam somyam madhu), ‘drink’ makes the most sense, though
‘drive to’, which dominates the middle part of the hymn, is certainly possible.

VIII.35.23: On vivaksana- see comm. ad VIII.45.11. Contra Ge and Re, I take it with
V vaks ‘strengthen’, not V vac.

VIIL.36 Indra

The meter of vss. 1-6 of this hymn is analyzed by Arnold (p. 248, E73) as
consisting of 6 padas: 12 12/ 8 8 8 8, and this arrangement of the stanzas is followed by
HvN. Old disputes this, suggesting instead 12 8 4 / 8 12 4 8. (On the lack of accent on
Satakrato, which he takes as a separable 4-syll. sequence, see his remarks on 11.22.3.)
Among other things, this division allows sdam apsujit to be an independent sequence, as it
is in its occurrences in Usnih, VIII.13.2 and IX.106.3. On this expression see comm. ad
VIII.13.2.

VIIL.36.2-3: Somewhat unusual 2" ps. reflexive using the standard 2" ps. pronoun: 2a
dva tvam “help yourself,” 3a dvasi ... tvam. The accent on the verb in 3 is probably the
textbook example of an implicitly contrastive accented verb, with predicates preceding
and following.

VII1.36.6: Note 4dtri... adri...

VIIIL.36.7: This verse breaks out of the rigid structural mold of the first six verses, but
note that it also echoes vs. 1: 1a avitasi sunvatah/ 7a, ¢ sunvatah ... avitha.

VIIL.37 Indra

VIIL.37.1: Although this hymn of the twinset of VIII.36-37 is the domain of the ksatrani
‘lordly powers’, it begins with the brahman- that ended the last hymn and provided its
key word, also echoing that verse in other ways (avitha, sunvatih).



Ge takes sunvatah as acc. pl., but given the connections between the two hymns
and the fact that sunvatdhis gen. sg. in both the first and last verses of VIII.36, I find this
unlikely.

There are some difficulties in distributing the words in the refrain padas. Given its
regular recurrence, sacipate ‘o lord of power’ should be the first word of the refrain, but
given its lack of accent it must be the last word of the non-refrain padas. Nonetheless I
have tr. it with the refrain. Also problematic is unaccented anedya, which comes at the
end of a pada already twelve syllables long and should therefore not belong to it. Old
discusses but doesn’t really solve.

VIIL.37.2: Note that sehanah ... prtanah in the new material of this verse picks up a
phrase in the refrain of VIIL.36 visvah sehanah prtanah.

VIII.38 Indra and Agni

VIII.38.1-3: The referent of tdsyain the refrain pada is not specified. It must fall into the
cultic sphere, but could be ‘sacrifice’ or ‘hymn’ or, perhaps best, since it’s explicit in a
nearby hymn by the same poet, ‘call’: VIII.35.4 bodhatam havasya me.

VIII.38.2: I adopt Brugmann’s suggestion (presented and generally endorsed by Old, also
Scar 417-18) to read *t0sa * sarathayivana for tosasa ratha... Scar assembles an
impressive number of passages involving sardtham /sardtha and V ya, incl. 1.108.1
dedicated to Indra and Agni. The suggestion has the merit of eliminating the supposed s-
stem fosds- with its apparent anomalous usds-like inflection with lengthened grade in the
strong form tosasah. The dual to the thematic fosd-, tosa exactly as here, is found in
another Indra and Agni hymn III.12.4. The change does require going against the Pp. and
also emending sato sa. The publ. tr. should have an asterisk before “driving on the same
chariot.”

As for fosd-, Gotd discusses it at length (1% Class, 166-68), rejecting the old gloss
as “drip’ in favor of ‘hasten’; his redefinition is accepted by Mayrhofer (EWA s.v. TOS,
replacing KEWA'’s ‘drip’). Because the anodyne ‘hasten’ can fit almost any verb in the
RV (and in fact the old RVicist joke is that, judging from Ge et sim., all verbs in the RV
mean ‘shine’, ‘hasten’, or ‘sing’), there is nothing in the usage of the forms of this root
that imposes ‘hasten’ (or excludes it). That Gotd labels his reinterpretation “plausibler”
than the older one shows once again a certain deafness to metaphor and a penchant for
the semantic lowest common denominator. Moreover, that most of its subjects are liquids
supports the old rendering ‘drip’. The only preverb with which it is found is n7 ‘down’.
Verbs of hastening (etc.) generally take a variety of directional preverbs, of which n7is
one of the rarest and most specialized; dripping, on the other hand, goes in only one
direction: down. Goto’s ‘hasten’ gets little or no support from the Iranian evidence he
adduces (168 n. 275), which is quite weak and questioned even by him. Although as
‘drip’ V tus'has no good etymology either (see KEWA s.v. t0sate), 1 see no reason to
replace it with ‘hasten’ without better evidence. In our passage ‘streaming’ probably
reflects the same metaphor in English for speed. Or, like nitosana- in VII1.25.23, it could
mean ‘overflowing’ (with goods) and refer to the anticipated generosity of the gods.



VIII.38.3: Pada a can of course be in the acc. (not nom. as I take it) and form a single
sentence with b (so Ge). There are no implications either way, but I prefer to take fronted
forms of aydm as annunciatory (“here is ...”) if at all possible. However, given initial /ma
(5a) and /mam (6a), which can’t be so tr., this is not a strong arg.

VIII.38.5: Pada b is somewhat awkward because it states that both Indra and Agni carry
oblations. Ge gets out of the difficulty by making the oblations an acc. of goal with an
intransitive reading of Zhdthufr (... ihr zu den Opfergaben gefahren sind”), but Old
convinces me (ad 1.84.18, with a number of parallel passages) that we cannot sidestep the
transitivity in these expressions (V vah + oblation(s)). In this particular case we can
attribute the transitive phrase to a feature of Indra and Agni hymns noted in the publ.
intro., that both gods get credited with actions or qualities appropriate to only one of
them, and Agni is of course the conveyor of oblations par excellence.

VIII.38.6: Both Ge and Re take gayatra- as a technical reference to the GayatrT meter and
poems composed in it (also vs. 10); this is possible, but the stem is often used just of a
song.

VIIL.38.7: On jenya- see comm. ad 1.128.7. T do not know why the -z before the nd
member (jen'ya-vasi), also in the other occurrence in VII.74.

VIII.38.8: I construe the Syavasva genitive phrase directly with the verb, rather than
supplying ‘call’ (Advam) with Ge, on the basis of VIII.36.7, 37.7. But either is of course
possible.

VIIL.39 Agni

VIIL.39.1: Ge tr. vidathe as “den beiden gelehrten Stéinde,” commenting (n. 1de) that
vidatha- “ist die Autoritét in gelehrten Sachen.” Following Thieme (Unters. 37ff.; see
also EWA s.v.), however, I take the stem as derived from v7 vdha ‘divide, distribute’. In
most instances (esp. in the loc. vidadthe, identical to the form here) viddtha- refers to the
ceremonial distribution of goods and, more loosely, to the ceremony itself, but it can also
refer to cosmic divisions (for other passages see Thieme’s collection; one ex. is 9b
below), and that is the referent here. The presence of ubhc helps mark the form as a neut.
dual, as opposed to the otherwise ubiquitous loc. sg.

VIIIL.39.2: In ¢ I read, with Old but contra Pp, dratir arav'nam. This does not require
emending the Sambhita text, but simply redividing the words.

With most interpr. I take vdcah synchronically as a truncated form of the instr.
vdcasa to be construed with navyasa (also 11.31.5, VI.48.11 in the same pada-final
position; versus medial ... ndvyasa vdcasa ... V1.62.5). However, I do not regard it as an
inherited instrumental showing deeply archaic morphology (with Hale, Fs. Melchert, esp.
93-95), esp. since Hale sets out very persuasively the cost of assuming such a preserved
archaism (87-88), thus undercutting his own view of vdcah in these passages. I am not
entirely certain what gave rise to what in my view is a synchronic, poetically generated
variant. On the one hand, the expected instr. sg. vdcasa would not fit the end of any



cadence in Vedic meter; the form is almost invariably found in the break after an opening
of either 4 or 5. The instr. pl. vdcobhih is, by contrast, quite common pada final in
Tristubh (8 of 13 forms), and I wonder if our “instr.” vdcah did not originally start out
from a truncation of the -bAi/ ending to fit into an iambic cadence (Jagatt or dimeter vs.).
This of course does not get us the instr. singular with ndvyasa, however. Another factor
that may have contributed is contexts in which a nom./acc. vdcah would be
grammatically possible, with ndvyasa an adverbial instr. ‘anew’. Ours is such a passage;
vdcah here can be parallel to samsam ‘laud’, hence “(set) down ... anew a speech, a laud
... (also suggested by Scar 392 n. 544). Then analyzed as an abbreviated instr. because
of its proximity to ndvyasa, the phrase could be used in passages in which a nom./acc.
vdcah is excluded.

The tr. just suggested depends crucially on accepting my interpr. of pada b,
against that of Ge (see also Gr, Scar 392). The questions are the positive or negative
value of samsam and the referent of unaccented esam. Most take the latter as referring to
the daravnam of the following pada, but, strictly speaking, unaccented forms of aydm
should refer to something already in the discourse. Although the proximity of the two
forms might allow dravnam to “count” as already in the discourse, I would prefer to find
a referent preceding esam, and devanin lc is available. This also allows us to interpr.
Sdmsa- in its more common positive usage ‘laud’, rather than the rare (though definitely
attested) negative sense (see, e.g., II1.18.2 samsam drarusah, with a gen. akin to our
dravnam).

We thus have two parallel expressions, padas ab and cd, each beginning with n7
and lacking a verb. I supply V dha for both, with slightly different senses: ‘set down
(upon)’ for ab and ‘put down’ in the idiomatic sense also found in English (though
without the English specialization to speech) for cd. For vV dha with taniisu, see, e.g.,
1.85.3, 111.19.5, 111.53.18; for samsam V dha + loc. of god, see X.42.6a ydsmin vaydm
dadhima samsam indre “Indra, upon whom we have set our laud” (lit. “upon which Indra
we have set our laud”).

VII1.39.3: prd cikiddhi presents the usual problem of forms of Vcit: does this fall in the
intransitive ‘appear, be perceived’ range or I/T ‘perceive’? I have opted for the latter,
since Agni is regularly called prdcetas-, which I interpr. as ‘discerning, provident’. But
Ge and Re go for the former, which is certainly not impossible and might be supported by
ciketain Sa.

VIII.39.4: Ge supplies a different subject (“singer”) for Akzpanyati in the rel. clause than
for dadhe in the preceding main clause: “so viel Kraft verlieht Agni wie immer (der
Sanger) bedarf.” This is novel, but seems unnecessary and supported neither by context
nor by parallels.

The Pp. analyzes drjahutih as drja ahutih, that is, probably with an instr. 1%
member, but Old prefers to see the 1% member as a stem form, either arja- or arja-. The
latter is marginally attested in cmpds and in the verb stem drjdya-, probably originally a
denom. (see Jamison, -dya-, 50, 81). By Ge’s interpr. (which I follow), gen. pl. vasinam
limits the first member of this cmpd drjahuti-. Re (and Klein) render it backwards (Klein,
DGRYV 1.205-6 “whose nourishment is the oblation of the gods™), but still with the gen.
pl. limiting only one of the members; this interpr. is less likely. As I have discussed



elsewhere (“Limits on Indo-Iranian Compounding,” to appear in Ged. Gary Holland), this
construction with an independent genitive dependent on a first cmpd member, is well
established in the RV (as also in later, esp. Epic, Skt.) and fits with the general limitation
of RVic cmpds to two members. It may not be sufficiently clear in the publ. tr. that I take
the cmpd as a bahuvrihi.

Note that both -dhuti- (V hu ‘pour’) and -Adti- (V hi ‘call’) appear in this vs.

VIII.39.5: The standard interpr. take prativyam as the obj. of inoti (e.g., Ge “er befordert
die Darbringung”), and this is certainly the simplest way. But /no#i means ‘impel’, and
pratiV virefers to the gods’ reception of mortals’ offerings, not the offerings themselves
(see the root noun in quasi-infinitival usage in VIII.23.1, 26.8, and finite passages like
VIII.101.10), so the simpler syntax requires attenuating the meanings of both words. I
therefore complicate the surface syntax somewhat by supply an obj. to inoti extracted
from ddksinabhihin pada ¢ and making prativyam the goal. If the infinitival sense of
prativyam in its other two occurrences is maintained here, it could be tr. “impels (them)
to be received.”

VIII.39.6: As pointed out in the publ. intro., padas ab contain a pun -- which Ge fails to
note and Re mentions in his n. but fails to render in his translation. Agni “knows the
races” (jata ... veda) of gods and men. Those two words in that order produce his
common epithet Jatavedas. I take apicyam ‘hidden, secret’ at the end of b as a separate
clause, alluding to this pun: “(this is his) secret (name).” (The publ. tr. should have
“name” in parentheses.) apicyam (-ani) almost always qualifies ‘name’, including two
hymns later by the same poet (VIIL.41.5 ... apicyd/ véda namani gihya). Both Ge and Re
instead take apicyam as a separate object of veda, construed with mart('y)anam, while
Jatais limited only by devanam (“knows the races of the gods and the secret [/Re
‘specificity’] of mortals”), though gods and mortals are frequently a merism. My view
that apicyamis a separate nominal clause is supported by the meter. Mahapankti consists
only of 8-syllable padas, and 6b should end after mart('y)anam. In fact, Old in his Prol.
suggested deleting the following apicyam, but in the Noten thinks better of it, allowing a
4-syllable pendant to this line. This pendant is, in my interpr., syntactically independent
and a sort of meta-comment.

In e Ge supplies ghee with ndviyasa: “mit erneutem (Opferschmalz).” This of
course is more semantically harmonious with svahutah ‘bepoured’, but betrays a sad lack
of poetic sensibility. The stem ndviyas- is regularly used of verbal products, and it
narrowly echoes ndvyasa vacah of 2a. Moreover, 3ab contains an example of the trope
“pour prayers” (there explicitly compared to ghee: manmani ... ghrtam na juhve). This
expression svahuto naviyasa economically combines the “newer speech” of 2 and the
“pouring prayers” of 3, using both V Au (from 3) and ndv(7)yas- (from 2). The poet could
hardly have made his metaphorical intent clearer. (Re is only a bit less flat-footed than
Ge; he gives ndviyasa the correct referent [hymne], but still sneaks in a supplied beurre
fondu to construe with svahutah.)

VIIL.39.7: Gr derives sdamvasu- from V vas ‘dwell’, and Ge’s “Hausgenosse” reflects this
derivation (see also AiG II.1.75). But Old argues that it contains vasu- ‘good(s)’ and



compares sahdvasu-, vasubhih siha, an analysis accepted by Debrunner (AiG II.1 Nachtr.
24, AiG I1.2.471), Re, and me.

With the standard tr., I take visvam bhimeva as a two-member simile, acc. +
nom. A passage two hymns away in the same cycle, VIIL.41.5 sa kavih kavya purd,
rapam dyaur iva pusyati “he 1s a poet who fosters the many poetic arts, as heaven does its
(concrete) form,” makes this analysis pretty much inescapable. The position of 7va,
following the 2™ element of the simile rather than the first, is quite common. Still,
visvam bhiima ‘the whole earth” would also be a possible NP.

VIII.39.8: “Seven” here is probably a loose indication of totality (so Oberlies, 11.74)
rather than a precise enumeration. The number may have been displaced from sindhusu :
the rivers are generally seven.

VIII.39.8, 10: I do not understand the sudden prominence of the rivers/waters, esp. the
waters that in 10e are svadsefu- ‘having/being their own bridges/dams’. Ge (n. 10de)
thinks it alludes to the ritual sprinkling of the fireplaces with water, which may well be,
but which does not explain the descriptor. In its other occurrence (X.61.16) svasetu-
refers to a poet who crosses the waters (apdh ... tarati) by having or making his own
bridge. Are the waters providing Agni with a bridge for him to cross them? It may (or
may not) be relevant that the waters/rivers are fairly prominent in the next hymn
(VIIL.40) to Indra and Agni.

VII1.39.9: On vidatha- as ‘cosmic division’ see comm. ad vs. 1 above.
VIII.40 Indra and Agni

VIIIL.40.2: The hapax vavrdyamahe is somewhat puzzling. It appears to be a denom. to
vavrd- ‘hole’, with accent retraction because it is transitive (so Jamison, -4dya-, 88—89).
This deriv. goes back to Bartholomae and is endorsed by Old, for want of anything better.
But what is its point in context? Here Re seems to show the way, taking it as oppositional
to the following pada, which begins with the contrastive particle drha: “But we sacrifice
just (/especially) to Indra.” The idea is that, though the hymn is dedicated to both Indra
and Agni, we don’t put the two gods in the same undifferentiated category, “in the (same)
hole,” as it were, but treat them individually. As noted in the publ. intro., the two gods are
treated with more independence than in most Indra and Agni hymns (which isn’t saying
much).

The hymn has a surprising number of X-var ‘like X’ adverbs: see 4a, 5a, 6a, 12ab.

VIIL.40.3: The clauses ab and cde begin identically, with #4. It is only with the last two
words of the final pada, asnutam nara, that it becomes clear that a change of person has
been effected between 3™ (ab) and 2™ (cde). Unfortunately this change has to be
signalled much earlier in the Engl.

VIIIL.40.4: I take cde as consisting of two relative clauses, both introduced by ydyohin c.
The first is only pada ¢ and is a statement of ownership (“whose is this whole moving
world,” phrased in the publ. tr. as “to whom ... belongs”); the second comprises de, with



ydyoh construed with vasu and Heaven and Earth the subj. of the dual verb bibhrtih.
(Re’s tr. is sim.) Ge’s tr. differs from mine in taking cde as a single relative cl., with “this
whole moving world” as a parallel subj. to Heaven and Earth. He must assume that
bibhrtdh has been attracted into the dual by the nearer paired subject. I prefer to take the
dual verb seriously, and I also wonder if the moving world (which usually refers to the
animate beings therein) has a collective lap. For the lap of Heaven and Earth, see nearby
VIIL.42.2 patam no dyavaprthivi upasthe (in the same hymn cycle). The “lap” of H+E
may be the boundary where they meet, the horizon.

Judging by word order, 7yam dyauh should belong together and I have so tr. them.
But jyam has the wrong deixis: 7ydm expresses near deixis and, when indicating a cosmic
division, ordinarily characterizes the earth (cf., e.g., X.60.9 iyam prthivi mahi). It also has
the dispreferred gender: dyauh is ordinarily masc., though occasionally apparently fem.
by extension from Earth (see comm. ad 1.57.5). Since demonstratives are often separated
from their nouns, I am tempted to take it with prthivihere (“heaven and this great earth”).
But a series of passages in which the feminine near deictic does seem to belong with
‘heaven’ (prthivim dyam utémam 111.32.8, 34.8, X.88.3, 9, 121.1) gives me pause, and
1X.96.3 dyam utémam is even worse, because it is not conjoined with an ‘earth’ word. So
I have honored the word order as well as accepting the gender switch.

VIIIL.40.5: What this is about is not entirely clear. Ge suggests Vala, while Liiders, fld. by
Re, thinks of the heavenly ocean (as usual).

That -bara- ‘bank’ is a MIA development of pard- ‘(far) shore’ (KEWA s.v.
Jithmah, EWA s.v. pard-) seems plausible.

VIII.40.6: Both vratdti- and guspita- are found in the RV only here, but are attested later -
- the latter already AV.

The meter of de is faulty, with two extra syllables. Which pada is hypermetric
depends on which one vasuis assigned to: Old (Prol.) and Lub put it final in d, HVN
initial in e. In favor of the former is vdsu’s general preference for pada-final position and,
in particular, the final of 4e, with a form of V bAr+ vdsu (bibhrto visu). Old (Noten)
explicitly counsels against omitting it as others have suggested. It would be possible to
eliminate another disyllable, e.g., pleonastic vaydm, but there is no strong reason to.

VIIL.40.7: Ge and Re tr. indragni as voc., without commenting on accent. I assume this is
simply a lapse on their parts.

VIII.40.8: Ge and Re take uccdratah as the verb of all of ab, whose action unfolds “under
heaven” (unterhalb des Himmels), but the contrast between avah ‘down’ and ud ‘up’
invites an interpr. of cyclical complementary action -- the rising and setting of the two
heavenly bodies. I therefore supply a verb of motion with pada a.

I read pada ¢ with both ab and d.

Pada d vhana yanti sindhavah provides support for Pischel’s resegmentation in
1.32.8 of mano niihana ati yanti apah to manor tihana(h). See Ge’s n. ad loc.



VIII.40.9: In my interpr. the verse is structured by two complementary pairings of
reciprocal gifts between “us” and Indra. Both involve Indra’s gifts (ipamatayah a, aprcah
d) and our praiseful thoughts (prasastayahb, dhiyah e).

tpamati- is variously rendered, but I take it to dpa vV ma ‘mete out’; cf., e.g.,
VI1.26.5 sahasrina ipa no mahi vdjan “mete out prizes to us in thousands.” Ge’s
‘Zuwendungen’ (‘contributions, donations’, but also ‘care’) could belong either to V.ma
or to V. man, but I surmise he links it to the former. Both Gr and Re connect it to the realm
of speech/thought (“Anrede” and “pensées-appliquées” respectively) with Gr explicitly
positing a root affiliation with vV man. Re gives no disc. in his comm. ad loc. (EVP 14),
but in EVP 16 (ad IV.43.4) he rejects a root affiliation with V.ma. Cf. also his comments
in EVP 13.155 (ad VIII.60.11). A root syllable ma cannot be derived from the anit root
Vman in any straightforward fashion, though AiG 11.2.630 derives both dpamati- and
abhimati- from -mati- via metrical lengthening, citing Meillet. Metrical lengthening is, of
course, a non-explanation except under very controlled conditions, and the fact that other
compounds with -mati- (e.g., metrically identical dnumati-) maintain the short vowel
make it even less likely in this case.

In both d and e I supply ‘many’, based on the parallelism with ab pirvih ...,
purvih ...

HvN’s loosing of the sandhi in d as virdsya aprcah is incorrect: the initial vowel is
&, which is supported by the meter and so given by the Pp (see Scar 324). Ge takes
aprcah as adjectival modifying dhiyah, but I follow Old’s interpr. (so also Scar 324-25)
as a nom. act.; the vasvah with it is an objective gen., the virdsya a subjective gen.

VII1.40.10: The “eggs” of Susna are probably his progeny (so Old, Ge); see X.68.7,
adduced by Ge, also X.22.11 susnasya ... jatam visvam and X.61.13 susnasya ...
puruprajatasya. They can’t be testicles, given the number.

The standard interpr. takes jésat (e) as parallel to bhédati (d) and still part of the
rel. clause beginning in c, whereas I take it as the verb of the main clause to which the rel.
clause is attached. Either is grammatically possible because, if jésatis the verb of a main
clause, its accent is owing to its initial position. The rel. cl. interpr. requires that cde all
hang off the #im of a, despite the uza. Klein (DGRV 1.302) seems to suggest that the verse
is structured as an “X and which Y construction” (tdm ... utd ... yah), but as far as [
know, the X and Y in such constructions always have different referents.

VIII.40.11: This verse, dedicated to Agni, is constructed entirely parallel to vs. 10 to
Indra; note, e.g., the end of the b padas: 10 ... satvanam rgmiyam, 11 ... satvanam
rtviyam. It therefore seems important to construe the exactly parallel cde in the same way
in both verses. The only differences between the two are djasa (10c) / ohata [-e out of
sandhi] (11c), the order of Susna and his eggs in d, and the tense/mood of the verb in e (s-
aor. subj. jésatin 10e, s-aor. indic. gjaihin 11e). My tr. reflects this strict parallelism, but
others do not. Ge, e.g., takes d as the main cl. to ¢ and e as a second independent cl.,
whereas in 10 he takes cde as a single rel. clause (see above). Klein, DGRV 1.302, calls
11 “an awkward attempt to create a vertical parisyllablic responsio to 10a—e.” My tr. is
made possible by taking ohate as passive (‘is proclaimed as ...”) (or possibly reflexive
‘vaunts himself as’; see V.42.11).



I now find ‘seasonal, at its season’ a somewhat misleading tr. for r7viya- in a ritual
context and would substitute ‘at the right time’ here; see comm. ad X.28.5.

VIII.41 Varuna

VIIIL.41.2: Given prasasti- in VIII.40.9, rendered ‘encomia’, the prasasti- here should
probably be so tr. as well, rather than ‘panegyrics’.

VIII.41.3: I don’t understand the purport of this vs., esp. de. Ge and Re suggest various
possible referents for the vénif and for the three dawns, all possible and none particularly
compelling. Note the archaic weak form of the acc. pl. of ‘dawn’, usdh with true zero-
grade of the suffix and simplification of the geminate ss (see AiG I11.282).

I supply sasvaje with the pari in c, on the basis of pdri sasvajein a. Ge and Re
construe the pada without a verb (e.g., Ge: “er ist rings um die Welt sichtbar”). This is
possible.

As for vénih, this is the only fem. form to the stem véna- ‘tracker, seeker’, on
which see comm. ad VIII.100.5. Gr takes it as an acc. pl. coreferent with usds, but most
(incl. the publ. tr.) take it as a nom. pl., subj. of avardhayan. This is certainly possible, but
the problem is to identify a referent. Ge tr. the term as “die Liebenden” (though this is not
a sense of véna- in my view) and suggests that they could be the nights, fem. pl. ksdpah
in pada a, and the publ. tr. follows him in the identification, though not the gloss. Re “les
femelles-vigilantes,” whom he identifies as possibly the rivers, possibly the nights. But
the nights are unlikely to be “trackers” (or vigilants) — it’s dark then! And how the rivers
might strengthen the dawns is a question, even if they are “les rivieres célestes.” I would
now return to Gr’s interpr., as acc. pl. with ‘dawns’. As disc. ad VIII.100.5 véna- when
masc. and sg. often refers to the sun, whose ability to track the deeds of men is well
known. The dawns share the quality of light with the sun and also move across the sky,
and so the epithet makes a certain amount of sense. Who then is the subj. of avardhayan?
I suggest that it is the gods, on the basis of pada 7e visve deva danu vratam with the same
dnu vratam as here. I would now emend the tr. to “Following his commandment, they
[=the gods?] increased his trackers, the three dawns.” For another possible use of (-) veni-
with the dawns, see X.56.3.

VIII.41.4: The hapax sdptya- is problematic. Most (though not Ge) take it as a derivative
of saptd ‘1’ (e.g., Re ‘la septuplicité’, a fine coinage) and point to Varuna’s 7 sisters in
2e. His control over the 7 in 9e is perhaps more relevant. Ge tr. “treue Freundschaft”;
though he does not comment, he must derive it from sdpti-, though the standard view of
the meaning of the latter is now ‘team’ and those meanings seem quite distinct. If the
word belongs with sdpti-, which I think more likely than a connection with saptd (though
9e now gives me pause), it should mean something like ‘teamwork, cooperation’. The
problem is that in this hymn Varuna is credited with doing everything on his own; his
usual companions, Mitra and Aryaman, are absent. I therefore tentatively suggest that it is
based on a syncopated form (sa-pti-) from a putative *sa-pati-, hence ‘joint
leadership/lordship’ = ‘leadership, master-ship’. This is a very fragile suggestion, I
realize.



VIII.41.5: On the placement of the simile particle here, cf. comm. ad VIII.39.7.
For a phrase similar to de see X.124.7, though it there probably refers to Indra.

VIII.41.6: The 7va marking the simile is also displaced to the right, as in the previous vs.
The simile is also more complex than it first appears. The obvious way to render it is “In
whom are fixed all poetic arts like the nave in a wheel,” with Varuna the wheel and the
poetic arts the nave, but the more likely image is that the spokes are fit into the nave --
with Varuna the nave and the unexpressed spokes the poetic arts.

I have no idea what or who #rita- stands for.

The images in de are also somewhat skewed. Ge takes the two padas separately,
with d a nominal sentence with infinitival samyuje as predicate, despite the yoking
vocabulary common to both padas. He must do that because the giva/ in d must be nom.,
but corresponds logically to the acc. 4svanin e. Old suggests taking giva#h as acc. (as also
possibly in IX.24.2, on which see comm. ad loc.). I take the two padas together,
classifying it as another example of case disharmony in a simile (Jamison 1982), enabled
by the syntactic multifunctionality of the infinitival samyuje, yujé (with both act. and
pass. readings). Scar’s attempt (431) to construe the two padas together and also account
for the cases shows the pitfalls, as it wanders off into fanciful territory.

VIII.41.7: The purport of this verse and the referents of the unidentified fem. pl. (asu,
pada a) and masc./neut. pl. (esam, pada b) are completely unclear to me, and multiple
suggestions have been made about the identities of these entities and the ways they might
fit together. I roughly follow Old’s interpr., but cannot carry it further.

VIIL.41.8: With Ge (n. 8d) I take arcina as instr. to arci-, not arcin-; among other things,
“with his flaming foot” (with arcin-) seems comic.

VIII.42 Varuna and A§vins

VIIL.42.3: As disc. ad 1.112.19 the old desid. stem s7ksa- ‘do one’s best’ in its simplex
forms is ordinarily construed with a dative of benefit and no other case form. The stem is
also overwhelmingly active. Of the three medial forms, s7ksamana- in the Frog hymn,
VIIL.103.5, has a specialized pedagogical sense; see comm. ad loc. The other two, s7ksate
(1.28.3) and siksamanasya here, both take acc. complements, unlike the simplex active
forms. The acc. expresses the activity or product that the subject is expending his/her
particular effort on. In the active this effort is generalized and diffuse: the focus is on the
beneficiary of the effort.

VII1.42.4: Pl. vipra(h) ‘poets’ is taken as a second conjoined subj. by Ge (“die Presssteine
... (und) die Redekundigen”), but given how often the pressing stones are said to speak, I
take it (with Re) as characterizing the stones.



