Commentary X.61-191

X.61-84

This next section of X consists of paired hymns, each pair attributed to a different poet,
save for X.75-76, which clearly form a pair but are ascribed to different poets. The first three
pairs (X.61-66) all consist of hymns to the All Gods, but of very different styles.

X.61-62

Acdg. to the Anukramanti, the poet is Nabhanedistha Manava, but see the publ. intro. of
X.61 for my view of the source of the name. Both hymns are dedicated to the All Gods, but are
of very different levels of complexity. Note that Re does not treat these two hymns in his Visve
Devah fascicles, but provides comments (but no tr.) in EVP XVI.

X.61 All Gods

On the structure and contents of this devilish hymn, see the publ. intro., as well as the
elaborate intros. by Old and Ge., though I differ from them on many points — and remain quite
uncertain about many details of my own interpr.

X.61.1: This vs. sets the tone for the rest of the hymn by posing a number of puzzles that elude
solution.

We can begin with the deictically announced “Rudrian formulation” (raiidram ... brdahma),
whose presence in the immediate circumstances is underscored by the annunciatory iddm (itthd).
It is not obvious what is Rudrian about it (but see below), though both Old and Ge make attempts
to account for it. The adj. is found also in vs. 15, there modifying the ASvins, so one might argue
that the “Rudrian formulation™ here is one addressed to the ASvins. But the ASvins are not a
presence in this part of the hymn. A more productive approach, partly flg. Ge, is to note that in
the later Vedic versions of the incest myth, with Prajapati and Usas as the main participants, it is
Rudra who punishes the offender (see my Hyenas, pp. 288—97). The incest story occupies vss. 5—
8 of our hymn, and the presence of this myth in the hymn might account for raiidra-. In
particular, in vs. 7 the gods, concerned about the brutal rape, “begat a/the sacred formulation”
(janayan brdhma), presumably to guard against such behavior. To me the most plausible interpr.
of raiidra- is that, in the context of a brahmodya (signalled by Sdcyam antdr ajaii in b), a
“Rudrian formulation™ is one that exhibits the aggressive hostility often characteristic of that
god, which the poet can deploy to win the contest. The antagonistic relationship between
Turvayana and Cyavana is quite clear in vs. 2. Note that in 3cd Tarvayana’s verbal skill is
likened to arrows that he successfully aims at a target, another war-like Rudra-type image.

The first hemistich lacks a verb — or appears to, on the assumption that the s-stem form
girtdvacah is a masculine nom. sg. and raiidram ... brdhma is a neut. acc. We could avoid the
need to supply a verb by taking giirtdvacah as a neuter; other s-stem cmpds modifying neuters
occasionally show the apparent masc. -ah rather than neut -ah, esp. pada-final as here (see
Lanmann, Noun Infl. 599 and comm. ad VII.24.2 and I1.31.5). We could then have a nominal
clause “here is a ... formulation of welcome speech ...”” Old considers this (and Re suggests that
the cmpd modifies brdhma, but as a masc., puzzlingly), but Old rejects this interpr. for the same
reason I do, that an unequivocal masc. splv. girtdvacastamah modifies the poet in vs. 2c. (He is
also concerned about the referent of asya in 1c.) The masc. splv. in vs. 2 may be considered an
ex. of poetic repair, making the masc. gender of giirtdvacah explicit. Given that we need to



supply a verb, I suggest a form of Vkr, evoked by the kr- forms in the vs., etymologically
unrelated krdtva (b) and etymologically related but somewhat detached adv. krand (c).

Pada b is one of the few clear mentions (as signaled by Sdcyam antdr djaii; see above) of a
poetic contest or brahmodya in the RV, an institution that other interpr. are more apt to see in
RVic contexts than I am.

On krand see comm. ad 1.58.3.

The cmpd. mamhanesthéh poses problems in both members. On the one hand, what is
the case form of mamhane and to what stem does it belong? On the other, what is the case and
number of -sthdh and what does it modify? To begin with the 2nd member, Old, Ge, and the
publ. tr. take the cmpd as modifying neut. ydd, which picks up brdhma from the main clause. Ge
(n. 1c) explains it as a masc. form for the neuter (as is sometimes the case with root nouns in -d-;
see comm. ad VIL.8.6). Old simply says “... habe ich als Neutr. iibersetzt; doch auch Mask.
moglich,” without saying how he finesses the neut. or which masc. he might attach it to. By
contrast Scar (652—-53) suggests that it is an acc. pl. m. with the consonant-stem ending -as < *ms
added to the root-noun stem (depending on the chronological stage, presumably: *-aH-ms or *a-
as), modifying hdtin. Although in this hymn with its many puzzles and blind alleys, a muddled
neut. sg. form, as represented in the publ. tr., would not be surprising, I am somewhat attracted to
Scar’s interpr. and suggest an alternate tr. “(a formulation) that ... will effectively guide across ...
the seven Hotars (who are) standing ready for liberality.” Scar’s interpr. of the 1* member is also
preferable to the standard, which takes mamhane as the loc. of a putative short -a-stem
*mdmhana-, though the only stem attested (mostly in the [admittedly ambiguous instr.] is fem.
mdmhana-. Scar suggests rather that mamhane here is a dat. infinitive, which allows a more
appealing interpr. ‘standing ready for liberality’ than the loc. ‘standing in liberality’. For what
this all might mean, see below.

There is also another alternative, not represented in any of the available interpr. as far as |
know — that mamhanesthdh is a nom. sg. masculine (the easiest morphological interpr.),
modifying the poet referred to in ab, and that ydd is not a neut. picking up brdhma, but a
subordinating conj. This would yield another alternative tr. “when he, standing ready for
liberality, will effectively guide ...” If the cmpd modifies either the poet (as I just suggested) or
the formulation (in the standard and publ. tr. interpr.), ‘standing ready for liberality’ (with Scar’s
datival 1st member) would express the poet’s / formulation’s readiness to receive liberality; if it
modifies hdtin, it could refer to the Hotars’ readiness to dispense liberality, though it could also
have the meaning suggested for the other two interpr.

Gr and Ge take pakthé as a PN, as the stem certainly is in VII.18.7, VII1.22.10, 49.10, but
Old reports the suggestion of Wackernagel that it is an ordinal, ‘fifth’, here, construed with loc.
dhan. So also KH (KZ 65 [1979] = Aufs. 1.188-89). Re tentatively accepts this suggestion,
though Scar’s tr. maintains the PN. Mayr (EWA, also PN, both s.v.) also accepts it. The “seven”
of “seven Hotars” invites a numerical interpr. of the preceding phrase, even if the referent of “the
fifth day” is obscure.

I do now wonder if the second hemistich has astronomical reference. Perhaps “two fathers /
parents” here does not refer to the poet’s own parents, but, as often, to Heaven and Earth (e.g.,
1.159.2), and “the Seven Hotars” could be a variant of the Seven Rsis (saptarsi), who are later
identified with the constellation Ursa Major. If pitdra refers to Heaven and Earth, it could set the
stage for the incest episode starting in vs. 5. As for the application in this vs. the poet and/or his
formulation would be assisting at an astronomical transit associated with “the fifth day.” This is
all very speculative, and I can’t get any further. But it would be unusual for the human parents of



the poet to be the beneficiaries of his poetic activity, esp. along with a gaggle of Hotars. Again, if
the Hotars are heavenly beings, not earth-bound priests, they might be “standing ready to
(dispense) liberality,” if we accept Scar’s view of the cmpd as an acc. pl. Unfortunately,
however, this speculative interpr. seems far from the poetic contest depicted in 1ab and 2.

X.61.2: As disc. in the publ. intro., in my view this vs. characterizes the verbal products of the
losing (Cyavana) and winning (Turvayana) opponents in the brahmodya as metaphorical liquids
— Cyavana’s as mere add-ins to soma, Tiirvayana’s as gushing semen (itself often a metaphor for
soma). In taking rérah ‘semen’ as metaphorical, I part ways with Old, who thinks it’s the real
substance, used in a ritual to produce offspring. And in general my interpr. of this vs. differs both
from Old’s extensive analysis of it and from Ge’s tr. and notes.

To begin with, the standard interpr. is that the first hemistich has Cyavana as subject, the
second Turvayana. But note that cydvanah appears only at the beginning of pada b, while pada a
begins sd id. While it is certainly not impossible that sd anticipates the mention of Cyavana in
the next pada, the more natural way to interpr. sd id in context is as a reference to the subject of
the previous vs., the giirtavacah poet (1a), who in 2¢ will be further specified as
gurtdvacastamah. This assumption underlies my interpr. of the vs., and it solves several
problems in the construal of pada a that the others must make heavy weather of.

First: in order to have the part. vanvdn ‘winning’ modify Cyavana, other interpr. encounter
difficulties of both syntax and sense. As to the latter, since Cyavana seems actually to come out
the loser in this match, any “winning” he does (by that interpr.) needs to be of a qualified or
ironic type. Moreover, Vvan ‘win’ does not take the dative, except to express the beneficiary of
someone else’s win; certainly the object won is not in the dative, as the standard interpr. of the
syntax here requires. The supposed dat. complement leads Gr to create a unique def. of Vvan just
for this passage (“11) jemandem [D.] wozu [D.] verhelfen) and Ge also to stray far from the
usual sense of Vvan (‘sich bemiihen’ + DAT: “indem er sich um eine unsichere Gabe bemiihte”).
Note that the following two vss. each contain a verbal form of Vvan: vanuthah (3b),
vavanvamsah (4d), and these three forms should at least not contradict each other.

My interpr. avoids both these difficulties. Given the triumphant tone of the 2nd hemistich
concerning Turvayana, pronouncing him a winner in pada a is unproblematic. I take vanvdn in
absolute sense (“winning / a winner”) without expressed object (cf. pf. part. vavanvdmsa in the
same usage in 4d). As for the dat. phrase dandya ddbhyaya, 1 begin with the fact that dat. dandya
is frequently used as an infinitive / quasi-infinitive “to give, for giving”; cf. e.g., [.180.5 & vam
dandya vavrtiya ... goh “Might I turn you two here to give / for giving (of) a cow.” In fact it is
several times found as the complement of Vmamh ‘be ready (to give), be magnanimous’
(VIIL.52.6, 61.8; including in the next hymn. X.62.8 = V1.45.32). Now recall the cmpd
mamhane-sthdh in the immed. preceding vs. and Scar’s interpr. of mamhane as a dative
infinitive. I tr. that cmpd. “standing ready for liberality” (see above). In our vs. here I suggest
that we carry over the -sthd- ‘standing (ready)’ and construe it with the syntactically independent
dative dandya. The extra twist here is that I take the other dat., ddbhyaya not as a deprecatory
characterization of the type of gift (like Ge’s “eine unsichere Gabe” [with an unjustified
extension of the sense of Vdabh] or Re’s “mesquin”), but as characterizing an animate (‘who can
be outwitted’) and the dative agent of the infin., of the familiar type (indraya pdtave, etc.): “for
the ddabhya-one to give.” The referent of ddbhyaya is the defeated Cyavana, and Turvayana is
waiting for Cyavana, whom he outwitted, to give him what is owed. The gerundive ddbhya- is
found only twice in the RV, and in its other occurrence, X.108.4, it also has animate/personal



reference, to Indra “who can (not) be outwitted.” It does not refer to things such as a paltry gift
(as others take it here); it is not a synonym of dabhrd-, pace Re.

Pada b describes Cyavana’s losing tactics: he measured out his vedi with siida-s. In the
publ. tr. I render the word as “‘sweet’ (dregs),” but see comm. ad VII.36.3, where I come around
to favor Pischel’s Beisatz, the ingredients added to soma. The point here would be that Cyavana
used only auxiliary materials, not the real substance itself. In terms of a verbal contest, this could
mean poetry tricked out with flourishes but without true force, eloquence, or insight. I would
now slightly change the tr. to “with sweet admixtures.”

By contrast, Tiirvayana’s product is the most forceful and vital subtance of all, namely
semen (rétas). In the metaphorical sacrifice in which he and Cyavana are competing the rétas
can stand for soma, as opposed to the add-ins that Cyavana employed: for the identification of
soma as rétah, see, e.g., 1.164.35. In the verbal contest rétas can represent well-formulated words
that reflect rtd- and produce results. And of course in the account of the divine incest myth that
follows in this hymn réfas is actually semen.

On the problematic itdiiti-, see comm. ad VIII.99.7.

X.61.3: This vs. enlarges on Turvayana’s verbal triumph, with his skill not only defeating
Cyavana but also attracting the Asvins. The second hemistich uses the more familiar trope of
words/praise as arrows shot at the target of the praise (see, e.g., my 2020 “The Aim of Praise”) in
place of the more jarring eloquence-as-semen of 2d. This arrow image may also harken back to
vs. 1 and the Rudrian formulation, which I suggested is meant to evoke the hostility inherent in a
verbal contest.

My identification of the unnamed referents in this vs. follows Ge: the 2™ du. in b is
addressed to the ASvins (so also Old, flg. Pischel), who are also the addressees in the next vs. In
cd Turvayana is the referent of both the rel. ydh and the gen. demon. asya, though Pi takes Indra
as the subject of cd (see Old). The loc. pl. phrase yésu hdvanesu in pada a is shorthand for ydsya
hdvanesu, again with Turvayana as referent of the gen.

With Old (but not Ge) I take the mdnah simile with vipah ‘inspired words’, not with the
ASvins. And unlike both Old and Ge I think Sdcya ‘with skill” must refer to Turvayana’s skill,
not the ASvins’. The verbal contest (aji-) in vs. 1 was a contest “in skill” (§dacyam), and it was
through his skill that T. won it. I would now slightly alter the tr. to better integrate this instr.: “...
inspired words, like thinking sharp with skill.”

On dsrinita see Narten, “Ved. srindti ...” (KZ 100 [1987]: 281-82 = KlSch 351-52).

X.61.4: As indicated in the pub. intro., I consider this vs. to be a direct quote of Turvayana’s
invocation of the ASvins; note the 1st sg. verb huve (b) and the two forms of enclitic me (c). This
Ist ps. reference contrasts with the 3rd ps. narration of vss. 1-3 and brings this section of the
hymn to a close. As a welcome change, most of the vs. is straightforward.

The black female among the ruddy females is of course Night among the Dawn cows, at a
time when the “early-coming” A§vins are on their way to the sacrifice.

The one problem in the vs. is the final word dsmrta-dhrii, specifically the root affiliation of
the 2nd member and the meaning of the whole. There are two older competing views of the root
affiliation. Starting with Say. (see also Old), -dhrii has been connected with druh ‘deceive’.
Although this derivation makes (sort of) reasonable semantic sense, it encounters two formal
difficulties: the initial aspirate dh- and the loss of the root-final consonant. To account for this, a
two-step process is envisaged: the root of course has two underlying aspirates (*dhrugh-), with



the first ordinarily dissimilated by Grassmann’s Law. But the nom. sg. would be, and in fact is,
in this very hymn, dhruk (vs. 14 ddhruk), with the first aspirate surfacing when the second loses
its aspiration. The dual form in our verse then results from “abnormer Abfall des
Endkonsonanten” (AiG 11.2.33; see AiG I11.326). But the loss of the root-final would be unusual
indeed, and the route to getting a dual in -i to an original root noun in final consonant would be
quite tortuous. To start with, we should expect a dual to the unmutilated root noun to be *-druha.
The consonant to be lost is not, in this form, an “Endkonsonant.” Moreover, in the expected dual,
the root-final remains an aspirate so that the root initial is a plain d by Gr’s Law. The only
paradigmatic form that could show aspiration on the initial and lose a final consonant, to produce
an apparent stem *dhru-, is the just-cited nom. sg. dhruk, but it is precisely this form that doesn’t
lose its final consonant in this same hymn. But let us assume that was the immediate source: still
our problems are not over. If we had a putative intermediate root noun stem ending in short -u
dhru-, produced by the loss of the nom. sg. ending, it should add the empty -7 found in other root
nouns in short resonants. Only if such a stem were analyzed as containing a suffixal -u- could we
escape the adding of the -¢ and get a dual masc. in -i. If, by contrast, the result of the loss of the
final consonant was (by compensatory lengthening?) *dhrii-, we should expect a dual masc. in *-
“va. Getting the form we have from a root noun cmpd in -druh- thus requires considerable
butchery. The alternative root affiliation is scarcely better. Wh (Rts) tentatively lists it under
Vdhvr, dhur, dhru ‘injure’, as short-vowel dhru (with ?); KEWA also classifies the form here
(s.v. dhvdrati). Although the initial aspirate would no longer be a problem, the lack of appended
-t remains an issue. A third way was suggested by KH (StII 5/6 [1980] 95 = Aufs. 757; accepted
in EWA s.v. DHVAR), that dhru- (and related forms) belong to a separate root V*dhru ‘deceive’,
related to (/extended into) the more familiar *vVdhru-gh. This does not solve the lack of -z, but
that turns out to be a problem with several forms in this hymn (sabardhiim vs. 17, raghudri vs.
17). More from exhaustion than a deep conviction of its rightness, I adopt the KH solution. For
further disc. on this form and related problems in this hymn, see Scar 279 and 226 n. 309.

X.61.5-8: These vss. relate (or allude) to the story of the incest of Heaven / Surya and his
daughter, Dawn, found widely in the Brahmanas with Prajapati as the male figure (see my
Hyenas pp. 289-302) and glancingly alluded to elsewhere in the RV (1.71.5, 8). No names are
named in our passage, but as indicated in the publ. intro., I think the unifying topic of this hymn
is Dawn, and therefore it is her story being related here — pace Ge (n. 5), who tentatively
suggests that a different incest may be meant.

X.61.5: The cmpd virdkarmam is by accent, and sense, a bahuvrihi: ‘possessing the manly
work’, a euphemism for the penis; see Gr, Old, Re. It is surely the subj. of prdthista. By contrast
Ge takes it, apparently, as a tatpurusa (“‘die Mannesarbeit”) and as the obj. of isndf (“nach der
Mannesarbeit verlangend”). Note the nonce thematization of the neut. -an-stem kdrman-,
presumably starting from first cmpd members in karma-. The thematization in this context was
surely facilitated, perhaps caused, by the fact that -karmam is followed by a vowel-initial word,
and the -m avoids a hiatus between expected -n-stem neut. *virdkarma and isndt. The other two
examples of them. 2nd member -karma- in the RV, both also late, are not amenable to the same
interpr., though there are other factors favoring thematization: deva-karmébhih (X.130.1) and
visvda-karmena (X.166.4); see comm. ad locc.

With Old I supply ‘semen’ as obj. to the part. isndt; the same participle elsewhere takes a
liquid as obj.: 1.181.6 parvir isah ... mddhva isndn ‘dispatching many refreshing drinks of



honey.” As was just noted, Ge instead takes virdkarmam as its object and assigns the meaning
‘desiring’ to the participle. Acdg. to him (n. 5a) isndti “crosses” with other roots Vs, but in fact
no forms with nasal have the ‘desire’ sense, only ‘send, dispatch’.

The referent of ydsya in pada a is ndryah in b. Although neither vird- nor n#- (and
derivatives) is specialized for male-as-sexual-being, the presence of these two words so close
together creates an atmosphere of sexual virility.

In b the rapist pulls out his penis, which has already ejaculated. The ppl. dnusthitam
modifies the gapped ‘penis’. The not particularly common lexeme dnu Vstha generally means
‘follow, attend upon, stand beside’; for some disc. see Scar (644—45). My “attending upon” in
quotation marks is meant to convey a somewhat euphemistic sense, but I now wonder if dnu
Vistha in this context might be the equivalent of the current term ‘stalking’ for unwanted invasive
attentions of a male to a female.

Note that pada-initial dnusthitam somewhat echoes prdthista in the same position in pada a.

The second hemistich essentially paraphrases the first, esp. pada b. The verb a vrhati ‘tears
out’ doubles dpauhat ‘pulled out’ but in the more vivid present tense. The past part. dnubhrtam,
again modifying the gapped penis, echoes dnusthitam, but again more vividly — or more
graphically: dnu Vbhr in the RV and AV is erotic slang. See my 1981 “A Vedic Sexual Pun” (pp.
59-60) and for an unambiguous passage AV XI1.5.12 brhdc chépo 'nu bhiimau jabhara “he dnu
Jjabhara his lofty penis in/on/at the earth.” The question is how to translate the idiom. In my 1981
art. I suggest ‘penetrate sexually, stick (one’s penis) in” and tr. AV XI.5.12 “he stuck (his) great
penis in the earth,” which is similar to Whitney’s somewhat more polite “has introduced in the
earth a great virile member.” In Hyenas (295-96 with n. 290) I tr. the form in our passage with
“what (had been) thrust in.” But I now think it is difficult to get from the literal meanings of the
preverb + verb root to ‘thrust in’, and I also think that leering euphemisim is more characteristic
of the usage than clinical description. The rendering “brought to bear” in the publ. tr., again in
quotes, seems better, as being both less literal and more menacing, though in English it has no
erotic flavor that I know of.

The unextended imperfect to Vas, dh (i.e., underlying ds), is notable here. Is d@ dnubhrtam a
rough-and-ready pluperfect “had been brought to bear”? For further on this impf. form, see
comm. ad X.85.6-12.

The 2nd hemistich also presents a syntactic problem. The phrase kandya duhitiih straddling
the pada break can be either gen. or abl., but it makes most sense as an abl. with ‘tears out’, as
represented in the publ. tr. and Ge’s “Er reisst es von der jungfriulichen Tochter zuriick.” But by
word order it should belong in the subordinate ydd clause, since the ydd precedes it. Ge (n. Scd)
recognizes the problem, suggesting it’s a mixture of two constructions. It is possible to take the
phrase as a genitive loosely construed with dnubhrtam (something like “what had been brought
to bear of [=for, with regard to] the maiden”), but an ablative with the main clause verb is far
more satisfactory. It may simply be that the six-syllable phrase was too unwieldy to position it in
its own clause, whereas the slight (if illicit) preposing of the neut. rel. ydd allowed the two-word
phrase to fit the metrical space. I’'m not happy with this explanation, but I’m reluctant to give up
the ablative.

X.61.6: This vs. is relatively easy to decode, and it is notable that the English euphemism “make
love” (for sex) is closely replicated by kd@mam krnvand- in b.

The difficult word in this vs. is manandg. In the publ. tr. I render it as “a little,” flg. Ge’s
tentative “ein wenig (?),” which itself follows Say.’s alpam and assumes some kind of



connection with Epic/Classical mandk “a little’ — a connection that is difficult to motivate in
detail (though see Re’s vague sketch of an attempt). There is a competing, very different
analysis, represented already in Gr: that it is a root-noun cmpd in -nas. This is the interpr.
favored by Old, with Vnas ‘disappear’ (etc.), rather than Vnas ‘reach, attain’, modifying rétah.
(Ge [n. 6¢], in recognizing the root-noun-cmpd interpr., entertains the possibility that -nas-
belongs to ‘reach, attain’ and suggests a gloss ‘die Absicht erreichend’.) Old first suggests a
sense ‘sich der Aufmerksamkeit entziehend’ (escaping attention), but produces a second, and to
me more plausible, sense, that the discharge of the semen “die Erregung verschwinden lésst.”
The 1st member would be mand-, which generally means ‘zeal’ or the like, but could certainly
shade into ‘energetic excitement’ and be euphemistically applied to penile erection. This would
require transitive-causative semantics for the root noun -nas (‘cause to disappear’ rather than just
‘disappear’), but this is also necessary for what seems to be an undoubted example of such a
cmpd, jiva-nds- ‘destroying life/living beings’, in MS 1.4.13 (63: 3—4), where it characterizes an
oblation (Ghuti-) that falls in the wrong place. That passage brings up another problem, however:
the form in the MS is nom. sg. with a final in retroflex -7 (jivandt), while our nom. sg. ends in a
velar (manandk). Of course root nouns in final palatals show both finals (-#: vit to vis; -k: dik to
dfs-) and the data are messy. I would expect a retroflex here, as in the 3rd sg. s-aor. avat (Vvah)
and 3rd sg. root aor. to the homonymous root Vnas ‘reach’, d@nat. But a velar isn’t beyond the
realm of possibility, nor is the interpr. of mandandk as containing such a noun. I therefore
tentatively suggest an alt. tr. “the two left behind semen, which dissipates excitement.” For a
summary of the problem see Scar (282—83), who, however, comes to no conclusions.

That sukrtdsya yonau refers to the ritual ground is clear from the appearance of the same
phrase in I11.29.8, of the place where Agni is to situate the sacrifice. As noted there, suffix-
accented sukrtd- has been substantivized and the tr. here should be corrected to “in the womb of
good work.”

X.61.7: Once again, part of this vs. paraphrases what went before. The sprinkling of the semen in
6¢cd (rétah ... nisiktam) is repeated in 7b rétah ... ni sificat. But the description is more violent
and the agency made clear. In vs. 6 the two “going apart, left behind” the semen, as if the semen
were a product of both male and female and mutually and tranquilly deposited. Here the father
brutally “springs on” his own daughter, and he is the subject and agent of the VP rétah ... ni
sificat. (Because the lexeme is the same in 6d and 7b, I should have tr. it identically: I would now
substitute ‘sprinkled his semen down upon the earth”).

HPS (B+1 45, see 44 and 47) takes ksmayd as instr. with samjagmandh (“sich mit der Erde
vereinigend”), indicating that the Earth was the object of the rape. But though we lack another
instr. to construe with the middle participle, this interpr. is surely wrong on grounds both of
content and of form. In the other versions of the tale, the female is Dawn; we would hardly
expect Earth here, because she and Heaven are joint parents, not daughter and father. Moreover,
though it does no doubt have an instr. ending, ksmayd is always used adverbially.

As discussed above (ad 1ab), I consider the formulation (brdhma) begotten here to be the
same as (or a model for) the “Rudrian formulation” (ratidram ... brahma) in vs. 1, namely a
formulation with the hostile power associated with Rudra, enabling its deployer to overcome his
enemy. As noted there, in the Vedic prose versions Rudra is sometimes named as the avenger of
the rape depicted here. In our vs. I think the gods create the formula to be used against the
violator and also create the being who is to carry out the vengeance. But I do not think this latter
is Rudra (despite Ge’s n. 7d); instead I nominate Agni, who, in his guise as Svarbhanu, is the



avenger in many versions of this myth (see my Hyenas, esp. 364—73). It would make sense that
the gods should fashion Agni out of the semen spilled on the ritual ground since that is Agni’s
domain; moreover, in the sg. the epithet vrata-pd- is most frequently used of Agni (see comm. ad
X.32.6), and vdstos pdti- “Lord of the Dwelling Place” can be an alternative lexical realization of
Agni’s regular epithet grhdpati- ‘Lord of the House(hold)’. (On the use of this term [almost]
exclusively for Agni, see my 2019 “The Term grhastha ...,” pp. 8-9.) As for the other RVic
occurrences of the phrase, the identity of véstos pdti- in V.41.8 is unclear, but could be Agni; in
VIII.17.14 it is probably Indra; and in the other RVic occurrences (in adjacent vss., VII.54.1-3,
55.1) it seems to name the “personified guardian spirit” of the household. These occurrences
seem irrelevant to the solemn use of the term here.

The 3rd pl. janayan here is one of only two such forms found in the RV, for expected
Jjanayanta; the other is in X.66.9 (q.v.). See my 1979 -anta replacement article, esp. p. 154,
which treats the distribution of 3rd pl. forms to the transitive stem jandya-. Though the Pp. gives
augmented ajanayan, the augment would have to be elided, and I am tolerably certain that in fact
the form is underlyingly injunctive.

X.61.8: This vs. is the last one treating the incestuous rape, before the transitional vs. 9. It depicts
(be) the desperate attempts of the daughter to get away from her attacker, an episode found in
some versions of the Vedic prose tale, as well as the rueful direct speech of her thwarted father in
d.

In pada a the father is compared to a bull in a contest (gjau, returning from vs. 1b) throwing
off foam (phénam). In the real-world analogy, the foam presumably results from the bull’s
straining hard work and the sweat thus produced, but in the frame the “foam” surely stands for
the semen that the father keeps shedding.

Contra Ge, who take the subject in b to be the father, I take it to be the daughter, going in
every direction to evade her rapist. The nom. sg. dabhrdcetah can be masc. or fem.; there is no
other sign of the gender or identity of the subject of ait. The collection of preverbs with this verb,
d pard ... dpa ‘“hither, thither, away,” seem to be summed up by the adv. smadt ‘altogether’,
indicating the almost random zigs and zags of her attempts to escape. Her desperate state of mind
is also conveyed by dabhrdcetah, which I render ‘heedless’ — that is, ‘possessing little
consciousness / attention’. In its other occurrence I tr. the cmpd. ‘small-witted’; here it does not
reference stupidity but rather distraction: “out of her wits,” “not having her wits about her”
would be appropriate.

The depiction of Dawn’s flight continues in ¢. The lexeme pdra Vvrj, found here in the root
noun cmpd. parav#j-, needs to be distinguished from the much more common pdri Vvrj, lit.
‘twist around’, but regularly meaning ‘avoid’. The sense of pdra Vvrj is equally both additive
(‘twist aside / away’) and idiomatic (‘shun’), and it does not differ substantially from pdri Vvrj in
its idiomatic sense (‘shun’ versus ‘avoid’). The root noun cmpd elsewhere has passive semantics:
‘the outcast’, i.e., the one shunned (see 1.112.8, 11.13.12, 15.7), but here I see the active
semantics more common with root noun cmpds, ‘turning aside, shunning’.

The two words padd and ddksina are taken together by Ge and tentatively by Re. Ge takes
them as referring to the “southern direction” (zu den siidlichen Orten) towards which the outcast
daughter runs. Re, pointing out that ‘southern’ isn’t attested for ddksina- till the AV (not a
particularly strong argument, given the short chronological span), renders the phrase rather “au
pied droit,” with a question mark. But the two words do not have to form a phrase (as Old points
out). I take padd as instr. sg., but ddksina as nom. sg., referring to the priestly gift (Daksina),



personified as a Gift Cow. Usas is regularly associated with the Daksina, since the priestly gifts
were distributed at the Dawn Sacrifice in RVic times. That the Gift-Cow is meant here is likely
also because adaksind- ‘without a Daksina’ is found two vss. later (10d). Here I think Dawn is
the personified (or bovinized) Daksina, and, as a cow, she flees (sdrat) on foot (padd). This
detail plays on the fact that Dawn is elsewhere said to be ‘footless’; see VI.59.6 ... apdd iydm
pirvdgat padvdtibhyah “This footless one has gone in front of the footed (cattle),” an esp. telling
passage because it contrasts footless Dawn with the cattle, which have feet (sim. [.152.3). In her
panic Dawn runs away on foot, having transformed herself into the Gift Cow that is associated
with her. This transformation is perhaps the original model for the transformation of the victim
into a red doe (rohit-) in several of the Vedic prose versions (see my Hyenas, 290-93 with n.
276).

Pada d contains the direct speech of the father, recognizing that his daughter has escaped
his clutches. The word prsani- is used of the ‘caresses’ the father wishes to bestow on his
daughter also in the other RVic treatment of this incest story, 1.71.5.

X.61.9—11: These next three vss. all begin with maksii ‘right away’, which marks them as a unit,
even though vs. 9 also tidies up (some of) the loose ends from the preceding narrative. The
second pair of vss. (10—-11) begin almost identically and are more closely related in content than
they are with 9:

10a maksii kandyah sakhydm ndvagvah

11a maksii kandyah sakhydm ndviyah
The first three words and half of the fourth are the same. The close relationship of the two vss.
does not make them easier to interpret.

X.61.9: This vs. depicts the birth of Agni. As noted above, ad vs. 7, I consider Agni to be the
creature the gods produced after the rape, from the semen spilled on the ritual ground — Agni
being suggested by the epithets vratapd- and véstos pdti-. This vs. treats the production of Agni
in more detail, though without naming him: the only occurrence of the stem agni- is in a simile
in pada b, referring to fire the substance.

In pada a “trampling” (upabdih) is compared directly to the chariot horse (vdhnih), though
we might expect the horse to be in the gen., parallel to prajdayah. Ge (n. 9a) attributes the
nominative case of vdahnih to the reversion of nouns in similes to the nominative, a doctrine that I
hope I laid to rest in 1982 (“Case Disharmony in RVic Similes,” I1J 24). I consider our passage
to be simply a bold disjunction, with a quality compared directly to a possessor of that quality.
Note that the simile particle is wrongly positioned, before vdhnih; it is unlikely that the preceding
word maksii is part of the simile, pace Old, since it is an adverb and, furthermore, also opens the
next two vss. without involvement in a simile.

The “trampling” of the offspring=Agni probably refers to the crackling of the kindled fire.

I consider b to incorporate a pun on the homonymous stems iidhar-/iidhan-, both ‘udder’
and ‘cold’ (for the latter see comm. ad VIII.2.12 and EWA s.v. iidhan- and iidhar), with one
stem used in the frame, one in the simile. The primary reading here is acc. ‘udder’, where Agni
takes his seat — the udder presumably being the fireplace. But in the simile agnim nd nagndh 1
take it as a loc. ‘in the cold’. The simile is very close to VIII.2.12 iidhar nd nagnd jarante “Like
naked (ones) in the cold they stay awake.” The simile in our passage is esp. clever because it
contains agni- designating fire the substance in the acc., while the subject of the frame is the
unnamed Fire the god.



In the second hemistich the two occurrences of the root-accented agent noun sdnitar- with
acc. objects idhmdm and vdjam (c) respectively are contrasted with a suffix-accented dhartdr-
without complement. Tichy (-far-stems, 297-98) considers our passage as something of an
exception to her interpr. of the accentual difference, claiming that sdnitar- here designates a
habitual agent, but dhartdr- an occasional one. It seems to me rather the reverse, with dhartd
indicating the role that Agni was born to exercise, and sdnita incidental feats that Agni
accomplishes. The rendering of sdnita + ACC as a straight past tense (“he gained the kindling
...”) in the publ. tr. is misleading, however. I would change to “he is one who gains the kindling
wood and one who gains the prize.” This interpr. conforms to the general characterization of the
two accent types by Benveniste (Noms d’agent ..., 11) that the root-accented type designates
“I’auteur d’un acte” and the suffix-accented one “I’agent voué a une fonction.” However, the
data are quite messy and, for any general characterization, require a generous, indeed over-
generous, amount of special pleading.

The stable role of ‘upholder’ in d may be emphasized by the intensive (i.e., habitual or
frequentative) nominal yaviyiidh- ‘ever battling’.

X.61.10: There is much disagreement about the referents and sense of this vs. — understandably —
though there is general agreement that it has to do with the Vala myth. My own interpr. is quite
tentative. The most solid identification in the vs. is that of the kand- (also in 11), who is surely
Dawn, since the same word was used of the incest victim in 5Sc. Since the Navagvas are
associated with the myth of the Vala cave, it seems likely that the story has shifted from Dawn’s
rape to Dawn’s imprisonment in the Vala cave, from which the Navagvas attempt to free her.
Since elsewhere (see, e.g., [.62.4, V.45.7, 11) the Navagvas open the cave with sound, with song,
it seems likely that “speaking the truth” (rtam vddantah) refers to this activity and the “yoking of
truth” (rtd-yuktim) to their employment of this spoken truth in the opening of the cave.

The identifications become more challenging in the 2nd hemistich, esp. of dvibdrhas-,
gopd-, and dcyuta(h?). As for the first, Gr takes it as a nom. pl., referring to the Navagvas; Ge as
gen. sg. referring to the cave; Old as gen., tentatively supplying raydh. By contrast, I take it as
referring to Dawn, who is called dvibdrhas- in V.80.4. Both Ge and Old think the gopd- is the/a
Pani, while I take it as the Vala cave itself. If I am correct, the phrase “protector of doubly
exalted (Dawn)” is ironic, since the “protection” is actually imprisonment (consider the double
usage of the root Vraks ‘protect / guard’).

The interpr. of dcyuta is complicated by the ambiguity of its form: out of sandhi it can
either be dcyuta (so Pp.) or dcyutah. The former is far more likely, and here I think Ge and Old
have the right idea: that it refers to the solid rocks, the fastnesses, of the cave; cf. VI1.22.6
adduced by Ge. Now, as to adaksindsah ‘without Daksina(s)’, modifying the Navagvas — Ge (n.
10cd, flg. Ludwig) thinks this refers to the Pani’s theft of the cows that the Navagvas brought to
distribute at their sacrifice. I think rather that this refers directly back to 8c, where Dawn
transformed herself into the Daksina cow and ran away from her rapist. She has now been
confined in the Vala cave and the Navagvas are “without the Daksina” — namely without Dawn
herself. They attempt to “milk™ her out of the rocks that form the cave: their aim is to recover the
imprisoned Dawn.

X.61.11: It gets worse! This vs. is well-nigh impenetrable, and I am fairly certain that the interpr.
given in the publ. intro. and publ. tr. is wrong or at least incomplete. Nonetheless, the continuity
of the vss. (if we can dignify it with that term) suggests that the milking the Navagvas attempted



at the end of vs. 10 was successful, and the semen/soma/milk of vs. 11 is the tangible result.

A major clue is, or should be, that the second hemistich is identical to 1.121.5¢cd, a hymn
attributed to Kaksivant, who is also named in our hymn in vs. 16. But unfortunately 1.121 does
not give us much help, since, like much of Kaksivant’s oeuvre, it is bafflingly obscure. In 1.121.5
the reference is to soma, the referent of te is Indra, but — significantly — it is in the context of the
Vala myth, which is treated in the two preceding vss., [.121.3-4. Because our vs. is also found in
the middle of a Vala context (vss. 10, 12—13), I now think that vs. 11 should be interpreted in
that context as well and that my claim that vs. 11 concerns, at least in part, the birth of Agni (see
publ. intro.) is incorrect. Instead I think that this vs., like I.121.5, concerns the soma that Indra
acquired to give him the power to open the Vala cave. Although soma is not usually a necessary
ingredient in the Vala myth (as opposed to the Vrtra myth), in I.121.4 it clearly is: Indra is said to
have opened the cave and freed the cows asyd mdde “in the exhilaration of this (soma).”
(Though the word sémasya is absent, mdde makes the reference of asyd to soma inescapable.)
And the following vs. (the relevant vs. 5) tells how Indra acquired this soma: brought to him by
his parents, probably Heaven and Earth (ab), and acquired by sacrifice by unnamed but plural
agents (cd = our cd). Other accounts of the Vala myth can also involve Indra’s possession of
soma, e.g., VI.17.1-6.

Now let us examine our vs. in a bit more detail, first noting that although, unlike the second
hemistich, the first is not identical to 1.121.5ab, it has points of resemblance, particularly the
opening of b rddho nd rétah, which is very like the opening of 1.121.5b rddhah surétah. In
1.121.5 surétah ‘having good semen’ modifies pdyah in pada a, which is also identified as a
‘bounty’. The whole phrase, “the bounty, the milk consisting of good semen,” refers to soma.
This set of superimpositions allows us to identify the “semen, like a bounty” of our b with the
milk, pdyah, in d and to consider them also all to be soma. But it’s a bit more complicated, in
that in pada d the “milk™ is produced by a different, and feminine, being, the “ruddy one who
gives sap as milk” (sabardiighayah ... usriyayah). The fem. usriya- ‘ruddy’ is always used of
cows, or items conflated with cows, namely Dawns/light. So here we may be dealing both with
milk=soma and milk=light, the latter produced by the Dawn confined in the Vala cave. The
phrase sabardiighayah ... usriyayah also has to be considered in connection with the phrase
sabardhim dhentim in vs. 17.

However, contra the publ. tr., I no longer think that the semen is identical to the “truth”
(rtam id) that immediately follows it in pada b. Instead I think this is a separate goal (of three) of
the verb ruranyan: “they hastened to the fellowship of the maiden, to the semen, (and) to truth
itself.” In the immediately preceding vs. the Navagvas are speaking truth (rtdm vddantah) and
their goal is the yoking of truth (rtdyuktim), namely (see comm. ad vs. 10 above) the use of their
spoken truth to open the cave. Here they seek the imprisoned maiden, the semen = soma for
Indra to use, and their own true song also to use in the opening of Vala.

The verb in this hemistich, turanyan, is generally taken as transitive (Gr, Old, Ge, HPS
[B+I 46], Re), but other forms of this stem (incl. in [.121.1), as well as the derived adj. turanyu-,
are intransitive (pace Re ad loc. and EVP XV.166), and I see no reason to impose a transitive
sense here. The verb is simply a more insistent rephrasing of agman in the preceding vs. (10b),
with the same goal, kandyah sakhydm.

In the second hemistich, identical to 1.121.5, “your gleaming legacy” is again, surely, the
soma. The introduction of a 2nd sg. te is surprising in our context, though it fits [.121.5 very
well: there Indra is addressed in the immed. preceding vs. (I.121.4), and the first pada of 5 begins
tiibhyam, which anticipates fe in c. Old believes that our hemistich has been mechanically



adapted from 1.121.5 and implies that we need not pay attention to the te; HPS (46—47) by
contrast thinks that the abrupt introduction of a 2nd ps. reference to Indra in the context of the
Vala myth is not surprising, and I am in agreement (though not with the rest of his interpr.), esp.
because it’s likely that Indra (or his alter ego Brhaspati) is the unnamed speaker in the next vs.,
12b.

Indra’s “gleaming legacy” is, once again, the soma — and it is not, in my opinion,
something Indra has left behind, but rather what was left behind for him. As I remark ad X.132.3,
réknas- ““is several times used of what we gain from the gods at the sacrifice (e.g., [.31.5, 121.5,
VI.20.7); in keeping with its etymology (from the root ric ‘leave’), it can be viewed as what was
‘left behind’ by the gods at the sacrifice.” In my view, in our verse the unnamed subjects of
dyajanta acquired the soma by their sacrifice, for the benefit of Indra. I think it likely that they
are the Navagvas.

Although the vs. remains very obscure, I feel I have a better handle on it than in the publ.
tr. and I would now substitute the following tr. for the one found there: “Right away they
hastened anew to the fellowship of the maiden, to semen [=soma], which was like a bounty,
(and) to truth itself -- / (the semen/soma), your blazing legacy, which they acquired through
sacrifice, (and) the milk of the ruddy one who gives sap as milk.”

X.61.12: This vs. appears to deal with the departure of the cows from the Vala cave and its
aftermath, and it introduces an unnamed single speaker (b), probably either Indra or Brhaspati, in
addition to the bards (kardvah c), who are surely the Navagvas we have been dealing with for
several vss. and who serve as the unnamed subjects of pada a. The vs. is hardly pellucid,
however, and once again I think that the publ. tr. has gone seriously astray — with
misinterpretations that I will attempt (no doubt not entirely successfully) to remedy here.

Our problems begin with the Samhita form viyuta, which is multiply ambiguous. The Pp
reads viyuta, but viyutah is equally possible in this sandhi context. The latter would be the nom.
pl. m. of the past part. vi-yuta- ‘separated’ and agree with the subj. of injunc. budhdnta,
presumably the Navagvas. (Nom./acc. pl. fem. is also possible but probably contextually
excluded.) The former, viyuta, has two possible morphological analyses, as neut. pl. to the same
past part. (or fem. nom. sg., though this seems excluded contextually) or as loc. sg. to the ti-stem
abstract viyuti- ‘separation’ (as in IV.7.7). All three possibilities have entered into the discussion.
In fact Old weighs all three (in order, -ta neut. pl. ppl., -tah masc. pl. ppl., -ta loc. sg. -ti-stem)
without making a decision. Gr. takes it as m. pl. ppl.; Lub lists it under the -#i-stem. But insofar
as there’s a standard view, it is as a neut. pl. — so Say., Ge, HPS (B+I 200) — an analysis that is
the hardest to fit into the passage, since it requires supplying a neut. pl. referent. All three just-
mentioned interpr. take the referent to be the place(s) where the cows were kept, for Ge and HPS
the fastnesses of the Vala cave, with Ge adducing the neut. pl. dcyuta ‘the immovable ones’ in
10c, referring to the walls/rocks of the cave. In Schmidt’s tr. “Als sie danach erkannten, dass (die
Festen) vom Vieh getrennt waren.” Though I originally took viyuta as the loc. to the -ti-stem
(hard as that may be to get from the publ. tr.), I now think that the most likely interpr. is as the
masc. nom. pl., modifying the Navagvas, subjects of budhdnta. They become concerned that the
cattle, departing from the cave, had also left them behind. The reassuring voice — and action — of
Indra/Brhaspati intervenes at that point.

I am somewhat disturbed by the sequence of tense between pada a, with an apparently
preterital injunctive budhdnta, and b, with present braviti. 1 suggest that this combination of
tenses is meant to remove this vs., which seems to depict the situation after the opening of the



Vala cave, from the narrative of the besieging of the cave, which occupies vss. 10—11 and returns
in vs. 13. This perturbation of chronology is also signaled by pasca ‘afterwards’ in pada a.

Pada b also contains the problematic form vaktdri (read with short -i in Pp). The
morphological analysis of these -tdri forms (e.g., kartdri 1.139.7, etdri V.41.10=VI1.12.4) is
disputed; see also disc. ad V.41.10. Lanman (Noun infl. 426) considers them simply locatives to
the -tar-agent noun with metrical lengthening. Old (ZDMG 55.302=KIlSch 761 and Noten ad
loc.) is inclined to follow the view that they are nom. sg., and he vigorously disputes the opinion
that they are locatives or locatival infinitives. AiG II1.205 (with considerable lit.) tentatively opts
for nom./acc. sg. neuter, though allowing the possibility of locative, while AiG I1.2.673
pronounces them “unerklirt ... bis jetzt.” Tichy (-tar- 59-60) takes them as locatives, but to
verbal abstracts. She tr. our passage “So spricht (Brhaspati), der beim Reden freigebig schenkt.”
Although in some instances her abstract value works reasonably well (see etdri
V.41.10=VI1.12.4), in others the agentive sense seems to be preserved. I would claim that for our
passage. Here vaktdri serves almost as an improper loc. absolute with the part. rdranah:
“bestowing (gifts) as he talked / when talking.” As for the long final -7 of these forms, much as I
dislike the convenient invocation of metrical lengthening, Lanman does make a good case for the
metrical positions of the forms that show -7, and it may be that as their morphological identity
lost clarity, the integrity of their final was no longer guarded.

The iti in b seems to mark the following pada(s), c and probably d, as direct speech.
There Indra/Brhaspati speaks of himself in the 3rd ps.

The publ. tr. of pada c suffers, I now think, from imposing a “moral” rather than material
sense on vasutvd and dnehah. To begin with the first, the tr. ‘goodness’ for vasutva is
misleading. Though this stem (vasu-tvd-) occurs only here, the extended stem vasu-tvand- is
found 4x in the RV, always in the sense of a mass of material goods. Esp. nice, because of the
presence of voc. vaso referring to Indra, is VIIL.1.6 ... vaso, vasutvandya rdadhase “o you who are
good for goods and largesse,” where rddhase anchors the phrase in a material context. There is
no moral or ethical nuance. In our passage the gen. vdsoh most likely refers to Indra/Brhaspati,
as vaso in VIIL.1.6 refers to Indra, and the phrase refers to Indra’s bestowal of a collection of
material goods: “by the mass/collectivity of goods of the good one.”

We must also re-evaluate the sense of anehds-. Throughout the publ. tr. I have generally
rendered this word as ‘faultless, blameless’, flg. EWA s.v. (and KEWA II1.656), based on a
suggestion of Hoffmann’s. Although I do not dispute KH’s etymology or assessment of the
general meaning, I think that, at least in English, the glosses I’ve used are misleadingly located
in the moral sphere. In a number of passages — incl., I’d claim, this one — the word falls into the
physical sphere, meaning ‘without defect, without flaw, without lack, wanting nothing’. The
word is seldom used of animate beings, the referents most likely to have a moral dimension —
only IIL.9.1 (Agni), V.65.5 (we), VIIL.75.10 (Heaven and Earth), VIII.18.5 (Adityas), X.61.22
(patrons, in our hymn; see below), as well as in our vs. Instead it applies a number of times to the
shelter or protection we pray the gods to extend to us (VI.50.3, VIII.18.21, prob. VIII.67.12,
31.12); what we want is shelter that is physically without gaps or weak spots, not shelter that is
morally blameless. Similar are the passages referring to paths (1.129.9, VI.51.16=VIIL.69.16);
again a path is probably morally neutral, but it should be physically without flaw, to allow easy
passage. The use of the adj. with “chariot” (VIII.22.2) falls in the same category. Verbal products
like mdntra- (1.40.6) and stiibh- ‘thythm’ (II1.51.3) could of course be ‘faultless’, but what is
more likely meant is that they are perfectly composed, without flaw. Although the usual
trajectory in semantic change is from the physical to the moral, it may be that this word went the



other way, partly encouraged by the rhyme form anends- ‘without offense / transgression’.
When, in our passage, the bards are said to be anehdh, the point, I now think, is that they lack
nothing, are in want of nothing, because Indra/Brhaspati bestowed gifts of goods upon them, in
fact probably the cows that had left the cave. The bards were at risk of suffering a material lack,
but Indra/Brhaspati made it up to them. This statement in pada c follows on the gifting depicted
in pada b.

Our form anehd(h) is problematic for another reason: morphology. The stem is otherwise
an s-stem, but if anehd(h) belongs to this stem, it can only be a nom. singular. This is in fact how
Say. takes it, modifying Indra, the putative subject of the next pada. But not only does the pada
break intervene, but removing anehd(h) from pada c leaves the kardvah with nothing to do: there
is no verbal or nominal predicate available to them. I’m afraid we must take it as a nonce nom.
pl. masc., as if to an -a-stem and chalk it up to the penchant of this poet for deforming
morphology.

The subj. of d is presumably the same as that of c, Indra/Brhaspati, and identical to the
referent of gen. vdsoh in c. I would refine my tr. of the verb vivesti from ‘exert control over’, for
which I now see no evidence, to ‘toil/labor for’, as in VIIL.75.11 kuvit sii no gdvistaye, dgne
samvésiso rayim “Surely you will toil for wealth for us, for our quest for cattle, o Agni.” The
point in that passage and this one is that the god labors to procure material gain for his
dependents.

The last major problem in the vs. is how to interpr. iipa ksii. The pada-final monosyllable
is concerning. Say. takes it as an abbreviation for maksi and Gr as a deriv. of Vghas ‘eat’, hence
‘food’. But the standard current view is that it derives from pasii- ‘cattle’; see EWA s.v. The
question is whether it should stand as an independent monosyllable. Ge considers it short for
ksumadt and tr. “aus Vieh bestehende,” modifying drdvinam. Another, and to me more persuasive,
view is that it forms a cmpd with preceding vpa: *upaksu like puruksii, a view going back to
Ludwig and Bloomfield, rejected by Old, positively entertained by Re. This would also take care
of the problem posed by #ipa. The root Vvis does not otherwise appear with the preverb uipa,
though Gr creates the lexeme for just this passage, and it is positioned oddly for a preverb in
tmesis, neither adjoining a metrical boundary nor right after the verb. I therefore accept the
cmpd. interpr., which involves only the erasure of one accent in the Samhita text. This minor
emendation should have been marked with an asterisk in the tr.

In the first hemistich note the echoic phrases beginning both padas: pasva ... pascd and
iti braviti. Note also that, assuming that ksii is derived from pasii-, the vs. begins (pasvd) and
ends (ksu) with forms of pasii-.

After this thoroughgoing rethinking of this vs., I would substitute the following translation:

When afterwards they became aware that they had been separated from the livestock, he
[=Brhaspati or Indra] speaks thus, bestowing (gifts) as he talked / while talking.

“By the goods of the good one the bards are lacking nothing. He labors for all movable
property, *up to / including cattle.”

X.61.13: This is the last vs. of this section of the hymn, and in my opinion it (still) concerns the
besieging of the Vala cave — though there are some problems with this interpr. and it is not the
standard view (not that there really is a “standard” view). One of the reasons I consider this vs. a
continuation of the Vala narrative is the verb agman at the end of pada a, which matches agman
ending 10b, the first real vs. of the Vala narrative. The subjects in both cases are, in my view, the
Navagvas, and the verb match marks an internal ring.



As is well known, in the Vala myth Indra and his helpers (generally the Angirases, of
which the Dasagvas and the Navagvas [here] are subgroups) often open the cave by “sitting a
‘session’” (the ritual known later [already AV] as a sattrd); see, e.g., I11.31.9. The repetition of (-
)sad- in a variety of forms hints at this ritual reference: parisddvanah ... sdadanto narsaddam. The
first two, in the nom. pl., refer to the Navagvas. The problem is narsaddm, which is, in my
opinion, a red herring that has distorted the interpr. of this vs. This vrddhi stem is elsewhere a
patryonymic (‘son of Nrsad’) that seems to refer to Kanva in [.117.8, who is also identified as
“son of Nrsad” (kdnvam nrsddah putram) in X.31.11. But Kanva is generally favorably viewed,
and if narsaddm here is the obj. of bibhitsan ‘they desired to split’, he would seem to be an
enemy. This apparent contradiction has generated much, mostly fruitless, discussion, which I
will not reproduce here. I think a way out of the dilemma can be found if we 1) do not take
narsadd- as a PN (whether of Kanva or someone else) and 2) do not construe this acc. as obj. of
bibhitsan. A related stem nr-sddana- is used of ‘sitting(s) of men’, that is, ritual sessions, and I
now think that narsaddm here falls in the same semantic sphere and that it’s the cognate acc.
with sddantah “sitting (a siege) like/related to a ‘session of men’.” In other words, the tactic the
Navagvas use to open the Vala cave both is, and is like, a (more benign) ritual session. This
leaves bibhitsan without an expressed object, but the object (Vala) is readily supplied from
context. I take purii as I did in the publ. tr., as an acc. of extent of time, “for many (days).” In
standard Srauta ritual a sattra is 12 days or more. I would now emend the tr. of the first hemistich
to “They came just then as its besiegers; sitting (a siege) like/related to a ‘session of men’ for
many (days), they strove to split (Vala).”

Although the Vala myth and the Susna myth tend to be independent, the two are
intertwined in I.121, the Kaksivant hymn that has clear connections to this one (see comm. above
ad vs. 11). In 1.121.10 we have Susna associated with something siigrathitam ‘well-knotted’, like
susnasya samgrathitam here.

As Ge (n. 13¢) indicates, (vi) Vvid is used several times of discovering and disclosing the
mdrman- ‘vulnerable spot’ of an enemy, and that must be what’s meant here. In 1.121.10 it is
Susna’s djas- ‘power’ that is ‘well-knotted’ (siigrathitam).

X.61.14—15: The opening of the Vala cave and the vanquishing of Susna having apparently been
accomplished in the preceding vs., the hymn now (re)turns to the sacrifice, where the ASvins are
welcomed in vs. 15. The ASvins are of course associated with the Dawn sacrifice, so the Dawn
thread that runs through this hymn is continued.

X.61.14: With Old, I interpr. the two utd’s in a and c as connecting the two naming constructions
in a and c, rather than seeing each as internally conjoining pieces of its pada (as in KH Aufs. 19:
“Dessen Name ‘Glanz’ ist und an dessen dreifachen Sitz sich die Gotter ... Agni ist dessen Name
und Jatavedas” [my underline]). Ge takes the first utd as ‘auch’ and the second as conjoining
agnih and jatdvedah, but given that they take identical positions in their respective padas (after
#X ha ndma), they ought to have parallel functions. The two utd are oddly positioned for what I
see as their function, but that seems a minor problem in this hymn.

X.61.15: The ASvins are called rudrd a number of times (e.g., 1.158.1); what exactly this is
meant to convey I do not know. Although the presence of the rare vrddhi stem raiidra- (RV 3x)
twice in this hymn (also vs. 1, modifying brdhma) is suggestive, esp. with giirtdye (b) echoing
girtdvaca (la), I do not think that there is a strong conceptual link between the two occurrences.



For the one in vs. 1, see disc. ad loc.

arcimdnta, rendered ‘who possess the chant’ in the publ. tr., can also mean ‘possessing
rays/beams’ (Ge “strahlend”), and both are probably meant. The ‘ray/beam’ reading would of
course be appropriate to their connection with the Dawn sacrifice.

Ge supplies a nom. subj. “ich” for the infinitival ydjadhyai (... will ich ... verehren”), on
the basis of parallelism with 1.122.4 (adduced by Old; see Ge n. 15ab), which has a nominative
subject. His parallel is drawn from the Kaksivant hymn immediately following Kaksivant’s
I.121, which shows important points of contact with our hymn (see above). Nonetheless I see no
reason to supply an extraneous subject here, since the infinitive(s) can easily be taken as passive.

I take giirtdye as a dative (pseudo-)infinitive parallel to ydjadhyai; Ge, by contrast, takes
it as a separate dative expression “um mir Beifall zu erwerben.” Although there are no other
dative forms to girti- to support its infinitival status here, it appears parallel to yajrid- in
IX.105.1 ... yajiiaih ... gurtibhih, which suggests the connection. And it is worth noting that
giirti- in its other three occurrences is something originating from men and destined for the gods,
not, as Ge has it, something a mortal might acquire for himself.

The part. rdrana picks up rdranah in 12b, used of Indra/Brhaspati distributing gifts,
probably cows, to the Navagvas. The myth provides the model for the ritual.

X.61.16-19: On my interpr. of these much-disputed verses, which differs substantially from
those of Old and Ge, see the publ. intro. I am not at all certain that I am right, but am tolerably
certain that Old and Ge are not.

X.61.16: As indicated in the publ. intro., I take this vs. as relatively conventional praise of his
royal patron by the poet of the hymn — praise that he will soon qualify. The near-deictic aydm
that opens the vs. suggests that the person in question is present at the sacrifice, which favors my
interpr. that it is the poet’s patron and the sacrificer (ydsta 17a), the sponsor of the ritual.

Ge (n. 16b) takes pada b as a “schones Bild” — the subject overcomes all obstacles
through his own power (‘being/creating his own bridge’: svdsetuh). Ge is no doubt correct, but |
think that crossing the river is meant not only metaphorically but literally, referring to the Aryas’
winning of new territory by crossing the boundary rivers, a feat also often attributed to Indra as
leader. Here the king would be assimilated to Indra.

Ge (n. 16¢) thinks the king makes Kaksivant and Agni both tremble because, as vipras
themselves, they fear that the king/vipra will out-perform them poetically. I think the point is
rather that he inspires them to create poetry praising him, and poetic inspiration as often sets the
poet atremble (as the word vipra- indicates). In my view Kaksivant is either the poet of this
hymn, or, perhaps more likely, the poet identifies himself with Kaksivant and has adopted some
of his lines, as we saw above.

On raghudri as probably not a root-noun cmpd see Scar 243—44, though see his
somewhat different opinion p. 226 n. 309. The lack of the empty -7 characteristic of standard root
nouns to roots in short resonants (expect *-drut-) is a tipoff.

X.61.17: As I discussed in the publ. intro., I think that the poet follows his praise of his royal
patron in vs. 16 by cutting him down to size. Specifically, he hints that the king is not producing
the gifts due to the poet and ritualists, even while the poet himself is doing his job by roping in
(almost literally) the gods Mitra, Varuna, and Aryaman. The poet’s description of his successful
attraction of the gods in cd is close to menacing.



As I said in the publ. intro., I think dvibdndhu- means that the king is related to both gods
and men—or thinks he is. It is this term that set both Old and Ge to constructing an elaborate
backstory and family tree, and I do not think it should bear the weight Old and Ge put on it.

The agent noun ydstar- ‘sacrificer’ in my opinion refers to the same figure as the
technical term ydjamana-, namely the sponsor of the sacrifice, not a priest. It is not clear that
ydjamana- has entirely acquired its technical meaning in the RV.

The “sap-yielding milk-cow” (sabardhiim dheniim) echoes the sabardiighayah of vs. 11,
which we identified as the Dawn in the form of a cow, confined in the Vala cave. Despite her
circumstances, she produced milk (pdyah). Here I think the poet is indicating that a cow (or
“cow”) assimilated to the sap-yielding cow in vs. 11 is available for the sacrificer to milk. The
cow may be the Daksina cow herself, the source of the necessary priestly gifts for the poet and
other ritual personnel. Though she potentially yields “sap,” she has not yet given birth (i.e., she
has not produced the gifts), and it is the sacrificer/king’s job to milk her. This ritual task harkens
back to the mythological depiction of the Navagvas coming to the Vala cave and, though lacking
the Daksina, seeking to milk the cave (vs. 10). They seem to have been successful (vs. 11), a
good model for the king’s activity here.

In the 2nd hemistich the poet is properly performing his task. Ge (n. 17¢, flg. Say.) takes
the verb vriijé as a 3rd ps., but there’s no reason to impose an anomalous morphological analysis
on it, when the morphologically proper Ist ps. works better in context. As I said above, there is
something faintly threatening about the poet’s account of what he does: he “enmeshes” (sdm ...
vrijé) Mitra and Varuna with his hymns. Verbal forms of the lexeme sdm Vvrj are found only
twice in the RV; in the other occurrence (VIL.3.4) it refers to Agni’s encircling / encompassing
food with his jaws. The noun samvdrga- (VII1.75.12, X.43.5) is used of booty or winnings that
have been completely encompassed and acquired; the root noun samvrj- (11.12.3.) is used of the
winner who does the encompassing. In all these passages there is a sense of dominance, which I
think is also found here: the gods have been captured by the poet’s hymns, perforce.

But the hymns also act as protective defenses, vdriithaih, for all those within them,
including those same gods, so that the hint of menace is countered by the positive protective
association of vdriitha-, which always has the sense of a protective defense, sometimes found
with sdrman- ‘shelter’ (IV.55.4) and chardis- ‘id.’. For the association of vdriitha- with verbal
products, cf. VIII.101.5 variathyam ... chdndyam vdca stotrdam “a speech, a pleasurable,
protective praise-song” and VIII.67.3 ukthyam vdriitham “protection worthy of hymns.”

I would now no longer separate Mitra-Varuna in ¢ from Aryaman in d and construe each
with a different instr. and would therefore emend the tr. to “when I enmesh Mitra, Varuna, and
Aryman with hymns (that are) preeminent defenses.

X.61.18: On my general interpr. of this vs., which is taken very differently by others, see the
publ. intro. As I say there, I take the subj. of this vs., the sirih (patron), to be the same as the
king in vs. 16 and the sacrificer/sponsor in vs. 17. The adj. tddbandhuh opening the vs. aligns the
subj. with the dvibdndhuh of 17a. Ge (n. 18a) suggests rather that the subject here is a relative of
the ydstar-in 17.

This leads us to the question of the referent of 2nd sg. enclitic ze. For Ge, it’s Agni—also
Re, flg. Gonda; further HPS, 47-48; see also Scar 253—-54. They also take fe as an improper
locative (e.g., Ge “auf dich im Himmel”). Citing the te in 11c and the voc. indra in 15b, Old
tentatively suggests Indra. I suggest instead that it is the poet and that the fe is a gen. dependent
on dhiyam in the cmpd. dhiyam-dhd-: “setting your insight in heaven.” The patron is dispatching



the poet’s own dhi to heaven as part of his sacrificial offering. My suggestion poses several
problems. First, by my interpr. the poet was the 1st person speaker of the previous hemistich
(17cd), and so we must switch to a 3rd ps. narrator addressing the poet in the 2nd ps. I can point
to numerous abrupt changes of person in the RV in support, but I am still uneasy with this
particular one. Further, it is not usually the patron’s task (or privilege) to manipulate or
physically position the verbal offerings in the sacrifice, but rather the poet-creators. The referents
of this cmpd dhiyam-dhd- in 1.67.4 and 1V.45.4 appear to be the poets themselves — though as
Scar points out, the referents of other occurrences are different and the meaning of the compound
“schwankt je nach Kontext.” Moreover there are other passages in which the patrons do seem to
provide the motive power to the poet’s productions. See, e.g., [.77.4 ... yé maghdvanah ...
isdyanta mdanma ‘“‘our benefactors who propel our prayers at length.” As many times elsewhere in
the interpr. of this hymn, I am uncertain about my own choices, but fairly sure that the ones
prevalent in the lit. are less justified. In any case the publ. tr. would be easier to interpr. if I had
identified the referent.

The word ndbhanédistha- s taken by most as a PN, and that may be one of its values
here. But I think its full lexical sense, ‘nearest to the navel’, is in use here — and as a pun. On the
one hand, ndbhi- ‘navel’ is often used for the physical focal point of the sacrifice, namely Agni
(as in VI.7.4 ndbhim yajiidnam). When the patron is described / describes himself as
ndbhanédistha- he is accorded or claiming the preeminent position on the ritual ground, beside
the ritual fire. On the other, as disc. in the publ. intro., ndbhi- “is a standard metaphor for origin
and close kinship (especially the point of origin of two disparate groups).” This same patron is
credited in 17a with two lineages (dvibdndhu-), presumably both divine and human, and “nearest
to the navel” would situate him high up the family tree of both, close to the point of bifurcation.

It is the latter sense of ndbhanedistha- that prompts the patron’s speech in cd, which
again | interpr. quite differently from others. Ge thinks the sd opening the hemistich refers to
Agni; it would be feminine by attraction to fem. ndbhi-. (This exact attraction is, admittedly,
found in X.10.4 [see comm. ad loc.].) I take pada c as a disjunctive question (again unlike
others): the patron is asking, in a bit of shorthand, whether his navel is higher than “his” or vice
versa; that is, in my view, whether he is closer to the top of the tree of lineage than someone else.
The someone else (asyd) is Agni; with this identification I am in agreement with HPS, though
not Ge, who thinks it’s the tdd of tadbandhu- in pada a. Note that asyd is accented, though
pronominal. This may be because its referent is new to the discourse (which might exclude e as
referring to Agni in pada a) or because it is initial in the second half of the disjunctive question.

In d the patron provides the (rather flimsy) evidence for his claim to the higher position:
he has a defined place (“the so-many-eth”) in the line of descent. “That one” is presumably the
originator of the line.

To make the tr. more intelligible, I would now change the first hemistich to “Setting your
[=poet’s] insight in heaven, the patron whose lineage this is, the one “nearest to the navel,”
murmurs as he quests.”

X.61.19: In this vs., responsive to 18, Agni is the speaker (here I am happily in agreement with
most interpr.), and he decisively refutes the patron’s boasts. Interestingly he does so by claiming
both senses of ndbha- in ndbhanedistha- (see above). On the one hand, in the first pada he
emphatically gestures towards the ndbhi- on the ritual ground: “here is my navel, here is my
seat” — namely the fireplace where Agni is situated during the sacrifice. But in the rest of the vs.
he claims both the first birth (prathamajd(h)), putting him higher than his interlocutor, and also



double birth (dvijd(h)), responding to the other’s claim of two lineages (dvibdndhu- 17a). And of
course Agni is both a god and thus divine by nature and kindled by men, thus, by the mechanism
of his creation, part of the mortal lineage. For the former, note “these gods here are mine” (imé
me devdh), which, as Ge points out (n. 19d), picks up 14a referring to Agni: ydsya devéih “to
whom the gods belong.”

We must assume that Agni is proclaiming all of this in the here-and-now, on the ritual
ground: the annunciatory initial near-deictics are insistent: #iydm ... ihd ..., imé ... aydm ... [ ...,
idam ...

The referent of iddm, the milk of the cow as she was being born, isn’t clear. Ge tr. “dieses
All”; Klein (DGRYV 11.118) “creation” (supplying bhiivanam). Similarly to Klein, I tentatively
supply “world” (rather than the “earth” of the publ. tr.). I now think it probably refers both to the
world and all its trappings, and also to the ritual ground right here — which, in some sense, are the
same: the ritual ground as the microcosmic representation of the universe. Who the cow is, in
this instance, I won’t venture to speculate — there have been (and will be) more than enough
cows in this hymn.

X.61.20-24: The spat between the sacrificial patron and Agni having been decisively settled in
Agni’s favor, we now turn to the Dawn sacrifice in the five following vss. (20-24). Each begins
with ddha and each (loosely) treats a different divine figure or figures at the sacrifice (though the
patron is not absent), starting and ending with Agni (20, 24). The sacrifice in these vss. is
properly conducted, in contrast to the difficulties that beset other sacrifices alluded to in the
hymn.

X.61.20: I tr. arati- ‘spoked wheel’, rather than the ‘chariot’ favored by Th (Unters. 35) for this
passage, because Agni’s circular appearance seems always a prominent feature when he is called
arati- elsewhere. However, since the arati- is described both as ‘unhitching’ (dva syati) and
‘having a double track’ (dvivartanih), it’s an example of pars pro toto — wheel for chariot. The
‘unhitching’ presumably refers to placing the ritual fire in the hearth, in particular to conveying
the fire taken out from the Garhapatya to the Ahavaniya and settling it there. As Th already
suggested (see also Scar [609 n. 873]), the “double track” refers to the course that leads to the
gods in heaven and back again.

For dsu the publ. tr. supplies ‘clans’, flg. Old (flg. Ludwig) and Ge. (adopted by Scar).
This interpr. can be justified with ref. to 15d viksii ydjyi “the two that seek sacrifice among the
clans.” However, I am now not certain that it is correct; it could alternatively refer to the cows
that are a constant presence in this hymn and will be the focus of the next vs.

Re appositely adduces VI.12.3 aratir vanerdt “the spoked wheel (of the sacrifice), the
ruler in the wood” as parallel to our aratih ... vanesdt -- with rhyming root noun finals, though
the underlying roots, Vraj and Vsah, are quite differently shaped.

Re suggests that the nonce phrase sisur ddn ‘child of the house’ is based on the formula
pdtir ddn ‘lord of the house’ (5x, mostly at pada end). The child is of course Agni, just after
kindling, and pada d depicts his mother (one of the kindling sticks, presumably) giving birth to
him, “grown strong with kindness” or, after the comm. ad V.87.4, “with kind attention,”
probably of the maternal variety.

X.61.21: In my view this vs. concerns the distribution of the Daksinas at the Dawn sacrifice. The
Daksina, esp. the lack of one, has been a regular preoccupation of the hymn; see vss. 8 and 10



and my interpr. of 17. But here, in this well-ordered sacrifice, they are properly distributed. The
“cows of the maiden” — with Ge I take kandya(h) with gdva(h), not with vpamatim as Old does —
can also refer to the light of dawn, as so often, but I think the Gift-cows are the primary referents.
Contra Klein (DGRV 11.118) I do not think the cows refer to the flames of Agni.

On dpamati- see comm. ad VII1.40.9. The “someone swollen (with wealth)” (svantdsya
kdsya cit) is, in my view, the patron, who is (/may be) then addressed directly in the 2nd
hemistich.

It is not entirely clear who the 2nd ps. addressee in c is. Ge seems to favor Agni, and this
is possible. Re points out that sudravinah is addressed to Agni in 1.94.15. However, drdvina-
figured earlier in the hymn, in vs. 12. Like our vs. that vs. describes the departure of Dawn’s
cows, and in that vs. (at least by my interpr.) Indra has control over them, as “moveable
property” (drdvinam), which — crucially — he distributes to the bards. Thus Indra serves in that
vs. as the model of a patron bestowing Daksinas, and here I think the voc. sudravinah is
addressed to the human patron at this sacrifice, distributor of Daksinas, who has been the subject
of the middle part of the hymn. The connection between them is, again in my opinion, signaled
by the pada-final s-aor. injunctive yat, in imperatival function, which picks up the agent noun
vdsta at the end of 17a. Both of these are unusual forms: ydstar- is found only twice in the RV,
while injunc. yat is found only here in all of Skt. (though the augmented ayat is somewhat more
common). As Narten points out (Sig-aor. 200), it substitutes here for the very common si-impv.
ydksi; it therefore seems to have been chosen to send a particular message, which, I think, is the
connection with the agent noun ydsta in vs. 17, tied together by their superficially deviant
phonology.

With Ge (and tentatively Old), I take vavrdhe as 1st ps., with the poet as subject. This is
as close to a danastuti as he is willing to come.

The name Asvaghna, lit. ‘son/descendent of a horse-slayer’, is found only here and is a
curious piece of nomenclature. It may refer to the performance of an ASvamedha by an
illustrious ancestor of the current patron. I also wonder if it’s not a sly pun on the gambling term
*sSvaghna- ‘dog-killing (throw)’, found in svaghnin-, a term for a successful gambler. Is the poet
subtly implying that his patron owes his wealth to risky speculation?

X.61.22: Both Indra, as the model of a patron, and the patrons themselves return here.

The accent on viddhi is unexpected. Old suggests that it might be for emphasis; Ge
supplies the impv. “(komm)” before it, presumably to allow viddhi to open a new clause. My tr.,
with a dash after “Indra,” is meant to suggest that ddha tvam indra “And now you, Indra”
strongly signals a referent shift and can be taken as its own quasi-clause.

I would now render viddhi by “come to know, take note,” rather than the misleading
stative “know.” The point is that we will come into Indra’s ken, so he will be prompted to give
us wealth.

On the phrase maho rayé see comm. ad IV.31.11. The tr. here should be modified to
“greatly for wealth.”

The adj. anehdsah in d is morphologically ambiguous: it can be an acc. pl. modifying the
patrons in pada c¢ (so Gr) or a gen. sg. modifying fe. Although the pada boundary separates it
from the patrons and, in fact, c is a repeated pada (=1.54.11c), I favor the acc. pl. On anehds- see
comm. ad vs. 12 above, where I argue that the word refers to the absence of a material lack rather
than a moral one. Here I think the point is that the patrons want for nothing and therefore can
afford to be especially generous to us. I would therefore alter the tr. to “our blameless patrons



who lack nothing ...” If the gen. sg. reading is preferred, it could indicate that Indra, the model
patron, lacks nothing. In fact, both readings may be simultaneously meant.

X.61.23: Note that pada-final gdvistau picks up abhistau in the previous pada (22d) and
anticipates pustau and sataii in 24 (a and d), all also pada-final.

The referents in this vs. are quite unclear. Let us begin with dual voc. rajana. There are
two (or possibly three) candidates. Ge seems to think that it refers to earthly kings, but this seems
quite unlikely, since rdjan- is not used very often for mortal rulers. The two divine pairs in
contention are Mitra and Varuna (so Say.) or the ASvins (so Re, tentatively). Old vacillates
between Mitra and Varuna and earthly kings. Both M+V and the ASvins have already appeared
in the hymn — the former in vs. 17, the latter in vs. 4 — and there are arguments in favor of each.
The strongest support for M+V is that dual forms of rd@jan- almost invariably refer to them, with
the exception (in my view) of X.39.11 (see comm. there). On the other hand, the A$vins fit better
in a Dawn sacrifice context than M+V do. Moreover, the rare adj. saranyii- ‘hastening’ reminds
us that the fem. of this stem, saranyii-, is identified as the female who bore (/carried) the ASvins
in the very obscure passage in X.17.2. The use of the adj. here might be meant to conjure up this
association. In the end I find it difficult to decide, likewise in vs. 25, but am tolerably sure that a
divine, not human, pair is at issue.

Then there is the question of the subject of sdrat in b, modified by the adj. pair saranyiih
... Jaranytih, the identity of the dearest vipra (viprah présthah) in c, and whether the referents in
b and c are the same. My tentative answer is that the referents are the same and point to Agni,
although this is by no means certain. In favor of this identification is the fact that in the following
vs. (24cd) the same referent is characterized both as saranyi- and as a vipra-.

The pada-initial sdrat echoes the same form at the beginning of 8c, whose subject is
Dawn. It is tempting to invoke her here as well, but the clear masc. adjectives (esp. since fem.
saranyii- 1s attested elsewhere) make that difficult. Another possibility is that the subj. of sdrat is
Soma, who is elsewhere sometimes the subj. of that verb (e.g., IX.62.16), in which case I would
say that the subject switches to Agni in ¢ — though given the evidence adduced above from vs.
24, I consider this significantly less likely. The identification is made all the more difficult
because pada b provides no clear cues. The adj. saranyii- essentially doubles the verb; the hapax
Jaranyii-, obviously modeled on saranyii-, could equally well belong to ‘age’, ‘sing’, or
‘awaken’. I have opted for the last (so also Ge, Old tentatively, JSK DGRV I1.118) because of
my belief that the hymn is really about the Dawn sacrifice, but ‘sing’ is represented by Say., Gr,
and Re, inter alia, and a case could be made also for ‘age’.

There is a tendency to interpr. dat. kardve as goal with sdrat (e.g., Ge “zum Singer eilt”),
but datives should not be straight goals of motion. I think rather that kardve ultimately is the
beneficiary of the actions in cd — Agni’s aid and protection for the bard’s patrons, which will
ultimately benefit the bard himself.

Agni as vipra- is well attested elsewhere.

X.61.24: This is the last of the ddha verses. Several items of vocabulary get recycled here —
saranytu- (c), vipra- (d) — but the vs. is confusingly structured.

No doubt the boldest part of my interpr. has to do with pada b. In this pada we singers
explicitly “beg” (imahe) for something, but the rest of the vs. is not phrased as a request (though
so tr., e.g., by Ge, JSK DGRV II.118). There are no modals; the only finite verb is the indicative
asi. It is therefore hard to see cd as directly continuing b. I suggest that the request in b is



postponed until the final vs. (27), with the intervening material establishing the right to have
these requests fulfilled (though quite obscurely). Note that the end of our b pada, #dd i ni, is
matched by the beginning of 27, td i sui, which picks up 24b and provides the link to the actual
request. Vs. 27 also contains the (likely) modal bhiita and so is phrased as a request.

As for the structure of the rest (removing b from consideration), I think it is framed by
two locatival phrases, joined by ca: ... asya jényasya pustai (a) ... Srdvasas ca sataii (d). In
between the addressee is characterized, perhaps parenthetially, by two phrases, also conjoined by
ca: saranyur asya sunur dsvo, vipras casi. (Note that this ca precedes the one that conjoins the
locatives of a and d and that the two ca’s do not interact by my interp. [but see JSK DGRV
I1.116 for a contrary opinion].) The locative phrases, particularly the first, establish the setting of
the request in b as the ritual. I take asya jényasya (“of him who is well-born”) to refer to Agni:
Jjénya- is several times used of Agni (e.g., [.71.4) (on jénya- in general, see comm. ad 1.128.7).
His “thriving” (pustai) is the successful kindling of the ritual fire. As for the other loc., “at the
winning of fame,” I think this may refer to the poet’s role in the production and conferral of fame
on the gods, the patron, and himself.

This leaves ¢ and the first half of d, “you, his son, are a hastening horse and an inspired
poet,” which I take as essentially parenthetical. What is the referent of “his” and what of “you”
(implicit in asi)? I suggest (though tentatively) that “his” refers to Agni, also found in asya
Jjényasya in pada a, and the referent of “you” is the poet himself — with the poet addressing
himself in the 2nd ps. The strongest evidence for this comes from the immed. preceding vs., 23,
where, by my interpr. anyway, “the hastening one” (saranyii-) and the inspired poet (vipra-) both
refer to Agni. Here we have the same two words, predicated of an unidentified 2nd sg. addressee,
who is also identified as “his son” — and therefore presumably shares Agni’s characteristics. This
identification of Agni and the poet is the necessary preliminary to the next two vss., in which I
believe that the unidentified subject is both Agni and the poet. I realize that this interpr. is quite a
stretch, for it assumes that the poet is both participating in the plural “we” of the request in b and
addressing himself in the 2nd sg. Such things are not impossible in RVic discourse (see my
“Poetic Self Reference,” Fs. Skjaerve 2005) but in a hymn this obscure it adds significant
complications that can’t be established with certainty.

X.61.25-26: As indicated in the publ. intro. as well as just above, I think that the unidentified
subject of these vss. is Agni=poet, and the poet is establishing his noble lineage and right to the
favor of the gods. The syntax of these vss. is clotted and almost impossible to follow: 25 and 26a
and part of 26b form a single sentence, with the main clause in 26, which is preceded by the
various dependent clauses in 25, seeming almost to constitute a series of false starts.

X.61.25: As was just noted, the syntax of this vs. is an intricate puzzle — or, to be more
straightforward, a mess. I take the whole as an “if” clause, introduced by yddi in pada a, which
has two parallel verbs, jujusé in b and ddsat in d. Interrupting this “if” clause are two interrelated
dative phrases in ab (yuvéh ... sakhydya and asmé sdardhaya) and a parenthetical / embedded rel.
clause (c and 1st half of d) introduced by ydsmin, which refers to the subject of the verbs in the
“if”” clause. There are multiple ways to interpret the vs. (see esp. Old’s disc.), which deviate
markedly from mine in the overall construal, in the identification of the referents, in the analysis
of the morphology, not to mention the purport of it all. I will not attempt to treat them, but
concentrate on my own. I think the point of the vs. is that if Agni=poet is doing his ritual job for
the sake of communion with the gods (pada a) and the exchange of praise and material goods (d),



then (in vs. 26) he is praised and seen to be “of good lineage,” and he properly conducts the
ritual.

The reference of dual yuvéh is much disputed. I think it must be the same two as the
rajana in 23 (q.v.), namely the ASvins or Mitra and Varuna. See the standard treatments for other
suggestions. In any case I think they are stand-ins for the gods in general, with whom we wish to
establish communion by the sacrifice. As for “us, the troop” (asmé Sdrdhaya), 1 assume these are
the same “we” who made the request in 24b, namely the group of poets and ritual performers. I
should note, though not pursue, that most interpr. take asmé and Sdrdhaya independently, with
the latter referring to the troop of Maruts.

Jujusé: contra Ge, but with Say., Gr, Old, and Re, I take this as a 3rd sg., not 1st sg. With
Agni as subj., this means that he likes the praise given him; with the poet as subj., that he feels he
has produced a good hymn.

The rel. cl. of ¢ expands on the notion of the praise-hymn conferred or produced in b: in
fact, it’s not a single praise-hymn, but hymns found in all places that converge on him. That is,
Agni receives praises from all over; the poet is a hub of poetic inspiration. The point of the
relative clause is clarified by the simile found at the beginning of d: the hymns reach their
destination along many different routes.

The easiest part of the vs. is the simple second VP ddsat sinftaya at the end. | take dédsat
as a 3rd sg. injunc., which is accented because it still belongs to the “if”” clause (and also because
it begins a new clausette within that clause) — though others consider it a participle.

X.61.26: Here the good ritual work performed by the subject in vs. 25 is rewarded: he is “sung
by the waters” and has the gods on his side. Moreover he is “of good lineage” — the iti seems
intended to mark subdndhuh as a title bestowed on him. This is the lineage that his patron was
aiming at and failed to achieve in vss. 17-19; note the term -bandhu- in 17-18.

I do not understand why he is hymned/sung by the waters (grnano adbhih). It is true that
waters are often considered to be noisy, but I assume there is a further ritual reference here.

With Old and Ge, I take the instr. phrase ndmasa suktaih in b with the clause in pada c,
parallel to ukthair vdcobhih.

With Old and Re (but contra Ge), I supply an obj. for vdrdhat. As Re points out, this
would otherwise be the only intrans./reflex. form of the well-attested act. stem vdrdhati.

The brief clause at the end of ¢, d hi niindm, lit. “for now here,” lacks both nominal and
verbal forms. I think it refers to the accomplishment of the ritual. I supply “he has” and take & as
standing for “arrived.” This interpr. follows Ge’s, and it could refer to Agni/the poet. Or simply
be the equivalent of “voila.” In fact, given that the next vs. refers to the departing gods, the latter
seems more likely — indicating that the ritual has been achieved — is at a successful end.

That clause is further amplified by d, which in my opinion simply means that the ritual,
the ceremonial “course” (ddhvan- for adhvard-) that the hymn has traversed, starts from the
Dawn, from the “milk,” that is, the milky light at dawn, which is nicely contrasted with the ruddy
color of Dawn herself. (See the same phrase pdya usriyayah in vs. 11.)

X.61.27: With the end of the ritual proper (and the end of the tortured verbal path that led us
there), the poet can now express his request with relative simplicity. (See 27b for the initiation of
the request.)

The distracted phrase mahdh ... iitdye should not have been rendered “for great help,”
but, like mahd rayé in 22, “greatly for help.”



X.62 All Gods

On the structure of this hymn and my disagreements with previous treatments, esp. Ge’s,
see the publ. intro. For a complete tr. and disc., see also HPS, B+1 193-99. Its relative simplicity
is a considerable relief after X.61. The hymn is metrically quite varied, with six different meters
represented in its eleven vss.: the first four are in Jagati, three others (5, 8, 9) in Anustubh, but
the other four meters are found once each (Brhatt 6, Satobrhati 7, Gayatr1 10, Tristubh 11).

X.62.1-4: The four Jagati vss. are also united by a refrain in the d padas and very parallel
constructions in the ¢ padas.

X.62.1: The Daksina was of course a preoccupation of X.61 as well, and the achievement of
companionship / fellowship (sakhyd-) was the aim in X.61.25. Although the Angirases are of
course gods and associates of Indra, in this vs. they seem to be acting as if in the role of mortal
sacrificers vis-a-vis Indra, exchanging the sacrifice and the Daksina for Indra’s fellowship and
immortality. For the Angirases’ attainment of immortality see also X.92.3.

I do not know why “anointed” (sdmaktah) is used here. Schmidt (193) suggests that it
expresses the marriage-like (ehedhnlich) relationship between the Angirases and Indra, based on
some comments on sdm Vafj in this vs. by Re , but this seems farfeteched.

The c padas of 1-4 have the structure X [ABSTRACT NOUN] arigiraso vo astu “Let there be
X for you, 0 A’s.” Our c begins with the dat. prn. tébhyah, which ordinarily has 3rd ps. ref. Here,
however, I think it doubles the vah later in the pada and therefore has 2nd ps. ref. — like the
common nom. phrase sd tvdm (see my 1992 “sa figé”). I suggest that it’s used here to anchor the
case value of dative for the multivalent enclitic vah. Once the structure of this pada was
established in that way, the subsequent ¢ padas needed no such help.

Since Ge believes that the speaker is the Manava named in the refrain, he supplies “me”
as the primary obj. of prdti grbhnita (so also HPS), but since I think Manava is related to the
poet’s patron (see publ. intro. and vss. 8 and 11), I do not follow him. I think rather that the poet
is commending his patron to the Angirases.

X.62.2: The signature deed of the Angirases: the splitting of the Vala cave and release of the
cows. The signature verb of the release is often iid Vaj, as here.

Properly speaking, dirghayutvdm is an abstract meaning literally “long-life-ness,” but no
non-awkward English equivalent comes to mind.

X.62.3: As noted in the publ. intro., this set of deeds is more appropriate to Indra than the
Angirases.

As in 2¢, we have a nominal abstract that does not go easily into English: good-offspring-
ness. The form suprajastvd- is somewhat oddly formed; assuming it’s based on (su)praja-, the -s
before the abstract suffix is intrusive and seems to be based on a case form, probably nom. sg. -
prajds, though opinions differ. See Scar (143), who doesn’t pronounce on it but gives clashing
reff. to AiG. It is notable that the s makes an already over-heavy syllable *a-7v- even heavier.

X.62.4: The first three vss. of this quartet (vss. 1-4) have the same structure in the first
hemistich: a relative clause introduced by yé treating the past deeds of the Angirases. In vs. 1 this
rel. cl. has 2nd ps. ref. (2nd pl. pf. @nasd) matching the 2nd pl. in cd; in the other two the 3rd ps.



of the rel. cl. in ab gives way to 2nd ps. in cd with the same referents. Here in the final vs. the
structure and temporal reference of ab change abruptly. The opening aydm ‘this one here’ signals
that the time is the here-and-now, as well as switching the referent to the singular: the subject can
no longer be the Angirases of long ago.

The interpr. of this vs. has been muddied by the assumption that ndbha is a short version
of the PN Nabhanedistha, the supposed poet of X.61-62; both Ge and HPS (p. 193) tr. “in der
Sippe” (in the clan) and suggest it’s a word play on the name (and therefore presumably on the
lineage). But I think it simply refers to the fireplace on the ritual ground, as it does (in my view)
in X.61.19 (g.v.). In this interpr. aydm “this one here” refers to the priest/poet, speaking at the
sacrificial hearth.

‘What “in the house” refers to, I’'m not certain — it could be a shorthand reference to the
ritual ground as Agni’s house, of which he is lord (the title grhdpati- almost exclusively refers to
Agni in the RV). Or it could be referring to a more intimate sacrifice than most, performed in the
family household, a grhya ritual avant la lettre, in this period that predates the Grhya / Srauta
ritual split.

Because of the voc. accent, dévaputrah can be either a bahuvrihi ‘having gods as sons’
(<devd-putra-) or tatpurusa ‘sons of the god(s)’ (<deva-putrd-). Gr assigns it to the former,
though allowing the possibility of the latter. Ge and HPS take it as the latter, “Gottersohne.” In
the publ. tr. I opted for the bahuvrihi because it is securely attested in the RV and elsewhere in
Vedic, whereas the tatpurusa is not found in Vedic at all (unless here), as far as I can tell.
However, I now feel I was wrong, on grounds of sense. The Angirases are not known as the
fathers of other divinities, but are several times called “sons of heaven”: divds putrdsah
(II1.53.7=nearby X.67.2, IV.2.15). Since the tatpurusa would have been simple to create (see
rajaputrd-, e.g.), I would now change the tr. to “sons of the god(s).” Note that the next vs. (5)
presents them as sons of Agni, the (sg.) Angiras, and that vs. 6 gives both Agni and Heaven as
progenitors.

X.62.5-6: These two vss. form a pair, mostly repeating the same information or variation thereon
and amplifying 4b. It is not clear to me why this duplication was deemed necessary. It is almost
as though the poet was considering two different versions, in different meters, and failed to prune
one of them.

X.62.7: The first hemistich repeats the motif of the Angirases, here along with Indra, releasing
the Vala cows. Curiously it is not only cows but horses (vrajam gomantam asvinam); the latter
are not ordinarily associated with the Vala myth elsewhere, and it is not immediately clear to me
why they are found here (but see vs. 8 below). The same pada is found in X.25.5, not in a Vala
context, where Soma is urged to release the animals from their pen. Here I would suggest that the
action portrayed provides a transition from the Vala myth to the poet’s current desire for
recompense, and he wants horses as well as cows. The mixture of myth and the here-and-now is
also found in the 2nd hemistich, where a generous gift to “me” (presumably this very poet)
reorients the Angirases’s mythic deeds towards the present time. To make this clearer I would
now substitute “have made fame” for “made fame.” Since the subjects of cd are not identified,
they can represent the current patrons configured as Angirases.

The act. part. dddatah in c is interpr. by all as nom. pl., modifying the subj. of akrata in
d, and I am certain that that is the correct analysis. However, it could instead be a gen. sg.
modifying me, which adjoins it. Sense speaks against this analysis, but it must be admitted that



word order favors it — or, better, tempts the hearer to make the gen. sg. analysis before the more
likely nom. pl. one surfaces.

The first member of the adj. astakarn’yah is much discussed; see HPS (194) for lit. The
“cut-branded” of the publ. tr. follows the etym. of Kuiper, enlarged by KH, on which see EWA
S.V. AKS.

X.62.8—11: The danastuti that occupies the last four vss. builds on the model of giving provided
by the Angirases in the previous vs.

X.62.8: The intrusive presence of the horses in the Vala cave in 7b finds its explanation here,
where the poet praises the imminent gift not only of the thousand (cows) found in 7b and 8c, but
also one consisting of a hundred horses (Satdsvam).

The phrase dandya mdmhate picks up mamhate from 6d and thus connects the patron
Manu’s munificence with the Angirases; it also reminds us of mamhanesthdh and dandya in the
vss. 1 and 2 of the previous hymn X.61.

X.62.10: On smdddisti- see comm. ad II1.45.5.

X.62.11: “Aligning itself with the sun” of the Daksina in ¢ of course refers to the fact that in
RVic ritual the Daksinas were distributed at the Dawn sacrifice.

X.63-64
The next two hymns to the All Gods are attributed to Gaya Plata and appeal to a variety
of gods, with the Adityas esp. prominent in X.63. Neither hymn presents major challenges.

X.63 All Gods

X.63.1: As Ge points out (n. 1a), the sandhi form didhisanta could represent the act. part. nom.
pl. didhisantah rather than the finite med. 3rd pl. didhisante. The desid. stem has both act. and
mid. forms. Against the participle suggestion one might object that the act. participle slot is
already filled by the u-stem (pseudo-)participle didhisii-, but since that stem is specialized in the
sense ‘desiring to acquire (a spouse)’, there would be room for a non-lexicalized participle stem.
Still, I favor the Pp medial -anfe analysis; among other things it avoids the need to posit a
predicated pres. participle (not that I object to them).

Ge supplies the verb “kommen” in b to govern jdnima, but I see no reason not to construe
that noun with didhisante in pada a. Since the gods have been gratified by Manu (mdnupritasah
b) and already in the RV Manu is called Manu Vivasvant and later regularly has the patronymic
Vaivasvata (see Macd., Ved. Myth. 139), it makes sense that the gods would wish to help Manu
by establishing the races associated with him.

The interest of the 2nd hemistich lies in the mention of Yayati Nahusya, but there is no
evidence in the two bare mentions of him in the RV (also 1.31.17) of the dramatic episodes
concerning Yayati Nahusa in the MBh (1.70-80); he is merely a minor ritualist in the RV.

X.63.2: Ge (n. 2cd) follows Say. in seeing Aditi here as Heaven, which would make sense of the
rest of the trio. However, I don’t know of any particular support for this identification; the next
vs. is not sufficient (see comm. there).



X.63.3: Re points out the double alliteration in pada a: mata mddhumat pinvate pdyah, the latter
continued in b by init. piyiisam. The rest of b, dyaiir dditir ddribarhah, is also a phonetic figure
with the repetitions of d-s and r-s and the initial ddi .. ddri echo.

Again Ge (n 3ab) considers this vs. to concern “Himmel-Aditi,” with dyatih being
feminine, as it sometimes is. I find this unnecessary and also detrimental to the complexity of the
thought. Aditi is instead compared to heaven, in an unmarked simile. The basis of comparison is
twofold. On the one hand, as JPB (Adityas, p. 235) points out, Aditi is like heaven in producing
liquid nourishment (rain on the part of heaven, milk on hers). On the other, there is a pun on the
name dditi- lit. “‘without bounds’; in this sense heaven is dditi- ‘unbounded’. JPB (pp. 235-36)
rejects this pun, which is favored by Bergaigne and Hillebrandt, but I find the suggested pun
persuasive.

The sense and semantic application of the cmpd ddri-barhas- are hard to discern, in part
because -barhas- does not occur independently but only in two cmpds, this one (a hapax) and the
considerably better-attested dvi-bdrhas-. In all instances of the latter the publ. tr. renders the
cmpd ‘doubly lofty / exalted’ in contrast to the standard rendering ‘doubly strong’ (e.g., Gr
“doppelte Festigkeit, Stirke, Grosse habend’. (The publ. tr. of course presupposes a bahuvrihi
‘having double loftiness/height’.) The sense ‘height, loftiness’ rather than ‘strength’ for the
underlying s-stem is supported by the YAves. correspondent barazah- ‘height, mountain’ and by
the existence of the extremely well-attested and inherited non-participial -nt-stem brhdnt- ‘lofty’.
The latter is ordinarily associated with the Caland system (among the many reff., see, e.g., Lowe,
Farticiples in Rigvedic Sanskrit, pp. 284—85), and, though I am generally slow to invoke the
Caland system, bdrhas- might well be a Caland -s-stem. associated with brhdnt-. The contexts of
dvibdrhas- are not diagnostic: either ‘doubly strong’ or ‘doubly lofty/exalted’ fits them all
without adding much meaning in either case. There are some suggestive collocations, however;
see esp. VIII.15.2 dvibdrhaso brhdt, VI1.8.6 ud ... janisista dvibdrhah (noting the iid), and IV.5.3
where dvibdrhas- follows 2 occurrences of brhdnt- in vs. 1. See also vs. 4 here.

So much for dvibdrhas-; the form in our passage is actually the other cmpd, the hapax
ddri-barhas-, likewise a bahuvrihi. I render it in the publ. tr. by ‘massive as a stone’, which
accords more or less with Gr, Ge ‘felsenfest’, Re ‘a la resistance de rocher’, but which attributes
a different sense to -barhas- than the one we gave to dvi-bdrhas-. This certainly needs to be
rectified, and, assuming the correctness of ‘loftiness’ in dvibdrhas-, our cmpd should mean
‘having the loftiness of a stone’. What would this really mean, and what would it mean in
context? Now ddri- refers not only to stone the substance and stone(s) the object(s), but also to
mountains or mountain peaks (possible exx. include 111.32.16, V.87.2, V1.48.5, etc.), so ddri-
bdrhas- can have the sense ‘having the loftiness of a mountain peak’. Here the adj. would apply
to heaven, and though it might seem like a comedown (literally) for the height of heaven to be
compared to that of an earthly mountain, the visual effect of soaring mountain peaks actually
gives a stronger impression of height than simply looking at the sky. I would now emend the tr.
to “(like) unbounded heaven, which has the loftiness of a mountain peak.” Support for the ‘lofty
rendering of -barhas- here comes from the next vs., with brhdt in 4b and a different word
referring to the height of heaven in 4d (divé varsmdnam). It might be tempting to consider ddri-
here as a designation of heaven, reflecting the notion of the stony firmament that is prominent in
Avestan texts, but it is a temptation that I think should be resisted. I know of no real evidence in
Vedic for this concept — the passages under Gr’s def. 5) s.v. dsman- “der Himmel, der als
steinernes Gewolbe gedacht ist” should all be interpr. otherwise, and in any case we would
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expect dsman-, corresponding to Aves. asman- (/asan-), in this sense, rather than ddri-.

The sense of the cmpd vrsa-bhard- is unclear. Parallel formations like vajam-bhard-
‘bringing prizes’, sahasram-bhard- ‘bringing thousands’ suggest that vrsa- should function as
object; hence Gr’s “’Minner hegend,” Ge’s “Stierlasten tragenden,” Re’s “qui portent (des
charges de) taureaux,” but none of these seems satisfactory, primarily because vrsa has to be
attenuated or manipulated in some way. Moreover, those other cmpds have an overt acc. marker
on the first member, whereas this has the stem form. I take vrsa- as a pseudo-adverbial
‘bullishly’. Note also that the compound seems to invite an alternative segmentation vrsabha(-
rd)- with a different word for bull, vrsabhd-, though this does not yield sense. The 2"¢ member -
bhara- also scrambles -barhah- in the preceding pada.

Pada d contains a poetic self-address (so also Ge n. 3d).

X.63.4: For the relevance of brhdt and varsmdnam to the previous vs., see comm. there.

X.63.6: Unaccented manusah must be a part of the vocative phrase beginning visve devasah, but
its role is disputed. Gr and Old take it as a voc. pl., presumably (neither translates) parallel to
devasah — hence “o all gods (and) men.” Ge takes it as gen. sg. dependent on visve devasah, and
I follow him; the lack of accent on the gen. is regular in tightly constructed voc. phrases of the
type sino [voc.] sahasah [gen.] “o son of strength.” Ge points out (n. 6b) that taking it as a voc.
would require it to refer to the interrog. kdh in pada a, while visve devasah would double the
subj. of 2nd pl. jijosatha, a complex distribution of vocc., which would also match a sg. kdh to
pl. manusah. Re also takes it as gen. sg., but supplies additional material: “o tous dieux (et) (fils)
de I’'Homme,” which seems to combine the drawbacks of both interpr. with no particular benefit.
The presence of sg. mdnuh in the. next vs. favors Ge’s (and my) interpr.: since Manu was the
first to establish sacrifice for the gods, they can legitimately be termed “the gods of Manu.”
Manu is perhaps the (or an) implicit answer to the questions introduced by kdh in padas a and c,
even though those questions refer to the present (radhati) and future (subj. karat).

X.63.7: On the morphological and metrical problems of dyejé see comm. ad 1.114.2. There is
also a conceptual one, at least in the standard interpr. Both Ge and Re take hotram as a common
noun (Ge “das Opfer,” Re “la ... oblation”; Gr “Opferguss”), but the lexeme d V'yaj means
‘attract/win by sacrifice’, not simply ‘offer/sacrifice [a substance]’ (see comm. ad IX.7.8). In this
particular case the obj. hdtram is, in my interpr., not merely the libation, but the deified Libation,
who is clearly present in the next hymn, also by Gaya, in X.64.15. The point here, as I see it, is
that Manu attracted the goddess Libation to his sacrifice by his initial sacrificial performance,
and she then contributed a significant element to the subsequent sacrifice, namely the libation.
For a similar ambiguity between ritual element and goddess with this verbal lexeme, see 1.40.4
ilam ... @ yajamahe and comm. ad loc. Note that the goddesses Hotra and Ida ‘Refreshment’ are
found together in the Apri hymn 1.142.9; cf. also IL.1.11.

This interpr. has implications for the interpr. of the rest of the hemistich: in b mdnasa
could be construed either with sdmiddhagnih or with saptd hotrbhih. Ge opts for the latter, Re
for the former (“ayant allumé le feu avec réflexion”); I think Re is correct. If Manu initially
lacked one of the crucial elements of sacrifice, namely libation/Libation, he had to institute the
sacrifice, kindle the fire, mentally, before the physical element was attracted to the sacrifice by
Manu’s purely mental observance.



X.63.8: This vs. modulates from 3rd ps. in the rel. cl. (isire, pada a) to 2nd ps. in the main cl.
(piprta d); the modulation pivots on té, which opens the 2nd hemistich: #¢ can of course be the
3rd ps. correlative to yé opening the rel. cl., but it can also have 2nd ps. ref. with the impv. in d.
(See my “sa figé.”) The ambiguity of pada c cannot be conveyed in tr.; it is only in pada d that
the voc. devasah and the 2nd pl. impv. piprta unambiguously signal the change in person.

X.63.10: The long accusative phrase in abc of this vs. at first appears to be a continuation of the
accs. in 9cd, which are objects of havamahe in 9a. The surfacing of a well-oared boat in 10a calls
this initial interpr. into question, since we would be unlikely to invoke a boat, and in d we come
upon a new verb, d ruhema ‘may we mount’, which reconfigures the audience’s interpr. of the
verse. Or such is my interpr. — Ge takes ab with vs. 9 and starts a new sentence with 10c. (Re’s
punctuation is unclear and a bit incoherent.) Ge’s interpr. is of course possible, but since we try
to preserve the integrity of verses when possible and since this poet shows some interest in
syntactically misleading the audience (see vss. 8 and later 13—14, both with comm.), I prefer to
take 10 as a unit. See further comm. ad vs. 14.

X.63.11: As Re points out, ddhi vocata reprises ddhi bruvantu in 1d, though with
relexicalization. But this echo does not seem to signal a ring or other structual feature, and the
tendency for this hymn to keep circling around the same topics makes the thematic repetition
fairly unremarkable.

X.63.12: Almost predicatably, Re interprets the first hemistich in a Dumézilian (though his name
is not mentioned) trifunctional fashion: disease, absence of oblation, hostility (Functions 3, 1, 2, |
assume). I do not see that such a formal structure is needed to appreciate the variety of threats
envisioned.

X.63.13: As transmitted, pada a is a syllable short and would have a rare break of three heavy
syllables (mdrto visv[a]). Arnold (Metre, metrical comm. ad loc. and p. 101) suggests reading
*mdrt'yo for transmitted mdrto, a change endorsed by Old and reflected in the HVN edition.
Bloomfield (VV ad 1.41.2) rejects this emendation on what seem insufficient grounds, but he
does draw attention to the fact that our imperfect pada dristah sd mdrto visva edhate seems based
on dristah sdrva edhate in 1.41.2=VII1.27.16 (in the latter case directly following our pada b).
Although I would not accept Bloomfield’s rather mechanical attempt to generate our pada from
the shorter one (dristah sd [mdrto vis]va edhate, with sd ... va the disjecta membra of sdrvah), it
does seem as if some effort was made to replace sdrva- with visva- -- oddly, since visva- is
somewhat in retreat in Mandala X, in favor of sdrva-. But this is a ViSve Devah hymn and forms
of visva- are prominent in it (vss. 2a, 6b, 8b, 11a, 13d, 17b). See also Ge’s (n. 13a) and Re’s brief
comm. on visva- and sdrva- in this passage.

Pada b is also found at VI.70.3 and VIIII.27.16; as was just discussed, the latter also has a
variant of our pada a.

X.63.14: The structure of this vs. is very close to that of vs. 10, in that the first hemistich focuses
on accusative referents (ydm ... ydm), which seem to continue the acc. reference of 13cd (ydm),
but which in the end can be construed with the acc. phrase in pada c, headed by rdtham, which is
the obj. of @ ruhema in d. This redirection of the accusatives in ab from connection with the end
of the previous vs. to what follows in their own vs., the focus on a material means of



transportation (nd@vam in 10c, rdtham in 14c), and the presence of the same verb governing it in d
(d@ ruhema) in padas of identical structure (negated acc. sg. pres. part. [dsravantim / drisyantam]
druhema s"vastaye — all this imposes my interpr. of vs. 10, against Ge’s.

X.63.15: The rendering of vrjdna- as ‘precinct’ rather nicely taps into their shared etymological
semantics, from ‘enclosure’, then to area or district, inter alia. For more on vrjdna- see comm. ad
X.27.2. 1 do not subscribe to Ge’s understanding of vrjdna- as “Kampf”; better Re’s tr. of the
phrase “dans le district pourvu de lumiere solaire.”

On pl. yonisu see comm. ad X.40.11.

X.63.17: It is possible, but not necessary, to supply devah with voc. visve and take adityah as a
separate term—“o All (Gods), Adityas, (and) Aditi”— to signal in this last vs. that the hymn is in
fact dedicated to the All Gods

The name, or nom de plume, of the poet Amartya Gaya recalls Aves. gaiia- maratan-, the
(name of the) first man, and in my view is a pun based on a reminiscence of this Indo-Iranian
figure. For a similar, but slightly different view, see KH “Martanda and Gayomart,” MSS 1957 =
Aufs. 422-38, esp. 435. See also Ge’s n. 4.

Ge takes isandso ndrah ... jano divydh as an (unsignaled) conjoined NP: “Die méchtigen
Herren und das himmlische Volke,” both subjects of sg. dstavi. Say., at least, considers the
former to refer to rich human men; Ge does not make his view about the referent known.
Although a singular verb for this conjoined NP could perhaps be justified by having it agree with
the nearer member, sg. janah. I think it more likely that sg. jdno divydh is an appositive to the
preceding pl., which would make the sg. verb easier to account for. So, it seems, Re: “Les
seigneurs puissants, la gent céleste.”

X.64 All Gods

X.64.1: Note the etymological figure sumdntu (ndma) ... manamahe; sumdntu- here does not
seem to have anything to do with mdntavah ‘counselors’ in the previous hymn, X.63.8. With the
sumdntu ndma here compare Yama’s durmdntu ... ndma in X.12.6, where it is contrasted with
one that is sumdntu; see comm. ad loc.

Ge takes ydmani to well-attested ydman- ‘journey’ and construes it with the gen. pl. part.
srnvatam in b (“die auf der Fahrt erhoren”); this is certainly possible. He cites several supposed
parallels, esp. X.92.13 yamani srutam “hear this on your journey” (addressed to the ASvins).
However, though the AsSvins are famous for their travel, the assumption of a journey for the
unnamed group of gods, in the first vs. of the hymn, is perhaps less appealing. The publ. tr. “as
they listen to my plea” follows Re’s “qui (nous) entendent dans (notre) imploration,” with
ydman- to Vya ‘beg, implore’. Other passages containing ydman- ‘plea’ (may) include 1.25.20
(also with V§ru ; Ge ‘Fahrt’), VIIL.52.5 (Val.) dyaman (again generally interpr. as ‘journey’), as
well as the cmpd ydma-hiti- (X.117.3). It may of course also be a pun, also in passages like
X.92.13. For a semantically similar phrase in this hymn see 4d srnotu ... hdavimani “let him
harken to my call.”

X.64.2: Note the matching etymological figures opening padas a and b: kratitydnti krdtavah ...,
vénanti vendh, also with matching syntax (3rd pl. act. pres. + nom pl. masc. subj.). The denom.
kratityd- is found only here and in IV.24.4, while the pres. véna- is better attested. On vend- and



its relatives, see esp. comm. ad VIII.100.5, as well as Re’s comm. to this vs. (EVP IV.118).

Old seems somewhat inclined to read adisah here (as also at 1.119.2), which would yield
a tr. “(Our) aims are flying,” vel sim., which would yield reasonable sense. Evidence in favor of
this reading might be found in IX.21.5 dddhata vendm adise with similar lexicon. However, the
adise there is infinitival and the vend- refers to soma, so the similarity is far less than it first
appears. It is also the case that 7 of the 9 occurrences of adis- (all of which are trisyllabic) occur
at the end of the pada, as here. Nonetheless, since the transmitted text makes sense, and, as an
acc. pl., disah provides a goal for the verb of motion patdyanti, 1 do not favor emendation. In fact
given the preponderance of pada-final adise, etc., it would be hard to explain how an original
adisah acquired a second accent, since other occurrences of the root noun cmpd. in the same
metrical position would favor maintaining the singly accented form.

For a somewhat similar expression of the poet’s senses and sense organs flying apart
widely in his inspiration, see V1.9.6.

X.64.3: The va in 2nd position in the vs. is a bit surprising, and several emendations have been
proposed: to the particle vai (see Klein DGRV 11.206), to vah (Old). However, the transmitted
text makes fine sense: given the long list of divinity names occupying most of the four padas of
the vs., the poet chose to signal early that it was a disjunctive list; otherwise a va would have to
have been placed after every (or almost every) term (and there are 12 different entities) or would
have to be postponed till the end of the last pada. Ge’s “Soll ich vielleicht ...?” and Re’s “Dois je
éventuellement ...?” both capture the force of va nicely; Klein also slightly favors this solution,
though he worries about the lack of parallel usages.

Note that the loose cmpd. ndra-samsam is split by va taking Wackernagel’s position.

The referent of dgohya- is disputed and unclear. Gr identifies it as Agni; Macdonell (Ved.
Myth. 35) suggests it’s an epithet of Piisan here, but there is no evidence for that elsewhere, and
the other passages suggest that the dgohya- is an independent figure. Re identifies him with Indra
in this passage, but gives no evidence. Ge goes rather for Savitar, which is the default (if there is
one); see the parenthetic ident. for most of Gr’s entries. JPB (pub. intro. to 1.161) suggests the
sun, but possibly Savitar, the latter identification being the one he favors in the publ. intro. to
IV.33. 1 do not have my own candidate, but it should be noted that the word appears generally in
association with the Rbhus (though not here). See 1.110.3, 161.11-13, V.33.7; the only passage
besides ours outside of this context is VIII.98.4, where it seems to be used in adjectival sense
(“who cannot be concealed”) of Indra. The Rbhu passages concern their twelve-day sleep
(IV.33.7) “in the house of Agohya” (I.161.11). This may refer to the intercalary days needed to
bring the lunar calendar into synch with the solar cycle. Given some of the other potential
recipients of the praise in this vs. — Sun and Moon, (New and) Full [‘bright’] Moon, Dawn and
Night, all entities that regulate time — I wonder if Agohya here refers to the divinity who
oversees the intercalary period (who could, of course, be Savitar or the Sun).

The hapax lexeme abhy arcase (1x) belongs to the class of -se annunciatory 1st singulars
in the realm of praising, of which well-attested stusé is the standard example and presumable
source. There also exists an s-stem inf. rcdse to the same root and in the same general meaning,
on which see comm. ad VII.61.6.

Ge (n. 3c) suggests that the dual candrdmasa is a pregnant dual dvandva for “Neu- und
Vollmond,” though he offers as an alternative a mere pleonastic doubling of siryamdsa. I find
his first alternative quite appealing. Although candrd-mas- is attested a number of times in the
singular, where it seems simply to refer to the moon, this is the only dual form. The dual could



easily refer pregnantly to two forms of the moon (Re’s “des deux (formes de) Lune”), full and
new, of which the “bright, gleaming” (candrd-) full moon would be the more conspicuous of the
two and give its name to the duo.

There is some disagreement about the scope of divi. Ge (fld by the publ. tr.) takes it with
immediately preceding yamdm (““Yama im Himmel”), but Re with tritdm, despite the intervening
pada boundary — presumably on the basis of Trita’s association with heaven elsewhere (see the
passages cited by Ge [n. 3c]: V.9.5, 41.4). To me both these interpr. seem too limited and assume
that divi can only be construed with one immediately adjoining term. I would suggest that divi,
which in final position-produces a fine Jagati cadence, is to be construed with all the elements in
the pada or, better, with the two duals referring to heavenly bodies: siiryamdsa candramasa.
Elsewhere divi doesn’t have to immediately adjoin the entity whose position it specifies. I would
now slightly alter the tr. to “or the Sun and Moon, (the new and) bright [=full] Moon in heaven,
Yama, Trita ...”” Note that the pada-final loc. sadhdstha d in 8c applies to all the terms in its
pada.

Re points out that this is the only passage where aktii- is found with usds-, and the phrase
usdsam aktum substitutes for the dual dvandva usdsandkta. Given the two dual dvandvas in ¢, we
might expect that dvandva here as well. But that form would produce a very irregular break, as
well a bad cadence and hiatus before asvina. One might have expected as substitute here usdsam
*ndktam, which would have given a somewhat better break (the standard -~ - —, rather than the

transmitted - v -, which, acdg. to Arnold, is considerably less common than the former, but still
within his parameters). See VIII.27.2 (ad comm. ad loc.) with the hybrid pada opening usdsa
ndktam, with the 1*' member of the dual dvandva followed by the sg. of ‘night’. I might almost
speculate that a putative original usdsam *ndktam in our passage underwent degemination of -m
n- and the old ndktam was replaced by phonetically similar aktiim, which lacks the nasal initial.
But this probably goes too far.

X.64.4: The poet Gaya uses almost the same words to describe himself in vs. 16 that he applies
to Brhaspati here: 4a kathd kavis tuvirdvan ... / 16a evd kavis tuvirdvan ..., ... gdyah, thus clearly
identifying himself with Brhaspati. I wonder if kdya in the instr. phrase ending pada a here, kdya
gird, is meant to evoke his name.

The stem /kvan- ‘chanters, versifiers’ usually refers to non-humans, several times of a
group connected with Brhaspati (VII.10.4, X.14.3), so the instr. 7kvan- here expresses
accompaniment, not the agency of human poets creating the call.

X.64.5: The va here seems to add further choices of goods to praise and/or pursue to the ones
offered in vs. 4. However, the syntactic structure of the vs. is rather loose. The dual dvandva
mitrdvarund is acc. with d vivasasi, generally replicating the syntax of vs. 2: god(s) ACC abhy
arcase. But M+Vs’ constant partner Aryaman appears in the 2nd hemistich as nominative,
though we might expect him to be a third obj. to d vivasasi. Since there is no finite verb in cd or
any obvious predicate, Aryaman simply hangs there, a notional, but not syntactic, object. I do not
like the idea, sometimes floated by Ge., of simple reversion to the nominative. Here I think we
must interpr. the dual mitrdvarund, ambiguous between nom. and acc., as the pivot to the
nominative in cd. Re is obviously disturbed by the syntactic rupture and re-supplies ad vivasasi
and re-establishes the acc. pattern, in a parenthesis that supplies all relevant parts of the sentence
and rests on nothing in the text: “(veux-tu le gagner a toi).”

On the first pada, see the disc. of HPS (Vrata p. 74), who strongly asserts Agni as



identical to Daksa (hesitantly so also Ge, n. 5a); so also tentatively Ge (n. 5a) and JPB (Adityas,
243), as well as the publ. tr. HPS is himself hesitant about whose vratd- it is, but JPB argues
persuasively that it is Aditi’s, and the publ. tr. follows his view by implication.

Aryaman is called dtirtapanthah and pdiicahota in V.42.1, purujatdh in VIL.35.2.

X.64.6: As discussed ad VIII.103.3, which contains an almost identical pada, tmdna “by
themselves/himself” contrasts the individual effort that goes into the winning with the
multiplicity of things won (“thousand(s)”). I do not think, with Ge, that tmdna should be
construed in the simile with medhdsatau (“wie bei dem Kampf um die (Dichter)meisterschaft
selbst”). Among other things, in VIII.103 the next vs. also contains tmdna juxtaposed with a
form containing ‘thousand’ and expressing the same contrast: tmdna sahasraposinam “who
fosters a thousand by himself.”

Re takes medhdsatav iva as a simile with samithésu in d — in his clotted tr. ... dans les
compétitions, comme (d’autres font) dans les (occasions ou 1’on obtient un) gain (pour prix) de
I’inspiration-poétique.” But this requires scooping up the simile from the main clause in ¢ and
inserting it in the relative clause in d, which would violate standard RVic syntactic practice.

X.64.7: Note the phonetic figure in d: ... sdcante sacitah sdcetasah, with the last two words also
an etymological figure. sdcante also etymologically echoes sakhydya in b.

Ge takes both sacitah and sdcetasah as nom. pl.; on poetic grounds, I prefer Re’s interpr.,
with one gen. sg., referring to Savitar, and the other nom. pl. Either of them would in fact fit
either morphological role.

X.64.8: A somewhat maladroit phonetic and etymological figure in d, rudrdm rudrésu rudr'yam,
which also serves as a particularly heavy final Behaghel’s Law member.

X.64.10: Ge and Re both give lexical weight to brhaddivd, both rendering it as an apparent
bahuvrthi (“die im hohen Himmel wohnt,” “celle du haut du ciel”). But it does not have
bahuvrihi accent (as opposed to brhdddiva-), and it is rather the name of a minor goddess, who
appears in company with other such. See I1.31.4, where she is found with Ida, Rodasi, and
Puramdhi, as well as Tvastar and the wives of the gods as here; V.41.19 with Ida and Urvasr;
V.42.12 with Sarasvati and Raka.

On devébhir janibhih see comm. ad 11.36.5 (also V1.50.13).

On the morphologically problematic rdthaspdtih and the possibly associated metrical
issue (11-syllable Jagati) see comm. ad V.50.5.

X.64.11: The first pada is identical to 1.144.7d. I take it as a continuation of the previous vs.,
whose final pada (X.64.10d) also begins with ranvdh. Ge and Re by contrast construe it with the
following pada, b. Although we generally aim to interpr. RVic vss. as self-contained units, in this
case there is a gender clash between padas a and b, since the subj. of b is fem. #pastutih, which
does not match the masc. ranvdh in a. One could explain the masc. as attraction to the gender of
the simile (m. ksdyah) or, with Bl (ad 1.144.7), consider its lack of fit simply a sign that it was
secondarily inserted here. But I prefer to consider it an afterthought to 10d.

X.64.12: The series of vocatives in ab, mdruta indra dévah ... varuna mitra displays odd
accentuation: the first three are accented, though their position internal to the pada should not



trigger accentuation; the two in b are unaccented, though they occupy the same position as those
in pada a, namely after an early caesura.

Two of the three 2nd pl. act. verb forms in this vs., ddadata (b) and pipayata (c), are
morphologically irregular. The first is surely an imperfect to the redupl. pres. dddati, but we
should expect a weak form in the pl.; cf. the equivalent form ddattana (1.139.7). (Trying to make
it into a pluperfect would gain us nothing, since, as far as I can see, that form should be
identical.) Unexpected full grade in the 2nd pl. act. (of all types of stems) is not altogether
unusual, esp. in the imperative: see dddata (VI1.57.6) and dadatana (X.36.10) beside datta (2x);
here it might have spread from the impv. to the impf. As for pipayata, probably (but not
certainly) belonging to the perfect -- in addition to the full-grade root syllable, there is also the
thematic vowel. For a 2nd pl. act. impv. to the perfect, we should probably expect *pipita (cf.
pipihi 2x); a thematized stem with full-grade root syllable should belong to the subjunctive. A
subjunctive interpr. might be favored by the undoubted 2nd pl. pres. act. subjunctive vdhatha in
the next pada. However, the 2nd pl. act. subj. is supposed only to take the primary ending -tha,
not -fa as here. (Note the undoubted 2nd pl. pf. subj. bubdédhatha in the next vs., 13b.).
Moreover, the pf. to Vpiincludes a number of apparent thematic forms, though most are built to
the weak stem (e.g., likewise 2nd pl. impv. pipyata 11.34.6, on which see comm. ad loc.). For
disc. of these pseudo-thematic forms see my 2018 “The Vedic Perfect Imperative and the Status
of Modal Forms to Tense-Aspect Stems” (Fs. Lubotsky). As for the full-grade root in our
pipayata, 1 think it likely that the tendency for 2™ pl. imperatives to take full grade is at work
here; however, it is worth considering Kii’s compromise (p. 300 n. 495): that these impvs. with
full grade are “hybride Bildungen zu einem Konjunktiv pipdyat.”

X.64.13: As with 10d and 11a, our pada a begins like the final pada of the preceding vs. (12d),
with kuvid.

Ge interpr. ydtha cid as an indefinite “irgendwie,” followed by Re (“en quelque sorte”)
and the publ. tr. (also Hettrich, Hypotaxe 149, though without discussion). Such an interpr. fits
the context in my opinion: the poet is looking for any kind of acknowledgement of his kinship
with the gods. Old argues strenuously against this interpr., on what seem to me fairly weak
grounds; he thinks rather that the ydrha signals that there’s an intervening syntactic link
(“Mittelglied”) between the kuvid and the ydthda, which keeps its subordinating function: “Ob
doch (es geschehen wird) dass ihr diese Verwandtschaft mit uns wahrnehmen werdet.” I do not
see the advantage of this distancing construction, and his rendering seems to ignore the cit.

The navel in pada c is surely, as Ge persuasively argues (n. 13c), a pun, referring both to
the Opferaltar, where mortals and gods meet at the ritual, and to the bodily navel as a symbol of
kinship, as so often in the RV.

X.64.14: This vs. seems to play on the gendering possibilities and ambiguities of the dual
dvandva dydvaprthivi that is its subject. In the first hemistich the cmpd not only displays the
feminine grammatical gender that is appropriate to a dvandva with fem. 2nd member: so the
introductory fem. du. pronominal adj. #é and the adj. yajfiiye (b). But it also aggressively ascribes
female characteristics to the pair, identifying the two as dual mothers and great goddesses:
matdra mahi devi.

The third pada is less insistently female, though still grammatically feminine (ubhé): the
two support/carry/bear both (breeds). The redupl. pres. bibhrtah can express simple non-
gendered support; however, it’s worth noting that it can take a mother, esp. Earth as mother, as



subject (e.g., X.4.3 matd bibharti; 111.55.22 prthivi bibharti) and a child or embryo as object
(e.g., 11.46.5 gdrbham nd matd bibhrtdh with both). Given the dual mothers of the 1st hemistich,
a female/motherly interpr. might be the first to come to mind.

The final pada contrastively asserts the masculinity of the same pair, Heaven and Earth.
Here both together “sprinkle much seed/semen” (purii rétamsi ... sificatah -- a decidedly male
action and something of a shock after the pervasive motherly focus of the rest of the verse. The
participation of the “fathers” (/forefathers/ancestors) is also unexpected and unexplained. I think
that they appear here to balance out the “mothers” of the earlier part of the verse and to remind
us that Heaven is, outside of this dvandva, both male and the Father par excellence (dyatis pitd).
By this interpr. the Pitars are sidekicks to the Ur-Pitar in this male activity. A possible clue to
this indirect use of pitibhih for contrastive purposes may be provided by the ca that follows it.
This conjunction is oddly placed in its pada and it seems to be doing none of its usual conjoining
work. Klein (DGRYV 1.103) considers it a clausal ca but is hard-pressed to explain what it’s doing
and why it’s so positioned. I suggest that it implicitly — and conceptually -- conjoins pitibhih
with matdra in pada a, to add up to a dvandva with both genders represented. Admittedly, this is
a speculative explanation, but such aberrant usages invite speculation.

The phrase devdii jdnman- raises problems in its various appearances — not only here, but
[.71.3 and VI.11.3. On the one hand, the existence of a parallel phrase devdnam janman- (1.70.6,
VI.51.2 [though see comm. ad loc.], 12; not adjacent IX.81.2) supports the widespread view
(Lanman, Noun Infl. 353-54, Old [for some of the passages], Ge, etc.) that devdn is an archaic
(or truncated) gen. pl. On the other, I am generally reluctant to posit such a form, if it is possible
to construe the acc. pl. that devdn appears to be. In both 1.71.3 and VI.11.3 an acc. interpr. is
possible, but it is very difficult in this passage. I therefore must accept the gen. pl. interpr. here,
and at least as an alternate in the other two passages. Whether the form represents a deeply
archaic gen. pl. devdm < *-0-om I do not venture to say.

ubhdya- ‘both’ is found fairly regularly with jdnman- to refer to “both breeds/races [of
gods and men]” (e.g., 1.31.7, 11.6.7, X.37.11), and I therefore “borrow” jdnman- from pada b to
be head noun, in slightly different sense, for ubhdyam in c. Given the emphasis on kinship, esp.
the joint kinship of gods and men, in this section of the hymn, I am sure this is the primary
reading. However, given also the stress on gender opposition in this vs., ‘both’ here might refer
to women and men, or mothers and fathers, with an alternative tr. “... support both (males and
females / mothers and fathers) ...”

X.64.15: Note the opening figure vi sd ... visva(m).

The lexeme vi Vnas here is generally rendered ‘attains, acquires’ (Ge “erlangt,” Re
“atteint”), without registering the vi. But in nearby X.67.7 the VP drdvinam vy dnat “he reached
through to the treasure” is found in a Vala context, with Brhaspati as subject, and ‘reach through’
is therefore appropriate. He reaches into the Vala cave from outside to take possession of its
contents. Since Brhaspati is one of the subjects here, I think the lexeme has its full semantic
value in our passage as well. For disc. of other uses of vi Vnas see comm. ad X.27.20.

The passive ucydte (with passive accent) occurs three times with grdvan- ‘pressing stone’
as subj. (our passage = X.100.8, as well as V.25.8 with the same phrase in a simile, grdvevocyate
brhdt). This quite well-attested verb form otherwise has undoubted passive value in the sense ‘be
called’ or, much less frequently, ‘is spoken’. Neither sense works here; the standard response is
to tr. it as a simple intrans. ‘sounds, speaks’ (Ge “erklingt,” Re “parle,” Scar [615] “spricht”), but
this ignores the unequivocal passive morphology. It almost seems like the passive to a causative,



‘is made to speak’ (though vacayati is not attested till Vedic prose and we would expect its
passive to be *vacydte). I tr. ‘is given voice’ to capture the passive formation and the lack of
agency of the stone, in contrast to the “inspired thinkers” (manisinah) of the next pada, who
bellow.

The rt noun cmpd madhu-siid appears to contain the root Vsu ‘press’ (-si-1), and it is
generally so analyzed (e.g., Gr, Scars 615) and so rendered in the publ. tr. (and in the standard
tr.). Nonetheless, I wonder if there is semantic overlap with the root(s) Visvad / siid ‘sweeten,
prepare’ of ritual offerings. havya-siid- occurs twice, and there is a single occurrence of sam-stid-
with short root vowel (VIIL.17.6), ordinarily ascribed to Vsvad, but see my doubts ad loc. As
Scar (626) says, “Die Alternation “siid- ~ °-siid- ist offenbar metrisch ausgeniitzt worden.” Since
the form in our passage is nom. sg., the final -d in sandhi could either be the automatic voicing
result of the empty - added to “su- ‘press’, or simply reflect the voiced root final of °siid
‘sweeten’. (Though there are two other occurrences of madhu-siit/d-, none of them is in a
phonologically diagnostic position.) Note that a reading with long vowel -siid- here would
produce a slightly better break, but not better enough to justify emendation.

It is not possible to decide whether cd form a separate sentence, with ¢ dependent on the
main clause in d — or whether they are parallel clauses and both dependent on the main clause of
ab. I have opted for the latter, along with Re and HPS (B+1 127), while Ge and Scar (615) prefer
the former. Fortunately almost nothing rests on the choice; I went for independent sentences
because cd don’t seem integrally connected with ab semantically.

X.64.16—17: The final vs. of the hymn, 17, is identical to the final vs. of X.63, also 17. Our vs.

16 essentially doubles vs. 17, with relexification. Both begin with a hymn-summary evd followed
by a nom. of the poet (16 kavih, 17 platéh siuniih), who is later identified as Gaya (16d, 17d).
Both vss. contain an augmented redupl. aor. with the general sense ‘strengthen’ (16d dpipayat
‘has swelled’, 17a avivrdhat ‘has strengthened’) whose obj. is the gods or a subset thereof (16d
divydni janma “the divine races,” 17ab vo visva aditya adite “you, o all you Adityas and Aditi”
[or “... o All (Gods), Adityas, and Aditi”; see comm. ad 63.17]), with the divydni jdnma of 16d
nearly matched by jdno divydh in 17d. Vs. 16 fills out the rest of its bulk with qualifications of
the poet and his aims, while the second hemistich of 17 rephrases and emphasizes the poet’s act
of praising.

X.64.16: The phrase kavis tuvirdvan, used here of the poet Gaya, is repeated from vs. 4, where it
qualifies Brhaspati; Gaya is obviously identifying himself with that eloquent god. See HPS (B+I
127) for further spec.

X.65-66 All Gods
On the poet of these two hymns, Vasukarna Vasukra, and his relatives see the publ. intro.
to X.65 — also for the Vasistha clan refrain that ends both hymns.

X.65 All Gods

X.65.1: This has to be the easiest RVic verse to translate of all the ca. 10,000 vss. in the text —
consisting as it does of a series of divine names in the nom., along with a couple of adjectives.
Happily the hymn doesn’t stay at this level of simplicity.



X.65.2: The two nom. sgs. that begin vs. 1, agnir indrah, appear in reverse order in the dual
dvandva that opens vs. 2, indragni, which is to be read quadrisyllabically here—as often, but not
invariably, elsewhere. In these quadrisyllabic readings, because the distracted syllable is
surrounded by heavy syllables (indr and agn), its quantity cannot be definitely determined.
However, almost all the distracted forms are pada-initial (as here), and heavy 2nd syllables are
favored in trimeter vs. A reading indra-agni following this pattern would contain the dual -a@
expected in dual dvandvas (like indra-vdruna) — but it must be noted that the other dvandva
containing Indra that has only one accent, namely indra-vayii, contains the stem form. So a
reading indra-agni is far from excluded. For further on this cmpd see comm. ad VIIL.35.1.

The phrase mithé hinvand tanva “spurring each other on mutually” is reminiscent of
IV.56.6 punané tanva mithdh “purifying their own bodies / each other mutually,” of Heaven and
Earth. See also X.28.12 yé hinviré tanvah “who urged themselves / each other on,” adduced by
Old -- keeping in mind that X.28 is attributed to Vasukra, and our poet has the patronymic
Vasukra.

The subject shifts abruptly from the dual of ab to pl., signaled only by the 3rd pl. verb d
papruh in c. The default 3rd pl. referent would presumably be the All Gods or else the
enumerated list of gods in vs. 1. The next hymn, by the same poet, contains the same VP:
X.66.9c antdriksam ... d papruh ... “they filled the midspace,” where the gods (devédsah 9d) are
the likely subj. However, since Soma is found independently in our pada d, it would be possible
to interpret the subj. of @ papruh as Indra+Agni plus Soma, though this seems artificial to me.

Scar (550-51) suggests a number of possible interpr. of ghrta-sri- (4x), without making a
definite decision among them. I opted for the simplest, ‘glorious through ghee’, rather than, say,
“durch die Schmelzbutter vollkommen [gemacht].” Two of the four occurrences of this stem
modify Agni (I.128.4, V.8.3), and ghee is of course completely at home in Agni contexts. One
modifies Heaven and Earth, in a passage (VI.70.4), indeed a hymn, where ghee figures
prominently as an attribute of H+E — perhaps a reference to rain? But the relevance of ghee to
Soma is less clear; judging from the use of the independent stem ghrtd- in Mandala IX, it is used
there to refer to the milk with which the soma is mixed, perhaps to indicate how rich and
unctuous that milk is. On -§ri- cmpds in general see comm. ad 111.26.5 and on this cmpd in
particular 1.128.4. In these comments I have come round to the possibility of a transitive interpr.
of this compound: “bringing the ghee to the perfection,” which is perhaps best in the Agni
contexts. I suppose it is thinkable here, but less compelling.

X.65.3: My construal of the instr. mahnd differs from that of Ge and Re. They take it as a sort of
internal instr. with gen. pl. mahatdm “of those great by their greatness,” while I construe it with
the 1st sg. verb “By [or perhaps, because of] their greatness I rouse my praises.” Although an
internal reading is likely in 1.166.11 mahdnto mahnd, in the other two passages Gr ascribes this
syntax to (nearby X.67.12=X.111.4) the mahnd also goes with the verb; the standard tr. agree
(see also HPS, B+I, 227).

Note that iyarmi responds to the part. irdyan in 2d, which is built to the secondary -dya-
stem arising from the redupl. pres. represented by iyarmi (weak form ir-).

Note the scrambled phonetic figure of anarvdnam (a) and (-am arnavdm (c); arnavam
also participates in a rhyme figure with immed. preceding apsavdm.

With Ge (n. 3c) I consider apsavd- an irregular deriv. to the loc. pl. apsi, which, as Ge
points out, sometimes serves as a pseudo-stem (apsu-ksit-, etc.). By contrast, Gr considers it a
cmpd. with -savd-, glossing the cmpd ‘Wasser spendend’ -- with the 2nd member savd-



‘impulse, stimulus’ belonging to Vsii ‘impel’. But ‘water’ does not appear to serve as an object to
this verb and the semantics would have to be somewhat attenuated. It’s also worth noting that
uncompounded savd- ‘impulse’ never appears in a context without at least one other form from
Visii. Although AiG 11.2.96 follows the -savd- interpr., Deb does point out that it would have to
be a nom. agentis here, though savd- and its various cmpds with preverbs are nom. actionis —
another argument against this interpr.

However we interpr. apsavd-, we must reckon with the absence of a verb in the rel. cl. of
c¢. Ge (n. 3c) supplies the verb from the main cl. in d (rasantam). But this brings the further
problem of how to construe the acc. phrase apsavdm arnavdm. The easiest solution is Ge’s, to
take it as obj. of the supplied ‘give’ (“die die Wasserflut (spenden)”), but I think we are hoping
the gods will give us something more appealing than water. I take the bahuvrthi citrd-radhas- lit.
‘possessing bright bounties’ as pregnantly expressing our hope: that the gods who possess these
bounties will grant them to us. As for the acc. apsavdm arnavdam, 1 take it as an unsignaled acc.
of extent: “(across) the watery flood” — the space that the gods will traverse in bringing these
gifts. Cf., e.g., 1.19.7 tirdh samudrdm arnavdm. Re’s solution is even more radical: he seems to
supply the verb ‘possess’ extracted from the bahuvrihi citrd-radhas- and construe apsavdm
arnavdm as its obj. “eux qui ... (possedent) I’océan aux (riches) eaux,” a syntactic sleight of hand
that stretches the boundaries.

Pada d poses its own problems. Most importantly, the morphological identity and
function of mahdye are unclear. The standard view (Gr, Ge, Re) is that it’s a dative infinitive; Gr
assigns it to a hapax stem mahi- (different form the NA mdhi), while in contrast Re asserts that
the infinitive is built to the -dya- verbal stem mahdya-. (Ge does not pronounce on the
morphology, though his tr. [“um (unseren Mut) zu erhhen”] reflects an infinitival interpr.)
Neither of the morphological analyses is appealing. Though -fi-stems regularly build -faye
infinitives, dative infinitives to straight -i-stems are fewer and less well established, save for a
few well-known exx. like drsdye; see Keydana’s detailed disc. (Infinitive im Rgveda 212-19),
which concludes with an indecisive treatment of this very form and passage. But Re’s solution
seems to invent a category: treating the -dy- of the verb stem as if it were a root noun onto which
a dative -e could be slapped. He also fails to mention that the standard way to make an infinitive
to -dya-stems is with -dhyai — e.g., madayddhyai, vartayddhyai; we should expect *mahayddhyai
here. I propose a more radical reinterp.: to take mahdye as a finite verb, the 1st sg. middle of the
verb stem mahdya- ‘magnify’, beginning a new clause and therefore accented. Though most of
the forms to this stem are act., 1st sg. verbs of praising have a tendency towards middle voice,
and see also the technically middle -anta replacement form in II1.3.3. If mahdye is a Ist sg., it
echoes the semantically similar stémani iyarmi in pada b; see also mahdyantah in the next vs.
(4c).

However, this reconfiguration of the syntax requires a different interpr. of following
sumitrydh, which must then belong to the mahdye clause. This form, found only here in the RV,
is standardly taken as nom. pl. masc. agreeing with the #é, subject of rasantam, but that is not
possible under my new interpr. of mahdye. I take it as a fem. acc. pl., modifying *visah
‘(heavenly) clans’ to be supplied. Although this might seem arbitrary, note that in nearby X.69
(not attributed to the same poet, however), vs. 1 contains the phrase sumitrd visah “well-allied
clans,” with the base adj. sumitrd-. For divine clans, see, e.g., VIII.75.8 devédnam visah.

X.65.4: The phonetic manipulation found in the last vs., with the pair anarvdnam ... -am
arnavdm, is continued by the first word in this vs. (s%)varnaram. Note also the final words of ¢



and d: suratdyah# ... siurdyah#.

On svarnara- see comm. ad IX.70.6.

The opening of b is striking for the prthivim doubling the second member of the dual
dvandva dydvabhiimi. As Ge points out (n. 4b), a similar doubling is found in the phrase
dyavaksdama prthivi in 1.102.2, 111.8.8 (on which see comm. ad 1.102.2). In such configurations
prthivi- may show its origin as an epithet of the earth (‘the broad one’) rather a word for earth
itself.

On skambhuh see comm. ad V1.72.2, where the competing interpr. as de-redupl. pf. or
root aor. are weighed and Kii’s extensive disc. is noted. As indicated there, I do not have a strong
feeling either way, but Kii’s desire to see a “generell-zeitlos” sense in the contexts of these verbs,
to justify an aor. injunctive interpr., seems to me unnecessary.

On prksd- see comm. ad 11.34.3.

The participle mahdyantah, though picking up mahdye from 3d, has the gods as subject.
This may be a playful reversal on the poet’s part, since his audience would expect humans to be
the subj. The last pada also presents the gods in a role generally associated with humans, that of
“(sacrificial) patron” (siri-), a role they also assume in the next hymn (X.66.2). For the object of
mahdyantah 1 borrow the accusatives from ab; Ge supplies “Mut,” Re “I’homme,” with no
obvious support for either choice.

X.65.5: Ge (flg. Ludwig) and Re construe dasiise at the end of pada a with the rel. cl. that
occupies the next pada (e.g., Ge: “die gegen die Spender ... nie gleichgiitig werden”). This is
(barely) syntactically possible: the rel. pronoun yd would be in 2nd position flg this dative.
However, I think this type of configuration is unlikely (/nonexistent?) when the rel. prn. opens a
pada. Moreover, dat. dasiise immediately follows dative vdrundya, which adjacency suggests
they belong together. Especially because the very same phrase, vdrunaya dasiise, occurs in the
very same position in the following vs. (6c; see also X.113.5), where both Ge and Re bow to the
need to construe them together (and in n. 5a Ge expresses doubts about his interpr. of the word in
5). The four-square construction of vs. 5, with a clause occupying each pada (the last three of
which are introduced by rel. prns.) also speaks against their interpr. Obviously the reason Ge/Re
separated the two datives in this vs. is that dasvdams- is almost exclusively applied to humans
(though see comm. ad X.104.6). But we have already noted, in the previous vs. (4), this hymn’s
tendency to attribute human ritual roles to gods, and this would be the same phenomenon.

Pada c is notable for containing both dhdman- and dhdrman-, which, however, seem easy
to separate in this context.

On v7t- see comm. ad VII.98.4.

nddhasr is a hapax. See Old’s disc. He flirts with the poss. of a long-7 loc., but opts in the
end for a dual.

X.65.6: Flg. Ge (n. 6a), I tentatively interpr. the cow as the offering ladle; there is similar
phraseology in II1.7.2, as he points out.

Note the echoes between vartanim (a) and vratanih (b), already pointed out by Old — to
which we can add immed. flg. avardtah. All of these prepare the way for vdrunaya in c.

In the rt. noun cmpd. vratani-, rather than taking vrata- as the obj. of -ni- (e.g., Re:
“qui conduit le voeu (divine),” I interpr. it as an instr. adverbial, “leading according to / by / at
the commandment (of Varuna).” For a very similar configuration see X.16.2 devdnam vasanih
“leading at the will of the gods” and comm. ad loc. I supply “of Varuna” because he is the



standard possessor of vratas, and he is quite prominent in this set of vss. (56, 8). See esp. 8c
vdrunaya sdvrate “(the two) obeying the same commandment to Varuna.”

My interpr. of avardtah roughly follows Ge’s (who follows Say.’s), namely that it is
derived from Vv7 ‘choose’. Both Say. and Ge think it means “without seeking something for
herself” (Ge: “ohne sich etwas auszubitten”), whereas my “not by choice” is in implicit contrast
to vratanih “leading by the commandment (of Varuna)” — that is, she does not control her own
ritual movements but follows what has been established by Varuna. However, it is easier to get
the Say./Ge meaning, from védra- ‘choice (thing), thing of value’ (through accent shift in the
adverbial -fah formation [see, e.g., ubhdya- : ubhaydtah)), than from vdra- ‘choice’, so ‘not
because of a thing of value’ is a possible alternative. It must be admitted, however, that the
Say./Ge/S] interpr. of this form is not the standard one, which is as a deriv. of dvara- ‘near
(side), with avardtah supposedly meaning ‘from here / this side’ (e.g., Re: “de ce coté-ci”). See
Gr, AiG II1.591, EWA s.v. dvara-; although the long @ might seem to be a stumbling block, VS
(+) has avard- ‘the nearer (bank)’, avarya- ‘near(er)’, matching the semantic opposite, pard- ‘far
bank’ beside pdra- ‘farther’ (see esp. AiG II1.591). The problem for me is that ‘from this side’,
even interpr. as ‘from this world’, doesn’t make much sense in context.

I take the middle part. prabruvand as passive (or possibly reflexive, ‘announcing
herself’); so also Re. However Ge supplies “(das Opfer)” as obj., and it is true that most of the
forms of this part. take an object. Nonetheless, though the interpr. is possible, I don’t think
supplying an object is necessary.

Note the allit. dastise, devébhyo dasad dhavisa, with the allit. of the last word produced
by sandhi.

X.65.7-8: The poet takes pleasure in mixing and contrasting forms from the two phonologically
similar roots Vksi ‘dwell’ and Vksa rule’: 7a divaksasah, 8a pariksita, 8b ksayatah, along with,
as a wild card, samokasa to an entirely different root.

X.65.7: The adj. found here as nom. pl. divdksasah (also as gen. sg. in I11.7.2; nom. sg.
divdksa(s) 111.30.21) raises a number of formal and semantic questions. It is ordinarily (Gr, Ge,
Re) taken to mean ‘dwelling in heaven’, even though already in AiG II.1 (1905) Wack assigned
its second member to Vksa ‘rule’ (I1.1.127, etc.), an analysis fld by EWA (1.427) and Scar (92—
93). If the 1st member divd- stands for gen. sg. divds (gen. cmpl. to verb of ruling), as Wack.
takes it, the absent final -s needs explanation. Wack (loc. cit.) attributes it to the loss of final -s
before a cluster consisting of stop + sibilant (his three exx. all involve -ks-), somewhat refined by
Scar to dissimilatory cluster simplification (with ? after “dissimilatorische”). If the 2nd member
is a root noun, we need also to account for the 1st-member accent and, even more crucially, the
apparent s-stem gen. sg. / nom. pl. These could be explained by positing not a root-noun 2nd
member, but an -as stem built to the zero-grade root, as Scar suggests, which seems to me to be
the best overall solution. But this makes the nom. sg. in II1.30.21 problematic, because it
immediately precedes asi in a pada that has two many syllables. An asigmatic divdksa + asi,
contracted to *divdksasi, would provide a metrical solution, but neither a root noun nor an as-
stem should be asigmatic in the nom. sg. (See comm. ad loc. for the likely double-sandhi
solution, provided by HvN.) For the various formal problems in these forms see Scar’s disc. (92—
93). His positing of a parallel -an-stem to account for the nom. sg. in II1.30.21 seems de trop, but
the -as-stem he suggests instead of a root noun seems quite plausible.

On the anomalous accent of the bahuvrihi agni-jihva- see AiG I1.1.297, which, however,



does not give a satisfactory account of it.

The lexeme vi Vmrs is found in the RV only here and in X.88.16, in the AV at AVS
XIII.1.8 = AVP XVIIIL.15.8. Although the root Vmrs clearly means ‘touch’, often in a
forthrightly physical sense (see the hyper-sexual vipopa me pdra mrsa in 1.126.7 and the sad fate
of the gambler’s wife in X.34.4 anyé jayam pdri mrsanty asya), the standard tr. attenuate the
meaning here to something like “think about” (Ge’s gloss “iiberdenkend” of his own tr.
“befithlend”; Re’s “considérant-en-leur-pensée”). These mental interpr. are probably based on
the other attestation of the lexeme in X.88.16 mdnasa vimrstam ““‘stroked’ by his mind,” but
surely the mdnasa there is meant to signal that the use of Vmrs is metaphorical, rather than to
indicate that the root itself has a fundamental mental rather than physical application. In the same
manner that I always argue when the standard interpr. flatten or attenuate the sense of a word or
lexeme, I would point out here that the RV has numerous roots that fall squarely in the domain of
thinking, considering, etc., and therefore when the poet chooses to use instead a fairly rare root
with a specific, non-mental sense, he is aiming to plug that specific sense into a context that
might not seem immediately receptive to it — such is the RVic poetic enterprise.

What the gods are stroking is the rtdsya yoni- ‘womb of truth’, a common trope for the
ritual ground (see also 8b). Here it probably refers to the part of the ground prepared as seats for
the gods, where in fact they are sitting (asate). Although I considered the possibility that
vimrsdnta dsate is a periphrasis for the present progressive, with Vas as an auxiliary (“keep
stroking” vel sim.), I think we should take dsate in its full lexical value here as indicating the
gods’ physical location and posture at the ritual.

The 2nd hemistich contains two examples of the -#vi gerund, skabhitvi (c) and janitvi (d).
The example in ¢, dydm skabhitvi ... éjasa, echoes 4b dydvabhiimri ... skambhur ojasa, and this
echo suggests that djasa in our pada should be construed with the gerund, not the finite verb,
despite the word order (and pace Ge, Re, and the publ. tr.): “having propped up heaven with their
might, they ...”

The verb in d, mamrjuh, belongs to the root Vimrj ‘wipe’, which is phonologically similar
to, and in some derivatives phonetically indistinguishable from, Vmyrs, which we met in b. The
roots are semantically similar as well, particularly in idioms like this. For the sense of ni Vimrj
‘clasp (to oneself)’, see comm. ad 11.38.2, VII1.26.3, X.39.14. The intimate physical relationship
between the gods and the sacrifice is strongly signaled in these two padas (b, d). The post-
caesura portion of this pada, ranvi ni mamrjuh, is also found in the next hymn, X.66.9, though
with a different object. See disc. there.

X.65.8: The rt noun cmpd pariksit- occurs 3x in the RV, always in the dual. Twice (here and
II1.7.1) it is used of Heaven and Earth identified as pitdra. (The third occurrence, in 1.123.7, is
usually also interpr. as H+E, but I prefer Night and Dawn there; see comm. ad loc.) How exactly
it applies to H+E is a little uncertain. I take it to mean that they ‘encircle’ or ‘surround’ the space
between them, that is the surface of the earth where human life takes place and the midspace,
here perhaps defined more narrowly as the ritual ground that is the conceptual center of this
space. It is mildly noteworthy that the occurrence of this cmpd in II1.7.1 is found in a vs.
immediately preceding one of the three occurrences of divdksas- (I111.7.2), which here is found in
similar proximity, in the preceding vs., X.65.7.

Like X.64.14 in the immediately preceding hymn (attributed to a different poet), this vs.
plays on the different genders of the gendered pair Heaven and Earth. Their dual designation
here, pitdra ‘two fathers’ (for ‘(mother and) father’), of course explicitly references the masc.,



and the preceding dual adj. pariksita could be equally masc. or fem. But the immediately
following adj. pirvajdvart is not only fem. but has the archaic, inherited, synchronically
suppletive fem. -ar(-i) suffix associated with -an-stems (type pivan- / pivari-). Discomfort with
the gender mismatch is perhaps conveyed by Re’s curious tr. of pitdra as “les deux meres” — or it
may be a rare lapse.

The finite verb in b, ksayatah, is perfectly ambiguous: it can be the pres. indicative of
Vksa ‘rule’, as the publ. tr. takes it, or the pres. subjunctive of Vksi ‘dwell’: ‘they two will dwell’.
Opinions are divided: Ge, HPS (Vrata 97), and Scar (92) opt for “herrschen” (though Ge allows
for either in n. 8b); Re and JPB (Adityas 110-11) for ‘rule’ (though Re doesn’t tr. as
subjunctive). I now think that choosing one is unduly restrictive, given the apparently deliberate
fluidity of the -ks- forms in these two vss., and would now slightly emend the tr. to “rule / will
dwell.”

The final word of the pada b, sdmokasa ‘having the same house’, appears to echo the first
word of vs. 7, divdksasah, esp. for those who interpret the latter as ‘dwelling in heaven’ (rather
than ‘ruling over heaven’, as is now the norm; see above). But even though dkas contributes to
the -ks- play in this sequence as well as to the semantic play, it is of course etymologically
unrelated to Vksi.

I construe vdrundaya with sdvrate since vratas are Varuna’s special province. The
question then is whether the dat. mahisdya in the next pada is coreferential with vdrunaya, as in
the publ. tr. (as well as explicitly Gr, Re, JPB [Adit. 110-11]). If, as Ge and JPB assert, the
“ghee-filled milk” is really rain, a substance that H+E do indeed have in their control, then the
identification makes sense, esp. given Varuna’s growing association with the waters. (That the
next vs. begins with the dvandva parjdnya-vdta, two divinities associated with storm and the
atmosphere may support the ‘rain’ interpr.) But if the ghrtdvat pdyah is more closely tied to the
ritual, a different referent might be more appropriate, esp. since, as far as I know, this would be
the only passage in which Varuna is identified as a mahisd-. Indra and Soma are both regularly
called mahisd- and both would be likely beneficiaries of the swelling of milk on the ritual
ground. It is, of course, quite possible, that mahisdya is meant to be ambiguous here.

X.65.9: This enumerative vs. seems to return us to vs. 1, though the syntactic frame changes in
midstream: ab are presumably in the nominative (though this is signaled only by the last three
words, the singulars vdruno mitré aryamd — the rest is in the dual and could just as well be acc.),
but the divinities in ¢ are in the acc. and the objects of havamahe.

As was just noted, the dvandva parjdnya-vdta seems to pick up the theme of rain from
8d, esp. given the adj. purisina ‘overflowing’. Ge also appositely cites VI.49.6 on this quality.

The final pada is an expansion of the enumeration in a relative clause — a variant of the
“X and which Y” type, without overt conjunction. It is oddly framed by a rel. prn. at the
beginning and the end: #yé ... yé#. All three terms in between are locational, but the first two are
adjectives in the nom. pl., the last a locative. A slightly more faithful tr. might be “(those) who
are earthly (and) heavenly (and) who are in the waters,” with the two yé’s associated with the
two different constructions.

X.65.10: Another enumerative vs., this time couched entirely in the acc. These accusatives are
presumably governed by imahe ‘we beseech’, which is the absolute final word of the vs., though
it’s possible instead to carry over havamahe ‘we summon’ from the previous vs. (9¢); it hardly
matters.



The rel. prn. yd in the Sambhita text could reflect either sg. ydh or pl. yé. Either would be
possible in context, since there are potential antecedents in both sg. (Tvastar, Vayu) and pl.
(Rbhus) and the verb in the rel. cl., ohate, can also be sg. or pl. (see below). Most tr. and interpr.
(incl. the publ. tr.) opt for the sg. ydh, flg. the Pp as well as Say., with Vayu as the likely
antecedent (and voc. rbhavah interposed). I would not rule out a pl. interpr. with rbhavah as
antecedent, since a rel. cl. dependent on a voc., even a rel. cl. in the 3rd ps., does not seem wildly
outlandish to me. This would produce an alt. tr. ““... o (you) Rbhus, who vaunt themselves.”
Since the rel. cl. has no specific content — every god is always available for praise or self-praise —
there are no contextual clues that favor one interpr. over the other. I favor the sg. interpr., since it
avoids the implicit change of person. It is also possible that the rel. cl. identifies another
individual who vaunts himself or who (per Ge, Re, JSK [Part. u 162]) considers himself an Rbhu,
but this seems to introduce further syntactic complications without much gain in content.

The verb ohate and its relatives are slippery both morphologically and functionally, as
was disc. esp. ad V.52.10. A number of its occurrences belong to a root present; see the
athematic participle, 6hana- ~ ohand- and the clear (I11.23.16, V.52.10, 11) or likely (VII.66.12)
3rd pl. 6hate. However, most of the occurrences of 6hate are singular (as is 2nd sg. ohase
VIIIL.80.9; on ohase in 1.30.4, see comm. ad loc.). These presumably began life as subjunctives to
the root present, but subjunctive value is not prominent or necessary in a number of passages
(like this one), and it seems likely that the stem cha- was reinterpr. as a 1st class present. On the
morphology see Narten (Fs. Kuiper 10-12 = KlSch 98-100) and Gotd (1st KI. 81). As for
semantics, see comm. ad V.52.10. Although a few forms appear to be transitive with the sense
‘solemnly proclaim, praise’ (esp. 1.30.4, VII.16.11) like some forms of the corresponding Aves.
verb Vaog, most are either reflexive ‘proclaim oneself (as), vaunt oneself” or passive ‘are praised
(as)’. (Most of the passages Gr identifies as having an acc. obj. should be otherwise interpr; see
the publ. tr. of and comm. on the particular passages.) Verbs of praising have a tendency to slip
into reflexive and then passive value.

The epithet vrtrakhadd- ‘gnawer of Vrtra’ occurs 3x in the RV, twice clearly of Indra (as
we might expect) (I11.45.2, 51.9). Here it appears to modify Brhaspati, since it is placed between
the name Brhaspati and an epithet that is more appropriate to that god, sumedhds- ‘of good
wisdom’. Since gnawing Vrtra is distant from Brhaspati’s usual sphere of operations, we might
interpr. the epithet here as indirectly inserting Indra in the list of invoked deities; or we can
simply take the assignment of the epithet to Brhaspati at face value. Certainly HPS (B+I 32)
takes it as modifying B.

Although dhanasd(h) is simply a nom. pl. modifier of the unexpressed subj. (“we”) of
imahe, it may implicitly express purpose (“‘so that / such that we win the stakes”).

I do not understand the position and function of u. JSK (Part. u 162) suggests that it’s
conjoining havamahe (9c) and imahe (10d). I would almost prefer to claim that it connects the
morphologically non-parallel purpose expressions svastdye (b) and dhanasd(h) (d).

X.65.11: This vs. contains three predicated pres. participles (a: jandyanta(h), c: rohdyantah, d:
visrjdntah) in the nom. plural and no finite verb. This structure is particularly clear because the
vs. cannot be taken as syntactically dependent on the previous vs., whose 1st pl. subj. “we”
cannot perform the cosmogonic deeds described in this vs., or as anticipating the next vs., whose
subj. is the ASvins in the 2nd dual. The plural subject in our vs. is not identified, but presumably
it’s the gods in general or some subset of them, perhaps the ones invoked in the previous vs(s).



X.65.12: Four of the ASvins’ good deeds, briskly summarized one per pada. The tenses are oddly
varied: a: pres. piprthah; b: aug. impf. ajinvatam; c: pf. shathuh; d: pres. srjathah. I have no
explanation for this temporal grab bag.

On Visnapi see Remmer (Frauennamen 39-40) and comm. ad X.39.7.

X.65.13: And now we have a nomenclatural grab bag. On Paviravi see Remmer (96), though
there is little to say. The name is also found in V1.49.7, which also contains Sarasvatt; the
previous vs. in that hymn, VI.49.6, also has the dual dvandva parjdnyavdata found in our vs. 9, in
similar context.

X.65.14: Pada a condenses the second hemistich of vs. 13, though eliminating Sarasvatt; the
second pada simply expands on visve devdh.

On the ratisdc- see comm. ad VIII.28.2; on abhisdc- see Scar (587-88). It’s worth noting
that in II1.51.2 abhisdc- is immediately followed by svarvid-, as it is here.

Ge takes svar in d as part of the subject, rather than part of the object as I (and Scar) do;
Re has a more complex take. Although removing svar from the object phrase produces a more
thematically unified object (songs, formulation, and hymn — all verbal products), the pada break
speaks for the acc. interpr., as does the fact that the subjects are “sun-finders” and so should not
include the sun him/itself.

X.65.15: The 2nd hemistich is identical to VII.35.15 (likewise a hymn-final vs.), whose pada b is
identical to our 14b. The final pada of our vs. and of VII.35.15 is of course the Vasistha clan
refrain, and it is therefore at home in VIL.35 in the Vasistha mandala. VIL.35 is an enumerative
hymn, like this one, and includes some of the same minor divinities: the Escorts and Gift-escorts
(VIL.35.11c), Sarasvati along with insights (11b), and Aja Ekapad (13a). The first pada of our vs.
also identifies Vasistha as the praiser in our hymn. It is not possible to say whether our poet is
borrowing the mantle of Vasistha or belongs to Vasistha’s poetic lineage, or perhaps just
plundered VII.35. See the publ. intro. for indecisive disc.

X.66 All Gods

This hymn is even more focused on divine enumeration than the last one and contains a
capacious catalogue, including many minor divinities. In this it is even closer to the spirit of
VIL.35 than X.65 is. Its final vs. is identical to the immed. preceding hymn, X.65.15, and thus
also links the hymn to Vasistha. In fact the penultimate vs. (X.66.14) makes a strong claim to the
poetic lineage of the Vasisthas and their eponymous ancestor.

X.66.2: Since the yé at the beginning of the second pada follows an opening pada containing
only a single constituent, I consider it to have domain over the whole hemistich, which provides
a more satisfactory structure.

On mdnma dhimahi see comm. ad X.36.5.

With Ge and Re (also AiG 11.2.132) I take mdghone as an abstract, ‘generosity’. It is
tempting, however, to interpret this vrddhi deriv. of maghdvan- as more directly related to the
usual referent of that epithet, i.e., as meaning ‘associated with the Maghavan=Indra’, and
construe it with vrjdne in c, as a parallel to mariidgane: ... on the community having the Maruts
as their troop and associated with Indra.” This is exactly what Say. does (maghone maghavata



indrasya sambandhini). Given the pada break I think the Ge/Re/publ.tr. interpr. is probably
better, but the other is at least lurking.

As in its companion hymn X.65, pada d attributes ritual roles to the gods that are usually
filled by mortals; see comm. ad X.65.4.

X.66.4: The first hemistich is couched in the nominative, although only the first term, dditih, is
unequivocally nom.; the others could alternatively be acc., because they are dual dvandvas,
neuters, or, in the case of maritah, a consonant stem identical in nom./acc. pl. The second half-
verse is entirely and unequivocally in the acc., to be construed with havamahe.

X.66.5: sdarasvan dhibhih is a variant of sdrasvati sahd dhibhih in the preceding hymn (X.65.13;
cf. also VII.35.11). The masc. figure sdrasvant- is of course far less prominent than the
goddess/river Sarasvati. I do not now why he was introduced here as a substitute for the
feminine.

The abstract mahimd ‘Greatness’ is an anomaly in the list of gods’ names in b, though of
course English speakers would have no trouble interpreting (His/Your) Highness or (His/Your)
Majesty in such a list. Re’s suggestion that it is the Greatness of Indra seems plausible; see the
passages cited by Ge (n. 5Sb) where mahimdn- stands in for Indra.

Ge’s suggestion (n. 5¢) that the Maruts are the formulation-makers (brahmakitah) also
seems plausible. As we see in passages like V.52.1, 5 the Maruts are praisers as well as
recipients of praise.

X.66.6: It is unclear how large the domain of the impv. santu is. I take it as extending through
the whole vs., or at least the first hemistich (with appropriate adjustment in number), while Ge’s
tr. implies that only the 2nd part of pada a falls under its sway. In a verse of this banality it
scarcely matters.

The unbroken predication of visan- in a series is strongly reminiscent of the first part of
the Atri hymn V.40, esp. vss. 1-3.

X.66.7: The bulls continue in this vs., but at least they have a little more to do.

X.66.8: The hapax root noun cmpd. yajiia-niskit- is unusual in apparently cmpding a root noun
both with a nominal and with a preverb; this type (NOMINAL-PREVERB VROOT) is rare to non-
existent. See Scar (649 and n. 921) and my 2020 isudhyd- (Fs. Lamberterie): 486-87, as well as
my 2024 Fs. Kellens art. “Limits on Root-noun Compounds in Indo-Iranian.” In fact, the next
phrase, adhvardnam abhisri-, may illustrate the point (see below). As for this cmpd., see Scar
(78-79), who suggests that it results from confusion between synonymous nis Vkr and is Vkr, the
latter an idiom with a synchronically unanalyzable pseudo-preverb. He even suggests an
underlying form *yajiiam-iskit-, with an accusative, which was reanalyzed as yajiia-niskrt-.
Although this last suggestion seems fanciful (or desperate), a confusion between the two idioms
may have led to the creation of this anomalous form. (See disc. in the Kellens Fs art., p. 142.)

The cmpd abhisriyah is of course plural, but “full glories” does not go well in English;
adhvardanam is also plural, despite the singular rendering in the publ. tr. (a lapse). For this phrase
GEN abhisri- I long favored substituting “excelling in glory over the ceremonies,” parallel to
VL.70.1 bhiivananam abhisriya “excelling in glory over the creatures.” However, I would now
tr. it as “perfector of the ceremonies”; see disc. ad 1.44.3, VIII.44.7. The root noun abhisri- is



generally construed with a genitive, and the abhi- suggests the notion of superiority or
dominance over. This interpr. differs somewhat from that given by Scar (547—48) and the lit.
cited there. It is striking that, beside our phrase adhvardnam abhisri- (here and VII1.44.7), there
exists a cmpd adhvara-sri- (5x). Scar (545—46) is hard pressed to account for the construction
and interpr. of the cmpd, but I wonder if it represents an underlying *adhvara—abhi-sri-, with
both nominal and preverb. The cmpd. has expelled the preverb because root noun cmpds can
have only two members (see immed. above, on yajiia-niskit-). This would be exactly parallel to
the expulsion I hypothesize in an original *isu-prati-dhaldh- ‘arrow-aiming’, resulting in *isu-
dh-, in my 2020 article cited above. The full phrase adhvard-+abhi-sri- would be preserved with
the gen. pl. of the nominal and the preverb+root noun, as here. Alternatively when the root noun
was construed with the preverb, the nominal member got bumped. See the comm. cited above.

X.66.9: The injunctive janayan is one of only two 3rd pl. active injunctives to this stem, where
we expect instead the likewise transitive janayanta with -anta replacment. The other is in nearby
X.61.7; see disc. there and my 1979 -anta replacement article (IIJ 21), esp. p. 154.

The phrase abhi vratd is difficult to parse. Most tr. take it as a separate prep. phrase,
loosely construed: So Ge “fiir die heiligen Werke,” Re “selon les voeux (divins)” (commenting
that the phrase “resolves” a cmpd. *abhivratam [no accent given]), HPS (Vrata 63) “um der
Geliibde willen.” The publ. tr., “to their commandments,” is of this type, though it might be
easier to interpr. as “according to their commandments” or, with a looser gloss of vratd-, “to
their standards.” I think some version of this interpr. is probably correct, but it is possible that
vratd is simply another object to janayan; cf. VI1.75.3 jandyanto daivyani vratdni. This,
however, would leave abhi stranded; it’s difficult, though perhaps not impossible, to take it as a
preverb in tmesis with janayan. For another problematic ex. of abhi vratd, see VIII.32.28 and
comm. thereon.

Note that dpah in b shows the occasional substitution of nom. pl. for acc. pl. in this stem.
It is noteworthy here because in the previous vs. the last pada begins with a correct acc. pl. apdh
(X.66.8d); however, the ¢ pada of the next vs. (X.66.10c) begins exactly like our pada, dpa
osadhih, where the nominative is correct. Cf. also other exx. of this pada opening (V.41.11,
VIIL.34.25 with expected nom. — though cf. also the acc. apd dsadhih in V1.39.5). It is possible
that the redactors altered our phrase to match the nearly identical expression in the following
verse; since sandhi across the pada boundary would have amalgamated the final and initial
vowels to vratdpa osadhih, the only change would have been the erasure of the accent on the
putative acc. *apdh (that is, *vratdpd).

In ¢ the form svar raises questions. Ge (n. 9¢) simply pronounces it an honorary instr. and
tr. “mit Sonnenlicht” (sim. HPS, Vrata 63). Re attenuates the sense but leaves the grammar
intact, tr. “le ciel” as a second obj. to “fill.” I am reluctant to tamper with either morphology or
sense, though I’m not sure what filling the sun would actually mean. Kii (372) also takes this
austere road.

The last part of d, tanvi ni mamrjuh, is found identically in the companion hymn,
X.65.7d. There the gods clasped to themselves the sacrifice they had just created; here the object
is both more intangible and more comprehensive: their “will” (vdsa-). I take this to mean that
they have fully appropriated and deployed the motivation and ability to effect the actions
described in the earlier parts of the vs.



X.66.10: With the gen. phrase mahisdsya tanyatoh both Ge and Re supply a head noun ‘master’,
modifying the dual dvandva vataparjanyd. This is certainly possible, but I think it is also
possible that the relationship between Wind + Thunderstorm and thunder is meant to be more
open-ended. Unfortunately the publ. tr., which reflects this idea, is hard to interpr.

X.66.11: The formation of tanayitnii- here differs from fanyatii- in the preceding vs. (10b) as
well as in the preceding hymn (X.65.13), and I’'m not sure what, if any, distinction is meant to be
drawn. I tr. tanyatii- as “Thunder” and tanayitni- as “Thundering,” but this is simply to register
the difference in formation. Note esp. that X.65.13 contains the sequence tanyatiir ékapad ajdh,
which seems a minimal reverse reordering of our ajd ékapat tanayitniih—which might suggest
that ranyatii- and tanayitni- refer to the same entity. Since sorting out these minor divinities is
difficult anyway, I won’t speculate further.

In d we may have two different groups — the All Gods and my patrons — or the gods may
be identified as my patrons, with patrons an appositive. The position of utd could be compatible
with either reading, conjoining all of d with the list in abc or conjoining the two terms of d. The
standard interpr. (Ge, Re; also JSK, DGRV 1.335) opt for the former, but it’s worth noting (as Ge
does, n. 11d) that the gods were identified as patrons (same word siirdyah) and creators of the
sacrifice in vs. 2, and so the second possibility is a strong one.

X.66.12: Ge/Re take mdnavah as ‘humans’ and as modifying the 1st pl. subject of sydma (“may
we humans be ...”). The publ. tr. “might we be Manu-s,” with the more specific interpr. of the
stem mdnu-, which then is predicated of the subject, comes from a suggestion of JPB. The idea is
that we all want to enact the role of Manu as first sacrificer at the first instantiation of the
sacrifice, which would then be a joint venture between Manu (/us Manu-s) and the gods, who, as
we saw in 2d (and X.65.7d), begot the sacrifice. In b it is surely the gods who are urged to lead
the sacrifice east. Re cites Bergaigne as having an interpr. similar to the publ. tr. (“puissions-
nous étre a vos yeux des Manus ...”).

X.66.13: The divine model for the current sacrifice is further set forth here.

See extensive disc. of prdtivesa- (only here in the RV, but common later) and related
words ad X.49.5. The literal gloss in AiG I1.1.284, ‘die Wohnung gegeniiber habend’, and its
suggested meaning ‘neighbor’ seem reasonable.

X.66.14: This vs. makes a strong claim on the part of the poet(s) to belong to the poetic lineage
of Vasistha, who is surely the referent of pitrvdt ‘like/in the manner of (their) father’. I think it
quite likely that the seer embedded in rsivdt ‘like/in the manner of the [/a] seer’ is also Vasistha,
rather than a generic figure.

The close partnership between us humans and the gods in the sacrificial enterprise is also
depicted here, where the gods are referred to as prized and pleased ‘kinsmen’ (jiatdyah).

X.66.15: This vs., identical to the final vs. of X.65, also asserts the Vasistha connection.

X.67—-68 Brhaspati

Two hymns dedicated to Brhaspati. In addition to the usual treatments, see HPS’s
detailed discussions in B+]; Re treats the Brhaspati hymns in EVP XV. On the supposed poet
Ayasya see comm. ad X.67.1.



X.67 Brhaspati
Laura Massetti compares the structure and themes in this hymn with Pindar’s Pythian 12
(see her 2024 Pindar’s Pythian Twelve, Part II, esp. pp. 102—18).

X.67.1: The first word of the hymn, imdm, is a near-deictic “this ... here” and implicitly locates
us on the ritual ground, with this hymn (dhi- ‘insightful thought”) being recited now. In this
particular case, the speaker credits “our father” (pitd nah), by implication Brhaspati, with finding
(that is, composing) the hymn, with an augmented imperfect avindat. This is unlike the usual
RVic situation, in which the poet claims to be himself composing the hymn, though “in the
manner” of a father or ancestor — e.g., in the immediately preceding hymn, X.66.14 vdsisthasah
pitrvdd vicam akrata “like their father(s) the Vasisthas have made speech”; instead it seems to
depict something closer to the later Srauta ritual situation in which already existing ritual texts
are recited in a fixed liturgy.

On the various possible referents of “seven-headed” (saptdsirsnim) see Ge (n. 1a), HPS
(228), and now Massetti (2024: 108, 180, and passim).

The adj. brhatim ‘lofty’ evokes the dedicand’s name, Brha(spa)ti; we might also see the
anagram in pitd (€) -pdti-.

The “fourth one” (turiyam) in ¢ cannot be directly coreferential with imdm dhiyam in
pada a because of the gender difference. It could, however, match ukthdm in d. As noted in the
publ. intro., it is strongly reminiscent of the fourth part of speech or the fourth formulation often
prominent in Vedic discussions of the nature and powers of speech. Indeed, HPS takes it as the
fourth formulation (brdhman-)(224).

The adj. aydsya- ‘irrepressible’ is used of various gods (Indra, Soma) and surely here
refers to “our father,” that is, Brhaspati, as HPS (227-28) argues. The Anukramant has probably
extracted it from this first vs. as the name of the poet, to whom not only these two hymns (X.67-
68) but also X.44—46 are attributed, and who becomes an independent figure in the later
tradition. On the reinterpretation of the adjective as a PN, see HPS (165-66, 227-28), citing
Pischel; Mayr (PN s.v.); and comm. ad 1.62.7; and for Ayasya’s later existence, see Macdonell-
Keith, Vedic Index s.v.

X.67.2: This vs. is lexically chained to vs. 1 (see HPS 228): 1d Sdmsan: 2a samsantah (both pres.
participles, in adjacent padas); la dhiyam: 2a didhyanah; 1b rta(-prajatam): 2a rtdm; note also
pitd (1a) contrasted with putrdsah (2b). This chaining superimposes the pl. Angirases (vs. 2) on
the sg. Brhaspati (vs. 1) as the original joint devisers of the verbal portion of the primal sacrifice.
The important connection between dhi- (1a) and didhyana- (2a) is not signaled in the publ. tr.
due to the difficulty of coming up with a non-awkward English verb. Perhaps “seeing insights
straightaway” in 2a.

The agreement of the participles Sdmsan and Sdmsantah also suggests that their objects,
uktham (1d) and rtam (2a), can be superimposed and identified with each other (see Lii 421, Re
comm. ad loc.). There is also verse-internal lexical and morphological play: the pres. mid.
participles ending padas a and c, didhyanah and dddhanah, share not only a suffix and ending (-
anah), but also a reduplicative skeleton, d_dh. And dhédma in d picks up dddhanah in c.

The meaning and referent of vipram paddm are disputed, as instances of padd- often are.
Ge takes the phrase as a double acc., with paddm predicated of vipram and meaning ‘track’: “den
Redekundigen zu ihrer Wegspur machend”; he explains (n. 2¢) that they follow in their speech



the tracks/traces of Brhaspati. But most interpr. take vipram as a modifier of paddm, meaning
“inspired word/speech.” See Lii (522 n. 6), Re (ad loc.), HPS (225). I do not see why it cannot be
a pun, as the publ. tr. presents it (though perhaps it should be better phrased in the manner of Ge:
“laying their inspired word as their track,” in this case the track of the ritual cursus).

Most interpr. take mananta to mean “they thought up / devised” the dhdma of the
sacrifice: Ge “haben ... ersonnen,” HPS (225) “haben ... erdacht,” Re “ont inventé.” Certainly
the prathamdm ‘first’ qualifying dhdma supports this view. However, the occurrence of the VP
dhama mdna- in X.97.1 mdnai ... dhdma,” where it refers to the various forms of plants, favors a
more neutral “think about / bring to mind,” with no sense of creation or invention. Hence my
“pondered” — though I do not entirely reject the standard view.

X.67.3—8: The narration of the Vala myth begins here and continues through vs. 8. As noted in
the publ. intro., the pattern associated with the name Brhaspati in this sequence is significant.
The name first appears in vs. 3 at the beginning of pada c, and this nom. b/haspdtih occupies the
same position in 4c¢ and Sc, as well as 8c, with acc. brhaspdtim beginning 9c and 10c after the
recital of the myth proper. Brhaspati’s variant brahmanaspdtih opens the ¢ pada of 7. But in the
center of this sequence, vs. 6, we find instead indrah at the beginning of the vs., a vs. with no
occurrence of Brhaspati — structurally imposing, as I suggest in the publ. intro., the
superimposition and identification of Brhaspati and Indra.

The preverb vi figures prominently in this account (3b, 4d, 6b, 7b, 7d).

X.67.3: This vs. is esp. focused on the soundscape of the myth. On the one hand, the two
intensive participles, vd@vadadbhih (a) and abhikdnikradat (c), both of sounds associated with
animals, convey a sense of the constant cacophony in the background of the mythic actions: the
Angirases’ constant vocalizations compared to the disordered honking of geese, Brhaspati’s
continual roaring at the cows like a bovine himself. On the other hand, the final pada depicts the
ritually regulated starting up of the praise song and its hymn tune, the province of the priestly
figures the Prastotar and the Udgatar, an oasis of sonic order in the midst of an uproar of voices.
The presence of both utd and ca in pada d is curious, esp. since they seem to form a “both
... and” structure, conjoining the two verbs prdstaut and id ... agayat. This kind of subclausal
usage is rare with utd, as is the mixed construction with ca. See JSK (DGRYV 1.357) for disc. Of
course, in pada-initial position ca could not be used, but there doesn’t seem any reason why prd
astaut could not have been separated through tmesis by ca (* #prd castaut ...), like iic ca ...
agayat. Because these finite verb forms are preceded only by participles (vydsyan ...
abhikdnikradat) modifying the subject, we cannot interpr. the utd as a clause connector.

X.67.4: The three feminine entities, divided into two and one in pada a, but aggregated as three
in d, are universally interpreted as “doors” (for which I substituted “gates” as slight more suitable
to a cave). As Ge points out (n. 4d), the ‘doors’ (duiras) are found in this Vala context in VI.18.5
and X.120.8. Re cleverly suggests that there may have been a (notional) haplology from the
sequence dvd(bhyam) *dvdrbhyam that resulted in the gapping of the ‘door’ word here.

Note the echo of the first word of the vs., avdh (/avo) ‘below’, and the last, d@vah ‘opened
up’ (underlying avar).

X.67.5: Here we meet another “three,” but neut. (¢rini), not the fem. of 4d (tisrdh).



Pada a contains the problematic Saydthem (Pp saydtha im), which has received a variety
of interpr., none of them satisfactory. The publ. tr. follows Old (as does Re) in taking Saydtha as
a neut. acc. pl. (Old “Lagerstitten,” publ. tr. “lairs”) as parallel obj. beside purdm. The stem is
otherwise only found in two passages in adjacent hymns, dat. Saydthaya (V1.18.8) and loc.
Saydthe (V1.17.9). Both those forms appear to have (quasi-)infinitival value ‘to lie’, although
only the dative fits this function well morphologically (see comm. ad VI.17.9). Gr suggests we
should read saydthe here as well (with no explan. of the -m); Ge (n. 5a) reads Saydtha (with the
Pp, the likely analysis), but claims that the form is an infinitive (with no explan. of the
morphology). HPS (B+I 225-26) takes it as an instr. (flg. a corrrection by Thieme [11J 3.15] of
HPS’s tr. in Vrata 47 n. 84), attributing the sense ‘riverbed’ to the stem: “Nachdem er den
zuriickgebeugten Wall durch ein Flussbett zerspalten hatte.” I have no idea what this is meant to
mean; how can a fortress be split by a riverbed, and how did Brhaspati get hold of such an
instrument in the first place? In his tr. in Vrata, Saydtha- is also ‘riverbed’, but (I think) as an acc.
pl., expressing what parts the fortress separated into after Brhaspati split it (“Die ... Burg ...
zerspaltete er in (Fluss-)betten”), which are then the referents of the “three” in pada b; this
interpr. basically follows Ge’s alternative, given in his n. 5a. Given that that the various tricky
manipulations of morphology or meaning don’t yield plausible sense, Old’s acc. pl. seems the
simplest and the least harmful. But I am still disturbed by several features. First, at least in my
interpr. the fem. sg. dpacim modifies piiram, but is separated from it by Saydthem. However, this
word order might be iconic for splitting apart the fortress. More serious is the position of the
particle im (assuming that’s what’s lurking in Saydthem). In my treatment of this particle
(“Rigvedic sim and im,” Fs. Cardona 2002) I point out (pp. 303—4 and n. 23) that im is almost
always found either in second, or modified second, position (as in 7a) or directly before the verb.
Of the 208 instances of im (per Lubotsky), only nine fail to conform — including this one. After
reconsidering the problems posed by saydthem 1 now find I cannot accept the neut. acc. pl. + im
interpr. found in the publ. tr. The need to posit an out-of-place im seems close to fatal, esp.
because the acc. pl. ‘lairs’ doesn’t fit the passage all that well, and further the other two
occurrences of the stem saydtha- are in (quasi-)verbal usage, not concrete. I now find myself
sympathetic to Gr’s suggestion that we read *Saydthe. This entails assuming that the -m was
originally a hiatus breaker (notionally -n7) that was reinterpreted as a real m — even though (and
this is a major problem) this is not a sequence (*-e a-) where a hiatus-breaking -n1 would be
introduced. If this dubious analysis is accepted, saydthe would have the same quasi-infinitival
use as in VI.17.9 and depict the collapse of the piir- and its subsequent position. I would now tr.
“Having split apart the stronghold to lie facing backwards,” eliminating “(from front) to back,
(having split apart) the lairs” and picking up with “at one blow.” The use of a form of ‘lie’ would
thematically connect this account of the Vala myth with the Vrtra myth, where Vi is a signature
word (see esp. 1.32).

The next problem is the identity of the three (neut. ¢rini) in pada b, which in part depends
on the sense of the lexeme nis Vkrt. In its only other RVic occurrence, in IX.108.6, the object is
something desirable (cows) that one cuts out from its surroundings (=stone) (... dSmano nir ga
dkrntat), i.e., essentially the same context as here. Our nis Vkrt seems parallel also to nis Vbhr in
a similar context in the next, paired hymn (X.68.8). With Ge (n. 5b) (and Say., sim. Re) I identify
the three as the dawn, the sun, and the cow found in pada c (usdsam siryam gam), despite the
gender mismatch between neut. trini and the assorted fem. and masc. items in c; the neut. may be
a cover term for “three (things),” esp. since neither masc. nor fem. would encompass all three.
(Re supplies “trésors” with trini.) Although together padas cd name four things (including



arkdam), this last term is in a separate pada and, as Ge points out (n. 5b), Brhaspati had already
found it (see lab dhiyam ... avindat). Moreover, in the parallel in the next hymn, X.68.9, the
verb ‘find’ (avindat) has three objects, and though arkd- also occurs in that vs., in a separate
pada as here, it is in the instr., not the acc. of the other three.

“Water-holder, reservoir” (udadhi-) is a slightly odd way to refer to the Vala cave, but it
can hardly have any other referent. The usage is similar to that of “well” in English, which can
be used metaphorically as a container for substances other than water (e.g., “well of loneliness™);
in fact, we also have metaphorical expressions with this very word — e.g., “reservoir of
goodwill,” “reservoir of infection” (apparently a technical term in epidemiology), etc.

X.67.6: On the significance of the vs.-initial placement of indrah here, see comm. above ad vss.
3-8 and the publ. intro. Not only is Indra superimposed on Brhaspati here, but he has access to
the same verb: (vi) cakarta, like Brhaspati’s (nih ...) akrntat in 5b.

As noted in the publ. intro. raksitdr- ‘guard’ is an ambiguous and potentially menacing
term. See Re’s comm.

Gr, Ge, and HPS (226) render kard- as ‘hand’, a sense well established in the epics and
later, but, as Re points out, this would likely be the only example in Vedic. (The other RVic
occurrence of the stem, in [.116.13, refers to the ASvins. Ge and the publ. tr. [JPB] take it as
‘hand’, but a more generic ‘doer’ seems more likely. The occurrence in AVS XII.2.2 likewise
fits its context better with such a sense.) A meaning ‘hand’ here would seem distinctly odd, since
the action of ‘cutting apart’ (vi Vkrt) is not something a hand by itself can manage (outside of
Kung Fu movies) — better a physical ‘doer’, concretized as ‘tool” or, with Re, “un instrument (a
découper)” like a knife.

On sweat as a sign of ritual activity, see my 2015 “Avestan xsuuid.” A more literal tr. of
this bahuvr. would be ‘whose ointment/unguent is sweat’. The theme returns in the next vs., 7d.

X.67.7: Note the allit. in sd ... satyébhih sakhibhih sucddbhih (also unified by instr. pl. ending)
and (go)dhayasam ... dhanasair (a)dardah.

The cmpd go-dhayas- ‘cow-nurturing’ is presumably meant ironically, continuing the
ambiguity of raksitdram diighanam. It has an Old Avestan cognate gaodaiiah- (Y 29.2). Perhaps
it is not an accident that the Avestan occurrence is in the famous Lament of the Soul of the Cow,
when the Cow is complaining that the cow-tending is not entirely satisfactory. The Aves.
correspondent supports a rendering ‘nurturing cows’, ‘having the nurturing of cows’ (so Gr).
However, most tr. interpr. gé- not as an obj. of the 2nd member, but rather as the source of
nourishment — Ge “der von den Rindern sich nédhrte”; Re. “qui tétait [le lait] des vaches”; HPS
“dessen Nahrung die Kiihe sind.” I assume that all these interpr. are trying to capture the fact that
the Vala cave is a sinister, not a nurturing figure towards the captive cows . But this seems to me
sufficiently covered by an ironic interpr. of the cmpd. (like gopati- in the next vs.). Against the
“source” interpr. is the fact that several of the host of X-dhayas- cmpds — ari-dhayas-, karu-
dhayas-, bhiiri-dhayas- -- clearly have 1st member objects (‘nourishing the stranger’, etc.). visvd-
dhayas- is ambiguous: either ‘nourishing all’ (with obj.) or ‘having all nourishments’, but it
certainly doesn’t mean *‘deriving nourishment from all’; by my interpr. hdri-dhayas- means
‘having golden nourishment’, not ‘nourishing the golden’, but again certainly not *‘deriving
nourishment from the golden’ (see comm. ad 111.44.3).

The root-noun cmpd dhana-sa- is found 6x in the RV, including in nearby X.65.10;
dhana-sd- here is a nonce thematization. See Scar 581.



The gharmd- in gharmd-sveda- may well refer to the gharma pot at the Pravargya ritual;
cf., in the frog hymn, VII.103.8 adhvarydvo gharminah sisvidandh and comm. thereon.
For the sense of vi Vnas here, see comm. ad X.64.15.

X.67.8: iyand- ‘begging’ may be used sarcastically here. They used verbal means, which is like
begging, but the words in fact ‘compelled’.

isanayanta — This hapax, which belongs in the hazy group of isana-, isanya- and the
nominals isdni- and isanyd-, is rendered by Re and HPS as intrans./reflex. But it is surely an -
anta replacement and so is trans., as Ge (and I) take it.

mitho-avadya-pa- is one of the few three-member cmpds in the RV; I have found fewer
than 20 (not counting negated two-member cmpds, cmpds with su- and dus-, and cmpds. with a
lexicalized member [like gopa-]). See my forthcoming “Limits on Indo-Iranian Compounding”
(Ged. G. Holland). This rarity adds to the difficulty of interpreting it. It seems to have been
rather casually assembled. The final member -pa- is, like -sa- in 7 above, thematized from the
root noun -pa- ‘protect’ (see Scar 308). For avadya-pa-, Renou cites the syntagm 1.185.10 patdam
avadyadt. To this “protecting from fault,” the adverb mirthdh ‘alternately, mutually’ would be
loosely joined. If “protecting each other from fault’ (e.g., Old “einander wechselseitig als
Abwehrer von Schande habend”) vel sim. is really the sense of the cmpd., its application to the
Angirases is somewhat puzzling. But there is an alternative. In my copy of HPS’s B+, which
belonged to Stanley Insler, he penciled in the margin “protecting from falsity and disgrace =
dvandva.” This seems eminently worth considering, esp. if mithdh here has a sense closer to that
found in Iranian, where it refers to wrong or falsehood. For the Old Persian evidence see R.
Schmitt, Worterbuch der altpersischen Konigsinschriften, p. 215 with lit. In Avestan the adverb
is esp. associated with false speech: Old Avestan midah-uuacah- ‘having false speech’, YA
midaoxta- ‘falsely spoken’, mido.aog- ‘falsely speaking’. Here it would be paired with avadya-,
whose literal meaning is of course ‘not to be spoken’. I now suggest an alternate interpr., based
on Insler’s dvandva analysis: “protecting from the false and the unspeakable” — an appropriate
description of the Angirases, whose realm is true and effective speech. Alternatively, it is
possible that we are dealing with two words here, with mithdh a separate adverb (as in the next
hymn, X.68.10, where it means ‘alternately’) and a standard two-member cmpd. that should be
accented *avadya-pébhih (ct. dhana-saih in 7b), with the accent having been erased
redactionally. The problem then would be: what does mithdh mean in that context? It seems
unlikely that Brhaspati and the Angirases alternated in releasing the cows or did so rivalrously. I
therefore prefer the dvandva analysis.

ud usriyd asrjata reprises 4d id usrd dkar.

X.67.9: This is the transition vs. back to the present time and the 1st ps. poets — but we don’t find
that out till the 1st pl. madema in d. Till then the subject could be the Angirases.
Note that Brhaspati here is credited with martial, more-Indra-like skills.

X.67.10: With Old, I attach ab to the previous vs. because it seems to continue the victory
narrative from there, but this is not necessary. The second hemistich lacks a finite verb; I supply
dnu madema from 9d.

Pada c is a mash-up of 9a vardhdyantah and 9c bihaspdtim visanam.

My interpr. of d differs from the standard ones, and infuses it with more content —
perhaps going beyond the evidence. It is dependent on the interpr. of ndna. Ge (n. 10c) follows



Say. (nana diksu santah) in taking it locationally (“‘da und dort weilend”), while Re seems to
project this onto conceptual social location (“bien qu’étant diversement (situés sur le plan
social)”). I suggest that the ndna refers to the varying capacities of the poets, who each “bring
light with their mouth” (bibhrato jydtir asa), but in different ways according to their particular
verbal skills.

X.67.11: On the formation of the infinitival vayodhai (also X.55.1), see Scar 261.

X.67.12: The intrusion of the Vrtra myth (pada c) and other violent Indraic exploits is surprising

in this insistently Brhaspati/Vala-oriented hymn. The vs. seems tacked on; on the other hand, the
invocation of Heaven and Earth duplicates that of the two world halves in 11d. More to the point,
there is some ring composition: saptd in 1a and 12¢, miirdhdn- in 12b recalling sirsan- in la.

X.68 Brhaspati

On the complex style of this hymn see publ. intro.

Like X.67, this hymn has its share of verse-, hemistich-, and pada-initial occurrences of
brhaspdti-: 1d, 2d, 3c, 4c, 5c, 6b, 7a, 8d, 9c, 10b, 11d, 12c. There is one, and only one, per verse.
As discussed below ad vs. 7, it is likely that all these occurrences are extra-clausal and
topicalized.

X.68.1: This vs. has three marked similes (a, b, c), each of which presents difficulties of
interpretation. In all three cases the comparandum is the chants (arkd-) directed towards
Brhaspati in d.

In the first simile the point of comparison is noisy water birds “constantly gabbling” (the
intens. part. vdvadatah; see in the previous hymn X.67.3 where the Angirases are modified by
the same participle). There is some unhappiness among interpreters about the other participle in
this simile, rdksamana-. Gr suggests reading ydksamana- (‘appearing, displaying’?); Old favors
Brunnhofer’s suggestion krdksamana- ‘howling’ (vel sim.), which is associated with udapriit- in
IX.108.7. However, as Ge points out (n. 1ab), this would involve adjusting the sandhi of
transmitted vdyo. And I for one see no semantic problem with rdksamana-. Flocks of birds on
water are often found in fairly tight, noisy groups, which can be seen as (and probably are)
mutually protective. I take the middle participle as reciprocal; Re interpr. it as passive (“qu’on
tenait enfermés™), but the middle of Vraks is never passive.

Note that the part. vdvadatah occurs across the pada boundary from the birds and sits
exactly between the first and second similes. This allows it to be construed with both, as, e.g.,
HPS (218) sees. With the first it is a nom. pl. masc., with the second it is the homonymous gen.
sg., modifying abhriyasya: “of the ever-speaking (lit.) X of the cloud.” Although most interpr.
abhriya- as the cloud itself, I prefer to see it as the adj. it is formally, modifying a gapped
“thunder.”

The difficulty of c lies in the hapax giribhrdj-, and within this cmpd there are several
problems: 1) what is the second member? and 2) what is the relation of the first member to the
second? For a detailed disc. see Scar (373—74). A number of possibilities have been suggested
for the etymology of -bhrdj-, of which the strongest competitors are *bhleg* ‘swell’ (also
possibly in the root noun bhrdj- AVS VIL.90.2, possibly meaning ‘penis’) and *bhreg ‘break’
(for a recently suggested alternative root see below). The ‘break’ interpr. is the one favored by
most tr. and comm.: Gr, Ge, Re, HPS (218), Mau (155) [Pokorny IEW also includes it there] and



generally involves a direct-object function for the 1st member, or at least a goal, though an
ablatival source is also sometimes considered: e.g., Re “brisant la montagne” (direct obj.) versus
Mau “as they break upon the rocks” (goal) versus Gr (alt. gloss; sim. Re’s alt. in n.) “aus ihnen
[=mountains] hervorbrechend” (source). For “waves” in a similar direct object context, see
VI1.61.2 iydm ... arujat, sdnu girindm tavisébhir iirmibhih “She [=the river Sarasvati]| broke the
back of the mountains with her powerful waves.” The problem is that there are no other certain
(and few if any possible) traces of *bhreg in Indo-Aryan. Mayrhofer (EWA s.v. bhrdj-)
considers it “willkiirlich” to involve the ‘break’ root here.

The ‘swell, be erect’ interpr. has the merit of an at least tenuous connection with another
Vedic word, the aforementioned root noun bhrdj- ‘penis’(?). The publ. tr. follows this interpr.
and the exact wording, “stiff-peaked (like) mountains,” was adapted from a suggestion of Darms,
reproduced in EWA (“Steitheit wie Berge habend”). Scar also favors ‘swell’, but points out that
giri- as first compound member often has a locatival sense (e.g., giri-ksit- ‘dwelling in the
mountains’; Scar’s suggested gloss, ‘im Gebirge schwellend,” is more plausible, if less poetic,
than the one based on Darms.

Recently (WeCIEC 28, 2016; Proceedings publ. 2018: 79-81), R. Ginevra suggested a
different interp. of both parts of the cmpd and a diff. meaning for the whole. He glosses it “loud-
roaring.” The 2nd member belongs to a root *bhr(hz)g ‘roar’, of his manufacture, whose nearest
Vedic relative is, by his account, bhiirjdyant- in X.46.4 — but see comm. ad loc.: it is not at all
clear that this stem even exists. As for the first member, he takes it as a reduced form of *g“erh;
‘heavy’. This is of course a particularly bold interpr., since ‘heavy’ has u-vocalism in Skt. (gur-
1i-); Ginevra has a complex and ultimately unconvincing way to get to giri-, but the real problem
is that it’s hard to imagine a *giri- ‘heavy’ surviving the competition not only of the well-attested
giri- ‘mountain’, but the even better attested gir- ‘song’. That a cmpd ‘loud-roaring’ would have
survived with that meaning in Vedic when neither of its members has any support in the attested
language, beggars belief.

But Ginevra’s alternative interpr. has the merit of reminding us that the cmpd. should
somehow fit the simile in which it’s embedded, and that simile concerns noise. Wave(s) are at
least marginally associated with sound elsewhere in the RV: see 1.44.12 sindhor iva prdsvanitasa
iurmdyah “like the clamorous waves of a river”; IX.50.1 sindhor iirmér iva svandh “like the roar
of the wave of a river,” and so perhaps the cmpd giribhrdj- does not have to contribute
semantically to the simile; on the other hand, deploying a hapax cmpd that is irrelevant to the
content of the passage seems an unlikely move on the part of a skilled RVic poet. Assuming that
it does contribute to the noise simile, I now think that “breaking the mountains” is more
compatible with the simile than “stiff-peaked (like) mountains,” since breaking or pounding the
rocks is going to produce a certain amount of noise. At least as an alternative, I would therefore
now change the publ. tr. to “breaking the mountains” (see VI.61.2 cited above), despite the
problematic absence of other reflexes of *bhreg.

The collocation of irmi- and Vmad ‘be/make exhilarated’ found here (iirmdyo mddantah)
is also found elsewhere: V1.44.20, VIII.14.10, passages laconically cited by Ge (n. 1c; see also
HPS). The association presumably arose because irmi- is often used metaphorically of
“wave(s)” of soma, whose signature verb is Vmad.

X.68.2: On the interrelated and developing similes in this vs., see the publ. intro. as well as Ge’s
n. 2ab.



The opening phrase sdm gobhih participates in two different images in the first hemistich.
The first, unrecognized by other tr./comm., is triggered by the end of the preceding vs., (abhi ...)
anavan “they bellowed.” In the Angiras context gébhih can be associated with the root Vnu
‘bellow’. See, e.g., IV.3.11 sdm dngiraso navanta gobhih “The Angirases roared along with the
cows” (also V.45.8), with both sdm and gobhih. The joint bellowing refers to the mutual
recognition-by-sound that allowed the Angirases to free the cows penned up in the Vala cave.
(Note also that Brhaspati roared at the cows in the previous hymn. [X.67.3], though with a
different root: bihaspdtir abhikdnikradad gdh.)

But sdm gobhih Vni also exists independently; see V.42.4 sdm indra no mdnasa nesi
gobhih “Through your thought, Indra, lead us together with cows,” and the final word of the
hemistich, ninaya, is thus also to be construed with the opening. The object of the frame
construction is gapped, but with Ge and Re (and HPS in n.) we can supply. the Angirases, whom
Brhaspati reunites with the (freed) cows. In the simile Bhaga leads Aryaman (bhdga ivéd
aryamdnam); as I explained in the publ. intro. “Bhaga (Fortune or Good Fortune) leads
Aryaman, the "civilizing" god of custom, one of whose roles is patron of marriage, to the
marriage ceremony in order to preside.” The ceremony itself is found in the next pada. That the
simile in b relates to the marriage is the view of Ge, Re, and Mau (156 n. 2), though HPS
explicitly disavows this interpr. (219 n.).

In my opinion, the verse-initial sdm gobhih that we’ve already used twice in the first
hemistich gets reused in pada c, as Ge also suggests (n. 2c, tentatively also Re n.). The simile,
which dominates the pada, is of the marriage ceremony, with the officiant (jdne mitrdh) in the
nom. “anointing” the married couple in the acc. (ddmpati). As Ge points out, this step in the
ceremony is ordinarily expressed with the lexeme sdm Vaiij (e.g., in the final vs. of the wedding
hymn, X.85.47 sdam aiijantu visve devih; see also Ge’s other citations). It is rather nice that sdm
‘together’ unites the various pieces of this vs.

Two questions remain about the verse. First, who is the referent of jdne mitrdh? second,
how does the frame, which must be entirely supplied, match the simile? As for the first, most
take the mitrd- to be an actual friend or close associate of the couple (so Ge, Re, Mau), while
HPS, with a different arrangement of simile and frame, opts for Mitra. I think instead that it is
Agni, who is elsewhere called jdane mitrah (11.4.1, VII1.23.8; for disc. see my “Rigvedic
Svayamvara?” Fs. Parpola [2001]: 312). Agni officiates at the wedding by virtue of the centrality
of the ritual fire at the wedding ceremony.

My answer to the second question is given in the publ. intro.: “Just as Agni anoints the
marrying couple with milk, so Brhaspati “anoints” the Angirases (compared to the couple) with
cows.” Alternatively, Ge and Re take the Angirases and the cows as the two parties to the
ceremony representing the dual ddmpati ‘married couple’; this is also one of the possibilities that
HPS entertains. This is possible, but it fails to make use of the instr. gobhih as the anointing
medium. And the image of the Angirases and the cows pairing off in marriage might be a bit
extreme.

Pada d breaks this mood, with competition substituting for union. Again, the identity of
the object in the frame, to which the swift horses are compared, is unspecified and somewhat
unclear; I assume the Angirases, who are spurred to action to open the cave. (This action is, of
course, out of order, since the rest of the vs. assumes the cows have already been freed, but
chronological scrambling is scarcely unknown in the RV.)

Another question about d: who is addressing Brhaspati? I assume that the abrupt
departure from the topic of abc also returns us to the larger context of the hymn, and the poet is




the speaker, but both Ge and Re take the address to be internal to the scenario of pada c and
spoken by the officiant (jdne mitrdh). In this case it could not be urging the Angirases to open
the cave, since the cave is already open. If we interpret the impv. clause internally (which, as I
said, I am not inclined to do), we might compare Agastya’s address to his wife Lopamudra in
1.179.3 jayavéd dtra Satdnitham dajim “let us two win here the contest of a hundred strategems,”
as a programmatic blueprint for marriage. It too contains the word gji- ‘contest’. However, |
think this is farfetched.

X.68.3: The first hemistich consists entirely of fem. pl. adjs. with no referent specified until pada
d gdh, but of course the cows are in the discourse and were mentioned in the instr. in 2a.

There is no agreement on the sense or even the formation of the hapax cmpd sadhv-
arydh. Glosses range widely: Say. sadhiinam kalyanam payasam netrih, Gr “gerade aus,
vorwirts strebend,” Old “bei denen die Arier ihr Ziel erreichen,” Ge “die einem trefflichen Herrn
gehoren,” Re “tres amicales,” Th (Fremdl. 87) “in guter Weise (schonstens) fremdenfreundlich
(gastlich),” HPS “die gut gastlich sind,” Mau “dear to the pious,” JPB (Adityas 162 n. 23)
“correctly civilized.” Several of these (notably Old and Ge) assume that the cmpd is a bahuvrihi,
but the accent is an obstacle. Old refers laconically to AiG 1.2.296(d), treating bahuvrihis with
2nd-member accent whose 1st member ends in -i- or -u-. But even if this rule worked better than
it does, all of the cases listed there have 1st members with light initial syllables (puri-, etc.), and
sadhi- decidedly does not (cf. also the bahuvrihi sadhii-karman- X.81.7 with expected accent).
Moreover, the simplex aryd- is an adjective and should not therefore be the head of a bahuvrihi
unless the adjective has been substantivized (as Ge’s Herr and Old’s die Arier implicitly
assume). The publ. tr. follows JPB’s interpr. of the adj. aryd- as ‘civilized/civilizing’ (discussed
at length in Adityas, 155-62), that is, “adhering to or upholding to (sic) the rites and customs of
the Vedic peoples” (155), who are the others (ari-) who belong to the larger Arya community (on
which see comm. ad IX.79.3). The term is used here of cows in the context of hospitality (see
immed. flg. atithinih and Thieme, Fremdl. 86-87), a cardinal Arya principle, but I do not think it
necessarily has the narrow meaning “fremdenfreundlich” that Th gives it. It could simply
emphasize the cows’ status as domestic animals that ordinarily form part of the social group (see
JPB’s “they are domesticated and hence a part of the community,” 162 n. 23) and have been
reintegrated into it after their abduction and imprisonment outside of it. With Th I. take sadhu- as
adverbial here, rather than as referring to a group of particularly worthy people (e.g., Mau’s “the
pious™).

The final word of pada a, isirdh, makes a bad Tristubh cadence. In fact, though the stem
isird- generally behaves well metrically when internal, often occurring right after the caesura
where two light syllables are at home, there are several pada-final occurrences like this one,
making a bad Tristubh cadence: in addition to this one, 11.29.1, V.37.3, IX.96.15, X.98.3 (see
also, in dimeter VII1.46.29). In all these cases a heavy second syllable (*is#rd-) would be
preferable, but precisely this shape would be anomalous in the post-caesura occurrences.

X.68.4: Judging from the 2nd hemistich, this vs. returns us to the moment of the opening of the
Vala cave and the release of the cows. Brhaspati split open the enclosure (“the skin of the earth™)
so easily that his tool for splitting is compared to water in pada d; see a similar characterization
of the ease of this deed in the next vs., 5d. It is harder, though not impossible, to fit the first
hemistich into this picture. I take ab as referring to the ritual preliminaries to the assault on the
cave. The phrase rtdsya yoni- is quite common in the RV, used for the ritual ground and esp. for



the place where the ritual fire is installed (II1.62.13, etc. etc.; see comm. ad X.65.7). The “honey”
with which Brhaspati is sprinkling it may be milk or soma or even water. Despite Ge (n. 4a) and
others (Mau, esp.) I don’t think the liquid is rain, because Brhaspati isn’t particularly associated
with rain elsewhere.

Pada b is the real problem, in part because of the ambiguous sandhi form arkd. The Pp
takes this as nom. sg. arkdh, and this is followed by most interpr. Before assessing that interpr.,
we should investigate what its referent might be. The stem arkd- means both ‘chant’ and
‘ray/flame’. Its proximity to ulkd- ‘firebrand’ in this pada has led a number of interpr. to favor
the latter identification (e.g., Ge “Wetterstrahl”; also Re, Mau). However in a Brhaspati context
the word should mean ‘chant’ — as it in fact does elsewhere in the hymn: 1d, 6b, 9b; see also in
the previous hymn X.67.5. The chant is the means by which the Vala cave is opened. Old and
HPS both recognize that arkd- must mean ‘chant’ here; they both decide that Brhaspati is the
personified arkd- and therefore accept the nom. interpr. of the Pp. This is possible, but I prefer
interpr. the sandhi form as loc. arké, as a minimal loc. absolute: “when the chant (was chanted),”
referring to the moment when the cave is opened. That the chant can be secondarily associated
with fire, and so the juxtaposition of arkd and ulkdm here is probably not accidental, is shown by
6b agnitdpobhir arkaih “with his fire-hot chants.”

The problem that I can’t solve is what is the object of avaksipdn in the frame, compared
to the “firebrand of heaven” (ulkdm ... dyoh) in the simile. In the publ. tr. I tentatively supply
‘honey’ from the first pada, and in the absence of anything better I will stick with it — but it
would depict a fairly aggressive sprinkling of the ritual ground, and I also don’t see what it
represents mythologically. Ge gets out of the problem by making the whole of b the simile
(violating ordinary simile structuring principles by assuming a different verb in the simile from
the frame, which for him is pada a). Re, HPS, and Mau make the iva weakly adverbial (“pour
ainsi dire,” “gleichsam,” “as it were”). This is tempting as an easy way to avoid the problem, but
I am reluctant to do this because of the prominence of iva and the quite specific similes in this
part of the hymn (3d, 4b, 4d, 5b, 5d).

99 ¢

X.68.5: The similes continue. In the first hemistich a four-element frame (gapped subject
Brhaspati, object tdmah ‘darkness’, instr. ‘with light’, abl. ‘from the midspace’) is more or less
matched by a three-elememt simile (subj. ‘wind’, object ‘Sipala plant’, abl. ‘from the water’),
with only the instr. missing: ‘wind’ can stand in for it as well.

The purport of the simile in the 2nd hemistich is not as clear — or rather, my interpr.
differs from the general consensus. The standard interpr. is that the simile goes with the main
verb: “brought the cows here like the wind a cloud.” But to me this doesn’t make sense: the wind
doesn’t bring clouds /ere; they stay in the midspace, wherever the wind pushes them. I think that
the simile instead belongs with the gerund anum#sya. The lexeme dnu Vmrs occurs only here in
the RV, and the tr. universally render it as ‘lay hold of, seize’ vel sim. — but Vmrs generally
depicts a less aggressive action, ‘touch, stroke, fondle’. In KS XXV.9 (116: 6) the causative
anumarsaya- is used of healers touching a sick man, where ‘seize’ seems out of place. There is
also a brief narrative in TS VI.1.3.6, where Indra seeks to prevent anyone else from being born
from the womb from which he has just emerged. He dnu Vimrs the womb and splits it: tdsya
anumysya yonim dchinat. Keith tr. ‘stroking her womb he split it.” Although “seizing” isn’t ruled
out here, the context invites a more intimate, if no less devastating, action. In our passage the
object of anumysya is generally taken to be “the cows of Vala,” but esp. given the TS passage |
think it better to supply ‘skin’ (fvdcam from the immed. preceding vs. 4d) or even ‘womb’ (for



the Vala cave as a womb, see IV.50.2; yonim is also found in the preceding vs., 4a, though with a
different referent). Note that, like the womb in the TS passage, the “skin” was split in 4d (though
with a different root), and Brhaspati splits something of Vala’s in the next vs. (6ab) and, by my
interpr., splits the gdrbha- of the mountain in 7c. What does this have to do with the simile “like
the wind a cloud”? I think the point is that the wind needs merely to “stroke” a cloud to move it,
and this emphasizes how light and minimal a touch Brhaspati needed to open the Vala cave, a
point also made in 4d.

With the simile of d associated with the gerund in c, the rest of d contains the main VP,
whose meaning is straightforward: @ Vkr in the middle means ‘bring here, make one’s own’.
What I don’t understand is the doubling of d. Old (Noten ad 1.3.7) says it’s not uncommon and
lists some passages, but I would still like an explanation. Perhaps the two @’s convey different
senses: ‘make one’s own’ and ‘bring here’; this is what I meant to imply in the publ. tr.

X.68.6: The abstract noun jdsu-‘feebleness’ may seem an odd object for the verb bhed ‘split’,
which seems to call for a concrete object. However, it neatly summarizes the point of the similes
in vss. 4 and 5, that Vala was easily breached. Ge unaccountably renders jdsu- here by “das
Gefingnis” (prison) without comment, though in its other occurrence (X.33.2) as
“Verschmachten.” Perhaps he was swayed by Say.’s concrete gloss ayudham ‘weapon’ in our
passage.

On the pun that structures the 2nd hemistich see publ. intro. As discussed there, the pun is
enabled by two ambiguous forms: pdrivistam and ddat. The former can be the ppl. to either Vvis
or Vvis. In the former case, it means ‘surrounded’, in the latter ‘served’. As for ddat, it can be the
(re-marked medial) 3rd sg. root aor. to d Vda ‘take’ (@ + (a)da-t) or a pseudo-thematic imperfect
to the root pres. of Vad ‘eat’ (a-ad-a-t): the expected athematic form would have been *at (< *a-
ad-t), which cries out for remodeling. At least with regard to the publ. tr., only the former would
be strictly correct, since the imperfect of Vad, without preverb, should not be accented in a main
clause (see also Ge n. 6¢). But secondary readings in puns can be lax about accentuation, and in
any case nothing forbids ¢ from being still in the domain of yadd in pada a, in which case both of
the proposed verb forms would be accented in the subordinate cl. I therefore offer an alternative
translation “When Brhaspati split the feebleness of taunting Vala with his fire-hot chants / (and)
he took / ate (the cows) ...,” with the main clause represented only by d. Only Mau of the
standard tr. takes this option.

As for the pun itself, taking pdrivista- to Vvis with the sense ‘surrounded, trapped’, the
ppl. can be construed with the instr. dadbhih as the agent/instrument; the more appropriate main
verb would be @ Vda ‘take’ (though ‘eat’ is also possible). The image is the familiar and slightly
unpleasant one of using the tongue to worry tiny particles of food stuck between the teeth and
suggests that Brhaspati scoured all the nooks and crannies of the Vala cave for stray cattle. If
pdrivista- is taken to Vvis in the lexeme ‘serve’, the more appropriate main verb would be ‘eat’
(though ‘take’ is not excluded), and the tongue and teeth together do the eating. HPS objects to
Ge’s supplying the cows as obj. of ‘eat’ because Brhaspati doesn’t eat the cows — but supplying
Vala as object, as he, Re, and Mau do, is subject to the same objection: Brhaspati doesn’t eat the
cave either. Surely “eat” is a metaphor and, in my opinion, works better with cows as object:
Brhaspati sucks them all out of the cave at one time.

X.68.7: The position of Ahf is at first surprising, coming superficially in 3rd position: brhaspdtir
dmata hi ..., but is easily explained if we take brhaspdtih as extraclausal and topicalized, as |



suggested above (intro. to hymn comm.) for all occurrences of the name in this hymn. Under this
analysis 47 would be in its standard 2nd position; see the same configuration in 12c brhaspdtih sd
hi ..., where the coreferential pronoun sd underlines the extraclausality of the immediately
preceding name in the same case. Further, in 11d brhaspdtir bhindt ... it is easiest to explain the
accent on the verb bhindt if it is actually first in its clause (same explanation for the repeated
pada in 1.62.3) — the accent on dmata in our vs. can be ascribed to the presence of 47, though
under the extraclausal analysis it would also be clause initial. Finally, in 1d the apparent second
position of the preverb abhi in tmesis — brhaspdtim abhy arkd anavan makes better sense if it is
notionally initial after extraclausal brhaspdtim, since preverbs in tmesis ordinarily move to first
position (though the position after the caesura, as here, is not infrequent). In the publ. tr. I did not
mark off the occurrences of bihaspdti- typographically (with dash or sim.) because I thought it
would be distracting.

All the standard interpr. construe sddane with giiha ydt (e.g., Ge “der an de Orte
verborgen war”). I do not, because giiha ydt is a pada-final formulaic tag, at most preceded by
paramdm, which does not further participate in the clause to which it’s attached beyond
modifying a neuter noun earlier in its clause (ndma in this case). Interestingly the tag is only
found in the RV in Mandala X, though giiha and giihya- are common throughout. The
occurrences: X.45.2, 61.13, 68.7, 85.16 (=AVS XIV.1.6) [ydd githal, 181.2; AVS 1.13.3, IL.1.1,
2.

The simile in c has tied interpr. in knots, primarily because they want to make some bird
or other the agent of bhittvd, either the baby birds inside the eggs (Ge, HPS, Lu 522) or the
mother bird (Re), all these birds being in fact invented. See Mau’s useful n. on the passage,
though his English deserts him in his own unparsable tr. In addition to the invented birds, some
of these interpr. seem to assume that acc. gdrbham is the agent of bhittvd in the simile, which is
syntactically impossible. As Ge says somewhat despairingly (n. 7cd), the simile “ist etwas schief
geraten.” The problem is that they all assume that gdrbham in ¢ must be part of the simile; the
difficulty disappears if we take gdrbham with the frame, with pdrvatasya in d dependent on it.
gdrbham is then the object of bhittvd, parallel to andd in the simile: “having split the gdrbha of
the mountain like the eggs of a bird.” Although gdrbham is somewhat more distant from its
genitive than I would like, the phrase exists; see V.45.3 pdrvatasya gdrbhah adduced by Old and
see also Ge’s n. 7d. And the “womb of the mountain” is a fine description of the Vala cave with
the cows inside.

X.68.8: The simile in c is a bit slippery. From ab, where the cows are simply enclosed by the
stone, we expect nih ... jabhdra in c to depict a simple removal. But the simile “like a cup from a
tree” assumes the shaping and crafting of what was removed into an object of artifice: a cup, not
just a block of wood.

X.68.9: Most of the first hemistich is a near variant of X.67.5cd in the immediately preceding
hymn: brhaspadtir usdasam siryam gam, arkdm viveda ... versus our sésdm avindat sd svah so
agnim, so arkéna ... This close agreement is all the more surprising since there are very few
verbal echoes between the two hymns, despite their kinship and shared subject matter. In our
passage “fire” substitutes for “cow,” as the third object of “find,” but “cows” should be supplied
as the obj. of nih ... jabhara in the second hemistich.

The second simile with nih ... jabhdara, flg. directly on the one in 8c, is less daring,
though still striking.



X.68.10: The simile in ab is neatly structured: both simile and frame are tripartite, with nom.
subj. (woods / Vala), acc. object (leaves / cows), instr. agent of stealing (cold / Brhaspati).
Connecting the subject and the object is the verb akrpayat ‘lamented’, found overtly only in the
frame but shared by simile and frame; connecting the object and the agent is the ppl. musitd
‘stolen’, found overtly only in the simile but shared by simile and frame.

X.68.11: The first three padas of this vs. seem at best loosely connected with the Brhaspati / Vala
theme. Although, as Mau (n.) suggests, Brhaspati’s freeing of the cows from Vala can be seen as
an act of creation, with the Pitars joining in the cosmogonic fun, the specificity of the decorating
of the night sky and the day sky seems different from the usual blaze of dawn after the opening
of the cave. It seems possible that the alternate rising of sun and moon in 10d suggested this
particular treatment.

The ornamenting of the dusky horse in pada a is reminiscent of the ASvamedha when the
Wives of the king/sacrificer weave jewels into the hair of the horse just before it is sacrificed
(see SW/SW 99-100 with reff.).

Pada c is a perfect syntactic palindrome: LOC1 ACC1 VERB ACC2 LOC2, with the verb equally
applicable to both VPs. Or, as Re says dismissively, “chiasme banal.”

The last pada, which is the final pada of the hymn before the summary vs., briskly
summarizes Brhaspati’s accomplishment: “he split the rock; he found the cows,” an abrupt and
terse end to an elaborate hymn. For the accent on bhindt see comm. ad vs. 7 above and 1.62.3,
where the pada is also found.

X.68.12: As indicated just above, this is clearly a summary vs. standing outside the hymn proper,
whose content was just boiled down in the last pada of the preceding vs. (11d). The near-deictic
iddm and the aorist akarma at the beginning of 12 locate the vs. in the ritual here-and-now,
referring to the hymn, called an “(act of) reverence” (ndmah), that was just recited.

The vs. also forms a ring with the first vs. of the hymn: the fairly rare word abhriya-
‘belonging to a cloud’ is found in both (1b, 12a), and the verb anonaviti (12b) echoes two verbal
forms in vs. 1: anavan (1d) by root (Vnit), védvadatah (1b) by morphology (both intensives), as
well, of course, as semantics. Interestingly, the referent of abhriya- / subject of anonaviti in 12 is
Brhaspati, but that is not the case in vs. 1.

Pada b has only 10 syllables, and there is no obvious fix. HvN suggest a rest at syllable 4,
which seems the best solution: dnu anonaviti handily fills the post-caesura slot.

The referent of pitrvih is unclear, at least to me. The standard tr. supply voices or the
sounds of thunder vel sim., which Brhaspati is imitatating; see, e.g., HPS (222) “der viele
(Stimmen dem Donner) nachbriillt.” (Similarly, but not identically, Mau sees the “many” as our
praise hymns.) This strikes me as a rather distant notion to attach to the unspecified “many” and
not in accord with the use of dnu Vnii elsewhere. It is possible that pirvih signals a time period,
as often (e.g., IV.19.8 piarvir usdsah sarddas ca ... “for many dawns and autumns”). However, [
think this less likely than that pirvih refers to the feminine beings after which Brhaspati bellows.
The lexeme dnu Vnii takes an acc. of the longed-for object in both 1.80.9 and VIII.82.33, and it is
not difficult to supply the likely fem. acc. here: “cows” (also secondarily suggested by Re in his
n.). Surely his freeing of the cows did not end Brhaspati’s fond engagement with them: he
yearned for them still.

On the opening of ¢, brhaspdtih sd, see disc. ad vs. 7.



The lack of accent on the verb dhat is surprising to me, since it must still be part of the A7
clause begun in c, given the sequence of sd + instr. that unifies cd. Also surprising is the fact that
no one comments on the absence (not even Old!). I would explain it by the fact that vdyo dhah
(/dhat) is a common hemistich ending (11.4.9; I11.29.8, 51.6; 1V.17.18; VI1.40.1, 4; 1X.90.6;
X.46.10 [also pada final in X.30.12]), where the verb is never accented. Either the poet simply
reverted to this formulaic usage or the redactors adjusted it to that usage.

X.69-70

One hymn addressed to Agni, the other an Apri hymn. The Anukr. ascribes them both to
Sumitra B/Vadhryasva, both names extracted from X.69. Although Vadhryasva and the
associated vrddhied patronymic do appear to be PNs, sumitrd-, which occurs 5x in X.69, is best
taken in its literal sense ‘good ally, having good allies’. As for vadhryasvd-, that an original
bahuvrihi ‘having gelded horses’ was reinterpr as a PN may be shown by the final accent
(vadhri-asvd-); we would otherwise expect *vddhri-asva-, with standard b-v accent like vddhri-
vac- (VIL.18.9).

X.69 Agni

On the subject matter of the hymn, see publ. intro. The language is for the most part
straightforward, at least superficially, but there are some twists. For much of the hymn the verses
proceed in pairs; they are not technically Pragathas, but they mirror and complete each other
thematically and often share phraseology.

X.69.1-2: The first two vss. are not tightly bound, but they share the phrase ghrténdhutah (1d,
2¢).

X.69.1: The two supposed PN vadhryasvd- and sumitrd- that provide the poet’s name in the
Anukr. are both found in this Ist vs. As noted above (intro. to X.69-70), sumitrd- is better taken
in its literal sense.

X.69.3—4: On the shared features of this pair, see disc. ad 4.

X.69.3: The double ydd phrases, sharing the same verb samidhé but paired with two different
nominatives, clearly refer to two occasions in the past when the ritual fire was kindled, starting
with the primordial institution of the sacrifice by Manu. The main clause tdd iddm ndviyah then
points to the ritual fire right here and emphasizes both its identity with those previous fires and
its novelty. None of the standard renderings (Ge, Re, Proferes) fully registers the repeated ydd’s;
Re, esp., seems to have missed the point.

The 2nd hemistich has four occurrences of sd with 2nd ps. reference, each matched with
an imperative (or imperative substitute like injunc. dhdh) by (my) rule.

X.69.4: The first hemistich is modeled on 3ab:

ydt te ..., samidhé agne tdd iddam ...

ydam tva ..., samidhé agne sd iddam ...
4a adds another previous (piirvam) kindling of the fire to those in 3ab, but this one is temporally
close, since the kindler is Vadhryasva, whose fire is the focus of this hymn. He is thus



associated, in his first kindling, with the primal sacrificer Manu, but he is also responsible for a
new kindling, in pada b.

The referent of neut. iddm in b is not specified. In the paired expression in 3b, it is Agni’s
dnikam, and I supply that here as well. Ge suggests rather the hymn and the sacrifice, perhaps
basing himself partly on sd giro jusasva in c, matching 4b sd iddm jusasva save for the object.
Re supplies “sacrifice,” though in his n. he says that iddm stands for the girah in the phrase in 3c;
Proferes just “this.” The parallelism of 3ab and 4ab seems to me to impose the dnikam interpr.

Vadhryasva is “solemnly invoked” (ilitd-) at the first kindling in 4a. This ppl. ordinarily
characterizes Agni, but Agni esp. in his role as Hotar (see, e.g., VIL.7.3 agnir ilit6 nd hota). The
use of this term suggests that Vadhryasva must have served as Hotar on that occasion and also
implicitly identifies him with Agni, that is, with his own ritual fire.

X.69.5-6: Like vss. 3 and 4, this pair should be read together. It is the near repetition of Sc by 6¢
that allows us to identify “the son of Vadhryasva” with Agni, on which see Proferes (40—41).

X.69.5: Note the solemn and ceremonial prd nii vocam “I shall now proclaim,” which links the
announcement to others like it (e.g., 1.32.1) and establishes the importance of the name of
Vadhryasva’s son. The name is presumably “Agni,” given in the next, paired vs., but not till pada
d.

X.69.6: The first hemistich flirts with another contender for the name of V’s son, namely Indra,
who is the usual conquerer of obstacles (vrtrdni). And of course Indra is the target of prd vocam
in [.32.1 just alluded to.

On the phrase ddsa vrtrdni drya see comm. ad V1.22.10.

X.69.7-8: The second hemistichs of both vss. are paired: the instr. pl. + pass. phrase in 7c¢ nibhih
mrjydmanah is expanded in 8cd to nibhir ddksinavadbhih ... sumitrébhir idhyase devayddbhih,
with the last two instr. also matching the loc. pl. of 7d sumitrésu ... devaydtsu in the same
metrical position. The close pairing of the 2nd halves of these vss. draws attention to the sharp
thematic contrast between the barren cows (-stari-) in 7b and the milch-cow (dhenii-) of 8ab.

X.69.7: Once again the phrase aydm agnih “this fire here” emphasizes the immediacy of the new
fire. This suggests that dirghd-tantu-, lit. ‘having a long thread’, should be interpr. with Proferes
as referring to the “long line (of ancestors),” some of which we have met in vss. 3—4. The fire in
front of us may be new, but it has deep roots.

The lofty bulls (brhdd-uksan-) by contrast are probably his flames, as Ge suggests.

The puzzling descriptor is sahdsra-stari- ‘having a thousand barren cows’, esp. since the
barren cows seem to substitute for the harmless and well-integrated -cetas- found in the
otherwise identical pada 1.100.12 sahdsracetah Satdnitha rbhva “of a thousand insights and a
hundred counsels, skillful.” (Curiously, Bl [RVReps] finds our version “insipid,” an adj. I’d be
more likely to apply to 1.100.12.) Ge finds no clear reason for the barren cows (n. 7b), while Re
and Old are silent on them. The impetus for their appearance here is, I think, to be found in the
name of the fire’s owner and producer, Vadhryasva, Since his name literally means ‘having
gelded horses’, his clan fire matches the nomenclatural model with “having a thousand sterile
cows’, with equally deficient livestock — a deprecatory model that reaches back into prehistory,
most famously in Zarathustra ‘having old camels’ (by most interpr.). Happily we need not worry



too much about the reality of this description, since in the next vs. Agni is credited with a ‘milch-
cow’ (dhenii-), whose fecund productivity is described at length. As for the name Vadhryasva,
Hans Hock recently (AOS meeting, March 2024) pointed out that gelded horses are prized for
racing, and so ‘having gelded horses’ need not be a deprecatory name after all.

X.69.8: On the dhenii- see comm. just above.

With Ge and Re (contra Gr, Old, who interpr. it as an instr. sg.), I take asascdta as a dual
fem. referring to Heaven and Earth. The same form is used of them in 1.160.2 and dsascanti of
the same in VI.70.2.

Ge takes ddksinavant- as referring to the dispensers of Daksinas, namely, the Suris or
patrons, who, in his view, are the referents of ni/bhih in 7c, 8c, 9d, and 11b. Since in all these
occurrences but 9d (which is non-diagnostic) these men are ritual officiants, kindling (8c) and
tending (7¢) the fire and providing pressed soma (11b), they should instead be receiving the
Daksina, at least by later custom.

X.69.9—10: This pair of vss. don’t share much phraseology or syntactic structure, but they are
thematically (and partly lexically) connected. In both, Agni is identified as the son of
Vadhryasva and the beneficiary of his service, which enables Agni to overcome opponents. The
patronymic voc. vadhryasva takes the same position in 9b as the name vadhryasvdh in 10b. And
the nearly synonymous 2nd sg. imperfects ajayah and avanoh take the same positions in 9d and
10d. We can also note two different words that play off the PN Vadhryasva: (tva)vrdhebhih (9d)
and vrdadhatah (10d).

X.69.9: As disc. in IV.18.2, I would now tr. sampicham as ‘to consult’. As Proferes (41) points
out, the manusir visah “clans of the sons of Manu” are Agni’s (and Vadhryasva’s) own people,
come to take counsel about an external threat (c), and it is with these men that Agni conquers in
d. The publ. tr. makes the clans sound as if they’re the enemy.

I would now slightly emend the tr. of d to “whose strengthener is you,” to match vrdhdh
in 11d, if that analysis is correct.

X.69.10: In pada a abibhar is better read abibharr (< *-rt). See comm. ad VIL.75.1 and Old.

The identity of those whom Agni vanquishes in d is not made explicit, and contextual
clues pull in two different directions. On the one hand, the next vs. (11a) proclaims the victory of
Vadhryasva’s fire over rivals (Satriin); the default interpr. would probably be of human rivals,
enemies outside the domain of Vadhryasva. This seems to be the Ge/Proferes interpr. On the
other, piirvan ‘previous, former’ echoes piirvam in 4a, where it referred to a fire that Vadhryasva
had kindled previously, to which the current one is superior. This accounts for my tr. “the former
(fires),” as also Re “(les Agni) antérieurs,” sim. JSK (DGRV 1.381). I think both might be meant
(as Re rather awkwardly seems to indicate in his n.).

The position of utd is somewhat odd, but acdg. to JSK (same ref.) it joins the second
hemistich with the first, despite appearing at the beginning of d. He adduces several similar exx.

On the formation and sense of vrddhant- see comm. ad X.49.8. We already noted the
phonological similarity between this stem and the name vadhryasvd-.

X.69.11-12: These two vss. do not seem twinned. Rather, vs. 11 gathers up a number of the
elements of the immediately preceding vss., while vs. 12 is a hymn-summary vs.



X.69.11: In b nibhir jigaya matches 9d ... nibhir ajayah, with both instr. n/bhih modified by a
pada-final instr. In d there reappear both vrddhantam (see 10d) and vrdhd-, reinforcing the play
with Vadhryasva’s name noted above.

The publ. tr., along with Ge and Proferes, tr. sutdsomavant- as if it were synonymous
with the well-attested bahuvrihi sutdsoma-, with a pleonastic possessive suffix -vant-. However,
Re (and in fact Gr) must be correct that -vant- here signals accompaniment (like indra-
marutvant- “Indra along with the Maruts™). I would now alter the tr. to “by means of the
(aforementioned) men along with those who have pressed soma.” The men (n7bhih) are the same
as those in 9d.

There is disagreement about the identity of vrdhdh in d. The publ. tr. follows Say., Gr,
and Proferes in taking it as the nom. sg. of the thematic stem vrdhd-, found also in the cmpd tvé-
vrdha- in 9d. Ge and Re take it rather as the abl. of the root noun vidh- and construe it with
vrddhantam, which functions (for them) as a quasi-comparative: Ge “... die stirker fiihlte als
selbst der Starke” (see his n. 11d and Re’s n.). This would cleverly bring vrddhant- and vidh-
into conjunction and would also account for the position of cid. But it otherwise has little to
recommend it, since vrddhant- is not a comparative, and Ge’s supplying of extra material verges
on the reckless. True — a nom. sg. vrdhdh is rhetorically a little flat, and the cid does not appear
to limit it, but that hardly disqualifies it. The cid may have the position it does to emulate the vs.-
final cid in 10d, where it limits vrddhatah; in our pada it should likewise limit vrddhatam (so
publ. tr.), which, however, is considerably earlier in the pada.

X.69.12: This summary vs. begins with the annunciatory aydm agnih “here is Agni,” found also,
less prominently, in 7a.

Another phonological play on Vadhryasva: vrtra(-hdn-). This sonic link may help
account for the application of this Indraic epithet to Agni (though this is not the only such
occasion), but the emphatic militancy of Vadhryasva’s fire provides another reason. It might be
better rendered ‘smasher of obstacles’, although this would lose the phonological echo.

vijami-, clearly playing off djami-, is a hapax and has been variously rendered. The publ.
tr. ‘estranged kin’ (with vi ‘apart’) is due to JPB and seems the most persuasive of the
possibilities.

X.70 Apri
One of the two Apri hymns in Mandala X (the other being X.110). Re tr. in EVP
XIV.471f. There are connections esp. with the AprT hymn VIL.2.

X.70.1: For reasons unclear to me both Ge and Re tr. the instr. devayajyd as a dative.

X.70.2: 1 take rtdsya pathd in c with ab, as more appropriate with a verb of motion (yatu in a)
than with Visiid in d; cf. 1.129.9 yahi pathéni anehdsa “drive along a faultless path” as well as
exx. with other verbs of motion. However, the existence of other exx. of the sequence rtdsya
pathd namasa (1.128.2, X.31.2) does give me pause. Ge and Re take the hemistich break as the
syntactic break, in contrast to my enjambment, which I still weakly prefer.

With Ge, Old, and Re, I take miyédhah as belonging to a neut. s-stem, not the thematic
miyédha- found elsewhere. As Old points out, in other Apri hymns at the corresponding point we
find an obj. havydm, yajiidm et sim.



X.70.4-6: The part. usdnt- ‘(being) eager’ figures prominently in these vss. (4d, 5c, 6¢ [2x]); see
also 9d.

X.70.4: Note the pleasing etymological and phonetic figure dirghdm draghmd. On the instr. sg.
draghmad (only here) to dragh(i)mdn- see AiG I11.268. It is striking that the following vs.
contains another instr. to a -mdn-stem, mahind (5c) with a different shape. On that model we
might have expected *dragh(i)nd here.

X.70.5: Ge (n. 5a and see Re’s tr.) is quite insistent that vdriyah is adverbial and does not modify
sanu, as 1 take it. This is possible, but I don’t know what “touch more widely” means, and both
Ge and Re have to introduce some extra verbiage to make it make sense. See also 8a.

Contra Pp. but with all standard interpr., gen. prthivydh, not instr. prthivyd.

The apparent m. nom. sg. rathayiih is the problem in b, as also in the very similar Apri
vs. VII.2.5. We should expect a fem. nom. pl. here and a fem. acc. pl. in VIL.2.5. Old (ad VIL.2.5)
simply suggests sg. for pl. (accepted by Wack., AiG III.159). But surely this substitution was
occasioned by uncertainty on the part of the poet, or the redactors, as to what the fem. pl. form to
such a stem should be. I therefore am sympathetic to Gr’s -yiis for *-yiis. In any case I don’t
know what the chariot is doing here.

X.70.7: Given the position of adverbial neut. brhdit, it could go with both NPs. I suggest a minor
adjustment to the tr.: “the pressing stone is loftily upright; the fire has been loftily kindled.”

The phrasing of pada b may seem somewhat opaque, but its purport seems clear. The “lap
of Aditi” (e.g., IX.26.1, 71.5, 74.5; X.5.7) is generally a kenning for the ritual ground. The point
here is that the ritual fire and the pressing stone both have their places there. (Somewhat
different, Ge and Re.) For the kindling of the fire in the lap of Aditi, see X.5.7. In the publ. tr. I
would erase the ? after “ground.”

The keyword in this vs. is rtvija, substituting for the standard daivya hotara at this point
in Apri hymns.

X.70.8: As in Sa, vdriyah is placed pada-final, following a neut. noun (barhih in this case). I take
it as modifying this noun; Ge and Re as adverbial. I doubt that the goddesses are urged to sit as
far apart as possible, as a species of social distancing; rather, that the barhis has been widely
spread. See, e.g., [.85.6 sidata barhir uru vah sddas krtam *“Sit on the barhis; a wide seat has
been made for you.”

X.70.9: In the Apri hymns Tvastar, as shaper of creatures and releaser of the semen that produces
them, is also called on, conversely, to start the journey of one of his created creatures, the
sacrificial animal, to its death, a task continued by Vanaspati “Lord of the Forest” (=sacrificial
post), who occupies the next vs. in the litany. Because of the taint of death, both the Tvastar and
Vanaspati vss. in Apri hymns are often euphemistic and/or underdeveloped, and our vs. is no
exception. (For further on Tvastar and Vanaspati and their occasional conflation, see comm. ad
I1.3.9.) In pada a “has attained/achieved loveliness™ (carutvam dnat) is a reference to Tvastar’s
role as the shaper of creatures, as Ge (n. 9a) points out. Re suggests that the phrase has a loose
connection to the epithet visvd-riipa- ‘having/providing all forms’ that is used of Tvastar in other
Apri hymns. I do not understand the connection of the Angirases in pada b.



Pada c is almost identical to 10b, addressed to Vanaspati, and so Tvastar is essentially
identified with Vanaspati here, as sending the sacrificial animal “into the fold of the gods.”
However, because of its inauspicious nature it contains neither verb nor object. The verb can be
supplied from vaksi (‘convey’) in 10b, but the victim is never directly expressed in the Apri
hymns. The object is either gapped or the anodyne ‘oblation’ (havis-) is substituted; see havimsi
in the second hemistich of 10.

X.70.10: The gerund phrase in pada a, rasandya niyiiya “harnessing with a halter” comes closer
than other AprT hymns to acknowledging the animal victim. The object is still gapped, but one
doesn’t harness a generic havis- with a halter.

[X.71-72 JPB]

X.71 Wisdom [SJ on JPB]
Also tr. by Re, Hymnes spéculatifs 71-73.

X.71.1: I would slightly alter some lexical choices in the publ. tr. — first substituting “when they
set out” for “came forth.” I think prairata serves almost as an aux. with dddhanah -- close to
“when they set about giving names.” Speech is first deployed in the creation of things by
dividing them and giving them individual names.

I do not think that we should supply “name” as the referent for the ydd ... tdd in the 2nd
hemistich, contra the publ. tr., because I don’t think there was just a single name. Rather the
referent is both more global and less precise — a maximalizing rel. cl. of the type “whatever of
theirs was best ...”

The publ. tr.’s expansion of the instr. prend to “because of your affection (for them),”
with “your” referring to Brhaspati, is certainly an appealing interpr. (sim. also HPS B+I 124), but
it is scarcely the only one — and there is no overt support for it in the passage. It could rather be
their love (so Re, Hymnes spéc: “par 1’effet de leur amour”), or simply unspecified love. I think
it safest to tr. unadorned “by love.”

X.71.2: Although we might expect that this vs. would remain in the distant past depicted in vs. 1
— and therefore might tr. aor. dkrata as “they created,” not the publ. tr. “they have created” — the
pres.-tense verb of the main cl., janate, supports the recent past of the publ. tr.

On the other hand, I think that the middle voice of both dkrata and janate needs to be
represented in the tr. In ab I do not think that the Wise created the goddess Speech, but rather
each (or all together) created their own speech individually. I would therefore de-cap Speech and
de-gender the pronoun: “When the wise have created their own speech by their thought,
purifying it ...”

But in pada c, after they have each made their own individual speech, they recognize
their commonalities and their comradeship in the joint (ritual) enterprise. I would alter this tr. to
“then as comrades they mutually recognize their comradeship.” The vs. seems to set forth a
model for the integration of different priests representing different types of ritual speech into a
unified ritual — though the application of the vs. need not be so restricted.

Since laksmi is a RVic hapax, it’s difficult to determine what it is meant to convey here —
perhaps the “brand” or “stamp” of their unified ritual?



X.71.3: This vs. certainly supports the specifically ritual interpr. of vs. 2. Once again speech is
divided and parceled out to the various priests, who then perform their parts in concert.

Although I like the publ. tr.’s “The ... singers together cry her out,” with speech as the
product of the action abhi sdm navante, I am afraid that the standard usage of this verbal lexeme
and similar ones to Vnii does not support this tr. — but rather an interpr. in which speech is the
goal of the verb: “cry out f0,” as the other standard tr. take it (e.g., JSK DGRV 1.414 “Unto her
do the seven singers shout in unison”). Accusatives with this lexeme always express the personal
goal of the noise being made. On the only apparent exception, see comm. ad VIII.8.12. I would
therefore emend the tr. here to “The ... singers together cry out to her.”

X.71.4-5: Note the sequence of utd tva- (4a, b, c, 5a).

X.71.5: I would substitute “stiff and bloated” for “stiff and swollen.”
I would emend the tr. of carati in c to “he behaves” and delete the “an”: “he behaves with
artifice that is no milk-cow.”

X.71.6: On suffix-accented sukrtd- as a noun, ‘good work, good action’, see comm. ad I11.29.8. I
would therefore emend to “does not know the path of good action.”

X.71.8: I would make the minor change of “knowing ways” to “wise ways.”

The cmpd oha-brahman- is much discussed (see, e.g., Old) and variously translated. I
follow the publ. tr. in taking it as a bahuvrthi based on a dvandva *oha-brahmdn- ‘laud(s) (and)
formulation(s)’; for independent parallel use of these two noun stems see 1.61.1 ... 6ham indraya
brahmani “(I bring forward) a laud (and) formulations for Indra.”

X.71.8-9: Although we generally take the vrddhi deriv. brahmand-, confined to the late RV, as a
designation of the priestly class/varna, and reserve brahmdn- for the Formulator priest, in this
passage its connection to the brdhman- ‘formulation’ and to speech in general seems strong
enough to license a tr. ‘Formulator-priests’ for the term in 8b and 9b. On the one hand, in 8d they
are characterized as possessing lauds and formulations (6ha-brahman-; see just above), and on
the other in 9b they are contrasted with suté-kara- ‘(those) active at the soma-pressing’: the pair
brahmandsah ... suté-karasah shows the standard contrast between priestly speech and priestly
action. (See the further division of priestly roles in the final vs. 11.) I would alter the tr. of 8ab to
“When ... the Formulator-priests perform ...” and of 9b to “who are not Formulator-priests nor
active at the soma-pressing.”

X.71.9: It is difficult to know what’s going on in pada ¢ because the lexeme abhi Vpad is found
only here in the RV and only once elsewhere in early Vedic: an imperative abhi padyasva
appears in AVP X.12.12, where Death is urged to abhi-pad a dead enemy; there ‘fall upon’ (as in
the publ. tr.) or ‘take hold of” seems reasonable. The use of the lexeme explodes in middle
Vedic, particularly the SB, where ‘take hold of, take possession of” seems to prevail. The ‘use,
employ’ rendering found in most of the standard tr. (Ge, Re [Spéc], Don) is tempting and could
be a dev. of what is found in middle Vedic. Though I’m reluctant to make the chronological leap,
such an interpr. makes more sense of the passage, and so I suggest, at least as an alt., “having
employed speech in an evil way.”



The fem. pl. sirih is a hapax, of unclear meaning (see EWA s.v.), but “streams (of water)”
seems a plausible interpr. and fits the context nicely. It also is reminiscent of the likewise hapax
sird-in 1.121.11, which also seems to mean ‘stream’.

The negated redupl. adj. dprajajiii- is standardly tr. ‘ignorant’ and assigned to the root
Vjiia, but it could equally well belong to Vjan and mean, per the publ. tr., “producing nothing.”
See Old and Ge’s n. 9cd. Both roots regularly appear with the preverb prd, and either meaning
works well here. I assume that the ambiguity was meant and would tr. “... producing nothing /
ignorant(ly).”

X.71.10: Given the suffixal accent of yasdsd, the publ. tr. “with a companion who has come in
glory ...” should be emended to “with a glorious companion who has come here victorious in the
assembly.”

All the standard tr. (also Scar 665) except the publ. tr. take ¢ and d as separate clauses,
but this cannot be correct: the accent of bhdvati in d must have been triggered by the A in c.

X.71.11: Since all four of the subjects in this vs. are expressed with the indefinite unaccented
prn. tva- that has dominated in other parts of the hymn (vss. 4-5, 7cd, 8cd), I would replace the
definite pairs “the one ... the other” (ab and cd) with “one ... another.”

X.72 Gods (/Creation) [S] on JPB]
Also tr. by Re, Hymnes spéculatifs 75-76.

X.72.1: This st vs. provides us with two puzzles. The first is simply a matter of where to draw
the clause boundary: does the loc. phrase occupying pada c belong with the main cl. in ab (Ge,
Re) or with the subord. cl. in d (publ. tr., Don)? Related is the question of whether it is a “real”
loc., integrated into the clause structure (*... proclaim in hymns being recited”) or a loc. absol.
(“when hymns are being recited”). The decisions on this question match that of the clause
division (Ge, Re v. Don, JPB). Either is possible; I have a slight preference for the former and
suggest an alt. “... we will proclaim ... in hymns being recited”).

The 2nd puzzle is more intractable: the ydh opening pada d is about as “improper” a
relative as it is possible to be. There is no masc. sg. referent in any of the three preceding padas,
and it is difficult even to imagine who or what might be referred to. The publ. tr. takes it as
substitution for ydtha in a purpose cl. (“so that one ... will see ...”’; sim. Re, Don); Ge takes it as if
a simple “wenn”; Old seems to suggest that it picks up the “we” of the main cl. None of these is
very satisfactory, nor will mine be — but I tentatively suggest that there’s a suppressed
pronominal antecedent in the main cl., *tdsmai: “We will proclaim ... (to/for him) who will see
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X.72.2: The referent of etd is unspecified and the number/gender open (neut. pl., masc. du.?).
The publ. tr. (along with Say.) chooses the neut. pl., with the referent the “births” (jdna) of the
previous vs. (1a). This seems the right course. Ge (n. 2a) prefers the (two) worlds, as do Re and
Don. Although X.81.3 sdm ... dhdmati ... dydvabhiimi “he smelts together Heaven and Earth”
lends support to the latter interpr., it also raises the problem that “Heaven and Earth” is a
feminine dvandva, and we should expect the prn. to be ezé (for such pronominalization see, e.g.,
VIL53.1 dydva ... prthivi ... | té ...). It’s also the case that H+E are not found in our context. So
this seems the less likely choice.



X.72.3: The referents (or non-referential adverbial usage) of the two tdd-s in cd are unclear and
much discussed; see esp. Old and Ge n. 3cd. The publ. tr. essentially follows Old. I have no
independent view, but the endless loop of vs. 4 supports the Old—JPB interpr.

X.72.4: Note that the nom. / abl. pair # bhiir ... # bhuvd(h) anticipates the Mahavyahrti formula
bhiir bhuvah svar. Since 1 don’t know the history of that formula, I do not know if a misinterpr.
of this vs. contributed anything to it. The word svar does not occur in this hymn, though see the
metaphorical birth of sirya- in 7d.

There is perhaps also a pun on the root Vhhii ‘coming into existence, becoming’,

X.72.5: I doubt that the first hemistich here is the causal basis of the second (per the publ. tr.).
Rather I think /i looks backward to 4d (so most of the standard tr.), and the izafe-like nominal
rel. cl. in b should be integrated into the whole (so Ge, Don): (4cd) "From Aditi, Daksa was born,
and from Daksa, Aditi.” (5ab) “For Aditi was born as your daughter, o Skill.” Then start a new
cl. with cd: “After her the gods were born ...”

Although all the standard tr. (incl. the publ. tr.) render amyta-bandhu- as a tatp. “kin of
the immortal one” (JPB), all flg. Gr’s “Genosse der Unsterblichkeit,” its accent identifies it as a
bahuvrihi -- which should then mean something like "whose lineage/kinship is with/to the
immortal.” The difference is perhaps small, but I think it should be registered.

X.72.6: It’s possible that dtisthata is a semi-auxiliary with siisamrabdhah rather than having
independent lexical meaning. That is, it may not refer to the gods literally standing in the ocean,
but rather mean something like “when you stayed well clasped together in the ocean ...”

The suggestion of the publ. tr. that “dust” in the simile refers to the dancers’ sweat is
clever, esp. since the dust in the frame would also be liquid, i.e., spray. But since the rising of
dust is elsewhere a sign of energetic activity like warfare, it could refer to the real dust that arises
from dancers’ forceful footwork.

X.72.8-9: This is the first clear expression of the famous myth of the births of the Adityas, two
by two, much treated in Vedic prose. For reff. and disc. see JPB Adityas 244—45, and for disc.
esp. of the miscarriage of Martanda my Hyenas 204—7.

X.72.9: The two datives in ¢ prajdyai and mrtydve serve as quasi-infinitives, and such a tr. makes
the point of the verse clearer — that is, that the miscarried Martanda is the source of the human
race, which procreates and dies. Substitute “(But) she brought the one stemming from a dead egg
here [= to earth] again, to procreate and then to die.” For a similar infinitival use of prajdyai see
the next hymn, X.73.5.

X.73-74

Two hymns to Indra attributed to Gauriviti Saktya. The Anukr. also attributes to him
V.29, another Indra hymn, where the poet names himself in vs. 11, and the first two vss. of
IX.108. On possible thematic connections between V.29 and 1X.108.1-2 see comm. ad
IX.108.1-2; for possible thematic connections between V.29 and X.73 see comm. ad X.73.8.

X.73 Indra



On the structure and contents of this difficult hymn, see the publ. intro. Caland-Henry
give a complete (though very loose) translation, pp. 301ff., and HPS treats the hymn in a 2002
article, “Rgveda 10.73” (StlI 23).

X.73.1: Note the rhyming forms at the beginning and end of the vs.: # jdanistha(h) ... (d)hdnistha,
though they are morphologically distinct: 2nd sg. mid. injunctive and fem. superlative
respectively.

The adj. ugrd- in pada a is matched by its superlative gjistha- in b, whose etymological
connection would have been clear to Vedic speakers despite their phonological divergence.

On the various meanings of abhi Vman see comm. ad X.27.11. Here I think the sense is
‘have designs on / intentions towards’, i.e., ‘plans’. I don’t know where Ge gets his “von
reichlichem Selbstgefiihl.”

The pf. subj. dadhdnat is anomalous in two ways: 1) it appears to be transitive, though
most of the other forms of the pf. of Vdhan are intransitive (incl. dadhanvén in X.113.2; see
comm. ad loc.) (see Kii 255-56); 2) it does not have the usual value of the perfect subjunctive.
As I established in my article on the perfect subjunctive (Garcia Ramoén Fs.), the vast majority of
these forms supply the only subjunctives to their roots and have simple subjunctive value
(“will/shall X”’) without any “perfect” nuance at all. However, such an interpr. does not work
here: the form is in a subordinate clause, whose main clause has an imperfect (dvardhan), and
the whole refers to the mythic past, the birth of Indra. As far as I can see, it is not possible to
avoid interpr. dadhdnat as a past prospective (Kii 156: “Prospektiv der Vergangenheit”) “was
going to set to running / moving.” Whether the two anomalous features are related is not clear.

We might, however, try to figure out the mythological situation being depicted. And in
my view this requires taking a closer look at the superlative that ends the vs.: dhdnistha. On the
surface, we have a straightforward, somewhat banal, etymological figure dadhdnad dhdnistha
“(she), the best runner, was going to set (him) to running.” However, in this sandhi position, the
superlative could also stand for hdnisthd to Vhan ‘smite’. Recall that Indra’s birth was a troubled
one, at least as depicted in the famous hymn IV.18, where Indra in utero declines to be born
vaginally and instead comes out of his mother’s side (IV.18.1-2). I wonder if Vhan in a birthing
context could refer to what is called “pushing” in modern English: the movements the mother
makes to expel the fetus from the birth canal: “slamming” might be what Vhan expresses. Thus
“best at pushing/slamming” would identify Indra’s mother as possessing the skill and strength to
give birth even to Indra, despite his prodigious qualities. I also wonder if dadhdnat refers to the
movement of the baby through the birth canal: “she, best at pushing, was going to set him in
motion.” The perfect subjunctive here might express a potential thwarted: she was going to make
him move through the birth canal, but he went out her side instead.

Alternatively, we might consider the rather confused situation depicted later in IV.18. At
various points in that hymn it seems that his mother abandons him and goes away (IV.18.3, also
4, 8), which could fit with the reading dhdnistha “(she) best at running (away).” But closest to
our phrase is the sequence in IV.18.10-11, in which (in my interpr.) his mother “impelled her
calf to wander” (10a, c ... sasiva ... vatsdn cardthdaya matd) and then followed after him (11a
utd matd mahisdm dnv avenat). Our dadhdnat could correspond to vs. 10 and dhdnisthd to 11a —
though I prefer my birth interpr. A final alternative interpr. of dadhdnat could take it as
intransitive, referring to the mother’s own running, following after her son, as in IV.18.11a.

So, to summarize, I have suggested three different interpr. of the obscure pada d, one
depicting the birth itself, two soon after the birth:



1) When the mother, best at pushing/slamming, was going to set the hero in motion
[=expel him from the birth canal].

2) When the mother, best at running [/smiting], was going to set the hero to run [=send
him away from her].

3) When the mother, best at running, was going to run after the hero [after she had sent
him away].

I prefer no. 1.

Any of these interpr. rests on taking IV.18 as a widespread, fairly standard depiction of
Indra’s birth — an assumption that we can, of course, not count on. One thing that calls into
question my use of IV.18 as background for our vs. is the fact that the Maruts do not figure in
IV.18, though in X.73.1 they occupy the main clause (c) on which our ydd clause is dependent. I
do not know other references to Indra’s birth that involve the Maruts.

X.73.2: This vs. is considerably more baffling than even the one before. But we do have one
thing to hang onto: pada b ... vavrdhus td indram echoes 1c¢ dvardhann indram ... Since the
Maruts are the subject in Ic, they are likely the referents of #¢ in 2b. This further suggests that the
female in 2a is identical to the mother in 1d. The padas in the two hemistichs are simply flipped:
Icd: Maruts / Indra’s mother; 2ab Indra’s mother / Maruts. This is essentially Ge’s view of the
structure too (n. 2a), though I don’t quite understand his view of the sense of pada a.

It further seems that the fine plans that Indra’s mother had in 1d have not come to pass,
and she is considerably chastened (nisatta ‘sunk down’). I agree with Ge that what has reduced
her to this state are the “ways of deceit / the activities of the Lie,” referring to harm intended for
her infant Indra by enemies, not any hostile actions against him on her part. But the
enemy/enemies is/are not identified. Old is in general agreement, though he considers the
possibility that it is the mother whose hostility against her son is at issue. He also toys with the
female as the Maruts’ mother, on the basis of the similarity between the word prsani and the
Maruts’ mother Pr$ni, but though a phonological play is surely intended, the structure of the
passages imposes Indra’s mother.

Despite her demoralized state, she still expresses affection for the newborn — or so |
interpr. prsani. On the fem. stem prsani as well as related forms, see comm. ad IX.97.54. The
two fem. pl. forms prsanyas (1.71.5, 1X.97.54) seem to mean ‘caresses’ (Re EVP XVI.137:
“gestes d’amour pour attirer”), but our nom. sg. occurrence must refer to a person and hence an
agent: caresser, one who caresses. I do not, with Ge and Re (loc. cit.), think it has developed here
to mean ‘courtesan’ or the like: Ge Buhlerin, EWA Liebeslockung, Buhlerin, Kurtisane. Rather,
Indra’s mother is bestowing affection on her newborn, despite the circumstances.

Starting with the 2nd hemistich of this vs. through the first one of vs. 5, the contents
become extremely obscure, though much of it seems to concern prodigious births and Indra’s
part in them. For my quite speculative interpr. see publ. intro.

With most others I take #d as neut. pl. referring to the worlds or beings (see Ge n. 2cd).
They are “covered over” (abhivrta) by a great footprint (mahapadéna) that seems to obstruct
light and movement, but the same covering seems to have sexual overtones (as in a cow
“covered” by a bull), given the immediate production of gdrbhas in the next pada. It seems likely
that the footprint is Indra’s, since his feet feature in the next vs., 3a.

Ge (n. 2d) takes the embryos as everything that comes out of the darkness, esp. rivers and
the lights of heaven — which makes it sound like a mash-up of the Vrtra and Vala myths. Old
suggests that d depicts the Maruts’ birth, but gives no evidence. I’'m more inclined to see the



referents as generic living beings, which could be generated by a sexual encounter — since it
seems likely that Indra impregnated the worlds when he covered them with his big “foot.” But
since I really don’t know what’s going on in these vss., I am not insistent.

X.73.3: As was just noted, Indra’s “lofty feet” (rsva ... pdda) here suggest that the big foot of 2a
is also Indra’s.

In b Indra is once again strengthened (dvardhan), but his strengtheners are no longer the
Maruts as in 1c and probably 2d), but the Vajas and unspecified others who were on the scene
(uta yé cid dtra). Caland-Henry (302) think these latter are the Maruts, and the repetition of cid
dtra from 1c might support this identification. As for the Vajas, Ge, flg. Say., takes them to be
the Rbhus. It is certainly the case that plural vdja- is used of, or at least adjacent to, the Rbhus
(e.g., IV.36.2-4, 7), but the Rbhus aren’t, as far as I know, ordinarily implicated in Indra’s birth
or strengthening.

Pada c brings the surprising intrusion of the hyenas (salavrkdn), a thousand of which
Indra takes into his mouth. Ge (n. 3c) thinks this is a measure of the great size of Indra’s mouth,
esp. given the fearsomeness of the jaws of the hyenas. He explicitly denies that the mention here
has anything to do with the “bekannte Sage,” in which Indra feeds a group of priests to hyenas.
As I discuss in my extensive treatment of this “well-known saga” (Ravenous Hyenas, 1991), 1
think Ge is wrong here. The word salavrkd- and its relatives are rare in Vedic; it only occurs
twice in the RV, and only once in connection with Indra. It seems extremely unlikely that the
widespread Brahmana story (already in Samhita prose) of Indra and the hyenas isn’t in the poet’s
mind. I treat this RVic passage in Hyenas pp. 78—79 and argue that our RVic passage depicts a
scene of parental tenderness: adult hyenas carry their young in their mouths like cats. Here I
think the gdrbhas that Indra generated in 2cd are now being carted around in his mouth.

But the scene shifts abruptly to current-day ritual, and Indra is urged to turn the ASvins
our way, presumably to the early morning sacrifice that they are esp. associated with.

X.73.4: The journey of Indra and the ASvins continues in 4ab, with 4b a slightly elaborated
version of the last two words of 3cd (asvina vavrtyah). But in the second half of the vs. we return
to matters of procreation in the past.

The adv. samand ‘in the same way’ must refer to Indra’s repetition of his habitual
journey to the sacrifice. It may also be meant to play off sdnamand in 6a, likewise vs.-initial. Gr
suggests that in this passage samand introduces the first clause in a coordinated structure
“sowohl ... als auch,” and a similar interpr. seems to underlie Caland-Henry’s “En méme temps
que ...” (302), but this adverb is not otherwise so used, and in any case I think we’d expect the
first verb to be accented.

I would now change “—swiftly—" to “advancing, you drive to the sacrifice,” with a more
apt sense of tiirni-. For the meaning and root affiliation of this stem, see comm. ad III.11.5.

The rendering of sakhydya as ‘fellowship’ in the publ. tr. would be better as “for
comradeship” to harmonize with sdkhibhih in 5b.

The difficult 2nd hemistich is parallel to the difficult 2nd hemistich of 3:

3cd tvam indra salavrkdn sahdsram, asan dadhise (/) asvina ...

4cd vasavyam indra dharayah sahdsra, (/) asvina ...
The points of contact include the direct object ‘thousand(s)’ (sahdsram, sahdsra), a 2nd sg. verb
‘take, hold, make fast’ (dadhise, dharayah), a loc. indicating where the thousand(s) are held
(asdn, vasdvyam), and an abrupt shift to a new clause beginning asvina -- as well as a voc. indra



(the least important point of contact). Though both half-verses are difficult to interpr., they
should be interpreted in tandem, or at least as deliberately contrastive. As indicated in the publ.
intro., I think 4cd is another depiction of prodigious birth, with Indra engendering thousands of
offspring in a single female. I don’t think that these thousands are the same ones Indra was
carrying in his mouth in the previous vs. — though that is far from excluded, esp. if we take 3cd
as chronologically later than 4cd (as often in RVic recountings of myth). But whether they are
narratively connected or not, the point is that Indra is responsible for massive fertility.

The otherwise unknown female vasdvi- can be either the wife of a/the good one (vdsu-)
or of someone named Vasu (see Mayr. PN s.v.). I favor the former, since Indra’s fecundity is
clearly viewed favorably.

X.73.5: In my view, the first hemistich summarizes the accounts in the last few vss. of Indra’s
generative powers: Indra achieved his goal (drtham, b), which was to produce progeny (prajayai,
a; on prajdyai as a quasi-infinitive see also VII.36.9 and probably the preceding hymn, X.72.9).
He did so “from truth” (rtdd ddhi), that is (probably), from his adherence to the sacrificial model
and to proper procedures. See 1.36.11 where Agni is kindled rtdd ddhi. My interpr. of the sense
would be clearer with some rearrangement: ... with his vigorous comrades Indra (went) to his
goal, to produce progeny from truth.”

Indra reached his goal along with, or with the help of, his comrades (sdkhibhih).
Although Indra has been prominently associated with the ASvins in the last few vss, (3d, 4b, d)
and indeed he conveyed them “for comradeship” (sakhydya) in 4b, the plural of sdkhibhih cannot
be exclusively identified with the two ASvins. Perhaps, with Say., the Maruts (see Ge n. 5b), who
figured in vss. 1-2, or all the sidekicks previously named: the Maruts, the Vajas (/Rbhus?) and
the others there at the time (3b), as well as the Asvins.

The topic of procreation is now at an end, and the poet turns to more usual Indraic fare,
his great victories over enemies. The first up is a dasyu-. who may well be Vrtra, since the foe
has mayds (see 1.32.4 mayinam ... maydh “‘the wiles of the wily one [=Vrtra]”) and the battle
takes place amid mists (mihah) and darkness that have been scattered (see 1.32.13), both
passages in the great Indra-Vrtra hymn [.32. I do have to note that Namuci is rendered “without
wiles” (vimaya-) in 7b, so it is possible that Namuci is the referent here.

Essentially all comm. and tr. supply mdaydbhih with dbhih in c, for good reason.

Again with all comm. and tr. (Ge, C—H 302, Lii 180, HPS), I take the A7 cl. of ¢ with the
main cl. of d.

X.73.6: The action and personnel (besides Indra) in the first hemistich are not clear. As for
personnel, there are two “of the same name” (sdnamana) as well as a singleton in the dative. If
we start with the latter, we can begin to unravel the passage, for the dative is the unaccented
asmai, which must refer to a referent already in the discourse. In my view, this can only be the
dasyu- of 5c — though Ge (n. 6a) suggests rather Namuci, who figures in vs. 7, and HPS also
considers this possibility. However, unaccented asmai speaks against this (unless Namuci is the
dasyu in 5c, which is possible but less likely than Vrtra, in my opinion — despite vimdaya- in 7b;
see disc. just above).

To get closer to an identification of the two “of the same name,” we must first tackle the
verb ni dhvasayah. The stem dhvasdya- (3x) belongs to the root Vdhvams ‘smoke’ (in my view),
and as I discussed in my -dya-Formations monograph (54-55), I consider all three occurrences
intransitive, in the sense ‘smoke, produce smoke’, The two occurrences of the participle in



1.140.3, 5 refer to Agni and his flames respectively, and an intransitive sense seems to me clear,
though those who wish to impose a transitive interpr. (like Ge) supply objects. The occurrence
here is generally taken as transitive; see not only Ge, but Goto (1st Class, 60 and 190, with lit. in
n. 351). The object is taken to be the dual sdnamand, and the referents are then identified as the
two wives of Namuci, who are supposed to be hostilely dealt with in 1.104.3 and V.30.9. All of
this turns out to be a tissue of speculation, which evaporates on examination. In V.30.9 women
are mentioned in the context of Namuci, but those women are plural (striyah). Moreover, Indra
does them no damage. In 1.104.3 there are indeed rwo females, but there is no mention of
Namuci in this hymn; in fact they are called “the two maidens of Kuyava” (kiiyavasya yése).
Though a bad end is wished for them, they have nothing to do with Namuci. (For further on these
passages, see comm. ad locc. and publ. intros. to both hymns; in both cases I think we’re dealing
with rivers.) Thus, not only is asmai unlikely to refer to Namuci on syntactic grounds, but
Namuci is not elsewhere associated with a pair of females.

Moreover, sdnamana need not be — and in fact is unlikely to be — feminine. The number
of feminines built to n-stems is quite limited; see Lanman (Noun Inflection, 528). However,
Lanman cites a number of fem. bahuvrihis built to -naman- in the AV, which are suffixed with -7,
e.g., durnamni-, pdiicanamni-, etc. Though no such forms are found in the RV, in this late hymn
it is likely that the AV practice would have been followed (expect *sdnamni-). Therefore
sanamand is probably masc. What then are its referents? Old suggests dual body parts of the
Dasyu or Indra’s two hdri, neither of which is terribly plausible. Ge (n. 6a) reports Fay as
suggesting Vrtra and Danu. (Say. is silent on referents.) We need to ask: in the context of this
hymn who would be “the two with the same name”? This produces an obvious answer: the
Asvins (/Nasatyas], who have been insistently mentioned by name in the dual in 3d, 4b, 4d. What
has impeded accepting this obvious answer has been the assumption that the two of the same
name must be enemies of Indra subjected to a hostile action expressed by the verb ni dhvasayah,
and the ASvins would not fit. But if the verb is neither transitive nor necessarily hostile, the way
is cleared. In my view ni dhvasayah continues the picture of the immediately preceding pada, 5d,
where Indra scatters mist and darkness to obfuscate the place of battle. Here he sends down
smoke for the same purpose; the smoke is “for” the Dasyu (asmai), a dative of malefit. But it
also beclouds his companions, the Asvins. Note that the ASvins are called dhvasrd in X.40.3, and
since they travel in the early morning, it is not surprising that they become obscured by morning
mist and, here, by Indra’s smokescreen.

In ¢ rsvd- ‘lofty’, which characterized Indra’s feet in 3a, returns to modify his comrades
(sdakhibhih) of 5b.

Opinion is divided on the morphological identity of pratisthd hidya. The Pp. reads both
words with final -@, hence as instr. sgs. Old accepts the Pp. reading, as does Scar (651-52),
supplying the enemy as object of jaghantha. Gr reads underlying pratisthds hidyas, fem. acc.
pls., perfectly possible in this sandhi context. In this he is followed by Ge, C-H, HPS, and the
published tr. Although either is technically possible, I find it harder to imagine how Indra would
wield “firm standing / foundation™ as a weapon, so I prefer the acc. interpr.

X.73.7: On Namuci as vimdaya- see disc. ad 5c. On the connection of Manu’s path with Namuci,
see V.30.7.

The identity of the “seer” in b, for whose benefit Namuci was rendered wileless is not
entirely certain. It most likely refers to Manu, also benefited in pada c. But Ge (n. 7b)



alternatively suggests Nami Sapya, who is associated with Indra in the Namuci battle in 1.53.7
(see comm. ad loc.) and VI.20.6 (see also X.48.9).

X.73.8: The expression ndmani Vpra “fulfill (your) names” is found also in the next hymn (by
the same poet), X.74.6. It must refer to Indra’s performing the deeds encapsulated in his epithets
(so also Ge, n. 8a) and gestures towards the complex interrelationship between words and actions
in Vedic India. For a similar exploration of this theme, see VIII.80.

The object of dadhise in b is most likely the names of pada a, producing a strikingly
physical image of Indra holding his names in his fist.

Pada c is almost identical to 1.102.1, but in scrambled order. As I did there, I take sdvasa
as referring to Indra’s power, which incites the gods’ acclaim. Ge (and others) take it as semi-
adverbial (Ge “méichtig”), referring to the energy with which the gods cheer Indra on.

The puzzling pada is d, and my interpr. is quite different from the standard, in two ways.
The standard assumes that vaninah must refer to trees, but, though vanin- often has that referent,
it literally just means ‘wooden, having wood’ and, in my view, could refer to any wooden object.
My second deviation from the standard is more controversial: I suggest that d should be read
with the first pada of the next vs. (9a), with 9b beginning a new clause. I do not make these
departures lightly, but the standard interpr. seems to me to lead to very unlikely scenarios and
also produces syntactic problems in 9ab. Ge (n. 8d) suggests that turning the trees upside down,
with roots facing up, is just a metaphorical expression “fiir die umwilzenden Taten des Indra,”
but the image seems too precise to serve vague metaphorical ends. HPS tr. “You have made the
trees aboveground,” suggesting that Indra’s separation of the two world halves allowed the trees
to grow (not a standard result of this standard cosmogonic deed). I think rather that the ‘wooden’
things are chariots or pieces of chariots, including the wheel in 9a, and that this is another
obscure reference to the chariot race between Indra and the Sun, in which Indra tears the wheel
off the Sun’s chariot and also reverses the position of the chariots (a topsy-turvy image). See the
tantalizing hints in the Indra hymns of the Vth Mandala, esp. V.29.5, 9-10 and V.31.11). 1
unfortunately don’t have a precise image in mind, but the sudden reversals in the passages in V
and the prominence of the wheel there suggests that this is a promising direction to explore — esp.
since the poet of our hymn is also the poet of V.29, per the Anukramani. (One can also think of
Karna’s wheel stuck in the earth in the climactic MBh battle.) Given the uncertainties of the
situation depicted, the referent of asya is not clear to me, but see below.

X.73.9: For my suggestion that 8d and 9a form a sentence, see immediately preceding disc. One
of the further advantages of this interpr. is that, if the ydd clause of 9a leans backwards, this
configuration avoids the awkwardness of trying to make 9b, with its initial utd, into its main
clause. Both Ge and JSK (DGRYV 1.453) give utd the sense ‘also’ here, but utd is of course a
coordinating conjunction and should not connect subordinate and main clauses. (However, see
the disc. of problematic utd in 10b.) Moreover, the sense Ge and JSK give the whole — that Indra
can find the good in any situation, even one like 9a — seems foreign to Indra’s character; he is no
Pollyanna-esque optimistic stoic.

Note that nisattam reprises nisattda in 2a, of Indra’s mother.

In the 2nd hemistich Ge (et al.) once again tries to impose a subordinate clause (c) / main
clause (d) structure, but once again runs into textual difficulties, because the verb in d
(ddadha(h)) is accented. Ge suggests, rather weakly, that it’s accented because it’s between two
vocatives (n. 9cd); Old’s account is similarly unsatisfactory. The syntactic solution seems to me



obvious — to take d as part of the ydd clause begun in c, with both of them subordinated to b. I
further take ydd as a neut. rel. prn. (not a subord. conjunction), with #dd in b as its antecedent.
The ydd agrees with both iidhah and pdyah.

With the syntax sorted out, we can turn to the sense. The assumption of Ge et al. seems to
be that c depicts a bad situation that Indra remedies in d. Exactly what is supposed to be bad in ¢
is not clear, and the fact that the lexeme dti Vsa is otherwise unattested doesn’t help (see Ge n.
9cd). I think rather that ¢ and d are benefits conferred by Indra: he positioned the udder,
presumably abounding in good things, on the earth and put milk in the cows and plants. All of
this should/would seem good (“seem honey”) “to him” (asmai), who must be a beneficiary of
Indra’s positive actions. The referent of asmai is probably the same as that of asya in pada a. It
could perhaps be Manu (see ad 7), though this is less likely for a than for b.

X.73.10: Note that Old makes no comment on this vs. — surely not because he found it crystal
clear!

Leaving aside the content, the structure of this vs. is very challenging and may undercut
my argument about utd in 9b, as it is difficult to interpret utd as a coordinating conjunction in
pada b (though see an attempt below). The most natural way to interpr. ab is with pada a as a
subordinate clause whose main clause is b, expressing two contrastive views of the source of
Indra’s birth, one held by unidentified 3rd pl. ‘they’, the other by me. This interpr. is reflected in
the publ. tr., with utd arbitrarily rendered as ‘rather’. In a similar vein, JSK (DGRV 1.447-48)
suggests that here and in a few other passages “the scope of utd is limited to some constituent of
its clause,” here the person of the verb: 1st sg. manye versus 3rd pl. vddanti. He tr. “When they
say, ‘he has gone (forth) from the horse,’ (then) I also (i.e. for my part) think him to be born from
strength.” The problem is that there are 752 occurrences of utd (per Lubotsky), and at best not
even a handful of them need this “scope” interpr. This interpr. also leaves pada ¢ somewhat
hanging: who holds that Indra came from battle-fervor — the “they” of a, the “I”” of b, or some
other entity or entities? Is c the real story of Indra’s birth? Probably not, since d indicates that no
one knows that but Indra. But the close parallelism between the expressions in a and ¢, ABL
iyaya, carries no rhetorical weight in this interpr.

My tentative — and quite arbitrary — attempt to account for the utd and for the floating
pada c involves taking b as a parenthetical aside; c then is either what “they” really mean when
they say he comes from a horse, or else an alternative, possibly the dominant view. In either case
the obvious contrast between the phrases in a and c is properly exploited. I therefore suggest the
alternative translations: “When they say ‘he came from a horse’ — and I think of him as born
from strength — (they mean) ‘he came from battle-fervor ...”” Or “While they say ‘he came from
a horse’ — and I think of him as born from strength — he (really) came from battle-fervor ...”

The sense of harmyésu tasthau is also unclear. Ge (n. 10c) thinks that the jealous gods
imprisoned Indra after his birth, but I see no evidence for this. I think rather that harmyd- refers
to the womb. It is even possible that the beginning of d should be construed with this VP: “he
stayed in a secure house (=womb), from which he came forth,” with “Indra knows this” a
separate clause.

In any case this vs. returns us to the 1st vs. of the hymn, indeed the first word: jdnisthah
‘you were born’. Since the final vs. (11) is a summary vs. detailing the requests of the poets, vss.
1 and 10 are conceptually ring compositional, but contrastively. It is striking that the beginning
of the hymn focuses on Indra’s mother’s role in his birth, whereas the various suggestions for



Indra’s origin in vs. 10 are either masc. (‘horse’, ‘battle-fervor’) or neut. (‘strength’). There is
also more certainty about the facts of the birth at the beginning than in this vs.

X.73.11: As just noted, this is a summary vs., unrelated in content to the rest of the hymn. This is
also the only appearance of the Priyamedhas in X; they are more at home in VIII.
irnuhi is accented because of its contrastive proximity to pitrdhi.

X.74 Indra

Although Ge suggests that the theme of the hymn is a plea for the daksina, I see no
evidence for this — nor for his previous view (registered and rejected by Old) that it celebrates a
victory in racing.

X.74.1: This vs. provides an unusual number of disjunctive possibilities for objects and
instruments of celebration: the vs. contains 5 occurrences of va ‘or’. Perhaps this wide range at
the beginning makes the narrowing focus on Indra in the 2nd half of the hymn more pointed.

With Old (implicitly), I supply sumndm ‘favor’ as obj. of the part. iyaksan, as in 1.153.2,
I1.20.1, X.50.3. Ge (also Scar 557) instead makes the objects of praise (Vasus, world-halves,
etc.) the objects of fyaksan as well as of carkrse. This is not impossible, but does require
doubling the genitives with carkrse with supplied accusatives to serve as objects of iyaksan,
which does not take the gen.

As Ge points out (n. 1b), dhiyd va yajiiair va is reprised in 3c by dhiyam ca yajiidm ca.

The two padas in the second hemistich are syntactically parallel: both contain yé rel.
clauses with the genitive antecedent (complement of carkrse) gapped and the nominal expression
of it found as nom. pl. in the rel. clause “... pay tribute to (those), which steeds ...,” etc. Needless
to say, a literal rendering of these constructions produces non-parsable English.

(su)Sriina- is a hapax; such a na-stem is not otherwise found to Vsru. It may have been
created to split the difference between vaniim and susriitah.

X.74.2: With Ge I interpr. hdva as loc. hdve, against the Pp and Old. In favor of Old’s analysis
(“asurischer Ruf den Himmel erreichte”) is 3a iydm esam ... gih, with a nom. sg. of a verbal
product plus dependent gen. esam. But I find dsura- as a qualifier of ‘call’ unlikely; it is the only
such passage registered by Gr. The more likely subj. is Agni; see Ge’s n. 2a for dydm Vnas Inaks
with Agni as subject and WE Hale (68—69) for Agni as dsura-. It is characteristic of Agni that his
smoke (and flames) reach heaven while he spreads across the earth.

Of the three finite verbs in this vs., naksata, nimsata, and krndvanta, the last one is an
unambiguous subjunctive, and the second one is most likely subj. as well: though Gr classifies it
under a them. nimsa-, the few other forms to this (secondary) root are all athematic (as Gr
recognizes): 3rd pl. nimsate, part. nimsana-. (Wh Rts gives only a Class 2 pres.) By contrast
naksata looks like the injunc. to the well-attested thematic stem ndksa-, and this may well be so,
since injunctives can mix with modal forms — though an s-aor. subjunctive to Vnas can’t be
formally excluded.

On the semantics of Vnims see comm. ad VIIL.43.10.

Ge (fld by WE Hale, p. 69) takes cdksana(h) as intrans. ‘appearing’, but med. cdste (etc.)
overwhelmingly has the sense ‘see’, even when used absolutely without expressed object. In the
publ. tr. I take the dat. suvitdya as what the gods are looking out for; it would also be possible to



supply an acc. obj. like visva, as in IX.57.2 visva cdksanah “observing all,” with the dat. serving
as goal: “surveying (all things) for easy passage.”

Ge’s (and Hale’s) interpr. are also unpersuasive because the simile in d is left hanging:
“wihrend die Gotter ... es sich nach ihren eigenen Wiinschen einrichten sollen wie der Himmel™;
“while the gods ... will act by their own desires like the sky.” Doing whatever it feels like is not
a quality I associate with heaven; instead I think we have an incomplete simile, which lacks an
instr. parallel to varebhih ... svaih, which, however, is easily supplied: st7bhih ‘with stars’ (cf.
for the full simile I1.2.5, 34.2, IV.7.3). The use of the medial krndvanta is idiomatic: ‘make
oneself (to be) with, provide oneself with’. The idea is that before their journey to the earth, the
gods provide themselves with desirable things proper to themselves to distribute in return for
sacrifice. The ritual reciprocity is described in the following vs. (3).

X.74.3: krpdnanta echoes krndvanta in 2d; it’s worth noting that this is the only form built to this
stem.

X.74.4: The verbal echoes continue, with pananta (pada a) reading like a truncated form of
krpdnanta in 3b.

The vs. is notable for containing two desideratives in parallel rel. clauses with the same
subject, one subjunctive (titrtsan b) and one injunc. (duduksan d). It is not clear to me what the
functional difference is between the two, and unfortunately Heenen (Le désidératif en védique)
does not discuss the functions of modal forms to the desiderative or even list the relevant forms.
(For the latter see Avery, Verb Forms of the Rig-Veda 1268-70, and Macd, Vedic Gr. 389.)
Unfortunately both omit the injunc. duduksan.) Of titrtsan Heenen says (149) that the verb “fait
référence a un effort intense de volonté, suscité par I’émerveillemnt pour la récompense,” but
this reflects his usual ad hoc imposition of context on morphology (see my review: JAOS 128
[2008] 142—44). I do think that we must take the modal difference between the two verbs
seriously: although, being pada-final, there is no metrical difference between subj. -an and
injunc. -an, it is highly unlikely that redactors would have introduced the difference — much
more likely that the two endings would have been secondarily harmonized. In trying to figure out
what’s going on, we are hampered by the fact that the role of the plural Ayus is not well defined.
Gr considers the pl. to refer to men who are active in the service of the gods. Certainly almost all
of the plural occurrences are found in specifically ritual situations, esp. the preparation of soma.
Note in particular IX.62.20 pdyo duhanty aydvah “The Ayus milk the milk [=soma],” with the
same root as here -- though this may be a red herring (see below).

My suggestions in what follows are extremely tentative. I start with the assumption that
the desiderative subjunctive titrsan expresses an action that the Ayus desire to perform that
temporally and logically follows the action of the desiderative injunctive diuduksan, even though
the rel. clauses are in the opposite order. I further assume that this logically sequential action is
drilling into the Vala cave, “the enclosure full of cows” (iirvdm gémantam), to reach and
acquire/free the cows. The logically prior duduksan must be what might enable them to do this:
the milking of the great lofty (cow) with a thousand streams. As it happens, this cow is found
elsewhere in the RV, esp. in two identical hemistichs: IV.41.5cd = X.101.9¢cd sd no duhiyad
ydvaseva gatvi, sahdsradhara pdyasa mahi gaiih “She should yield her milk to us like a great
cow with her milk in a thousand streams who has gone to the pastures.” (See also X.133.7d,
which is identical to the other d padas.) Who is this prodigious cow? In IV.41.5=X.101.9 it is
quite clearly identified as the dhi-, the inspired or visionary thought (IV.41.5b, X.101.9a) (in



X.133.7 there is no referent, but dhi- is certainly not excluded). I suggest that the milking of the
dhi- is at issue here as well: the Ayus must milk all the good out of their dhi- in order to
penetrate the Vala cave and reach the real (or at least real-er) cows. Note that dhi- has occurred
twice already in this hymn (1b, 3c); further the Ayus are elsewhere associated with ritual speech
(1.117.25, 130.6, 131.2, 139.3; 11.31.7; VIIIL.3.7-8). And of course the opening of the Vala cave
was effected by speech and song, not by brute force. It is a nice touch that to reach the real cows
the Ayus have to milk a metaphorical cow. For clarity I would now slightly rephrase the last
three padas of this vs. to “... -- they who will intend to drill through to the enclosure full of cows,
who strive to milk the great (cow [= visionary thought]) ...”

It should be noted that the only other occurrence of duduksan (there unaccented) is in the
devilish hymn X.61.10 also in a Vala context, where I take it to refer to the milking of the Vala
cave itself (see comm. ad loc.), but not much can be made dependent on the interpr. of that
hymn.

X.74.5: With Old (et al.), it is best to take Sdciva(h) as displaced from a voc. phrase Sdciva indra,
as in 1.53.3. This voc. is overwhelming applied to Indra.

On suvrkti- as a secondary bahuvr. applicable to gods who receive hymns, see comm. ad
I1.4.1. It modifies Indra in X.104.7.

X.74.6: There is some disagreement about several words in pada a: the verb vavdna and the root-
noun cmpd. purasdt. To start with the latter, though the standard view is that the cmpd. consists
of adverbial pura ‘earlier, previously’ (e.g., Gr, Scar 604), with the cmpd meaning ‘previously
victorious’ vel sim., by contrast Ge, flg. Say., renders it ‘Burgenzwinger’, without providing a
morphological analysis. Such an interpr. would require that the 2nd member be a preverb-verb
combination @ Vsah, which does not occur, with the root noun piir- ‘fortress’ as first member.
Even if @ Vsah did occur, root-noun cmpds don’t contain both a nominal 1st member and a
preverb, as I’ve discussed elsewhere (Lamberterie Fs. 2020; in more detail in “Limits on Root-
noun Compounds in Indo-Iranian” [Kellens Fs. 2024]). If the 2nd member is only sdh-, then the
Ist member would have to be a case form of piir-, but the instr. doesn’t work semantically and
there are no other possibilities. I like ‘previous victor’ vel sim. for another reason: it contrasts
nicely with purutdmam. Although most interpr. take the latter as adverbial (Ge, Scar “am
haiifigsten”), if we take the -fama-suffix as expressing not a superlative but the last of a series (as
is common), Indra is identified as a victor both long ago and right this minute.

As for vavdna, in contrast to the near-universal interpr. as the pf. to Vvan ‘win’, Kii (448—
49) assigns it instead to Vvan' ‘love’, for complex reasons that I will not rehearse because I find
them implausible.

Note the return of the expression “fulfill his names,” as in the previous hymn X.73.8.

X.75—76: The Anukramani attributes these two hymns to different poets, Sindhuksit
Praiyamedha and Jaratkarna Airavata respectively. The contents of the two hymns are also quite
distinct. Nonetheless, it is best to follow Old (Prol. 236 n. 3) in assuming the two hymns belong
together, since they are found in the midst of the series of dyads (X.61-84).

X.75 Rivers
The first few vss. are dominated by the preverb prd ‘forth’: pada-initial in 1a, c, d, 2a,
internal in 2c, 3¢).



X.75.1: There is much disc. of the numerical phrase saptd-sapta tredhd. In addition to Ge and
Re, see Lii (684-86), Mau (203—4), also Kii (146). Mau’s disc. seems the most sensible: he
thinks we’re dealing with three geographical groupings consisting of (roughly) seven rivers
apiece, rather than a straight multiplicative 3 x 7. The number of rivers named in vss. 5-6 is
eighteen (by my count) — close enough to seven groups of three. For a similar expression used of
the river Sarasvati see VI.61.12 trisadhdstha saptddhatuh.

I do not understand the placement of /i in c.

Ge (n. 1d) suggests supplying sasre in d. Given the repetition of prd, I prefer to continue
with a form of Vkram as in ¢ (prd ... cakramiih).

X.75.2: The gen. pl. phrase esam ... jagatam is interpr. by all as referring to the rivers (e.g., Re
“... de ces (rivieres) mobiles™), and this is quite plausible, esp. given 1d. However, ‘river’ is of
course fem., and adjectives modifying the rivers should be fem. too (like s/tvarinam in 1d). But
esam identifies the phrase as masc.; the contrast between esam dgram here and fem. asam dgram
in 4d is quite pointed. I'm afraid we must take jdgat- as a quasi-masc. substantive here, though it
does presumably refer to the rivers.

X.75.3: On bhiimya as instr., pace Pp., Gr, see Old.

Apropos of sismam in b, In VI.61.2 the river Sarasvati is compared to “a root-grubbing
(boar) with its snortings” (Sismebhir bisakhd iva); see comm. ad loc.

I read vrstdyah both with the simile, as “real” rain, and with the frame, as the spray from
the rushing river. “The rains thunder” is a type of synaesthesia or, at any rate, the conflation of
two separate phenomena related to a single event: rain and thunder associated with a storm. Re’s
“Les pluies (pleuvent) comme (les tonnerres) tonnent” sorts the two phenomana into separate,
more logical categories — losing the concentrated poetic focus. Moreover, his rendering is
grammatically impossible, as RVic similes always share the same verb.

X.75.4: Note that vs.-initial #abhi tva slightly echoes 3c #abhrdd iva

The first hemistich presents Sindhu as a helpless calf to whom the motherly cows flock.
This might seem like a reversal of the depiction of the power and dominance of Sindhu over the
other rivers (1d, 2d), but of course the other rivers are bringing their “milk”™ to contribute to her
strengthening stream.

If there was even a moment of doubt about her dominance, it is dispelled by the second
hemistich, with Sindhu as a “battling king” (rdjeva yidhva).

X.75.5-6: These vss. enumerate the names of rivers. As indicated in the publ. intro., much has
been made of this list for the geography of NW India, and I refer the reader to such discussions,
e.g., that of Mau.

X.75.8: The two hapaxes sildma(-vati) and madhuvidh- are plausibly taken as plant names. (For
the latter see Scar 521.)

X.75.9: The referent of the genitive phrase in cd, asya ... ddabdhasya svdyasaso virapsinah, is
unclear, but the most obvious and desirable referent, Sindhu herself, is excluded by the gender,
which must be masc. or neut. This leaves the chariot (rdtha-), the prize (vdja-), or the contest



(aji-). Ge, Re, and Mau opt for the chariot, though in his n. Re allows the possibility that it is
Sindhu “concu(e) comme masc.” Old is of the same opinion, based on the implicit comparison of
Sindhu to a Wettfahrer in ab. I am reluctant to go this direction because of the stress laid on the
grammatical gender of ‘river’ words, esp. emphasized for Sindhu in vss. 7-8.

X.76 Pressing Stones

It is totally unclear to me why this hymn is attributed to a snake (sarpa), much less why
this snake is called “Having old ears.” As MM (PN s.v. jdratkarna-) points out, the phrase
Jjdratah kdrna-) is found in nearby X.80.3 as a personal name, but the connection is not
straightforward.

X.76.1: On riijase see comm. ad IV.8.1. The form expresses an act of reverence, several times in
the form of a hymn (gira IV.8.1, VL.15.1).

The expression irjdm vyustisu, assuming the two words go together (as most do, incl.
Caland-Henry p. 271, but notably not Ge), is at first glance somewhat bizarre: “at the first dawn
flushes of nourishment(s)” (in the publ. tr. I suppressed the pl. of irjdm). But I think it
economically combines two different concepts. On the one hand, like “the milk of the dawn
cows,” it refers to the visual effect of dawn: the milky white sky at the horizon just before
sunrise. On the other hand, the appearance of the dawn inaugurates the soma pressing, that is, the
production of nourishment, and so the pressing stones need to be deployed. Ge prefers to
construe irjam with (d ... ) riijjase, (“ich begehre eurer Krifte”), but riijase does not take a
genitive elsewhere (and it does not mean ‘desire’).

I take udbhida as referring to what in English is also called day-break.

It’s not entirely clear what “make every seat spacious” is meant to convey, but I assume
that, with the coming of daylight, places appear larger. The particular seats in question may be
the ritual ground and its parts.

X.76.2: This vs. provides ample puzzles, though the straightforward first pada gives no hint of
what is to come.

The first issue is sotdri in b. This appears to be the loc. sg. of the well-attested agent noun
sotdr- ‘(soma-)presser’, and that is how I take it (also in its other occurrence in X.100.9). But this
is a minority view, at least as to function. Ge (n. 2b) cites Ludwig’s view that it is a nom. sg.,
while Ge himself suggests it might be an infinitive (which he glosses as a functional
imperative/modal “soll pressen”); Re follows suit by pronouncing it a hortatory infinitive. Tichy,
by contrast, considers the locc. in -tdri as verbal abstracts, here “beim Somapressen.” My interpr.
starts with the simile dtyo nd hdstayatah “like a steed controlled by the hands.” The stone (ddrih)
is compared to the steed, and, in my opinion, the soma-presser is compared to the hand(s), the
first member of the cmpd., the controller of the steed — as often, we have a cmpd. corresponding
to a free syntagm. Caland-Henry’s rendering, “‘comme un cheval tenu en main [est] le Pierre
pour le pressureur,” is closest to mine.

One of the questions posed by the 2" hemistich is the identity/-ties of the subjects of
viddt (c) and tarute (d), but before tackling that we must figure out how to construe d. Despite
the glaring absence of accent on farute, the standard tr. take d as a subord. clause controlled by
ydd. The accent problem is rather casually waved away, even by Old. I am quite unwilling to
ignore the lack of accent, and therefore interpr. ydd drvatah as a nominal rel. cl. of the type
frequent at the ends of sentences/verse lines (see my Fs. Hale paper). The antecedent of ydd is



paumsyam, the obj. of viddt and gapped obj. of taruse. The subj. of viddt is the stone, that of
tarute the presser, who attains the power that the stone found by virtue of his (presser’s) wielding
of the stone. Figuring out what to do with tarute is complicated by the fact that it is the only form
to this stem (anywhere) and the only middle form of V#7 without a preverb (save for tarusanta in
1.132.5, which is an -anta replacement).

On maho rayé see comm. ad IV.31.11.

The publ. tr. misleadingly renders both dtya- (b) and drvant- (d) as ‘steed’, implying that
the same word is used in both places. Both are marked words, in contrast to dsva- -- as ‘steed’ is
in English — but I would now substitute ‘charger’ (another marked word) for the second.

X.76.3: The opening of this vs., tdd id dhy asya sdvanam ..., is a kind of mash-up of the 2a tdd u
X X X sdvanam ... and 2c viddd dhi with flip of vowels in the latter. These echoes may underline
the fact that 3 continues the theme of 2.

Pada a presents several problems. One is accentual: apdh, so accented, should be the acc.
pl. of dp- ‘water(s)’; the same phrase, vivér apdh, is also found in X.147.1. In both cases, the
form is better taken as the wrongly accented neut. sg. *dpah ‘work’; so interpr. by Say (with
gloss karma), Ge, and Old. This interpr. is supported by the same phrase with neut. pl. vivér
dpamsi (1.69.8 and VI.31.3) showing the expected accent. By contrast, Caland-Henry (271) tr.
apdh as ‘waters’, and Lub seems to accept ‘waters’ not only for this passage and X.147.1 but
also for 1.69.8 and VI1.31.3, judging from the ! that he uses to mark those occurrences of dpamisi.

Another question is the morphological identity and syntactic function of sdvanam. With
Say. and Old, I take it as acc., a parallel object to *dpah; the subject is then the stone. As Old
points out, the pressing stones are associated with dpas- in vss. 5 and 8. However, Ge takes
savanam as the subject, referring not to the action of pressing but its result, the Trankspende; this
doesn’t make a lot of sense to me: in what way has the oblation accomplished its work?

Finally, what is the referent of asya? For Ge (n. 3a) it is Indra, who was indeed
mentioned in 1b; I think rather the stone, with (explicitly) Say. and (implicitly) Old. Although by
this interpr. asya is coreferential with the subject, a reflexive is not required under these
circumstances — anymore than in the Engl. tr. “it has labored ... at its task.” As this tr. shows, I
think asya is actually dependent on *dpah, not adjacent sdvanam; the enclitic asya is taking
modified 2nd position after #dd plus the complex of particles id dhi.

Having dealt with pada a, we must determine how the rest of the vs. fits together, and
once again there are competing views. Ge (n. 3¢) takes b as a parenthetical intrusion, with ¢
continuing pada a and d a separate sentence. Caland-Henry take b with a, with cd belonging
together; this seems to be the implicit assumption of Kii (527), in that he tr. cd as a single clause
and ignores the first hemistich. My interpr. departs from all these and begins with the fact that
the ydtha clause of b contains the root aor. dsret, which is echoed by the main verb in d, the pf.
asisrayuh. Although Re explicit states that the two verbs have entirely different senses (without
saying what he thinks they are), the root agreement between the two verbs strongly invites an
interpr. with ydtha purd “just as previously ...” serving as long-ago model and exemplar for the
main clause, which expresses action of the more recent past.

The phrase mdnave gatiim VERB several times has Indra as subj. (V.30.7, X.49.9; once
Asvins 1.112.16), and so it seems reasonable to supply Indra as the mythological subject here. It
also seems reasonable to attach c to the subordinate clauses in b, with the main clause
constituting d. Not only does the mention of Tvastar in ¢ locate it in the realm of mythology, but



syntactically d “presents” as a new clause, with the preverb prd in tmesis, followed by an enclitic
particle/pronoun im, doubling the obj. adhvardn.

What then does pada c add to the mythological picture begun in c¢? Here we need to
determine whether the vrddhi derivative fvastrd- refers to anything associated with the god
Tvastar or specifically to Tvastar’s son, Vis§variipa. The other occurrences of this stem can refer
to either one, but with a decided preference for the latter: in 1.117.22 it’s Tvastar’s honey
(mddhu), possibly soma, but in the remaining clear passages, 1I1.11.19, X.8.8, 9 [that is, leaving
aside II1.7.4], ViSvarupa is the referent and his defeat and the loss of his cows the topic. In our
passage I now think either is possible — and neither is particularly compelling. In the publ. tr. I
supply ‘wealth’ as the referent of tvastré, in part because one of the other adjectives in this NP,
goarnas- modifies rayi- in X.38.2. In this interpr. the loc. phrase serves as the goal of Manu’s
course in b. It could also be a loc. absolute: “when Tvastar’s (wealth) (was at issue).” If tvastré
here refers specifically to Tvastar’s hapless son, the phrase again could either be a goal or a
locative absolute: ... course to Tvastar’s son, who had a flood of cows and a raiment of horses”
or “when T’s son ... (was at issue).” Unfortunately I know of no tale involving Manu and
Tvastar’s wealth or son, and so there is no easy (or indeed hard) way to make a decision — except
in one particular: the loc. goal is somewhat favored over the loc. absol., because the main clause
verb (prd ...) asisrayuh also takes a loc., which is unlikely to be in absolute function.

It also has to be admitted that the main clause of d provides no help at all. Though I stand
by the argument that the two verbal forms of V§7i in b and d impose the structure laid out above,
it is difficult to see how bc provides a model or comparandum for d. The problem is exacerbated
by the fact that the main clause verb seems to be construed with prd in tmesis, but there are no
other exx. of prd Vsri in the RV [in 1.149.2, cited by VB, the prd belongs rather with the
participle to Vsr], and the only one anywhere else in Vedic is found in a single passage in KS
(XXVI.3), which contributes nothing. My feeling is that in our passage prd doesn’t do much
work, though perhaps a tr. “set forth ceremonies upon ceremonies” would at least register its
presence. Another issue about the perfect is that it’s plural, but there’s no likely plural subject in
the immediate vicinity. I think it likely that it’s the pressing stones, who get directly addressed,
in the plural, in the next vs. Perhaps the point of all of this is that just as Indra set Manu on the
course to acquire Tvastar’s wealth or Tvastar’s son, so it’s the pressing stones that set the ritual
cursus at sacrifice after sacrifice. The exhortations to the stones in the next vs. may delineate
what their relevant actions should be. But this is all very tentative and unsatisfactory.

X.76.4: On bhangurdvant- see comm. ad VII.104.7.

In ¢ sunotana reprises the same impv. in 2a.

“Carry a tune” for bharata Slékam is my playful and not entirely literal rendering, which I
found impossible to resist. For the sense of sloka- see comm. ad 1.51.12, IX.92.1 (the latter with
regard to the pressing stones’ role). The point here is that the stones are so noisy that the sound
will reach heaven as a signal to the gods that the soma is ready.

X.76.5: The rigid, four-square pada structure with a pada-final comparative in the dat. pl. and a
pada-initial standard of comparison in the ablative (a, ¢, d), marked by cid (@), should impose an
ablative interpretation on vibhvdnd, and indeed a number of comm. (see Old) suggest emending
to *vibhvdnas. However, as Old asks, how would such a corruption have arisen? He opts for
taking it as a “‘comparative instrumental,” which is a fine description but is not a standard
syntactic category as far as I know. I do not have a better solution, however. It is worth noting



that the stem to which it belongs is somewhat problematic. It has two different accents: initial
vibhvan- in well-attested nom. sg. vibhva and suffix accent only in this form and the (infinitival?)
dat. vibhvdne (V1.61.13, where, it might be noted, it’s found in the same vs. as the superlative
apdstama- ‘busiest’). The stem is also used in two different senses, as an adj. ‘wide-ranging’
and/or ‘distinguished’ and as the PN of one of the Rbhus. In this passage the latter seems the
default interpr. (see the standard tr., incl. Caland-Henry and the publ. tr.), given the names in the
other three padas and the fact that apds- ‘industrious’ several times modifies the craftsmen
Rbhus (I11.60.3, IV.33.1, maybe V.42.12). It is possible, however, that vibhvdna here should also
be read in its general sense and with an instr. function “by (your) distinction.” But I suggest this
only very tentatively.

Another way in which b deviates from the surrounding padas is the apparent lack of a:
both a and ¢ begin ABL cid d, but though b has a long a flg. cid, it is unaccented and belongs to
the 1st cmpd member dasu-. It would be possible to argue that the accent was removed
redactionally, but I think it more likely that it’s another way in which b is marked out as
different. The 4 is also missing from d, where an a-vowel follows cid, but a short one: agnés cid
afrcal.

arca is also somewhat problematic. It is, of course, on the surface a straightforward 2nd
sg. impv. However, it coexists, a bit uneasily, with the 2nd pl. enclitic vah in pada a, referring to
the pressing stones -- giving two 2nd ps. with different referents in a single clause. Therefore a
number of interpr. (Ge, Caland-Henry, etc.) silently or explicitly emend to 1st sg. subj. *arca “I
shall sing / let me sing.” Metrically this would be acceptable, and the mechanism is easy to see:
since 2nd sg. impvs. frequently lengthen their final -a, coinciding with the 1sg sg. subj. ending -
a, a backformation of the latter to short -a would be unexceptionable. However, this reanalysis is
unnecessary: poets frequently exhort themselves, in the 2nd sg., to praise or perform other ritual
acts, and these exhortations can co-occur with 2nd plurals referring to others, often the poet’s
ritual colleagues — as the pressing stones are here. See my 2005 “Poetic Self-reference” (Fs.
Skjaerve). Old also resists the 1% sg. interpr.

X.76.6: Yet again, this vs. poses some niggling grammatical problems, the most serious of which
is sotu in pada a. This appears to be a 3rd singular root aor. impv. to Vsu ‘press’, which is how
Gr classifies it (though with an alternative suggested; see below) and the publ. tr. renders it.
However, it follows a 3rd plural impv. (bhurantu), whose subj. (grdvanah) is continued in b. In
other words, if sotu is a singular impv. it has to be parenthetical (as in the publ. tr.). I still
subscribe to this interpr. In its favor I will point out two factors: 1) references to plural stones
alternate with singular ones in this hymn; see esp. 2a with pl. impv. sunotana, fld. by 2b with a
single stone (ddrih) (and if I’'m right, also 2cd and 3a; then 3d, 4 with pl. stones). 2) the 3rd
plural impv. of the root aor., to correspond to preceding 3rd pl. bhurdntu, would be *svdntu,
almost surely undistracted (cf. the overwhelmingly undistracted med. root aor. part. svand-),
which is unattested and, if found, would lose the distinctive root syllable of this root. I think this
form would be avoided, and the 3rd sg. would provide a robust substitute (with root syll. so-).
However, I seem to be alone in this interpr., so I will briefly consider the alternatives that
have been suggested. Old’s is the one that requires the least machinery, but it is unlikely for two
reasons. After flirting with sétu as a loc. he takes it as a neut. acc. -fu- stem (presumably meaning
‘soma-pressing’), which serves as obj. to bhurdntu (apparently partially fld. by Scar 4445, 186).
However, as Re also points out, bhurd- (and related stems) is otherwise intrans. Moreover, a
masc. acc. sotum 1s attested (VIII.19.18) with the same apparent meaning, and it is not exactly



parsimonious to posit an identical stem but two different genders, each attested only once — esp.
since masc. acc. *sotum would neatly avoid hiatus here. Gr in fact suggests emending to *sotum,
and Ge seems to follow this suggestion (without explicit note), but rendering it as an infinitive
“um uns Saft auszuschlagen.” This infinitival stem is attested elsewhere, as dat. sotave (1.28.1)
and abl. séros (X.86.1). The -rum infinitive, so characteristic of later Skt., is of course quite rare
in the RV, but in this relatively late portion of the text it is certainly thinkable. If the 3rd sg.
impv. interpr. is rejected, I would favor the infinitive above the others, tr. “Let the glorious ones
clatter for us, to press (soma) out of the stalk.” But this still requires emendation, whereas the
impv. interpr. does not.

I take dndhasah as an abl. of source (“out of the stalk’) rather than partitive gen. obj.
(“press of the sap/soma”). On the meaning of dndhas- see comm. ad IV.1.19.

On divit(mant)- see comm. ad IV.31.11; unsuffixed divit- occurs only here, divit-mant-
only 4x. The -mant-suffix seems pleonastic, so a satisfactory and semi-literal tr. is hard to
achieve — perhaps “with their heaven-bound voice going to heaven.”

As noted in the publ. intro., I take ndrah in ¢ (and in 7d) to refer to the pressing stones,
not human ritualists, since the voc. narah in 8a must be addressed to the stones. Among other
things, this saves us from taking c here as parenthetic, as Ge does, since he recognizes that d
must have the stones as subj. (n. 6d).

I supply “heaven and earth” as obj. to aghosdyantah ‘causing to heed’, on the basis of
passages in the other principal pressing stone hymn: X.94.4 aghosdyantah prthivim “making
earth heed,” as well X.94.12 d dydm rdvena prthivim asusravuh *“they have made Heaven and
Earth listen by their bellowing.”

On mithas-tir- see Scar (186).

X.76.7: The stem rathird- ordinarily modifies gods, and the usual gloss ‘charioteer’ (Gr
Wagenlenker) fits those contexts. However, in VIII.50.8 (Valakh.) it qualifies horses (hdrayah),
and ‘fit for the chariot’ or sim. seems a better rendering. In our passage, too, I would now
substitute ‘fit for the chariot, chariot-broken’ for ‘charioteers’, on the basis of 2b, where the stone
is compared to the steed controlled by the hand of the charioteer.

With Ge (and Re, Scar 55) I take gavisah as gen. sg. (with asya), not nom. pl. (with Say.,
Gr, Caland-Henry, Ob I1.46). The referent of the gen. phrase in b, asya ... gavisah “of him/the
one seeking the cows,” is of course soma, which always seeks mixture with cows’ milk. It is
possible, however, that gavisah could also be read as nom. pl., modifying the stones that are
“milking” out the juice.

The simile in d is puzzling. Given the position of nd, it should signal that the simile is
limited to havyd (so “the men groom [X] like oblations™), but this doesn’t make a lot of sense:
the milked-out soma is the oblation. Nonetheless, this is the interpr. in the publ. tr. Ge silently
flips the nd, taking it with ndrah (and does not include havyd in the simile): “Wie die Herren
machen sie das Opfer mit ihren Miulen sauber.” So also Scar (55), though with a long, puzzled
note (n. 68) on the problems with the simile. Although this is an easy solution, I don’t think it is
the correct one. For one thing, the stones have already been identified as ndrah (6¢) and will
almost immediately be addressed as such (8a); they are not like men, but men. For another, there
is no metrical or other barrier to the proper positioning of nd for such a meaning: ndro *nd havyd
is, if anything, metrically better than the transmitted text (see Arnold’s statistics on the rhythm of
the opening, p. 188). I reluctantly conclude that this may be one of the few occasions in the RV
where the simile particle should be taken with the verb: “they, as it were, groom ...”



X.76.8: The publ. tr. takes the two parallel nominal clauses in the 2nd hemistich as statements of
fact; Ge by contrast supplies a modal “sei.” This is possible but not necessary.

X.77-78: These two hymns are attributed to Syimarasmi Bhargava and dedicated to the Maruts.
They are also unified by an unusual metrical scheme and a tightly controlled stylistic reliance on
similes. For both of these features see the publ. intros. to the two hymns; for the meter esp. see
0Old, Prol. 92ff., as well as the intro. to X.77 in the Noten.

X.77 Maruts

X.77.1: A dense vs. We can start with the root noun cmpd abhrapriisah and its etymologically
twinned verb prusa. Both of these forms are morphologically ambiguous: the former can be nom.
pl., acc. pl., or abl.-gen. sg., the latter 2nd sg. impv. or 1st sg. subjunctive. On the basis of astosi
in d I opt for the subjunctive, and for the cmpd. the nom. pl., to allow the referents of the cmpd.
to be directly compared with the subject of prusa. (These are generally the choices made by
other interpr., though the Pp. reads short-vowel prusa, hence the impv.)

The next question is the relation between the cmpd members in abhra-priis-. (For disc.
see Scar 342.) An acc. relation is possible; so Re “... qui font-fuser la nuée.” But I favor an
ablative, like abhrdt in c and, closer in sense, the phrase in nearby X.75.3 abhrdd iva ... vrstdayah
‘like rains from the clouds.” Here as well I supply ‘rain’ as the suppressed object of -priisa-,
parallel to the ‘goods’ (vdsu) that I, the poet, shower down. The referents of abhrapriisah are
surely the Maruts, the dedicands of this hymn, who thus appear, disguised, in its first word. It is a
nice touch that the poet compares himself with the very gods he is also praising.

I read vacd with both simile and frame. In the frame, of course, it refers to the poet’s
speech, but in the simile it can refer to thunder, the Maruts’ speech (cf. .168.8 [Maruts]
abhriyam vdacam “speech stemming from a cloud”). Scar (342 n. 481) also mentions the
‘thunder’ possibility but stops short of reading vacd twice.

Pada b contains the morphologically aberrant gen. sg. vijaniisah. The standard explan. of
this form (see, e.g., Old with reff., AiG I1.2.910, more recently Kii 203—4, Lowe [Part. 25, 252])
must be correct: that it is a contamination/blend of the pf. participle of Vjiia (expected weak form
*jajii-us-) and the 9th cl. pres.part. (expected weak form *jan-dt-). The reason for this blend is
not apparent, since the gen. sg. of either stem would fit metrically and should have been
morphologically transparent.

The poet is the referent of this gen., and the point of the pada is that his sacrifices, which
consist of well-wrought words are just as good as those that consist of physical oblations. There
may be a slight asymmetry of expression here. On the surface havismantah in the simile of
course modifies yajiidh, which participates in both simile and frame, with the meaning “(like)
sacrifices consisting of oblations,” but in fact well-attested havismant- generally modifies the
ritualists who provide oblations, rather than the sacrifice that consists of them. We might almost
have expected gen. *havismatah, parallel to vijaniisah, with the sense “The sacrifices of a
discerning one are like (those) *of one who provides oblations.” I do not suggest emendation;
instead I think the poet is keeping his audience off balance and confounding their expectations.

The syntax and constituency of cd are multiply ambiguous and interpr. in multiple ways:
see the very different treatments of Old (at some length), Ge, and Re. I will not examine their
versions in detail. As for mine, there are several structural clues that may help to sort out the



competing possibilities. First, the dat. -dse forms that end each pada (c arhdse, d Sobhdse) seem
meant to be parallel, though a number of interpr. deploy them differently. Second, given their
localization in different padas, the accusatives of ¢ (sumdrutam (nd) brahménam) and d (gdnam)
should be kept separate, with the phrase in ¢ being compared to that in d. Again, this is not the
universal view.

Pada d is straightforward, with the Ist sg. astosi “I have praised,” with gdnam ... esam
“the flock of them,” referring to the Maruts, as obj. The dat. sobhdse ‘for beauty’ belongs to a
root, Vs§ubh, that is characteristic of the Maruts. See esp. the similar use of the root noun dat.
Subhé in Syévﬁéva’s Marut hymns (V.52.8, 57.3, 63.5,6), also subhamyii- in the next hymn,
X.78.7. Despite the position of nd, I think it marks Sobhdse as the simile, compared to arhdse in
c. As discussed elsewhere (see, e.g., comm. ad X.21.1 and now my 2024 ECIEC paper
“Penultimate nd ‘like’ in the RV: A Syntactic Archaism”), simile-marking nd is blocked from
pada-final position and flips with its target if it would take that position.

This now leaves pada c. Since, per my structural analysis, the acc. phrase in this pada
cannot be identical to that in d (pace Re) and it should not be the obj. of arhdse (pace Ge), we
need to identify a referent for sumdrutam ... brahmdnam different from the Marut flock in d.
Taking sumdruta- as adj. with brahmdn- (pace Old, who claims it has to be a noun) points to an
obvious referent: Indra, who is, of course, often accompanied by the Maruts (mariitvant- being
one of his standing epithets). And Indra, in his role as brhaspdti-, is closely associated with the
formulation and indeed called brahmdn- directly (e.g., VIII.16.7).

Now arhdse — who is deserving, and deserving of what? Re takes it as passive; Ge’s
interpr. I don’t understand, and it is informed by his somewhat peculiar view that this is all about
weather; Old takes sumdrutam as its obj. (“‘damit er Anspruch habe auf schone Marutgnade”)
and brahmdédnam as its subj. I supply soma as the obj., because the soma drink is the most
common obj. of Varh (see comm. ad VIIL.20.18). I am not entirely happy with this intrusion, but
it might make sense of comparing the Marut flock with Indra: they both deserve the soma, but
Indra especially.

X.77.2: The dat. sriyé that opens the vs. picks up the Sobhdse that ends vs. 1. Both are common
elements in the Marut lexicon; for sriyé see, e.g., V.55.3, 60.4.

The problematic pada is b, which contains sumdrutam like 1c. There is no consensus
about its usage here, or even its case form. Re takes it as a neut. nom., collectively referring to
the pl. subject mdrydasah (“en tant que bonne troupe marutienne’), while Ge takes it as acc.
referring to “ihr schones Marutwetter.” My interpr. differs significantly from these, and depends
on three factors: 1 take sumdrutam as acc. and supply brahmdnam from the phrase in 1c
sumdrutam nd brahmédnam; 1 take the verb akrnvata in pada a as controlling a kind of §lesa,
where sumdrutam nd is structurally compared to afijin, though they have somewhat different
relationships to the verb; 1 take pitrvir dti ksdpah with the phrase in ¢, not the simile in d. In c the
obj. afijin denotes what the Maruts made/provided for themselves — ornaments -- appropriate to
the middle voice of akrnvata. The phrase pirvir dti ksdpah “across the many nights™ is also
appropriate here, because the ‘ornaments, unguents’ they make for themselves are elsewhere
compared to stars. See, e.g, [.87.1 1 ... afijibhir, vydnajre ké cid usrd iva stibhih “with their
unguents [the Maruts] have anointed themselves ... like the ruddy (dawns) with stars,” In the
simile in d sumdrutam is a predicate adj. modifying the gapped brahmdnam: “(as) they have
made (the formulator) well-provided with Maruts.” This latter usage is rather like III.11 4 agnim



... vahnim devd akrnvata “The gods made Agni their oblation-conveyor.” My interpr. of this
hemistich is not particularly secure, but I think it is better than the other ones available.

On the curious intrusion of the Adityas, see the publ. intro. I have no explanation; I am
somewhat dubious about Th’s view (Fremd. 158) that what the Maruts and the Adityas have in
common is their care for the stranger (expressed by the epithet risd@das- of disputed meaning [see
comm. ad [.2.7, V.60.7] in 3d and 5c). In any case, the word order, with #¢, ordinarily a first-
position pronoun, following aditydsah, seems to me to signal that aditydsah is an unmarked
simile.

On akrd- see comm. ad 1.189.7.

X.77.3: The first pada of this vs. departs from the already aberrant meter of this part of the hymn:
rather than having an opening of 5 ending with a light syllable, followed by a heavy syllable that
can count as two lights (see disc. in publ. intro.) allowing a Jagati cadence, this has an opening of
4. However, the 5th syllable is light and the heavy 6th syllable can “count” as two lights, as
elsewhere in this little group. The other 3 padas conform to the meter elsewhere in these vss.,
with an opening of 5.

The nd in pada a does not seem to be doing real simile work, since it seems unlikely that
earth is being compared to heaven: they usually form a pair. My “as beyond earth” renders the nd
unobtrusively and not very convincingly. It is quite possible that it’s marking pada-final barhdna
as the simile, with the same flip as in 1d, but “as if by might” seems to belittle the Maruts’
power.

In ¢ #pdjasvanto ... panasydvo# echo each other, further taken up by #prdyasvanto in 4d.

X.77.4: The first two padas diverge from the metrical template of this part of the hymn in a
different way from 3a: they have light 6™ syllables. It is also a challenging vs. in structure and
content.

In pada a I take the gen. yusmdkam with ydmani and the gen. apdm with budhné, with
Old and Re (though not, with the latter, introducing Ahi Budhnya into an already crowded vs.). |
also take the simile as consisting of budhné apdm nd despite the position of nd. (As we have seen
and will see, the position of nd in this hymn can be all over the map.) The point of this first
hemistich is that the earth (mahi) trembles at the Maruts’ journey, a common image in Marut
hymns. In my interpr. the simile in the first pada compares the earth to something based on water
— that is, without a solid base.

Pada b contains two verbs of parallel formation and near-identical sense, #vithurydti
‘wavers, falters’ and sratharydti# ‘slackens’. Both are hapaxes, but the former is clearly based on
the reasonably well-attested adj. vithurd- ‘wavering’, while sratharyd- has no associated r-form,
*Srathara- or the like, and must be directly based on vithurydti. So also Re, though he cleverly
also adduces Sithird-, also with -r-, as a near-relative. I assume that the accent of sratharydti was
also adapted from vithurydti, as there is no syntactic reason for this verb to be accented. For
vithurd- in this exact context, see 1.87.3 [Maruts] praisam djmesu vithuréva rejate, bhiimir
yamesu ... “At their drives, their journeys the earth trembles like one with faltering step” (sim.
1.168.6, also Maruts).

The second hemistich is oddly constructed. In ¢ we find a pada-internal deictic pronoun
followed by a Wackernagel particle chain: ... aydm sii vah#. This is unprecedented as far as I can
tell: aydm (etc.) is overwhelmingly pada (/clause) initial; the few non-initial forms are generally
preceded by at most one item, and I have found no other exx. where a mid-pada aydm supports a



clitic chain. The referent of aydm here is clearly the nom. phrase that precedes it: visvdpsur yajiio
arvik. Because of the unusual configuration of aydm, in the publ. tr. I took it as introducing a
new clause, which continues into d. I now think this is wrong; certainly my English tr. is scarcely
parsable. I now think that c is a self-contained nominal cl. with a heavy left-dislocated NP: “the
sacrifice close by consisting of all good things -- this is for you.” The simile that opens d,
prdyasvanto nd, then qualifies the unexpressed subj. of the impv. & gata, the Maruts: “Like
dispensers of ritual delight, come here to those who are concentrated (on you).”

On the adj. visvdpsu- see comm. ad 1.148.1. Th’s ‘breath’ interpr. (see KlSch 74f.) “ganz
aus Atemhauch bestehend,” which is also responsible for Re’s “consistant entierement en
souffle,” does not make sense in most contexts, as Th’s special pleading for it in this passage
demonstrates.

Re pronounces that satrdca(h) is for *satraiicah [he omits accent] by fiat; Ge (n. 4cd)
would like to do the same. But I see no reason why we, the goal of their journey, would not be
focused on the arrivals, with the form therefore the acc. pl. it appears to be.

X.77.5: Acdg. to the Anukramant, this vs. is in Jagati, against the rest of the hymn, which the
Anukr. labels Tristubh. For vs. 5 the Anukr. is half right: the first two padas again have a Jagati
cadence but 11 syllables and do not fit the template of what emerged as the standard such pattern
earlier in the hymn. But the 2nd hemistich consists of two entirely well-behaved Jagati padas.

This is the last of the simile-laden vss., a structure signaled by ring composition: the last
word of 5 is (pari-)prisah ‘showering (all around)’, which matches the first word of the hymn,
(abhra-)prisah ‘showering (from a cloud)’ (see also the impv. prusa also in 1a).

In b it is unclear what ‘light-possessors’ (jydtismant-) the Maruts are being compared to.
Both Ge and Re fail to provide a referent, while Scar (343) supplies ‘dawns’, which would be
difficult, since jyotismantah is masc. I suggest rather ‘fires’, on the basis of X.35.1 ... agndyo,
Jyotir bhdaranta usdso vyustisu ... fires bringing light at the early brightenings of the dawn,”
with the same vyustisu as here.

In d prava- belongs to the root Vpru / plu ‘float’; the r-form here allows the phonetic
figure pravdsah ... prdsitasah pariprusah.

X.77.6-8: The last three vss. are conventional in content and have proper Tristubh cadences
throughout.

X.77.6: The structure of the vs. is somewhat unclear. Both Ge and Re take bc as qualifying the
subj. of the ydd clause in pada a, with d as the corresponding main clause. I find this unlikely:
pada d is a repeated pada (=V1.47.13, X.131.7, save for yuyota for yuyotu; cf. also VII.58.6), and
repeated padas are less likely to be integrated into a subord. cl. / main cl. diptych. Moreover, d
has no logical connection with the rest. I instead think bc is itself the main clause, though it lacks
a finite verb. We can either supply a verb of motion, as in the publ. tr., or take the participle
vidandsah as the predicate of the main cl.

However we choose to take bc, the structure of these two padas is itself noteworthy.
What governs the gen. phrase mahdh samvdranasya vdasvah in b must be the participle vidandsah
in ¢, which contains another gen., rddhyasya, to be construed with the genitives in b. The
postponement of the governing verb across the half-vs. boundary strikes me as somewhat
unusual, though far from excluded. Note the play on vdsu-, which knits the padas together.



Pace Gr, vidand- must belong to Vvid ‘know’, not ‘find’, since, as Re points out, only
‘know’ takes genitive complements.

X.77.7: The nd in b seems unnecessary, or at least displaced, since it would be odd to compare
some entity to the Maruts in their own hymn. (Ge supplies “[to the singers], as to the Maruts,”
since he thinks that b concerns the distribution of the Daksina. But this would be an odd use of
nd, and further I see no evidence of the Daksina. Re vaguely adds “pour ainsi dire.”) In a hymn
with so many nd-s, often in the “wrong” place, a pleonastic nd should not surprise us, but in fact
I think we can justify it. In my interpr. two factors are at work. On the one hand, it may be
playing off 8b:

7b XXxX nd man(uso) Xxx
8b xxxx ndm‘n(a) xxxx

[On the reading of ‘name’ in 8b, see comm. ad loc.] On the other hand, I think there is a
suppressed comparison in pada a. The human priest, descendant of Manu (mdnusah), in b is
implicitly compared to the figure who is often “standing up at the ceremony” (adhvaresthd-),
namely Agni. See Scar’s phraseological parallels (643-44) V1.63.4 iirdhvé vam agnir adhvarésu
asthat and X.20.5 irdhvas tasthav ibhva yajiié, both of Agni.

X.77.8: As noted ad vs. 7, I read distracted nam“na (with Gr and, tentatively, Old), which, in my
interpr., allows a phonetic play with 7b. Distracting adit'yéna as HvN do seems far less plausible:
this stem is almost never distracted, and in this case it would produce a highly unusual rhythm
for the opening, with light syllables in the 2" and 3" positions, and for a late break, with two
heavy syllables.

Note the etymological play between iimah (a) and avantu (c).

As disc. above, ad 2d, the connection with the Adityas is puzzling.

The rt-noun cmpd rathatiir in c raises several questions: it is a singular used of plural
subjects and it doesn’t seem to have any bearing semantically on the Maruts’ activity here:
aiding our inspired thought. In my view it must be an unmarked simile, with a horse as
underlying referent (see 1.88.2 rathatiirbhir dsvaih) and generally refer to the Maruts’ swiftness
and victoriousness, qualities that might help produce a swift and victorious inspired thought for
us. On the pl. Maruts compared to a singular entity, see the next hymn, X.78.2 agnir nd. Contra
JSK I do not think rathatiir is conjoined with pada d: “overtaking the chariots [rathatiih for
*rathatirah] and finding pleasure in the ceremony in their great course” (DGRV 1.95) (sim. Ge).
Among other things, the Maruts can hardly enjoy the ceremony if they’re on the road.

As for d and the ca therein, I take it as conjoining the two locc., (mahds ca) ydman and
adhvaré, in a modified X ca Y construction (with the ca following the first word of the first loc.
phrase. The standard X Y ca construction was avoided here to forestall the double ca that would
have arisen because of the flg. pf. part. cakandh: *mahé yaman adhvaré ca cakandh.

Finally, what is the referent of mahdh? I suggest that it is the Maruts’ “great host”; cf. in
the next hymn X.78.6 mahdagramo nd yaman “like a great host on their journey.”

X.78 Maruts
On the tight structure of this hymn, see publ. intro.



Though the Anukr. identifies vss. 1, 3, 4, 8 as Tristubhs and 2, 5-7 as Jagatis, in fact 1, 3,
and 4, like many of the “Tristubhs” in the previous hymn, mostly consist of 11-syllable padas
with Jagati cadences, and though the vss. identified as Jagatis have Jagati cadences, at least 6¢
has only 11 syllables. By contrast, the final vs., 8, begins with a pada containing 12 syllables but
a Tristubh cadence, but then provides three conventional Tristubh padas to bring the hymn to a
settled and metrically safe conclusion.

X.78.1: Pada c has 10 syllables but a Jagati cadence.

The first three padas end in an adj. in su-, which furnishes the point of comparison. The
first two seem to sketch a ritual progression: the poets (viprasah) of pada a have good intention
or purpose, are attentive in their ritual activity. Elsewhere such ritualists are depicted as “seeking
the gods™: cf. I11.8.4 svadhyo mdnasa devaydntah, VI1.2.5 svadhyah ... devaydntah. This is the
next step in our vs., with devavyah ‘pursuing the gods’ (with root Vvi, not a -ya-denom.) opening
pada b. And the happy result is found at the end of b, svdpnasah ‘having good profit’; as we all
know, successful ritualist get well rewarded.

Re sees the vs. as embodying the three functions, which seems a stretch to me.

As Ge points out (n. 1d), the Maruts are described as mdrya arepdsah in V.53.3.

X.78.2: In this supposedly Jagati vs., d contains only 11 syllables; the other padas conform. This
pada is also structurally aberrant, in that the shared property, susdrmanah ‘providing good
shelter’, occurs first in the pada, not last. (Pada a also deviates in this regard: the shared property
is bhrdjas- ‘flash’ in mid-pada.)

For the possible senses of svayiij- see Scar 433-35. I favor ‘own yokemates’ rather than
‘self-yoking’: the winds and the Maruts can be yoked together because they are equally speedy.
(This sense of svayiij- also works well in the other two occurrences: X.67.8, 89.7.) This swiftness
is underlined by the shared property, ‘bringing immediate aid’ (sadydiitayah): they appear as
soon as needed.

In ¢ I would slightly alter the tr. of prajiiatdrah to “who know the way forward.”

I do not know why soma drinks are esp. associated with good shelter. In the IXth
Mandala Soma occasionally provides or is asked for shelter (e.g., IX.86.15; see passages in Lub
s.v. Sdrman-), but not as often as other gods in other mandalas. The bahuvr. susdrman- once
modifies Agni and Soma in the dual (1.93.7), but this is surely because of Agni, who is the usual
referent of this adj. (e.g., V.8.2).

X.78.2-3: As noted in the publ. intro., “winds” are the comparanda in these two adjacent vss., 2b
and 3a.

X.78.3: dhiinayah can belong either with the simile (so Ge, publ. tr.) or the frame (so Re). The
structure of the hymn, with, usually, a single shared property per simile, favors the former, but
the fact that dhiini- regularly modifies the Maruts (1.64.5, 87.3, etc.) the latter. A possible
alternative tr. would be “The boisterous ones who, like the winds, are always on the move.”

Given the metrical patterns established, we should expect pada c to have a Jagati cadence
despite its 11 syllables. But in fact it has a cadence that fits neither Jagati nor Tristubh: L H H x
(Simivantah). Elsewhere this stem sometimes has to be read *simivant- with light 2nd syllable
(see comm. ad X.8.2), but that wouldn’t help here. Best would be *simivatah, but we need the
nom. pl. -vantah.



In d we see the same ritual cause-and-effect as in 1ab: the “lauds of the ancestors”
(pitndm ... Sdmsah) result in lovely gifts, as the proper reciprocal response to praise.

X.78.4: sanabhayah is a pun, in that ndbhi- refers both to the nave of a wheel into which the
spokes are fitted and the navel of the human body. The Maruts “have the same navel,” because
they are the sons of the same mother, Pr$ni (also the same father, Rudra, but it’s motherhood
that’s relevant to the navel).

In ¢ the mdryah reappear from 1d (also X.77.3). The common property shared by the
Maruts and the “young bloods gone awooing” is ghrtapriis- ‘sprinkling ghee’, which is not
directly appropriate for either party — although more for the Maruts than the wooers. The root
Vprus is very prominent in the immediately preceding Marut hymn (X.77), with the rt noun
cmpds abhra-pris- (1a) and pari-priis- (5d), as well as impv. prusa (1a), so the act of
showering/sprinkling is characteristic of them. The ghee that they are showering here must be
metaphorical, representing rain (so also, e.g., Scar 343); the same act is attributed to them in
1.168.8 yddi ghrtam mariitah prusnuvdnti, where it clearly refers to rain. Moreover, two other
occurrences of ghrta-pris- (V1.44.20, VIL.47.1) modify @#rmi- ‘wave’ and presumably refer to
water as well. But it is hard to envision mdryah showering either real or metaphorical ghee. Ge’s
tr. indicates that in the simile he takes the cmpd to mean “verschwenderisch” (prodigal), and this
is possible; Re bleaches it to mean simply “z€l€ au rite.” I would alternatively point to [11.13.4 ...
prusndvad vdsu “he will shower goods” and suggest that we supply “goods” as the gapped ob;.
of -priis- in the simile; “goods” would be the potential bridal gifts.

X.78.5: I render jyéstha- differently here and in 2c, because neither ‘elder’ nor ‘superior’ easily
fits both contexts.

Pada b can be variously interpr., depending on the sense attributed to the desid. part.
didhisu-. As discussed elsewhere (comm. ad 1.71.3, X.26.6 and see my forthcoming Biihler
lecture), didhisii- can have the developed sense ‘desiring to acquire (a wife)’ = ‘suitor, wooer’.
Ge takes it thus (“wie freiende Ritter,” though see his cautious n. 5b), as does the publ. tr. This
interpr. has the merit of making sense of suddnavah ‘having good gifts’, i.e., providing good
bridal gifts, and it also thematically matches 4c vareydvo nd mdryah “like young bloods gone
awooing” in the immediately preceding vs. The charioteers on this bridal errand are (somewhat)
reminiscent of the bride-seeking journey in Kaksivant’s danastuti, 1.126.3, 5, esp. 3b vadhiimanto
ddsa rdthasah ‘“ten chariots carrying brides.” However, it would be possible to interpr. didhisu-
literally as ‘desiring to acquire’, without a marital context. In this case, suddnavah would be
proleptic, expressing the gifts they will acquire. Re’s tr. uses the non-technical sense of the
participle, but considers its gapped object to be victory, not gifts: “qui (recoivent) de beaux dons
comme des conducteurs-de-char cherchant a obtenir (la victoire).” I prefer the Ge/publ. tr.
version but an alternative would be “who (will) possess good gifts like charioteers seeking to
acquire (them).”

Note that jigatndvah returns from 3a.

The question in ¢ is what to do with uddbhih, and this question can be divided into two:
1) should it be construed with nimnaih, likewise instr. pl.? 2) does it belong in the simile or the
frame? The first is easily answered: though Re takes the two together (“avec les eaux déclives”),
nimnd- is always elsewhere a noun (‘depth, the deep’) and so the two instr. pl.s must be taken
separately. The second is more difficult. Ge (as well as Re) takes uddbhih with the simile (“wie
die Fliisse ... mit ihren Gewissern”), and this is certainly possible: though there are two words



for ‘water’ in the phrase (Ge’s “Fliisse” is misleading for dpah), dpah are of course animate and
agentive, while uddn- is neuter and an inert substance. Nonetheless, I think uddbhih must be at
least partially part of the frame, referring to the water the Maruts produce as rain (just referred to
in ghrtapriusah in 4c), hence my “always on the move with their moisture.” However, I am now
willing to entertain the possibility that uddbhih is shared by simile and frame and suggest the
alternative translation “always on the move with their waters [=rain] like the Waters with their
waters (moving) through the depths.”

The exact point of d is unclear, though I don’t think Ge helps by making visvdripah a
proper noun qualifier of the Angirases. I see visvdriipa- as the shared property, placed unusually
in initial position (but see susdrmanah in 2c). 1 think the idea here must be that the Maruts are
inventive and skilled singers like the Angirases and their samans are thus ornamented with every
possible variation. The Maruts’ “samans” are quite possibly the sounds of the thunderstorm: the
thunder itself and the howling of the wind, often highlighted in Marut hymns.

X.78.6: Once again Re considers this vs. to express the three functions (First Function in ab,
Third (?) in ¢, Second in d — he is only explicit about ab). This seems to me to be in the realm of
fantasy.

Pada a is difficult to interpr. because it is not clear what is the shared property and what
belongs to the simile. Ge (at least in his tr., but see his n. 6a) takes siiri- as the shared property,
which he tr. as an adj. “freigebig”: the Maruts give abundant rain, the pressing stones abundant
soma. In his interpr. sindhumatarah exclusively modifies the stones (“wie die sindhugeborenen
Presssteine,” though again see his n. 6a). Re also takes siiri- as the shared property (though he
properly tr. as a noun, with a certain amount of extra machinery), with sindhumatarah
exclusively modifying the Maruts: “(Eux qui jouent le role de) patrons comme les pierres-
presseuses, (ces dieux) dont la Sindhu est la mere.” Klein’s tr. (DGRV 1.350) seems to contain
no shared property, but identifies the Maruts as siiri- and the pressing stones as Sindhu-
mothered: “The lords, like pressing-stones whose mother is the Indus.” In contrast to all of these,
the publ. tr. takes sindhumatarah as the shared property, with the Maruts identified as siri- (as in
V.52.16). As to sindhumatarah, 1 see the stones as having a river as mother because they have
been smoothed as they tumble in the river (though I have no textual evidence for this) and the
Maruts are said to have a heavenly river as mother, who would produce the water they distribute
as rain. See nearby X.75.3, which establishes a heavenly (3a divi), rain-producing (3c... prd
stanayanti vrstdayah) Sindhu (3d sindhur ydd éti ...), and note that this would continue the watery
theme of our vs. 5c. Although I think this interpr. is more than defensible, I would also consider
an alternate more like Ge/Re, though I then don’t know who to identify as sindhumatarah:
“Patrons, like the pressing stones whose mother is a river” or “Having a river as mother, they are
patrons like the pressing stones” (slight preference for the first).

In b the shared property occupies most of the pada: #adardirdsah ... visvaha#. The word
ddri- can also be used to refer to the pressing stones (like grdvan- in a), and the image is of their
constantly pounding the soma plant, as the Maruts-as-storm pound the earth. Note the phonetic
figure adardirdso ddrayo. The use of ddri- as subj. of Vdr is rather cute, because on several
occasions it is the object, when it refers to the Vala cave: see IV.16.8 ... ydd ... ddrim ddrdar,
IV.1.14 ... dadrvdamso ddrim.

In ¢ the hapax Sisiila- seems to be an affectionate, colloquial diminutive (note the /-form),
though AiG II.2 862-63 doesn’t explicitly recognize such a function for the -la-suffix. Note that
pada-final sumatdrah exactly echoes s(indh)umatarah, which ends pada a.



There is no agreement on the position and function of ufd in d. Ge seems to take it as
introducing the shared property (which he takes as #visd@) and therefore connecting d with the rest
of the vs., though displaced: “und mit ihren Funkeln wie ein grosser Klan auf dem Kriegszug.”
Klein (DGRYV 1.350) also thinks ufd is conjoining pada d with the rest of the vs., but without flg.
Ge’s linkage of the two words in the phrase utd tvisd; he therefore offers no explanation for the
late position of utd if it is conjoining padas. Re and the publ. tr. take utd as (unusually)
conjoining nouns, in the case-mismatched phrase ydmann utd tvisd. 1 still think this is the best
explan., with utd used instead of ca perhaps because of the case disharmony. But a tr. like Ge’s
“And with their turbulence (they are) like a great host (of warriors) on their journey” would be
possible and would offer a different explanation for the unusual position of utd.

The use of mahagramd- here certainly fits Rau’s interp. of the term grdma- as, in the first
instance, “a roving band”; see comm. ad X.27.19, though as disc. there I think it has already
developed the sense ‘village’ in some occurrences in the RV.

For tvisd here I’d now substitute “turbulence” or “agitation” for “turmoil.”

X.78.7: My rendering of adhvarasriyah as “providing splendor to the ceremony” is next-door to
transitive. On the interpretational problems of -sri-cmpds in general see comm. ad I11.26.5 and
for this cmpd 1.44.3. I’d now consider a more overt transitive rendering “completing/perfecting
the ceremony” as alternative here.

As disc. in the publ. intro., this vs. introduces the first finite verbs in this hymn: vy
asvitan (b) and mamire (d).

I also think that the vs. has loosened up in another way: the rigid independence of padas
found through the rest of the hymn is broken in the second hemistich, by my interpr. (and Re’s).
By this interpr. the simile of ¢ consists only of sindhavo nd yayyah, with the last word in this
pada, bhrdjadrstayah, belonging with d; it does not fit easily with the simile in c. Ge takes it with
the rest of ¢, but not, it seems, as the shared property: “Wie die Strome eilend mit blinkenden
Speeren.” In either type of interpr. the problem is yayyah, which ought to be fem. and therefore
not applicable to the Maruts. Re suggests it’s been attracted to sindhavah and, more to the point,
adduces I1.37.5 yayyam ... rdtham, where the adj. modifies a masc. I think it likely that it
matches / assimilates to masc. vrki-inflected stems like rathi- ‘charioteer’, with nom. pl. rathyah.

The last question in this vs. concerns the simile in d, and how we interpr. it depends on
the morphological identity of paravdtah. Usually this form is an ablative “from the/a distance,”
but in a minority of cases it is the homonymous acc. pl. This morphological identity is clearest
when it is construed with tisrds “the three distant realms” (I1.34.7, VIIL.5.8, 32.22), though it is
found elsewhere. I think this is one of those places: acc. pl. paravdtah is the comparandum (nd)
for acc. pl. yojanani, hence my tr. “the stages of their journey (ydjanani) like distant realms” —
indicating how vast a distance the Maruts can cover in a single stage. If I am correct, this is also
the first and only simile in this hymn that is not in the nom. pl. I seem to be alone in this interpr.,
however: both Ge and Re (in different ways) take paravdtah as ablative and the simile is quite
recessive.

X.78.8: As disc. in the publ. intro., this vs. entirely departs from the style and structure of the rest
of the hymn, both in content and in meter. It is a conventional hymn-final vs. begging for
rewards for the praise conferred. It also contains the only occurrence of the word Marut in the
hymn — solving the implicit riddles posed by the torrent of similes. Metrically it is the only
standard Tristubh — except for the 1st pada, which has a Tristubh cadence but twelve syllables



(the opposite of much of the rest of the hymn with Jagati cadences and eleven syllables). One of
these syllables is entirely unnecessary: the no in 4th position, which doubles the asmdn opening
b. But, as sketched in the publ. intro., the no is the punning link between this vs. and the rest of
the hymn. Almost every previous pada has the simile particle nd in 2nd position, usually in
syllable 4 (sometimes 5, occasionally elsewhere). The enclitic no in 8a deliberately (in my view)
echoes this pattern of nd-s, and the fact that it disturbs the meter draws attention to it.

The part. vavrdhandh is rendered as reflexive/passive by Ge and Re. This is the usual
function of this form, but it can also be (self-beneficial) transitive. I read it as both; see VIII.96.8,
where it is transitive in the frame and intransitive in the simile.

On the slightly awkward phrase ratnadhéyani santi, see VI1.53.3 ut6 hi vam ratnadhéyani
sdnti and (with Vbhii) IV.34.4 dbhiid u vo vidhaté ratnadhéyam.

X.79-80

Two hymns to Agni, both attributed to Agni Saucika or Agni Vai§vanara, with Sapti
Vajambhara listed as an alternate poet for X.79. This last name is obviously extracted from
X.80.1 sdptim vajambhardm.

X.79 Agni
On the (pseudo-?)omphalos structure of this hymn, see publ. intro.

X.79.1: Unaccented asya should not be a demonst. adj. with mahatdh (pace Re *“de ce grand
(dieu)” and probably Ge), and it should refer to something already in the discourse, despite being
only the 2nd word in the hymn. The ritual fire beside which the poet is reciting the hymn fits the
bill — the “discourse” must include the shared ritual situation.

The sense of ndna ‘each for itself” (see comm. ad I1.12.8) is rather attenuated here, to
‘alternately’ vel sim. It is notable that ndna appears often with duals: I1.12.8, I11.54.5, 55.11,
V.73.4.

With Re, I take dsinvant- (and the adj. asinvd-) to mean ‘insatiable’, contra Ge (and EWA
s.v. asinvd-) ‘without chewing/biting’. ‘Insatiable’ fits the contexts better, as well as the
derivation from *seh; ‘satiate, satisfy’ (EWA ibid.). Esp. in this context, ‘not biting’ would be
directly contradicted by the flg. word bdpsati ‘chewing’.

X.79.2: This vs. focuses on body parts — of the fire (head [sirah], eyes [aksi], tongue [jihvdyal)
and of the priests (feet [padbhih], hands [-hasta-]). The image of the fire must be standing on its
head, with the (top of the) head on or in the ground, where the flames originate and differentiate,
and the flames above this source being his tongues. What exactly his eyes are and where they are
are unclear to me — much less why Agni has two (and only two?) eyes, but aksi must be dual and
is so interpr. by the Pp. This puzzle has elicited little or no comment from moderns; Say.’s
interpr., that Agni’s two eyes are the sun and the moon, may be correct. They are light sources
comparable to Agni and roughly eye-shaped. This certainly accounts for the dual, which needs to
be accounted for, and they are spatially ‘separate, apart’ (7dhak) from the rest of the scene. If this
is correct, the visual image conjured up is a kind of Vedic proto-cubism, with the eyes removed
from the upside-down face and stuck into the sky, rather than between the top of the head and the
mouth/tongue, where they ordinarily are found. So be it — it wouldn’t be the strangest RVic
image ever!



And it is already challenged by pada c. The priests collecting foodstuffs for Agni “with
their feet” (padbhih) makes them sound as if they have prehensile monkey-like toes, but surely it
just refers to the priests’ walking in the brushland to collect firewood (though I’m quite sure the
poet was well aware of the bizarre image he was creating).

Note that the pada-final verb sdm bharanti matches sdm bharete in the same position in
1d.

X.79.3: With the standard tr. going back to antiquity, I interpr. “the hidden place of the mother”
(matih ... guhyam) to be her breast, which the child /young fire is seeking.

Also with the standard tr., I assume an unsignaled change of subject in cd. Agni must be
the one “gleaming” in the acc. (Sucdntam) in c, so the subj. of avidat is the priest or another
mortal. His “finding” of Agni may depict the moment when the fire-kindling priest perceives the
first glimmer of flame in the dried vegetation assembled for the kindling.

There is some difference of opinion (see Ge n. 3c) as to whether sasdm ... pakvam refers
to “cooked food” or “ripe grain(field),” with the former mostly favored (Say., Ge, Re), though
Old and Kii (429) opt for the latter, as do L. I take Sucdntam as the shared property; most take the
simile just with avidat (“found him like cooked food”). The image in my view is that of the sun
gleaming on the golden heads of ripe grain (see the photos in Google Images of ripe barley).

ripdh is a problem. With most, I take it as belonging with the phrase ripé dgram in
II1.5.5, which is a variant of the likewise problematic dgre rupdh in IV.5.7 (see comm. ad loc.).
Here updsthe antdh substitutes for dgra- as the location of the mysterious ri/up-.

X.79.4: As noted in the publ. intro., this vs. structurally functions as an omphalos vs. and is
introduced as if with a revelation: tdd rtdm ... prd bravimi “I proclaim this truth” — though the
truth is fairly humdrum. Note also that though the poet began the hymn with dpasyam “I saw,” in
this vs. he asserts that he, as a mortal, does not perceive (ndham ... mdrtyas ciketa); only Agni
does.

X.79.5: This vs. accomplishes a tricky switch of referents: pada a contains a dat. sg. m.
pronominal asmai, ¢ the same, but tdsmai. The first is a 3rd ps. ref. to Agni, the second a 3rd ps.
ref. to the sacrificer, who is represented in ab by ydh as subject of the three verbs in that
hemistich. Meanwhile, Agni resurfaces as subj. of cd but in the 2nd ps. (vi cakse ..., dgne ... asi
tvdam).

There is a possible alternative interpr. of ab, which does not actually change much. In
both the publ. tr. and the standard tr., piisyati at the end of b has the sacrificer as subj. and a
(semi-)transitive sense, ‘prosper s.0.’. It owes its accent to being in the relative clause. However,
it’s possible to read it as the verb of the main clause to which ydh ... juhoti is subordinated. It
would then owe its accent to being 1st in its clause, and would express the happy result for the
hard-working sacrificer: “Whoever sets out dry food for him, pours oblations with melted butter
and ghee for him, he [=sacrificer] prospers.” The verb would have the less common intrans.
sense. The second hemistich would begin a new sentence. I do not favor this alternative,
however.

The puzzling “two eyes” of Agni in 2a are here replaced (/repaired) by a thousand eyes
(sahdsram aksdbhih) more appropriate to a multiply glittering god.



X.79.6: This vs. turns on the pun between the perfects cakartha (Vkr) in pada a and cakarta (Vkrt
‘cut’) in d. The first thing to say is that the publ. tr. contains an outright error: cakarta is of
course a 3rd sg. (‘he cut’) not a 2nd sg. (‘you cut’), however tempting the latter is. The pada
should read “he cut apart (the wood) piece by piece, as a knife does a cow joint by joint.”

The vs. also presents itself in the fashion of an omphalos hymn, with the speaker,
confessing ignorance, asking the god for enlightenment (b: dgne prchdami nii tvdm dvidvan
“Agne, unknowing I ask you now”) about a grave offense to the gods (pada a). This is highly
reminiscent of the anguished questioning of Varuna by the poet in the famous dialogue hymn
VIL.86 (esp. vs. 3). But here it’s actually a joke! The poet isn’t asking about his own faults, but
Agni’s — and the only evidence that Agni has committed a transgression is that he “eats without
teeth,” a natural fact that never slows down Agni’s consumption, as d demonstrates.

As Re points out, dttave ’ddn is a pun on Vad ‘eat’ (dt-tave) and ddnt- ‘tooth’ (a-ddnt-
).which, if we back-project it far enough, becomes an etymological figure.

X.79.7: The tr. ‘that face in all directions’ is misleading for visiicah, since it sounds as if visva-
were involved. Better ‘facing in diverse/multiple directions’; see comm. ad VI.59.5. These
horses are of course his flames.

Although Gr glosses 7jiti- as ‘gliihend, strahlend’, most modern comm. and tr. take it
rather to mean ‘of straight course’ vel sim; see the tr. of the various passages by Ge, Re, as well
as EWA s.v. — though see Kii’s tr. of the phrase in this passage (149) “mit glithenden (?)
Ziigeln.” Although #ji- ‘shining’ could easily be a Caland form to rjrd- in the part of the latter’s
range that means ‘silvery, shining’, a relationship to rjii- ‘straight’ is also probable. The
formation of fjiti- is not clear: though AiG I1.2.628 seems to favor a suffixal form, comparable to
dabhiti- ‘harmful’, it also mentions the possibility of a cmpd with iti- to Vi ‘go’, which I would
favor. See EWA, which mentions both. The stem occurs 4x in the RV; the passage that most
clearly supports ‘having a straight course, going straight’ is VI.75.12, where it qualifies an
arrow. In our passage, ‘straight’ is better than ‘shining’, though since Agni is involved, ‘shining’
is obviously not excluded. X.21.2 of an oblation and X.75.7 of a river are friendlier to ‘shining’,
but ‘straight” works well in both.

With Ge and Re, I take mitrd- as a qualifier of Agni (my ‘ally’; their ‘friend’), in contrast
to Kii (107, 149), who takes it as a ref. to Mitra. Agni as distributor of the oblation to the gods
makes better sense than Mitra as subj. of caksadé. The adj. sujata- is also more appropriate for
Agni, esp. since his birth featured earlier in the hymn: most of the singular forms of (differently
accented) sujatd- qualify Agni, as well as the majority of the same to sijata-.

X.80 Agni

On the insistent repetitive structure of this hymn, see publ. intro. Because of the relentless
fronting of Agni in the original, I have tried to keep Agni close to the front in the tr., even when
it is awkward.

X.80.1: The cmpd. karmanisthd- is variously rendered (see the standard tr. as well as Scar 648—
49); on my understanding of nisthd-, which matches Scar’s, see comm. ad I11.31.10 and for
further cmpds using nisthd- VII1.2.9; as for root noun cmpds of the type NOUN — PREV.4+ROOT
(and their avoidance) see comm. ad 1.124.7 and my “Limits on Root-Noun Compounds in Indo-
Iranian” (Fs. Kellens, 2024).



As I have argued elsewhere (see now comm. ad X.28.2, inter alia), kuksi- originally, and
in most of its Vedic occurrences, meant ‘cheek’; however, here it shows the transferred sense
‘belly’ in the cmpd vird-kuksi- ‘having a hero in her belly’ (< ‘having a belly with a hero [in it]’).
It is surely no accident that this is a pregnant belly, which physically resembles a puffed-out
cheek.

X.80.2: The form of Agni that opens pada a, gen. agnéh, is the only interruption of the string of
nom. sg. agnih-s that open every pada (14 in all) until agnéh reappears in 4d. Despite the
grammatical difference, note that it involves only the change of one vowel.

The problem in pada a is the gen.(/abl.) dpnasah, about which there are many and diverse
opinions (see esp. Old). As a neut. noun it cannot modify the other gen., agnéh. Old and Ge, in
different ways, take dpnasah as directly dependent on samidh- “the kindling of dpnas-"—e.g.,
Old “Das Holzscheit der Gabe des Agni sei herrlich.” Re takes it rather as semantically parallel
to bhadrd despite the case difference: “... soit réjouissante, (soit signe) de bénéfice.” I’m inclined
in the Re direction because (as Ge [n. 2a] and Old point out) bhadrd- and dpnas- are parallel in
1.133.9, 20. Here the adj. bhadrd- modifies samidh- directly, but the noun dpnas- must be in an
oblique case: “of/for profit.”

Agni “enters” the two world-halves by being kindled and spreading his light between
them.

Padas ¢ and d are obviously contrasted, through the polarized terms ékam ... puriini. The
sense in the publ. tr. would be clearer if I had fld. Ge and Re in tr. ékam as “alone.” In other
words, Agni gives aid to the warrior fighting alone and against odds, as well as having the power
to take on many opponents.

X.80.3: As noted in the publ. intro., this vs. is reminiscent of the brisk catalogues of the ASvins’
deeds (so also Re), particularly those found in Kaksivant hymns (I.116-20). The similarity
extends to the fact that most of the deeds (in padas a, b, and d) are unknown or barely so. Only
the Atri episode (c) is familiar, on which see my Hyenas 228-29; it is worth noting that it’s
usually the A$vins who rescue Atri, which supports the notion that this vs. is based on A§vin
models. The destruction of Jartitha is mentioned twice elsewhere (VII.1.7, 9.6), but with no
further details: in VII.1.7 Agni burns him up, but in VII.9.6 it is Vasistha who smites him
(though with Agni apparently present). Nrmedha figures briefly in X.132.7, but as a rescuer, not
a beneficiary. Nrmedha Angirasa is also a poet to whom the Anukr. attributes VIII.89-90 and
98-99 (all Indra hymns), as well as IX.27 and 29; see also Sakapiita Narmedha, the supposed
poet of X.132. None of these hymns gives any clue to the role of Nrmedha here.

As noted in the opening comm. to X.76, the Anukr. attributes that hymn to a snake
Jaratkarna. The relationship is clear, the reason for it is not.

In b adbhydh could be either dat. or abl.; the standard tr. (incl. the publ. tr.) take it as abl.,
presumably because “for the waters” makes little sense, and in any case Agni would probably
need to get his victim out of the water before burning him. But in the absence of more
information about the story, we can’t be certain.

X.80.4: On the NP drdvinam virdpesa(h) and the gender (dis)agreement therein, see comm. ad
IV.11.3. Although in our passage, virdpesd(h) could be nom. sg. m. and modify Agni, in IV.11.3
Agni is in the ablative: tvdd eti drdvinam virdpesa(h) and so neut. drdvinam must be the target
noun.



X.80.5: Ge (n. 5c) thinks the birds call on Agni “aus Angst”; I’m not sure that this limitation is
necessary, esp. since it’s not clear to me what Agni could do for flying birds-in-distress.

X.80.6: As Ge points out (n. 6a), pada a is almost identical to nearby X.83.2, except that Manyu
(battle fury) is the addressee there. Although I usually render the vrddhi deriv. mdnusa- as
‘stemming from Manu’ or the like (so persuaded by JPB), here the more standard ‘human’ might
be better, given mdnusah ... jatdh in the next pada, which would otherwise seem to double
manusa-.

On vi'in b see Old.

Acdg. to Ge (n. 6b; see also Macdonell/Keith, Vedic Index s.v.), Manu and Nahus are
two clan ancestors of the Arya, which seems approximately correct, though Manu is obviously
more prominent.

The interpr. of ¢ is hampered by the absence of a verb and by the unclarity of the phrase
“the Gandharvan path of truth” (gd@ndharvim pathyam rtdsya). Ge supplies ‘knows’ and thinks
the phrase refers to the right way to sing; Lii (540 n. 2) agrees. Re is rather vague about the
purport of the pada but supplies ‘finds’ on the basis of II1.31.5 visvam avindan pathyam rtdsya.
Although this parallel lacks the Gandharva connection (Gandharvas in the RV tend to spread
obscurity), it otherwise seems close enough to favor supplying ‘find’ here too. The path Agni
finds is presumably connected with the ritual process, perhaps, with Ge, the sung or at least
verbal portion of the ritual.

The word gdvyiiti- is regularly associated with ghee, though the ghee is metaphorical for
rain, in the phrase “sprinkle the pastureland with ghee” (ghrténalghrtair gdvyiitim Vuks):
[1.62.16=VIIL.5.6, VII.62.5, 65.4. Here I think this metaphorical phrase is given a literal spin:
Agni’s pastureland — the place he forages for food — is in the actual ghee of the poured oblation.
(I owe this explanation to JPB.)

X.80.7: As pointed out in the publ. intro., this vs. breaks the rigid structural pattern of the rest of
the hymn — first by beginning the vs. with a trisyllabic form of Agni, dat. agndye, and then by
addressing him directly in the 2nd hemistich, with two vocc. dgne, thus introducing the 2nd ps.
for the first time in the hymn.

[X.81-82 Visvakarman JPB]
Two hymns (X.81-82) to ViSvakarman are attributed to the dedicand himself.
X.81 Vis§vakarman [SJ on JPB]

X.81.1: The publ. tr. is alone among the standard tr. (Ge, Re [both EVP and Hymnes spéc], Don)
in rendering bhiivanani as ‘beings’, rather than their ‘worlds’. I would relexify this term here --
though not adopting the “worlds” of the other standard tr., but rather the more neutral “created
things.” On the one hand, the next vss. of the hymn (2—4, or probably —5ab) concern
Visvakarman’s creation of heaven and earth, with no mention of living beings; moreover, the use
of bhiivanani in 4d connects better with 5ab (see comm. ad loc.; also X.82.3) if it does not refer
to living beings. On the other, in the next, related, hymn X.82, bhiivana in vs. 3 clearly refers to
animate beings. So a tr. that encompasses both animate and inanimate senses is called for.



I would slightly change the tr. of pada a to “pouring all created things as oblation,” to
make clear that the created things are the contents of the pour, the object of jiihvat.

Although dasis- does often seem to mean ‘hope’ esp. when modified by satyd- in the
syntagm “(come) true” (1.179.6, VII.17.2, VII1.44.23, 54.7, X.67.11), it also has a more general
ritual sense: prayer, request, “Wunsch bei Opfer” (EWA s.v., Scar. 533), Segenswunsch, which
is presumably the earlier meaning: prayers that (may) come to fulfillment. An asis- can be heard
(VIIL.93.8) and is elsewhere also associated with ritual activity. The most telling passage is
X.128.3, which also contains drdvinam as here, whose acquisition is the result of sacrifice, not
hope: mdyi devéd drdvinam a yajantam, mdyy asir astu mdyi devdhiitih “To me let the gods bring
material wealth through sacrifice. In me be the prayer; in me the invocation to the gods.” I would
therefore change the tr. of ¢ to “Seeking material wealth through prayer.”

All the standard tr. (incl. the publ. tr., as well as Don and Re, Hymnes spéc.) take
prathama-chdd- as “concealing the first ones,” and this is probably correct. However, both Old
and Scar (130) remind us that -chdd- could also belong to the root Vchand ‘seem, appear, please’
and the cmpd. could mean “appearing as first” (so EWA s.v. CHAND). This is a possible
alternative.

X.81.2: Since adhisthdanam and ardmbhanam are identically formed (neuters with -ana-suffix)
and appear in parallel questions, I think they should be rendered on the same model, though the
difference between kim (a) and katamdt (b) should be registered. But the publ. tr. “Which one
was providing support?” makes ardmbhanam sound like it has personal/animate reference. The
precise meaning of ardmbhanam depends on whether we consider the underlying lexeme d
Vrabh to have the meaning ‘begin, undertake’ or ‘seize hold’; for the former see Ge’s “welches
war wohl der Anfang.” I prefer the latter, both because it lends itself to a locational interpr., like
adhisthanam, but also because that’s the standard use of the verbal lexeme in the RV.

I would also dispute the interpr. of adhisthdnam as “resting place”; the lexeme ddhi Vstha
is fairly common in the RV and it almost always takes rdtham ‘chariot’ (or occasionally a word
for ‘horse’) as complement and thus must mean ‘mount’; the few exceptions only support this
interpr., since they refer to something high (e.g., dydm ‘heaven’ 1X.85.9). I would therefore
retransl. as “What was the mounting block, which was the grasping place?”” This reinterpr. of the
two -ana-nominals gives a more dynamic picture of the process of creation: V. had to climb onto
something and hold on in order to accomplish his act.

On the basis of 4ab, where a ydtah cl. (b) responds to several questions about the identity
of things (a) — “what was the X from which ...,” I think that this vs. has the same structure, with
the first two questions in ab taken up by ydrah opening c, with kathdsit a parenthetical intrusion.
And so I would alter the whole thing to “What was the mounting block, which was the grasping
place? — how was it? — / from which V. ...” Here the questions would concern where V. was
located for his cosmogonic acts — a reasonable question, since neither heaven nor earth yet
existed, and he needed a place from which to operate when there were as yet no places. (A twist
on the Archimedes dilemma?)

In d it is unclear whose mahind is being referred to. It may well (/is likely to) be
Visvakarman’s (with the publ. tr.), but it could rather be that of heaven (“in its greatness”), the
interpr. of all the other standard tr. — certainly a possible alt.

Because of the echoes of the god’s name in the numerous occurrences of visva-, pointed
out in the publ. intro., I think those forms should be consistently tr. with some form of ‘all’. In d
I would substitute “having his eyes on all” for “who has his eyes on everything.”



X.81.3: The heavy repetition of cmpds in visvdtas- in the first hemistich reinforces the need to
connect these translationally with the god’s name. Further, although reducing the four visvdtas-
cmpds to two in the publ. tr. (“whose eyes and face are turned in every direction, whose arms
and feet move in every direction”) cuts down on verbiage and indirectly reflects the fact that the
two pairs are joined by two utd-s, this may be a false economy: surely each cmpd should be
given its own weight, even if the result is overweight. (Note also that the first visvdtas-caksuh
echoes the last word of vs. 2, visvd-caksah.) 1 would substitute “Having his eyes turned in all
direction, his face turned in all directions, his arms turned in all directions, his feet turned in all
directions.”

Although “fan(bellows)” — or at least some device that produces a strong airflow to fan
the flames of the forge -- is probably close to the real-life referent of pdratra- here, the word
literally means ‘wing’, and I would prefer to register that in the tr., with parenthetical
identification of the likely referent. So I would substitute “with wings [=fan(bellows?)].” For the
smith’s use of “feathers of birds” (parnébhih Sakundnam) see 1X.112.2 adduced by Ge (n. 3c).
The smith as a creative force is also found in X.72.2.

X.81.4: On the structure of the first hemistich, see comm. ad vs. 2 above.

This hemistich very sneakily introduces a puzzle. We have been told throughout the
hymn that Vi§vakarman is creator of everything, esp. of heaven and earth — most emphatically
with the final phrase in the immediately preceding vs. (3d) devd ékah “the god alone’; the
solitary nature of V. is also stressed in the flg. vs., 5d. But suddenly in this vs. the creators are
plural (via the verb nistataksiih “they fashioned”), though unidentified. Who are these extra
personnel? Re (EVP X VI, but not Hymnes spéc.) supplies “gods”; Ge (n. 4b): “die
Weltschopfer” (flg. Say.), V’s helpers. Sim. Don (n. 4) “the assistants of the Creator, perhaps the
seven sages” (who appear in the next hymn, also dedicated to Vi§vakarman). This hemistich is
identical to X.31.7ab in an obscure All God hymn, but we can’t simply ascribe the surprising
appearance of the plural here to repetitional carelessness: X.81 is obviously carefully crafted, and
repeating a hemistich from elsewhere (if that’s the direction of repetition) must have been
deliberate, esp. because of the apparent contradiction of devd ékah in the preceding vs. I don’t
have an answer, but think the question should be raised (not ignored). I suggest that it’s worth
considering whether the two actions are actually the same (as seems to be generally assumed) —
V’s producing/begetting (jandyan 2c, 3d) H+E versus the “fashioning” performed by an
unidentified plural subj. (nis- Vtaks 4d). It is possible that the latter is a kind of secondary
creation: they “fashioned / carved out” into defined shapes the undifferentiated mass created by
V.; they were then not necessarily present, much less participants, at the first creation. In any
case, these plural creators do not reappear in this hymn.

The accent on prchdta was induced by flg. id. This is a well-known property of this
particle, though examples are rarer than Gr leads us to believe. See comm. ad VI1.34.3.

I would substitute “that on which he mounted” for “... rested” in d. See comm. on
adhisthdanam in vs. 2.

For “living beings” I would again substitute “created things”; see comm. ad vs. 1.

X.81.5: On the late placement of utd, see JSK (DGRV 1.350, 352).
The lengthy nominal rel. cl. occupying the whole first hemistich has no overt referent in
the main cl. of c. Translators struggle to find a role for these dhdmani in a main cl. that would be



complete without them, since siksa- normally takes a dative of benefit but not an acc. obj. The
publ. tr. supplies a dat. referring to the dhdmani in addition to the dat. sdkhibhyah, but this
double dative (“do your best for them [=dhdmani] for the sake of your companions ...”") doesn’t
make sense to me; the other tr. try to make the dhdmani into objects of siksa in various ad hoc
ways. This awkwardness can be solved by attaching Sab to the preceding pada (4d), leaving 5cd,
with its ritual focus, independent. In this scenario the dhdmani are identified with the bhiivanani
(“giving support to the created things [see comm. ad vs. 1] / that are your highest domains ...”) or
possibly more loosely conjoined with them (“giving support to the created things / (and) those
that are your highest domains ...”). The two neut. pl.s are found together in the next hymn, also
to Visvakarman: X.82.3 dhdmani véda bhiivanani visva. It is not clear there whether the two
terms are identified or juxtaposed, but their association, as objects of the same verb, is clear —
and supports joining our Sab with 4d.

Then the 2nd hemistich pivots from V’s primordial acts of creation to the ritual here-and-
now: “do your best for your comrades at the oblation” (c). The last pada (d) depicts V. as the sole
participant in the sacrifice (just as in 3d he was the sole creator), rather like Prajapati in Middle
Vedic: as both the sacrificer and the recipient of sacrifice — the closed loop of the primordial
sacrifice before the reciprocal ritual partnership between gods and men was established. I would
alter the tr. to reflect this scenario: “increasing your own body, sacrifice to yourself by yourself,”
taking tanvam in two different senses.

X.81.6: The first hemistich both follows the pattern of 5d and enlarges the sacrificial domain. In
5d, as just noted, V., strengthening himself, himself sacrifices to himself. Our pada b opens
exactly as 5d does, with svaydm yajasva, but the acc. tanvam of 5d has been replaced by prthivim
utd dydm. Because of the standard use of the acc. with Vyaj for the recipient of sacrifice and
because of the apparently deliberate repetition-with-variation of the pattern in 5d, I think H+E
have to be the sacrificial recipients (so Re EVP) — not the oblation itself (so Don, tentatively Ge
[see n. 6b]), despite 1a. Nor can I follow JPB in “by yourself win earth and heaven by sacrifice,”
since ‘win by sacrifice’ should have the preverb 4. I also think that the middle participles
vrdhandh (5d) and vavrdhandh (6a) should have the same valence, despite belonging to different
tenses stems — I opt for reflexive in both cases, contra the publ. tr., which takes the form in 6d as
passive. Putting this all together, I would change the tr. of the hemistich to “Having increased
yourself with the oblation, by yourself sacrifice to earth and heaven.” Alternatively, havisa could
be construed with somewhat distant yajasva (“sacrifice to E+H with an oblation”; havisa occurs
frequently with Vyaj [see, e.g., X.95.18]), although a passage like V1.69.6 ... havisa vavrdhand
supports the other interpr. In any case, the point is that the sacrifice is no longer a closed loop,
with V. both sacrificer and recipient. With that adjustment, we turn briskly to the present and the
concerns of the current sacrificers, further developed in the next vs.

X.81.7: The publ. tr. renders hdvanani as “oblations” in ¢ and suggests in the publ. intro. that it is
in a ring-compositional relationship with jithvat in the first vs. (1a). Unfortunately, pace Gr,
hdvana- only means ‘call, invocation’; see Re’s n. on this vs. in EVP and the otherwise universal
tr. as “calls” in the other translations of this vs. This interpr. is supported by huvema “we would
summon’ at the end of the preceding pada (7b). I would therefore change the tr. to “he will take
pleasure in all our invocations.” This does not mean that we must abandon the hypothesis of ring
composition, but simply recognize here, as often elsewhere, that it’s ring composition with a
twist. The padas 1a ... visva bhiivanani jiihvad # and 7c ... visva hdvanani josad # are structurally



and phonologically parallel, with hd- substituting for bhii- and the verbal forms beginning and
ending in the same way (j ... ad), with internal -ithv- and -os- showing some phonological
connection. Moreover, hdvanani looks like it could belong to the same root as jiihvat (hence the
confusion in the publ. tr.). The poet allows a type of formal ring composition while undercutting
the semantics.

As indicated in the comm. ad vss. 2 and 3, I think all forms of visva- in this hymn should
be rendered by ‘all’ — hence my change from “every oblation” (publ. tr.) to “all our invocations™;
this should also be applied to visvasambhiih; better “luck for all” than “luck for everyone” — or
better, because of the bahuvrihi accent, “providing luck for all.”

The final pada is cleverly constructed, opening and closing with the compounds visva-
sambhiih and the hapax sadhii-karma, whose first and last members combine into the name of the
divine dedicand and subject of the hymn.

X.82 Vis§vakarman [SJ on JPB]

X.82.1: The “father of the eye” is an odd way to begin a hymn, but like many things in this hymn
it is probably multiply ambiguous. Ge and Re think it’s the “spiritual” eye of the/a seer, and this
is supported by the explanatory mdnasa hi dhirah “for he is insightful in mind.” But Don
suggests that the eye is the sun, which in a creation hymn is certainly possible. We should also
keep in mind the descriptor visvdtas-caksuh ‘having his eye turned in all directions’ used of
Visvakarman in the previous hymn (X.81.3).

Most tr. render pada b as “gave birth to the two ... as ghee,” identifying the two only as
heaven and earth. I find JPB’s suggestion that they could also be the offering ladles quite
plausible, and ghee qua ghee would fit that sacrificial context.

In ¢ piirve can mean either ‘ancient’ or ‘eastern’ (as indicated by the publ. tr.), and
opinions are divided: ‘eastern’ Ge, Re HSpec, Don; ‘ancient’ (vel sim.) Re EVP (premieres),
publ. tr. Here the joint focus on cosmic creation and sacrifice can account for the ambiguity;
insofar as this passage concerns the original creation, ‘ancient’ is appropriate, but as Re (n. 2 in
HSpéc) points out, the ritual ground is defined by fixing its boundary to the east, and so cosmic
creation can be viewed in light of this sacrificial geography.

The creation envisioned in this vs. seems to consist of two steps (similar to, but not quite
the same as, the two steps I saw in the previous hymn, X.81.3—4). It seems that though
Visvakarman “gives birth” to H+E in pada b, they have not yet settled down and taken their
appropriate places. They are still “bobbing up and down” (ndnnamane); one can imagine them
oscillating in empty space. It is only when their limits were made firm that they could spread out
to occupy their assigned location. I do not think this is entirely conveyed by the publ. tr. First, I
don’t think the action expressed by the intensive part. is an inherent quality of the pair, as “the
two that bend up and down” implies; rather, that was their (temporary) state immediately after
birth. Further, the action that stops this bobbing, ddadrhanta, should have its full sense of
‘become firm’, not just ‘fixed’. I would retr. bc as “he gave birth to the ghee (and) these two
[=H+E], which were bobbing up and down. Only when the ancient/eastern limits were made firm
... It is interesting that the actions of cd have no agent expressed. Vi§vakarman seems to have
done his job in b, but how the limits were made firm in c is unspecified, and H+E do their
spreading on their own in d. Recall that in X.81.4ab secondary creation (if that’s what it is) is not
the work of ViSvakarman but of unidentified others.



X.82.2: Note the word play in vimanah ... vihayah, dhatd vidhatd, with the vi’s echoing
Visvakarman, and the last term participating in both that word play and in one with the immed.
preceding word. Although I like the idea of registering this repetition, “wide distributor” isn’t
very informative; I’d prefer to lose the word play for “ordainer and apportioner.”

X.82.3: As in the previous vs., I would change “wide distributor” to “apportioner.”

The association of dhdmani and bhiivanani was disc. above ad X.81.5. As noted there, it
is unclear whether our phrase dhdmani ... bhiivanani visva identifies the two nominals (“the
domains, (i.e.,) all created things”) or asynedetically conjoins them (“the domains (and) all
created things”). I’'m not sure it makes a great deal of difference.

Again, I’d substitute “created things” for “living beings.”

“Make peace” seems an unlikely sense for samprasndm in this context, since there is no
suggestion of prior hostilities. I would substitute “take counsel”; see comm. ad IV.18.2, X.69.9.

X.82.4: The secondary creation (if that’s what it is) hinted at in the previous hymn (see comm. ad
X.81.4), is much better defined here, with both agents (the ancient seers) and results (creating the
beings [bhiitdni]).

It seems slightly odd to say in pada a that they acquired wealth by sacrifice for him
(asmai) Vi§vakarman), since the flow of wealth usually goes from gods to (mortal) sacrificers
(see, e.g., X.128.3 cited above ad X.81.1). But recall that in X.81.1 Vi§vakarman was himself
“seeking material wealth through prayer.”

The other standard tr. take bhiind as part of the simile (e.g., Ge “wie die Sénger in grosser
Zahl”), but the publ. tr.’s interpr. with bhiind to be read with drdvinam makes more sense to me.
To make the purport of the simile clearer, I would add “(now)”: “Like singers (now), the ancient
seers ...”

The settling of the rdjas- in c may make reference to the pair (of worlds) that were
bobbing up and down after their creation in 1b (q.v.).

X.82.5: The publ. tr. fails to reflect the syntactic structure of the vs. The first hemistich should
not be an independent question (“was it ...7”") because it’s a relative clause, as signaled by the
ydd close to the end of pada b (but still technically only following a single constituent).
Moreover, all the standard tr. render dsti as a mere copula, but it is more likely to be an
existential here: “what exists beyond heaven ...”

Unfortunately, neut. ydd seems to be taken up by the masc. kdm ... gdrbham “what was
the embryo ...7” I’m afraid that we have to accept this mismatch in gender. See Ge’s n. Sc: “kdm
entspricht dem ydr in b und ist Attraktion zu gdrbham’; sim. Re EVP. The radical uncertainty of
the referent is expressed by the neut. in the rel. cl., but it begins to acquire an identity in the
question in the 2nd hemistich and becomes gendered.

The publ. tr. takes the 3rd pl. mid. samdpasyanta as intrans. “appeared together,” but |
think it far more likely that it has the usual transitive sense of the active forms, but is an -anta
replacement of the usual type, with the middle voice further supported by the preverb sdm, which
frequently triggers middle voice. Although Gr ascribes intrans. value to this form (as well as
sampdsyamanah in I111.31.10, which is also trans. by most people’s lights), and Ge follows here
(though not in [11.31.10), Re (both versions) and Don take it as trans. I would emend to
“where/when all the gods together looked upon (it).”



X.82.6: One possible reason to take samdpasyanta as intrans. is that in the flg. vs. (6ab), which
slavishly follows the phraseology of 5cd, the only change is the verb, to samdgachanta. But this
logic seems to me backwards: since the change of verb is the only alteration, the change should
be meaningful; they should not be mere synonyms — at least in the rhetoric of the RV. In simple
litanies, like nursery rhymes, a series of semantically identical substitutions might produce the
desired singsong effect, but the RV is a different rhetorical beast.

In d I would again substitute “created things” for “living beings.”

X.82.7: For “feeding on life” I would substitute “stealing life,” as in X.14.12 and X.87.14. On
this cmpd see Scar 191-92, inter alia. Ge (n. 7d) thinks this refers to animal sacrifice
(Tiermorder bei dem Opfer), but this seems somewhat anachronistic, since the animal sacrifice
was and remained an important part of the Srauta system in Vedic times.

X.83-84 Battle Fury

The next two hymns to “Battle Fury” (Manyu) are attributed to a poet Manyu Tapasa,
whose name is transparently derived from the dedicand of the hymn; for the patronymic see
tdpasa in X.83.2, 3. Although not as rigidly structured as X.80 with its relentlessly fronted agni-,
both of these hymns are quite insistent on the name: manyii- appears at least once in every vs. in
both hymns and once considerably more (4x in X.83.2) -- except for the last vs. in X.83 (in a
different meter). The diction and contents are fairly straightforward, but there is considerable
sharing of vocabulary both within and across the hymns. Both hymns are found, in opposite
order, in AVS IV.32-33: also in AVP IV.32 [=RV X.83] and IV.12 [=RV X.84] but not adjacent.

X.83 Battle Fury

X.83.1: On the voc. phrase manyo ... vajra sayaka see comm. ad X.96.3.
An etymological figure involving Vsah ‘be victorious’, beginning in b, continued in c,
and exploding in d. For other forms of Vsah see below.

X.83.2: I don’t understand the pf. @sa; these identifications would be more powerful if they were
not set in the past.

As indicated above, c is almost identical to nearby X.80.6a, though with Agni as the
addressee.

X.83.4: Note ... abhibhiit'y-ojah# and abhimati-sahdh# ending the two padas of the first
hemistich.
Another flurry of Vsah forms, beginning at the end of b and continuing in c.

X.83.5: It is difficult to ascribe to the nom. part. sdn its usual concessive force.

For ease of tr. I render the gen. favisdsya as a voc. beside pracetah.

Note the phonetic figure tdva krdtva tavisasya.

Note also the contrastive krdtva (b) and akratiih (c).

On nonce act. transitive jihida as generated to medial jihide ‘is angry’ (as also suggested
by the vocalism), see Kii 610-11.



X.83.5-6: Note the repetition of méhi (5d, 6a), reminiscent of the more ubiquitous and
regimented concatenations in X.84.

X.83.6: Another Vsah form, sdhuri-, a Lieblingswort of these two hymns: X.83.4, 6; 84.2, 5.

‘Suckling all”’ (visvddhayas-) seems an incongruous epithet for Battle Fury; it usually
characterizes more benign subjects, esp. Agni, but also wealth, the earth, etc. I don’t know what
it is meant to convey here—perhaps that the Manyu that sweeps us to victory provides us with the
spoils we need to thrive.

With JSK (DGRYV 1.371-72), I take utd as conjoining the two imperatival clauses ... d
vavartsva (c) and utd bodhi apéh (d), with the first dual subjunctive clause hdnava ddsyiin
parenthetically inserted.

The impv. clause bodhi apéh raises the question: which root does bodhi belong to -- Vbhii
or Vbudh? Re opts for the former, on the basis of VIIL3.1 apir no bodhi “become our friend” and
of the impv. bhava in the next vs. (7a). However, this leaves him floundering in attempting to
explain the clear gen.(/abl.) dpeh. Much better to follow Old, Ge, and Klein (inter alia) and take
it to Vbudh ‘be aware’, which takes a gen. complement by rule.

X.83.7: This vs., particularly the 1st hemistich, is apparently modeled on VIII.100.2, in a brief
dialogue between Vayu (VIII.100.1) and Indra (vs. 2): the even padas (100.2d, 83.7b) are
identical and the preceding odd padas very similar: VIII.100.2c dsas ca tvam daksinatdh sdkha
me “and you will be my comrade on my right side’ v. our daksinaté bhava me “be on my right
side” (with dpi- ‘friend’ in 6d). Indra’s offer to Vayu of the first drink of soma in VIII.100.2ab is
similar to our cd, where the poet offers Manyu the best of the soma and suggests they two will
drink it together silently. The ritual tech. term upamsii is found only here in the RV; on its sense
see Re (Vocab. rit. véd.), Sen (Dict. of Vedic Rituals) both s.v. It refers to a kind of near-silent
recitation; the first drawing of soma at the Morning Pressing is done this way. And of course
Vayu gets the first drink of soma.

X.84 Battle Fury

As noted in the publ. intro., this hymn is characterized by verbal concatenation, with the
final word of one vs. picked up at the beginning of the next: agni- ‘fire’ in 1d/2a, éka- ‘alone’
3d/4a, vi Vji ‘be victorious’ + Vkr ‘make’ 4d/5a, d Vbhii ‘(come) into existence, be at hand’
5d/6a, (dhana-) sdm Vsrj ‘pour in spoils’ 6d/7a; only 2d/3a lacks this type of concatenation (but
see below). In fact, the concatenation carries over the hymn boundary: in vs. 1d abhi prd yantu
“let them go forth on attack™ echoes X.83.7a abhi préhi “go forth on attack™ in the last vs. of the
preceding hymn.

X.84.1: On the verbal concatenation with the last vs. of the previous hymn, see immed. above.

The adverbial phrase tvdya ... sardtham “on the same chariot with you™ is a variant of
tvdya yujd “with you as yokemate™ in the 1Ist vs. of the preceding hymn as well as 4c¢ in this
hymn.

X.84.3: Although, as noted above, the final/initial concatenation that prevails in the rest of the
hymn does not link vs. 3 with vs. 2, vs. 3 is nonetheless tightly bound to the two preceding vss.
Initial sdhasva repeats pada-final sahasva in 2a, and vs.-final sdtrin repeats Sdtriin in 2c.
Moreover, rujdn (3b) echoes arujdntah (1a) and préhi (3b) abhi prd yantu (1d).



The VP sdhasva ... abhimatim corresponds to the cmpd abhimatisahd- in the preceding
hymn, X.83.4.

In d both Ge and Re supply a second object in the phrase vdsam nayase, namely
“them” presumably picking up Sdtriin in b and the subj. of @ rurudhre in c: “bringst du ... (sie) in
deine Macht”; “tu (les) menes a (la) volonté,” with vdsam an acc. of goal. I instead take vdsam as
adverbial “at will,” as I do also in the rt-noun cmpd. vasa-ni- in X.16.2. See comm. ad loc. and
Scar (290). I do not supply an acc. ‘them’.

X.84.4: Note the juxtaposition of the semantically polarized terms éko bahiindm “one/many.”
The function of the gen. bahiindm is disputed. With Ge I take it as (an irreg.) gen. agent with
iditdah; Ge (n. 4a with suppl. n. 1) cites X.93.4 nrndm stutdh as parallel. Re explicitly rejects an
agentive reading and tr. “Tu es seul parmi beaucoup ...” (so also Proferes, Sovereignty, p. 18)
with a more orthodox use of the genitive. Because of the amredita visam-visam in the next pada,
I nonetheless favor the agentive interpr.: Manyu performs various services for the many who
invoke him. I also can’t imagine who “the many” would be who are not being called upon — gods
like Indra? other emotional states?
here the impv. has yudhdye as dative of purpose.

On the voc. bahuvrihi dkreta-ruk, see, briefly, Scar (459).

On tvdya yujd see comm. ad vs. 1.

On krnmahe see comm. ad X.51.7.

X.84.4-5: The final two words of vs. 4 vijaydya krnmahe are matched by the rt. noun cmpd.
vijesa-kit, which opens vs. 5. Several remarks about this pairing are in order. First, vijaydya
krnmahe is not a tight syntagm: krnmahe has its own direct object (ghosam ‘cry’) and vijaydya is
a dative of purpose with the whole predicate. Second, as Scar (80) points out, vijesa- is not
otherwise found in the RV (though it is found non-compounded in AVP V.23.1), though jesd- is
found a couple of times — and, I’d point out, there are s-aor. forms jés(a)-. Scar considers various
possibilities for its formation in this cmpd. (see also Re), but does not mention the clear impetus
for its creation: the chaining between 4 and 5. Clearly a nominal form of vi Vji was wanted as
first member of the -k7-¢# cmpd, but simply repeating vijayd- is not possible for metrical reasons:
*vijaya-kit would produce an opening of 4 light syllables (since -k7d is followed by a vowel),
whereas vijesa- provides the very desirable heavy second syllable and breaks up the
unacceptable sequence of light syllables.

X.84.5: The hapax anavabravd- is very difficult to interpr. because the lexeme dva Vbrii does
not seem otherwise to exist, nor in fact does dva plus a verb-of-speaking, like *dva Vvac or *dva
Vvad, in early Vedic. (In the Brah. ava Vvad is found [e.g., AB V.22] in the apparent sense
‘speak ill’; one could also point to ava Vman ‘despise’, although this lexeme doesn’t really show
up till Epic/Classical.) Both the context and the preverb dva ‘down’ suggest that the lexeme has a
negative value, lit. ‘talk/speak down’ — with this negative sense reversed by the privative an-.
The range of available tr. reflects this assumption, but there is otherwise little or no agreement:
Gr “von dem man nichts iibles sagen kann,” Ge “keine Absage [refusal] geben,” Re “sans dédire
(la promesse),” Scar (80) “untadelig,” Wh (AVS IV.31.5) “not to be talked down.” There are no
grounds on which to choose among these. The publ. tr. sticks close to the additive/literal, but
assumes that the form is active (so Ge, Re), not passive (so Gr, Scar, Wh). In the publ. tr. the



unexpressed assumption is that Manyu can become our overlord (adhipd-) without verbally
demeaning us.

X.84.5-6: The formal concatenation between ababhiitha (5d) and dbhiiti- (6a) is undeniable;
their semantic connection is a different matter. Re explicitly asserts that they have different
meanings, and the standard tr. render the verb and the noun differently: Ge “... du entstammst” v.
“mit dem Erfolg”; Re “... tu as pris naissance” v. “avec le succes”; Wh (AVS IV.31.5-6) “thou
camest” v. “with efficacy.” Since dbhiiti- is found only here in the RV (and very seldom
elsewhere), it is embarrassing to attribute to it a sense different from the juxtaposed verb.
Consequently the publ. tr. attempts to unify them: “you came to be ready to hand” and “with
readiness.” One of the usual senses of verb forms of @ Vbhii is ‘come into being’, as in the
repeated ydta ababhiiva *... from where [this creation] came to be” in the famous creation hymn
(X.129.6-7). Our clause, ydta ababhiitha, matches the X.129 usage exactly, and I would now
emend the tr. to “... whence you came into existence.” Another sense of @ Vbhii is ‘be at hand, be
ready’, and this is the usual meaning of the rt noun cmpd abhii- ‘standing by, ready at hand,
available’; see Scar 359-61. Our isolated dbhiiti- seems to be the abstract ‘readiness’
corresponding to this rt noun adj.; so approx. also Scar. In this instance the concatenation
implicitly contrasts two somewhat different senses of the same lexeme.

X.84.6: On dbhiiti- see immed. above; note that the voc. of another such -#i-stem cmpd.,
abhibhiite, is found in the next pada. The latter is also found in the cmpd. abhibhiity-ojas- in the
preceding hymn, X.83.4.

On sahajd- see Scar 148. The first member is presumably the adv. sahd ‘together with’,
and this first cmpd member is construed with the instr. @bhutya. However, as Scar points out, a
connection with Visah ‘be victorious’ is also thinkable, esp. since forms of this root are all over
these two hymns, incl. sdhah in the next pada. However, the phrase krdtva ... sahd “together
with your resolve” in ¢ seems to stabilize saha- in sahajd- as the adv.

The sequence vajra sayaka, sdhah is found also in X.83.1, likewise split across a pada
boundary.

The rhyming phrase med'y edhi is phonologically catchy and recalls the repeated méhi of
the previous hymn (X.83.5, 6). On the meaning of medin- see comm. ad X.38.2.

X.84.6-7: The concatenation of these two vss. is phrasal: (maha)dhandsya ... samsfji in 6d
matches sdmsrstam dhdnam in 7a.

X.84.7: On sdm Vsrj see comm. ad X.27.10 and Scar 627-28. My rendering ‘pour in’ may be a
bit over-literal. In 7a spoils that are sdmsrsta- are contrasted with those that are samdkrta-. Ge
suggests (n. 7a) inanimate and animate respectively; Re’s interpr. is more elaborate (see below).
Although both sdm Vkr and @ Vkr are common, sam-d Vkr is quite rare. I take the preverbs as
additive — ‘bring here [=make (to be) here] together’ — and assume that it involves actual
collection, whereas sdm Vsrj may refer to things that have accumulated on their own. This is
somewhat like Re’s “celui qui s’est déversé (de soi-méme) et celui qu’on a poussé (devant soi
pour le faire aller) ensemble” — which seems to be the exact opposite of Ge’s suggestion. I can’t
get any further, but I favor something like Re’s solution (without the excess verbiage).

I do not understand why the peaceable Varuna is brought in at the last minute, to pair
with Battle Fury.



X.85-191 From here on till the end of the mandala, the hymns are discrete, arranged (roughly and
with a number of exceptions) by decreasing number of verses. See Old, Prol. 228, 237, 240-49.

X.85 Wedding

This long and complex hymn is clearly a composite, as suggested by its length (one of the
longest hymns in the RV), the abrupt changes in its tone and subject matter, and its metrical
variety. It has been treated by a range of scholars too numerous to mention. Most of its vss. are
found in the AV (AVS XIV.1-2; AVP XVIII), though not in the same order and with many
additional vss. interspersed: the RV version has 47 vss., the Saunaka AV a total of 139. For my
overview of the structure and contents of the RV version see publ. intro.

X.85.1-19: This long preamble treats the mythical wedding of Surya, daughter of the Sun, and
Soma, who here is identified with the Moon, as in later texts but very rarely in the RV. The
structure of this hymn-within-a-hymn is

vss. 1-5 Soma’s astronomical qualifications

vss. 6-12 identification of items associated with the wedding with astronomical and other
phenomena

vss. 13—16 the pre-wedding: the “wooing”

vss. 17-19 blessings and more astronomy
On the various possible boundaries of this Stirya hymn, see Old.

X.85.1: This vs. is notable for the parallel hemistich-initial instr. satyéna (1a) and rténa (1c). In
keeping with my (perhaps overscrupulous) insistence that rtd- means ‘truth’ in the RV (flg.
Liiders), not ‘cosmic order’, ‘law’, or the like, I tr. rténa here as ‘by truth’ and satyéna as ‘by
reality’: in much of the RV the adj. satyd- means ‘real, actual, actually present’. However, I now
realize that I must reckon with changing semantics in the late RV, and just as Soma here assumes
his later role as the Moon, satyd- may here have acquired its later meaning of ‘truth’, impinging
on the semantic domain of r#d-, while rtd- may have narrowed its usage to the principle of truth
associated with the Adityas, as is suggested by their presence in pada c. (See Re’s remark, EVP
XVI.144, that in Mandala X rtd “coincides” with satyd-.) I would now change the tr. to “By
(realized) truth ..., by (immanent) truth ...” — or, more simply, “by truth ... by truth,” however
against my principles that is.

The next question is why the earth needs to be propped up (iid). I have no answer, and it’s
not a question that seems to have exercised other commentators.

Though underlyingly and overwhelmingly masc., dyaiih is fem. here (adj. uttabhita), as it
tends to be when associated with reliably fem. ‘earth’.

The nuance of tisthanti isn’t entirely clear to me — perhaps ‘take their stand’ or ‘stand
firm’; the other three padas in the vs. concern the stable position of the entity in question.

Pada d establishes Soma in heaven and implicitly as a heavenly body.

X.85.2: A major lapse in the publ. tr.: in pada b “by Soma” should be substituted for “by truth™!
X.85.3: Having established the celestial and cosmic bona fides of Soma, the poet now

distinguishes this Soma from the ritual drink.
On the knowledge possessed by ‘formulators’ (brahmdnah) see comm. ad vs. 16.



X.85.4: This vs. develops the thought of vs. 3: that the Soma under discussion here is not the
ritual drink, and he therefore can listen to the sound of the pressing stones with equanimity, since
he will not be smashed by the stones and consumed.

So much is clear from the 2nd hemistich; the first one presents interpretational difficulties
in the two instr. pls., achddvidhanaih (a) and bédrhataih (b) — in both cases the protectors of
Soma. The first is a hapax, the second occurs only once in the RV (though it is common
elsewhere in Vedic), but their formations are fairly clear: bdrhata- is a vrddhi deriv. of brhdnt-
‘lofty’, and the two members of the cmpd. achdd-vidhana- are both found elsewhere. But this
doesn’t get us very far, nor do the various tr. offered of the cmpd., including the unperspicuous
one in the publ. tr. “whose regulation is sheltering.” Perhaps the closest to the mark is Doniger’s
non-literal “by those charged with veiling you.” I think this has to do with the phases of the
moon. vi Vdha can refer to temporal regulation, indeed of the moon. Cf. X.138.6 vidhdnam
masdam “the apportioner of the months”; and in our hymn vs. 18 rtinir anyé vidddhaj jayate
punah “The other [=the moon] is born again as he portions out the seasons.” The cmpd should be
a bahuvrihi, and I suggest something like “those who have [=oversee] the regulation of (your)
covering” or, a bit less awkwardly, “those who regulate your covering” — i.e., whatever forces
control the regular covering and uncovering of the moon in its monthly phases. For further on the
cmpd. see Scar 129-30.

As for barhata- ‘those belonging to the heights’, this could refer to heaven-dwellers (cf.
brhdd-diva-, etc.) or, since the earthly plant soma grows in the mountains, to mountain-dwellers
(hapax voc. brhad-giri-). Since the focus in this hymn is on heavenly Soma, the former is more
likely.

In c it is possible that tisthasi + PRES PART is a periphrastic constr., “keep X-ing,” though
in the standard tr. tisthasi is rendered with its lexical value “you stand, listening ...” The tisthanti
in 1c without participle might support the lexical reading, though I am attracted to the
periphrasis.

X.85.5: Since the last pada of the preceding vs. (4d) proclaimed that no earthling consumes
Soma, the subject of prapibanti must be other — presumably the gods and, in particular, Vayu,
mentioned in ¢, who receives the first drink at the Soma Sacrifice.

I take “you swell up again” as a reference to the moon’s phases, as I do in 4a.

X.85.6—-12: These vss. consist for the most part of bandhus equating parts of Siirya’s wedding
chariot and equipage with astronomical phenomena, inter alia. In several instances identification
is difficult because of the specialized lexicon. I also think it likely that we are missing a number
of astronomical references.

It is a little surprising how many overt copulas are found in these equational clauses.
True, they are all preterital, and technically only present-tense copulas are ordinarily gapped. But
still I would have thought that once the temporal situation had been established, the preterital
copulas could have been dispensed with. The examples are all impf.: sg. asit (6a, 7c, 8d, 10a,
10b), du. astam (9b, 10c, 11c¢), pl. asan (8a), and notably the unextended impf. a(s) (7a, 7b). We
(linguists) tend to view this form as a precious relic, the expected 3rd sg. impf. to Vas (a+as+t),
which is almost universally replaced by remarking it with the 3rd sg. sec. ending to set roots (-it,
as in dbravit). But the RV distribution of as gives me pause: there are 5 exx., all in (late) X and
all appearing before vowels, so they appear in sandhi as minimalist & (accented & once in



X.61.5). These seem to me signs of artificiality, and I suggest that a(s) was reverse-engineered as
a kind of parlor trick by linguistically savvy poets. This isn’t to say that ds / as never existed — it
must have, on system-internal grounds and to provide the foundation for asit — just that it had
disappeared by the time of the RV but could be recreated as a pseudo-archaism.

A number of padas in this sequence are semi-duplicates. I don’t know the reason for this
— it might just be a taste for repetition, but (more likely in my view) it may be that in various
circles there were alternative phrasings of the same general vs. for various stages of the wedding
enterprise, and when the hymn was assembled, the assemblers kept the alternative versions.
These semi-duplicates include

7d ydd dyat siiryd pdtim
10d ydd dyat siryd grhdm
12¢d ... siryd, ... prayati pdtim

8c sirydya asvina vard
9b asvinastam ubhd vard

10a mdno asya dna asit
12¢ dno manasmdyam sirya ...

as well as other, less precise, echoes. There are other such semi-duplications in other sections of
the hymn; see below passim.

X.85.6: Raibht and Narasams1 are names of particular gathas that were presumably sung on (or
before and after) the wedding journey. The two feminines with which they’re equated, anudéyr
and nydcant, are difficult to identify because of limited attestation: the latter is a hapax and the
former almost so. (Fortunately their verbal lexemes, dnu Vda and ni Vuc, are a bit more secure.)
There is a wide range of interpr. of these two terms, which I will not rehearse. On anudéyi see
my “Inborn Debts of a Brahmin” (JA 302.2 [2014], esp. 248). In my opinion the two feminines
refer to servants/attendants of the bride: the anudéyr is one from her natal place, lit. ‘to be given
along with/following (the bride)’. I interpr. nydcant in light of nyokas- ‘(being) at home’ (ni Vuc
‘be at home, at ease’) and suggest that she is a female servant at the husband’s home, who will
become the bride’s attendant when she comes into the household. This is somewhat similar to
Re’s suggestions (EVP XVI.144, not Hymnes Spéc.) that anudéyri is “qqch. qui est a mettre en
place” and nydcani “qqch. qui est d’ores et déja en place” — though he then immediately claims
that they are doubtless parts of the chariot. It is impossible to prove my conjectures (or any of the
other suggestions floating out there), but the two suggested meanings are compatible with the
verbal lexemes, and they also make the two terms explicitly contrastive, which many of the other
suggestions do not.

The standard tr. (Ge, Re [HySpec], WD) take cd as a single clause and as if the verb were
a copula. E.g., Ge “Das gute Kleid der Surya ist mit der Gatha ausgeputzt.” But d clearly
contains eti, a verb of motion, which is represented in the publ. tr. (... goes adorned ...”).
Although garments don’t ordinarily move on their own, the focus on the wedding journey in this
section justifies a verb of motion. The standard rendering seems to be the result of a collective
Homeric nod.



X.85.7: The logical connections between the terms in each pair elude me (save for b), though c
would make more sense if I interpr. késa- with most, incl. Gr, Ge , and Wh (AVS XIV.1.6),as a
traveling chest, cask, or coffer, since the cosmic spaces can be seen as hollow containers, which
could be compared to a traveling chest mounted on the wagon and containing the bride’s
possessions brought from her natal family. I would therefore emend the pub. tr. to ‘coffer’.

Pada d depicts a somewhat different model of the wedding from the one we find later
(both later in Vedic and later in the hymn), since the bride Siuirya seems to be traveling by herself
to her new husband. Ordinarily the bride’s wedding journey is taken in company with her
husband after the ceremony, to her new home with his extended family. (See my Sac. Wife 125—
26, 223-26.)

X.85.8: As generally rendered, the first pada refers to parts of the chariot, the second to bridal
finery. Because of this mismatch Wh (ad AVS XIV.1.8) reasonably suggests the pratidhdyah
“must rather be some article of a woman’s dress.” None of this can be further determined.

X.85.8-9: As disc. in my Sacrificed Wife (221-24), “wooer” (vard-) refers not to a hopeful
suitor, the future bridegroom, but to his sidekicks, who accompany him to the bride’s house to
ask her male relatives for her hand and conduct some of the negotiations.

X.85.10: On the dnas- ‘cart’ as the proper vehicle for a bride, see comm. ad 1.126.5 and my 2003
“Vedic vra” (Fs. H-P Schmidt).

Pace Re (HymSpec, fld by Don), the two sukraii are far more likely to be the Sun and
Moon than the two summer months Sukra and Suci.

Pada d is almost identical to 7d.

X.85.11: On the disputed sense of samand- see comm. ad I11.30.9. Here its usage is complicated
by the fact that there is a play on -samdbhyam in the preceding pada. A rendering like “of one
accord” fits well here, though it’s rather different from what I suggest in I11.30.9.

What c is meant to convey baffles me, esp. because of the number disagreement between
‘ear’ (or perhaps ‘hearing’) and ‘two wheels’. The ear/hearing part fits well with the 7c- and
saman- in pada a, but the wheels are puzzling — though it is the case that wheels can creak in
Vedic. Or perhaps ears are here conceived of as circular, with the various articulations of the
outer ear seen as the axle and spokes. Given the shape of most ears, they wouldn’t provide a
smooth ride!

X.85.12: Here at least a dual is equated with the two wheels, but what exactly siict refers to is
unclear. Since an etymologically related dual sukraii occurs two vss. previously (10c), they
might refer to the same entities. Indeed, Re (HymSpéc, + Don) identify them again as the two
summer months. However, perhaps the two oxen and the two wheels ought to be identified with
two different pairs — though not necessarily, if these vss. are variants of the type disc. ad 6—12.
Re (EVP XVI) points out that siici is used of Heaven and Earth in X.56.5, and this informed my
tentative choice of referents in the publ. tr. However, H+E are not very wheel-like (not that
superficial resemblance is guiding the bandhus in this section), so we are back to Sun and Moon,
which at least are circular (more so than ears). Ge (n. 12ab) also suggests ‘eyes’, which would fit
the surrounding context better, but I don’t think s7ci- is otherwise so used. On the basis of
Strya’s two wheels in 16 and the regular succession of sun and moon in vss. 18-19, I would now



change the bracketed ident. in the publ. tr. to “[=Sun and Moon].” On the genders of sukraii and
suct with further disc. of these passages, see comm. ad X.26.6.

X.85.13: vahatii- can mean both ‘wedding’ and ‘wedding procession / journey’, in keeping with
its etymology (Vvah ‘convey’) and with the emphasis on the wedding journey in traditional
treatments of ancient Indian marriage; see the reff. given above ad vs. 7. Here either would work.

The locc. aghdsu and drjunyoh refer to naksatras; for further see, e.g., Ge (n. 13c), Wh (n.
to AVS XIV.1.13). The “cows are killed” presumably for the wedding feast.

X.85.14: On the Asvins as wooers and the use of the mid. part. prchdmana- see Sac.Wife p. 222.

Pisan’s appearance and role in d are puzzling. The med. verb vrnite in a wedding context
is specialized for the bride’s choice in a svayamvara ‘self-choice’ marriage. See my 2001
“Rigvedic svayamvara” (Fs. Parpola), and for this particular passage p. 306. Elsewhere there are
hints that Pusan was considered, in certain circles, the husband of Surya (see VI.58.4 and comm.
ad X.26.6), but even so he should not be the “chooser” (though see the reversal in VI.58.4) and
in any case he is choosing his fathers, not a spouse. As disc. in the Fs. Parpola art., I think we are
dealing with “formulaic slippage”: though avrnita has the wrong subject and the wrong object, it
covertly signals that we’re dealing with a self-choice marriage, as Sturya’s marriage is depicted
elsewhere in the RV (see Parpola Fs. art. for the evidence).

X.85.14-15: Another semi-duplication: 14ab ydd asvina ... dyatam, ... vahatim sirydyah // 15ab
ydd dyatam Subhas patt, vareydm sirydm upa.
On the relevance of the questions in cd to the “wooing,” see SacWife 222-23.

X.85.16: The question of enigmas and who understands them has been ratcheted up a notch. In
vs. 3 the ‘formulators’ (brahmdnah) possessed the esoteric knowledge about the real nature of
Soma (sémam ydam brahmdno vidiih), but here they know only about Sturya’s two wheels, but not
the hidden third (ékam cakrdam ydd guhd) — knowledge of which is limited to the addhati-,
clearly a more intellectually elite group than mere brahmdn. The stem addhati-, found only here
in the RV though slightly more commonly in the AV, is a -fi/-stem built to the adverb addhd
‘certainly’. As Old points out, the adverb addhd appears several times with forms of Vvid, so its
derivative fits the context here well. Though, per vs. 12, the two wheels are most likely the Sun
and Moon, I have no idea what the third wheel is meant to be; Say. suggests it’s the year (see Ge
n. 16). Because of the identification of the two wheels as the Sun and the Moon, since vss. 18—19
portray the regular alternation of sun and moon I would now change the tr. of rfuthd in our pada
b to “in their succession.”

In order to make the connection between this vs. and vs. 3 clearer, I would now also
match the translations of brahmdnah in the two vss. The emended tr. of ab should now read
“Your two wheels [=Sun and Moon], o Stirya -- the formulators know them in their succession.”

X.85.17: This vs. seems the rough equivalent of a mangala vs. and interrupts the semantic
connection | see between 16 and 18—19. In a RVic context it reads like a final summary vs.,
which in this case might bring the first section of the hymn, the mythical marriage of Siirya, to a
close; in that case vss. 18—19 would seem to constitute a loose appendix. AVS separates both our
17 and our 18—-19 from the other Stirya materials, which are transmitted together as XIV.1.1-16.



Our X.85.17 is the far distant AVS XIV.2.46; our 18—19 less distant, but still separated from the
Strya vss., as AVS XIV.1.23-24.

X.85.18-19: As noted above, these two vss. concern the regular alternation of sun and moon.

X.85.18: The first hemistich treats the two heavenly bodies together, the second contrasts them
as separate entities.

In d the participle vidddhat is picked up by vi dadhati in the next vs. (19¢), as well as
echoing the cmpd dachdd-vidhana- in 4a, which in my view concerns the phases of the moon (see
disc. there), as it does here.

X.85.19: The subject of this vs. is universally considered to be only the moon. I disagree: I think
ab concerns the sun, cd the moon. To begin with, it is difficult to apply b to the moon: both
“beacon of the days” and “forefront of the dawns” bring to mind not the retreating moon, but the
daylight produced by the rising sun. As Ge points out (n. 19b), dhnam ketii- is otherwise used of
the sun (I1.34.4, VI.7.5) or the dawn fire, not the moon. Pada a is more easily attributed to the
moon, esp. since ndvo-navah ... jayamanah seems a variant of the last words of the preceding
vs., jayate punah, which do describe the moon. But “becomes ever new as he is born” can just as
well characterize the sun rising anew every day: both sun and moon are cyclically renewed, just
on different timetables.

With cd we return to the moon and its signature verb vi Vdha.

X.85.20-27: On the somewhat various contents of these vss., see publ. intro. It’s worth noting
that 20-23 are found scattered in the AVS wedding hymns, but 24-27 occur together (in slightly
jumbled order) in AVS XIV.1.18-21.

X.85.20: As noted in the publ. intro., this vs. may be placed here because Siirya is addressed in
it. It also reprises the mounting (& roha sirye; cf. sirydrohat 12cd), the vahdtu- (13a, 14b), the
dat. pdtye (9c; also acc. pdtim 7d, 12d), and Siirya’s journey in general, as depicted in the Strya
portion of the hymn.

X.85.21-22: These two vss. are variants of each other in lexicon and content, but in different
meters (Tristubh and Anustubh respectively). The first is found in AVS XIV.2.33 (more or less),
but the second is not part of the AV marriage suite.

X.85.21: Visvavasu is the name of a Gandharva; on the Gandharva as the bride’s second
supernatural husband (after Soma), see vs.. 40—41.

In ¢ vyaktam is usually interpr. as indicating that the girl is post-menarche — though with
delicate euphemisms (e.g., Re “pubere,” Don “ripe”), but the use of vi Vaiij in vs. 28 invites a
more literal interpr. I also think it’s a pun: she is not only ‘smeared (with menstrual blood)’ but
also ‘adorned’, that is, in bridal finery.

In d sd te bhagah looks literally to mean “this [masc.] is your portion,” but the preferable
“she is your portion” is syntactically possible — on the basis of the syntactic rule, esp. well
represented in the Brah., that in equational sentences pronominal forms are attracted into the
gender of the equated noun.



X.85.22: On prapharvi- see Narten, “Vedisch prapharvi-” (Die Sprache 32 [1986] = K1Sch 330-
39). Acdg. to her it means ‘young, unmarried maiden’ — referring to a short time-period after
puberty but before marriage. She plausibly suggests that it’s related to / derived from phdla-
“fruit’.

X.85.23: The universal interpr. of anrksard- is ‘thornless’, based on a supposed rksard- ‘thorn’.
As I have argued at length elsewhere (“Thornless Paths and Others: Vedic anrksara- : Greek
dOeipw,” Fs. Rix 1993), there is little or no support for an independent rksara- ‘thorn’, and 1
suggested an alternative segmentation a-nr-ksard- and an alternative interpr. ‘not sweeping men
away’ (Vksar), ‘harmless to men’.

Note the archaic nom. plural of pdntha-; the AV version (S XIV.1.34, P XVIIL4.3)
already substitutes the newer form pdnthanas, which disturbs the meter.

In d I failed to tr. nah; I would now substitute the tr. “by which our comrades go to woo
(her),” with vareydm matching the same word in vs. 15.

Aryaman, patron god of marriage, and Bhaga, who represents good fortune, are
appropriate deities for the occasion.

X.85.24-27: These vss. treat the wedding ceremony itself, rather cursorily (24-25), the journey
to the new home (26), and blessings bestowed on the bride on her arrival (27). This last vs. has
the feel of a final vs., and though nearly half the hymn follows, there is an abrupt change of tone
and subject after it. These four vss. are also found together in AVS (XIV.1.18-21).

X.85.24-25: Another pair of vss. saying much the same thing but in different meters (24
Tristubh, 25 Anustubh). They are found together in AVS (XIV.1.18-19), but in opposite order.
The other salient difference between the vss. is that 24 addresses the bride in the 2nd ps., while
25 describes her in the 3rd. On the binding of the bride and her release, see my Sac.Wife 42—48.
This action is the equivalent of the Upanayana for women, as Manu says (MDS I1.67).

X.85.24: As disc. ad 111.29.8, suffix-accented sukrtd- has been substantivized and the tr. here
should be corrected to “in the world of good work.”

X.85.25: The locational designations “from here” (itdh) and “from yonder” (amiitah) show that
the wedding ceremony is being performed at the bride’s natal place (from which she will be
“released”) before she journeys to her husband’s family place, where she will be forever bound.
This squares with the treatment of the wedding in the later grhya sitras.

X.85.26-27: The setting of vs. 26 is still the bride’s natal place, as shown by itdh ‘from here’ in
pada a, but the scene has changed in vs. 27: the 1st word, ihd ‘here’, reinforced by asmin grhé
“in this house,” now refers to the husband’s domicile. The wedding journey has been
accomplished in the meantime. The near and far deictics in this sequence of vss. (25-27) do a lot
of the work.

Note also the repetition of the ‘house’ words and their derivatives in 26¢ and 27b, each in
an alliterative VP: 26¢ grhdn gacha grhdpatni (with etym. unrelated [hasta-1gihya in 26a) and
277b grhé gdarhapatyaya jagrhi.



X.85.26: As pointed out by many, Piisan is appropriate here because he knows the paths. We saw
his association with the ASvins also in the enigmatic vs. 14.

X.85.28-35: As I say in the publ. intro., “Verses 28-35 are a strange, sinister, and menacing
interlude between the generally happy tone of the first part of the hymn and the blessings with
which it closes. These, especially vss. 28-30 and 34-35, are also the most discussed and disputed
verses in the hymn.” As I see it, they treat, in somewhat jumbled order,

vss. 28—30 the deflowering of the bride

vss. 31-33 the wedding journey (which logically precedes the deflowering)

vss. 34-35 the wedding feast (?)
There are many areas of disagreement among the standard tr. and comm.; I will not treat them in
detail, but give my own interpr. An outlier among modern interpr. is that of Falk (Fs. Risch),
which is imaginative though not ultimately convincing -- but still well worth reading.

X.85.28-30: These are the most challenging vss. in the hymn and, in my opinion, display a very
astute sense of the psychological effects of sex -- here presented from the groom’s point of view.
The three vss. are found together in AVS XIV.1.25-27 (in slightly different order).

X.85.28: The bride’s garment is stained with blood, as the first word, nilalohitdm ‘dark red’,
announces. Although this word is ordinarily taken as a dvandva ‘blue (and) red’, 1 think nila-
here simply means ‘dark’ and modifies -lohitd-; cf. the bahuvrihi nila-prstha- ‘dark-backed’. The
stained garment is of course a sign that the bride was a virgin. This is good news for her relatives
(c), since the marriage is proved valid, but by the same token it makes it impossible for the
husband to legally escape it: he is “bound in bonds” (d).

This background ambivalence is what I think underlies pada b, whose subject is, in my
view, the bride, not the garment. (See more explicitly in the next vs., 29c¢ krtyaisd ... jayd.) As a
(newly) sexual being and the husband’s sexual partner, she becomes the embodiment of the dark
magical hold that sex will exert over him: in the publ. intro. I quote the old American song lyrics
“that old black magic” describing women’s sexual power, corresponding to krtyd- ‘witchcraft’ in
b. This word is found in the RV only in this pair of vss. (28-29), but is quite common in the AV.
It’s worth noting that in one of the AVS hymns against witchcraft, krtyd- is compared to “a bride
at her wedding” (AVS X.1.1 vahataii vadhiim iva).

The other noun in this pada, dsakti-, is variously rendered: e.g., Gr Verfolgung (pursuit),
Ge Ansteckung (contagion), Re (HymSpec) empreinte (impression, imprint), Wh (AVS
X1IV.1.26) infection, Falk Anhaftung (attachment); see also EWA s.v. saiij, etc. Of these, only
Falk’s seems to reflect the presumed derivation from @ Vsafij ‘hang, fasten on’, as in 1.191.10
(the venom hymn): siirye visam d sajami “‘l hang the poison on the sun.” I take dsakti- (only in
this passage in RV and AV) as an abstract ‘hanging’ developed into the means of hanging, a
noose. Like the bonds in which the husband is bound in d, the wife-as-noose symbolizes the
emotional and legal ties in which the husband is now trapped. In the publ. intro. I compare
another American English (outdated, one hopes) slang expression, “the old ball-and-chain” for a
wife.

The last word in this short pada, vy ajyate, also requires comment, since it can be derived
either from Vaj ‘drive’ or Vaiij ‘anoint’. With most (but see Wh ‘is driven away (?)’) I strongly
favor the latter. The bride is smeared / adorned with the blood of her deflowering; recall the
young girl, just past menarche, in vs. 21, vyakta-.



X.85.29: In the first half of this vs. the stained garment, now called a samulyam, is disposed of;
however useful it was as a sign of the bride’s virginity, the blood stains surely make it
inauspicious. In b (other) goods are distributed to brahmins, perhaps those who officiated at the
wedding or simply bystanders who lend their own auspiciousness to the scene.

The word samulya- (or -i-), occurring only in this wedding passage, is obviously related
to / derived from JB samiila- ‘garment’, but there is no good etym.

The second hemistich takes up the plight of the groom again, picking up esp. from 28b.
Here (in my view) it is once more said that the bride has become witchcraft -- witchcraft with
feet (padvdti), i.e., in human form. In d it is paradoxically said that the wife “enters” (visate) the
husband, reversing the actual facts of sexual intercourse. But once again this is a psychological,
not physical state, and once again American pop culture of a certain vintage offers the perfect
correspondence: the 1936 Cole Porter song “I’ve got you under my skin,” which became a
signature song for Frank Sinatra. The bride has penetrated the groom’s defenses and become part
of him, possessed him.

X.85.30: Opinions diverge even further about what’s going on this bizarre vs. The crux is found
in cd, where the groom seems to be intending to clothe his member in the bride’s garment—an
act of apparent cross-dressing of stunning oddness, which has provoked interpr. of even greater
oddness. But I think I have solved the problem: the garment of the bride (vadhvo vésasa) is not
an actual piece of clothing -- rather it stands for the body of the bride herself. A standard act of
sexual intercourse is envisioned (unlike the reversal in 29b). When he puts his penis into her, it is
enveloped, enwrapped, by her flesh as if by a tight-fitting piece of clothing -- clothing that
reminds us of the stained garment with which this section began.

As for the first hemistich, with his body “glistening in that evil way” (risatt
papdyamuyad) -- I suggest that the glistening refers to sexual fluids, or perhaps even just sweat
produced by energetic intercourse. His loss of splendour (asrird) and the evil glistening simply
once more refer to his loss of control and autonomy in a sexual relationship. It is good to
remember that throughout ancient Indian culture, giving in to sex entails weakness and loss of
power for men, while withholding sex builds power -- all those filmily clad Apsarases seducing
great ascetics in the Mahabharata come to mind.

X.85.31-33: A relatively benign interlude (save for the diseases and the highwaymen) about the
wedding journey again. This is out of place, since the deflowering must chronologically follow
the trip to the husband’s house. These three vss. are not grouped with the equivalent of 28-30 in
AVS. Instead the equivalent of 31-32 are AVS XIV.2.10-11 and 33 = XIV.2.28.

X.85.32: The most natural reading of the first hemistich, followed by all tr. including the publ.
tr., takes ddmpati in b as the obj. of vidan in a. This makes yé asidanti an unabashed embedded
relative clause with finite verb. In a late hymn like this we can expect some loosening of
syntactic restrictions, but it is also possible to produce an unembedded reading. The lexeme d
Vsad essentially always has an acc. complement, including occasional personal acc., as in
X.142.4 d tva ... vdasavah sadantu “Let all the Vasus attend upon you.” It is therefore possible to
take dampati primarily with asidanti and supply it with vidan: “Let the highwaymen who beset
the married couple not find (them).”



X.85.34-35: In AVS the equivalents of these two vss. (AVS XIV.1.28-29 [in opposite order])
follow immed. on the equivalents of our 28-30 (AVS XIV.1.25-27). This is a more satisfactory
arrangement, since the two sets of vss. share a tone of menace and seem to take place in the same
general setting (as opposed to the intervening journey vss.). The AVS ordering certainly supports
the notion that our 31-33 are an intrusion.

Most tr. and comm. consider these vss. to refer still to the stained bridal garment, and the
fact that the vss. most likely immediately followed vss. 28—30 strengthens that interpr. The idea
is that the inauspicious aspects of the garment are treated and neutralized, and it is then purified
and given to a learned brahmin. However, the actions performed on the referent -- eating (or non-
eating) in 34b, various types of carving in 35ab -- are hard to square with the interpr. that they
are performed on a piece of cloth. I suggest rather that the focus has now shifted to the wedding
feast, in particular to the cow(s) killed for this purpose (remember 13c aghdsu hanyante gédvah).
True, the referent must be neut., which eliminates ‘cow’, but mamsd- ‘flesh, meat’ or kriird-
‘bloody (flesh)’ would work fine, or even just dnna- ‘food’ (I favor the first). The point is that
eating meat unsanctioned by ritual makes it distasteful, even dangerous, esp. for brahmins -- a
sentiment we should not find surprising in such a late hymn, as restrictions on meat-eating begin
to develop.

What renders the meat fit to consume is “knowing Surya” (34c sirydm ... vidydt); this is
taken by many to refer to the Surya hymn (e.g., Ge “das Surya-lied”), that is, as a meta-reference
to the hymn we’re in the middle of. I find this unlikely, esp. because sirydyah in the next, paired
vs. cannot have such a reference. I think the referential domain is broader -- it’s knowing the
cosmic significance of the goddess Strya and her mythical relation to marriage.

X.85.35: In my view the first hemistich is a graphic depiction of the carving up of the wedding-
feast cow, but this violent dismemberment is, in some sense, the public display of the private
(sexual) violence just enacted in the bridal chamber (in vss. 28—-30). This accounts for pada c,
“behold the forms of Sturya!” (sirydyah pasya ripdni) -- in other words, “marriage,” as
represented by Siirya, is not only the joyful, festive occasion everyone is celebrating, but has its
dark and brutal side. Happily it only takes a brahmin (or a learned brahmin) to neutralize the
latter. (See comm. ad X.26.6 for speculation that the garments may be included in this
purification -- though I am not particularly convinced by my own tentative suggestion there.)

X.85.36ff.: From here until the end of the hymn, the interpr. is fairly straightforward and the tone
generally sunny.

X.85.36—41: The speech of the husband, followed by the famous sequence about the previous
divine husbands of the bride.

X.85.36: The 1st ps. / 2nd ps. cast of this vs. and the following one seems to connect them with
the set of vss. that preceded the dark interlude, esp. 23—27. But it is striking that in the same
formula “grasp the hand,” the 1st ps. declaration in our vs., grbhndmi te ... hdstam, has the older
bh form of ‘grasp’ (Vgrabh), while the compounded gerund hasta-gihya in 26a has the
newfangled Vgrah that is only just beginning to creep into usage in the late RV. This suggests
that grbhndmi te hdstam is the quotation of a traditional formula, which would not be surprising.
There are other lexical connections between this vs. and 23-27 just mentioned:
saubhagatvdya (a) echoes subhdga (25d; also satibhagyam 33c), mdya pdtya (b) sahd pdtya



(244d), ydthédsah (b) ydtha ... dsati (25cd); gdarhapatyaya is repeated from 27b. ‘Reaching old
age’ (jarddasti-) is lexically different but semantically similar to jivri ‘elderly couple’ (27d). And
the divine actors, Bhaga, Aryaman, Savitar, Puramdhi (36¢, with Piisan in 37a), are mostly the
same: Bhaga and Aryaman in 23c, Savitar 24d, Pusan 26a; only Puramdhi is absent from the
earlier section.

X.85.37: Don renders sivdtamam proleptically as “rouse her to be most eager to please,” which is
appealing.

Given the context, my “humans” for manusydh in b might seem jarring, and inferior to
the “men” of the standard tr. (save for Re’s lapsus [HymSpéc] “les dieux,” which indirectly
supports my “humans”). But manusya- and related forms are never gender-focused: the contrast
is humans/men v. gods, not men v. women. Taking it in its standard sense (“humans”) works
here because the next vss. concern the previous non-human husbands; see manusya-jah in 40d,
of the fourth, human, husband after the first three.

In cd “eagerly” might be better than “willingly.”

X.85.39: This vs. presents a minor syntactic problem, which has led to divergence of interpr. By
my interpr, cd is a rel. clause hanging off ab, which lacks an overt antecedent to ydh. It seems to
me an easy matter to supply tdsmai in ab “has given (to him), who ...”” -- not an unusual
phenomenon in the sometimes loose world of Rigvedic relativization. Other tr. separate ab and
cd syntactically. As far as I can see, Ge’s interpr. “Langes Leben werde dem, der ihre Gatte ist”
is syntactically impossible because it requires taking unaccented asyah as the first word of the
relative clause. He also appears to be taking dirghdyuh as a karmadharaya ‘long life’, rather than
a bahuvrihi ‘having long life’, as does Re (fld. by Don). However, the latter two split the
hemistich differently, with dirghdyur asyah being the first clause and the second beginning with
vah (Re: “Longue durée de vie soit a elle! Et I’époux, puisse t-il vivre cent automnes!” He
simply suppresses the rel. prn.). By this interpr. the long life is the wife’s. It is not possible to
determine the nature of the cmpd dirghdyus- by accentuation: because dirghd-and dyus- are
accented on the final and initial respectively, dirghdyus- can have either underlying karmadhar.
dirgha-dyus- or bahuvr. dirghd-ayus- accent. However it’s worth noting that essentially all the
other dirgha- cmpds in the RV (rt. noun dirgha-sriit- is a bit of an outlier) are bahuvr. and that
both the other two occurrrences of dirghdyus- (IV.15.9-10) and the lone voc. dirghdyo (stem -
ayu-) (VIIL.70.7) are bahuvrihis. I thus favor the bahuvr. analysis, which is reflected in the publ.
tr.

X.85.41: The contrast between dadat (a, b) and adat (c) is noteworthy and the reason not clear to
me -- though the augm. aor. may cast this action as the recent past (see also the near deictic imdm
referring to the wife) as opposed to the further past of ab. The publ. tr. reflects this. Redupl.
dadat itself is something of a mystery: though it should belong to the redupl. pres. dddati, it can’t
be a straightforward injunctive, which should of course be *dadat. Interestingly, injunctives to
the redupl. stem with long root vowel (i.e., the type *dadat) are not attested, though imperfects
of the type adadat are. The slot is filled by forms like this, which look like thematizations, but
which are probably old short-vowel subjunctives, reinterpr. as injunctives. Hoffmann (Injunc.
134 n. 53) tries to claim that the type dadat is always subjunctive, but that’s not possible here,
since the sequence ends with the augmented adat in c.



X.85.42—47: Generalized blessings and good wishes posing no rhetorical challenges.

X.85.43: The almost featureless god Prajapati, who has a great future ahead in Middle Vedic,
only begins to make his appearance in the late RV. Here he enables an etymological figure:
prajam janayatu prajdpatih.

Pl. nah ‘for us’ presumably refers to the whole extended family, not to the dual married
couple.

ddurmarngalih picks up sumargalih in 33a.

X.85.44: devdkama-: a bahuvr. that can mean either ‘loving the gods’ < ‘having love for the
gods’ (approx., objective genitive) or ‘having the love of the gods’ (i.e., loved by the gods)
(subjective genitive). Renou does it the latter way: “aimée des dieux,” though most, incl. the
publ. tr., go for the former. But given the fact that the gods are asked to provide blessings — and
the fact that god-loving piety (in the mode of later bhakti) isn’t particularly characteristic of
Vedic religion, perhaps Renou is right.

X.85.45: The first hemistich ends with krnu, the second with krdhi. Although ingenious
arguments could be constructed to explain the use of metrically equivalent 2nd sg. act impvs. to
the pres. and aor. stems respectively, I think this would be taking ingenuity too far.

The phrase “her husband the eleventh” is probably not an indication that her immature
husband is going to behave for the rest of his life like an overgrown teenager, lounging around
playing video games and eating pizza while she indulges him. Rather it probably reflects the
notion, commonly expressed later, that the husband enters his wife’s womb and is reborn as a
son.

X.85.47: The actors in the last hemistich, MatariSvan, Dhatar, and (fem.) Destr1, do not figure in
the standard wedding line-up. Matari$van is ordinarily the fire-bringer or fire itself, later wind.
None of these roles overlaps significantly with the wedding. Dhatar “the Placer / Disposer” is at
least in early Vedic an abstract sum of his derivation: agent noun to Vdha. Destri is only found
here in the RV, though she occurs several times in the AV (P V.26.5, VI.19.2, XII.11.3,
XVI.22.2 [=S X1.4.12], XVIL.108.6 [=S X.10.17]), XIX.42.7, but nowhere in an absolutely
clarifying context. In the AV she is associated with the vasa cow and also with female divinities
associated with fertility, esp. Sinivali, which may help explain her presence here. In fact, the
earliest attestation of Sinivali, in RV I1.32.6 (q.v.), may help explain our vs. In that vs., Sinivalt
is urged to “apportion offspring to us” (prajam devi dididdhi nah), with an impv. to the root
Vdis, of which déstri- is the fem. agent noun. The Destri here may be the goddess who
assigns/apportions children to prospective parents, while the masc. Dhatar (‘placer’) is
responsible for the actual placement of the embryo in the womb: see X.184.1 dhatd garbham
dadhatu te “let the Placer place the embryo in you” (followed by a vs. in which Sinivalt is urged
to do the same). Destr1 the Assigner and Dhatar the Placer may work in tandem in creating
offspring for the married couple, which would explain their prominent presence in the last vs. of
the wedding hymn. With this new interpr. of Destr1’s function I would change the tr. from “... the
Disposer ... the Director” to “... the Placer ... the Assigner.”

Why MatariSvan is here is less clear; perhaps in his role as wind, he represents the life
breath of the child-to-be. On MatariSvan as breath, see AVP XVI1.22.5 = AVS X1.4.15.



X.86 Vrsakapi

This justly famous hymn consists of a sometimes raunchy dialogue between Indra, his
wife Indrani, and a monkey (Vrsakapi). It has received a vast range of interpr.; besides the
standard, see Re, Hymnes spec.; Don; Schnaus, Dialoglieder. I tr. and discussed it at length in
SacWife (74-88), where I introduced my own interpr. of the hymn as reflecting a mock-
Asvamedha (see also publ. intro.). I will not reproduce all this disc. here, though I still strongly
believe it, nor engage in detail with other interpr.

X.86.1-23: All 23 vss. of this hymn end with the refrain visvasmad indra uttarah “Above all
Indra!” Since there are many places in this hymn in which Indra’s fortunes seem to be at a low
ebb (starting with vs. 1), the refrain can sometimes seem out of place. But if the hymn depicts an
Asvamedha for Indra, all actions would ultimately glorify him.

X.86.1-2: In SacWife (p. 76) I suggest that these first two vss. represent the year-long journey of
the ASvamedha horse before it returns to be sacrificed.

X.86.1: The standard interpr. ascribe this vs. to Indrani, but I think it makes more sense in the
mouth of Indra, esp. the ref. to mdtsakha ‘my comrade’ identifying Vrsakapi.

Because dsrksata (a) is accented and amamsata (b) is not, the domain of /i is only pada
a, with b the main clause, a syntactic distinction that is elided in some tr.

In vrsdkapi- both the accent and the length of the stem vowel of the 1st member are
anomalous. Assuming the 1st member is visan- ‘bull(ish)’, the 2nd-syllable accentuation
deviates from its base form (rather like the troublesome simplex visva- versus cmpded visvd-),
and 1st-member accentuation for a tatpurusa is also unusual. For description / recognition of
these issues, without real explanation, see, e.g., AiG I1.1.42, 251 (with Nachtr. 73), 266 and KH,
Aufs. 356.

The thieving, intoxicated Vrsakapi is reminiscent of the monkeys drunkenly wrecking the
grove in Ramayana V.59-61.

X.86.2: Here I follow the general view that Indrant speaks this vs. She is trying to match Indra’s
rhetoric, which may account for the unusual use of /47 in the first hemistich, matching his A7 in 1a.
Her anydtra also echoes his ydtra in 1c.

X.86.3: There are various ways to construe the parts of this vs., esp. pada d. I (and others) take d
as an afterthought disjunctive object to cakdra, parallel to the more important fvdm in pada a.
Positioning it as a sort of appendix to the rest of the sentence not only downplays its importance
(as I just suggested), but also reinforces the structural parallelism of this dialogue: 1d arydh
pustésu mdtsakha is partly matched by 3d aryé va pusti-mdt vdsu. JC pointed out the mdt
immediately following pusti- in both padas but with quite different grammatical identities.

The pada-final sequence u nii in ¢ is a close mirror-image of pada-initial nd i in 2c.

X.86.3—4: The rhetorical matching is esp. tight at the beginning of these two vss.:

3a. kim aydm tvdam vrsakapih

4a ydm imdm tvam vrsdkapim
Note also that forms of vrsdkapi- are found in all 4 vss. so far, 3x at the end of an odd pada (Ic,
3a, 4a), once at the beg. of an even one (2b).



X.86.5: The rhetorical echoes continue, linking 4 and 5: the first word priyd picks up priydm at
the beginning of 4b; pada-final kapih (a) matches the three previous pada-final (vrsa- )kapi- (1c,
3a, 4a); the ¢ padas are structurally the same:

4c s"va n" asya jambhisat

6¢ Siro n' asya ravisam
This rhetorical template may explain why the sigmatic aor. of Vru, an apparent anit root (ppl.
rutd-; see EWA s.v. RAV?), shows up here as an -is-aor. This is the only verb form to the root in
the RV; however, it must be admitted that there are other set forms, including aor. ravista in a
widespread mantra in Vedic prose. See Narten 225.

The root Vdus ‘spoil” can be used elsewhere in Vedic and later for specifically sexual
misbehavior.

X.86.6: Indrani’s boasting about her sexual prowess may seem jarring; in fact scholars like
Thieme (see SacWife p. 278 n. 156) deny that Indrani, the wife of the great god Indra, could
speak like this and assign the vs. elsewhere. But there is a precise analogue in the ASvamedha --
when the chief wife lies down with the dead horse and speaks a verse that contains the complaint
nd ma yabhati kds cana “no one at all is fucking me,” while her female entourage is engaging in
sexual banter with the priests (see SacWife 78—79 for the comparison with our vss. here; 6672
for the fuller ASvamedha script).

On the style of Indrant’s speech, see comm. ad vs. 7.

On -yasu- see comm. ad 1.126.6.

X.86.7: This is the first vs. spoken by Vrsakapi, and it is in a markedly lower register than the
dialogue so far -- even vs. 6, which, though vulgar in content, is morphologically and
syntactically elevated: Indrant punctiliously distinguishes between the primary and secondary
comparative and uses the injunctive (/subjunctive bhuvat) against Vrsakapi’s finite future
bhavisydti.

In addition to this verb form (finite futures being relatively rare and late-ish in the RV),
other signs of the register difference are the intimate and informal voc. amba (twice), the
popular/diminutivized voc. sulabhike to the I-form of Vrabh (Vlabh being late and rare in the
RYV), and the use of iva to qualify a verb, not mark a simile -- also surely the initial uvé, whatever
it may be (see below). My tr. tries to represent the abrupt register shift; in most of the standard tr.
Vrsakapi might as well be speaking like an Oxbridge don.

The initial word of the vs. uvé, found only here in Skt., is disputed: the leading
contenders are the older one, that it is an exclamation/interjection, or what is probably the current
one, that it is the 1st sg. of a verb Vu ‘see’ (= Hittite au-/u- ‘see’). I share the latter view. See
EWA s.v. uvé (with lit.) and LIV s.v. *h;eu. However Kloekhorst in his 2008 Hittite Inherited
Lexicon (p. 229) disputes this connection, in part because the meaning of the hapax uvé cannot
be independently verified, and he revives the exclamatory explanation. He fails to cite the Pkt.
(Ardhamagadhi) ua(ha) ‘see!” adduced by W. P. Schmid, whose sense is pretty clear and which
supports the interpr. of uvé here as a verb ‘I see’. On the Pkt. form, esp. the apparent thematic -a-
, see v. Hiniiber Uberblick §430. That the only Indic correspondent to RV uvé is found in Pkt. is
another indication that Vrsakapi’s speech is low register.



X.86.8: Indra, the speaker, seems to be trying to wrench the discourse back up to a higher level.
Though Indrani’s physical charms continue to be praised, the adjectives are quite decorous -- see
Thieme’s demonstration (1985: 244) that they correspond almost uncannily to descriptors of
Greek goddesses. Closer to home, the phrase subdhiih svarigurih modifies the minor goddess
Sinivalt in 11.32.7, who appears with Indrani in the last vs. of that hymn (I1.32.8). Note the r-
form of the ‘finger’ word, angiiri-, against parallel arigiila- — perhaps an indication of the
elevating of the discourse; stronger evidence is the cmpd pithu-stu- ‘broad-braided’, a truncated
form of pfthu-stuka-, which characterizes Sinivalt in the hymn just cited (I11.32.6). The word for
‘braid’ is simply stiika-; there is no evidence that it’s a diminutive or popularly suffixed form,
but Indra seems to be reacting to Vrsakapi’s sulabhike by lopping off what he may have
perceived as the “low” suffix -ka-. EWA calls pfthu-stu- a false archaism.

X.86.9: On the suffix -aru- in sardru- see comm. ad I11.30.8. As for the word itself, JC (diss.
2023: 83—-84) cleverly suggests that the word means ‘horny’ (in the English sexual slang sense)
and is yet another deriv. of the IE stem *Ker-hz- ‘head, horn’, extensively disc. by Nussbaum
1986. For derivational details, see JC’s disc. I would now emend the tr. to “this horny creature

On the possible double sense of abhi Vman, both ‘have designs on’ and ‘disrespect’, see
comm. ad X.27.11.

X.86.10—11: Most tr. and comm. assign these next two vss. to Vrsakapi and his supposed wife
Vrsakapayi respectively. I very much doubt the existence of a separate figure Vrsakapayi, as I
discuss in SacWife (pp. 81-82); for my interpr. of the voc. visakapayi in 13a, see comm. below.
And I find it difficult to believe that after his slangy informal speech in vs. 7, Vrsakapi could so
easily code-switch to the solemn hieratic diction of vs. 10. Instead, as disc. in the publ. intro., |
think 10-11 are spoken by the narrator, who affirms Indrani’s exalted status -- not only as
Indra’s wife, but as the central figure of the ritual, the ASvamedha, that will ensure Indra’s
prosperity and long, indeed unbounded, life. In other words, after the vulgar and unseemly sexual
squabbling between Indrant and Vrsakapi (the “sacrificed horse” figure), we are reminded that it
was all in service of the greater good and that we should glorify Indrani for her (selfless) act.

X.86.10: The standard tr. and comm. take this vs. as temporally unified: the glorification of
Indrant (cd) happens/happened at the gatherings depicted in ab. I instead think her habitual past
behavior (ab) is contrasted with her exaltation now (cd). In the past she went to and participated,
as Patni, in the normal recurrent rituals (perhaps the Patnisamyajas), but at the ASvamedha she
has taken on a much more central role, allowing her to be magnified (mahiyate) not only as the
possessor of a hero (virini) and one whose husband is Indra (indrapatni), but as the “Adept of
Truth” (vedhd rtdsya), an august Indo-Iranian title, here surprisingly applied to a female. (For
further disc. see SacWife p. 80 and nn. 160, 161.)

X.86.11: The tone of solemn celebration continues here. Note the fronted name indranim and the
Ist person aorist asravam “I have heard of Indrani (as) ...,” which has an archaic and ceremonial
air. The Ist ps. speaker is the poet/narrator, by my interpr. For similar phraseology, cf. IV.39.6
dadhikrdvno akarisam “I have celebrated Dadhikravan.” Or, for that matter, 1.32.1 indrasya ni
viryani prd vocam, etc.



I do not understand who “these women” (asu ndrisu) are. Perhaps Indrani’s female
attendants at the A§vamedha, or -- more likely -- (all) women here on earth?

X.86.12—14: In my view, all three of these vss. are spoken by Indra. (The standard view assigns
13 to Vrsakapi.) In 12 Indra laments the loss of his friend -- who (again in my view) has now
been sacrificed and is going, in the form of an oblation, to the gods. But the happy result of this
sacrifice is indicated in 13—14: Indra is once again receiving abundant offerings, after the hiatus
noted in the first hemistich of the first vs. of this hymn. I take this to be the direct result of the
successful A§vamedha. On these vss. see SacWife (81-82).

X.86.12: Note that two of the words used to describe Vrsakapi in the opening of the hymn—
sdakhi- (1b) and priyd- (4b)—recur here.

The pronom. adj. iddm qualifying havih suggests that the sacrifice is happening here and
now.

On “watery” (dpya-) see disc. in SacWife (pp. 278-79 n. 165).

X.86.13: The voc. visakapayi that opens this vs. is singlehandedly responsible for sending so
many interpr. off the rails. A figure, Mrs. Vrsakapi, has to be invented for it, and she then needs
to have things to do and vss. assigned to her to speak -- even though there is otherwise no
evidence for her existence, her actions, or her words. Within my A§vamedha model there is a
simple explanation that avoids these unconvincing excursions: because Indrant has copulated
with the (now dead) monkey, Indra can address her as “wife of Vrsakapi,” right after he
addressed her as Indrani in 12a. Ritually she fills both roles, and it is in her role as (temporary)
wife of Vrsakapi that she has brought about the rich feast of oxen on which Indra will gorge
himself, as well as providing herself with good progeny.

X.86.14: On kuksi as ‘cheeks’, see comm. ad X.28.2, etc.

X.86.15: This vs. reaffirms that soma is being offered to Indra again, in implicit answer to la vi
... sotor dsrksata “they have left off pressing (soma).” For the evidence that soma is referred to
here (pace most interpr., who seem willfully to misinterpr. the words), see SacWife (82—83).
Most assign this vs. to the wife of Vrsakapi. I am inclined to think that it belongs to the narrator,
but if the 2™ ps. address to Indra calls that into question, I would suggest Indrani as alternative.

X.86.16—17: These two verbally responsive and sexually explicit vss. carry the message of the
hymn, in my view. See disc. in the publ. intro. and SacWife (83—84). The first of them expresses
what might seem to be a self-evident statement: the sexually successful male dominates (“is
master” ise). This is what in later Sanskrit might be called the piirvapaksa. The following vs.
exactly reverses the statements of the first: all the words in the same order are found in both;
only nd sése “he is not master” and séd ise “just he is master” are flipped, each acting as main
clause to the other relative clause. This second statement is counterintuitive: the sexually
unsuccessful male is the one who dominates. We can see this as the siddhanta, in later terms.
And it is fitting and perfectly appropriate exactly in the ASvamedha: the king and sacrificer
stands aside, impotently, while his wife copulates with another (a horse, as it happens). But the
horse is killed: sacrificed and offered to the gods -- much good its sexual “success” did it! And



the sexually inactive king receives all the benefits of the sacrifice and his power and dominance
significantly increase after an ASvamedha.

This pair of vss. is the climax of the hymn; the remaining vss. seem like an appendix,
with 19-22 forming a little group that treats the year-long travels of the animal-to-be-sacrificed
that chronologically precedes the action of the rest of the hymn.

X.86.18: On this vs. see my disc. in SacWife (84-85). Flg. Old (somewhat contra v. Schroeder),
L interpr. it with ref. to charm for virility in AVS (V1.72) in which a pdrasvant- with an esp. big
penis serves as model. In a sense this vs. summarizes the ritual in advance: Vrsakapi finds ritual
paraphernalia and a slaughtered animal that represents virility, just as he will, likewise
slaughtered, at the end of the ritual involving him. This vs. introduces the journey vss. 19-24.

X.86.19-24: As indicated above, I believe these vss. describe Vrsakapi traversing the year-long
circuit prescribed for the horse in the A§vamedha. This journey was briefly alluded to in vss. 1—
2. Vrsakapi (vs. 19) embarks on his journey with a noble purpose: to distinguish between Arya
and Dasa, between wise and foolish -- establishing the boundaries, as the A§vamedha horse does
in the later ritual, between “our” domain and that of outsiders. In the succeeding vss. Indra and
Indrani attempt to lure him back to his fate.

X.86.19: Most assign this vs. to Indra, but it then has little or no narrative connection with what
follows. See disc. SacWife (85 and n. 175).

X.86.20: Pada a contains an “X and which Y” construction, which I have not represented in tr.
As JSK points out (DGRV 1.135), we should have expected the order ... ydc *ca krntdtram. On
krntdtra- see comm. ad X.27.23, where I suggest ‘cleft’ would be better than ‘chasm’ here.

Since the pl. of grhd- is often used to refer to a single homestead (presumably consisting
of a number of buildings), this could also be tr. “to the nearer house.”

X.86.21: With most I assign this vs. to Indrani, adding her encouragement to the preceding vs.
(20), which I think Indra speaks. There is sinister ambiguity in everything she says. Although
superficially it sounds like an enthusiastic “welcome home,” promising delights on Vrsakapi’s
return, under the surface it alludes to Vrsakapi’s impending sacrifice and death.

To begin with, the 1st du subjunctive kalpayavahai can be either inclusive (I and you =
Vrsakapi) or exclusive. In the former case she’s suggesting that she and Vrsakapi can together
arrange pleasures for each other. In the latter case, the other subject would obviously be Indra,
her husband and, perhaps more important, the Yajamana of this ASvamedha. The obj., suvitd-
‘easy going, easy passage’, is reminiscent of sugd-, which we met in 5d. And more to the point
the same sugd- is found in a telling passage in the RV A§vamedha hymn, at the moment when
the horse is put to death, with the death and the subsequent journey to the gods euphemistically
expressed: 1.162.21 nd vd u etdn mriyase nd risyasi, devédm id esi pathibhih sugébhih “You do
not die nor are you harmed. You go to the gods along easygoing paths.” In our pada b it certainly
sounds as if Indra and Indrant would arrange similar paths for Vrsakapi. This impression is
strengthened by the last pada, dstam ési pathd piinah “you go home again along the path” -- esi
path [INSTR] being exactly the expression in [.162.21. Here ‘home’ can stand for ‘heaven / the
gods’.




Even the cmpd svapna-ndmsana- can be read doubly. If ndmsana- belongs to Vnas
‘disappear / perish, (transitive) destroy’, ‘sleep-destroying’ could be read as Indrani’s invitation
to Vrsakapi to continue their sexual relationship, but if to Vnas “attain’, with ‘sleep’ = ‘death’, it

can identify Vrsakapi as one about to attain his final “sleep.”

X.86.22: The last of the journey vss. The grammatical puzzle it poses, not evident in tr., is that,
though only two entities are addressed, Vrsakapi and Indra, the 2nd ps. verb (ajagantana) is
plural, as is the adj. modifying the subjects, iidafiicah. I discuss this in SacWife (86 and n. 178)
without finding a satisfactory answer. Perhaps, Indrani is an unexpressed third, or perhaps all the
victims of the A§vamedha are included.

I do think the vs. refers both to the sacrificial procedure and to the death journey. The
directional adj. sidafic- can mean both ‘northward’ and ‘upward’: the latter can refer to the same
journey to the gods in heaven as I suggest for vs. 21. As for the former, as I point out in SacWife,
the place where the horse is killed in the A§vamedha is north of the Mahavedi, and it is led there
just before the killing. The same double sense may be found in -yopana-. It can be a pun on
yiipa-, the post to which sacrificial animals are tied. But a form of Vyup is found in one of the
funeral hymns, X.18.2, where the living turn away from the dead and take up their lives again:
mrtyoh paddm yopdyantah ‘“‘effacing the footprint of death.”

I don’t quite know why the last hemistich is framed as questions, but perhaps the
uncertainty created by the double reading is the reason.

Note the /-form pulu- for standard puru-. It may be telling that the only other occurrence
of pulu- is at the end of another dialogue hymn, 1.179 (Agastya and Lopamudra), whose vs. 5
contains the cmpd pulu-kdma- ‘having many desires’.

X.86.23: This vs. notoriously has no obvious connection to the rest of the hymn. However, there
are some verbals echoes with other parts of the hymn (see SacWife 86—87). More important, the
prodigious fertility of Manu’s wife in this vs. resonates with at least one of the aims of the later
Asvamedha, namely to remedy childlessness and produce sons (as at the beginning of the
Ramayana).

For disc. of the larger Indo-European context of this vs., see Watkins (Dragon, p. 53).

X.87 Agni Demon-smiter
Not surprisingly given the subject matter, both recensions of the AV contain versions of
this hymn: AVS VIII.3 and AVP XVI.6, with somewhat different vs. orders.

X.87.1: The hymn opens with the word ‘demon-smiter’ (#raksohdnam), setting the tone for what
follows. As if to contrast Agni’s roles, or to soften the effect of that first word, the second pada
opens with the oppositional mitrdm ‘ally (= friend)’.

Re rejects ‘sprinkle’ for é jigharmi in favor of his ‘attirer a soi’—on which see my
objections ad X.6.4. He claims that the context doesn’t favor ‘sprinkle’ here, but rousing Agni to
smite demons requires kindling him and, indeed, producing a roaring fire. The ritual sprinkling
(with ghee) in this first vs. readies Agni for his aggressive actions in the rest of the hymn.

On miira-deva- see comm. ad VII.104.24. I realize that the alternative interpr. ‘having
roots as gods’ is given some support in this hymn by the occurrence of miila- ‘root’ in 10d (and
possibly sahdmiira- in 19¢), but I still find this alternative unlikely.



X.87.2: This vs. nicely depicts a sequence of actions involving Agni’s mouth, The sequence is
set up by the first word in the vs., dyo-damstrah ‘having metal jaws’: first he “brushes / touches”
the foes with his flame (ab), his flame often being likened to his tongue; then he “seizes” them
with his tongue (c), and finally puts them in his mouth (d).

The root affiliation of vrksvi is disputed: Old and Wack favor Vvrasc ‘hew’, while most
(incl. the publ. tr.) opt for Vvrj ‘twist, wrench’. Because of the mouth imagery, I find ‘hew’
unlikely.

X.87.3: Given the continuing focus on Agni’s mouth, Say’s equation of ubhayavin- as ubhaya-
dant-, reflected in all the standard tr., seems correct, even though in its other occurrence in
VIII.1.2 it has a more general sense. The point here is to contrast Agni as predator animal with
peaceable ruminant pasu-s like cows that have teeth in only one jaw.

X.87.4: As Lub convincingly argues ad AVP V.8.4, the evidence of the Paippalada demonstrates
that Salyd- means ‘tip, point’ of an arrow, not the shaft. Given this, asdni- in the same pada
should not also mean ‘(arrow) point’. Ge takes asdni- as whetstone here: “die Pfeilspitzen (wie)
an Schleifsteinen streichend.” But Vdih ‘smear’ is an odd action to perform with a whetstone,
esp. if poison is what is being smeared. Better to take asdnibhih as an instr. of accompaniment,
indicating a different if similar weapon -- quite likely slingstones for a slingshot. I would now
emend the tr. to “smearing their tips, along with slingstones ...” Both sharp projectiles would
“pierce” their targets and introduce poison into their bodies.

X.87.5: Notice bhindhi in pada a, echoing bhandhi in 4d.

If asdni- is ‘slingstone’ in 4, it must be here as well: I emend the tr. to “Let the murderous
slingstone smite him ...” Although “with its blaze” (hdrasa) might seem inappropriate to a
slingstone (or an arrow point), we should keep in mind that it is Agni / fire that lies behind all
these weapons. hdras- is quite common in this hymn: vss. 5, 10=14, 16, 25. For further on this
word, see comm. ad X.16.7.

In the special register of this hymn, it can be hard to determine the particular nuances of
lexemes found elsewhere, and vi Vci is no exception. Ge “verstreuen,” Re “sépare (ses membres)
déchiré(s).” Although I think Re is in some ways closer to the mark, the problem with his
rendering is signaled by the final parenthesis “(s),” sneakily making the singular obj. vrkndm into
a plural that can be separated into parts. My own “open up” is based on the use of vi Vci for
clearing / opening up paths. See comm. ad 1.90.4. After hewing apart the body, the aggressor
pulls it apart to get to the bloody flesh.

X.87.6: The ydd opening c is pleonastic, functionally doubling the ydtra that opens the vs.; it also
provides a useful prop for enclitic va.

X.87.7: Whether what is recovered is inanimate (my “what was seized”) or animate (most other
tr., e.g., Klein [DGRV 1.390] “... the one seized ... from the sorcerer seizing (him)”) cannot be
determined from dlabdham -- nor does it really matter.

As Re points out, the [-forms dlabdha- and alebhand- contrast with the r-forms of the
same lexeme in vss. 2 and 8: d (...) rabhasva. Besides the two forms in this vs., there is only one
other occurrence of Viabh in the RV, also in the late Xth Mandala (X.130.7).



The phonologically marked animal name ksvirika- occurs only here in the RV, though it
is marginally attested in the BYV Sambhitas as well as in the AV versions of our hymn. A
carrion-eating bird of some sort makes contextual sense.

X.87.8: Unlike the rest of the hymn, where Agni is urged to perform direct violent actions, here
in the first hemistich he is asked to “proclaim” (prd brithi) who the sorcerer is, in a quasi-
legalistic way -- though direct action returns in the 2nd hemistich. This brief switch to the verbal
may prefigure the emphasis on the deceptive, untruthful qualities of the foe in some of the
following vss.: 9d, 11b, 12d, 13ab, 15.

The theme of true and false speech may also be indirectly reflected in the use of the
epithet nredksas- ‘having his eye on men’ in this section: 8d, 9d, 10a (and 17b), since this cmpd
is often used of gods, esp. Siirya, witnessing (and then judging) the behavior of mortals. Because
the other three occurrences of nrcdksas- in this hymn clearly modify Agni, the genitive in the
phrase in d, nrcdksasas cdksuse most likely refers to Agni too (so explicitly Ge and Re), even
though it would be awkwardly coreferential with the implicit 2nd sg. subj. of the impv.
randhaya: “(O Agni,) make him subject to the eye/gaze of the one [=you] with his eye on men.”
However, it is possible that this instance actually refers to the Sun, with whom Agni is then
conflated in the next vss.

X.87.9: The re-use of cdksus- from 8d, clearly identifying Agni’s eye, supports the standard view
that the cdksus- in 8d is also Agni’s, despite my comm. above.

The ambiguity of value of the root Vraks is on full display in this vs. On the one hand
Agni is urged to raks the sacrifice (pada a), but his enemies are identified as rdksas- in ¢ (and
10a).

X.87.10: Ge (n. 10b, fld by Re) plausibly suggests that the phrase “three points™ (or “tops”) trini
... agrd actually represents “top, middle, and root,” as in 111.30.17 id vrha rdksah sahdmiilam
indra, vrscd mdadhyam prdty agrdam Srnihi “Tear out the demonic power, root and all, Indra;
cleave its middle; shatter its top.” Note that our passage contains two of the three verbs in
I1.30.17: $rnihi (2x) and vrsca.

X.87.11: sphiirjdyan is the only form of this root in the RV, though it occurs later. Here it
phonologically anticipates saphariijam in 12b and dhiirvantam in 12d. For a recent etymological
proposal see comm. ad X.46.5.

X.87.12: On the formation of Saphariij- see comm. ad X.44.9. As there, I would here consider an
alternative tr. ‘breaking with the hoof/hooves’.

X.87.13: Padas a through c each identify a different kind of speech that Agni can weaponize in d.
The coreferential pronoun tdya in d simply picks up the last of these, fem. yd in c.

The vdcds trstam “harshness of speech” uttered by the rebhdh supports my interpr. of
rebhd- as ‘hoarse-voiced’, against the standard anodyne ‘singer’. See comm. ad VI1.3.6, etc.

X.87.14-15: All four padas of 14 and the first of 15 begin pdra, which is echoed by the first
word of 15b pratydg. The 1st three padas of 14 also have the same verb, 2nd sg. impv. srnihi
(which should also be supplied in d), and the first pada of 15 has the 3rd pl. equivalent srnantu.



On miira-deva- see vs. 2 above.

X.87.15: As noted in the publ. intro., this is one of two vss. that lack direct address to Agni and
grant other gods a piece of the action.
Both V$ap ‘curse’ and trstd- ‘harsh’ are reprised from 13ab, here construed together.

X.87.16: The standard tr. take dsvyena pdsuna as referring to two entities: “horse (flesh) and
cow(‘s flesh),” while I take it as single, with dsvya- modifying pdsu-.

X.87.17: The root affiliation and meaning of the desid. titrpsa- are unclear. On the one hand, the
only root Vrp with a full repertoire of forms, including verbal forms, is Virp ‘be satisfied /
satiated’; Vtrp ‘steal’ is confined to the root noun, found in cmpds like pasu-trp- ‘cattle-stealing’,
asu-tip- ‘life-stealing’. On the other hand, an instance of the latter cmpd is found in our 14d,
which sets up the presumption that a verb form containing this root syllable three vss. later
should belong to the same root. Moreover, Ge (n. 17¢) points out that Vtrp ‘be satisfied’
generally takes a gen. complement, not the acc. found here. And indeed Ge and Re, as well as
Heenen (p. 150), interpr. titrpsat as ‘seeks to steal’, in contrast to Wh (AV VIIL.3.16 “would fain
enjoy”’). The publ. tr. takes it as a pun, an interpr. I still think is correct.

X.87.18: The second hemistich brings another pair of pada-initial pdra, like vss. 14—15.

X.87.19: The cmpd sahdmiira- potentially connects with two different pieces of this hymn. The
2nd member -miira- is phonologically identical to the 1st member of miira-deva- in 2¢ (on which
see comm. ad loc.). As noted there, I take the miira- in miira-deva- with miird- ‘dumb, doltish’;
others, however, consider it an r-form of miila- ‘root’. At least with regard to the cmpd in this
vs., that is a reasonable hypothesis, for sahd-miira- has a doublet sahd-miila- in 111.30.17, a
passage quoted above ad vs. 10. Vs. 10 contains simplex miila-, referring to the base or
foundation of the sorcerer, which should be ripped out (“rooted out,” in the English phrase). I
think that is the primary sense of the cmpd sahdmiira- in our vs.: Agni is supposed to destroy the
sorcerers entirely, “root and all.” But I also think that the use of the r-form deliberately evokes
miira-deva- in 2c: destroy the sorcerers along with their foolish (gods). Note that sahdmiiran
kravyddah in our vs. echoes miiradevan ... kravyddah in 2cd.

X.87.21: After pada a, which is an abbreviation of 20ab, this vs. is structured by a series of
etymological dyads: kavih kdvyena (b), sdkhe sdkhayam and ajdro jarimné (both ¢), mdrtan
dmartyah (d).

The verse is characterized by the absence of the imaginative violence urged on Agni in
the rest of the hymn. In particular, “as a poet with your poetic skill” is a far cry from the hewing
apart, burning up, and eviscerating that Agni has engaged in earlier in the hymn (and later).

X.87.22: As in 21b, we find Agni in his role of poet (here vipra-). In both passages Agni-the-
poet is conceived of as a protective enclosure (pdri).
On bhangurd-vant- see comm. ad VII.104.7.

X.87.24: On kimidin- see comm. ad VII.104.2.
Once again Agni as poet (vipra), and in this vs. “we” also figure in that role.



X.88 Surya and Vai§vanara
On the structure and contents of the hymn see publ. intro.

X.88.1: The first hemistich of this vs. is straightforward syntactically and semantically, but the
elements in the second hemistich can (and have been) construed in a variety of different ways.
Among the questions are 1) are bhdrmane and dhdrmane syntactically parallel, and if so are they
infinitives? 2) if either or both is/are infinitives, is tdsya to be taken as subj. or obj. of one or
both? 3) what is the syntactic function of dat. bhiivanaya? 4) whose svadhd- is in question? 5) is
paprathanta injunctive or subjunctive, and in either case is it transitive (with -anta replacement)
or a medial intransitive contrasting with the well-established transitive active? 6) If transitive,
what is its object? The answers to these questions crucially affect what cosmic situation we think
is depicted. I will not explore the various, quite distinct, answers that have been given (besides
Ge, Re [EVP XIV], Old, see also, for ex., Kii 320 and Kohler [RV kavi 117, 131-32]), but will
simply detail my own interpr. -- which does not agree in its entirety with any other, though it
does agree with some on a number of points.

In my interpr. the two -mane forms are parallel infinitives, whose logical subject is tdsya,
referring to Agni. Their object is bhiivandaya ‘world’, which has been attracted into the dative by
its governing infinitives. The svadhd is the gods’, since it’s closer to their verb paprathanta than
to words relating to Agni. The verb is an injunctive, referring to cosmic origins; it is transitive
and takes a gapped acc. bhiivanam as object (i.e., the same word that has been attracted into the
dative [see above]). (On these thematic-looking pf. forms, see comm. ad VII.86.1. They are
otherwise act.; our form must be an -anta replacement, since real middle forms of Vprath are
normally intrans.) As I interpret it, the point is that in the beginning the gods spread out the
world by their inherent power, but it is now Agni’s responsibility to maintain it (through the
ritual associated with him).

X.88.2: The second hemistich begins with tdsya and ends with asya, both with the same referent,
namely Agni. Re takes them as contrastive: “de cet (Agni) 1a, de cet (Agni) ci,” But this seems
unlikely: if the first form were meant to refer to the celestial, distant Agni, we should expect a
form of asaii, viz. gen. amiisya. Ge’s (n. 2cd) explanation of the doubling as tautological is more
persuasive. In fact fdsya is in the standard position for an anaphoric sd / tdm form, and it is
doubled by asya adjacent to the noun on which it’s dependent (sakhyé). This doubling might be
an argument against taking tdsya in 1c with svadhdya in 1d, since, to match 2cd, we might have
expected an asya in 1d close to its noun.

X.88.3: On the clash of gender and deixis in prthivim dydm utémdm, see comm. ad VIII.40.8d.
The phrase is repeated in vs. 9.

X.88.4: I take the subj. of samdiijan in d to be the gods at the primal installation of the ritual fire,
when they chose (vrnandh) Agni as their Hotar -- pace Re, who supplies “prétres,” presumably
referring to human priests. This action of the gods is in harmony with my interpr. of 1cd, where 1
suggest that the gods, having spread out the world in the beginning, left it in Agni’s charge.

On neut. sthd(h) in this formula, see comm. ad 1.10.14.



X.88.5-6: In these vss. Agni first stands “at /on the head of the world” (bhiivanasya miirdhdn
Sa) and then “becomes the head of the world” (miirdhd bhavah 6a). I take the first to refer to the
location of the fire on the ritual ground and the second, of course, to the fire itself. Agni is
elsewhere referred to as “the head of heaven”; see disc. ad X.125.7. That Agni becomes the head
of the world “by night” (ndktam) in vs. 6 results from the lack of competition from the sun
during the night; the sun’s appearance in the early morning presumably dethrones Agni from his
exclusive position.

X.88.5: The two clauses of the 2" hemistich imply that our ritual praise of Agni was necessary
to enable him to become yajiiiyah.

X.88.6: The standard tr. (see also Kohler, Kavi 118) take fdtah as “from him [=Agni]”; even
though Ge’s parallel (n. 6b) from AB VIII.28.13 agner va adityo jayate is telling, I think the
source here is left vaguer.

The acc. phrase in ¢, maydm ..., needs a governing verb; “behold, see” seems reasonable
on the basis of passages like X.55.5 devdsya pasya kdvyam ... See Ge n. 6¢.

As always, maya- is difficult: ‘uncanny power’ might be a good alternate to ‘artful
contrivance’ here.

The referent of d is not specified, and as far as I can see, it could be Agni or Siirya -- or
both, though some identify it specifically as Agni (Gr s.v. tiirni-, Re; neither Ge nor Old weighs
in). Although I think both are probably meant, the description fits Siirya somewhat better. As
disc. ad I11.11.3, 5, I now think that #irni- is a synonym of tardni- and derived from V7. The
basic meaning of tardni- seems to be ‘transiting’ (e.g., [.50.4), used of the sun journeying across
the sky. The same sense fits nicely here, and I would replace the publ. tr. with “that he pursues
his work as he transits, knowing the way.” This can secondarily be applied to Agni, who is
qualified as tirni- (I11.11.5) and tardni- (1.128.6, etc.) ‘advancing’.

X.88.7: “Whose womb is in heaven” (diviyoni-) of Agni seems a mirror image to the birth of
Surya from Agni or his general environs in the immed. preceding vs. (6b).

The morphological identity and referent of faniipdh have elicited more dissension than
seems warranted. The question is whether it modifies the gods (devdh) or the oblation (havih),
with the former position taken by Say., Gr, Re, and the publ. tr., the latter by Ge and Kohler
(Kavi 118, 333), while Old and Scar (305) consider both options, though Old leans towards
havih. The ending -dh speaks for nom. pl. m., though admittedly the rare neut. sg. to root nouns
in -d- seems to take the masc. -s ending: see comm. ad VII.8.6. However, Ge’s (n. 7d) invocation
of X.61.1 is no support: his attempt to make mamhanesthdh in that passage a neut. sg. is quite
dubious; see comm. ad loc. The contextual argument for taking taniipdh as modifying havih rests
on the next vs., which contains a masc. sg. phrase yajiidh ... taniipdh -- the thought being that if
the sacrifice in that vs. is taniipd-, then the oblation in the previous vs. must be too. But I see no
problem with a conceptual evolution: the gods being taniipd- transfer this quality to the sacrifice
that they create. In fact the evolution is expressed by the first hemistich of the next vs., 8ab.

X.88.8—-10: The impfs. ajanayanta (8b), djanayanta (9a) and aor. djijanan (10b) have the same
subject (gods) and object (Agni) and appear to refer to the same long-past event; there is no
“aoristic” coloring of the third verb. The only syntactic difference is that djanayanta in 9 is in a
rel. cl., but this should not condition a difference in tense/aspect stem (and doesn’t in 8b). In this



particular case, the two forms seem to be interchangeable. The medial ending -anta is of course
an -anta replacement (see my 1979 I1J article), functionally equivalent to an active. Cf. act.
ajanayan in 13b, again with the same subj. and obj. referring to the same event.

X.88.8: In ¢ Ge (n. 8c) takes sg. sd as attraction to the number of the predicate yajridh but
representing a plural -- so notionally “these became their sacrifice” -- a construction that would
follow the practice of Vedic prose in nominal clauses. Although I think the three elements that
the gods created in ab do go into making the sacrifice of ¢, I’m not sure we need to invoke this
syntactic rule, since a summary “this” would work as well. By contrast Re takes sd as referring
to Agni: “C’est (Agni) protecteur de nos corps qui est devenu pour eux le sacrifice (méme).”
Since Agni is only one of the elements that the gods create in ab, this seems to violate the logical
structure of the vs.

Note that the last phrase in the vs., tdm dpah, somewhat echoes taniipdh closing pada c,
as well as 7d.

X.88.9: bhiivana-, which earlier in the hymn is sg. and means ‘world’ (vss. 1, 2, 5; see also 12a),
here transitions to pl. ‘beings, creatures’ (also vss. 11, 16).
On prthivim dyam utémdm, see above ad vs. 3.

X.88.10: Kohler (35) identifies this vs. as an omphalos vs., referring back to the 1st vs. and
forward to the end of the hymn, vss. 18—19.

There are a few points of difference between the various interpr. of ab. Ge (fld. by Scar
334) construes divi devédsah (a) together as “die Gotter im Himmel,” whereas I (with Re and
Kohler 334) construe divi with djijanan, referring to the location where the gods created Agni.
That divi devdsah is found in the next vs. (10d), where it must refer to the gods’ placement
(ddadhuh) of Agni in heaven (so also Ge), supports my (/ Re’s / K&’s) interpr., as does the cmpd.
diviyoni- ‘whose womb is in heaven’ used of Agni in 7b.

Another question of deployment of an adjunct involves Sdktibhih. Ge construes it with
rodasipram ‘““der mit seinen Kriften die Welt erfiillt,” while Re, Scar, Ko, and I assign the
powers to the gods. Since rodasiprd- is found in 5d without an instr., it seems likely that the
same usage of this root noun cmpd is found here, and their powers are what the gods use to
create Agni.

Gr, Ge, and Re take bhuvé in the phrase bhuvé kdam as an infinitive: more or less “made
him to become threefold.” But “to become” seems pleonastic; I prefer (with Ko) to interpr. “for
the world,” which anticipates the fuller visvasmai ... bhiivanaya “for the sake of the whole
world” in 12a. I do acknowledge, however, that kdm appears twice elsewhere in the hymn with
an infinitival dative: 1d dhdrmane kam “to support” and 18d vidmdne kdm “‘to know.”

The threefold nature of fire encompasses the sun, lightning, and the earthly fire, acdg. to
Ge (n. 10c), but it could in addition (or even instead) refer to the three ritual fires.

X.88.11-14: The phrases bhiivanani visva “all living beings” (11d) and visvasmai ... bhiivanaya
“for the whole world” (12a) trigger the suite of repetitions of Agni’s vaisvanara- in 12b, 13a,
14a.

X.88.13: The negated pres. part. dminant- occurs here without expressed object. I supply
daivyani vratani “divine commandments,” on the basis of 1.92.12=1.124.2 (both of Dawn), where



the neut. acc. pl. phrase is object of dminati. Ge (n. 13c) supplies disah ‘directions’ as object on
the basis of 1.124.3, while noting vratd- as a possible alternative. Both possible objects are found
frequently with Vimi and both here would indicate that Agni Vai§vanara moves unerringly. With
vratd- as object, the expression would indicate that though he wanders (carisnii), he moves the
way he’s supposed to, not contrary to the cosmic order. Supplying disah produces much the
same result: he doesn’t confuse the direction he’s supposed to go in.

X.88.15: This vs. has been much discussed, seeming as it does (perhaps misleadingly) to refer to
the devaydna and pitrydna, already found in the RV and important conceptually later. One of the
problems confronting such an interpretation for this passage is that in this vs. there are two routes
(dvé sruti) but three genitives: pitindm (a), devdanam utd mdrtyanam (b). Given the formulaic
nature of “gods and mortals” and the separation of this phrase from the gen. of ‘forefathers’, it is
hard to match the Pitars and the gods with the two paths and sideline the mortals. The disposition
of the three genitives and its theological implications are much discussed (see Ge’s long n. 15,
Old, etc.). I follow Ge (and Kohler 335) in construing pitindm with asrnavam, as the source of
my information, not as owners of either path. Since the Pitars are explicitly asked for esoteric
cosmic knowledge in 18c, this seems reasonable. I have no particular views on the nature or
ownership of the paths.

X.88.16: Vs.-initial dvé, matching dvé opening vs. 15, invites the identification of the two
entities, with the two routes of 15a referred to here as well. But this is not the standard view: Ge
takes dvé as Heaven and Earth, Re, similarly, the two cosmic masses, and it is the case that the
du. adj. samici can have such a reference; see, e.g., [11.30.11, VIII.6.17. Moreover, since H+E
appear in the last pada of the preceding vs. (as Father and Mother) and since the vs. seems to
concern Agni as the Sun making his daily transit (cf. tardnih in d), the two world halves make
sense as defining the space through which he journeys. But I would not rule out a reference to
the routes of vs. 14, esp. since one can conceive of the Sun traveling along a fixed route. Perhaps
the two routes in this vs. are the (visible) one from east to west and the opposite, unseen one
from west to east that brings the Sun back to his starting point.

Pada b seems deliberately obscure. The root affiliation of the 2nd ppl., vimrsta-, is
uncertain: it could belong to either Vmrs ‘touch’ or Vmyrj ‘wipe’, which in this lexeme are in fact
semantically quite close. With Gr, Ge, Re, etc., I take it to Vmrs. However, unlike them I would
insist on the literal meaning of the root, not a watered-down mental equivalent (e.g., Re’s
“scruté-distinctivement”). On this lexeme and its literal interpr., see disc. ad X.65.7.

Pada c is almost identical to I1.3.1, of Agni, as Ge points out (n. 16¢), while tardnir
bhrdjamanah (d) is found in VII.63.4b of Siirya (Ge’s n. 16d). The hemistich thus captures the
dual identity of Agni in this hymn.

X.88.17-19: On these vss. and esp. the participants in the dialogue, see publ. intro. As disc.
there, I consider the dialogue to be at first between Heaven and Earth, who have figured
prominently in the past few vss. and who are spatially identified by dvarah pdras ca “the lower
and the higher” (17a). The standard view (in addition to Ge, Re, Old, see Scar 289 n. 408, K6
336) is that the participants are two priests on the ritual ground, on the basis esp. of 19¢d.
Although these interpr. discount the implicit vertical axis of dvarah pdras ca in favor of “nearer
and further,” the vertical orientation is clear in the related phrase avdstat ... pardstat in 14d; see
also dvaram pdram ca in the immed. preceding hymn (X.87.3). As indicated in the publ. intro., |



think the participants silently morph into the priests found in 19¢cd. This would fit the oscillation
between the divine primordial instantiation of the sacrifice and its present-day performance of it
that structures the rest of the hymn.

X.88.17: My interpr. of this vs. differs significantly from the standard in another respect: I
consider the two clauses in cd between the kdtarah question in b and the kdh question in d also to
be questions. In other words, everything from 17b through 18b belongs to the question sequence,
even though the @ sekur clause in 17¢ and the ndksanta clause in 17d do not contain explicit
interrogatives. These two questions, with the subject sdkhayah ‘comrades’, concern the success
both of the gods in their original creation of the sacrifice and the priests who perform it now.

X.88.18: As Say. already pointed out (see Ge n. 18ab), the answer to these kdti questions --
“one” -- is given in the Val. hymn VIII.58.2.

The impossible hapax upaspij- has received more than its share of attention. Its general
sense and tone are clear: it refers to a frivolous or insulting question. Its phonological similarity
to sphij- / sphigi- ‘buttocks’ suggests something in the latter, rude or contemptuous, realm. In
addition to the lit. cited in EWA s.v., see Scar (664—65) and most recently J. T. Katz, “The
Riddle of the sp(h)ij-: The Greek Sphinx and Her Indic and Indo-European Background” (in
Pinault and Petit, eds., La langue poétique indo-européenne, 2006). Katz takes it as a dvandva
“lap-buttock™ (upa(s)-sp(h)ij-) referring to a trick or double-sided question. Like most attempts
at etymologizing this word, it is more clever than persuasive.

X.88.19: As indicated in the publ. tr., I think this vs. asserts that the (daily) performance of
sacrifice will continue as long as the cycles of the natural world do -- an assertion that may be
esp. important to establish the neologistic brahmana priest as an eternal figure.

Ge somewhat perversely takes nd as the negative here despite being in a position strongly
associated with the simile particle and in fact in the same phrase in V1.50.8 usdso nd prdtikam,
where Ge does take it as a simile marker. No other interpr. follow his lead.

The fem. pl. adj. suparnyah surely refers to Agni’s flames, as is generally agreed. The
question is why it is feminine. I think the ref. is to metaphorical mares, as in I1X.86.36 haritah
suparnyah “fine-feathered golden mares,” there used of soma drops.

The flames “clothe themselves as if in the face of Dawn” because flames are red-gold
like the dawn sky.

X.89 Indra

As noted in the publ. intro., this is an old-fashioned well-made hymn, making use of
familiar rhetorical devices like patterned repetition: e.g., the negatives in 6ab, the pada-initial
perfects in 7, the preverb prd in 8cd-9ab and again in 11, indrah + GENITIVES in 10, dnu in 13.

X.89.1: Instead of stava the Pp reads stava, which Old pronounces (persuasively)
“wahrscheinlich falsch.” As disc. in the publ. intro. this hymn almost self-consciously locates
itself in the Ilr. praise-hymn tradition and would follow the convention of the annunciatory 1% ps.
at the beginning of a hymn (as in [.32.1a indrasya nii virydni prd vocam) — here 1st sg. subj.
stava. Note that, as in 1.32.1, Indra is the first word of the hymn: indram stava.

Padas a and d end with the alternative instr. mahnd and mahitvd; 1 render them both as
‘greatness’, as I don’t think the poet is attempting to draw a semantic distinction, but simply



reacting to different metrical circumstances (disyllabic v. trisyllabic cadence end) and perhaps
aiming for variety.

With Ge (n. Ic) I take vdrobhih as referring to the dimensions of the worlds, not of Indra;
see IV.21.8 vdramsi pdrvatasya. As Ge points out, 2a supports this interpr.

X.89.2: At first glance the sun (in pada a) and Indra (b) appear to be identified, since both appear
in the nom. and there is only one overt verb — so Old (flg. Bergaigne). However, this makes for
both syntactic and conceptual problems in the rest of the vs. My interpr. is similar to Ge’s: I take
a and b as separate clauses, and supply an intrans. form of Vvrt with pdri in a, partly matching
the trans. idiom & V'vrt in b. The object of this transitive verb is then found in ¢, which describes,
without naming, the sun of a in the acc. In other words, the sun is doing its daily circuit in pada
a, and Indra is urged to turn the sun more in our direction in bc. The simile of Indra’s turning
chariot wheels is, of course, quite apt, given the sun’s circular shape.

X.89.3: Old suggests that arca is a misunderstanding for *arca, matching stava in 1a, and Ge tr.
as a 1st sg. subj. without comment. So also Scar (508 with n. 708). Yet I see no reason not to
take it as the 2nd sg. impv. it appears to be, as an ex. of poetic self-address.

Although samandm can modify brdhma in the following pada (and is so taken by Gr, Ge,
and Scar), I do not see why a formulation chanted by a single person and directed at a single god
would be ‘common’ or ‘joint’ (e.g., Ge “das gemeinsame Erbauungswort™; he thinks it’s held in
common by the group of singers [n. 3a]). I prefer to take it as a neut. adv. ‘in the same way’,
contrasting with ndvyam ‘new’, in the usual Rigvedic productive paradox concerning praise
poetry, that it is both traditional and new. The word also phonologically resembles, and so
contrasts with, negated dsamam ‘without equal’.

The root noun cmpd dnapavrt is potentially multivalent syntactically: it can be an adv.
(as the other occurrence in V.32.5 is, in my view; see comm. ad loc.), or it can modify either the
subj., i.e., the chanter, or the formulation. With Ge and Scar (508), I take it with the last: the
formulation that goes directly, without swerving, to its goal, the god Indra, but the other
possibilities cannot be ruled out.

The expression ksmayd divdah seems to show the same case disharmony as is found in
paired temporal expressions like divd ndktam “by day and by night.” Scar (508 n. 708)
tentatively suggests rather that it is underlyingly ksmayd *diva u, with matching instrumentals,
and means “mit der Erde und mit dem Himmel nicht zu vergleichen.” But this seems overfussy;
moreover it unnecessarily deprecates the formulation in question: that is, it implies that the
formulation cannot be compared to H+E and is therefore not as good — but why would it be
compared to them in the first place?

Our vi ydh prsthéva janimani arydh ... cikdya .... 1s very like IV.2.11 ... cinavad vi ...,
prsthéva vitd vrjind ca mdrtan “he will distinguish ... like backs, straight and crooked, (like)
mortals” (a parallel that is generally remarked on). Although the owners of the backs under
comparison are not identified, I assume that they are horses (so also Ge) and that Indra is being
presented as, in the first instance, a judge of horseflesh. Note that though our passage lacks
“straight and crooked,” vrjind ‘crooked’ appears in 8b. Th. (Fremdling 64—68) disputes this
interpr. of prsthd- and derives it instead from Vpras ‘ask’, with the meaning Riitselfrage, for both
our passage and IV.2.11: “Welcher Indra gesondert hat (=auseinander kennt) wie Ritselfragen
die Urspriinge des Fremdlings, keinen Freund sich wiinscht.” Although this is clever and the



morphological derivation itself is unimpeachable, it is unnecessary, and he still must reckon with
numerous undoubted exx. of prsthd- ‘back’.

X.89.4: The bahuvrihi dnisita-sarga- ‘having restless surges’ echoes the phrase dtisthantam
apasyam nd sdargam “like a busy surge that never stands still” in 2c. I consider dnisitasarga apdh
in our vs. to be an unmarked simile (so also Ge) matching the explicit simile in 2a.

There is phonetic play between -sarga(h) (a) and sdgarasya (b).

As Ge points out (n. 4ab), “the depths of the sea” can refer to the heart, the source of
poetic inspiration, as in IV.58.5 (cf. 11) hidyat samudriit, etc.

The wheels in ¢ (cakriya) pick up those in 2b cakrd. I suggest that the pf. cikdya in 3d
phonologically mediates between these two, esp. resembling cakriya with flips of vowel quality
and quantity.

X.89.5: As disc. in the publ. intro., this vs. seems intentionally designed to mislead. The subj. of
the hymn is of course Indra, whose name has appeared in all four of the previous vss. in
prominent pada-initial position (1a #indram, 2b #indrah, 3d #indrah, 4a #indraya). The string of
nom. sg. masc. descriptors in 5ab invites the audience to assume the same referent, esp. since 4cd
has Indra (though unnamed) in the nom. as well. But when we reach the beginning of the 2nd
hemistich we find instead #somah, and we must scramble to shift the adjectives of the 1st
hemistich to this new referent. The adjectives are in fact applicable to both referents, though with
slight adjustments of sense. For ex., the hapax bahuvr. dpanta-manyu- if applied to Indra would
mean ‘deriving battle-fury from the drink’, whereas Soma ‘provides battle-fury in/from his
drink’.

The first member of the next hapax cmpd trpdla-prabharman-, trpdla-, is found
independently in IX.97.8, modifying manyui- (which precedes it here). See comm. ad loc., where
I accept Mayr’s tentative connection to frprd-, found only once in RV (VIIIL.2.5; see comm. ad
loc.), characterizing soma, but also occasionally later. With Mayr I tentatively take trprd- to
mean ‘sharp’, a well-known quality of soma (though usually expressed by tivrd-), an interpr.
supported by some later Iranian evidence. The second member, prdbharman-, is found
independently (along with other nominal derivatives and numerous exx. of the verbal lexeme prd
Vbhr), referring to the presentation of ritual offerings. My “first impression” is a bit loose; Ge’s
“Anstich” (first draught) is better, capturing the pra while maintaining the physical quality of the
soma offering.

The adjectives in b are less rarified than those in pada a, and the first and last (dhiini-
‘boisterous’ and rjisin- ‘possessing the silvery drink’) are frequently applied to Indra. In fact
rjisin- is overwhelmingly an Indra word — applied to soma only once elsewhere (VIII.79.4). So
just before introducing Soma as the subject, we get a qualifier that seems to clinch the Indra
reference.

The construction of the second hemistich is unclear. Ge takes c as an independent clause,
which requires him to supply, indeed invent, a verb (wiegt ... auf ‘outweigh’). Not only is there
no support for this verb, but having sémah lean forward into a new clause diminishes the drama
of the surprise introduction of this subject for the expected Indra. I therefore take sémah as the
enjambed final word of the nominal clause of ab, with a new clause (comprising the rest of ¢
along with d) starting immediately after. The syntactic isolation of sémah allows the referent
switch to reverberate. This suggested disposition of the hemistich is essentially that of Ludwig’s
(see Old’s disc. and partial endorsement). The neut. pl. phrase visvany atasd vanani “all the



[other] bushes and trees,” subject of debhuh, is picked up by pratimdnani ‘counterparts,
equivalents’ in d as a sort of secondary predicate. Although Old hesitates somewhat to accept
Ludwig’s interpr. because of the “etwas harte Satzteilung,” note that there has to be a pada-
internal clause break in the next vs., 6b.

As Ge points out (n. 5d), this indicates that already in the (late) RV there may have been
ritual substitutes for the soma plant — however we interpr. the syntax of cd.

There is some debate about the meaning and function of arvdk. Ge (flg. Ludwig)
interprets it first as locational ‘below’ and then by metaphorical extension ‘lesser’; Old in
addition suggests temporal ‘until now’. I take it in its standard sense ‘nearby’, here
characterizing pratimdnani.

My only hesitation about the interpretation of the hemistich championed here is that it
involves an “all ... did not” construction (visvani ... nd .... debhuh “they all did not deceive ...”).
Some time ago I made a study of the interaction of quantifiers and negatives in Vedic (which I
thought I had published long ago but evidently did not) in order to assess the scope of the
quantifier in such contests (total “all do not” versus partial “not all do”). In the RV there are
essentially no examples of visva- / sdrva- plus nd; the only apparent exceptions involve the All
Gods (visve devdh) (see, e.g., I11.32.8), where the “total” interpr. is the only one possible, since
the All Gods are a corporate entity and could not participate in a “not all do” construction. In the
AV the apparent restriction against such constructions is slightly loosened, but they are still quite
rare; early Vedic prose has a few more, but it still seems to be avoided. In positing an “all do
not” reading here, I would point out that this is a late hymn; moreover the sequestering of the
“all” phrase in pada c, taken up by a non-quantified pratimédnani in d and with the neg. opening
d, may have made the construction acceptable: “All the bushes and trees — (as) near counterparts,
they do not deceive ...”

X.89.6: The first hemistich consists of a rel. clause (nd ydsya ...) that lacks not only a finite verb
but any predicate at all, followed by brief main clause: sémo aksah. These two words cannot
belong to the rel. cl. because the verb is unaccented. As was just noted, the mid-pada clause
break here supports the similar interpr. of Scd.

As to the predicate in the rel. cl., Ge supplies a verb “gewachsen sind,” with no
justification given; in fact in n. 6ab he suggests importing pratimédnani from 5d, as does Old --
and the publ. tr. concurs. There is a subtle shift in sense, however: in 5cd the bushes and trees
were not quite counterparts / equivalents of soma; here no cosmic geographical features are
counterparts / equivalents of Indra.

I am taking ydsya as referring to Indra; though both Old and Ge consider soma another
possible referent, they both seem to opt for Indra, and he seems the only possible one to me. To
knit the two clauses together we should expect tdsmai or indraya to begin the main clause.

Ge (see also Kulikov 142) takes cd as a single cl. dependent on the main cl. of b. This is
certainly possible but it requires seeing manyiih as the subj. of the two verbs in d, srndti and
rujdti. I prefer to interpr. cd as another depend. cl. (¢) / main clause (d) dyad, with Indra as the
subj. of the two main cl. verbs, which are accented because each is initial in its claus(ette) and
Srndti is also init. in its pada. This interpr. means that the pres. part. adhiniydmanah is predicated
in the c-clause. Kulikov (142) tr. the part. “being enhanced,” Ge “gesteigert.” The lexeme ddhi
Vni is found only once elsewhere in the RV (VII1.30.3) and, acdg. to MonWms, nowhere else in
Skt. In VIII.30.3 it means ‘lead /from out of” (though it is likely that ddhi there, flg. an abl. and
not in a normal preverb position, is actually simply a postposition). I think the same sense may



be found here: the manyii- is being drawn out of Indra, enabling him to perform the violent deeds
in d and the following vs. (8).
Note that the two verbs in d are reprised in the next two vss.: rurdja (7b), srnasi (8b).

X.89.7: The first three padas begin with fronted perfects jaghdna, rurdja, bibhéda.

The second clause in b, dradan nd sindhiin, is, at the least, highly abbreviated. It is likely
that nd sindhiin is a simile, with nd barred from final position by rule (see my 2024 ECIEC paper
“Penultimate nd ‘like’ in the Rig Veda: A Syntactic Archaism”). However, there is no
corresponding acc. in the frame. Moreover, judging from the use of Vrad elsewhere, we might
expect a dative sindhubhyah rather than an acc., with the object ‘way’, ‘path’, vel sim. See, e.g.,
VI1.47.4 yabhya indro dradad gatim iirmim / ... sindhavah ... “(You) for whom Indra dug out a
way, a wave ... o rivers.” This assumption underlies the publ. tr. However, VI1.49.1 allows an
acc. of “waters” in the same slot: indro ydh ... rardda, td dpah ... “which ones Indra dug out,
those waters ...” On the basis of this latter passage, I would modify our tr. to “He dug (them [=
fortresses]) out like rivers.”

X.89.8ff.: As disc. in the publ. intro. and see also Ge n. 8, the focus of the hymn shifts to the
punishment of those who break alliances (mitrd-) or have no alliances at all — a theme with deep
Indo-Iranian roots, as Ge also points out.

X.89.8: On the strongly emphatic use of ha tydd with 2nd sg. prn. see 1.63.4—7, VI.18.3,
VIIL.96.16-18 and comm. ad locc.

In d I take the object yiijam ... mitrdm as inanimate: “a bound alliance” (see also JPB,
Adityas 30: “a union (or) an alliance”), while for Ge it’s animate: “einen verbiindeten Freund”
(which in my terms would be “yokemate (and) ally”). In favor of the JPB/SJ interpr., prd Vmi
almost always takes an inanimate obj. (though this argument may be undercut by the following
vs. [however see below]), and, as the obj. in this simile, the phrase is parallel to inanimate dhdama
‘ordinances’ in the frame. In favor of Ge’s rendering, the root noun yij- is otherwise
overwhelmingly animate. I would consider an alt. tr. “yokemate (and) ally” here, but see comm.
on 9 immed. below.

X.89.9: As was just noted, prd Vmi almost always takes an inanimate obj. Here the verb has four
distinct objects, each marked out by the repetition of the preverb prd immediately before. One of
these, samgirah ‘agreements’, is definitely inanim. (and in its other occurrence is also the obj. of
prd Vmi [1X.86.16]), while mitrd- can, of course, be either the divine name or the common noun
‘alliance’. Thieme (M+A 62—-63) takes all four objects as inanimate nouns: “... who
deceive/betray ... a contract (mitrd), a [sic] hospitality (aryamdn), [friendly] agreements
(samgir), true speech (vdruna).” JPB (Adityas 86-87) follows Th in taking all four nominals in
an appellative sense, though with different renderings of aryamdnam (“custom’) and, esp.,
vdarunam (“commandment”). His argument for the appellative sense in part rests on an
observation similar to that made above, that “the object of prd mi is never a god or a man, but
rather a principle” (87). Although I’'m not sure I want to go so far as to eliminate the gods from
this passage entirely, esp. given the undoubted presence of Mitra and Varuna in the preceding vs.
(8c), I now see that the presence of clear inanimate samgirah and ambiguous mitrdm invites or
requires at least a secondary inanimate reading for arydmanam and vdrunam too and I would
now tr. the VP “... who transgress against Mitra [/alliance] and against Aryaman [/custom],



against agreements and against Varuna [/commandment].” In other words, to transgress against
the god is to transgress against the principle he embodies — or, perhaps better, vice versa.

The rel. cl. in ab is either dependent on amitresu in the main clause (c) (“on those without
alliance who ...”) or covertly conjoined with it (“on those without alliance (and those) who ...”).

Note the acc. vissanam, with vrddhi in the suffix, against the overwhelming number of
forms to this stem with guna in the suffixal strong forms (acc. vissanam, etc.). There is only one
other such form (in IX.34.3; see comm. ad loc.). It is not surprising that such n-stems would be
attracted into the dominant vrddhied type; what is a bit surprising in this passage is that it’s in the
same vs. with aryamdnam which maintains guna in its suffix.

X.89.10: Acdg. to Schindler (Root noun s.v. p. 45), the root noun vidh- is only a Nom. act.
“Vermehrung” (etc.): “An keiner Stelle ist vidh- Adj. oder Nag.” Although this statement is
accurate for the numerous singular occurrences of the stem, it cannot apply to this gen. pl.,
parallel to the gen. pl. médhiranam “of the wise (ones)”; it must mean “strong (ones).” Perhaps
the presence of them. adj. vrdhd- in the next vs. influenced the usage, though this is not much of
a hypothesis.

Pada d has both a rare break (——) and a bad cadence (~ - — x) (see, e.g., HVN metr.
comm.). Arnold (322) suggests flipping ydge hdv'ya — x to hdv'yo yége — x, which would fix
both problems — and would also distribute the paired terms kséme ydge in a way more in keeping
with the other three padas, where the pairs are broken up. Although Arnold’s suggestion neatly
solves two problems, my hesitation is that it is difficult to see why the word order would have
been disturbed redactionally to produce a metrically bad outcome. Old also is not convinced.

X.89.11: This vs. contains 8 occurrences of the preverb prd, each with an associated ablative.
The verb with which they are construed and which provides the idiom that controls the abl.
(“project beyond”) is ririce, which is found only in the break of the last pada. Note also that prd
is teasingly doubled by the s-stem abl. prdathasah in c.

X.89.12: The preverb prd, so prominent in 11, has one last gasp at the beginning of 12, but in a
different verbal lexeme (prd Vvrt), a small ex. of the poet’s sly misdirections.

The simile in ¢, dsmeva ... divd a srjandh “like a stone being launched from heaven,”
seems at first to connect with the last word of b, hetih (... missile like a stone”), but the 2nd sg.
impv. vidhya in c redirects the comparison: it’s Indra, the implicit subject of the impv., who’s
being compared to the stone, not his missile — yet another ex. of the subtle shifts and red herrings
that this poet cleverly indulges in.

The cmpd drogha-mitra- is generally taken as a tatp., e.g., “‘ein arglistiger, falscher
Freund” (Gr), with unexpected accent (AiG 11.1.266), or, with Ge (n. 12d), as a cmpd with a
governing 1st member (“die Freundbetriiger”). Old sensibly wants it to be a bahuvr. and suggests
the somewhat less sensible gloss “den Trug zum Freund habend.” Given the abstract use of
mitrd- elsewhere in this hymn, I suggest rather the b.v. ‘whose alliances are deceitful’.

X.89.13: Like vs. 11, in which the repeated prd-s culminate in the last pada with the withheld
verb ririce, here repeated dnu-s (6, this time) find their verb in gjihata in d. The obj. of this verb
is also withheld till the 2nd hemistich: indram in c.

Gr, Lub, and the publ. tr. take dha as the particle dha (of unclear function), but Ge (see n.
13a) as the neut. pl. of ‘days’. An argument against Ge’s interpr. would be that in the rest of the



vs. each dnu is associated with only a single element, whereas here there would be two: “days
(and) months” — and a similar one-to-one relationship is found in vss. 8cd—9ab and 11 with
repeated prd. However, in this vs. the various nominals associated with the preverb are ill-
assorted: “months” is the only temporal designation, with the others being features of
geography/landscape: trees (a), plants (b), mountains (b), world-halves (c), waters (d). If the first
dnu syntagm contains both days and months, the conceptual imbalance would be considerably
lessened. I therefore would now substitute the tr. “The days (and) months gave way ...” For
another short-vowel pl. dha see 1.92.3.

X.89.14: The root affiliation of the hapax cetyd- is disputed: to Vci® ‘avenge, requite’ or to Vcit
‘perceive’ (Gr); see Old and EWA s.v. The tone of the hymn certainly favors the former, and this
is reflected in most tr. (Ge, Scar 88, publ. tr.).

Ge construes aghdsya with cetyd, but the pada boundary is (weakly) against that, and it
works perfectly well with rdksah.

Although Gr assigns ésat to a separate root Ves ‘gleiten, schleichen’, it is better analyzed
as isat + d to the them. pres. isa- (so Old, Ge, Goto [1st Cl, 109 n. 84]).

The cmpd mitra-krii- (Gr -krii-) and esp. its 2nd member are much discussed; see esp.
Scar 88—89, EWA 1.414-15. The word is obviously related to kriird- ‘bloody’ (AV+), kravis-
‘bloody flesh’; the question is whether kriz is a verbal root or pseudo-verbal root or is simply a
nominal ‘blood’ (vel sim.). In my view, whether or not there was a “real” root Vkrii ‘be/make
bloody’, in this hapax cmpd the second member is treated as such. Only this interpr. accounts for
the accent and the likely meaning.

As disc. in the publ. intro., I consider pada d an intertextual reference to two famous
phrases in the great Indra-Vrtra hymn 1.32, both describing the slain Vrtra: 1.32.5 ... Sayata
upaprk prthivydh “... will lie as the embracer of the earth” (like our prthivyd aprk ... Sayante)
and 1.32.8 ... amuyd Sdyanam “... lying in that way” (like our amuyd sayante). (Both passages are
also adduced by Ge, n. 14d.) Because of the strong similarities between 1.32 and our passage I
think it likely that our dprk is a simple substitution under different metrical conditions for upapik
in [.32.5 and it is therefore unnec. to seek a special sense of the root noun cmpd here — as in Ge’s
“... nur so platt auf die Erde liegen werden” [I’m not sure how he gets that] or Scar’s “als ein die
Erde anfiillender Haufen derart daliegen.”

X.89.15: The hapax ogand- is taken by Gr (etc.) as derived from *avagana- lit. ‘von seiner Schar
verstossen’. Both the deriv. and the proposed sense are vigorously disputed by Old, with ample
ref. to previous lit. Old suggests a connection with SV iigana- and the sense ‘strong’, which is
reflected in current tr. (Ge, Kii 205, publ. tr.). The likely deriv. was sketched by KH (Aufs. 397-
98 [MSS 8 (1956)]; see also EWA s.v.), from a putative *ogr-nd- with MIA dev. of syllabic *r;
cf. Aves. r-stem aogara ‘power’. This is very likely and is reflected in the publ. tr., but it should
be pointed out that these enemies should not be powerful, but think themselves so — the word
must somehow fall under the domain of vrddhanta(h). See KH’s tr. (397) “die sich als
Machtvolle sehr hochgemut fithlenden.” Lub has recently disputed the MIA origins of this word
(“Chronology of the PS” in Studies in the Atharvaveda [ed. Leach et al.], 2025: 76-77).

Padas ¢ and d present contrastive images: the unallianced associated with “blind
darkness™ in contrast to “the nights with their good lights” (sujyotiso aktdvah) that overcome the
enemies. But why are the nights the agents here? Old suggests that the nights stand for our allies,
who prevail over the darkness of the foe. Possibly, but a more standard RVic image would be for



the day (/dawn/sun) to prevail over the darkness of night — not to compare the victorious side
with the only comparatively brighter night. In fact Ge (n. 15d) asserts that the sense is “Das Licht
soll tiber die Finsternis triumphieren,” so the emphasis in d is on the lights of the nights. This

still doesn’t seem to me entirely satisfactory.

X.89.16—-18: Starting with vs. 16 the hymn winds down with standard hymn-ending clichés:
urging Indra to come to our sacrifice (16) and expressing the hope that we may reap the benefits
of his presence (17). The here-and-now of the ritual is expressed by imédm ... sahiitim “this
common call here” (16¢) and niindm “now,” the final word of 17. The evd opening 17 is a
common way to introduce the final summary vs. of a hymn. And as often in final verses, the poet
explicitly identifies himself and his lineage by “(we) Vi§vamitras” in 17d. In fact 17 is the real
final vs.: vs. 18 is borrowed from I11.30.22, the final vs. of an Indra hymn in the Vi§vamitra
mandala -- another way of stamping the Vi§vamitra signature on this Xth Mandala hymn
attributed to a ViS§vamitra descendent, Renu Vai§vamitra.

X.89.17: The poet’s presentation of the Vi§vamitra signature just discussed is somewhat
complicated by this vs. As just noted, he borrows a final vs. (18) from the ViSvamitra mandala
(though it does not mention the Vi§vamitras directly), and he associates himself explicitly with
the Visvamitras in 17d. But 17cd is a direct borrowing of (or, to be more circumspect, is identical
with) VI.25.9, another hymn-final vs., except that for visvamitra(h) in d, V1.25.9 has
bharddvaja(h). In other words, our crafty poet’s most direct claim for his Vi§vamitra identity is
made by boldly manipulating (/stealing) the signature vs. of a different poetic lineage — another
sign of the intertextuality disc. ad vs. 14.

On the syntactic issues in cd, see comm. ad VI.25.9. As I suggest there, the problematic
utd may be connecting the two temporal expressions vdstoh and niindm, and the tr. could be
altered to “as we sing at dawn and also now.”

X.90 Purusa [SJ on JPB]

For a hymn as familiar and much treated as this one, a full commentary on content would
be de trop. I will limit myself to comments on details that may have become elided as the
“meaning” of the hymn became a consensus product of commentators both ancient/medieval and
indigenous, and modern and Western. For which, consult the numerous available translations and
discussions of it.

X.90.1: On the “ten-fingers’ breadth” see publ. intro., as well as Ge’s extensive n. 1d.

X.90.2: There is some ambiguity in the construction of the 2" hemistich, viz., how to connect
pada d with c. The current standard interpr. is the one found in the publ. tr., with ydd a
subordinating conjunction and the subject of atirohati the Purusa: “when he climbs beyond (this
world) ...” (more or less already Say., see also Re Hymnes spéc., Don, and Old’s comm.,
attributing this to Weber). However, ydd could also be a neut. prn. with antecedent dmrtatvasya
in c or a gapped gen. *fasya in c parallel to dmrtatvasya. The latter is Ge’s interpr.: “er ist die
Herr tiber die Unsterblichkeit (und auch iiber das), was durch Speise noch weiter wachst.” By
this interpr. ydd is the subj. of atirchati, but it would also be possible to combine this pronominal
interpr. with one where the Purusa is the subj.: “he is master over immortality (and over that



which) he grows beyond ...” or “he is master over immortality, which he grows beyond ...” For
some disc. see Ge’s n. 2d.

The problem is compounded by the fact that the lexeme dti Vruh seems to be confined to
this single passage (and its later repetitions). In the supposed example in RV IX.17.5 given by Gr
(and repeated by MonWms) the dti is construed elsewise, and the passages cited in VB for
mantra language actually contain ddhi (save for reps. of this passage). Nonetheless, dti does give
us some interpretational help. As Old points out, dti is found with verbs that have the Purusa as
subj. in the preceding vs. (1d) and in 5c, and so a certain excess, a “beyondness,” may
characterize the Purusa (see also in the next vs. 4b dto jydyan “(he is) more than that). This
would favor taking him as subj. of atiréhati here, whatever we do with the ydd and whatever we
make of the rest of the expression.

My point here is not to choose among these possibilities, but point out that there are a
number of syntactic ambiguities that keep a single interpr. from being imposed on this hemistich.

X.90.3—4: These two vss. contain the pairs #pddabh ..., #tripdd ... (3cd) / #tripdd ..., #pddah ...
(4ab), arranged chiastically, each member of each pair opening a pada. This tight structure,
combined with the exact repetition, invites (or requires) a strictly parallel interpretation of the
words. Yet all the standard tr., incl. the publ. tr., render tripdd differently in the two vss.: in 3 as
a noun (“three quarters”), but in 4 as a bahuvrihi (“having three quarters”). Compounds formed
thus are bahuvrihis; see esp. the very common dvipdd- ‘two-footed’. The rendering of #ripdd in
3b must therefore be adjusted; see below.

X.90.3: I would alter the tr. of ab to “a quarter (/[one] foot) of him is all existing things; the
immortal in heaven has his (other) three quarters (/feet).” For the reasons for this reinterpr. esp.
of tripdd see comm. immed. above; for bhiitd- as “existing things” see the use of bhiitdm in the
preceding vs. (2b) as “what has come into being.”

X.90.4: Note that the publ. tr. “with his three quarters ...” is simply a rendering of the nom. sg. of
the bahuvr. tripdd, which more literally (though less clearly) would be “Having his three
quarters, the Man ...”

X.90.6: There is a generally unnoticed contradiction in this famous vs., which is sometimes
obscured by translational choices. In pada a the Man is identified as the havis-, but in d the havis-
is “autumn” (sardd). The publ. tr. properly tr. them both as “offering”; likewise Ge “Opfergabe.”
But Re (HSpéc) “substance oblatoire ... offrande”; Don “offering ... oblation.” I don’t know what
to make of this duplication, which seems more careless than pointed — I don’t think that the Man
is being identified as autumn (or vice versa) -- but it should be noted.

X.90.7: I think the literal sense of praiiksan should be rendered: “they sprinkled [=consecrated].”
The Sadhyas, a group of divinities, are mentioned in the RV only in this hymn (see also
vs. 16) and in a vs. identical to our vs. 16 in the likewise late “riddle” hymn, 1.164.50. They are
somewhat more prominent, though hardly better defined, in Vedic prose texts.
That the Sadhyas and the seers were sacrificers, not the sacrificed, might be clearer in the
publ. tr. if “(also)” were changed to “(as did).”



X.90.7-8: Both of these vss. make use of the “X and which Y” construction: 7d sadhyd fsayas ca
yé and 8d aranydn gramyas ca yé, with the latter based on an acc. phrase aranyan *gramyams
ca. Another ex. of the construction is found in 10ab.

X.90.8: Unfortunately I do not think that the publ. tr.’s rendering of the 2nd hemistich can be
correct. It takes cakre as passive “was made into,” with “sacrifice” as the supplied subject to
which a series of nouns denoting animals are secondarily predicated. But that series is all in the
acc., and surely a construction “X was made into Y’ would require nominatives in the
predication (see in fact rajanyah krtdh in 12b). Moreover, medial forms of the pf. of Vkr seem to
be self-involved transitives (“made for oneself”) rather than passive (see Kii 136). So, although
the passive interpr. seems to me preferable on thematic grounds and would be parallel to the
intrans./passives jajiiire (3x), ajaya(n)ta (2x), jatdh in vss. 9—10, I’'m afraid we have to follow
the other standard interpr. (though see a tortured disc. of the problem in Re EVP XVI.149-50) in
supplying an unidentified agent (the Ur-Creator or Ur-Sacrificer) as subject — hence “he [=Ur-
Sacrificer?] made (it [=butter]) into the animals ...”

Since the “... and which Y” part of the “X and which Y” construction (on which see
comm. ad vss. 7-8) only affects the final term, while aranydn is in the acc., parallel to vayavydn,
a more syntactically accurate rendering would be “... those of the air, those of the wilderness, and
those that belong to the village.” This produces a more satisfactory Behaghel effect.

X.90.8-9: The root noun cmpd sarvahiit- is difficult to interpr. It goes all too easily into “was
offered in full” (publ. tr.), “vollstindig geopferten” (Ge), etc., which makes it sound like a past
part. cmpd. (*sdrvahuta-), but both its root accent and the cons. stem abl. ending make that
impossible. Although root noun cmpds can sometimes have passive value, that is fairly rare. |
would favor an interpr. of the type “offering everything” — a kind of go-for-broke complete
sacrifice. That all animate beings were the result in 8cd might then not be surprising.

X.90.10: I would suggest a small correction from “teeth on both jaws” to “in both jaws.”

Although most mammals have teeth in both jaws (incl. obviously humans), in the context
of this vs., which names domestic herd animals, esp. those associated with the sacrifice, the
semantic field is considerably narrowed. Cows, goats, and sheep (all in the 2" hemistich) have
teeth only in their lower jaws, whereas horses (pada a) have them in both. It’s not clear to me
what other diphyodont animals are referred to in pada b (donkeys? mules?).

The first hemistich contains another example of the “X and which Y” construction (see
comm. ad vss. 7-8 above), with the further complication that the Y is an indefinite (yé ké ca).

X.90.12: This is probably the most famous vs. in this famous hymn, depicting the creation of the
four varnas, which are otherwise not found in the RV. Although the correspondences between
body part and varna are straightforward, the syntax gets somewhat tangled.

There is no problem with pada a, but in pada b the number mismatch between du. bahii
‘two arms’ and sg. rajanyah is compounded by the agreement of the past part. krtdh with the
latter, not the former — leading to the publ. tr.’s “The ruler was made his two arms.” This is of
course temporally and causally incorrect — it should mean (and should be corrected to) “(his) two
arms were made into the Rajanya” — and we must assume a local adjustment whereby the ppl.
agrees with the immediately adjacent predicate.



Pada c is more complex. By my interpr. it contains the first, and only RVic, example of a
construction that becomes ubiquitous in Vedic prose, which I have termed “proto-izafe” (see Fs.
Mark Hale 2022, where 1 discuss this passage p. 175): an equational sentence in which the
equated element is found in a postposed nominal rel. cl. whose rel. is always the neut. sg. ydd
whatever the gender/number of the referent. The main clause is also generally nominal and
contains a demonst. prn. (usually esd- / etd-), as in MS 1.4.6 (114) eté vai devd dhutado ydd
brahmandh “Truly these are the non-oblation-eating gods, namely the Brahmins.” Our passage is
constructed in a very similar way, except that the pronominal form in the main cl. is also neut.,
rather than agreeing with the nominal subject there as in the Vedic prose exx. I therefore would
tr. “this (was) his thighs, namely the VaiSyas.” In other words, contrary to the publ. tr., which
seems to take #rii as a vague accusative of reference (“as to his thighs™), I interpr. it as a
nominative and subject of an equational construction.

The final pada is syntactically impeccable.

X.90.14: Note that the two feet are the source of the earth here, but of the Sidras in 12d.

X.90.16: The first pada with its three forms of Vyaj — yajiéna yajiidm ayajanta devih -- is
famous and disputed. Many interpr. it as the publ. tr. does, with yajiidm as a cognate acc. with
ayajanta forming a phrasal verb that just means “performed sacrifice.” By contrast, I interpr.
yajiidm in the same way as other accusative objects with Vyaj (usually gods), as the recipient of
the sacrifice: “the gods sacrificed to the sacrifice with the sacrifice.” See X.124.6, with a similar
expression discussed in my 2016 Staal Ged. contribution “The Divine Revolution of Rgveda
X.124” (p. 297), where I argue that this formulation expresses an “endless loop, an inescapable
reflexivity,” which is only broken when the human—divine sacrificial compact is established. I
would change the tr. of this pada to match my suggestion. See also X.130.3.

I do not understand pada c, in particular what #é ... mahimdnah “these greatnesses” refers
to. The publ. tr.’s awkward attempt to achieve parsable English with “its greatness” while
honoring the pl. with “these” (“these, its greatness, ...””) does not satisfy either. I’d substitute
“these great powers” without any idea of what is being expressed.

X.91 Agni

As noted in the publ. intro., this hymn resembles X.89, as a well-crafted consciously
traditional poetic product, even though the poet to whom it is ascribed is not the same as that of
X.89 and the starkly innovative X.90 intervenes between them. The composition is nicely
balanced with pleasingly intricate patterns of repetition and variation.

X.91.1: This vs. is crammed with both etymological figures and figures of sense (that is,
synonyms or near-synonyms that are not etymologically related). The former include ddme
ddamiina(h) (b), susdkha sakhiyaté (d), and possibly hota havisah (c) [it’s hard to know whether a
Rigvedic audience would perceive an etymological relation between the two]. Figures of sense —
in many ways more interesting — are jagrvddbhir jaramana(h) (a) and isdyann ildh (b) (on the
assumption that to the Vedic Sprachgefiihl the root nouns id- and 7s- [with its verbal form isdya-]
were etymologically unconnected). A third type is exemplified by vibhiir vibhdva (d), in which
the near phonological identity overcomes lack of etymological or semantic identity.



X.91.2: The dominant stylistic feature in this vs. is the amredita, with one per pada: grhé-grhe
(a), vdne-vane (b), janam-janam (c), visam-visam (d), which are tightly patterned. Those in the
first hemistich are both in the loc. and are adjacent to each other, at the end of a and the
beginning of b. Those in the 2nd hemistich are in the acc. and maximally distant, at the
beginning of ¢ and end of d.

The amredita is not the only stylistic feature. The first hemistich contains two nom. sg. rt-
noun cmpds in -ir (in sandhi), darsatasrir ... takvavir, with nom. sg. dtithir also participating in
this phonetic figure. The 2nd member -srir (a) is echoed by Sisriye (b), though they are
etymologically and semantically unrelated (so also Ge n. 2ab). The second hemistich goes in for
etymological figures connected to the amreditas: ¢ janam-janam jan'yah and d visah ... vis'yo
visam-visam. And we might note that jdn'ya- and vis’ya- are similarly formed and similarly
related to the root syllable of their respective amreditas.

On darsata-sri- see Scar 552 and for the general challenges of interpr. -sri- cmpds 546.

On takva-vi- see comm. ad 1.151.5, 134.5, also Scar 497-98. Note that vdne-vane is read
differently in simile and frame.

X.91.2-3: Almost like a textbook demonstration, these two vss. showcase the contrasting
presents to the roots Vksi ‘dwell’ and Vksa, ksi ‘rule, own’, both in the active indic. sg. for
convenient comparison: 2d kseti, 3¢ ksayasi.

X.91.3: The first three padas are defined by etymological figures of a straightforward sort:
suddkso ddksaih (a), krdtuna ... sukrdtuh (a), kavih kdvyena (c), vdsur vdsinam (c). Again there
is internal patterning. All three pairs in the first hemistich have a nom. / instr. pairing; the
nominatives in pada a are compds with su- and the pairs in a are chiastically arranged. In ¢ the
2nd term is gen., not instr. All three pairs in ab have parallels elsewhere (see Ge’s nn.), though
not all together or so densely arranged.

In ¢ (ék)a id # provides a thyme for b (visv)avit #, which make help to account for the
unusual, though by no means unprecedented, position of 7d.

X.91.4: ilayas padé picks up ilds padé in 1b. Note the close sandhi in both phrases.
On the sandhi of ivétayah (prob. iva étayah) see Old with further lit.

X.91.5: In pada a sriyah picks up (darsata-)srih of 2a.

The phrase cikitra usdsam recurs in 5b from 4c; in both cases of course usdsam is not
directly construed with the verb. In 5b the verb also enters into an etymological and phonological
figure: citrds cikitra (in sandhi).

X.91.6: After Agni’s attack on the plants in Sc and his consumption of them as his food in 5d,
this vs. depicts the temporally / logically prior actions whereby the plants, with the help of the
waters (here probably the rains that foster plant growth or the water [=sap/juice] internal to the
plants), conceive Agni/fire and give birth to him.

Pada-final rtviyam is repeated from 4a; see also 10a below.

The second hemistich contains three instances of ca. The one in c is an inverse ca
connecting the nominals vaninah and viriidhah. The second pair, in d, conjoin the two predicates
antdrvatih and sivate. As JSK (DGRV 1.172) points out, we should supply a finite form of Vbhii
vel sim. with the adjective antdrvatih (though correct his sg. [bhavati] to [bhavanti]). stivate is



presumably accented because it is a contrastive predicate (see Old as well as Re’s n. on the
passage).

Ge (n. 6d) adduces as parallel II1.55.5¢, which in fact adds a new wrinkle in the form of a
paradox. It too concerns the birth of fire from plants: antdrvatih suvate dpravitah “Having (him)
within, (though) unimpregnated they give birth to (him).” In that passage antdrvatih contrasts
with dpravitah -- the presumable difference is that though the plants have embryonic fire within
and are in that sense pregnant, they are not so because of sexual activity.

I consider samandm (c) and visvdha (d) as conceptually contrastive, despite their distance
from each other. Hence my tr. “who is just the same everywhere.” This is not the standard
interpr.: JSK (172) takes samandm as an acc. sg. m. emphasizing the identity of the preceding
tam with the two tdm-s opening padas a and b; Ge and Re take it as an adv. (gleichmissig / en
commun) loosely applied to the woody plants and sprouts. I think my interpr. yields richer
semantics and reflects the standard trope that there are many fires, which are also the same fire.
However, the repetition of samandm id in 8c may lend some support to JSK’s interpr.

X.91.7: This vs. returns to the theme of 5cd, with the mature Agni consuming the plants (that
gave birth to him in 6).
The position of ydd is at least a minor violation of the usual rules; see also vs. 12 below.

X.91.8: In Engl. the vs. seems to veer abruptly from the 3rd ps. to the 2nd at the very end (see
also Old, who remarks on the switch), but the Skt. of the first 372 padas does not have to be read
as 3rd ps. It consists of a string of acc. singulars, so there is no obligatory ps. marking, and could
simply take up the 2nd ps. ref. to Agni in vs. 7. However, the repeated tdm-s in cd, as well as the
acc. agnim in b, would incline the audience to a 3rd ps. reading. See also comm. on the next vs.,
9.

I do not understand the case mismatch between the contrastive pair drbhe (loc., ¢) and
mahé (dat., d). Perhaps the surface identity of the case endings in -e outweighed their
grammatical disharmony.

X.91.9: The first hemistich of this vs. closely tracks vs. 8, with the differences between them
seeming to force a 3rd ps. interpr. on most of vs. 8 (see disc. just above) contrasting with the
overt 2nd ps. of 9ab: instead of tdm id ... vrnate (8cd) we have tvdm id ... vrnate tvaydvah (9a);
instead of agnim hotaram (8b) hotaram agne (9b) — both with explicit 2nd ps. readings.

X.91.10: This vs. is identical to II.1.2. In his usual quest to identify the original locus of repeated
vss. (a quest we would not undertake in this post-Parry-Lord era), Bloomfield (RR, ad 2.12)
suggests that ours is the original: “The stanza is rather abrupt in 2.1, whereas in 10.91 its
sequence is peculiarly fit.” Presumably he is referring to the three mentions of Agni as Hotar in
the two preceding vss. (8b, 9b) and the following vs. (11¢) and the occurrence of the rare denom.
adhvariydsi in 11d — but one could argue in reverse that these occurrences invited the insertion of
a stock vs. containing hotrdm and adhvariyasi on the principle of concatenation. Note also that
pada-final rtviyam (a) matches those in 4a and 6a.

X.91.11: Re suggest that this vs. is a gloss of 10; as I just indicated, I would argue in the opposite
direction, that 10 is a ready-made vs. that was inserted between 9 and 11 on the basis of lexical
and conceptual similarities.



X.91.12—13: The vs.-initial imdh, imdm usher in the last section of the hymn, in which the poet
announces the here-and-now of the current ritual and esp. the praise the poet himself is offering
to Agni. To emphasize the parallelism of the two vss., the tr. of 13 should begin “this good praise
here would I proclaim ...”

X.91.12: The first hemistich piles up an impressive array of ritual speech types.

The second hemistich returns to the etymological figures that were prominent in the early
vss.: vasitydvo vdsave (c), recalling vdasur vdsinam in 3c, and vrddhasu ... vdardhanah (d). The
position of ydsu in d is a more egregious violation of the usual placement of relatives than the
one noted in 7. It may have been displaced to the right in order to accommodate the etym. figure
that opens the pada.

Re claims that vdrdhana- must be intrans. here, contrary to its other occurrences (and, I’d
add, to the standard trans./caus. function of -ana-nominals), but there is no necessity for this
view. vdrdhana- responds implicitly to vasitydvah: Agni strengthens the already strong ritual
praises he receives by awarding them goods.

X.91.14: The extravagant list of domestic animals in ab is structurally parallel to the list of ritual
speech types in 12ab. However, I don’t understand what actually happens to these beasts. With
Ge and Re, the publ. tr. takes @hutah to be the equivalent of ‘offered’ (/ ‘sacrificed’), but these
are not standard Vedic sacrificial animals — even the horse, whose sacrifice is rare and special.
Although it might be possible to interpret the animals as standing for the sacrificial substances
they produce — like “cows” for “milk” — none of them is associated in that way with an offering
substance. Moreover the juxtaposed ppl. avasrstdsa dhutah seem self-contradictory, since dva
Vsrj means ‘release’; cf. the internal contradictions of Ge’s ... freigelassen geopfert werden”
and Re’s “... sont offerts apres avoir été mis en liberté” (though see Scar’s tr. [311], which
harmonizes them: “... [zum Opfer] losgelassen, geopfert werden”). I now think that dhuta- must
be used as it is when Agni is the referent — that it means, literally and actually, ‘bepoured,
besprinkled’ (see the same usage of prdhuta- in the next hymn, X.92.3). If avasrstd- ‘released’
refers to a situation like that in the ASvamedha in later Srauta ritual where multiple wild animals
are tied to yupas as if to be sacrificed but then released, perhaps our passage alludes to a similar
situation but with domestic animals. Perhaps at their release they were sprinkled with a token
portion of ghee that sacralized them. I would feel more comfortable about this hypothesis if there
were any other evidence for it that [ am aware of. It also makes some trouble with ydsmin:
ydsmin ... dhutah can most easily be interpr. as “into which/whom (they are) offered.” But
perhaps it refers to the animals’ proximity to the ritual fire: “at which ...” In any case, I would
now change the tr. to “at whom/which horses, bulls, oxen, mated cows, rams are released (and)
anointed (with ghee),” though without a lot of confidence in its correctness.

It is possible that this parade of domestic animals is related to the hapax epithet of Agni
in c, kilala-pd- ‘k.-drinking’ (on which see Scar’s minimal disc., 311). Although kilala- is found
only here in the RV, it is common in AV (both S and P) +. As its phonology also suggests, this
drink seems to belong to a lower-register domestic sphere and is sometimes associated with farm
animals. See, e.g., AVS VIL60.5 (= AVP I11.26.5) iipahiita ihd géva tipahiita ajavdyah  dtho
dnnasya kildla vipahiito grhésu nah “Called on here are the cows, called on the goats and sheep;
then called on is the kilala of food in our houses.” In S IV.11.10 (/P I11.25.12) the draft-ox
(anadvdh-) and plowmen “go to” kilala-, while in P VIII.11.3 two draught-oxen are involved.



Although I can’t (yet) construct a scenario that provides a function for the list of animals in ab, I

now think this unusual ritual assemblage must be connected to the unusual kilala-drink — though

I don’t know why this association is found in the penultimate vs. of an otherwise traditional Agni
hymn.

X.91.15: dsye returns from 5d.

X.92 All Gods
On the (lack of) organization of this hymn, see publ. intro. Ge suggests that it is not
correctly transmitted.

X.92.1: With Ge and Re, I supply a 1st ps. verb of speech to govern the acc. phrase of ab. This
phrase has a stately traditional feel. Though Agni is not named, the descriptors unambiguously
identify him: yajidsya .. rathyam closely resembles rathir adhvardnam *“charioteer of the
ceremonies” used of Agni in 1.44.2=VIII.11.2 and V1.7.2; vispdti- visdm is a standard epithet of
Agni (e.g., II1.2.10, V.4.3). Hotar is of course his regular role (and is heavily present in the
preceding hymn; see comm. ad X.91.10); dtithi- ‘guest’ is also standard for Agni and appears in
the preceding hymn (X.91.2). vibhd-vasu- is only used of Agni, and cf. vibhdva in X.91.1.

The description of Agni switches to the nom. in the 2nd hemistich, capped by the finite
injunc. asayata of which Agni is the subj. On this stem see comm. ad VI.33.2. IH suggests that
this injunc. should have presential value, and an alt. “reaches heaven” is certainly possible; so
KH (Injunk. 119).

The two word pairs in ¢, S6caii chiiskasu and hdrinisu jarbhurad, are syntactically
parallel though chiastic: nom. sg. m. pres. part. / loc. pl. f. // loc. pl. f. / nom. sg. m. pres. part.
They also have a pseudo-etymological feel enabled by phonology: séc and Siisk / hdr and
jdrbhur.

X.92.2: Both Ge and Re construe akrnvata with two acc.: “make Agni (into) X.” Although this is
certainly possible, I prefer to take this mid. verb in the meaning ‘make (their) own’, a meaning
found elsewhere, with the other acc.s further descriptors.

The 2nd member of the rt noun cmpd. afijas-pd- is variously interpr. Old and Re take it to
Vpa ‘protect’, Scar (317) to a third (and in my opinion unnec.) root Vpa ‘gehen, sich bewegen’.
With Gr and Ge, 1 assign it to Vpa ‘drink’. The point, as Ge notes (n. 2a), is that Agni consumes
the oblation without intermediary, unlike the (other) gods, who have Agni as their mediating
mouth. In its other occurrence, in nearby X.94.13, the cmpd modifies the pressing stones, who
get the (literally) first crack at the soma.

Agni’s role as supporter (dharmdn-) reminds us of nearby X.88.1, where, at least in my
interpr., Agni is charged to “support the world” (bhiivanaya ... dhdrmane). In the publ. tr. |
implicitly construe dharmédnam with viddthasya (also dependent on sddhanam), but in light of
X.88.1 an alt. might be “supporter (of the world), furtherer of the rite.” This alternative might be
favored by the appearance of the parallel phrase viddthasya prasddhanam in the preceding hymn
(X.91.8), suggesting that it is a (semi-)fixed phrase with the gen. locked in. And indeed most
occurrences of sd@dhana- have a gen. sg. of the sacrifice / rite, etc.

For my defiant maintaining of the sense ‘kiss’ for Vnims, see comm. ad VIIL.43.10. What
does it mean for the dawns to “kiss” Agni like night? The simile is easier to decode: as dawn
breaks at the horizon, it is in intimate physical/visual contact with the dark sky, contact that



could be likened to kissing. Dawn’s kissing of the ritual fire is more conceptual and temporal:
the moment of dawn’s appearance is when the fire is roused: this can count as contact. It is also
possible, if the fire in question is the offering fire (as purohitam implies), that the light of dawn
spreading from the east first encounters and, as it were, touches that fire, which is of course
stationed at the east end of the ritual ground.

The phrase tdnitndpatam arusdsya is, in my interpr., a piece of tricky syntax. The stem
tdnii-ndpat- is otherwise used as an epithet for Agni, almost always in the 2nd vs. of Apri hymns,
where the figure has taken on a (quasi-)independent existence. Here I think we should read it
literally, with the sense ‘descendant of (him)self / his own body’. In conjunction with
immediately preceding purdhitam ‘set in front / to the east’, this is a designation of the offering
fire, which has been faken out of the household fire to the west and carried eastward to be
established there — it is a descendant of itself. I take gen. arusdsya as doubling the cmpd’s 1st
member, fdnii-: arusd- ‘ruddy’ frequently modifies Agni. Here it is an independent case form
that has the same referent as the cmpd member #dnii-.

X.92.3: The first two vss. having been conceptually consistent and well-crafted, we now
encounter the non sequitur quality that will characterize much of the rest of the hymn. The
exclamation bdd that opens the vs. may signal this change of direction.

I am utterly baffled by the first pada: I don’t understand what the Pani / niggard is doing
here. Who would ever think that we would confuse the nithd of wise Agni with those of a Pani,
and what is the point of contact between Agni and this figure, who belongs to a different mythic
complex? The Pani finds a phonological near-match in pdniyasi ‘more/very admirable’ in the
next vs. (4b), but this gets us nowhere.

Never mind — this theme disappears; the rest of the vs., incl. the next pada, is unrelated.
Pada b concerns the pouring (of ghee) onto the wood for kindling. The pada is notable for a
periphrasis with an overt copula, prdhuta asuh, which is quite unusual esp. in a main clause (see
my Predicated Past Participle); we would expect the bare ppl. What the ppl. + perfect is meant to
express is unclear to me; one could speculate that it aims at a plupf. “had been bepoured,” but
there’s no contextual support for this. Perhaps the publ. tr. (“have been bepoured”) is correct, and
the asuh is meant to guard against both “are” and “were”and enforce an immediate past reading
(with a perfect, because Vas lacks an aor.).

There is some uncertainty about vayd(/), my “twigs.” Gr splits the stem into two
(unnecessarily), with our form belonging to his “Opferspeise”; Ge (n. 3b) asserts that vayd- are
otherwise not used as Brennholz, and we should perhaps read avaydh “Sithnopfer.” Since vaya-
is not particularly frequent, I do not see the lack of other attestations in the sense of Brennholz as
an impediment. Moreover, anyone who’s ever tried to build a fire knows that twigs are far more
useful in the early stages than logs. Perhaps Ge is reluctant to accept that prdhuta- can modify
the goal or target upon which something is poured rather than the substance poured, but Agni
himself is often so designated (though usually with dhuta-); see disc. above ad X.91.14.

But never mind again — the second hemistich appears to be entirely unrelated to either a
or b; instead we have unnamed fearsome ones (ghordsah) reaching immortality and praising the
gods. Old (fld. by Ge n. 3¢ and Re) identifies the subj. as the Angirases, with good parallels, but
the connection of cd with padas a and b escapes me. On the A’s reaching immortality see also
X.62.1. As I comment there, the Angirases “seem to be acting as if in the role of mortal
sacrificers vis-a-vis Indra,” and a similar situation may be depicted here, which would at least
connect pada ¢ with the ritual fire kindling in b. For possible connections to 4a see comm.



immed. below. I would make a small change in the tr. of c, to “they attained immortality,” to
better match 7a below.

X.92.4-5: Several phrasal (near-)repetitions knit these two vss. together, without giving
significant help in the unraveling of the puzzles: uri vydcah (4a) is a near-equivalent to uri
jrayah (5¢), both pada-final, and mahy ardmatih (4b) appears as mahim ardmatim in 5b.

X.92.4: Ge and Re both take the whole vs. as a single sentence with sdm cikitrire (c) as the main
verb and a miscellaneous list of subjects. This is syntactically impossible for the transmitted text,
since cikitrire is unaccented and pada a contains 47, which conditions verbal accent. Since 10d
also contains sdm cikitrire, it could be argued that the verb here has lost its accent redactionally,
to match 10d. But there is little to be gained by taking all of vs. 4 as a unit and perhaps a bit to be
gained by imposing some internal structure.

The hi in pada a could look either back (to the preceding vs.) or forward (to the rest of 4).
I will tentatively and speculatively try the former. Since in 3cd the Angirases attained
immortality, which may have involved their moving to heaven, and they praised the divine race
(jdanasya daivyasya), 1 suggest that heaven in 4a picks up this theme, and I take pada as an
equational nominal sentence: Heaven (is) the rtdsya prdsitih.

And what is this? Ge (n. 4a) claims that it is only a poetic paraphrase for rtdm, but it
seems unlikely that the poet would use a highly specific and fairly uncommon word like prdsiti-
in an essentially empty locution. On prdsiti- and the two separate words it may represent, see
comm. ad IV.4.1. As I say there, the dominant meaning is ‘onslaught’ derived from PIE *seh;(i)
‘loslassen’, but it seems in some contexts to mean ‘(hunting) net’ (< Vsa, si ‘bind’). IV.4.1
contains two occurrences of prdsiti-; the first is qualified as ‘broad’ (prthvim) and is the
comparandum to pdjah ‘leading edge’, and I take it in the “net” meaning, with the net spread as
wide as possible to catch as much as possible. Here too broadness is at issue: the prdsiti- is
equated with heaven “the broad expanse” (uri vydcah [pace Re, I don’t think the latter phrase
evokes the earth]). I therefore suggest that Heaven is “the (hunting) net of truth” (Ge also “das
Netz des Gesetzes”) — what this means (in my view) is that Heaven captures and keeps the
“truths,” the true formulations and praise hymns directed its way. I would now therefore change
the tr. to “For Heaven, the broad expanse, is the (hunting) net (/snare) of truth.”

This interpr. leaves pada b at loose ends. The two entities in it, Reverence and Devotion,
could be lumped in with the gods listed in ¢ and d, but these pious abstractions are of a different
type from the well-known gods in cd. In the publ. tr. I take the pada as locating the two in
heaven, and I have nothing better to offer here. Reverence and Devotion certainly have more in
common with truth than with the embodied gods of cd, and the location of Devotion in heaven
may be at issue in 5b (q.v.).

The comparative pdniyasi echoes the mysterious panés in 3a, but I can’t do anything with
this fact.

The verb sdm cikitrire could be interpr. either as passive/intransitive “they are jointly
perceived” or transitive in absolute usage “they jointly perceive.” The former is adopted by Re
(““... se sont signalés de concert”) and JSK (DGRYV I1.86: “have shown themselves (to be)
together”), against the publ. tr. and, probably, Ge (‘“sind eines Sinnes”). The latter sense is
favored also by X.30.6 sdm janate mdnasa sdam cikitre “They are agreed in mind and they
perceive alike.” Although the middle pf. of Vcit often has pass./intrans. sense, the preverb sdm
probably conditioned the middle voice of cikitrire despite its “active” semantics.



X.92.5: Although I usually disdain Lii’s celestial rivers, in this case the sindhavah do seem to be
located in heaven / the midspace. If (as I suggest) Aramati in 4b is located in heaven, that’s
where the rivers need to be to run over her in 5b. And in cd they seem to be the source of the
water with which the Earth-circling one besprinkles everything.

In pada a the appearance of “journeying Rudra” (rudréna yayina) associated with the
rivers is a bit unexpected, but if it is (as I think) a reference to the Maruts, it fits the general sense
of the verse better. Note first that “the Rudras, the Maruts” (rudrd marttah) appear in the next
vs. (6a). Note also a phrase in X.78.7 with rivers and an adj. ‘coursing’ (yayi-) formed very like
yayin-, but with the Maruts as referents, siridhavo nd yayyah “(the Maruts) coursing like rivers.”
Although a grammatically singular rudrd- standing for the Maruts would be unusual, it would, I
think, be interpretable (esp. since the Maruts are often referred to in the sg., as a gand- ‘flock,
throng’ or Sardha(s)- ‘troop’) — and in the rainstorm context of the 2nd hemistich the Maruts
make sense.

I don’t know why the rivers “run across” (tirdh ... dadhanvire) Aramati; it sounds
disturbingly as if they run her over. But perhaps the idea is that they go beyond the boundaries of
heaven (where I’ve located Aramati in vs. 5) and into the midspace to become rain.

The choice of possible referents for pdrijman- is fairly wide: Ge favors Vata (on the basis
of VIL.40.6), Say. Indra, but Ge (n. 5¢) also suggest Parjanya, which I prefer. The phrase pdrijma
pariydn is almost an anagram of his name, and the description réruvaj jatharé “constantly
rumbling in his belly” is more characteristic of a thunder god than a wind god.

X.92.6: Pace Old and Ge (n. 6a), I separate krand here from the adv. (old instr.) krand
‘successfully’ (see comm. ad 1.58.3) and follow the Pp. reading krandh as a nom. pl. m. root aor.
middle part.

With Gr (apparently) and Ge, I take the referent of dsurasya to be Heaven, contra W.E.
Hale (78), who suggests Rudra.

Most take caste as pass./intrans. ‘is seen, appears’ (Gr, Ge, Re, Hale), but as argued in the
comm. ad X.74.2 (see also VIIL.19.16), med. forms of Vcaks are overwhelmingly transitive ‘see’,
even when used without expressed obj. Forms of this root without preverb (as here) are quite
rare, but are standardly transitive. Taking caste as ‘sees’ harmonizes it with (my interpr. of) med.
sam cikitrire (4c, 10d), to a different root but having the same general semantics. As for the
sense here, I interpr. it as an interesting variant of the common trope that Varuna + Mitra (etc.)
see the activities of men through the eye of the sun, who travels the sky as their spy looking
downward. Here the Maruts, who journey through the midspace, serve as alternative eyes of the
Adityan trio. As for the singular number of the verb, the RV allows either a plural or a singular
verb for multiple singular subjects.

The stem(s) drvasa- / arvasd- is found only here. It is ordinarily taken as a deriv. of
drvan(t)- ‘steed’ (see, e.g., AiG 11.2.919-20, EWA s.v. drvan-). I don’t understand the reason for
the accent difference, and the sec. lit. (incl. AiG) offers no explanations.

X.92.7: The publ. tr. interpr. the loc. phrases in a and b as parallel, contra Ge and Re. I now think
they are correct to separate them. Pada b is identical to IV.41.6b, where it forms part of a series
listing the elements at stake in a battle. I would now substitute “... they obtained their benefit in
Indra, when the sight of the sun and the masculine nature of the bull (were at stake).”



The larger question is — who are the subjects of this vs.? There is a curious silence on this
in all the sec. sources, save for Say., who identifies them as stotarah. I suggest rather the
Angirases for several reasons. First, in 3¢ they obtained immortality (amrtatvdm asata), with the
same verb as here. Although “benefit” and “immortality” are obviously different, the
phraseology is structurally the same. Furthermore, assuming that nrsddana- refers to the
multiday ritual type known later as sattra (‘sitting’)(see comm. ad V.7.2), in the Vala myth the
Angirases participate in sattras that lead to the opening of the Vala cave. Against this
identification is the fact that they are credited here with fashioning Indra’s vajra; this is not
otherwise a deed of the Angirases, as far as I know — and in fact no other plural entities perform
this action that I know of.

X.92.8: Ge and Re interpr. siirah as nom. sg. to siira- and subj. of riramat, Old (also Lub)
instead as gen. or abl. to svar-. Ge allows the possibility of the gen. in n. 8a; Gr seems not to
register the form at all. Scar (559) allows both interpr. I take it as gen. to svar-, with Indra the
unnamed subj. of riramat. Not only does it immediately follow a vs. with that same form (siirah
7b), but the 2nd sg. verb in the parallel 1.121.13 tvdm siiro harito ramayah ... “you brought to a
halt the tawny mares of the Sun” clearly slots siirah into the gen. Cf. also siryasya haritah
(V.29.5, etc.) with unambig. gen. In our passage gen. sirah is somewhat inelegantly picked up
by coreferential asya, but this can’t be helped.

In ¢ my distribution of the ablatives and genitives in a chain of dependencies follows Scar
(559).

In d stan is good candidate for a general pres. reading of the injunc. (see KH 137).

X.92.9: For “show forth (praise)” for Vdis see A. Nikolaev, “Showing Praise in Greek Choral
Lyric and Beyond” (AJP 133 [2012]: 543—72), where he argues persuasively that this is an IE
poetic idiom, found also in Greek, Latin, and possibly Hittite.

In the main clause in ab a dat. tébhyah needs to be supplied, parallel to rudrdya, as
antecedent to yébhih in c. The referents are of course the Maruts, the sons/associates of Rudra.
The adj. evaydvabhih also picks them out exclusively: the pl. forms of the rare stem(s)
evayd(van)- only characterize the Maruts, and see also the curiously formed evayd-marut- in the
refrain of V.87 (1-9); see also V.41.16.

The adj. sivdh here implicitly modifies Rudra — the only such occurrence in the RV,
though it is used of other gods. The exclusive application of this adj. to Rudra and its transfer
from epithet to god’s name are post-RVic developments.

With Old I take divdh as a gen. characterizing the Maruts (see his parallels), rather than
as an abl. specifying where Rudra is coming from (Ge, Re).

X.92.10: I take the point of this opaque vs. to be that because Brhaspati and his associates pass
their fame on to their progeny (ab), the primal priest can perform the next step (c) — leading to
the situation in d, where the gods and the Bhrgus, legendary fire-priests, think and perceive alike.
They are, as it were, on the same page because of the transfer of sacrificial know-how from the
gods to mortals (or semi-mortals). But I am by no means certain of this interpr. In any case note
the parallel verb forms in a dbharanta vi and ¢ vi dharayat, which suggest similar sequential
actions. HPS (B+1 55-57) has a rather different interpr., though also generally centered on the
primal priesthood.



With Old (and apparently HPS 55), in pada a I read dat. prajdyai against Pp. gen.
prajayah.

‘Fame’ (Srdvas-) seems to have an extended meaning here — perhaps the
knowledge/actions they are famous for.

‘Those akin to soma / having soma as their relative’ (somajamayah, a hapax) are
universally (Ge, Re, HPS) identified as the Angirases (Say. as the All Gods); I have nothing
better to offer, though the link between soma and the Angirases does not seem to me to be
strong. It is clearly the presence of Brhaspati that undergirds the identification.

The verb vi dharayat in c lacks an overt object. I supply srdvah from pada a; as just
indicated, I think the verbs signal sequential actions of the same type. Ge supplies “die Ordnung”
(presumably an underlying cognate acc. *dhdrmd(ni)), though the passages he cites (n. 10c)
provide no support (and do not contain dhdrman-); Re “les arrangements diverses (du monde),”
without argument; HPS (55) “(die Welthilften).” All of these possibilities seem to me plucked
from thin air, and I prefer to stick with an object that can be supplied from context.

As indicated above, I think that d expresses the harmony of mind and perception between
gods and the mortal or semi-mortal Bhrgus, but it would help if I were surer what exactly the
Bhrgus are doing here. Their standard role is as primal installers of the ritual fire (e.g., 1.58.3,
I1.4.2, VI.15.2), but this signature action is not in evidence here. However, they do seem to be
associated with the Atharvan and the first institution of the sacrifice in ¢ and to share their
sacrificial skill with the gods.

On sdm cikitrire see comm. ad vs. 4.

X.92.11: This vs. presents us with the same syntactic problem as vs. 4: a first pada containing A7,
a long list of ill-assorted divinities in the nominative, and a single finite verb (arhire in d) that
lacks an accent. Once again most tr. take the vs. as a single sentence, despite the disharmony
between the particle /i and the unaccented verb, and in this case the publ. tr. succumbed to the
same temptation. Unfortunately it is more difficult to impose internal structure than it was in vs.
4 (see comm. there). The vs. also seems an intrusion between 10 and 12, which both, however
obscurely, seem to concern priests and sacrifice. Because of the jumble of divine names and the
lack of any connection to the surrounding context, I am therefore more willing to assume that the
vs. is a haphazard assemblage of gods inserted into an All God hymn, where it would find a
natural home, and that syntactic niceties were not honored. The fact that the verb arhire is
morphologically anomalous — a perfect apparently without redupl. and medial to a root otherwise
active — contributes to the sense that the vs. was carelessly produced. On this verb form see Kii
(108); though he entertains the possibility that it might exhibit archaic reduplication, in the end
he favors an analysis as an ad hoc formation, possibly influenced by neighboring forms in -ire
(by which he presumably means cikitrire in 10d [/ 4c]). The presence of /i in pada a may result
from simple repetition of the opening of vs. 10 (¢ hi), which is reproduced at the beginning of
11. There is also a little formula #té hi dydavaprthivi ... (1.160.1, X.64.14), which may have
contributed.

The b.v. bhiiri-retas- ‘having abundant semen’ occurs 3x in the RV, always modifying
dyavaprthivi. As Re implies by his parenthetical tr. “(divinités feminines),” the application of
this epithet to a grammatical feminine is a nice paradox.

The identity / application of cdturarigah ‘four-square’ is unclear: Gr implies that it
modifies ndrasamsah; Say. and Bergaigne in different ways apply it to fire (see Ge n. 11b),
while Ge himself expresses no opinion. Re claims that it’s Varuna, because he has the epithet



cdtur-anika- ‘four-faced’. However, this word occurs only once, in V.48.5, where (pace Re) it in
fact characterizes Agni (Varuna appears in a different pada), so that the Say. / Bergaigne
intuition seems closer to the mark. But in a list like this, the referent scarcely matters.

I tr. Rodast (contra Ge and Re: Heaven and Earth / the two Worlds) because of the accent
(rodast, not rédast) and because Heaven and Earth are already represented in this list. RodasT is
also the consort of the Maruts, who are adjacent to her here — but in a list of such chaos their
adjacency is almost an argument against!

X.92.12: A different priestly title, USij, appears here, identified with “us.” If, as I suggest ad vs.
11, this vs. should follow directly on 10, the transfer of priestly skill and knowledge has passed
from gods to legendary priestly figures (in vs. 10) to us of the present day. The utd opening this
vs. would signal this chaining with vs. 10, and the syd may suggest that the referent is current.

All the standard renderings take pada a with b and c, all loosely construed with the sg.
verb srnotu. By contrast I separate pada a as a nominal clause — for several reasons. For one
thing, b is identical to X.64.4d, which speaks against integrating our pada a into it, with Ahi
Budhnya identified as the kavi. Moreover the adv. urviyd in pada a hints at internal structure. I
take the kavih to be Agni (as so often) and urviyd as signaling an unexpressed verb. Cf. urviyd vy
adyaut of Agni in II1.1.18, X.45.8; urviyd vi paprathe of him in X.69.2. In the publ. tr. I supply
“is widely perceptible,” but, on the basis of those passages, “has shown widely” or “has spread
widely” is also possible. The gen. nah usijam marks Agni as our own sacrificial fire.

In the publ. tr. I take the call (hdviman-) in b to be Agni’s; I now think it’s quite possibly
that of us, the USij priests (so explicitly Re), since the USij priests are elsewhere associated with
the production of a §dmsa- ‘laud’, incl. in the related vs. I11.31.6 (see below); see comm. ad
I1.31.6. I suggest a minimally altered alternative “listen to (our) call.”

With most tr., I take the dual phrase in ¢ as an expansion of b, with Sun and Moon the
afterthought subjects of the 3rd ps. impv. srnotu in b, with number mismatch. Alternatively the
pada could connect with d, which has a dual verb that fits the number of siryamadsa better, but in
that case we would prefer a voc. Sun and Moon. (Of course, a simple erasure of the accent on -
mdsa would produce a voc.)

In d Saminahust is a problem. At least since Roth, the verse has been compared with
I1.31.6 and the opening of this pada compared with the phrase in I1.31.6d dhiyd sami#, a phrase
that also occurs in X.40.1 (also pada-final) and pada-initial with non-shortened final vowel in
IX.74.7 #dhiyd sami. Roth’s invocation of I1.31.6 is esp. apposite because the vs. contains other
elements found in our vs. (as he notes) — particularly the USij priests (a) and Ahi Budhnya (b). It
is therefore tempting (and, I think, correct) to read dhiyd *sdmi nahusi ..., with word boundary
and accentuation of Sdmi, tr. the first two words as “with visionary thought and ritual labor.” (In
the publ. tr. an asterisk should be inserted before “ritual labor.”) The alternative is to take Sami-
nahust as a voc. dvandva “o Samf (and) Nahust” (so Ge and Re) — but though Nahus at least is a
PN elsewhere (though not Nahusi), Sami is not. Ge (n. 12d) suggests that it’s personified Ritual
Labor, but given the existence of the bipartite instr. formulaic phrase dhiyd sdami, this seems
unnec. and farfetched. What then to do with nahust — if that’s the correct form (Roth emends to
ndhuso)? 1 would like to (and in fact do in the publ. tr.) interpret it as an elliptical dual dvandva
in the voc. to the stem ndhus-. The problem is the gender: we should expect masc. du. voc.
*nahusd. The only explanation I can offer for the -7 is perseveration from sami in an unclear
context, which I realize is weak. (Ge and Re simply assume a name Nahust; I suppose this is
possible, but it simply multiplies elements and also assumes a feminine addressee, which is



unlikely if not impossible.) If, as I think, nahusi is an elliptical dual, what is the other member?
In the publ. tr. I suggest Manu, on the basis of X.80.6, where people born from Manu and Nahus
(mdnuso ndahuso vi jatah) invoke Agni (cf. also X.99.7). Here they would be legendary
performers, who both engage in ritual activity (through their dhi- and Sdmi-) and take cognizance
of the ritual of today.

The referent of accented asyd is not clear. I’'m now somewhat inclined to accept Ge’s
suggestion (Nachtr. ad loc.) that it is the singer (sim. Re), who has not yet been mentioned in the
discourse. However, given the relatively frequency of expressions like 1.147.2 bodha me asyd
vdcasah “‘take heed of this speech of mine,” with gapping of the noun in, e.g., the refrain of 1.105
vittam me asyd “take heed of this (speech) of mine,” it may instead be a reference to the
speech/poem itself.

X.92.13: In the first hemistich I take cardtham (a) as obj. of the inf. istdye (b) (“to seek our
movable goods”), despite their distance, because cardtha- in the acc. is generally used of
“moveable (goods)” = “livestock.” This is contrary to the Ge/Re interpr., both of whom take
cardtham and istdye as separate complements of prd ... avatu, with cardtha- an abstract meaning
something like “movement.” Although I recognize that the two words I construe together are far
apart, my interpr. avoids the problem that Ge/Re face: to supply something else as complement
of the inf. istdye (“‘dass wir rasch (zum Ziele) kommen™; “pour (faire réussir notre) quéte (de
biens)”).

The stem atmdn- here has its original (?) meaning ‘breath’ (see EWA s.v.), appropriate to
its identification with Vata ‘Wind’, as is agreed by all standard tr.

Although the neut. of the comparative vdsyah ordinarily means ‘better state’, the
machinery that Ge and (esp.) Re (“pour (qu’il nous obtienne) un (sort) meilleur” — a lot of words
to tr. one) require to employ that sense here makes me prefer my economical adverbial interpr.
“all the more.”

X.92.14: As is generally agreed, the main object of praise in this vs. is Agni, save for pada c,
where we find Aditi and the Wives (of the gods).

On adhiksit- see esp. Ge (n. 14) and Scar (94). Although I agree that this rt noun cmpd
belongs primarily to Vksi ‘dwell’, 1 think there is some crossover with Vksa ‘rule’ — hence my tr.
‘preside over’ (borrowed from Re), which splits the semantic difference. Although verb forms of
this lexeme sometimes just mean ‘dwell’ (I.126.1, 154.2), ‘preside over’ works better for
VIL.96.2 and VIIL.40.2, 41.9.

On anarvdnam, see esp. comm. ad VIII.31.12 as well as other loci noted in the lexical
commentary. The problem is that this adj. several times modifies, or seems to modify, feminines
despite its masc. appearance. Although in these cases ad hoc fixes can be contrived by finding
(or inventing) a masc. for it to modify, the fact that there is a group of such passages strongly
suggests that the adjectives in each case are actually fem. On this passage esp., see JPB (Adityas
218-19), where he convincingly argues that acc. anarvdnam is built to a fem. *e-grade n-stem
like yésan- ‘young woman’, whose nom. pl. is ydsanah. Our anarvdanam would be the correct
acc. sg. to such a stem, next to nom. sg. fem. anarvd (11.40.6, VI1.40.4).

dktoh is formally a genitive, and it is universally (incl. in the publ. tr.) taken as dependent
on yuvanam ... pdatim here. However, the form is often used adverbially (“by night”), as in our
own 1b, and I think that usage is possible here.



nrmdnd(h) is most likely a nom. sg. (but see Old for other poss.) and is taken by most as
the name of the poet, while I (and Scar [94]) prefer to take it in its usual adjectival sense (‘of
manly mind’). By either interpr. we must reckon with an unsignaled change in number from Ist
pl. grnimasi in b, either to 1st sg. or 3rd sg., and must supply the appropriate verb (“I/he
hymn(s)”). With Scar, I prefer the first alt., because it involves changing only one grammatical
category (number), not two (number + person), but Ge and Re opt for 3rd sg.

On ddha conjoining two nominals (here dditim and yuvanam ... pdtim), see JSK (DGRV
11.128-29).

X.92.15: On my interpr. of the meaning of Vribh, see the various reff. listed in the index to the
lexical comm.

Both Ge and Re consider the piirvo drgira(h) to be Brhaspati, but in the sg. drigiras- is
almost always Agni, who is also the subject of the previous vs. (14) and so the default referent in
context. The identification with Brhaspati is vigorously disputed by HPS (B+I 38, 56), who
favors Agni or possibly Soma.

In ¢, because of the agency of the stones and because of the insistence on vi (vihaya(h) ...
vicaksandh), 1 render vihaya dbhavat as “became widely extended,” flg. Re’s “a pris toute son
extension” rather than my usual tr. of vihayas- as ‘of extensive power’. The point is surely that
when pounded by the stones, the soma plant and its juices spread out physically, just as its power
becomes more extensive because it has been transformed into the deified ritual drink.

The final pada of this hymn is, as Re says, “finale mystérieuse.” Syntactically it must
consist of two nominal sentences of two words each. Ge (n. 15d) plausibly suggests that it has to
do with an animal sacrifice. As he points out, pathah ‘fold’ (as in ‘sheepfold’), ‘pen’ is
associated with the animal sacrifice in the horse sacrifice hymn (1.162.2) and in the Apri hymns,
where after being sacrificed the animal victim “goes to the pen of the gods” (dtha devédnam dpy
etu pathah 11.3.9, et sim.) The second clause, svddhitir vananvati, is the positive equivalent of
the negative nd svddhitir vananvati in VII1.102.19 (as is generally remarked). In that context it
seemed simply to indicate that the speaker did not have firewood for kindling the ritual fire;
whether the axe here has more sinister associations (with the killing of the animal) isn’t clear.

X.93 All Gods

On the manifold difficulties in this hymn and the universal near-contempt for it (which
I’m afraid I share), see publ. intro. I will not engage with the numerous metrical problems, and
will scant many of the morphological and syntactic issues.

X.93.1: On the problematic mdhi, see esp. Old, Ge (n. 1a).

The instr. pls. tébhih ... ebhih most likely refer to the gods; see Ge (n. 1c).

The hapax Siisdni is unclear. Ge takes it as a loc. inf. to Vi (flg. Gr), tr. ... schiitzet uns,
um iiberlegen zu sein” (cf. Keydana, Inf 111: “damit wir gedeihen”). But can loc. infinitives
express purpose, and, if we are its subj. (most clearly in Keydana’s tr.), why do we need
protection? Re’s interpr. is quite similar (“pour que (nous soyons) gonflés (de biens)”), though he
analyses it as “une variante inorganique de siisd” (whatever that means) rather than an inf. By
contrast, Th (see EWA s.v. siisd-) derives it from < *(p)sii-sa = Y Aves. fSii-sa- *winning cattle’.
Clever — but again, why would we need protection in those circumstances. I (tentatively) suggest
that the referent is the same as that of sdhyas- ‘one more powerful’, the person from whom we



needed protection in the preceding pada, and it’s a loc. absol. referring to circumstances (‘“when
he [=the more powerful one] is swollen with strength”). Ge suggests a similar alt. in his n. 1d.

X.93.2: This vs. is syntactically and morphologically well-behaved; not so its meter.

X.93.3: Although the default assumption would be that the two pada-initial gen. pl. #visvesam ...
#devanam should be construed together, esp. in an All God hymn, the parallel in VII1.46.16
visvesam irajydntam vdsiunam (pace Ge’s “nur zufillig”) suggests a different configuration, with
visvesam dependent on the voc. irajyavah and devdnam on vdr (as in the publ. tr). Very little is at
issue, however, if the two are taken together and construed with vdr as in Ge’s “Aller Gotter
Schutz is grossartig, ihr Gebieter.” I do not see how Re gets a voc. “o tous dieux” out of this gen.
phrase; he clearly thinks it’s coreferential with irajyavah, which he tr. “O vous qui commandez,”
but how?

Note the four occurrences of visva- (/visvd-X) in the vs.

X.93.4: Pada b is identical with 1.79.3c. The referent of pdrijmd is unclear. It could be an epithet
of Varuna, but in 1.79.3 I take it as Wind on the basis of VII.40.6 (see comm. ad loc.). But here
the word needs to be evaluated in the context of the preceding hymn (X.92.5), which contains an
occurrence of pdrijma. As disc. in the comm. on that vs. above, I identify that occurrence with
Parjanya, but other referents have been suggested. Since it is found in a god list here, there’s
nothing that depends on a precise identification.

It is not clear whether the scope of the question particle kdd extends over all the gods
listed in the 2nd hemistich (Ge, Re) or only Rudra (publ. tr.) — nor is it clear why there is any
question about him/them. Perhaps Rudra is singled out because his nature is not completely
benevolent, as opposed to the others on the list; ¢ could be a parenthetical “Is Rudra praised of
men?” Such special treatment of Rudra may be supported by 7a below.

The form piisdnah is of course surprising: formally it could be nom. pl. (so Re: “Pusan-
et-autres”), but is far more likely (so Old, citing Lanman; see Ge n. 4d) to be a nom. sg.,
backformed from the acc. pizsdnam; see esp. the matching expression piisdnam bhdgam # in
X.125.2 cited by Old.

X.93.5-7: These three vss. begin utd no and appear to form a trca. All three also concern the
ASvins (at least by my interpr.).

X.93.5: Ge calls this a “fast unverstandlichen Str.,” and it has received a wide variety of interpr.
(see esp. Old’s multiple alternatives). I will primarily deal with my own, by no means certain,
account.

Let us begin with the voc. vrsanvasii. This fairly common form, always in the dual, is
overwhelmingly used of the ASvins. Given the ASvin theme of the following two vss, which are
linked to this one by their opening (see immed. above), that is surely the referent here, despite
the dual dvandva siryamdsa that opens the next pada.

The two words in the middle of this 1st pada, ndktam apam, give trouble. Ge’s interpr. (n.
5) is the most radical: noting that Apam Napat is found often (his term; the occurrences don’t
seem that numerous to me) in conjunction with Ahi Budhnya, he suggests emending ndktam to
*ndptam, yielding the acc. phrase *ndptam apdm. The problem (or one of them) is that *ndptam
is not the acc. to ndpat-, which is always (20x) ndpatam. Although it is true that nom. apdm



ndpat 1s found in the preceding hymn (X.92.13), directly after a vs. containing Ahi Budhnya
(X.92.12), this does not seem sufficient reason to make a radical emendation yielding a non-
existent form. I take ndktam as an adverbial acc. ‘by night’, as so often, and supply its formulaic
partner ‘by day’, to match up with the Sun-and-Moon dvandva in b.

As for apdm Old construes it with the voc. vrsanvasii, on what seem to me weak grounds.
Re, while not accepting Ge’s emendation, nonetheless sneaks in ndpat- in parentheses: “... la
Nuit, (le Fils) des eaux ...” Flg. Gr’s laconic indication, I take this gen. instead with sddandya in
the next pada (so also Scar 29), though this connection is explicitly rejected by Old). For a
similar phrase, see apdm sadhdsthe (1.149.4, 11.4.2 = X.46.2, V1.52.15). The gen. apdm may have
been moved from the immed. vicinity of its head noun to enable the phonetic figure sddanaya
sadhanyd (/ ... sdadi) in b (/c).

Now, what is the overall structure of the hemistich? Most interpr. supply a verb: “bring”
(Ge, JSK [DGRYV 1.426]) or “protect” (Old tentatively, Re), with Sun and Moon (+/- other acc.s)
as acc. obj. By contrast but with Scar (291), I take the hemistich as a nominal clause, with
siryamdsa as subj. and sadhanyd ‘joint guides’ predicated of them. There are problems with this:
first, it requires separating sadhanyd here from forms like sadhanitvd- (see comm. ad IV.1.9,
VI.51.3, also X.50.3), which I now take as deriv. from sa-dhdna- (flg. Scar), and maintaining the
root noun cmpd analysis sadha-ni- ‘leading jointly’; it also assumes a dat. (sddandya) goal with
this cmpd, which is syntactically shaky; and it posits an unusual configuration: Sun and Moon
leading us to the seat of the waters. I am not certain what this refers to — but Agni is elsewhere
associated with the seat of the waters, and so perhaps this describes the daily ritual round as
defined by the alternation of Sun (day) and Moon (night).

The referent of esam is undetermined; it cannot be the waters, the only plural entity in the
Ist hemistich, because of gender mismatch. Old and Ge suggest the gods, which is a reasonable
default.

X.93.6: A relaxingly straightforward vs. The only real question is what is the referent of sd in c.
The pada is identical to 1.149.1 (or, rather, is the dimeter version of a Viraj pada there). The
standard, and most likely, view of our pada is that the (or a) (mortal) whom the gods protect in
ab is the referent of sd (Ge, Re, Bl [ad 1.149.1]), but in 1.149.1 the referent is most likely Agni,
who is not excluded here.

X.93.7: The agglomeration of gods in this vs. becomes more random. The first puzzle is found in
pada a, where the ASvins are called on for mercy, “even though (cid) [they are] Rudras.” The
ASvins are called Rudras in a number of other passages (e.g., [.158.1, I1.41.7), as Ge points out
(n. 7a), but without the deprecatory concessive of this passage. This (positive/neutral)
identification must be via the Maruts, who as Rudra’s sons are also called Rudras (pl.). The
Asvins share the midspace with the Maruts and on several occasions (e.g., VIII.22.1, 14) are
called rudrd-vartant ‘following the course of the Rudras [=Maruts]’. Since the Rudra=ASvins
identification is mediated through the positively viewed Maruts, there are no bad associations.
Here, by contrast, the ambivalence about the ASvins as Rudras seems to connect with 4c, where |
suggest there is some question about whether Rudra is/should be praised, given his often hostile
spirit and behavior. See comm. above. With regard to this vs. one might note that Rudra is not
known for his mercy.

On rdthaspati- see comm. ad V.50.5.

The Earth-encircler (pdrijma) recurs from 4b (q.v.), as well as X.92.5.



The voc. visvavedasah in d is a semi-scrambling of visve devédsah in b.
X.93.7-8: There is chaining between 7c rbhiir vdja rbhuksanah and 8a rbhiir rbhuksd rbhiih.

X.93.8: The standard tr. take te [=Indra] in b as the antecedent of the rel. ydsya introducing cd.
Although this is the most straightforward analysis, I disfavor it because the clauses in cd seem to
characterize a ritual performer, not Indra. I therefore take b as a parenthetical interjection,
supplying an impv. “(let ... come),” with Ge and Re. The ydsya then is coreferential or parallel to
the gen. vidhatdh in pada a: “of the one who does honor (and) of whom ...”" In d the sacrifice and
its accoutrements of the present sacrificer are compared to those of the first sacrificer, Manu.

X.93.9: Another fairly hopeless vs., of which I’ve made what sense I can.

In pada a, with Old, Ge, and apparently Re, I take dhrayah as a negated neut. s-stem, next
to the them. adj. dhraya- (11x, not counting this one) ‘immoderate, unabashed’. This s-stem is
also probably found in IX.54.1 (q.v), though there it is usually taken as a nom. pl. m. to a hapax
stem dhri-. Here dhrayah would have to be a nom. sg. if to the them. adj.; it would then have to
modify the addressee, Savitar, and would deprive krdhi of an obj. As an s-stem deriv., it could be
either a noun ‘immoderation’ or a bahuvrihi adj., as Ge points out (n. 9a). (The occurrence in
IX.54.1 is an adj. modifying pdyas-.) In either case it is likely to reference n. rddhas- ‘wealth,
largesse’, which is modified by dhraya- 5x (though in our passage Ge, Re, and JSK [DGRV
1.228] take it simply as the abstract ‘lack of shame’). As a minor alt. to the publ. tr.
“immoderation (of wealth)” with dhrayah as noun, we could have “immoderate (wealth)” with
an adjectival form. For the accent, cf. the b.v. dn-agas- ‘without offense’.

In b the grammatical identity and function of stuse are in question. Ge, Re (explicitly),
and JSK take it as a 3™ sg. passive ‘is/should be praised’ (or [JSK 229] possibly a “falsely
unaccented infinitive”). The subj. would be sd, but its referent is unclear: the consensus is that he
is one from among the (gen. pl.) maghoénam ‘patrons’. I prefer to take stuse as the form it usually
is, one of the well-known group of -se Ist sgs. with “active” sense in the domain of praising
(grnise, etc.). See comm. ad 1.122.7-8, X.22.1.

The sd could be one of the extremely rare RVic examples of the sd /tdm pronoun
doubling the Ist ps., rather than the far more common 2nd (see my 1992 [HS 105] “sd figé”
article, esp. pp. 217, 230-31). However, given that the function of ca in this pada is uncertain
(see JSK 229) and further that JSK (272 n. 110) lists this as one of only four passages in the RV
containing the sequence sd/td- ca), I suggest that instead of sd ca we read *sdca ‘along with, in
company with’, here to be construed with the gen. maghonam. See sdca ... esam in Sc. The
emendation is slight: the erasure of the notional word boundary of course means nothing in the
Samhita text, and since the 2nd vowel precedes a cluster (st-), a redactional shortening would be
easy and have no metrical consequences. In the publ. tr. there should be an asterisk before “in
company with.” A *sdca here could parallel the sahd + u that opens the next pada (as saho) and
indeed give the u there something to do. In fact, JSK (Part. u, 169 n. 3) classifies our sahé among
forms where the existence of an u is unlikely because it is found in a passage lacking a proper
syntactic environment for u ; however, if it links sdca and sahd, it belongs with JSK’s u linking a
series of adverbs (his Chap. 7) and the u has much better contextual support.

The second hemistich is fairly impenetrable; Ge says of his tr. (n. 9cd) “Nur
versuchsweise iibersetzt.” My tr. rests on a double interpr. of the lexeme ni Vyu. On the one
hand, it can be used with the object ‘wealth’ (rdyim vel sim.) in the sense ‘“hitch up wealth (like a



team)” — see VI1.92.3 (niyiidbhih ...) ni no rayim ... yuvasva “with your teams, hitch up wealth
for us” (sim. VII.5.9, also VII.40.2). On the other hand, ni Vyu can mean ‘rein in, control’, as in
X.42.5, where “rivals” (sdtriin) are the obj.; see also id Vyu, with the oppositional preverb to ni,
in the opposing sense ‘give free rein to’ (VI.57.6). Both the positive and the negative semantic
extensions of ni Vyu start from the etymological figure niyitah ni Vyu ‘team/hitch up teams’, as
in VIL.91.5 niyuvand niyiitah. My “Indra keeps hitching up (wealth) for these (patrons) of ours
and keeps hold of ‘the wheel of the domains’ like a rein” represents both idioms. Unfortunately
in the “wealth” idiom the object has to be supplied; in my view the gen. pl. esam refers to the
patrons from b (so also Ge, n. 9c) and is distinct from the gen. pl. carsanindm immed. flg. the
pada break. As for “the wheel of the domains™ (carsanindm cakrdm), Ge (n. 9d) takes the wheel
as “das Symbol der Herrschaft,” as in later India. Although the first idiom is minimally
represented here, I find it difficult to render the whole hemistich without incorporating it.

X.93.10: Again with Ge (n. 9¢), I take esu as referring to the patrons; however, I do not consider
it coreferential with virésu as Ge and Re do, but as identifying two distinct groups. I also take
asmé not as another term in that series (like Re’s “en ces hommes-d’élite, en nous-mémes’’), but
as defining the larger group in which the vird- are found. However, little rides on this distinction.

The position of utd in d is somewhat disquieting. It conjoins the two bipartite datival
purpose NPs vdjasya satdye (c) and rayda ... turvdne (d), but takes second position in the second
phrase, as if it were ca. JSK (DGRV 1.301) simply says it “takes enclitic position within its
phrase,” which is a description, not an explanation. However, I don’t see any other way to
construe it, and in the context of this hymn it’s a minor issue. (On instr. rayd see Old.)

X.93.11: The first hemistich lacks a verb. It’s possible to borrow pdahi from c, as Re does. But |
prefer to supply a verb of motion, probably *yahi, rhyming with pahi — both because asmayii- is
several times found with this impv. (I.135.2 (2x), IX.14.8, 64.18; also (dual) VII.74.4,
VIIIL.26.14) and because kiicit santam “wherever it may be” invites a verb of motion.

Pada d can be (and has been) variously interpreted. The standard view (so Ge, Re) sees
meddtam as a 3rd sg. mid. impv. to a hapax 6th cl. pres. with anomalous full-grade root vocalism
(or else what should be a 1st cl. pres. with anomalous suffixal accent — see Ge’s n. 11d, where he
suggests meddtam is an error for *médatam), beside the ya-pres. médyati, which has a broader
attestation (on which see Kulikov, ya-pres. 599). By contrast, Old suggests that it’s a f@-abstract
and hesitates whether it belongs with medin- ‘pal’ (not his gloss!) or médas- ‘fat’, tr. “beschiitze
unser Genossentumswesen (unser fettes Gedeihen?) entsprechend unserm Weisheitswese.” The
nominal interpr. has been widely accepted; see EWA s.v. médas-, Lub. In -dya-Formations (142
n. 78) I accept Old’s interpr. and tr. “For (our) superiority do thou always protect our prosperity
with wisdom” (in both tr. the verb pahi of c reapplies). In the publ. tr. I revert to the older view
of meddtam as a verb, but interpr. veddta as a nom. sg., not the instr. sg. others take it to be,
belonging to Vvid ‘find, acquire’ rather than Vvid ‘know’. (Note that, like meddtam, veddta is a
hapax: the forms seem to have been created to mutually interact with each other.) My reversion
was in great part caused by the position of the 2nd abhistaye at the end of c (the first ending b).
This “final” dative seems to me to be rhetorically final, and a new clause should begin in d.
Nonetheless I have had partial second thoughts about positing a hapax pres. stem beside an
already existent one, and so [ now suggest as alt. the tr. cited above from my -dya-book (with
“dominance” substituted for “superiority”).



X.93.12: Another challenging vs. Its opening, etdm me stomam, echoes that of the previous vs.
(11a), etdm samsam. This parallelism was not, regrettably, signaled in the publ. tr.

The rest of the hemistich is disputed. Ge (n. 12a, fld. without remark by Re) takes fand as
anom. sg. fem., which in the phrase tand ... siirye, is the Daughter of the Sun (equivalent to siire
duhitd, acdg. to him). This seems extraordinarily bold, in fact reckless. There exists no tand
‘daughter’ (or other such female figure); siirye has no claim to a genitive interpr., unlike siire;
and the Daughter of the Sun has no obvious role in this vs. (though Ge claims she has a
relationship to poetry). There has to be a better way, although I admit that mine has its share of
awkwardness. | take the simile fand nd siirye as an unusually constructed comparandum to the
b.v. dyutdd-yaman- ‘whose course is dazzling’. I take fand as the instr. of the rt noun fdn-
‘extension’. Although the instr. sg. of this stem generally has root accent (#dna) and an adverbial
sense (“in full measure,” “at length,” etc.), I suggest that the form here retains the expected
ending accent because it has the full nominal sense “by stretching.” In this reading, siirye is the
goal, and the point is that as the praise-song is sent towards heaven, its trajectory is as bright as a
sunbeam or a flame of the fire reaching aloft.

The subj. of vavrdhanta is unexpressed. Because this vs. contains the poet’s praise of his
own composition (in my view) and because it provides the transition to the danastuti, I suggest it
is the patrons, who have been gestured to in recent vss. (9—10) and will return (in 13, as well as
14-15). They “strengthen” the poet’s praise hymn by their material gifts to him. This verb is
unusual in that medial forms of Vvrdh are overwhelmingly intransitive; this is only one of three
forms of the med. pf. that Kii (471-72) identifies as transitive (and one of these, V.69.1, is not,
by my interpr.). I would suggest that vavrdhanta here is an -anta replacement of the type I have
discussed, and so has active function (as opposed to the three other exx. of vavrdhdnta, which
are in fact intrans.).

Despite the two simile particles (nd c, iva d), the 2nd hemistich must be a single simile,
as Old points out. samvdnana- is generally (and surely correctly) understood as a piece of horse
or wagon tackle; its literal sense, harmonizer, conciliator’, is probably euphemistic for
something that keeps horses under control.

X.93.13: With Ge (see n. 13ab), fld. by Re (Old’s speculations seem off the mark), I take the
unidentified gen. pl.s yésam and esam as referring to the patrons and the unidentified nom. sg. f.
(on the basis of the f. adj. yuktd and hiranydyi) as the Daksina. This vs. thus introduces the
danastuti, which becomes more explicit in the flg. vs. Both vavdrta and yuktd suggest that the
Daksina here is conceived of as a chariot or wagon.

It is the second hemistich that provides the problems in this vs. It consists of two (or
possibly one: see comm. ad 12cd) similes, to which the fem. entity in the 1st hemistich is
presumably compared, but everything else is up for grabs. See the despairing flounderings of
Old, Ge (n. 13cd), and Re, to which I have nothing particularly useful to add. The general
impression I get from the two similes is that the feminine subj. of ab is being deliberately
compared (and thus contrasted) with hypermasc., aggressive, and successful entities, esp. in ¢
with paiimsya ‘manly, masculine’. As with patimsyani in 1.169.6 I take this as referring to manly
forces, i.e., troops. Here the ending -a can be either a fem. sg. or the short neut. pl. On nemad-
dhiti-, here in the loc. as in its other 3 occurrences, see comm. ad 1.72.4. It is used of battle arrays
drawn up against the enemy. In other words, the Daksina of ab seems to be compared to troops in
a state of combat readiness — I have no idea why.



The sense of d is even harder to fathom because the b.v. vistd-anta- is multiply
ambiguous and the morphological identity and meaning of vitha are disputed. As for the former,
vistd- can of course be the ppl. either of Vvis ‘enter’ or Vvis ‘toil, accomplish’. Gr takes it to
Vvis, glosses ‘hindurchgehende Enden habend’, and applies it to an axle, presumably qualifying
the chariot that is the hidden metaphor in ab. This doesn’t get us very far, esp. since it leaves
vitha dangling. Old tries out several possibilities but doesn’t settle on one. Ge refuses to tr. My
rendering is closest to Re’s (for the whole pada) “semblable a des choses accomplies de bon
gré,” but I think both of our interpr. rest on a dubious cross-linguistic slippage: the assumption
that ‘end’ (dnta-) can also mean ‘goal’. Nonetheless this is reflected in the publ. tr. “whose ends
have been accomplished” (with vistd- from Vvis). However dubiously achieved, this interpr.
makes more sense than introducing an axle, and it fits fairly well with c, in comparing the
Daksina to something successful. It also allows v7tha to have its usual adverbial sense ‘at will’,
rather than taking it (with Say. and Ge; see Ge’s n. 13cd) as a separate fem. noun, which Ge
renders as “Schopfrad” (whatever that may be).

Thus, piece by piece the 2nd hemistich can be tentatively teased out, but the point of the
two similes still escapes me.

X.93.14: The first hemistich consists of a list of patrons’ names in the loc., summed up by
maghdvatsu. This stem first appeared in gen. pl. maghonam in 8d; in between the patrons have
been regularly alluded to, but not overtly identified. The reappearance of maghdvan(t)- here
almost defines a ring.

The syntax of cd is problematic. It should consist of a rel. cl. introduced by yé picked up
by a main cl containing the referent of yé, namely esam (both referring to the patrons) (see the
similar configuration in 13ab). The problem (or one of them) is that the “main” clause in which
esam finds itself has an accented verb, visrdavi. The various treatments attempt various
makeshifts. In mine, I supply a transitive verb of motion in the rel. cl. (“send”), because yuktviya
‘having yoked’ assumes a subsequent journey, as does pathd (if it belongs in this clause), and
asmay also favors a verb of motion (see comm. ad 11).

As I just implied, I am inclined to breach the pada boundary (not much of a problem in
this metrically messy hymn) and include pathd in the rel. cl., though it could belong to my
second clause (““... widely famed along the path™).

I take the subj. of visrdvi to be the Daksina (so also Re): for the patrons the point of all
this giving is for it to be noisily celebrated by the poet-recipient. What I would like is for this to
be a straightforward main clause: “of them (the Daksina) is widely famed.” But no such luck in
this hymn. Barring an emendation to *vi sravi, this little clause must also be subordinate. I have
adopted the trick used by Ge and Re and made it an unsignaled purpose clause, on no better basis
than desperation.

X.94 Pressing Stones
On the supposed authorship of “the snake Arbuda Kadraveya” see Ge’s headnote.

X.94.1: Note the four verb forms of Vvad in the 1st hemistich, with their initial va’s reinforced
by vaydm and vdcam (and indeed /grd/va/bhyo]). The addressees of the 2nd pl. vadatd in b are
presumably the priests (so also Ge), while those of bhdratha in d are the stones.

On the meaning of sléka- see comm. ad 1.51.12.



X.94.2: 1 take Satdvat sahdsravat as indicating that the (limited number of) stones make as much
noise as hundreds and thousands of them -- not that they speak in a hundred or thousand different
ways (as it is generally interpr.) or a hundred or thousand separate utterances. The emphasis in
this hymn is on how much noise they make.

As Ge points out (n. 2b), they have golden mouths because they are stained with the
golden soma.

Note hemistich-final asdabhih (b) / asata (d).

Pada c is almost identical to I11.60.3 (Rbhus), with Sd@mibhih there substituting for our
gravanah. Though they are rendered differently in the publ. tr. (II1.60.3 [JPB] “... by applying
themselves to their labors, ritually acting well by good ritual action”), the divergence seems
justified by the lack of agreement on the 2nd word in the pada.

The Hotar in d is surely Agni (as so often). The point is that even before the oblation is
poured into the ritual fire, the stones have tasted it because they are pressing it.

X.94.3—4: The repeated phrase dvidann and mddhu (3a, 4b) could also be rendered with an
aoristic immediate past “they have found,” which would fit with the generally presential context.

The sense and/or function of adverbial and is difficult to determine. It occurs four times
(counting this duplicate phrase only once): here, IV.30.3, VIII.21.13, 47.6. In none of these
passages (incl. the phrase here) does “in this way / because of this” fit particularly well (despite
the publ. tr. here). In this passage the stones do not find the honey because they speak; rather the
reverse: their speaking (in both 3 and 4) signals that they have found the honey. I now think that
and means something like ‘evidently, clearly’, deriving ultimately from ‘by this’ (=previous
action) the actuality of the current action/state can be inferred. I would now alter the tr. to
“evidently they have found the honey.” That is, we hear them and figure they must have found it.
For the other passages see comm. ad locc.

X.94.3: In the sequence vadanti dvidann the two verbs have a quasi-palindromic relationship.

In later Vedic, nyirkha- (and associated denom. forms) refers to a particular alteration in
the recitation of the Hotar, whereby an o is substituted for the 2" vowel of each hemistich (see,
e.g., Re’s Vocabulaire du rituel védique s.v.). This is the only attestation of this lexeme in early
Vedic, and it is hard to imagine that the exact later technical sense is meant here (though see G.
Thompson’s tr. [unpubl. handout, Leiden Vedic Workshop, 2002] “they chant ‘O’ over the well-
cooked delicacy”). Given the content of the 2" hemistich as well as the obj. of the verb here
(“cooked flesh”), the context seems to involve powerful animals devouring meat. Since later
nyinkha- has to do with sound, our ny iinkhayante should express some sort of vocalization
appropriate to such a scene. I’ve chosen ‘growl’ (like dogs [vel sim.] jealously guarding their
piece of meat), but I wish I knew why this oddly formed, very precise technical term was
imported into this context. (Perhaps o as a mid back vowel sounds most like threatening animal
noises from the throat?) Re seems (rightly) not to have taken his own definition of the ritual term
into account in Hymnes spéculatifs, where he tr. “mordent en grondant” (bite while growling:
why use one verb when two will do?); Ge “schlampfen” (slurp), Gr “gierig brummen oder
grunzen” (roar or grunt greedily).

It is noteworthy that soma, or rather the soma plant, is conceived of as cooked (pakvd-)
flesh; pakvd- can’t have its other sense, ‘ripe’, because dmis- is unambiguously an animal
product (‘raw flesh’), not a vegetable one. Ch. Malamoud in his Cuire le monde (1989) claimed
that every Vedic sacrifice involves the offering of cooked food, but he had to make soma a



special case, since it is not cooked in any conventional sense. In my review of the 1996 English
tr. of this collection (Hist. of Religions 39 [2000]: 384—86), I drew attention to this problem. But
as it turns out, at least on the basis of this passage we were both wrong about soma: soma does
count as “cooked” to the ritualists themselves, presumably because of the elaborate nature of its
preparation. And this makes Malamoud righter about the larger principle than I was willing to
allow at the time.

The “branch of the reddish tree” (vrksdsya sdkham arundsya) must again be the soma
stalk, but this time in more natural guise as a member of the vegetable kingdom.

In IX.79.4 the stones gnaw (bapsati) the soma, as here. The part. bdpsat- modifies a dog
in VII.55.2, which might support my conjecture that dogs are growling over meat in pada b. In
fact, nothing forbids taking ¢ with b rather than d.

On sitbharva- see EWA s.v. BHARV, with lit.

X.94.4: The participles krosantah (b) and aghosdyantah (d) are partial rhymes, and
aghosdyantah picks up ghdsam in 1d.

Note the repetition of dvidann and mddhu here. On this phrase and esp. and see comm.
ad vss. 3—4 above, where | suggest an altered tr. for both occurrences of the phrase. Here the
shrieking to Indra signals that they have found the honey.

Contrary to standard gr. and tr., I take samrdbhyd not as a gerund but as a gerundive
(pausal form samrdbhyah) because of the instr. case of the agent svdsrbhih. Although in later
Sanskrit gerunds can take instr. agents, the conditions for this are clear: the matrix clause in
which the gerund is found is passive (see, e.g., Speyer, Skt. Syn. p. 297, Wh Gr. §994c¢), and
anartisuh “they have danced,” though intrans., is not passive. Moreover, it’s not clear to me that
the instr. agent with a passive matrix clause is found at all in Vedic: a quick look through
Delbriick (AIS) and Speijer (Ved. u. sansk. Syn.) didn’t turn up any; Wh. (§994c) only provides
Classical examples; Macdonell (VGS pp. 332—-33) doesn’t mention this usage.

X.94.5: The first hemistich compares the stones to two very different animals: the eagle because
their noise soars upward; the antelope because of their trampling of the plant on the ground. The
root accent of k7sna- identifies it as the animal (the black antelope) as opposed to the suffixally
accented color term krsnd- ‘black’.

Phonetic figure, n'yan ni yanti in c.

On neut. singular purii see comm. ad V.33.4. As I say there, all of the supposed
occurrences of this form can be otherwise interpr. (as neut. pls.) — except for this one: it is
difficult to find any other function for it here except as a modifier of rétah. In this late hymn, the
fact that both -u and -iz can be used for neut. plural may have allowed a nonce spread of - to the
singular, where -u is the only regular form. I also wonder if the immed. flg. r- had anything to do
with it — as if though a degemination and compensatory lengthening of *-ur r-, though it’s hard
to see how this would have come about.

In d siarya-svitah could be either nom.(/acc.) pl. or abl./gen. sg. Both have their
advocates: Old favors nom. pl.; Scar (560) allows either; most others (incl. the publ. tr.) prefer
the sg., though even there there is disagreement about whether it’s gen. or abl. (the latter, acdg.
to the publ. tr.). I favor the abl. sg. because the source of the semen should be indicated.

X.94.6: I don’t understand the usage of samdyamuh. Act. forms of the fairly rare lexeme sdm / d
Vyam are otherwise transitive, in the meaning ‘hold fast (reins, vel sim.), guide’, but this form



appears to have no obj. I take it as absolutive or reflexive ‘hold (themselves?) fast’, despite the
act. voice. It’s also possible that dhiirah ‘chariot poles’ is the obj. not only of part. bibhratah but
also of this verb.

X.94.7: Both Ge and Re (Hymnes spec.) refuse to tr. ddsavani-, a failure that seems over-
scrupulous. The simplex avdni- means ‘stream’ or ‘streambed’; from the latter one can
generalize to ‘course, track’. Gr renders the cmpd “zehn Bahnen durchlaufend.” Although the
following four b.v.s with ddsa- refer to particular pieces of horse tackle (also ddsayantra-in 8a),
it would not be surprising for the first in the series to refer to something more general, namely
the track that the harnessed stones (/horses) will follow. The “ten” of course refers to the fingers
in all instances.

X.94.8: Apropos adhdnam, for é@ vV dha used of hitching up horses see VII.34.4.

It’s a bit of a challenge to distribute the five gen. sg.s in cd: sutdsya somydsya dndhaso,
amsoh ... prathamdsya. | have grouped the three in ¢ and the two in d together, with the latter
two dependent on the former three. On the distinction between dndhas- and amsii- see comm. ad
IV.1.19. The problem is the “first” — and as Ge points out (n. 8d), it would better if it modified
piyiisam ‘beestings’, i.e., first milk — as in 1I.13.1 amsoh piyiisam prathamdm; our variant shows
a displaced modifier, of the “cold glass of milk™ (for **“glass of cold milk”™) type. It should be
“the first beestings of the pressed somyan stalk of the plant.”

X.94.9: On my view of Vnims (contra Gotd, etc.) see comm. ad VIII.43.10. Although it might
seem odd to assert that the pressing stones “kiss” the two horses of Indra, as Ge points out (n. 9a)
Indra’s horses are given the soma dregs, the pressed-out soma-plants, as fodder. “Diese fressen
also Mund an Mund mit den Steinen” — an appropriate image of kissing.

Ge (n. 9b) calls b a Slesa: the stones sit on the cow(hide), as milkers sit by a cow.

X.94.10: The vrsaydte that ends the previous vs. is picked up by the first word of this vs.: visa,
which is predicated of amsiih ‘plant’.

There is also a referent shift, which is not entirely clear in the publ. tr. Indra was the 3rd
ps. subj. of the previous hemistich (9cd), and we might expect that the “your / you™ of vs. 10
refers to Indra, with the very common switch from 3rd to 2nd ps. However, all the 2nd ps. forms
in 10 (4 finite verbs, plus enclitic vah) are plural and must refer to the pressing stones, which
were also in the 3rd ps. in the previous vs. This identification is made clear only in 10d by the
voc. gravanah.

It’s worth noting (though I don’t know quite what to do with this observation) the
concentration of 2nd pl. act. endings enlarged by -na: risathana (a), sthana (b and c).

I’m not sure why the stones need to be reassured that they won’t be harmed. Perhaps the
point is that their plant is a powerful bull and can therefore protect them. The similar reassurance
in VII.33.4, given to the Vasisthas, rests on the protective power of Indra.

The problem in the 2nd hemistich is raivatyéva — starting with the grammatical identity
of the form. Gr sets up a stem raivatyd- “Reichtum,” to which this would be the neut. pl., an
analysis fld by Caland-Henry and Delbriick, acdg. to Old. The only other such vrddhi form in the
RV is masc. raivatd- in V.60,4, to which this could, alternatively (and I think correctly), be a
fem. raivati-. Both Ge and Re accept the fem. interpr. (Ge: “die Tochter eines Reichen”; Re
[Hymnes spéc] as a plural: “comme les filles du Riche”), but they both seem to take it as a nom.,



without indicating how they arrive at their grammatical identifications. (Ge’s n. 10c on possible
irregular sandhi just throws more sand into the gears.) I am fully sympathetic to this tactic,
because a nom. works better in context, but feel that I must agree with Old that it is most likely
instr. (raivatyd). The masc. vrddhi form in V.60.4ab throws some light on our passage, in that it
establishes a marital wooing context: vard ivéd raivatdso hiranyair, abhi ... tanvah pipisre “Just
like wealthy wooers, with golden (ornaments) they have emblazoned their bodies.” The referents
are the Maruts, compared to richly ornamented suitors; later in the same vs. (d) they put “marks
of greatness” (mdhamsi) on their bodies — cf. our mdhasa. In V.60.4 the raivant- are the wooers
come to seek a bride. In our passage the raivati belongs presumably to the other side of the
negotiations: the daughter of a rich man (per Ge, Re) on offer to a suitor or suitors. This casts the
pressing stones in the role of the father (/male relatives) of this girl, who pleases the suitor by
bestowing his daughter who comes with a rich dowry. The well-pleased suitor is not overtly
present in the main clause, but must be supplied as antecedent to ydsya in d — or such is my
interpr. Re (fld. by Don.) takes the referent of ydsya to be the rich man; Ge seems to take ydsya
as standing for ydd (““wann”) with the gen. expressing an indefinite (“an de Opfer jemandes”).

As for the ceremony the stones have enjoyed, this may refer to pada b, where the stones
are well-fed and satiated.

X.94.11: Ge couches the first hemistich in the 3rd ps. (... sind die Steine”), presumably because
of accented ddrayah, which cannot be voc; he then switches to 2nd ps. (... seid ihr”’) because of
2nd pl. pres. stha in c. Re (fld. by Don.) simply uses the 3rd ps. throughout, ignoring the stha.
Because the stones are insistently addressed in the 2nd ps. throughout the immediately preceding
vs. and this 2nd ps. is again overt in our pada c, I take it all as 2nd ps. I see no problem with a
nom. ddrayah in a 2nd ps. context.

The pair trdild dtrdilasah have been variously interpr. Because the only difference
between the two is the privative d (and consequent accent shift), I think these refer neutrally to
different shaped stones, both of which types are equally good at the work required.

X.94.12: Acdg. to Ge (nn. 12a, 12cd), the first hemistich concerns the (stony) mountains,
conceptualized as the fathers of their miniature versions, the pressing stones, while the second
half of the verse returns to the pressing stones. The publ. tr. accepts this interpr., but I now think
that pada c is an ambiguous transition, which can be applied both to the mountains and the
stones. The reason for the identification of mountains and stones is pretty clear. The willed
immobility of the mountains is implicitly contrasted with the dynamism of the pressing stones.
Since we are nearing the end of the hymn, when the stones will be unhitched and return to
immobility, the mountains provide a sort of grand model for this state.

As 1 just said, pada ¢ seems applicable to both mountains and stones: ajuryd- ‘unaging,
undecaying’ in fact fits the mountains better than the stones. Both mountains and stones can be
“companions of the golden (soma)” — the mountains because soma famously grows in the
mountains, the stones because they press the plant (see their “golden mouths” hdritebhir asabhih
in 2d).

The next word, haridrava(h), is glossed by Gr “den gelben Rossen nachrennend,” but the
standard interpr. now (e.g., Old, Ge, Re, Don, Scar [295 and n. 845], EWA s.v. [though with a
diff. botanical ident.]) is that this refers to the Haridru tree (Adina cordifolia), a tree with yellow-
colored wood and yellow flowers (per internet), much used later in Ayurveda. Why either



mountains or stones would be compared to this tree isn’t clear to me, but the hari- of course
carries it a long way.

Pada d definitely applies to the stones. The use of the redupl. aor. asusravuh ‘made listen’
with an acc. of the listener and an instr. of the sound reprises the same construction, with
different verb aghosdyantah, in 4b.

X.94.13: The locc. vimécane ydman, adjacent across the pada boundary, must be contrastive: “on
their unhitching and/or on their course.” Given that rhetorical structure and given that asijaspd(h)
doesn’t work well as a simile, I have interpr. iva as a sort of hypercorrection for *va ‘or’. Since
iva sometimes needs to be read ’va in late RV (including nearby X.97.10), the poet thinks va can
be optionally realized as iva. The verbal complex va ghd is fairly common in the RV (1.161.8,
162.8; 111.28,2; V.85.8 [=X.139.5]; VIIL.12.16, 21.17, 44.23, 47.15; X.61.18), while I find iva
gha (as iva ghéd) only in VIIL.43.3. The publ. tr., complete with asterisk, reflects this
emendation. I am concerned about the location of the phrase, which should be in 2nd position;
however, this is a problem also if we read iva, since ghd is overwhelmingly a 2™-position (or
after va, etc., a modified 2"%-position) particle. (Ge [n. 13b] is also disturbed by the particle
placement.)

On aifijas-pd- see comm. ad X.92.2. Here the point is that the stones have the first direct
contact with the soma; they do not drink an already prepared beverage.

upabdibhih is repeated from 4d.

The standard tr. effectively take vdpantah as belonging only to the simile (despite the
position of iva after bijam); that is, the simile is “like grain-producers scattering seed.” But it
seems as if this action should correspond to something performed by the stones as well — in other
words, it should express the shared characteristic. I therefore take bijam as a pun, to be construed
with both simile and frame. In the simile it is grain-seed, but in the simile it is (metaphorical)
semen. For bija- as semen, see, e.g., X.85.37 (the wedding hymn) ydsyam bijam manusyd
vdpanti “in whom [=the bride] men scatter their seed.” As for the metaphor, see 5d purii réto
dadhire “they [=stones] have themselves produced much semen.” That “semen” is of course the
liquid pressed out from the plant, but it can be configured as the semen of the stones themselves,
which in our vs. is then reinfused into the soma (priicdnti somam). This idea is then restated in
another image in the post-caesura portion of d: the stones do not make the soma smaller by
eating it.

Gr analyzes dhan'yakit- as dhan'ya- + akit-, but this is impossible, since root noun cmpds
can have as prior member a nominal or a preverb, but not both. (See disc. in my 2020 “isudhya->
[Fs. Lamberterie]: 486 with n. 5, and in more detail in my 2024 “Limits on Root-noun
Compounds in Indo-Iranian” [Fs. Kellens].) Better, with Scar. (74-75), to take dhanya- as a
collective pl. or as metrical lengthening in the cadence.

X.94.14: The stones are unhitched and return to their desacralized inanimate state as mere stones.
The vs. has several puns that have not been previously recognized.

vdcam akrata is found also in 5a; nonetheless I tr. them slightly differently, preferring
‘speech’ in 5 and ‘voice’ here. (There is of course no difference in the Skt.)

As Re points out (EVP XVI ad loc.), soma is tunnd- by the pressing stone in 1X.67.19-20
— hence the simile here in b.

In ¢ vi ... mufica reprises vimocane in 13a.



The pf. part. susuviisah is taken by the standard tr. as gen. sg., referring to the priest who
has produced the manisédm (‘inspired thought’). But it can equally well be acc. pl. m., referring to
the stones, and I think both are meant. This double interpr. entails a double interpr. of vi ...
murfica: with the stones as obj. it means ‘unhitch’ (of horses; see, e.g., V.53.7), but with the
thought as obj. it means rather ‘release (into the world), set free’.

In V.53.7 vi Vmuc is followed immed. by vi Vvrt, as here. In that passage it seems to refer
to turning aside from the road to rest, after unhitching. That sense works here as well.

The last pada has been various interpr., esp. because the sense of cayamanah is not
agreed upon. On this participle, see comm. ad VII.18.8. In our passage I find Ge’s interpr. the
most compelling: that it is intrans./pass. ‘appearing (as), being perceived (as)’, indicating that the
dynamic protagonists of our hymn are now just seen as inert stones. But I also think cdyamandh
is a pun: it could also be interpr. as ca dyamandah, that is, with a negated mid. part. to the root
aorist of Vyam (see act. samdyamuh in 6a), ‘not being harnessed (anymore)’. The ca would of
course be oddly placed, but I would not be surprised at such a manipulation to enable the pun.

X.95 Purtiravas and Urvasi

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

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

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

P: 4 U: 5

6 7
8 9
10 11
12 13

14 15



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

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

The function of mdnasa and its syntactic status are disputed. Some (e.g., Re, Hymnes
spéc.) take it as an independent clause, but most construe it with the clause in pada b, with tistha
ghore an interjection. This latter view is more satisfyingly dramatic: having got her attention
with hayé jaye, P starts his plea — but after the first word has to try to arrest her in her flight, with
an imperative and another voc. Moreover, I don’t see how mdnasa can be an independent
utterance; Re’s “sois sage!” is a very loose rendering of the instr. Assuming that mdnasa belongs
with pada b, what is its function there? With most (Ge, etc.) I take it as a semi-adverb, “with
thought, thoughtfully,” but Hoffmann (in his complete tr. of and comm. on this hymn, Injunk.
198-208) provides parallels for construing it with misrd (199 n. 179). Again for me the drama is
enhanced by having mdnasa a separate constituent rather than subordinate to a flg. NP (mdnasa
... vdcamsi ... misra).

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

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

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

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

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

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

X.95.3: By most accounts, this vs. is spoken by P, though Old suggests rather U. In the vs. P
nostalgically reminisces about U’s untameable and tumultuous beauty. The vs. certainly bears
the hallmarks of P’s disordered speech, being both metrically and syntactically jagged, and this



has given rise to uncertainty of interpretation. In fact, the difficulties of the 2nd hemistich are
responsible for the implausible Gandharvas-sheep-and-bedposts of the SB version.

There is some disagreement about the position of the pada break in the first hemistich:
either after isudhér, producing an 8-syl. pada a and a conventional Tristubh in b; or after asand,
with pada a 11 syllables, though without a Tristubh cadence, and b 8 syllables. I strongly favor
the former: the hemistich trails off U’s statement in the preceding vs., 2d, with P adding other
similes describing U’s fleet beauty. A truncated first pada calls attention to the fact that it is just
finishing a thought already articulated. Moreover, the shared quality of all the similes is U’s
word (dur)apand ‘(difficult) to attain’, the unspoken beginning of P’s speech, and it would
rhyme with asand beginning pada b. Most interpr. construe asand with pada a, however (e.g. Ge
“Pfeilschuss” somehow combining the two nominatives isuh ... asand; KH “ein Geschoss aus
dem Kocher,” with isudhér asand a separate NP), which would favor a pada break after asand. 1
instead take asand with the flg. gosdh, parallel to the next, overt, simile Satasd nd rdmhih,
supporting the pada break after isudhéh.

On the phraseology in b, cf. X.178.3 sahasrasdh Satasd asya ramhih “his charge that
wins thousands, that wins hundreds” of the mythical racehorse Tarksya. See also rdmhi- in the
next hymn, X.96.4.

Against the Pp. and essentially all other tr./comm., I take sriyd in sandhi as standing for
gen. sg. sriyds (a paradigmatic form not certainly found in the RV to this stem, but cf. dhiyds to
dhi-, as well as possible abl. sriyds in 1X.94.4 [see comm. ad loc.]). The “quiver of beauty” adds
a metaphor to the simile.

I will not engage with the numerous variant interpretations of cd, all heavily influenced
(not to say misled) by the SB version, but simply attempt to justify my own. In pada c there are
two grammatical issues on which one must take a stand before attempting to interpret the pada
further: 1) does the sandhi form davidyutan represent a 3rd sg. in -at (so Pp.) before n- or a real
3rd pl. in -an? 2) is nd the negative or the simile particle? I opt for 3rd sg. and simile particle
respectively. I take U as the subject of davidyutat and interpr. the verb as an irregular subjunctive
(for *davidyotat); cf. the injunc. in 10 ddvidyot. In fact the occurrence in 10 provides the clue for
the interpr. of our pada here. In 10 P compares U to lightning, with an overt simile: vidyiin nd yd
... davidyot “She who kept flashing like lightning ...” I think the same simile is covert here,
conveyed by the preverb+verb vi davidyutat; the noun “lightning,” which should be the
grammatical focus of the simile, does not have to be expressed because it is embedded in the
verb, and so the simile particle dangles rather uselessly right after the verb and at the end of the
pada. Though I have elsewhere (see comm. ad X.21.1 and my 2024 ECIEC paper “Penultimate
nd ‘like’ in the Rig Veda: A Syntactic Archaism) argued that simile-marking nd is blocked from
pada-final position, I take its position here, as well as the absence of an overt nominal simile, to
be another symptom of P’s emotionally distorted speech. The explicit simile in 10b, also applied
to U, seems designed to repair the truncated one here.

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

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

Pada d is also tricky syntactically, with the verb citayanta furnishing the trick. As I long
ago argued (“Case Disharmony in Rgvedic Similes,” I1J 24 [1982] 258—59 with n. 25), citayanta
here shows two different constructions, one with the simile, one with the frame, both supported



by independent occurrences of this stem elsewhere. In the simile the verb is transitive
“manifest/display X” (lamb its bleating) with overt acc. obj., while in the frame it is intransitive
“be manifest/displayed” ([her] noisy [cries] / tumultuous [tempests]). This image is the third in a
series depicting U. as a thunderstorm: the wind (2b), the lightning (3c), and the thunder (3d).

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

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

X.95.4: In my opinion, in this vs. P. continues his nostalgic reverie, here focusing on U’s
seamless fit into family life -- until his crude depiction of their sex life in the final pada. But
there are multiple interpr. of all parts of the vs., starting with the identity of the speaker. Both Ge
and Re assign the vs. to a narrator, perhaps because U. is described in the 3rd person, even
though P. is supposedly conversing with her directly. But his dreamy reversion to a happier time,
narrated as if she weren’t there in front of him, makes psychological sense. And her sarcastic
citation of his final phrase in this vs. (4d) in her response to him in the next (5a) makes it clear
that she was the audience for this speech.

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

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

What then is #sah? With Old (also KH, Schnaus), an acc. pl. to usds- ‘dawn’. Old himself
takes it as a third object to dddhatt, “dawns”; that is, U. bestows three boons on her father-in-law
— goods, energy, and “dawns,” standing for day upon day added to his lifespan. But it’s better as
a temporal adv.: “mornings, (all) mornings” (so KH, also Schnaus). See AiG II1.282 and for the
accent I11.26.

The subordinator yddi should be read ydd *7 ‘when it’ rather than ‘if’.

The next pada (c), again in my opinion, contrasts the home (dstam) that was U’s own
with the one opposite (dntigrha-) that belonged to her in-laws. She obtained it and took pleasure
in this dwelling of hers, or thus do I interpr. the reference of ydsmin. Others (Ge, Re, Don) take



the referent of the relative to be rather P (e.g., Ge “(zu ihm), an den sie Gefallen hatte”; Don
“and took her pleasure in him”). I find it easier to believe that U was house-proud than that even
P could delude himself that she was madly eager for his sexual assaults -- esp. given his avire
krdtau “‘under no man’s will” in the preceding vs. (3c¢).

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

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

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

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

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

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

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

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

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

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



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

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

With regard to this last, U jumps from the birth of her child and the motherly nurturing of
the rivers (avardhan, b) to the gods’ strengthening of P (dvardhayan, d) and their purpose in
doing so: for great battle and Dasyu-smiting. Though the same (or almost the same) transitive
verb is used for both actions, they otherwise have little in common. Instead, U is preparing to
make her case for P.’s generally unheroic behavior and his evasion of his god-destined role, and
so she slips this remark in here, pendant to the description of the birth of her son. The use of the
son’s birth as contrast to P’s is found also in vss. 10—11. As for the construction, Ge (n. 7cd)
suggests that ydd is short for *ydtha ydd “just as when ...”

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

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

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

X.95.9: U uses P’s vs. 8 against him, matching him point by point. His asu ... dmanusisu
mdnusah is taken up by her asu mdrto amstasu with a synonym pair; his ratha-sprs- by her
nisprs-; his double similes about animals in the 2nd hemistich matching hers in the same place,
with the 2nd simile in both involving horses. In the course of this she turns his point upside
down. In vs. 8 he depicts the Apsarases as timid (cd) but potentially eager for his advances
(shown by their removing their garments [a]). Her depiction is quite different: her Apsarases may
participate in sex with him, even demonstratively ("with their cries” ksonibhih), but it is on their



own terms. The male is fooling himself if he thinks it was “by his intentions” (krdtubhir nad); see
avire krdtau in 3c indicating the U’s sexual life is “under no man’s will.” The two animal similes
in cd show the Apsarases, indifferent to the male, absorbed in preening themselves and playing
among themselves — a far cry from the bashful creatures of P’s 8cd. Note the reflexive
expression tanvah sumbhata svih (on sumbhata see below) and the middle part. ddndasanah,
both suggesting the Apsarases’ focus on themselves and exclusion of the male.

Though belonging to different roots (Vsprs and Vprc), nisp#k at the end of pada a and
prikté at the end of b echo each other, rather like tardsanti and atrasan in 8ab, even as nisprs-
also picks up ratha-sp#s- in 8d. For the sensual nuance of ni Vsprs, see the same root noun cmpd.
in nearby X.91.13, where it refers to a wife caressing her husband.

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

X.95.10-11: Like vss. 89, these two vss. are paired, with P’s speech (10) taken up and twisted
by U (11). Here the lexical pivot is Vjan ‘be born’.

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

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

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

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

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

The standard interpr. of d is that it is U’s life that is lengthened (e.g., Ge “Urvasi soll
langes Leben haben”), with the only disagreement being about the modality of the injunctive
(prd) ... tirata. But as an Apsaras, U is surely immortal — note they are called amsta- in 9a -- and
so it makes little sense that she would lengthen her own lifetime. Instead I think the life in
question is the son’s and that this is a pun. The name of U’s (and P’s) son is Ayu; see, e.g.,



IV.2.18, V.41.19, and Macd. Ved. Myth 135 n. 9. The obj. phrase dirghdm dyuh “long lifetime”
in d therefore plays off his name. Since the son has a mortal father, he is limited to a mortal
lifespan, but his mother does what she can to make it a long one. (Of the comm. and tr. I’ve
consulted, only Don interprets it this way: “Let Urvasi lengthen the span of his life.”)

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

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

I do not entirely understand the function or position of 47 in 11a, but I assume that it is
meant to mark the preceding purpose dative gopithyaya as a separate small clause, much like
purpose datives in Brahmana prose.

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

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

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

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

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

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

The sequence vartdyate dsru, cakrdn nd almost replicates, in mirror image, 12b cakrdn
nd dsru vartayat, though split across the pada boundary. But, though it thus begs to be interpr. as
a unit, this is not possible because of the unaccented krandat that immediately follows: cakrdn
nd must be part of the krandat clause, while it is very difficult to fit vartdyate dsru into the same
clause. KH’s solution seems the correct one. The wheel is no longer the comparandum for the
tear (sharing roundness), but for the child, who screeches like an unoiled wheel — as in the



English saying "the squeaky wheel gets the grease.” U has transferred the simile from one target
to another, and the picture is distinctly less attractive: a noisy crybaby, not a sad child silently
releasing a single tear.

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

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

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

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

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

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

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

A clever suggestion, but somehow it doesn’t ring true to me.



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

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

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

On upa Siksa- with acc. complement see comm. ad [.112.19, 173.10.

P’s characterization of himself as vdsisthah is puzzling, esp. since the generic superlative
sense is vanishingly rare, as against the PN of the poet of Mandala VII; once again Old is
similarly puzzled. In VII.33.11 it is said that Vasistha Maitravaruna was “born from Urvasi” or
“born from the mind of U” (urvdsyah ... mdnasé ’dhi jatah (cf. also VII.33.13 apsardsah pdri
Jajiie vasisthah). But P is hardly representing himself as U’s son, and the possibility (which Old
entertains) that we are now dealing with that Vasistha rather than P as speaker is strongly
countered by P’s usual tone of desperate longing (esp. pada d). I have no answer.

The verb in c, (dpa ...) tisthat, is accented, with no sign of subordination. As in vs. 14 1
think the accent indicates that this is is an unmarked subordinate clause, in this case giving the
grounds for the action he hopes she will perform: doing a good deed — that is, returning to him
— will bring her a reward.

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

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

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



X.96 Indra’s horses

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

X.96.1: The lexeme prd ... Samsisam here substitutes Vsams in the more standard formula prd
vocam.

Although prd is rare with Vvan, I do not think, pace Re, that it is found here only to
match the prd beginning pada a. Cf. the inf. prdvantave in 1.131.5.

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

X.96.2: The syntax of this vs. is surprisingly clotted, and there are several possible ways to
interpr. the overall structure. I take the two hemistichs as syntactically separate; in the first
hemistich, pada a is a preposed rel. cl. and pada b is the main cl., with the pres. part. hinvdntah
functioning as main verb, whose subject is the same as the yé of a. This rel. cl. / main cl.
structure begins with an acc. phrase hdrim ... yonim “the golden womb,” presumably referring to
the soma cup (vel sim.). It functions as the goal for both verbs in this complex: abhi ...
samdsvaran “they have cried out together towards” and hinvdntah “spurring [horses]” towards”
and should be taken as fronted around the whole structure, not merely from the rel. cl. The acc.
simile ending b, divydm ydtha sddah “like a heavenly seat,” is to be matched with the golden
womb opening the hemistich; it can be read with both a and b or only with b. The polarization of
these two heavy acc. phrases accounts for much of the apparent awkwardness of the phrasing.

The subjects are presumably the priestly officiants.

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

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

X.96.3: It is quite possible that the vdjra is the only referent of the two forms of hdrih in b. The
mace is described as nikama- in V1.17.10, and the location of the vdjra in Indra’s two fists is
widespread (1.130.4, VI.45.18, VIII.12.7; cf. with sg. fist V1.20.9, X.44.2). However, there is no
reason why soma should not be eager for Indra, and the fists are associated with the pressing and



purification of soma (e.g., IX.71.3 and a number of repetitions of mrjydmana- gabhastyoh
(IX.20.6, etc.).

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

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

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

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

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



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

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

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

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

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

X.96.9: As Ge suggests (n. 9b) vdjaya is probably an abbreviation for vajapéyaya- ‘drink of
victory’ vel sim. Although the cmpd is not attested until the AV and already there is the name of
a particular ritual (parallel to the Rajasiya, A§vamedha, etc. [e.g., AVS XI.7.7]) not a drink, the
ritual must have been named after a ritual drink, and in our passage furaspéya- ‘drink of
overcoming’ (?) in the preceding vs. (8b) would have conjured it up. I offer an alternative tr.
“sets his two lips to twitching for (the drink) of victory.” The vs. is stuffed with reff. to drinking.

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

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

X.96.11: With Ge, I supply ‘fill(ed)’ with & in pada a, on the basis of the stereotyped expression
“fill the two worlds with greatness.” Cf., e.g., l11.54.15 ubhé d paprau rédasi mahitva (repeated
twice elsewhere).

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

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

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



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

X.97 Plants

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

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

X.97.2: The adj. agadd- appears twice in the RV (here and X.16.6); it is probably also related to
vigadd- in X.116.5 (q.v.). It is usually etymologically connected with Vgad ‘say’, whose verb
forms are first attested considerably later. (Note also that the root violates IE root-structure
constraints, beginning and ending with a plain voiced stop.) The chronological gap in attestation
is not as troubling as it might be, given that the RVic occurrences of -gadd- are in the Xth
Mandala in non-hieratic contexts. The sense ascribed to it here — ‘without disease’ — (as well as
Cl1 Skt. gada- ‘disease’) is explained by Th as a dev. from *‘curse, spell’. See EWA s.v. GAD for
disc. The speech component of the underlying root may be found in the other occurrence of
agadd- as well as vigadd-.

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

X.97.5: One might ask what earthly good getting a cow would do for the plants, but (more or less

with Old) the idea must be that the plants are the poet-healer’s helpers and will technically have
a share in the cow he hopes to get for himself (4c).

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

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



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

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

The primary 2nd pl. ending -tha of (nis) krtha is surprising, since the verb must belong to
the root aorist stem. KH (Injunk. 111, 166) plausibly explains this (and similar formations) as an
attempt to make clear that the form is being used as an injunctive, not an imperative, as the
imperatival use of morphologically ambiguous forms like krta is the prevailing one. This
explanation seems generally correct for this little clutch of forms. However, I think something
further is involved in our passage, esp. since nis krtha seems to be not preterital but presential,
given that it is the main cl. verb to the present amdyati in the dep. cl. We might expect nis
krnutha with a present stem, but to produce the rhyme form to niskrtih, which ends the first
hemistich, the root aor. stem had to be used. It’s at this point that KH’s argument kicks in — the
propoer injunc. *krta would have been liable to interpr. as an impv.

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

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

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

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

A different rt. noun cmpd. causes trouble here, madhyama-si-, lit. ‘lying in the middle’.
Given the context, it refers to someone who is powerful (ugrdh) and successfully drives away
enemies like illnesses. The word is discussed at some length by Ge, Old, and Scar (535), as well
as Macdonell-Keith (Vedic Index, s.v.), Whitney (ad AVS1V.9.4), and J eong-Su Kim (2014, ad
AVP IX.8.9 [p. 276]). It seems to refer to a king, or similar figure, whose position in the center
gives him particular power or authority — perhaps the positional version of “primus inter pares.”



It seems quite unlikely to be, pace Old, a person in the middle of a bed, who pushes his
companions to the right and the left edges of the bed. The sense might be clearer as “situated in
the middle,” rather than “lying ...”

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

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

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

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

X.98 Rain

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

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

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

X.98.2: The god Agni, one of the only prominent gods not mentioned in vs. 1, appears here—
having apparently taken Devapi’s message in vs. 1 (delivered in front of the ritual fire?) to
Brhaspati. Rather than serving as Devapi’s intermediary with the other gods, Brhaspati offers to
place effective speech in Devapi’s mouth, presumably so he can approach the gods directly.
Note the insistent praticindh prdti (... vavrtsva) in ¢, picking up prdti (... ihi) in la.



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

On metrically bad isirdm see comm. ad X.68.3.

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

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

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

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

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

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

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

The hapax mrksini- is of unclear sense and etymology. I opt for a connection with Vmyr;j
‘wipe, groom, curry’ and, more narrowly, with the noun mrksd- in VII1.66.3 meaning (in my
view) ‘currycomb’ (see comm. ad loc.). The tracks left by the rains gushing over the land in
rivulets would resemble the tracks of a currycomb.

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

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

X.99 Indra

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



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

The hymn has some striking similarities to .51, an Indra hymn attributed to Savya
Angirasa. These include the “hundred-doored” vs. 3 : 1.51.3 / ants vss. 5/12 : 1.51.9 / Pipru vs. 11
:1.51.5/Rji§van vs. 11 : .51.5 / Kutsa+Susna vs. 9 : .51.6, 11 / Dasyus vss. 7-8 : .51.6, 8.

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

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

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

As for vasrd-, the evidence goes in several directions. The distance between the two
words citrdm and vasrdm (in separate padas) and their proximity to two different verbal forms
(isanyasi and vavrdhddhyai) disfavor construing them together. However, vasrd- is often used of
cows and the stem isanya- several times takes cows as obj. (II1.50.3, IX.96.8); moreover, vasrd-
also modifies girah ‘songs’ in VII1.44.25 and so would still work if we think ‘song, praise’ is the
object of isanyasi. The publ. tr. “bright bellower” does construe the two together, with the object
of vavrdhddhyai left unspecified. However, I would entertain the alternative, “Which bright
(hymn?) did you send ... to strengthen the bellower” — the interpr. of Ge (also Scar 190). In that
case the referent of vasrdm is in question; Ge (n. 1b) suggests Indra. This is also plausible,
though it should be noted that vasrd- is never used of him elsewhere.

As for prthu-gmdnam, it is generally taken as a bahuvrihi (so, e.g., Gr ‘breite Bahn
habend’, Gr ‘breitspurigen’), modifying vasrdm. Its second-member accent would be paralleled
by some (though not all) bahuvrihis with 1st-member prthu- (e.g., prthu-pdjas- ‘of broad
dimension’). However, the b.-v. interpr. goes back to the period in which the 2nd-member -



gmdn- was taken as a form of Vgam ‘go’ (see the glosses given above and Gr s.v. “(gmdn)”). It is
now clear that it belongs to the ‘earth’ word (ksdm-), with a zero-grade gm- parallel to jm-. The
apparent -n-stem we have here was backformed to the loc. *gm-dn (cf. loc. jmdn and EWA s.v.
ksam). With 2nd-member -gmdn- meaning ‘earth’, a b.-v. interpr., i.e., ‘having the broad earth’,
no longer fits the context; see Scar’s awkward and semantically stretched “den auf der weiten
Erde {bekanntesten} Briiller.” Instead, it must simply be a karmadharaya meaning ‘broad earth’,
here as an acc. extent of space with isanyasi. Old appositely compares voc. prthu-jman in AVS
V.1.5, also showing a backformed -an- stem extracted from the loc.; again it must mean ‘o broad
earth’, not *‘o (one) having (a) broad earth’. Note also that in our vs. 2b the phrase prthiim yonim
‘broad womb’ is found in the same metrical position and refers to the same space, in my opinion.

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

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

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



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

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

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

The second hemistich, with its own initial sd (therefore opening the [to me unlikely]
possibility of different referents for ab and cd), likewise seems applicable to Agni or Indra (or
neither). The unidentified subject has both nestmates (sdnilebhih) and a brother as helpers in his
action. Ge (n. 2cd), who takes the subj. as Indra, identifies the nestmates as the Maruts,
reasonably enough, and the brother as Visnu, with less justification. The only passage I know of
that names a brother of Indra is VII.55.5, where the brother is (oddly) Pusan. If the referent is
Agni, the nestmates can be his flames; for this possibility see (admittedly obscure) X.31.6 asyd
sdanila dsurasya yonau “in the womb of this lord are those of the same nest,” where “this lord” is
most likely Agni (so also Ge). The lexical similarity to our passage (dsura-, yoni-, and sdnila-) is
striking. Moreover, Agni’s brothers are well known (cf. 1.164.1, maybe X.11.2, and the story of
the flight of Agni, with his brothers mentioned in X.51.6), and in IV.1.2 Varuna is named as his
brother. The curiously indirect expression “not without his brother” (bhrdtur nd rté) could reflect
the story of Agni’s failed attempt to escape his ritual role and the fate of his brothers. Contra
most interpr., Old considers the nd here to be the simile particle; he suggests it means “as if
without a brother,” and indicates that the subject used the help of the sdnida- because he lacked a
brother or his brother was somehow absent. This is an alternative worth considering, whoever the
subject is meant to be.

The VP prasahandh ... maydh “overcoming mayas is equally applicable to Agni and
Indra. In V.2.9 Agni prdadevir maydh sahate “overcomes ungodly maydh, while in VIL.98.5 it is
Indra: yadéd ddevir dsahista maydh in almost identical words.



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

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

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

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

Ge interpr. the hapax instr. dpa-duspada as ‘not lame’ (“mit einem Nichtlahmen™), with
dpa functioning as a sort of privative to duspdd- ‘lame’, lit. ‘having a bad foot’ (1.53.9). But dpa-
isn’t a privative prefix in the RV; the closest would be dpa-vrata- ‘(one) contrary to
commandment’, which is, however, distinct from a-vratd- ‘without commandment’ (see disc. ad
1.51.9). Moreover, the context here favors a negative notion: the idea seems to be that the subject
succeeds despite having bad equipment, not because his equipment is good (as “not lame” would
indicate). See the next vs., 4c, with apddah ... arathdh “(they, though) lacking feet and chariots
... The interpr. of the cmpd by (Gr /) Old, “auf einem Weg, dem Schlimmfiissiges fern ist,”
better accounts for the dpa, but still errs by inserting a positive value in a context that invites a
negative one. Old seems to mean that the subject is following a path that a lame person couldn’t,
and so it is a good one. This actually doesn’t follow logically, but see Gr’s paraphrase as
“sichern Ganges.” In contrast, I suggest that dpa- here has the same sense as archaic English
“off” as in “off ox,” the one further from the driver. So here the horse (if that’s what the referent
is) is lame, but since it’s the off foot that’s lame the driver (ydtar-) may not have noticed this
defect.

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

X.99.3—4: The negated nom. sg. anarvd begins 3c, while 4a ends with drva. The propinquity of
these two forms highlights their semantic divergence: drvan(t)- refers to a horse, specifically a
‘charger, steed’, while the adj. an-arvdn- (etc.) means something like ‘without assault /



unassailing / unassailable’. Most of the philological energy has been expended upon accounting
for the protean stem of the negated form (see the reff. in the lexical comm., inter alia), but I
know of no real attempt (incl. by me) to reconcile the meanings. In RV the unnegated form refers
only to a horse (real or metaphorical), but since auruua(nt)- is found as an adj. in Aves., incl. in
the bahuvr. auruuat.aspa- ‘having auruuant horses’, a meaning like ‘headlong, breakneck,
precipitous’ could underlie the semantic development of RVic anarvdn-.

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

It is this ritual image that takes over the second hemistich — until the end. As Ge points
out (n. 4cd), in IX.97.20 the soma-drinks are described as running, though “without reins,
without chariots (arathdh, as here), unyoked,” while the subjects of cd are “without feet ...
without chariots.” (Though the subjects here are yoked [yiijyasah], this hardly matters: the drops
are moving like teams of horses despite lacking horse tackle.) The bahuv. in d, drony-asva-
‘having wooden (cups) as horses’, clinches the soma context, since dréna- is used only of the
wooden cups into which soma is poured (see comm. ad VI1.2.8). However, although droni-
confirms the soma-ritual context, it creates an awkward image. Soma cups aren’t mobile, much
less swift like horses; they are instead the stationary goal towards which the soma-horses are
racing. And ‘having wooden cups as horses’ conjures up the comic image of the soma drinks
clumping around in cartoon versions of Dutch wooden shoes. The ineptness of the image makes
me wonder if we’re once again changing imagery in midstream, as it were — though I don’t have
a good suggestion for what it might be. Gr paraphrases drony-asva- as “Regenwolken als Rosse
habend,” and the apparent goal of the verb irate, ghrtdm vih “ghee (and?) water,” does not fit in
a soma context. This phrase is also found in X.12.3 duhé ydd éni divyam ghrtdm vah “when the
speckled (cow) gives as her milk the heavenly ghee, the water” — an apparent reference to rain
(see publ. intro.). I there suggest that the speckled cow might be a rain cloud, but, pace Gr, I do
not see how drony-asva- could refer to the same. I confess myself baffled.

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

X.99.5: For a change, the referent, at least of the first hemistich, is tolerably clear. The stem
7bhvan- ‘craftsman(?)’ is used primarily of Indra, though, it must be admitted, several times of
Agni. The association of the subject with the Rudras — in the plural almost always a designation
of the Maruts — tips the balance towards Indra. See esp. the almost identical phrase adduced by
Ge (n. 5a) describing Indra in 1.100.5 rudrébhir ibhva. The puzzle here comes from how the
subject is described — as one “whose wish is unpraiseworthy” (dsasta-vara-) but “who keeps
disrepute at a distance” (aré-avadya-). It is striking that, in his first undoubted appearance in this



hymn, Indra should enter under an ethical cloud, as it were. Now Indra in his long career does
many disreputable things, but which one this is, and why it’s brought up here, are questions to
which I don’t have answers. I seem to be alone in this uncertainty. Other interpr. (notably Ge, but
also Old), try to connect the first hemistich with the second, in which the ant couple (vamrdsya
... mithund) figures. This impulse is understandable but I don’t think successful. It requires
Indra, as supposed subj. of the verbs in d, to steal the food (of the ant couple or of unspecified
other(s)) and make them cry. Indra’s “unpraiseworthy wish” is, acdg. to Ge (n. 5a), to steal — in
this case, to steal food. For Ge (n. 5c¢) this further entails (though I don’t see the logical
connection) that Indra turned into an ant in order to commit the theft, and his taking the ant-form
from the ants that used to possess it left them uncovered (vivavri). For Indra as thieving ant does
Ge have in mind ants at a picnic (vel sim. — it’s rather nice to imagine Ge picnicking in the
German countryside)? I frankly find this ludicrous — I don’t see the great god Indra having the
ambition to become an ant and steal a crumb, nor do I imagine the victim of the theft of a crumb
weeping over it.

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

What then would be the connection between ab and cd. In my opinion, it’s not the
unpraiseworthy wish and the evaded disrepute, but rather leaving one’s home. Indra came here
hitvi gayam “having left behind / abandoned his home”; the ant couple are vivavri
‘without/outside their covering/lair.” Notably vavrim serves as object to Vha ‘leave’ twice:
[X.69.9 hitvi vavrim ... / 1X.71.2 jahati vavrim. Although my interpr. of the vs. leaves several
loose ends — why did Indra abandon his home? (a question not addressed by Ge either), what was
his unpraiseworthy wish? who stole the food? — the answers previously provided to these
questions seem unsatisfactory to me.

X.99.6: The referential whiplash continues here. Having just learned in the last vs. that Indra left
his home behind, the subject of this vs. is identified with the archaic phrase pdtir ddn “lord of the
house” — a phrase more appropriate for Agni, so often identified as grhdpati-, ddmiinas-, and
similar designations, than Indra and used of Agni in 1.149.1, probably 1.153.4, and in a variant
(S7Sur ddn) in X.61.20; it 1s applied to Indra (somewhat oddly) only in X.105.2. But the actions
recounted in our vs. belong to Indra, or to his older alloform Trita Aptya. As Ge (n. 6) points out,
this vs. concerns the same deed(s) as are found in X.8.7-8. There, curiously, a muddling of the
identities of Agni and Indra, not to mention Trita, is also found. As discussed in the publ. intro.
as well as in the comm. to X.8, the three vss. concerning the slaying of Visvariipa (X.8.7-9) are
appended to an Agni hymn (X.8) at the end of an Agni cycle (X.1-8). This myth goes back to
Indo-Iranian times, with an Avestan version where figures corresponding to Trita Aptya, namely
Orita and A9iia, are found. In RV X.8.7-9 the hero who slays Visvariipa morphs before our



eyes. In vs. 7 the subject is tritd-, which can be read simultaneously as Trita and as “the third
(fire),” namely Agni. In the next vs. (8) Trita Aptya is named as the slayer of “the three-headed,
seven-reined” (trisirsanam saptdrasmim) enemy, like the “six-eyed, three-headed” (salaksdm
trisirsanam) Dasa here, but he was urged on by Indra (indresita-). But in the final vs. (9) Indra
has supplanted Trita Aptya as the slayer of the three-headed Vi$variipa; he is not just an
enthusiastic bystander. The same blurring of identities seems to be found in this vs.: as just
noted, the phrase pdtir ddn suggests Agni; the default referent is Indra; and Trita (otherwise
unknown in this hymn) is explicitly named as the slayer in c. The phrase asyd ... djasa vrdhandh
“grown strong through his might” is in fact ambiguous as to the referent of asyd. Although we
might expect asyd to refer to Trita, the subject, it is possible that asyd is Indra, referring to the
same invigoration of Trita by Indra that is found in X.8.8 indresita-.

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

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

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

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

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

The stem arsasand- is generally taken as a PN for a demonic enemy of Indra’s —
throughout the publ. tr. and in the standard tr., as well as Mayr PN. It may indeed be a PN, but I
now consider its formation to be contextually driven. The form appears three times
independently in the RV (1.130.8=VIIIL.12.9, 11.20.6, and here). In two of these three occurrences
it is found in conjunction with a participle or pseudo-participle in -(a)sand-. The clearest ex. is
1.130.8fg in Atyasti meter, where it is part of the rhyme pada: ... fatrsandm osati, ni arsasandm
osati “... scorches the thirsty, scorches the arsasand-,” where the two forms are near
phonological matches. (VIII.12.9 repeats the g pada but lacks the f pada.) The occurrence in our
vs. immediately follows one ending in irdhvasand-, a patently artificial -(a)sand- form. Note
that one of the best established of these forms is found in vs. 9, savasand-. (Both parallels
pointed out already by Old.) On the type see comm. ad IV.3.6 and AiG 11.2.236-37. The only
independent occurrence of arsasand- that lacks an -(a)sand- form in its context is I1.20.6, but this
passage in fact is verbally connected with this one (as Old and Ge [n. 7a] point out): the pada



preceding the form of arsasand- contains the phrase itrdhvé bhuvan mdnuse, a paraphrase (or at
least equivalent) of our mdnusa iirdhvasandh. I’m therefore inclined to take arsasand- as
belonging to the shadowy root Vrs ‘harm’ (so Wh. Roots), built to the s-stem drsas- ‘harm’
(supposedly VS+), as suggested in EWA s.v. arsasand- (and adumbrated by Gr s.v. ars); many
of the -asand- formations of course sit next to s-stems (like Savasand- : sdvas-). The form may
still be a PN, but perhaps it would be better to tr. “Harmer.”

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

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

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

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

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

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

With Ge I supply a verb in pada a, rather than construing vrddhatah with pdradat at the
end of b. It is easy to borrow Vhan from 8d. Cf. IV.32.3 hdmsi vrddhantam djasa with the same
VP.



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

As indicated in that art., I consider the Kavi in c to be a reference to Usana Kavya, who
figures prominently in the Susna / Kutsa story (see n. 12 in art. cit.). The mysterious cloak in
pada d is also found in a Susna / Kutsa / (Usana) Kavi passage in X.49.3; see the extensive disc.
there. In that passage Indra does some sort of harm to a cloak “for the poet” (i.e., for USana
Kavya in my opinion); in our passage it is unclear what happens to the cloak. Ge thinks the poet
wore / put on the cloak (cf. also JSK DGRV 1.367 “who (put on) his (i.e. Indra’s) cloak,”
supplying the verb avasta). This is not impossible, but a more economical solution is to construe
dtkam with the only verbal form in the rel. cl., the agent noun sdnita (so, actually, Gr). Besides
avoiding the need to supply a verb out of nowhere, this can also explain the position of uzd,
which causes JSK some distress because, if the syntagm is sdnitotd nrndm, utd is in “enclitic”
position. If, however, we read sdnita with what proceeds as well as what follows, utd can
connect the constructions that share sdnita. In my view, the cloak originally belonged to Susna
(contra Ge n. 3a [though he considers this as an alternative in n. 3a] and JSK) and was awarded
to Usana Kavya, probably because of the help he provided Indra in the Susna fight, as I suggest
ad X.49.3. 1 also suggest there that Susna’s cloak may have consisted of maydh; note mdayf in the
next vs. (10b), as well as in 2d.

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

X.99.10: In pada a ndryebhir asya echoes Savasanébhir asya in 9a, and the ndrya- picks up the
nrndm that ends vs. 9. It is not clear whether ndryebhih should be construed with devébhih in b
as a single constituent (so Ge) or the two instr. refer to different groups (so, implicitly, the publ.
tr.).

I would substitute “uncanny” for “magic” in b.

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

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



an abbreviated form of a phrase like V.31.7 djah...dmimithah “you measured out your strength
against ...”

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

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

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

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

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

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

A nice thyming figure in b: stutdh suta(pdh), which is echoed by srutdm in c.

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

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

As Ge points out, bhdagdm rtviyam is found also in 1.135.3 (in the nom.), also of Vayu.

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



functional interpr. of either, though his diachronic account of the dev. of non-governing pseudo-
participial cmpds is persuasive.

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

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

Note the etym. figure savitd savisat; Savitar often participates in such figures.

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

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

The sense and syntactic configuration of ¢ are not agreed upon. Brereton (Adityas 35, fId.
more or less by Klein, Amreditas; see also Ober. Relig. I1.183) takes the gods of ab as the subject
of samdadhiih: “according to the terms of the alliance they agreed to” (Klein: “precisely as (if)
they had made friendship-pacts with us”). However, these interpr. can’t work because the verb is
not dual, but the first hemistich only mentions Indra and Soma. Both Ge and Re supply dummy
subjects (“man,” “les hommes”) for samdadhiih, with mitrddhitani as obj. I think they are closer
to the correct interpr., but I prefer to take mitrddhitani as the subject. From this cmpd I pull
mitrd- out to serve both as the noun modified by mitrddhitani and as the object, but using
different senses of mitrd-. As the subj. it means ‘pact, alliance’, as the object ‘ally’ (as it does as
the 1st cmpd member, in my view), yielding “(alliances) concluded by allies bind (them
[=allies]) together.” This may seem overly tricky, but it allows the crucial word mitrd- to
dominate. As for the connection of c to the first hemistich, the idea seems to be that we’re trying
to forge the same kind of relationship with the gods as we do with each other.

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

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



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

X.100.7: duskrtdm plays against suikrtam of 6a, though the accent difference distinguishes the
adj. sukrta- (versus sukrtd- ‘good work’) from the nominal duskrtd- ‘ill-doing’.

As indicated in the publ. intro., in this vs. the refrain becomes an integral part of the vs.
as we disavow bad behavior and untruth and lay claim to wholeness and innocence. The vs.
serves as a rough omphalos, though it is not in the exact center of the hymn. However, the
duskrtam (6a) : sukrtam (7a) contrast may link vss. 6 and 7, and the two vss. could form an
omphalos in the exact center.

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

My rendering of pada c differs significantly from the standard. Most (Old, Ge, Re, KH
[102: reproducing Ge’s tr.]) take the gods, present as voc. devah, as 2nd ps. subj. and supply a
verb like ‘punish’ (e.g., Ge “Nicht (sollt ihr) Gotter uns ... (bestrafen)”). Although this makes
reasonable sense after the first hemistich, it still requires supplying a verb out of thin air. It also
requires mdkis to have 2nd ps. reference (lit. “let no one (of you gods) ...”) or to function simply
as a prohibitive negative. (That KH cites it in a set of passages with unadorned md would
indicate that he takes no account of the -kis.) But mdkis (and ndkis) have only 3rd ps. reference
and are overwhelmingly nominative (for potential counterexx. and their explanations, see comm.
ad X.11.9 and 1.147.5). The phrase dnrtasya vdpasah also does not fit easily into such an interpr.:
vdrpas- must be taken as ‘mere/false appearance’, which might lead the gods to punish us
wrongly. But though vdrpas- may be an indistinct shape (see comm. ad X.99.3 above), it does
not seem to be a false one. My tr. avoids supplying a verb and ascribing 2nd ps. value to mdkis;
we (or rather “no one of us”) remain the subject, and dnrtasya vdpasah is a genitive of quality.

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

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

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

X.100.9: The form sotdri has caused no end of problems, though it seems uncomplicated to me. I
take it as the loc. sg. of the well-attested -tdr-stem sotdr- ‘presser’, with standard agent-noun



value. Here I think it’s a single-word loc. absol.: “when the presser (is there)” / “the presser
being (present).” But I seem to be alone in this: see comm. ad X.76.2, which contains the
identical form. Here Ge takes it as a nom. sg. modifying grdvan-, Re sim., both flg. Old (ZDMG
55), who endorses the Ludwig/Neisser theory that there are nom. sgs. in -tari, which I find
implausible; Tichy (-far- p. 60) considers forms in -#dri to be locatives to verbal abstracts, here
“beim Somapressen.” I do not see the need for these evasions of a morphologically
straightforward form to a stem whose other 12 occurrences all mean ‘presser’.

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

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

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

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

X.100.12: The final vs. lacks the refrain pada and is in Tristubh, not the Jagati of the rest of the
hymn. Nonetheless its connection with the preceding vs. is affirmed by the root-noun cmpd
kratu-prd-, which picks up kratu-prdvan- in 11a — and contrasts with jarani-prd- in the next
pada, 12b. As the publ. intro. points out, neither the internal structure of the vs. nor its conceptual
connection with the rest of the hymn is clear. The first pada happily celebrates an unidentified
referent, but the second introduces rivals who seem to pose a threat. The second hemistich could
be a fragment of a danastuti -- or not.

Although the referent of fe in pada a is not specified, it must be Agni. The bahuvrthi
citrd-bhanu-, matched here in the syntagm citrds te bhaniih, almost always modifies Agni.
Moreover kratuprdh is a variant of kratuprdvan in 11a, which, as we just saw, refers to Agni.

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



rivals is of course negative for us. On this interpr., pada b is a reminder that threats remain,
despite the generally sunny outlook of the last few vss.

As for the second hemistich, we can start with the fact that the last word, duvasyiih, is
also, acdg. to the Anukr., the name of the poet (Duvasyu Vandana). However, this supposed poet
is found nowhere else, and it seems best to take the word in the usual sense of its stem (and its
variant duvoyii-) and related denom. duvasyd- ‘offer friendship / friendly service [to a god or
gods]’. On this stem, see comm. ad 1X.65.3.

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

The verb titirsati is the only attestation of this desid. stem (on which see Heenen [Desid.
154-55], with a fanciful explan. of the long reduplication). It could belong to V7 or Vtvar,
though it is usually ascribed to the former (or a development thereof). Morphologically it seems
akin to the perfect optative stem tuturyd- (4x), though there is no special connection between
their usages. In the publ. tr. I render it “seeks to rush,” though this is not altogether satisfactory.
The problem is compounded by immed. flg. pdri, which does not appear as a preverb with either
ViF or Vtvar. 1 now think that pdri has to be considered in conjunction with the heavy opening
phrase rdjisthaya rdjya “with/in the straightest line”: pdri ‘around’ provides a strong semantic
contrast. My “to round up” attempts to express the contrast, and I think it is fundamentally
correct, though I wish there were a better way to integrate the verb and the preverb in Engl. I
have no view on the long redupl.

I take the obj. of the round up to be pasvd d goéh ... dgram “the foremost of bovine
stock,” but the supposed gen. phrase is problematic both because of pdsvdh and of d. To take the
latter first, the pada-final phrase d@ goéh occurs three times elsewhere, all in Mandala IV (IV.3.9,
22.4,23.6). In none of these passages is its function or even the case form of goh clear (see
comm. ad locc.); at least twice it may be an abl., which would make better sense of d@. However,
here I think the phrase should be gen. with dgram. As for pasvdh, is it being used to generalize
the goh, as in my tr. “bovine stock” (cf. Ge “der Rinderherde”; Re “bétail (consistant en)
vache(s)”’) — or does it refer to a distinct animal, as in Watkins’ (1979 Folk Taxonomy of
Wealth,” 278 = 1994 Sel.Wr. 11, 653) “sheep (and) cow,” metonymically “flock (and) herd” (for
disc. see Sojkova, 2022, Animals in Vedic Prose, DPhil. diss. Oxford Univ., pp. 31-32)?

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

X.101 All Gods or Priest(s)

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

The last pada of vs. 2 breaks the string of middle impvs. with an active 2nd pl. impv., prd
nayata, followed by one opening vs. 3, yundkta. But there’s a last gasp of -dhvam in (vi) ...



tanudhvam closing 3a, replicating (@) tanudhvam at the end of 2a. Another clutch of krnudhvam-
s is found in vss. 7-8 and some more -dhvam-s in vss. 10—-11.

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

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

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

Ge (fld. by Re, HySpéc [but not EVP XVI], Don.) takes dhiyah with the first verb:
“Machet die Gedanken wohlgefillig.” But this is grammatically impossible: dhiyah is fem. acc.
pl., and so neut. acc. pl. mandrd cannot modify it (would need to be mandrdh in sandhi). I gather
from his n. 2a that he takes mandrd kr as a phrasal verb, but positing such a construction requires
more argumentation. Old points out that mandrd- and dhi- are associated in I1X.86.17, but I don’t
see that as a sufficient reason to contravene the syntax.

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

X.101.3: There’s a common metaphorical connection in Vedic (and later) between sowing seed
for crops and semen to impregnate a woman, but the metaphor usually goes the other way: the
furrow is the metaphor for the vagina. Here it’s the vagina that’s a metaphor for the furrow in an
agricultural context. (Of course the whole thing is metaphorical for the priests’ work.)

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

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

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

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

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

X.101.8: I don’t quite understand why we should make a “pen” (vrajdm) for soma: perhaps
because if it provides drink, it must be like a cow and need a pen.



In d vah was omitted from the tr. Correct to “your beaker.”

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

On duhiyat see comm. ad IV .41.5.

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

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

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

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

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

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



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

X.101.12: Since the penis is the overt object of a set of 2nd pl. movement verbs, my interpr. of it
as the object of ni ... dadhidhvam in 11d seems to gain some support.
It is hard not to be reminded here of the Sappho fragment “raise high the roofbeam,
carpenters” (here filtered through the title of the J. D. Salinger novella) in a wedding context.
The feminine name (or nickname) nistigri- is found only here. In context it is a
designation of Indra’s mother. The word is treated by Scar (112) and, at greater length, Remmer
(Frauennamen 63—64), but the disc. doesn’t get us very far.

X.102 Mudgala and Mudgalani

For my general interpr. of this famous hymn, see the publ. intro. As I say there, I consider
the hymn to be part of the under-the-surface debate in the late RV about the introduction of the
ritual Patn1 — in this case, very much in favor of this introduction, as she leads to victory and
fertility. For disc. of this hymn in that context, see my 2018 “‘Sacrificer’s Wife’ in the Rgveda:
Ritual Innovation?”” (Creating the Veda, Living the Veda, papers from 13th World Skt. Conf., ed.
Brereton and Proferes, 19-30, esp. 23-25), also “The Secret Lives of Texts” (JAOS Pres.
Address, JAOS 131 [2011], esp. 5-6) and, in earlier form, SW/SW (1996): 108—10.

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

X.102.1: The speaker of the first vs. is taken by Ge (fld. by Don) as Mudgala; this seems
reasonable. But this identification has further implications, given the enclitic pronouns fe (a) and
nah (d). Since Indra is in the 3rd ps. in this hemistich (b indro avatu), the te can only refer to
Mudgalani, and it must identify the chariot as “yours” (namely, hers). The nah (Sambhita no)
would then refer to the two of them or, perhaps, to their general household. If the former, the
number is wrong — unless the form should really be dual *nau, i.e., nav in sandhi. As HvN point
out in their metrical comm., “Exceptionally, -o in no should be scanned as long before a
following vowel to avoid the uncommon cadence ~~+~~.” If the original enclitic was dual nau,
however, this metrical license isn’t necessary, since it would scan as nav before vowel — and the
sense is better as well. The tr. could be changed to “help *us two.”

Most tr. render mithitkitam as ‘wrongly made’ vel sim.: e.g., Brereton 2002: 227
‘wrongly used’, Scarlatta (78) ‘auf falsche Weise gefertigt, unbrauchbar’, Ge ‘vertauschten’ (the
lexeme mithii kr further glossed in n. 1ab as ‘verwechseln, vertauschen, falsch, verkehrt
machen’), Don ‘perversely transformed’ (resting, I think, on Ge). But the second member is not
ppl. krtd- but the root noun k#t-, and X-k7t- compounds are always transitive or, at least, active in
sense — not passive, as most tr. assume for this one. Scar indeed asserts that -k7t- is passive here,
and Ge clearly favors the passive interpr., though in the n. he allows for an active sense “Fehler
machend, umschmeissend.” In the publ. tr. I go with the passive interp. ‘wrongly made’ as one
reading, but I would now substitute an active ‘wrongly functioning’. In addition, and more
important, I think this word is a pun, with mithii referencing mithund- ‘(sexual) pair’: “forming a
sexual pair” looks forward to the successful sexual pairing effected by the chariot race.



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

X.102.2: In her first appearance in the hymn (save for, probably, the ungendered fe in 1a),
Mudgalant appears both as a victorious charioteer and as a highly sexualized female. The wind
whipping up her dress in pada a reminds us of the many Apsarases in the epic who seduce
ascetics through the judicious application of a breeze to their filmy garments.

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

On the dicing idiom krtdm vi Vci, see comm. ad X.42.9.

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

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

It is worth noting (but probably not pursuing) that Indra is asked to parry his own
signature weapon, the vdjra, presumably in the hands of another; the vadhd- in d that he is asked
to keep away is also often his. (This issue is also raised by Don, n. 6.) It would be possible to
take the participles as abl. and tr. “hold back (your) vdjra from the assailant ...” But this doesn’t
entirely help, since you’d think Indra would want to smite him, not spare him.

X.102.4: The bull that is one of the yoked team that Mudgalant controls makes its appearance.

The stem kiita- is rare to non-existent in Skt. outside of this passage (see Ge n. 4b, EWA
s.v.; the interpr. owing to Neisser), but is found in Pali as a word for ‘hammer’ (kiita® in Cone,
Dict. of Pali; see also aya-kiita-). It seems likely (to me) to be a specialization of kita’ ‘a
prominence or projection; a horn; a summit, a peak’. Here it seems to be used as a nickname for
the bull, characterizing its assaultive intensity and persistence. For a similar nickname, cf. Matt
“the Hammer” Hamill, a “mixed marital artist and wrestler,” whose profile is available on the
web.

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

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

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

X.102.6: The form kakdrdave is a hapax and has received a variety of interpr. Gr takes it as dat.
to a -u-stem meaning “der Knurren in den Eingeweiden” (rumbling in the guts), Ge as loc. to an -
a-stem, an onomatopoetic word for the cart or its shaft. Old dithers around these various



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

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

The nom. phrase sdrathih ... kesi “long-haired charioteer” should be masc. In its other
occurrences sdrathi- has masc. reference and inflects as a standard short-i masc., and feminines
to -in-stems are in in-i- (see, in fact, fem. pl. kesinih 2x), not -i. However, the gender-ambiguous
vrki-form rathih in 2c, used of Mudgalani, has prepared the way for a fem. interpr. of sdrathih
here, and of course the nom. sg. kesi looks like a nom. sg. to a devi-type fem. Ge (n. 6b) and Don
(n. 10) claim that the long hair identifies the subject as a woman, but since masc. kesin- is used a
number of times of male munis (ascetics) in X.136, this claim is not straightforward.

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

The appearance of dnas- ‘cart, wagon’ is a bit surprising, since the vehicle in this hymn is
otherwise called a chariot (rdtha- 1a) and its driver a charioteer (rathi- 2c, sdrathi- 6b).

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

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



victory despite a faulty team — is emphasized. One of my reasons for thinking this is that
Mudgala’s win is described in almost identical terms in Scd and 9cd:

Scd téna ... Satdvat sahdsram, gavam midgalah ... jigaya

9cd yéna jigdaya Satdvat sahdsram, gavam midgalah ...
This near-identity suggests that the two statements are summarizing the same event.

X.102.7: The word pradhi- seems to refer to a part of a wheel that can come in segments (see
1.164.48, 1V.30.5 for explicitly numbered pradhi- and 11.39.4 for dual pradhi). Scar (267) lists it
with other -dhi- compounds but makes no further remarks. Ge (n. 7a) thinks it refers the wheel-
rim (Radkranz, like “later” nemi- [though nemi- is well attested already in the core RV])),
constructed of boards/planks (Brettern). This doesn’t seem like it would produce a smoothly
running and swift chariot, but I don’t know enough about archaic wheel construction to judge.
Nonetheless, I would think it referred to some part of the wheel that didn’t have contact with the
ground.

The publ. tr. contains an awkward doubling of the word ‘bull” — representing both
vamsaga- in b and kakiidmant- in d. The rendering of the latter should be corrected to
“humpbacked (bull),” with bull in parens. The full phrase is found in X.8.2 vrsabhdh kakiidman.
The prior term vdmsaga- is more problematic. Don tr. ‘steer’ and (n. 13) identifies it as “the
castrated bull,” as a metaphor for the wooden club yoked and contrasted with the virile bull, the
“husband of the cows” in pada c. I think she may have been hastily misled by German “Stier”
(Gr’s gloss and Ge’s tr. of vamsaga-), which is not the direct semantic equivalent of English
“steer,” but refers more generally to bulls. And certainly elsewhere vdmsaga- is compared to a
visan- (1.7.8). Moreover, Indra himself is compared to a vdmsaga- (e.g., 1.55.1, 130.2, VII1.33.2),
and it seems unlikely that the super-virile Indra would regularly be compared to a castrated
animal. The virility of the animal is suggested by, e.g., X.144.3, where it is found “among his
own females” (asu svdsu). I tr. the word as ‘buffalo’ sometimes elsewhere, in part following
EWA’s gloss ‘Stier, Biiffelbulle’ and in part because some of the behavior of the vdmsaga seems
like that of a wild animal: sharpening its horns (1.55.1, VI.16.39) and thirstily approaching to
drink (1.130.2, V.36.1, VII1.33.2). Esp. telling are V.36.1, where the thirsty animal is
dhanvacard- ‘roaming the waste places’, and VIII.33.2, where the thirsty animal is ‘following its
own track’ (svabdin-, on which see comm. ad loc.). In any case in our vs. I think there is only
one male bovine at issue — the virile bull, yoked by Indra.

X.102.8: To harmonize with the other occurrences of dstra- (IV.57.4, V1.53.9, 57.2), I would
change the tr. of astravin- to ‘goad in hand’. The subject is probably Mudgala, though the goad
and the kaparda- hairstyle are also characteristic of Puisan, as Old points out (see also Ge n. 8ab
and Don n. 14).

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

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

InIV.22.9 I tr. krnuhi ... nrmndni as “activate your manly powers,” arguing (comm. ad
loc.) that nrmnd- does not refer to manly deeds but the abstract powers that allow these deeds to



be performed. Such an interpr. works better here as well, since the yoking just performed makes
it possible for the chariot victory to be achieved. This is directly expressed by the end of d tdvisir
adhatta "he assumed his powers." I would therefore emend the tr. to “activating his manly
abilities.”

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

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

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

X.102.9: On the root noun yuj- and the “strong” forms yiisijam (here) and du. yufija (1.162.21)
see Schindler (Rt noun s.v.), who takes these forms as secondarily strengthened on the model of
paradigms like sdnt- / sdt-, with the weak pres. stem yuiij- as the basis. Our form occurs at the
end of a Tristubh line, where the ordinary acc. sg. yiijam wouldn’t fit; yiijam is fairly common in
the iambic cadence of dimeter lines — see in fact 12d. As for dual yiifija, its metrical position also
favors a heavy syllable; see comm. ad loc.

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

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

X.102.10: With others, I consider this vs. to concern the wooden club, which was also the focus
of attention in vs. 9. However, I think the club is assimilated to Mudgala, who (in my view) has
been impotent and inert like a piece of wood. But just as the club has pulled off an improbable
victory in the race, so Mudgala has (re)gained his potency. The key to this interpr. is pada b, with
the verb d sthapayanti “they make mount.” On the one hand, as Ge (n. 10) suggests, after the
race the bystanders just pick up the club and put it on the cart — as opposed to its yokemate, the
bull, who will be fed, watered, and possibly allowed access to the waiting cows. On the other
hand, ‘mount’ can be meant sexually (see the use of dsthapayadhvam in the immed. preceding
hymn, X.101.11), and so we can infer that Mudgala has recovered his sexual powers and can
mount his wife. The negatively viewed excreta of vss. 5-6 have been, in some sense,
transformed into positive sexuality, as is even clearer in vs. 11.

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



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

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

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

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

On sina- see comm. ad 11.30.2, where I suggest ‘gear’ as a gloss. In sinavant- here I think
it refers to material winnings, in contrast to non-material sumarigdla- ‘bringing good luck’.

X.102.12: As noted previously, this vs. is in Brhati, like the 1st vs. and vs. 3. It celebrates Indra,
who engineered the victory of Mudgala and Mudgalani. The first hemistich is generic — and
somewhat off-kilter -- praise of the god: why is Indra called “the eye of the world”? The second
half briskly summarizes the point of the hymn narrative — particularly the yoking of a virile bull
with a impotent castrate — though without the telling details. Although Ge (fld. by Don) takes
Mudgala to be the speaker, I see no reason for this assignment.

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

X.103 Indra

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

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



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

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

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

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

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

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

X.103.3: The most salient ex. of lexical chaining is isuhastaih picking up isuhastena in 2d, but
yidhah in b matches yiidhah in 2d (and yut- in yutkaréna in 2b). There is internal chaining
between the forms of sdm Vsrj in b and c: agent noun sdmsrasta and ppl. samsrsta-jit-.

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

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

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



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

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

X.103.6: After a few vss. without chaining, this vs. has numerous echoes in what precedes:
gotrabhidam govidam opening pada a picks up the go- of govit, which ends 5d: in fact, of course,
govit and govidam belong to the same stem, and gotrabhidam govidam also rhyme. Still in pada
a, vdajrabahum picks up bahusardhi in 3c; jayantam in b jdyan in 4c; pramrndntam in b
pramrndh in 4c; and in ¢ virayadhvam echoes prdvirah .... abhivirah in Sa, c.

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

X.103.7: This vs. is a veritable “greatest hits” of the hymn so far: gotrd- (see gotra-bhid- 6a);
sdhasa and (prtand-)sdt (see Vsah forms in 5, also 2¢); virdh (see 5 and 6); duscyavand- (2b);
ayudhydh and yutsi (various yudh forms: 2b, 2d, 3b, 4c, séna- (1d, 4¢), avatu (4d).

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

In ¢ Vbhaiij (abhibhafijatindm), séna- (devasendnam), and Vji (jdyantinam) recur from 4c
prabharfijdn sénah ... jdyan, but in vs. 4 the sénah were objects of Vbhaiij and Vji, whereas here
it is the armies themselves that do the shattering and conquering. This is typical of the shifting
use of the repeated lexical items in this hymn.

The Maruts make their first appearance here.

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

The cmpd. bhuvana-cyavdnam echoes dus-cyavand- (2b, 7c), but the echo -dnam / -and-
is morphologically misleading, since -cyavdnam is the gen. pl. of -cyavd-.

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

More repetitions: sdtvan- (5c abhi-satvan-), mdnas- (9c mahd-manasam, which partly
overlaps with mamakdnam preceding mdnamsi here); rdtha- (4a, 4d, 5d), jayant- (4b, 8d, 9d),
ghosa- (94d).

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

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

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

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



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

X.104 Indra

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

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

On the curious bahuv. vipra-vira- see comm. ad IX.44.5. The sense presumably is that
the creators of ritual speech are just as heroic as more martial men. Note also that the verb
dadhanyira (in sandhi) in the next pada echoes vipravira (also in sandhi) with shortened vowels.

X.104.2: Ge construes gen. sutdsya with jathdram prnasva “fill your belly with the pressed
(soma),” and it is conceivable that Vpr “fill’ could take a partitive genitive. However it ordinarily
takes the instr., and it seems better here to take nibhih sutdsya in b as parallel with apsii dhiitdsya
in pada a. That in IX.62.5 (cited by Ge n. 2ab) apsii dhiito nibhih sutdh is a single phrase
supports this analysis. Another passage containing jathdram Vpr with a potential gen. is found in
V1.69.7 sémasya ... jathdram prnetham, where Gr and Ge both construe the gen. with prnetham.
However there as well the gen. is better taken with the preceding verb: pibatam mddhvo asyad,
somasya ..., like our piba. The fact that the preceding vs. in this hymn ends with the short
exhortative clause piba sutdsya provides addition support for a syntagm piba ... siitasya here.

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

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

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

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

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



The tr. of Sdcya as ‘ably’ in d was conditioned by its chaining with Sacivah in the next
pada, 4b. Another ex. of chaining: sutdsya in b repeats the same in 2b (and 1d).

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

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

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

The participial phrase iitim ... dddhanah echoes vdyo dddhanah in 4b. Another echo is
furnished by the vs. opening prdnitibhis te haryasva (5a), which matches 4a iti sacivas tdva in
structure: INSTR fe VOC (5a) : INSTR VOC fdva (4a). Here the te is expanded with a series of
genitives, sustoh ... susumndsya pururiicah. The opening instr. is matched by sinftabhih at the
end of the vs. And af7 of 4a is repeated as itim in c.

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

X.104.6: The banal first hemistich packs in a lot of echoes from earlier in the hymn: harivo
hdribhyam picks up hdribhyam (1b) and harivah (2a), not to mention haryasva (3b, 5a); sutdsya
is also found in 1d, 2b, 3b; iipa ... yahi = vpa yahi (1b) as well as prayai (3b); pitdye recalls
pitim (3a); somasya = somah (1). Only brdhmani is new.

The second hemistich shakes things up a bit. In pada c it is striking that the sacrifice goes
to Indra, not vice versa (as in 1a yajiidm tipa yahi), and that (at least in my interpr.) Indra has
been patiently waiting for it (ksdmamanam) — not a characteristic Indraic trait! (Ge’s der
Nachsichtigen [“indulgent, forgiving”] is hardly more Indraic.)

Then in d Indra is called both “pious” (dasvdn) and “the visible sign of the rite”
(adhvardsya praketdh). To treat the second anomaly first: this description is far better suited to
Agni, and is in fact applied to him in a pada almost identical to this one: VIL.11.1 mahdnt asy
adhvardsya praketdh (cf. also 111.8.8 ... adhvardsya ketiim also of Agni, and other similar
expressions). It is of course possible to construct a rationale for using this phrase of Indra: his
presence at the sacrifice is the sign that it is actually proceeding. But the change of referent is
jarring nonetheless.

As for dasvams-, this very well-attested stem is used overwhelmingly of mortal
worshipers, but here it must modify Indra. Gr gives a handful of passages where it modifies
divinities: gods 1.3.7, Savitar I.110.5, and esp. Varuna X.65.5, 6, X.113.5 in the pada-final
formula vdrunaya dasiise. Given Varuna’s ethical proclivities, “pious” fits him rather better than
the freewheeling Indra, and in X.65.5-6, as I say there (comm. ad loc.), the hymn has a tendency
to attribute human ritual roles to gods. For I.3.7 and 1.110.5 see comm. ad locc. Ge simply
ignores the usual sense of dasvdms- and tr. “der Freigebige.” There is no note on the passage, so



I don’t know if he thought that this sense was possible for dasvdms- or if he misread the word as
ddsvan ‘rich in gifts’ (or thought a pun on that form was intended).

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

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

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

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

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

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

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

X.104.10: The first word of the vs., virénya-, has attracted more disc. than I think it deserves; see
Old’s and Ge’s (n.10a) treatments, both referring to Bloomfield, who thinks that the phrase
virényah krdtuh stands for the cmpd vdrenya-kratuh (RV 2x). Although the influence of this



cmpd, not to mention the much better attested simplex vdrenya-, on the hapax virénya- is likely,
I see no reason to emend the text. Moreover, I find over-fastidious the concern expressed by all
that vird- is not a verb and does not deserve a gerundive suffix, producing a “monstrous” (Old)
form. On the one hand, as Ge points out, there is a denom. viraya-; however, Ge also argues that
the denom. is intrans. and for that reason doesn’t deserve a gerundive. So he constructs a
possible transitive sense “desire to have X as hero/master,” which — finally — deserves a
gerundive. His tr. of the relevant bits is “Indra muss man als seinem Meister wiinschen” (fld. by
JSK, DGRV 11.212 “Indra, the one to be desired as a hero (by men)”). All of this seems to
demand too much machinery for what appears to be a playful riff on vdrenya-, hence my “proper
to [/worthy of] a hero.”

In any case, unless one emends to a bahuvr. vdrenya-kratuh “whose resolve is worthy to
be chosen,” it’s still necessary to take krdtuh as identified with Indra, as Ge/JSK in fact do (e.g.,
JSK “(is) determination (incarnate)”), as does the publ. tr. Re (Language 29 [1953] 235) suggests
that virenyah krdtuh is a “pré-bahuvrihi” *virenyakratuh, but this seems to me to detract from the
vividness of the expression.

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

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

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

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

X.105 Indra

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

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

X.105.1: The meter of this 1st vs. is esp. aberrant. See Old.

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



after all) will descend into the water=soma to drink. Since I prefer Old’s reading, the publ. tr.
should have an asterisk before “descend.”
On vatdpya- see comm. ad 1X.93.5.

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

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

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

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

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

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

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

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

Another monosyllable, yoh, though not in final position. Assuming that the standard
identification of this form as gen.-loc. du. of the rel. prn. is correct, it is the only instance of this
in the RV (unless there is one in vs. 3; see immed. below); the ordinary form is disyllabic ydyoh.
The pada-opening sequence dpa yoh plays off sdcayoh opening 4a.

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

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

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

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

X.105.4: The sequence sdcayoh (also in 9c) can be resolved in several different ways. The Pp.
takes the second word to be ayoh, presumably gen./abl. of ayi- ‘lively’, while Gr (fld. by Lub)
prefers ayoh (gen./loc. du. of aydm) and Old and Ge yoh (gen./loc. du. of rel., as in 3a; so



apparently also Sch [Intens. 108]). The first is unlikely; the other two have complementary
merits and demerits. The rel. prn. would account for the accent on cdrkrse, but would leave us
without a main cl.; the demonstr. has the exact opposite qualities. I weakly favor the demonst.
ayoh, despite the verb accent. The identical sequence in 9c appears to have the demonst., as do
those in 1.174.6, 111.54.2, and I also feel that a main cl. works better in context. I do not have an
explanation for the accent; we could ascribe it to the supposed corruption of this particular hymn,
which seems facile, or to the parallelism of the intens. pdpaja in 3a (though the forms are not
phonologically or morphologically similar), but I do not find that satisfactory either. Perhaps
because it implicitly contrasts with the same verb to be supplied in c, it has contrastive accent.

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

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

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

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

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

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

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



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

The two words that form pada b, hirimasé hiriman, most likely display a playful riff on
hdri- ‘golden’ (see EWA I1.806). In particular, hirimasdh echoes the likewise phonologically
deformed (hdryate...) Smasa (ru-) in 1b, itself built on hdri-smasaru in X.96.8, as well as hiri-
smasru- ‘having a golden beard’, an epithet of Agni (V.7.7, X.46.5) with the same hiri- as here.
The word ‘beard’ seems to attract word play. Given this web of verbal associations, I’d now
emend the tr. to “gold*bearded, golden,” in an attempt to capture the phonological manipulation
in hirimaso. See Old on this word, though he rejects the association with ‘beard’.

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

The simile ddbhutam nd rdjah poses yet another puzzle, and the publ. tr.’s “(Indra) is like
the infallible airy realm (?)” is worse than useless. (Ge [n. 7c] at least tries to make sense of it.) |
don’t have a simple solution, but I can at least now offer something potentially better than what I
produced in the publ. tr. We can start with the fact that rdjas- is regularly a vast expanse to be
crossed or measured out, mostly located in or around the midspace, since birds are among its
traversers. It could then be used here as a measure of Indra’s own vastness — hence a simile in the
nom., as both Ge and the publ. tr. take it. However, I will tentatively suggest a bold alternative —
desperate situations call for desperate measures. As noted just above, MatariSvan hangs at the
end of vs. 6 with nothing to do, unintegrated into the rest of the vs.; ddbhutam nd rdjah is
similarly positioned and similarly unintegrated in this vs. It might be possible to read them
together, as a disjunctive simile, with an indirect connection to the Vrtra myth. Recall that in the
archetypal Indra—Vrtra hymn 1.32, after killing Vrtra, Indra, like a frightened falcon, flees across
the rdjamsi (1.32.14 Syend nd bhito dtaro rdjamsi). Recall also that MatariSvan is the fire-stealer,
who brings fire from heaven (divdah 1.93.6), from afar / a great distance (paravatdh 1.128.2,
I1.9.5, V1.8.4). I suggest that in 6¢/7c Indra’s flight across the rdjas- is compared to
MatariSvan’s, if we construct the simile from the undigested pieces that end those two vss. —
however hard this is to convey in translation. I’d suggest something like the following as revision
for both vss.

6. He of lofty might has struck up the praise song with the lofty ones. The champion
fashioned it with his swelling strength,
like an artisan (/Rbhu) in accord with his intentions. (Like) Matari§van ...
7. Who made his own mace, to smash the barbarian easily -- he, golden-colored, golden,
with unbroken jaw -- (fleeing) like (Matari§van) across the ddbhutam realm.”

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



X.105.8: I take yajiid rdhak as referring to a sacrifice undertaken by a particular, individual
sacrificer -- a sense that seems to be supported by X.93.8. It could also be a sacrifice destined for
an individual god (here Indra), an interpr. that is supported by VI1.49.10.

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

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

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

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

X.105.10: Ge (n. 10a and tr.) interpr. pisnir upasécani somewhat oddly as a dappled cow that
pours (“die bunte Kuh, die zugiesst”), but the same fem. upasécani in X.21.2 he takes as a ladle
(appropriately). I think it must be a ritual instr. here as well, qualified as ‘dappled’ because the
substance it contains (melted butter?) has that appearance.

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

X.105.11: The first pada is puzzling. Ge supplies both another measuring unit, to account for the
va, and a verb, producing “Wenn dich auch Hundert oder (mehr) dagegen (preisen).” This yields
sense: even if 100 or more other poets praise you, Sumitra [the poet of the hymn] has praised you



-- presumably better or more effectively. Unfortunately it also requires supplying a lot of
material, and it also does not account well for the prdti (his “dagegen”): Vstu does not occur with
prdti. Old toys with this interpr. among others, incl. the possibility that prdti expresses
equivalence, as in I1.1.8 tvdm sahdsrani Satd ddsa prdti “you are the counter(-part) to thousands,
hundreds, tens” (cf. also 1I.1.15). The publ. tr. adopts this interpr., as it requires supplying no
additional material. I now realize that at least as it appears in the publ. tr. it also doesn’t make a
lot of sense. The point as I see it is that even if there were a hundred Indras, or heroes like Indra,
Sumitra’s praise would be sufficient to include them all. It might be a little clearer if the tr. were
altered to “Even if a hundred are counter(part) to you, Sumitra has praised (you) to just such an
extent.”

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

X.106 Asvins

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

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

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

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

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

The VP prksa d tamsayethe is a more vivid version of, e.g., [.47.6 pikso vahatam asvina
“convey nourishments [/provisions], o A§vins.” As disc. in my -dya- book (p. 93), the sense of
Vtams is difficult to circumscribe, given its rarity and (contrariwise) the variety of preverbs
found with it, but ‘tug, yank’ and similar abrupt movements fit the contexts. The preverb & ‘here’
makes the action goal-directed, and ‘haul’ may capture a certain arduous quality. As Re points
out, the verb is also playing off (vi) tanvathe to Vtan inb.



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

Needless to say, I make no claims of certainty about the translation — save for pada c,
which seems surprisingly straightforward. It is probably not an accident that c also has a semi-
parallel in I1.39.1 diitéva hdvya janya purutrd “like messengers serving the people, you are to be
called upon in many places” (cf. our diitéva ... janesu). As with vs. 1 and its parallel in I1.39.1,
one word is postponed: purutrd appears in 3c.

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

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

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

The goal ydjuh in b may play off (sakam)yiija in pada a.

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

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

In the simile ugréva rucd 1 supply Heaven and Earth as the referents of ugrd. They are
called ugrd in X.121.5 and appear with rucd in IV.56.1.

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



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

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

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

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

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

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

X.106.10: The agricultural cast of the second vs. of this hymn returns in this, the penultimate vs.

Gr and Re suggest that the hapax ararigard- is a word for bee, but this seems unlikely;
instead it seems a phonological play on the actual word for bee, saraghd-, that begins the next
pada. Best, with Ge, to leave it untr.; in context it ought to refer to a husbandman or
someone/thing responsible for producing milk in cows (assuming gdvi refers to an actual cow).

In the publ. tr. I supply parenthetical “(milk)” as the obj. of érayethe in the frame, with
mddhu the corresponding object in the simile. I now think it is more likely that mddhu is used
metaphorically for milk as well as literally to (bees’) honey and is shared by simile and frame.
For the structure of the frame, cf. VIII.89.7 amdsu pakvdm airaya(h) “you raised/produced the
cooked (milk) in the raw (cows).” Note also the final vs. of this hymn, 11c¢ pakvdm mddhu gosv
antdh “the cooked ‘honey’ within the cows.” I would now slightly emend the tr. to ... you
produce the ‘honey’ in the cow ... as bees produce honey.”

On -bara- in nicina-bara- see comm. ad VIII.40.5. The explanation of this form (also in
Jihmd-bara- ‘with sloping banks’) as showing a Middle-Indic-type intervocalic voicing of pard-
‘opposite shore, edge’ is very plausible and would fit the register of this hymn. However, the
semantic dev. from ‘bank’ to (supposed) ‘opening’ should receive a bit of attention. I assume a



trajectory from ‘opposite shore’ to ‘edge’ and from ‘edge’ to ‘rim’ of a container. The rim
surrounds the opening, and nicina-bara- would describe a container turned upside down. See
also I.116.9. The occurrence of this cmpd in VIII.72.10 has a more literal sense, applied to a
well.

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

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

Ge renders ksameva as “wie zwei magere (Tiere),” flg. Say. ksama = ksina gauh (see
also, tentatively, Scar p. 38 and n. 47); I’'m not sure what etymon he is thinking of. But it surely
belongs to ksdm- ‘earth’, with Old and Re. It should be an elliptical dual, (Heaven and) Earth, as
itis in I1.39.7. But here the analysis is complicated by the fact that the associated adjective
sityavasdt ‘feeding on good pasture’ (sityavasa-dd-) is sg. (and the Pp reads ksdma). I think that
the poet created a nonce singular (aided by the vowel-quantity-obliterating sandhi in ksdmeva)
and that only the earth, conceived of as a cow (as often), is at issue.

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

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

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

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

I do not think that neut. jivdm has the sense ‘life’ in the RV (see also 1.164.30) and would
alter the tr. to “everything living.”

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

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

X.107.4: Similar cosmic fertility is described in 1.125.4—7, though there is little or no overlap in
phraseology.

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



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

X.107.7: Note the “X and which Y” construction in b.
As Ge points out (n. 7c), there is gender attraction in the nominal pseudo-izafe clause yo
na atmd, which qualifies neut. dnnam but whose rel. prn, coreferential with dnnam, is masc.

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

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

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

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

In d the obj. *tdn, referent of the rel. yé, has been gapped (so already Say.; see Ge n. 9d).
The defeated uninvited (dhittah) contrast with the invited (hitdh) daksina-bestower in Sa.

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

X.108 Sarama [SJ on JPB]

The full hymn is tr. by Th (Gedichte) and HPS (B+I 185-87).

In this contentious dialogue it’s worth noting that the participants often match their words
exactly, or as exactly as they can, esp. at the beginning.

X.108.1: The position of prd in tmesis is somewhat odd, in that it does not adjoin a metrical
boundary as often.

There are almost as many interpr. and etym. of jdguri- as there are commentators. Given
the -ur- vocalism and the velar root initial, we need a set root containing a velar/labiovelar and a
liquid. This disqualifies Gr’s Vga and probably Wh/OId’s V7 ‘waste away, make old’ (with old
palatal initial, though a secondary unetym. velar isn’t entirely excluded), leaving Vg7 ‘swallow’
(as in the publ. tr., from Th, Gedichte), Vg7 ‘sing, greet’ (probably excluded on semantic
grounds), and Vgla ‘become weary’ (KH, reported in KEWA, EWA). This last seems a possible
alt. to ‘swallowing’: ‘wearying’.

X.108.2: Sarama hews very closely to the words of her questioners, with the responsions 1a/2b
ichdntt ; 1a/2c anat / avat ; 1d/2d atarah | ataram (in fact the whole of the d padas).

In pada a I would be inclined to read isitd as isitd d, with d the preverb with carami: “1
travel here ...”

In ¢ the publ. tr. follows Ge’s interpr. (see n. 2¢) that it is the Rasa who is afraid —
specifically fearing losing her reputation as a great river if a mere dog can jump over her. Th by



contrast takes the fear to be Sarama’s when she faces the great river, a fear she overcomes by
remembering that she’s Indra’s messenger. This seems possible and in fact less convoluted than
Ge’s suggestion.

X.108.3: The Panis then echo Sarama’s words echoing their own: ydsya ... diitih (3b) matching
indrasya diitih (2a), while dsarah (3b) rhymes with atarah (1d) and anticipates dsaram in 4b.
Note also the repetition iddm (1a, 3b) and near-rep. parakadt (3b) beside paracaih (1b).

A clear example of subordinating ca, marked by accent on the verb gdchat.

X.108.4: The subject prn. ahdm is not only emphatic but also nec. to disambiguate the person of
veda.

The pada- and clause-final position of sd is rhetorically driven.

The tendency to responsion is taken to its highest pitch here, where pada b is identical to
3b, save for the person of the verb: dsarah (3b) / dsaram (4b). The latter is also an anagram (not
a particularly challenging one) of sardma.

The d pada, with hatd indrena and the verb sayadhve ‘you will lie’, is strongly
reminiscent of the insistent phraseology in the famous Indra-Vrtra hymn 1.32, whose signature
verbs are Vhan ‘smite’ and Vi ‘lie’. This sudden threat, esp. given its resonance with the Vrtra
battle, seems a distinct and surprising escalation of hostilities. The Panis have not so far made
any overt threats, in fact quite the contrary.

X.108.5: The Panis respond to this escalation with their own hostile rhetoric.

Because presential copulas are almost never overt, I would take santi as an existential:
“there exist sharp weapons of/for us” or, more idiomatically, “we have sharp weapons” (so Ge,
Th, Don, though not the publ. tr.).

X.108.6: Ge, Don, and the publ. tr. take pada a as an indicative assertion, independent of the
paired padas b and c, with the impvs. santu and astu respectively (e.g., publ. tr. “your words are
no weapons ... Let your evil bodies ...”), presumably to account for the ubhayd in pada d. (That
is, padas b and ¢ would provide a basis for ‘both’, but adding pada a would produce a
threesome.) Nonetheless, I follow Old, Th, and HPS (B+I 186) in supplying santu with pada a as
well, thereby making all three padas parallel. The parallel morphological formation of pada-
initial asenyd (a) and anisavydh (b) support this interpr. All three padas set forth possible
propositions that may or may not be true (e.g., their bodies may be impervious to arrows or not).
The ubhayd then means “either way” — whether the propositions are true or not. I would
substitute “Let your words be unreachable by weapons, your evil bodies impervious to arrows;
let the path to you not be dareable to go on — either way ...”

As is well known, -tavai infinitives are almost always followed by the particle u in the
configuration -favd u at pada end (see JSK, Part. u, 164—67). When occurring earlier in the pada,
this configuration is not found (see p. 166 n. 10 for the 6 such passages, incl. this one). I wonder
if, in this case, the -u of flg. astu has licensed the inf. here (though this explan. does not account
for the other counterexx.; see comm. ad II1.32.6 however).

X.108.7: The opening aydm nidhih sarame matches the opening of vs. 5, the last time the Panis
spoke: imd gdvah sarame and should be rendered the same: “here is the treasury ...”



The publ. tr. clearly takes nyista- to Vars ‘flow’; I prefer to derive it from Vrs ‘pierce,
stick’ and tr. ‘crammed with’.

If dlakam is derived from dlam (AV) = dram ‘fit(ting), enough’ (so EWA s.v.), how do
we get to the negative sense ‘in vain’? Perhaps through the contemptuous diminutive -ka- as
‘little enough’?

X.108.8: somasita(h) gives a bad cadence. It is tempting to read *-sita- (borrowed from weak
forms of redupl. pres. Sisihi, sisite, etc. However, the other occurrence of sémasita- is metrically
indifferent and those of the past part. in general are best read light. The long 7 of the redupl. pres.
is not entirely expected, and in some cases the forms would be better with short i.

X.108.9: Why the accent on gjagdntha? Either another ex. of subordinating ca (“if/even though
you have come ...,” so the publ. tr.) or (per Th) evd ca tvdm sarame is a separate clause (“and
also you, S” — meaning she’s also going to vomit up her words), with @jagdntha starting a new
clause. But this doesn’t work, because the preverb d should take the accent then if this is a main
cl. verb.

X.108.11: Pada a is a syllable short. Old (and HvN) read dizrdm with disyllabic initial, but there’s
no etymological justification for this, and note that it forms a ring with diiré in 1b, which isn’t
distracted. Better, I think, to have a “pause,” with ifa in the same metrical position as in 10d.
This is sometimes a ploy — metrical disturbance to call attention to (not quite) matching verbal
patterns.

The phrase minatir rténa is difficult. Old and Ge think it should be read *mimatih
‘bellowing’ (Vma ‘bellow’, with redupl. pres. mimati), which would be convenient. But ours is
the more difficult reading — to Vmi ‘change, exchange / confound’ — maybe “exchanging (their
places)” with rténa separate (‘“‘come up acdg. to truth [=the singing of B+the Ang.]”; or if it
needs to be construed with the participle, possibly supply an obj., like 1.117.3 mindnta ... mayédh
“confounding (the wiles of the Panis) with truth” or “exchanging (the wiles of the Panis) with
truth.”

X.109 All Gods [Brahman’s Wife]

On my interpr. of the hymn see not only the publ. intro. but the detailed treatment of it in
my 2016 article “Rgveda X.109: The ‘Brahman’s Wife’ and the Ritual Patni,” in The Vedas in
Indian Culture and History: Proceedings of the Fourth International Vedic Conference (Austin,
Texas 2007) (ed. Joel P. Brereton), pp. 207-20, which also discusses the tangled history of its
interpr. To sketch my views briefly, the hymn is one of several in the late RV that concern the
fraught introduction of the ritual Patni into solemn sacrifice. The hymn both proclaims the great
benefits that the Patn1 brings to the sacrifice and also discounts the possible risk of placing her on
the ritual ground in contact with the gods. The implausible interpr. that held sway previously,
that this is a very early version of a tale in the Visnu Purana about King Soma’s abduction and
return of Brhaspati’s wife, can now fortunately be discarded.

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

As noted in the cited article, there are two not-entirely-parallel versions of the hymn in
the AV: S V.17, P IX.15, whose interrelations I discuss in n. 54 of the article. Jeong-Soo Kim’s



edition and tr. of AVP VIII and IX (2014) appeared long after I wrote the article and while it was
still languishing in press, but the Kim treatment does not add much relevant.

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

I would now add a few things to the interpr. found in the article, inspired by the difficult
vs. 5 (for more on which see below), which I did not treat in that article. Although I still believe
that the hymn primarily concerns the ritual Patni, I think it also has connections to the
Brahmacarin, the Vedic student, whose designation appears in vs. 5 for the only time in the RV.
Like the Patni the Brahmacarin is an innovation in the religious structure: he is well established
in the AV — the word brahmacarin- appears dozens of times, along with a fair representation of
the abstract brahmacdrya- — but neither the word (save for our vs. 5) nor the concept is
Rigvedic. The pioneering reformers responsible for the introduction of the ritual Patnt were no
doubt also implicated in the development of celibate studentship, and they must have been aware
of the conceptual polarization that the Patn1 and the Brahmacarin represented — one embodying
sexuality and fertility, the other chastity and fervent austerity. Our hymn has some
phraseological and conceptual connections with the AV hymn “extolling the Vedic student
(brahmacarin)” (Whitney’s title): AVS XI.5 = AVP XVI.153-55. In addition to the word
brahmacarin- itself, also tdpas- (vss. 1, 4), a word that appears in practically every vs. of the AV
Brahmacarin hymn. Other connections will be noted ad the individual vss.

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

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

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

X.109.2: This is the first mention of the “giving back” of the Brahman’s wife. The list of gods
involved in her return remind us of the gods who serve as husbands to the bride before she is
married to her human spouse in the wedding hymn (X.85.40—41) — as I am not the first to notice.
The first and last gods there are Soma and Agni, matching the endpoints of our list here.



However, the middle figure in the wedding hymn is a Gandharva — not a good functional match
for Varuna, or Varuna and Mitra, here. As I suggest in the art. cit., the Third Pressing, in which
the Wife has a major role, with simulated sexual contact with the gods, is dedicated to the
Adityas, whose two principal gods are Varuna and Mitra — this ritual episode may be alluded to
here, but see also below.

There is much discussion about the derivation of the agent noun anvartitd: to dnu Vr(t)
(the Pp. interpr.) or dnu Vvrt with simplification of *anuvart- (see Old, Ge n. 2c, etc.)? Old
favors Vr(t) and is fld. by Ge, Tichy (Nom. ag. 126, flg. 1. Eichner-Kiihn), with the sense
‘demand-er back’ (Zuriickforderer). But since the few passages adduced for this lexeme are late
and seem divergent in sense, I favor the connection with Vvrt (as does Re, but he thinks it means
“consentant”). The lexeme dnu Vvrt is reasonably well attested in both RV and AV and means
‘follow after, escort’, which fits the context well. The AV has a future dnvartisye in a wedding
context (S XIV.1.56=P XVIIL6.4). The form is phonologically ambiguous in the same way as
ours, but Wh (AV ad loc.) and Kim (Index verborum s.v. vart) both interpret as *dnu vartisye.
AVS XIV.1.56 iddm tdd riipdm ydd dvasta yosa, jaydm jijiiase mdnasa cdrantim / tdm
dnvartisye sdakhibhir ndvagvaih, kd imdn vidvan vi cacarta pdsan Wh “This [is] that form in
which the young woman dressed herself; I desire to know with [my] mind the wife moving
about; I will go after her [/escort her? swj] with nine-fold comrades: who, knowing, unloosened
these fetters?” The “fetters” in d are “the fetters of Varuna” (mentioned explicitly in the two flg.
vss., XIV.1.57-58), with which the bride is briefly bound at the beginning of the wedding
ceremony, before being released to marriage. That Varuna is the anvartitd in our vs. seems
significant.

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

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

In my interpr. the vs. concerns the Patn1’s activity on the ritual ground. Her presence
there is announced in b. In pada a the standard interpr. assume that the hand belongs to someone
else, but I take it to be hers (see pada-final asyd(h)). Only she can touch and transfer the ritual
substance from the earthly to the divine realm. Her exclusive role in this transfer is further
treated in pada c: she does not allow a proxy or messenger to be sent; she must do it herself. As |
say in the art. cit., the mid. perfect tasthe with dat. inf. may go too easily into idiomatic Engl.
(“stand for” = “allow, permit”), though Ge’s “gestattete” is sim. (Kii doesn’t treat this passage.)
Note the double dative infinitival phrase diitdya prahye.

I do not have a particularly good explanation for pada d. I do not think it has to do with
tension and hostility between the two varnas, brahmans and ksatriyas, although I think this vs.
probably contributed to the reorientation of this expanded hymn in the AV to just this issue. (See
n. 54 in my 2016 art. for disc.) Varna-consciousness barely exists in most of the RV, though it
does begin to surface in the later parts of the text. But even there the relation between king and
priest is generally one of cooperation and complementarity. I think such a situation may be



depicted here: she is the wife of the Brahman, quite possibly a/the priestly sacrificer, but the
correct performance of the sacrifice ensures the continued successful function of the overarching
social and political structures — the kingdom and its ruler. Note also that the AV Brahmacarin
hymn contains a very similar statement: AVS X1.5.17=AVP XV1.54.7 brahmacdryena tdpasa
rdja rastram vi raksati “By brahmacarya and by fervor the king protects his kingdom.” In both
cases kingship is supported by the characteristic activity of priestly personnel.

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

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

The standard interpr. also must take ipanita as ‘led away’ (Wh [AVS V.17.6] ‘led away’
[based on the dpanita of the S text; see below], Don ‘taken away’), referring to her supposed
abduction. But z/ipa doesn’t mean ‘away’, but its opposite ‘up to, near’; moreover zipa Vni has a
technical idiomatic meaning: ‘initiate’. Given the presence of brahmacarin- in the next vs. (5a),
it is difficult to believe that this technical meaning wasn’t in the poet’s and audience’s minds,
since already in the AV the Brahmacarin undergoes Upanayana; see, e.g., AVS XI.5.3. Here I
think both the additive meaning ‘led near’ and the technical ‘initiated’ are meant: the Wife is led
into intimate association with the personnel and activities of the sacrifice, and she is also initiated
as a performer in her own right. (In Srauta ritual the Patnt undergoes Diksa along with her
husband.) Note that both AV versions (S V.17.6, P IX.15.6) have instead dpanita, which of
course supports an abduction narrative, but loses the ritual richness of the RV, which I would
also judge to be the more difficult reading.

X.109.5: For another take on this vs., which I find no more plausible than the others, see HPS
(B+I 120-22).

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

The second pada is difficult, in part because ékam can be interpr. in diametrically
opposed ways: does he become one limb of the gods, of which there are potentially more, or the



single limb of the gods, of which there are no more? As is often my technique, I think it can be
interpreted as both. On the one hand, if brahmacari refers here to the standard ritual formulator,
the priest-poet, pada b may be pointing out that he is now (just) one limb of the gods; the new
Patni is another, and together they will form a more effective team. This could also be true if
brahmacari refers to the student (forming a polarized pair with the Patn1), but I think “the
single/only limb” interpr. fits the student better — if we’re allowed a more expansive interpr. of
dnga- ‘limb’. In the wedding hymn X.85.30 the sg. drigam clearly refers to the bridegroom’s
penis; the designation “one/single limb” would make that referent even clearer here. Of course,
it’s a shocking paradox to call the chaste student “the penis of the gods” — but the kind of shock a
RVic audience would enjoy. Moreover, the Brahmacarin is credited with an astounding and
unambiguous sexual act in the AV Brahmacarin hymn: S XI.5.12 = P XVI.154.2 brhdc chépé

‘nu bhiimau jabhara | brahmacari sificati sédnau rétah prthivyam ‘“He “bore down” his lofty
penis on the earth; the Brahmacarin pours semen on the back, on the earth.” (On the sexual idiom
dnu Vbhr see my 1981 “A Vedic sexual pun: dstobhayat, anubhartri, and RV 1.88.6” [Acta
Orientalia 42 (1981[82]) 55-63].) It seems that the very fervor of his chastity makes him
prodigiously sexual.

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

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

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

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

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

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

On adaduh (a), daduh (d), and the gapped verb of b, see the art. cit. There is no
justification for the modal interpr. of b and d in the standard tr., and I take them all as preterital.



Everyone involved in the ritual, gods and mortals alike, have restored the wife to her husband
after her ritual activities.

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

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

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

Note the non-standard gerund suffixes on kr#vi and bhaktviya.

X.110 Apri

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

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

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

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

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

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



X.110.7: I take ydjadhyai as a purpose inf. with mimana, with the two Hotars as subjects of both
(so also Re). Ge (fld. by Keydana, Inf. 61) instead construes it as a predicated inf. with “I” as
supplied subj. (... will ich verehren”). But in other Divine Hotar vss. in Apri hymns, it’s the
Hotars who sacrifice; they aren’t sacrificed to. Cf. 1.13.8=1.142.8=I.188.7 yajiidm no yaksatam
imdm and 11.3.7 yaksatah ... / devin ydjantau. Acdg. to his n. 7b, he bases his tr. on VIL.2.7
mdnye vam ... ydjadhyai, but that is better interpr. as “I think you are to perform the sacrifice,”
rather than his “... euch gedenke ich zu verehren.” In neither interpr. is there a finite verb in this
vs. In this type of “mentioning” context a finite verb does not seem necessary, but the vs. does
contain three pres. participles that could be taken as predicated: mimana (b), pracoddyanta (c),
and disdnta (d).

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

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

X.110.8: On 1da’s instruction of Manu, see 1.31.11 iflam akrnvan mdnusasya sasanim “They
made 1. the instructor of M.”
Barhis as syond- for gods to sit on returns from 4a, d.

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

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

The phrase in 2b mddhva samaiijdn svadaya is picked up and parceled out here:
samaiijdn (a) ... svddantu mddhuna (d). In b pdthah echoes pathdh of 2a, though they are
entirely different words.

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

X111 Indra
On the hymn’s reflections on the connection between poetry and deeds, esp. in vss. 14,
see the publ. intro.



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

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

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

X.111.2: HPS (B+I 229-30) takes this vs. as a depiction of the Vala myth, with the “cows”
(gobhih) being the cows trapped in the cave, not (with Ge n. 2b) hymns. Interpr. the vs. in this
way helps account for its place in the hymn and esp. the first pada (with /7). Since in the Vala
myth Indra functions as poet, opening the cave by his true and well-formulated speech, he
understands the power of the ritual speech produced by human poets. I now take pada a as
further explaining 1d. In lcd it is said that the poets make Indra’s deeds real (in poetry) because
(hi) “he is known to long for song.” Pada 2a explains Indra’s particular penchant for songs:
because (hi) his own hymnic vision (dhitih) “flashed out” effectively when he was positioned at
the Vala cave, just as the same type of vision flashes out from the human poets on the ritual
ground with the same efficacy.

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

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

Pada c is a clearer version of pada a; that is, it depicts Indra’s action at the Vala cave. The
presence of rdvena is a tipoff, because this word is almost always used in a Vala context for the
roar that breaks open the cave (e.g., IV.50.5 valdm ruroja ... rdavena).

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

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

X.111.3: My interpr. of the first pada differs considerably from the standard. In my view (see
publ. intro.) it asserts the crucial role of poetry in Indra’s self-fashioning: he knows about his



deeds and powers from hearing about them in praise poetry. Contra the Pp (and all standard
interpr.) I take the Samhita form sritya as standing for abl. srityas, not dat. srityai. (For abl.-
gen. in -yas to fem. short i-stems, see, e.g., yuvatyds to yuvati-).

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

It’s a good thing that e knows it, because the rest of the vs. is deeply puzzling to the rest
of us. HPS (229 n. 106) claims that it also concerns the Vala myth. Although this would be both
convenient and make sense, since 2 and 4ab are Vala vss., I see no points of contact — although
there’s a cow, it’s singular, and the Vala cows are plural. As Old and Ge (n. 3c) point out, pada c,
with ména- and a cow, is reminiscent of the likewise deeply puzzling 1.121.2, and I have interpr.
our passage in light of my own interpr. of that vs. (see comm. ad loc.). Here I think the context is
(the time of) dawn, and the mend and the cow are both Dawn, who becomes Indra’s consort. The
dawn context is set in pada b, where Indra becomes the “path-maker” for the sun, implying a
time before the sun rises and begins its journey across heaven.

The second hemistich must continue pada b, both thematically and syntactically, because
the accent on bhiivat in c can best be explained if it’s still under the domain of 47in b -- so Old,
implicitly contra Ge; alternatively Scar (147) makes the first part of ¢ an unmarked subord. cl
(“Wenn ...”). In this hemistich I read both géh and pdtih twice. 1 first take goh as abl., in the
phrase “making a wife from a cow,” and then as gen. with pdtih: “husband of the cow.” In both
cases the cow is Dawn. pdtih is positioned between two adjacent genitives and can also be read
with flg. divdh as “lord of heaven” (for Indra as “lord of heaven” see VIII.13.8, 98.4-6). This is a
bit tricky, but the overall interpr. makes at least a bit more sense than the others.

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

The statement “Indra by his greatness confounded the commandments of the great Flood
[=Vala]” (indro mahnd mahato arnavdsya vratdmindt) is quite extraordinary in a RVic context.
vratds are otherwise almost the exclusive province of gods, esp Varuna. (On vratd- in general
see HPS, Vedisch Vrata, and for important adjustments to HPS’s views, Brereton, Adityas, 69—
81.) When construed with Vimi (+/- @ or prd), the syntagm is almost always negated: “he/they
[generally mortals] do/did not confound the vrata(s)”; in the few positive occurrences the
subjects who do confound the vratas [again mortals] are inviting divine punishment, though
often hoping for mercy. Acdg to HPS, who discusses this vs. at length (Vedisch Vrata 46—47),
this is the only place in which a “widergéttlich” being has vratas. He reasonably asks what
Vala’s vratas might be and concludes, also reasonably, that it is the lie (driih-), untruth (dnrta-).
The ascription of vratas to Vala is a remarkable index of his power, almost an indication that his
power is equivalent to that of the gods, a sense encouraged by assigning greatness to both Indra
and Vala in this vs. (mahnd mahatdh). If this power is linked to Untruth as the gods’ is to Truth,
the picture is almost like that of the uneasy Avestan balance between those two forces — a hint of
Zoroastrian-type dualism that does not get further developed in Vedic. Here, happily, Indra’s
own greatness is sufficient to overcome great Vala’s vratas, but the fact that the verb is aminat



(per Pp, or possibly d-aminat), whose subjects in this formula are otherwise disobedient mortals,
is unsettling; it casts Indra in the role of a less powerful being challenging the implicitly
legitimate commandments of an implicitly legitimate and powerful authority.

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

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

X.111.5: This vs. is a bit of a mythological grab bag; one of its points, esp. in the first pada, may
be to reestablish the superior power of Indra after the destabilization in the previous vs., 4ab. The
first hemistich echoes I11.31.8. Bl (RV Reps, ad I11.31.8) dismisses our vs. with characteristic
acidity: “[1I1.31.8] has furnished material for a hackneyed, commonplace stanza, in which the
repeated pada is varied insipidly, to wit X.111.5. ... the overshrewd thought of an epigonal poet
... It is always bracing to read Bl at his most censorious, but his judgments need not always be
accepted.

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

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

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

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

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

The only real question in ab is whose ketiis are at issue — the sun’s or the dawns’? Though
Ge (see also JS, Root nouns 41) takes the beacons to be the sun’s (with asya dependent on
ketdvah), 1 think they are actually the dawns’. Although ketii- can be associated with both the sun
(e.g., X.37.1 ... ketdve ... siiryaya ...) and the dawns (e.g., VIII.43.5, X.78.7, 91.5 usdsam iva /
nd ketdvah), it is my impression that the connection with dawns is more common. I therefore
take asya as limiting citram ... ram “glittering gift,” referring to the sun’s light or even to the sun
itself.



My real departure from the Ge and Old interpr. comes with c. They take ¢ and d as
antithetical clauses concerning the not-yet-risen sun (c) and the unknowable goal of the sun once
set (d). Flg. Ludwig, they both take ydt in ¢ as a neut. pres. part. to Vi (construed with @ “coming
here”’), complementary to (piinar) yatdh “going away again.” The ydt in c is therefore not (or not
primarily) the subordinating conj.; eliminating an overt subordinator requires the accent on
dadrsé to be explained: Old suggests antithetical accent; Ge (n. 7cd) adds the possibility of
haplology *ydd ydd. All of this seems plausible and I am almost convinced. The resulting tr.
would be “(When) the heavenly body coming here from heaven [or, “the day’s heavenly body,”
with Ge’s “Tagesgestirn,” construing divdah with ndksatram in the meaning ‘day’] is not (yet)
seen, no one knows about its going (away) again.” I now consider this a possible alt., though I
don’t seen how pada c furnishes the logical basis for d, and the position of nd creates difficulties
(see below).

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

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

To aid our interpr. we need to make a detour to a general consideration of pada-final nd
in the RV. I have made a complete (so I hope) collection of pada-final nd, which is extremely
rare, especially if cand passages are excluded. For reference I patch in the repertoire of cand
passages: pada-final cand (12x): I1.23.5 nd ... nd ... kitas$ cand; V.34.5 nd ... cand; V1.54.9 nd ...
kdda cand; VI1.82.7 ...nd ... kiitas cand; VII1.19.6 nd ... kitas cand; VII1.23.15 nd ... cand;
[X.69.6 nd ... kim cand; X.39.11 nd ... kiita$ cand; X.48.5 nd ... kdda cand; X.62.9 nd ... kds
cand; X.85.3 nd ... kds cand; X.152.1 nd ... kdda cand.

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

There are even fewer secure pada-final nds in negative than in simile-marking usage, and
they all have, as it were, extenuating circumstances. In IV.13.5 [=14.5] dnayato dnibaddhah
kathdydm nyann uttano ’va padyate nd “Not held firm, not tied down -- how does this one not
fall down, head over heels?” the nd echoes the two negated adjectives that open the hemistich,
creating a chiasmic #dn ... dn ... nd, and it also poses a negative question, which may have



affected its position. In X.49.10 ahdm tdd asu dharayam ydd asu nd, devads cand tvdstddharayad
rusat “I held fast in them that which the god Tvastar never held fast in them: the gleaming ...,”
the pada-final nd (if so it is) is clause-internal in a rel. cl. that straddles the pada break, with cand
doubling it in the following pada. Moreover, pada b is metrically problematic (see comm. ad
loc.), and it highly probable that nd opens that pada (#nd devds cand ...) rather than ending pada
a, and so this ex. can be scrapped. X.129.7 contains the famous final phrase yddi va dadhé yddi
va nd, which is both syntactically and metrically incomplete: the unusual final nd draws attention
to this principled lack of closure.

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

For further on penultimate nd, see my recent ‘“Penultimate nd ‘like’ in the Rig Veda: A
Syntactic Archaism” (ECIEC 2024).

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

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

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

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

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

X.111.10: With Ge I take aritdh with jardh (“acknowledged as their lover”). Although it is
tempting on the basis of VII1.33.5 ydh pirbhid aritdh “who is acknowledged as the stronghold-
splitter” to construe aritah with flg. piirbhid, the context favors the first alternative.

X112 Indra
The poet’s name in the heading to the publ. tr. contains a typo: his name is Prabhedana,
not Prebhedana. The hymn is fairly elementary and trouble-free.

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



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

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

sdatrin is the problem here, since there is nothing that clearly governs this acc. Ge simply
supplies a plausible verb (erschlugest); making use of a trick of English, I’ve given cakdrtha two
different senses — “do in” and “do” — for the two different accs., Sdtrin and ananukrtyd rdnya.
But I doubt that Vkr has the “do in” sense, and I should probably simply follow the Ge path by
supplying ‘conquered’, ‘smote’, vel sim. There is another, trickier, possibility, which I think is
unlikely in a hymn on this rudimentary rhetorical level, though I would certainly consider it in a
more sophisticated hymn. It would be possible to read ananukrtyd with both the following acc.
rdnya (as is already done) and the preceding one, Sdtriin, in two different senses. The whole
phrase would mean “made your rivals not to be emulated and did inimitable martial (deeds).” Of
course, ananukrtyd is not acc. pl. masc. like Sdtriin, but since the two objects differ in gender, it
can agree with only one. I would not hesitate to suggest this interpr. in another type of hymn, but
its trickiness is out of place in the plain-vanilla context of this one. For ananukrtydm + Vkr, see
X.68.10, where it has the “inimitable (deed)” sense.

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

X.112.8: Like vs. 1, this vs. echoes 1.32.1 indrasya nii viryani prd vocam, ydni cakdra
prathamani vajri. Our vs. has a counterpart for everything but vajri and the rel. prn., and indeed
elaborates on some elements. The enclitic + voc. fe indra matches indrasya; niindm matches nii,
which occurs in an expanded phrase pitrvydni ... nitndm; viryd ... prathamd as a single NP
matches virydni in the main cl. of 1.32.1 and prathamad in the rel. cl.; prd ... prd ... vocam with
tmesis and doubled preverb corresponds to simple prd vocam; krtdni takes the place of the finite
cakdra in the rel. cl. in 1.32.1. It is hard not to conclude that our poet modeled this hemistich on
1.32.1, or at least that both poets were working from the same template, given the various other
versions, like V.29.13, 31.6.

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

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

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

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

I take the double etym. figure rdnam krdhi ranakrt as a pun, with rdna- meaning both
‘joy’ and ‘battle’; see ranyd- in 5b and disc. there. Certainly the bahuvr. satya-susma ‘whose
impetuous powers are real’ suggests a martial context, since Sisma- and its deriv. are common in



them (e.g., V1.68.7 yésam Siismah pitanasu sahvdn “whose impetuous force, victorious in battles
...”"). Note that satya-susma is a variant on satind-manyu- ‘whose battle fury is real’ (8c).

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

X.113 Indra

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

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

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

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

In b dadhanvdn is universally interpr. as transitive (e.g., Ge “der den (Soma)stengel
fliessen liess”; sim. Kii 255-56). But as disc. ad VIIL.19.1, the secondary root Vdhanv as well as
the pf. part. dadhanvén (which can belong to Vdhan [so Kii], but has been assimilated to
Vdhanv) is otherwise intrans., and the two other occurrences of dadhanvin (1X.67.2, 107.1) are
definitely intrans., with soma as subject. Clearly the trans. interpr. of our passage assumes a flip
of soma from subj. to obj., but I find such syntactic malleability implausible. I think it more
likely that Visnu runs to the plant, to prepare it for Indra. On Visnu’s participation in soma
preparation, see, e.g., [.85.7, 11.22.1, VI.17.11.

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

X.113.3: The infinitival phrase samsam avide “to acquire a laud” may be a semi-technical
expression for earning a prdsasti, the formal praise that a king would receive for a heroic deed.

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



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

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

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

In d Ge tentatively takes dasiise as a third party, the mortal worshiper, in addition to
M+V. Although it is true that the stem dasvdms- is overwhelming used of mortal worshipers,
there are a limited no. of passages where it modifies a god; see disc. ad X.104.6. Since our exact
phrase, vdarunaya dastise, is found in X.65.5, 6, separating these two datives is not indicated here.
See comm. ad X.65.5.

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

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

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

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

Note that virydni prathamdni kdrtva is quite similar to viryd ... prathamd krtdni in the
previous hymn (112.8), attributed to same or related poet. See comm. there.



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

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

The content of the 2nd hemistich is startling and syntactically skewed — these two
features are probably connected. It is stated that someone/something ate (avayat) Vrtra, with the
subject unexpressed. Indra is in an oblique case, the gen. dependent on hdnmana, which might
almost seem to exclude him as subject of “ate.” But what other candidate is there? Certainly Ge
(n. 8d) thinks Indra is the subject and cites the epithet vrtra-khadd- ‘gnawer of Vrtra’ used of
Indra in 111.45.2, 51.9 and of Indra’s alter ego Brhaspati in X.65.10. However, this semi-
cannibalism is not a standard part of the Indra—Vrtra myth and seems rather shocking — though
eating a snake isn’t as bad as eating a being more human in form. I suggest that Indra is not
specified as subj., but shunted into an oblique case, to lessen the shock. On the verb dvayat see
my -aya-book, p. 71. The other occurrence of the verb in the RV, in VIII.45.38, is in a slangy
context (see comm. ad loc.).

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

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

The 3rd sg. mid. srnute is the only indicative middle form to this stem with the
“standard” 5th class inflection. It has passive value, like the far more common #-less forms srnvé.
By the time of this late hymn the #-less form may have gone out of style — though srnvé is found
twice elsewhere in X (though in hymns not markedly late) and srnvire occurs in X.168.4.

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



(mdmsai nivacanani samsan). In other words, the unmentioned patron will receive an abundance
of horses and conclude that his poet has effectively praised Indra, which roused Indra’s
generosity.

X.114 All Gods

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

X.114.1: The lexeme vi Vap is found only here in the RV, but is already tolerably well attested in
the AV, including in the strikingly similar passage AVS VIIL.9.20 kathdm gayatri trivitam vydpa
“How did gayatri permeate the triple [stoma]?” (Wh) (no AVP corr.), which, however, is just as
obscure.

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

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

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

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



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

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

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

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

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

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

On a tirthd associated with drink, see tirthdm suprapandm in X.40.13 and comm.
thereon; see also the “famous firtha” in 1X.97.53. In the comm. there I suggest that it may refer
to the place or time in the sacrifice when the Daksinas are distributed. If the hapax dpnana- is
related (however sketchily) to dpnas- ‘property, wealth’ (see AiG I1.2.275-76), as is reflected in
my tr. ‘opulent’, the same situation may be referred to here.

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

X.114.9: Padas a and b seem to me contrastive, with the unidentified some / ones making an
extended journey to the end of the earth, despite being stably yoked to the chariot poles. With



Kohler (114) I'm inclined to see the subject as the poets, or particularly skillful poets. As for the
rest, it’s just as baffling as the rest of the hymn.

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

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

In ¢ I take yddi as standing for *ydd 7, even though it does not precede a cons. cluster that
would have encouraged redactional shortening. The form occurs right before the caesura in an
opening of 5, and it seems unlikely that both syllables would be light in that position.

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

Note the distant etymological figure: vaksdthah (a), vavdksa (d).

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

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

With root accent, bhdsman- should be a noun, not an adj. (though it is universally
assumed to be an adj.), and it can be so rendered: “with his tooth with its bite.” On the other
occurrence of the bhdsmand in the RV, see comm. ad V.19.5. On the stem see EWA s.v. This
pada is very similar to VII.4.2c.

On abhipramiira see Scar 390-91.

X.115.2-3: The mid. part. prothamana- in d is the only mid. form attested to this (not very well
attested) root; it is followed immed. by the act. prothantam in the next vs. (3b), whose voice is
confirmed by other occurrences of this stem. The middle form here also occupies metrical
positions 4—7, making a caesura after 4 or 5 impossible. Given that the opening of 2d iné nd is



somewhat echoed by 3b indum and that immed. following act. préthantam allows a caesura after
5, 3b seems to repair 2d, where the irregularities call attention to the form. I have no explan. for
the contrastive voice of préthamana-; I very much doubt that semantics is involved.

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

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

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

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

The hapax pres. part. sardjantam is anomalously formed (apparent disyllabic root syl
sardj). It must be construed with ddhvanah (prob. acc. pl., but possibly gen.-abl. sg.). The form
has been ascribed to numerous different roots: Vsr, Vsrj, Vraj; for details consult KEWA s.v.
(EWA simply refers to the earlier work). As far as I know, no one has tried srdj- ‘garland’ or
sard(g)h- ‘bee’ (though I was sorely tempted by the latter: “buzzing along the ways”?). I see no
grounds for decision, but I think it’s possible that it’s a portmanteau (/mash-up) of Vsr ‘flow,
run’ and Vis7j ‘(be) released’, both of which appear with ddhvanah: X.22.4 srjandh ... ddhvanah
[acc.] and VIII.59.2 sisratii rdjasah paré ddhvanah [gen.]. Such a tricky form would be at home
in this tricky hymns.

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

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

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

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



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

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

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

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

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

The dat. phrase of ab is continued by ... saté in ¢ and mahintamaya ... avisyate in d. The
syntax of ¢ is otherwise problematic, however: the problem is the rel. prn. ydh, which interrupts
the dative phrase as (if?) an embedded rel. cl., but what the rest of that rel. cl. might be is
unclear. Re essentially ignores the ydh; Ge (n. 6¢d) says that a verb needs to be supplied with
yah, similar to what was supplied in ab, but I don’t quite see how he puts the pada together and
in particular what he does with dat. saté. I now think that the phrase consists of yo + adverbial
instr. dhrsatd and that it is a nominal izafe, embedded in the dative phrase. As argued in my 2022
Fs. Hale paper, nominal rel. clauses (i.e., izafe-like structures) can be embedded in the RV,
contrary to be-verbed rel. clauses. Our cl. would mean, literally, “who [is] with daring.” It is very
similar to VIII.21.2 ugrds cakrama yo dhrsdt with the adverbial neut. NA dhrsdt to the same
stem. I now think that supplying a verb (“acts”) in the publ. tr. was wrong, and I would emend
the tr. to “to him in his daring when ...”

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

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

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

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



X.115.7: This vs. seems to pick up vs. 5, with its mention of siri-s (5c, 7a). These patrons (in the
instr.) receive praise along with Agni, while the instr. in b (n7bhih) must, in my view, refer to the
poet/singers (contra Ge, who thinks they’re still the patrons). The plural subjects of cd are
unidentified, but I think they are likely the patrons again.

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

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

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

X.115.9: Pada c tams ca pahi grnatds ca sirin is a reprise of Sc agnih patu grnaté agnih sirin,
which may account both for the metrical lapse (10-syl. pada for 11) and the flipped placement of
the 2nd ca (on which see JSK DGRV 1.135). As for the meter, Old suggests distracting #dn, but
the parallel in 5c speaks against this: the 4-syllable openings match (agnih patu and tams ca
pahi), and what follows the caesura should match too — but ca does not match the syllable count
of agnih.

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

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

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

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

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

X.116.4: On amind-, see (somewhat unhelpful) comm. on VI.19.1.

This is the only really challenging vs. in the hymn, the challenge lying in the second
hemistich, esp. d, and what to do with khédam. Scar (683) takes it as a unit of measure, used
adverbially, on no clear grounds. Ge (and implicitly Old) take it as obj. to d vrsasva, but this
doesn’t work either syntactically or semantically. The lexeme @ Vvrs takes gen. objects almost
exclusively (the only exception is II1.60.5 sutdm somam & vrsasva). Moreover, the obj. of the
lexeme is always soma. This pattern is found in the 1st vs. of the hymn, 1b piba mddhvas trpdd
indrd vrsasva and matched in our vs. by sutdsya ... mddhvah ... @ vrsasva. As for the semantics:
khéda- in its two other appearances (VIII.72.8, 77.3) is a concrete object capable of being



threefold or triply turned (trivit- VIIL.72.8); I take it as Thammer’ in VIII.77.3, where it is used to
fix spokes into a wheelrim. On both counts it seems best to detach kheddm from the verb d
vrsasva, which should be construed with the long gen. phrase that occupies all of pada c.

What then to do with kheddm? 1 start with the observation that forms of Vkhid (verbal
and nominal) are regularly found in conjunction with Vhan forms (1V.25.7 khiddti hdnti,
VIIL.77.3 sam ...vrtrahdkhidat, khé ... khédaya, V1.22.4 khidvah ... asuraghndh). Here it immed.
precedes arusaha. 1 suggest taking it as a detached 1*' cmpd member, assuming *kheda-hdn-
“smashing the hammer,” parallel to arusahdn- -- or else as an external argument to arusa-hdn-
“smashing the hammer on the arusa-.”

As for arusa-, Old and Scar (683—84) take it as a PN, but the interpr. of Gr and Ge
(seemingly accepted by EWA s.v. riisant-) as a negation of risant- ‘shining, white’ is appealing,
given Indra’s penchant for slaying dark beings. Scar, who discusses the proposal at length, is
understandably concerned about the formation. We might expect rusat- as 1st cmpd member (as
in riiSad-vatsa-) -- though this would produce a difficult-to-parse *rusad-dhdn-. But I think it
likely that arusa-hdn- was produced and perceived as a near-anagram of asura-hdn- (RV 3x).

X.116.5: On ni reversing the fundamental meaning of the verb bhrasdya-, see Ge (n. Sab) and
my dya-Formations (p. 86).

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

X.116.6: This vs. takes the verbal lexemes used in vs. 5 with concrete objects and applies them
to abstract qualities and to an animate being (Indra). In 5b dva Vtan ‘loosen’ was used of
bowstrings; in 6ab vi Vtan takes as object ‘fame’ (pl. Srdvamsi, so lit. ‘fames, reports of fame’ —
unfortunately not an English idiom), ‘might’ (djah), and ‘hostilities’ (abhimatih) — with the
bowstrings kept, but in a simile. The switch from dva to vi is potentially problematic, because vi
Vtan ordinarily means ‘stretch out, stretch through’, not ‘loosen’, so it should have essentially
positive value here and mean the opposite of dva Vian. This is argued at length by Old, similarly
by Th (Fremd. 72—-73). Although I see their point, the attempt to impose a positive value on the
verbal lexeme requires Th to produce a highly unnatural interpr. of the hemistich. I think in just
this passage we must reckon with the essential equivalence of dva Vtan and vi Vtan, in line with
Ge’s interpr. This is not hard to motivate: vi has a number of different senses: ‘apart, widely’,
‘through’, and — crucial here -- ‘without’ (generally in nominal forms, admittedly). The negating
value of this last usage can be transferred to this nonce verbal form.

In 5a ni Vbhrs was used of arrow points made blunt; in 6d Indra himself is ‘unblunted’
(dnibhrstah).

X.116.7: The past participles in c, sutdh ... pakvdh, are in a chiastic relationship with the impvs.
in d: addhi ... piba. That is, Indra is urged to eat what is cooked and drink what is pressed.

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

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



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

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

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

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

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

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

X.117.3: On grhii- see EWA s.v.
I take yd@ma- in the cmpd ydma-hiiti- to Vya ‘beg’, rather than with the usual ydma(n)-
‘journey’; see comm. ad X.64.1.

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

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

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

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

X.117.7: In later Skt., forms of apa Vvrj, lit. ‘twist away’, mean ‘complete, finish’. This appears
to develop from an idiom specialized for weaving. See AVS X.7.42 ndpa vriijate nd gamato
dntam concerning two weavers: “They wrest not off; they go not to an end” (Wh). The the first



verb, dpa vriijate, must express the somewhat delicate manoeuvre (see YouTube videos on this
procedure) of removing the woof (=vertical) threads from the loom when the cloth is finished. I
use the less specific English idiom “wrap up,” which also signifies closure. I’'m not sure what
idiom English uses for the removal from the loom (if there is one), but the equivalent in knitting
is to “bind off.”

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

X.117.9: The examples given in this vs. seem even less relevant to the generosity theme than vs.
8, since they are concerned with the differential performance of two apparently identical items.
Pada d forces the topic back to “giving” but not very convincingly. It almost seems as if, in vss.
8-9, the poet went off on a riddle track, started by vs. 7, and lost sight of his main theme. I
suppose the whole vs. could be interpr. as counseling generosity to the less fortunate because of
the inherent inequality in the world — but this seems somewhat counter to the standard Vedic
worldview.

On the non-*o-grade in kinship terms as 2" compound members (apropos sammdtdra
here), see J. Lundquist, “Does tvdtpitarah = edmatwp?” IEL 9 (2021), esp. 133-36.

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

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

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

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

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



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

The pada devébhyo havyavahana occurs in this form 3x (I1I1.9.6, X.150.1, as well as here)
and once as the minimally different devébhyo havyavdhanah in the next hymn, X.119.13. The
formula presupposes that nominative, rather than the voc. found here and in the other two
occurrences, since devébhyah must belong to the phrase and an initially accented *dévebhyah
would be expected in a voc. phrase (even though devébhyah is of course not a voc. itself).

X.118.6: Despite the transmitted marta(h), i; seems best, with Old, to restore *mart'ya(h), both
for the meter and for the chaining with mdrt'yah in Sc.

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

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

Ge and Re (see also Mayr., PN s.v.) take uruksdya- (also in 9a) as the PN of a poet or his
family, which seems unnec. to me. Although the Anukramant ascribes this hymn to one
Uruksaya, this can have been plucked from the hymn, as elsewhere, esp. in X. In 1.2.9 the stem
modifies Mitra and Varuna and means ‘having wide dwelling’, and the fi-stem abstract uruksiti-
also means simply ‘wide dwelling’ (VII.100.4, IX.84.1). The fact that uruksdya- here seems to
respond to ksdya- in 1c seems to me an argument against a PN.

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

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

X.119 Labasikta

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

X.119.1: The opening of the hymn, with i#i va iti, is unusual, to say the least. The repeated iti
cannot be taken as a standard use of the quotative particle — nor can the i#i that marks the end of
the refrain. The various tr. render it as "such” or “thus,” which to my mind dampens the
rhetorical exuberance of the Ist-person assertions. (A particularly stilted version is Maurer’s
“My inclination is thus.”) I therefore render it as a strong affirmation, flg. Thompson 2003 (EJVS
9).

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



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

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

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

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

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

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

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

X.119.11: The anyd- paksd- phrase picks up 7b.
X.119.12: As Re points out, mahamahd- is otherwise used of Indra.

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

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

X.120 Indra

This is mostly AVS V.2, AVP VL1, which latter is treated at length in Griffiths’s (2009)
edition of AVP VI and VII, pp. 3—18, which is well worth consulting. Griffiths (henceforth AG)
also draws attention to the comm. on vss. 1-3 in JBr I1.144, cited in his disc. (pp. 3—4). On my
interpr. of the knotty problem of the identity of Brhaddiva, see publ. intro. Unlike AG, who
follows Bergaigne in identifying him as Indra, I think he is actually Brhaspati, the alloform of
Indra.



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

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

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

The preverb vi is found with Van only here in the RV, though it becomes quite common
later, starting in the AV.

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

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

X.120.3: On dpi Vvrj see comm. ad V1.36.2.

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

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

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

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

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

Pada b is a variant on 1d dnu .... visve mddanti iimah : 4b ... anumddanti viprah. This
near repetition suggests that the @mah and the viprah are the same, pace Ge, and also sketches a
small ring.

X.120.5: On the meaning and etym. of Vsad see EWA s.v. SAD* and Schaef., Intens. 30-32. The
use of this verb of young women and their bodies (I.123.10, 124.6) favors the sense ‘exult,
flaunt’ (so already Gr), against ‘sich stark fiihlen’ favored by Th and Re and fld. by Kii and AG,
on which see Kii 512-14 and n. 1032, AG (AVP VI+VII: 11), who also cites Pinault on this root.



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

X.120.7: The referent of dvaram pdram ca is unclear, though it might be neut., given the rdd
(though that could be adverbial). Ge, flg. Say., supplies dhdnam ‘prize, stake, wealth’ (Ge
“Schatz”). This seems harmless enough, though nothing particularly favors it, save for dhdnda in
4a. Moreover, dhdna- is not usually simply ‘treasure’, but is rather a prize (vel sim.) to be won
(as in fact in 4a). It is frequently construed with Vdha, as it would be here, but in the sense “set a
prize,” esp. in the common loc. absol. dhdne hité “when a/the prize is set.” If dhdna- is the
correct referent here (which I very much doubt), the clause should mean “you set (the prize),
both the lower and the higher” — with no role for ni and no obvious contextual sense. AG (p. 14)
suggests rather rdtnam, in the same semantic sphere, which is also construed elsewhere with
Vdha, but again there is no compelling reason to supply this word.

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

X.120.8: I take the praise of Indra as beginning in the middle of b, contra Ge and HPS (B+I 208).
Among other things, svarsd- is never used of human, but does modify Indra in I11.34.4 and his
vajra in [.110.13. On the other hand, if (as I suggest in the publ. intro.) Brhaddiva is actually
Brhaspati, or a proxy for him, svarsd- would be appropriate, since the adj. modifies him in
VIL.97.7. An alt. tr. would be “Brhaddiva, the first to win the sun, speaks these sacred
formulations fortissimo to Indra: ‘he has dominion ...” ”



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

The referent of sv@h ‘own’ is not clear — are these Indra’s own doors or the own doors of
the cowpen (gotrd-)? This pada is identical to III.31.21, where it is harder to find any referent but
Indra. The adj. may be applied proleptically: the cowpen is about to be his and so are the doors.
The prominent position of svdh as the final word of the vs. is probably the result of phonological
play with the finals of b and c: s“varsdh and svardjah.

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

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

X.121 Ka [SJ on JPB]

This hymn has been translated and discussed by a vast range of scholars (and non-
scholars). I will not explore these various explorations.

Starting with vs. 2, the hymn exhibits the definitional riddling REL CL / answering MAIN
CL structure found in hymns like II.12 (“who ..., he is Indra”), with, however, the further twist
that the main cl. is a question.

X.121.1: Pada b can be taken in a number of different ways: The past part. jatdh could mean, as
often, “(just) born,” “immediately after birth.” The publ. tr. takes asit as an existential (“he alone
existed”), but it can be (with most tr.) a copula: “he was the one lord ...” Since the subject is the
lord of bhiitdsya “what has come into being,” the existential reading of the publ. tr. seems
contradictory (if he alone existed, how can he be lord of what has come into being?) — though
contradiction is often the point of such hymns. Still, the apparent paraphrase and expansion of
this pada in 3ab favors a rendering “he was the one lord / he alone was lord.”

Most tr., contra the publ. tr., interpr. dadhara as preterital (“he upheld ...”), but as Kii
(261 and n. 390) points out, this pf. is ordinarily stative and presential, and that value is available
here as well.

X.121.3: The first hemistich, indeed the first three padas, of this vs. seem to expand on 1b.
Corresponding to pdtir éka asit there, we have éka id rdja ... babhiiva “he became the one king /



he alone became king.” The undefined and generic bhiitdsya of 1b corresponds to jdgatah “the
moving world,” which is further specified as “breathing, blinking” (pranaté nimisatdh) (pada a)
and in c divided into “the two-footed and four-footed” (dvipddah cdtuspadah). Once again,
creation is a matter of division and subdivision.

Because of these structural echoes, I would not follow JPB’s grouping of ékah with
mahitvd (“just he alone by his greatness™), but tr. as I do immed. above.

X.121.4: Given the parallel positioning of mahitvd in 3a and 4a, it surely is once again “his
greatness,” not in vs. 4 that of the mountains, as JPB takes it.

X.121.5: On the various interpretational possibilities for 5a, see JSK DGRV 1.55 n. 20.

X.121.6: I consider pada c a circumstantial clause, equivalent to a loc. absol. — indeed an
elaboration of the common loc. absol. siira iidite (approx. 10x; 1I1.15.2 etc.), rather than referring
to another set of beings (JPB’s “(those) upon which”). I would substitute “when the risen sun
shines widely.” The moment when the sun rises marks the start of the day’s battle, hence the
nervous battle lines.

X.121.7: The hymn seems to be circling back on itself: 7c ... sdm avartatdsur ékah # is a variant
of lab ... sdm avartatégre, ... ékah ... Because of this echo, it might be tr. as “the one life-force ...
evolved ...”

X.121.8: Two sets of echoes: the waters of pada a recall those in 7a, with the b pada exactly
modeled on 7b: gdrbham dddhana jandyantir agnim (7b), ddksam dddhand jandyantir yajiidm
(8b). While c ... devd éka asit # is almost identical to 1b ... pdtir éka asit #. 1 would substitute “he
was the one god / he alone was god.”

X.121.9: The first hemistich is a more dynamic version of 1c: in that pada the subject just
upholds heaven and earth (sd dadhara prthivim dydm utémdm.), whereas here he engenders
them. Moreover, this version also breaks up the conjoined NP H+E and shakes up the syntax
with two different forms of Vjan, all cast as rel. clauses: janitd ydh prthivyd yé va divdam ...
Jjajdna “he who is the progenitor of earth or who ... engendered heaven.” The result seems like a
ring-compositional expansion-cum-variation. However, the relationship between the expression
in vs. 1 is maintained: the verb in 1c dadhara is reprised here in the bahuvr. satyd-dharma
‘whose foundations are real’.

This is also the first, and only (save for the tacked-on vs. 10), place where the personal
intrudes, with the wish that he not harm “us.”

X.121.10: Rather cleverly, the ydr embedded in the bahuvr. ydtkama- ‘having what desire(s)’ is
extracted and appears as the independent #df in the main cl.

X122 Agni

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



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

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

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

X.122.3: As Ge and Re point out, the “seven domains” are the domains of the sacrifice (cf.
IX.102.2, IV.75, as well as nearby X.124.3 rtdsya dhdma vi mime puriini with vs. 1 yajiidm ...
saptdtantum.

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

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

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

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

I don’t know what the Maruts are doing here, though see Ge (n. 5c¢).

In d rurucuh would be better read *rigrucuh, as also in the almost identical IV.7.1. For
this possibility see comm. ad IV.7.1, 16.4.

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



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

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

In ¢ ghrtasni- recalls 2c ghitanirnik.

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

pariydn returns from 3a.

X.122.7: The idiom ni Vmyrj is rare and fairly idiosyncratic in its usage, usually meaning ‘drag
down, clasp to oneself’ sometimes with loc. fanvi (hence my “(on your body)” here; see, e.g.,
comm. ad 11.38.2, VI1.26.3, X.39.14). Even without the preverb, Vmrj does not take as object the
substance to be wiped (here djya- ‘melted butter’) but the animal figure to be wiped upon. I
wonder if djyam is meant to evoke dtyam ‘steed’, which is an occasional obj. of Vmrj (e.g.,
VIL3.5 agnim dtyam nd marjayanta). In any case the usage here seems at best a mixed
construction, and it is possible that the ni simply anticipates the n/ that opens the following vs.
Both Ge and Re render this pada rather vaguely.

X.123 Vena

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

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

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



golden liquid across the filter; for Vena=sun the radiance after sunrise. Pada d treats the
importance of poets and their hymns in the production of both soma and sunrise.

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

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

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

X.123.3: This vs. recycles vocab.: samandm (a =2d); rtdsya sanav ddhi (c =2c); rihdnti (d =
rihanti 1d). In pada a I supply yonim with samandm on the basis of the immediately preceding
pada, 2d samandm yonim ; all standard treatments supply instead “child” (Ge: “Kind,” Don) or
“calf” (Gr, Lii 605). This is certainly possible, and the phrase samandm vatsam is found
elsewhere (1.146.3), but in the absence of any compelling reason to switch referents I weakly
prefer my solution, esp. since samandm yonim is also found in I11.33.3 and X.17.11.

The part. vavasandh in pada a is most likely a pun, belonging to both Vvas ‘bellow’ and
Vvas ‘desire’.

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

X.123.4: On the possible connection of this vs. with “name-and-form” see publ. intro.
Ge connects b with a, while I connect it with ¢ because there movement is depicted in
both b and c.

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

X.123.5-6: Because I consider vs. 6 to be dependent on 5cd, I take the injunctives cdrat (5c¢) and
sidat (5d) as preterital, because of augmented abhy dcaksata in 6b. Ge (and Don) keep vs. 6
independent — it’s not clear to me how Ge deals with the subordination of 6: he tr. ydd as “als”
but the attachment to 7 is vague. If vs. 6 is independent, then presential “wanders” and “sits”
would be appropriate for Scd, but thematically 6 seems to fit better with 5, with the wing (5d, 6¢)
— though the presence of ndke in both 6a and 7b does give me pause.

X.123.8: On the downplayed “climax” in this vs., embodying name-and-form, see publ. intro.
This vs. forms a slight ring with vss. 1-2: rdjasi (d): 1b rdjasah ; vidharman (b) recalls
vimdne (1d); samudrdm (a): samudrdt (2a).
On the connection of vidharman- with ndka- (vss. 6-7), see comm. ad V.17.2.



Ge (fld. by Don) construes the instr. sukréna socisa with the pf. part. cakandh (“mit ihre
hellen Glut begehrt”), but the Vena vs. 1X.85.12 bhaniih sukréna socisa without part. makes this
unlikely. Kii (142 n. 132) is in agreement with me.

X.124 Various divinities

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

The sec. lit. on this hymn is immense; I will just note two fairly recent treatments:
Theodore Proferes (2007), Vedic Ideals of Sovereignty and the Poetics of Power (New Haven:
American Oriental Society), 106—13, and Joel Brereton (2016), “Reconstructing Rgvedic
Religion: Devas, Asuras, and Rites of Kingship” in Vedic Investigations (Proceedings of the 12th
World Sanskrit Conference, Helsinki, Finland, July 2003), ed. Asko Parpola and Petteri
Koskikallio, 35-58 — neither of which I am in complete agreement with, though it is important to
note that both scholars free themselves from the dominant Asura/Deva model. Again I will not
engage with the multiple other interpr. of the hymn.

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

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

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

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

Both words in the phrase describing Agni’s goal, “an alien lineage” (dranim nédbhim),
need unpacking. With regard to drani-, I argue in my 2016 art. that the word “seems generally to
refer to ‘foreign’ or ‘alien’ places and people primarily in terms of physical distance and
separation from familiar surroundings, not kinship or natural affinity.” I also suggest that it
participates in word play here: the differently accented ardni- is the word for the kindling sticks
used to produce the ritual fire. As for ndbhi-, lit. ‘navel’, it is used both for kinship affiliation
and, more often, to refer to the ritual ground, indeed to the ritual fire itself, as the conceptual
navel or center of the universe. So, under the ritual interpr. of those two words, Agni is going
from a pre-sacrificial to a sacrificial state.

X.124.3: Against many interpr., I take the speaker of this vs. not as Agni (e.g., Ge, Re), but
Varuna (so also Don, Proferes). The “guest of the other branch” (anydsya dtithim vaydyah) is



Agni, whose journey (in vs. 2) Varuna has just witnessed. Recall that Agni is frequently called
the guest (of men, etc.), since he is a god, whose original domain should have been heaven,
installed in a mortal setting.

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

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

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

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

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

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

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

X.124.7-9: These three final vss. contrast sharply with the first six, esp. in leaving dialogue
behind in favor of strict 3rd person. For my view that these vss. effect the transition from the
closed loop of gods sacrificing to themselves to the divine—human partnership that prevails now,
see art. cit. As I argue there, vss. 7-9 are delimited by a ring, and it is through the shifting
referents of that ring that the movement from divine to human sacrificers comes about, what I
call there “an indirect transfer of sacrificial responsibility.” Vs. 7 begins kavih kavitvd “the poet
with his poetic craft”; the referent is Indra. Vs. 9 (and the hymn) ends kavdyo manisd “the poets
with their inspired thought”; the poets are human, with Indra (acc. indram) their object. Both
phrases have a form of kavi- and an instr. of near-synonymous words for poetic production: the
“with” phrase has been relexicalized; the kavi- forms are in different numbers. Moreover, though
the ‘poet’ word is the same, the poet referred to in the first phrase is a god; the poets in the
second are humans. The lexical identity masks this transfer of sacrificial responsibility. In such
subtle ways do RVic poets subvert even perfect ring-compositional matches.

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

Without calling attention to it, the composer of X.124 has modulated
from the gods-worshiping-gods model, with Indra as a kavi, to one in
which other, presumably human, kavis offer praise and sacrifice 7o the
god(s). The closed circle is broken and the human/divine dynamic
established, but the verbal identification of Indra and the human kavis




implies that the current model of sacrifice derives from the older one
depicted earlier in the hymn and that the human officiants are occupying
formerly divine roles.

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

The poet-agent (kavih) in pada a is not identified, though the agent of pada b is: Varuna.
It would be possible to take Varuna as the referent in pada a as well. In fact, though Indra is
sometimes called a kavi- (e.g., [.11.4, VI.32.3), Varuna is a more poet-like figure than Indra. See,
e.g., from a hymn dedicated to Varuna, VII1.41.5 sd kavih kdvya puri, riipam dyaiir iva pusyati
“he is a poet who fosters the many poetic arts, as heaven does its (concrete) form [=sun],” which
also contains the ripd- in heaven found here. Nonetheless I think Ge (n. 7a) and Re are correct
that Indra is the subject. He is the focus of these three vss., and, moreover, it is the peaceful royal
partnership that Indra invited Varuna to join (see vs. 5) that is celebrated in the rest of the hymn.

Placing the sun in heaven is one of Indra’s standard cosmogonic actions (e.g., [.7.3 d
siryam rohayad divi “he made the sun mount in heaven,” etc. etc.); I therefore take riipdm here
as a reference to the sun (so also Re: “la forme (solaire)’), rather than ‘“his [=Indra’s?] form”
(Don, Proferes) or “die Farbe” (Ge). See VIII.41.5 cited immed. above, where ripdm also
appears to be a ref. to the sun.

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

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

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

I do not know what “bear his color” refers to. First, what is the referent of asya? Ge (n.
7d) opts for Varuna, but his parallels are not strong — though the echo vdruno (b) / vdarnam (d) is
suggestive. Indra seems more likely, esp. since he is surely the referent of asya in 8a. But [ am
uncertain about what exactly his vdrna- is. I am toying with the possibility that it is the physical
manifestation of Indra’s impurity, the blood guilt, incurred by slaying Vrtra: Indra distributes the
impurity arising from killing to various natural elements in Vedic prose accounts (e.g., TS
I1.5.1). Since waters are well known as removers of impurity (see, e.g., 1.23.22), this could make
sense.

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

The depiction in ¢ of the choosing of a king by the clans (visah) is striking and has been
much discussed (e.g., Proferes 94, 110-11, Ober. Relig. [.352, Jamison art. cit.).



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

X.125 Speech

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

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

X.125.1: In all clear cases (uncertain: VI.51.7, VII.25.11), the cmpd visvddeva- is a bahuvrihi
meaning ‘possessing / belonging to all the gods / the All Gods’, as its accent indicates. In this
passage it is universally interpr. (incl. in the publ. tr.) as a nominal designation ‘All Gods / all the
gods’. However, it could in fact be a bahuvrihi and modify the three previous instr.: “with the Rs,
Vs, and As, comprising all the gods.” In favor of this interpr. is the fact that the Rudras, Vasus,
and Adityas are sometimes mentioned together, implicitly as the totality of the divinities (see,
e.g., nearby X.128.9 and Macd., Vedic Myth., 130). However, the position of utd speaks against
this interpr. — which, however, I consider a strong alternative.

The three paired entities in cd are progressively less differentiated: the dual dvandva
mitrdvdrund has two accents and two inflectional endings and is split across the caesura; the dual
dvandva indragni has a single accent, a single inflectional ending, is not read distracted (as it
sometimes is), and precedes the caesura (though it occupies the same metrical slot as
mitrdvdruna, immediately after pada-initial ahdm); asvina is not a compound of two divine
names but refers to a pair without individual names.

X.125.2: The Anukr. identifies this vs. as Jagati, but the first pada is a Tristubh.

On the difficult word @hands- see comm. ad V.42.13.

Bhaga is universally taken as a separate god here, though it would be possible to take
bhdgam as an epithet of piisdnam, “Pusan the distributor,” an interpr. weakly favored by the
position of utd (though JSK [DGRYV 1.340] considers this an X uta Y Z construction).

After the divinities in the first verse and a half, we arrive at the human ritualist in cd.

X.125.3: It is only in this vs. that the gender — feminine — of the 1st ps. speaker is established —
by a flood of fem. nouns and adjectives in ab and d, rdstri samgdmani ... cikitisi prathama ...
bhiiristhatram ... avesdyantim, and by the demonstrative f@m reinforcing the (genderless) 1st ps.
enclitic prn. ma. The gender is of course an important clue for the solution of the riddle, esp.
since female divinities are scarce. The content of this vs. also provides a few clues to further
narrow the already narrow field of female divinities. The fem. agent noun rdstri ‘ruler’ (a) is
found once elsewhere (VIII.100.10), where it clearly refers to Vac. (On the single form of



anomalous masc. rdstri see comm. ad V1.4.5.) In c the statement that the gods distributed her in
many places would remind any Vedic hearer of the divisions of speech that are a staple topic of
Vedic enigmas (see, e.g., my Hyenas, 251-60).

The two characterizations of Vac in d bhiiristhatram and bhiiry avesdyantim are clearly
meant to complement each other. The morphology of the second term is also very clear, namely
a transitive-causative participle to @ Vvis ‘enter’, which should have the sense ‘cause to enter’;
cf. 1.176.2 tdasminn d vesaya girah “cause the hymns to enter into him.” The poet must have
meant the causative morphology to be taken seriously, because in the corresponding vs. 6
(forming the ring around the omphalos vss. 4-5) we encounter the non-causative pf. d vivesa
(6d). Despite all this clear signaling, translators have tended to ignore the morphology and make
the phrase mean what they think it ought to: e.g., Re “j’entre en beaucoup (de formes)”
(HymSpéc, but see EVP XVI.166, where he is more sensitive to the morphology); Don “I ...
enter into many forms”’; Mau “entering upon many a form”; Ge slightly better “viele (Formen)
annehme” (though this still doesn’t accurately represent the morphology). If we take the
morphology seriously — and I think we must — the phrase has to mean “causing many things to
enter (me).” This provides a striking contrast to bhiiristhatram “having many stations.” On the
one hand, she has been infinitely subdivided and is found in many different places, but on the
other she encompasses everything — the multiplicity of things enters into the single entity that is
Speech, which can express them all. As often, if we hold ourselves to taking the grammar
literally, it leads to a more interesting result than just going by what we think it ought to mean:
by the standard interpr. bhiiry avesdyantim is simply a paraphrase of bhiiristhatram, but taking
the causative seriously produces a sharp contrast and sketches a totalizing project.

X.125.4-5: On these vss. as the omphalos, see publ. intro. Note, inter alia, the repetition of
vadami (4d, 5a).

X.125.4: On the interpr. of this vs., see publ. intro. The first hemistich provides another clue to
the identity of the speaker, but once again it is oblique. She asserts her power over a bodily
function — but, surprisingly, it is not speaking, but rather eating. This at first appears to be a
nonsensical statement: how does Speech enable eating? The connection is the location: the
mouth is the locus of both speaking and eating, and so, by a bit of slippery logic, Speech claims
control over eating. She also makes another assertion, which is subtly conveyed by the syntactic
structure: the primacy of eating over any other sensory activity — seeing, hearing, breathing.
These last three are conveyed in relative clauses (“who sees ...,” etc.), which are dependent on
the main cl “he eats.” Since food is essential to life, sensory activity is dependent on eating. (The
hierarchy between eating and the other senses is elided by tr. like Don’s “the one who eats food,
who truly sees ... (etc.),” which ignore the sd ... ydh structure.) See the publ. intro. for a second
possible message, directly relevant to the poet, in this same passage.

The final pada of the vs. is justly famous for its phonological and etymological patterns:
srudhi Sruta Sraddhivdam te vadami. Watkins (Dragon 111) argues that it contains “an exhaustive
classification of the speech sounds of the Vedic language, with one example of each class: the
vowels a, i, u and a single icon each of the oppositions of quantity (a : @) and nasalization (a :
am); a single sibilant §; a single liquid r; a single semi-vowel (glide) v; a single nasal m; and a
single order of stops, t d dh as tokens of the oppositions of voicing (7 : d) and aspiration or
murmur (d : dh).”



The pada is also at almost the exact center of the hymn, where the “message” is often
located. It contains the only imperative in the hymn, which must be addressed to the poet, and
the only 2" ps. prn. (te). Once again, the familiarity of the pada has led to some lack of focus in
tr. The tendency has been to take sruta in its common usage as ‘famed, famous’; see Ge “Hore,
du Beriihmter”; Watkins (Dragon 111) “Listen, o famous one.” Even further afield, Re (HSpéc)
“Ecoute, toi qui sais,” which is either a major extension of ‘hear’ to ‘know’ or a lapse on his part.
The trick to (what I think is) the correct interpr. is to take sruta as ‘heard’ => ‘listened to’, not

‘heard of” => ‘famous’. Speech is addressing the poet as the conduit of her message; others listen
to him, and he can therefore convey what she says to a wider audience as long as he himself
listens to her.

X.125.5: The first hemistich seems to echo the content of bhiiry avesdyantim in 3c in other
terms. Although she acts on her own (ahdm evd svaydm “just I myself ...”), what she says is
applicable to and favorably received by both the divine and the human realms — that is, to all
beings.

The anomalously accented old past participle to Vjus ‘enjoy’, jiista-, ordinarily takes a
dat. complement (presumably conditioned by its accent retraction). This is the only place in the
RV where it is found with the instr. expected with a ppl. It is probably no accident that this
involves the phrase “by gods and men” (devébhir utd manusebhih); cf. the three instantiations in
Old Avestan of the similar phrase daéuuaisca (...) masiiaisca (Y. 29.4, 34.5, 48.1), though with
the Avestan semantic shift of daéuua- to the negative side.

The second hemistich concerns the choosing and creating of a poet by Speech. It is
reminiscent of Vasistha’s happy memory of the day when the god Varuna made him a poet:
VIL.88.4 rsim cakara svdpa mdhobhih, stotdram viprah ...” He [=Varuna], himself skillful in his
work, made him [=Vasistha] a seer through his great powers. / The inspired one [=Varuna]
(made him [=Vasistha]) a praise singer.”

X.125.6: I do not know why this vs. is so aggressive in tone. Perhaps the mention of the
“formulator" (brahmdn-) in 5d brings to mind the enemy of the formulation (brahma-dvis-) and
reminds Speech that true speech must always be defended.

dyava-prthivi brings us back to the dual dvandvas of 1cd; like mitra-vdruna there the
dvandva here is split by the caesura and also has all the furbelows of a true dual dvandva: double
accent and double inflectional ending.

Re (HSpéc.) suggests that samddam is a verbal contest (p. 253 n. 11 “la joute oratoire™),
an idea taken up by both Don and Mau. This is not impossible, esp. given the identity of the
speaker (Speech). However, it is far from necessary: well-attested samdd- isn’t otherwise
specialized for verbal contests, and Speech can be implicated in regular battles (“fighting
words”). On samdd- see Scar 381-83.

The pf. @ vivesa contrasts with avesdyantim in 3c, as discussed there. In vs. 3 many things
enter her; here she herself enters.

Her entering Heaven and Earth here picks up the gods and men of 5b: both phrases are
merisms of a sort, referring to the totality of beings / realms by their two most conspicuous and
contrastive members. She will further develop this in the next vs.

X.125.7: This vs. expresses Speech’s total pervasion of Heaven and Earth, announced in 6d. It
does so by using two deep-structure formulas, with gapped members — a demonstration of her



own virtuosity. I do not think this vs. has been understood correctly by previous interpr. We start
with the apparent paradox, “I give birth to the father on his head.” In my view, the father (pitdr-)
is Father Heaven, Dyaus Pitar (of whom we heard so much in the immed. preceding hymn,
X.124). The paradox of his place of birth, “on his [own] head” (ahdm suve pitdram asya
miirdhdn), can be resolved by reference to a different formulaic phrase, “the head of Heaven”
(mirdhdn- divdh): this phrase is regularly used of Agni (e.g., [.59.2, 111.2.14, V1.7.1, VII1.44.16 -
- cf. also X.8.6 divi mirdhdnam dadhise also of Agni). To expand this: “I give birth to Father
Heaven on the head of Heaven (i.e., Agni).” In other words, we are dealing with two formulae:
dyaus pitd and miirdhdn- divdah. They intersect in this pada, and in both formulae one of the
words in the formula is gapped — but the same word, namely “Heaven.” What this means is that
by being present and officiating on the ritual ground, beside the ritual fire, Speech creates and
sustains the cosmos — from the restricted space on earth to the very top of heaven. From this
space she spreads through all realms and across all beings and touches heaven.

As sometimes elsewhere (see comm. ad 1.57.5, VII1.40.4), ‘heaven’ is modified by a
fem., in this case the pronominal adj. amiim ‘yonder’, which may seem esp. disturbing because
(at least in my interpr.) Heaven is the father in pada a. But this can be interpr. as part of Speech’s
totalizing project: she has contact with both aspects of a putatively androgynous Heaven. (At
least amiim has the right deixis; sometimes the fem. demonstr. with heaven is iydm ‘this here’;
see comm. cit.)

varsmdn- (and apparently synonymous vdrsman-) is regularly construed with divdh
(VL1.47.4, X.63.4), so, pace Re (HSpéc), Don, and Mau, Speech does not touch heaven with her
varsmdn-.

X.125.8: In the final vs. Speech claims a larger territory than even heaven and earth — in ¢ she
asserts that she goes beyond them both. She also manifests as the wind, which is of course
suitable for speech, which is carried by breath.

Strictly speaking, end cannot modify prthivyd, despite the standard tr., because prthivi- is
fem., and instr. end in masc.-neut. Unlike ‘heaven’ (see ad 7d above), ‘earth’ does not switch
genders. Hence my “this earth here” is misleading, but I can’t come up with a suitable adverbial
rendering.

X.126 All Gods
On the elementary structure of this hymn and on its meter, see publ. intro.

X.126.1: As often, a pattern in a hymn takes a while to settle down: although in vss. 2—7 pada b
is occupied entirely by the same trio of gods in the same order, Varuna, Mitra, Aryaman (in
nom., except voc. 2b), in this initial vs. the three are scattered across cd.

X.126.2: The lexeme nih Vpa is found only here and seems to have been confected in order to
find some way to repeat dmhas- from 1la.

X.126.3: The construction #é ... (a)ydm, with pl. nom. ¢ seemingly doubled by sg. nom. aydm, in
pada a gives Old fits and he spins increasingly complex scenarios to explain it. Re (EVP
XVI.167) claims that ’ydm was borrowed from 1c, which seems quite dubious to me. I think that,
given the individual listing of gods in b, it’s conveying that each one is both separately and
jointly here.



On the dependence of splv. pdrsistha- on parsdni see Re ad loc.

X.126.5: A verb needs to be supplied in ab; “lead” seems the obvious choice, given its
prominence in the rest of the hymn (1c, 2d, 3c, 4d, 6a) (so also Ge).
A surprising intrusion of other divinities in cd.

X.126.7: Ge and Re take sundm as adverbial or (Re) “semi-interjectif.” I don’t see why it can’t
be another object to yachantu in c. The word order in this vs. is tortured enough.

X.126.8: This vs. is identical to IV.12.8 in an Agni hymn. Why it has been added here, in a
metrically variant hymn that contains only one glancing mention of Agni (5d), is unclear to me.
Perhaps because of the dmhas- in c, recalling the occurrences in 1a and 2c. Bloomfield makes no
comment (and in fact doesn’t register the repetition ad IV.12.8). The alternative poet’s name
given by the Anukr., Amhomuc Vamadevya, bases the first name on muficata vy amhah in 8c
and the patronymic on the original site of this vs. in the Vamadeva mandala. The full name is
found only here in the Anukr., though there are several other poets with the Vamadevya
patronymic in X.

X127 Night

X.127.1-3: Nom. devi appears in the same place in all three vss.: in pada b in the 4th and 5th
syllables. My attempt to render this parallelism was impossibly stilted, so I abandoned it.

X.127.1: Night’s “eyes” are presumably the stars. For stars see also vs. 7.
The position of ddhi is somewhat unusual for a preveb in tmesis.

X.127.2: The actions ascribed to Night here are otherwise associated with Dawn and the sun.
See, for ab, e.g., IV.52.5 dsd apra uri jrdayah "Dawn has filled the broad expanse,” and for ¢
X.37.4 yéna siirya jyotisa bdadhase tdmah “by which, o Stirya, you repel the darkness with (your)
light.” With urii 1 supply antdriksam, since this phrase is extremely common. See, e.g., nearby
X.124.6 urv antdriksam. However, jrdyah, as in IV.52.5 just quoted, would also do.

X.127.3: The part. ayati returns from la.

The root aor. askrta is the only root aor. form with s-mobile in the RV. (There are a few
forms to the pres. stem; the s- is more at home in the ppl.) In fact the Pp. reads akrta, which,
however, would produce a bad cadence. The preservation (if that’s what it is) of s-mobile here
must have been fostered by real or imagined degemination of the idiom nis-(s)kr; ; cf. 1.92.1
niskrnvand — though of course here the preverb is in tmesis and the augment would have
intervened in any case.

X.127.4: The initial sd@ must be coreferential with the 2nd ps. relative expression ydsyah ... te. As
I demonstrated in my 1992 “Vedic ’sa figé’: An Inherited Sentence Connective,” 2" ps.
reference for nom. forms of the sd / tdm pronoun is only found in impv. clauses, and so I supply
an impv. in the sd no adyd main clause — a form of (@) Vbhii or (d) Vas (with the d possibly
concealed in sd). As Ge (n. 4ab) points out, the same pada opening sd no adyd is found in the
Dawn hymn, V.79.3; there it occurs with an overt 2nd ps. impv. vy &icha. I am not alone in



supplying an impv here: it goes back to Say., though he takes the reference as 3rd ps.
(prasidatu), and as far as I can see simply ignores the te. Ge’s imperatival “(Steh) du” more
accurately captures the usage of 2nd ps. sd. Re supplies a pres. indic. (“tu es”); other tr. --
Macdonell (VRS), Don, Mau — also recognize the 2nd ps. ref. but supply a past-tense verb (e.g.,
Macd. “So to us to-day thou [hast approached]”) — though in Hymns from the Rigveda Macd tr.
“So, goddess, come to-day to us,” with an impv. but an invented voc.

X.127.5: This passage provides good evidence for W. Rau’s contention that grdma- means
‘roving band, horde’ in the RV, not ‘village’; though see comm. ad X.27.19 for a more nuanced
assessment.

The parallel forms padvdnt- and paksin- ‘footed’ and ‘winged’ respectively are a good
argument against the view that there’s a consistent functional difference between the -vant- and -
in- possessive suffixes.

There is a range of possible tr. for arthin- lit. ‘having a goal’, e.g., ‘busy’ (as in the publ.
tr.; cf. Ge’s “geschiftigen”), but I think ‘hungry’ (Macd. Hymns), ‘greedy’ (Macd., VRS; Mau)
go too far. However, a rendering more focused on the goal might be better; AR suggests “intent
(on their prey).”

The meter of this vs. is especially slow, with the first half of each pada containing mostly
heavy syllables. This may represent the “settling down” of the entities in question.

X.27.6: The transmitted Sambhita contrast between the two pada-initial impvs. yavdya (a) and
yavdya (b) is surprising. (The Pp. reads them both with short root syllable, yavdya.) As was
established in my -dya- monograph (174-75), both stems are almost equally well attested in the
RV, but their distributions don’t overlap except in X: yavdya- is well established in the Family
Books, from which yavdya- is missing. The short-vowel form is clearly a replacement for the
long-vowel stem. For further on the distribution see the disc. just cited. Why the poet chose to
use both here in identical metrical and syntactic situations I have no idea.

X.127.7: The act. intens. part. pépisat, the only intens. form to this root in the RV (though see
comm. ad V.57.6), appears to be intrans., despite its diathesis. C. Melchert has pointed out,
however, that there are no transitive neuter participles in the RV (save, possibly, for vdardhat
V.62.5, q.v.). On this intens. and its problematic intransitivity, see Schaef (152-53); after the RV
the stem appears as middle pépisana-, whose middle form better fits its usage. The ornaments in
question are clearly stars; cf. 1.68.10 pipésa ndkam stibhih and V1.49.3 stibhih anyd [=night]
PIpISé.

The simile in c is curiously hybrid. Although as Ge (n. 7¢) points out, rndm Vyat is a later
expression for ‘settle a debt’, in the RV the idiom is rna-yd- (on which see the thorough disc. of
Scar. 407-9). This Vya does not have any verbal forms (see tentative disc. in EWA s.v. the
bracketed Y4”); if it did, we should expect *ydpaya here. The poet seems to be frustrating
expectations with the odd, but phonologically similar expression rnd Vyat, which may also have
been encouraged by yavdya ... yavdya in the previous vs. The obj. in the frame must be darkness,
with the point being that Dawn on her arrival should put it down or aside.

X.127.8: The poet is once again playing games with us. The voc. in the previous vs. was iisah ‘o
Dawn’, and the first voc. in this vs. duhitar divah (b) “o Daughter of Heaven” is regularly
addressed to Dawn (or to Surya). But it is immed. followed (c) with the voc. rdtri ‘o Night’. Are



both females present in this vs. or are we to assume that Night is also the daughter of heaven (as
she rightly should be)? Note also that the middle impv. vruisva ‘choose’ is the svayamvara verb,
esp. appropriate to Surya (see my 2001 Fs. Parpola “The Rigvedic svayamvara? Formulaic
evidence”).

On the complex simile and the verb therein see Ge (n. 8b). The full expression, as he
points out, is “make [=drive] cows homeward.” Cf. X.169.4 Sivdh satir tipa no gosthdam dkah
“(Prajapati) has sent (the cows) here, being well-disposed, to our stable.” This simile participates
in the uneasy ambiguity between Night and Dawn just noted. In real-life terms cows are driven
home at the beginning of the night, not (as apparently here) at its end with the advent of dawn.

Perhaps the most obvious problem with the simile is that it seems to have no object in the
frame, but two in the simile: gd iva (a) and st6mam nd (c). Moreover, stomam is exactly the
object we would want in the frame (hence my supplied parenthetical “hymn”). The various tr.
attempt to have it both ways, understandably. I now think that the simile marker nd is displaced,
and the simile in c consists only of jigyise *nd. As disc. elsewhere (see comm. ad VIIL.76.1,
X.21.1, and esp. my 2024 ECIEC paper “Penultimate nd in the RV: A Syntactic Archaism?”),
simile-marking nd cannot appear pada-final and appears flipped with its target under those
circumstances. I would now therefore emend the tr. to “Like cows (to their pen) I have driven a
praise song up to you, as if to a victor.” Unfortunately pada b has to be parenthetically inserted,
which makes the parsing all the harder.

Note the faint sign of ring composition: rdtri opens the hymn and opens its final pada.

X.128 All Gods
On the theme of competing sacrifices, see publ. intro. The hymn is also (more or less)
AVS V.3 and AVP V 4 (ed. and tr. Lubotsky).

X.128.1-4: These first vss. are dominated by (usually) fronted 1st sg. pronouns: mdma (1a),
mdhyam (1c), mdma (2a), mama (2c,), mahyam (3d), mdyi (3a, 3b [2x]), mdhyam (4a), mdma
(4a), me (4b). But these pronouns abruptly cease at this point — though one might consider the
regular repetition of md ‘don’t’ (4c, Sc [2x], 5d, 8d [2x]) a continuation by other means.

X.128.1: In addition to the forms of the 1st sg. pronoun, note Ist pl. vaydm (1b) and 2nd sg. tva
(2b) and tvdya (1d).

In b I take acc. ranvam as referring to both the subject (“we”) and the obj. of the part.
indhanah (“you” = Agni). Forms of Vpus ‘thrive’ regularly take the acc. Scholarly opinion is
divided on the referent — Agni: Ge; us: Proferes (Sovereignty, 44), Wh (AVg), Lub (AVP); Re
(EVP XVI) sits on the fence. I see no reason why it can’t be both. In favor of “us” are 3d, 5c.

X.128.2: Note devdh ... sdrve versus visve devdsah in 4d, 5b.

The hapax uri-loka- must be a bahuvrihi, as it is standardly taken — even though
bahuvrihis with uri- often have 2nd member accent (e.g., uru-cakrd-). There are, however,
exceptions — e.g., uri-yuga-. The corresponding nominal expression is the truncated u loka-. It’s
also worth noting that the noun this cmpd modifies and that it immediately follows is
antdriksam, which is regularly modified by urii, as was noted above ad X.127.2 — usually, but
not invariably, in the order urv antdriksam (1.91.22, etc.; but 111.22.2, IV.52.7 antdriksam urii).

The publ. tr. does not render asmin; it could be modified to “for me, at this (my) desire,”
but it hardly seems worth it.



X.128.3: On the wording of the first hemistich, see comm. ad X.81.1.

Ge renders vanusanta as a modal, “sollen Partei nehmen.” On the one hand, the modals
that surround this form — impvs. @ yajantam (a), astu (b), opt syama (d) — might support a modal
reading. On the other, piirve ‘ancient, previous, earlier’ suggests that the divine Hotars in
question performed an action in the past that can serve as a model. Since the verb stem vanus(a)-
is only attested here (though cf. vanusyd-), the morphology is not clear: is it an injunctive or a
subjunctive? The AV versions (AVS V.3.5, AVP V.4.5) substitute sanisan, an -is-aor. subj., but
this substitution for the morphologically isolated RVic form is of little evidential value for the
interpr. of the RVic form, since the AV often replaces forms it clearly finds puzzling.

X.128.4: The construction of pada a is unclear. Ge simply takes the two parts mdhyam yajantu
and mdma ydni havyd as separate parallel clauses: “Fiir mich sollen sie opfern, mein sind alle
Opferspenden,” ignoring the rel. prn. Wh (AVS V.3.4, which has ydnistd [i.e., yani istd])
ingeniously takes the nom. rel. as subj. of yajantu: “Let what sacrifices I make make sacrifice for
me,” but I doubt that either istd- or havyd- can be subj. of act. Vyaj; I certainly know of no such
passages. (Lub’s tr. of AVP V.4.4 seems to follow Wh’s, though it is not unambig.: “For me let
them sacrifice, whichever sacrifices are mine.””) Like Wh and Lub, I want to take account of the
rel. prn., but I also think the construction should follow a more conventional model. When the
means of sacrifice, the oblation, is construed with Vyaj, it is in the instr.; cf., e.g., V.3.8 tvdm ...
ayajanta havyaih “They sacrificed to you [Agni] with oblations.” I therefore assume a gapped
instr. in the first part of the pada, which is coreferential with the nominal izafe-like expression
that follows.

X.128.5: On dévih sal urvih see comm. ad X.14.16. I now see that the standard view, found
already in Gr (def. 14 s.v. urii), that this is a ref. to the three heavens and the three earths (or
some other sixfold division of the cosmos) is most likely correct — or at least provides a plausible
solution. Why fem.? perhaps as a pluralization of sg. urvi modifying bhiimi- / prthivi- ‘earth’ or
of du. urvi modifying rodast ‘two world-halves’ (common) or dydva-prthivi. I would now alter
the tr. to “you six divine broad (world-spaces),” however awkward the English.

On the passive value of the s-aor. injunc. hasmahi see Narten, Sig. Aor. 285.

X.128.6: On nigiit- see comm. ad 1X.97.53.
On nesat see comm. ad IV.1.17.

X.128.8: Old, flg. Ludwig, suggests that uruvydca(h) can be a neut. modifying sdrma, but there
seems no need to take it as anything but the masc. nom. sg. it appears to be. This adj. regularly
modifies Indra (e.g., VIL31.11).

X.128.9: A touch of ring composition: adhirajam (d) recalls ddhyaksa- in 1d.
X.129 Creation [SJ on JPB]

Given the brilliant analysis of this hymn by JPB in “Edifying Puzzlement: Rgveda 10.129
and the Uses of Enigma,” JAOS 119 [1999]: 248—60, my comments will be minimal.



X.129.1: On the (metrically) lengthened nom. sg. vyoma to the neut. -man-stem vyoman- see
Lanman Noun Infl. 530-31 and AiG I11.272. This is not unprecedented for neut. -(m)an-stems.
Its neut. gender is (re-)asserted by the following izafe-type rel. paro yat.

X.129.2: Note the modulation from dominant dsit to dnit in ¢ (and the final pada introduces a
diff. form of Vas, namely pf. dsa). Also, although dnit is not negated, its initial (dn-) evokes
privative negation, and what follows, avatdm, keeps the negation going.

X.129.3: The @(h) of b is of course the original 3rd sg. impf. to Vas. As I say elsewhere (see
comm. ad X.85.6—12), I consider this form (in its 5 occurrences in the late Xth Mandala) as a
pseudo-archaism. That is, it must have existed in pre-RV, but its occurrences in the RV are not
precious archaisms but poetic party tricks. In this hymn the fact that we’ve already had 7
occurrences of asit (with more to come) and one of pf. @sa makes a(s) here seem very studied,
and the Jagati line in the midst of Tristubhs may be meant to call attention to this, since the form
occurs in the cadence just before the inserted light syllable of a Jagati cadence.

In c the second word in the sequence fuchyénabhu is ambiguous. Most interpr., incl. the
publ. tr. and Re (EVP XVII), assume abhi-' ‘coming into being’, which is supported by
ababhiiva in 6d, 7a. But Renou (Hymns spéc, ad loc. + n. 7) goes for ‘empty’, as does Gr (s.v.
abhi-2, also with long vowel). This stem, abhui- ‘nullity’, found in X.27.1, 4, clearly has this
negative sense there and also clearly has a long a-. The long @ of the negative form must be
modelled on that of dsat- “unreal’ (laryngeal lengthening) in addition to dsat- ‘nonexistent’. Here
I think we’re first supposed to interpr. it as ‘non-being, void’ (parallel to 1a), but then substitute
the dynamic positive sense ‘coming into being’. In other words, the first reading would be “a
nullity that existed, concealed by emptiness,” which would be modified to the publ. tr.

X.129.4: Most tr. construe manasah with rétah (e.g., Doniger “that was the first seed of mind”).
One of the great advances in interpr. of this hymn made by JPB is to challenge this standard view
and to take mdnasah as an ablative with adhi, with the construction spanning the pada boundary.
It is also the exact center of the hymn (the omphalos), and it is the first break in the conceptual
stasis of the hymn, where heretofore syntactic units and metrical units coincide. The breaking of
this stasis leads to a burst of creation and it also marks mdnas- as the key word of the hymn and
the source of all that follows.

Although this interpr. makes the ydd clause dependent on kdmah, which is in a different
gender, gender attraction to rétah would have been automatic.

X.129.5: The stretching of the cord, dividing below from above (and evoking the bandhu- of vs.
4), seems another instance of the Vedic view of creation as a process of division and
differentiation. So far we’ve had single unarticulated masses — the signless ocean, the “one” — or
entities defined by themselves (darkness hidden by darkness). Now we’re dividing into twos,
which inevitably means sexual division, which is of course productive. Already anticipated by
kama- and rétas-. The location of the crosswise cord seems to be roughly the human waist.

This is further developed in the 2nd hemistich, explicitly with retodhah “placers of
semen’ and implicitly with mahimdnah lit. ‘greatnesses’, which in context can be pregnancies
(so publ. intro.). The last pada in this vs. is harder to interpr.: svadhd avdstat prayatih pardstat,
“There was independent will below, offering above” in the publ. tr. This pair, esp. the second
term, does not fit easily into the conceptual dev. of the hymn, which has so far been tightly



controlled. Certainly prayati- elsewhere in the RV refers to a ritual offering or “presentation,” as
does the lexeme prd Nyam. But despite the RV’s fixation on ritual elsewhere, this hymn
otherwise pays no attention to the sacrifice. Perhaps pada d is a paraphrase of pada c: svadha-
here refers to (male) sexual impulsion and prayati- the result — the “presentation” “holding forth”
of pregnancy.

X.129.6: With sexual reproduction we’ve gotten as far as we can (or as the poet chooses to go) in
creation — we’re not going to get every last rock, tree, and critter [this is not Genesis] — so in vs.
6 we abruptly shift away to large questions that obliquely take us back to the beginning of the
hymn.

X.129.7: dadheé — JPB takes it as passive, which I prefer. Macd as transitive, with adhyaksah as
presumed subject (“whether he founded it or not”; also Ge); Doniger as sort of reflexive
(“perhaps it formed itself, or perhaps it did not”), and Renou’s tr. (HSpéc) is mildly unparsable,
at least to me (“si elle a fait ’object ou non d’une institution’), but apparently passive(-ish). Note
that however we interpr. dadhé (save for Macd’s take), this is a pretty radical sentiment: “maybe
creation didn’t happen”!

Another kind of radical: the “overseer,” who may be the ultimate creator, is said to be “in
highest heaven” — but in vs. 1 it was said that highest heaven didn’t exist. This is ring
composition (1b vyoma paro yat / 7c parameé vyoman) with a subversive message.

X130 Creation of the Sacrifice [SJ on JPB]

X.130.1: The instr. devakarmébhih here is one of three forms in the RV with thematic karmd-
(see the bahuvrihis vird-karma X.61.5 and visvd-karmena X.166.4 and comm. ad locc.). In this
case the n-stem instr. *devakarmabhih would not fit the cadence and *-a- > -e- is an easy fix.

The syntax of c is entirely ambiguous, in that pitdrah could belong to the main cl.,
modified by imé (“these fathers, who came here ...”; so publ. tr., Ge, Re [HSpéc], Don) or to the
rel. cl.: “It’s these that weave — the fathers who came here”). It’s a small difference (and difficult
to render in Engl. without introducing multiple rel. clauses). Despite the almost infinitesimal
distinction, I rather prefer the latter — the annunciatory near-deictic imé (‘“‘these are / here are”)
pointing to those engaged in current action, whose referents (and their history) are then specified.
The “here are ...” interpr. is supported by 2¢ imé mayiikhah “here are the pegs.”

X.130.2: On the uncertain referent of piiman in this 1st hemistich, see publ. intro.

X.130.3: Since the acc. with Vyaj is always otherwise the recipient of the sacrifice, I would
substitute “when all the gods sacrificed to the god,” whatever that might mean. For disc. of
similar expressions, see my comm. on X.90.16 and my disc. of X.124.6 in the Staal Ged. The
phrase yajiidm dyajanta in vs. 6 is perhaps somewhat less clear.

X.130.4: There is a puzzling lack of agreement on the meaning and structure of mdhasvan, which
appears to me to be straightforwardly as rendered in the publ. tr. “gaining greatness” (mdhas +
poss. -vant-). Gr parses the morphology thus, but follows BR in positing a mdhas- “Lust,” hence
‘sich erfreuend’), and this seems somehow reflected in Ge’s “wann er mit Loblied gefeiert wird.”
Re’s tr. (HSpéc) “lui qu’on exalte par les hymnes™ does appear to contain mdhas- ‘great’, but



somehow transitivized. Don’s “that reverberates” must reflect an analysis as mdha-svan with
Vsvan ‘resound’, though darkly. (AiG II.2 doesn’t treat it.)

X.130.5-6: JPB takes caklpre (5d) / caklpré (6a) as transitive, supplying the obj. “(the ritual).”
But medial non-causative forms to this secondary root, esp. common in the AV (both
recensions), are intrans. (‘be fit for’, etc.) or reflexive (‘arrange oneself’), acdg. to most interpr.
(incl. Kii 141). I would emend both tr. here to “in (just) this way the human seers conformed
themselves” (flg. Re [HSpéc] “... se sont confirmés”). In other words they followed the models
provided by the gods.

X.130.6: I do not think that the rel. cl. of d is the direct object of manye (JPB’s “I think of the
ancient ones ...”), but rather, with all the standard interpr., the pdsyan manye is a sort of phrasal
verb: “I think I am seeing ...” The point is that the poet can conjure up with his mental eye a
vision of the Ur-sacrificers. I would substitute “With my mind as eye, I think I am seeing those —
the ancient ones who sacrificed to this sacrifice.”

X.131 Indra
On the contents and later use of the hymn see publ. intro.

X.131.1: The pattern of the repeated preverb in tmesis dpa followed by acc. pl. directional adj.
creates a nice phonological effect, esp. in the first two padas: #dpa prdcah ... #dpdpdcah.

X.131.2: On the interpr. of the imagery in this vs., see publ. intro. As I say there, the most
obvious initial interpr. has to be set aside as the vs. continues.

X.131.3: For the interpr. of this vs., see publ. intro. I have rendered pada a rather loosely, to
capture its slightly slangy tone. As I indicate in the publ. intro., a more literal tr. would be “there
exists nothing which, when drawn by a single animal, has travelled in the right way” or, per JSK
DGRYV 1.375, “For it is not driven in the proper manner by means of a single horse.” The
periphrasis yatdm dsti is somewht puzzling: I don’t see the need for an overt copula. Since the
overt 3rd sg. pres. of Vas is usually existential, not copular, I have so tr. it in my literal rendering
just given. But I wonder if it’s there instead to make it clear that yatdm is not the common dual
impv. to Vya so frequently used of the A$vins. Moreover, as I disc. in my 1990 “Tense of the
Past Part.” article, surface copulas are more likely to be found in subord. clauses, as here. See
comm. ad VII.22.2.

On sthiiri see BI’s comments (RReps ad 1V.17.16); he also favors “one-horse” as an Eng.
rendering.

Note that though utd suggests that padas a and b are conjoined, vivide (b) is not accented,
unlike dsti (a), and so cannot be in the domain of /7 in a. JSK (loc. cit.) does not note the
differential verb accentuation and seems to think that u#d is conjoining clauses that are at least
loosely parallel. I assume that utd in this somewhat vernacular style is simply introducing a new
clause.

Ge supplies a subj. “ein solcher” for vivide, but I follow Gr in taking it as passive with
Srdvah as subj.; this would match the passive expression in pada a. For other pass. usages of this
med. pf., see Kii 493.



The 2nd hemistich is identical to IV.17.16ab, but the sentence continues there in cd. In
both places Ge supplies a main verb “call on.” This is possible, but in the pub. tr. I supply “seek”
semantically extracted from the -yd- denominatives. In IV.17.16, by contrast, I read vajdyantah
as a pun: not only ‘seeking prizes’, but also (as often) ‘rousing’. See comm. ad loc. This is
possible here as well; I now suggest an alt. tr. “inspired ones, seeking cows, seeking horses,
seeking prizes / [are] rousing the bull Indra for partnership.” In this case, vajdyantah would also
be a predicated pres. part.

X.131.4-5: As discussed in the publ. intro., these two vss. make brief mention of the ASvins’
healing of Indra, who got sick from drinking the liquor sura. This myth is treated extensively in
Vedic prose, esp. in connection with the Sautramanti ritual, which seems already alluded to here,
and there is abundant sec. lit. on it (see reff. in the publ. intro., also Ge’s n. 4a).

The word surdma- is found only in these two vss., and its meaning and formation are
much disputed (see Gr, Ge n. 4a, Old, EWA s.v. siira-, etc.). I favor the suggestion of Brune
(cited by Old) that it is a blend, or portmanteau, of siira- and séma- (of the “brunch” type). It is,
after all, the obj. of vi Vpa ‘separate in drinking’ in 4c. The word also, obviously, plays off
sutraman-, the epithet of Indra in vss. 6 and 7 and the base for the name of the Sautramant ritual.

On vi Vpa ‘separate in drinking’ see esp. comm. ad VII.22.4, 1.191.10.

X.131.5: The publ. tr. conceals a grammatical problem in the first hemistich, though not a very
interesting one. The ASvins are nom. (or acc.) in pada a, with suffixal accent asvina. But the du.
verb in b is 2nd ps. avdthuh. Moreover, there is a voc. indra, so an extra 2nd ps. ref. The simplest
solution, reflected in the tr., is Old’s: read 3rd du avdtuh for avdathuh; he suggests the 2nd ps.
form was influenced by avatam in 5d.

X.131.6-7: These vss. are identical to VI.47.12-13, where they do not seem to have any
connection to the Sautramanti ritual, unlike here. As noted above, both vss. contain the epithet
sutraman-.

X.132 Mitra and Varuna

On the problematic nature of this hymn, see publ. intro. I will not engage deeply with the
various other interpr. and in fact will not spend much time trying to justify my own -- taking as
my guide Old’s introductory remark: “Nur teilweise verstidndlich.” On the hymn and esp. vs. 4,
see Ingrid Eichner-Kiihn, “Ein Eidbriick im Rgveda,” MSS 41 (1982) 23-31. Her solution for the
problematic hapax in 4d is brilliant and puts a very different complexion on the interpretation of
the difficult vss. 4-5, but I cannot follow her in her interpr. of the whole hymn (27) as an oath-
breaker’s attempt, through an expiatory sacrifice to Agni, to avert Varuna’s retribution for this
offense — however ingenious this interpr. is.

X.132.1: As noted in the publ. intro., the repeated pf. mid. part. jjand- seems to be identifying the
role later called the “Sacrificer” (Yajamana).

The first hemistich lacks a finite verb; something needs to be supplied to govern the loc.
inf. prabhiisdni. Pace Gr, Wh (Rts), AiG I12.624, it seems better to take prabhiisdni to vV bhiis
‘attend on’, than to Vbhii, since prd Vbhii ordinarily means ‘project, dominate’, not ‘help’ vel
sim. Old is uncertain which root to choose.



X.132.2: As noted in the publ. intro., act. yajamasi seems a deliberate contrast to the three exx.
of the mid. part. 7jjand- 1 vs. 1 and may identify the 1st pl. subjects here as the working priests.
This vs. reprises some of vs. 1: in addition to the contrastive forms of Vyaj we have susumnd
echoing sumnaih (1d), mid. krandya, which I take as synonymous with ijand-, and abhi Vas in d
may pick up abhi prabhiisdni in 1b (though I confess I’'m not sure how).

isitatvdta is a remarkable piece of morphology: a double abstract (-tva+ta-) built to a ppl.
(Somewhat similar, though built to a noun, is purusatvdta- RV 2x.) 1 think isita- refers to the
ritual prompt to sacrifice; see, e.g., X.110.3 sd enan yaksisitdh (i.e., yaksi isitah) “sacrifice to
them when prompted” (cf. X.110.9, 111.4.3, VI.11.1, VIL.39.1).

For c, cf. VI.19.13.

X.132.3: On the interpr. of this vs., see publ. intro., where I claim that the vs. continues the
opposition between the sacrificing priests and the Sacrificer. The publ. tr. would be easier to
understand if parenthetical identifications were inserted: “And even now, when we [=priests]
seek to establish you two [=M+V] here, while coming into possession of our own dear legacy, /
or when the giver [=Sacrificer/Patron] prospers with regard to his legacy, no one shall bring his
[=Sac./Patron] bounties (for us) into collision [=destroy them].”

As I say in the publ. intro. (see also comm. on X.61.11), the word réknas-, used twice
here (b, ¢), is several times (I1.121.5 [=X.61.11], V1.20.7, VI1.40.2, possibly 1.31.14 [note typo in
publ. intro.], VI.16.26) used of what the gods “leave behind” (Vric) for the mortals at the
sacrifice. Here both the sacrificing priests (“we” ab) and the Sacrificer/Patron (c) should receive
part of this “legacy.” In addition the Sacrificer/Patron should be distributing “bounties”
(mdghani) to the priests (d).

On the pf. part. dadvdms- see Kii (238), who claims that it never takes an obj. in the RV. 1
think he is correct in this case, and although it is tempting to construe réknah with dadvén (like
VIIL.46.15 dadi réknah, which must mean ‘giving a legacy’; cf. also VI.20.7), it is better to take
réknah as an acc. of respect with piisyati (sim. Kii: “oder wenn ein Spender das Erbteil mehrt”).

The verb in d poses two problems. On the one hand, its sandhi is ambiguous: it may
represent 3" pl. @ran (so Pp., fld. by Lub, Re, implicitly Kii) or sg. arat (Gr, Ge [n. 3d], Heenen
[163], publ. tr.). (OId is uncertain.) By the former analysis maghdni is the subject, by the latter
ndkih. Then there is the question of the morphological identity of either form. Whether arat or
aran, it is generally taken as an augmented thematic aorist, which would require a preterital
interpr. Since I consider d to be the main clause for the parallel ydd clauses in ab and ¢, which
are presential (marked even further as such by the opening ddha cin nii “and even now”), a
preterital interpr. poses problems (see Re’s attempt to wriggle out of this by emending to dran
with preverb 4, allowing him an underlying injunctive aran; EVP VII.64). However, nothing
prevents us from taking it as a pf. subjunctive (indic. dra etc.), and that is the analysis I strongly
favor on the basis of the structure of the vs.

I am less certain about what the pada means, and the numerous other renderings do not
help. The publ. tr. starts from the fact that in the middle sdm Vr means ‘clash together’; in the
act. it could therefore mean ‘cause to clash together, bring into collision’ — hence destroy. I do
not see a better route to interpr., but I confess I find my own solution weak.

X.132.4-5: As noted in the publ. intro., the interpr. of these two vss. is highly uncertain. (Please
also note another typo in the intro.: “The first half of vs. 5 ...” should read “vs. 4.”)



X.132.4: The first half of this vs. is structured by a twist on the classic anyd- ... anyd- “the one
... the other” construction: the second anyd- is replaced by a 2nd ps. Although the apparent
assignment of kingship to both Heaven (pada a) and Varuna (b) is at first puzzling, in fact it can
easily be interpr. within the context of the famous hymn X.124 (in my interpr.), on which see the
comm. ad loc. and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation.
Beyond Asuras and Devas” (Ged. Staal), as well as the publ. tr. of that hymn. I argue that the
“divine revolution” in X.124 involves the peaceful passing of the kingship from Father Heaven
(Dyaus Pitar) to a complementary duo, Indra and Varuna (see esp. X.124.5). Our hemistich here
can be interpr. within the same framework, with a chronological gap between the two padas:
previously Heaven was consecrated (sityata) as king, but now Varuna is king. Esp. telling is the
placement of the voc. asura: it is found in pada a between asaii and dyatiih, which add up to the
standard designation "yonder heaven,” but it must be construed with the voc. varuna in b. But
Heaven is called “Father Asura” in X.124.3 and elsewhere, while Varuna also frequently is so
called. It is as if our poet wants to associate the word with both figures: Heaven by word order
and Varuna by grammar.

The second hemistich is harder. In pada c¢ both the referent of the nom. miirdhd and the
morphological identity of the verb cakan are up for grabs. I take miirdhd as continuing the
reference to Varuna, from the previous pada. This suggests that cakan is 2nd sg., rather than 3rd
(per Gr, etc.). For both identifications, see Re’s tr. (EVP V). What chariot does he take pleasure
in? Obvious answers are the chariot of sacrifice or the war chariot (both have been suggested —
e.g., sacrifice Scar 245, war chariot Re) — or both. If it is the latter (or partly the latter), this might
help in interpr. the baffling pada d. In the power-sharing arrangement between Indra and Varuna,
Indra is the Kriegskonig, while Varuna presides over peacetime. Suggesting that Varuna gets
pleasure from war might suggest that he is violating his nature and perhaps committing a
transgression (énas-).

As noted above, Eichner-Kiihn provides an inspired solution to the problematic hapax in
pada d. The second word of the sandhified sequence énasantakadhriik is read as antakadhriik by
the Pp, and all subsequent treatments of the word have started with that reading. But E-K suggest
reading instead antakadhriik (which requires no emendation to the Sambhita text), with anta(ka)-
the expected ppl. to the set root Vam ‘swear’. The cmpd then means ‘deceiving (/breaking) an
oath, a sworn agreement’, and it is essentially synonymous with mitra-driih-, a cmpd not found
in the RV (though see drogha-mitra-) but attested in the MS and later and the direct
correspondent to well-attested Y Avestan midro.drug-. That antaka-driih- here is meant as a
substitute for the resonant and inherited Indo-Iranian technical term mitradriih- is shown by the
presence of hité mitré “when an alliance is/was concluded” in the complementary contrastive
passage in the next vs, 5b.

E-K thinks this pada means that the oath-breaker is (no longer) burdened with sin because
he has performed his sacrifice to Agni, who, acdg. to her, is the subject of the preceding pada c.
But I think this requires too much backstory to be supplied — though I admit my own interpr. is
pretty shaky. As hinted at above, I suggest that Varuna’s penchant for the war chariot might have
been — but is not — considered a transgression worthy of the description ‘oath-breaking’ — in this
case breaking his power-sharing agreement with Indra. What really counts as oath-breaking is
described in the first hemistich of the next vs.

X.132.5: One thing all interpreters can agree on is that Sab must be read with 4cd, with
contrastive treatments of énas- ‘transgression’, which is lodged in someone called, or described



as, Sdakapita- lit. ‘shit-purified’ or ‘durch Mist gereinigten’. E-K (28) thinks that this personage
is really Agni, and the énas- of the oath-breaker has been deposited (harmlessly) in this god to
whom the original offender made expiatory sacrifice — i.e., it has been offered into the fire. Agni
is then the subject of b, punishing others who have committed the same offense. With others 1
take Sdkapiita as a derogatory personal name, the negative sense of which identifies him as an
enemy or someone who operates outside Arya norms. He is the one who deserves the appellation
“oath-breaker,” and pada b describes what his offense consists of: killing men who have already
fallen (or have surrendered by prostrating themselves) after a peace agreement has been reached.

Note that the sandhi form chdka(piita) echoes cakan in 4c.

As I'indicate in the publ. intro., I think the 2nd half of vs. 5 belongs with vs. 6 and
concerns the current ritual, where Mitra and Varuna are present. The description of this ritual
unfolds in a series of disjointed clauses.

For avér va ydd 1 read (with Gr, Old, AiG I11.535, and JSK [DGRYV 11.209]) *vam for va.
Both of the other occurrences of avéh are fld. by vam (V1.67.11, VI1.67.4), and vam could have
been redactionally changed to va here to match 3¢ #dadvdni va ydd. The specification with vam
would help clarify the unusual pron. form avéh, which is, per Lub (121), probably an
assimilation from aydh. For a similar doubling see 2a td@ vam. (This emendation is explicitly
rejected by E-K [n. 13] and is ignored by Ge and Re, who both tr. the va.)

With most (Old, Ge, Re, E-K), I take arvd as a ref. to Agni as ritual fire.

X.132.5-6: Note the play: 5c #avor ..., 5d #dvah ... drva#, 6a #yuvor ..., 6¢ dva ...

X.132.6: The first hemistich is highly reminiscent of 1ab, which provides at least limited help in
interpr. this obscure mess (as both Old and Re point out). Both passages contain dyatih ...
bhiimih + LOC INF. The first help vs. 1 provides is in interpr. 6b dyaiih nd bhiimih. Although Ge
takes bhiimih as the frame corresponding to dyatih in the simile (“die Erde ... wie der Himmel”),
vs. 1 suggests that they should be read as parallel and essentially conjoined “Heaven (and)
Earth,” with both in the simile (so also Old and Re). Placing nd between the two nom.s is rather
like breaking up a dual dvandva with a particle.

On the loc. inf. pupiitdni see also Keydana (Inf. 182). Exactly who or what is being
purified is unclear to me — or even whether the inf. is to be interpr. as act. or pass. In the publ. tr.
I opt for an act. interpr., which would parallel prabhiisdni in vs. 1, and assume that Aditi as a
maternal figure is purifying with mother’s milk, as H+E purify with rain. But [ am by no means
certain of any of this. Re suggests that soma is the obj. of Aditi’s purification — this seems
reasonable, insofar as “reasonable” is applicable to this hymn.

The identity of the 2nd pl. subjects of the verbs in cd (dva ... didistana, ninikta) is again
unclear. I assume M+V plus Aditi — and whatever other gods are hanging around the sacrifice.
We have finally come to the point of making our demands.

What it means to “wash with the sun’s rays” is unclear to me, but it seems to be parallel
to “purify with milk” in b.

X.132.7: T have nothing to contribute to the interpr. of this vs. See publ. intro.

On apna-rdj- and the discrepancy between the 1st member apna- and putative base
dpnas-, see Scar 446; on dhiir-sdd- and vanar-sdd-, Scar 567. See also Kii (223), who tr. the
whole vs.



X.133 Indra
On the hymn and its connections to others in the RV, see publ. intro. It is also quite
similar to the next hymn, X.134, although the Anukr. attributes them to different poets.

X.133.1: The bahuvrihi purordtha- occurs once elsewhere (X.39.11), where it refers, semi-
metaphorically, to a man “whose chariot is in front”—that is, who is dominant and/or victorious.
Here the metaphor has been extend to describe a hymn that will prevail over the hymns of our
competitors (so Ge, plausibly). My “leading chariot (of a hymn)” is meant to avoid the awkward
and barely intelligible “(a hymn) whose chariot is in front.”

On siisd- see esp. comm. ad X.31.3.

As noted in the publ. intro., the refrain is an elaboration on the Nabhaka Kanva refrain of
VIII.39-42, with further use of the deprecatory low-register -ka-suffix.

X.133.2: Despite the pada boundary, adhardcah must be construed with the previous pada, as
shown by the accent on immed. flg. dhan, which must begin a new cl. in the middle of b.

X.133.3: The first two padas of this vs. are illuminated by the more expansive parallel in IX.79.1
(on which see comm. ad loc.) vi ca ndsan na iso dratayo, aryé nasanta sanisanta no dhiyah “If
hostilities will reach our refreshments, those of the stranger will go to destruction. Our insightful
thoughts will prevail.” Acdg. to the clever interpr. of Old (who also discusses our passage ad
IX.79.1), in IX.79.1 the two verbs ndsan and nasanta can belong to different Vnas roots — ‘reach,
attain’ and ‘disappear, go to destruction’. I adopt — but modify in details — this insight both for
IX.79.1 and here. The same double sense can be seen here, but embodied in the single verb form
nasanta, which should be interpr. as ‘go to destruction’ in pada a and ‘reach beyond’ in b. The
gen. arydh that opens b can be read with both padas. This interpr. is also reflected in Ge’s tr.

X.133.5: The phrase mahiva dyaiih appears to mean “like great Heaven” and, due to fem. mabhi,
shows a fem. dyaiih, a gender assignment that is rare but not non-existent for this stem. This
interpr. is reflected in the publ. tr. However, there are other possibilities. mahi might by itself
mean ‘great (Earth)’, since mahi regularly refers to the earth. In this case we would have a simile
exactly like that in the immed. preceding hymn X.132.6 dyaiih nd bhiimih “like Heaven (and)
Earth” (see comm. ad loc.), but in reversed order: “like great (Earth) (and) Heaven.” Or mahi
might be an elliptical dual, modifying gapped rddast ‘the two world-halves’, and specified here
only by dyaiih: “the two great ones, Heaven (and Earth).” Although this might seem like a long
shot, see 1.22.13 mahi dyaiih prthivi ca with (possibly) the full expression: “the two great ones,
Heaven and Earth.” See comm. ad loc. I don’t have a particularly strong feeling about any of the
three possibilities, but given that the final vs. of this hymn (7) wishes “a great cow” to swell and
give us milk, and this great cow might be the earth (though she is more likely an insightful
thought [dhi-]), perhaps the alt. taking mahi as standing for the earth should be adopted.

X.133.5: See above ad vs. 5 on the identity of the “great cow.” It is possible that this is a
metaphor for the earth, but in IV.41.5¢d=X.101.9cd, whose pada d is identical to our d, the

reference appears to be to a dhi- ‘insightful thought’; see comm. ad X.74.4.

X.134 Indra



As noted above, these two hymns, X.133 and X.134, both dedicated to Indra, are quite
similar, though attributed to two different poets by the Anukr. For their similarities, see the publ.
intro. to each.

X.134.1: The first 6 vss. have the same refrain, but only in this vs. is it clearly syntactically
integrated into the rest of the vs.: padas cd serve as the obj. of gjijanat in the refrain. (In the other
vss. the obj. of the verb in the refrain must be supplied, and abcd are independent -- though see
comm. on vs. 4 below.)

X.134.2-5: All four of these vss. begin with dva, each in tmesis with a different verb; vss. 3—4
both contain a form of dhiinu- ‘shake down’ (though in different tense/mood and voice), while 2
and 5 have verbs belonging to other roots.

X.134.2: This vs. shows esp. close connections to X.133.4 yo nah ... ddidesati | adhaspaddm tdam
im krdhi, which, slightly abbreviated, is our adhaspaddm tdam im krdhi, yé asman ddidesati. The
generalizing rel. cl. (“who(ever) will ...””) appears before the main cl. in 133.4 and after it in
134.2, which speaks against a fixed position for this type of clause, as some Vedic syntacticians
have argued.

X.134.3—4: Given the close similarity between these two vss., act. dva ... dhitnuhi and med. dva
... dhitnusé seem functionally identical, and in fact the act. and mid. forms of this stem in general
(as well as the other, less well-attested stems to this root) are both transitive and show no obvious
functional differentiation. The essential identity of the two vss. is shown also by the near
repetitions visvd(scandrah) (3b) / visvani (4b) and visvabhir atibhih (3d) / sahasrinibhir iitibhih
(4d).

X.134.4: Note that visvani can’t directly refer to the obj. in 3 because of the change of gender,
though the neut. pl. “all (things)” can be a generalized reference to it.

The obvious way to read the simile in cd is as a comparison to visvani in b — that is, as the
material that Indra shakes down (all things being compared to wealth). So Ge. However, it would
be possible to take it as a comparison with the implicit rvd@m=Indra that serves as obj. of ajijanat
in the refrain, with Indra being compared to wealth. In this case the structure of vs. 4 would be
like that of vs. 1, with cd serving as obj. to the verb in the refrain. I weakly favor this interpr.,
because a simile “all (things) like wealth” seems weak. The publ. tr. deliberately allows both
interpr., though tipping towards the latter.

X.134.5: It is not clear whether pada ¢ goes with d (so Ge) or ab (publ. tr.). Ge gives no explan.
for why he thinks the blades of durva grass would be compared to ‘malevolence’ (durmatih);
perhaps the near coincidence of their initial syllables (diir- / dur-) is sufficient. I connect b with
what precedes, because the multiple blades of grass could be compared (at least in number) to
beads of sweat and missiles. Macdonell and Keith (s.v. Durva) make the baffling comment about
our passage: “A simile occurring in the Rigveda seems to indicate that the ears lay horizontal
with the stem,” which deduction seems to suit neither ab nor d.

X.134.6: On the arkusd- in general and this image in particular, see the extensive disc. ad
X.44.9. Anyone familiar with goats will recognize this scene: the goat, standing on its hind legs,



uses its forefeet to pull down a branch so it can graze on the leaves (see images on internet). The
question is what is the obj. in the frame that would correspond to the branch (vaydm) in the
simile? I think that the branch should be read in both simile and frame, since, as Ge points out,
this vs. picks up the “shake down” imagery of vss. 3—4. Indra is obviously using the hook on the
ankusd- (see X.44.9) to shake a fruit-laden branch. See Ge’s n. 6ab, though he doesn’t seem to
recognize the relationship of the goat to the branch.

It is quite possible that Sdkti- is a pun, meaning both ‘ability’ and ‘spear’; Ge (n. 6ab)
suggests this as an alternate. Although the ‘spear’ meaning is generally confined to later texts
(though see 11.39.7), this kind of passage with its homely pastoral image is a context in which
words in use in a lower register are likely to show up. I would now slightly alter the tr. to
“Because you carry your ability/spear ...”

Note also that sdktim (b) picks up sdcibhih Sakra in 3c.

X.134.7: This final vs. is in a different meter and lacks the refrain of the rest of the hymn. It also
expands from Indra to the gods in general.

The obj(s). to minimasi and d yopayamasi must be supplied. The former verb takes a
wide variety of objects, but esp. vratdni ‘commandments’. Vyup is of course far less common; of
the objects with which it is found, dhdrma (VI1.89.5) ‘foundations, ordinances’ is closest to
vratd- and the apparent purport of our passage. With Gr, therefore, it makes sense to extract
mdntra- from mantra-srityam, which serves as the obj. of the third 1st pl. verb caramasi and
supply mdntran ‘solemn utterances’ as the obj. of the 1st two verbs.

The 2nd member of mantra-sriityam found only here seems to be independent of the
fairly well-attested, formally identical gerundival sritya- ‘worthy to be heard, worthy of fame’.
AiG 11.2.284, 288 points to a number of pairs of root noun and associated -ya- form, and that
seems the best way to account for this compound, which must then mean ‘the hearing of (=
obedience to) mantras’.

The final verb of the hymn abhi sdam rabhamahe recalls d@ rabhamahe in the previous
hymn (X.133.6) and is another index of their connection. Ge (n. 7cd) thinks that the reference
here is to horseback riding, with the subject grabbing onto the horse (=Indra by his interpr.) with
his thighs. The introduction of the horse and rider seems abrupt and unnecessary to me; I merely
thought that we were grabbing the gods (pada a; note that Indra is absent from the vs.) by their
sides and shoulders. On apikaksd- as ‘region of the armpit, shoulder blade’ (against Ge’s
“Gurt”), see my 1987 Vedic Body Parts (Ged. Cowgill), p. 84.

X.135 Yama

Another famous hymn with a plethora of competing interpr. Since I have treated the
hymn at length myself (“The Earliest Evidence for the Inborn Debts of the Brahmin: A New
Interpretation of Rgveda X.135” — Journal asiatique 302 [2014]: 245-57), I will not discuss the
hymn in detail here but refer interested readers to the art. cit.

X.135.1-2: In my view, these two vss. are spoken by a boy whose dead father has made the
journey to Yama’s world, where he now lives pleasantly, drinking with the gods in the shade of a
tree. The boy, missing his father and longing to see him again, decides to follow the same path —
but he is also apprehensive and reluctant to undertake the journey — a plausible psychological
portrait of a bereft child.



The pairing of the vss. is underscored by the near repetition in the first pada of 2 of the
last pada of 1: 1d purandni dnu venati / 2a purandni anuvénantam.

X.135.2: I take the intens. acakasam in the same way as vicdkasat in VIIL.91.2 (Apala), as a
frequentative ‘keep looking’.

X.135.3—4: These vss. concerning the (metaphorical) chariot are likely to be spoken by the
father, since the speaker addresses the previous speaker familiarly with the voc. ‘lad’ (kumara
3a, 4a).

Again the pairing is signaled verbally: 3a #ydm kumara ... rdatham / 4a #ydm kumara ...
rdtham.

X.135.4: In the last pada of these paired vss., a boat makes a sudden surprising appearance: the
chariot is set on it (navy dhitam), as if on a car ferry. Although the RVic funeral hymns (X.14-
18) give no sign that there’s a River Styx-like barrier between this world and the next, there’s at
least a hint of this in X.56, a hymn focusing on the afterlife. The last vs. (X.56.7) begins navd nd
ksodah pradisah prthivydh, svastibhir dti durgdni visva “As if with a boat across the swell
through all the earth’s directions, (having gone) beyond the difficult places with blessings,”
apparently describing the journey to the next world -- though the boat there is in a simile.

X.135.5-6: These vss. are paired both by the difficult and much discussed word anudéyr and by
the crucial structural fact that vs. 5 poses questions and vs. 6 begins by answering one in almost
the same words (though see below for a crucial interpretational shift): 5d anudéyi ydathdbhavat,
6a ydthdbhavat anudéyr.

As I have disc. anudéyr at length in the 2014 art. (esp. 247-50), I will not repeat the
details here. The gist is that I interpr. the word in the context of an AV passage (and its Vedic
prose parallels), which contains an idiom rndm dnu Vda ‘forgive a debt’ in the context of
Yama’s world. The gerundive here is part of an underlying phrase “(debt) to be forgiven”; its
fem. gender (versus the neut. of rndm) is due to the metaphor found in the AV (etc.) passages:
the “rope (of debt)” (with fem. rdjju- ‘rope’). The debt in our passage is in reference to what later
become the trio of debts a brahmin owes on birth, one of which is to produce a son. In the RV, I
suggest, there was only a two-debt system: beget a son and perform sacrifice, since the system of
studentship was only just developing in this period. In our vs. Yama asks the father, who has
arrived at Yama’s world, about the two debts and whether they have been discharged. The father
answers affirmatively.

X.135.6: The result of this positive answer is that the father is reborn in Yama’s world, a birth
depicted, with technical terminology, in 6bcd. The trick to interpr. the two vss. is to see that
although 5d anudéyr ydthédbhavat and 6a ydthdabhavat anudéyr are identical except for word
order, ydtha is being used in two different senses: “how” in 5d, “as” in 6a.

X.135.7: This final vs. pairs with vs. 1, describing the delights of Yama’s world, into which the
father has been reborn.

X.136 Muni



On the subject of this hymn and its similarity to the Laba-sukta (X.119), see publ. intro.
As with the next hymn (X.137), the Anukr. assigns each of its vss. to a different poet — in this
case the seven (unsung) sons of the muni Vatarasana, a name plucked from the bahuvrihi ‘wind-
girt’ (lit. ‘whose halter is the wind’) in vs. 2.

X.136.1: Pada c lacks a verb. The most obvious way to construe the pada is to supply ‘bears’
from pada b, though there’s a wide variety of other interpr.

X.136.2: The expression “when the gods have entered (them)” is striking. In this context it
presumably means they have been en-theos-ed — possessed -- as it were.

X.136.5: All consulted tr. interpr. the first member of devésita- as pl. (“impelled by the gods™).
But given the focus on the wind in pada a (also 2a, c), I take it as a sg. ref. to Vayu.

Pada d contains a novel twist on the izafe-like nominal rel. cl.: the sg. nom. ydh has a
dual as its antecedent, ubhati samudraii, and the rel. cl. contains two conjoined sg. adjectives,
corresponding to the dual antecedent. The clause also begins (yds ca) as if it were going to
belong to an “X and which Y” construction, in which the X would belong to the main cl. and
have the appropriate case for that cl. (acc. in this instance). However, both X and Y are found in
the yds ca clause, both nom.

X.136.6: Since the muni is flying in the midspace, I take mrgd- here as ‘wild bird’, not the more
general sense ‘wild animal’ (which of course is narrowed in a different direction to ‘deer’ in later
Skt.). The Avestan cognate maraya- means ‘bird’, and other RVic passages seem to call for that
sense. Cf. esp. 1.182.7 parnd mrgdsya patdruh “the feathers of a wild bird in flight”; 1X.32.4
mrgo nd taktdh “like a wild bird launched in flight” (comparable to IX.67.15 Syend nd taktdh
“like a falcon launched in flight”). See also comm. ad [X.32.4.

Apropos kétasya vidvin Ge appositely adduces kéta-vedas- 1.104.3.

The adjectives svadiir madintamah, modifying the muni, seem meant to evoke soma, just
before (vs. 7) the poison drink reappears.

X.136.7: The preparation of the poison drink in ab mimics that of soma.

This vs. rouses great excitement in scholars of the history of Indian religion as the
(possible) “oldest reference to the Rudra-Siva cult of traditional Indian civilization” (Maurer,
comm. on vs. 7). Since this topic has been (more than) sufficiently treated by others, I reserve
comment.

X137 All Gods

As with the immed. preceding hymn X.136, the Anukr. attributes each vs. of this hymn to
a different poet, but unlike the unrenowned poets of X.136, these are the celebrated Seven Seers
(Saptarsi). However, as noted in the publ. intro., the elementary contents of the hymn do not
justify the exalted ascriptions.

X.137.1: This vs. seems to be overstuffed with pointless repetitions: four (!) voc. “o gods,” one
in each 8-syllable pada, an utd opening each hemistich, and piinah ending each one. This leaves
each pada with just four syllables to convey content.



X.137.2: The two occurrences of @ + ABL in b might appear to express parallel senses (‘“from X,
from Y”’)(so Lub, for AVP V.18.3), but because of the contrastive directions of the winds in cd, I
follow the standard interpr. (Ge, Re, Wh [AVS 1V.13.2]), which takes the first d as ‘from’ and
the second as ‘to’.

X.137.5: Both AV versions read imdm for ihd, which makes more sense: an absolute use of Vtra
‘rescue’ is awk.

X.138 Indra
On the contents of this hymn and some of its difficulties, see publ. intro.

X.138.1: The first hemistich is quite straightforward: the conveyors (vdhnayah) are conveyors of
songs, the Angirases (as in VI.32.3) of the Vala myth, who also stand in for the present-day
priests. The opening of the Vala cave by the Angirases in conjunction with Indra is of course
standard fare.

The second hemistich is more problematic, in great part because of its syntactic
ambiguity. The two verbal forms in ¢, dasasydn and rindn, can be either nom. sg. masc. pres.
participles or 3™ pl. act. injunctives (accented because in a ydtra cl.). In the former case, the part.
modify the 2nd sg. subj. of damsdyah in d, namely Indra; in the latter, the subj. continues to be
the vdhnayah. Ge, Old, and the publ. tr. take them as part.; Gr, Lii (534-35), and HPS (B+I 145—
46) as 3rd pl. There is no way to tell for certain; I just wonder if so much credit would be given
to the Angirases and so little to Indra in this vs. Note that the next vs. (2abc) contains five 2nd
sg. verbs with Indra as subject. Moreover, in my interpr., having cd a single cl. simplifies the
interpr. of ca in d (see below).

Ge (fld. by JSK [DGRYV 1.127]) supplies a verb in d: “(beistandest)” to construe with
kiitsaya mdnman; this is presumably a form of Vav ‘help’, but he doesn’t say (and rather
obfuscates in n. 1d; though JSK explicitly supplies dvih) — but Vav doesn’t ordinarily take the
dat. (or the loc.). He (also JSK) assumes (n. 1d) that ca connects this ghost clause with ahyas ca
damsdyah. But I see no reason to manufacture a verb that doesn’t fit the very elements it’s meant
to go with.

The interpr. of this pada is not helped by the fact that the verb damsdyah is a hapax,
though it very probably belongs with ddmsistha- ‘most wondrous’, -ddmsa- ‘wondrous power,’
ddmsas- ‘id.’, etc.; a form of ddmsas- is found in the next vs. (2¢). See my -dya- monograph (p.
83). Here it clearly governs ahyah ‘fertile cows’ in its immediate vicinity; I suggest that it can
also be taken with the fem. acc. pl.s in ¢, apdh and quite possibly usdsah, and that the ca in d
signals this conjoining. All three are multiforms, as it were, of the females released from the
Vala cave; see 2a. What then does damsdya- mean (assuming its connection to the ‘wondrous
power’ words)? In the publ. tr. I render it “exerted your wondrous power”; in the -dya- book
“made capable (of bearing).” I see no way to decide, but I would now allow the second interpr.
as an alternative.

As for kiitsaya manman, we should start by pointing out (with HPS 146) that Kutsa is out
of place here, since he has no part in the Vala myth ordinarily. In the publ. intro. I suggest (or
hint) that he’s being kept in reserve, as it were, for vs. 3, the theft of the wheel of the Sun, in
which myth Kutsa regularly figures. Lii (/HPS) think that the thought is Indra’s, on behalf of
Kutsa (Lii: “im Gedenken fiir Kutsa”; HPS same except “an Kutsa”), but Old asserts that
mdnman- 1s almost always that of a human and so it should not be Indra’s thought. Here I think



the mdnman- 1s Kutsa’s product, a hymn or sim. for Indra, and in response Indra then acts on his
behalf.

X.138.2: This vs. continues the account of the Vala myth, here with Indra the dominant actor.

Note that of the five parallel verbs in abc, only one, svaiicdyah (a), is unaugmented.

The “fecond females” (prasvah) in pada a are, in my opinion, all three feminines from Ic,
the dawns, the waters, the fertile cows — different designations for the beings imprisoned in the
Vala cave.

The sticking point in this sequence of 2nd sg. actions is the referent of asya in c. One
expects the wondrous power to be Indra’s, esp. after reciting his series of wondrous deeds, but I
know of no instances where asya (vel sim.) has 2nd ps. reference. Since asya is unaccented, it
should refer to something already in the discourse. Ge (n. 2¢) suggests either soma (b) or the sun
(d); Lii (519) opts for the sun. I’d prefer not to have a referent that follows, even as closely as
pada d, and think soma is much likelier on other grounds as well. The publ. tr. reflects what I
now think is an over-complex and artificial interpr., that vanin- ‘wooden’ refers to the wooden
cups Indra drinks soma from, and by soma’s power he strengthened them. I now see that there’s
a simpler and more satisfying solution, found already in my -dya- book (p. 83 n. 10), that Indra
did all these deeds (not only the one in c, but those in the first hemistich) through (soma’s)
wondrous power: that is, as usual, drinking soma gave Indra the strength and skill to perform his
great deeds. I would now substitute the tr. “you released the fecund females (etc.) ... you made
the trees grow — by its (=soma’s) wondrous power.”

X.138.3: The last three padas belong together, as an account of Indra’s defeat of Pipru for
RjiSvan, but the relevance of pada a is unclear. However, the stealing of the sun’s wheel and the
defeat of Pipru are found together elsewhere (see, e.g., [V.16.12—-13).

The Arya is Rji§van, the Dasa Pipru, and it is Indra who’s the “match” (pratimédnam).

X.138.4: The problem in this vs. is localized at the beginning of ¢, maséva siiryah. What the sun
and moon are doing here is unclear, made harder to interpr. by the lack of scholarly agreement
on the form of ‘moon’. See Old’s disc. As it stands, it must be mdasd and an instr., but Ge (n. 4¢)
wants to see it as irreg. sandhi for gen. *masds iva “wie die Sonne (den Glanz) des Mondes,”
which requires too much machinery and doesn’t match any known myth. Better to accept the
sandhi form we have and take the instr. moon as parallel to the likewise instr. “flashing
(weapon)” (viriikmata) at the end of the pada. Although a myth in which the sun uses the moon
as a weapon is also unknown, it doesn’t require altering the text.

X.138.5: Like dasasydn and rindn in 1c, dédsat in c could be either a 3rd sg. injunc. (accented
because it opens the pada) or a nom. sg. m. pres. part., although there is less riding on the
decision than in lc, since Indra is the subj. in either case. I opt for the part. (so Old) — Gr and Ge
for the finite verb.

X.138.6: On the obscure contents of this vs. and their possible relationship to vss. 3—4, see publ.
intro.

X.139 Sarya



On the links between this hymn and the immed. preceding one (X.138) see publ. intro. |
do not understand the contents of the hymn and will not try to explain its larger purpose.

X.139.1: The tr. of the bahuvrihis siryarasmih and hdrikesah by “with” make them sound like
instr.; to clarify, better “Savitar, having the rays of the sun and golden hair ...”

X.139.2—4: Note the emphasis on sight and visual survey: 2a, 3b nrcdksah, 2c abhi caste, 4b
dadrsusith, 4d pdri ... apasyat.

X.139.2: The referents of the two fem. pl.s in ¢, visvdcih and ghrtdcih, are unclear and disputed.
Since the latter, ‘facing towards ghee’, is obviously the more semantically limited, it seems best
to determine its referent and go from there. The first alternative in the publ. tr., “mares,” is based
on VIL.60.3 haritah ... ghrtdcih, in a hymn to Siirya and Mitra-Varuna, in a vs. also concerning
visually surveying the world. Re supplies “sacrificial ladles” (my 2nd alt.) on the grounds of
VIIL.44.5 juhvah ... ghrtdcih; see also VII.43.2-3, where ‘ladles’ is obviously to be supplied and
they are characterized as ghrtdcih (2b) and (sg.) visvdct (3c). In the sg. ghrtdci- regularly refers
to the ladle (see Gr’s def. 3). There are other possibilities: Lii (539) supplies “quarters,
directions” (disah, already Say., Gr), which better fits the cosmic context here, but requires a
metaphorical stretch (which, as always, Lii is ready to make). Unfortunately there are no
parallels. Ge (see n. 2¢) weakly prefers dhiyah ‘thoughts’; see 1.2.7 dhiyam ghrtdcim and, with a
synonym, VIL.5.5 girah ... ghrtdcih. The presence of dhiyah in 5d (twice) might support his
choice. I do not find any of these suggestions particularly compelling, though I would now
downgrade ‘mares’ and add ‘quarters’ as the preferred alt.

X.139.3: On samard- see comm. ad V1.9.2.

X.139.4: I have no idea what is going on in this vs. For an elaborate account see Lii (539-41),
who thinks it deals with Indra finding the sun, aided by the Gandharva. See also Ge’s extensive
notes.

X.139.5: On pada c, see comm. on the identity pada ad V.85.8.
On the precative avyas see comm. ad I1.38.10.

X.139.6: This vs. presents a reassuringly recognizable account of the opening of the Vala cave
(at least in b) and has echoes of the first vss. of the previous hymn, X.138.

X.140 Agni
On the varied meter of the hymn, see publ. intro.

X.140.2: The first pada is striking with its three bahuvrihis with -varcas-. It is also two syllables
too long; I wonder if this an iconic overkill reflection of the 1st member of the final cmpd,
dnitna- ‘without lack/deficiency’.

Although act. éyarti is usually transitive, Gr identifies a few intrans. exx., like IV.45.1,
also adduced by Ge (n. 2b). However, that passage is probably tr. (see comm. ad loc.). Two close
parallels with transitive forms give me pause: X.37.4 jagac ca visvam udiydrsi bhaniina; X.75.3
susmdm ud iyarti bhanina. However, in the absence of any obvious thing to supply, best to



accept the intrans. sense, which cannot be entirely excluded in a few other passages (e.g., |
165.4).

The “two mothers” in ¢ are most likely Heaven and Earth, given the cosmic contents of
the flg. pada. But in an Agni context the two kindling sticks are always a possibility, esp. with
Agni identified as putrdh. (And both, of course, could be meant.)

In d prndksi would be better rendered ‘pervade’ or ‘permeate’, to distinguish it from a
form of Vpra. However, the matching form in 4d cannot be interpr. that way.

X.140.3: In b hitdh is ambiguous; it can be the ppl. of both Vdha and Vhi and in this case is
surely meant to be read as both.

In cd the distribution of nominals is unclear. Although isah could be the nom. subj., it is
much more likely to be the acc. obj., with “gods” as subj., on the basis of Ge’s parallels (n. 3cd)
1.80.15, VIIL.82.2. citrotayah must be nom. pl. and therefore modify the gods (if they are indeed
the subj.), but bhiirivarpasah and vamdjatah can be either nom. pl. (masc.) or acc. pl. fem. I take
both as modifying isah. 111.53.1vamir isah “precious nourishments” supports a connection of
vamd- and is-, and the vamd- / is- nexus in Sc is even stronger evidence. The fact that bhiiri
vamdm is a fixed phrase (1.33.3, etc.) may attract bhiiri-varpas- into the orbit. Others distribute
them differently: Gr takes both as nom. pl. m. as does Re; in his tr. Ge takes bhiiri-varpas- with
isah, but vamdjatah with the subj. (though see his uncertainty in n. 3c). In fact, the distribution
matters little.

X.140.4: Note iraj- (a) : vi raj- (c).

I interpr. prathayasva as a real medial causative, with reflexive sense: “cause yourself to
be extended.”

Note prndksi, which matches the same form in 2d; see comm. there on the difference in
meaning.

X.140.5: Most of this vs. is couched in the acc., but the acc. phrases in ab and cd have distinct
referents: while cd describes the various good things Agni establishes, the accusatives in ab must
refer to Agni himself. This hemistich is syntactically untethered: there is no verb to govern the
acc.s in ab. Old suggests that the phrase anticipates 6b agnim ... dadhire purdh, and I have
adopted this solution.

On is Vkr, see comm. ad VIL.76.2. As I say there, though 7s behaves like a pseudo-
preverb in this lexeme, its source is probably the noun 7s- ‘refreshment, nourishment’, and here
that sense still (or again) seems to be present. Note isam in c as well as isah prominent in 3c.

X.140.6: saprdthastama- echoes 4a prathayasva.

X.141 All Gods

X.141.1-2: The opening of 1c, prd no yacha, is picked up by 2a prd no yachatu, and the four
repeated prd-s in b and ¢ prolong the idiom with a series of different gods. But 2d introduces a

new verb, dadatu, which responds to 1d (dhana-)ddh.

X.141.3—4: These two vss. are likewise structured by a shared verb, havamahe (3b, 4b) here with
a series of objects.



X.141.5-6: Here the shared verbal expression is ddndaya codaya (5b, 6d). Its construction varies,
however: in 5 the obj.s of codaya / subj.s of the infinitive are in the acc. (aryamdnam ...), but in
6 the obj./subj. has been attracted into the dat. (devdtataye) to match the infinitive (as often). So
also Old and Ge.

X.142 Agni

On the structure of the hymn, see publ. intro. Since it is found in a group of six-vs.
hymns, it is two vss. too long. But the last two vss., in dimeter meter, appear to be an appended
charm.

Preverbs/nominal prefixes are esp. prominent and effectively deployed in this hymn. The
sharp contrast between aggressively active ud ‘up’ and gently settling ni ‘down’ is found several
times (4a, 5d [extra ni in b], 6¢ [extra #id-s in 6ab]), with the calming charm having further ni-s in
7ab. See also the prd-s in 2a, c, 4b, d, and the dnu-s of 4c, Scd (supplied in 5b), as well as the
contrastive d@- and pard- in 8a.

X.142.1: This vs. contains two forms of accented dsti (b, ¢). The first is existential, as overt
forms of the 3rd sg. pres. to Vas generally are, since it is ordinarily gapped in copular usage.
However, the form in ¢ does appear to be the copula; an existential interpr. — “for there exists
auspicious shelter of [=from] you ...” — can be constructed but seems artificial. Here accent is the
crucial factor; as I demonstrated in my 1990 “Tense of the Predicated Past Participle in Vedic”
(I1J 33), pp. 4-5, accented 3rd sg. pres. copulas are optionally allowed.

Re points out the phonological play in the final words of a and b: dpi#, dp'yam#,

X.142.2: There is no agreement about the etymology, morphology, meaning, or even the length
of final vowel of sdaci. See KEWA and EWA, both s.v. sakdm, Gr, Old, Re (EVP XIV.99); the
use of the simile particle (saciva) may signal a certain vagueness on the part of the composer.
For want of a clear alternative, I follow the (K)EWA line and connect it with sakdm ‘at once, all
together’, though I have no particular confidence in this interpr.

X.142.3: The sense of utd ... utd is not clear. Ge “bald ... bald”; Re “tantot ... tant6t”; JSK
(DGRYV 1.456) “sometimes ... at other times.” But JSK gives no other exx. of this usage, and I do
not see why it’s not merely additive “and ... and” — as if in a somewhat breathless play-by-play.

The lexeme pdri Vvrj usually has the idiomatic sense ‘avoid’, a development of its literal
sense ‘twist/bend around’. Although the other tr. (Ge, Old, Re, Th [Gedichte], JSK [DGRV
1.456]) take the verb in its idiomatic sense here (‘spare, avoid’), I think the literal one works
better: the forest fire takes a twisting and unpredictable course putting all vegetation at risk —
rather than sometimes sparing trees and bushes, sometimes not.

X.142.4: More phonological, morphological, and etymological echoes: udvat-, nivdt- flg. pravdt
in 2a; then b pfthag pragardh-, c vdto ... -vdti, d vdpteva ... vapasi.

X.142.5: The other tr. (Ge, Re, Th) take b as containing two parallel phrases in the nom.: “one
downward course, many chariots” — presumably referring to the single fire with its many flames.
I prefer to take ékam niydnam as an acc. of extent, supplying dnu found in ¢ and d (and 4c), but |
would certainly allow the alternative.



Another echo: b bahdvo ... ¢ bahii. It seems a bit strange that a raging forest fire would
have only two arms (i.e., branching divisions), but the bodily metaphor may have overrriden the
physical image.

X.142.6: As indicated in the publ. tr., this vs. abruptly returns us from the forest fire to the ritual
fire, which, however, shows the same type of intense movement as the forest fire.

There are several different ways to interpr. b, particularly the referent of sasamandsya.
Because of the id that opens the pada, repeating the two tid-s of pada a, the skeletal structure of
b seems clear (to me): the verb jihatam should be supplied from pada a, and the nom. vdjah is
grammatically parallel to siismah and arcih in pada a, though it does not belong to the same
semantic realm as the other two, which describe Agni’s physical characteristics. These
assumptions about the structure of b are not shared by all other tr. Ignoring the repeated iid, Ge
simply supplies a different verb “(sollen) ... (kommen),” presumably in tacit recognition of the
different semantics of vdjah (“Belohnungen” for him). Th replicates the structure, but alters the
sense of vajah to “Krifte” to accord better with the nominatives in pada a. Only Re keeps both
the structure and the usual sense of vdja-: “Que tes crépitements éclatent haut, haute la flamme,
hauts tes prix-de-victoire ...” All (incl. Gr) take Sasamandsya to be coreferent with te, referring
to Agni, who is performing his ritual labors. This is certainly possible. But in contrast I think it
refers to the human officiant. Although Sasamand- can modify Agni (e.g., X.11.5), more often it
qualifies the human laboring for Agni. See, e.g., .141.10 tvdm agne Sasamandya sunvaté,
rdtnam ... invasi “You, o Agni, impel treasure ... to the man who labors and presses soma,”
where Agni rewards the human ritualist. I think the same situation is depicted here: the prizes are
for the Sasamand-, and the te is a dat. to be construed with that part. The attendance of the Vasus
in d provides a parallel set of officiants from the divine world.

X.142.7-8: In both these vss. samudrd- should be tr. ‘gathered waters’ vel sim., rather than ‘sea’,
since in both cases (but esp. 8) the scene is a lushly watered landscape, not the boundary between
land and a large body of water. I’d now substitute “here the settling down of the gathered waters”
and “these are the homes of the gathered waters.”

X.142.7: Here the wild fire is deflected away from the peaceful place of waters.
Init. anydm is a good example of my rule of placement for anyd-: indefinite forms take
initial position.

X.143 A§vins
See publ. intro. on the contents of the hymn and the identity of its poet.

X.143.1: Old is esp. insightful on this vs., often flg. Baunack.

The first hemistich is couched in the acc. but lacks a verb to govern the acc. phrase.
Various verbs have been suggested, but the most likely semantically, and the easiest to
implement, is to borrow the verb from cd (Vkr) or indeed the whole verb phrase (ndvam Vkr) (so,
more or less, Old, alt. for Re). “Make new” => “make young” fits nicely with rtajiiram, which
probably means ‘grown old in/by truth’ (see Scar 164) and may well refer to growing old in
ritual labor, as we find, for ex., in the Agastya-Lopamudra hymn, I.179 (sugg. by Old). Although
it would be possible just to supply a form of Vkr to govern the inf., as a periphrastic caus., “make
Atri to drive ...,” context favors the fuller VP.



I take yddr in ¢ not as ‘if’, with final-vowel lengthening, but as yet another ex. of my
*ydd 7 “when him ...” (“Rigvedic sim and im,” Fs. Cardona, 2002).

This allusion to “making Kaksivant [the well-known poet of 1.116-26] new” is
supposedly supported by 1.51.13 (so Ge, n. 1cd, flg. Baunack), though that passage is not all that
supportive: it simply states that Indra gave K. a little female named Vrcaya. As Ge also points
out, however, the real comparandum is with Cyavana, whom the A$vins definitely rejuvenate in
V.74.5, X.39.4 (etc.).

X.143.2: This vs. is quite problematic both in syntax and in contents, and a number of different
solutions have been suggested; my interpr. differs from all of them. What we have to hold onto is
the fact that vss. 1 and 2 begin the same way, lab tydm cid dtrim ... dSvam nd ..., 2a tydm cid
dsvam nd ..., both with an acc. phrase with no verb to govern it and a comparison to a horse. |
therefore avail myself of the same strategy I used in vs. 1, to supply the verb for ab from cd — in
this case vi syatam ‘untie, unloose’.

The referent of arendvah ‘dustless’ is unclear; Gr, Old, Ge, and Re opt for ‘gods’, which
seems to me to create more problems than it solves. (Moreover, though the Maruts are once so
identified, the gods themselves are not.) Of the eight occurrences of arenii-, two modify ‘paths’
(I.35.11, 163.6) and one (VI.62.6, an ASvin hymn) a measure of distance, ydjana-. In all three
passages the adj. ‘dustless’ signifies the ease of travel: note the presence of sugd- ‘easy to go
(on)’ in [.35.11 and 1.163.6. I supply paths here as well: the dustless paths stretching towards the
unloosed horse are an image of the open road, promising a journey without obstacles or
discomforts.

In d I supply ‘stretch’ as well, to govern rdjah (so, more or less, Ge’s 2d, though not
reflected in his tr.), though now I think a more neutral verb like ‘travel, drive’ (from ydtave in
1b) might be better.

X.143.3: The expression dtraye ... sisasatam dhiyah has given interpr. fits, because (they think)
the Asvins should not be winning insights for Atri; rather Ais insights should themselves win, as
in the immed. preceding hymn, X.142.2 prd sanisanta no dhiyah and (if dhiyam is to be supplied
there) in our 5d. This has led to some over-complex and awkward tr., like Scar’s (531) “...
wiinscht dem Atri, dass seine Dichtungen den Sieg davon tragen,” where the desiderative feature
of sisasatam is attributed to the ASvins, but the “winning” feature to the insights, a functional
split that I don’t think is grammatically legitimate. I think we can take the syntax at face value:
the ASvins are trying to jumpstart Atri’s poetic powers by supplying him with some insights to
work with. The gods regularly give dhi- to their praisers; see, e.g., VIII.86.2, where the ASvins
dhiyam dadathuh; X.64.12, where an array of gods ... me dhiyam ... ddadata.

In ¢ although divo nard doesn’t have the expected (lack of) accent for a voc. phrase, it
surely should be taken as such. See Ge (n. 3c); Old disc. at length and favors splitting divdh off
from the voc. and construing it with the rest of the hemistich, though without figuring out exactly
how.

The dat. inf. visdse is universally taken to vi Vsams, a lexeme that barely exists (despite
the many many occurrences of the root Vsams). Of the two occurrences identified by Gr., only
VIIIL.1.1 vi Samsata is a certain example (though with an uncertain sense and a likely nonce
creation; see comm. ad loc.); I11.39.2 #vi ... sasydmana# would show tmesis in a participle,
which is not common, and the vi seems to add nothing and is ignored by tr. I suggest our
infinitive actually belongs to vi Vsas ‘carve up’, attested in visdsana-, (a-)visastdr-, and the finite



form vi sasta. (This root affiliation is explicitly rejected by Old, but with no grounds given.) The
sense here is that if the ASvins help Atri gain poetic insights, the praise-song (stdma-) he
produces for them will not have to be carved up and parcelled out.

X.143.4: Ge considers sddane and sdmane to be contrastive, with the first referring to the seat of
the sacrifice and the second to contest or battle. However, sdmana- is often an assembly or
festive gathering, and I take this rhyming pair here as referring to parts of the sacrifice to which
the ASvins are bringing the poet and his colleagues.

X.143.5: On the basis of VII.67.5 Ge (fld. by Re) supplies dhiyam with the periphr. caus. satdye
krtam. The expression here would contrast with the one in 3ab; see above.

X.143.6: Though Ge follows Say. in supply “kings” as the referent of the simile Samyii iva, I
prefer the suggestion he floats in his n. 6ab, that it should rather be “parents” as in IV.41.7
mdmhistha pitdreva Sambhii.

X.144 Indra

A metrically varied hymn, which, pace the Anukr., mostly focuses on soma, not Indra.
Indra’s name appears only once in the hymn, a nom. in 6a, and he is otherwise represented by
two occurrences of the oblique enclitic fe (1a, 5a) (and possibly the voc. sukrato in 6¢), about as
uninsistent a presence as it is possible to have. The two occurrences of indu- ‘drop’ (1a, 6a) also
evoke Indra phonologically but of course refer to soma.

Some patterns: hemistich-init. aydm 1a, 2a, 2c, picked up by vs-init. ydm 4a, 5a; pada-
init. end Sc, d, evd 6a. Also, visvayuh 1c is answered by vi tary dyu(h) in Sc, 6c.

Laura Massetti has compared the structure and themes in this hymn with Pindar’s
Nemean 3; see her Phraseologie und Dichtersprache in der Sprache der griechischen Chorlyrik
(2019: 163—68) and Pindar’s Pythian Twelve (2024: 14-15).

X.144.1-2: I take vs. 1 as implicitly subordinated to vs. 2ab, because of the hi (1a).

X.144.2: For ab Ge appositely cites as parallel IX.87.3 rbhiir dhira usdnda kédvyena “an insightful
craftsman [/Rbhu], USana by (his) poetic skill.” This passage in fact helps solve an
(unacknowledged) problem in our vs. The Pp. reads kdvyah here, thus a nom. sg. masc.
adjectival form of initially accented kdvya-, rendered by Ge as “dieser Seherische.” The problem
is that kdvya- is otherwise only a neut. noun, “poetic skill/art”; the adjectival form is suffix-
accented kavyd-. Note that in IX.87.3 the root-accented neut. is in the instr. I suggest that here we
should read loc. kdvye, against the Pp., and, like the instr. in IX.87.3, it is specifying the realm in
which the craftsman operates.

There are numerous, sometimes fanciful, interpr. of the bahuvrihi itrdhvd-krsana-, which
also furnishes the Anukr. with an alternate name of the poet of the hymn. I am partial to my own:
that the “pearls” are the bubbles on the surface of and above the exhilarating drink.

X.144.3-5: These vss. relate, in allusive fashion, the theft of soma from heaven by the falcon.
The vss. are difficult to interpr. in places but contain striking images. Needless to say, in various
places I go my own interpretational way.



X.144.3: The vs. depicts Soma amid the heavenly fortresses awaiting the falcon to carry him
away and looking down from heaven towards earth, the goal of the journey.

The unidentified fem. pl. @su svasu “among his own (females)” has no clear referent. The
default is, as usual for fem. plurals, “cows,” and this would make sense, given that Soma is
called a vdmsaga- (on which word, see comm. ad X.102.7). But the scenario just sketched
suggests another, narratively appropriate, interpr., already raised by Ge (n. 3b): “fortresses”
(pursu). The stem piir- is of course feminine, and in IV.27, with V.26 the locus classicus for the
RVic Somaraub myth, Soma announces in the first vs. that “a hundred metal fortresses guarded
me” (Satdm mda pura dyasth araksann). Thus the image in b sets up a conceptual tension: Soma is
depicted both as a virile bull situated in the middle of his cow-harem, as it were, but also as a
helpless hostage surrounded by fortifications. These same fortresses are, in my view, also
represented in the next vs., 4¢, in the bahuvrihi Satd-cakram ‘hundred-wheeled’.

On ahi-sii- see comm. ad VIII.32.2 and Scar 538-39. Contra the standard tr., who take
the stem as the name of demon(s), I give it a full lexical tr. ‘swelling like X’. (Scar splits the
difference: the name of a demon, derived from a lexical reading.) The question is whether the
first member is based on dhi- ‘snake’ with final lengthening or ahi- ‘fertile cow’. For the three
passages in VIII (32.2, 26; 77.2) I favor the former; here I think both may be available. The
question is — what is Soma looking down (dva didhet) upon? A possible answer immed. arises
from the scenario sketched above: Soma is in heaven looking downward in hopes of spotting the
falcon on its journey upward; what he will see is clouds — which can be imagined as “puffing up
like snakes: (specifically cobras with their hoods) and/or “swelling like fertile cows” —
either/both displaying the puffy curvy contours of clouds seen from above.

X.144.4: The final pada (c) of this vs. is very difficult; in fact Ge does not tr. it after the first
word. It is also metrically problematic: as transmitted it has 9 syllables. This could be raised to
12, with a fine Jagati cadence by reading ah’yo avartanih, that is, restoring the a- elided by the
Sambhita text and distracting the -hy- cluster of 'hyo and assuming an initial *a- on vartanih,
elided without marking in the Samhita text (a solution favored by Old). Whether these
manipulations are worth it — esp. the last one — is unclear.

In any case I take acc. Satdcakram as continuing the acc. phrase of ab, referring to Soma.
As noted in the immed. preceding vs., I think “having a hundred wheels” is another reference to
the fortresses surrounding Soma in heaven. Recall that acdg. to IV.27.1 there are a hundred metal
fortresses guarding Soma. I take the ‘wheels’ as referring to the roughly circular shape of the
fortifications.

The rest of ¢, yo ‘hyo vartanih 1 take as a nominal izafe-like cl., also referring to Soma.
Whether to read vartanih or *avartanih (see above) is hard to determine, because neither reading
yields a lot of sense. The publ. tr. follows the Sambhita text. Cows regularly follow vartani-
(I11.7.2, X.65.6, X.172.1, 4); identifying Soma as a vartani- for a fertile cow might be an allusion
to the mixing of milk with soma in the ritual, which is often depicted as cows racing to join the
bull Soma. A negated *avartanih, though metrically better, is initially harder to interpr. Perhaps,
with ref. to ahisvah in the previous vs., if that means “(clouds) swelling like fertile cows,” it
indicates that, while still confined in the 100 fortresses, Soma “had no track through the fertile
cows [=clouds]” (with ahyah acc. pl., not gen. sg.). I suggest this as an alt. tr., for which I now
have a mild preference.



X.144.5: On dndhas- as ‘soma stalk’ (not the “Saft” as Ge tr. here), see comm. ad IV.1.19. Here 1
take dndhasah as a subjective gen.: “the stalk (dndhas) houses (the juice),” not “X houses the
dndhas.”

On the final pada, see publ. intro.: I think the “family tie” is that between men and gods,
kept in working order by the sacrifice.

X.144.6: Ge (n. 6ab) considers the mdhi tydjah as a reference to the enmity between the young
Indra and the other gods at the time of the soma theft or the enmity with Tvastr because of
ViSvariipa, translating “So mag ... Indra diese grosse Feindschaft selbst under dem Gottern auf
sich nehmen.” But this doesn’t make sense in an otherwise upbeat ending, and the backstory to
enable such an allusion is nowhere to be seen. Moreover, tydjas- doesn’t mean “Feindschaft,”
but “surrender, abandonment; legacy.” I take it instead as one of the first instances of the later
notion of sacrifice as tydga, the “surrender” to the gods of men’s offerings. The sentiment seems
to follow directly on 5d, and point out that Indra is taking the oblation, which is the symbol for
the family connection between gods and men, and fixing it up among the gods — for his sake as
well, since dharayate is middle.

I do not understand the abl. asmdt, though perhaps it hints at the “surrender” just noted:
the oblation produced by us is separated from us by Indra’s appropriation of it.

X.145 Against co-wives )
This hymn is found, more or less identically, in AVS II1.18 and, in part but also much
expanded, in AVP VII.12. See Griffiths’s full treatment of the latter.

X.145.2: On kuru see comm. ad X.51.7.

X.145.4: Ge (flg. Say. and fld. by Don) takes the husband as the subj. of b and the co-wife the
ref. of asmin ... jdne: “und nicht hiingt er an dieser Person,” for reasons that are not clear to me.
Old is of my opinion, and see AVS II1.18.3 nd asmin ramase pdtau “you do not rest by this
husband,” addressed to the co-wife.

I do not know who the 1st pl. subj. of gamayamasi is; it obviously includes the wife-
speaker and possibly the plant, but in the next vs. (5¢) the first dual is used for wife+plant:
sahavahai.

X.145.6: On abhi Vdha as ‘harness’, see abhihita- V.50.4, X.85.11.

X.146 Lady of the Wilderness (Aranyani)

On the contents and tone of the hymn, see publ. intro. There are numerous tr. (inter alia,
Macd (VRS and Hymns from the RV), Re (Hymnes spec.), Don, Mau, Th (Fs. Kuiper), van
Buitenen (Intro. to transl. of MBh 3), Gerow (Lits. of India). I cannot engage with the details of
them all.

The hymn contains a number of apparently pleonastic iva-s (1b, d, 2c, 3a, b, d), some of
which show the apharesis found also in Middle Indic. The pluti in 1d is another sign of informal
register.

X.146.1: On grama- see comm. ad X.27.19. Certainly in this passage it is used as the complete
opposite of the dranya- and whether it refers to a permanent settlement in the RV or (per Rau)



not , the implication here is that it offers the safety and domestic stability of a village, in contrast
to the wilderness.

X.146.2: The identities of the vrsaravd- and the ciccikd-, beyond probably being animals that
make noise, is up for grabs, and many possibilities have been floated. The point, however, is
clear: the wilderness is full of alarming noises that serve as a sort of intimidating accompaniment
to the progress of the Lady of the Wilderness herself.

X.146.3: I follow Th (who is fld by Don) in taking c as parenthetical. The speaker has
reconfigured (or is trying to) the alarming noises and sights of vs. 2 to domestic ones, appropriate
to the village. But in c the Aranyant still looms. The other course, taken by most tr., is to assume
that the Aranyant herself “creaks like a cart,” which I find unlikely.

X.146.4: The speaker’s attempt to domestic the noises around him continues here, until the stark
announcement “(something) has shrieked!”

X.146.5: Macd, Th, and Don take Aranyani as the subj. of cd. This is poss., but I find it
psychologically more compelling to assume that the nervous speaker has finally made his peace
with the wilderness and gives himself over to its pleasures.

X.146.6: A formal prasasti (prd ... asamsisam) ends the hymn.

X.147-148

Although these two hymns to Indra are attributed to two different poets and are
stylistically varied, they share some themes and some lexicon, in particular a fondness for the
root Vkan ‘take pleasure’: 147.3a, 4a; 148.1c, 3b, 4c.

X.147 Indra

X.147.1: I take bcd all as ydd clauses detailing examples of Indra’s effective manyii-. Ge parcels
them out into a series of subord. and main clauses, but this seems inelegant.

We should expect *dpah in b, rather than apdh, which should be the acc. pl. of ‘waters’;
see the same problem in X.76.3 and the comm. thereon. In our passage the association of Vrtra
with (the release of) the waters might have led to a redactional misunderstanding and accent
shift.

X.147.2: Ge (n. 2d) believes that visvasu hdvyasv istisu stands for visvasu *hdvyam istisu and
should be tr. “to be called upon at all sacrifices,” with hdvya- belonging to Vhi ‘call’, not Vhu
‘pour, libate’. Although hdvya- (so accented) does ordinarily mean ‘to be called’, as opposed to
havyd- ‘oblation’, there are other exx. of hdvya- that can or do belong to V/u and ambiguity is
inherent in this stem. And in any case I believe we should tr. the text we have, not the one we
wish we had. In fact, it seems quite likely that in this passage the poet is playing off less common
homonyms of common lexical items. Our root-accented isti- belongs to Vyaj ‘sacrifice’, but this
form is quite rare (and may be found with suffix accent in II.1.9; see comm. there), esp. in
contrast to isti- ‘desire, quest’, which is found in the immediately preceding pada in the same
pada-final position in gdvistisu ‘quests for cattle’. The poet surely meant the contrast, esp. given



a third rhyming pada-final form in 3c pdristisu ‘in encirclements’ (to a different lexeme, pdri
Vas). In this playful context, hdvya- to Vhu rather than the usual Vhii would simply add to the
joke — amplified by calling Indra puruhiita ‘much invoked’ in the next pada (3a).

X.147.4: 1 take this vs. as spelling out the reciprocal policy between Indra and mortals: a man
who realizes that Indra has to be sacrificed to and, esp., provided with soma will acquire the
bounty that Indra has to distribute (as described in 3b). The reciprocity is signaled lexically be
the complementary forms cakandhi (subj. = Indra, 3a) and cakanat (subj. = mortal, 4a).

In b I see mddam ... asya radmhyam as a type of indirect discourse with cikatati “will
realize (that ...),” with the gerundive rdmhya- predicated of mddam and asya referring to Indra:
“his exhilaration is to be hastened” — i.e., soma should be offered forthwith. Ge’s interpr. is quite
diff.: “der sich auf seinen eiligen Rausch versteht.” As far as I can tell, Ge thinks that asya refers
to the mortal subject (though his tr. is ambig.), but in an Indra context the default would be
Indra’s mdda-.

X.147.5: This vs. seems to situate Indra among other gods, mostly by indirection. In pada a
sdardhaya may refer to the “troop” of us mortals, esp. the patrons in vs. 3, but since sdrdha- and
sdardhas- often refer specifically to the Maruts, they would be available to the audience by
association. Mitra and Varuna are present in c, though the former is also used as the common
noun ‘ally’, and the latter is in a simile. In d vibhaktd evokes Bhaga (see V.46.6).

I would substitute ‘possessing uncanny power’ for ‘wily’.

X.148 Indra
Old sees a special relationship between this hymn and II.11, esp. the penchant for a
trisyllabic reading of indra-. And vs. 2 contains two padas (b, c) identical to II.11.4d, Sa.

X.148.1: The accent on stumadsi is surprising, since it appears to be a main clause verb. Old
(ZDMG 60.726 [=KISch. 201]) explains it by taking ab as the Grundlage of the d@ no bhara
clause in c, but this seems ad hoc. I think rather that the accent is indirectly generated by the two
perfect participles, susvandsah ... sasavamsas ca, which bracket the finite verb. The two
participles depict two different occasions for praising Indra: at the sacrifice and after victory in a
battle/contest. A fuller expression would be “After having pressed soma we praise you, and also
after having won the prize, (we praise you).” Therefore stumadsi is effectively doubled and the
accent is contrastive (with its gapped self).

The construction in ¢ is more complex than it appears, at least in my view. In the rel. cl.
vdsya would seem to have a straightforward antecedent, suvitdm — hence “bring us well-being in
which you take pleasure” (so essentially Ge). But this is somewhat incoherent as a wish: why
would Indra bring us something &e particularly enjoys? It also doesn’t conform with the usage of
Vkan in these two hymns. When Indra is subject of Vkan (X.147.3, 148.4), what he takes
pleasure in is mortal worshipers: e.g., 147.3 aisu cakandhi ... sirisu “take pleasure in these
patrons” — though in both instances the complement is in the loc. I therefore think ydsya must
refer to a ritualist favored by Indra, one among our (na/) number. As for the gen., this may be a
mixed construction: a gen. would work for the recipient of the main cl. (“bring X for him
[gen.]”) and has been carried over into the rel. cl., where a loc. would be better.



X.148.2: As noted above, bc =11.11.4d, 5a. The pada II.11.5a refers to Vrtra, as is clear from the
rest of the vs. But most tr. (see BI’s [RR] comments ad 1I.11.4-5 in addition to Ge, JSK [DGRV
I1.189]) take our c pada with d and assume that “the one placed in hiding” is soma. (The pada is
also found in II1.39.6, with unclear referent — maybe sun/light; see comm. ad loc.) In contrast |
link pada c with b, not d, which allows the acc. phrase in c to be a second obj. of sahyah (though
I supply a past indicative form of Vsah for c), with the referent Vrtra as in I1.11.5. Bl splits the
difference: he takes ¢ with d, but considers it a ref. to Vrtra (or a demon) — tr. “we hold (the
demon) who is hidden in the waters like soma in a prasrdvana (pitcher?).” This doesn’t have
much to recommend it. It is also possible that ¢ has double reference — both looking backwards
to b, with Vrtra as reference, and forwards to d, with soma as referent. The soma “hidden in
water” would then be the soma plant as it is swelled with water before pressing. There are also a
couple of other possibilities for c. It could be a reference to the well-known myth (see esp. X.51-
53) in which Agni runs away from his ritual duties and hides in the waters, before being found
by the gods. If Agni is the referent, “we” would be bringing the two crucial requisites for the
sacrifice: fire and soma. It is also worth considering X.72.7 dtra samudrd d giudhdm, d siiryam
ajabhartana “then you brought here the sun, which was hidden in the sea,” where it’s the sun,
hidden in a type of water, that is brought — although I find it hard to fit the sun into our context.
If either of the last two alternates is selected, the tr. of bibhrmadsi should be changed from ‘offer’
to ‘bring/bear’.

X.148.3: The syntax of this vs. is a little loose — beginning with the va, which is not in a clear
disjunctive structure. JSK (DGRV II.188-89) suggests apropos 2—3ab that va “conjoins nearly
parallel interstanzaic modal clauses interrupted by an intervening indicative clause.” The “nearly
parallel ... modal[s]” are 2b opt. sahyah and 3a impv. arca, which don’t seem all that parallel to
me; the intervening indicative clause is 2cd. I think rather that the disjunction signaled by va is
conceptual: the difference between Indra as martial hero (vs. 2), as esp. exemplified by the Vrtra
battle (2c by my interpr.), and Indra as the priestly hero of the Vala myth (3ab). This conceptual
division corresponds to the one in 1ab, between the ritual and martial circumstances for praising
Indra.

The arydh opening pada a is most likely a gen. dependent on girah; cf. 1.112.14 aryo
girah. The question is the identity of the ari-. Ge (n. 3a) suggests Prthi (see 5a), the Opferherr,
who would be a subjective gen. (i.e., he is the singer); Th (Fremdl. 31; see also HPS B+I 155)
suggests (rather hazily) that it’s Indra himself, or perhaps rather, whatever (divine) stranger is
being invited to the ritual: an objective gen. (someone sings to him). Although this non-reflexive
doubling of referents in a single clause seems, at best, tricky, the fact that Indra serves as priest
and leader of the Angirases in ab (so explicitly Th) as well as recipient of offerings in d makes
this trick at least thinkable.

In b it is unclear what 7sinam should be construed with. I take it with viprah as a variant
of the “king of kings” construction; most take it with sumatim “the good thinking of the seers.”
This is perfectly possible, and not much rides on it.

The gist of the second hemistich is that we hope to be the ultimate beneficiaries of our
offerings to Indra; that is, we hope and expect compensation from him as reciprocity for our
ritual service — it is in this way that we derive (indirect) pleasure from the soma drinks. The dya-
formation randyanta is intransitive (or in my old terms “I/T”’) with the meaning “find pleasure”
in most of its occurrences; a transitive (/double I/T”’) randyati is found in only two places in the
RV, under special circumstances (see my -dya- monograph, pp. 75, 143). Ge (with Say.) wants it



to be transitive here, meaning “cause (you) to enjoy,” but frets about the medial form (n. 3c¢).
This is the wrong thing to worry about: it’s simply an -anta replacement of my usual type. The
real reason that it isn’t transitive is that that stem is usually not. But the poet may have enjoyed
hinting at a transitive formation on the basis of the -dya- (*“please [you] with soma drinks”), but
opting for a somewhat paradoxical "be pleased by soma drinks (offered to you).”

What puzzles me is the end; it would have been easy enough to conjoin sémaih and
bhaksaih with utd. I assume end is summarizing the whole rest of the ritual hoopla, including the
soma drinks.

In the publ. tr. the voc. ratholha is not tr. as a voc., since “o chariot-conveyed one”
sounded impossibly stilted.

X.148.4: In pada a imd brdhma ... Samsi is one of the relatively rare exx. in the RV of the
inherited syntagm of a neut. pl. as subj. of a sg. verb — here a bit complicated by the fact that the
verb itself is a pass. aor. (This morphological analysis, with Say. and Ge [n. 4a], is more
appealing than 1st sg. mid., with Gr.)

X.149 Savitar

X.149.1: Old points out the sequence of cosmic spaces: prthivim (a), dyam (b), antdriksam (c),
samudrdm.

There are several different ways to interpr. the second hemistich. In ¢ the question is what
is the shared element between the frame and the simile. I take it to be the verb: “milked the
midspace like a (male) horse.” This is of course absurd on the surface, but would conform to the
kind of gender-bending paradox that is often found in RVic cosmic discourse. Ge, who considers
the possibility of this interpr. in n. 1c, suggests that it refers to a horse urinating. A less striking
interpr, which goes back to Say. and is represented in Ge’s and Re’s tr., takes dhiinim as the
shared quality: “... the midspace boisterous like a horse.” This is certainly possible, but I prefer
the more conceptually challenging interpr.

Re (flg. Lii 124) further considers adhuksat to have a double acc., with the 2nd obj.
samudrdm in d: “milked the midspace for the sea” / “milked the sea out of the midspace,” though
he himself thinks that Vduh with double acc. is generally middle. Ge seems to take samudrdm as
an appositive to antdriksam. 1 take antdriksam and samudrdm as separate objects of adhuksat,
one corresponding to the animal being milked, the other to the substance yielded. This is akin to
the Lii/Re double acc. interpr., but does not require them to be in a single larger syntagm.

X.149.2: From the sea milked out in 1d the rest of the cosmos arises. This cosmogony flatly
contradicts the one in 1ab, where the various parts of the cosmos exist already independently and
are set in their places by Savitar.

Pada c contains one of the rare exx. of the unextended 3rd sg. impf. of Vas, namely das.
On the artificiality of this archaic-looking form, see comm. ad X.85.6—12. Here it forms a phrasal
verb with the ppl. dtthitam.

X.149.3: The cosmogony gets even murkier here, and interpr. diverge. Ge and Re seems to take
iddm and anydd as coreferential, but since the rest of the hemistich seems to define the anydd
(‘other’) as the heavenly/godly world, the near-deictic iddm would be out of place. I think the



two are contrastive, and — somewhat paradoxically — the point is that this earth was created
before the heavenly world.

I would prefer to render dnu dhdrma “according to his ordinance / principles,” but the
phrase dhartd divdh in the next vs. (4d) constrained me. Still, I think the point is that the sun was
born acdg. to Savitar’s overall plan, and so I would favor one of the alternative tr. just given.

X.149.4: Ge pulls sumdna(h) out of the simile to modify Savitar (“freundlich wie die ... (Kuh)”).
Since the form is ambig. between masc. and fem. nom. sg., this is possible, but it breaks up the
sequence of similes in series.

X.149.5: The Anukr. clearly interpr. drcan in ¢ as a PN and attributed the hymn to Arcant
Hairanyasttpa. Ge takes it both as a PN and as the pres. part. it appears to be (see n. 5¢), but this
seems unnec., esp. given the attestation of verbal forms to this pres. stem in this stratum of
hymns (X.147.3, 148.3).

X150 Agni

For the structure of this hymn, see publ. intro. As noted there, the final pada of each vs.
begins with a form of mrlikd-; in vss. 1-3 and 5 it’s the dat. mrlikdya, but in 4 the acc. mrlikam.
The refrain in vs. 4 also deviates from the other vss. in another way: 1-3, 5 repeat the last four
syllables of pada c after mrlikdya, but vs. 4, which needs five syllables after mrlikdm, innovates
with the dat. dhdnasataye, based on, but not identical to, dhdnasatau in the middle of c.

X.150.1: On the accentuation in the voc. phrase, see comm. ad X.118.5.

X.150.2: On the interpr. of the first hemistich, see comm. ad 1.91.10, which contains the identical
hemistich. An alt. tr. with both acc. phrases construed with the part. jujusandh, is also possible.

X.150.4: Pada a has two extra syllables; II1.2.8d is identical save for lacking devd, so it is
tempting to delete it. Old gives his cautious imprimatur, so also Arnold.

X.150.4-5: On the use of purdhita- here, see publ. intro.
X151 Sraddha

X.151.3: That the gods make themselves trusted / trustworthy among dsuresu ... ugrésu
“powerful lords/Asuras” shows that even at this very late stage of the RV dsura- does not (have
to) have a negative sense and designate the eternal enemies of the Devas. Here the “powerful
lords™ are the equivalent for the gods of “benefactors who offer sacrifice” (bhojésu ydjvasu, 2c,
3c) for men — in other words, positively viewed authority figures.

X.151.4: It is notable that the gods are depicted as performing sacrifice, as in the more famous
passages X.90.16 and X.124.6.

X.152 Indra
Found also in AVS 1.20.4, 1.21; AVP I1.88.



X.152.2: Starting with Say., vimrdhdh has regularly been interpr. as the nom. sg. of a them.
bahuvrihi vimrdhd- meaning ‘die Veridchter abwehrend’; so Old, Ge (n. 2b), AiG I1.1.281, Scar
212 n. 289, as well as the tr. of the AV repetitions of this vs., Wh (AVS 1.21.1) and Zehnder
(AVP I1.88.4). The only significant holdout being Gr, who takes it as a gen. to a hapax root noun
cmpd vimidh-, “mit unregelmissiger Fortriickung des Tons.” I am quite dubious about the
dominant interpr. for several reasons. For one thing, the importation of the verbal notion
“abwehrend" seems unjustified, borrowed from the formulae (to be disc. below) in which the
root noun mydh- participates; only Zehnder’s “der keine Beleidiger hat” confines itself to the
elements actually found in the cmpd. Scar justifies the addition of the verbal notion by
explaining vimrdhd- as “Hypostase aus vi médhas + VHAN-, VNOD, etc.,” but this is simply a
description of the interpretational process. I instead think it must have been generated from the
formulaic phrases found in this very hymn, involving m#dh- vi Vhan, occurring twice in tmesis:
vi midho jahi “smash away the scornful” (3a, 4a; see also VI.53.4, VII1.61.13). Here, given the rt
noun cmpd vrtra-hdn- immediately preceding, I think we can “borrow” that -hdn-. Since a cmpd
*vi-mrdh(o)-hdn or *mrdh(o)-vi-hdn- is impossible, the hdn- was gapped, and the gen. sg.
midhah depends upon this gapped head. I do recognize the accentual problem (the sticking point
for both Wh and OId), but consider it less serious than the creation of a thematic stem of dubious
meaning. In any case I think the poet is playing with formulaics throughout this hymn, esp.
involving vi. See comm. on 3b..

X.152.3: Since rdksah is entirely parallel to midhah in the syntagm in pada a, and rdksah must
be a neut. sg. -as- stem, we might expect midhah to have the same grammatical identity — and
indeed an s-stem mrdhas- does exist, albeit marginally. However, Gr and Ge take midhah here as
acc. pl. The repetition of the formula in 4a is followed by a cl. with a parallel acc. pl. prtanyatdh,
which would favor the interpr. of midhah there as the acc. pl. of the root noun msdh-. So the
evidence pulls both ways, but given the marginality of the -as-stem, best perhaps to interpr. both
as belonging to the root noun.

Note the clever misdirection in b: vi vrtrdsya hdn(ii). Though hdnii is of course a noun,
“(two) jaws,” and the obj. of vi ... ruja, the presence of vrtrahd in 2b and vi ... vrtrahan in the
next pada (3c) invite the audience to assume another instance of vrtrahdn-.

X.153 Indra

X.153.1: The identity of these tender female attendants on the new-born Indra is not clear, but
perhaps their exact identity is less important than their maternal solicitude.

The med. pf. to Vbhaj means ‘receive as share’ (see Kii 334-35). Again, I am not sure
why they receive this share of good heroism.

X.153.5: The 2nd ps. ref. of sd here does not conform to its ordinary usage (as disc. in my “Sa
figé” art.); we should expect an impv. here. But I assume in this late hymn the rules for this
distribution are breaking down.

X.154: The dead

X.154.1: As pointed out by Ge (n. 1) inter alia, the various foodstuffs are appropriate to gods and
pitars in the afterlife. It is to them that the dead man should go in d. The use of the “future



imperative” gachatat is a little surprising, since what prior action it should follow isn’t specified.
It could possibly refer to the various present tense verbs in abc, but, more likely in my view, it
presupposes the subject’s death before his journey to the afterlife.

X.155 Against a witch
On the contents of the hymn see publ. intro. As noted there, the Sadanvas are quite
prominent in the AV.

X.155.2: Pace Gr, catto represents cattd + u.

X.155.4: The verb djaganta appears to be a plupf. to Vgam and is so taken by the standard tr. (as
also Kii 159). However, it doesn’t make a lot of sense in context (“when you went at/to the breast
...”). I suggest emending the form to *ajaghanta, a plupf. to Vhan. The witches are beating their
breasts in mourning at the slaying of Indra’s enemies (=their friends and allies). Although I
strongly resist emending the RVic text, in this Atharvan hymn with numerous unusual forms, I
have fewer scruples.

On dhaniki- as a term for female genitalia, see already Edgerton, -ka-suffixes, 56, citing
also TS VIL.4.19.3, AV XX.136.3 = RVKh V.22.8. He derives it from dhdna- ‘receptacle’. Sim.
EWA s.v. dhénika-. See also EWA s.v. mandiira-, where it is suggested that the “rust” is
menstrual blood.

On -yasu- see comm. ad 1.126.6. On budbudd-, with its unusual phonology (plain ») and
morphology (exact redupl.), see EWA s.v. budbudd-yasu-

X.155.5: On the leading around of the cow, see X.165.5.
X.156 Agni

X.156.2: séna- could alternatively be ‘army’, as Ge and Re take it, but ‘weapon’ works just as
well. Both senses seem to be necessary in the RV and are often difficult to distinguish, though
the cmpd sena-ni- must contain ‘army’.

X.156.3: On the SV reading pavim ‘wheelrim’ for panim, see Old and Ge (n. 3c). Neither seems
to produce the best argument for retaining the RV form — that it is semantically the more difficult
— and more interesting — reading, while the SV form is a trivial correction.

X.156.4: Making the sun mount in heaven is ordinarily Indra’s deed.

X.156.5: Gonda (Vedic Lit. 225) points out the rhyming splvs. présthah srésthah, which in this
late hymn are undistracted.

X.157 All Gods

As indicated in the publ. intro., vss. 4-5 in this hymn have one of the few depictions of
the Asuras as a corporate group, counterpoised against the Devas (see also X.53.4). See also
X.124 and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. Beyond
Asuras and Devas” (Ged. F. Staal: On Meaning and Mantras: Essays in Honor of Frits Staal, ed.
George Thompson and Richard Payne, 289-300).



X.157.4: Ge takes all of vs. 4 as a subord. cl.: “when the gods had smashed the Asuras and ...,”
but this requires him to take dyan as an auxiliary in periphrastic construction with the gerund
hatvdya (“‘geschlagen hatten”; see n. 4a). But this would be an unprecedented periphrasis, as far
as I know, and the ydd subordinator would be too deep in the cl. I take pada a as a somewhat
abortive sentence, with hatvdya devdh dsuran as the beginning of a main cl., and ydd dyan a
subord. cl. having the Asuras as subject. The sentence then begins again in the next pada,
repeating the subj. devdh, with the main cl. flg. in 5.

X.158 Siurya

X.158.1: As indicated in the publ. intro., the ablatives in this vs. are conceptually ambig.: do they
name the places from which the god exercises his protective function or the inimical forces from
which the god is asked to protect us? Opinions differ; see Ge n. 1. Ge opts for the latter interpr.,
Re for the former. Pada c of the next vs. (2) favors the Ge solution, but I am still uncertain.

X.158.2: This vs. is a metrical mess.

The morphological identity of josa (Pp. josa) is disputed. Most (Gr, Ge, Old, Re, Lub,
Baums) take it as a 2nd sg. impv., but it would have to be derived from a full-grade thematic
stem with root accent, which does not exist. Lub tries to deal with this problem by pronouncing it
an imperative to a subjunctive stem, which seems to me a bit of a morphological monstrosity. I
prefer to take it as a 1st sg. subjunctive; this does not have to belong to a root aor. as Wh (Rts)
takes it — though it could. It might simply be the subj. to the extremely well-attested thematic
stem jusd-, with the full grade characteristic of the subj.; in the 1st sg. the expected them. vowel
+ subj. marker = -a- would be neutralized. However, a major problem is the root accent, and so
perhaps Wh’s root aor. subj. interpr. is better, esp. since it can also account for the 3rd ps. josat(i)
(see comm. ad X.105.8). Old’s objection to a st sg. interpr. is the impv. pahi in ¢, which he
thinks should be parallel. But mixing Ist and 2nd ps. in a RVic vs. is hardly unprecedented.

By my interpr. the main cl., consisting only of josa (plus the voc.) lacks an antecedent to
the rel. phrase ydsya te; the te has been, as it were, demoted to the subord. cl. Those who interpr
Josa as an impv. take it in absol. usage (“enjoy!”), with the rel. cl. dependent on the voc. (“o
Savitar, whose ...)

On hdras- see comm. ad X.16.7.

I see a pun in savdn in b. When this stem appears with a numeral (as here), it refers to
soma-pressings. See, e.g., IV.26.7 ... abharat sémam, sahdsram savini ayiitam ca sakdm ““(the
falcon) brought the soma, a thousand pressings and ten thousand all at once.” But in a Savitar
context (as here) it generally belongs to the stem cognate with that god, meaning ‘impulsion,
stimulus’.

X.158.3: I don’t understand what the mountain is doing here. Ge (n. 3ab) adduces several
passages containing both Savitar and Parvata, but they’re just that -- passages with both, but no
obvious reason why.

X.158.5: I take nrcdksasah as a pun, with two essentially opposite meanings: 1) “having the eyes
of men,” that is, merely human, not divine, sight; 2) “having ‘the eye of men’ [=sun],” which
enables sight.



X.159 Against Cowives
On the style of this hymn, see publ. intro. The hymn is dense with 1st sg. pronouns and
presents itself as an atmastuti cum victory paean.

X.159.1: In addition to the striking 1st ps. pronominal adj. mamakd-, whose low register status is
mentioned in the publ. intro., the [-suffixed form vid-vald- also gives the impression of the
demotic, against the usual r-form of the suffix (-vara-); see AiG I1.2.906-9 on these suffixes.
There are very few -vala- stems.

X.159.5: On cd see Narten, MSS 14: 43 [=KISch 5-6], with disc. of previous lit. The root
affiliation of the verb @vrksam has been much disputed, with Vvrasc, Vvrj, and Vvrh to choose
among (see Old, Ge n. 5cd). Narten makes a good case for Vvrh ‘tear, rip’ on syntactic grounds.

On the negated primary comp. dstheyas- see AiG 11.2.450, Ge’s n. 5cd, and Narten’s disc.
Its positive is sthird- ‘steadfast’

X.159.6: Note the phonological figure virdsya virdjani.
X.160 Indra

X.160.4: The vs. begins and ends with lexemes with the preverb dnu (a: dnu V(s)pas, d dnu
Vdis).

The sense of the idiom in ¢, aratnaii nih Vdha “hold/put out/off at/on/by the elbow” can
only be guessed at, though it’s clear that it’s a hostile act. See Old and Ge (n. 4c). Ge suggests
it’s a boxer’s trick; the publ. tr. substitutes the Engl. idiom ‘“‘at arm’s length” (i.e., keeps him at a
distance), though I’m not sure what role the elbow would play.

The sense of dnanudista- isn’t clear. There are no other exx. of dnu Vdis in the RV, but
the lexeme is fairly common in Samhita prose, meaning ‘point out, specify’. Gr and Ge take it as
‘unaufgefordert’ (unsolicited, unasked), presumably from ‘unpointed-out / unappointed’(?). My
‘unprecedented’ is based on the later use of anudesa in the sense of a rule referring back to
another rule. but perhaps the Gr/Ge route is preferable.

X.160.5: On the last two words, sundm huvema and their connection to the earlier ViSvamitra
oeuvre, see publ. intro.

X.161 Contra disease

X.161.1: I failed to render the utd; the tr. should read “and from the kingly disease.”
Also, in ¢ “truly” should be deleted.

X.161.2: Pada b might read more elegantly as “if he has gone down to the very face of death.”

X.161.3: I don’t know what the oblation is doing “with a thousand eyes,” esp. when the parallel
adjectives refer to time periods. But I see no reason to emend or re-semanticize it.

X.162 Contra miscarriage



X.162.1: The morphological identity of dmiva here and in 2a is disputed. Ge and Old consider it
an instr. to the fem. dmiva-, but I wonder whether such an under-marked instr. would be freely
formed at this late date. I prefer to take it as a nom. sg., but this does cause problems with the
masc. rel. ydh. Re suggests that a -van-stem dmivan- was secondarily formed after the cmpds
amiva-cdtana-/-hdn-. My solution would be similar, but simpler: because there are masc. stems
ending in -a, the gender clash was not overly worrisome to the poet; I don’t think we need to
manufacture an intermediate masc. -an-stem. Or, with Ge’s alternative adapted from Say. (n. 1c¢),
it’s possible that the fem. stem was appositional to ydh ... durndma, “als Krankheit.”

X.162.3: On this vs. as depicting successive stages of pregnancy, see Ge (n. 3ab) and the publ.
intro.

X.162.5-6: The lexeme ni Vpad here seems to have a sexual sense, like ni Vgam in X.10.12
(q.v.).

X.163 Contra disease

X.163.5: Flg. a very tentative alternative suggestion of Old’s that vanam might be derived from
Vvan ‘love’, 1 take vanamkdrana- as ‘love-maker’, a euphemistic designatiom of the penis.
Alternatively, if vanam belongs with vdna- ‘wood’, it could mean ‘wood-maker’ and refer
specifically to the erect penis; cf. American slang “woody” for an erection. The problem with
either of these interpr. is that the penis would be referred to twice, by adjacent words, contrary to
the practice of the rest of the hymn. But perhaps the fact that both words are euphemistic
substitutes and also designate different functions of the same body part would allow this
duplication. The other body parts here, hair and nails, do not form a natural class with what
precedes, so they are of no help.

X.164 Contra bad thought
For the unifying theme of this hymn, see publ. intro.

X.164.3: The three instr. in pada a, asdsa, nihsdsa, and abhisdsa are unified by their derivation
from the root Vsams ‘pronounce, proclaim’ plus a directional preverb, but they also all have
developed idiomatic meanings. Both the first and last of these lexemes are reasonably well
attested: asds- generally means ‘hope, wish’, presumably via a more literal ‘bring/attract by
proclaiming’ (like d@ Vkr, @ Vpii, @ Vyaj ‘bring/attract, ... by purification, ... by sacrifice’). dbhi
V$ams- means ‘curse’ or ‘calumny’, via ‘pronounce against’; though abhisds- is found only here,
the -zi-stem abstract abhisasti- is well represented. The middle term, however, is very limited.
The root-noun cmpd is found only here, and the only other RVic occurrence of this lexeme is
dnihSasta- in IV.34.11, whose meaning is underdetermined. The literal sense of the lexeme must
be ‘proclaim away/out’ and because of the oppositional preverbs d ‘(towards) here’ ... nih ‘away,
out’, it should be the opposite of asds-, perhaps ‘ban, banishment’ (see niskrtim ‘explusion’ in
the next hymn, X.165.1) — but this doesn’t work well in the passage. Although ‘blame’ is not a
true antonym for ‘wish, hope’, it fits better in the trio — and the result of “proclaiming out” may
be ‘blame’. On all three words, see Scar 528-30.

The position of dpa is unusual for a preverb in tmesis.



X.165 All Gods (Bird of I11 Omen)

As noted in the publ. intro., the hymn is devoted to averting the potential danger
produced by the arrival of a dove. Despite Western associations of the dove with peace and love,
it has negative associations in Vedic. The grhya siitras consider a dove coming into the house a
bad omen; see, e.g., SGS V.5.1, ASvGS 111.7.7, etc., which prescribe the recitation of this hymn.

X.165.1: Ge (also Wh AVS VI1.27.1) takes ydd as goal of ichdn; the tdsmai in ¢ should then pick
up ydd: “what(ever) the dove is seeking, to that we will chant.” But this seems unduly restrictive.
I think ichdn in absolute usage is more sinister: we don’t know what the dove is after, but it’s
surely nothing good. And tdsmai ought to refer to the dove, at least in my opinion.

X.165.2: The imperatival &i clause in ¢ gives the grounds for the further imperative in d, as often.
In other words, because we hope/expect that Agni will enjoy our oblation, we hope/expect that
he will arrange for the bird to avoid us.

X.165.3: The fem. loc. astrydm is difficult and its interpr. depends entirely on context. Because
of the parallel loc. agnidhdne it’s generally rendered as ‘fireplace, hearth, stove’ vel sim. (Gr,
Wh AVS VI.27.3, EWA s.v.), with a bit of a twist in Ge’s ‘kitchen’ (Kiiche). Re suggests the
more general ‘maison’ on the basis of grhésu in 2b. My longshot ‘corner’ presupposes a
connection with dsri- (fem.) ‘corner, edge’ (RV cdtur-asri- 2x). Its form here would represent
either a morphological regularization (substituting a well-known suffix -#ri- for the rare -ri-) or a
blend with dstra- ‘goad’ (I'd favor the former).

X.165.5: The leading around of the cow in b is reminiscent of a similar ritual act in X.155.5, as
Ge points out. Effacing all difficulties in c is like the effacing of the traces/footprints of death on
returning from the funeral, using the same verb. See X.18.2 mrtyoh paddam yopdyanto ydd aita
“Effacing the footprint of death when you have gone.” Here it must refer to the footprints the
dove has left in the house (see 3b, 4b).

X.166 Against rivals

The aggressively triumphant tone of this hymn is reminiscent of X.159, the first-person
victory paean of a wife having conquered her rival wives (sapdtni-), as here the first-person
speaker proclaims his triumph over his sapdtna- (1b, 2a, c). This masc. stem is, of course, a
backformation from the fem. sapdtni-; see EWA s.v. pdtni-, and this hymn may be modeled on
the cowife hymn just cited.

X.166.1: The Engl. tr. obscures the difference between the two words for ‘rival’: sapdtna- (b)
and sdtru- (c). Given the derivation of the former (see just above), it may refer to a more intimate
rival than the sdtru-.

X.166.4: visvakarmena in b is the only thematic form to what is usually an n-stem visvdakarman-.
This thematic stem may have been extracted from a compound like *visvakarma-dhaman-, as
suggested by Ge (n. 4b), or it may simply be that at this late stage thematization is in the air. See
comm. ad X.130.1. Note, however, that the correct n-stem instr. sg. visvdakarmand is found
nearby in X.170.4. It’s also striking in this passage that the thematized instr. is followed immed.



by another instr. to a -man- stem, dhdmna, which must be read as trisyllabic dhdm“na, which is
in apposition to visvdkarmena. Perhaps the fact that ViSvakarma(n) is conceptually animate,
whereas dhdman- is a clear neuter, played a role.

On the arguably trifunctional array in cd, see publ. intro.

X.166.5: JL points out the nice phonetic figure of mandiika ( ...) udakdn.

X.167 Indra
pdri seems to be the Lieblingswort in the first few vss.: 1a, 1d, 2a.
In the last sentence of the intro., subst. vs. 3 for vs. 4.

X.167.1: I take sutdsya as dependent on kaldsasya, not coreferent with it like Ge.

puruvira- is a standard epithet of rayi-; see comm. ad V1.32.4. In most of these
occurrences the adj. is masc., but here it is fem. Although it is generally said that rayi- can be
either masc. or fem., in fact most of the supposed fem. occurrences can be otherwise explained
(see comm. ad VI.8.5). However, the fem. occurrences cannot be reduced to zero, and this is one
of the stubborn ones. Old thinks the fem. puruviram here is metrically conditioned.

X.167.3: As Ge points out (n. 3a), rdjiiah belongs with both Soma and Varuna and is positioned
between them.

X.167.4: With Ge (n. 3d) I think bhaksam akaram (“I did consuming”) is an analytic version of
abhaksayam (1 consumed,” 3d). The reason is obvious: Indra wants to use an aorist and the
secondary root Vbhhaks does not have one.

In this vs. Indra explicitly recognizes the reciprocal bargain of the sacrifice: he gets the
soma and the praise hymn if he arrives with something to give.

X.168 Vayu

This hymn has attracted numerous tr., which is somewhat surprising for a fairly
inconsequential — if pleasingly constructed — hymn. In addition to Ge and Re (EVP XV), see
Macd. (VRS), Th (Gedichte), Don.

As noted in the publ. intro. (in addition to most of those just cited), although the Anukr.
names Vayu as the deity of the hymn, he doesn’t appear in it — only his less divinized, more
physical alloform Vata. It’s worth noting that vdta- is also found in the next two hymns: X.169.1
and, in the cmpd. varajita-, X.170.1.

X.168.1: The first pada consists merely of an acc. NP, but, as noted in the publ. intro., the
template GEN [god’s name] nii ACC [greatness/deeds, etc.] reminds us of openings like the
famous beginning of 1.32: indrasya ni virydani prd vocam, and I (like Ge, Macd, Re, Th, but not
Don) supply “I proclaim.”

Various suggestions have been offered for the real-world equivalent of the “making
(things) red” phrase; consult the tr. referenced above. In addition to those, I wonder if it
describes the dawn, a frequent referent of arund-, as Re points out. Although only vdra- appears
in this hymn, the Anukr. considers Vayu, the wind god, to be the dedicand, and Vayu of course is
the first recipient of soma at the dawn sacrifice.



X.168.2: Again, there is a wide range of views on the meaning and referents of visthdh, for
which consult the other tr. The lexeme vi Vstha generally means ‘spread out, be dispersed’; here
I think it refers to the eddies and countergusts that are part of a strong wind — in my experience,
such a wind does not seem to be a single unified movement of air, but varies in speed and
direction and therefore seems to consists of numerous parts.

X.168.3: “Companion of the waters” — presumably, as Th suggests, because wind often
accompanies rain. But as he also suggests, perhaps because a strong wind sets bodies of water in
motion, raising ripples and then waves, thus appearing to play with them.

X.168.4: The expression ‘“his sounds are heard, not his form™ is an obvious zeugma. Most tr. add
“is not seen” to accommodate the “form,” but the Skt. does not — and I think the expression is
more striking in its truncated form.

X.169 Cows )
The Anukr. ascribes this hymn to a descendent of Kaksivant (Sabara Kaksivata), but it
lacks the flair of this eponymous ancestor.

X.169.1: jivadhanya- elsewhere explicitly modifies waters (e.g., .80.4).

X.169.2: On the use of the names of the cows in ritual, see Old and V.3.3, adduced by Ge.
The mention of the Angirases of course refers to the Vala myth.

X.170 Sirya

Gonda (Ved.Lit. 212) considers this hymn to be banal, mediocre, and devoid of deeper
meaning; it hardly seems fair to single out this brief hymn for such scorn, esp. because in fact it
has some nice rhetorical flourishes and some tricky gender switches.

Forms of (vi) Vbhraj ‘blaze (forth)’ open hemistichs in all four vss.: 1a / 2a vibhrid
brhdt, 3c visvabhrdd bhrajdah, 4a vibhrdjan.

X.170.1: The gender of the subj. changes from neut. in ab (on the basis of brhdt and part.
dddhat) to masc. in cd (on the basis of vétojiito ydh), with the masc. rel. technically not in gender
agreement with its antecedent. Old gets rather exercised by this, but it seems simple enough to
supply the neut. subj. ‘light’ (jydtis- found in 2d, 3a, 4a) in the first half-vs. and allow the rel. to
agree in sense if not in gender. See Ge (n. 1a) and Re. By contrast Scar. prefers to supply
“Wesen” = Surya, but the insistent presence of jydtis- in the other vss. of the hymn favors the
former solution.

I don’t know why the sunlight should “drink the somyan honey,” but I suspect that the
phrase here refers to water, perhaps “drunk™ by evaporation. Alternatively, and in fact
simultaneously, like the other gods at the ritual, principally Indra, Strya should partake of the
soma at the soma sacrifice and offer good things to the sacrificer in return, as pada b indicates.

The final phrase of the vs., vi rajati, nicely echoes initial vibhrdj-.

X.170.2: The gender of the subj. remains neut. throughout this vs., though the beginning of the
2nd hemistich flirts with a switch to masc., like 1c: amitrahd vrtrahd appear to be masc., and
usually are. However, with AiG I11.239 I take -hd as serving for the neut. as well (though see



comm. ad VI.48.21). If this is considered morphological apostasy, the cmpds can be taken as
secondary predications: “As a smasher of foes, as a smasher of obstacles, the best smasher of
Dasyus ...” (likewise the two -hd cmpds at the end of d). Neut. dasyuhdntamam puts a stop to
this flirtation.

The phonetic figure of 1a vibhrdd brhdt is amplified in 2a with a third term, siibhrtam.

X.170.3: The pattern of vs. 1, with neut. in ab and masc. in cd, returns here. This time the gender
flirtation in c is in the opposite direction: since -bhrdt in 1a and 2a was neut. and it opens pada c
here, we expect the neut. to continue, but masc. bhrdjdh ... siiryah immediately follows.

Contra Ge (and the publ. tr.), Re takes the neuters of d as appositive nominatives, and
paprathe as intrans./refl. But it can surely just be self-involved.

X.170.4: Gender trouble continues. The vs. begins with a clear masc. part. vibhrdjan, which is
followed by neut. svar, which I take as an appositive to the (unidentified) 2nd sg. subj. The first
half-vs. is found also as VIII.98.3, where the 2nd sg. subj. is Indra and svah is an unmarked
simile.

Ge takes rocandm divdh as another appositive in the nominative, not as acc. goal as I do
(with Re).

Indra is called visvdkarma visvddevdh in VII1.98.2¢c, the pada immediately preceding the
repeated hemistich just noted.

X.171 Indra

X.171.2: Don tr. makhdsya dodhatah as “of the rebellious Sacrifice,” presumably on the basis of
PB VIIL.5.6 (also elsewhere in the Br), where the story of Makha and the gods is briefly told and
Makha is identified with the sacrifice. Nothing in this vs. encourages that identification. Note
that -makha- is found in a cmpd in the next hymn (X.172.2).

On dva Vbhr see comm. ad VIII.93.23. As I say there, the lexeme can take an acc. of a
body part, depicting bringing down an enemy by a downstroke that removes the body part — here
severing the head clean from its body.

X.172 Dawn
On the structure of this hymn and its relation to early morning — though less so to Dawn
proper — see publ. intro.

X.172.1: The s-stem vdnas- is found independently only here (though in cmpds like gir-vanas-
‘having a longing for songs’. It is completely unclear what it is meant to convey here, a lack of
clarity made worse by the fact that the identity of the subject is unknown (Dawn? Siirya?).

The end of b ydd iidhabhih must be construed apart from the rest of the pada, since the
verb sacanta is unaccented (so also Old). Something needs to be supplied, since “... the cows,
when with udders” or “... cows, that is, with udders” doesn’t make sense as an independent unit.
The instr. pl. @dhabhih occurs 3x in the RV; once (VIII.9.19) it is construed with duhré “they
give milk with their udders.” I therefore supply a preterital version of that verb here: the cows
have been milked and are now going to pasture. Old rather “strotzen” and Ge “kommen.”



X.172.3: The cmpd. jaraydn-makha- tr. by Ge “ der die Freigebigen weckt,” sim. Old (Gr takes it
as a PN, an interpr. firmly rejected by Mayr PN). The problem is that makhd- doesn’t usually
mean ‘bounteous’, and in fact is used of a hostilely treated being in the immediately preceding
hymn (X.171.2). On its dominant meaning ‘battling’ and its acquisition of the secondary
‘bounteous’ sense (via maghd-), see comm. ad 1.18.9. Here I take the cmpd as a pun: Dawn is
well known as one who both awakens and ages mortals, expressed by the homophonous jardyati
‘awakens/ages’ (see my -dya-Formations 126-27, 154). Though Dawn herself can’t be the sub;j.
here (because of masc. mdmhisthah), the subj. is clearly a dawn-related being, who could
perform the same dual actions. I suggest both parts of the cmpd are homonyms: jaraydn-
‘awakening/aging’ and makhd- ‘bounteous/battler’. The splv. mdmhistha- ‘most bounteous’
helps attract the ‘bounteous’ sense of makhd- despite its primary meaning. (I would now modify
my statement in -dya-formations [127 n. 4] that the cmpd (only) has the ‘awaken’ sense.)

X.172.4: The verb vartayati is construed with two preverbs in two different senses, at least in my
interpr. (and basically Ge’s, though he toys with supplying a different verb in pada a [n. 4ab]):
dpa Vvrt ‘roll away’ / sdm Vvrt ‘roll up together’.

vartanim returns from 1b.

X.173 Royal consecration

This hymn has been much treated: e.g., Don, Schlerath (Konigtum 117-18), Ober (Relig.
RV 1.352). It is found in the AV (S VI.87-88, P XIX.6) and elsewhere. On dhruvd- ‘firm’ as its
signature word, see publ. intro.

X.173.2: Note the insistent repetition of ihd (a, c, d).
X.173.6: Pada a repeats 3b and reinforces the ritual aspects of the royal installation.

X.174 Praise of king

A companion piece to the preceding hymn — found in AVS .29, AVP L.11. On the
signature lexeme abhi Vvrt ‘roll over’, see publ. intro. Vss. 1-3 contain 10 pada-initial
occurrences of abhi; vs. 4 lacks this word, but the first word of b, dbhavad, mimics it (and vs. 4
is a borrowed vs. anyway). The final vs., 5, has abhi opening b.

X.174.1: Both AV versions substitute an amulet (mani-) for the oblation (havis-) here — a nice
illustration of the different effective means valued by the two textual traditions.

X.174.2: Both ab and cd are structured as “X and which Y constructions, though with the “and”
missing. In other words, in the second clause of each hemistich the acc. in the main clause has
been gapped — although the pub. tr. has inserted it (“those” and “the one” respectively). A more
literal tr. would be “over who are hostile ...”” / “over who is envious ...”

X.174.3: This vs. is rather cunningly constructed: each of the first three padas parcels out a bit of
the syntax of the whole: pada a has the preverb abhi, b the preverb plus the verb (abhi ...
avivrtat), and c adds the obj., visva bhiitdni. Taking this last phrase as the obj. (with Ge and
Zehnder et al. [AVP I online]) is preferable to taking it as subj. (so Wh, AVS).



X.174.4: This vs. is identical to X.159.4, a cowife hymn, with masc. asapatndh instead of
asapatnd, spoken by the triumphant wife in 159.4. This is the only verse in our hymn lacking
abhi (see above), and it surely has been borrowed into this hymn from X.159 — a conclusion
supported by the fact that this hymn has too many vss. (5) for its place in the collection and that
this vs. is not found in the corresponding AV versions.

X.175 Pressing stones

X.175.2: The “ruddy ones” (usrdh) are probably the soma plants; cf. “the red tree” (vrksdsya ...
arundsya) that the pressing stones eat in X.94.3. See also Ge n. 2c.

X.175.4: This vs. is a near repetition of vs. 1, esp. in the 1st hemistich, providing a ring. Given
this, their identical parts should be identical in tr., and so I would substitute “according to his
ordinance” in 4b.

X.176 Agni

Despite my characterization of this as “a simple hymn” in the publ. intro., it reads more
like a real RVic hymn, with unclear referents, metaphorical language, and bold imagery, than the
straightforward, repetitive Athavan hymns among which it’s found.

X.176.1: The identity of the “sons of the Rbhus” is not entirely clear. Ge, Re, and the publ. tr.
take them as the offering fires or their flames; see esp. Ge’s n. 1a, where he argues that the
Rbhus are priests, here associated with the kindling of the ritual fire (though this is not their
usual ambit). Old is dubious, in part because of the verb navanta ‘bellow’ — but this isn’t much
of an argument, since flames are always making roaring noises in the RV.

With most, | take vrjdna as a nom. pl. appositive to the sons of the Rbhus, but what
aspect of this multifaceted word (on which see comm. ad X.28.2) is being referred to here is
unclear. In its physical manifestation as ‘enclosure, circle’, it could refer to the fireplaces
themselves or to the circle of flames; in its metaphorical meaning, to the community of fires or
flames. Interpr. vary — see Old, Ge, and Re.

ksama with long final vowel is found twice elsewhere in the RV: IV.2.16 and X.45.4.
Although in all three cases the Pp. reads short-vowel ksdma, I think all three are elliptical duals,
for dydvaksdama ‘heaven and earth’ (see comm. ad locc. for the first two), though here (as in the
other passages) the standard tr. take it as sg. In our passage the flames feed (dsnan) on heaven
and earth: since flames reach towards heaven while being grounded on earth, a dual source of
food makes sense.

It is in this context that I interpr. visvddhayasah. The interpr. of -dhayas- cmpds is tricky;
see comm. ad 111.44.3, X.67.7. They can mean ‘having nourishment for X’, with the first member
the beneficiary/consumer of the nourishment, but can also have an adj. first member, e.g., hdri-
dhayas- ‘having golden nourishment’. Ge and Re both interpr. it in the former sense: ‘all-
nourishing’, i.e., ‘having nourishment for all’. But this seems to contradict the verb phrase “they
feed on H+E.” Although I render almost all of the 11 occurrences of this cmpd as “all-
nourishing,” all of them could also be interpr. as having an adjectival first member “having all
nourishment(s)” — it is difficult to identify a diagnostic context that would distinguish between
the two. Such bahuvrihis can be further interpr. not only as ‘providing XY’ but as



‘deriving/acquiring XY, and here the latter sense seems in play — as they feed on H+E they
derive universal nourishment.

X.176.3: In 1.35.4, adduced by Ge, abhivrta- is used of an extravagantly decorated chariot

X.176.4: As indicated in the publ. tr., the sense of the first hemistich is obscure, though the
syntax is not complex. The verb urusyd- lit. ‘make wide (space)’, fig. ‘deliver/release’ takes an
abl. Here the VP can be construed either as “delivers (himself) from his immortal birth, as it
were” (so the publ. tr.) or “... from his birth as if from the immortal.” It is also possible that the
abl. janmanah can have a temporal sense as well. I think there may be a play on the ablatives in
b: Agni delivers himself from his immortal birth (as a god) after his birth (on the ritual ground),
reading janmanah twice. And this may further suggest that Agni inhabits the domain between
birth and death/immortality, that is, the human realm, where people live — not the divine realm of
non-death. This idea may be reinforced by “he was made for living” in d.

X.177 Patamga

On this hymn, see now also Kohler (Kavi, 123-25). I will not speculate on the mystical
import of the hymn — there’s quite enough of that by others. The grammar is fairly
straightforward.

X.177.1-2: On patamgd- in these two vss., also extracted by the Anukr. to name the poet of the
hymn, see comm. ad [.116.4. Although I consider it originally to have meant ‘going on the
wing’, in this late hymn the semantic transition to ‘bird” has surely been effected.

X.177.1: I would now substitute “uncanny” for “magic.” The phrase dsurasya maydya is found
twice in the Mitra-Varuna hymn V.63 (vss. 3, 7); see also 1X.73.9 vdrunasya maydya. The use of
mayd- may almost approach the later sense of the word, “illusion” or “power of illusion.” That
is, the lord’s mayd- may conjure up the vision of a bird that is only visible mentally and then
only to adepts.

X.177.2: In ¢ svaryam poses two problems. Since it’s modifying td@m ... manisédm, it should be
fem. and therefore belong to a vrki-stem svari- (so, sort of, Gr, who sneaks it into the lemma for
svarya-). Also, the various tr. take it as ‘sunlike’, ‘sonnenhaft’ — understandably, given the visual
context -- but svarya- always refers to noise, and so I tr. it.

X.177.3: Various referents have been suggested for the fem. plurals in c (e.g., Ge ‘waters’).
Given the return of “see” from vs. 1: 1b pasyanti, 3a dpasyam, I’m in favor of bringing back the
light rays (madrici-) of 1d.

Note also a potential reverse phonetic figure: patam-gd- (1a) and go-pd- (3a), esp. since
the most obvious referent for gopdm is the bird, who is the object of “see” in 1ab as well.

X.178 Tarksya
On the subj. of this hymn, see publ. intro.

X.178.1: For the collocation of Visah and Vtr in connection with a horse, see 111.49.3 sahdva
prisu tardnir ndrva “victorious in battles like an overtaking steed.”



Since Tarksya is obviously a horse, dristanemi- modifying him obviously doesn’t ascribe
a wheel felly to the body of the horse itself, but rather to the associated chariot. Still Scar’s tr.
(15) “der macht, dass der Radkranz unversehrt bleibt” seems a little overfussy.

X.178.1-2: As Old already noted, padas 1d and 2b play off each other:1d svastaye ... ihd huvema
/ 2b svastaye ... ivd ruhema, with ihd and ivd differing from each other only in the interior
consonant and the two 1st pl. optatives having near-mirror-image root syllables.

X.178.2: The referent of the dual in cd is unclear to me. Ge takes it as Heaven and Earth, but this
requires ignoring, or rather aggressively reinterpreting, the simile particle nd, which seems to me
unequivocally to mark (unnamed) H+E , identified by their standard descriptions, as the
comparandum. Old decides H+E are a second comparandum serving as obj. to @ ruhema “‘we
board T. like a boat, like you two, H+E,” but this doesn’t help. First, that second simile doesn’t
make sense: how are H+E like a racehorse to mount? And the discord between 2nd ps. vam and
the duals in the simile is disturbing. I don’t have a solution to the identity problem, but I suspect
that it’s some dual entity connected with horse tackle or chariot parts.

X.178.3: A satisfyingly constructed simile with three parts (nom., instr., acc.), with all three
expressed in both simile and frame.
Acdg. to Ge (n. 3d), a “youthful arrow” is one that still has its feathers and so on.

X.179 Indra
On the ritual context of this hymn, see publ. intro.

X.179.1: The context strongly favors Ge’s rendering of mamattdna as ““so wartet noch,” fld. by
publ. tr. “wait!” This should belong with Vman? ‘wait’, on which see comm. ad X.27.20. The
problem is that the other forms belonging to this root have clear man forms, but this appears to
belong to Vmad (so assigned by Gr). There is a complex way to get this form by analogy,
however. The impv. in X.27.20 mamandhi ‘wait!’ is properly analyzed as maman-dhi, but could
instead be *mamand-dhi, as if to a root Vmand ‘wait’ (distinct from the secondary root Vmand
‘be exhilarated’ derived from Vmad ‘id.”), with simplification of the geminate in a cluster. From
such a putative underlying form, a zero-grade stem mamad- could be derived; with the 2nd pl.
ending -tdna the result will be our mamat-tdna. This is perhaps over-clever, but the contextual
meaning ‘wait’ is so clear that fiddling around with a “become/make exhilarated’ meaning here
would be senseless.

X.179.2: On kulapd see Ge (n. 2d) and, somewhat less illuminating, Scar (302). As Ge points
out, the other early attestation of this stem (AVS 1.14.3) specifically identifies the referent as
feminine.

On vrajdpati- as ‘Einpferchungsmeister’ see KH (Aufs. 572 n. 22).

X.180 Indra
X.180.3: In the voc. phrase vrsabha carsanindm the gen. has its ordinary accent. See Old.

X.181 All Gods



On the ritual context of this hymn see publ. intro.

X.181.3: I would now slightly alter the tr. to “did they carry ...,” since impfs. should not have
immed. past sense (per IH).

X.182 Brhaspati

X.183 Birth of a son
For the structure of this hymn, see publ. intro.

X.183.1-2: In pada a of both vss., I take mdnasa both with the preceding dpasyam and the
following participle (cékitanam | didhyanam).

X.183.2: On tanii see AiG II1.188. It belongs to the category of endingless locatives discussed by
TY (WECIEC Proceedings 2022).

X.184 Birth charm
X.185 Aditi

X.185.2: Old follows Benfey in emending varanésu to vdaranesu < va dranesu “or on alien
ways”: clever, but as Ge (n. 2b) points out, not nec.

X.185.2-3: Ge (n. 2a) convincingly takes tésam (2a) as the antecedent of ydsmai (3a), with
change of number — rather than referring to the gods in vs. 1. This fits the Weltbild much better.

X.186 Vayu
X187 Agni
X.188 Agni
X.188.2: On vipravira- see comm. ad 1X.44.5.

X.189 Sarparajiii or Sturya

On the dedicand of the hymn, see publ. intro. I will not contribute to the abundant
speculation on the identities and activities of the actors in the hymn, for which see Old., Ge, and
Re (EVP XV) inter alia.

X.189.1: This vs. contains a rare ex. of splitting an NP across a hemistich boundary: matdram ...
/ pitdram ca. Of course in Gayatr1 the boundary between padas b and c is less rigid than in
meters with hemistichs of equal numbers of padas.

In c it is possible (with Re and as an alt. of Ge’s [n. 1c]) to take svah as an appositive to
the subj.; “going forth as the sun.”



X.189.2: This vs. seems to have induced a certain amount of grammatical confusion in our
usually reliable tr. + comm.

Ge, Old (with a great deal of verbiage), and Re (in comm. but not in tr.) take rocand as
fem. nom. sg. -- but rocand- is not an adj., but a neut. noun. The other supposed fem. nom. sg. of
this stem in II1.61.5 (adduced by Ge and Old) should not be so interpr.; see comm. ad loc.

Re also tr. rocand as “les deux domaines-lumineux,” though the dual of this neut. -a-stem
would be rocané — and despite the fact that in his comm. he assumes “une haplologie *rocand
(nt. pL) + rocand (fem. sg.)” (my bolding). Re’s invented dual must result from the fact that
antdr Vcar ‘wander between’ can take a dual, as in 1.173.3 antdr diité nd rédasi carad vik
“Speech wanders between the two worlds like a messenger.” But the pl. is also possible; cf.
1.95.10 antdr ndvasu carati prasiisu “he roams within the new, fruitful (plants).” The form
rocand then is a neut. pl., and only a neut. pl.

As Re points out, this vs. contains the first trace of the opposition of breaths: prd Van
(prand-) and dpa Van (apand-), already very prominent in the AV.

X.189.3: On patamgd- see comm. ad 1.116.4; as in X.177.1-2 (qg.v.), the stem seems to have
developed into a synonyms for ‘bird’.

X.190 Cosmogonic

X.190.3: There are three matched pairs serving as obj. of akalpayat; as JSK (DGRV I1.85-86)
points out, they show three different patterns of conjunction: dual dvandva: siaryacandramdsau
(though with only one accent); double ca: divam ca prthivim ca; and the rather loose dtha + u:
antdriksam dtho svah. As he also points out, these correspond to different degrees of semantic
cohesion between the two members of the pair.

X.191 Unity

On the purpose of the hymn and its placement in the Samhita, see publ. intro. The
preverb sdm ‘together’ and the adj. samand- ‘common’ dominate the hymn: there are 6
occurrences of sdm in the 1st two vss. (incl. the doubled sdm-sam that opens the hymn) and 8
occurrences of samand- in the last two vss., as well as one of sdmiti- ‘assembly’ and two of sahd
/ siisaha ‘together (with)’.

X.191.2: The use of piirve ‘earlier, of long ago’ with the pres. updsate is a bit jarring, but I think
the point is that the gods’ agreement made earlier had long-lasting effects into the present, just as
ours presumably will.



