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PREFACE

In the years 1926-1929, there were published by me in the
Indian Antiquary and the Journal of the Bombay Branch of the Royal
Asiatic Sociely some articles under the general title of ‘ Vedic
Studies.” As it has been thought that it would be more convenient
to students if these articles were collected together and printed in
the form of a book, I have done so here with the kind permission
of the editors or those.: journals. Four articles however are new,
and slight alterations have heen made here and there in some of
the others.

Owing to unexpected delays, the printing had to be done ata
time when I was unable to read the proofs with the care which
such work demands. In consequence, there is a fairly large number
of typographical errors in the book; and their number would
undoubtedly have been larger had it not been for the kindness of
Mr. S. Sitaramayya and some other friends who obligingly took on
themselves the task of reading some of the proofs. Such of the
errors as I have noticed are corrected in the frrata given on the
next page: some of them are due to the diacritical marks breaking
off in the course of printing, and may not be found in all copies.

As is indicated by the title itself, I am in this book following
the path trodden by the eminent (German scholars Pischel and
Geldner in their Fedische Studien which consists of articles devoted
to the interpretation of obscure or misunderstood Vedic words.
Like them (see op. cit, I, xxx), I have endeavoured to avoid
reading un-Indian meanings into the Rgveda, and, as far as possible,
to elucidate the meaning of Rgvedic passages by means of other
RV passages. I venture to believe that I have adhered to this
principle more closely than the above-named scholars; and this,
as also the difference of personal outlook, will perhaps explain
why my interpretations of some words (e.g. ddn, padbhih, admasdd,
nirekd) differ from those given by them.

The abbreviations used to denote Vedic texts are the same as,
or very similar to, those used by Bloomfield in his FVedic
Concordance and explained on pp. xvi—xxii of the Introduction of
that book.

Mysore, A. Venkatasubbiah
March 1932



Errata

Read in 2, 28: wvacydmana; 3, 34: Grassmann;
9,26: wiatir; 15,26: with; 16, 3: fanvdh; 16, 11:
dhemininy 30, 18 Socisa; 32, 1: adarsi; 63, 30: Naila-
yani; 88, 1: §swi; 103, 31; ecvancna havis@ yaksi
devan; 124, 2: devih; 131, 27: referred; 139, 25:
droya ; 145, 12: asdvé ; 149, 12 : sanisydvah; 174, 32:
(after Svet. Up. 3, 18): wmavadvarc pure dehi hamso
lelayate baluh; Brh. Up. 2, 5,18 ; 196, 28 : Apastamba ;
211,4: 8, 15, 8 (instead of 1, 15, 1); 236, 11: swmdd-
disti ; 249, 13 piba; 272,23: 3,12, 1 (instead of
3, 11, 1).
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VEDIC STUDIES
§ 1
nitya

This is a very familiar word that occurs about
thirty-eight times in the RV and very frequently in the
other Vedic textsrfai'{d in later literat
mentators, Tidian.as. well as Eu
interpreting this woed as (1) sviya, sakaja, own, and (2)
dhruva, lasting, constant, perpetual, uninterrupted, im-
perishable, eternal, etc. In assuming the second of the
above two meanings for this word in the RV, the com-
mentators have been no doubt guided by the circumstance
that the word nifya has that meaning in later texts. But
as a matter of fact, this latter meaning is not appropriate
and does not yield good sense in a number of passages—
for instance, in 1, 66, 1 : ayir nd prapo nifyo nd sinih
and 1, 185, 2: wityars nd suntiic pitror updsthe dyavi
rdksatans prifivi xo dbhvat where uityah sinih is ex-
plained by Sayana as dhruveh atmajah, and by Ludwig
as ‘ein iberlebender Sohn’ (1, 66, 1) and ‘lebender
Sohn'; in 1, 1606, 2 : nityar: nd sintiis mddlu bibhrata
wpa krilanti krila viddlhesu ghisvayah where nityan
santim is translated by Ludwig as‘ einen nicht abster-
benden Sohn'; in AV. 7, 109 : Adh p#suiis dheniiriv
vdrunena datlam dtharvape sudigham nityavatsim,
Sankh. GS. 3, 2, 5: cnan $isub krandaly a kumira endm
dhenuh krandatu nitya-vaésa and ibid. 3, 2, 8: asyan-
dantiiz dhenavo nitya-vatsah where the expression uitya-
valsa dhenub is explained as ‘ cow with constant calf ' by
Whitney (AV. Translation) and ‘unceasingly fertile
cow' (SBE. 29, 93) and ‘immer fruchtbare Kuh’ and
¢ bestindig fruchtbare Kuh' by Oldenberg (/nd. Stud.
15, 71); and in 10, 39, 14: ny damrksama ydsanant nd
mdrye nilyam nd sunini: tanayan: ddidhanah where nitya
is found as the tertium comparationis in a simile.




2 VEDIC STUDIES

The other meaning ‘ own' is still less appropriate
here ; and it therefore becomes clear that in these and
other similar passages the word nifya has a meaning
different from the two mentioned above.

What this meaning is, can be found out with the
help of 1,66, 1; 1, 166, 2 and 10, 39, 14, all which
verses contain similes with »i/ya as tertium comparationis.
In the first of these verses it is said that Agni is #ifya as
a son (s#mni); in the second, that honey (mddiu) is nitya
as a son (s#ui); and in the third, that a hymn of praise
(stdma) is nitya as a son (s#ni). A comparison therefore
of the adjectives which these words—sauii, mddiu,
stéma and agnrni—receive in the RV, will show what
characteristics are common to the things denoted by
them and will thus determine the sense of »itya.

Of these words,si#nii receives the following adjectives,
—trayayayya, p v i y 4, miryya, vijavan, sici, suséva, hidya
and witya; and mddhu, the following—ddhigartya,
dsnapinaddha, kamya, gorjika, ghrtd, caru, tridhatu, divyd,
daivya, pakvd, pdrisikta, piuskare wnisikta, prdatibhrta,
priyd, madird, varand, saraghd, suksdya, sutd, somyd,
sparhd and witya; while stéma has the following
adjectives— d#sitots, agriyd, dntama, dnlarva, dpireya.
dmanda, amila, wruvydc, étasa, éva, kamya, krituman,
giydmana, gir (?), d¥sika, dyutidyaman, dyumnin, dhanasa,
ndmasvan, ndvajala, ndvya, nitana, purutima, pitd,
paroyd, préstha, midhumattama, madlyamd, mdnasi
vasydmana, mandin, mahdé, ratnadhatama, rudriya, (?),
vdnivan, vajdyan, vakistha, vidisa drdiya, S$drtama,
Sasydmana, sukrd, sict, sisd, Sisya, satvajit, sadhi, sidhrd,
suvrkti (), havisman, hrda tastd, hrdispsk, and also uitya.

1t will be seen that the only adjective (besides #ifya)
common to the three words s#nii, mddiu and stéma is
priyd (in the case of stdma, we find instead of priyd its
superlative form prést/a) and the only characteristic that
is common to the things denoted by these words is
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priyatva. priyd is used as an epithet of agni also in 1,
143,1; 5,23,3; and 6, 1, 6, while Agni, further, is
called priyanar: présthak once and purupriyih many
times. Thus the only adjective (beside #ifya whose
meaning we are engaged in finding out) and the only
characteristic that are common to the above-mentioned
four words and the things denoted by them, are pr/ya and
privatva’ ; which makes it probable that »i/ya means
priyd in the above passages. The probability, in this
instance, is converted into certainty by the parallelism of
priyd and witya in 1, 91, 6¢c:  priydstotro vinaspdtih and
and 9, 12, 7a: nityastotro vinaspitih.
nitya thus means priya, dear, pleasing, beloved,
favourite. It has this meaning in the following passages :
1, 73, 4: tdrm toa ndrvo ddma a nityam iddhim
done sdecanta ksitisu diruvasu |
adhi dyumndmn ni dadhur bhiiry asmin
bhdva visvayur dharino rayinam ||
“ Men have worshipped in their stable dwellings, O
Agni, thee that art dear and flaming; they have placed
much splendour in him. Do thou become the bearer of
riches, the vivifier of all.” Compare the many passages
where Agni is called priyd, namely, 1, 26, 7; 1, 73, 4;
1,91,3;1,128,78; 1,143, 1: 2,4,3: 5,1,9: 5, 23,
3:;6,1,6:6,2,7; 6,16,42: 6,48,1: 7,16, 1: 8, 84,
1; and also 6, 15, 6 (privdre-priyam); 1, 186, 3 and 8,
84, 1 (préstham) and 8, 103, 10 (priyanam préstham);
compare also the passages where he receives the epithet
purupriyé (see Grassmann, s.2.) and mandrd (see ibid.,
S.V.).
7,1, 2: dm agnim dste visavo ny ypvan
supraticiksam dvase kilas cit |
daksiyyo yé ddma asa nityah |l

' This seems to have been felt by Grassman also who in 1,
66, 1, has translated »ilyo nd sanith as‘ wie eigener Sohn, lieb.’
Sayana too, similarly explains nifyam nd sandm in 1, 166, 2, as
nilyam awrasam priyam pulram iva,
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“ The bright ones, for their protection from every-
thing, set him down in the dwelling, Agni, beautiful to
look at, who sat down in the house, dear and capable.”
The verse occurs in the first hymn of the seventh
Mandala whose authorship is ascribed to the Vasisthas:
and as the word wvdsist/a is the svperlative of the word
odsu, Sayana is perhaps right in saying that the word
vdsavah here refers to the Vasisthas.

3,25, 5 dgne apim sam idhyase duroné
nityah siino sakhaso jatavedal |
sadhdsthani makhdyamana iti |l

“ Thou, the glorifier of dwelling-houses with thy
protection, the beloved, art kindled in the abode cf the
waters, O Agni Jatavedas, son of strength.”

5,1, 7:  prd i tydm vipram adhoarésu sadiiim
aguin hétavam ilate ndmobhih |
a yds talana védasi rténa
nityanm myjanti vajinam ghrténa |l
“They worship him with adorations, Agni, the wise,
the hotr, the ornament of the sacrifices, who extended
the two worlds according to divine ordinance. They
adorn (him), the beloved (like a) race-horse, with ghee.”

10, 12, 22 devd devan paribhiir rténa

vdha no havydm prathamds cikitoan |

dhiimiketul sanidha bhariiko

mandré héta nityo vaca ydjiyan ||

“The god (sc. Agni) encompasses the gods; bear

thou, (O Agni), our offering (to the gods) according to
divine ordinance, thou that art knowing, the first, smoke-
bannered and with brightness as thy ornament (when
kindled) with fuel, the pleasing beloved hotr that
worshippest (the gods) better (than human hotrs) with thy
voice.” Compare 6, 1, 6: saparyéuyah sd priyé viksv
agniv hola mandré ui sasada ydjivan | tém tva vaydm
ddma a didivamsam tipa jinbadho ndmasi sadema and
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1, 26, 7: priyé no astu vispdtir héta mandrd vdrenyah
where the expression priyd mandré #éta@ corresponds to
nityo mandré /éta in this verse. Compare also 1, 44, 3:
adya ditdnr venimahe vdsum agnin purupriyim | dhimd-
ketum bharjikam vyustisu yajnanam adhvarasriyam ||

1, 60, 1: rayir ud citri siro nd sardyg
ayir nd prand nityo nd sinih ||

‘“(Agni), brilliant like wealth, (effulgent) like the
sun in appearance, vivifier like the prana (the life-breath),
dear like a son.” Compare 1, 69, S: pulré nd jato
rapvé duropé ‘‘ pleasing in the house like a son that
is born.”

3, 15, 2: {zdrr no asya usd-o vynstan
todm sira tdite bodhi gopah |
Jdnmeva nityan: [dnayan jusasva
stémaric me agne tanva sujata ||

“ Become our protector when this dawn dawns and
the sun rises; cherish, O Agni well-born of thy own
self, this (dear) praise of mine as a father (cherishes)
his dear son.” I follow Sayana in understanding jdzman
as father in spite of its being accented on the root-syllable ;
compare 7, 54, 2: pitéva putran priti no jusasva and
10, 22, 3: pita putrim iva priyim. Compare also
5,42,2 and 10, 119, 4 putrim iva priyim. To nityari
stomam here corresponds priydm brd/ima in 1,75, 2;
5,42,2; 5,85, 1; priydrh mdnma in 6, 68,9; 10, 54, 6;
10, 96, 11; 2, 41, 18; priya manis@ in 6, 67, 2; présthi
matih in 7, 88, 1; préstha sustutih in 4, 43, 1; préstham
ndmah in 7, 36, S5; and présthah stéomah in 7, 34, 14;
mandra gihin 7, 18, 3 and mandra /iyd Gh in 8, 43, 31.

10, 39, 14 : ctdm vam stémam asvinav akarma-
laksama bhigavo nd ritham |
ny Qmyksama yosanam nd mdrye
wityam nd siniinr tdnayam dddl.anah ||

“We have made this praise for you, O Asvins;
we have cut them (into shape) as Bhrgus a chariot.
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Holding it (carefully) as (parents do) a dear son, we
have polished and embellished it as (one adorns) a
woman for a young man.”

1, 185, 2: bhurith dvé dcaranti cérantam

padvintam gdrbham apiédi dadiate |

wityam nd siniim pilvor updsthe

dyava rdksatam prthivi no dblvat |

“The two, unmoving and footless, bear much

offspring that has feet and moves.. Like a dear son in
the lap of his parents—protect us, O Heaven and Earth,
from the evil being.” There is an anacoluthon in the
second half-verse; the meaning is, ‘O Heaven and
Earth, protect us from the evil being and give us shelter
as parents shelter a dear son in their lap and ward off
from him all harm.! Compare 6, 75, 4: matéva putyim
bibhytam updsthe | dpa sdtrin vidhyatan samvidané.

7,1, 21: fvdm agne suhdvo ranvdsardyk
sudili siino sahaso didihi |
ma toé sdca tdnaye nitva @ dhan
ma viré asmdn ndryo vi dasit ||
“Thou, O Agni, art easy to invoke and of pleasing
appearance; shine with bright gleams, O son of strength.
I.et not evil befall our dear son (when he is) with thee;
may we not want a valorous son.”

1, 166, 2 wityars nd suniir madiu bibhrata tipa
krilanti krila vid dthesu ghisvayah |
ndksanti rudra dvasa namasvinam
nd mardhant: svdtavaso haviskétam ||

“Carrying honey that is dear as a son, the swift
terrible (Maruts) bound forward in battles. The sons of
Rudra come with protection to the adorer; they, strong
of themselves, do not injure him that offers oblations
(to them).” The ‘honey’ (mddku) that the Maruts are
here represented as carrying is without doubt the same
with which they besprinkle the earth; compare 5, 54, 8:
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pinvanty ttsans yid inaso dsvaran vy undanti prthioin:
mddhvo dndhasa. madhu receives the epithet priyd in
eight passages; see Grassmann, S. V. priydm (n.); cp.
also damyam mddhu in 9, 72, 2. With the first pada,
nityam nd santine midiu bibkrata upa, compare nityasm nd
sintih tanayan dddhanah in 10, 39, 14 explained above,

7, 1,12 : ydm asvi nityam upayati yajidn
prajavantam svapatyds ksdyans nal |
svdjanmond $ésasa vavrdhandm ||

This verse is obscure ; I understand it as a continu-
ation of the preceding verse', * May we not sit down in
the empty dwelling of men ; may we not sit round thee
without son, without offspring: (may we sit) in houses
full of children, O thou that makest houses to prosper’
and translate: ‘*‘(May we sit down in) our dear dwelling
with good offspring, with children, which is prospering
with issue born of us, which is the seat of sacrifices, and
to which (Agni), who has horses, goes.” 1 follow
Sayana in taking ya/fidm as an adjective of Asdyam and
meaning ya;fasraya. There seems to be no doubt that
yajfid is an adjective here of #sdya, and that being so,
it can be best interpreted here as yajfiasraya or yajaniya.
The words yayiid and /Zsdya occur together again in
1, 132, 3, which, too, is obscurc. As regards asvi,
Oldenberg’s observations (KV. Noten, 11, p. 4) that it
refers to a human and not to a god do not seem to me to
be convincing ; and I still think that it refers to a god,
to wit, Agni. Compare 3, 6, 1 (explained below) which
describes Agni as ‘the home to which the swift horses
go,’ that is, as the treasure-house of horses; compare
also §, 6, 2.

8, 31, 5: yi ddmpati simanasa sunuld a ca dhavalal |
dévaso nityayasira |

1 L 2’ 2 - £
ma Sine agne ni sadama nynam

mdsésaso "virata pdri tva |
prajavatisu diryasu durya .,
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*“ The husband and wife, O gods, who thinking al
press and wash (Soma and mix) with pleasing admixtu
The admixture referred to is that of milk, sour r
(dadhi) or barley; compare 9, 101, 8: sdm u priya ani,
gavo nddaya glh¥svayak where the admixture of m
. gavah, receives the epithet priyd.

4, 4, 7: séd agne astu subhdgah sudanur
yds tva nityvena havisa yd ukthail |
piprisats svi ayusi durquné
visvéd asmai suding sasad istih ||

“May he, O Agni, be fortunate and rich v
wishes to sacrifice to thee with pleasing oblations :
hymns in his house through his life. Let all (days)
fortunate days for him—such is the prayer.” 1
meaning of sudanu is not clear: Oldenberg translate:
(SBE., 46, p. 331) as ‘ biessed with good rain,” Grassm:
(Ueber.) as ‘reich an Gut' and Geldner (Glossar
‘reich-beschenkt.” There is no doubt that the two L
mentioned meanings express very nearly what the p
must have had in his mind; and I have therefore,
default of a more accurate knowledge of the meaning
the word, here rendered ii as ‘rich.’ With regard
wilyena havisa, compare priydm kavilk in 10, 86, 12.
priydtaman: havik in 9, 34, 5 and jistam havik in 3, 39

1, 66, 5: durdkasocih kvditur nd nityo
jayéva yonav dram visvasmat ||

“(Agni), of unaccustomed brilliance, dear like
ideal, like a wife in the house, ready for everything.”

8, 75, 6: tdsmar nindm abkidyave vaca viriapa nitya
vésne codasva sustutim ||

* Send forth now, O Viriipa, a well-made (hymn
praise with thy dear pleasing voice towards the str
(Agni), the heavenly (?).” Regarding wilya vak h
compare mandra vak in 8, 100, 11,
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9, 12, 7: nilyastotro vdnaspdtir
dhinam antih sabardiighal |
hinod@né manusa yuga ||
“(Soma), the lord of the forest, fond of praises,
who milks nectar amidst the praise-hymns and stimulates
the generations of men.” As mentioned above, to
wityastotro wvdnaspdtth here corresponds priydstotro
vdnaspdlih in 1, 91, 6.
S, 0, 1: agnim tay: manve yo vdsur
dstane ydie yantt dhcidvah |
dstam drvanta asdvistar: nityaso vajina
isam stotébhya a bhara ||
“I praise that Agni who is a Vasu, to whom the
milch-cows go home, the swift horses go home, the dear
patrons go home; bring food (nourishment) to thy
praisers.” The word wajinah in the fourth pada which
I have translated as ‘ patrons = denotes the rich men who
institute sacrifices, the yajamanah as Sayana has correctly
explained and not priests (Grassmann, K&V, Ueber) or
race-horses as Ludwig and Oldenberg (SBZ., 46, p. 379)
think. This is shown clearly by the following verse, sé
agnir yo vdsur grié sdiy ydm dydnti dhendvah| sqém drvanto
raghudrivah sdir sujalasah siardya isane stolybhya @
bhara which is parallel to the preceding one and where
the fourth pada menticns explicitly the sujal/asah siariyah.
1,71, 1: dpa prd jinvann usaliv usintam
pdtini ud nityare jénayah sdnilah |
svdsarah Syavim drusim ajusran
citrdm ucchdntim usdsam nd gavah |
“ The loving (women) have stimulated (to activity)
their lover as wives in the same bed (literally, in the
same nest) stimulate (to amorous activity) their dear
husband. The sisters have cherished the Dark and the
Bright as the cows have cherished the brightly dawning
Dawn.” The ‘loving women, wusafih, denote in all
probability, the prayers that are addressed to Agni—

2
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who is referred to here by the word wsdntam—and that
are supposed to arouse him to activity, so that Agni will
bring the gods to the sacrifice, carry offerings to them,
etc. ; see Bergaigne 11, p. 68. The import of the second
half-verse is obscure; see however Oldenberg, SAZ.
46, p. 75 f. and RV.Nolcn 1, p. 73. With regard to
nityans pdtime compare jiistane pdatim in 9, 97, 22; ad im
dyan viram @ vavasand jistane pitin kalise gava indum
where I believe, differing from Gragsmann (s.v. 2as), that
the word vavasanal should be derived from the root was
(to wish, to desire : vasa Aantau) and be interpreted in
the same sense as wsafih in this passage and in 1, 62, 11,
Compare also 1, 62, 11 and the verse that follows here,
1, 140, 7.

1, 140, 71 sd samstivo cistirah sdi grbhavali
Jandnn cod janaliy nitva a saye |
piinar vardhanle dpi yanli devyam
anydd vdrpah pitrih Lryvate sica |l
“ He (se. Agui) clasps (the plants, etc) that have
been laid together and have been laid out. Being inti-
mate with them that are intimate with him, and being
their dear (lover), he lies with them. They grow up
again and attain to godhead ; they together give another
form to their parents (that is, to Heaven and Earth).”
1, 141, 21 prkso cdpub pituman nitya @ saye
dvitiyam @ saptdsivasu matysu |
trtiyam asya vysablhdsya dohdse
ddsa pramatine janayanta yésanah ||
“ The beloved (Agni), strong, rich in food, rests in
the brilliant (sun): secondly, in the seven auspicious
mothers ; thirdly the ten women (that is, the ten fingers)
have engendered him who looks after (us), in order to
milk this bull.” T have followed here the suggestion of
Grassmann and PW. about reading sep/d sivasu and
ddsa pramatim in the text though the text as it stands—
saptisivasu (seven-fold auspicious) and ddsapramatim
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(having ten to care for him; cared for by ten)—is not
unintelligible. The words dwitiyam and #ytiyam seem to
indicate that the first pada refers to the first ‘birth’ of
Agni as the sun that shines in the sky. It is therefore
possible to understand wdpuh, brilliant, as referring to
the bright sky (yok) and to translate “ The beloved Agni,
strong, richin food, entered in the brilliant sky.” With
reference to the sun being ‘ rich in food,” compare Chin.
Up. 3, 1, 1: asau va adityo devamadin and also the
first ten Ahandas of that chapter. In the first pada, the
author of the Padapatha has decomposed ritya @ saye into
nityal @ saye: and the translation given above fallows
this view. But the words dvitiyam a saptisivasu matysu
that follow seem to indicate that ifya too should be
regarded as a locative so that the padaccheda would be
nitye a Saye. The meaning in this case would be:
“ The brilliant (Agni), strong, rich in food, has entered
in his own (place), that is, is in the sky ”: see Macdon-
ell's Vedic Mythology, p. 92 and the passages referred
to therein.
10, 31, 4: vityas cakanyal svipativ dimina

ydsma u devdh savita jajana |

bhdgo va gobliy aryamém anajyat

56 asmai carus chadayad utd syat |l

‘“ May the friend of the house, lord of his self, the

beloved, for whom god Savitr has begotten, be pleased;
may Bhaga or Aryaman ornament him with kine (or,
anoint him with butter); may he shine beautifully, may
he be our shelter.”

4, 41, 10 : dsvyasya tmbna rithyasya pustér
wityasya raydh pdatayah syama |
la cakrana wtibhir ndvyasibhiir
asmatra rayo niyilah sacantam ||
* May we be lords of prosperity in horse-herds and
chariots and of beloved wealth. The two, (Indra and
Varuna) helping us newly with their protection—may
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riches come to us (together, like) a team of horses.”
There is an anacoluthon in the second half-verse where
the nominative dual /& has no predicate. With respect
to wityasya raydh, compare priydi vdsu in 4, 8, 3 and 7,
32, 1§, etc., vamdsn vdsu in 6, 10, 5 and sparkdie vdsu
in 2, 23, 9, etc., spriayayyo rayih and puruspihan rayim
(see Grassmann, s. v. sprlayayya and purusprk).
8, 4, 18 : pdra gavo ydvasant Fic cid aghyue
wityanr vékno amartya |
asmakan pisann avila sivé bhava
mdnhistho vajasataye ||
“(O Pasan, brilliant, immortal, our dear wealth
(namely), our kine, has gone away somewhere, to some
meadow ; be our gracious helper and most liberal in  the
winning of the wealth (that is, graciously recover them
for us).” The prayer is addressed to Pusan who is the
recoverer of lost goods; see Macdonell's Ved. Mytho-
logy, p. 36-  With wityar véknah here, compare priyim
réknah in 10, 132, 3.
7,1, 17 : té agna ahdvanani bhiri-
Sanasa @ jubuyama nitya |
ubha kyrnovdnto vakatic miyédhe |l
“We, O Agni, being prosperous, offer to thee
many pleasing oblations, bringing (to thee) both kinds of
offerings.” The meaning of the last pada is obscure;
sec Oldenberg, R17.Notcn, 11, p- 4. Regarding wifya
ahdoanani, compare nityena havisa in 4, 4, 7 cxplained
above.
2, 21,12: y6 rajablya rtanibiryo dadasa
ydir vardhdyanti pustiyas ca nityah |
sd revan vati prathamé rithena
vasudava vid dthesu prasastih |l
“ Who offers to the kings, the leaders of s/a (sc. the
Adityas), whom wished-for prosperities cause to thrive,
he being rich and the giver of riches goes first in his
chariot and is praised in the assemblies,”
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1, 148, 5: nd ydrm ripdvo nd risanydvo
2 ’ . £ ’ .
gdrbhe sintam vesana resdyanti |
andha apasyi né dabhann abhithya
nityasa in pretaro araksan ||

“ Whom, while in the womb, enemies that want to
injure and can injure, do not injure. The blind, not
seeing, did not harm; his dear well-wishers protccted
him with watchfulness.” pretarah, which 1 have rendered
as ‘well-wishers,’ literally means ‘lovers, pleasers.” It is
preferable to construe ad/ithya, literally, with sight, that
is, with forethought, with watchfulness, with areksan
rather than with and/ia apasya nd dablan (as Grassmann
in RV. Ueber, Ludwig and Oldenberg, SBZ. 46, p. 173
have done); for the translation ‘ The blind, not seeing,
did not injure him with their look’ hardly yieids good
sense. nityah pretarah means the dear well-wishers of
Agni (who is the deity of this verse), that is, the priests
who are dear to Agni and to whom Agni is dear.
Compare 1, 26, 7: priyo no astu vispdtiv hotd mandré
vdrenyah | priyah svagndyo vaydim.

10, 7, 4: sidhra agne diiyo asmé sdnutrir
ydm travase ddma @ vityakota |
rtava si rokidasvah purulksiir
dytibhir asma dhabhir vamdm astu ||

“ Efficacious, O Agni, and winners (of wealth) are
the prayers of us' whom thou, the dear hotr in the
house protectest. He, the red-horsed, is hol.y and has
much food: may everything pleasing happen to him
(the sacrificer, yajamana) every day.” In the light of the
foregoing, I have taken #ifyakota (with accent on witya)

'Is it possible, however, that there is a word aswe derived
from the radix a—meaning this (¢dam)? The correlation of yaf in
this verse and in verse 8, 63, 12 would seem to show that this is
the case with the word asme in these verses. Likewise, the asme in
verses 1,24,7; 1,71, 2; 1, 102, 2; 8, 51, 10 and 10, 61, 25 seems
to be of this character,
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as a karmadhdraya compound; it is, however, also
possible to regard it as a éakuvri/i compound meaning
‘he to whom the priest, /of7, is dear’; compare priyah
svagndyo vaydm in 1, 20, 7 cited above; compare also
the following passage :

Maitr. Sam. 1, 1, 12: nityakotarar: tva kave dyu-
mantah sam idhimahi |

The corresponding passage in the other Yajus-
sanhitas veads oitihotram tva kave dyumdntamn sim
idhimali | downe brhdntam adhvaré where vitihotram
means ‘to whom the /Zofra, the office of the /otr,is dear’;
compare Uvata on VS. 2, 4: viteh ablilasah hoty-karnant
yasya sah vititholrah. 1 therefore take #ityajolaram herc
as a ba/mvrifi and translate: “We, the bright, kindle,
O wise one, thee to whom the /o/r is dear.” Or is the
word /4o/r here used in the abstract sense of /fofra or
hotrtva—obhava-pradiano nivdesah ? 1t so, wityalkotaram
would be the exact equivalent of wizifotram.

Sankh. GS. 3, 2, St enanm $tsuh krandaly a kumara
endnmr dhienuh krandalu nilya-vatsa |

“The child, the young one, cries near it; may the
milch-.cow to whom the calf is dear, low near it.” The
milch-cow lowing to her calf isa familiar figure of
comparison even in the RV ; compare 9, 12, 2: abii
vipra aniisata gavo vatsdm nd matdrah | indram ‘the
priests call out to Indra as mother-cows low to their
calves;’ 2, 2, 2: abhi toa ndktir usdso vavasirégne
vatsim nd svdsaresu dhendvah ‘to thee, O Agni, they
called out at nights and at dawns as the milch.cows low
to their calves in evenings’; 8, 88, 1: abki valsdr nd
svdsaresu dhendva indrane girblir navamahe ‘ we call out
to Indra with our hymns of praise as milch.cows low to
their calves in evenings’; 6, 45, 25; 8, 95, 1; etc.

CIbid.,, 3, 2, 8: enar Sisuh Arandaty @ Fumara
asyandantin dienavo nitya-vatsah |
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“ The child, the young one cries to it; may milch.
cows to whom the calf is dear, pour forth (milk from
their udders) near it.” Oldenberg has here interpreted
the verb syandaniam in the sense of ‘flocking’ (SBE.,
29, p. 93); but the reference here is to the return home
of milch-cows after grazing in the pastures, eager to
rejoin their calves and therefore lowing to them (this
idea is expressed in Sankh. GS. 3,2,5, explained above,
by the word /Arandatu), and, as the Indian poets
express it, with udders oozing milk ; compare Raghuvarm-
Sa, 1, 84: (anindya Nandini nama dhenur avavrte vanat)
e o oo bhuvai kosucna Rupdodhiie  mcdhycnavabhythad
api | prasravepabhivarsanti vatsaloka-pravarting || and
Harsacarita (Nirnayasagara edition. p. 80): divasa-wiliyti-
pratyagalane  prasnuta-stanam . . . . dhenu-vargam
udgata-ksiram. Compare also 2, 34, 8: dhcnir nd sisve
svdsavesu pinvale jinaya valdhavise makim isam ‘they
(sc. the Maruts) ooze with copious food for every man
who has offered them oblations as a milch-cow oozes
milk for her calt in evenings’; 10, 75, 4: abki tva sindho
Sisumt in nd matdro vasra arsanti piyascoa dhendoakh *they
(the rivers) run towards thee, O Sindhu, as milch-cows,
lowing, and with (oozing) milk, run to their calves’;
9, 94, 2; dhiyah pinoanah svdsare nd gaca ptayintir abhi
vavasra induwin ‘the hymns of praise, following r/a, lowed
to Soma as cows overflowing (with milk) low (to their
calves) in the evening’; 9, 08, 1: dsisyadanta gava @ nd
dhendvah | bariusddo vacanavania adhabhih parisviilam
usriya nirpijare dhive; and 9, 77, 1: abhim rtisya
sudiigha ghylascilo vasra arsanli pdyascva dhendvah
and 10, 31, 11: prd krsneaya risad apinovatédiah.

AV. 7,109 (104), 1: kdh prsninm dhentun virunena dattim
dtharvane sudighan: nityavatsan: |
b¥haspdting saklydre jusand
yathavasim tanvah kalpayati ||

“Who, enjoying companionship with Brhaspati
shall at his will make use of the spotted milch-cow,
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well-milking, fond of her calf, given by Varuna to
Atharvan?” 1 understand fznvdk here as equivalent to
almanak so that fanvih kalpayati means almana upakal-
payatr, ‘makes ready for one’s own use, that is, makes
use of.” Whitney translates * Who, enjoying companion-
ship with Brhaspati, shall shape its body at his will—
the spotted milch-cow, well-milking” etc., which is
unintelligible to me.
AV. 9,4, 21: aydm pipana indra id
rayinv: dadhatu cetanim |
aydm dhertim sudvgham nityavatsare
vdsan: duhan vipascitam paré divih ||

“Let this burly one, a very Indra, bestow con.
spicuous wealth; let this (one) (bestow) a well-milking
cow, fond of (her) calf: let him yield inspired will from
beyond the sky ”

This closes the list of passages where #ifya has
the meaning priya: it has the meaning sviya, salaja,
‘own,’ in the passages that follow:

RV 7, 4, 7: parisadyanr Ly dranasya rélno
nityasya raydh pdtayah syama |
nd $éso agne anydjatam asty
deelanasya ma patho vi duksah ||

This verse is not quite clear: but I believe that
Yaska's interpretation of it (NVirukta, 3, 2) and of the
verse that follows, is on the whole correct. 1 therefore
translate, following him, * The wealth left by a stranger
is to be avoided ; may we be lords of our own wealth.
There is no (such thing as) offspring that is begot by
another. Do not foul the paths for me that am ignorant.”
As pointed out by Yaska, the ‘ wealth * mentioned in the
first half-verse means ‘son’: compare sesah in  the
second half-verse and in the verses that precede and
follow this. The last pada means, “ Do not, hiding the
right path, point out a wrong path to me who am already
ignorant; do not misguide me by saying that another’s
son can be my son.”



nitya ‘ 17

8, 56, 2: ddsa mdhyam paulakratih
sahdsri ddsyave vikah |
rityad rayo amarihata |l

‘“ Pautakrata, the Cutter of the Foe, has given me
ten thousand from his own wealth.”

9, 92, 3: prd swwnedha patuvid visvideval
somah puniandh sdda eti nityam |
bhivad visvesu kavyesu vinla
‘nu janayp yatate pdnca dhivah ||

‘“ Soma, the wise, the knower of ways, used (?) of all
gods, being purified goes to his own seat; he takes
pleasure in all praises ; the wise one stimulates the five
folks.”

1, 148, 3: nitye cin mit ydne sddane jagybhivé
prdsastiblity dadhivé yajniiyasah |
prd su nayanta grbldyanta istao
dsvaso nd rathyo rarahanal ||

“Whom the worshipful (gods) caught hold of in his
own place, carried with praises, and holding him and
speeding like the horses of a chariot led him in the
sacrifice.” The reference here is to the original carrying
off of Agni from his place in the highest heavens by
Matarisvan, Vivasvat, Bhrgu, the devas, etc.; compare
10, 46, 9: dyava ydm agnin prthivi jinistam apas
todsta  bh#gavo ydm sdhobhih | ilényam prathamdn
matarisva devas tataksur mdnave ydjatram and also
Macdonell's Vedic Mythology, p. 71. The word yajiiiyah
refers to the deities above-named.

1, 140, 12 : rdthaya navam utd no griaya
wityarvitram padvdtis vasy agne |
asmakar vivarn utd no maghono
Jdnams ca ya pardyac chdrma ya ca ||
“ Give us for chariot and for house, O Agni, a ship
that has its own oars (that is to say, that is propelled of
itself) and (moves on its own) feet, that will carry over
3 -
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our sons and our patrons and our people, and that is a
shelter.”
S, 85, 7: aryamyan: varuna milvyim va
sakhayari va sidam id blivatarair va |
vesdie v@ nilyam varunaranam va
yat sim agas cakyma $isvdthas tdat |

“Free us from the sin, O Varuna, that we have
at all times committed against our companion, friend,
acquaintance, or brother or our own neighbour or
stranger.”

7, 88, 6: yd apir nityo varuna priydil sin
toam agamst kypdoat sikha te
ma ta énasvanto yaksin bhujema
yandhi sma vipra stuvalé varitham ||

“ He, O Varuna, who being thy own dear friend and
comrade, has committed evil towards you,—may we not,
being sinful fecl (thy might), O mighty one. Grant, O
thou that art wise, protection (literally, cover) to thy
praiser.” The ydh beginning the first half-verse has
apparently no antecedent in correlation with it; but
there does not seem to be any doubt that in reality it has
for antecedent the plural vayam that is to be supplied in
the third pada; the meaning therefore is: * Though, O
Varuna, I, being thy own dear friend and comrade, have
sinned against thee, do not, O mighty one, make me
suffer for it, but graciously become, thou that art wise
(and therefore knowest that I am not solely responsible
for such sins) the shelter and protector of me that am
now praying to you.” Compare in this connection the
following two verses likewise addressed by Vasistha to
Varuna—7, 87, 7: yd myldyati cakrise cid agah * who
(Varuna) is beneficent and gractous even to one that has
committed sins against him’ and 7, 86, 6: nd sd své
dikso varuna diriitih sa sira manyir vibhidako deittih |
dsti jyayan Akdniyasa uparé svdpnas canéd durlasya
prayola “ It is not my own impulse, O Varupa; it is
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predestiriation, drink, anger, dice, or ignorance (that has
led me to sin) ; there is the elder close to the younger
(who has to bear the responsibility, either for having
prompted the sin or for not having prevented its com-
mission); even sleep is the promoter of acts against the
Law (r7a).”

3, 53, 24: imd indra blaratdsya putra
apapitvdne cikitur nd prapitodm |
linvdnty dsvam dranan nd nityai
7yavajan pari payanty ajai |l

This verse is the last of a quartet of verses known
as vasisthadvesiyyah as they have been written, it is said,
in disparagement of the Vasisthas. It is clear that the
verse speaks of the stupidity of the Bharatas; but, for
the rest, its exact sense has not yet been made out: see
Oldenberg, RI7. Nofen 1, p. 256. 1 translate tentatively
as follows: ‘““These sons of Bharata, O Indra, know
neither the time for resting nor that for going. They
ride their own horse as if it were another’s; in battle,
they carry round ceremoniously the (bow) strengthened
with bow-string.” ¢ Riding their own horse as if it were
another’s * means, not so much ‘so ungeschickt und dem
Tier ungewohnt wie cin fremder Jockey' (Geldner in
Ped. St. 2, p. 160, n. 5) as ‘ using the horse unsparingly
as if it were another’s; not taking proper care of the
horse’; for, it is natural on the part of the owner of the
horse to use it carefully and not to beat it cruelly or
make it strain its powers and go beyond its strength,
while it is as natural for one who is not the owner to pay
no attention to the horse or its capacity but to make it
go as fast as it can be made by blows and other similar
means to go. Compare the saying current in the
Kannada country, 6itti Audure avarike cablbe, ‘another’s
horse, and a rod cut from the avarike (cassia awriculata,
Lin.; a shrub that is found almost everywhere; the
rods cut from it are regarded as unusually tough) shrub
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(to beat it with so as to make it go faster)’ and the
English proverb ¢ Set a beggar on horseback and he will
ride it to death’. In the fourth pada, the European
interpreters have understood the word /ydvaja as referring
to a horse and meaning ‘strong (swift) as bow-string.
This may perhaps be looked upon as an ordinary figure
of speech in European languages in which things or
persons are commonly described as being as tough or
as strong as ‘ whipcord ' or ‘wire’, as being ‘ wiry ', etc. ;
but, 1 do not know of any instance in Indian literature
where the horse is described to be as strong (or as
swift) as bow-string. The idea in fact is, I believe,
quite unknown and wholly foreign not only to Sanskrit
literature but to other Indian literatures as well. 1
believe therefore that Sayana is right in regarding the
word as an epithet of d/4anus understood here. The verb
pari-pi does not mean simply ‘to lead round; to carry
round’ a thing or person but to do so ceremoniously
(hence, pari-n7 means also ‘to marry ’ as in the ceremony
the bride isled by hand thrice ceremoniously round the
fire). The sense therefore of the fourth pada is ‘ These
stupid Bharatas, instead of using a bow, that is strung
and ready for use, in battle to shoot arrows with, carry it
ceremoniously in procession’! Compare the first pada of
the preceding verse, nd sayakasya cikite janasah
arrow was not thought of, O men (by these Bharatas
when they brought the strung bow to the battle-field).’
This closes the list of passages in the RV in which
the word #ifya occurs. It will have been noticed that I
have interpreted this word either as (1) sviya, sakaja,
“own’ or as (2) priya, ‘dear’ and that such interpre-
tation has everywhere yielded good sense. It is
however true that the meaning (3) @/rxva also (which
thg word nifya has in the Brahmanas and in later
literature) is not inappropriate in some of the above
passages, for instance, in 4, 4, 7; 4, 41, 10; 9, 12, 7;
1,73,4and 7, 1, 2; but I have felt it unnecessary to

an
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adopt that meaning for the RV inasmuch as it is quite
necessary to make use of the first two meanings in the
RV and these two meanings are enough to explain all
the passages (in the RV) in which the word #i/ya occurs.
The assumption of the third meaning d/ruve also for the
RV would, in these circumstances, mean a needless
multiplication of meanings.

As regards the first two meanings, too, it must be
observed that in somé passages it is difficult to choose
between the two as either will do equally well in them.
Thus, for instance, one can also interpret #ityarn: ksdyanm
nah in7,1, 12 as ‘our own house’, nifyena lavisa in
4. 4, 7 as ‘ by (his) own oblation’, »ityaya vaca in 8, 75,
6 as ‘with (thy) own voice’, #ityad rayih in 5, 8, 2 as
‘from (his) desirable wealth’ and #ityas sddah in 9, 92,
3 as ‘beloved seat’. In such passages, I have preferred
one of them to the other and chosen what seemed to me,
considering the context, to be the better of the two
meanings. I believe, however, that the poet must
have had both meanings in his mind when he ‘wrote’
such passages, and that the more correct course to follow
would be to make use of both of them together in the
explanation—a course that is occasionally followed by
Indian commentators.®

I can not say how the (third) meaning @/ruva came
to attach itself to the word nifya*; but it is easy to

3] cite here some instances of this kind from Sayana’s
Vedabhasya. piirisam=—udakam, 5, 55, 5; purisit=parakat
mandalat, 10, 27, 21; pirisat=sarvakamanam parakal udakat,
1,163, 1; (Ved. St. 1, p. vi); dthak=—vyaptah, 8, 41,7 ; dtham=—
rapam, 1, 122, 2 ; dikam=—=vyaptarapam, 10, 123, 7; (lbid. 2, p.
193); irinam=ftisarapradesam, 1, 186, 9; irinam=—=nistynam
tafakadesam, 8, 4, 3; irinam=nistynam tasarasthanam S‘alap.
Br., 7,2,68; (lbid. 2, p. 223); drapsém==drutagaminam, 8,96, 14 ;
drapséh=rasap 10,17,13 ; drapsih=drutagamino rasik, 9,106, 8 ;
arvit=vistrtat, 4, 12, 5 ; wrvih=badabanalah, 3, 30, 19; #wrva==
vistytagne, TS. 5,10, 6 (lbid. 2, p. 269).
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understand how the (second) meaning priya has
developed from that of sviye, sakaja. What is one’s
"own’, is, in this world, generally, ‘ dear’ to one, which
explains how nitya originally meaning sviya, safaja came
to have the secondary meaning priya also.

It is remarkable that the converse also is true:
what is ‘ dear " to one will generally be acquired and made
one's ‘own’ or at least, will be the object of endeavours
to acquire and make one's ‘own‘. Hence it has also
come about that the word priya itself which primarily
means ‘ dear, pleasing, agreeable,’ etc., has the secondary
meaning ‘own’.

The number cof passages in the Vedas where priya
has the sense ‘own ' is indeed considerable ; but, so far,
in two or three passages only have the Vedic interpre-
ters recognised that priya=own. One such passage is
1, 82, 2: dksann dmimadanta hy doa priva adliisata

41t is however of interest to note in this connection the
analogy of the words rafa and wirata. Both these words signify
‘fond of, taking pleasure in’ primarily, but they have also the
secondary meaning ‘engaged in; always or incessantly engaged
in'. fapo-rala or tapo-nirata thus means ‘fond of tapas, taking
pleasure in performing tapas’ and also ‘engaged in tapas, always
or incessantly engaged in performing tapas’; similarly dkarma-
nirata, dhyana-nirata, yajiadhyana-nirata mean ‘fond of dharma,
of dhyana, of yajia and adhyayana' and also ‘unceasingly or
always eagaged in the practice of dharma, of dhyana, of sacrifice
and study. These words are thus synonyms of fapo-nitya,
dharma-nitya, dhyana-nitya and ypajradhyayana-nitya which too
have the above two meanings.

It seems to me therefore that, as in the case of refa and
nirata, soin the case of nifya also, the meaning ‘ always, unceasing’
is a secondary meaning derived from that of ‘ dear’. One to whom
the practice of fapas or the performance of sacrifice is pleasing
will naturally endeavour to devote as much time as possible to
such pleasing work ; and hence the development of the secondargf
rheaning ‘ always, unceasingly ' from that of ‘ dear .

Max Miiller, in SBE. 32, p. 215, gives another explanation of
how n#tya came to signify ‘ always, unceasingly ;’ this explanation
however seems to me to be unsatisfactory.
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where Sayana explains priyah as svakiyas tanih avidiis-
ata akampayan ; Ludwig, too, translates priyakh here as
*sich’ while Grassmann (RV. Ueber.) and Oldenberg
(RV. Noten, 1, p. 83) adhere to the meaning *dear’.
Another passage is 1, 114, 7: ma nah priyas tanvo
rudra virisah (with which should be compared the
parallel passage from AV. 11, 2, 29: svam tanvin
rudra ma ririso nah) where Siyana adheres to the
meaning ‘ dear ', but which has been correctly explained
by Bergaigne (III, ©152) as ‘nos propres corps’, by
Ludwig as ‘ unsere eigenen leiber ' and by Max Miiller
(SBE. 32,p. 423) as ‘our own bodies’. Max Miiller has
also (0p. cit,, p. 425) added the following note: ‘* Priya,
dear, used like Gk. philos, in the sense of our own.
See Bergaigne I1I, 152”7, With these exceptions,® the
word priva is everywhere explained as ‘ dear, ‘ agreeable,’
‘ pleasant,” etc., by the exegetists, though, as said above,
in a considerable number of passages, the word priya is
used, not in that sense at all, but in that of ‘own’. This
is specially the case in the passages which contain
compounds with prZya as a component word:

8, 27, 19: ydd adyd surya udyati
priyaksatra rtdrv dadhd |
ydn nimrict prabidhi visvavedaso
ydd va madlydndine drodh ||

‘“ Whether you uphold rta, O ye that are independent,
when the sun rises to-day, or when he goes down, or at
midday or at daybreak (literally, at the time of awaking
from sleep), O ye that possess all wealth.”” The hymn
in which this verse occurs is addressed to the Visve

8 Further, Oldenberg has suggested (SBZ., 46, p. 62) that
_priyd may have the sense ‘own’, in 1, 67,6. Not only in 1,67, 6
but in 3,5,5; 3,7,7 and 4, 5, 8 does priyd in my opinion, mean
‘own.” The sense of these passages, however, is obscure and
I have therefore been unable to include them in those that follow,
where priyd=="‘own ’,
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devah or All-Gods to whom therefore the voca-
tives priyaksatrih and visvavedasah refer.  priya-
ksatvah here does not mean ‘whose rule is agreeable
(freundlich herrschend; PW, Grassmann, Ludwig)’; but
priya here=own, sva, and priyaksatrah=svaksatrah,
‘ruling themselves, independent . Compare 5, 48, 1:
kdd u priyaya dhamne manimake sviksalvaya svdyasase
mahé wvavdm which is likewise addressed to the Visve
devah who are here called svdésatrah; compare also
1, 165, 5 where the Maruts are described as svd4satrah.
priyaksatra is thus a synonym of svdksatra, svarayj,
svdpali.
8,71, 2: nali manyith paiiruseya ise hi vah priyajata |
lvdm id ast ksdpavan ||
**The anger of man, O (Agni) born of thyself, has no
power over you; thou indeed art the ruler of the earth.”
priyvajata here does not mean ‘als freund geborener’
(Ludwig) or ‘erwiinscht geboren’ (Grassmann), but
is equivalent to svajafa, ‘born of his own self’, an
epithet that is frequently applied to Agni; compare
agne lanva sujafa in 3, 15, 2; compare also the epithet
tananapat, * son of self’ used of Agni.
10, 150, 3: fvam u jatdvedasan: visvdvaranr gyne dhiya |
dgne devaii @ vaka nah priydvratan
mylikaya priydvratan |
“] praise thee, Jatavedas, that hast all desirable
things, with hymn. Bring to us, O Agni, the gods,
whose are the ordinances—for grace, (those) whose are
the ordinances.” priydvratan=svavratan, those whose
are the ordinances; that is, either (1) those who follow
their own ordinances (cp. 3, 7, 7: deva devanam dnu
hi vrata guh ‘the gods followed the ordinances of the
gods’) and not those of others; that is to say, those
who are independent, sovereigh; or what comes to the
same thing, (2) those from whom come the divine
ordinances which are followed in the universe; compare
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1, 164, 50: yaynéna yajidm ayajanta devas tani dhdrman:
prathamany dasan; 3, 56, 1: nd ia minanti mayino nd
dhiva vrata devanam prathama divuvan:; 1, 36, 5: tvé
tisoa sdmoatant vrala diruva yani deva dhrpvata, and the
expression daivyani vratani (see Grassmann, s.v. vrala).
1, 140, 1: wedisdde priyidiamaya sudyiite

dhasim fva pri bhara yoninm agniye |

vdstreneva vasaya manmanda Suclie

Jyotivathgie Sukydvarpar: tamohdnam ||

‘“ Offer, like food, a place for Agni, who sits on the

altar, whose are the laws and who shines well. Adorn
with the hymn, as if with an ornament, (Agni), the bright,
the destroyer of darkness, the brilliant-coloured, who
has a chariot of splendour ™. priyidiamaya= svadhamne=
svavrataya in either of the meanings given above. Com-
pare 3, 21, 2 where Agniis addressed as svddiarman
‘following his own laws ’; regarding the second sense,
compare the epithet vrafapah (see Grassmann, s. v.) that
is applied to Agni; compare also 7, 6, 2: aguér vratd
%l piirvya makani ; 2,8, 3 : ydsya (sc. agner) vratdmn nd
miyate; 1,69, 7: ndkrs ta (agneh) eta vrata minantt; and
6, 7, 5 : vaisvanara (dva lani vratani makany agne ndkir
a dadharsa. In the second pada the word 7ve has really
the force of ca and dlasim iva yonim prablara means
dhasitic yonim ca prablara.

There can be no doubt that the word preyddiaman
has this same meaning in AV. 17,1, 10 also: tvdm na
ndrolibhih stvablih Sdintamo bhava | aréhams tridivdm
divé gruandh somapilaye priyidiama svastdye . . . .
“Do thou, O Indra, be most beneficent to us with
propitious aids—(thou) ascending to the triple heaven of
the heaven, praised (that is, invoked) for drinking the
Soma and for well-being, sovereign "

TS. 1, 3, 8, 1: révalir yajiidpatins priyadia visata
The Maitr. Sam. (1, 2, 15; p. 25, 1. 7) and the Kath.
Sarh. (3, 6; p. 25, 1. 13) read revati predha yajfiapatim

4
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@visa, while the Vij. Samh. (6, 11) reads 7évati ydjamane
privine dha avisa. It seems clear therefore that griya has
become shortened to pre in predii and that the anusvara
in priyamdia is an intruder.® The word itself is formed
from priya with the suffix d/a (see Whitney's Grammar,
§ 1104). privadha here is equivalent to svadka, and 1
translate: “O ye that have riches, enter into the
sacrificer according to your wont”. The commentator
Bhattabbaskara takes »évasih as an epithet of pasvavaya-
vah while Uvata and Mahidhara interpret revaf; as
referring to vak.

priya, uncompounded, has the meaning sva, ‘own’,
in the following passages :—

1, 114, 7: wma no mahantam uti ma no arbhakd
ma na whsantam u!d ma na wksitdm |
ma no vadhih pitdraiy niétd matirai
priya ma nas tanvo rudra rivisah ||

“Do not injure our great or our small ones, our
growing or our grown ones, our father or our mother,
or our own selves, O Rudra”.

1, 154, 5: tdd asya priydm abli palho asyii

ndro ydlra devaydvo mddanti |

wurukramdsya s li éandhur ittha

visnoh padé paramé mddhva titsah ||

“May I attain the abode, where pious people

rejoice, of him whose steps are broad. He is thus our
relation; there is a spring of honey in the supreme abode
of Visnu”. priyam pat/iah herc has the same meaning as

€ The accent on -dha in the Vaj. San. causes difficulties ; and
Uvata and Mahidhara hence regard priydmdhii (@ visa) as two
words, priydm and dhih (==dhehi). But the Padapatha of the
Maitr. Sam., too, (see Schroder’s footnote 8 on p. 25) has
predhil | privamdhd it priyas—dhdh ; and there is thus no doubt
that priyamdha (not -dhik ; the author of the Padapatha is wrong
in reading -dkd#k) is one word and that it is accented on the last
syllable,
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priyan: dhama in the passages given below; it means the
own abode of Visnu, viswoh paramdn: padim as the
fourth pada expresses it, the Visnuloka of later times.

1, 162, 2: ydu nirpija réknasa pravrtasya
ratine gréhitam mukhaté ndyanti |
suprai ajo mémyad visviripa
indrapisndh priyim dpy eti pathah ||

‘“ When they lead (it) in front of the offering covered
with wealth and jewels (that is, of the sacrificial horse),
the goat of all forms, bleating, goes directly forward to
the own abode of Indra and Pisan .

10, 15, 5: dpakitah pildirah somyaso
barhisyésu nidlisu priyésu |
td @ gamantu td thd sruvanto
ddhi bruvantu t&vantv asman ||

“ The Soma-deserving fathers are called (to appear
and seat themselves) in their own seats on the barhis.
May they come here, hear us, speak assuringly to us and
protect us.”” This verse, as also the two preceding verses
are addressed to the lariisadah pitarah, the *pitrs that
sit on the barhis’; hence the prayer to them to take
their own seats on the barhis.

9, 55, 2: indo ydthi tiva stdoo yiatha te jatdm dndhasah |
i barhisi privé sadah ||

“O Indu, according to the praise addressed to thee
(that is, the prayer) and to what has happened to thy
juice, seat thyself on thy own barhis (that is, on thy own
seat on the barhis)”.

8, 13, 24 ldm imake puruslutdn
vakvlm pratnabhiv atibhih |
ni barhisi priyé sadad ddha dvita |l

“We pray to him who is often-praised, who is active
with protection extending from old time; may he seat

’

himself on his own seat on the barhis”.
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1, 85, 7: tvardhanta svitavaso makitvana
nakanr tasthitr uri cakrive sidah |
visnur ydd dhavad visanarn: madacyiitam
vayo nd sidann ddii baviisi priyé ||

“ They that are naturally mighty grew with their
might; they went to heaven and made a large seat.
When Visnu ran to the strong, intoxicating (Soma), they
seated themselves in their own barhis like birds (in their
nests).” '

1, 189, 4: paki no ague payibhir djasrair
uld priyé sidana a susukvan |
ma le bhaydm jaritarai yavistha
- ) N £ ’ .
windi vidan ma pardn sakasval ||

“O Agni, do thou, shining in thy own abode,
protect us with unwearied protections ; O thou that art
strong, the youngest, may not (thy) praiser suffer from
any fear of thee or from any other fear.” The expression

priyé sddana a susukvan here corresponds exactly to
didivamsam své ddme, 2, 2, 11; didivim (vdrdhamana)
své ddme, 1, 1, 8 gopa rtdsya didilii své ddme, 3,10, 2,
sod & yds tibhyan ddma @ vibhatr, 1, 11, 6; yé didaya
s@middhah své duroné, 7, 12, 1; and didyan mirtycse
a | své ksdye sucrvvala in 10, 118, 1.
10, 13, 4: devébhyah kdm avynita mytyiir
prajayar kdm amgtan navrnita |
bhaspdtim yajiidm akyyvata ¥sin
privavie yamds tanvanm pravirecit ||
“ He held back death from the gods; he did not
hold back immortality from men; he made Brhaspati the
sacrifice and the rsi; Yama let our own body (or self)
remain”,
9, 73, 2: samydk samydiico makisa akesala
sindhor armav ddhi vend avivipan |
mddhor dharabhir jandyanto arkdim it
priyam indrasya tanvam avivrdhan ||
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“The beautiful strong ones have moved well
forward ; the loving ones have moved in the wave of the
sea; with the streams of mead producing a song. they
have made Indra’s own body grow.”

10, 132, 5: asmin sv étdc chikapiita éno
hité mitré wigatan hanti viran |
avér va ydd dhat tanisv
dvah priyasu yajniyasv drva ||

“ Sakapiita kills the brave men that have committed
this sin in respect of this well-disposed Mitra when the
courser placed his strength in the own worshipful bodies
of these two (sc. of Mitra and Varuna)”. The meaning
of this verse is not clear and widely-divergent explana-
tions are given of it by Sayana and Ludwig. It is
difficult to say who is denoted by the term arva (courser)
in pada d and if the word salaepita is really a proper
name.

2,20, 6: sd ha srutd indro nama devi
ardhoé bhuvan mdnuse dasmdtamal |
dva priydm arsasandsya sahvan
chiro bharad dasdsya svadhavan ||

“ He, the god known by the name of Indra, of most
wonderful might, raised himself aloft high over man;
he, the mighty conqueror, brought down the own head of
the evil-doing dasa.”

8, 12, 32 : ydd asya dhanani priyé samicinaso Gsvaran |
nabka yajidsya dohdna pradivaré ||

“When the united ones (priests?) made a sound
(song?) in his own abode, in the navel of the sacrifice, by
milking in the sacrifice.”

6, 67, 9: prd ydd vai mitravaruna spirdhdn
priva dhama yuvddhila mindnti |
nd yé devasa éhasa nd mdirta
dyajiiasaco dpyo nd putrah ||
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“When they, O Mitra and Varuna, become jealous
of you and violate the own ordinances laid down by you—
they, who are by repute no gods and no mortals, who, like
the sons of Api, are no performers of sacrifice.” The
second half-verse is not clear; in the first half-verse, the
expression priya dhama yuvddiila ‘the own ordinances
laid down by you,’ is equivalent to ‘ your own ordinances;
the ordinances laid down by you in person’.

3,55,10: vispur gopah pavamin: pati pathah
priva dhamany am#ta dadhanah |
» £L 2 oa - ’ —_ -
agnis ta visoa blvanani veda
mahdd devaniam asuratvdm élam ||

“Visnu, the protector, rules over the supreme
realm, supporting his own immortal abodes: Agni
knows all those worlds. The asura-hood (might ?) of the
gods is alone great.”

4, 5, 4: prd tai agnir babhasat tigmdjambhas
tapisthena $ocisa yih suradhah |
’ ’ . . ’ .
prd yé mindnti virupasya diama
priva mitrdsya cétato diruvani ||

“ May Agni, who has. sharp jaws and who makes
good gifts, eat up with his hottest flames those who
violate the own immutable ordinances of Varuna and of
Mitra who observes (or, who knows).”

1, 87, 6: Sriydse kdrr bhanibhih sdr: mimiksive
té rasmibhis td $kvabhih sukhaddyah |
té vasimanta isminp dbhiravo
vidré priydsya marutasya dhamnah ||

“ For their glory, they (sc. the Maruts) united
themselves with bright reins and brilliant (ornaments):
they, with beautiful khadis and axes, impetuous, fearless,
knew of their own Marut troop ”. The meaning of the
fourth pada is not clear as the word d/ama used in it is
ambiguous,
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9, 12, 8: abki priya divis pada sémo hinviné arsati |
viprasya dharava kavih ||

“ The wise Soma being impelled flows swiftly with
(his) stream (and with the hymn of praise) of the priest
to his own places in heaven ™.

9, 38, 6: esd syd pitaye suté hdivir arsati dharnasih |
kydndan yénim abhi priyim |

“This strong, yg¢llow (Soma), that is expressed for
being drunk, rushes crying to his own place.”

4, 45, 3 : mddhvah pibatam madhupibhiv asibhir
utd priydme mdadhune yunijiathan: ritham |
a vartaniie midhuna jinvathah patho
d¥tine vakhethe mddhumantam asvina ||

“Drink, O ye Asvins, of mead with your mead-
drinking mouths; yoke your own chariot for the
purpose of (drinking) mead; you stimulate with mead
the course of the path; you carry a leather-bag of
mead ",

6, 51, 1: 1id u tydc caksur mdhi mitrdyor ai
éli priyan: varunpayor ddabdham |
rtdsya suci darsatim dnikari
rukmo nd divd udrta vy adyaul ||

“‘This great own eye of Mitra and Varuna, which
cannot be deceived, arises; the pure and beautiful face
of rta has blazed forth in rising like a brilliant jewel in
the sky "

4, 52, 7: a dyam tanosi vasmibhir
antdriksam uri priydm |
usah sukrvéna socisa ll
“ Thou extendest the heaven with thy rays and also
thy own broad sky with thy radiant effulgence, O Usas’.
The sky, antariksa, is called “Usas’ own” probably
because Usas is an antariksa-sthaniya-devati and the
antariksa thus belongs to her.
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1, 124, 4 : upo aharsi sundhyivo nd vikso
nodha ivavir akrta priyant |
admasdin nd sasato bodhdyanti
Sasvatlamagdl punar eyisinam ||

“ The breast (that is, the upper body) of Usas has
come to view like that of a resplendent (young) woman ;
she has made manifest her own (greatness) like nodkas:
waking the sleepers like the hotr, she has come again,
the most frequent comer of those that come again’.
After priyani, own, 1 supply the word malkimnah following
7,75, 1 ¢ vy tisa avo divija rténaviskrnvana makimanam
agat. The same word, or, if a neuter noun be deemed
necessary, the word makitvam or makitvanamn, it seems
to me, should be supplied also in 4, 4, 5: avis krpusva
datvyany agne (daivyani=daivyani makitvani; daivyani
viryani; Sayana supplies lesamsi) and 2, 23, 14: avis
L4t kysva ydd dsat la ukthyam (yat=yal makitvam ; yad
oiryam ; Sayana has yad viryam). nodhas still remains
an obscure word and its meaning is unknown.

priya means ‘own’ in the following passages also:
TS. 5,1, 5, 2: chindaisi khdlu va agnéh priva tanih |
priydyaivainans twmiva  pdarvidadlati ‘‘the chandamsi,
indeed, are the own body (self) of Agni; he covers him
with his own body (self) " ; 7bid., S, 1, 6, 2: esa va agnéh
priva tandr ydd aja priydyaivainars tantvd sdisijats
“ this namely, the she-goat, is veriiy the own body (self)
of Agni; he unites him with his own body (self) ”; /did.,
5,7, 3,4: esa Midlu va agnéh priya taniv ydd vaisvanardh |
priyayam evainan lanivan: pritisthapayati * this, namely,
Vaisvanara, is verily Agni's own body; he establishes
him in his own body " (compare vaisvanara iti va agneh
priyan dhama “Vaisvanara is Agni's own body” in Tandya
Br. 14, 2, 3; and Ait. Br. 3, 8, 6.7); TS. 5, 3, 10, 3:
etdd va agnéh priydm dhama ydd ghrtdn priyénaivainar
dhamna sdmardhayati * this namely, ghee, is verily the
own form of Agni; he makes him thrive with his own
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form”; KS. 20, 1: agner va esa vaisvanarasya priyd
tanir yat sikatah ‘ this, namely, sand, is verily the own
body of Agni”; fbid., 21, 3: priyayaivainam tanva
samardhayals * he makes him thrive with his own body
(form)”. .

Likewise, it means ‘own’ in VS. 2, 17: agnéh pri-
ydrie pathd *pitam “Go to the own abode of Agni”; in VS.
8, 50: agnch, indrasya, visvesam devanan, priyan patho
"piki *“ Go to the own abode of Agni, Indra, Visvedevas”
(compare svass patho apitha ‘go to your own abode’
in ASS. 1, 11, 8); and AV. 2, 34, 2: pramuiicinto
bhtivanasya véto patim dhatla ydjamanaya devah |
upakrtam sdsamianare ydd dsthat priydm devanam dpy etu
pathak *“ Do ye, releasing the seed of being, show the
way to the sacrificer, O gods; what, brought hither and
immolated, stood up, living, let it go to the own abode
of the gods (compare TS. 3,1, 4, 3: wpakriaii sasama-
ndme vad dsthay jivdm devanam dpy ctu pathah and TS.
5,1,11, 4: dsvo ghrténa tmdnya simakta ipa devaii
rtusih patha ctn).”” And similarly priya means ‘ own' in
TS. 1,5, 3,2-3: sapld te agne samidhah saptd jilvah
saptd ¢sayah sapld dhiama priyapi and in 2bid., 1, 5, 4,
4. saptd sapta vai sapladhagnéh priyas lamivah.

In the same way there can be no doubt that priye
generally means ‘own’ in the expression priyan: dhama
which occurs fairly frequently in the Yajus-sarmhitas and
Brahmanas and is interpreted by Béhtlingk and Roth
(s.v. dhama) as ‘gewohnte IHeimath, Lieblingsstitte,
Lieblingssache,  Liebhaberei, Lieblings-name,-preise,
-person’ and by Geldner (Glossar, s.v. diama) as *das
licbe Wesen, die liebe Personlichkeit, Lieblingsname,
die liebe Person,’ etc.; thus:

Kaus. Up. 3, 1: pratardano ha daivodasir indrasya
privarr dhamopajagama yuddhena paurusena ca | tane
hendva uvaca pratardana vavar te dadaniti ||

 Pratardana, son of Divodasa, went to Indra’s own
abode by means of battle and valour., Indra said to him,

5
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‘ Pratardana, I grant thee a boon.’" /udrasya priyam
dhama here does not mean ‘ Freundschaft, Gunst, Liebe’
of Indra (as Geldner would have it) or ‘gewnhnte Heimath’
of Indra (PW), but ‘Indra’s own abode’, the domain
that he rules over and that is known as Indraloka or
svarga in later literature which Pratardana won through
his valour in hattle (see Macdonell in Vedic [ndex, s.v.
Pratardana). The allusion here is to the well-known
belief of the Indian writers that those who die in battle
fighting valiaritly go to heaven; compare Manu, 7, 89:
ahavesu mitho "nyonyan jighansanto maliksitah | yudiya-
manah paran Saktya svargan: yanty apavanmukhah, and
Kautilya's Arthasastra, 10, 3 (p. 365): wvedesv apy anu-
Srityate—samapta-daksinandns yajiianam avabhrthesu sa te
gatir ya Suvanam it . . . . yan yajiasanghais lapasa ca
viprah svargaisinah patracayas ca yanti | ksanena lan
apy apiyanti sivah pranan suyuddhcsu parityajantah.

Ait, Br. 6, 20, 9-10: elena vai vasistha indrasya
privans dhiimopigacchat | sa paraman lokam ajayat |
upcndrasya priyan: dhama (Aufrecht’s edition reads Jodam
here which is incorrecl) gacciati jayati paramans lokar
ya evarr veda ||

“ By means of this (s#4/a; hymn of praise), verily,
Vasistha attained the own abode of Indra, he won the
highest world; he who knows this goes to Indra’s own
abode, wins the highest world.”

And similarly, in 20id., 5, 2, 5: etena vai grisamada
indrasya priyam dhamopagacchat ; 5, 2, 12: gayah plato
visvesam dcvanam priyan: dhamopagacchat; 1, 21, 6:
elabhir hasvinoh kaksivan priyam dhamopagacchat; TS.
5,2,1,6: eténa vai vatsapriv Ohilandand ’gneh priydnm
dhamavarundaha; ibid. 5, 2, 3, 4: e/éna vai visvamityo' gnéh
privim dhamavarunddha; and in ibid., 5, 3, 11, 3:
agnéh privém dhama, ytanam priyém diama, 1 take
priya in the sense of ‘own’ and dkama in the sense of
‘abode.” With regard to the latter word, the meaning of
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¢ Personlichkeit, Wesen, Form’, suggested by Geldner is
however not unsuitable in these passages which can
be translated as *“ By means of this (hymn of praise)
Grtsamada attained verily the own personality of Indra”,
etc.; for, in similar passages in later literature that
describe the virtue of hymns of praise (stofra) or of
mantras, we read not only that the author of the hymn
of praise and the others that made use of the sfosra or
mantra in question, (compare upa agnch, indrasya,
priyam dhama gacchali ya evam veda in the above passages)
attain the world of the particular deity (s@yujyam: gacchati,
salokatam apnoti) that is addressed by the stofra or
mantra but also that they become such deity itself
(sardpatam apnoti). Compare for instance, Lalitasahasra-
namastotra (Nirnaya-sagara ed., v. 289 ff.): pratimasar:
paurnamasyam ebhir namasakasrakail | ratrau yas cakra-
1ajastham arcayet paradevatam | sa eva lalitaripas tadripa
lalita svayam | na tayor vidyate bhedo bhedakrt papakrd
bhavet || ; Avyaktopanisat, Kh. 7: ya iman vidyam adhite
. . . . dehante tamasah paran: dhama prapnuyat | yatra
vird@t nysimho'vablasate . . . . . lalsvaridpa-diryanapara
munaya akalpante tasminn cva liyante; Tripuratapini
Upanisat, 4: om namas Siwayeli yajusamantropasako
rudratvam prapnoti ; and Ramarahasyopanisat, Ch. 5:
ramamantyanam kytapurascarano ramacandro bhavati.
priya means ‘own’ in the other passages too given
in PW. Thus, VS. 1, 31 : dkama namasi priyém devanam
“ Thou art the gods’ own form and name ”; 76:d., 2, 6:
privéna dhamna priydns sida asida ** Sit in thy own seat
in thy own form ' ; priya dhamani and priya patharsi
in VS. 21, 46 ff. mean ‘own abodes, own domains’;
Sata. Br. 3, 4, 2, 5: te deva justas taniih priyani dhamani
sardharn samavadadirve *“ The gods took together portions
from their own selves, from their own powers”; :4/d.,
10, 1, 3, 11: etad dhasya priyam dhama yad yavistha its
“ This is indeed his own name, that of ‘ youngest ’ "’ ; and
ibid, 2, 3, 4, 24 : ahutayo va asya priyam dhama * The
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oblations are indeed the own essence of him ”; priyenai-
vainam diamna samardhayati, samsparsayati, pratyeti,
etc.) *“ With his own body (or form, or nature, etc.) he
makes him thrive (covers him, etc.).”

The word svd, which, like witya, primarily means
‘own,’ seems likewise to be used in the seunse of priya in
some passages. Instances of such usage are:

2, 5, 7: svdh svaya dhayase
krnutam rtvig rtvijam |
stémanm yajndnr cad drar
vanéma rarima vaydim ||

“May the beloved (Agni), the priest, for the sake of
dear food, make ready the (human) priest; may he then
control the praise and sacrifice; we have offered
(oblations)””. The sense of this verse is obscure and
1, 31, 13 where the words dlayase, varosi and mantram
occur, scarcely helps here. But sza seems to mean * dear,
beloved’ here ; compare the passages given above where
Agni is called ‘dear’. Regarding svax: dhayah compare
10, 112, 4: priyébhir yaki priyim dnnam dccha and note
the repetition of the word priya here similar to that of
sva in the above verse. Compare also 1, 58, 2: a svdm
ddma ywvdmano ajirall . . atasésu lsthati where too
perhaps sz means ¢ dear’.

3, 31, 21: ddedista vrtraha gépativ oa
antdh krsnii arusair dhamabhir gat |
pra sunyta disimana yténa
diras ca visva avrnod dpa svah ||

“The destroyer of Vrtra, the lord of cows, has
given cows; with his bright troops he penetrated into
the dark ones. Bestowing riches rightly, he has opened
ali the dear doors.” To interpret the last pada as ‘he
has opened all his own doors’ hardly yields any sense;
I therefore take svah here as equivalent to priyah.
Compare 1, 142, 6: pavakasah purusptho dvaro devir
asascdtah; 7,17, 2: uld dvara usatir vi Srayantam and



nitya 37

10, 70, 5 vi $rayadhvam . . . . usatir dvarah where
the doors are called ‘ much-beloved, dear’. The ‘¢ dear’
doors are, evidently, those that give access to the
chamber or other receptacle that contains wealth
(compare, 7a@yo dural in 1, 68, 10: vi raya aurpod diirah
puruksiih); and the epithet ‘dear’ seems to be trans-
ferred to the doors from the wealth which as we know is
often described in the RV. as being ‘dear’; compare
4,41, 10 given above and the passages cited in connection
therewith,

10, 120, 8 : ima brdéhima brhdddivo vivakt-
indraya siusdm agriydh svarsah |
mahd potrdsya ksayati svarajo
diras ca visva avrnod dpa svah ||

“ These mighty hymns Brhaddiva speaks out for
Indra. He, the foremost, the winner of light, is the lord
of the mighty and independent stone ; he has opened all
the dear doors”. By the ‘mighty and independent
stone’ is here meant the Vajra or thunderbolt of Indra
with which he opens the doors of the receptacle contain-
ing riches and which is elsewhere called edri, farvata
and a§man: compare 4, 22, 1: y6 (sc. indrah) dsmanam
Sdvasa bibhrad étr; 6,22, 6: manojira svataveh pdroa-
lena | deyutd cid vilila svojo rujdh ; and 1, 51, 3: saséna
cid vimadayavako vdsv ajav ddriv vavasandsya nartdyan.
The epithet svara/, ¢ independent,’ indicates perhaps that
the Vajra is irresistible and overcomes all.

8,70, 11: anydvralam dmanusam
dyajvanam ddevayum |
dva svdh sikha dudhuvila parvatah
sughnaya ddsyum parvatah ||
“ May the dear friend Parvata shake off him who
follows another’s ordinance, who is not human, who does

not sacrifice, who is impious; and may Parvata (shake
off) the Dasyu for swift death (?) ",
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3, 31, 10: sampdsyamana amadann abhi svén
pdyah pratndsya rétaso dighanah |
vi vodasi atapad ghisa esam

7até nistham ddadhur gésu viran ||

“Seeing and milking the milk of the old one’s
semen, they (the Angirases) gladdened the dear (Indra).
Their shout warmed the two worlds; they placed him
the foremost in what is born (that is, in the creation);
they placed heroes amidst the kine (or, in the kine)”. I
understand this verse as referring to the winning of the
sun which also is one of the exploits of Indra in
association with the Angirases; see Macdonell’s Vedic
Mythology, pp. 61 and 143. The ‘old one,” pratna, is
Dyaus or Heaven and his ‘seed,’ ref2k, is the sun;
compare 8, 6, 30 : ad it pratndsya vétaso jydlis pasyants
vasardm ; 1,100, 3: divé nd ydsya rétaso dighanah ;
5,17, 3: dive nd ydsya rétasa brhdc chocanty arciyah ;
and 10, 37, 1: divds putraya sivyaya sarmsata. The
second pada therefore means, ‘ making the sun appear’.
In the first pada, the word soam has been interpreted by
Geldner (Aommentar, p. 51), following Sayana, as
svakiyam godfianam and the verb abki amadan in the
sense of ‘ rejoicing’ (Glossar; sich freuen iiber). The
combination adki mad is however met with in another
verse of the RV, namely, in 1, 51, 1: abki tydnm meséin
puruhiitém ygmiyam indrarr girbhiv madala where it
has the sense, not of ‘rejoicing’ but of ‘gladdening’.
I believe that this is the sense here also, and that
amadann abki svam means ‘they gladdened the dear
(Indra),’ that is to say, that they praised him; compare
1, 62, 5: gruand Gngirobhiv dasma vi var usdsa suryepa
g0bhir dndiah. Compare also 1,142,4; 5,5,3; 8,50, 3;
and 8, 98, 4 where the epithet priya is used of Indra.
In the last pdda, the expression ‘they placed heroes in
the kine (or, amidst the kine)’ is not very intelligible to
me ; Oldenberg (RV. Noten 1, p. 241) suggests that it
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means that ‘they exerted themselves in such a way that
the heroes were no more cut off from the possession
of cows.’

AV. 06, 83, 4 : viki svam ahutins jusané ménasa
svaha mdnasa ydd iddrr juhémi |
“Consume the dear oblation, enjoying with the
mind, hail, as now I make oblation with the mind.”

AV. 3,19,3: nicaih padyantam ddhare bhavantu
yé nah sirivic maghdvanam prtanyan |
ksinami brdhimanamitvan
lin nayami svan ahdm ||

“Downward let them fall, let them become inferior,
who may fight against our liberal patron. With my
incantation, I destroy the enemies; I raise those that are
dear (to me).” Though the interpretation of swan as
‘(my) own people’ is not unsuited here, the contrast
between amitran and svar shows that the latter word
has here the sense of ‘those that are dear to me ; those
whom I like; friends.”

AV.7,71,5: tapté vam gharmd naksatu svdhotia

prd vane adhvaryiis cavatu pdyasvan |

mddhoy dugdidsyasvina tanaya

vitdne patam pdyasa usriyayah ||

“The gharma is heated for you; let the dear hotr

approach; let the adhvaryu, rich in milk, move forward.
Eat ye, O A$vins, of this milked sweet; drink ye of this
cow's milk.” The word fanayah is obscure and I have
followed Ludwig here in translating it as ‘ this.” Regarding
svdhota, compare what has been said above under
nityakota. Comparealso 7, 73,2 : ny i priy6 minusah sad:
héta nasatya yo ydjate vindate ca | asnitdm mddhvo asvina
upakd & vanm voce viddthesu prdyasvan where the expres-
sions priyo hold, asnitarr madiwo asving, and prayasvin
are parallel to sva/kota, madhor asving vitam, and prayasvan
(for, this is the correct reading, found, as is noted by
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Whitney in his 7ranslation, in the Kausika-sutra and the
Vaitana-siitra and also in Sayana’s commentary, and not
payasvan) in the above verse.

10, 21, 1: @gnin nd svdovs ktibhir hidtarar tod vrnimake |
yajiiaya stivndbarikise vi vo mdde
Sirdm pavakdsocisam vivaksase |l

“ As Agni, we, with pleasingly-cut (hymns of praise),
choose thce hotr for the sacrifice where the lariis is
spread—thee that art burning and that hast clear light.”
Compare priya tastani, pleasingly-cut, pleasingly-fashion-
ed (Jimbs) in 10, 86, 5 and the verses 1, 130, 6; 5, 2, 11;
5,29,15; 5,73, 10; etc., which speak of hymns being
“cut’ or ‘fashioned ’ into shape. Concerning the refrain,
vt vo mdde . . . . vivaksase, which is not here translated,
see Oldenberg, KV, Noten 11, p. 221 and the literature
referred to therein.

8, 32, 20: piba svddhanavanam uld yds Higrye sdca |
ulaydm indra yds (doa ||

“Drink of these (Somas that are mixed) with pleasing
milk; and what is with Tugrya and that which is here,
O Indra, are thine.” svddiainavanam is equivalent to
privadhainavanam : the reference is to the milk which is
added to the Soma juice. Compare 9, 101, 8: sdm «
priya aniisata gavo mddaya ghysvayah | somasah kruvate
pathéh pdavamanasa indavah ; compare also 9, 32, S:
abli gavo aniisata yosa jardm iva priyim; 9, 1,9: abhi
mdm  Qglmnya utd  Sripdanti  dhendvah  Sisum | sémam
tndraya patave; 9,9, 1: pdri priya divdh kavir vdyars:
naptyor hitdh | sucand yati kavikratuh.

VS. 22, 19: ihd di#tir ihd svddhirtih svaha |
“ Here steadiness; here pleasing steadiness, hail.”

In the above translations, I have assumed that the
words svdoykti, svddhainava and svddirti have really the
word sve as a component, in which case priyavrkti,
priyadhainava and priyadiyti are the best equivalents
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for them. I do not however feel certain that this
assumption is correct; or rather, I feel inclined to
believe that the word sva is not really a component
of these words at all. We know that in Sanskrit there
exist a number of words beginning really with sz- but
having a variant form beginning with sva-. As examples
of such, I may cite the following from PW—svagupla,
svagrhitandaman, svadha, svadhita, svadhili, svastha,
svabrakinanyd, scabladra, svavasini, and svarastra (proper
name of a people), svapura (name of a town), svadlkimi
(proper name), and svarcuu (proper name) all which have
also forms beginning with sx- instead of sve-. The word
sujana occurs in the form svajana in Ind. Spr. (11), 6672,
svajana-durjanyah, and it is remarked in PW ‘nicht
selten werden svajana und sujana mit einander verwech-
selt.” Similarly, the PW gives references to passages where
the word svaprakasa has the meaning ‘clear,” that is, of
suprakasa. In the RV itself, we have the form svadia,
nectar, instead of sud/a@ and the form svdyasastaram in
8, 60, 11 where the SV reads suyasastavam. 1 am
inclined to think that the words svdvrkts, svdidhiainava,
and svdd/yti also belong to this class and that they are
but variants of the words suvrkti, sudhainava and sudhrti.
Of these latter, the word swwz£ti occurs frequently in the
RV. It is derived from the root ¢ in PW but I believe that
it really comes from the root z7; ‘to cut’ (compare the
word wrkta-barkis) and that the meaning is ‘ well cut,
well-fashioned ' ; see what has been said above under
10, 21, 1. I would therefore translate the passages 10,
21,1; 8, 32, 20; and VS. 22, 19 as follows: *‘ As
Agni, we with well-fashioned (hymns) choose thee hotr
for the sacrifice,” etc. ; ** Drink of these Somas that are
well mixed with good milk,” etc. ; and ** Here steadiness;
here good steadiness, hail!”. With regard to the VS
passage, the commeniator Uvata, I may here observe,
has paraphrased svad/rti by sadhu-d/iyti which seems to
show that he too regarded it as a variant of sudiyzi.

6
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Wackernagel, in his Altindische Grammatik 11, §
33b (p. 81), refers to the frequently-expressed opinion,
the best exposition of which is by Zubaty' in KZ, 31, p.
52ff., that s#- in compounds has, in addition to itself, an
ablaut form sva-, and observes that the examples
adduced by Zubaty' namely, svadka-sudka, svadliti-sudhits,
and svadiita-sudhita are too few in number to justify
such an copinion. The number of examples, however, is
not, as he thinks, restricted to the three mentioned here ;
for we have already met with two more examples above—
svdvrkli-suvrkti, svdyasastara-suyasastara and we shall
meet with some more presently. And, secondly, the
statement that ‘ sw- has in addition to itself an adlaut
form sva- in compounds’ gives but a partial and incorrect
representation of the real fact, namely, that in Sansknit,
and in the Vedic language also, there occur a certain
number of words beginning with su- that have got variant
forms beginning with sve- or, alternatively, that there
occur a certain number of ‘words beginning with sva-
that have got variant forms beginning with s»-. This
does not mean that the first word in all such compounds
is in reality sv and that the form beginning with sva- is a
variant of this; for there occur some compounds in which
the first word is really soa and in whose case the form
beginning with s«- is a variant of such original form with
sva-. Compare Tait. Up. 2, 7: asad va idam agra asit | tato
vail sad ajiyata | tad atmanaii svayam akuruta | tasmat tat
sukrtam ucyata 1ti ; the word sukyta here stands patently
for svakrta and is thus a variant of it ; compare Sankara's
commentary thereon: sukrtar: svayaie-kartr ucyate and
Sankarananda’s scholium, swkrtars svarthe yane sok
prayogah | svena swmskytavat svakrtam. Compare also
Mund. Up. 1, 2, 1: esa vah panthah sukrlasya loke
(Sankara: sukriasya svayan: nivvartitasya kavmano loke)
ibid., 1, 2, 61 esa vah punyah sukyio bralimalokah and
also ibid., 1, 2, 10: nakasya prsthe le sukyte ’nubhiitva
imark lokaws finataram v& visanti where too in all
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probability sukytah—svakrtah: and Katha Up. 1, 3, 1:

rlam pibantan sukyfasya loke chayam pravistau parame
parvardhe where Sankara has explained swkrfasya as
svayam Fkrtasya karmanah. 1t must therefore be unde:-
stood that in the case of compounds that occur in two
forms, one beginning with s«- and the other with sva-,
the original form may be either the one beginning with
su- or the one beginning with sze-. And as a corollary,
it has also to be admitted that in the case of compounds
that occur in one form only, either beginning with su-
or beginning with soa-, it is possible that such form
beginning with s#- or sze- may not be the original form
of the word at all, but only a variant of the original form
beginning with sva- or s«- as the case may be.

In other words, when we meet with compounds with
su- or sva-, it is desirable to investigate first if such
compound occurs in both forms or in one form only.
In the latter case, one should further find out which of
the two words, s« and sva, gives the better meaning for
the compound in connection with the passage where it
occurs and determine accordingly the original form of
the word and its meaning and also whether the word
occurs in the given passage in its original form or in a
variant form. The same thing has to be done in the
former case also; but if, as sometimes happens, both the
words s« and sva are found to give the better meaning,
each in its own context, one should postulate two original
forms, beginning with sz and sva respectively, and
interpret the words accordingly: if, on the other hand,
one only of the two words, s# and sve, is found to give
a good meaning (or the better meaning) in all the
passages (where the compound occurs in either form),
one should postulate one original form (beginning with
su- or sva- as the case may be) and regard the other form
(beginning with sva- or su- as the case may be)as a
variant of it and interpret the passages accordingly.

The bearing of the foregoing remarks may perhaps
be better understood from a consideration of some
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compounds beginning with sve- and s»z.. The words
svdksatra-suksatré both occur in the RV ; and the
originality .of the form svdksatra is proved by the
occurrence of the parallel word priyaksatra ; see above.
One has therefore to consider if the word sutsatrd,
in the passages where it occurs, gives a better meaning
when one regards it as occurring in its original form and
therefore interprets it as ‘having excellent dominion’
(Sobhanarn ksatrarm yasya) or when it is regarded as a
variant of the word svaksatra and therefore interpreted
as ‘ whose is dominion’ (svam #satrars yasya), that is,
‘ruling over others; sovereign." Considering that the
word suksatrd is used almost exclusively as an epithet of
various gods, and that in their case, the meaning
‘ sovereign ; ruling over others’ is more appropriate and
forceful than that of ‘having excellent dominion,’ I feel
inclined to give preference to the latter of the above
meanings and thus to regard sudsatrd as a variant of the
original form svdésatra, which, too, be it noted, is used
almost exclusively as an epithet of various gods. On the
other hand, in the case of the words suscandrd-svdscandra
both occurring in the RV, I consider that the interpreta-
tion ‘ well-shining ’ is, in every passage, to be preferred
to that of ‘shining of itself,” *self-shining’; and I
therefore regard svdscandra in 1, 52, 9, the only passage
where it occurs, as equivalent to suécandrd and as
meaning ‘ well-shining.” As regards the words su/kitr
(RV)—svdhoty (AV), the occurrence of the word
nityakotr (see p. 14 above) seems to show that the
latter form (in AV. 7, 77, 5) is original and should
be interpreted in the same way as nifyakotr, while the
juxtaposition of the word svad/vard in 8, 103, 12: ydh
suhdla svadhvardh seems to show that here the interpreta-
tion “ good 4oty gives the better meaning. I therefore
regard both words as being in their original forms. Of
the pair svdyasasfara, ‘renowned of one’s self’ (RV)—
styasastara ‘having much renown’ (SV), it is obvious
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that the latter is the better meaning. I believe therefore
that sodyasastara in the RV is a variant of siyasastara
and means the same as that word, and likewise that the
word svdyasas occurring frequently in the RV, is a
variant of, and has the same meaning as, siyasas.
Similarly, of the pair sxgopd (having a good protector ;
well-protected)—svdgopa (protected by one's self; self-
protected), both occurring in the RV, the former meaning
seems to be obviously better than the latter; and I
therefore think it preferable to interpret svdgopa in 10,
31, 10 (the only passage where the word occurs): vydthir
avyathih krputa sodgopa, as ‘ well-protected’ and to
regard it as a variant of the word sxgopa; while, of the
pair suyiiy (¢ well-yoked’) -svayilj (‘ yoking itself; yoked
of its own self’) both occurring in the RV, it is equally
obvious that the latter meaning suits the context better
than the former which is, when compared with it, a weak
and colourless epithet. I therefore look upon the word
suyiy/ (in the RV passages where it occurs) as a variant
of, and having the same meaning as, soveyi;. Compare
the epithet manoyiij, which, like suyii7, is applied to hymns,
horses, and chariots; and compare specially 1, 121, 12:
todm indra ndryo yai dvo nfn lstha vatasya suyiijo

ydnr te kavyd usdna mandinam dad vrtrakinam
paryan lataksa odjram with 1, 51, 10: tdksad ydt ta
usdna sdhasa siho vi rédasi magmana badhate sévah | a tva

vdhisthan

vatasya nrmano manoyija a puryamanam avakann abhi
$rdvah and S, 31, 10 : vatasya yuktan suyijas cid dsvan
with 4, 48, 4: odhantu tod manoyijo yuktiaso navatir
ndva vayo . . . . where the word swyu; in the former
pair of verses is obviously parallei to the word manoyx; in
the latter pair thus indicating clearly that suyu; is
equivalent to svayxj. Compare also the verse 3, 58, 3:
suyiigbhiv dsvaih suv#ta rdthena ddsrav imdm Srputan
$lokam ddreh with the verse 5, 75, 6: & vam nara
manoyijé 'svasah prusitépsavah | vdyo vakantu pitdye
sahG sumnébhir asving and with the verse 1, 119, 4:
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yuvdrir bhujytive bhurdmanam vibhir gatdnm sviyuktibhir
nivdhanta pit¢bhya a and note that the epithets suyiis,
manoyiy and svdyukti are parallelly applied to the bird-
horses of the As$vins indicating that they express the
same idea. The horses (birds) of Vayu (Vata) and of the
Asvins yoke themselves to the chariot when their masters
think 7 of setting forth in it, and are hence manoyijah as
well as svayiijah.

This is not however the occasion for investigating
exhaustively the nature and meaning of all the Vedic
compounds beginning with sve- and sx-. The foregoing
observations will, I believe, have shown the necessity of
such an investigation ; and I therefore close this digres-
sion and return to our subject.

svd has the sense of p77yd in the derivative svadka also
which in the instrumental case means not only ‘according
to one’s own nature or wont’ but also ‘willingly, with
gladness, with pleasure,’ nac/k eigenem Gefallen, gern, aus
eigener Lust (Grassmann), Neigung (Geldner, Glossar).

Like #/tyd and svd, the word =/7d, too, means
primarily ‘own’; and like these two words, it too
seems to have the meaning priyd in the following
passage: AV. 3,85, 2: mdy: ksatrdm parpamane mdy:
dharayatad rayim | ahdm rastrdsyabhivargé nijé bhiyasam
uttamdéh * In me maintain dominion, parpa amulet, in
me maintain wealth; may I, in the sphere of (my)
kingdom, be beloved, supreme "’

susta like priyd, originally means °‘pleasing,
agreeable, dear' and like p7iyd, has, seemingly, the
meaning ‘own’ in the following passages :

Sata. Br. 3, 4, 2, 5: fe deva justas tanah privani
dhamani sardham samavadadire| This passage has already

7 According to another conception, these horses yoke
themselves to the chariot when their masters express their
intention of setting forth in it Z» words; they are hence also
called vacoydijak. ‘They are thus at the same time manoy#éjak or

vacoytijak and svayiijah,
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been cited above (see p. 35) and explained as “ The gods
put together portions from their own selves, from their
own powers ”’. Note the parallelism of the word justah
with the word priyani that follows.
1, 33, 2: upéd ahdne dhanadam dpratitam
Justan nd Syend vasatin patami |
indvam namasyinn upamébhiv arkair
ydh stot¥bhyo hdvyo dsti yaman ||
“ 1 fly (for protection), like the hawk to its own nest,
to the giver of wealth, the irresistible, adoring with the
best chants Indra who in battle is to be invoked by his
praisers.” 7iista vasatih is here equivalent to sva vasatih ;
compare 1, 25, 4: pdra hi me vimanyavah pdtant:
vdsya-istaye | vdyo nd vasativ upa; 9,71, 6: Syené nd
yoninr sédanam . . . . esali.
4, 29, 3: sravayéd asya kirna vajayddhya:
Jistam dnu prd disars mandayddiyai |
udvavysand radhase twvisman
kdran na indrah sutirthabhayan: ca ||
“ Quicken his ears for hearing; make him find
pleasure in (our) own direction; may Indra the
mighty, showering gifts, make for us good crossings and
safety.” The expression ‘make him find pleasure in
our own direction,” means, probably, ‘make him find
pleasure with us, in our sacrifice ’ ; compare 8, 12, 17 : ydd
va Sakra paravdli samudré ddhi mdndase | asmakam it suté
vand sim indubhih. The ‘ good crossings’ desired are no
doubt across evils, durit@d, and enemies, dvisah. Instead
of prd disam, 1 read pradisam: see Oldenberg, Veda-
forschung, p. 110.
1, 182, 6 : dvaviddham laugryim apsv antdr
anarambhané timast prividdiam |
cdtasro navo jdthalasya jiusta
iid asvibliyam isitah parayants ||
“The four own ships of Jathala impelled by the
Asvins, bring over safely the son of Tugra who was
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abandoned in the midst of the waters and who was stuck
in bottomless darkness.” 1 take jathala here as a proper
name: the person referred to is perhaps the same as the
Jathara mentioned in 1, 112, 17, in a hymn likewise
addressed to the Asvins. The four ships that brought
over Tugra’'s son to safety are perhaps the same as the
four birds that are said to have carried him in 8, 74, 14:
mam calvara asdvah sdvisthasya dravitndvah | surdthaso
abki prdyo viksan viyo nd tigryam.

Likewise, /ista seems to have this meaning of ‘own’
in the formula amusmai toa justam proksami (nirvapami,
etc.; see Concordance); the meaning seems to be “I
sprinkle thee that art the own (portion) of such-and-such.”

Similarly, the word vamd also, meaning primarily
“ dear, pleasing ’, etc., seems to have the meaning ‘own’
in the following passages:

10, 140, 3: #rjo napdy jatavedah susastibhir

mdndasva dhitibhir hitdh |

tvé isah sdm dadhur bhirivarpasas

citrotayo vamdyatah ||

‘“ O Jatavedas son of vigour, rejoice thou, beneficent,

with the hymns containing fine praises. They put in you
manifold nourishments, they whose help is wonderful,
who are born of own self ”. vamdjatah here, like priydjata
in 8, 71, 2 above, seems to be equivalent to svaya‘ah.

T.S. 1, 5,1, 1: devasurih sdryattd asan | té deva
vijaydm upaydnto ’gndu vamdm vdsu sdwr nyadadiata |
iddm u no bhavisyats | yddi no jesydntiti |

“The gods and asuras prepared to fight. The gods,
setting out for the battle, deposited their own wealth
with Agni (thinking), ‘this will be ours in case they
vanquish us’ "',

Tait. Br. 1, 1, 2, 3: ydh pura bhadrih sén papiyan
syat | sdé punarvasvor agnim adadhita | punar evaina
vamém vésipavartatle | bhadré bhavati |
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‘“ He who having been formerly prosperous (literally,
splendid or glorious) is now worse off, should establish
the fires in Punarvasu (naksatra). (His) own glory (i.e.,
wealth) will again come back to him and he will become
glorious (prosperous).” vaman wvasw here seems clearly
to be equivalent to svakiyarie vasu.

In the case of these words also, priyd, svd, jista and
vamd, 1 have to repeat the observation made above with
regard to nitya—namely, that in some passages, either
of the meanings, ‘ dear’ and ‘own’, is suitable, and that,
though in the translations given above, I have chosen
in such instances what seemed to me the better of the
two, a combination of the two meanings would perhaps
better represent the idea which the poet had in his mind
when he used these words.

The use of the word #i/ya in the sense of ‘dear’
(priya) is not confined to Vedic literature but is
occasionally met with in later literature also. Thus, it
is said in the Mahabharata (1, 169, 14) of Ghatotkaca—

anurvaktas ca tan asit Pandavan sa Ghatotbacah |
lesars ca dayilo nityam atmanityo babliva la ||

“ That Ghatotkaca loved the sons of Pandu and he
was always dear to them, as dear as their own
self . nitya in atmanitya signifies, it seems to me,
“dear ' and the word afmanitya means therefore ¢ dear as
the @tma or own self ’ and not ‘im Selbst haftend, ans
Herz gewachsen’ as suggested in the PW (s.2.); for the
word n:¢ya bas no connection with ‘ haften’ or ¢ wachsen.’

Similarly it is not unlikely that the word #i¢ya at
the end of some compounds (like aranya-nitya, diarma-
nitya, tapo-nitya, salya-nitye, adiryatmajiana-nityatvam
in B4. Gita 13, 11) has the signification ‘dear’. In B4,
Gita 13, 11 especially (adiyatmajfiananityatvam tattva-
jianarthadarsanam | elaj jhanam iti proktam . . . . )
the words e/a; jianam in the third pada make it very
probable that #:zya here means ‘dear '

7
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Likewise there is no doubt that 7:/¢/ya means ‘dcar’
in the compound s¢7initya that occurs in Kathasaritsagara
45. 183: nissuchenn kim etena sva-priyas tyajala bakih |
itiva widra strinityasyaikasyapy asya nayayawll *“ As if
thinking, ‘ Of what use to me is this (Suryaprabha) who
is without love and has left his wives outside ’, Sleep did
not visit him who was fond of women, though he was
alone”’. Compare in this connection the epithet s/7z-
lampata that 1s applied to Stryaprabha in 6:d. 47- 101-102.

§2
Sundm

Amongst the words witya, svd, miyjd, vamd, and
/tista that have been mentioned in the preceding article
as signifying both (1) own, sviyae, and (2) dear, pleasing,
etc., priya, should be included the word sund also.

This word is enumerated by the author of the
Nighapte amongst the synonyms of sukha, happiness ;
and this meaning s«4/a or the derived meaning suliakara
is repeated by Sayana in the course of his commentary
on all the RV passages where the word occurs. In 3,
30, 22, however, he has in addition explained sunam as
Sinam utsahena praviddham, thus connecting the word
with the verb §# or svay, ‘to swell.’ This derivation is
given in the PW by Roth who explains the word as
(adv.) gliicklich, mit Erfolg, zum Gedeihen; (n.) Erfolg,
Gedeihen’ and by Grassmann who explains it as ‘(1)
Wachsthum, Gedeihen; (2) Gedeihen, Wohlergehen,
Gliick, Segen; (3) (adv.) zum Gedeihen, zum Wohler-
gehen, zum Segen.” Geldner, on the other hand, has
suggested (AV. Glossar) that the word is related to
Stvam, and has explained it as * Heil, zum Heil (svastaye).’
And this suggestion seems to have found favour with
Hillebrandt who has translated suzam as ‘ zum Heil’ in
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Lieder des Rguveda, p. 106. Later, however, Geldner
himself has translated (RV. Ucbersetzung) the word in
this passage by ‘ gedeihlich, zum Gedeihen’ and in 3, 30,
22 by ‘mit Erfolg’ and seems therefore to have
abandoned his suggestion and gone back to the meanings
proposed by Roth.

None of the above-mentioned meanings, however,
suits the context in a passage of the Maitr. Sarh. (1, 4,
11; p. 60, l. 3f.) which reads as follows:

na val tad vidma yadi bralmana va smo ’brakmana
va | yadi tasya va rsch smo ’nyasya va yasya brimake |
yasya ha tv eva bruvano yajale tam fad istam agacchati
netaram upanamalti | tat pravare pravaryamane briyat |
devah pilarah pitavo deva yo ’'smi sa san yaje | yo ’smi sa
san kavomi | Sunan: wma istar Sunam Santam Sunam
krtam bhityat | ili tad ya eva kas ca sa san yajate tam tad
istam agacchat netaram upanamaty ||

The mantra devah pitarah . . . . occurring in this
passage is found in the Ait. Br., Tait. Br., and Kathaka-
sarhhita also, but in a slightly different form, namely, as
devah pitarah pitaro deva yo 'smi sa san yaje yasyasmi na
lam anlar emi svan ma islan soan datlave svam pirtam
svam Svantam svam hutan in Tait. Br. 3, 7, 5, 4 and ./—\p.
Sr. Sitra 4, 9, 6 and as deovdk pitarah pitaro deva yo
‘smi sa san yaje tad vah prabravimi tasya me vitta svam
ma istam astu Sunam Santam svan Friam in KS. 4, 14,
The word sunam in the MS reading of the mantra is
thus parallel to the word szam in the TB reading of it,
and is obviously equivalent to it. The above passage
from the MS therefore means: ‘“We do not know
whether we are Brahmanas or not Brahmanas, whether
we are (the descendants) of the rsi whom we name or of
another. But (the fruit of) the sacrifice goes to (the
descendant of) him who is named and to no other.
Therefore when the lineage (pravara) is being proclaimed
(?), he should recite: ‘O Gods, O Fathers, O Fathers,
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O Gods, it is I, whoever I may be (that is, whosesoever
descendant I may be), that sacrifice; it is I, whoever
I may be, that perform. Let (this) sacrifice of mine be
(my) own, (this) work (my) own, (this) act (my) own.’
In this way, whoever he be who sacrifices, (the fruit of)
the sacrifice goes to him and to no other.”

Similarly, it is equally obvious that Swnam=svam
(with which it is parallelly used) in the KS reading of
the mantra: devah pitarah pitaro deva yo ’'smi sa san
yaje tad wvah prabravimi tasya me vitta svar: ma istam
astu Sunanm Santam svam kriam O Gods, O Fathers,
O Fathers, O Gods, it is I, whoever I may be, that
sacrifice ; this I declare unto you; bear witness to this
on my behalf. Let (this) sacrifice be (my) own, (this)
performance (my) own, (this) work (my) own.”

On the other hand, this meaning svam, ‘own’ is
unsuited to the word sundm in the passages of the RV
and other texts where the word occurs. And I therefore
infer, from the analogy of the words priyd, vamd and
justa or nitya, svdé and uijd, that mean both ‘dear’
and ‘ own,’ that §und, too, has these two meanings, and
that it has, in the passages referred to, the meaning p77ya,
‘dear, pleasing, agreeable” This meaning priya, as 1
shall now show, suits the context well and yields good
sense in these passages.

Sankh. GS. 2, 10, 6: agnih sraddham ca medhar ca

‘vinipatare smytim ca me |

ilito jataveda ayam

Sunanm nah samprayacchatu |l

“May Agni bestow faith and intelligence, not

falling off (unforgetfulness?) and memory on me. May
this Agni Jatavedas, praised (by us) bestow pleasing
things on us.” Compare the similar use of priya and
vama in TS, 4, 7, 3, 1: priydm ca me nukamds ca me
v o« o (yajtiéna kalpantam); RV. 4, 30, 24: vamdm-
vaman ta adure devé dadatv avyama | vaménm pisa vamdm



Sundm 53

bhdgo vamdm devdh kdrulati; 10, 56, 2: vamdm asmd-
bhyarn dhatu sérma tiblyam.

RV. Khila 10, 128, 4: sunam aham hiranyasya
pitur nameva jagrabha |
lena mam suryatvacam
akaram pirusu priyam ||

‘T have invoked the dear name of /irazya (gold)
that is as dear as that of the father. I have therewith
made myself sun-skinned (7.e., bright as the sun to look
at) and pleasing to men.” Compare 7, 56, 10: priya vo
nama huve turanam; 10, 84, 5: priydm le nama sakhure
gruimasi where the epithet priya is applied to waman.
Compare also, with regard to the invoking of the father,
2,10, 1: jokutro agnih prathamdh pitéva; 8, 21, 14:
ad it pitéva higyase; 6, 52, 6: agnih susdmsah sulidvah
pitéva; 1, 104, 9: pitéva nah Sruuhi hiaydmanah ;
10, 39, 1 : pitir nd nama suhdvam havamalke, etc.

10, 160, 5: asvaydnto gavydnto vajdyanto
hdvamake tvépagantava u |
-— Z 7’ ’ - -—.
abhusantas te sumalait ndvayar
vaydm indra tva sundm huvema ||

“Desiring horses, cows, and riches, we call on thee
to come here. Desiring to be in thy new (ie., latest)
favour, O Indra, we invoke thee that art dear.”” Compare
the verses 8, 98, 4 : éndra no gadkhi priydh and 1,142, 4 :
indram citrdm thd priydm where the epithet priya is
applied to Indra.

3, 30, 22 : Sundm huvema maghdvanam indram
asmin bhdre n¥tamam vajasatau |
Sruvdntam ugrdm itdye samdtsu
ghudntam vytrani samjitam dhdnanam ||

‘“We invoke in this battle, in the winning of booty,
dear Indra, liberal, most valiant, fierce, who hears (our
cry) for protection, kills enemies in fights, and is the
winner of wealth,”
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6, 16, 4: tvam ile ddha dvits
bharato vasibhih Sundm |
i7é yajiiésu yajniyam ||
“ Bharata again, also, with the sacrificers has praised

thee (sc. Agni) that art dear; he has offered worship to
thee that art worthy of worship in sacrifices.” Compare
1, 128, 8: agnim hitaram ilate vdsudhitim priyim
cétistham ; 1, 128, 1: agnir yajiésu jényo nd vispdtih
priyé yajiiésu vispdtrih and the other passages referred to
on p. 3 above where Agni is called priya, purupriya,
prestha, etc.,

10,126, 7: Sundm asmdbliyam iitdye
vdrupo mitré aryama |
Sdrma yacchantu sapritha
adityaso ydd imake dti dvisah ||

“May the Adityas Varuna, Mitra and Aryama grant
us for our protection (their) dear wide-extended shelter
which we pray for (and carry us) across enemies.”
Compare 10, 126, 4: yusmakar sérmani priyé syima;
7,95, 5: tdva idrmai priyitame dddhana vipa stheyama
Sarandm nd vrksdm in which the epithet pr7ya is applied
to Sarman.

1, 117, 18 : Sundm andhaya bhdram akvayat sa
vrkiy asvind vrsana ndréti |
jardh kanina fva caksadand
rirasvah satdm ékam ca mesan |l

“ “(May) that which is pleasing (s.c., favourable)
(happen) to the blind man, O ye bulls, valiant Agvins,’
cried the she-wolf, ‘like a youthful lover has Rjrasva
cut up a hundred and one goats.” "

Maitr, Sarh,, 2, 7,12
Sunam naro langalenanadudbhir
bhagah phalaih sirapatir marudbhib |
parjanyo bijam irayano dhinotu
Sundsir@ krnutam dhanyam nah ||
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‘ May the men (give) pleasure with the plough and
oxen; may Bhaga with the ploughshares and the lord of
the plough with the Maruts (give) pleasure. May
Parjanya, impelling the seed (to sprout and grow) delight
us; may Suna and Sira confer grain on us.”” One has to
supply the word 4rpotu, dadatu or similar word after
sunam in the first half-verse. Note the parallelism of
dhinotu in the second half-verse with sunam (krrotu or
dadatu) in the second.

Kausika-siitra, 46, 54: sunan: vada daksinatah
Sunam uttarato vada |
Sunam purvastan 1o vada
Sunan pascat kapiiijala

“Say what is pleasing to the right; say what is
pleasing to the north; say what is pleasing in front; say,
O partridge, what is pleasing behind.” That is to say,
whether you cry to our right or to our left, in front of us
or behind us, O, partridge, may such cry portend and
bring to us what is pleasing or favourable.

RV. 4, 57, 8: sundii nah phala vi kysanlu bhiinim
Sundin kinasa abli yantu vakaih |
Sundnr parydnyo mddhuna pdyobhih
Stinasiva sundm asmasy dhattam ||

“ May our ploughshares plough the land pleasingly ;
may the ploughers proceed pleasingly with the draught-
animals. May Parjanya with waters and honey do us
favour; may Suna and Sira confer pleasing things
(favours) on us.” The word sunan: in the first half-verse
is used adverbially and denotes * pleasingly ; in a pleasing
manner ; well,” while in the second half-verse, it is a
substantive as in the above passages. In the third pada
one has to supply a word like £7rofu or dadidtu on the
analogy of the fourth pada. Compare also 4, 2, 8:
priydm va tva krpdvale havisman and the phrase rdpam
dhah and rdparm kydkhi in 8, 96, 16: vibhumddbhyo
Olivanebhyo vinam dhah and 10, 112, 10: rdpam kydhi
rapakyt satyasusma,
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4, 57,4 : Sundm vahah Sundris nivah
Sundm Frsatu langalam |
Sundm varatva badkyantam
Sundm dstram ud ingaya ll
“ Pleasingly (z.e., well) may the draught-animals, the
men, (and) the plough plough; may the straps be tied
well ; well may the goad be applied (ie., may the
ploughing of the draught-animals, men and the plough,
the tying of the straps, and the application of the goad,
all bring pleasing results to us).”

10, 102, 8: Sundm astravy acaval kaparvdi
L o~ . £ - 2 — H
varalrayam davva ndhyamanah |

nymuani kypovdn bakdve jdnaya
gah paspasands tdvisir adlhatla ||

“ Being goaded, he (7.c., the bull), who was wearing
cowries and who was hitched in the strap (7.., harness)
with the wood, moved pleasingly (z.c., well).  Performing
valiant deeds before many people, he put on mettle when
he saw the bulls.”

The hymn to which this verse belongs has been
much discussed by the exegetists and been interpreted
in many ways; for literature connected with it, see
Oldenberg, RV. Noten 11, p. 318. 1 agree with him and
Geldner (Ved. Studicnz 2) in their opinion that it deals
with the story of a Brahmana couple and a chariot-race.

The subject of acarat in pada a above is the bull,
vysabka, that is mentioned in the previous verse as
running—dramhata pddyabhih kFakidman. And hence
I interpret kapardi as ‘wearing cowries’ instead of as
‘wearing a braid, zo/f/g’ (Roth, Geldner, Oldenberg,
etc.) as this latter epithet is unintelligible to me in
connection with a bull. The custom, on the other hand,
of ornamenting bulls and oxen with strings of cowries
fastened round the neck is fairly wide-spread in India,
and I concieve that this must have been the case with
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Mudgala’s bull also. darx in the second pada refers, of
course, to the druglana or block of wood mentioned in
the next verse.

It has been suggested by Oldenberg (/.c.), perhaps
with a view to get over the difficulty caused by the word
kapardi (which he interprets as ‘ wearing a braid, zot//¢’),
that the subject of acarat is not the bull but Mudgala.
This does not seem to be correct; for I believe with
Geldner that Mudgala was too old to take part in a
chariot-race and that the chariot was in fact ridden by
Indrasena with Kes$ini as charioteer; see the article on
Indrasena that follows below.

4, 3, 11: pténadrine vy asan bhidintah
sdm dngiraso navanta o6bhih |
. 7z . 4 4 - £
Sundns ndrah pari sadann usasam
avih svdr abhavay j@té agnai ||

“ Properly did they burst open the rock, shattering
it. The Angirases lowed with the cows. Pleasingly (7.c.,
with pleasing results; well) did the men worship the
Dawn ; the sun made himself manifest when Agni was
born.” The explanation of parisadarn as ‘umlagerten’
by Roth, Grassmann and Geldner (RV. Ucbersetzung)
seems to me to be hardly satisfactory ; and 1 prefer to
follow Bhattabhaskara who has paraphrased parisadyam
in TB. 3,1, 2, 9 as parita upasyam (cf. also Mahidhara
on VS. 5, 32) and regard parisadan here as equivalent
to paryupasamcakrirc. Compare 7, 76, 6: prditi tva
stomarr ilate vdsistha usarbidhah sublage tustuvarrsah |
gdovam nefri vajapatni wa ucchésah sujite prathami
jarasva; 1, 18, 2: prdti sim agniv jarate sdmiddiah
prét: vipraso matibliir  grudutah | wusa yati jyétisa
badhamana visoa (dmamsi duritapa devi; 7, 80, 1:
Drati stomebhiyr usdsar vdsistha givbhiv viprasah prathama
abudhivan. ‘The expression ‘the men worshipped the
Dawn’ indicates that the Dawn showed herself at
that time when Agni was born, that is, was kindled

8
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before daybreak. The kindling of Agni, the coming of
the Dawn and the rising of the sun are referred to in
other verses also of the RV, for instance in 7, 72, 4: 2i
céd ucchinty asvinad usasah prd vam brdlmani fardvo
bharante | wrdhovdnm bhanim savita devé asred brhdd
agndyah sanidha jarante; 1, 717, 1-3 1 1po ruruce yuvatir
nd yosa visvar jivdm prasuvdn’i carvayai | dbhid agnih
samidhe manusanam dhar Jyétiv badhamana tdmamsi ||
visvar pratici saprdtha id asthad risad vaso lbibhrati
Sukrdm asvait | hivanyavarna sudisikasamdyy  gdvamn
mata netry dhnam aroci | devanar cilsub sublidea
vdhanti Svetdm ndyanti sudysikam dsvan: | usa adars;
7,78, 2-3: prdti sim agnir jarale sdmiddiah priti vipraso
matibhir grudntah | wusa yatr jyétisa badhamana visea
témarnisi duritapa devi || eta u tyah prity adriran
purdstaj pyétir ydcchantiry wusdso wvibhatih | djijanan
suryam yajfidm aguim apacinam tdmo apad djustam :
1, 113, 9; diso ydd aguinm samidhe cakdrtha oi ydd avas
cdksasa suryasya. But while these passages represent
Agni as showing himself (as being born) after the Dawn,
the verse 4, 3, 11 makes out that Agni was born first
and the Dawn afterwards ; compare also 7, 9, 3: citri-
bhanur usdsam bhaty dgre.

AV, 3, 15, 4: imam agne sardnirt mintrso no

yam ddhvanam dgama dirdm |

Sundre no astu prapano vikrayds ca

pralipanbh phalinar: ma krnotu |

wddm havydm samvidanai jusethan

Sundne no astu cavitdm utthitam ca ||

‘ Sprinkle, O Agni, this our path, this road which

we have followed from a distance. May our bargain and
sale be pleasing (7., turn out favourable); may the
barter make me abounding in fruit (7., may the barter
be fruitful to me). Do ye two enjoy this oblation in
concord. May our transaction and trading be pleasing
(¢.e., favourable).” sarapi=road, path, and not /Znsa,
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offence or Verdruss; see Apte. Accordingly I take the
verb s in the sense of ‘ to sprinkle,” a meaning which
the author of the Diatupatha assigns to it, but of its use
in which no example has been up to now met with. The
expression °‘sprinkle this our path’ means probably
“make our path smooth and easy to travel '; compare
the expressions fdnunapat pathd ridsya yanan mddiva
samanjdin svadaya sujifva in RV. 10, 110, 2; @ no
dadhikrah pathyam anaktu in 7, 44, 5; and madivadya
devo deveblyo devayanan patho anaktn in TB. 3,6, 2, 1.
RV.7,70,1: @ visvavara 'svina gatan: nah
prd tdt sthanam avact vane prthivyam |
dsvo nd vaji Sundprstho asthad
a ydt seddthur dhvuvdse nd yénim ||
“ Come, O ye Asvins that have all desirable things;
this your place in the earth has been praised. Like a
powerful horse, it stood up with pleasing (7.c. pleasure-
giving ; comfortable) back on which you sat as if scttling
permanently in a house.” swundprsthah=priyaprsthah
or vitapysthah which is used many times in the RV as
an epithet of asva, afya, lari, etc.; see Grassmann s.2.
This word does not signify ‘schlichten Riicken habend’
(Roth in P.W.) or, ‘dessen Riicken eben ist’ ((Grassmann)
but means ‘having a pleasing (i¢., comfortable) back’;
compare the word swusadah ‘easy or comfortable to sit
upon’ that is used as an epithet of ervan in VS, 11, 44:
asur bhava vajy arvan prihir bhava susddas tvdam.
Compare also §agmaso dsoah in RV. 7,97, 6: tdm sagma-
so arusaso 4sva b¥haspdtie sahavaho vakanti and sagina
hdriin 8, 2, 27: éhd hdri brahmayiya Sagma vaksatah
sakhayam.
2, 18, 6 : asitya navatyi yakhy arvaii
a saténa hdribhir uhydmanal |
aydris i te Sundhotrvesu soma
indra tvaya pdrisikto mddaya |
“ Come here drawn by eighty, by ninety, by hundred
horses. This Soma-juice, O Indra, has been poured out
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for thy pleasure, by (the priests) who have pleasure in
offering sacrifices.”
2,41, 14 . tivwd vo mddhumaii aydm
Sundhotresu matsarih |
eldnm pibata kamyam ||

“For you is this exhilarating, sweet, and sharp
(Soma-juice) with the (priests) who have pleasure in
offering sacrifices ; drink this beloved (drink).”

2, 41,17 twé visva sarasvati
Sritayimsi devyam |
Sundhotresu matsva
prajin devi dididd/ii nah |l

“On thee, O goddess Sarasvati, depends all longevity.
Delight thou with (the priests) who have pleasure in
offering sacrifices; confer children on us.”

The exegct{sts have explained the word surd/otresu
in all the above three verses' as a proper noun (Sayana
does so in 2, 41, 14 and 2, 41, 17 only; in 2, 18, 6 he
interprets Sunalotresu as sukhena hityate sono ycbhir iti
Sunakhotriah patravisesah)—an explanation for which there
does not seem to be any necessity. For, just as the word
Sunaprstha is equivalent to vifapystha, in the same way
does the word sunalotra (Sunarie hotre yasya) seem to be
equivalent to the word vitilotra (vilih lotre yasya) ‘he
who has pleasure in sacrifices,’ ‘.., ‘ he who takes delight
in offering sacrifices to the gods,” which occurs in 1, 84,
18 : A6 maisate vitihotrah sudevdhand 2, 38, 1 : dthablajad
vitthotram svastaii with the signification of ‘priest’.
This meaning, ‘ priest’ suits sunalkotra also in the above
verses, and there is thus no necessity to regard it as a
proper name.

The word suna occurs further in the compound
ducchung which means ‘unpleasantness,’ wvipriya or
dubt/lia, and in the denominative verb ducciunay, formed

' The word Sunakotra does not occur elsewhere.
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from the above, meaning ‘to cause unpleasantness or
discomfort.’

The word suna that forms part of abiisunatara in
T. Br. 1,7, 1, 6: tau samalabletam | so’smai ablisunataro
‘bhavat means, as explained by the commentator Bhatta-
bhaskara, éalena ablivrddhah and is clearly derived from
the root s, soay ‘to swell.” It is thus quite a different
word and unconnected with suza meaning ‘ dear; own.’

Suna thus signifies originally, as 1 hope is clear
from the foregoing, priva, ‘dear, agrecable,’ etc., and
secondarily, ‘own’. The meaning suk/la assigned to it
by the author of the Nighartu seems to be but an
approximate equivalent of the original priya, and, like
all approximations, not quite accurate.

§ 3
ndrasena

The word iudrasena occurs in one place only, in
stanza 3 (ilf sma vato vahali vaso asya didhivathans ydd
djayat sahdsram | rathiv abhin mudgalani gdvistau bhave
krtdne vy aced indrasena) of RV. 10, 102. This hymn is
obscure and the most diverse views have been held about
it. According to Yaska (NVirwuktia 9. 23-24,) the hymn
refers to a battle or race, while according to Sadgurusisya
(p. 158 of the Sarvanukramani, Macdonell’s edition), it
refers to the pursuit by Mudgala of some thieves who
had stolen his oxen.

Bergaigne (II. 280 ff.), however, thought that the
hymn depicts liturgical symbolism, Henry, (JA. 1895, 11,
516 ff.), that it describes the phenomena that occur on
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earth and in the sky during a thunder-storm, and Bloom-
field (ZDMG. 48, 541 ff.), that it refers to heavenly, that
is, meteorological events. This is the opinion of Profs.
Macdonell (Vedic /Index, 11, 167) and Keith (JRAS.
1911, 1005, n. 1) also. Geldner (Ved. St 2. 1 ff.),
Pischel (ibid., 1. 124), von Bradke (ZDMG. 46, 445 ff.),
Schroder (Mysterium und Minus 347), and Oldenberg
(RV. Noten, 11, 318), on the other hand, opined that it
is an akhyana or itihasa hymn, and that it describes a
chariot-race in which Mudgala’s wife took prominent
part. For literature connected therewith see Oldenberg, l.c.

According to the last-named scholars (Geldner and
others), indrasena is a proper name denoting the wife of
a human being, of Mudgala, and is the equivalent of the
word Mudgalani that is used in stanzas 2 and 6 of the
hymn. According to the first-named scholars (Bergaigne
and others), on the other hand, drasenad denotes the
wife of Indra. This ¢ wife ’ is, in the opinion of Bergaigne,
the prayer addressed to Indra (‘/a priére & [udra dans
son union avec Soma’), and in the opinion of Bloomfield,'
Macdonell and Keith,? his bolt (vajra).®

In JRAS. 1910. 1328 ff., the late Mr. F. E. Pargiter
attempted to throw some light on this hymn with the
help of certain details contained in the Puranas about
Mudgala, who is, according to the Nirukta (9. 2. 3. 3.)
and the Sarvanukramani, the son of Bhrmyasva and the
author of this hymn. With the help of these details,
Mr. Pargiter constructed the following genealogy:

Vmudgala (=mudgara, hammer) denotcs, according to Henry
(p. 518 L. ¢.), Indra, and according to Bloomfield, Indra’s vajra.

2 This is the opinion of Sayana also.

3 Referring to Vaitana-siitra 15. 3; Gop. Br. 2. 2. 9; Apa.
$S. 11. 3. 14; and TA. 3.9.1; sénéndrasya dhéng Bihaspilek . . .,
Bloomfield has shown al length, in pp. 549-552 1. ¢, that Sena is
the wife of Indra and that the Indrasena of stanza 3 is the same
as this Sena,
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Bhrmyasva

|
Mudgala

Brahmistha-=Indrasena

l
Vadhryasva=Menaka

l

Divodasa

And from this genealogy, he arrived at the following
conclusions respecting the persons named in the hymn:

1. Mudgala was a raja of the North Paficala dynasty
and yet might also be regarded as a rsi.

2. Mudgalani, whose name is not mentioned, was
obviously Mudgala's wife, as is generally agreed.

3. Indrasena was the daughter-in-law of Mudgala,
being the wife or rather the queen of his son Brahmistha.

4. Vadhri, in stanza 12, seems to refer to Indrasena’s
son and Mudgala’s grandson Vadhrya$va.

5. Kesi, mentioned in stanza 6, was the sarathi or
charioteer who drove Mudgalani in the race.

Mr. Pargiter was therefore disposed to interpret the
hymn in accordance with the above conclusions.

In the note referred to above, Mr. Pargiter collected
the information given by the Puranas about Mudgala
only and did not bring out anything new about Indrasena,
although Geldner had long ago pointed out that her
name occurred in the Mahabharata (Calcutta ed., 3. 113.
22; 4. 21.11) where she is described as Narayani and
as the wife of Mudgala. In the Kumbakonam edition
of the Mahabharata, these stanzas are found on p. 186 of
the Vanaparvan (Ch. 114; 23, 24) and p. 47 of the
Virataparvan (Ch. 24; 19-22). In both these places, this
text has NValayan: instead of its doublet form Narayani;
and it thus indicates that Indrasena the wife of Mudgala
was the daughter of Nala, She must therefore be
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identified with the Indrasena who, we read in the
Nalopakhyana,® was born to Nala of Damayanti.

This inference is confirmed by the following story
found in chapters 212 and 213 of the Adiparvan (p. 359
ff.), where it is related by Vyasa to King Drupada with
the object of overcoming his repugnance to the marriage
of his daughter with five men (the five Pandava brothers):

“Krsna, the daughter of Drupada, was, in her
former birth, known as Indrasena. She was then the
daughter of Nala and was married to the rsi Maudgalya®
who was old and mere skin and bones, who was reeking
with a smell which was other than pleasant, whose hair
had become white and the skin furrowed with wrinkles,
who was afflicted with leprosy, whose skin and nails
were pecling off, who was repulsive to look at and who
was extremely irritable, harsh, jealous and fanciful.® The
blameless Indrasena used to serve her husband faithfully
and to eat what was left of his food (wc-c/iista) after he
had eaten. One day, the thumb of Maudgalya came off
when he was eating his food; and Indrasena, when she
sat down to the remnants, unconcernedly threw it away
and consumed the food left without any feeling of disgust.
Her husband was much pleased at this act of wifely
devotion, said that he would grant her a boon, and asked

4 Damayantyi saha Nalo vijahara *maropamal ||
janayamasa ca tato Damayant yam mahamanah i
Indrasenanm sutam capi Indrasenim ca kanyakam ||
Mahabharata, 3. 54. 48-9.

8 The husband of Indrasena is represented in Mahabharata,
4. 24. 21 as being aged more than one thousand years.

8 esa Nalayani pirvam Maudgalyam sthaviram patim |
aradhayamasa tada kusthinam tam anindila ||
tvag-asthi-bhiitam katukam lolam irsyum sukopanam |
sugandhelara-gandhidhyam vali-palita-miardhajam ||
sthavivam vikrtakaram §iryamana-nakha-tvacam |

ucchistam upabhuiijand paryupaste maha-munim ||

Adiparvan, Ch, 212; 4-6.
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her often what she desired. Indrasena, being thus
frequently urged, begged of the rsi that he should sport
with her, first dividing himself into five persons, and
later becoming one again.

“The rsi, owing to the power of his austerities and
his yoga, accordingly sported with Indrasena for many
years, now making himself into five men and again as
one man, in Indraloka, Meru and other places. Indrasena
thus came to the forefront of pativratas in the same
way as Arundhati and Sita; and she attained a
greater distinction in this respect #ian even fer mother
Damayanti.”

“ While the rsi Maudgalya thus played with Indra-
sena, many years elapsed and he became weary of sensual
pleasures. He therefore resolved to abandon this
luxurious course of life and to practise austerities in a
retired place. On this resolve being communicated to
Indrasena, she prostrated herself before the rsi and
earnestly besought him not to leave her as her craving
for sensual pleasures was still unsatisfied. The rsi grew
wroth at this bold and impudent request and uttered a
curse that she should be born as the daughter of Drupada,
the king of the Paficalas, and have five husbands.

‘“ Grieving at this curse, and with her craving for
sensual pleasure unsatisfied, Indrasena, too, repaired to a
forest and practised austerities in order to please Siva.
That god, being pleased with the austerities, showed
himself to Indrasena and conferred a boon on her that
she would, in her next birth, have five husbands.”

It should be noted that the wording of the text,
Damayantyas ca matus sa visesan: yayau, informs us in an
unmistakable way that Indrasena,® who is described as

7 eka-patni tatha bhiilva sadaivagre yasasvini Il
Arundhativa Siteva babhuvati-pativrat |
Damayantyas ca matus sa@ visesam adhikam yayau ||
Ibid; Ch. 212; 25.
8The text, I may here note, calls Maudgalya's wife Mahendra-
send in one place (1. 212, 17).

9
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Nalayani and as the wife of Maudgalya, was the daughter
of Damayanti.

This story is very interesting and confirms the
correctness of Geldner’s interpretation of RV. X. 102 in
several respects:

1. Thus, it is clear from the above story that
Indrasena, mentioned in stanza 2, is the same as the
Mudgalani mentioned in stanzas 2 and 6, and that she
is the wife of the Mudgala mentioned in stanzas 5 and
9 and not his daughter-in-law as Mr. Pargiter would
believe.

Mr. Pargiter seems to have been misled here by the
use of the word Mudgala instead of the more correct
form Maudgalya. Such laxity however in the matter of
adding patronymic suffixes is fairly common not only in
the epics and Puranas, but in the RV also. See for
example, ZDMG. 42, p. 204 ff. where Oldenberg has
shown that the word wvasistZa is used in the RV to
denote not only the original Vasistha but his descendant
as well.

As regards the word Mudgala itself, we have already
seen above that the Mahabharata in one place(I11. 114, 24)
uses that word to denote Mudgala’s son (who, in 1. 212,
213 is called Maudgalya). Similarly, it relates in the
Vanaparvan (Ch. 261) the story of a Mudgala (whether
the same as Indrasena’s husband or a different person,
there is no means of saying) who was offered, because of
his zeal in giving gifts, the privilege of going to heaven
in his mortal body (sasarira-svarga) but refused to avail
himself of it. In this story, the hero is called Mudgala (in
I11. 260. 38 ; 261. 3, 11, 14, etc.) and Maudgalya (in III.
261. 6, 14, 25, 33 etc.) indifferently. And in the Biaga-
vata, X. 21. 34, the word Mudgala is used of the father
of Divodasa, i.e., to denote Vadhryasva, the grandson of
the original Mudgala.

There is thus no doubt that the Mudgala mentioned
in stanzas 5 and 9 of RV. X. 102 is identical with the
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Mudgala of Mahabharata I11. 114. 24, with the Maudgalya
of ibid. I. 212-213 and with the Brahmistha® (son of
Mudgala) of Mr. Pargiter’s genealogical table.

2. The story also supports the opinion of Geldner
(p. 1) and Oldenberg (p. 318, n. 2) that Mudgala was a
Brahmana against those of Henry and Pargiter who
believed that he was a king.

3. The story gives, as can be seen above, a graphic
description of the decrepitude of Indrasend’s husband
Mudgala, a point about which Bloomfield and Oldenberg
were inlined to be sceptical.

Mudgala’s decrepitude is thus well-attested and may
be regarded as a certain fact. It is not however quite so
certain that it was this decrepitude which, as Geldner
would believe, prevented him from riding the chariot
himself in the race and led him to substitute his wife
Indrasena in his stead. A passage' of the Kathaka-
sarhhita (X. 5; Vol. 1, p. 130) which relates the story of
a chariot-race between Vamadeva and Kusidayi shows
that it was not unusual for women to take part in such

® [ am, however, very doubtful that Mudgala’s son was named
Brahmistha. From the footnotes given by Mr. Pargiter on p. 1329
loc. cit., it can be seen that, out of eight Puranas which he has
used to construct the genealogy in question, only two contain the
word brahmistha. In both these places, it is preferable to look
upon this term as a common noun (=the best of Brahmanas; a
brahmarsi) rather than as a proper name. The corrupt text of the
Harivars$a, too, which uses the word brakmarsi in this context
favours this view.

Ludwig has, in his Rgveda-nbersetzung (111, 171), set down a
table where he has shown Vadhryagva, the father of Divodasa, as
the son of Devavan, - a view accepted by Macdoenell (Vedic [ndex,
1, 376). Though there is not much evidence in favour of this
view, too, I have here provisionally adopted it for lack of a better-
attested genealogy.

10 Vamadevas ca vai Kusidayi catmanor ajith ayatam | tasya
Kusidayi purvasyatidrutasya kiibararih ny amrnpat | sa dvitiyam
upa parya vartata | isam va . .. aksath va chetsyamiti | sa
Vamadeva ukhyam agnim abibhaj . . ||
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races. Indrasena too, who was the daughter of Nala, a
noted charioteer," must naturally have known more of
chariots and their driving and of races than her husband
the Brahmana rsi. These facts offer, in my opinion,
sufficient explanation as to why Mudgala did not himself
ride in the race but sent his wife Indrasena instead as
rider.

4. In interpreting stanza 6 of the hymn, Geldner
has followed Sayana in thinking that Mudgalani (i.e., the
wife of Mudgala ; Indrasena) was both the rider (»at/4ih)
as well as the charioteer (sarat/zh) in the race. He has
therefore accepted (p. 8) Sayana’s dictum'? that the word
kesi in that stanza stands really for the feminine form
kesini and means ‘having beautiful hair’. Further
on, however, Sayana bhas given another explanation®?
according to which Kesini was the charioteer. I am
disposed to think that this last explanation is correct and
that this Kegini is, perhaps, identical with the Kesini who,
in the Nalopakhyana,'* was employed by Damayanti to
observe and report to her the actions of Bahuka (i.e,
Nala), and to carry messages to him.

5. Regarding Geldner’s interpretation of stanza 11
of the hymn, an interpretation which is not acceptable to
Bloomfield, Oldenberg and Pargiter, the story related
above shows that the sense which Geldner attached to
the first half of that stanza is quite correct, so correct as
to be surprising when one bears in mind that Geldner
did not know of the above Mahabharata story. He
has there rightly interpreted the sentence parivikteva
patividyam anat and has remarked that after winning
the race and thus pleasing the old Mudgala, the net
advantage gained by Indrasena was not much to speak
of, and that, on the whole, she was rather disappointed

" Mahabharata, Vanaparvan, 64, 2 ; 69, 28-31; 70, 18, etc.
12 ke§iti sarathyabhiprayena pullingata |

13 athava ke$i kesini sarathir asya |

14 Mahabharata, II1. Ch. 72, 73.
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than otherwise. The correctness of this opinion is fully
borne out by the above story which relates, as we have
already seen, how Maudgalya was pleased with his wife,
offered her a boon, sported with her as she desired, but
left her before her desires were satisfied and thus dis-
appointed her.

6. In the light of what has been said above, Mr.
Pargiter’s opinion that dd/»z in stanza 12 refers to
Indrasend’s son seems to be untenable.

The above story is not found in Ganapat Krishnaji's
edition of the Mahabharata, with Nilakantha's commen-
tary, published in Bombay, but seems to occur in some
editions of Northern India. It is followed in the Kumba-
konam edition (Ch. 214) by another story,'™ known as
Paficendropakhyana (* Story of the five Indras’) which s
found in the Bombay edition (Ch. 197) and is as follows :

The gods (devak) were once engaged in celebrating
a sacrifice of many years’ duration in the Naimisa forest.
Once they saw a golden lotus floating in the Ganga
river ; and Indra, being curious about its origin, went up
the bank of the river until he came to a place where a
most beautiful and radiant woman was standing in the
water weeping and letting fall tears into the river which
at once turned into golden lotuses. Seeing this, Indra was
struck with wonder and asked her who she was and why
she was weeping. She replied, ““ If you follow unfortunate
me, you will know who I am and why 1 am weeping.”
She then led the way, Indra following, to the summit of
a mountain where Indra saw a handsome youth playing
a game with a radiantly beautiful woman. As this youth
took no notice of Indra but continued to play, Indra
became angry and said, * Know, O man, that I am Indra
and that this universe is mine and obeys my will.”
The youth who was no other than Siva, then made Indra
enter into a cave where he saw four others like himself

18 This story is, in parts, remmxbcent of that related in Keno-
panisat (khanda III),
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who had all formerly been Indras. Siva then said,
“You will all five be born human beings and do work
on behalf of the gods; this woman too will be born one
and will be your wife.”” The former Indras then prayed
that in that case their fathers should be gods while Indra
entreated that a son born to him may be allowed to take
his place, and work with the other four, on the earth.

This story, too, was related by Vyasa to Drupada;
and Vyasa, after relating the story, added that the five
sons of Pandu werc the five Indras and his daughter
Krsna, that woman.'®

This story corroborates, though in a very unexpected
way, the opinion expressed by Bergaigne and Bloomfield
that the word 7/ndrasenad denotes the wife of Indra, while
the /udrasenopakliyana that precedes it in the Kumba-
konam edition shows that the opinion of Geldner (and
others), that 7udrasena denotes Mudgala’s wife, is justified.
The two Mahdbhirata stories together thus show that
Bergaigne (partially) and Geldner were both correct in
the views that they held regarding the word /ndrasena.

* * * *

In the course of the above discussion, we have met
with the names of two women, Damayanti and Indrasena,
who were regarded as patterns of pativratas. Compare
Mahabharata, I11. 114, 22-24:

Santa cainam paryacaran narendra
lhe Rohini Somam ivanukila |l

Arundhati va sublaga Vasrsthai
Lopamudra va yatha hy Agastyam |
Nalasya vai Damayanti yathablid
yatha Saci Vajradharasya caiva |l

18 The Kumbakonam edition contains some more stanzas in
which it is said that this woman was the daughter of Nala,
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Nalayani cendrasend babhitva

vasya nilyan: Mudgalasyijamidha |
yatha Sita Dasarvather mahatmaio
yatha tava Draupadi Panduputra |
tatha Santa Rsyasrigan: vanasthan

prity@ yukta paryacaran navendra ||
and 1bid. IV, 24. 17-23:

duhita Janakasyasid Vaidehi yadi te sruta-|

patim anvacarat Sita makaranya-nivasinam ||

vasanti ca maharanye Ramasya mahisi priya |
Ravancna hvta Sila raksasiblis ca tarjiti |

sa blisyamana susvope Ramam cvanvapadyata ||

Lopamudra tatha bhivu bhaviaram rsisatlamam |

bhagavantam Agastyan sa vandyaivancvapadyala ||
Sukanya nania Saryaler Bhirgava-cyavanan vane |
calmika-bhatant sadhivi tam anvapadyala bhaming ||
Nalayani cendrascnda rapenapratimi blhuot |

palim anvacarad vyddhaie pura varsa-sahasrinam |\

Nalane rajanam coatha Damayanti vanantare |

anvagacchat purva KNysne tatha bhariyms toam anvagah

vathaitah kirtita naryo riipavatyah pativratih |

tatha toam api kalyani sarvaih samudita gunaih ||

These two were related to each other as mother and
daughter. It is therefore interesting to find in this
connection that Ahalya (wife of Gautama and mother of
Satananda and others) who is regarded as a pattern of
chastity,'” was the daughter of Vadhryasva son of
Indrasena (Bhagavata, IX. 21. 34).

17 See Apte’s Dictionary, s.v. akalya.
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We can now rewrite Pargiter’s genealogical table
as follows:

Bhrmﬁ'as'va
Mudgala Nala=Damayanti
Devavan = Indrasena

Vadhryasva=Menaka

Divodasa Ahalya=Gautama

Of these names, all except Bhrmyasva, Nala,
Damayanti and Menaka are found in the RV.

§ 4
sagmd

This is an infrequently used word that occurs in
about ten passages in the RV and in about the same
number of passages in other Vedic texts. It is enume-
rated by the author of the Vi ghaptu amongst sulla-namani
(3, 6) along with §iva, syona, sam and other words.
Sayana, in his RV commentary explains it mostly as
sukha or sukha-fara, but in two places (7, 97, 6; 8, 2, 27)
gives the alternative explanation of sedfa; Bhatta-
bhaskara explains it as sud/ia or samartha and as sakti-
visesa in his commentary on TS. 1. 8. 22. 2. and TB. 1.
5.5.1, while Uvata and Mahidhara know nothing of
Sakta or samartha and explain the word as sukla or
sukha-kara in their commentaries on VS. 3, 43; 4, 2
and 29, 45.

Roth, in the PW, points out that the word is derived
from the root sa£ ‘to be able’ and explains it as *hilf-
reich, mittheilsam, entgegenkommend, giitig, fromm’
while Grassmann has assigned to it the meanings
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‘vermogend, stark, kriftig.,’ Similarly, Ludwig too
translates the word as *kraftig, helfend, wirksam, stark’
in his RV. Ueber., while Oldenberg translates it as
‘mighty " in 1, 143, 8 (SBE. 46), but as ‘Gliick’ in
Ind. St. 15, 74. Likewise, Geldner, in his RV. Glossar,
explains it as ‘Gliick bringend, heilsam, erfolgreich,
giinstig’; but in his & V. Ueber., he has given up this view
and, following Grassmann and others, translated the
word as ‘ tiichtig.’

Now it seems to be plain that the word segmd is
derived from the root sz ‘to be able’; but it is also
equally plain that the meaning ‘mighty, kriftig,” or
‘tiichtig’ does not fit into the context in RV. 7, 54, 3:
Sagmdya samsdda te saksimaiht ranvdya gatumdtya while
the meaning §&va or sukla-kara does. Hence it is not
probable that segmd means ‘stark, tiichtig, kriftig or
mighty ' as Grassmann and the other scholars mentioned
above think. On the other hand, the juxtaposition of the
words siva, syona and Sarsyoh in VS, 3, 43: Lsémaya vah
santyai prdpadye sivdii sagmdii samydh samyoh; 4, 2 :
diksatapdsos landrv asi tm tva stoan sagmam paridadhc;
AV. 19, 8, 2: astavimsani sivani Sagmani sald ydégam
bhajantu me; 14, 2, 17 : dghorvacaksur dpatighni syona
Sagma suséva; 4, 27, 3: Sagma bhavantu marito nah
syonah; and Sankh. GS. 3, 5, 1: Sagmart Sagma
Stvam Sitvanm ksemaya vah Sanlyai prapadye points to
the conclusion that segmd is a synonym of siva. The
Brahmana passage, fam toad sivam Santam  Sagman
sasukhans sadhvim va, too, cited by Uvata in his
commentary' on VS. 4, 2 shows that the word was so
understood in the time of the Brahmanas; and since this
meaning fits well into the context in all the passages

1 Uvata merely calls it §rufi ; but one can understand clearly
from the way in which the passage is cited, that he is citing from
a recension of the Sata. Br. The corresponding passage of the
Ajmere edition reads as /am (va Sivan Sagmam parvidadha ili tam
tva Sivam sadhvim paridadha ity evaitad aha.

10
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in which it is used (as will be shown presently), there is
no doubt that the author of the NVighantu as also Uvata
and Mahidhara are right in explaining the word as siva,
sukka, or sukhakara.

1, 130, 10 : sd no ndvyebhiv vrsakarmann ukthaih
puram dartah payibiih paki sagmaih |
drvodasébhiy indra stdvano
vavrdhitha dhobhiv tva dyaiih ||

“O thou of strong deeds (praised) with new hymns,
protect us with thy auspicious protections, O shatterer
of forts. Praised by the Divodasas (i. e., the descendants
of Divodasa) do thou, O Indra, wax mighty day by day
like Dyaus ”

After ubthaik in pada a, 1 supply the word szdvanah
from ¢ ; compare Sayana and Geldner, RV. Uecber. The
import of pada d is not clear. Grassmann, Ludwig and
Geldner construe dhobhir iva with dyais and translate
the expression as ‘durch Strahlen wie der Himmel’,
‘wic mit [in] den tagen der himel’, and ‘wie der Tag
mit der Tageszeiten’; so does Sayana also who explains
it as dyauh dyolana-sila adityah alobhith prasiddialh
yatha pravyddho bhavati. This is not very satisfactory,
and I therefore think that it is preferable to construe
dhodkih with vavrdhithah and regard dyawr iva ounly as
forming the upamana. The meaning of the pada
therefore is, * O Indra, may thy might increase day by day
(so as to equal or surpass) that of Dyaus’. Compare in
this connection 4, 21, 1: @ yatv indrah . . vavrdhands
ldvisir ydsya puarvir dyair nd ksatvim abhibhiti pusyat
“ May Indra come who, developing his many strengths,
increase, like Dyaus, in might overcoming those of
others.”

The expression sagmaih payibhih in b is equivalent
to Sivaih payibhih used in 8, 00, 8: Swébhih piki
payubhih ; compare also 1, 143, 8: Sivébhir nah payibhih
paki sagmaih and 6,71, 3 : ddabdheblih savitah payiblis
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todm $ivébhir adyd pdri paki. Compare also the word
saubhageblith in 1, 112, 25 : dyublir aktiibhih pdri patam
asman dristeblir asvina saibhagebhih.
1, 143, 8: dprayucchann dprayucchadbhir agyne

Srvébhir nah payiibhih paki savmaih |

ddabdhebhiv ddypitebhir 1sté

nimisadbhih pdri paki no jah ||

‘“ Protect us, O Agni, never failing, with watchful,

auspicious, beneficent protections. O thou sacrifice,
protect our children with unwinking [i.e., always watchful]
undeceived heedful (protections).” The meaning of 7ste
(so, without accent according to the Padapatha) in pada
c is not clear. Being unaccented, it must be a vocative
of /st and mean either ‘O thou our wish’ (this is how
Oldenberg understands it, SBE. 46, 138; see also
Sayana) or ‘O sacrifice.” I am inclined to think that
neither of these two meanings is correct and that the
RV poet had something quite different in his mind.
ista is found similarly used in 6, 8, 7 also, ddabdhebhis
tdva gopalbir iste 'smakair paki trisadhastha swrin. In
both places, Geldner (RV. Uecber. 1, 183) is inclined to
think that the word used is 7sté, short for zstébiih, and
that it means ‘dear’ and is an attribute of payiédiih or
gopablhih.
5,43, 11: @ no divé brhatdh pdroatad a

sdrasvati yajalia gantu yajndm |

hbvarn devi jujusana ghytaci

Sagmanm no vacam usati Synotu ||

“ May the adorable Sarasvati come to our sacrifice

from the high heaven, from the mountain. May she,
rich in ghee, and showing favour to our invocation,
listen lovingly to our auspicious hymn”. Regarding
Sagmir vacam in pada d, compare §dmtamani vicanst
and S$dmtama gih etc. in 6, 32, 1: $dmtamani vdcamsy
asa sthdvirvaya taksam; 5, 42, 1: prd shmtama vérupam
didhiti giv mitrdm bhdgam dditin nindm asyah; S, 43,
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8: dccha maki brhati sdintama gir dité nd gantu; 1, 70,
1: bhtivad agne sdmtama ki manisa and 8, 74, 7: sa
[sc. matih)] te agne sdritama cinistha bhavatu priya.

6, 44, 2. ydh sagmds tuvisagma te
rayé dama matinam |
sémah sutih sd indra té
‘st svadhapate mddah ||

“ O thou most beneficent, the beneficent intoxicating
Soma, giver of riches and hymns, is pressed for thee, O
Indra, lord of strength . Compare the epithet sdntamah
applied to mddah in 9, 104, 3 and to Indra in 8, 53, 5:
a Samtama $dtamablhir ablistibhih ; compare also 1, 171,
3 uld stuto maghdva sambhavisthah.

6, 15, 8 : rathavahananr havir asya nama
yatrayudham nikitam asya odrma |
tatva ratham iipa sagmdam sadema
visvaha vaydm sumanasydmanah ||

“havir (—dhana) is the name of this chariot-carrier (i.e.,
of the waggon which carries the chariot) in which is
placed the weapon and coat of mail of this (warrior).
May we with well-disposed mind always place in it the
beneficent chariot.” I follow Uvata and Mahidhara
(VS. 29, 45) in regarding /4aoir in pada a as a contraction
of havir-dhana; see also Geldner, Ved. St., 2, 275. /Javir-
dhana denotes the waggon which carries the /awvis or
oblation; and the chariot-waggon is so called here
because the chariot itself as also the weapon and armour
are regarded by the RV poet as forming the oblation
which the warrior-sacrificer uses in the battle-sacrifice.

Regarding the expression Sagmdrm rdtham in c,
compare the epithets sudkid and sukhdtama that are
applied to #d#/a in many RV verses (for references see
Grassmann, s. v. swf/a), and also the epithet sacands
that is applied to itin 1, 116, 18: rcvdd wvaka sacané
rdtho vam, Compare also the epithet vdkistia ‘most
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comfortable’ in 4, 14, 4: @ vam vdlistha ihd té vahantu
ratha dsvasah.
7, 54, 3: vastos pate sagmdya samsdda te
saksimdhi rapvdya gatumdtya |
pani kséma utd voge viram no
yiydm pate svastibhih sida nah ||

“May we, Vastospati, be joined with thy company
that is beneficent, pleasant and continuing. Protect us
well when we are quietly enjoying or acquiring property.
Do ye protect us always with (your) blessings.”

7, 60, 5: imé cetaro dnrtasya bhiirer
mitré aryama vdruno it sdnti |
imd rtdsya vavrdhur duroné
saomasah putra aditer ddabdhah |

“These are the avengers of great wrong, Mitra,
Aryama and Varuna. These undeceivable beneficent
sons of Aditi grew up in the house of rta (Law)”. With
the expression Sagmasah putra ddileh in pada d, compare
10, 77, 8: yajiiyasa wmna adityéna namnda simbhavisthah
and 1, 106, 2 : /4 adityd a galam sarvititaye bhiitd deva
vrtraturyesu Sambliioah.

7,97, 6: tdm Sagmaso arusaso dsva
b¥haspitin sahavaho valanti |
sdhas cid ydsya nilavat sadhdstha
ndbho nd riapdm arusdn vésanah

“ Him, Brhaspati, whose blue place . . . . . , draw
good bright horses that draw together and that, like the
sky, wear brilliant jewels .

Instead of wilavat, the reading nilavat is found in
many MSS in the third pada, whose import, with either
reading, is obscure. Sayana explains padas cd as jasya
Brhaspateh sahas cit balam ca bhavati | nilam nilayo
nivasah | tad-yuklians sadhastham saha-sthanam ca yasya
tarir  Brhaspatim ity anvayah | kidrsa asvah | nabho
na adityam itva arusam Qrocamanam rvipame vasana
dharayantah. Grassmann translates them as ‘ dessen
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Kraft erstarkt ist, ihn fahren hin zum dunkeln Sitz die
Hengste . . . mit rothem Glanz umkleidet, wie mit
Wolkem’, and Ludwig as ‘des sigeskraft wie ein
nestartiger [zufluchts] ort, die wie der wolkenhimel in
rote farbe gehiillet .

Sagmaso dsvah=horses that draw the chariot
comfortably, i. e., good carriage-horses; compare dsvan
. vdhiyasah in 1, 104, 1 and vd/ustha dsvah in 4, 14, 4
cited above and other verses (for references see
Grassmann s. v. wvd/histha). Compare also susthuvaio
dsoah in 10, 107, 11: bhojdm dsvah susthuvaho vahanti.
8, 2,27: éhd hiri brakmayija
Sagma vaksalah sikhayam |
2irblih Srutdimn girvanasam ||
“ May the two good horses that are yoked by the
hymn, draw here friend (Indra), fond of praises, who is
famous because of hymns of praise .
10, 31, 5z 7ydnz sa bhiyd usdsam iva ksa
’ ydd dha ksumdntah sdvasa samayan |
asyd stutim jaritir bhiksamana
@ nah sagmasa vpa yantu vajah ||
‘“May this be the abode, as of the Dawns, where
(Riches) come together with food and strength. May
the beneficent Riches come to us, eagerly longing for the
hymn of this singer”. Regarding sagmasah vajah,
compare 10, 53, 8: dtr@ jakama yé dsann dscvah sivan
vaydm it taremabhi vajan.

VS. 3, 43: upakita ihd gava
upakita djavayah |
dtho dnnasya kilala
tpakiito griésu nah |
ksémaya vah santyai prdépadye
Sivdi Sagmdii Samydh sanydh ||
“ Here invoked are cows ; invoked, sheep and goats.
Then invoked in this our house is the sweetness of food
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(i. e., sweet food). Iimplore you for peace and prosperity ;

good fortune, good fortune, happiness, happiness.”

VS. 4, 2: apo asman matdrah sundhayantu ghrténa no
ghriapvih punantu | visvai i viprdim pravd-
hanti devir ud id ablhyah shciv a pitd emi |
diksatapdsos taniiv asi tam tva Sivai Sagman
pari dadhe bhadrdm virnam pisyan ||

“May the Waters, mothers, cleanse us; may they
who are clear like ghee, cleanse us with ghrta. The
bright ones indeed wash off all filth and I shall get up
from them clean and pure. Thou art the body of diksa
and tapas, and I put on thee, auspicious, beneficent,
glorying in a resplendent appearance.”

AV. 4,27, 3: pdyo dhcniinam rdsam dsadhinam

javdm drvatam kavayo yd invatha |
Sagma bhavantu mariito nah syonas
té no municanto dihasah ||

“ O ye poets, who impel milk in cows, sap in herbs,
swiftness in coursers, may the Maruts be beneficent,
propitious, to us; may they free us from distress.”

AV. 14, 2, 17 dghoracaksur dpatighni syona

Sagma suséva suydma griébhyah |
virasir devikama sim tvdyai-
dhisimaki sumanasydmand ||

“ With eye not terrible, not husband-slaying, happi-
ness-conferring, beneficent, propitious, of easy control to
the house, bearing male children, loving brothers-in-law,
with well-disposed mind, — may we thrive together with
thee.”

AV. 18, 2, 21 : /lwdyami te mdnas@ mdna ihé-

man grian vpa jujusand ehi |
s gacchasva pilybhih sdr yaména
syonas tvi vata wpa vantu sagmah ||

“I call thy mind here with mind; come to this
house, liking; unite thyself with the Fathers, with Yama;
let happy auspicious winds waft thee (to them).”
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AV. 18,4, 8: dngirasam dyanam pirvo agnir
adityanam dyanam garhapalyo
ddksinanam dyanam daksinagnih |
makimanam agnér vikitasya brdhmana
sdmangah sirva upa yaki sagmdih ||

“ The path of the Angirases is the eastern fire ; the
path of the Adityas is the Garhapatya fire (i. e,
householder’s fire); the track of the sacrificial gifts is the
southern fire; do thou, with thy limbs, whole, happy,
attain to the greatness of Agni who has been created by
Brahman .

AV. 19, 8, 2: astavirsani sivani sagmani
salkd yogam bhajantu ne |
yogan prd padye ksémair ca
ksémane prd padye yogam ca
ndmo horitrablyam astu |l

“The twenty-eight (asterisms) that are beneficent,
helpful, may they bz brought into association with me.
I take refuge with Yoga (acquisition of property) and
Ksema (enjoyment of property); with Ksema and Yoga
I take refuge. I bow to Day and Night ”,

Padas ab mean, ‘O ye twenty-eight asterisms, may
I be brought into your association, which is auspicious,
beneficent '; compare with them RV. 7, 54, 3: vastos
pate Sagmdya samsdda te saksimdii rvanviya gatumdtya
explained above.

Sagmd further occurs in TB. 1, 5, 5: wvaisvanarasya
tejas@ | rtendsya nivartaye | satyena parivartay: | tapasa
‘syanuvartaye | Sivend 'syopavariaye | sagmena ’syabhi-
vartaye in a mantra that is recited by the priest when
shaving the yajamana. It is not known exactly what the
operations are that are denoted by the words nivartana,
partvartana, anuvarlana, upavartena and abhivariana
here ; but there is no doubt that segmd like §iva denotes
‘ beneficence ’ or ‘ auspiciousness ' here.
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Sankh. GS. 3, 5, 1: Sagmarn: sagmarm Sivan Sivane kse-
maya vah Santyai prapadye 'bhayarn no
astu gramo ma 'rvanyaya parvidadalu visva-

makaya ma paridehi |

‘* Good fortune, good fortune, happiness, happiness ;
I take refuge with you for well-being and peace. May
there be security for us; let the village give me over to
the forest. Give me over to the all-great (forest).”

From sagmd is derived the word sagmiya or
sagmya, which too denotes ‘beneficent, auspicious’ and
occurs in the two following verses:

RV. 3, 31, 1: sasad vdlinir dukitir naptyim gad
vidvait rtdsya didhitine saparydn |
pita vitra duliitith sékam yiijdn
sdnr Sagmyéna mdanasa dadhanvé ||

The import of this verse is obscure. See Sayana’s
commentary, Oldenberg, AV. MNoten, and Geldner,
RV. Ucber. 1 translate mechanically: “ To the grand-
daughter went, instructing, the leader of the sacrifice
knowing rta (L.aw), honouring pious thought, where the
father, passing semen to the daughter, together ran with
beneficent thought.”

AV.5,1,9: ardhdm ardhéna piyasa pruaksy
ardhéna susma vardhase amira |
dovire vrdhama sagmiyan silhayam
vdrunars putvim dditya isivdm |
lkavisastany asmar vdpinsy
avocama rédasi salyavaca ||
This verse too, as also the other verses of this hymn, is
obscure; compare Whitney’s observation (4 V. Trans.,
p. 200), * This hyma is intentionally and most successfully
obscure ’. I reproduce here his (mechanical) translation
with some alterations :
“ Half with half milk thou mixest; with half, O
unovercome strength, thou growest. May we magnify

11
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the beneficent friend, Varuna the vigourous son of Aditi,
the sheep. We have spoken for him brilliant (hymns)
praised by poets; the two firmaments of true speech”

§ 5
svdsara

The attempts so far made to elucidate the meaning
of this word are not satisfactory. The author of the
Vedic NVig/hantu has mentioned this word three times—
once (1,9) as a synonym of a/as, day, once, (3, 4) as a
synonym of gz/a, dwelling, and once (4, 2) without
mentioning any meaning. The deficiency in this last
instance is made good by Yaska who has interpreted it
as a%as. This meaning ae/as is repeated by Uvata and
Mahidhara in their commentaries on VS. 26, 11 and by
Devaraja in his commentary on the Nighantu. Sayana,
on the other hand, has, in his RV commentary, made
use not only of the meaning a/as and gr/a (with suitable
modifications, as for instance, yagalan 9,94, 2; lulaya
2, 19, 2; gostha 2, 2, 2, etc.) but has in addition
interpreted the word as adifya in 5, 62, 2, as warga
in 6, 68, 10, and as serira in 1, 34, 7; see Geldner, Ved.
Studien, 3, 111.

Roth has assigned to this word the meanings (1)
Hiirde, Stall; (2) Gewohnter Ort, Wohnplatz, Wohnung,
Nistplaz der Vogel; that is to say, he has confined
himself to the meaning g¢7%a and rejected the meaning
akas. This meaning, however, hardly yields good sense
in many of the passages where the word occurs; and
Geldner has, therefore, in his article on this word (Ved.
Studien, 3, 110 ff.), investigated anew its meaning, and
starting with the assumption that it means both a place
and a time of day (as declared by the author of the
Nighantu), has come to the conclusion that svdsara
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means (1) Friihtrieb, Morgenweide; the time before
samgava when the cows graze freely on the pasture; (2)
Frithausflug aus dem Nest, die Morgenatzung with
regard to birds; and (3) die Friihmesse, Friihlibation,
and, wpalaksanpcna, all the three sawvanani or libations'.
This interpretation is approved of by Macdonell (see his
Vedic Indcx, s. v. akan, go, svasara) and apparently by
Oldenberg also who translates (RV. Noten 1, 260) 3, 60,
6¢c as * Diese Weiden bieten sich dir dar.” Hillebrandt,
on the other hand, translates (Lieder des RV., p. 80)
5,62, 2c as ‘ Ihr macht alle Milchstrome des (himmlischen)
Stalles strotzen ' and seems therefore still to follow Roth
in his interpretation of the word.

It seems to me that the translations given above of
3,60, 6 and 5, 62, 2 by Oldenberg and Hillebrandt are
hardly satisfactory. Nor are Geldner’s translations
(given in his RV. Uebersetzung) of 1, 34, 7cd (‘ Drei
Entfernungen kommt ihr Wagenlenker As$vin her zu
Frithmesse wie der Windhauch zur Frihweide’), 2, 19,
2cd (‘dass die Labsale der Flisse forteilten wie Vigel
zu den Futterplitzen’) and 3, 60, 6cd (‘ Dir stehen diese
[Soma-] weiden zur Verfiigung auf Geheiss der Gotter
und nach den Satzungen des Menschen’) any better:
they indicate that the meanings proposed by Geldner for
the word svdsara are not correct and that they need to be
revised.

The reason for such incorrectness, too, is not far to
seek. Geldner has begun his exposition (Ved. Studien,
3, 111) with the observations (1) that the verses 2, 34, 8:
dhemir nd §isve svdsaresu pinvate; 2, 2, 2: abhi tva néktir
usdso vavasiré 'gne vatsdm nd svdsavesu dhendvah ; 8, 88,

1. In his RV. Glossar, Geldner gives two meanings only,
‘ Frithweide, Frithatzung, fig. fir die Morgenlibation 1, 3, 8; 2, 34,
5 8,90, 1’ for this word. Itis uncertain whether he has given
up the other meanings or merely abstained from reproducing them
here as being (in his opinion) inappropriate in the verses
referred to,
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1: abli vatsim nd svdsavesu dhendva indrar givbhir
navamahe; 9, 94, 2: diiyah pinvanih svisave nd gava
riaydntiv abli vavasva indum show that the cows ooze
with milk and low for their calves at the time or place of
svdsara, and (2) that the the verses 1, 186, 5: §isum nd
pipyisiva veti sindiuh and 2, 16, 8 : dhenilr nd valsdm
ydvasasya pipyisi show that the milch-cow longs for and
returns to her calf when she is p/pyusi or yavasasya
pipyusi. These observations are unexceptionable?, and
when taken into consideration along with the statement in
Tait. Br. 1, 4,9, 2: (tasmat trir alinah pasavah prevate |
pratah samgave sayam) that the cows went out to graze
thrice a day, pratah, samgave and sayam, they point to the
conclusion that the cows returned home from the pasture
thrice a day oozing with milk and longing and lowing
for their calves. Similarly, Geldner’s further observation
(p. 113) that svasara denotes the time when the cows
roam about and freely graze on the pastures (sva-sara),
supposing that it is correct, points, when taken in
conjunction with the above statement of the Tait. Br.,, to
the conclusion that there are three periods of time in
each day which can be denoted by the word svasera
and not one period only, that preceding the sarzgava
time, as stated by Geldner.

2. Except that, as regards the second observation, the word
pipyiisi in 2, 16, 8 has no connection with the word ydvasasya
which precedes it and which is to be construed with the verb
abhy @& vavrtsva. The cow moreover does not long for her calf
when she is pipyusi but becomes pipyusi [i.e., cozing with milk]
when she remembers and longs for her calf or sees it; compare
Kiratarjuniya 4, 10: wparalak pascimaratrigocarad aparayantal
patitum javena gam | tam ulsukas cakrur aveksanctsukam gavam
ganah prasnutapivarandhasak and the commentator’s explanation
utsukd vatsesiitkanthitah, prasnutapivaraudhaso vatsasmaranat
sravat penapinak ; Raghuvaméa 1, 84 : bhuvam kosnena kundodhn:
medhyenavabhythad api | prasravenabhivarsanti vatsalokapravarting ;
Ya$astilakacamptu, 2, 184: Avacid vatseksana-ksana-ksarat-stana-
dhenu-dugdha-dhara-dhavyamana-dharapitham.,
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Now, what are the three times of the day when the
cows were driven out to graze ? It has been remarked, in
this connection, by Macdonell (Vedic [ndex, s. v. go,
note 4) that the exact sense of the above-mentioned
passage of the Tait. Br. (1, 4,9, 2) is obscure and that
“ strictly speaking, the cows were driven out from the
cattleshed in the morning, spent the heat of the day in the
Sarhgavini, were then driven out during the evening to
graze and finally came or were driven home.” That is to say,
the cows were, according to him, driven out to graze twice
only in the day—in the morning before saz:gave, and in
the afternoon after sasmgava, and not thrice. This view
seems to me to be untenable, and I am disposed to think
that the statement of the Tait. Br. is correct and that the
cows were driven out to graze thrice a day—-in the morning
(pratah), in the samgava time (samgave), and in the
evening (s@yam), that is to say, in the latter part of the
night (pascimaratra) before the moraing-milking, in the
late morning after the morning-milking, and in the after-
noon some time after the sesmgava-milking, and that they
returned or were driven home from the pasture before
the morning-milking, before the samgava-milking, and
before the evening-milking respectively. Compare also
Bhattabhaskara’s comment (p. 235) fasmad alnas trih
prerale pasavas carvanarthan pratisthante pratah samgave
sayam ca on this passage.

The return home of the milch-cows has been
described frequently by the later Sanskrit classical
writers from whose writings [ reproduce here some
passages on this subject :

1. wuparatah pascimaratrvigocarad
aparayantah palituric javena gam |
lam utsukas cakvur aveksanotsukam

gavam ganah prasnulapivaraudiasah ||

Kiratarjuniya 4, 10,
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nirvati vasare astacala-kita- kirite niculamanjari-
bhamsi tejamsi muncali viyan-muci marici-malini
divasa-vikyti-pratyagatar: prasnula-stanam sta-
nam-dhaye diayatr dhenuvargam udgata-ksivam
ksudhita-tarnaka-vrate

Harsacarita (Nirpayasagara ed., p. 80).

. anindya Nandini nama dhenur avavrte vanat ||

bhuvan kosnena kundodiini medliyenavabhrthad apr
prasravenabhivarsanti vatsalokapravarting ||
Raghuvamhéa (1, 82-84)

sa naicifrh pralyaham alapante

pratyulita ghosa tva vatsanadarh |

madhini vamsadlivanibhih prayacchan

ninaya bhityo ’ pi nivasabliomim ||
Yadavabhyudaya 4, 89.

sayam galto yamayamena Madhavah |

gavas lalto gostliam upetya satvaram

hunkaraghosaih parihiitasanigatan |

svakan svakan valsalaran apayayan

mukur likantyah sravad audhasar payah ||
Srimad-Bhagavata 10. 13. 23-24.

vimucyamanesu sandhyopasanaijali-mukulesu
e« . vighatamanesu calraviaka-mithunesu
mukharibhavalsu  mathyamanesu
arpavarnassv iva abhyarna-tarnaka-svanakar-
nanodirnena dhenusyanam dir gha-rambhitara-
vena gopuraniukhcsu
Yasastilaka-campt 2, p. 10.

The first of these passages describes the return
home of the cows from the pascimaratrigocara, longing
(utsuka) for their calves and with their udders oozing

milk.  pascimaratrigocara means the pasture in which
the cows graze in the last part of the night; and hence
this verse describes the return home of the cows before
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the pratardoia.® The other passages refer to the return
home of the milch-cows in the evening and likewise
represent these cows as eager to rejoin their calves
lowing to them, and hastening to them (gostZam upetya
satvaram) with their udders oozing milk (prasnutastanam ;
prasravena ;, sravad audhasam payah).

This eagerness of the cows to jein their calves,
their lowing to them and their hastening to them with
udders oozing milk are features that figure also in
innumerable verses of the RV that contain comparisons.
Compare for instance 10, 149, 4: vasréva vatsdm sumdna
dihana pdtiv iva jayam abhi no ny étu; 10, 75, 4: abki
toa sindho S$isum in nd matdrvo vasra arsanti pdyaseva
dhendvah; 1, 38, 8: vasvéva vidyin nimali valsive nd
mala sisakti; 1, 32, 2: vasva iva dhendvah sydndamana
dnjah samudrdim dva jagmur apah; 1, 164, 28: gair
amimed dnuu vatsdm misantare mirdhanans hinn akynon
matava u | sPhvapais  gharmdm abli vavasina mimats
mayim pdyale pdyobhih; 9, 86, 2: dsrksala rdthyaso
ydtha prthak | dhenitr nd vatsdir pdyasabli vajrinam.
In the same way, the lowing of the calves for
their mother-cows and the licking of the calves by the
cows (see Bhagavata, 10, 13, 24 cited above) are likewise
referred to in many RV verses; compare, in respect of
the former, 1, 164, 9: dmimed valsé dnu gam apasyat;
9, 94, 4: (tdw: vavasandre matdyah sacante; 10, 1, 2:
prd matybhyo ddhi kinikradad gah and in respect of the
latter, 3, 41, 5; #ikdnti sdvasas pdtim | indram vatsirm
nd matdvah; 3, 55, 13 : anydsya vatsdie rihati mimaya

3 The pratardoha takes place in the morning and the cows
are immediately after driven out again to the pasture. This pasture
can not be denoted by the word pascimaratri-gocara which means
the pasture in which the cows graze in the last part of the night.
In the Kannada country, it is known as zbbani mevu ‘pasture on
which dew is falling or has just fallen’; and in the Tamil country
it is known as S$iru vidu; see Tirupparai translated in Indian
Antiquary, Vol. 55, p. 163, stanza 8, and also ibid, 56, 107, n. 10.
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1, 186, 7: sisum nd gavas tdrunam vihanti; 3, 33, 3:
valsdm tva maldva samrihané.

The passages cited above describe the return home
of the milch-cows in the early morning (before the
pratar-doka) and in the evening (before the sayar-
doha) only. I do not know of any which describes
their return home at the samgava time* (before the
samgava milking)®; but it can not be doubted that, at
that time too, the milch-cows would be eager to rejoin
their calves and would hasten to them, lowing and with
their udders oozing milk. The oozing of milk from the
cows’ udders is thus not the characteristic of a place,
but of a time—the time when the milch-cows return
home® from the pasture and are milked. This, as we
have seen above, takes place three times a day—pratah,

4 That they did return home before the sargava time is
clearly indicated by Tait. Br., 1, 5, 3, 1: mitrasya samgavakh |
tal punyam tejasvy ahak | tasmat tarki pasavak samayanti and
Bhattabhaskara’s comment digantesu caritva vrajam samagacchant
thereon.

8 This is perhaps due to the fact that while the pratardoha
and sayamdoha are universal, the samgava-doha as well as the
return home of the cows at that time, is not. Compare for
instance the passage in the Raghuvarh$a beginning with 2, 1:
atha prajanam adhipak prabhate jayapratigrahitagandhamalyam |
vandya pita-pratibaddha-vatlsam yasodhano dhenum yser mumoca
which states that the king let loose the cow in order
to go and graze in the forest at daybreak after the morning
milking, and ending with 2,15: sancarapiatan: digantaran: krtva
dindnte nilayiaya gantum | pracakrame pallavaragalini a prabha
patangasya munes ca dhenuk which says that the milch-cow tumgd
her facc home in the evening after having roamed about all the day.
It is obvious from this passage that Vasistha's komadhenu did
not return home, and was not milked, at sasmgava time. Compare
also the epithet divasa-vikrti-pratya-gatam that is applied to
dhenuvargam in the Hargacarita passage cited above.

8 And hence I would derive the word svasara as svam
svakiyarh sthanarh saranfi pratya gacchanti yasmin kale gavas
tat svasaram.
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samgave and sayam or roughly, in the three sandiya or
savana times. It is these three times of the day that are
denoted by the word svdsara.

svdsara is thus approximately equivalent to sand/iya,
and in the plural, may be said to be a synonym of the
word #risandhya or trisavana. 1t is a kalavacakasabda or
word denoting time; and as such, it can be used in
sentences to denote the time ‘when’ not only in the
locative case, but in the accusative and genitive cases
also; see Whitney, §§274c, 300a, and 302b. Compare
also Gaedicke (p. 178): * Der Accusativ von Zeitbegriffen
besagt, dass der Vorgang wihrend ihrer Dauer, der
Genitiv, dass er wahrend eines Theils derselben, der
Locativ, dass er zwischen ithren Grenzen, der Instrumental,
dass er mit ihrem Eintritt und Verlauf stattfindet.
Daher kann die Frage ‘wie lange’ nur durch den
Accusative beantwortet werden, wihrend das ‘wann’
durch alle vier Casus bestimmt werden kann.”

Like the word sand/ya which, though denoting the
three sand/ya times, morning, noon and evening, is
sometimes used in the sense of ‘ evening ’ only (see Apte),
the word svdsara too, seems frequently to be used in the
sense of ‘evening.’ This seems to be the case in the
verses which refer to the cows oozing milk for their
calves or lowing to them. And likewise there seems to
be no doubt that svdsera means ‘ evening ’ in verses 2, 19,
2 and 2, 34, 5, where it is mentioned in connection with
birds (vayah ; laresah); for it is well-known that birds
return to their nests in the evening and this fact is
referred to in many passages in the later classical
literature also. Compare for instance :

akulas cala-patatvi-kulanim

aravaiy Muditausasa-ragah |

ayayav aharidasva-vipandus

tulyatam dina-mukhena dinantah ||
Subhasitaratnabhandagara (1911, p. 308, v. 27)

12
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paripatati payonidhaun patarngah
sarasiruham udarvesu matta-bhrngal |
upavana-taru-kotave vihangas
tarvuni-janesu sanaissanay anangah ||

Ibid. (v. 45)

avasotsuka-paksinah kalarutam kramanti vrksalayan

dhatle carunalam gato ravir asav astiacalam cumbali |
Ibid. (p. 309, v. 68)
aparakpa-sitalatavena sanary
" anilena lolita-latangulaye |
nilayaya sakhina ivakvayate
dadur akulah khagakulani givah ||
Magha (9, 4)

vihaya dhavanitalam unmucya kamalini-vanani sakunaya
tva divasavasane iapovana-taru-Sikharvesu parvalagresu
ca vavi-kirvanah sthitim aturvata |

Kadambari (B.S.S. ed., p. 47)

lokantaram upagalavaly anuragasese jate tejasam adhise
. . . auataratas tridasavimana-kinkini-kvanita iva sriya-
mane Sakhi-Sikhara-fuliya-liyamana-sakuni-kula-fijite |
Harsacarita (p. 170)

Subletaralapa-savivarana-pareva vistaritanibaddha-
kolahalant Sakuni-kulani taru-kulaya-kotaresv asiisu
(so!) upavana-rajth . . . . kramena catikrante
pradosa-samaye . . . .

Tilakamafijari (p. 160)

I have no doubt that it is this home-coming of the
birds in the evening that is referred to by the above-
mentioned RV verses (2, 19, 2; and 2, 34, 5). And
similarly, it is my belief that the word svdsara denotes
‘evening’ in verses 1, 3, 8; 2, 2, 2; etc., where it is
mentioned in connection with cows. It is true that (in
the language of the poets) the cows return home with
milk-oozing udders and low to their calves not only in the
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evening, but in the other two szdsara times also, namely,
in the morning and forenoon. But the paucity of references
in the later classical literature to the home-coming of the
cows in these two svdsara times, combined with the many
references to their home-coming in the evening, makes
me think that the RV poets too had this home-coming of
the cows at evening in their mind when they used the word
svdsara in connection with cows in 1, 3, 8; 2. 2, 2; etc.”?
I shall now show that the above-mentioned meaning,
namely, send/iya time or evening, fits into the context
and yields good sense in all the passages where the word
svdsara occurs, I begin with
1, 3, 8: visve devaso aptitrah sutdm a ganta turnayah |
usrd tva svdsavant ||
“O ye All-Gods, come ye here, conquering the
waters (in respect of rapid motion), quick, to the Soma
juice, as cows in the evening.” svdsarani=svasaresu.
The comparison wsra iva svdsarapi means yatha usrah
svasaresu valsan prati satvaram gacchanti tatha. This
idea of swiftness is expressed, besides, by the epithets
turnayah and aptirah. The savana time that is proper
to the Visvedevas is the third or evening sevara:
compare Ch. Up. 2, 24, 1: adityanam ca visvesan ca
devananm tytiyasavanam; and though this verse is, in the
ritual, (AS. Sr. Sitra, 5, 10, 5) prescribed for recitation
in connection with the Vai§vadevagraha of the pra‘as-
savana, it is not improbable that it was originally recited
in connection with the evening sazvarza and that the word
svdsarani is to be construed with the verb aganta also.
1, 34, 7: trir no asvina yajala divé-dive
pari tridhatu prthivim asayatam |
lis¥ 6 nasalya vathya paravdta
atméva vatah svdsarani gacchatam ||

71 have, therefore, in what follows, translated svdsara as
‘evening ' in these verses. It is, however, open to those who do
not share my above-expressed belief to translate the word as
‘ sandhya time,



92 VEDIC STUDIES

“Thrice every day, O ye worshipful Asvins, do ye
come to the threefold earth, to us. O ye A§vins that
ride on chariots, ye go (z.c., pass) through the three
distant places at the sandiya times (as swiftly) as the
swift-moving wind.” With regard to the last pada,
compare 1, 79, 1 : vata iva dhrdjiman; 1, 163, 11: tdva
cittdm vita 1va dhrdjiman; 10, 95, 2: durdpana vala
1wahdm asmi ; 4, 38, 3 : rathatiran: vatam iva dirdjantam ;
7, 33, 8: vitasyeva prajdvo nanyéna; 10, 78, 3: vatdso
nd yé dhiinayo jigatudvah, etc., all which contain
comparisons referring to the swiftness of the wind.

2,2, 2 ablit tva ndktir usdso vavasiré
'one vatsdnr nd svdsaresu dhendvah |
divd 1véd arativ manusa yuga
ksdpo bhasi puruvara sarydlah ||

“For thee, O Agni, did they low, in the nights and
in the mornings, as milch-cows do for their calf in the
sandhya times. Being bright, thou shinest, as in day so
in the nights, successively, throughout man’s life, O thou
that hast many desirable things.”

It is the opinion of Oldenberg (1. Nofen, 1. 189)
that the words #d4/ih and #sdsah are in the nominative
case and should be regarded as the subject of the verb
vavasive, the verse being translated as: ‘dir haben
Néchte und Morgenroten zugebriillt.” This is the opinion
of Bloomfield also (RV. Repetitions 1, p. 162) who refers to
9, 94, 2 (in which I find nothing bearing on this point)
in this connection; and Sayana too has given this as an
alternative explanation.

There is however no verse elsewhere in the RV in
which the Nights and Dawns are represented as crying
after Agni. I prefer therefore to regard »dé/ih and
usdsah as being in the accusative case and used here in
adverbial sense. This is the view of Sayana also in his
first explanation and of Geldner. As subject of the verb
vavasive we have to understand either the priests or the



svdsara 93

prayers; compare 10, 64, 15: grava ydtra madhusid
ucydte brhdd dvivasanta matibhiv manisizah and 1, 62, 3:
sdm wusriyabhir vavasanta ndrah where the priests are
said to have lowed for the gods and for Indra; and also
8, 44, 25: dgne dirtdvrataya te samudrayeva sindhavah |
giro vasrasa irate and 1,5, 5 tvam agne harito vavasana
givah sacante dininayo ghrtacih where the prayers
(girah) are said to low after Agni and run to him.
Compare also 9, 03, 21: mati viprah sém asvaran where
the priests are said to cry after Soma with prayers.

2,19, 2: asyd mandané mddhvo vajratasto
him tndro arpovitam vi vricat |
prd ydd viyo nd svdsarany dccha

’ - . 2 — . d
prayamsi ca nadinarr cékramanta ||

“ Exhilarated with this sweet juice, Indra, who
carries the Vajra in his hand, cut off the dragon who
had confined the waters, so that, like birds in the evening,
the pleasing (z.c., refreshing) waters of the rivers, too,
moved swiftly towards (the sea).”

The reference here is to Indra’s well.known exploit
of the liberation of the Waters and Cows after slaying the
dragon; and I therefore agree with Sayana in his
opinion that the word samudram is to be supplied after
dccha in the second half-verse. - Compare the next verse:
indro drno apam prairayad akilaccha samudrim; see
also Geldner, Ved. Studien, 3, 115, who, in his RV,
Uebersetzung, however, construes dcc/a with the word
svdsarani and translates: ‘die Labsale der Fliisse
forteilten wie Vigel zu den Futterplatzen.’®

It is hard to explain why the word ce has been used
in pada 4. Its use implies that something else, besides
the prdyarsi, moved swiftly; and what this something

~ ®He has similarly construed dccha with svdsarani in Ved.

Studien, 3, 52 also where he has translated: ‘wie Vogel zur
Morgenatzung, (die Fluten) und der Wonnetrank der Flisse
davoneilten,’
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else is, it is difficult to determine; see Oldenberg, RV.
Noten, 1, 203. Perhaps it is the aruanmsi, torrents,
referred to by the word arpovétam in pada b (compare
also the words drno0 apam in the next verse). This is the
view of Geldner in Ved. Studicn, 3, 52, though in this
case, it is difficult to make a distinction between the
arpamst and prayarsi. Or perhaps, it is the cows that
Indra sets free with the waters or rivers (compare 1, 32,
12: djayo ga djayah sirva somam Qvasrjah sdriave saptd
sindhin and 2, 23, 18: tdva $riyé vy G&jikita pdrvato
gdvam gotrdm uddsrjo ydd angivah | indrena yuja
tdmasa pdrivrtam bfhaspate niv apam aubjo arnavim) and
that are likewise mentioned in the next verse : indro drno
apanm praivayad ahihacchd samudrdém | djanayat siryanm
viddd ga aktinahnam vayinani sadkhat. Compare also
1, 61, 10: indrah | ga nd vvana avdnir amuiicat ‘Indra
set free, like the cows, the rivers that were confinad.’

Here too, svdsarapi—svdsaresu. The point of
comparison in the simile vdyo 2d svdsarapi ‘like birds in
the evening,” is swiftness which, though not mentioned,
is to be understood here; compare in this respect the
verse 1, 3, 8 (explained above) where too the s@amanya-
dharma is not mentioned.

I have cited above many passages from classical
Sanskrit writers which describe the return of birds to
their nests in the evening. One only of these, namely,
avasotsukapaksinah kalarutam kvamant: vrksalayan . .
mentions that the birds are ‘eager,’ Ze., hurrying,
to return to their nests: the other passages make no
mention of this feature. To compensate for this, there
are many RV verses that make no mention of evening-
time, but refer, expressly or implicity, to the swift
movement of the birds when returning to their nests.
Compare, for instance, 6, 3, 5: citrddhrajatir aratir yé
aktor vér nd drusddva raghupdtmajamhah * of wonderful
speed, shining at night, with swift-flying wings like a bird
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that is going to sit on a tree (Z.e., that is going to its
nest ; compare particularly the words @vasa and vrksalaya
in the passage avasotsukapaksinah kalarutam . . - cited
above)’; 1, 25, 4: pdra /i me vimanyavah pdlants
vdsya-istaye | vdyo nd vasatir ipa, ‘like birds to their
nests, my prayers fly swifty, seeking good fortune’;
1, 30, 4: aydm wu te sim atasi kapold ifva garbhadhiim
“ this (Soma juice) is for thee ; thou fliest to it as swiftly
as a dove does to its nest’'; 1, 33, 2: upéd altam
dhanadam dpratitan: justare nd Syend vasatin patlami
‘1 fly swiftly to him, the giver of riches, the irresistible, as
the falcon flies to its own dwelling-place *; 1, 183, 1: Zdn
yunijathan: manaso yo jdviyan trivandhuro vrsapa yds
tricakrdh | yénopayathdh sukito durondrie tridhatuna
patatho vir nd pdrnaih ‘ yoke, ye two bulls, that (chariot)
which is swifter than thought, has three seats, three
wheels and three parts, and on which ye come, ye fly
swiftly, to the dwelling of the pious person like a bird
that flies with its wings to its dwelling-place’; 10, 115, 3:
ldm vo vire nd drusddam . . . . mdhivralam nd sardjon-
tar: ddhivanah  him (sc. Agni), who moves (as swiftly) as
a bird that is going to sit on a tree (z.,, that is going to
its nest) . . . . raising dust over paths like a mighty
person.’® Compare also 9, 72, 5: aprah kritin sim ajair
adlvaré matir vér nd drusdic camvor asadad dhdrvikh;
9, 61, 21: sdmmislo arusé bhava supasthabhir und
dheniibhih | sidatic chyend nd yonim a; 9, 62, 4: dsavy
am$tiy mddayapsi ddkso gingsthah | Syené nd yonim
asadat; 9,71, 6: Syend nd yonir sidanam dhiya kytim
hirvanydyan asddan devd ésati | é rinanti barkisi priyds
gird 'Svo nd devasi dpy eti yajniyah ; 9,82, 1: dsavi sémo

9 sardjantam, 1 conceive, is the participle of a denominative
verb formed from saraja (sa+raja which is another form of rajas .
see PW, s.v., raja and saraja) and meaning ‘ to make dusty; to
raise dust.” Regarding the simile mdhivratam nd sardjantam
ddhvanahk, cf. 10,40, 3: kdsya dhvasrd bhavathah kdsya vi nara
rdjaputréva sdvandva gacchathah.
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arusé vysa hdri vajeva dasmo abki ga acikradat | punand
varan: pdry ely avylyarm Syeno nd yonim ghyidvantam
asddam ; 9, 86, 35: isam trjam pavamanabhy drsasi
Syené nd vdmsu kaldsesu sidasi; 10, 43, 4: vdyo nd
vrksdm supalasim asadan somasa indvam mandinas
camiisddah where the idea of swiftness is implied by the
comparison with the bird or falcon °‘sitting,” 7.., going
to sit, in its nest.'®

The comparison vdyo 1#d svdsarani thercfore in the
above half-verse (prd ydd wvdyo nd svdsarany dccha
prdyanmst ca nadinan cékramania) means ‘as swiftly as
birds (fly to their dwelling-places) in the evening.’ The
idea of swiftness is referred to clearly in other passages
also that describe the running forth of the Waters or
rivers after their liberation by Indra: compare 3, 32, 6:
tvdm apé ydd dha vrtrvdn jaghanovaii dlyai iva prasyjah
sdrtavajair; 1, 32, 2: dhann dhim parvate sisriyapdm . .
vasra tva dhendvah sydndamana dnjah samudrim dva
Jagmur apah; 1, 130, 5; fvdm vitha nadyd indra
s@rtavéccha samudrdm asyjo rdthan iva vajayalé rithai
twa; 2, 15, 3: vdjrena khany atynan nadinam | oitha
‘syjat pathibhir divehayathaib ; 4, 17, 3. vddhid vrirdm
vdjrena mandasandh sdrann apo jdvasa hatdvrsnih;
10, 111, 9-10: srjdh siudhigiir dhina jagrasanai ad id
etah prd vivijre javéna | mimuksamana utd ya mumucré
'dhéd etd nd ramante nitiktah || sadhricih sindium usativ
wayan.

2, 34, 5 indhanvabhir dhemiibhi rvapsidadhabiir
adlvasmdblith /Jal/né/m' &/zm/a({rvtayah I

10 Thxs idea cof swiftness is exprebbed dearl) in other verses
and similes ; ¢f., for instance, 9, 62, 8: sé¢ arséndraya pitiye tiré
rémany avydya | sidan yéna vinesv @ ; 9, 62, 16 : pdvamanak suls
n#bhilh sémo vijam ivasaratl | camiisu Sékmanasddam ; 9, 62, 19:
avisdn kaldSam sulé visva drsann abhi Sriyak | Siiro nd gésu
tisthati ; 9, 64, 20: @ ydd yonim hiranydyam asir ridsya sidati
9,87,1: pré tit drava phri késam ni sida nfbhik punané abhi
vdjam arsa.
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a hamsaso nd svdsarani gantana
mddhor mddaya marutah samanyavah ||

*“ With the flaming (?) cows whose udders are full,
come, O ye Maruts that are of the same mind, and that
have bright spears, by dustless roads for the delight of
the sweet (drink), (as swiftly) as swans in the evening.”

The exact meaning of ind/ianvabliih, which occurs
in this one passage only, is not known. The sense of
pada a too, is somewhat obscure.

svdsarapt in this verse too is equivalent to svasaresu.
The comparison /aisaso nd svdsarapi refers, not to the
genus bird, like 6, 3, 5; 1,25, 4; 1,183, 1; etc, cited
above, but to a particular species of birds; it resembles
in this respect the verses 1, 30, 4: aydm u te sim atast
kapotd iva garbhadlion and 1, 33, 2: justam nd Syend
vasatine patami (also cited above) which likewise refer to
particular species of birds. The samanyadhiarma, how-
ever, is the same, to wit, swiftness, in all these verses.

2, 34, 8: ydd yuijdte marito vukmdvaksaso
‘Svan vdthesu bhdga a sudanavah |
dhenitr nd sisve svdsaresu pinvate
Jduaya ratdhavise makim isam |

“ When the liberal Maruts, with ornaments on their
breasts, yoke their horses in the chariots for the purpose
of blessing, they ooze copious refreshments for him who
has offered oblations as the milch-cow (does) to her calf
in the evenings,”

3, 60, 6: indra rbhuman vajavan matsvehd 1o

‘smin sdvane Sdcya purustuta |

imani tibhyam svdsarani yeniive

vratd devanam mdnusas ca dhidrmabhih ||

“ Indra, delight thou now here ardently with the

Rbhus and V3ja in this our oblation of the Soma juice,
O thou that art much praised. These sevana times are
set apart for thee according to the ordinance of the gods

13
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’

and the customs of man.” Note the juxtaposition of the
sentences, asmin sdvane matsva and imani (ibhyan
svdsarani yemire which too points to the conclusion that
svdsara denotes the time of savana.

3,61, 4: dva syumeva cinvati maghdény
usa yati svdsavasya pdtni |
svar jananti subldga sud dsa
antad divdh papratha a prthivyah |l
“ Gathering rays, as it were, comes the liberal
Dawn, the ruler of sand/iya. Bringing out the sun, she
who is beautiful and has great might, has spread to the
end of heaven and of earth.”

The meaning of the expression dva sywmeva cinoati
is obscure. The epithet svdsarasya pdtni is appropriate
to Usas, because she is the deity that presides over the
sandiya time.

5,62, 2: (4t su vam mitravarupa makitvim
irma tastinisiv dhabhiv duduhve |
visvah pinvathah svdsarasya dhéna
dnu vam ékah pavir a vavarta ||

“ This, O Mitra and Varuna, is your greatness,
(namely), that those who are here were milked day by
day. You make all the prayers ooze (i.e, yield favour-
able results) at sand/kya time; the felly alone revolved
after you.”

The signification of Z»ma in pada b is obscure.
Regarding pada c compare 3, 71, 12 : visvasya i pracetasa
vdruna mitra vajathah | isana pipyatam dhiyah; 9,19, 2:
yuvdrr hi sthdh svarpati indras ca soma gépati | isana
pipyatam dityah; 10, 64, 12: tan (dhiyam) pipayata
pdyaseva dhenim.

6, 68, 10: indravaruna sutapav imdm sutdn
somans pibatarr mddyans dhytavrati |
yuvo rdtho adhvardn devivitaye
préti svdsaram vwpa yati pitdye ||
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“O Indra and Varuna who uphold the ordinances,
drink, ye Soma-drinkers, this exhilarating Soma-juice
that has been pressed. Your chariot comes towards
evening to the sacrifice for the meal of the gods, that
you may drink.” This verse is one of those that are
prescribed to be recited in the course of the third or
evening savana (see A$. Sr. Sitra, 5, 5, 19); and hence
it is likely that svdsare is used here in the sense of
‘evening.’

8, 88, 1: tdrs vo dasmim rtisiham
vdsor mandandm dndhasah |
abli vatsdm 1d svisaresu dhendva
indrans girbhiv navamahe ||

“We cry with our hymns for mighty Indra, the
conqueror in battles, who takes delight in the bright food
(z.e., the Soma juice), as milch-cows do for their calves
in the evenings.”

8, 99, 1: tvam idi hyé ndrd’ pipyan vajrin bhiirnayah |
sd ndra stomavahasam
hd Srudhy lipa svdsaram a gaki |

“ The zealous men (7.c., the priests), O Vajra-bearer,
have made thee drink now and yesterday. Hear now,
O Indra, the (priests) who bring forward (thy) praises ;
come towards the evening.”

9, 94, 2: dvita vyirnvdnn amgtasya dhama
svarvide bliivanani pralhanta |
dhtyah pinvanah svdsare nd gava
rtaydntir abhi vavasra indum ||

“ Opening again widely the abode of immortality,
they spread the worlds for the finding of the sun. Oozing
milk like cows in the evenings, the holy hymns lowed
for Soma.”

AV. 1, 23, 2: bradindh samicir usdsah sim airayan |
arepdsah sdcelasah
svdsare manyumdtiamas cité goh ||
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The import of this verse is obscure. 1 translate,
following Whitney: “ The bright one, sending out in
sandhya time the beautiful dawns, faultless, like-minded,
most furious, in the gathering of the cow.”

Sata. Br. 4, 3, 5, 20 : adityeblyah . . . . maka svasarasya
patiblyah |

“ For the Adityas who are the lords (i.e., presiding
deities) of the advanced (z.e., the latest or third) sandiya
time.” maka svasarasya means the ‘advanced svasara’
or ‘ third svasara’; compare the similar use of mala-
in makdaratra. With regard to the third sevara, compare
Ch. Up. 2, 34, 1: adityanam ca visvesam ca devananm
trtiyasavanam (cited above), according to which this
savana belongs to the Adityas and Visvedevas; compare
also Sata. Br. 4, 3, 5, 1: adityanam trtiya-savanam.
The Adityas are therefore here represented as presiding
over the third savana, that is, over the third svasara.

§6

arali

The word arafi which I have above (p. 92) interpreted
as ‘bright’ occurs in about thirty RV verses and has
been differently explained by exegetists. Sayana has
explained it variously as svam:in or isvara (1, §9, 2;
1, 128, 6; 1, 128, 8; 2, 4, 2; 2, 2, 3; 6, 15, 4;
7, 10, 3 ; etc.); wvyapla, vistrta (2, 2, 2; 2, 2, 3); prapa-
yitr (1, 58, 7); gantr or abhiganty (6, 3, S; 6, 7, 1;
etc.) and apriti or aramana (3, 17, 4; 4, 38, 4). Uvata
and Mahidhara have interpreted the word as alamati,
paryaptamati in VS. 7, 24 and 15, 32; and the latter
has besides suggested the meanings purakam, ratir
uparatis ladrakitam and ralir uparamas tadralitam,
sadodyamayutam ity arthah for the word aratim, Sinfi-



arati 101

larly, Bhattabhaskara too has paraphrased arafi by
uparatirakita in his commentary on Tait. Br, 2, 5, 4, 4,
as does also Sayana in 6., 2, 8, 2, 4.

Roth (in PW) has interpreted the word as Diener,
Gehiilfe, Verwalter, Ovdner, administer while Grassmann,
differing from him, has said that the word means ‘der
das Opfer zurichtet, zu Stande bringt.’ Oldenberg, in
SBE, 45, has explained the word as ‘ steward.” Bergaigne
(Quarante Hymns, V') translates it as ‘ministre’ and
Ludwig and Griffiths as ‘messenger.” Geldner, in his
Glossar gives the meaning ‘Herr’ (which Hillebrandt
also approves of; Licder des RV, p. 22), but in his
Ucbersetzung, has translated the word as ‘ Lenker,” and
‘ Rosselenker.” He has also added the following expla-
natory note (p. 68): ‘“Agni ist der arati der Géotter
(2, 4, 2), von Himmel und Erde (1, 59, 2; 2, 2, 3; 6, 49,
2; 10,3, 7), des himmels (2, 2, 2; 10, 3, 2), der Erde
(6,7, 1). In Verbindung mit den Vasu’s auch 10, 3, 2; arati
urspriinglich wohl der Rosse- und Wagenlenker (der
‘hyppelata’) and dann der Lenker iiberhaupt. Fiir die
Bedeutung ‘ Rosselenker ’ spricht bes. 4, 38,4; 8,19, 1
(devaso devdm aratim dadhanvive) und 2, 4, 2 (aratir
jirasvak). Als Bezeichnung des Agni verbindet sich ar.
gern mit du/d und /favyavak (3,17,4; 6,15, 4; 7, 10,
3; 8,19,21; 10, 46, 4).”

None of these interpretations fits into the context in,
for instance, 6, 3, 5: citrddhrajatiy arativ yé aktor vér
nd drusddva raghupdtmajamhah; and hence it is my
belief that none of them is correct.

The terms isvara (Herr), vyapta, gants, gopah, etc.,
refer to characteristics that are common to almost all RV
deities and can be used as epithets of ail such deities, while
in fact, the word arafi is used of Agni only. This in
itself is enough to raise doubts in my mind as to whether
arali means isvara, (Herr), vyapta, or ganty, ctc. On the
other hand, 1 believe that the correct signification of the
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word arati is, in all probability, one that has specific
reference to Agni, that in fact, arati means ‘he who
shines; the bright one; sukra; pavaka’ 1 give here
below the reasons for such belief.

I. The verse 10, 45,7 : usik pavaké aratih sumedii
mdrtesv agniv amygto ni dhayt is in most respects parallel
to the verse 1, 60, 4; wsit pavaké vdsur manusanam
vdrepyo hola dhayi viksi ; and it seems therefore (since
aratih cannot mean vdrenyah' and sumediah cannot
mean vdsxh) that aratih is equivalent to vdsuh or bright.

I1. Again, five out of the thirty passages in which the
word arati occurs, namely 1, 59, 2 (arati ridasyoh);
2, 2, 3 (divds prthivyér arvatine ny érirve); 6, 49, 2
(ddy ptakratum aratine yuvatyéh); 1, 5, 1 (divé aratdye
prifivyak); and 10, 3, 7 (divds-prihivyér aratir yuvatyoh)
say that Agni is the ara#i of Heaven and Earth.
Now what exactly is the relation between Agni on
the one hand, and Heaven and Earth on the other, that
is referred to by the word arati in these passages? An
examination of the RV hymns addressed to Agni
discloses that the following relations are mentioned
therein:

1. Agni is the generator of Heaven and Earth
(1, 96, 4: visar gopa janiti »édasyoh).

2. He is the son of Heaven and Earth (3, 3, 2:
sG matvér abhavat putrd idyah ; cf. also 10,1,7;
10, 140, 2).

3. He ‘glorified’ his parents, Heaven and Earth,
when he was born (3, 3, 11: wbha pitira
mahdyann ajayalaonir dyavaprthior).

4. He ‘renovated’ his parents (matara), i.e.,
Heaven and Earth, again and again (3,5, 7:
punah-punar matdra ndvyasi tah).

1 This becomes clear from the context of the other verses
where the word aratf occurs, and where the meaning vérenyak does
not give good sense,
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He ‘saw’ Heaven and Earth (3, 20, 8: adid
dyavaprthivi pary apasyat).

He follows, z.e., is like to, Heaven and Earth
in point of prksa or strength (2, 1, 15: prksé
ydd dtra makina vi te bhhvad dnu dyavaprihivi
rvodasi ubhé).

He supported Heaven and Earth (6, 8, 3:
vy astablmad rodasi mitvo ddbhutah.)

He is prayed to make Heaven and Earth well-
inclined (2, 2, 7: praci dyavaprthivi brdhmana
krdhi).

He moves in Heaven and Earth as d#/z 3, 3, 2,);
antdr daté rodast dasmd iyate; cp. also 4,17, 8;
7, 2, 3

He enters into Heaven and Earth (10, 80, 2:
agnivr maki rodasi @ vivesa; see also 3, 3, 4;
3,7,4; 3,61, 7) or moves in them (10, 80, 1:
agni rodasi vi carat smamanjdr), adorning
them.

He extends Heaven and Earth with his light
(6,1, 11: & 31ds tatdntha rédasi vi bhasa; see
also 10, 1,7, 5,1, 7; 6, 4, 6; 7, 5, 4;
10, 88, 3)-

He brings Heaven and Earth to the sacrifice
and offers oblations to them (6, 16, 24: wzdso
yaksilid rddasi and 3, 7, 9: wmahd devan
rvodasi é4d vaksi; see also 6, 12,1; 6, 11, 4;
6, 15, 15; 3, 15, §; 10, 11, 9); he offers
oblations to them as hotr (3, 17, 2: ydtha
‘yajo hotrdm agne prthivya ydtha divé jalavedas
cikitvan | cvdnena havisa yaksi devan) or invokes
them as hotr (7, 7, 3: 4éta | @ matéra visvdvare
Luvandh). '

He filis Heaven and Earth with light (6, 48, 6 ;
a ydh paprai bhanina ridasi ubké; see also
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1,69,1; 1,73, 8; 3, 2,7, 3,3,10; 3,6, 2;
7,13, 2; 10, 140, 2).

14. He surpasses Heaven and Earth in greatness
(3,6, 2; rodasi . . uld prd riktha ddha ni
prayayyo).

15. He rolls up Heaven and Earth like two skins
(6, 8, 3: vi cdrmaniva dhisdne avartayat).

16. He roars at Heaven and Earth (10, 8, 1: &
rédasi vrsabho rovavili),

17. He gladdens Heaven and Earth with his
friendship (10, 88, 2: tdsya devah prthivi dyaiir
ulapo "vapayann 6sadiih sakhyé asya).

18. He is known to Heaven and Earth (10, 88, 8:
tdm dyair veda tdniv prthivi tdm apah).

19. He sits in the lap of Heaven and Earth (7,6, 6:
vaisvanaro vdrvam @ rédasyor agnih sasada
pitror updstham).

20. He is the ruler of Heaven and Earth (7, 6, 2;
hinvdnti $dir rajydnm rodasyoh).

21. He shines upon or illumines Heaven and Earth
(3, 15, 3: agnir dyavaprthivi visvajanyé a bhiti
devi am¥te dmirah ; see also 1, 143, 2; 3,2,2;
1,96,5; 2,2,5; 10,45, 4; 7,12, 1; 6,3,7).

The word erati, in all probability, refers to one of

these twenty-one kinds of relations, and that being so, it
becomes obvious that the first-mentioned twenty cannot
be denoted by it (for none of these fits into the context
in the other passages where the word ara¢i occurs), and
that it can refer to the twenty-first oaly.

arati thus means ‘one who shines or illumines,

bright, brilliant, radiant.’ It is therefore derived from
the same root 7 or a» ‘ to shine' (and not from #» or ar
‘to go’'as Sayana has suggested) as the words arund
and arxsd and is practically synonymous with these two
words and also with pavakd, sukrd, Sici, vibhavan,
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rukmd, etc., all which words mean ‘ bright, resplendent,
radiant,” and are, like the word ara/i, used most often as
epithets of Agni or Sirya.

I shall now show that this meaning ‘ bright, bril-
liant, radiant’ suits the context in all the verses in
which aerati occurs. Of these 2, 2, 2. «adli tva ndktir
usdso vavasivé 'gne vatsin: nd svdsavesu dhendvah | divd
ivéd aratiry manusa yuoa ksdpo blast puruvara samydlah
has already been explained above (p. 92).

1,59, 2: muardia divé nablir agnih prtiivya
dthabhavad arali védasyoh |
tdne tva devaso ’janayanta devdm
vaisvanara Jyoliv id aryaya ||

“ The head of Ileaven and the navel of Earth, Agni
became the illuminator of (z.c., shone upon) Heaven and
Earth. The gods have engendered thee, the god, as light
for the Arya, O Vaisvanara.”

Regarding the expression arali rédasyoh, compare
1, 143, 2: prd dyava socih prihivi arocayat; 10, 45, 4:
& ridasi bhaniina bhaty antdh; 1 96,5 : dyava lksama
rukmo arddr vi Oali and other similar verses in which
Agni is said to have illuminated Heaven and Earth with
his light.

2, 2, 3. ldnt deva budiiné rdjasah sudditsasam
divdspythivydr aralive ny érive |
vdalham wa védyan: sukrdsocisam
agnim nulrdm nd Lsitisu prasinsyam ||

‘“ The gods set up at the bottom of space (i.e., on
the earth) him, Agni, with bright light, who illuminates
(i.e., shines upon) Heaven and Earth, who wins (the
prize) like a chariot, who is, like a friend, worthy of
being praised.”

6, 7, 1 : mardhanam divé aratim prthivya
vaisvanardm ytd @ jatdm agnuim |
kaviris samrajam Gtithim jdnanam
a@sdnn a patram janayanta devah ||

14
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“T'he gods have engendered Agni Vai§vanara, born
in rta, the head of Heaven, the illuminator of Earth,
wise, sovereign, the guest of men, the drinking-vessel (of
the gods).”

Regarding the expression asdn patram in d, compare
the nivid (T.B. 3, 5, 3, 1) aspatrair jukiiv devanam |
camasé devapanah addressed to Agni.

6, 49, 2: visé-visa idyam adlwarésv
ddyptakratum araline yuvatyoh |
divdh §isune sihasah swuniim agnim
yajiidsya kettim arusdm ydjadiyat ||

“ Offer worship to Agni, who is worthy of adora-
tion by all peoples in sacrifices, who is not proud of his
insight, who is the illuminator of the two youthful women
(i.e., of Heaven and Earth), the child of Heaven, the son
of strength, the beacon of the sacrifice, bright.”

7,5, 1: pragndye tavdse bharadiivaii
giram divé araldye prthivyah |
Y0 visvesam am#landam updsthe
varsvanaro vavydhé jagroddbhih ||
‘“ Proffer the hymn to the strong Agni, illuminator
of Heaven and Earth, who, (as) Vai§vanara, was magnified
in the lap of all the immortals by the watchful (priests).”

10, 3, 7: sd @ vaksi mdhi na @ ca satsi
divdsprt/iioyor arativ yuvatyih |
agnih sutiikah sultifebitr dsvai
rdbhasvadbhi rvdbhasviii éhd gamyah ||

“The illuminator of the two youthful women,
(namely) Heaven and Earth, thou carriest much to us
and sittest (on our barhis). May the swift impetuous
Agni come here with swift impetuous horses.”

1, 38, 7: kolaram saptd juhvo ydjistham
ydm vaghdto vyndte adhvarésu |
agnim visvesam avatim vdsunar
saparyami pyéyasa yami rdtnam ||
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“1 worship with good cheer, and pray for wealth
(to), Agni brilliant amongst the Vasus, the hotr who
sacrifices best with seven ladles (or, tongues), whom the
priests choose in the rites (as hotr).”

The construction of ju/vo in pada a is not clear.
Oldenberg (SBZ. 46, p. 406) regards sapid julwih as
nominative plural and as the subject of v7ndfs in pada b,
and translates  whom the seven ladles (of the priests),
the worshippers choose as the hotr'; see also his RV.
Noten (1, p. 58). So does Geldner also in his A/,
Ueber. On the other hand, Pischel, in Ved. Stud. 2, 113,
has compared with padas ab here 10, 6, 4 : wandré /hita
sd juloa ydjisthah and says, * Der Accusativ sapid julivih
hingt ab von ydsistham (Gaedicke, Accusativ im Veda
p. 185)", with which opinion I am inclined to agree.
Compare also in this connection 4, 7, 5: tdm i hiétaram
anusdh cikitvamsan ni sedire | rapvdin pavakdsocisam
ydyisthane saptd dhamablith whose padas cd convey the
same meaning as the expressions arafis wvdsinam and
Julvo ydyistham in padas ac above.

10, 3, 2: Arsnarn ydd énim abli vdrpasa bhu;
jandyan yésam byhatdh pitir jam |
a@rdhvdm bhanim suryasya stabhaydn
divd vdsublir aratir vi bhati ||

“ When he surpassed with his splendour the Dark
and the White, bringing forth the woman born of the
great father and holding firm the ray, raised high, of the
sun, the brilliant one (sc. Agni) shines with the bright
ones of Heaven.” The import of this verse is obscure.
According to Sayana, the Dark one is the Night, the
great father, the sun, and the woman born of him, Usas.

7,10, 3: dccha giro maldyo devaydntir
agnim yanti drdvinam bhiksamanah |
susamdysam suprdtikam svificam
havyavaham aratie manusanam ||
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“The hymns and thoughts, pious, go begging for
wealth to Agni, handsome, of beautiful countenance,
swift carrier of offerings, who shines on men.”

1, 128, 8: agwine hélaram ilate vdsudhitii
priydm cétistham aralin ny érire
havyavaham ny érire |
visvayum visvdvedasam
hétaram yajatdm kavim |
devaso ranvdm dvase vasiiydvo
girdhi rapvim vasiydoah ||

‘“ Agni, the hotr, the storehouse of wealth, do they
magnify; him who is dear, preeminent and brilliant, did
they set up ; the carrier of offerings, the hotr, worshipful,
wise, vivifier of all and possessor of all wealth, joy- bring-
ing, did the gods wishing for wealth, set up, for
protection; wishing for wealth, with hymns, (did they
set up) the joy-bringing (Agni).”

7,16, 1: ena vo agnin: ndma-
s0rj 6 ndpatanm a huve |
priydn célistham aratim svadlhovardn:
visvasya diatdm amslam ||

“.“With this adoration (i.e., hymn) do I invoke Agni
the son of strength, dear, pre-eminent, immortal, the
messenger of all, the accomplisher of sacrifices.”

1, 128, 6 : visvo vihaya aratir vdasur dadie
hdste ddksine lardnir nd sisvathac
chravasydya nd sisrathal |
visvasma id isudhiyaté
devalra havydm ohise |
visvasma il sukyple varam ruvaly
agnir dvara vy rnvati |l

‘“ All grown out, the brilliant swift-moving one
held wealth in his right hand, not letting it loose ;
desirous of glory, he has not let loose. For every one
who desires it, thou carriest the offerings to the gods.
For every righteous one, he procures his wish, (for him)
Agni opens wide both folds of the door.”
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The meaning of viZayah in pada a is not certain;
Geldner, whom I have followed, translates it (RV. Ueber.
p. 162) as ‘ausgewachsen,” Oldenberg (SBZ. 46, p. 138)
as ‘ far-reaching,” while Sayana, following the author of
the NVighaptu (3. 3) has explained it as makan.

In pada a, vdsur in vdsur dadhe seems clearly to be
in the nominative case and in coordination with aratih ;
and Geldner has accordingly translated (l.c.) padas ab as
‘ Ganz ausgewachsen (wird er) der Wagenlenker, hilt der
Gott (die Giiter) in seiner rechten Hand,’ observing that,
before dadjic the word vdsx is to be supplied as shown
by 9, 18. 4 and that this is an instance of haplology. On
the other hand, Oldenberg (op. cit. p. 140), referring to
the same 9, 18, 4 (@ yé visviani varya vdsine lhdstayor
dad/ié) proposes to read pada a as visva vikdya aratir
vdsi dadke. Now 1 agree with Oldenberg that the word
vdsur should not be looked upon as a nominative
and as an epithet of Agni, but that it denotes
“wealth’; but I am opposed to any emendation of the
text. Compare in this connection 1, 110, 7: pzbliir nd
indrah S$dvasa ndoiyan rblatr  ovajebhir vdsublir vdsur
dadil ; 8, 24, 3: sd na sticana a bhara rayim citrdsra-
vastamam | nireké cid yé larivo visur dadih; 8, 40, 15 .
dadi réknas tancé dadir vdsu dadir vajesu puraliita
varinam; 8, 21, 17: iundro va ghéd iyan maghdm
sdrasvali vad subblhdoa dadir wvisu; and 4, 24, 1: ka
sustutih $dvasah sinim indram arvicindm radhasa @
vavartat | dadir /i vird grnaté vdsini where the
expression vdsur dadih in the first two verses seems
plainly to be equivalent to the expression dadir vdsu in
the third and fourth and to dadir vdsin: in the fifth.

I conceive that vdsu» is similarly equivalent to vdsa
( vd cum) in pada a also above 2 and that vdsur dadhe=dad/e

2I am likewise mclmed to thmk that in 10, 53, 3: sd ayur
dgat surabkir vdsanak, the word surabhir is equivalent to surabhim ;
compare 6, 29, 3; vdsano 4tkam surabhim dysé kdm.,
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vds#ni. Regarding visvah, compare 4, 1, 1: visvam
adevanm janala prdcetasam where too visva is used as an
epithet of Agni.
2,4, 2 imdrr vidhdnto apam sadhdsthe
dvita dadlur bh# gavo viksv ayéh |
esd visvany abhy dstu bhuma
devanam agnir aralirv jirasvah ||
** Worshipping him in the abode of the waters, the
Bhrgus have again established him among the clans of
Ayu. May he surpass all worlds, Agni, who shines on
the gods, who has swift horses.” With regard to devanam
aratih in pada d, compare 8, 60, 15: ad id devésu rajasi
addressed to Agni.
3, 17, 4: aguin suditinm sud¥ésam grudnto
namasyamas tvédyam jatavedah |
tvam ditdm aratinm havyavaham
deva akrnvann am#tasya nablim ||
‘“ Praising Agni, handsome, of fine splendour, we
adore, O Jatavedas, thee that deservest to be magnified.
Thee that art brilliant, the gods have made the mes.
senger, the carrier of offerings, the navel of immortality.”
4, 1, 1: toam hy agne sddam it samanydoo
devaso devdm aratim ny érird
iti krdtva nyeriré |
dmartyam yajala mdrtyesv a
devdm adevam janata prdcetasam
visvam adevar janala prdcetasam ||
“ O Agni, thee indeed, the brilliant God, have the
gods with one mind set up; they have set (thee) up with
this aim: ‘adore the immortal among the mortals;
engender the wise god who is godly, engender the
wholly wise one who is godly.” "’
4, 2, 1: y6 mdrtyesv amypta ytava
devd devésv aratir nidiay: |
héta ydjistho malna sucddhyar
havyair agnir ménusa irayddiyai ||
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“The brilliant god, pious, immortal, who was
established as the best-sacrificing hotr among gods and
mortals, may he shine greatly; may (he) Agni go (unto
the gods) with the offerings of men.” 1 construe
mdrtyesu, devésu and héta ydyisthah together in the relative
clause; compare 6, 1, 13: agwuir héla gridpatih sé raj@
visva veda jdnima jatdvedah | devanam wld yo mdrtyanam
ydyistiah where Agni is said to be the best-sacrificing
(priest) among gods and mortals, and 4, 7, 1: aydm ihd
prathamo dhayi dhat#bhiv hiéta ydjisthah and other
similar verses in which it is said that Agni was established
as the ‘ best-sacrificing hotr.” It is my beliet that these
two ideas have been combined together by the poet in
the relative clause of the above verse.

4, 38, 4. ydh smarundhano gddhya samdtsu
sdnutaras cdrati gosu gdcchan |
aviryjiko viddtha nicikyat
tird aratim pdry apa ayéh |l

The words gddiya, sinutarah, and 2;jita and the
expression viddtha nicikyat are obscure, and it is hence
difficult to make out the import of this verse which
describes the running of the horse Dadhikra. I translate
mechanically : “ Who, seizing great (booty) in battles,
moves as the better winner (of the prize) when he goes
towards the cows, with his good points apparent,
understanding assemblies, surpassing the brilliant one
(Agni ?), mere than Ayu was able to obtain .

5,2, 1: kumardn mata yuvatih sémubdhan
guha bibharti nd dadati pitvé |
dnikam asya nd mindy jdnisah
purdh pasyanti nilitam aratai ||

The import of this verse, as also of several other
verses of this hymn, is obscure; see SBE. 46, p. 368
and RV. Noten 1, 312. 1 translate tentatively :

“ The young mother carries hidden the bound son;
she does not give him to the father. The people see his
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not changing countenance (?) before them, placed in the
radiant (fire) .
6, 3, 5: sd id dsteva priti dhad asisydn
chisita té76 *yaso nd dharam |
citrddivajativ araliv yo akior
vér nd drusddva raghupdtmajarhah ||

“ He [Agni] has made himself ready like a shooter
going to shoot and sharpened his flames like the edge of
iron, (he) of marvellous speed, who shines at night and
who speeds swiftly like a bird going to sit on a tree
(i.e., going to its nest).”

6, 12, 3: téjistha ydsyarativ vanerat
todo ddiivan 1nd vrdhasaié adyaut |
adroghd nud dravila cefali tmdnn
dmiartyo "vartrd osadhisu ||

“The bright one, ruling over the forest, whose
(splendour) is most brilliant, shone with increasing
brightness like the sun in his path; beneficent, immortal,
unchecked by plants he shows himself preeminent like a
swift horse .

The construction of the words téjistha ydsyaratir
vancrat in pada a is difficult. Ludwig has suggested that
the proper reading here is amafir, not araltr, and
Grassmann, that one should read #cjisthaya yah instead
of teyistha yasya, a suggestion that Oldenberg thinks
(RV. Noten) is perhaps correct. Oldenberg has besides
observed (l. c.) that 1, 127, 4 and 1, 129, 5 point
to the reading arani instead of arati, and also that it is
possible to construe the passage without emendation as
‘ dessen (Glut) die schirfste ist, der aras,’ though such
interpretation is very artificial. He therefore proposes to
interpret the passage as ‘he whose aerafs is most sharp’
without however saying what the meaning of arati is.

Now the verses 1, 127, 4 and 1, 129, 5 referred to
in this connection by Oldenberg are obscure and it is
difficult to find out what these verses themselves mean.
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And, moreover, in the verse 10, 61, 20: ddiasu mandré
aratir vibhavava syati dvivartanir vanesat, the word vanesat
‘victorious in the forest,” which is almost synonymous
with the word vanerat (‘ruling over the forest’) here, is
clearly coordinate with eratih and vibkava which makes
it probable that the word vancrat too here is coordinate
with aratih and refers to Agni. I therefore supply here
the word ruc?® (fem.;=6bkanu, splendour) after fejistha
on the analogy of 10, 3, 5: ¢éjisthaih krilumddbhir
vdrsisthebhiv bhanubhih and translate, ‘ whose (splendour)
is most Dbrilliant, the bright one, ruling over the
forest, . . '

In pada c, I regard #d dravitz only as forming the
upamana and look upon aedrog/a (=not injuring; i.e.,
favourable, beneficent) as an epithet of Agni who is the
deity of this verse. Compare the epithet adri/ that is
applied to Agni in 6, 15, 7: vipram hétarai: puruviram
adrihan: kaviie sumnaiv imahe jatdvedasam; 6, 5, 1:
lewvé vah sinin sdhaso yivanam ddvoghavacan: matibhir
ydvistham | yd invati drdvinani prdceld visvdvarani puru-
varo adhrik and other verses.

dravita, runner, seems to donote race-horse; com-
pare the word a/ya. Regarding the expression 7d dravita
. . avartrd ésadhisu, compare 6, 3, 4: dravir nd drava-
yast® daru dhdksat ‘ Consuming the wood, thou runnest
like a courser’ addressed to Agni. Regarding also the
sentence #nd dravila cetati tmdn, compare 10, 176, 3;
rdtho nd yor abhivyto ghenivan cetati (mdna that is like-
wise addressed to Agni.

0, 15, 4: dyutandr vo dtithin svarnaram
agnim hitaram mduusah svadivardm |

3 Qr, if the suggestion of Oldenberg (1. c. footnote) about
reading fejisthah be correct, one can supply the word bianavah.
Sayapa, it may be noted, interprets aralif here as jvald and
construes it with fejistha.

4 dravayasi= dravasi here, in the same way as drdvayitndvak
(in 9, 69, 6: siéryasyeva rasmdyo dravayilndvak)==dravitnavah.

15
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vipran nd dyuksdvacasare suvyktiblitr
havyavaham aralim devdm riijase ||
“T adorn with well-cut (i.e, well-fashioned) hymns
your shining guest, the heaven-man, Agni, hotr of men,
accomplisher of sacrifices, whose speech like that of an
inspired seer is bright, the carrier of offerings, the bril-
iiant god . Regarding the expression suvrktibhir riijase,
compare Geldner in Ved. St. 3, p. 32f,
6, 67, 8: ta jilvaya sidam éd i sumedha
a ydd vam satyé arativ yté bhiit |
tdd vam malitvdn ghytannav astu
yuvdn: dasiuse vi cayistam dmhah ||
The import of padas ab is obscure. I translate,
following Oldenberg (& V. Noter 1, 413); “ The wise one
[sc. Agni] (brings) here the two (sc. Mitra and Varuna)
at all times (and offers food) with his tongue, when (he),
the powerful brilliant one, is present at the sacrifice
offered to you two. May that be your greatness, O ye
two whose food is ghee; you remove distress from the of-
ferer (of sacrifices)”. Compare with this stanza 3, 57, 5:
ya le jiliva mddhumati sumedha dgne devésicydta urict |
ldyehd visvai doase  ydjatvan a sadaya  paydya ca
mddhini ||.
8, 19, 1: tdwe gardhaya soarnaram
devaso devdm aratim dadlhanvire |
devatra havydm éhire ||
“ Praise him, the heaven-man. The gods have run to
the brilliant god and made him carry offerings to the
gods.” I regard d/ire in pada c as being used with the
causative sense with the signification ‘ made him carry .
8,19, 21: ile gira mdnurhitam
ydm deva ditdm aratine nyerivé |
ydjisthans havyavakanas ||
“ T magnify with hymn (Agni) the benefactor of men,
whom, brilliant, best officiating in sacrifices, the gods
set up as messenger and carrier of offerings .
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10, 3, 1: 7no rajann aratih sdmiddio
randro déksaya susumaii adarsi |
cikid vi bhati Ohasa brhata
‘silnim cti risatim apajan ||
“O king, the chief, radiant, Rudra-like, . . . for
skill, being kindled, has been seen. The wise one shines
with great splendour, going to the dark one and driving
away the bright one”. The word susuman in pada b
which I have left untranslated, is obscure; see
Oldenberg’s RV, Noten 11, 200 where several conjectural
explanations are given of it. We do not know to whom
the vocative 7@janz in pada a and the words ds/47; and
riisal in pada d refer; but it is possible that the latter
two words refer to Night and Dawn.
10, 3, 6 : asyd Susmaso dadysandpaver
Jéhamanasya svanayan niyidbhih |
pratnébhr yo risadbliir devilamo
vi rébhadbhir aratir bhati vibhoa ||
*“Who, bright, brilliant, most godlike, shines with
(his) old gleaming, singing (flames),—the powers of him
whose felly is visible, who presses swiftly forwards,

)

rushed onward with teams .
10, 45, 7: usik pavaké aratih sumedha
mdrtesv agnir amyto ni dhavi |
iyarti dhdmdn arusdin bhdriblirad
tic chukréna socisa dyam inaksan ||
“The immortal Agni, loving, bright, brilliant, wise,
has been established among men. Reaching the sky with
bright flame he raises up, carrying, the bright smoke .
10, 46, 4 :  mandrdre hilaram usijo ndimobhih
praficam yajidne nelaram adhvarananm |
visam akynvann arvalim pavakdnm
havyavahan d ddhato manusesu ||
“ Him, bright and radiant, who leads sacrifices
rightly, the ruler of sacrifices, the Usijs, with obeisances,
made the dear hotr of the clans, establishing him as the
carrier of sacrificial offerings among men",
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Asv. S§S. 4,7, 4: samiddho agnir vrsana 'ratir divas
taplo gharmo dukyate vam 1se madiu |
vayarm hi var purulamiaso asvind
havamake sadhamadesu karavah |

‘“ Kindled, O ye two bulls, is Agni the illuminator
of Heaven ; the gharma is heated; honey is milked for
your food. O ye Agvins, we singers, most busy, invoke
you in these occasions of rejoicing together .

This verse occurs in AV (7, 73, 1), with the
readings rat/i divih and puruddmaso in a and c, and in
Sankh. SS. (5, 10, 8) with the reading rayi» divah in a.
It is the opinion of Whitney (A V. ZTrans. p. 437) that
the reading of Asv. SS. is ratir divah and that this, as
also the reading of Sankh. SS., are corruptions of the
AV reading which is correct.

This opinion seems to me to be untenable. The
reading vysaparatir divah is found in AB. 1, 22, 2 also;
and the occurrence of the expressions divé aratih,
rddasyor aratih and divdsprthivyér aratih in RV, 7,5, 1
and other verses explained above shows that one should
read aralir divah in this AB passage also, and that this
is the original reading. »atki divéh and rayir divah in
AV and Sinkh. SS. are therefore without doubt
corruptions of the reading aratir divih.

The word aratih occurs, further, in RV. 10, 61, 20
which will be explained in the next article.

§ 7
ddn

This word ddn, about whose interpretation there
has been much dispute, occurs in but seven verses of the
RV. In six of them it is found at the end of the pada,
preceded by the word pd//h in four (1, 149, 1; 153, 4;
10, 99, 6; 105, 2), and by pgati and §isuh in one each
(1, 120. 6; 10, 61, 20); in the remaining verse (10, 115,
2), it occurs within the pada.
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Sayana explains the word as safr@n damayati in one
verse, damayanrn in another and as adadanah, dadad
ablimatan: prayacchan, dala, dhanani prayacchan and
yastFuam dhanadatd in the others. According to him,
therefore, there are two words having the form d», one
derived from the root dam and the other from the
root da. "

Similarly, Roth too (in the PW) believes that there
are three words of that form: ddn in 10, 61, 20 is,
according to him, a verbal form of the root daz, in 10,
115, 2, a shortened form of danza, tooth, and in the other
five verses, the genitive of dw, house. In the latter
opinion, he is followed by Bartholomae (Ar. For. 1. 70 ff ),
Grassmann, and Brugmann (Grundriss 1 § 108, 204, 672).2

Pischel criticised this opinion in Ved. Sz, 2, 93 ff,,
pointing out that in 1, 120, 6 and 10, 105, 2 addressed
respectively to the A§vins and Indra, the interpretation
of ddn as ‘ of the house’ hardly fits, since these deities
are nowhere in the RV described as ‘masters of the
house (¢#/apati)’. He therefore opined that ddn» denotes
‘richtend, bemeisternd’ in 10, 105, 2; 99, 6; and
* Ausrichter (des Opfers)’ in 10, 115, 2; 1, 153, 4;
149, 1. In 1, 120, 6, dd»n is, according to him, a verbal
form meaning ‘herrichtet,” and in 10, 61, 2, too, a verbal
form meaning ‘ausgerichtet’ and having as its subject
$isuh which is slang for ¢ penis.’

This opinion of Pischel was, in its turn, criticised
by Oldenberg (RV. Noten 11, 267) who has observed
(1) that the expression $isur ddn, in 10, 61, 20 is so
similar to pdtir ddn that it is very questionable if it is to
be construed in a different manner, and (2) that since

! Ludwig interprets the word mostly as ‘zu geben, ‘zu
spenden ’, etc. (see Pischel, Ved. St. 2, 93) and thus seems to
follow Sayana in deriving the word from the root da ‘to give’;
ddn is an infinitive in his opinion. In 1, 120, 6 however he
explains the word as ‘ dass ihr richtet.’

2 See Pischel, I'ed, St. 2, 93.
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$isu is a common epithet of Agni and this verse is
referring to Agni, it is not proper to give it an unusual
signification. He has therefore interpreted pdsir ddn
as ‘ Herr des Hauses’ in 0p. ¢/7. 11, 315, 336 and thus
preferred to follow the lead of Roth and Grassmann. So
also do Wackernagel who explains #d» as " des Hauses’
(Ai. Gr. 1, pp. 196, 258) and Macdonell who explains
ddin as the genitive of ddm-(Ved. Gr. pp. 37, 60 see
also p. 218 and n. 5 there). Similarly, Geldner too
translates pdtir dén and pati ddn in 1, 140, 1; 153, 1;
120, 6 as ‘ Hausgebicter’, ‘Herr dieses Hauses’ and
* Hausmeister’ in his £17". Uecber.

Now, the criticisms urged by Pischel against the
interpretation proposed by Roth, and by Oldenberg?
against that proposed by Pischel, are, it seems to me,
quite valid. At the same time, it also seems to be beyond
dispute that @d» in the combination pdtir ddn and sisur
ddn, is the genitive form of a word like dans or das,
as observed by Wackernagel (1. c.). This dans or dans
cannot, for the reasons mentioned above, signify ‘ house ’;
and I therefore believe that it is identical with the word
of that forrn which is cognate with the words ddrisas
ddnsana, etc, and is derived from the root dass *to be
strong . This is the opinion of Pischel also, except that
he thinks that the root daszs signifies ‘zu richten’.
Compare his observations in L c., p. 103: “ Es ergiebt
sich also, dass ddrn zu dams gehort, dessen Grund-

3 There are other objections, ton, that can be urged against
Pischel’s interpretation. His separation of pdfih and ddn (in his
opinion, both are nominatives) in the combination pdfi» ddn cannot
be correct. For, except in the cases pointed out by Grassmann
(s. 2. pati 8,9), the word paf7 by itself (i.e., when not used in
association with genitives like »ajasya, vasunah, Subkah, Savasaj
etc.) is never used in the RV as an epithet of gods. Again,
Pischel’s interpretations of 10, 99, 6 and 10, 115, 2 seem to be
forced.and indicate that his explanation of the word ddn is not
correct,
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bedeutung ‘richten’ ist. . . Zur gleichen Wurzel
gehoren damsdna, darsina, ddmsas * Meisterschaft ’,
‘Macht’, daswisdnavant ‘michtig’, purudimsa, puru-
ddmsas, suddrmsas ‘sehr miachtig’, ddnsistha ‘ sehr
michtig’, ddrisu ‘michtig’ im Sinne von ‘gewaltig’,
‘weit’, ‘hoch’ u. dgl., ddsisujita ‘in gewaltiger Eile’
(so auch Ved. Stud. 1, 220 zu lesen; sonst weiss ich
auch heut keine bessere Erklirung von 1, 122, 10),
dasmd und dasrd ‘ wichtig’, * Meister ', ”

Compare also his observations on pp. 104-5 in conti-
nuation of the above.

In other words, ddn in the combination Sisur ddin
and pdtir ddn, is the genitive form of dass which, like
favds and sdhas, signifies ¢ strong, powerful, great’ and
also ‘ strength, power, greatness.” The epithet §isur ddn,
in 10, 61, 20 addressed to Agni, thus means ‘child. of
strength ’ and is synonymous with the epithets sa/asah
sinu and sakasas putra that are applied to him in many
verses, (see Grassmann, s. v. sakas); and the epithet
patiy ddn used in 10, 99, 6 and 10, 105, 2 that are both
addressed to Indra is similarly synonymous with the
epithet fevasas pati that is applied to him in many verses
(see Grassmann, s. v. Savas).

I shall now show that this meaning suits the context
in all the verses in which the word @d» occurs.

1, 120, 6 : Srutdne gayalrdm (dkavarasya-
ldm cid dhi vivébhasvina vam |
aksi subkas pati ddn ||

‘“ Hear the hymn of Takavana; I have indeed, O
ASdvins, sung your praise. O ye lords of splendour, that
are great, turn your eyes.”

In pada c, I supply the word adkattam after & on
the analogy of 1, 116, 16: ¢dsma (sc. rjrasvaya) aksi
nasalyd vicdksa a dhatlam dasra bhisajav anarvdn and 1,
117, 17 ¢ aksi yyrasve asvinav adhattam. Sayana explains
tdkavanasya in a as skhalad-gater andhasya Rjrdsvasya,
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an explanation which is perhaps correct;4 compare 1,
116, 16 cited above. ddn=great, das»a@; compare the
many passages in which this epithet or its equivalents
ddrirsistha, puruddmsasa, Sacipali, Sakra, tuvistama, etc.,
are applied to the Asvins. aksi adkaltam in c means ‘cast
your eyes on the daksina that is now offered to me’;
see Geldner, RV. Ucéer., p. 148.
10, 99, 6: sd id dasanm tuvirdvan pdtiv din

salaksdm trisivsanam damanyat |

asyd trito nv oyasa vydhano

vipa vardhdm dyo-agraya han |

“ He, (Indra) lord of strength, overcame the loudly

roaring dasa with three heads and six eyes. Trita,
waxing strong with his (sc. Indra’s) strength, killed the
boar with iron-tipped arrow.” The fighting of Indra
and Trita with the dasa of three heads is referred to in
10, 8, 8-9 also: sd pitryany ayudhani vidvan indresita
aptyo abhy ayudhyat | trisirsanam saptdrasmine jaghanvan
tvastrdsya cin wnih sasrjc trité gah || bhurid indra udi-
naksantam 676 "vabhinat sdtpativ manyamanam | tvastrdsya
cid visvdriipasya gonam acakvands trini Sirsa pava vark.
10,105,2 : /dri ydsya suyija vivrald vér

drvanta "nu $épa |

ubha vaji nd kesina pativ d dn ||

The construction of this verse is difficult. Grassmann

has translated it as * Du, dessen goldfarbenes Rossepaar
schon angeschirrt, auf beiden Seiten vorwirts strebt,
laufend liings den beiden Schwinzen des Vogels wie ein
Hausherr zwischen den beiden behaarten Linien”, Ludwig
as ‘“Des falbenpaar leicht angespannt verschiedenen
seiten zustrebend anrief der vogel die renner, zwei
Raji's gleich die mahnigen, der ist herr zu geben’’ and
Pischel (l. c. p. 95) as “Dessen storrige Falben fromm

4 In this case, it would be better to interpret srutdm as ‘ you
have heard’, and pada ¢ as ‘O ye lords of splendour, ye that are
great have given two eyes (to Rjradva)’,
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sind, wenn er, der Herr, die beiden mihnigen Rosse, die
wie zwei Ruten steigen, geziigelt hat, sie bemeisternd .
I translate as follows: ‘“ Whose two bay horses are self-
yoking, difficult of control, (these) two swift runners,
having like two rajis (long) hair in the tails, the lord of
strength drives.”

véh=drives, sets in motion; compare 1, 63, 2:
@ ydd dhdri indra vivrald vér @ te vdjrvam jarita bakvér
dhat; 1,177, 2: yé te vésano vrsablasa indra bralima-
yiijo visarathiaso dtyah | tai @ tistha; and 10, 105, 5:
ddhi yds tasthai késavanta. suyija=svayuja, self-yoking ;
see p. 45 above. Compare also the epithets érakmayija
and zacoyiiya ® applied to Indra’s horses in the following
verses, 8, 1. 24: @ ‘tva sakdsvam & saldm yuktad rdthe
liranydye | Obrakmayijo ihdraya indva kesino wvihantu
somapitaye; 8,11, 2: a toad brakmayiya hdri vdhatam
indra kesina ; 8, 45, 39: a la ela vacoyij@ hdri grbhne
sumddratha ; 8, 98, 9: yuiijdnti hiri istvdsya gathdyorau
rdtha uriyuge | indravaka vacoyija. vivrata=difficult to
control, unruly, refractory, ‘ widerspenstig’ (Roth in PW ;
Geldner, RV. Ueber., 1, 63, 2), and not ‘nach ver-
schiedenen Seiten strebend’ (Grassmann). dnx $épa=in
the two tails; compare 10, 97, 19 : ya dsadhih sémarajiiir
visthitah prtitvim dnu ‘the plants, whose king is Soma,
that are spread in the earth’; 8, 10, 6: ydd antdrikse
pdtathah purubhuja ydd vemé ridasi dnu ¢ whether ye fly
in the atmosphere (antariksa), O ye two that possess

S Jt seems to me now that it is preferable to interpret
vacoyiija and manoyiij@ dsva as ‘ the two horses that are yoked by
the hymn or praise recited by the priest ’; that is, ‘ the two horses
that yoke themselves to the chariot as soon as the priest recites
hymns invoking and praising the deities that are their masters
instead of as ‘ the two horses that yoke themselves to the chariot
as soon as their master thinks of setting forth or expresses in
words his intention to set forth ' (see p. 46 above and n. 7 there).
Compare in this connection 3, 35, 4: brdhmana te brahmayiija
yunaymi hdri sdkhaya sadhamdda aséi and 7, 36, 4: gird yd eld
yundjad dhdrt ta indra priya surdtha Sara dhayi.

16
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much, or in these two worlds, namely, Heaven and
Earth”; 1, 80, 1: drcann dnu svardjyam ‘may they
sing in thy own sovereignty '.

The meaning of 7a7i is unknown. Grassmann sug-
gests © that it denotes an animal like an antelope or buffalo;
and it is clear from the above comparison that it has very
long hair. Perhaps, it denotes the camara-mrga or
Tibetan yak which has long silken hair all over the body.
With regard to pada c, compare 8, 1, 25: @ fva rdthe
hiranydye hdri mayivasepya | sitiprstha vahatim O
Indra, may the two steeds with white backs and tails as
long as those of the peacock carry thee in the golden
chariot.”

Or, should one interpret dux §épa as proceeding
from, i.e., beginning with, the two tails’? In this case,
the two steeds of Indra would have long hair all over the
body like the above-mentioned yak. Compare 3, 45, 1:
a mandrair indra Ldvibhir yaki mayiraromabhih ‘come,
O Indra, with beautiful steeds that have on their bodies
hair (long) like the peacock (’s tail).” The samanyadharma
in the comparison contained in the epithets mayurasepya
and mayuraromabhih, as in the comparisons contained in
many passages of later classical writers, is length.
Compare, for instance, Subhasitaratnabhandagara, pp
269 L. : asya manoharikara-kabari-bhara-nirjitah | lajjayeva
vane vasam cakru$ camara-barkinah;’ asyah sapaksaita-
vidhoh kacaughah sthane mukhasyopari vasam apa |
paksastha-tavad-bahu-candrako ’pi kalapiname yena jilah

8 Pischel interprets »aji as ‘sich aufrichtend,” ‘gerade’
(Lc., p. 95), while Sayana explains it as dy@vaprthivyan | yad va
mahantaun raijakan sirvyacandramasai.

7 It will be seen that this stanza mentions, besides the
peacock, the camara or yak also. Its hair or camara is likewise
mentioned in a similar connection on p. 270 op. cit. in the following
verse : cikura-prakara jayanti te vidusi mardhani yan bibharti sa |
pasund’ py apuraskriena tattulaniam icchati camarena kah. These
verses thus lend support to the view expressed above that raji=
camara or yak.
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kalapah ; asyah kacanane $ikhinas ca ki nu vidhim kalapau
vimater agatam | lendyam eblih kim apiji puspaiv ablartsi
datva sa kim ardhacandram ; na jimita-cchedah sa Hi
gagana-carvi na ca tamo na tasyendor maitvi na ca madhu-
karas lte hi mukharah | na piccham tat kekiny ucitam
astlo "yar na ca manly myrdutvad a jfiatam ghana-cikura-
paso mygadriah; and Raghuvamsa 9, 67: ap/ furaga-
samipad utpatantam mayiran na sa ructva-kalapam bana-
laksi-cakdra | sapadi gata-manaskas citra-malyanukirne
rati-vigalita-bandhe kesa-pase priyayah.

Oldenberg (op. cit. 11, 325) suggests ® with hesitation
that drvu $épa in b should be emended into ‘anusépa and
refers in support thereot to the observation of Gunther
(Beurteilungslehre des Pferdes, p. 298) that ‘ edle Hengste
haben diinneren und kiirzeren Penis, gemeine haben
lingeren und dickeren.” This is not very convincing,
and, for my part, I do not feel that there is any need for
emendation.

1, 149, 1: malkdh sd rayd ésate pdtir ddinn
ind indsya visunah padd @ |
npa divdjantam ddrayo vidhdnn it ||
“This lord of strength advances to great wealth, the
mighty one in the abode of mighty wealth. May the
stones honour him as he speeds near.”

This verse is, according to the Saervanukramayi,
addressed to Agni; but, as observed by Geldner
(RV. Ueber.), his name is not mentioned in the hymn,
and the word ddrayah in v. 1 and sargah and $isrita in
v. 2 seem to point to Soma as the deity. In either case,
pdtir ddin means ‘lord of strength.’ Compare S, 6, 9:
uto na Ut pupirya ukthésu savasas pala isam stot¥bhya a
bhara and 9, 36, 6: a divds prstham asvayir gavyavih
soma rohasi | virayih Savasas pafe in which the epithet
Savasas pali is applied to Agni and Soma,

8 He has perhaps allowed himself to be influenced by Sayana
who explains §ep@ here as Sepavantan prasasta-pumstvav ity arthah.
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1,133, 4: utd vam viksih mddyasv dndio
gava apas ca pipayanta devih |
ul6 no asyd pirvydh pdtir din
vitdrm patdm pdyasa usrviyayah ||

“ And in clans with plenty of Soma, the cows and
divine waters have made the plant to swell. And of this
your cow's milk, drink with relish, O ye (Mitra and
Varuna)—(and) first, the lord of strength (Agni).”

mddyasu viksii means ‘in clans having plenty of
Soma’ in the same way as somyat sddasah in 1, 182, 8
(asmad adyd sddasah somyad @) means ‘from a seat rich
in Soma’; see Geldner, RV. Ucber., 1, pp. 192, 237.
According to Geldner (l.c.), the sense of the verse is:
““O ye Mitra and Varuna, the Soma juice is ready for
your drinking in many houses; do ye however rather
drink with relish this cow’s milk of ours.” As observed
by Sayana, pdti» ddn, ‘lord of strength’ in pada c
denotes Agni; see also Pischel, l.c., p. 98.

10, 61, 20: ddiasu mandré arativ vibhava-
va syati dvivartanir vanrsat |
ardhoa ydc chrénir nd §isur din
malksi sthivdne sevrdhdne sila mala ||

Pada c of this verse is obscure. Roth, in the PW,
emends Sisuh into $$xah, while Pischel (op. cit., p. 94)
believes that sisu/ itself is, like the German ‘ der Kleine,’
slang for §isna. According to him, padas cd are parallel
to 5,7, 8: susur asiila mati krana ydd anasé bhigam
and other similar verses and says that the mother gave
birth to Agni immediately after copulation.

This explanation does not seem satisfactory to me
(see p. 117 above); and I am inclined to believe that the
verse as a whole says that Agni grew up as soon as he
was born and consumed the plants, and that it is parallel
to 7,4, 2: sd g#tso aguis ldrunas cid astu ydto ydvistho
dranista matih | sdrr 90 vdna yuodte $tcidan bhivi cid
dung sdm id atti sadydh; 10, 115, 1-2: citrd ic chisos
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tdrupasya vaksdtho nd y6 maldrav apy éti dhatave |

anidha ydd: jijanad ddha ca mi vavdksa sadyé mdhi
diatyave cdran \| agnir ha nama didyi ddnn apdstamah
sdm y0 vdna yuvdte bhdsmand data | ablipramira juhva
svadhvard iné nd préthamano ydvase vés@ and other
similar passages. I therefore translate the verse as
follows: “ Then the dear (Agni), bright, radiant, two-
wayed, ruling over the forest, lets himself loose in these
(plants), when (he), the child of strength becomes upright
like a straight line; the mother soon gave birth to the
strong one, the enhancer of happiness.”

Padas d and ¢, in which it is said that the mother
gave birth to the strong onc and that the child of
strength became upright like a straight line, that is,
grew up and set himself into activity, should be read
first; and padas ab, which describe that Agni let himself
loose in the plants (and consumed them) should be
read thereafter.

asu in a refers to dsadhisu; compare 6, 12, 3 (ex-
plained above on p. 112): Zéjistha ydsyaratir vanerat
todé ddhwan nd ovrdhasano adyaut . . avartrd osadhisu
which is in many respects parallel to this. dwvivartanih
in b refers perhaps to the two paths, upward and
forwards, which Agni follows in the forest when consum-
ing plants.

(@rdhvé bhavati) * becomes upright’ in pada ¢ means
‘stands up (does not sit); sets himself into activity ;
bestirs himself’; compare 4, 4, 5: @rdhvé bhava priti
vidhyadhy asmdt * get up (bestir thyself) and shoot them
away from us’ where the expression #rd/vé bhava is used
of Agniin this sense; 5,1, 2: #@rdhvé agnih sumdnah
pratir asthat * Agni, well-disposed, has put himself into
activity in the morning’; 6, 63, 4: @rdivé vam agnir
adhvarésy asthat and other passages where the word
ut-tistha (= wrdivo bhava) is used of Agni. Compare
also the expression /odé ddivan nd vrdhasandh in 6,12, 3
cited above which too has the same sense.
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As already observed above, §isur din=child of
strength.

10, 115, 2: agnir ha nama dhayi ddnn apdstamah
sGrir y6 vdna yuvdle bhdsmana data |
ablipramira julva soadlivard
iné nd préthamano ydvase vysa ||

“The strong one, most efficient, named Agni, was
established, who consumes woods with pulverising (i. e,
destroying) tooth, the accomplisher of sacrifices with
(his) growing tongue (i. e., flame), snorting like a great
bull in a field of grass.”

After dhay: in a, we have to understand wvitsit,
mdriesu, duroné, sidane or other similar word; compare
1, 148, 2-3: nitye cin nit ydnr sddane jags bhré prdsastibher
dadhiré yajniyasah | pré su nayanta gréidyanta istav
dsvaso nd rathyo rarakanah | purdni dasmé ni rinat:
jambhair ai rocate vina a vibhava | ad asya vato dnu vatt
Socih.

The expression ablipramiiréd julvd in ¢ means,
according to Pischel (l.c., p. 98), ‘strengthening ladle’
and according to Oldenberg (op. «f. 11, 336), * with
destroying tongue.” Compare however 1, 127, 1: yd
ardhvdya svadhvaré devé devacya krpa ‘ the god who,
with his upright flame turned towards the gods,
accomplishes the sacrifice’ addressed to Agni; the
expression #@rdhvdya svadlivardh frpa in this verse is
exactly parallel to abkipramira julivi svadivardh in pada
c above. The word abkipramiira is derived from the
root murck ‘to grow, to increase, to become strong,’ as
pointed out by Pischel (l.c., p. 112).

I have interpreted @dz as ‘strong’ here as I have
done in 10, 105, 2 above. Compare the epithet dasmd
applied to Agni in 1, 148, 3 cited above and in other
passages. It is possible to regard #Zd» here as equivalent to
ddme (compare the word sddare in 1, 148, 2 cited above)
and to interpret it as ‘in the house.” There is however
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no necessity to assume two words of the form ddrn, and it
seems to me preferable to look upon it as a derivative of
dares * strong,’ in this verse also.

In the opinion of Pischel (l.c., p. 100), the word dd»
occurs, further, in the RV in the two following stanzas
also:

5,3,7: divé ud ydsya vidhato ndvinod
v#sa ruksd dsadhisu niinot |
gh¥ua nd yo dhrdjasa pdlmana ydnn
@ védasi vdsuna ddm supitui ||

According to Pischel, the above word #'d» occurs in
pada d as ddsz, and is a verbal form; & dds=ausrichtete,
ie., ausstattete, and padas cd mean, ‘der wie (der
Durstige) in der Hitze im Zug und Flug gehend, Himmel
und Erde, die trefflichen Gatten, mit Gut ausstattete.’
I do not feel so certain that the word used in this verse
is ddn; but, granting that Pischel’s opinion is right,
I would translate the verse as * Whose (flame), when he
worships (the gods), roars like (the thunder) of Heaven,
he, the strong bright one, has roared in the plants;
going with flying speed like one (seeking shelter) from
the heat, the strong one has extended with light Heaven
and Earth, the excellent husband and wife.’

In pada b, the word used is, according to Roth
(Ueber gewisse Kiirzungen des Wortendes in Veda, p. 3)
and Pischel (l.c.), 7u£sé which is short for ruksésu and
means ‘in the trees.” According to the Padapatha,
however, the word used is ruksdéh which probably
means ‘bright’; see Grassmann and Oldenberg,
RV. Noten, 1, 371.

I have followed Pischel in the interpretation of pada
a; but I do not feel certain that this is what the poet
had in his mind. Regarding the simile however, compare
7, 3,6: divé nd te lanyatir eti susmah and 4, 10, 4.
pra le divé nd stanayanti Susmah.
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The comparison in c is, according to Pischel,
concerned with one who, feeling thirsty in the heat,
runs to procure some drink to quench his thirst. I am
inclined to believe that it concerns one who flies for
shelter from the heat ; compare 6, 16, 38: dpa chayam
lva gh¥ner dganma Sérma te vaydm and 1, 158, 3: iipa
vam dvah Sarvandiv gameyam Stiro najma patdyadbhiv
évaih.

In d, T interpret odsx as “ light * and supply after &

z

the word /atana on the analogy of 0, 4, 6: @ suryo nd
bhanumddbhiv arvkair dgne tatdntha rodasi vi bhasa |

citré nayat pdvi tdmansy aktdh Socis@ pdimann ausijé nd
diyan.

The reading ddw: supdtni is, though not unintel-
ligible, suspicious ; for, as I have already observed above,
the word pd/ by itself (i. e., not accompanied by geni-
tives) is not used in the RV as an epithet of any deity;
nor are Heaven and Earth described anywhere in the
RV as ‘excellent husband and wife (treffliche Gaten).” 1
would therefore emend ddiz supdtii into ddrmsupatni (ie.,
ddmsu-patni ; compare ddmsu-jiitah, rdmsu-jilvah) and
interpret pada d as ‘he extended Heaven and Earth,
lords of greatness, with his light! ddmsupatni= great
lords or lords of greatness; it is the equivalent of the
epithet suddrmsasa that is applied to Heaven and Earth
in 6. 70, 7: drjam no dyaiis ca prthivi ca pinvatim pita
matd visvavida suddmsasa and 1, 139, 1: devéblir yé
devdputre suddmsasa. Roth, too, in the PW, suggests the
emendation ddmsupatni; he would however interpret
this word as ‘einen wunderkriftigen Herrn habend’
Oldenberg (ZDMG. 55, 290) suggests the emendation
tdn supdini, tin being a verbal form (= ‘atana) of the
root fan.-

4,19, 7: pragrivo nabhanvo nd vikva
dhvasra apinvad yuvaliv rlajiiah |
diidnvany dprai aprnak trsanai
ddhog indrah staryo dimsupatnih |
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Here Roth would retain the reading ddrissupatnih
and interpret the word as ‘whose lord is wonderfully
strong’; but against this Pischel (I. c., p. 102) urges
that * sterile women whose lord is wonderfully strong’
are, though conceivable, hardly within the realm of
probability, He would therefore emend ddmesupatnih
into ddwm supdinih and interpret pada d as ‘es melkte
Indra dic unfruchtbaren (Kiihe), er machte die Frauen,
die einen tiichtigen Gatten haben, schwanger’ d. h.
*Indra bewirkt, dass die unfruchtbaren Kiihe Milch
geben, also fruchtbar werden, und dass die Frauen Kinder
bekommen, ein Hauptwunsch des Inders.” Here too ddsz
or ddn is a verbal form of the root dases richten’ and
means ‘er machte schwanger.’ The stanza signifies,
according to him, *“ Er fiillte an die seichten Fliisse die
(dabei) wie Médchen (bei der Vergewaltigung) schrieen.
Wiisten und Gefilde, die diirsteten, trinkte er; Indra
schaffte Milch den unfruchtbaren (Kiihen), er machte
die Ehefrauen schwanger.” Geldner translates pada
d® as ‘Indra melkte die Geltkiithe die einen tiichtigen
Hausgemahl (in ihm) haben’ in his RV. Ucber. and
therefore looks upon ddss as the genitive of ddm or ddrs
meaning ‘house.” Grassmann translates the pada as
‘Indra molk des Damon’s gelbe Kiihe’ and Ludwig as
‘er gewann milch von den [bisz dahin] unfruchtbaren
gattinnen des wunder (tieres].’

Hillebrandt (ZLieder des RV., p. 46) translates the
stanza as: ‘“ Er schwingerte die Méddchen, die wie
hervorbrechende Quellen tobten, er schwingerte die
jungen, rechtschaffenen Frauen, welche verkummerten.
Die diirstenden Triften und Felder sittigte er. Er
verschaffte Milch den Unfruchtbaren, die einen wunder-
kraftigen Gatten hatten,” and observes: * Die gewaltige,

¢ The other three padas he has translated as: ‘‘ Er schwiingerte
die Unvermibhlten, die wie die Quellwasser glucksten, er
schwingerte die sittsamen jungen Frauen, die schmachtenden. Er
trankte die verdursteten Steppen und Ebenen,”

17
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befruchtende Kraft Indra’s wird geschildert. Es wird
immer iibersehen, dass es sich um eine Steigerung handelt.
I. schwingert 1. die agziivo, die unvermihlten, 2. die
jungen Frauen, die aber dlvasrd sind, 3. die, die
unfruchtbar sind, obwohl sie einen kriftigen Mann haben.
Unter d/vasrd sind die zu verstehen, die einen unfrucht-
baren oder sie vernachlissigenden Mann haben. Die
Bedeutung von ddrmesn . . ist in dem Zusammenhang
ganz klar: trotzdem die Frauen einen sehr kriftigen
Gatten haben, bleiben sie unfruchtbar, und Indra hilft.”

Similarly, it is the opinion of Grassmann and Ludwig
(and of Geldner) also that the first two padas too of the
stanza are concerned with Indra’s impregnation of
maidens, and that zablanvih in pada a is the upamana
and not the wpameya.

This opinion seems to me to be incorrect; and I
believe that the stanza as a whole refers to Indra’s
release of the Waters or Rivers. For, on the one hand,
nowhere else in the RV is Indra described as making
maidens or married women fruitful. 6, 44, 21: wv#sasi
divé  vrsabhdh  prilivya  visa  sindhanam  vrsabhdh
stiyanam | vésne la indur vysabha pipaya and other
similar verses which describe him as ‘ bull of the earth,
sky,’ etc., signify only that Indra is the chief person in
the earth, sky, etc., (see Grassmann s. v. wvrsabdla 8)
and are parallel in that respect to 1, 59, 2: murdia
divo nabhir agnih prthivyah ; 8, 44, 16 : agnir mirdha
divdh kakit pdatih prthivya aydm and other similar verses
that describe Agni as such. And, on the other hand,
Indra ¢s described in many RV verses as the liberator
of the Waters or Rivers that had been confined by Vrtra,
and as having made it easy for them to flow freely to the
sea. Compare the passages cited by Hillebrandt in his
Ved. Myt ., 3, 174-5; compare also 1,32, 2: dhann
dhiiy  pdrvale Si$viyandm tvdstasmai vdjram svaryam
lataksa | vasra tva dhendvah sydndamana diijah samudyim
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dva jagmur apah; 2,19, 3 : sd mahina indro drno apan
praivayad alihaccha samudrdm; 6, 30, 4: dhann dhim
parisdyanam Gruo 'vasyjo apo decha samudrdm; 1,130, 5 :
tvdm v#tha nadyd indra sdrtavé 'ccha samudrdm asrjo
rdthai 1va vajayald rdthaii iva; 6,17, 12 ; a ksédo mdh:
v3 tdr nadinanm pdristhitam asrja wrmim apam | lasam
dnu  pravita indra panthais prardayo nicir apdsah
samudrdm. These Waters or Rivers, it is easy to
understand, made fruitful all the lands they passed
through on their way to the sea. Their water is hence
called pdyas ¢ milk,” in the RV, and the rivers themselves
are described as overflowing with milk, pdyasa pinva-
manah, in 3, 33, 4: ena vaydm pdyasa pinvamana diu
yonim devdkylan: cdranlih . . kimyir vipro nadyo joha-
viti and 7, 51, 4: (@ asmdblyair pdyasa pinvamanah Siva
devir asipada bhavantu sdroa nadyd asimida bhavantu and
as easy to milk, sudighah, in 7, 36, 6: yah susvdyanta
sudighah sudhara abhi svéna pdyasa pipyinah. 1, 33, 1:
gaveva subliré matdra rihané vipat chutudri pdyasa javete
describes the rivers Vipas and Sutudri as *running
(overflowing) with milk like two milch-cows (hastening
to their calves)’.

These Waters are described as dasdpatnih ¢ wives of
the dasa,” in 1, 32, 1l: dasdpainir dlhigopa atisthan
niruddha apah panineva gavah,in 5, 30, 5: visva apé
ajayad dasdpatnih and also in 8, 96, 18 : fvdm apé ajayo
dasdpatnih. The dasa refferred to here is Vrtra, who, in
8,93, 2: tdm indran vajayamasi maké vrtraya hiéntave
is called ‘ great (strong).” Hence the Waters or Rivers
themselves are called vFsapatnih and vssnah pdinih
‘wives of the strong one’ in 8, 15, 6: vfsapatnir apé
jay@ divé-dive and S, 42, 12: ovfspah pdtuiv nadyod
vibhvalastah ; and in 4, 17, 3. vddhid vitrdm vdjrena
mandasandh sdrann apo jdvasa hatdvrsnih, the Waters,
after the killing of Vrtra, are called /atdvrsnih ‘ they
whose strong husband had been killed.’

It is these Waters that are referred to as ddmsu-
patnih in pada d of the above verse, I therefore translate
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the verse as: ‘“ He caused to swell the rivers that cried
out like maidens, that were covered with dust, youthful,
knowers of the Jaw. He filled the thirsty plains and
deserts ; Indra milked the sterile wives of the strong
one (i. e. made fruit-bearing the wives of the strong
one that had been sterile).”

nabhanvah in a signifies ‘rivers’ as stated in the
Nighaptu, and denotes the Rivers that were liberated by
Indra. I follow Pischel (l.c.) in looking upon nabhanvih
as the wpameya and agriivah as the upamana. Regarding
the separation of the particle #d from agriivah, compare
Pischel’s observation in Ved. St., 1, 6: *“nd steht auch
sonst zuweilen nicht direkt hinter dem Worte, zu dem es
gehort. So z. B. 5, 36, 2: rihat sémo nd pdrvatasya
prsthé fir rivhat sémah prsthé nd pdrvatasya. Auch hier
war das Metrum die Ursache der Umstellung.”

The epithets dkvasrah, yuvatih and ytajiiah should be
construed with both nadZanvih and agritvah. diovasrd,"
I conceive, is a synonym of the cognate word d/#sara
‘dusty, covered with dust;’ and d/ivasrah denotes, in the
case of the Rivers, that they are dusty, ie., that their
beds have little or no water and are for the most part
covered with dust, 1. e., that the rivers are dried up, and in
the case of the agritvah, that they are rajasvalah (and
thercfore fit for impregnation.) 7/a/fiah denotes, in the
case of the agritvak, that they knew the rtu ' or proper
time for intercourse (see in this connection R. Schmidt's
Beitrige zur indischen Evotik? p. 285f., 295f.), and, in

10 Roth, in the PW, explains this word as spritzend, stiebend ;
ausstreuend so v. a. freigebig ; so also does Grassmann. Pischel,
in Ved. St., 2,102, explains it as * finster,”  verstimmt ’ ‘ missmutig,’
‘gloomy’ (but, as epithet of the Rivers, he interprets it as
‘ wasserlos,’ ‘seicht’). As we have seen above, Geldner interprets
it as ‘ languishing > and Hillebrandt as ‘a woman that (is sterile or
has a husband who neglects her and) is pining away.’

Y Compare 1,164, 8: matd pitdram r{d @ babkaja where too
the word 7¢/d seems to be used in the sense of rt«,
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the case of the Rivers, that they knew that, after the
death of their husband Vrtra, they have become the
property (wives) of his conqueror Indra.

adhog ‘ milked,’ in d, signifies that Indra made the
Waters (Rivers) bear fruit, that is, that he released them
so that they may quench the thirst of the plains and
make the land fruitful. Compare in this connectlon the
words didnvany djrai apruak trsanan of pada ¢ and
pada b of AV. 6, 22, 3 that is cited below; compare also
what has been said above about pdyas. The Waters
(Rivers) are called staryah because, when confined by
Vrtra, they were pent up in the mountains and could not
reach the plains and make them fruitful.

Regarding the simile agrdvo nd vdkvah, compare
pada c of TS. 3, 1, 11, 7-8: wudapriito marutas taii iyaria
vEstir yé visve mariito jundnti | krésati gdrda kanyéva
tunna pérwir tuiiyana pétyera jaya and AV. 6, 22, 8:
udapriito maritas taii iyarta ovrstir ya visoa nivdtas
pruati | épiti gldha fanyéva lunna érwir tundana
pdlycva jaya. The latter stanza is plainly corrupt (sec
Whitney, A417. Trans.) while the meaning ot the
former too 1s not clear. There is no doubt however
that in both verses the Maruts are entreated to send
down rain; that is to say, the situation is much the same
as that referred to in RV 4, 19, 7. According to pada ¢
of the TS verse, 2 this rain ‘ roars, 1. e., cries. like a .
maiden that is pricked’; and the expression #4rdsati
kanyéva funnd in it is exactly equivalent to the expression
agrivo nd vikvah of the RV verse.

The word ddsmsu that is employed in this verse
(4, 19, 7) and, in my opinion, in 6, 3, 7 also explained
above, is derived from the above-mentioned root dasms
‘ to be strong ’ by the addition of the suffix sx; compare

2 gaydj in this pada is obscure. Pischel (Fed, St., 1, 85)
says that it denotes ‘geil,’ but I am not convinced that this
interpretation js correct, '
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daksu from da/ * to burn’ and maksu from mak ‘to be
great (strong, vigourous, etc.)’. It is explained variously
by Sayana as dantair asvaih (in 1,122, 10), dantesu madhye
(in 1, 141, 4) and as darzsesu karmavatsu | yad va griana-
mailat | antya-lopas chandasah|grhavad acchadakesu . . yad
va damsu yaga-grhesu devayajanesu (in 1, 134, 4). Roth and
Grassmann interpret it as ‘ wunderkriftig, auf wunder-
bare Weise, erstaunlich,” while Geldner, in his V. Uecber.:
(I, 170, 179) has declared that the word is obscure and
that the meaning ’ in the house ’ does not suit. Pischel, in
ed. St., 2, 103, has explained this word as ‘michtig,’
i. e, mighty, great, powerful ; and there is no doubt that
this interpretation is correct, for, as observed above,
it is derived from the root dazis ‘to be strong. The
word therefore signifies primarily * strong, great, mighty,
powerful,” and secondarily, ‘swift, quick, rapid.” Regard-
ing the transition of meaning, compare Ved. St., 1, 16;
96f. ; compare also the above-cited word mafksii which
signifies primarily ‘ great, powerful " and secondarily (and
most frequently) ‘ quick, swift, rapid.’
ddmsu seems, like maksit, to be an indeclinable, and
occurs in the following three verses also of the RV :
1,122, 10 : sa vradhato ndhuso dérsujiitah
sdrdhastaro naram girtdsravah |
visystaratir yati Lallas¥tva
visvasu prisi sddam ic chisvah ||
“ He is more swiftly-speeding, stronger, than the
powerful Nahus; his fame is praised by men. Giving
away gifts, he, the swift-goer, goes in all fights, always a
hero.” ddrnsujatah= swiftly-speeding or ‘in gewaltiger
Eile’ (Pischel; Ved. S¢., 2, 103); it is an equivalent of
the word éalkas¢tva that cccurs in pada ¢, and means
“irresistible ; difficult to check.' sék in a refers to the
person who worships Mitra and Varuna who are the
deities of this verse (see Sayana's commentary); and
ddmsuziitah even without the sufix Zara, seems to have
the meaning of a comparative here. Or, should we
construe the suffix fara of sardhastara with dénmsujiita also?
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similarity of 6, 24, 8: nd vildoe ndmate nd sthiraya nd
sdrdhate disyujiutava stavar | djr@ indrasya girdyas cid
rsva gambhivé cid bhavati gadhdm asmai with this verse.
The words ddmsujita and ddsyujita in these two verses
seem clearly to be parallel to each other. Similarly, as
we have observed above, the word ddrzsupatnih in 4,19,7
is parallel to the word dasdpatnih in 1, 32, 11. Is it
possible then that the words dase and dasyx are derived
from the same root dass ‘to be strong’ from which
ddmsu 1s derived, with loss of the nasal as in the
cognate words dasma and dasra?
1, 134, 4: tdbhyam usasah Sicayah paraviti

bhadra vdstra tanvate ddmsu rvasmisu

citra ndoyesu vasmisu |

tiubhyans dhenih sabardigha

visva vdsint doliate |

djanayo mariito vaksdnabliyo

divd @ vaksdnabhyah ||

“TFor thee [O Vayu], the bright Dawns weave
beautiful garments (i.c., make beautiful ornaments) in the
swift rays, marvellous (garments) in the new rays For
thee does the milch-cow Sabardugha milk all riches.
Thou hast engendered the Maruts from the wombs, from
the wombs of Heaven.” Regarding the epithet ddresu
‘swift * applied to rasmisu, compare 1, 63, 1: girdyah
. . . bhiyad drlhasah kirdra naijan ‘ the firm mountains
through fear, moved (as swiftly) as rays,’ and 9, 69, 6:
suryasyeva rasmdyo dravayitndvah ‘speeding swiftly like
the rays of the sun.” Or, should we interpret ddrssu
rasmisu as ‘bright rays?’ Regarding the transition of
meaning from ‘strong, swift’ to ‘bright, see Ved. S¢,
1, 96f.

Sabardugha (literally, * Amrta-milker’ according to
Sayana) is a cow that milks all desired things and is
therefore a prototype of the Kamadhenu of the later
Puranas and Epics.
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1,141, 4: prd ydt pitih pavaman niydte pdry
a prksiudho viridho dinmsu rokhati |
ubha ydd asya janisam ydd invata
ad id ydvistho abhavad ghrna sicih ||

“When he (sc. Agni) is brought down from the
highest father, he quickly climbs the . . plants. When
the two promote his birth, he, the youngest, glowed with
heat.”

‘The highest father,” meationed in a is perhaps
Dyaus or Heaven; see Geldner’s RV. Ucber., 1, 179.
pra+ni however is a technical term used in the Srauta-
siitras for the transportation of fire from the Ahavaniya-
hearth to the Uttaravedi (sec Caland-Henry, L'Agni-
stoma, p. 78); and hence Sayana understands paramat
pitiih as referring to this Ahavaniya fire which thereafter
comes to be known as the Garhapatya fire. prisidiah is
a hap. leg. whose meaning is not known; it signifies
perhaps ‘strength-giving'. The ‘ two’ mentioned in pada
c are, in all probability, the two aranis. ddssu= vigorously,
swiftly ; and ddssu a rohati refers perhaps to the rapid
spread of Agni when consuming the plants; compare in
this connection the expression avartrd ésadkhisu in 6,12, 3
explained above (p. 112).

§ 8
prthak

This is a word well-.known in later literature where
it has the meaning 2@xza, ‘ diversely, variously, separately,
individually, in different ways’; and it has been assumed
by the commentators, Indian as well as European, that
this is the meaning in the Veda also. This assumption is
indeed correct as regards, 1, 131, 2; 1, 157, 1, and some
other verses ; but it is otherwise with regard to 10,91, 7:
vatopadhiita isité vdsar dnu trsi ydd dnna vévisad
vitisthase | a te yatante rathyo yitha psthak $érdhamsy



pithak 137

aone ajdrani dhdksatah; 9, 86, 2: prd te mddaso
madirdsa asdve’ srksala réthyaso ydtha p#thak | dhenir
1nd vatsdm pdyasabli vagrinam indram indavo mdidhumanta
warmdyah ; and 10, 142, 4 : ydd udvdto nivéto yasi bdpsat
prthag esi pragardhiniva séna | yada te vato anuvati
Soctr vdpteva smdsru vapasi prd bhima all which verses
contain similes with prthak as the fertium comparationis.
In 10, 142, 4 it is said that Agni goes, prthak, like a
swift missile; in 10, 91, 7, that the flames of Agni
press forward, prtlak, like the horses of a chariot; and
in 9, 86, 2, that the swift gladdening streams of Soma
rush forward, prthak, like the horses of a chariot.
It is obvious that the meaning °diversely, variously,
separately, in different ways’, is inappropriate here; for
the horses of a chariot can not be said to press forward
‘diversely ' or ‘in different ways.” On the contrary,
it is their community of action and community of
goal that is the point of comparison elsewhere in
the RV. Compare, for instance, 3, 33, 2: dccka
samudram vathyéva yathah ‘you, Vipat and Sutudri,
go to the sea (together) like the two horses of a
chariot’ (comp. anya vam anyam Gpy eti Subkre in the
same verse and samandm yonim dnu sarcdranti in the
next verse); 2, 39, 3: arvanca yalar rathyéva sakrva
‘come, O ye two mighty (Asvins) towards us (together)
like the two horses of a chariot’ (comp. 10, 106, 1:
sadhricina yatave prém ajigah); and 3, 36, 6: apah
samudrdne vathyéva jagmub ‘the waters went (together)
to the sea like the two horses of a chariot’ (comp.
5,60, 3: apa iva sadirydiico dhavadlive). Compare also
the epithet seiavalah, drawing together, used of the
horses which draw the chariot of Brhaspati in 7, 97, 6:
tdre Sagmaso arusaso dsva b¥haspdtim sehavaho vahanti |
sdhas cid ydsya wnilavat sadhdstham ndbho nd ripdm
arusdm vdsanah. prthat therefore cannot mean ‘diver-
sely,’ ‘ variously,” ‘ separately,’ ‘in different ways,’ here;
it must have some other signification that can yxeld good
sense in these passages.

18
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What this other signification is, can be determined
from these passages themselves. As we have seen,
prthag-gamana is a common characteristic of Agni, of
Agni’s flames, of the horses of a chariot, and of a swift
missile—that is, of a weapon that has been hurled against
the foe. If we find out therefore from other passages of
the RV an answer to the question ‘¢ What attribute is it
that is characteristic of the movement of the above-named
things?’, we shall in all likelihood have found out the
meaning of prthak in these passages.

The answer to the above question is not difficult to
find; for, the only attribute that characterises commonly
the movement of Agni, Agni’s flames, etc., is ‘ swiftness,’
‘rapidity,” ‘quickness,” ‘impetuousness,” etc. Compare
respectively the following passages: (e) 3, 26, 2;
tdm  Sublirdm agnim dvase fhavamake . . . dtithim
raghusyddam ‘we invoke him for protection, Agni, the
bright, the swift-moving, the guest’; 10, 6, 4: devan
decha raghupdtoa jigalt  he (Agni), the swift-mover, goes
to the gods’; 1,140, 9: ‘uvigrébhih sitvabhir yati vi
jrdyah ‘he moves swiftly with his much-devouring
flames’; 1, 79, 1: Ghir diinir vala tva dhréjiman
‘(Agni) swift (like) Ahi, flying like the wind’; 4, 4, 4:
prdti spdso vi syja turuitamah ‘send forth thy spies,
(O Agni,) thou that art the swiftest’; (4) 4,4, 2: /dva
bhramasa asuya patanti ‘ thy flames go swiftly’; 6, 66, 10:
trsu-cydvaso juhvd nagnéh ‘moving swiftly like the
tongues (ze., flames) of Agni’; 9, 22, 2: agnér iva
bhrama v#tha ‘impetuous like the flames of Agni’;
4, 6,10: tvesisoagne arcdyas cdranti Syenaso nd duvasanaso
drtham *thy bright flames, O Agni, move (swiftly) like '
hawks coursing to their goal’; 4,6, 5: drdvanty asya
vajino nd $ékak ‘his flames run like racing horses’; (¢)
1, 148, 3: dsvaso nd rvathyo rarakapah ‘ coursing like the
horses of a chariot ’; 10,119,3 : tn md pita ayarrsata vétham
dsva tvasdvah * the streams (of Soma) drunk (by me) have
roused me (as quickly) as swift horses (draw) a chariot’
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(¢f. preceding verse, prd vata iva dédhata tin ma pita
ayamsata); 4, 1, 3: sdkhe sdékhayam ablky & vavytsvasion
nd cakrdm rvdthyeva vdmhya ‘ carry the friend to us,
O friend, with speed, as the two horses of a chariot roll the
swift wheel’; 2, 4, 6: var nd patha rithyeva svanit
‘ who, (Agni,) rushed forth (as swiftly) as water on its
path, as the two horses of a chariot’; (@) 9, 69, 6:
suryasyeva rasmdyo dravayitndvo matsarasah prasipah
sakdm irate ‘ the torpid (?), intoxicating (streams of Soma)
move together, swift like the rays of the sun’; 9, 69, 7:
sindhor iva pravané nimnd asdvo visacyuld mddaso gatiim
asata ‘ the streams of Soma, falling from (the hands of)
the priest proceed on their way, swift like the currents of
a river down an incline’; 9, 86, 1: prd fa asivah
pavamana dhijdvo mdda arsanti vaghuja iva tmdna * thy
swift, thought-inspiring, intoxicating streams, O Pava-
mana, rush forward of themselves like horses born of
fleet (sires and dams)’; 1, 5, 7: @ tva visantv asdvah
somasa indra givvanah ‘let the swift streams of Soma
enter into you, O Indra fond of praise’; 9, 22, 1:
cté sémasa asdvo vitha iva prd vajinah | sdrvgah srsta
akesata ‘ these swift streams of Soma have moved (as
swiftly) as racing chariots, (as) horses unloosed’; (¢) 1,
143, S nd y6 vdraya maritam iva svandh séunecva srsla
divya ydthasinih * that, like the rush of the Maruts, like
a missile sent on its way, like the thunderbolt of heaven,
can not be stopped’; 0,6, S: ddka jikva papatiti prd
v¥sno gosuyidho nasdnih syjanad *then speeds the flame
of the buil (sc. Agni) like the missile hurled by the
fighter for cows’; 1, 116, 1: yav drbhagaya vimddaya
jayan sendjiod nyuhdti rdthena ‘ who (two) brought a
wife to the young Vimada in a chariot that is as swift as
a missile.’

prthak therefore signifies in 10,91, 7 and similar
verses ‘ swiftly ’, ‘ rapidly ’, * quickly,” ‘ impetuously,” etc.,
a meaning which suits the context. It has this meaning in
the following passages:
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2,17, 3: ddhakrnoh prathamdm viryam makdd

ydd asyigre bréhmana sismam airayah |

rathesthéna hdryasvena vicyutah

prd jirdvah sisvate sadhrydk prthak ||

“ Then didst thou, (O Brhaspati) perform (thy) first
valiant deed when thou, before this (Indra), didst shatter
the powerful (Vala) with thy spell. The swift (Waters)
released by (Indra), who was in his chariot (and) who
has tawny horses, rush forward together impetuously.”
There are some difficulties in the first half of this

verse. The release of the Waters mentioned in the
second half-verse indicates that the valiant deed (ma/dd
viryam) of the first half-verse refers to the overthrow of
the demon that had imprisoned them; compare 2, 22, 1:
s4 irie mamada mdhi kdrma kdriave maham wrii sainam
sascad devé devdns satydm indrvan: satyd indub; 2,24, 14:
brdhmanas pdter abhavad yathavasdm satyo manyir mdhi
kdrma karisyatih where also the phrase mdii kirma
refers to such overthrow; cf. also 3, 33, 7: pravacyam
Sasvadha virydnr tad indrasya kirma ydd dhire vivrscdt |
vi vdjrena parisddo jaghanayann apéyanam icchdmanah.
I therefore take sisma as referring to the demon that
imprisoned the Waters, and «irayah in the sense of
shattering, destroying—a sense which the word has in
the preceding verse but one, visea ydd gotra sdhasa
plhrivyta mdde sémasya dymhitany airayat. The mention
of brdhman as the instrument used for shattering shows
(comp. 2, 24, 3 ud ga ajad Gbhinad brdimana valim)
that the first half-verse is addressed to Brhaspati who is
known as érakmanas pati or ‘lord of spells.” It is indeed
possible to interpret, as Oldenberg has in fact done
(RV. Noten 1, p. 201), the first half-verse also as being
addressed to Indra. But this seems to me however to be
a somewhat forced interpretation, and I prefer to regard
this verse as belonging to the type of verses (¢/. 1, 62, 4)
whose two halves refer to Indra and Brhaspati respectively,
and to interpret it as above.
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The word asya in the second pada seems to refer to
Indra and the words asya agre to be equivalent to asya
purah. Brhaspati is, as we know from 2, 24, 9 and the
Yajus texts (TS. 6, 4, 10; MS. 4, 6, 3; KS. 27, 8) the
purohita of the gods (devah) and therefore of their chief,
Indra, also. Now, the chief function of the king's
purohita is, as laid down by Indian writers, the removal,
by means of magical spells, of all evils whether caused by
human or by extrahuman agency. These writers there-
fore lay particular stress on the necessity of having as
purohita one that is well-versed in Atharvanic spells;
see, for instance, Kautilya's Arthasastra 1, 8, 5 (p. 15):
purohitam uditoditakulasilam sadange vede datve nimitte
dandanitydne ca abhivinitar, apadam daivamanusinam
atharvablhir upayais ca pratikari@ram furvita; Maha-
bharata 12, 73, 30-31 : bhargavangirasan vede lytavidyah
sadangavil \| yajaakarmavidhijiias tu vidhijiiah paustikesu
ca | astadasavikalpanam vidhijiiah Santifarmanam ||
sarvvarogaviliinas ca samyutah saryatendriyah | (purohitah
karyah); Yajhavalkyasmrti 1, 313 : purohitans prakurvila
datvajitam uditoditam | dandanityam ca Fusalam athar-
vangirase tathia; see also ch. I of the Brhatsarhhita. An
efficient purohita therefore was able to destroy all evils
and enemies that threatened the king; compare the
following $lokas : ' wpapannan: nanu sivam saptasv angesu
yasya me | daivindr: manusinam ca pratikartd tvam
apadam 60| ftava mantrakrto mantrair dirat prasa-
milaribliih | pratyadisyanta iva me dystalaksyabliidah sarah
addressed by king Dilipa to his purohita Vasistha in the
Raghuvamsa (1. 60, 61). In the light of these passages
we can now understand better the role played by
Brhaspatl in the incidents referred to by the RV. The

11t is ]1kew1se useful to compare the pxecedmg Sloka also:

alhatharvanidhes lasya vijitaripural purak |
arthyam arthapaliv vacam adade vadatam varah |59||
Note also the close agreement in word as well as in meaning
of these verses with the passage from Kau{ilya given above,
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chant or shout (erka, brakman, rava, virava, kranda,
stanifa, etc.) with which he destroyed the demon and set
free the cows and waters (see Bergaigne I, 302; Boyer,
J.A., 1906, I, p. 401ff.) represents the magical spell or
mantra which he, as purohita, used in favour of his
patron Indra against his foes, His comparison too, with
a ‘lion roaring in his den’ in 10, 67, 9 (siz/dm iva na-
nadatam sadkdsthe) is one that is pregnant with meaning.
The lion, it is believed, kills other animals by its mere
roar ; compare the Jataka stories No. 1522 and 24132
and the following sentences in Miiller’s translation of the
first six stories of the Pisacaprakarvanam which is
without doubt derived from an Indian original (ZDMG.,
48, pp- 198 ff.):

(Pages 205, 206) “Jener Lowen-Konig besass
ungeheure Stirke. Er pflegte in den Wald zu gehen and
die Thiere durch sein Gebriill zu tédten " ;

(Page 206) “ Denn jener Lowen-Konig pflegt, wenn
er sein Gebriill ausgestossen hat, und irgend ein Thier
gestorben ist ™ ;

(Page 216) “Da ward der Lowen-Konig, der
Grossvater jener Prinzessin, zornig. Er stiess ein Gebriill
aus, da starben Sangvathan [a jackal-king] und sein
gesammtes Gefolge " ;
and as a purohita performs his santika, paustita
and @bhicarika ceremonies in his yagasala, and as the
mantras used therein kill the enemies even though
they be afar, the comparison of these mantras with

2Siho . . . . tikkhattum sihanadam nadi. Pathaviya saddhim
akasam ckaninnadam ahosi. Sivalassa phalikaguhdya nipannass
‘cva bhitatasitassa hadayam phali. So tatth'eva jivitakkhayam
papuni. (p. S)

3Siho . ... tikkhatium appalivaltiyam sihanddam nadi . . ..
le pi halthi sihanadam sutva maranabhayatajjila aiitamasiitam
ovijihitva@ talth’ eva jivitakkhayam papunimsu. Thapetva sihe
sesapt migasikaradayo sasabilalapariyosana sabbe catuppada tatth
‘eva jivitakhayam papunimsu . . . . Dvadasayojaniko mamsarasi
akosi. (p. 245)
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the roar of a lion, and of the purohita Brhaspati
with a lion roaring in his den is singularly felicitous.
Another figure of speech compares these rites and
ceremonies which he performs to a ratka or war-chariot,
in 2, 23, 3, which represents Brhaspati as mounted on
the chariot of rite (#/asya rat/iam) which destroys enemies,
slays demons, shatters the stony enclosure imprisoning
the cows and wins the light.

Sayana, who as usual takes prtiak to mean ‘in
different ways,” has ingeniously attempted to explain
away the consequent contradiction here between sad/iryak
and pgthak by saying that the ‘going in different ways’
was caused by fear—uvicyutah svasthanac cyavildh santah
sadhiryak sadhricinah paraspavasamgalah prthak bhitya
viyuklah santah prasisvate prakarsena dhavanti. It is
however the nature of Waters to flow together ; compare
4, 47, 2: yuovais i ydntindavo nimudm apo nd sadhryak ;
and 5, 60, 3: apa iva sadkryaiico diavadive; and the
Waters (or Rivers) released by Indra are in many places
said to have moved swiftly forward; cf. 1, 32, 2: vasra iva
dhendvah sydudamana dnjah samudrvdim dva jagmur apah
‘ running, like lowing cows (to their calves), the waters
went straight to the sea’; 1, 130, 5: fvdm v¢tha nadya
indra sirtavé ’ccha samudrvdm asijo vdthaii va vajayalo
rdthasit iva ‘ thou hast released the rivers, O Indra, to runto
the sea impetuously like chariots, like racing chariots " ;
2, 15, 3: vwdjrena khany alypan nadinam | vithasyjat
palhiohir divghayathaih * with the Vajra he bored openings
for the rivers and let them Joose (to flow) in long-extended
paths’; 4, 17, 3: wvddhid vytrine vdjrcna mandasandh
sdrann apo jdvasa hatdvrspih ‘exulting he killed Vrtra
with the Vajra: the waters, whose lord was killed,
rushed forth swiftly’; and specially, 10, 111, 9-10:
sridh sindhiiiy dhina jagrasnaii ad id elah prd vivifre
javéna | miumuksamand utd ya mumucrvé 'dhéd eld nd
ramante niltkiah | sadhricih sindhum wusalir ivayan
“ thou didst deliver the Rivers swallowed by the dragon
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and these sped forth swiftly—those desiring to be free as
well as those that were freed; the swift ones do not
stop ; like loving (wives) they went to the sea together.’
It should be noted that both the ideas of ‘going
together ' and ‘ going swiftly * are given expression to in
this last-quoted passage.
8, 100, 7: prd nundm dhiavala ppthan
164d y6 vo dvavarit |
1t sine vytvdsya mdrmant
vdjram indro apipatat |l
“Run forth now swiftly; he is not now who had
detained you. Indra has hit Vrtra in his vital parts with
the Vajra." This is, as is evident, an address to the
Waters.
3, 56, 4: abhika asam padavir abodhy
adityanam ahve caru nama !
apas cid asma aramanta devih
pFthag vrdjantih pdrvi sim avyiijan ||
The meaning of this verse is not quite clear;
I translate tentatively: * Their leader became known in
the fight ; I have invoked the sweet name of the Adityas.
Even the immortal Waters stopped for him; moving
swiftly, they left (him).”” With regard to the third pada,
compare 2, 30, 1: indrayahighné nd vamanta apah. The
fourth pada seems to refer to the same situation as 7, 21, 3:
tvim indra srdvitava apdh kah pdristhita dhina Sira
piirvih | tvdd vavakre rathyo nd dhéna réjante visva
kytvimani bhisa and 4, 22, 6: ddiata tvdd vrsamano
bhiyanah prd sindhavo jdvasa cakramanta.
2, 24,14 brdhmanas pdter abhavad yathavasir
satyd manyir mdhi kdrma karvisyatih |
y6 ga ud ajat sé divé vi cabhajan
mahiva ritih sdvasasarat prthak ||
“The powerful spell of Brahmanaspati who was
engaged in a great work had its own way (i.c., acted as
desired); (he) who drove forth the cows gave it to
heaven; (the herd of cows) like a great current went
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forward impetuously with strong force.” ‘The great
work ’ refers, as I have said above, to the overthrowing of
the demon that has imprisoned the waters and cows.
The 7va in the fourth pada, though apparently an #pama-
vdcaka, seems really to be used in the sense of ce, that
is, as a samuccaya-vacaka with the force of ‘and’; for
Brhaspati sets free, not only cows, but the waters also.
Compare 2, 23, 18: tdva srivé vy djikita pdrvato gdvai
golram id asrjo vdd angivah | indrena yuja tdmasa
parivplams bilaspate nir apam awbjo arnavdm; see also
6, 73, 3; 2,24, 73-4.
9, 86, 2: prd te mddaso madirasa asdvo’
‘syksata yithyaso ydtha prthak |
dhecniir nd valsdin pdyasablic vayrinam
indram indavo mddhumanta armdyah ||
“ Thy swift, gladdening streams (O Soma), ran forth
impetuously like the horses of a chariot. The sweet-
bearing streams (have run) towards Indra, the Vajra.
bearer, as a cow with milk runs to its calf.”
10, 44, 6 : pithat prayan prathama devdliitayd
lrnvala Svavasyani dustdra |
nd yé sekir yajitydn navam arilam
irmaicod (é ny qvisanta képayah ||
This verse is somewhat obscure. I translate, follow-
ing Yaska (NVirukta, 5, 25, 1): * The first invokers of the
gods sped forth swiftly and performed famous (deeds)
difficult to surpass; the wicked people who were unable
to get upon the ship of sacrifice, stayed here only.”
10, 91, 7 : valopadidila i5ilé vdsiaii dnu
lysi ydd dnna vévisad vitisthase |
a le yalante vathyo ydtha prthak
sdrdharsy agne ajdvani diidksatah ||
“ When thou, O Agni, being fanned by the wind,
extendest thyself rapidly, following thy desires, and
reachest forth eagerly after food, the unaging flames of
thee, that art burning, move forward swiftly like the
horses of a chariot.”

1in



146 VEDIC STUDIES

10, 142, 4: ydd udvilo nivito yasi tdpsat
prlhag esi pragardiiniva séna |
yada te vato anu vali socir
adpteva smdsvu vapasi prd dhuma ||

““ When thou goest, devouring, over ups and downs,
thou movest as quickly as a swift missile. When the
wind is blowing behind thy flame, thou shavest the earth
as a barber the moustache.” pragardiini (meaning,
literally, ‘ greedy ')= swift here; compare the similar use
of the words grdlmt and gé#dhyantam in 1, 70, 11.
sadlnir nd grdhnih ‘swift like an excellent (horse)’ and
4, 38, 5: padbhir gédhyantam medhayim nd Suram
‘speeding with a will, hke a valiant soldier in battle’.
Regarding the transition of meaning from ‘greedy’ to
‘swift,” compare the analogous words ¢rsit ‘thirsty,
swift " and /a/ysaud * thirsting, swift-moving ’ in 6, 66, 10
cited above and 2, 4, 6 : @ y6 vdna talysané nd bhati var
1d patha rdthyeva svanit. Compare also in this connection
1, 143, 5 and other verses cited above (p. 139) about the
swiftness of the missile and the expressions ‘swift as
an arrow; quick as a dart; pleil-schnell’ and other
similar ones in English and German.

10, 101, 4: sira yunjanti kavdyo
yuga vi lanvate prthak |
dhira devésu sumnaya ||

“ The wise put the ploughs together; the clever,
desiring the grace of the gods, quickly make ready
the yokes.”

AV. 11, 5, 13 agnaii stirye candrdmasi malarisvan
brahmacary dpsi samidiam a dadhiti |
lasam arciinst prthay abhré caranl:
tasam ajyanm puruso varsdm apah |l

“ In the fire, in the sun, in the moon, in Matarisvan,
in the waters, the Vedic student puts fuel. Their gleams
go quickly to the cloud; their sacrificial butter is man,
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rain, waters.” Compare Manusmrti III, 76: agnan
prasidhutih samyag adityam upatistiate | adilya; jayate
vrstir vrster annam lalah prajah.

AV. 17,45, 2: agnér toasya dilhatodardsya dihatah pithat |
elam cldsyersyam udnaenim iva samaya ||
‘“ Extinguish, as (one does) fire with water, this
man’s jealousy which is burning 1mpetuoue]y (Z.e., fiercely)
like fire, like forest-fire.”

AV. 4,15, 2: sdm iksayantu tavisah sudanavo
‘par rasa@ ésadhibhih sacantan: |
varsdsya sdrgea mahayantu bliuniti
pPrthae jayantam osadhavo visvirvipah ||

‘““Let the strong liberal ones (sc. the Maruts) cause
to behold together; let the juices of the waters attach
themselves to the herbs; let downpours of rain glorify
the earth; let herbs of all forms be born quickly.”

AV. 4,15, 3 : sdm iksayasva gayato ndbhamsy
apam végasah prthay id vijantam |
varsasya sarea mahayantu bhiimin
pFthay j@yantam dsadhayo visvdripah ||
“Do thou make the singers behold the clouds
together ; let the swift streams of water rush out rapidly ;
let downpours of rain glorify the earth; let herbs of all
forms be born quickly.”

Whitney in his Z7anslation (p. 172) renders prthak
in these passages as ‘here and there;’ and gives a note,
after verse 4, that *‘ ppthak, lit. ‘severally, separately’ is
used in these verses rather in the sense of ‘all about,
It seems to me that it is preferable to

3

everywhere’.’
accept here (for verses 2 and 3) the meaning, ‘quickly,
rapidly’ established for prthak above, and that this
makes it unnecessary to suggest a third meaning, ‘all
about, everywhere,” for it. With regard to verse 4, the
meaning »ana, ‘ severally,” may be considered to suit well
here and also in AV. 3,19, 6 and 35, 20, 7, where, too, the
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words prtiak and ghosa (in 5, 20, 7 its synonym dhvanayah)
occur. A better sense, however, is yielded by these
passages if we interpret prtiak here as ‘strong’, a
meaning which is a development from that of ‘rapid,
quick, impetuous ’; see Vediscie Studien 1, p. 47 and 97
for numerous examples of such development. I would
therefore translate these verses as follows:

AV. 4,15, 4: ganas tvépa gayaniu marutih
parjanya ghosinah prthak |
sdrga varsdsya vdrsalo

vdrsantu prthivim dnu ||

“ Let the troops of Maruts that shout strongly sing
to thee, O Parjanya; let gushes of raining rain rain
along the earth.” Shouting strongly is a characteristic of
the Maruts that is frequently mentioned in the RV;
compare for instance 1, 64, 8: siwwha iva nanadati
pracelasah; 1, 85, 21 dreanto arkdi: jandyanta indriyam
adhn sriyo dadlive prswimatarah; S, 54, 12: svdranti
ghosanm ovitatam rlaydvah ; compare also, 1, 169, 7;
3, 26, 5, and Bergaigne 11, 373.

AV. 3,19, 6: ud dhdrsantam maghavar vayinany
nd viranam jdyatan elu ghiosah |
prthag ghosa ululiyah
Letumdnta wd iratam |
deva indrajyestha marilo yantu sénaya ||

“ Let their energies be excited, O bounteous one;
let the shout of the conquering heroes arise; let strong
shouts and clear jubilant cries go up; let the divine
Maruts with Indra as chief go with the army.” To
prthag ghésak in this verse corresponds dyuman ghésah
in 10, 84, 4. dyumdntam ghésam vijayaya krumaie.

AV. 5,20, 7: anlarémé ndbhasi ghiso astu
prthak te dhodnayo yantu sibham
abli kranda standyotpipanah
Slokakin mitvaturyaya svardhi ||
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‘“ Let there be noise between these two firmaments ;
let thy sounds go swift and strong; roar (at them),
thunder, truculent, resounding unto the victory of our
friends, a good partizan.” The last half-verse is unintel-
ligible to me and I have therefore repeated here the
translation of Whitney.

p#that has the sense of xana in the other RV
passages where it occurs, namely, in 1, 131,2; 1, 157, 1
8, 43, 18 and 8, 43, 29.

1, 131, 2: visvesu /i toa sdvanesu luiijdte
samandm ékan v¥samanyavah prthalk
sodh sanisyavah prthak |
ldne tva navam nd parsduim
Siusdsya dhuri dliimaki |
indran 1ud yajiais citdyanta aydvah
stomeblir indram aydvah ||

“(They) call urgently to thee in all Soma-libations—
thee that art one and common, the people with excellent
hymns (of praise), desiring to attain light, (call upon)
separately. We people, glorifying Indra with praises as
with sacrifices, place at the head of the strong (hymn),
thee, that, like a ship, carriest us across.”

1, 157, 1: dbodhy aguir jmd id eti siiryo
\ £, L A -
vy usas candra maky avo arcisa |
ayuksatam asvina yatave rdthamn
prasavid devdh savita jdgat prthak ||

“ Agni has awaked; the sun rises from the earth;
the bright dawn has opened heaven and earth with her
light; the (two) As$vins have yoked their chariot for
going; the divine Savitr has impelled the world
individually (to action).”

8, 43, 18: tibhyam ta angivastama
visvah sulsitiyah prthak |
dgne kamaya yemire ||



150 VEDIC STUDIES

“Thee, O best of Angirases, have all those people
with good dwelling-houses, attached to themselves,
separately, in order to obtain their desires, O Agni.”

8, 43, 29 : /ibhyar ghét té jana imé
visoah suksitdyah prihak |
dhastn hinvanty dttave ||

“All  these people with good dwelling-houses
(O Agni) have separately impelled thee to eat the food.”
The words visvah suksitayah in these two verses though
literally meaning ‘all (people) that have good dwelling-
houses’ seem to be used in the sense of ‘all (people)
possessed of houses, 7.e., householders ’; visoah suksitayah
thus=visve grhapatayah, visvesu grhesu narah, grie-
grhe narah. Compare 5, 14,4; 10,91, 2; 1,128, 4;
4,17, 3; etc.

Thus the meaning of pr#iak is 1. (a) quick, rapid,
impetuous; (4) strong; and 2. separately, differently,
diversely, variously.

Likewise, the root prath, from which the word prthat
is without doubt derived, and its derivative pr/iu seem
also to signify ‘ to rush, to move quickly or swiftly ’ and
‘swift’ respectively. Regarding the latter word, namely
prifu, it is the first member of the compound prefuprajiia
which is given in the Malavyutpalti (Mironow's ed.; 48)
as a synonym of asuprajiia, javanaprajna, tikspaprejia
gambliraprajiia, etc. This seems to indicate that preé/u
in prtiuprajiia means asu or javana.

§9
yaksdm
yaksd (neuter) is a somewhat difficult word that
occurs about thirty times in the Vedic texts and that has
not so far been satisfactorily explained by the exegetists.
The explanations proposed for this word by the earlier
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oncs are collected by Geldner on pp. 126, 127 of the
Vedische Studien, Vol. 3, in the beginuning of the article
which he has written on this word. Geldner has there,
after giving expression to the opinion that none of these
explanations is satisfactory, come to the conclusion
(p. 143) that yaksd means I. (¢) Erstaunen, Verwunder-
ung, Neugierde; (6) Wunder, Ritsel; 2. Wunder,
Kunststiick, Zauber, (@) Hexerei, Zauberei; (4) Verzau-
berung ; Verwandlung ; (¢) Gaukelei, Blendwerk, Illusion;
() Wunderkraft, Wunderkur, Heilzauber ; 3. Gegenstand
der Bewunderung oder Neugierde, Kuriositat, () Wun-
dertier; (6) Schaustiick, Fest; (¢) Naturwunder wie
grosse Biume u.s.w. M. Boyer who has likewise written
an article on this word in the Journal Asiatigue (1906, 1,
pp- 393-477), sees no necessity for the acceptance of this
long array of meanings. Following the explanation of Roth
(ibernatiirliches Wesen, geisterhafte Erscheinung) and
Bergaigne (apparition surnaturelle), he thinks that yaksd
denotes only ‘ a form likely to create feelings of astonish-
ment in the beholder,” wiee forme (visible de fait ou concue
comme lelle) propre & élonner le regard, and has, in his
above-mentioned article, attempted to show that the
meaning fanlome, apparilion, apparition mervetlleuse,
mervetlle, fits in best with the context and is sufficient to
explain every passage in which the word occurs. Olden-
berg (RV. Noten, 11, p. 44) agrees with M. Boyer in
thinking that there is no necessity for a long series
of meanings, and that one meaning is enough to
explain all the passages in which the word occurs. This
one meaning, however, is according to Oldenberg, * wun-
derbare geheimnisvolle (darum hdufig unhcimliche)
Wesenheit * and not ‘a form likely to create feelings of
astonishment in the beholder’ as proposed by M. Boyer.
And this seems now to be the opinion of Geldner also
who in his latest book (R V. Uebzr.) remarks, in connec-
tion with the verse 4, 3, 13, ‘yaksdm; Heimlichkeit
oder Blendwerk. yaksd 1st etwas - Geheimnisvolles oder
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Waunderbares,” and thus seems to have abandoned his
former suggestion in favour of that of Oldenberg.
On the other hand, Hillebrandt has,' in his recently
written article on this word (Festgabe fiir Richard
von Garbe, pp. 17-23), explained it as 1. Zauber-
ding, Zauberwesen (RV), unheimliches Wesen (Kaus. S);
2. tbernatiirliches grosses Wesen hoherer Art (AV);
3. yaksa [i. e., guhyaka or follower of Kubera] (AV. XI,
6, 10 and Gobh. G.S. 3, 4, 281).

The attempt to dispense with a long array of
meanings and to make one meaning suffice for ail
passages is without doubt laudable; but it seems to me
that in saying that this meaning is a ‘wonderful,
mysterious (and therefore sinister) being’ or ‘a form
likely to create feelings of astonishment in the beholder,’
the savants above-named have not quite hit the mark,
and that these meanings do not, any more than those
proposed by Geldner, fit in a number of passages, ¢.¢., in
RV. 10, 83, 13; AV. 8, 9, 8 and 11, 2, 24; Sat. Br.
12, 2,3, 5. 1 propose therefore to investigate anew here
the meaning of this word ya#sa.

It is necessary for me to begin first by referring to
the close correspondence that exists between the words
yaksa and bkiila in post-Vedic literature. In this literature,
yaksa like bkita, denotes a class of superhuman beings
known as devayonarah in Sanskrit literature (¢/. Amara-
koSa, 1, 11: widyadharo °’psaro-yaksa-rakso-gandharva-
kinnarih | pisa-o gulyakah siddho bhiito’ mi devayonayah),
and as vpanfarah in Jaina literature (c/. Uttaradhyayana,
p. 1084 prsaya bhiya jakkha ya rakkhasa kinnar@ ya
kimpurisa | mahoraga ya gandhavoa atthaviha vanam-
antard and Tattvarthadhigama-silra, 4,12). These beings
are represented as dwelling in unoccupied houses, in

t He has also referred to Hertel's explanation of the word as
* Licht, Feuer’ on p. 43 of his Dic Arische Fenerichre Vol. 1, a book
which is inaccessible to me.
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trees, forests or woods, ponds, etc., which are then said
to be possessed, adkistiita, by them; compare Geldner,
le., p. 143, Jataka stories, No. 154 and 155, and
Hopkins, Epic Mythology, p. 36, and Index, s.v. yaksa.
To Yaksas as to Bhilas 2, temples were built, adoration
paid and éa/i offered; and festivals, yatrah or utsavah,
were instituted in their honour. They were invoked in
times of danger, and vows were taken in honour of them
at such times and also when people prayed for the
fulfilment of any desire. Compare for instance the
following passages from the Jhatadharmakatha :—

(p. 417) Rayagihassa nayarassa bahiya nagan: ya
bhuyant ya jakkhani ya indani ya khandani ya ruddant
ya stvant ya vesani ya vesamanani ya latltha nam bahunars
nagapadimani ya java vesamanapadimant ya makharilari
pupphaccaniyam karetla janu-paya-vadiva cvam vayitla jai
nam ahane devanuppiya darvagam va darigan: va payayam:
lenare aliam tumhane jayave ca dayam ca bhayam ca akkhaya-
nihim ca anuvattems.

2 The investigations of anthropologists have shown that belief
in the existence, and worship, of evil spirits (demons) plays a
prominent role in the religious speculations and practices of primitive
people everywhere in the world; and the opinion has been
expressed by writers on Vedic religion and mythology that such
belief and worship were prevalent among the Aryans of Rgvedic
times. Thus Oldenberg (Religion des Veda, p. 55f.) believes that
the existence of such belief and practice is unmistakably indicated
by certain details of the Vedic cult; and Hillebrandt (Ved. Myth.,
I1I, p. X) says that the belief in the existence of evil spirits is met
with to a small extent in the RV, and that the worship too of evil
spirits must have been prevalent at the time though, as he thinks,
no trace of such worship i§ to be seen in the RV. As we know from
later literature that the worship of Yaksas and Bhiitas was general
and wide-spread, it is permissible to infer that the worship of evil
spirits in Rgvedic times too must have, to a great extent, consisted
in the worship of Yaksas and Bhiitas, or at least, that Yaksas and
Bhiitas were included in the evil spirits that received worship in the
time of the RV, .

20
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[Bhadra, wife of the caravan-leader, sarthavaia,
Dhanya, thinks] © Outside the city of Rajagrha are the
temples of Nagas, Bhitas, Yaksas, Indra, Skanda, Rudra,
Siva, Vesa, and Vaisravana. There after a grand
worship with flowers of the images of Nagas, etc., up to
Vaisravana, and after falling on the knees, saying thus:
“If, now, O beloved of the gods, I shall give birth to a
son or a daughter, I shall then establish a worship of
you, make gifts to you, appoint portions for you, and
shall establish a permanent fund 2 for you.””

(p. 409) juya-khalayani ya vesaearani ya . . . .
singhadagant ya tayani ya caukkant ya caccarani ya naga-
gharvapi ya bhuya-gharani ya jakkha-deiilint ya . . . .
[The robber Vijaya was in the habit of visiting and
wandering through] ¢ Gambling-dens, drink-saloons, cour-
tesans ' houses, places where three, four, and more roads
meet, temples of Nagas, Bhatas, and Yaksas . . . . ”

(p. 758) bhiya sanjdyablayi apnam-anna-kayam sama-
turangemana bakunar indani ya khandan: ya rudda-siva-
vesamana-naganam bhiyana ya jakkhana ya ajja-kottakiri-
yana ya bakini wvarya-saal wvdimamand citthanti [Some
merchants, when threatened by an evil spirit, makapisaca,
while travelling on a ship in the midst of the sea, become
anxious, and] ‘Feeling fear and apprehension, and
embracing each other (for support) are offering many
offerings to many Indras, Skandas, Rudras, Sivas,
Vaiéravanas, Nagas, Bhiitas, Yaksas, Aryis and Kotta-
kriyas.” 4

(p. 212, 213) ugga uggaputta bhoga bhogaputia cvarm
valuna khatliya mahana bhada joha . . . . phaya . . . .
stras@ kapthe malakada aviddha-mani-suvanpa kappiya-

3 Wherewith, explains the commentator Abhayacandra, the
charges for renovating the temple, etc., may be met.

4 The commentator explains @rya@k as prasanla-rapa durgak
and koffakriyik as saiva mahisariadha-riipa, that is, perhaps, fierce
in aspect,
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haraddhahara-tisaraya-palamba- palambamana- kadisuttaya
sukaya-sobhabharana vattha-pavara-pakiriya candanovalitta-
gaya-sarir@ appegaiya hayagayia evam gaya-raka-sibiya-
sandamani-gaya . ... Rayagila-nagarassa majjham ega-
disih egahimukha nigacchanti® . . ... kinparn bho deva-
nuppiya ajja Rayagike nayare indamake va khandamalke
va evanm rudda-siva-vesamana-naga-jakkha-bhiya-nadi-tala-
ya-rukkha-ceiya-pavvaya-ujjana-giri-jatlac va jaunar ugoa
bhoga java egadisim epablimuha nigacchants

[Prince Megha sees one day] * Ugras, ugraputras,
bhogas, bhogaputras, and likewise, persons born in
royal families, Ksatriyas, Brahmanas, king’s servants,
warriors, . ... who had bathed, ... .. who were
wearing garlands on their heads and necks and orna-
ments of gold and jewels, who were decked with /Zaras,
ardiaharas, trisavakas, pralambas and Fatisiatras,® and
ot} D well-made brilliant ornaments, who were wearing
Vti7¢ fine clothes and had their bodies anointed with
sanc'i'il, some mounted on horses, some on elephants,
chariots and palanquins, moving in Rajagrha in one
direction, to one goal, and calling one of his entourage,
inquires ‘ What, O beloved of the gods, is there to-day
in Rajagrha a festival («/sava) in honour of Indra or
Skanda or Siva, Rudra, Vai$ravana, or a naga, yaksa
or bhiita or a yafra to a river or pond or tree, temple,
mountain, garden or hill, that the ugras, bhogas, etc., are
going out in one direction, to one goal ?’ "

The temples of Yaksas were known as yaksayatana
(cp. JRata., p. 528, surappiye namamy jakkhayatape),
yaksadevakula (cp. i6id., p. 409, jakkhadenlan: ya),

8 This zarnaka is not given in the text; the commentator
has, however, extracted it from one of the preceding five
Angasfitras and reproduced it in his commentary (p. 208f. of the
wdition),

8 These are different kinds of necklaces worn round the neck.
A trisaraka is a necklace that has three strings.
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yaksagrha or yaksabhiavana (cp. Uttaradhyayanasiitra,
comm. on p. 162, Rajagrie Viraprabhodyane Maninaya-
kasya yaksabhavane utlirnah), yaksaprasada (cp. ibid.,
p. 347, Mandika-yaksa-prasada) or yaksa simply (com-
pare Jhata., p. 417, nagani ya bhuyan: ya jakkhani ya,
‘temples of wagas, bhiitas, and yaksas’; Vipakasitra,
p. 176, Bhandire uyyane Sudarisane jakthe * Bhandira
park; the paksa-temple named Sudarisana’; 7bid.,
p. 213, Soriya-jaktho, ‘the yaksa-temple known as
Soriya’); and those of é4kitas were known as blitagria
(cp. Jfata., p. 409, bhiyagharan: ya) or simply bhila
(cp. Jnata., p. 417, pagan: ya bhiyaui ya jakkhani ya
cited above). The generic term caifya was used to
denote either class of temples-—those of yaksas or of
bhitas : compare Uttaradhyayanasitra, p. 162, Awnfaraiiji-
kapuryam bliitagrham caityam ; yakkha-cetiyani in Bud-
dhaghosa’s Swmangalavilasini on Mahapariniblana jita,
1. 4; and Abhayacandra’s explanation of caityhn as
vyantarayatanan in his commentary on the Jiata. . 7.
These caityas seem to have played a prominent pai: in
the religious life of the city or town in which they were
situated. In the Jaina-siitras specially, one finds that
whenever the name of a town or city is mentioned, the
name of the caifya situated in it is.also almost invariably
mentioned; see, for instance, JRata., p. 1509, 1515ff. and
Vipakasitra, pp. 241ff. 7 The Buddhist Pali books too
sometimes mention cai/yas in connection with towns; e.g.,
the Suppatittha-cetiya in Rajagrha is mentioned in the
Vinaya-pitaka, Mahavagga, I, 22, 1; and the Cipala,
Udena, Sattambaka, and Bahuputta ce#7yas in Vesali are
mentioned in Digha., Mahaparinibbanasutta, 3. 1. So

7 The worship of yaksas and yaksinis still forms part of Jain
religious observances. Read in this connection the introduction
to the second edition of the * Sravana-Belgola Inscriptions ™
(Epigraphia Carnalica, Vol. 11)  with its frequent allusions to
yaksas; see also Plate 17 therein,
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also do some Buddhist votive inscriptions ® at Bharaut,
Nasik and other places. They are occasionally mentioned
in the Puranas, Itihasas and other Brahmanical books
also; compare, for instance, the Ramayana, 2, 56, 33:
carlyany ayatanani ca . . . sthapayamase Kaghavah
2,71, 42: devayalana-caityesu dinah paksi-mrgas latha,
2, 3,18 : devayatana-carlyesu ; 2,17, 16 . caityams cayata-
nani ca | pradaksinam pariharan ; in  Agnipurana
(apud Hemadri's Caturvargaciniamani, Vratakhanda,
ch. 21, p. 344): caityesv ayatanesu ca | devanan: caiva
rathyasu ; in Bhavisyottarapurana (epud Hemadri, /..
p. 353): kutagarcsu caityesu ; in the Mahabharata, 2, 102,
33: devayatanacaityesu prakarattalakesu ca; Kautilya's
Arthasastra, p. 208, parvasu ca . . . . caitya-pijah

8 Nos. 693, 699, 987, 988, 1058, 1059, etc., in Luders’ Li7st of
Brakmi Inscriptions (Appendix to Epigraphia Indica, Vol. X);
see Index of Miscellaneous Terms given at the end, s. v.
chetiyaghara and following words. The words chetiyaghara and
chaitya are there explained by Liders as ‘Buddhist building.’
Considering however that among the Buddhist inscriptions are
two-—Nos. 1143 and 871—that record the gift of a yaksa and a
yaksi (that is, of images of them) and one (No. 1206) that seems
to record the gift of a dhatayana (for bhiitapata? stone-slab with
the image of a bkita engraved on it), it seems more natural to
give the word caifya its usual meaning and to understand in these
inscriptions a reference to temples of bhutas or yaksas. It is true
that such temples have nothing to do with Buddhism or with the
life of Buddhists as we know of these from the books; but the gift
of images of a yaksa and a yaksi referred to above shows clearly
that their worship must have been prevalent amongst Buddhists
also at that time and this makes it probable that the word caifya
retains its meaning of ‘temple dedicated to yaksa or bhamta’ in
Buddhist inscriptions (and in Buddhist books?) also. It may, in
passing, be observed that the personal names also, contained in
some of the inscriptions, as for instance, the names Naga,
Nagadatta, Nagadina, Nagadeva, Nagasri, Nagapdlita; Yakhadina,
Yakhadasi, Yakhi, Yakhila; Bhuta, Bhutarakhita and Bhutapala
(see Index of Personal Names given at the end) bear witness to
the prevalence of the worship of nagas, yaksas, and bkstas at
that time,
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karayet; p. 243, pratipannant caityasthane ratrau . . .
upaharam karayet; p. 56, caitya-punyasthana-vana-setu-
bandhah #aryah. In all these instances, the juxtaposition
of the word devayatana shows that the word castya means
* temple of yaksa or bhiita’ and the compound devayatana-
caitya means ‘temples dedicated to gods and to evil
spirits.” The presiding deity of the Dandapani temple in
Benares, that pious devotees visit every day, is also a
yaksa, as is related in ch. 32 of the Kasiklanda.

The worship of yatsas and dlittas is referred to in
the Bhagavad-gita, where it is said in XVII, 4,° and
IX, 25" that satvila people worship gods (deva),
rajasa people vaksas and raksasas, and /lamasa people,
ghosts (prsfa) and hosts of 4/atas, and that the worshippers
of bhiitas go to them while the worshippers of the Lord go
to Him. Ya/lsas and élitas are both objects of ‘arpana
(with water) in the daily éra/ima-yajiia rite prescribed
for the householder of the first three castes (cp-
As. GS. 3, 4, 1). Similarly, the é/iitayajiia, which
consists in the offering of da/i to biiitas, (compare TA. 2,
10: yad bhistebhyo balisi harati tad blitayajiian) is also
daily prescribed for such houscholders (cp. z6:d., 3, 1).
The yaksa-bali rite "' is referred to by Ujvaladatta in his
scholium on the Unadisutras, 4, 123, in the Jataka
Stories No. 347 and 455, while its wide prevalence is
attested by the common saying yalsanuripo éalih: * As
is the yaksa, so is the ba/:’ (that is, the ba/i corresponds
to the yaksa; if the yaksa is great, the éali offered will
be considerable : if the yatsa is negligible, the da/i too is

8 yajante saltvika devan yaksaraksamsi rajasiak |
pretan bhistag anams canye yajante tamasa janah ||
O bhitani yanti bhitejya yanti madyajinopi mam |
"It may be observed, that analogous to the biwtabali and
yaksabali rites, the Grhyastitras speak of a sarpabali rite also where
bali is offered to sarpas or snakes (ndgas); compare Asz. ;S. 2, 1
and Nrsithha's Prayogaparijata (Nirnayasagara ed.) pp. 434 ff,
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negligible) cited by Sankara in his commentary on the
Chan. Up. 6, 32 (sce also Laukikanyayaijali, 1I, p.
6+ : yadrso yaksas ladrso balih). TA. 1, 31, 123 gives
details of the Vai$ravana-yajiia ceremony in which éa/i is
offered to Vaisravana (s.c. Kubera) who is the lord of
Yaksas, but who is, remarkably enough, referred to by
the mantra sarvablitadliipalaye namea iti (the commen.
tator Bhatta-bhaskara explains saroablitandm alterna-
tively as yaksa-guhyakanam) as the ‘lord of all biitas.

The fourteenth day of the dark fortnight of every
month is known as é/éila-caturdasi and is held sacred to the
Ohiitas. On that day are performed z»atas intended to win the
favour of Siva, lord of the dliitas; see Hemadri, /.. p- 50
ff. That day,however, 1s held consecrated to the Yaksas also,
and accordingly, on that day are performed the vrafas
in which worship is offered to Yaksas (namely, the
Ksemavrata, p. 154), and to Vais$ravana, lord of the
Yaksas (p. 155). The Saurapurana (epud Hemadri, /.c.
p. 156) prescribes the performance on that day of the
Krsnacaturdasi-vrata, in which the figure of a Yaksa
made of bdellium (¢wggula) should be burnt, and says
that in conseqdence of this vrafa, the performer goes to
the world of the Pinaka-bearer, that is, of Siva, the lord
of bhitas (kysnapalse caturdasyane yaksam guggoulakam
daket | sa yati paramanm sthanai yatva devah pinakadirk).

It may further be mentioned that according to the
Puranic mythology, I$ana (or Rudra) the lord of dkitas,
and Kubera (or Vaisravapa) the lord of Yaksas, both
dwell in the north in the Himalayas and are neighbours,
and that the Jaina writers so closely associated yaflsas
with b/atas that in a story related in the Jhiatadharma-
katha (Adhyayana 16, p. 1149) the wives of three
Brahmana brothers are respectively named Nagasiri,
Bhuyasm and j'\kkhaslrl. 12

12 (,ompdre also Sutlakrlangasﬂm, p. ()74 nagaheum va
bhuyaheum va jakkhaheurn va ‘for the purpose of (worshipping)
ndagas, bhatas or yaksas.
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The details given above show how close is the
- correspondence between the words yaksa and dhi@ta in
post-Vedic literature. The correspondence is no less
close in Vedic literature also, as can be seen from
the comparison of some passages of the Brhad. Upanisad.
In this Upanisad, the word ma/at is found used as a
qualifying epithet in five passages only; in one, it is an
epithet of darma (1, 4, 15 : makat punyan: karma karoli),
while in the other four, it is an epithet of Brahman
described as makhad Olitam in two passages (2, 4, 10:
asya mahalto bhittasya nisvasitam etad yad ygvedo yajur-
vedah . . . . ; 2,4,12: didaw malad bhitam anantam
aparam vijiianaghana eva) and as mahad yaksam in two
other sentences occurring in 3, 4, 1 (sa@ yo /faitarn mahad
yaksam praliamajanm veda salyaw brakmeli; evam elan
mahad yaksan prathamajars veda satyar: bralmeli). In
the same way, to the epithet yaksasya adhyaksam used of
Agni Vaisvanara in RV. 10, 88, 13 corresponds the
epithet dlitasya adhyaksah used in AV. 1, 31, 1 of the
four asapalah ‘lords of the quarters’ (of whom Agni is
one); compare also bialdsya . . . . pdlir éka asit in
RV. 10, 121, 1. Similarly, Sat. Br. 11, 2, 3, 5: makhad
dhatva yaksam bhavall corresponds to Asv. GS. 3,9, 6:
(snatako wvai) mahad bhitans bhavati: and the words
yaksa and Ohita arve used parallelly in TB. 3, 11,1, 1:
tvayidam antah | viscam yaksans visvanm bhistam visvait
subkictam.

It follows then from all this, and especially from the
correspondence of malad yaksam with mahad bhiitam in
the Upanisad passages noted above, that the two
words are convertible and that yeksa=6bkiita. And it is
remarkable that Bhaskararaya, the famous and most
learned Tantrik writer of the Sakta school, has explained
yaksam in AV, 10, 2, 32, as mahabhilam. 1t seems to
have been felt by Roth too that yafse is equivalent to
bhiata; for in the PW (s. v. yaksa) he has correctly
explained yase in AV. 8, 9, 8; RV, 10, 88, 13 and
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TB. 3,11,1, as ‘dieWesen ’ and the word yafsablirtin RV.
1, 190, 4, as ‘ die Wesen tragend, erhaltend.” The com-
mentator Bhattabhaskara, too, has, on the other hand,
as we have seen above, explained the word dliita in TA.
1, 31, 123 as yaksaguhyaka.*®

Now the chief meanings of dkita are (a) being
(concrete) ; such beings in the collective—all beings, the
creation, world, universe; a particular class of superhu-
man beings; evil being, evil spirit; and () being
(abstract), essence, substance, virtue, might, power, etc.
The meanings ‘ essence, substance, might, power,’ etc.,
are not given by the lexicographers; but, nevertheless,
there can be no doubt that éli/a has these meanings
quite regularly, for it is derived from the root é4#, which
means not only ‘to be’ but also ‘to be powerful, to
prevail, to predominate, to be master of’; compare the
meanings of the cognate words ¢/dva and prabhave and
of the allied word sa//va, which is derived likewise from
a root (as) meaning ‘ to be’ and which is a synonym of
bhita. And these meanings of bkiita are enough, as I
shall show now, to explain the sense of the majority of
the passages in which the word yakse occurs. In all
such passages, yaksa can be paraphrased as ékicta or
satlva.

Brhad. Up. 5, 4: /lad vai tad etad eva lad asa satyam
eva sa yo hailain mahad yaksans prathamajart veda satyar
bralkmeti jayalimaiil lokan jita tn nv as@qv asad ya evam
elai malhad yaksaie prathamajare veda salyans bralimet:
satyam hy eva brahma ||

“ That (namely, Brahman), verily, was this (universe);
that verily was the Real. He who knows this great first-
born being, Brahman, as the Real, conquers these worlds.
How could he be conquered who knows that this great

13 Compare also in this connection Hillebrandt, 1. ¢., 21, n. 3:
“Die Versuchung liegt nahe, es mit bkatdm, dem es in der
Bedeutung nahe steht, wiederzugeben,”

21
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first-born being, Brahman, is verily the Real? For
Brahman is verily the Real.” The epithet *first-born,’
prathamaja, seems here to be used in the sense of *first
existing '; compare Brhad. Up. 1, 4, 10: /drakima va
idam agra asit. Compare also TA. 10, 1, 4: prajapatih
prathamaja ytdsyatmdnatmanam abhi sdne babhiiva.

Kenopanisad, 3, 2 : Zad dhaisam vijajfiau tebhyo ha
praduvbabliiiva lan na vyajananta kim idam yaksam ili ||

‘“It (Brahman) became aware of (this thought of)
theirs ; it manifested itself before them. They did not
know (what it was, and thought within themselves)
* What is this being ?’ " Hillebrandt (l. c., p. 21) makes
out that yaksa refers here to the blade of straw (#na)
that is mentioned later on. This is a mistake and the
context shows clearly that yasa refers to the being that
appeared before the gods.

Similarly, yaksa= being, in the other passages of this
khanda where this word recurs.

Jaim. Up. Br. 1, 20, 4 [JAOS. 16, 68]: ‘lasminn
tdam sarvam antah | tad yad asminn idan: sarvam antas
tasmad antar-yaksam | antar-yaksam ha vai namaitat | tad
antariksam ili paroksam acaksate ||

“ All this is within it. Because all this is within it
therefore is it [called] antar-yaksa. antar-yaksa verily is
its name ; it is called anfaritsa in occult way.” antar-
yaksa=that which contains all this, that is, all this
creation ; and the context shows clearly that yaksa here
denotes the creation.

Gopatha-brahmana, 1, 1, 1 : brakma va wam agra
asit svayambhv cham eva lad aiksata mahad vai yaksarn
lad ekam evasmi lhantaham mad eva manmatram dvitiyam
devam nirmima tti . . . . tlasya . ... laldte sneho yad ardryam
ajayata lenanandat tam abravid mahad vai  yaksam
Suvedam avidamakiti || 4

14 So corrected by Whitney in his Grammar, § 848, instead of
the avidamaha i7 of the editions.
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*“ At first, verily, the self-born Brahman existed
alone. It considered ‘ Verily, I alone exist, the great
being, That (that is, Brahman); well, I shall create from
myself a second god like to me’ . . . . At the moisture,
wetness, that was produced on its forehead, it felt glad;
It '® said: * We have verily easily got the great being.’”
mahad yaksam, the great being referred to here, is
water, @pah, which at first appears as swea ardryam on
the forehead and then (see 4kanda 2) as svedadharah,
‘ streams of perspiration ' in the pores of its skin, and is
in Akanda 3, expressly called by that name (/@ apah
srstva anvaiksata). Regarding the creation of Water
first by the Brahman, compare Manu, 1, 8: aepa eva
sasarjadau tasu viryam avasrjal; Sakuntala, 1, 1 which
refers to Water as ya szstih srastur adva ; Ait. Up. 1, 11.:
sa iksala lokan nu srja iti sa iman lokan asrjatambiho
mariciv maram apah ; Sat. Br. 6, 1, 3, 1: prajapatir va
idam agra asid eka eva | so'kamayata bahu syam
prajayeyeli so' Sramyatl sa lapo’'tapyata lasmac chrantit
tepanad apo’syjyanta; compare also Kathopanisad, 2, 1, 6:
yah purvans tapaso jalam adblyah piurvam ajayata which
also says impliedly that /epas and apah were first-born
beings.

TB. 3, 12, 3, 1: prathamajdm devdr havisa vidhema
svayambliii brdhima paramdn tipo ydt |
sd evd putrdh sd pita s4 mata
tdpo ha yaksdim prathamdnm sdm babhizval|

“ Let us worship with oblation the first-born god,
namely, Tapas, the self-born Brahman, the highest. He
alone is the son, he the father, he the mother. Tapas

was born the first being."” Compare Kathopanisad, 2, 1, 6,

cited above. It is said frequently in the Upanisads and

elsewhere that Brahman, after the desire to create arose
in it, performed Zepas; and this has led to Zepas being

181 read tad abravil instead of fam abravit as printed in the
Calcutta edition,
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regarded as the first thing created by Brahman. Compare
Sayana’s commentary on this verse : yoyam tapobliimani
devah sa prathamajah | tatha@ copanisadi systi-prakarane
prathamajatvam amnayate | sokamayala baku syan praja-
yeyeli sa tapolapyala; compare also AV. 11, 8, 6: fipo
ha jajfie kdrmanas (4! té jyesthidm dpasala ‘ Tapas was
born from action ; that did they worship as the eldest.’

TB. 3, 11, 1, 1 : tvdyid dm antdh | visvam yaksdm visvam
bhiitbm visvai subliitdm.

“ Within thee is all being, all creation, all pros-
perity.” This is a formula that is used twenty-four times
(with variations in the number of the second personal
pronoun when required by the context) in respect of the
twenty-four bricks, istatah, used in the Naciketa-cayana.
These bricks are identified with the earth, waters, sky,
etc., and each of these is panegyrised as the container of
the whole universe. The expressions visvar: yaksam and
visvar bhitam mean almost the same thing; compare
also TA. 10, 16, 1: oisvair bhiitar bluvanar: citram,
which corresponds exactly to woisvai yaksanm visvam
blittar visvaii subkiitam here.

AV. 8,9, 8: yam pracyutam dnu yajnah pracydvanta
upatisthanta upatisthamanamn |
yasya vraté prasavé yaksiam éjali
sa virad ysayah paramé vyoman |

‘“ After whom, when she is going, the sacrifices go and
with whose approach they approach; following whose
ordinance and through whose impulse, the world moves,—
she, O sages, is the Viraj in the highest heaven.” This
verse is the answer given by Kasyapa to the inquiry
made in the preceding verse by the six sages about the
nature of Viraj who is said to be the father of Brahman.
In contrast with pracyutam and pracyavanta in the first
pada, one expects pratisthamanam and pratisthanta in the
second pada (‘after whom, when she is going, the
sacrifices go and when she is firmiy established, are
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firmly established’) instead of wpatistiamanam and
upatisthanta that are found there. It is not therefore
improbable that these latter words are here used in the
sense of prafisthamanam and pratisthania. Compare
Prasnopanisad, 2, 4: fasminn utkramaty athetare sarva
evolkramante tasmims ca pralisthamance sarva eva prafis-
thante tad yatha maksika madiukara-rajanam uthramantam
sarva evotkramante tasmims ca pratisthamane sarva eva
pratisthante ‘when it (sc. the prapa) departs, all the
others depart, and when it stays fast, all others stay fast;
just as, when the king-bee departs all the bees depart
and when he stays fast, all stay fast.’

It will be seen that the second half-verse speaks of
the whole universe being controlled by, and. obeying the
impulse of, the Viraj, while the first half-verse speaks,
seemingly, of the sacrifices only, ya;#iah, going when the
Viraj goes and coming (or staying) when the Viraj comes
(or stays). This is, to say the least, incongruous, and the
more so as the sacrifices are not such important things
as to deserve mention in this connection. One would
rather expect in the first half-verse also mention to be
made of the whole universe going and coming (or staying)
according as the Viraj goes and comes (or stays);
compare the word serze in the Upanisad passage sarva
cvothramante . . . . sarva eva pratisthante cited above,
I am therefore led to believe that the word yajsiah here
in the first half-verse denotes ‘universe,” that is, that it
has the same meaning as the word yafsa in the second
half-verse. In other words, the view of the Indian
commentators that sees in yadsa a derivative from the
root yaj seems to be justified by the parallelism here of
the two words yaj7ia and yatsa.

AV. 8,9, 25-26: k6 nti gatth k4 ekarsth
kim u dhdma ké asisah |
yaksdm prthivyam ekavid
ekartith katamé nii sdh ||25||
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éko ganr éka ekarsir
ékanr dhamatkadhasisah |
yaksdrm prihivyam ckavid
ehartir nati ricyate ||26||

“ Who then is the bull, who the sole seer, what the
abode and what the desires ? The being that on earth is
one-fold,—who is he? The bull is one, one the sole seer
and one-grouped are the desires. The being that on
earth is one-fold, he is naot different.” M. Boyer, following
Henry, has understood these verses as referring to
the sun (adztya), that is, to the sun considered as the
supreme Being. This is not incorrect; but I believe
that it is preferable to refer the verses, with Geldner,
(Z.c. p. 129) to Brahman itself, to the Viraj that is spoken
of in the opening verses of this hymn. The Brahman is
ekarst, the sole seer, because from it come forth as its
breath, the Rgveda, Yajurveda, Samaveda, etc.; see
Brhad. Up. 2, 4, 10: asya makato bhitasya nisvasitam
elad yad ygvedo yajurvedah samavedo ’tharvangirvasa
itihasah puranan vidya upanisadah slokah sitrvapy anu-
vyakliyanant vyakhyanany asyaivaitan: sarvani nisvasitani.
The Brahman is ekavr¢, one-fold, because it is one and
changeless; compare Bh. Gita, 12, 3: sarvatragam
acintyans ca kitastham acalam diiruvam*® *“ The imperish-
able Brahman that is all-pervading, unthinkable, un-
changing, immutable, eternal ’; it is the d/Zama or abode
(of all); compare #6id. 11, 38: vetlasi vedyan: ca param
ca dhama * Thou art the knower, and the known; (thou
art) the supreme abode ’; 74id. 10, 12: param brakma
pararr dhama pavitram paraman bhavar ‘ Thou art the
supreme Brahman, the supreme abode, the highest
purifier ’; Gaudapada-karika, 4, 100: durdarsam atigam-

18 And also perhaps because in it all the gods and other things
become one; compare AV. 13, 4, 13: ¢té asmin deva ckavito
bhavanti *‘ In him all these gods become one " said of the Supreme
Being, called Savitr in this hymn,
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bhiram ajam samyan visavadam | buddhova padam anana-
tvam namaskurmo yathabalam; and Maitryupanishad,
6, 38 : talah suddiiah sattvantarastham acalam amylam
acyular dhvuvam visnu-samjiitlam sarvvaparam dhama
satyakama-savvajfiatvasamyuktam . . . . . pasyatsi. 1In
the Brahman are all asiseh or desires; compare Ch.
Up. 8, 1, 5: clat satyam brakmapuram asmin kamah
samahitah  ‘In this citadel, namely Brahman (so
Sankara explains the word drakmapuram), are placed all
desires’; Maitryupanisad, 6, 30: aftra ki sarve kamah
samahitah ‘Here (in the Brahman) are all desires
placed’; Ait. Up. S, 2: sankalpah kvatur asuh kamo vasa
il sarvany evaitani prajianasya namadheyani bhavanti
e« . prajuanan brakma ‘sankalpa, kratu, asu, kama,
vasa—all these are names of only prajiana . . . .
prajiiana is Brahman.” The Brahman is edarfu, one-
seasoned, because perhaps there is no succession of days
and nights in Brahmaloka, or to the Brahman there is
but only one long unending day, and hence only one
‘season’; compare Ch. Up. 8, 4, 1: wnaitar setum
ahoratve lavalah . . . . elanm setune lirtvapi naklam ahar
evablunispadyate sakyd-vibhato hy evaisa brakimalokah
“ This bridge is not crossed by day and night; having
crossed this bridge, even night becomes day; in this
Brahmaloka it is always day ’; #0id., 3, 11, 3: na ha va
asma udels na nimlocali sakrd diva hasmai bhavali ya etim
evar brakmopanisadar veda ** To him who thus knows
the Brahma-mystery, there is no sun-rise and no sun-set ;
it is day to him once for all.” Compare also Gaudapada-
karika, 3, 35: /fad eva nirbhayam brakma . . . . ajam
anidvam asvapnam . . . . sakydviblatar: savvajtiam
“That is the fearless Brahman . . . . unborn, sleepless,
dreamless . . . . all-knowing, to which it is always day ”’;
and Muktikopanisad, 2, 73: sakrd-vibhalar: tv ajam ekam
aksavam | alepakarr sarvagatam yad advayam lad eva
cahar sakalam vimukia om.
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M. Boyer, in the course of his explanation of these
verses, says (p. 419) that, @ priorz, there is no reason to
suppose that the five questions in v. 25 refer to the same
person or thing, but that, as a matter of fact, the answers
in v. 26 are capable of being referred to one deity,
namely the sun. This is because he understands the last
pada of v. 26 to mean that ‘the marvel (as already said
above, yatsa=merveille in M. Boyer’s opinion) on the
earth . . .. is not surpassed by any.” It seems to me
however that the words 7at: ricyate should be understood,
not as ‘is not surpassed’ but as ‘does not remain over;
is not different ’, and that therefore these words in v. 26
refer to the same subject, and that hence the questions in
v. 25 too refer to the same subject.

ekadhasisah means literally, ‘ the desires become one
(in that being )’, that is, that all desires are found at
once in that being; see above.

AV. 10, 2, 31-33: astacakra ndvadovara
devanam pur ayodhya |
tdsyam hivanydyah kiosah
svargd jydtisavriah ||31]]
ldsmin litranydye kise
trydre triprétisthite |
tdsmin ydd yaksdm atmanvit
téd vai brahmarido viduh 132l|
prabhivajamanam hdrvinin
ydsasa@ sampdrivyiam |
plirane hivanydyins brdlima
vivesaparayitam 1133l

“The fortress of the gods has eight wheels (‘e
circumvallations) and nine doors and is inexpugnable ; in
it is a sheath of gold, heaven, enveloped in splendour ;
verily, the Brahma-knowers know the animate being that
is in this sheath of gold which has three spokes and
is thrice-supported. Into this resplendent, yeliow,
invincible fortress of gold, enveloped in glory, entered the
Brahman,”
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The fortress of the gods is, as Sayana (on TA. 1,
27, 2-3) explains, the human body; the nine doors are
the nine apertures of the body, namely, the two ears, the
two eyes, the two nostrils (or according to others, the
nose and the érakma-randire), the mouth, the wupastia
and payu: and the eight wheels are the eight diatavah
or ‘elements’ of the body—7vac (skin), asz; (blood),
medas (fat), asthiin (bone), majjan (marrow), sukra (semen),
mamsa (flesh), and o7as. The sheath of gold within it is
the heart which is the abode of the afman: compare
TA. 10, 11, 2: padmatkosi-pratikasait hrddyar capyadhé-
mukham | ddho nistya vitastyante nablyam upari tisthati ||
Jvalamalakulam bhati visvdsyayatandm mahat . . . . tdsmin
sarvdrn prdtisthitam . . . . tdsya mddhye makan agnih

. . tdsya mddiye véhnisikha . . . . tdsyah Sikhaya
madlye pavimatma vyavdsthitah | sd brdima sd lLirih
séndrah séksarvah paramdh svarat |l *“ Like to a lotus-bud,
the heart, facing downwards, is (situated) one span below
the neck (that is, below the top of the windpipe), and
above the navel. This great abode of all (of the world)

1s shining, being full of rings of flames . . . . in it is
established everything . . . . in its midst is a great
fire ... .initis a flame . ... in the midst of this

flame is established the supreme atman; he is Brahma,
he Hari (Visnu), he Indra, he the imperishable supreme
lord.” Compare also Yogatattvopanisad, 1, 9 : /rd: sthane
sthitam padman: tac ca padmam adliomuklam ; Dhyana-
bindupanisad, 12: #@rdhvanalam adhomukham | lkadali-
puspasambasam sarvadevamayaméujan: ; Ch. Up. 8,1, 1:
asmin brakmapure daharam pundarikam vesma *‘ In this
abode of Brahman (ie., the body) is a small lotus
chamber.”

The epithets tryara and tripratisthita are not very
clear. In Ch. Up. 8, 1, 3'7 we read that the a4asa of the
heart contains everything, heaven, earth, agni, vayx, etc.

17 eso 'ntar-hydaya akasak | ubke asmin dyavaprthivi aniar
eva samahite | ubhav agnis ca vayus ca saryacandramasav ubhau ||

22
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The word fryara may therefore perhaps refer to the
three worlds and all other similar triplicities as being
contained in the heart ; compare Yogatattvopanisad, 1, 6:
trayo lokas trayo vedds trayah sandhyas trayah surah |
travognayo gunas trini sthitah sarve trayaksave. The
trayaksara or pranava is thus said to contain within itself
the three worlds, the three Vedas, the three sand/yas,
etc.; and as the heart is, like the prarava, a seat,
adhisthana, of the Supreme, these triplicities may all be
regarded as being contained in the heart and as forming
the arah or spokes thereof referred to by the epithet
tryara.

The epithet /ripratisthita refers perhaps to the three
states of the heart spoken of in Yogatattvopanisad, 1, 1:
akare Socitar padmam ukarenaiva bhidyate | makare labhate
nadam avdhamalvi tu niscald which seems to mean:
“ When « is pronounced, the lotus (of the heart) brightens
(becomes ready to open?); it opens when « is
pronounced ; and begins to hum when ma is pronounced ;
it is immobile when the ardhamatra is pronounced.”
Now a, #, and ma are said (in the Mandukyopanisad,
Gaudapada-karika, and elsewhere) to be the padas or
feet of the pranava which thus rests or is supported on
them. Similarly, the heart when it brightens, the heart
when it opens, and the heart when it is humming, may
be considered the feet or supports of the pranava or
Brahman.

The word svarga in the fourth pada of v. 31 is
usually interpreted as ‘heavenly’, svargatulya, etc.
There is however no necessity for abandoning the usual
meaning of the word, namely, ‘heaven’; for this word is
often used to denote the supreme heaven or Brahmaloka
where the Brahman dwells (compare Brhad. Up. 4, 4, 8 :
dhira apiyanti brakmavidah svargarm lokam and Sankara’s
comment: svargaloka-sabdas trivistapa-vacy api sann ila
prakavanan moksabhidiayakeh; Ch. 8, 3, 2-3: imah
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praja ahar-ahar gacchantya elam brahmalokam na vindanti
- o .. tasmad dhydayam ahar-ahar vaevarmvit svarvagam
lokam eti and Sankara’s comment thereon). It is so used
here also as is made quite clear by the reading of the
paralle] passage in TA. 1, 27, 3: fasyai hiranmayah
kosah | svargo loko jyolisa vriah.

With regard to the word astacekra, it has been
observed by M. Boyer (/Zc. p. 436) that Sayana has
explained the word caf7a in it as Gvarana, or circumvalla-
tion enclosing the body that is regarded as a fortress, in
his commentary on TA. 1, 27, 3, while in his
commentary on AV. 11, 4, 22 he has explained the word
as ‘ wheel ’ serving as the means for locomotion of the body
that is here regarded as a chariot. This is because TA.
1, 27, 3 refers distinctly to a fort, puh, while AV. 11, 4,
22 refers equally distinctly to a chariot (compare the
words ekanemi ‘having one rim’ and seakasraksara which
Sayana explains as ‘having a thousand axles’ used in it).
The discrepancy therefore, if any, is to be attributed to
the texts themselves and not to Sayana who had to
explain them faithfully as they stood. But is there really
a discrepancy here? I am disposed to think that there is
none ; the meanings ‘circumvallation’ and ‘wheel’ are
not mutually exclusive, and in all probability they are
both intended (see p. 21 above) by the word catra
in astacakra which would thus mean ‘having eight
circumvallations and eight wheels to move with’ or
¢ having ramparts and moving," In other words, the fort,
pih, spoken of in AV. 10, 2, 31, seems to be a mobile
fort, jangamo durgah or carisnih pih. Such a mobile
fort is, besides the ‘firm’ forts, drdiah purah, that are
frequently mentioned, known to the RV which refers to
one in 8, 1, 28: tvdm puran: carispvam vadhaih Suspdsya
sdnm pinak “Thou (O Indra), didst shatter with thy

18 There is no commentary of Siayana on AV. 10, 2, 31-33 or
in fact on any passage of the tenth Kanda of the AV,
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weapons the mobile fort of Susna.” Such forts are
occasionally mentioned in later books also; compare
Bhagavata, 10, 76, 6f.—

devasuva-manusyanam gandharvorvaga-raksasam |
ablhedyam kamagam vavre sa yanam Vysni-bhisanam ||
latheti Girvisadisto Mayah para-puranijayah |

puranr nirmaya Salvaya pradat Saublham ayasmayam || ;
Mahabharata, 8, 25, 13f. [The three sons of Tarakasura
said to Mahadeva]:

vastum icchama nagaranr kartum kamagamans Sublam |
savvakama-samyddhartham avadlyars deva-danavaih ||131)
yaksa-raksoraga-ganaiy nana-jatibhir eva ca |

na kytyabhir na sastrais ca na sapair brvaiima-vedinam ||
vadhyeta tripuranm deva prayaccheh prapitamaia |14

te tu labdha-varah pritah sampradiarya parasparam |
puratraya-visystyartham Mayam vavrur maharathah |19}
tato Mayah svatapasa cakre dhiman purani ca |

trini kaicanam ekar vai raupyam karsnayasan: tathia ||20))

ekatkan yojanasatam vistytam tavad ayatam: |
drdham cattalaka-yutan byhat-prakara-tovanam ||22||

prasadary vividhais capt dvarais caivopasobhitam |23 ;
and ibid., 3, 176, 1ff.:

nivartamanena maya mahad dystam taloparam |

purare kamagamanm divyam pavakarka-sama-prabham ||1||
ratnadrumamayais citrair bhasvarais ca patatvibhih |
paulomaih kilakeyais ca nitya-hystair adhisthitam 121)
gopurattilakopetam calur-dvarars durasadam |
sarva-ratnamayam divyam adbhutopama-darsanam 13|l

durdharsam amarair api |
maharsi-yaksa-gandharva-pannagasuvaraksasarh 1110l
sarvakamagunpopetan vita-sokam anamayam |
brakmano bhavanac chrestham . .
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From the descriptions given of the Tripura and of
the pura of the Paulomas and Kalakeyas (this' was:
named Hiranyapura), it will be seen that not only were
these mobile forts, moving in the sky according to the
desire of the kings dwelling in them, but they were also
provided with high ramparts and gates and they were
impregnable to the assaults of gods (deva), Danavas,
Yaksas, etc. The fort named Hiranyapura was, in
addition, ‘as bright as Agni (fire) and Siirya (sun)’ and
‘ better than the abode of Brahman’; and these descrip-
tions recall the expressions devanam ayodiya pih'® (in
v. 31), aparasita pih (in v. 33), herapyayah, jyotisa vriah,
svargah, prabhrajamana, yasasa samparivrta in the above
verses as also the expressions astacakra and navadvara.
All these traits and especially the one about Hiranyapura
being better than the abode of Brahman seem to me to
point particularly to the description of the éralmapura
and the /4osa therein that is brilliant, prablrajamana,
yellow, Zarini, surrounded with glory, yasasa samparivria,
and golden, /Zsranyayi, that is contained in the above
verses (AV. 10, 2, 31-33) and to be based thereon. In
any case, they make it probable that the word catra in
astacakra signifies circumvallations and at the same time
mobility also. Compare Kathopanisad 1, 3, 3: atmanam
rathinanm viddhi sarivam ratham eva ca | buddhin: tu
sarathim viddhi manah pragrakam eva ca, and other
similar passages which compare the body to a chariot.

This mode of interpretation which makes the verses
refer to the human body does not find favour with
M. Boyer, who has observed (/.. p. 438) that the wording
of verses 31 and 33 is such that they can not but both
refer to the same thing. The expression aparajita pih

19 This has been explained by Bhaskararaya, in the course of
his commentary on the Lalita-sahasranama, s. v. yoni-nilayi
(in v. 217) as devanam apy ayodhyd asadhya durlabka pah nagart
e oo« | ISvaravasarapi Ayodhya-nagari tu martyanam ayodhya |
iyam tu devanam apity arthak |
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in v. 33 therefore must denote the same thing as the
-expression ayodiya pih of v. 31 ; and though the epithets
astacakrd and navadviri may be said to be quite
appropriate to the human body, it is hardly possibie, he
-observes, to say-the same of the epithets prabirajamana,
harini, yasasa samparivyta and hiranyayi used in v. 33.
M. Boyer therefore thinks that the verses refer to a
celestial citadel of Brahman, and that the 4osa, sheath,
which is referred to as ‘being within the citadel, is the
sun. According to this interpretation, too, the citadel
referred to is a mobile one provided with gates and
cakras or means for locomotion (the numbers nine and
eight, however, in the epithets astacatra and navadvara
says M. Boyer, have no particular significance beyond
that of multiplicity). The ‘sheath’ spoken of being the
sun, the epithets svarga (which M. Boyer explains as
‘celeste’), jyotisa vyta and Livapyaya are quite in place;
the epithets tryara and fripratisthita refer to the three
worlds as being contained in the sun and as being the
support (pralistha) of the sun.

This interpretation of M. Boyer or one very like it,
is, for a reason that will presently be mentioned, quite
possible. The objection however that he has raised
against referring the verses to the human body can, it
seems to me, be easily met. The ‘fortress that is
impregnable to the assaults of the gods even,” devanam
ayodhya pich, mentioned in v. 31 as having eight circum-
vallations and nine gates is not the same as the apara;iia
pith mentioned in v. 33. The fortress spoken of in the
former verse is the body that is elsewhere also referred
to as pith or pura (compare Bh. Gita, 3, 13: navadvare
pure dehi naiva kurvan na karayan Svet. Up. 3, 18:
purah purusa avisad iti| sa va ayam purusah sarvasu
pursu purisayah ; TA. 10, 10, 3; yat pundavikarm pura-
madhya-sanstham; Ch. Up. 8, 1, 1 yad idam asmin
brahmapure daharam pundarikam vesma, etc.), while the
fortress mentioned in v. 33 is the heart that is also some-



yaksdm 175

times referred to as pura or lrakmapura, compare
Mundakopanisad, 2, 2, 7: divye brakmapure hy esa vyomny
atma pratisthitah (Roth in the PW. s. v. explains
brahmapura as ‘heart’) ; Atmabodhopanisad, 1: yad idas
brakmapuram pundarikar: tasmatl tadid-abha-matvam
Narayanopanisad, S: Zad idar purarm pupdarikam. This
is shown by the epithet //7anzyaya that is common to the
#o0sa of vv. 31, 32 and the pah of v. 33, as also by the
parallelism of the expression jyofisa vrte inv. 31 with
yasasa samparivria inv. 33. Now this heart has been
described, in TA. 10, 11, 2 cited above as ‘shining’
and ‘ full of rings of flames.” It is described as /iranyaya
‘golden’ in Mundakopanisad 2, 2, 8. The epithets
prablivajamana, harita, yasasa sarparivrta, and hiranyaya
of v. 33 can all be therefore appropriately used of the
heart, and the incongruity pointed out by M. Boyer does
not in fact exist.

These verses, as also the corresponding ones in the
Taittiriya Aranyaka (1, 27, 3) are explained by the
writers on Sakta Tantrism—e.g., by Laksmidhara in his
commentary on v. 11 of the Saundaryalaiari or Ananda-
lakari, by Bhaskararaya in his commentary on the
Latitasakasvanama and also in his commentary, named
Setubandia, on the Vamakesvara-tantra of Nityasoda-
sikdrnava—as referring to the Sri-cakra. As the Sri-
cakra is, as is well-known, a symbol of the human body
(see on this point the Blavanopanisad, Tantraraja-tantra
edited by A. Avalon and the Vamatesvaratantra men-
tioned above), such interpretation is not so far-fetched as
it may at first sight seem to be ; and what is more, it has
also to be admitted that the Tantrik interpretation brings
out the meaning of the various epithets more strongly
and clearly than the usual interpretation does. I
reproduce *° here as a specimen that given in the
Setubandjia (p. 189) where, as 1 have already observed,

29 Correcting the mistakes that are found in the verses quoted
in the edition. i
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‘Bhaskararaya explains the term yaksam as mahabhiitam
pajaniyam: latha catharvanah Saunaka-sakhiya amananti|
astacakra navadvarad devanam pir ayodhyd | tlasyam
hirapyayah kosah svargo jyotisa vrlah | tusmin hivanyaye
kose tryave tripratisthile | tasmin yad yaksam atmanvat
lad vai brakma | taittiviya-sakhayan prathamantam its
visesah| tratlokyamohanadi-sarvasiddhipradanta-cakrastaka-
yuklam nava-yont-ghatitam anyesam asadhyanm devalavasa-
bhiitar Sri-cakra-nagaram yat tatrapy uttamah koso jyotir-
mayah svarga-tulyas trikona-namako ’'sti | lasmin Fone
tridha  pratisthitars tri-samasti-svarviipare  bindu-cakram
astiitasmin bindu-cakre svatmaniva yad yaksarc makablhilar
pujaniyam tad bvakmaiveli vasanam ajia (sic) jananti.
Substantially the same explanation®' of these two verses
is given by him in his Lalitasakasranamabhasya (p. 179
of the Nirpayasagara ed.); but yadsa is here explained as
pijyam only.

I have said above that the explanation of M. Boyer
-or one similar to it, which makes the verses refer to the
sun as being the citadel in which Brahman dwells, is a
quite possible one ; and I have also said that the explana-
tion of Bhaskararaya and other Tantriks that makes
them refer to the Sri-cakra, is not a far-fetched one.
I have further given an explanation of these verses above
on the line followed by Sayana, which makes them refer
to the human body. The reason why so many explana-
‘tions are possible of these verses is this: the verses refer
to the atmanvad yaksam(=atmanvad bhitam or blitatman)
or the soul, dwelling in a £ose. Now the soul in the body
is identical with the purusa in the sun according to the

21To understand these explanations of Bhaskararaya, it is
necessary to have a correct notion of how the Sri-cakra is written,
of its divisions and of its worship. These can be learnt from the
V amakesvara-tantra and the Tantrar@ja-tantra in detail, and then
it will become evident that the Tantrik explanation of the various
-epithets found in these verses is superior to that of Sayana and of
others who proceed on the same lines.
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teaching of the Upanisads; compare Taitt. Up. 3, 10, 4:
sa yas cayam puruse | yas casav aditye | sa ekak; Maitryu-
panisad, 7, 7: yas cayam lrdaye yas casa aditye sa esa
ekah ; and this explains why the 4ose mentioned in v, 32
can be understood as the human heart or as the sun.
The Sri-cakra, too, as | have said above, is a symbol of
the human body, and therefore the Tantrik explanation
of the verses is, in essence, one that refers to such body.
Similarly the Upanisadic doctrine of the sun being
identical with Brahman (compare Ch. Up. 3, 19, 1:
adityo brvakimety adesah and TA. 2, 2, 2: asav adilyo
brakma) explains why some verses of the AV where the
word yaksa occurs have been referred to the sun by
Henry and Boyer, and to Brahman by Geldner. In these
verses yaksa in effect refers to the Brahman, even where
the interpretations do not contain that word at all, but
refer instead to the sun or the soul.
AV. 10, 8, 43: punddritaic ndvadvarai

ribliv gunébhiv avytam |

tasmiin yad yaksdm atmanvdt

tdd vai brakmavido viduh |

“ The lotus that bas nine doors and that is enve-

loped thrice,—verily the knowers of Brahman know the
animate being in it.”" The ‘Jotus with nine doors’ is,
like the sheath, Zosa, in the ‘fortress with nine gates’
in the verse explained above, the heart in the human
body. The ‘nine doors’ are those of the human body,
and the ‘lotus’ can be said to have them in a figurative
sense only. The ‘triple envelope’ seems, as suggested
by M. Boyer, to consist of safya (truth), yasas (glory) and
§rih (beauty) which are said in AV. 12, 5, 2: satyénavrta
Sriya pravyla ydsasa pdrivria to be the envelopes of the
Brahmana's cow, drakmagavi; compare the epithet
7yotisa vrtah of the 4osa mentioned in AV, 10, 2, 31 and
the epithet yasasa sarparivyta used (in v. 33 of the same
hymn) of the aparasita pih which, as I have said above,
refers to the heart. Geldner explains the expression

23
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tribhir gunebhiv avrtam as ‘ enveloped by the three gunas
(z.e., satlva, vajas and lamas).
AV. 10, 7, 38: makdd yaksdnm bhivanasya médiye
tdpasi krantdm salildsya prsthé |
tasmini chrayante 14 u ké ca deva
vrksdsya skdndhah parita iva sakhah ||
“The great being in the centre of the world has
passed into Zepas and into the back of the water; they
that are gods (that is, all the gods) rest attached in it as
the branches of a tree round the trunk.” The hymn 10,7
in which this verse occurs is addressed to Skambha
which, according to the Calikopanisad (v. 11), is another
name of Brahman. The *great being in the centre of the
world,” referred to here, is therefore the Brahman; and
the word Arantame in the second pada refers to the
‘passing’ or transformation of Brahman into fapas and
water—an idea which we have met with above (p. 164),
where it was said that /apas and water were first created
by Brahman or were first born of Brahman. This verse,
however, speaks instead of ‘ creation’ or ‘birth’ (utpasti
of the later Naiyayikas; compare the preceding verse
but one, ydh Srdmat tipaso jalé lokan sdrvan samanasé |
tdsmai jyesthaya brdhimane ndmah referring apparently to
water) from Brahman, of the ¢ passing ’ or transformation
(paripama of the Sankhya system,) of Brahman into /zpas
and Water; and it is very remarkable that the parinama
doctrine of the Sankhyas should be thus met with in the
AV. With regard to the gods resting in the Brahman,
compare RV. 1, 164, 39: 76 aksdre paramé vyoman
ydsmin deva ddii visve nisedith ; Kathopanisad, 2, 1, 9:
lam devah sarve ’rpifah: Kausitaki Up. 2, 9: sa lud
bhavalti yatraite devah. The word prsthe has no particular
significance here; the expression salilasya prsthe is
simply equivalent to salile.
AV. 10, 8, 15: duré parnéna vasati durd unéna hiyate |
malhdd yaksin bliivarasya mddiye
tdsmat balim rastrabhsto bharants ||
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“ It lives far from the full; it is abandoned in the
distance by the not-full. The great being in the centre
of the universe—to it bring tribute the rulers of king-
doms.” The great being at the centre of the universe is
of course the Brahman that is far removed from the full
and the not-full, from the big and the not-big, from the
small and the not-small, etc.; compare the passage
nyinam anyat sthananm sampiirpam anvat (the author of
the Ratnaprablia calls this a sruti) cited by Sankara in
the Brahmasiitra-bhasya in the course of his introduction
to the Anandamayadiitarapa along with Brhad. Up,
3, 8, 8: asthitlam anano akrasvam adivgham 1t is not
rastrabhriah means,

’

big, not small, not short, not long.’
not feudatories (as M. Boyer understands), but those who
rule kingdoms, or kings, that is, as Geldner has pointed
out, the gods, the chief gods; compare AV. 13, 1, 35:
vé deva rastrabhyto 'bhito ydnti suryam * The kingdom-
ruling gods who go round the sun’’; and z4:d. 10, 7, 39 |
yasmai hdstablyam padabliyaie vaca srétrena ciksusa :
ydsmai devah sdda balim praydcchanti “ To which the
gods always render tribute with the two hands, with the
two feet, with speech, hearing and with sight.” These
passages make it probable that the ‘ gods’ spoken of here
are the same as those mentioned in the Prasnopanisad,
2, V=2 bhagavan katy eva dcvah prajans vidharayante
Latara elat prakasayante kah punar csam varistha iti

. akaso ha va esa devo vayur agnir apah prthivi van
manas caksuh $rolrar: ca ** How many gods, O venerable,
uphold the creature (7., the body)? Which of them
illumine it? And which again of them is the greatest?
These gods verily are Akasa, Vayu, Agni, Water, Earth,
Speech, Mind, Eye and Ear”, that is to say, the pranas.
Compare the story related in Brhad. Up. 6, 1 about the
dispute that arose amongst the pr@nas as to who was the
best and how the muklhya-prana in whose favour the
dispute was settled, made the others pay tribute to itself
(6, 1, 13: tasyo me balith kuruteti tatheti): compare also
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Kausitaki Up. 2, 1: fasmai va etasmat prandya brahmana
etah sarva devata ayacamanaya balim haranti and Prasnopa-
nisad, 2, 7.

VS. 34, 2: yéna kdrmany apdso manisino
yajiié kynpvdnti viddthesu dhirah |
yad apurvdn yaksdrm antdh prajanar
tdn me mdnah Sivdsamkalpam astu ||
“ May the manas (mind), that is in men, by means of
which the wise ones, clever and intelligent, perform the
rites in the sacrifice, in the religious ceremonies—may the
manas that is in me, be auspiciously inclined.” This mantra
is the second of the six $ivasarhkalpa-mantras that are
found in the beginning of ch. 34 of the VS. The epithets
applied to manas in these verses show that the manas
spoken of is not the mind in men, but the ego or soul or
Brahman; compare for instance, the epithet ;yésisan:
76ytik in v. 1, fiyt-prdtistham in v. 6, and the description
yd¢ prajianam uld céto dh#tis ca ya; jyoliv antdr amgtam
prajasu in v. 3, and ydsminn ¥Fcah sama ydjaisi ydsmin
dtam prajanam in v. S. lence the description of this
manas in this verse as apiivam yaksam which means not
only ‘ wonderful being,’ as interpreted above, but also ‘the
being before which none existed; first-born being *;
compare Brhad. Up. 2, 5, 19: /ad clad braimapiirvam
anaparam anantaram abahyam. Compare also Ait. Ar.,
5, 1, Y mana ivaparvam vayur iva slokabliir bhiiyasam
“ May I be ever new like manras (mind) the origin of
§loka (sound; fame; Sayana, however, explains as
sangha) like Vayu,” and Sayapa’s comment thereon:
uttarotlaram ablivyddiiikanksaya prayatamanam sat tat-
tat-phala-praptya nitanam ripamn pratipadyale.
RV. 1, 190, 4: asyd §/éko diviyate prtfivyam
dtyo nd yansad yaksablird vicetah |
my ganam nd heldyo ydnti cema
behaspdter dhimayaii abli dyun ||
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“ His voice rushes in heaven and in earth. He, the
supporter of the universe, the wise, raised (his shouts or
chants) as a horse (does his neigh). These chants of
Brhaspati go forth, like missiles on beasts, on the enemies
who are as crafty as Ahi.” yalksabl#t=the supporter of
the universe, as Roth has correctly explained. It is the
equivalent of the word &kitabliyt which is also used in
the same sense; compare Bh. Gita, 9, 5: bLitabirn na
ca bhiitastho mamatma bhiitabhavanah, ‘supporting the
universe but not in it ’; and Mahabharata, 13, 254, 16
(Visnu-sahasranama): bhiitakrd bliitablhird bhavah. 1 follow
Geldner in supplying §/okan: in the second pada as object
of the verb yasmsatf, and in understanding ablki dyun
(ought we not rather to read adlidyiun as one word?) as
‘attackers’ or ‘ enemies’. After 7mah in the third pada,
we have to understand vacah, girah or other similar word
meaning ‘ words; chants’, which Brhaspati as purokita
makes use of on behalf of his patron (see Geldner, /Zc.,
p. 137). These rush on the enemies and destroy them, as
the arrows of a hunter speed towards the beasts and destroy
them; compare p. 141 f. above and the Raghuvamsga
verse (1, 61) cited there, addressed by King Dilipa to his
purohita: fava mantrakyto mantrair diiral prasaniitaribhih|
pratyadisyanta iva me drsta-laksya-Ohideh sarah ** My
arrows that are able to pierce such objects only as arc
visible to me are made to recede to the background by
the mantras (spells) that have been employed by you, the
mantra-maker, and that kill enemies from a far distance.”’
Note here too the comparison of the purohita’s spells
with arrows shot at some object.

RV. 10, 88, 13 : zvaisvanardn: kavdyo yayiiiyaso
'onine deva ajanayann ajurydm |
ndksatran pratndm dminac carispii
yaksdsyadhyaksam tavisdm byhdntam ||

* The worshipful wise ones, the gods, engendered
Agni Vaisvanara, the imperishable, the ancient, mobile
luminary (star), the supervisor of the universe, the
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mighty, the great.” yaksasya adhyaksam or *supervisor
of the universe ’ is equivalent ' to ¢ lord of the universe ’;
compare 1, 98, 1: vaisvanardsya sumala syama raja i
kam blivananam ablisrih | it6 jaté visvam iddm vi caste
varsvanard yalate suryena * May we dwell in the favour
of Vai§vanara; he is the king and the ornament of the
wotld. Born from here, Vaisvanara beholds this world ;
he competes with the sun.” Vai§vanara is thus, in this
latter verse, a being different from the sun, while in the
former (10, 88, 13) the words ndlsatram dminac carisni
seem to indicate that VaiSvanara is identical with the
sun.
Sat. Br. 11, 4, 3, S /te haile brakmano malati yakse |

sa yo hatte brakumano makali yakse

veda mahad dhaiva yaksam bhavati ||

“ These two (sc. nama and ripa; name and form)
are the two great beings (that is, forms, cx-istences) of
Brahman. He who knows these two great beings (that
is, forms, ex-istences) of Brahman, becomes himself a
great being.”

Kausika-stitra, 95, 1 : atha yatrailani yaksani dréyante
lad yathaitan markatah svapado

] vayasah purusariapam itr tad

evam asankyanm cva bhavati ||

“ When these evil beings are seen, as for instance,
an evil being having the form of a monkey, or of a beast
of prey, or of a crow, or of man, then the same
apprehension is to be felt.” The word ya/sa here denotes
‘evil being’, and as monkeys, and crows can not, by
themselves, be said to be evil beings, it follows that the
words markatah and vapasak denote evil beings having
that form; compare RV. 7, 104, 18: raksdsah sdm
pinastana | vdyo yé bhitvi patdyanti nakitdbhih ** Crush the
demons who fly about at nights after having become (z.¢.,
in the form of) birds.” In other words, the word »#zpam
that forms the last element of the compound purusaripan,
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connects itself with each of the foregoing words markatah,
Svapadah and vayasah forming the compounds markata-
ripam, svapadariapam and vayasavipam (which together
with purusariipam are in apposition with, and qualify,
the word yaksani). Now according to later grammatical
usage the words markata, svapada, vayasa and purusa
should be all joined together in a dvandva-compound and
such compound be further joined with r#pa. forming a
sasthi-tatpurusa, in order that the word »#Zpa may be
connected with all these words—dvandvante sriyamanan
padans pratyckam abhisambadlyate. 1t is interesting to
note that here 7#pa connects itself with the words markata,
etc., though there is no dvandva or other compound, and
the words stand singly in the nominative case. A similar
usage is observable in the following mantra also that
comes immediately after the above sentence: yan
markatah svapado vayaso yadidary rastvam jatavedah
palati purusa-raksasam tsiraie yatl palili | dvisantam cte
anuyantu sarve pard@ico yanlu nivariamanah. Here too
the word raksasam that stands at the end of the compound
purusa-raksasam has to be construed with warkatah,
Svapadah and vayasak also used in the first pada.

Instead of purusaripam (yaksam), the word purusa-
raksasam is used in this latter mantra indicating that
purusarvipan yaksam=purusa-raksasam or evil being in
the form of man.

The word yafsa is found in Kh. 93 also of the
Kausika-stitra, where too, it has the meaning ‘ evil being.’

AV. 11, 2, 24: tiblyam aranyah pasdvo mypa vine hita
hanmsah suparnah sakuna vdyaisi |
ldva yaksdm pasupale apsv antds
tiblyarr ksaranti divyi apo vydhé ||
“ For thee are the beasts of the jungle, the animals
placed in the forests, the swans, the kites, the birds great
and small; thy might, O Pasupati, (is felt) in the waters ;
the divine waters flow for thy enhancement (that is, for
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the enhancement of thy glory).” In other words, ‘the
beasts of the jungle, the birds of the air, and the rivers
are subject to thy power and act as thou impellest them
to act. Thy might is felt in the water, in the air, and on
the earth.’ This praise is addressed to Pasupati or
Rudra as the supreme god; and the ideas expressed
here belong to the same class as those expressed in
RV. 1,101, 3 : ydsya vraté viruno ydsya siryah | ydsyé-
ndrasya sindhavah sdscali vratdém (‘in whose control is
Varupa and the sun; whose, Indra’s, ordinance is
followed by the rivers’); z6id. 2, 28, 4: ytin sindhavo
vdrunasya yanti | nd svamyanti nd vi mucanty eté (‘the
rivers follow the ordinances of Varuna; they flow without
tiring, without ceasing.’); AV. 13,3, 2: ydsmid vita
rlutha pdvante ydsmat samudré ddhi viksdranti (‘on
account of whom the winds blow in season and the oceans
flow’). Compare also Brhad. Up, 3, 7, 2 ff, yah
prihivydnm tisthan, prihivim antaro yamayati . . yo ’psu
tsthan . . apam antaro yamayali . . yah saroesu bhiitesu
tisthan . . sarvayi bhiitany antaro yamayati : Kathopanisad,
2, 0, 3: bhayad asyagnis tapati bhayat tapati savyah.
RV. 5,70, 4: ma rdsyadbhutakrati
yaksdm bhujema tanisbhih |
ma $ésasa@ ma ldnasa ||

‘“ May we not, O ye (Mitra and Varuna) who have
wonderful strength, feel, either ourselves or in our
offspring or in our posterity, the might of any one.” That
is,  may we not feel the weight ot the might of any one ;
may we not be oppressed by the thought that any one is
more mighty than we ourselves and able to injure us.’
The expression yaksans bhujema here is equivalent to the
expression daksar: bhujema in 4, 3. 13 which will be

explained below.

RV. 7, 88, 6: yd apir nityo varuna priyih sén
toam agansi kyndvat sékha te |

ma ta énasvanto yaksin bhujema

yandhi sma viprah stuvaté vdritham ||
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“Who, O Varuna, being thy own dear friend and
comrade, has committed evil against thee—may not we
who have sinned, feel, O mighty one, thy (might); do
thou that art wise offer protection to thy praiser.” We
have to understand the word ya4sa here in the third pada
as the object of the verb élujema. 'The meaning is, ‘ may
we not suffer from thy might, that is, feel the weight of
thy displeasure, on account of the sins that we have
committed.” The two ideas of eno biujema (punishment
for sins committed ; compare 6, S1, 7; 7, 52, 2) and
yaksam bhujema (see 5, 70, 4 above) are combined here
in this one pada.

As I have already observed (see p. 18), the relative
clause yd apir vityah . . . toam dgarsi krpdvat qualifies
vayam (understood) that is the subject of dhujema in
the third pada; as the plural vayam is only the pluralis
majestalicus, the use of the singular number in yah, etc.,
in the first two padas and in sfzvate (fourth pada) is not
improper.

RV. 7,61, §: dmura visvad vrsanav ima vais
nd yasu citvdm ddadyse né yaksim |
drihah sacante dnrta jdnanam
14 vam ninyany acite abhivan ||

“ O ye wise and strong (sc. Mitra and Varuna), for
you (are) all these (praises) in which is seen neither
ornament (brilliance) nor substance. The Druhs follow
the iniquities of men; secrets did not remain unknown
to you.” The meaning of this verse is obscure. The
author of the Padapatha reads the words amira and
visva as duals and apparently construes them with the
dual vrsanau referring to Mitra and Varuna, a view that
is accepted by Geldner, but from which M. Boyer
dissents. I believe that the Padapatha is right in reading
amurd (and referring it to Mitra and Varuna); at the
same time, however, I believe that it is preferable to
read visvah instead of visva (dual) and construe it with

24
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imdh, after which, I follow Sayana in supplying the word
stutayah (givah). The sense therefore of the first half-
verse is, ** These praises that we offer to you, O Mitra
and Varuna are not polished and brilliant (do not contain
alankaras); nor is there substance in them, that is, there
is no artha-gambhirya or bhdava-gambhirya in them; we
pray that you will nevertheless take them to your heart
and like them.”

citra here does not signify ascarye as Sayana and,
following him, Geldner, think, but rather ‘ornament,’
alankara ; it has here the same sense as it has in books
on rhetoric (Lavyalankara-sastra) and means artha-citra
(arthalanfara) and sabdacitra (Sabdalanfara). It is an
often-expressed sentiment of later books that a 4avye,
stuti or other composition in words should, in order to be
acceptable, contain alankaras and yield a good meaning ;
compare, for instance, Subhasitaratnabhandagara, 5th
edition, A'avyaprasansa, verses 17 and 21, in praise of
alankara and vv. 22, 24 in praise of artha, and the
expression élavilaikaranocitdgamavali in v. 44 ; compare
also v. 51 in #bid., p. 35: arthan kecid upasate kypapavat
kecit tv alankurvate vesyaval fhalu dhatuvadina ivodba-
dhnanti fkecid rasan | arthalankrti-sadrasa-dravaniucam
vacane prasastisprsam fkartarah fkavayo bhavanti fkalicil
punyair aganyair t/ha. The first two padas of the above
mantra too, give expression, as [ think, to an idea in the
same sphere ; in them the poet confesses that his praises
cannot be said to be good, that they contain neither
alaikara nor artha. Contrast in this respect Kumara-
sathbhava, 2, 3: atha sarvasya diataram e sarve
savvatomukham | vagisam vagbhiv arthyablith prauipatyo-
patasthire; Raghuvamsa, 4, 6 : stutyans stulibhir arthyabhiv
upatasthe Sarasvati ; Nilakanthavijayacampd, 4, 16:
stutibhiv arthyabhir dhyayato niscalar: Sivan | aspandeso
asya gatvesu paspande daksipo bhujah. arthya vat means,
as Mallinatha explains, arthayulta vak, speech or praise
in which there is a»#la or b/ava or richness of content.
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Compare further the opinion, cited and refuted by
Vigvanatha in his Sakityadarpana (p. 14 ; Nirnayasagara
ed. 1902): salankarau sabdarthaun kavyam. Hence the
authors of the Ramayana and Kadambarl have said of
these works that they have been constructed of ‘ brilliant’
words and thoughts; see Ram., 1, 2, 42: wdara-vyttartha-
padair manoramais tad asya Ramasya cakara kFirtiman

. vasaskaram kavyam udaradhiv munth ; and Kadam-
barl, v. 9 of introduction: /faranti kam wnojjvala-dipa-
Lopamair navailh padartharr upapaditah kathah.

FFor the second half-verse, 1 have, with much
hesitation, given the explanation of M. Boyer as this
seems to be better than that proposed by Sayana; I feel
however very doubtful whether either of these is the
correct explanation.

RV. 4, 3, 13: ma kdsya yaksdm sddam id diuré ga
ma vesdsya praminats mapéh |
ma bliratur agne dnyjor yudin ver
ma s@hhyur daksan vipor bhujema ||

“Do not at any time go to the sacrifice of any enemy
(literally, injurer) or harmful neighbour or comrade ; do
not get into the debt, O Agni, of our crooked brother;
may we not suffer from the power of our friend (turned
into) enemy.” I have already said above (p. 165) that the
view of the Indian commentators that yalsa is derived
from the root ya; is justified by the parallelism of the
words yakse and yajfia in AV. 8,9, 8. Sayana is therefore
right in explaining yafsa here as yajia, sacrifice. The
expression, ‘do not get into the debt of our crooked
brother,” in pada c signifies the same as pada a;
it means, ‘do not go to the sacrifice of, and partake of
the offerings given by, our deceitful brother’; for the
term ‘debt’ when used of a deity with reference to a
human, means, as has been shown by Geldner, /., pp.
133, 134, the debt that such deity owes to a human in
return for the offerings that have heen made and
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accepted; compare also Bh. Gita, 3, 11-12 in this
connection. Similarly, the fourth pada too, seems to refer
indirectly to the same thing, to implore Agni not to
attend the sacrifice of the friend who has turned inimical
and make him rich and powerful in return. This verse
therefore is one of the class that implore the deities not
to favour by their presence the sacrifices of rival
yajamanas; see Hillebrandt, Ved. Myth. 1, pp- 119 ff;
and Bloomfield, Jokns Hopkins University Circulars 1906,
no. 10, p. 1049 ff.

RV. 7, 55, 16: dtyaso nd yé mariitah svdiico
yaksadsso nd subkdyanta mdryah |
té harmyesthah §isavo nd sublira
vatsaso nd prakrilinah payodiah ||

“They who are swift like coursers, the youths,
(sc. Maruts) made themselves bright (that is, decked
themselves with ornaments), like people that (go to) see
sacrifices; they are radiant like children that are in
mansions and frisky like calves that drink . Sayana
explains yaksa here as ufsava, festival. Now, yaksa, as we
know, means ‘sacrifice,’ ‘worship’; and many of the
Soma-sacrifices were in fact grand festivals and are
explicitly called or described by the name of #/sava in
the Puranas and Itihasas.
Compare, for instance, the following passages:
Srimad-bhﬁgavata, 4, 3, 3 ff.:
Brhaspatisavar nama samarebhe kratittamam |3l
tasmin brakmarsayah sarve devarsi-pity-devatah |
asan krta-svastyayanas tatpatnyas ca sabhartrkah |14l
lad upasrutya nabhasi bhecaranam prajalpatam |
Sati daksayani devi pitur yajiia-makotsavam ||S||
vrajantih sarvato digbhya upadeva-varastriyah |
vimanayanah saprestha niska-fanthih suvasasah |[6||
drstva sva-nilayablyase lolaksiv mysta-fundalal |
patim Bhitapatin devam autsukyad ablhy-abhasata ||7)|
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Saty wvaca:

prajapates le Svasurasya sampratam
niryapilo yajia-maholsavah kila ||8ab||
pasya prayantir ablavanya-yosito
‘pyalankrtah Fantasakha varithasah ||12ab)|

“(Daksa) began the sacrifice known as Brhaspatisava
to which went in well-being all the Brahmarsis, the
Devarsis, pitrs and devas, and also their wives with their
husbands. Satidevi, the daughter of Daksa, hearing of this
from the chatter of those going in the sky, and seeing near
her dwelling the wives of Upadevas (/.c., of Gandharvas,
Kinnaras, Kirmpurusas, etc.) going with their husbands
in vzmanas from all directions, wearing fine clothes and
necklaces and brilliant ear-rings and with eyes glancing
here and there, said to her lord Siva in excitement:
‘ The grand festival-like sacrifice of thy father-in-law, the
Prajapati, has, I hear, commenced . . . . See also other
women going there in troops, wearing jewels, in the
company of their husbands, O thou that art birth-less.””

Mahabharata, 2, 72, 1: ftatah sa Kururajasya
sarva-karma-saniyddiiman |
yajiiah pritikaro rajan
sambabhau vipulotsavah |l

“Then was celebrated, O king, the sacrifice of the
Kuruid king in which not one rite was wanting, the
grand festival, causing delight.”

Ibid. 14, 90, 43 :

evar: babhitva yajiak sa Dharmarajasya dhimatah |
lam makotsava-sambasam lysta-pusta-janakulam |
kathayanti sma purusa nana-desa-nivasinah ||

“Then took place that sacrifice of the wise Dharma-
raja . . . . And this sacrifice that was like a great festival
and was attended by many joyous and thriving people
was extolled by people that lived in different countries
(who were present at it).”
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Read also the descriptions of the Rajasiiya sacrifice
celebrated by Yudhisthira given in the Mahabharata
(2, 71) and Bhagavata, 10, 75.

It is therefore not surprising if, in the circumstances,
the word paksa, meaning * sacrifice ’ took on the meaning
of utsava also, though as regards this verse, it is not
necessary to assume this latter meaning for yalsa. The
original meaning itself, namely, ‘sacrifice," fits in well
with the context here. Compare the passage cited above
from the Bhagavata where it is said that the wives of
Upadevas were going to the yajiia-mahotsava wearing fine
clothes and jewels in the company of their husbands, and
the passage cited above (p.153) from the Jiatadharmakatha
that describes the dress and jewels worn by ugras,
ugraputras, Brahmanas, Ksatriyas, etc.,, on days of
Indramaha, Yaksamaha and similar other utsavas. See also
the description of the city and people on the occasion of
kaumudi-mahotsva given in Hemadri, l.c., p. 352 and in
Jhatadharmakatha, p. 336. It becomes clear from all
these that the people used to put on in former times (as
in fact they do now) fine clothes and jewels when going
to grand sacrifices or other utsavas; and the Maruts are
compared with such people because they always deck
themselves with ornaments; see 5, 54, 11; 5, 55, 6;
5, 60, 4, etc., and Macdonell’s Fed. Mythology, p. 79.

Sublrah, radiant, in pada 3, means, as is indicated
by the context, ‘ clean, speckless, spotless ’; and payodiah
valsah means ‘ young calves’.

Gobhila-grhyasttra, 3, 4, 28 : acaryam saparisatham
abhyetyacaryaparisadam iksate yaksam iova caksusah priyo
vo bhityasam iti ||

“ Approaching the teacher with his entourage, he
looks at the teacher and entourage (saying): ‘May I be
pleasing to your eye like a sacrifice.”” I have here, like
M. Boyer and Geldner, construed caksusah with priya.
Oldenberg has, however, contended (RV, Noten, 11,
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p. 45) that this is not right and that such construction
would be proper only if the text had read yaeksam iva
caksuso vah priyo bhityasam. He therefore maintains
that the correct meaning is, “ May I be dear to you as
the wonderful thing is to the eye” (as already noted
above, yaksa=*‘wonderful thing’ for Oldenberg) and
that the ¢ wonderful thing’ here is the pupil of the eye!
But, apart from the consideration that one fails to
understand why the pupil of the eye should be called a
“‘wonderful thing’ (the passage from Sat. Br.to which
Oldenberg refers has no bearing at all in this connection)
the idea of comparing a thing to the pupil of the eye in
respect of dearness is one that is foreign to Sanskrit
literature.

As regards however the above-mentioned contention
itself, it must be admitted that there is some force in it;
but, as yaksa does not mean ‘pupil of the eye’ but
‘sacrifice’ (or perhaps u/sava) here, it makes in effect no
difference whether cefsusah is construed with priya or
not. In the first case, the meaning is, “May I be
pleasing to your eye like a sacrifice”. In the second
case, the meaning is, “ May I be pleasing to you as a
sacrifice is pleasing to the eye’; and the expression
‘may I be pleasing to you’ here obviously means ‘may I
be pleasing to your eye.”’ In any case, therefore, the
sense of the mantra is, “ May 1 be dear to your eyes as
a grand sacrifice; may you have as much pleasure in
looking at me as people have in looking at a grand
sacrifice or other similar utsava.” Compare RV.7, 84, 3:
krtdm no yajiidm viddthesu carwm kytdnm brdlimani siivisu
prasasta ‘Make our sacrifice handsome (or beloved)
amongst assemblies, make our hymns laudable amongst
poets’; 10, 100, 6 : yajids ca bhiid vid dthe carur drntamah
‘May the sacrifice be handsome (or dear) and most
cherished in the assembly’; and the expression carum
adlvardm 1,19, 1 and 5, 71, 1. See also Mahabharata,
14, 90, 43 cited above from which we learn that the
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people of all countries flocked to see the sacrifice
celebrated by Yudhisthira and 2, 72, 1 ibid. where the
epithet pritikara is applied to the sacrifice. -

Compare also #bid., 2,71, 44-45 :
lofesinin sarva-vipras ca vaisyah $adra nypadayah |
sarve mlecchah sarvvajanas tv adi-madhyantajas tatha 144l
nanadesa-samudbhiitair nanayatibhiv agataih |
paryapla iva lokoyam Yudhisthira-nivesane 145l

* All the Brahmanas in this world and all Ksatriyas,
Vaisyas and Stdras, all Mlecchas, and all people of all
castes, the highest, lowest and middle castes, (were there).
From the people, born in different countries and of
different castes, that were present there, it seemed as if
the whole world was contained in the dwelling of
Yudhisthira” ; and /6., 2 71, 16:

Jambadvipo ki sakalo nanajanapadayutah |
rajann adysyataikastho rajias tasmin mahakvatau ||

‘The whole of Jambiidvipa with all its different
countries, O king, was seen assembled at one place in
the grand sacrifice of that king.’ These grand sacrifices
were thus so beloved that the people used to flock to
them.

I take the word acaryaparisadam as a dvandva
compound meaning ‘ the teacher and his entourage.’

AV. 11, 6, 10: divaimr brimo ndksatran:
bhismin vaksani pdrvatin |
samudri nadyo vesantis
té no mutsicantv dmhasah ||
“ We praise the sky, the constellations of stars, the
earth, the trees, and the mountains. The oceans, rivers
and ponds—may they free us from evil.” The word
yaksant here has been explained as Yaksas (followers of
Kubera) by Henry (Les Livres X, X[ et X/ de !
Atharvaveda, pp. 118 and 155), Bloomfield (Lymuns of the
Atharvaveda, p. 161), and Hillebrandt (Garbe-festschrift,
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p- 22) and as ‘ Naturwunder und Naturschonheiten wie die
grossen Bdume’ by Geldner (/e p. 143). Geldner's
explanation is almost correct, but the way by which he
arrives at it is not, in my opinion, the proper way.
yaksap: signifies trees here not because yadse means
“ Wunder,’ citra, but because the trees are here regarded
as the abode of Yaksas or superhuman beings.

I have said above (p. 156) that the temples dedicated
to Yaksas had the name of caifya also. This name caitya,
it may be remarked, is applied to trees also, to trees that
are wellgrown and rich in foliage and are regarded as
being the abodes of superhuman beings ; cp. Trikandasesa,
2, 4, 2: caityo devatarur devavase karabha-kuijarau :
Mahabharata, 12, 68, 44f. caityanans sarvvatha tyajyam
apt patrasya patanam ||44|| devanam asvayas caitya yaksa-
vaksasablioginam | pisaca-pannaganam ca gandiarvapsa-
vasam api | raudrvapin caiva bhiitanam  tasmat tan
parivarjayet and also the Mahabharata verse given in
1, 49, Hidimbavadha in Bopp's Ardschuna's Reise zu
Indra’s [limmel. The name caitya thus is applied to a
tree for the same reason that it is applied to a temple—
namely, because the tree is, like the temple, the abode of
a yaksa, bldita or other supernatural being and is thus
holy and deserving of worship. The same is the case
with the word yekse also; this name is applied to
temples as also to trees, that are the abodes of yaéksas,
bhatas or similar superhuman beings and are thus holy
and deserving of worship. I have cited above (p. 156)
instances of the word yafsa denoting temples; this verse
offers an instance of the word yae/sa denoting trees.

This closes the list of passages where the word
yaksa (neuter) occurs. M. Boyer however is of opinion
that this word yae/sa is found, further, (as a component of
the word yaksya) in RV, 8, 60, 3 also: dgne kavir vedia
ast 16La pavaka yiksyah | mandrd ydjistho adhvarésv idyo
viprebhih Sukra mdnmabkih and has explained yaksya

25



194 VEDIC STUDIES

there as ‘ having a marvellous form.” As he has himself
observed, however, (/c., p. 394) the expression /Adla
pavaka ydksyah in 8, 60, 3 is parallel to agnih pava-
£d idyah in 3, 27, 4, to Sicih pavakd idyah in 7, 15,10,
and to §icih pavaka vindyah in 2, 7, 4; and since the
word yaksa itself is, as has been shown above, derived
from the root ya/, there is not the least doubt that yatsya
comes from ya; ‘ to worship.” I believe therefore that the
verse means: ‘‘ Thou, O Agni, art the wise one, the
worshipper, and the adorable hotr, O purifier ; thou art
dear, the most capable in sacrificing, praised in sacrifices,
O brilliant one, with hymns by priests.”

The meanings of yaksa therefore are: 1. worship,
sacrifice (and perhaps wufsava, festival). 2. (a) being
(concrete), beings in the collective, the creation, universe,
world; a particular class of superhuman beings; evil
beings, evil spirits; () being (abstract); reality, essence,
principle, substance, virtue, power, might. The meanings
enumerated under 2. are those of the word é4ita which
is a synonym of yasa and of settva which is a synonym
of b/iita ; they seem to be r#d/i meanings, while those
enumerated under 1 are clearly yoga meanings.

It becomes apparent from what has gone above that
yaksa masculine has the same relation to yafsa neuter as
bhiita masculine bears to ékita neuter. bliifa neuter has
a large number of meanings (see above; see also Apte,
s.v.,, and PW) including those of ‘being (concrete), a
class of superhuman being; evil being’; while é4iita
masculine has these meanings only and no other.
Similarly yafsa masculine too means the same, namely,
‘being (concrete), superhuman being, evil being’ while
yaksa neuter signifies these things, and also, many other
things in addition. Similar too, it may be noted, is the
relation of saffva masculine to saffva neuter; the
masculine word signifies ‘ being (concrete), not-human
being, (and not ‘ superhuman being * only ; satfva is used
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of animals), evil being’ while the neuter word has these
as well as other significations.

This explains the use of the word yaésa masculine
in Buddhist literature in contexts where the usual
meaning of gulyaka or ‘follower of Kubera’ is tnap-
propriate, and where therefore the translators have in some
cases felt perplexed. Thus, in Semyutta Nikaya, 111,
2, 25 (and elsewhere too; see Index to the Transl. of
Sam. Nik. in SBE., vol. 10), Mara (who is not a gulyaka
or follower of Kubera) is called a yatk/a ; in the Milinda-
paiika, 1V. 4. 32 (p. 202), the term yakkia is used in
connection with Devadatta and the Bodhisatta who were
at that time (see /Jafatka-story No. 457; vol. 1V, pp.
100 ff.) born as devaputtas. Similarly, in the translation
of this book (SBE. vol. 35, p. 289, n. 2), Prof. Rhys
Davids has observed that * this is by no means the only
instance of the term ya/t/4/a being used of gods.” In the
same way, Prof. Kern has noted (Manual of Indian
Buddhism, p. 59, n. 9) that the epithet yadlta is applied
sometimes to Indra (e.¢., in Mayjh. Nik. 1, p. 251) and
the Buddha (f. i. in 7éid., 1, p. 386 : a@huncyyo yakkho
utlamapuggalo atulo) and that it is used of devaputlas in
Sawr. Nik., 1., p. 54.22 The expression yallhassa suddii
too is found used in Sasx. Nik. 111,4,25and IV, 11, 14-15:
ctlaval’ aggam pi vadanti I’ ele yaklhassa suddhim idha
panditase which Fausboll has translated (SBEZ., vol. 10,
p. 167) as: “ Thus some (who are considered) wise in
this world say that the principal (thing) is the purification
of the yak#ia,” without however saying anything as to
what is intended by the ‘ purification of the yalkia.

In the light of what has been said above about the
meaning of the word yaksa, it is easy to see that this
word means ‘evil being’ when it refers to Mara. When

22 Similarly Otto Franke in his translation of parts of the
Dighanikaya, has observed on p. 94, note 6, that the word yakkha
is used occasionally to signify devas also.
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used in connection with devaputtas, it means in all
probability, ‘superhuman being,’ while when used of
Indra and the Buddha, it is probable that it signifies, as
has been suggested by Kern (/c.), ‘a being to be
worshipped or a mighty being '—a meaning that combines
in itself the two different significations of ¢ being (concrete)’
and of ‘worship’ or ‘might’ (see p. 21 above). The
expression yakkhassa suddlii which is equivalent to
bhiitasya suddhi or bhita-suddh: is somewhat ambiguous.
In Tantrik practice, the term bkitasuddhi signifies the
cleansing or purification of the &kiztas or elements
(‘earth,” ¢ water," * fire,” etc.), that make up the body of the
worshipper, and is one of the many preliminary acts that
precede and lead up to the worship proper of the chief
deity; see Principles of Tantra (11, pp. 365 ff.) by
A. Avalon, pp. 41 ff., of Mantramalkarpava, ch. 8 of
Devi-bhagavata, etc.; compare also Ramatapanyupanisad,
5, 1: bhatadikans Sodhayed dvarapiijam ca kylva padmadya-
sanasthah prasannah ‘““(The worshipper) should cleanse
the elements (of his body) etc., then after worshipping
the gates, assuming the padmasana or other posture,
with calm mind . . . . . " I feel however doubtful if it
is this Tantrik practice that is referred to by the Saz:.
Nik., the more 30, as this is a preliminary act to which
not much importance is attached. And I am inclined to
believe that the b4/l#lasudd/ii mentioned here refers
perhaps to the cleansing or purification of the élita—
being or self, through the eradication of what Apastamba
calls bhiitadakiya dosah ‘blemishes or vices that sear,
that is, destroy, the being or self,’ consisting of anger,
elation, covetousness, etc.; see A pastamba-dharmasitra,
1, 23, 5. By the eradication of these through yoga,
says Apastamba, the wise man attains * security(abkaya)’—
an expression which is explained by Haradatta as
ablhayam molksam, ‘the liberation where there is no
more fear’; compare :bid., 1, 23, 3: dosanam tu
nirghato yogamila iha jivite | nivkriya bhitadahiyan
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ksemanr gacchati panditah *“ In this life, the destruction
of vices (is to be accomplished) by means of yoga;
after getting rid of the vices that sear the being, that
is, the self, the wise man attains security.” Compare
also ibid., 1, 23, 6: tany anutisthan vidhinag sarvagami
bhavati * He who practises these (yogas that eradicate
the biatadajiya-dosas) according to rule, attains the AlL”
A third interpretation also is possible of the term
yakkhasya suddhi; yaksasuddhi or bhitasuddli or ‘the
purification of the being (self) ' may be understood as the
purification of the being or se/fvasudd/ii that is spoken of
in Ch. Up,, 7, 26, 2 : alara-suddhau sattva-suddiih sattva-
suddhan dhruva smrtih | smytilambhe sarvagranthinam
vipramoksah | tasmai mrditakasavaya tamasah param
darsayali bhagavan Sanathumarah ‘“When the food
becomes pure, the being (salfva; according to Sankara, this
denotes antahkarana here) becomes pure ; when the being
becomes pure, an unfailing memory (will be established);
by the attainment of memory, all knots are severed; and
to him whose impurity (4asaya) is (thus) overcome, Lord
Sanatkumara will show (the Brahman) beyond the
darkness.” As the Sas. Nit. says nothing more about
yakkhassa suddhi, of the causes which lead up to it or of
the effects which this leads to, it is not possible to
determine which of these three ideas was intended by the
author; perhaps, it is the seccond of those mentioned
above.

§ 10

dbhva
The word yaksd leads us to the nearly-allied word
dbhva, of which no satisfactory explanation has yet been
given by the exegetists. This word is enumerated twice in
the Nighantu, once amongst the udaka-namani (1. 12)and
once amongst the wmalkan-namani (3. 3), These two
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meanings wudaka and malat, however, are inadequate to
explain the sense of many passages in which the
word occurs; and hence Sayapa has, in his R/
Commentary, been obliged to suggest other explanations
for this word. He thus explains it as ‘enemy’ (@blavatity
ablvah satruh) in 1, 39, 8, as ‘speed’ (vege) in 1, 24, 6,
as ‘cloud’ (megha)in 1,168, 9 ; and even when seemingly
retaining the meaning ma/at, he practically helps himself
with new meanings when he explains ablva as ati-vistytar
7agat in 2, 33, 10, makad dhanam in 5, 49, S, mahat
karma in 6, 4, 3, makhat sarvar vastu-jatanm in 6,71, 5,
and malato Ohaya-letoh papat in 1, 185, 2-8. Of the
European exegetists, Roth explains the word as
‘Unding ; Ungeheur ; Unheimlichkeit; ungeheure Macht,
Grosse, u.s.w.; Schwiile’; and Grassmann repeats
these explanations with the addition of two more, ‘der
Widerwirtige, das Ungethum; das grauenerregende
Dunkel.’ Bergaigne, in his article on this word in his
FEtudes sur le lexique du RV, comes to the conclusion that
it means ‘obscurity; evil in general; demoniacal might,’
and in one passage (Sefa. Br. 11, 2, 3, 5) ‘might’ in
general, while Geldner, in his article on this word in
Ved. St., vol. 3 (p. 117 f.), has followed the lead of
Rothand set down ‘ Schrecknis, Graus, Schreckensgestalt,
Schreckenserscheinung, Gespenst, Spuk, Popanz ’ as the
meaning of this word. Substantially the same explanation
is given of this word by him in his G/ossar also.

How insufficient these meanings are to explain the
sense of the passages in which the word dékva occurs
will become clear to every one who reads Gelduer’s
intepretation of them in the course of his article mentioned
above. And particularly, in one of these passages,
namely, in Sata. Br. 11, 2, 3, 3-5:

atha brakmaiva parvardiam agacchat | tat parardham
gatvatksala katham nv imail lokan pratyaveyam iti | tod
dvabhyam eva pratyavaid rvipepa catva namna ca | sa
yasya kasya ca namasti lan nama yasyo api nama nast
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yad veda ripenedars ripam ili tad rispam | eldvad va idam
yavad vipam caiva nama ca | te haite brakimano makali
abhve | sa yo haite bralkmano makati ablve veda mahad
dhatvabhvam bhavati | te haite brafunano mahati yakse |
sa yo haite brakmano makali yakse veda makad dhaiva
yaksanm bhavati || ,

it is hard to believe, as Geldner would have us do, that
nama and riipa are here to be understood as the two
ghore riupe or Popanze or Phantome of Brahman, and that
he who thus knows nama and ripa as the two ghore ripe
or Popanze or Phantome of Brahman, becomes himself a
ghoram vipam or Popanz or Phantomn.

The clue to the real meaning of the word abliva is
contained in the above-cited passage itself, in which the
sentence r¢ haite bralmano makali ablve | sa yo haite
brahimano mahali ablive veda mahad dhaivablivar: blhavat:
is closely parallel to the sentence following: Z /aite
brakmano mahati yakse | sa yo haite bralunapo mahati
yakse veda mahad dhaiva yaksam Ohavatt This parallelism
indicates that the word @b/va has the same value as the
word yaksa. Now in the article preceding on yalsa, 1
have shown that this word has the valug of é/#‘e and
that it means (a) being (concrete); beings in the
collective, the creation, universe, world; a particular
class of superhuman beings ; evil being, evil spirit; (4)
being (abstract); reality, essence, principle, substance,
virtue, power, might. These are the meanings of ablva
also, and I shall now show that these meanings fit well
into the context in all the passages where this word
occurs. I begin with the above-cited passage Sata. Br.
11,2, 3, 3-5, which I translate as—

“Then the Brahman itself went up to the sphere
beyond. Having gone up to the sphere beyond, it consi-
dered, ¢ How can I descend again into these worlds?’ It
then descended again by means of these two—Form
and Name. Whatever has a name, that is Name; and
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that again which has no name and which one knows by
its form, ‘ This is (its) form,” is Form: as far as there
are Form and Name, so far, indeed, (extends) this
universe. These, indeed, are the two great beings (i.e.,
manifestations) of the Brahman; and, verily, he who
knows these two great beings (Z.e.,, manifestations) of
the Brahman becomes himself a great being. These,
indeed, are the two great beings (Z.., forms, ex-istences)
of the Brahman; and, verily, he who knows these two
great beings (.., forms, ex-istences) of the Brahman
becomes himself a great being.”

Sata. Br. 3, 2, 1, 25-28: s0 'yart yajiio vacam abhi-
dadlyau mithuny etaya syam iti | tam sambabhitva | indro
ha va iksamcakre | makad v@ ito 'bhvam janisyate | yajiia-
sya ca mithunad vacas ca | yan ma lan na’'bhibhaved iti sa
indra eva garbho bhiitvaitan milhunam pravivesa | sa ha
sarmvalsarve jayamana iksamcakre | mala-viry@ va tyai
yonir ya mam adidharate | yad vai melo nahad evablivam
nanuprajayela yan ma lan nabhibhaved ili | tam prati-
paramysyavestyacchinat ||

“That Yajiia (sacrifice) lusted after Vac (speech)
thinking, ‘May I pair with her.” He united with her.
Indra then thought within himself, ¢ Surely a great being
will be born out of this union of Yajiia and Vac: [I must
take care] lest it should vanquish me.” Indra himself
then became an embryo and entered into that union.
When being born after a year’s time, he thought within
himself, ‘ Verily, of great potency is this womb which
has contained me: [I must take care] that no great
being will be born from it after me, that it should not
vanquish me.” Having seized and pressed it tightly, he
cut it off.”

RV. 1, 63, 1: twdr mahain indra yé ha sismair
dyava jajnandh prihivi dme dhah |
yad dha te visva givdyas cid dbhva
Ohiya drlhiasah kivdpa naijan ||
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“ Thou art great, O Indra, that, when being born,
didst set Heaven and Earth in agitation through thy
strength ; and when, from fear of thee, all beings, even
firm mountains, trembled like particles of dust.” The
correct reading is visv@ and dé/va, neuter, as given in the
Padapatha (see also Bergaigne, op. cit.), and not visvah
and dé/vak as assumed by Roth (PJV) and Geldner (op.
cit.). visva dbhva=uwvisvant bhiilani=all beings, that is, the
creation, the world, the universe ; and Bergaigne (0p. cit.)
has rightly observed that ‘wvisva . ... dbhva sont
I'expression d’un tout dont les montagnes, girdyas cit,
font partie.” Compare 1, 61, 14: asyéd u bhiya girdyas
ca drlha dyava ca bhiima jantisas tujete; 4, 11, 2: tdva
lviso jhdniman vejala dyait véjad bhiimir bhiyds@ svdsya
manydh | yghaydnta sublvih pdrvatasa ardan dhdnovani
sardyanta apah ||

2, 33, 10 : drhan biblarsi sayakani dhdnva-
vhan niskdm yajatdm visvdripam |
drhiann iddm dayase visvam Gbhvan
14 v 6jiyo rudra tvdd astt ||

“ Thou, O venerable, carriest bow and arrows ; thou,
O venerable, the all-formed necklace deserving of
worship. Thou, O venerable, rulest all this universe;
there is none, O Rudra, more mighty than thou.” Or,
should we take dé/vam here in the sense of ‘evil being’
and translate the third pada as ‘ Thou, O venerable,
cuttest to pieces all the evil beings here’ (compare Max
Miiller’s translation in SBE. 32, 427: ‘Worthily thou
cuttest every fiend here to pieces’) or as ‘ Thou, O
venerable, rulest all these evil beings'? Rudra is, as we
know, the lord of all evil beings (known as pramatia or
bhiita in later literature) not only in post-Vedic literature
but even in the Yajus-sarhhitas ; compare TS.IV.§, 11, 1:
yé (sc. rudrah)bhiitanam ddiipatayo visikhasah kapardinah.
Compare also Sankh. §S. 4,20,1 and Sayana’s commentary,
esa devah | esa ite hastena pradarsya rudyro 'bhidhiyate | tat

26
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tasmad eva kavanad asya rudrasyaital lokaprasiddiian
bhistasabdopetan: nama sanpannam | bhiilapatir iti bhiitavan
nama on AB. 3, 33, 1-2.

6,71, 5: ud 7 ayan apavaktéva bahi

¢ hivanydya savitd suprdtika |

divé réhamsy aruhat prthivya
driramat patdyat kic cid dblvam ||

“ He, Savitr, raised high his (two) golden well-formed
arms, like a speaker; he climbed over the heights of
heaven and of the earth; he stopped all swift-moving
beings.” upavakti=a speaker, one who harangues others,
an orator ; that is, one who calls for the attention of other
people. To attract attention, such speaker holds his
hands high; compare Ratnapalanrpakathanaka (Bhava-
nagar ed., p. 5), st. 106: wivarlayanti tumular: hastam
uthsipya divatah | avocal spasta-vacaivam samvabdhan
sarva-bhibhujah ; ZDMG. 54, 529: yogindrvah sanats-
sanair dhyanam muktva hasann evam wvaca | kim kasmat
pradiyate | kas trayate bhavarnavat | sa nara urdiva-bakur
evare jagada | dhandycharn: tavatithih ; Bharata-paficada-
Sopodghata, p. 26: satyan: satyars punah satyam uddhytya
bhujam wucyate | Bharvalan na param Sastrvam casti loke
maharthadam. So also does Savitr; compare 2, 38, 2:
visvasya hi Srustdye devd wrdhvih prd bahdva pri/nipanih
stsarti | apas cid asya vratd & nimygra aydm cid vato
rvamate pdriyman. * He, the god (sc. Savitr) with wide-
extending hands, holds forth his arms aloft for the
hearing of the universe (that is, that the world may pay
attention to him and hear him); even the Waters follow
his law: this Vata even stops in his course (at his
command).” !

' Ludwig translates the first pada as, ‘wie ein upavaktar
[priester] hat er die arme emporgestreckt,’ and, on p. 226 of
vol. III (of his RV . Ueber), too, writes as follows :

“VI, 71, 5. wie ein upavaktar hat er seine arme ausgestreckt,
Savitar, der gott: dies kann nicht im allgemeinen ‘ wie ein herbeiru-
fender ’ bedeuten, weil das ausstrecken der arme zunichst nicht das
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I follow Sayana in asking pafeyaf as a participle.
The sense of the third pada is, ‘he checks, he causes to
stop, all things.” Compare 2, 38, 3 : driramad dlamanan
cid étoh | akydrsunan cin ny dyaii avisyam ‘‘ He (sc.
Savitr) stopped even the swift-moving (wind) .from
moving ; he checked the course of even those who were
pressing forward like ahis.” Compare 2, 38, 2 explained
above and also 7, 56, 19 : mé turdm marito ramayant:
‘“ These Maruts bring the swift-moving one to a halt.”

1, 92, 5: prdty arci rvisad asya adarsi

vi tisthate badhate kysndm dbhvam |
svdrune nd péso viddthesv asiydn
citrém divé duhita bhanim asret ||

“Her (sc. the Dawn’'s) bright light is seen; it
spreads itself and dispels the black being. Adorning the
sacrificial post in sacrifices as if with an ornament, the
Daughter of Heaven has spread her brilliant light.”

It is possible to translate dé/van: here as ¢ substance ’
or as ‘evil being’ also. In any case the sense of the
passage remains the same as it is the darkness that is

herbeirufen als solches charakterisierendes ist, wol aber wenn es
sich um ein herbeirufen im speciellen sinne handelt, bei welchem
gewisse dusserliche bewegungen regelmissig stattfinden und
selbstverstindlich sind, wie es eben das ausbreiten der arme bei
anrufung der gotter iiberall ist (vgl, III, 14, 5. VI, 16, 46, 63, 3.
X, 79, 2).”

This opinion seems to me to be incorrect. In the first place,
the verses 3, 14, 5, etc, referred to by Ludwig, allude to the
stretching or spreading of the arms in front (uf¢{anakhasta); this is
quite different from raising the arms on high which is a characteristic
of one who wants to attract the attention of others. Compare the
passages cited above. (As a matter of fact, the raising high of the
arms is a gesture that is used every-where by every one, including
school-children, to attract the attention of other people). Secondly,
not one of the Srauta ritual books prescribe that the upavakty (that
is, the maitravaruna or prasasty; see Oldenberg, Religion des
Veda 2, 390: Ludwig's suggestion that he is the acchavaka is
untenable) should raise his hands high on any occasion.
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referred to by that word (see Bergaigne, op. cit).
Compare 7, 77, 1 : dkar jyétir badhamana tdmansi, * She
(sc. Usas) made light after dispelling darkness ”; 7, 78,2 :
us@ yali jyotisa badhamana visva tdmamsi duritipa devi
“The goddess Usas goes, dispelling with her light all
darkness and evil”’; 7, 80, 2: g#divi tdmo jyétisosa
abod/ii * She (sc. Usas) has awakened hiding the dark-
ness with her light.”

The sense of the third pada is not very clear. 1
follow Pischel (Ved. St., 2, 124) in taking afijdn as
standing for afijanti and translate it as above. The top
of the sacrificial post that is touched and illuminated by
the bright ray, cit»6 éhanith, of the Dawn appears as if
adorned with ornaments; and hence, Usas is said to
adorn the post, as it were, with a jewel. Compare 1,92, 1:
etii u tya usdsah ketiim akrata piurve drdhe réjaso bhaniim
anjate; 7,79, 2: vy anjate divé dntesv aktun viso nd
yukta usdso yatante; 1, 18, 1: prdti ketbvah prathama
adysrann wrdhvd asya aijdyo vi srayante; 1,113, 14: vy
arijiblitr divd atasv adyaut, where Usas is said to * adorn’
with her rays or where her rays themselves are called
ornaments, and also 3, 8, 9: sukra vdsanah svdravo na
aguh *“ The sacrificial posts bearing bright ornaments
have come to us’, where the ornaments of sacrificial
posts are referred to.

4, 51,9 : {4 112 nv évd samana sémanir

dmitavarna usdsas caranti |
glihantiv 8bhvam Gsitar risadbhih
Sulras tanubhih sicayo rucanah |

‘“They that are alike, the Dawns, whose brilliance
is undimmed, now go alike on their way, covering the
black being with their bright selves, they that are
brilliant, pure and effulgent.”

1, 140, 5: ad asya té dhvasdyanto vitherate
kysnbm dbhvam mdhi virpah kirikratah |
y8t sim makim avdniri prabki mérmysad
abhisvasbn standyann éti nanadat ||
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“ Then those (flames) of this (Agni) move swiftly
forward destroying the black being, and putting on great
splendour when he goes caressing the wide earth, panting,
thundering, roaring.” d/vasdyantah in the first pada
does not mean ‘sparkling’ as Oldenberg (SBE. 46,:141)
understands; nor is the expression Arsedm dbhvam the
object (Oldenberg, /c., Geldner, op. cit., p. 121) of
kdrikratah in addition to md/ii vdrpah. As the passage
vdtho ha vam bhiri virpah kdriferat (‘your chariot that
has put on much splendour’) in 3, 58, 9 shows, vdrpah
alone is the object of £dri4rafah in the above verse, and
not Arspdm dbhvam also. This latter is the object of
dhvasdyantah, ‘ destroying, pulverising,” which is derived
from the root d/ivas, divars ‘ to destroy, to pulverise.’
AV. 4, 17,5 (=17, 23, 1): davusvapnyam dairjivityar

rékso ablvam arayyih |
durpamnih s@rva durvacas
ta asmdn nasayamast |

‘ Evil-dreaming, evil-living, demon, evil being, hags,
all the ill-named, ill-voiced,—these we make disappear
from us.

AV. 13,6, 4: sd evd mrtyith so 'm¢lam
$0 "bhvan sd raksah |

“He verily (is) death, he immortality, he the evil
being, he the demon.”

RV. 1, 39, 8: yusmésilo maruto mdrtyesita
& y6 no Gbhva isate |
vi lhm yuyola $dvas@ vy bjasa
vt yusmakabhir wtibhih ||

“ The evil spirit, O Maruts, that has been sent by
you or by mortals, and is rushing on us—remove it from
us by strength, by might, through your protections.” #/,
protection, denotes here really the deeds of prowess done
by the Maruts in order to protect; compare 1, 129, 5:
ni sk namitimatie klyasya cit téjisthabliv ardnibhir
nétibhir ugrabhir ugrotibhih * Suppress well the pride
of any one with thy fierce protections, z.e., deeds of
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prowess, that are most brilliant like firesticks, O thou
fierce one.” According to Sayana, Max Miiller (SBE.
32, 97) and Ludwig, the second distich means, ¢ deprive
him of power, of strength, and of your favours.’” This
interpretation however implies that the Maruts some-
times help the evil spirits sent by mortals, and hence
does not seem to be satisfactory.

1, 169, 3 : dmyak sa ta indra rstiv asmé
sduemy dbhvar mariito junanti |
agnis cid dhi smatasé susukvan
apo né dvipdm didhati préyarsi ||
“That spear of thine, O Indra, has been attached
(to thy body) on our behalf; the Maruts drive away
totally the evil being. He has burnt up (the evil spirits)
as Agni does brushwood; they bear food as the Waters,
the island.” This stanza is obscure, and in padas ¢ and
d there is nothing to indicate who it is that is said to be
Susukvan and to carry food. According to Geldner (RV.
Ueber., p. 222), who refers to the occurrence of the
phrase dadhat: prayares: in 3, 30, 1 and 10, 91,9 (10, 91, 1
is a misprint), the two padas refer to the men who prepare
the sacrifice; susukvan stands really for susukvamsah and
the meaning of the two padas is, “ denn wie Feuer im
Gestriipp gliihend bereiten sie (die Priester) ein
Gastmahl wie die Gewisser eine Insel.” Regarding pada
a, he observes that the translation ‘dein Speer hat sich
gegen uns gerichtet’ does not fit well in the context and
that, moreover, nowhere in the RV is a 75t spoken of in
connection with Indra. He is therefore inclined to
connect this word 7sti with ozsti in 1, 52, 5; 14 (cf. vrsabld
and 7sebkd) and rsvd, and translates pada a as ‘ An uns
hat sich deine Hoheit (?), O Indra, angeschlossen.” Pada
b he translates as ‘Die Marut setzen ihre gewaltige
Erscheinung vollstindig in Bewegung.’
All this seems to me to be hardly satisfactory. I
think that padas c and d refer, like a and b, to Indra and
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the Maruts respectively. Regarding ¢, compare 6, 18, 10:
agniv nd Shskar vdnam indrva heti vékso ni dhaksi * Burn
the evil spirits with thy weapon, O Indra, as Agni does
dry forests.” I take ci¢ here as an upama-vacaka ; compare
Nirukta, 1, 4, 13; Nighantu, 3, 13; and Geldner’s
translation, cited above, of this stanza.

Regarding #sti, it is true that, as observed by
Geldner, this word is nowhere else in the RV used to
denote the weapon of Indra. But the root #; (rii/) from
which it is derived means ‘ to let loose, to throw’ so that
#sti denotes primarily that which is thrown. It is thus a
synonym of /et (from /i, ‘ to throw, to impel) ‘ missile,
weapon ’ which is used in connection with Indra in 6, 18,
10 cited above and in other verses. There seems to be
no doubt therefore that it denotes the Vajra or other
weapon of Indra in the above verse and that padas a and
c together are a paraphrase of 6, 18, 10 cited above.

The comparison in pada d is obscure. The meaning
of the pada seems to be, * they, the Maruts, bear food as
the Waters bear islands on their bosom.” Compare in this
connection 1, 88, 1: & vdrsisthaya na isid vdyo nd paptata
sumayah; 1,166, 1 : nityars nd sianim mddhu bibhrata
tpa krilanti krilah; 5,55, 1 . marito bhrajad-rstayo brhdd
vdyo dadhive rukmd-vaksasah ; and 7, 58, 3: brhdd vdyo
maghdvadbhyo dadhata, in which the Maruts are repre-
sented as bringing food to their worshippers. ‘
1, 185, 2 : bhirish dvé dcaranti cavantarns

padvintans gdrbham apddi dadhate |
wityam nd sinin pitrér updsthe
dyava rdksatam prthivi no dbhvat |l

This verse has already been translated on p. 6 above.
Pada d is found as the refrain of the six following verses
of this hymn.

4,49, 5. prd yé vdsubhya ivad @ ndmo ditv

vé mitvé virune suktd-vacah |
dvaity dbhvar krnuta vdriyo
divds-prthivyér dvasa madema ||



208 VEDIC STUDIES

“Who offered such adoration to the bright ones,
who speak hymns of praise to Mitra and Varupa—(from
us) let the evil being depart; make (for us) broad space.
May we be glad through the favour of Heaven and
Earth.” The relative pronoun yé in padas a and b has
for antecedent asmat (understood) in pada c. The
expression, *let the evil being depart, make for us broad
space’ means, ‘drive off the evil beings and make the
space around us clear of such beings; make us secure.’
The phrase £7nuta viriyah has the same sense as varivah
kynola (see Grassmann, s.v. varivah).

1, 24, 6: nahi te ksatrdm nd sého nd manytim

vdyas canami patdyanta apih |
néma apo animisin cdrantiv
nd yé vatasya pramindnty dbhvan ||

“Thy might, thy strength, thy wrath,—even these
birds that fly did not attain (i.e., did not measure its
extent); nor (did) these waters that move unceasingly,
nor they that contemn (z.e., surpass) the might (i.e., the
speed) of Vata.” As explained by Sayana, dbkvam,
might, is here equivalent to zega; for it is in vega that
the might of Vata is chiefly manifested. The sense of the
fourth pada is, * Not even they that are swifter than the
wind, and still less the wind itself, can go beyond reach
of thy strength, of thy might, of thy anger.’

1, 168, 9 : dsita pFsnir makaté vinaya
tvesdm ayasam maritam dnikam |
té sapsaraso 'janayantiblivam
ad it svadham isiram piry apasyan ||

‘ Prsni brought forth for the great fight the terrible
troop of the impetuous Maruts. They, alike in form,
produced (z.e. made manifest) their might and then saw
around them the invigorating food.” The sense of the
second distich is obscure. sapsdrasah=alike in form; see
Ved. St., 3, 197, and svadha= sudha, the food of the gods;
sec pp. 41 f, above,
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2,4,5: @ ydn me dbhvam vanddah pinan-
tosigbhyo namimita vérnam |
sd citvéna cikite rémsu bhasa
Jujurvaii y6 mihur & yioa bhit |l
The import of the first two padas of this stanza is
not clear. vanddak is a hapax legomenon and is regarded
by Oldenberg (SBE. 42, 205 ; RV. Notex, 1, 192) as a
compound of van *‘ the forest’ and of ad ‘to eat.’ The
stanza means therefore according to Oldenberg, “ When
they praised to me the monstrous might of the eater of
the forests, he produced his (shining) colour as (he has
done) for the Usijs. With shining splendour he has shone
joyously, he who having grown old has suddenly become
young (again).” Similarly Geldner too translates the
distich as ** Was sie mir als das Grossartige des Holz-
fressers rithmen : Er verinderte seine Farbe wie fiir die
Usij " in his RV, Uebersetzung. In Ved. St., 3, 120, on
the other hand, he regarded the word wandd as being
formed, (like 6/4asdd, and sardd) {from the root waz with
the suffix ad and denoting wish, prayer’; and he
translated the distich as, “ Als meine Gebete seine
Schreckensgestalt abfeilschten, da verdnderte er seine
Farbe wie fiir die Us$ij.” 1 am inclined to agree with
Geldner’s former opinion and look upon wzandd as being
derived from the root vax  to wish, to long for’ with the
suffix ad. vanddah therefore means ‘longing, eager,’ and
denotes, I conceive, the ‘ eager,’ Z.e., swift-moving flames
of Agni; compare 6, 66, 10: ftrsu-cydvaso juhvd nidgnéh
‘ greedily, z.e., swiftly, moving like the tongues (Z.c., flames)
of Agni’ and the other verses referred to on p. 138 above.
I therefore translate the stanza as: * He produced (7.e.,
put on) splendour as if for the Usijs when the eager
(lames) proclaimed his might to me; he shone with
brilliant joyous light, he who having grown old, became
again and again young.”
Compare in connection with the first pada, 6, 12, 5:
ddha smasya panayanti bhaso vitha ydt téksad anuyiti

27
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prthvim, * then his splendours (i.e., flames) proclaim his
greatness as he, cutting, goes along the earth.’ The
expressions @pananta and panayanta in the above verses
refer to the sound made by Agni’s flames which are here
represented as bards attending on kings and heralding
their approach, that is, as the vandinah, magadhah or
sitah that are mentioned in later literature as accompany-
ing kings and sounding their praises; compare 9, 10, 3:
rajano nd prdsastibhih sémaso gobhiv ajyate; 9, 65, 6:
vaja medhabhiv iyate. In 1, 81, 3: svaydm makitvir
panayanta dhitayah, on the other hand, it is said of the
Maruts that they themselves proclaimed their greatness,
that is, that they were their own bards.

amimite in pada b is derived, as pointed out by
Geldner in Ved. S¢., 3, 119, from the root 2, mi and not
from ma. The expression vdrram amimita is synonymous
with the expression vdrpah kdrikrat that we have met
with above in 1, 140, 5 and means ‘he produced, Z.e.,
put on, splendour or brilliance.” Compare 2, 13, 3: 7ipa
mindn tddapa éka iyate and 3, 42, 13: ripa minand
dkynod iddm nah. With regard to mithuh, see Pischel,
Ved. St., 3, 186 ff.

6, 4, 3 : dyavo ud ydsya pandyanty dbhvar
bhasarst vaste sitvyo nd Sukrdh |
vi yd indty ajirah pavako
‘Snasya cic chisnathat purvyan ||
‘“ Whose might they praise like that of Dyaus, he
(sc. Agni), brilliant like the sun, clothes himself in
splendour; he who, bright and unaging, drives away
(enemies) and destroyed the old (fortresses) of Asna
even.” The sense of the first pada is not quite clear, and
the explanations given of it by Pischel (Ved. Sz, 1, 201)
and Geldner (#7d., 3, 121) are not very satisfactory. If
dyavah is to be taken as nominative plural (as it has to
be in the other RV passages where it occurs) the meaning
would be ‘whose greatness the heavens (i.., the sky)
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praise as it were.” This is the course followed by Ludwig
who has translated the pada as ‘des gewalt die himmel
gleichsam bewundern,” which is sufficiently close to the
translation given by me above; compare 1, 15, 8: Zdva
dyaiir indra pavinsyam prihivi vardhati srdvah, { The
sky, O Indra, magnifies thy valour and the earth thy
renown.’ I believe however that the passage yields better
sense if the word dyavah is taken as genitive singular
and the pada interpreted as ‘of whom they praise the
greatness as of Dyaus.’ The greatness of Dyaus is
referred to in 4, 21, 1: dyair nd ksatrdm ablhibhili
pusyal ‘May he (sc. Indra) flourish, like Dyaus, in
might surpassing those of others’; KS. 7, 13: dyaur
malnasi bhiimiv bhiimna ‘ Thou art Dyaus (the sky)
with (in?) greatness, the earth with (in?) vastness' and
inl, 131, 1; 1, 122,1; etc., where the epithet asxrah,
mighty, is applied to Dyaus. Compare also in this
connection 1, 131, 1; 1, 63, 1 and other similar passages,
which describe the might of Indra and other deities by
saying that even the sky and the earth quaked with fear
or drew back with fear at their approach.

This closes the list of passages in which dbive
occurs. It will be noted that, like the word ya/sd, this
word too is used in the masculine as well as in the neuter
gender; and there can be no doubt that, like its synonym
yaksah (see p. 194), the word dékvak too denotes ‘ being
(concrete); a class of superhuman beings; evil being’,
while db/iva neuter has, like yaksd neuter, these as well
as the other meanings mentioned on p. 199 above.

§ 11
admasdd
This word, about whose explanation there has been
much dispute, is enumerated in 4, 1, amongst difficult
words, by the Nighantu; and Yaska, in his commentary
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on this section, has explained the word as aedmasad
admannam bhavaly admiasadiniti va ’nnasaniniti va, that
is, as Durga explains, grhadhikare niyukla anna-sidhika
stri. This explanation is adopted, in his commentary on
RV.. 1, 124, 4, by Sayana who explains the word as
adyata ity adma annam| tasya pakaya grie sidatiti admasat
pacika yosit, but who gives in addition another explanation
of the word—yad va admeti grha-nama | varitham admeti
tan-namasu pathat | tatva sidatity admasaj janani. In the
other verses, however, where this word occurs (6, 30, 3;
7, 83, 7; 8, 44, 29) he gives the derivation admani
sidatily admasad and takes the word as a masculine,
interpreting adma as lavih in 1, 83, 7 and 8, 44, 29 and
also in 6, 4, 4, where the nearly-allied word admasddva is
used. In 8,43, 19, he interprets adma-sddydya as annasya
bhajanaya.

Like Sayana, Roth too in the PW understands the
word as equivalent to awnasad or ‘one who sits down to
food’; he howeves interprets it as Gast beim Makle and
the allied word admasadya as Tischgenossenschaft, an
interpretation which was accepted by Bergaigne (Z/udes,
p. 43) but dissented from by Haug (GGA. 1875, p. 80).
Geldner, on the other hand, favoured, in Ved. S¢. 2, 179,
the explanation reported by Durga as put forward by
‘some’ that the word signifies waksika or fly, observing
that, in 7, 83, 7, the Vasisthas style themsclves flies
jokingly. In his Glossar, however, he has modified this
opinion and said that the word denotes ‘fly " in 1, 124, 4
(in his RV, Uecber., too, he has accordingly translated
pada c as, ‘ wie eine Fliege weckt sie die Schlifer’) and
6, 30, 3, while in 7, 83, 7 it denotes ‘der bei dem
Opfermahle sitzende Priester.’

Geldner’s explanation (in Ved. St., 2, 179) has been
criticised by Oldenberg on p. 91 of his Vedaforschung
where this savant has declared his preference for that
proposed by Roth, with the reservation however that he
does not believe that it is ‘ vollkommen sicher.” Similarly,
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Hillebrandt too (Licder des RV ., p. 1, n. 3) has rejected
the explanation of Geldner and adopted that of Roth in
his translation of 1, 124, 4. Dr. Neisser, on the other
hand (Zum Wirterbuch des R17), agrees with Geldner in
thinking that the word means ‘auf die Speise .sich
setzend,’ that it denotes ‘fly’ in 1, 124, 4 and 6, 30, 3,
and that it is, in the other verses, an attribute of Agni
and of the priest.

None of these explanations seems to me to be
satisfactory. The word admasdd occurs in but four
passages; and I find it difficult to believe with Sayana
and Geldner that, in one passage, it denotes ‘fly’ or
‘cook ’ (fem.), and in another * priest.” Similarly I find it
difficult to accept Roth’s explanation that it means
‘guest’; for, nowhere, either in the RV or in any other
Vedic or post-Vedic book, do we ever hear of a guest
awakening those that are asleep. On the contrary, RV,
8, 44, 1: samidia ’gnim duvasyata ghrtair bodhayata-
tithim | asmin havya julotana seems to suggest that, in
the time of the Rgveda, it was the host that awakened
the guest in order to feed him.

Likewise, Yaska's explanation, too, of the word as
‘one who sits down to or in food (annasad), is without
doubt wrong. The NV:g/antu mentions in 2, 7 as synony ms
of anna the following twenty-eight words, namely,
dndhah, vajah, pdyah, prdyah, prksih, pitih, vdyah,
sinam, Gvah, ksii, dhasth, ira, ila, isam, wrk, rdsah, svadha,
arkdh, ksddma, némah, sasdm, ndmah, ayuh, sanyla,
brdhma, vdrcah, kildlam and ydsah, of which all are
found in the RV with the exception of #émah. But no
verb meaning ‘to sit’ is found used in the RV in any
passage in connection with the locative or dative case of
any of these twenty-seven words or of their synonyms
dnna and favis also. Nor, I believe, can an instance be
met with elsewhere in Vedic or later literature where
human beings or divinities are said or exhorted * to sit in
(loc.) or for (dat.) food,” The expression commonly used
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in such a situation in later times is ékoktum or bhojanaya
upavisati or its equivalents, and not ennc or anniya
upavisati and its equivalents (compare for instance
Sankara’s commentary on Ch. Up. 3, 3, 5: Saunakarm
Kapeyarh Kapi-gotram Abbhipratarinath ca namatah
Kaksasenasyapatyarh Kaksasenirh ékojanayopavistan pari-
visyamanau stpakarair brahmacari brahmavic chaundo
bibhikse bhiksitavan). And in the RV itself, a poet in a
similar situation has said, (7, 57, 2) @ vitdye sadata
pipriyanah. Similarly, the idea of Tischgenossenschaft
is expressed in Sanskrit not by aedmasadya or its
equivalents but by the word sa/ablkojana or its equivalents.

In thus becomes evident that neither the explanation
~of Yaska nor those of the above-mentioned exegetists,
based on it, are correct and that the meaning of the word
admasdd is still a riddle. As it happens, the four passages
in which the word occurs, as well as other connected
passages of the RV, furnish enough clues to enable one
to solve this riddle.

It is shown by 1, 124, 4c: aedmasdn nd sasaté
bodhdyanti that the awakening of others is a characteristic
of the admasddah ; and it is similarly made clear by 6,
30, 3c: ni pdrvata admasddo nd seduh that sitting down
is another characteristic of the admasddah. A comparison
therefore of the upamanas in the RV passages in which
sitting is the s@manya-dharma with the words that are
used as subjects of verbs meaning ‘to awaken’ in other
RV passages' will show us what persons or things are

! Excluding 1, 124, 4, there are but three passages in thc RV,
namely, 1, 134, 3: (vayo) prd bodhaya pliramdhim jard a sasatim
fva,; 7,67,1: (stémak) yé vam daté ng dhisnyav djigak; 7,73, 3:
Srustivéva présito vam abodhi priéti stomair jdramano vdsisthal
which contain similes in which the s@manya-dharma is the awaken-
ing of others. As these are too few in nnmber, I have included in
the comparison all the persons or things that are described in the
RV as awakening others and not merely those mentioned in the
three similes mentioned above,
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described by the RV poets as both awakening others and
sitting down and will thus enable us to determine the
meaning of admdsad.

The passages containing similes with * sitting’
samanya-dharma ?, in addition to 6, 30, 3: ni pdrvala
admasddo nd scduh, are :

9, 38, 4: §yend nd viksu sidatt,

8, 21, 5. sidantas te vdyo yatha;

9, 57, 3: S$yend nd vdmsu sidali;

8, 65, O: Svdsity apsi hamsé nd sidan;

1, 85, 7: wdyo nd sidann 4dii barkist priyé ,

9, 61, 21: Ssidatic chyend nd yonim a ;

9, 92, 6: sidan mygo nd malkisé vinesu

9, 96, 23: sidan vdnesu sakund nd pdtva;

9, 62, 4: Syend nd yénim asadat;

9, 86, 35: Syeno nd vdwmsu kaldsesu sidasi;

9, 72, 5: vér nd drusdc camvor a sadad didrih ;
10, 43, 4: vdyo nd vrksdrie supalasim a sadan;

1, 168, 3: sdmaso . . . hrisu pitaso duvdso nasate;
9, 82, 1: S§yeno nd yonire ghytdvantam asddam ;
9, 71, 6: S$yend nd yonire sddanans diiya krtdm
ltvanydyam asidam ;

10, 115, 3: tdsm vo vire nd drusddam

(o8]

vér nd drusddva raghupdtmajarhah ;
tdm & 1t sida svand narva,

’ . £ - - .
viso rajeva sidalti;

—
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sitdanto vaniiso yatha
sidan hiteva sddane camisu;

w
L

ny agnih sidad dsuro nd /héla
Syena 1véd ddhi divi nisedd ;
10, 43, rajeva dasma ni sadédhi barkisi; and
7, 32, mddhau 124 mdksa asate ;
and the upamanas used in such similes are accordingly
Syendh, vdyah, somah, ma,{,mlz arva, mrgo malkisdh,

2 In reality, the samanya-d/zamza in the hrst exghte*m of the
passages cited here is not ‘sitting,’ but swift movement; see
p. 96 above and also n, 10 there, :
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Sakundh, hamsdh, raja, hétd and also admasdd. The
words used as subjects of the verb jag» ‘to awaken’ are
usah, sémah, agnih and ditéh, and of the verb oudk
(caus.) to awaken’ are sva, jardh, jarini?,agnih, indrah,
usih, srustiva, jarild, yajiia-hota,® and also admasdd.

It will be seen from the above that, excluding the
admasdd, the only person or thing to which the RV poets
attribute the characteristic of ‘sitting’ and which they at
the same time describe as awakening others, is the
priest who is called /Zofy in 7,30, 3 and 9, 92, 2
cited above, and jaritr and yajiia-fioty in 10, 42, 2: prd
bodhaya jaritar jardm indram and 8,9, 17: prd bodhayoso
asvin@ prd devi sinyte makht | prd yajhiakotar anusik prd
mddaya svdvo br/kdt. And it follows hence that the word
admasdd denotes in all probability the 4o/7 or the priest
who chants the prayers addressed to the gods.?

This conclusion is confirmed by 7, 83, 7: safya
nrnam admasddam ipastutih from which we learn that
admasadana is an attribute of human beings and 8, 43, 19:
agnim dhibhir manisino médhirviso vipascitah | admasd-
dy@ya linvire in which it is said that the priests urged
Agni to become, or assume the function of, an edmasad.
It becomes evident from these passages that admasadana
is in all probability equivalent to /ofyfva. For, as

3The jarity and yajiia-hoty are explicitly mentioned as subjects
of the verb bodkay in 10, 42, 2 and 8, 9, 17. In addition, there is
no doubt that the verses 5,14, 1; 1, 22, 1 and 8, 44, 1 (which
according to Sayana are addressed to the sfoly, adhvarywu and
rtvirak respectively) are addressed to the priest and that we have
to understand jarity or similar word as the subject. In 7, 44, 2 too,
the subject vaydm refers without doubt to the priests or singers.

4] may perhaps observe here that the position is in no way
altered if, instead of the wxpamdinas in the above-cited similes, we
include in our purview all the words that are found used in the
RV passages as subjects of verbs meaning ‘to sit’ A great
majority of such words (e.g., agnik, indrak, maritat, etc.) refer to
divinities or to quasi-divinities (vendk, gndk, apsardsak, pitdrak,
spdsak). Siace it is clear from 7, 83, 7: satyd nyudm admasddim
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observed by Prof. Macdonell (Ved. Myth., p.96): “In
consequence of his main function in the Veda of officiating
at the sacrifice, Agni comes to be celebrated as the divine
counterpart of the earthly priesthood. He is therefore
often called generically the ‘priest’ (rfvij, vipre) or
specifically the ‘domestic priest’ (purokila), and cons-
tantly, more frequently in fact than by any other name,
the ‘offerer’ (%oty), or chief priest, who is poet and
spokesman in one. He is a Hotr appointed by men
(8,49,1; 10,7, 5) and by gods (6, 16, 1). He is the
most adorable, the most eminent of Hotrs (10,2,1 ; 91, 8).”

The word tipastut: too in 7, 83, 7c cited above can,
by its very nature be associated only with priests and is
in fact so associated with them in the RV, as likewise
are its synonyms gix, stuti, stoma, etc. And this fact too
indicates that the expression admasido ndrah in the
above pada signifies priests that praise, that it is a
synonym of %é/@rah or jaritarah.

The above-mentioned considerations thus place it
beyond doubt that admasdid means /Zé/y or the priest who
chants hymns of praise. And that being so, the question
arises in our mind, * What is the literal meaning of the
word admasdd, and why does it denote the 4d%?” The
clue to the answer of this question is contained in Sayana’s

ipastutth that admasdd denotes human beings, we have to pass
over all such words as also over all the words that denote inanimate
things (pdrvatak, mayikhah, gdvyutik, cakrvdm, rdjak) or birds,
insects and beasts (syendh, vdyah, hamsih, Sakundh, sakiinik, gidvah,
mygé makisdh, makséh) and also admasdd whose meaning we are
investigating, and include in our comparison such words only as
refer to human beings. These are—nardh, manusyih, kanya,
ddsyuh, tsayak, rdja, virdh, and hila, pota, brakmd, stotdrak,
sardyak, brahmakital, sékhayal. The last-mentioned four or five
words are synonyms of /of7. '

hoty, referring to the priest, is found as subject in about ten of
the passages in question, and referring to or in apposition with
Agni, in about fifteen passages.

28
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words : yad va admeli gyha-nama | vavitham admels tan-
namasu pathat | latra sidatily admasaj janani cited on p.
212 above. The reference here is presumably to Nighantu
3, 4, which enumerates twenty-two synonyms of gzka;
but, curiously enough, the word ver#tha only is found
amongst these twenty-two names and not adman which is
mentioned by Sayana.® The dictionaries of Monier-
Williams and Apte, however, mention in connection with
this word the meaning of house also; and there is thus
no doubt that admaz is a synonym of gria.

admasdd therefore means literally ‘one who sits
in the house’, and through r#dli, it denotes the
holy who sits, and sings, in his ‘abode’. This abode or
seat is called by the name of sdédma (this is one of the
twenty-two grha-namani enumerated in Nighautu 3, 4)
in 1, 73, 1: (agnuih) hiéteva sddma vidhaté vi tarit;
1, 73, 3: ndksad diéta pavi sédma mitd ydn ; 7, 18, 22:
hbteva sddma pdry emi vébhai; 9, 92 6: pdri sddmeva
pasumanti héta ; 9,91, 1: pdry eti rébhan mitéva sddma
pasumanti héta ; and by the name of sddana in 9, 92, 2:
sidan héteva sddane camiisu. It is also called /otrsadana
in 2, 9, 1: ui héta hotrsddane vidanas tvesé didivai
asadat suddksah.

The /oty and his ‘abode ’ ® were, as is natural, very
familiar to the RV poets ; and he was, in their minds, so

5 All the editions of the ANighantx mention as the twenty-
second word of this section the word ajma, of the use of which in
the sense of grka not one instance has so far been met with. It is
not therefore improbable that the original text of the Nighantu
read adma and not ajma in 3, 4. It is in any case very likely that
the text which was known to Sayana included the word adma
in 3, 4 amongst g rha-namani.

For the rest, it is my belief that adman is mentioned in some
of the Sanskrit lexicons as having the meaning gr4a, though I have
not, so far, come across any such passage in the lexicons that I
have examined.

8 This abode seems to be identical with the /ofy-sadana or
hoty-dhisuya (hoty-khara) of the later ritual books or with the sadas
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closely associated with his abode that his going to it,
singing, and his sitting in it, became, as is evidenced by
the above-cited passages, common figures of comparison.
It is no wonder therefore that, in the circumstances, the
word admasad became an appellative of the /oty ‘who
sits in the abode.’

In any case, there is no doubt that admasdd signifies
‘/4oly’ and I shall now show that this meaning fits well
into the context in all the passages where this word and
the allied words admasadya and admasadvan occur.

1, 124, 4: 1po adarsi sundhyiivo nd vikso
nodha ivavir akrta priyant |
admasdn nd sasalo bodhdyants
Sasvattamagal prinar eytisinam ||

This has already been translated above; see p. 32.
Regarding the /of7's awakening of those that are asleep,
compare 8, 9, 17 and 10, 42, 2 cited above, in which the
hoty is exhorted to awaken the deities. Compare also
10, 29, 1 : Sicir vars stomo blhuranav ajigah; 7, 67, 1:
y6 (sc. stomah) vam diité nd dhuspyav dyigah; 7, 73, 3:
Srustivéva présito vam abodhi prdti stémaiv jdramano
vdsisthak in which the hymns of praise sung by the
priests are said to have awakened the As$vins. And
regarding the Dawn’s awakening of sleepers, compare
1, 113, 9: dso . . . ydn manusan yaksydmanii djigak ;
6, 65, 1. /Asitir wcchinti manusir ajigah and the
passages referred to by Grassmann s.v. dud/i (bodhayanti).
6, 30, 3: adya cin ni cit tdd dpo nadinam

ydd ablyo drado gatim indra |
1 pdrvatd admasddo 14 sedus
tv8ya dylhani sukrato rdjansi ||

“Even now and in the time to come, O Indra,
(endures) the work (that thou didst in respect) of the

of which the Aoly-dhisnya formed part. See Sraulapaddrllza-
nirvacana (2nd ed.), p. 27 (no. 219), p. 247 (no. 181), and p. 243
(no. 175); Caland-Henry, L' Agnistoma, 1, §§ 89—99,and Pl IV
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rivers when thou didst cut out a path for them. The
mountains sat down, like /ofrs (at thy behest). The
worlds, O wise one, have been made firm by thee”.
n# cit=in the time to come; see Geldner, Glossar
(s.v.). Yaska (Nirukta, 4, 17), and following him,
Sayana, however interpret it as pura. The words
‘at thy behest’ have to be understood here; com-
pare Sayana: fvad-ajiayd parvata girvayo nisedub.
The tertium comparationss in pada c is, according to
Sayana, and Geldner (Ved., St, 2, 179), naiscalyena
upavesanam. But the simile sidan /étcva occurs in 9, 92,
22 decha npcdhsa@ asavat pavitve nama dddianah favir
asya yonau | sidan héteva sddane camusipem agmann
Fsayah sapté viprah which says that the Soma juice
settled in the bowls like the %o/ in his abode. Now, the
Soma juice setting in bowls, vats or jars is, in 9, 38, 4;
9, 57, 3 and other passages cited on p. 215 above,
compared with the falcon sitting (7.e., going to sit) in his
nest; and the terfium comparationis in these verses is, as
I have already pointed out, not ‘sitting’ but *swift
movement.” This is the case in 9, 92, 2 and also in 9,92, 6 :
pari sddmeva pasumanti héta raja nd salydh sdmitir
iyandh | sémah punandh kaldsaii ayasit sidan mygé nd
mahisé vdnesu and 9, 97, 1: sutdh pavitram pdary eti
rébhan mitéva sidma  pasumanti héta. Compare also
1,180, 9: prd syandra yatho mdnuso nd hota ‘O ye
swift ones (sc. Advins), you go (as swiftly) as the human
hoty, i.e., as the /foty priest,” and 1, 73, 1: /Jdteva
sddma vidhaté vi tarit *“ (Agni) went to the worshippers
(as swiftly) as the /oy does to his abode ’ where too the
samanya-dharma is swift-going.

The simile admasddo nd seduh in pada c of the
above verse is but a paraphrase of the simile sidan /Zdéteva ;
and hence the tertium comparationis in this pada too is
swift movement. The meaning of the pada is, “ At thy
behest, the mountains sat down (z.e., began to sit down)
as quickly as hotrs.” Compare 2, 11, 8: ui pdrvatah sady
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dprayucchan ** The mountain, taking heed, sat (at thy
behest); that is, the mountain, heeded thy behest and
sat’”; and 2, 11, 7: dramsta phroalas cil sarisydn,
“Even the mountain that was moving stopped (and
settled on the earth at thy behest).” The reference here
is to the well-known story of Indra cutting off the wings
of the flying mountains and making them settle
permanently on the earth; see Pischel, Ved. S¥., 1, 174,
7, 83, 7: ddsa rajanah sdmita dyajyavah

sudasam indravaruna nd yuyudhuh |

salya nynam admasddam wpastutiv

deva esam abhavan devdhiilisu ||

“The ten impious kings, O Indra and Varuna, did
not fight (z.e., did not gain a victory over) Sudas in battle.
The praising of the hotr priests bore fruit; the gods
stood by them when they were invoked.” The battle of
Sudas with the ten kings is described more fully in the
hymn VII, 18; see Sayana’s commentary thereon and
Geldner’s Kommentar.

8, 44,29 : dhivo hy dsy admasdd

vipro nd jagrvih sdda |
agne diddyasi dydvr ||

“Thou, O Agni, art a wise hotr, watchful always
like a priest. Thou shinest in the heavens.” The
expression dhirah admasdd is equivalent to /éta tavi-
kratuh (1, 1, 5), hota vidistarah (1, 105, 13-14), vipro
hot@ (1,14, 9) and other similar expressions. The epithet
7agrvi is frequently applied to Agni; see Grassmann,
s.v.,and the viprah or priests are described as jagrvamsah
in1, 22,21 and 3, 10, 9.

It is possible to construe the words vigro nd with
the preceding word admasdd; and this is what Geldner
has in fact done in Ved. St., 2, 180. The meaning of the
first two padas would then be, “ Thou, O Agni, art wise,
a chanter sitting in the abode like a priest, and always
watchful,” The word admasdd has both the yangika and
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r#d/ii meanings here and denotes the ‘/Zo/r who sits in the
abode.” Regarding the simile, compare 10, 78, 1 : vigrdso
nd mbnmabhih svadfryah “ like priests with hymns, singing
songs’'; compare also 7, 30, 3: ny dgnih sidad dsuro nd
hota, huvané dtra subhbgaya devarn? *“ The mighty Agni
sat (in the abode) like the /o#7, calling the gods here for
good fortune.”
6, 4, 4: vadma ki sino dsy admasddva

cakrvé agniv janusaymannam |

sd tvdm na wrjasana wrjam dha

rijeva jer avyké ksesy antih ||

“Thou, O son (of strength), art (our) speaker, (our)

4otr. Agni, from his birth (/.c., as soon as he was born),
made his way to food. Bestow on us vigour, O thou
vigour-bestower ; thou conquerest like a king and dwellest
in a secure place.” s#no in pada a stands without doubt for
sino sahasah; compare 6, 13, 6: vadma sino salaso 10
vikayah and Oldenberg, ZDMG, 55, 291. Padab is
somewhat obscure; Roth (ZDMG, 48, 679), regards
7aniis@ in januséjmannam as standing for janiisam, while
Grassmann is inclined to substitute d;man for dima.
Ludwig, without proposing any alteration translates pada
b as ““ Von jeher hat Agnisich seine ban und seine speise
gemacht.,”” This does not seem to be very satisfactory ;
and I therefore construe dnnam as depending on djma
(@nnanm prati ajma) and translate it as above. Compare
4, 7, 10: sadyé jatdsya dddrsanam é6jo0 ydd asya wvato
anuviti Socth | vrndhti tigmam atasésu jilvanm sthira cid

7 The description of the 4ofy as the ‘sitter in the abode,’ the
allusion in the verses cited above (on p. 220) to him and his sadman,
to his going to the sadman singing, and to his awakening of sleeping
men and deities with his chants, as also the juxtaposition of the
words hoty and Ahuvana in this verse, all indicate that his function,
in the time of the RV as in that of the Srauta-siitras, was to chant
hymns of prayer. Hence Yaska (comp. Nirukta, 7, 15: hotaram
hvataram) seems to be right in deriving the word from A« ¢ to call,’
and Aurpavdbha wrong in deriving it from A« ‘ to offer oblations.’
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dnna dayate vi jimébhash * His might is seen as soon as
he is born. When the wind blows behind his flame, he
winds his sharp tongue round the brushwood. He cuts
with his jaws even the firm food.”
8, 43, 19 : aguim dhibhir manisino
médhiraso vipascitah |
admasddyaya hinvire ||
“ The wise, intelligent and inspired priests urged
Agni with hymns (Ze, prayers) to become hotr.”
Compare 3,29, 8 : sida lotah svd i loké cikitvan; 1,76, 2:
éhy agna ihd 16ta ni sida; and 2, 36,4: usan hotar i
sada yonisu trisii in which Agni is exhorted to assume
the office of hotr; compare also 6,4,1; 6,11,1; 6, 11, 4;
6,15, 16; 3,4,3; 3, 62, 12; 7, 39, 1, etc., in which
verses too Agni is prayed to to become hotr.

§12

nivekd
This word occurs in eight passages of the RV and
in no independent passage elsewhere. It is not mentioned
in the NVigkantu, and since, moreover, it does not occur
in any of the passages cited in the N:irukta, Yaska and
Durga have had no occasion of explaining it. Sayana
derives the word from 7;+ric ‘ to empty’ or nir+i ‘ to go’
(comm. on 8,96,3 : ni-pirvad ricyater va nih-purvad eter
veti samdehad anavagrakah) and explains it differently as
natrvdhanya, durgati or daridrvya (1, 51, 14; 17, 18, 23;
7, 90, 3), dana (1, 20, 8), dhana (8, 24, 4) and nirgamana
(8,24, 3; 8,33,2; 8,96, 3) in his commentary on the
RV and as reko riktatvam | tadrvahitam karma nirvekar:
tadyse sarvvasadianasampirpe karmani in his. commentary
onTB. 2,8,1, 1 (=RV. 7, 90, 3). Uvata and Mabhi-
dhara, on the other hand, in their commentaries on the
same verse (VS. 27, 24=RV. 7, 90, 3) interpret the
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word as janair akirpa-pradese and mivgatah vekah
vecanams rvekah Sanyald yasmat ladyse baltu-janakivna-
sthane respectively.

Roth, too, in the PW, derives the word from ni+ric
and éxplains nirekam (acc.) as ‘etwa bleibender Besitz;
Eigenthum’ and n:reke (loc.) as ‘(eigenthiimlich) bleibend ;
auf die Dauer; fiir immer.” This interpretation was
considered unsatisfactory by Geldner (Ved. S¢., 1, 155)
who therefore proposed (ibid.,, p. 157) the meanings
‘1. Subst. bevorzugter-, Ehren-platz, Vorrang, Vortritt
7,20,8; 1,51, 14; 8, 33, 2; 7, 18, 23; 8, 24, 3;
8, 96, 3; (2) Adj. eine bevorzugte Stellung einnehmend,
bevorzugt 8, 24, 4; 7, 90, 3 dunkel.” In his Glossar
however he has, following Roth, interpreted nireka as
“alleiniger Besitz 8, 24, 4; Ausschliesslichkeit; loc. in
alleinigem Besitz 1,51, 14; 7,18, 23; 7,90,3; 8,96, 3;
ausschliesslich, ganz allein 7, 20, 8 ; 8, 24, 3; 8, 33, 2".
Similarly Oldenberg too writes (RV. Noten. 1, 49):
“ Wie praretd Hinausreichen, Ueberschiessen ist niredd
m, E. wortlich etwa Hineinreichen d. h. das Stehen in
engsten Zusammenhang mit Jemand, Zugehéren zum
intimsten Besitz Jemandes ; vgl. #itya .

The above interpretations are all based on the
supposed derivation of the word from the root 7z with
ni, and are mere guesses. None of them fits into the
context in, for instance, 1, 51, 14: indro asrayi sudiyo
niveké and 7, 90, 3 : ddha vayim niyitah sascata sva utd
Svetdrn vdsudhitim nireké; and a comparison of the
passages in which this word occurs with other connected
passages shows that the real meaning of the word is
something quite different from those mentioned above.

In 8, 24, 4: @ wnirekdm wtd priyim indrva darst
Jdnanam, we find nivekd used as the object of adarsi while
in the preceding verse (8, 24, 3): sé na sldvana & bhara
rayine citvd-sravastamam | niveké cid yé havivo vdsur
dadih, it is said of Indra that he gives wealth in nireka,
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A comparison therefore of the words that are used in
RV passages as objects of the root @7 or dar ‘to burst
open’ with the words used in the locative case in
connection with the word dadi in the passages in which
that word occurs * will show what is common to both
groups of words and will thus guide one to the meaning
of niveka.

Now, the words used as objects of the verb a7
or dar are, besides wireld, the following, namely, d#a,
ddri, 4p, dpilita, amitra, dsvya, is, utsa, (divdh) kdvandha,
kisa, g0, gotrd, giodhayas, ddsyu, danu, drlid, pir,
blhivana, vadhah, vald, vaja, vrajd, sald, $dtru, simbara,
sakdsra, sugrdthita and sikard.

The word dadi is used in twelve verses in nine of
which it is not connected with any word in the locative
case. In the remaining verses, it is connected with the
locative nireka in 8, 24, 3 as we have seen above; and
in 1, 81, 7: mddemade hi no dadir yiatha gdvam
rjukrdtub | sdre gréhaya puri  satéblhayakastya vdsu
$isihi rayd @ bkara and 8, 46, 15: dadi réknas tanvé
dadir visu dadir vajesu puruhiita vajinam | niindm btha,
it is connected with the locatives mdde-made and vajesu
respectively.

It will be seen that, beside nire4d whose meaning we
are now endeavouring to determine, the word vaja is the
only one that is common to both groups; and this
mdlcates that uzre,{a is probab]y equwalent to va/a

1 As a matter of fact it is necessary that one should if one
desires one’s survey to be comprehensive, include in the comparison
(1) not only the words used as objects of the verb dr or dar °
burst open,’ but also those used as objects of £p%, bkid and similar
verbs, and (2) not only the words used in the locative case in
connection with the word dad?, but also those used in that case in
connection with the verbs da, »d, etc., meaning ‘to give.’ It will
however become manifest from the sequel that such a comprehen-
sive comparison is unnecessary and that the limited comparison
indicated above is enough to lead one to the correct meaning.

29
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The comparison of 7, 20, 8 : yds ta indra priyé jdno
didasad dsan nireké adrivah sikha fe with its parallel
passages and of 7, 90, 3: ddia vayim niyitah sascata sod
uld svetdrr vdsudhitim nirveké with its parallel passages
points likewise to such equivalence and hence makes it
certain that nwiveld=vaja. In 7, 20, 8, Indra is exhorted
to regard, in nirekd, the offerer (of oblations) as his
friend, that is, to befriend the offerer (of oblations) in
nirekd. The only other verses in the RV in which a
similar prayer or exhortation is addressed to Indra, and
words in the locative case are used in connection with
sakhi, are 8, 13, 3: /dm alve vajasdalaya indram bhdrvaya
Susminam | Ohdvd nah swmné dntamah sikha vrdhé ;
6, 33, 4: sd tvdir na indrakavabliiv iti sékha visvayur
avita vrdhé bhith | svarsala ydd divdyamasi tea yidhyanto
nemddhita prisi Sura; and 1, 129, 4: asmakair va
indram usmasistiye sikhayar visvaywm prisihanc yujdi
vajesu prasdham yujdm | asmakair bréhmoldyé *va privisu
kasu cit | nakt tva $dtrub stdrate styudsi ydm viseam
Sdtrum strudst yam. In the first of these verses, Indra is
exhorted to befriend the suppliant in sum:d, in the second,
in svarsati and p#¢ (note that these are synonyms of vaya),
and in the third, in va/a. Compare also in this connection
4, 24,6 Lrudty asmai varivo yd itthéndraya sémam usaté
sundti | sadlricinena mdnasavivenan tém it séklayar
brnute samdlsu; 8, 21, 8: vidma sakhitvdm wuld Sira
bhojyiam @ te (@ vajrinn imake | utd samasminn a $isihi no
vaso vaje susipra gémati; 3, 51, 9: aptirye maruta apir
es6 'mandann indvam dnu dativarah | tébhih sakdm pibatu
vrtrakhdaddh suldn somam dasisah své sadlhdsthe ; and
6, 21, 8: sd tit Srudhindra nitanasya brakmanyaté vira
karudhayah | tvdm ly apih  pradivi pitppam $dsvad
babhiitha suhdva éstau and the locatives vaje, samdtsu,
aptiurye and éstau, (these three are synonyms of zaja),
used therein.

In 7, 90, 3: ddia vayim . . . wireké, it is said that
the team (of horses) accompany Vayu in wireda. Compare
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with this verse 7, 91, 6: yi& wvdm Saldm niyilo yah
sakdsram indravayi visvdvarah sdcante | abhir yatam
suviddtrabhiv arvak patdm nara prétiblirtasya mddivah
in which the word nzyiitah and the verb sac occur, and in
which Indra and Vayu are exhorted to come to the sacrifice
(this, be it noted, is one of the meanings of wvase),
accompanied by the team (of horses). Compare also
7,91, 5. @ no nividbhih satinibhiv adhvardm sakasvinibhir
pa yaki yajndm | vayo asmin sdvane madayasva; 7,92,3 :
prd yablir yasi dasvamsam dccha niyidbhiy vayav istdye
duropé; and 1, 135, 7: d¢ vayo sasaté yakt sdsvato yitra
orava vadati tdtra gacchatam grhim indras ca gacchatam |
vi sanla didyse riyate ohytdm @ piirndya niyita yatho
adkoardm indras ca yatho adlvardm in which Vayu is
prayed to come with his team to the yejiid or adivard
(which also is a synonym of zaya).

All this makes it certain and places it beyond doubt
that nirekd is equivalent to v@/a. And hence it becomes
evident that this word is derived, not from z/+7ic, but
from 2i+77i or 77 ‘to run’ (77 gatau; ri pati-vesanayoh)
by the addition of the suffix £&?; compare $/64a (from

2 This verb, »Z or 7 with »Z, is used in the sense of running
in S, 86, 4: ni yé rindnty jasa vitha gavo nd durdhitral ** Who
(sc. Maruts) run impetuously with force like bulls difficult to
restrain . Grassmann in his Worterbuch explains durdhiral as
‘ schlechtes Joch habend,” and this explanation is adopted by
Ludwig who translates, (no. 690) durdhuro gavak as ‘ wie schwer
an die stange zu gewénende rinder.” There seems to me no doubt
however that dwrdhur is, like durdhara and dwrdhartu, derived
from the root dAr or dhar ‘to hold’ and means, like those words,
¢ difficult to hold back or check.” Compare 5, 87, 9: yaydm tdsya
pracetasah syata durdhdrtavo nidéh in which the epithet durdhar-
tavak is applied to the Maruts and 5, 56, 3: dudhré gaitr iva
bhimayith where the rush of the Maruts is compared to that of an
impetuous bull. Compare also Grassmann’s translation, ‘ Die
niederstiirmen mit Gewalt wie ungezdhmte Stiere wild.’

According to Hemacandra’s Anekarthamala and the Medini
(see the PW s. v.), durdhara is a synonym of rsabka, The
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$ru) and (su) méka (from mi). wnivekd thus denotes, like
its equivalent za7z which is derived from za; ‘to go’
(vaja gatau), strength, quickness, race, booty, prize,
battle, sacrifice, etc. (see PW and Grassmann s. v. 7aja);
and I shall now show that these meanings fit well into
the context in all the verses in which the word occurs.

8,24, 4: & nireldm utd priyém
indra darsi jénanam |
dhysata dhysno stdvamana a bhara |l

“Thou, O Indra, also cuttest open (the receptacle
of, and makest accessible) for people, the dear wealth.
O thou valiant one, bring (us wealth) boldly, being
praised.” Regarding the expression wnirekdm adarsi,
compare 2, 12, 15: ydh sunvaté pdcate dudhrd & cid
vajam ddrdarsi sd kilasi satydh; 4, 16, 8: sd no netd
vajam @ darsi blivin gotra rujbnn dngivobhir grnandh ;
and specially, 8, 33, 3: Adpvebhir diirsnav a diysdd vajarn
darsi salkasripam ; and 8, 45, 40-41: biindii visva dpa
dvisah péri badho jaki médhah | vdsu sparkdrr téd &
bhara | ydd vilav indra yd¢ sthivé ydt pdrsanc pérablivtam)
vdsu sparkdrr tdd a bhara all addressed to Indra, and
also 9, 68, 7: dvyo varebhir utd devdlitiblir nfblir yaté
vdjam & darsi satdye addressed to Soma, and 10, 69, 3:
s@ revde choca sd givo jusasva sd vajamn darsi sé ihd srdvo
dhah addressed to Agni. And regarding the phrase
priydm nirvekdm, compare the expressions priydnm vdsu,
sparkdm  vdsu, kamyans vésu, vaméns vdsu, etc. (for
references, see Grassmann under these vocables).

expression durdhuro gavak is accordingly equivalent to zsabkak.
Compare 5, 56, 3 cited above and also 10, 103, 1: asi#} Sisano
vrsabhé nd bhimdk in which the bull is mentioned as wpamana in
respect of impetuous rush.

The verb »Z or »7, without the prefix 77, is used with the sense
of running in 5, 58, 6: ksddanta dpo r1inaté vénani; 1, 85, 3:
vdrimany esam dnwn riyate ghytdm and other verses; see
Grassmann s. v,
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1, 51, 14 indro asrayr sudhyod nireké

pajrésu stémo diryo nd viipah |

asoayilr gavyi rathayir vasiyir

indra id raydh ksayati prayanta ||
‘““Indra has been raised high (i.e, highly praised or
glorified) in the sacrifice of the pious (sacrificer), and the
hymn that longs for horses, cows, chariots, and wealth,
has been raised high among the Pajras, like the door
post. Indra alone rules over wealth and is (its)
bestower.” In pada a, as»@y/ has been translated by
Geldner (RV. Uebcr., 1, 58) as ‘ gegeben’, which seems
to me to be incorrect. Compare 6, 11,5 : dsray: yajiidh
surye nd cdksub * the sacrifice has been raised high as the
eye to the sun’; 5, 1, 12: gdvisthiro ndmasa stomam
agnaii . . asret/ * Gavisthira, has, with adoration, raised
high the hymn for Agni’; 3, 28, 1: sdmiddho agnir divi
Soctr asret * Agni, kindled, has raised high his light in the
sky 5 4, 6, 2: @rdhvdm bhanim savita devé asret * God
Savitr has raised high his ray’; and 1, 10, 1: gayanti
tva gayatrind ‘rcanty arkdm arkipah | brakmanas tva
fatakrvala td wvarmsdm iva yemire ‘ The singers besing
thee, the chanters chant chants ; the priests, O thou that
art hundred-fold wise, have raised thee high like a pole.’
The last-cited verse, it may be observed, indicates that
the comparison diiryo nd yiupah in pada b is to be
understood of 7ndrah also in pada a.

Pada b is somewhat cryptic. It is translated by
Geldner (RV. Ueber.) as ‘wie ein Tiirpfosten ist das
Preislied bei den Pajra’s’; and this is explained by him
as “Das Loblied hilt so fest wie der Tiirpfosten.
Dasselbe Bild in 8, 23, 24 : stdmeblih sthurayipavit’.
But there seems to be no doubt that in this verse, the
word stharayiipa is, like the word vyasva in the preceding
verse, jyésthabhir vyasvavdt, a proper name (see Grass-
mann s. v., PW s.v.,, and Sayapa) and that it has
nothing to do with a ‘stout post.” The meaning of 8, 23,
24 is, “Jetzt singe dem gewaltigen mit Lied nach
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Sthiirayfipa’s Art” as given by Grassmann (R V. Ueber.).
I believe therefore that the verb aérays in pada a is the
predicate of s/éma and yiipa also in pada b (this is the
opinion of Oldenberg also; see RV. Noter, 1) and that
the ,tertium comparationis is ‘raising high’ or (uc)
chrayapa. Compare 3, 8, 2-3: iic chrayasva wmahaté
saibhagaya || iic chrayasva vanaspale virsman prthivya
dd/ii addressed to the sacrificial post (y#pa); compare
likewise the expressions a@rdivds listhah, tasthivarsah,
in nayanti, unniydmanah, srdyamanah, etc., used of this
post in that hymn and also the other verses referred to
on p. 102 of Oldenberg’s Vedaforschung and sthinarajam
wcchrayati in Sankh. GS. 3, 2, 8 (Sayana, it may be
observed explains duryo yiapah in 1, 51, 14 as dovari
nikhata sthina). Regarding the expression stdmo asrayi,
compare 3, 14, 2 : dyami te ndma-uktive jusasva; 1,153, 2:
prastutiv vane dhama nd prayuktir dyami milravaruna
suvrktih ; 10, 50, 6: yajiié mdntro brihmédyatan: vicah ;
1, 80, 9; indraya brilmodyatam ; and 1, 190, 3:
tipastutiie ndmasa ndyatim ca slokan yansat savitéva prd
bakie which all refer to hymns ‘being raised high';
compare also 7, 83, 3 : indravaruna divi ghésa arukat.

The words asvayiih, etc., are, according to Sayana,
Grassmann and Ludwig, attributes of Indra. This
opinion seems to me to be untenable ; for it is difficult to
conceive of Indra that he is ‘longing for horses, cows,
chariots and wealth.” I therefore agree with Geldner
(0p. cit.) in thinking that they are the attributes of
stémak in pada b. Compare 7, 67, 5: pracim u devasving
dhiyare mé mydhram satiye krtam vasgyiim and 1, 62,
11: vasiiydvo matdyo dasma dadrub in which the epithet
vasiiyu is applied to mati or hymn; compare also 8,78,9:
toam id yavayir mdma kamo gavyir lhiranyayith | toam
asvaritr ésale.

8, 90, 3: indrasya vdjra ayaso nimisla
indrasya balodr bliyistham djal |
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Sirsdnn indrasya kvdtavo nirekd
asdnn ésanta sritya upaké ||

‘“In Indra is attached the iron Vajra (thunderbolt);
in Indra’s two arms is the greatest strength; in Indra’s
head are insights. In the sacrifice, there run remarkable
(praises or offerings) into (his) near mouth.” With
regard to padas a, b, c. compare 1, 55, 8: dpraksitam
vdsu bibharst hdstayor dsalham séhas tanvi sruté dadhe |
avptaso ‘valdso nd fartébhis taniisu te krdtava indra
bhitrayah *“In thy hands, thou carriest inexhaustible
wealth. The famed one bore invincible strength in his
body. Inthy body, O Indra, are many insights, concealed,
like wells hidden by the makers”, and 2, 16, 2: ydsmad
indrad byhatdh Fire caném ylé visvany asmin s@mbliytadic
virya@ | jathdre sémai tanvi sého mdaho hdste vdjrai
bhdrati Sirsdpni krdlum * Without whom, the great Indra,
nothing (happens), in him all mights are gathered. In
his belly, he bears Soma, in his body, great strength, in
his hand, the thunderbolt, in his head, insight.”

The sense of pada d is obscure. The Padapatha
reads srutyai here (as it does in 2, 2, 7: durd nd vajam
$rutyad dpa vrdhii and 10, 111, 3: indrah kila sritya asyd
veda) for which Grassmann (s. v. §rufya) proposes srulyah,
a suggestion which I have adopted in my above
translation. Sayanaexplains the pada as: asan asye ca yani
karmant yuddharthan vajino gajan sannahayatetyadini
bhavantt | kin ca Srutyat sangvamaya nirgacchalo’ nusiasala
indrasya  vakya-sravapartham: sarva wupajivino Ohrtya
upake 'nlika esanta ayam indro’sman kulra lutra farye
niyoksyatity etena manasd ladantifc samantad agacchanti,
and Oildenberg observes (RV. Noten, 11): * sriitya: man
erwartet zunachst Nom.; in der Tat srutyih nicht
unwahrscheinlich (vgl. Gr. WB; zu I, 2, 7; X, 111, 3):
*“zu seinem Mund (Lok. des Ziels) streben §° (Horen);
d. h. an seinem Mund hingt Horen und Gehorchen des
Andern. Doch kann auch §rityai (Pp) richtig sein; die
Ardtu in seinem Haupt (c) strebt auf seinem Munde fort



232 VEDIC STUDIES

um Gehor zu finden (so Ludw.), oder: ‘nach seinem
Munde dringen sich (alle) um . . zu Héren’ (Geldner
Rel. Lesebuck, 79).” These explanations seem to me to
be unsatisfactory, and the more so, as there is nothing
parallel to the ideas contained in them in any other verse
of the RV. The word srutya is used as an epithet of
brakman, hymn, in 1, 165, 11: dmandan md marulah
stémo dtra ydan me narah Srityam brihma cakra; and the
verb is found used with mati, hymn, in 5, 67, 5: /d¢ sit
vam ésate matih. Compare with this 6, 47, 14: dva twé
indra pravdto nérmir givo brdhmant niyito dhavante ‘in
thee, O Indra, run hymns and praises in teams (i.e., many
hymns of praise) as (swiftly as) the current down an
incline,) and also 6, 36, 3: samudrdiz nd sindhava
ukthdsusma wvuvydcasam gira @ visanti; 1, 176, 2:
tdsminn @ vesaya givo yd ékas carsaninam which refer to
hymns running into or ‘entering into’ Indra. This,
presumably, is through the mouth; and hence it is
probable that srutyah refers to girah and that the
meaning of the pada is, as given above, ‘the remarkable
praises run into (his) near mouth.” Regarding the
expression #pakd asdn, compare the analogous expression
upatiyor hdstayoh in 1, 81, 4: §riyvd rsvd upakdyor ni
$ipri hdrivan dadhe hdstayor vdjram a@yasdm.

At the same time, it must be observed that Grass-
mann’s suggestion (. c.), too, that srutyah refers to sémah,
is not improbable. Compare 3, 46, 4: indrasi: somasah
pradivi sulasah samudrdmn nd srvavdta @ visanti ‘into
Indra enter at all times the Soma juices that have been
expressed as rivers into the ocean’; 9, 85,7: éndrar
visanti madirasa indavah; 9, 97, 36: indram a visa
brhala rdvena; 9, 2, 1 : indram indo v¥sa visa; 9, 108, 16 :
indrasya havdi somadhanam a visa samudrdm iva sindhavah;
and 9, 66, 15: éndrasya jathdre visa in which the Soma

juice is said to enter into Indra, presumably through the
mouth. Compare also 7, 15, 1 : upasddydya milliisa asyé
juluta havik; 1, 102, 3: tdsmi id asyé havir juliéla
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mddhumattamam ; 10, 91, 3: dhavy agnre havir asyé te;
and 4, 49, 1: iddn vam asyé havih priydm tndra-brhaspati
in which the word Zavih is used in connection with a@syé,
“in the mouth.” Hence it is not improbable that srisyah
denotes ‘ remarkable offerings (of Soma or oblationg).’
The sense of the pada remains unchanged even if
one agrees with the Padapatha that the word used in it
is Srutyai and not srityah. The meaning of §rityai is
‘so that it is heard of ; i.e., as is well-known’; and we
have still to supply as the subject of ésanfz the word
girah ov sémah or havimsi. The meaning of the pada
would thus be, the *hymns (or offerings) run, as is well-
known, into (his) near mouth in the sacrifice.’
7, 18, 23: catvaro ma paijavandsya danah
smdddistayah kysanino niveké |
yyvaso ma prthivisthah sudasas
lokdrir tokaya Srdoase vakanti |
This will be explained in the next article on smdddisti.
Regarding nireké, compare 8, 4, 19: sthirdn: radhah
Satasvam kurangdsya divistisu ‘ great is the gift, compris-
ing hundred horses, of Kuranga in the sacrifices.’
7, 20, 8: yds ta indra priyé jdno didasad
dsan nirveké adrvivah sékha te |
vaydm te asyarr sumatai cnisthih
syama vdrithe dghnato nypitau ||
“The dear one, O Indra, who makes offerings to
thee, may he, O thou with the thunderbolt, be thy friend
in battle (i.e., when he is fighting, be thou his friend and
aid him). May we be most acceptable in this thy favour,
in the shelter, in the protection, of thee that art gracious.”
With regard to pada b, compare 6, 33,4; 4, 24,6;
1,129, 4; 3,51,9; and 6, 21, 8 cited above (p. 226).
7,90, 3: »ayé ni ydme jajndti rédasimé
rayé devi dhisdna dhati devim |
ddha vayii niyitah sascata sva
utd Svetdne vdsudhititn niveké ||
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“Whom these bright Heaven and Earth bore for
prosperity, him, the god, the goddess Dhisana raises high
(i.e., glorifies) for prosperity. And then the own teams
of Vayu accompanied the white one, who bestows wealth,
to the sacrifice.” Compare 7,91,6; 7,91,5; 7,92, 3;
and 1, 135, 7 cited above (p. 227).

8,24, 3: sd na stdvana a bhara
rayim citrdsravastamam |
niveké cid yé harivo vdsur dadih |

‘“ Bring to us, being praised, wealth that is most
wonderful and renowned, O thou with bay horses, that
bestowest wealth even in sacrifice.” Compare 1, 81, 7
and 8, 40, 15 cited above (p. 223).

vasuh here, I conceive, stands for wvdsu; see p. 107
above.

8, 33, 2: svdranti tva sulé nudro
vdso nirvekd ukthinah |
kada sutdm trsand 6ka a gama
indra svabdiva vamsacah |l

“Q thou bright one, when (the Soma juice) is
expressed, the men that are reciting praises, call to thee
in the sacrifice.  When wilt thou, O Indra, thirsting for
the Soma juice, come to the house (i.e., the sacrificial
place), as (swiftly as) a roaring bull (to a pool of water)” ?
Regarding the simile in pada d, compare 1, 130, 2:
piba somam indra suvandm adribhih késcna siktdm avatdm
nd vdmsagas latrsand nd vdmsagah; 5, 36, 1: sd a
gamad indro y6 vdsandn ciketad daturr damano rayinam |
dhanvacard nd vdmsagas tysands cakamandh pibalu
dugdhdm amsim and also 8, 4, 3: ydtha gauré apa
kridnm trsyann éty Guérinam | apitvé nah prapitvé tiyam
@ gaki kdpvesu st sdea piba.



§ 13
smdddists.

This is a word that occurs in four passages of the
RV only; it is neither mentioned nor explained in the
Nighantu and Nirukte. Sayana gives four different
explanations of it,—d/adravakya, prasastadarsana, prasas-
latisarjanasraddhadidanangayukta, and kalyanadesin. Roth
explains it as ‘ geschult, dressiert, eingeiibt ’ in the PW,
and Grassmann as ‘mit Lenkung versehen, 1) gut
lenkend ; 2) gut zu lenken'. Ludwig, in his RV, Ucber.,
has interpreted it differently as ‘ die gliick herbringen’;
‘deine weisung geht hieher (=du selbst unabhingig mit
herrschaft tiber uns)’; ¢ mir hier bestimmte ’ and ‘ hieher
die weisung habende.’ Geldner, in his GG/ossar, gives the
meanings “ 1) dessen Weisungen gleich sind, gerecht
3, 45, 52; 2) gleichmissig geschult,—eingelernt 6, 63, 9;
7,18, 23; 10, 62, 10.” In his R17. Ueber., however, he
translates the word in 3, 45, 5 as ‘ gleichmissig zuteilend’
and gives the following note: ““ smdddisti sonst ein
technischer Ausdruck der Danastuti’s (6, 63, 9; 7, 18,
23; 10, 62, 10). Hier wohl in etwas anderem Sinn. st/
ist im RV unbelegt und swdd auch sicher nicht be-
stimmt. Say.: bladravakyah in dem er smd/ im Sinn von
sumd¢ nimmt.” Oldenberg, on the other hand, observes'
(RV. Noten, 1, 251) : *“ smdddist: mir dunkel. Es findet
sich sonst (6, 63, 9; 7, 18, 23 ; 10, 62, 10) von geschenk-
ten Sklaven, Rossen, Stieren (?) in Danastutis. In Bezug
auf eine Schenkung heisst es V, 36, 6: y6 r»éhitau
vayinau vajinivan tribhih safath sdcam@nav ddista: gibt
dies ddista, wenn es von d7§ kommt, den Schliissel zu
smdddisti? dis wire offenbar ‘‘ zuweisen ”; smdddist
hiesse etwa beg]eltet von (emem Akt der) Zuwexsung

! He also urges agamst Geldner s explanatxons (m G lossm)
the criticisms (1) that they are not in accord with the meaning of
smat, and (2) that the two proposed meanings are separated by too
wide a gulf,
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Ein solches Wort lisst sich von Geschenke brauchen,
aber auch—und das miisste hier angenommen werden—
vom Schenken, der, wo er auftritt, von Taten der
Freigebigkeit begleitet ist.”

It is plain from the above that Geldner and Olden-
berg, Sayana and Ludwig, are at sea regarding the
meaning of the word ; and as for the meanings proposed
by Roth and Grassmann, it can be readily seen that they
do not fit well into the context in all the four passages
and that they are therefore incorrect.

The word smdddisti is a bahuvrihi compound
composed of smat (or smad) and disti. This latter
word dzstz, though it does not (as observed by Geldner)
occur elsewhere in the RV, is used frequently in later
literature where it has the sense of ‘fate, fortune, good
fortune ’'; see Apte. The former word smd¢ is found used
in the RV only; it occurs, uncompounded, in thirteen
passages, and compounded with abkisu, ibhe, ista,
wdhas, puramdhi and rafisac in one passage each,
and with z5t7, in four passages. In these four passages,
Sayana, as we have already seen, explains swaf as
prasasta, bhadra, or kalyana. Likewise, in ten of the
remaining passages too, (1, 51, 15; 5, 41, 15; 5, 41,19;
5,87, 8; 7, 3, 8; 8, 18, 4; 8, 20, 18; 8, 25, 24;
8, 26,19 ; 8, 28, 2) he declares it to be a synonym of, or
explains it as, su-, prasasta or Sobhana. In explaining 1,
186, 6, he writes : smat sakarthe prasastye va vartate | atra
prasamsayam ; and he regards it as the equivalent of sa/a
in 8, 186, 8 and 8, 34, 6 and of sa/a or prasastain 7, 87,
3. In 1, 100, 13, he explains it as éZrsam, in 2, 4, 9 as
ati-prabliitam, in 10, 61, 8, as asmattah, and in 1, 73, 6
as nitya (smac-chabdo nitya-sabda-samanarthah); in 10,42, 4
he regards smadiblia as a proper name.

The meanings atiprabhiita, bhysa, nitya and asmattah
seem to have been invented by Sayana for the occasion
and need not be considered seriously. The meanings
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Sobhana (prasasta, su-) and saka, on the other hand,
belong to a different category; and in fact, it is the
opinion of Roth (PW), Grassmann, Wackernagel (A4:.
Gr. 11. 1.p.287), Macdonell (Ved. Gr. p. 424), Oldenberg
(RV. Noten 11, p. 7) and other European exegetists that
smdtis a synonym of saka, while, for my part, I am
inclined to prefer the meaning sob/ana. See below.

As far as the compound word smdddisti is concerned,
its meaning remains the same whether one regards i/
as the equivalent of sa/a or of soblana. In the former
case, the word means ‘accompanied by good luck,” and
in the latter case, ‘having good luck.” In either case,
therefore, the word smdddisti means ‘with good luck;
having good luck.’

The good luck that is referred to here is that
caused, or brought, by auspicious marks; for it is the
belief of the Indian Aryans that certain marks on the
body, borne by men, women, horses, dogs, cocks, etc.,
bring good or bad luck to the possessor. Such belief, for
instance, is alluded to in As’*valiyana's words (GS. 1,
5, 3): buddii-ripa-sila-laksana-sam pannam avogam upa-
yacchela which enjoin that the girl one marries must have
laksanan: or auspicious marks on her body. A similar
injunction is contained in Yasnavalkyasmyti 1,52 : aviplula-
brahmacaryo laksanyam striyam udvaket; while Sankh.
GS. 1, 5: ‘kumaryai panine grhmiyat | ya laksana-sam-
panna syat | yasya ablyatmam angani syuh samah
kesantah | avariav api yasyai syalam pradaksinan griva-
yam | sad viran janayisyatiti vidyal specifies some of the
auspicious marks and Manu (3, 8-10): na@lomikarn: natilo-
mam . . ne pirgalam hamsa-varapa-ganunim tlanuloma-
kesa-dasanam mydvangim describes some of the inauspi-
cious as also auspicious marks of a girl.

AV. 1,18 #nir laksmyans lalamyarit
niv dratim suvamast |
dtha ya bhadra tant nah
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prajaya dratim (for sam 7) nayamasi |.

wir dranim savita savisat padér

nir hdstayor vdruno mitré aryama |

wir asmdbhyam dnumati rdirana

prémian deva asavisuh satibhagaya ||

ydt ta @tmdni tanvam ghordm dsti

ydd va késesu praticdksane va |

slrvam 14d vaca ' pa hanmo vayd

devds tva savita sidayatu ||

risyapadin visadalin

gosedhars vidhamam uld |

vilidhvan lalamyam

ta asmdn nasayamasi || 2
is a charm against unlucky marks: the gods Savitr,
Varuna, Mitra, Aryaman and Anumati are implored to
remove, /.¢,, to render innocuous, the evil marks (in a
woman's body according to Kausika-sutra 42, 19 : 7
laksmyam iti papa-laksanayd mukham uksaly anvrcam
daksinat fesa-stukat) and to confer ébhadran: and seubha-
gam (1.e , auspicious marks) on her. Similarly, Ap.MB.
1, \, 3: Gbhratrghnie varunapaliohnim brhaspate |
indraputraghnii laksmydm tam asyai savitah suva refers
to marks that presage good to brothers, husband and
sons, and z6id. 1, 10, 3 : yd 'syam patighni taniih praja-

2 This hymn is translated thus by Whitney (AV'. Translation,
p. 19):—

“Out we drive the pallid sign, out the niggard ; then whatever
things are excellent, those we lead together for our progeny.
Savitar has driven out the trouble in her feet; out have Varuna,
Mitra, Arvaman [driven] [that] in her hands; out hath Anumati,
bestowing upon us ; the gods have driven this woman forward unto
good fortune. Whatever in thy self, in thy body, is frightful, or
what in hair or in mien- all that do we smite away with [our]
words; let god Savitar advance thee. The antelopz-footed, the
bull-toothed, the kine-repelling, the out-blowing, the licked-out, the
pallid - these we make disappear from us.”

Geldner’s view (Ved. St., 1, 314 ff.) that the whole hymn is
concerned with the domestic cat seems to me untenable.
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ghni pasughni laksmighni jaraghnim asyai tam kynomi
refers to the body, 7.c., without doubt, to the bodymarks,
that forebode destruction and death of husband, children,
cattle and wealth. Similarly, there is no doubt that
the expressions dpatighni and siva pasibhyah in RV.
10, 85, 14: dghoracaksur dpatighny edli swa pasibliyah
sumdnah suvdrcah have the same meaning as the words
dpatighni, etc., have in Ap. MB. 1, 1, 3 cited above and
refer to bodily marks that presage good to husband and
cattle.

A detailed description of such bodily marks and of
their effects is given in Agnipurana, Garudapurana,
Brhat-sammhita and other such works. In the last-men-
tioned book, ch. 69 deals with fanyalaksana, and Varaha-
mihira observes in verse 1, after enumerating some
auspicious marks, that the person who marries the girl
with such marks would become king (/am wudvahed yadi
bhuwvo ’dhipatitoam icchet), and in verse 3, that the marks
described therein bring the possessor much wealth
(vipulame sviyam adadiati). The commentator Bhattotpala
too cites in the course of his commentary on the 3rd and
4th verses, the following observations of Samudra:
na@bhi-desah suguptas ca yasyah s@ dhana-bhigini ; jagha-
nan vipulam yasyah suspavsans yromavarjilam | suvarnd-
Oharanair yukla sa bhaved rajya-bhagini. Similarly,
Varahamihira observes in z6:d, 61.1-2, with reference to
some auspicious marks of the dog and the bitch: yasya
sy@t sa karoli postur aciral pustair Sriyam sva gvhe and
V@ s@ rastram kukkuri piti pusta (i.e., the owner of such
bitch becomes the ruler of a kingdom), and in 62.3, with
reference to a hen having auspicious marks: s@ dadati
suctvare  malkiksitans Sri-yaso-vijaya-virya-sanpadah. In
ibid. 63.2, he describes some auspicious marks of
tortoises and remarks of a tortoise having such, that it
causes the expansion of the kingdom (so ’'pi nrpanais
rastra-vivyddhyai) and Bhattotpala cites, in his com-
mentary on 63.3, the verse: stri-putra-matidain vidyat
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kitrmam vastra-vivavdhanam. In ibid. 64.9, Varahamihira,
after describing four kinds of well-favoured goats, writes,
te catvarah srviyah putra nalaksmike vasanti te; and in
60.18 observes of a bull with auspicious marks that he
brings wealth to his owner (svaminam acivat kurute patin
laksmyah).

smdddist: thus primarily signifies ‘ possessing aus-
picious marks that bring to the possessor good luck
(i.e., $ri, yasah, vijaya, virya, vajya, siri, putra, buddhi,
etc., as described above).” Since however the possession
of auspicious marks makes for beauty also, the word has
the secondary sense of ‘handsome, beautiful.” It is a
synonym of the words éiadra, kalyana, mairgala, sobhana,
(cf. Amara-koSa 133: Oladran: /Ffalvanars maigalam
Subhair), subhaga and subliga® all which mean ‘having
good luck; handsome, beautiful.’

I shall now show that the above-mentioned two
meanings fit well into the context in all the passages in
which smaddist: occurs.

3,45, 5: svayir indra svaral asi
smdddistih svdyasastarah |
sd vavydhand éjasa@ purustula
Ohdva nah susrdvastamah ||

“ Thou, O Indra, goest wherever thou listest ;. thou
art sovereign, handsome and very famous. O thou that
art much praised, be our best hearer, growing in
strength.” The word svayilh in pada a is obscure. If one
interprets it in the manner of asvayil, vasiyi, rathayi,
etc., the meaning would be, ‘ eager for one’s own self,
which is not very intelligible. The word occurs again in

3 phaga means also ‘ luck, fortune’; see Apte and compare
the words ékdagya and bhagadheya. There is thus no doubt that
subhdga signifies ‘ having good luck ; handsome ’ in the RV verses
in which it is used and that Grassmann is wrong in explaining it as
‘ schonem Antheil, schones Gut besitzend’ in his Worterbuch.
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2,4,7: sd y6 vy dsthad abli ddksad urvire pasir naiti
svaytir dgopah where it is said of Agni that he spreads
himself on the earth, burning, and that he is svayi, like a
cow without a cowherd. szayit seems to denote here,
‘one who goes wherever one lists’ and I have hence so
explained it in 3, 45, S also.

svdyasastara= siiyasastara (see p. 44) and not ‘ selbst-
bewusst ' as Geldner translates in his RV. Ueber. smdd-
disti=having auspicious marks, handsome; compare
the epithets d/adrd and susardys that are applied to
Indra in 1, 82, 3: susamdisarn: tva vaydre mdghavan
vandisimd/lr and 1, 132, 2: dhann indro ydétha vidé
Sirsna-sirsnopavacyah | asmatva le sadlirvyik santu ratdyo
bhadra blhadrdsya valdyah.

6, 63,9 : utd ma yjré pirayasya raghvi
suniilhé saldm perulé ca pakoa |
Sando dad dhirvaninah sindddistin
ddsa vdsaso abhisaca rsvan ||

“And [were given] to me two swift mares by
Puraya, a hundred by Sumidha, and cooked foods by
Peruka. Sanda gave ten oxen, big, obedient (?), having
auspicious marks, and adorned with gold ornaments.”
Regarding the auspicious marks of oxen, see ch. 60 of
Brhat-samhhita; and regarding the gift of oxen decked
with golden ornaments, compare Mahabharata 1, 216, 7:
[Pandubliyah prahipod dharih) dantan sauvarpaih subkraih
pattair alarikylan.

7, 18, 23: catvaro ma paijavandsya danih

smdddistayah krsanino niveké |

7)1ds0 md prifivisthah sudasas

lokdn: lokaya $rdvase vahantt ||
“The four fleet horses, decked with golden orna-
ments and having auspicious marks, given to me by
Sudis, son of Pijavana, in the sacrifice, being on the
earth, carry me (and my) offspring to offspring and

31
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renown.” Regarding the auspicious marks of horses, see
ch. 65 of Brhat-sathhita. nzrcké=vajse, in the sacrifice.

The import of the second hemistich is not clear and
the word prthivisthah in pada c is perplexing. Geldner, in
his Glossar, gives the word as prthivistha (though the
Sarhhita and Padapatha both have °t/ak) ‘auf der Erde
stehend’ but does not indicate with what word it is to be con-
strued. Ludwig regards it as an irregular genitive singular
referring to Sudas, who, according to him, stays on the
earth ‘ ausz hochachtung ’ ! It seems plain that the word
is an epithet of 777asak or horses, and I have so explained
it in my above translation. I cannot see, however, any
force in the word, and I am inclined to believe that the
opposite of prthivisthah, namely, divisthah, would be much
more appropriate here; compare the expression o7z
dhavamanam used of a horse in Kaurayana's Danastuti
of Medhyatithi Kanva in 8, 3,21: ydwm e dur indro
marilah pakasthamd kaiirayaveh | visvesaw: lmdna
$66histham tpeva divi diavamanam.

Regarding the words ma . . . fofam in this hemistich,
I have followed Geldner (Kommcntar) in understanding
it as ‘ me (and my) offspring ’; Sayana, however, regards
tokane as an attribute of ma (fokar: putvavat palaniyamn
mane vasistham); and similarly Oldenberg too (ARV.
Noten, 11, p. 23) suggests the explanation, ‘“(mich) der
ich (selbst) das kind (eines beriihmten, @hulich erfolgrei-
chen Vaters) bin.”
10, 62,10 : wutd dasa parivise

smdddisti goparinasa |
yddus turvds ca mamaie ||

“ And Yadu and Turva gave me for my service two
handsome slaves, supplemented by cows (/.., in addition
to cows).” Regarding the gift of slaves, compare, 8, 56,
3: $aldm me gardablanam saldn wrnavatingm | Saldr
dasai dti srdjah and also the following verses:

o« .. tadd vaja@ Yudhisthirah |l
. eko ratho varaya eka eva
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dasasva-saikhyas ca suvarpa-bharah |
Salarr gavam hema-viblisananan
prasthas ca datto vara-mauktikanan |
ekaikaso bhyrtya-calustayanm ca

karyesu daksanr sa dadau nrpendrah ||
rtvigbhyah . . . .

in Jaiminiya§vamedha (64,46-48 ; p. 152a) which describe
the gifts made by King Yudhisthira to the priests who
officiated in his asvamed/ia sacrifice,

* * * * *

With reference to the word smdf, 1 have already
observed on p. 237 above that it is the opinion of Sayana
(on 1, 186, 6-8; 7, 87, 3), Roth, Grassmann, Oldenberg
and other exegetists that it is the equivalent of sa/a, a
meaning, which, it must be acknowledged, fits fairly
satisfactorily into the context in all the verses in which
the word occurs. I have also observed that Sayana (on
1,51,15; 5, 41, 15; etc.) has explained the word as the
equivalent of su-, prasasta, sobhana, kalyana or bhadra
and that, for my part, I am inclined to believe that this
is the real meaning of the word. The reasons for such
belief are as foliow:

1. It is the opinion of Sayana, given expression to
in the course of his commentary on 2, 4, 9 (smat sumad
ati-prabliitan), 8, 26, 19 (smat sumal sobhanawm), 8, 25, 24
(smat sumad ukara-lopas chandasah) and 8, 28, 2 (smat
sumat Sobhana) that smat is identical with sumat. A like
opinion is expressed by Roth, too, who writes (PW; s.v.
suma?) ** Wir halten es fiir eine andere Aussprache von
smat” ; and similarly Oldenberg, too, observes (ZV.
Noten, 1, p. 76): * Dass ldentitit von swmat und smat
aufzugeben ist (Geldner, Ved. Stud. 2, 190 ; Bartholomae
BB. 17, 115), bezweifle ich. Der Gebrauch beider Worte
zeigt zu auffallende Gleichartigkeit,” and draws attention
to the similar formation of the compounds sumddratia
and smdd-abhisu, and of the sentences sidalan: sumat and



244 VEDIC STUDIES

smat sadantu, smac caranti ye. This opinion seems to me
to be justified and I agree with the above-named savants
that smd/ is identical with sumdt.

This word sumdt, too, it is true, is explained by
Roth, Grassmann, Oldenberg, and other exegetists as the
equivalent of sa/a. 4 But Geldner has, in his short article
on this word in Fed. St. 2, p. 190, pointed out that
Sayana interprets it as soblana or kalyana in his com-
mentary on 2, 36, 3; 3, 3, 9; 8, 45, 39; 87, 4; and
10, 32, 3, and expfessed the opinion that sumaf can be
best explained as sob/ana. It is his belief that this word
is derived from sz with the suffix »a/ and means * schén;’
and in support of such conclusion, he points to the
parallelism of sumddratta, used in 3, 3,9 and 8, 45, 39
of Agni and /ari with surdtia used likewise of Agni and
hariin 4, 2, 4 and 7, 36, 4.

This parallelism is by itself significant enough; but
in addition we find the word bladrd-janayah in 5, 61, 4 is
parallel to sumd;-jani that occurs in 1, 156, 2 and b/Zadrd-
vrala in 10, 47, 5 to sumdd-gana which occurs in 2, 36, 3;
and the word sumdd.armsu too, applied to a mare in 1,
100, 6 seems to be parallel to sx/iika and svdiic that are
applied to horses in 10, 3, 7 and 7, 56, 16. Hence there
does not seem to be any doubt that sumat is, as said by
Geldner, equivalent to sobkana, kalyane or bhadra; and
I shall show presently that this meaning fits well into the
context in all the passages in which the word occurs.
Since however swat is identical with swmat, it follows
that smat too signifies £alyana, sobhana or bhadra.

2. A like conclusion is pointed to by the parallelism
of some compounds beginning with smd/ also. To the

4 The other explanations proposed for this word which is
enumerated in the Nighantu (4,3) are:—svayam (Yaska in
Nirubta 6, 22, 3; Durga and Devaraja); svayam or svalak
(Sayana on RV. 1,142, 7; 162,7; 5, 2, 4; 1, 100, 16) and susthu
madyanti kysyanti (Sdyana on TS. 4, 6, 8, 3; Mahidhara on VS,
26, 24). See Geldner, 1. c. '
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word smdd-abhisu, used of a horse in 8, 25, 24 :corres-
ponds the word svabkisii us=d likewise of horses in 8, 68,
16-18; to the word smdd-disti correspond, as already
pointed out above, the words subidga and subkagd; and
to the word smdd-ratisacah * conferring splendid gifts '~ in
8, 28, 2: wvdruno mitré aryama smddratisaco agndyah
corresponds suratdyah in 9, 81, 4: @ nah pusa pdvama-
nah suratdyo mitro gacchantu virunah sajosasah.

It is therefore my belief that sumdt or smdt is the
equivalent of Sobhana, kalyana or bhadra ; and I shall now
show that this meaning fits well into the context in all
passages. I shall begin with those in which the form
Sumal occurs.

1,100, 16 : rokic chyavd sumdd-amsur lalamir
dyuksa rayd rjrasvasya |
v¥sanvaniam bibhrati dhirsi vétham
mandré ciketa néhusisu viksi ||

“ The red brown (mare) of fine épeed, bright (i.e.,
glossy), pleasing, having a spot on_the forehead, that has
been given to Rjrasva and draws the chariot yoked with
a steer has attracted notice among the Nahus clans.”
sumdd.arsu in pada a is somewhat ambiguous. Geldner,
in his RV. Ueber., translates it as ‘ schongezeichnet (?)’
and observes: “ sumddarisu; mit schonen oder gleich.
miéssigen azsii versehen, assii unbekannt, ob von der
Zeichnung oder sonstigen Zieraten des Tiers?” Apte,
in his Dictionary, assigns to this word the meanings,
among others, of (1) lustre, brilliance ; (2) speed; and
(3) garment, decoration ; and I have in the above trans-
lation, preferred the meening ‘speed.” Compare the
epithets sutuka, and svafic, both meaning ‘fine-going, i..,
swift’ that are app]ied to horses in 10, 3, 7: agnih
sutikah sutikebhir dsvaik and 7, 56, 16: dtyaso nd yé
mariitah svdiicah. It is however possible that the poet
may have used the word aisu here in the sense of
* Justre, brilliance ’ (cp. the epithet sobkistham applied to
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a horse in 8, 3, 21: visvesais tmdna $6bhistham upeva
arvi dhdvamanam ; compare also the epithet candramsu-
sama-varcasam in the Mahabharata passage, 1, 247, 40
cited below) or of ‘ garment, decoration’; compare the
epithets Z7rayinah and krsaninah in 6, 63, 2 and 7, 18, 23
cited above. Compare also 8, 68, 16 : surdthai atithigové
svablisiuiir arksé | asvamedhé supésasah and Mahabharata
1, 216, 17: [Pandubliyah prakinod dharih) gajan
vinitlan bhadvams ca sad-asvams ca svalamkytan | rathams
ca dantan sauvarnaih Subliraih pattair alamkytan ; ibid.
1, 247, 40: vadavanan ca suddhanam candramsu-sama-
varcasarn | dadan Janardanah pritya sakasram fema-
bligsitam ||

1, 156, 2 : ydh pirvyaya vedidse ndviyase
sumdj-janaye visnave dddasati |
Y6 jatdm asve mahaté mdhi byivat
séd u $rduvobhiy yijyam cid abhy asat |l
“ He who makes offerings to Visnu, the old, very
young, wise one, that has a beautiful wife; he who
announces the great birth of this great one, he will
surpass even his friend in renown.” As observed above,
sumdyjani is the synonym of ébkadra-jan: that occurs in
5, 61, 4: pdra virdsa etana mdryaso bhddra-janayah, and
means ‘ he who has a beautiful wife.’” It is very probable
that, in both verses, the beautiful wives are thought of as
accompanying their husbands. Geldner’s translation of
the word as ‘dem die Frauen lieb sind’ (RV. Ueber.,
p. 193) seems to me to be incorrect: so far as we know,
-7ant denotes ‘ wife’ and not * woman ’ and s d/ does not
mean ‘ lieb.’
2, 36 3: dmeva nah suhavi a ki gdntana
ni barhist sadatana ranistana |
dtha mandasva jujusand indhasas
todstar devébhir jdnibhih sumdd-ganah ||
“ Come to us as to your house, O ye that are easy
to call (z.e., ye that at once hear our call); sit on the
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barkis and be glad. Rejoice, finding pleasure in the
drink, O Tvastr that hast a glorious following of gods
and (their) wives.”" sumdd-gapah is, as already observed,
a synonym of dhadrd-vrata which occurs in 10, 47, §:
bhady d-vrdtan: vipraviram svarsam.

3,3, 9: vibhavi devih surdnah pdri ksitir
agnir babhitva Sdvasa sumdd-rathah |
tdsya vratani bliri-pogino vayim
upa bhiisema dima & suvrktibhih ||

“The bright happiness-bringing god with the
beautiful chariot, Agni, has, through his might, encom.
passed protectingly (all) men. Of him who nourishes
many, we shall honour the ordinances with hymns in our
dwelling.” With regard to sumdd.ratha, compare the
epithets suratha, hirapya-ratha, and candra-ratha applied
to Agniin 4, 2, 4: sv-dsvo agne surdthah suradha éd u
vaha suhavise jdnaya; 4, 1, 8 : sd dilo visvéd abhi vasti
sddma hota hiranyaratho rdmsuyihvak; and 1, 141, 12:
wld nah sudydtma jivasvo hiola mandrvdh Srpavac
candrdratiah.

8, 56, 5: dcety agnis cikitur
havyavat si sumddarathah |
agnih Sukrépa Socisa
brhdt siro arocatla
divt siiryo avocata ||

“ Agni, the carrier of offerings, wise, who has a
beautiful chariot, has been perceived. Agni shone high
(as) the sun with bright light; he shone in heaven (as)
the sun.”

8, 45, 39 : @ fa etz vacoyiija
héri grohme sumddratha |
ydd ins brakmdbliya id didah ||
“ I take hold of these thy two bay horses with the
beautiful chariot (ie., that draw the beautiful chariot),
that yoke themseves at word, and that thou gavest to the
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priests.” Compare, in respect, of padas a and b, 7, 36, 4 :
gra yd eld yundjad dhdri la indra priva surdtha sura
dhayi ; compare also 1, 56, 1: ddksams mahé payayate
livanydyans vdtham av¥tya hariyogam ¢bhvasam and other
similar passages in which.Indra’s chariot is drscribed as
‘ golden’.

1, 142, 7: @ bhindamane vipake
ndktosasa supésasa |
yahvi ytdsya maldra
sidatan: barkiv @ sumdt ||

‘“ May Night and Dawn, refulgent, near to each other,
adorned with jewels, always moving, mothers of rta, sit
on the beautiful barhis.” ébarkih sumat=‘das schine
barhis,’ as Geldner (RV. Ueber.) has rightly translated.
Compare the expressions syondr: barkih in 10, 110, 4;
surabhi bhiitv asmé . . barkih in 10, 70, 4 and the
epithet s«- in the term subar/is which occurs in 1, 74, S
and 8, 20, 25. The meaning of ya/vd is not quite certain
and my translation, ‘ always moving,’ is merely tentative.

1, 162, 7: iipa pragat sumdn me 'dhayi mdinma
devanam asi ipa vitdprsthah |
dnv enan vipra ¥sayo madanti
devanam pusté cakrma subindhum ||

‘““ He [sc. the sacrificial horse] has gone—a fine hymn
has been made and oftfered by me—to the region ‘of the
gods, he who has a comfortable back. The inspired seers
glorify him. We have made him our mate in the
nourishing of the gods.”’ Regarding sumat manma, compare
the expressions c@rur matih and Sundhyir matih in
9,91, 14: /rda mative janaye carum agndye; 6,8, 1:
vaisvanardya matir ndvyasi sticih séma iva pavate cirur
agndyc; 1, 88, 1: prd Sundhyivanm vérundya présthanm
malinie vasistha milhise bharasva and the terms s#kld,
sustuti and sumati (for references see Grassmann s.v.)
meaning ‘ beautiful hymn.’
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8, 87, 4 : pibatam séman midhumantam asvina

barhih sidatam sumdt |

{a vavrdhand dpa sustutine divé

gantdnm gaurav ivévinam |

“ Drink, O ye two Asvins, the sweet Soma juice.
Sit on the beautiful éarkis. Making our hymn glorious,
come ye here from heaven (as swifty) as two buffaloes go
to the hole (filled with water; to slake their thirst).”
irinam=hole (filled with water); see Pischel, Ved. St.
2, 224. The tertium comparationis in the simile here is
swiftness; compare 8, 4, 3: ydtha gauré apa krtim
l¥syann éty duvéripam | apitvé nah prapitvé tuyim a
gali kinvesu st sdea piba. And hence it also becomes
plain that it is not to the hymn, swstxt; (as Sdyana,
Ludwig and Pischel l.c. opine) that the Asvins are
exhorted to come quickly, but to the Soma juice
mentioned in pada a; compare also in this connection
7, 69, 6: ndra gauréva vidyitam lrsana 'smakam adyd
savanopa yatam and 8, 35, 7-9: somawr suldwr mahisé-
vava gacchathah. The word sustutim is to be construed
with oavrdiana which is used in the causative sense
(and #pa with gantam); compare 10, 25, 10: matin:
viprasya vardhayat and 8, 36, 7 : indra bydhmant vardhd-
yan. The meaning of the expression sustutim vivrdhana
is * making glorious the hymn ’; that is, * making known
that the hymn is potent and has achieved its object by
bestowing favours upon us.’
5, 2, 4: ksétrad apasyan sanutds cirantam

sumdd yiithdie nd purt sébhamanam |

nd (@ agybhrann djanista ki sdh

pdliknir id yuvatdyo bhavanti |

“1 saw him very splendid-looking like a noble herd

moving away from the field. They (fen.) did not seize
him, for he was born; the grey-haired women became
young.” Hymn 5.2, in which this verse occurs, is obscure
and very diverse views have been expressed about its
import; see Sieg's Sagenstoffe des RV. p. 66 ff,;

32



250 VEDIC STUDIES

Oldenberg, SBE. 46, 368; and RV. Noten, 1, 511, and
the literature cited therein. I am not therefore at all
certain that the translation given above is in conformity
with the idea which the poet had in his mind when he
composed the above verse. I do not know who are
meant by /zh in pada c, nor what connection they have
with the ‘grey-haired women that became young’ (or
“ the youthful women that became grey-haired ’) mentioned
in pada d. The comparison in the first hemistich, too, is
obscure; and in fact, Oldenberg, RV. Noten, l.c. doubts
whether there 75 a comparison there. Compare, however,
Kiratarjuniya, 4, 10: wuparaldh pascima-ratri-gocarad
aparayaniah palitum javena gam | lam wtsukas cakrur
aveksanolsukan gavam ganah prasnuta-pivarvaudiasah in
which the herds of kine moving away from the fields in
which they had grazed (towards home) are described as
making Arjuna ‘desirous of seeing them,’ ze., as having
been * worthy of being seen ’ or * beautiful.’®

8(One particular beauty that is referred to by the above verse
as being worthy of admiration in the herds of cows, is their large
udders that were oozing milk. The large udder of the cow is
mentioned in Raghuvamsa 2, 18: dpina-bharodvahana-prayatnad
grstir gurutvad vapuso narendrah | ubhav alamcakratur aicitabhyam
tapo-vanavytti-pat ham galabhyam also. In ibid, 1, 82-84:

anindyi@ Nandini nama dhenur Gvavyte vanat ||
lalatodayam abhugnam pallava-snigdha-patald |
bibhkrati Sveta-romankam sandhyeva Sasinam navam ||
bhuvam kosnena kundodhni medhyendvabhythid api |
prasravendbhivarsanti vatlsaloka-pravarting ||
not only the large udder overflowing with milk, but the white
crescent-like mark on the forehead are mentioned as points
of beauty.

The large udder, it may be observed, is associated with the
moving away (towards home) from the grazing pasture, because it
is only after the cow has grazed its fill that its udder becomes filled
with milk and large in size. Hence the express mention of
‘moving away from the field’ in RV. 5, 2, 4 and in the verses
cited above from the Kiratarjuniya and Raghuvariga,

With sumat in 3, 2, 4, should be compared the word anindya
(Mallinatha: anindya prasasi@) in Raghu. 1, 82 cited above, and
punya-darsand in ibid, 1, 86,
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10, 32, 3: 1dd in me chantsad vipuso vdpustaram
putré ydy janam pitrér adhiyati |
jaya pétim vakat; vagniina sumdt
pumsd id blhadré vakatih pdriskriak |
“That the son should remember the birth of his
parents,—this has seemed to me more remarkable than
what is remarkable. The beautiful wife marries the
husband with a shout; a splendid wedding has been
made ready for the man.” The sense of this verse is not
very clear ; see Oldenberg, RV. Noten, 11, 237. vapuso
vapustaram= citrac citrataram or most remarkable. vagnu,
shout, in pada c, denotes perhaps a ‘shout of joy' and
sumat, in the same pada, refers, I conceive, to /@ya rather
than to vagnu as Sayana and Geldner (Fed. St 2, 190)
opine. It corresponds to biadra vadhzh in 10, 27, 12:
bhadra vadhir bhavati ydt supésah and sumangalir
vadiih in 10, 835, 33: sumangalir iydm vadiir iman
saméla pdsyata.
1,73, 6: ridsya /i dhendvo vavasanah
smddadhnih pipdyanta dyibhaktah |
paravdlah sumatin blhiksamana
vi sindhavah samdya sasvur ddrim |
“ The lowing milch-cows of rta (z.e., that follow rta)
that are bestowed by heaven and have fine udders, have
oozed (milk). Begging for favour from afar, the rivers
have burst though the midst of the rocks.” swddidiinih-=
Sobhanodhnih, having fine, that is, large, udders ; see note
on p. 250 above, and compare also Raghuvarhsa 2, 49:
£ah kotisah sparsayato ghatod/inih. The verse is addressed
to Agni and refers to the milch-cow and the waters that
are necessary for the offering of oblations. vavesanah in
pada a is ambiguous ; it may mean ‘lowing’ (as trans-
lated above) or ‘longing for: eager.’ See pp. 85
ff. above.
7, 87, 3: pdri spdso virupasya smddista
ubhé pasyants rédasi suméke |
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rtavanah kavdyo yajiiddihirah
précetaso yé isdyanta minma ||
“ The swift-moving spies of Varuna survey the two
beautiful worlds, Heaven and Earth,—they who inspire
thoughts, who are wise, far-seeing, followers of the Law,
(and) knowers of the sacrifice.” smadistah==soblana-
gamandh as Sayana has explained ; that is, swift-moving.
Compare the epithets dhurnayah, isirasah and svaficah
that are applied to spasah in 9, 73, 4: dsya spdso nd i
misanti bhiirnayah and 9, 73, 7: rudriasa esam isivaso
adrihah spdsah svdiicab sudyso nyciksasah.
8, 25, 24 : smddabhisi Fdsavanta
vipra ndvisthaya mati

mahd vasinav drvanta sdcasanam ||

“O ye wise [Mitra and Varuna], I have, through
my latest hymn, obtained plenty of wealth and two fleet
racers with beautiful reins and whips.” smdd-abhisu=sv-
abhisu ; compare 8, 68, 16; 18 : surdthasn atithigvé svabhi-
Suitr arksé | asvamedhé supésasah | aisu celad visanvaty
anldr rirésv drusi | svabhisih kdsavali.

The word 27473 in pada b has caused some difficulty
to the exegetists. Sayana regards it as accusative dual
and explains it as—ovipra vipran mediavinau | mediavi
stota yalha stulyam devam stuliblith prinayali tadvat
samlosakau. So also does Ludwig who however trans-
lates the verse as, ‘zugleich gewann ich die beiden
[gottlichen] Brahmana mit hieher gewandtem ziigel mit
der geiszel in der hand und die beiden groszen kraftvollen
renner’ and thus makes out that the zipra or two
Brahmanas formed part of the gift which the poet
received! Grassman (s.v. ¢7/p»a@) and Oldenberg (RV.
Noten, 1, 83), on the other hand, regard it as feminine
instrumental singular (and attribute of #a#7). It seems to
me however that the most natural course by far is to regard
it as vocative dual, referring to Mitra and Varunato whom
the hymn is addressed; compare for instance 8, 68, 15;
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y7rav indrotd & dade hdri ¥#ksasya sindvi | asvamedhdsya
»6hita and 6, 47, 22 prastokd in nii radhasas ta indra
ddsa kosayir ddsa vajino dat in which the vocative ndra
is used in Danastutis. Compare also 1, 2, 9: Zavi no
mitravdrund tuvijata upuksdya and S, 71, 2: visvasya /i
pracelasd vdrupa mitra rajathah in which the epithets
#avi and pracefasa, meaning vipra, are applied to Mitra
and Varuna and also 6, 68, 3: /& grniii namasyébhih
Susaih  sumnébhiv indraviruna cakana | vdjrenanydh
$dvasa hdnti vrtrdm sisakly anyé vyjdnesu viprah and
7, 88, 4-6 : stotaram viprah sudinatvé dhnam . . yandii
sma vipra stuvaté vdrithan: in which the epithet vipra is
applied to Varuna.
8,28, 2: wvdruno mitré aryama
smddratisaco agndyah |
pdtnivanito vdsathylah ||

“ Varupa, Mitra, Aryama, the Agnis, with their
splendid gifts, and their wives,—to them is vasat called
(7.e., to them are oblations offered).” As already observed,
smddratisacah 1s equivalent to swratdyah occurring in
9, 81, 4 cited above ; and hence it is very probable that
the word is here an attribute, not only of the Agnis, but
of Mitra, Varuna and Aryaman also. )

8 34, 6: smdtpuramdhir na a gaki
visvdlodhir na iitdye |
drvé amiisya sasato
divdm yayd divaraso ||
“Come to our help, thou with glorious blessings
that hast thoughts on all sides; the rulers of this heaven
have gone to heaven, O Divavasu.” Or, should we
interpret smdl-puramdiih as ‘he whose wife is hand-
some ' ? Compare in this connection 3, 53, 6: Zalyanir
java surdpam grké fe © A handsome wife is (thy) joy in thy
house ’; 10, 86, 11 : iudranim asi narisu subkigam ahim
asravam * Among these women, I have heard that Indra’s
wife is (the most) handsome’; and TB, 2, 4, 2, 7;
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mndrani devi subldgea supdtni. Asin 1,156, 2 and 5, 61,
4 (see p. 246 above), it is possible that the prayer add-
ressed to Indra to attend the sacrifice includes his wife
also. Compare 1, 82, 6: pasapvan vajrin sém wu pdtiya-
madgh * Accompanied by Pusan, hast thou, O Vajra-
bearer, revelled with thy wife.’

The meaning of the second hemistich which forms
the refrain of the first fifteen verses of this hymn
is obscure. Sayana explains it as, amusye amusminn
indre $asatah $asati | vibhaktivyatyayah | latra vayam
sukham asmahe he divavaso diplahaviskendra divar
svargam yaya yiyam gacchatha | baluvacanam pijar-
tham | yad va | he divavaso dyu-namakam amusya
amuns  lokar: Sasanawm furvanlo yayare divam  svar-
gam yaya gacchatha | atra balu-vacanars piujartham.
Grassmann translates it as: ‘“Von jenes Herrschers
Himmel kamt ihr (7., Indra and his horses) zu dem
Feste Tageshell ”, and Ludwig as, ‘‘auf jenes Dyaus
befel seid ihr auch [o falben], o Divavasu, zum himel
gegangen.” These interpretations are all unsatisfactory
and that given by me above is scarcely better though
I have adopted in it Oldenberg’s suggestion (RV. Noten,
I1, 105) that é@sa/ak is nominative plural and not genitive
singular.

1, 51, 15: iddnme ndmo vysabhaya svavaje
satydsusmaya tavdse "vact |
asminn indra vyydne sdrvavirah
smdt saribhis tdva sérman syama ||

“ This adoration (hymn) has been recited for the
strong bull, sovereign, whose courage is strong; in this
distress, O Indra, may we with all our men and with
our noble patrons be in thy protection.” smwd? suribhih
=bhadraih siribhih, fortunate patrons; i.e., noble and
rich patrons; compare the epithet sw;a‘a, noble, applied
to sari in 2, 2, 11: sd no bodhi sakasya prasérsyo ydsmin
sujala isdyanta sirdyah and S, 6, 21 sdm drvanto rvaghu-
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drivah sdrm sujatasah sirdyah; compare also 10, 81, 6:
mihkyantv anyé abhito jénasa ihasmakam maghdva sirir
astu. It must be observed however that though I have
followed the current practice of Vedic exegetists (Roth,
Grassmann, Oldenberg, etc.) in translating the word s#»i
here as ‘patron,’ I am not satisfied that this is the " real
meaning of the word. Compare also Geldner (RV. Ueber.,
p. 419): “Die eigentliche Bedeutung von s#7¢ ist noch
unsicher.”
1, 100, 13: tdsya vdjrah frandali smdt svarsa

divé nd tvesé ravdthah simivan |

ldnr sacante sandyas tdnm dhdnans

maritvan no bhavatv indra uli ||

“ His beautiful thunderbolt, that wins light, roars;
the sound is terrible and overpowering like that of
Dyaus. Him follow successes and prizes. May Indra
with the Maruts come to our help.” smat vajrah=
Sobhano vajrah; compare 8, 70, 2: /hdstaya vijrah priti
dhayi darsatdh and 9,97, 1: esd prd Aose mddhwmain
acikvadad indrasya vdjro vdpuso vdpustarah. Regarding
the simile in pada b, compare 1, 38, 2: diwé nd sanu
standyann actkradat; 4,10, 4. prd le divé nd stanayanti
Siusmah; 1, 3, 0: divé nd le lanyatir cli $uswiah and
other similar verses in which the sound of Dyaus, ..,
thunder, is mentioned as wpamana.

1,186, 6: utd na im tvdsta gantv decha

smdt siribhiv ablipitve sajosah |
a vrtrakéndras carsanipras
tuvistamo naram na thi gamyah |l

“ And may Tvastr also come to us gladly in the
evening with . the glorious and gracious gods and
goddesses. May Indra, the killer of Vrtra, the strongest
of heroes, who fulfils (the expectations of) men, come
here.”” The meaning of s#»i is, as observed above,
uncertain. We know however that it is used to denote
the gods (see Grassmann, s.v.); and since gods and their
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wives are mentioned in 2, 36, 3 explained above and also
in 6, 50, 13: fvdsta devébhiv jdnibhih sajésah and 10, 64,
10 tvdsta devébhir jénibhih pita vdcah in connection
with Tvastr, I regard the word here as an ckasesa
referring to gods and their wives.

1, 186, 8: utd na it marito vyddhdsenih
smdd rédasi sdmanasah sadantu |
prsadasviso "vinayo nd ritha
risidaso mitrayiijo nd devah ||
* And may the Maruts also, with a great army (z.c.,
who are many in number and form a great army by
themselves),—the beautiful Rodasi (also)—sit, unanimous,
on our (barhis), the gods with spotted horses, whose
chariots (move as swiftly) as rivers, who are as difficult to
check as those joined with their allies.” The translation
of pada d is tentative as the meaning of 7/sadasak is not
certain. I am however inclined to believe that it means
‘swift ; wild; impetuous; difficult to check’ (compare
Pischel in Ved. St. 3,190 ff.) and that the comparison
concerns kings on the offensive who have effected a
junction with their allies. Compare 1,190, 6: durniydntuh
phriprito né mitréh * difficult to check like an ally who is
well-pleased.” smdd rddasi=~0hadra rodasi ; compare the
epithet bkadrajanayah that is applied to the Maruts in
5,61, 4: pdra virdsa etana mdryaso bhddrajanayah with
reference (presumably) to Rodasi.
2, 4,9: tvdya yatha grtsamadaso agne
glihd vanvdnta paraii abhi syih |
suviriso abhimatisahah
smdt siavibhyo grnaté tdd viyo dhih ||
* That the Grtsamadas, O Agni, attacking secretly,
may, through thee, overcome (their) neighbours (and
become) possessed of fine sons (and) conquerors of
enemies—bestow such strength on the noble patrons and
on the praiser (i.., priest).” The sense of pada b is
obscure. The epithet guwkd venvantah ‘attacking or
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winning secretly’ is one that is more suited to the
enemies of Agni’s worshippers rather than to such wor-
shippers themselves. The verb as with aé/ki, too, in the
sense of ‘ overcome’ takes generally in the RV objects like
priandyin (3,1,16 : abhi syama prianayiir ddevan), Satrin
(1,178, 5: tvdya vaydie maghavann indra Sitriin abhi
syama), raksasah (10, 132, 2: yuvdh ‘kranaya sakhyair
abli syama raksdsah), and similar words ; and it is strange
to meet with the word #paran here as its object. Geldner
therefore translates (R V. Ueber.) the pada as, ‘ die Neben-
buhler (?) heimlich iiberwinden’ and observes, “iipara
scheint hier und 6, 2, 11 eine von der sonstigen
abweichende Bedeutung zu haben. In 7, 48, 3 (wo
upardtati, vgl. av. uparalai—) spricht ihm arydh, also
entweder rivalis, Nebenbuhler oder (mehr in Anlehnung
an den avest. Sinn von xpara) iiberlegen.”

5, 41,15 padé-pade me jarima ni dhayi
vdratri va Sakra ya payiulblis ca |
sisaktu mata mahi rasa nah
smdt suribhiv yjuhdsta yjuvdnih ||
‘“ At every step has old age been placed. May the
great mother Rasa, mighty, bestowing beneficent gifts,
with beneficent things in her bands, who protects us
with protections, help us (and) our noble patrons.”
Javima in pada a means perhaps ‘long life’; compare
10, 59, 4 : dyiibhir hité jarima su no astu and Oldenberg’s
observation thereon (RV. Noten, 11, p. 197), ‘jarimadn
wohl in giinstigem Sinn als * langes Leben " zu verstehen,
vgl. 10, 87, 21 [sdkke sdkhayam ajdro jarimpé ’gne
mdrtaic dmartyas tvdr nah).” Compare also 1, 116, 25:
utd pdsyann asnuvdn divghdm ayur dstam ivéj javimanar
jagamyam.
5, 41,19 : abli na ila yathdsya mata
' smdn nadibhiv urvdsi va grnalu |
urvdsi va byhaddiva gynana
bhydirnvana prabhythdsyaydh ||

33
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“May Ida, mother of the herd, praise us, or
Urvasi with the beautiful rivers, Urvasi or Brhaddiva
who is praised and who is surrounded by the offerings
of diligent men.” smdn nadibhih==0bhadrabhir nadibhih.
Compare the epithets citra, darsala, etc., applied to the
river Sindhu in 10, 75, 7-8: dsva nd citra vépusiva
darsati || svdsva sindhub surdtha suvasa hivanydyi sikyl(a
. . yuvatih . . subhdga.

5, 87, 8: advesé no marufo galim elana
$¥6Li hdvam jaritiir evayamarut |
visnor makdh samanyavo yuyotana
smdd rathyo né danmsina
'pa dvésanmsi sanutdh ||
‘“ Being favourably inclined, take the way towards
us, O Maruts; listen to the call of the praiser (priest).
Being of the same mind as the great Visnu (ie., in
combination with the great Visnu), keep away from
us, by your great power, (all) evil things, as good
charioteers (keep away from difficult roads).” Regarding
the simile in pada d, compare 8, 47, 5: pdri no vrrajann
agha durgani rathyd yatha * May distresses keep away
from us as charioteers keep away from difficult roads.”
evayamarut in pada b occurs as refrain in all verses of
the hymn and has been left untranslated by me. It has
no connection with the other words of the verses, and
seems to be used as a sort of interjection. See PW and
Grassmann. smdd rathyih= prasastd rathyah as explained
by Sayana, that is, clever charioteers who know how to
drive.
7, 3, 8: ya va le sdnti dasise ddhrsta
giro va yabhir nyvdtir urusyih |
tabhir nah sino sakaso ni paki
smdt sarin jarittn jatavedah ||
“ The impregnable (citadels) that thou hast for
him who makes offerings to thee, or through which
thou canst protect hymns with men (ze., hymns and
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also the men, that is, us, that recite them), with
them, O son of strength, O Jatavedas, protect us
singers (and our) noble patrons.” Compare Oldenberg,
RV, Noten, 11, p. 7. The word purah, ‘citadels,’ has to
be understood here after ad/rstah; compare 7,15, 14:
ddha makhi na dyasy dnadkhysto nfpitaye | piur bhava
Satdbhujih and 10, 101, 8: pirah kynudivam ayasir
ddhystah and also pada d of the preceding verse: satdrmz
pirbhiy ayasibhiiv ni paki. Regarding the expression
purbhir urusyah, compare 1, 38, 8: dgne grudintam
drishasa urusydrjo napat pirblhir ayasibiih ; and regarding
gira wrusyah, compare 10, 177, 2: tan: dyblamanae
svarylm manisam ytésya padé kavdyo ni panti; 10,93, 11:
ctdnr Sdmsam indrva . . . sdda paki; and 7, 56, 19: imé
[sc. marutah) sdrivsane vanusyaté ni panti. smdt sirvin=
bhadran sirin.
8, 18, 4: devéblir devy adité
‘vistabharmann a gaki |
st sariblih purupriye susirmabliih ||
“Come, O goddess Aditi, very dear, that bringest
blessings, with the bright well-protecting gracious gods.”
Regarding smdt devébiih ‘ gracious gods,’ compare bhadra
devah in 10, 72, 5: (tam deva dnv ajayantas bhadra
amylabandhavah.
8, 20, 18 : yé carkanti maritah sudanavah.
smén milhisas cdranti yé |
dtas cid a na vpa visyasa hrda
yuvana @ vavrdhvam |
‘“ The liberal ones (Z.e., worshippers) who adore the
Maruts, who serve (z.., worship) the gracious ones that
rain blessings,—turn, O ye youths, even from thence
(¢.e., from heaven) towards us with very gracious mind.”
sudanavah is an epithet of worshippers; compare 8,103,7 :
d$vam nd girbhi vathydn sudanavo marmyjydnte devaybvals
and 9, 74, 4: samicinah sudanavah. privanti {dn nérah.
smat= bhadrin ; compare the epithet subkaga applied to
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the Maruts in 3, 60, 6: ydd uttamé maruto madkhyamé va
ydd vavamé subliagaso divi sthd. The epithet milhusah is
applied to the Maruts in 1, 173, 12 also: makds cid ydsya
milkiiso yavya havismato marito vandate gih. ye in the
first hemistich seems to have as antecedent zak in the
third pada.

The words ar/anti and caranti in the first hemistich
are perplexing and I follow Sayana in interpreting them
as pajayanti (cp. 10, 77, 1: suméirutar nd brakméanam
arhdse) and saparyanti(cp. the verb paricar) respectively.
Grassmann (no. 640) translates the hemistich as, * Die
reich an Gaben selbst den Maruts kommen gleich, und
zu den gnédd’gen gehn im Chor,” and Ludwig (no. 702)
as, ‘‘ die Marut, die treflich begabten, die hieher regnend
gehn, sie die anspruch haben.”

8,26, 18-19: u/d sya svetayavari

vakistha vam nadinam |
sindhur lhirapyavartanih ||
smdd etdya sukirtya
‘Svina Sveldya diiya |
vahethe sublrayavana ||

*“ And this Svetayivari with a golden path, that
among rivers, flows the best for ye, by this beautiful,
well-famed Sveta, drive with my prayer, O ye Asvins
with a splendid team.” sveta=Svetayavari, and Svelaya,
“by Sveta,’ means probably ‘to the bank of Sveta,” where,
according to Sayana, the 75/ was invoking the Asvins.

10, 61, 8: sd irz v§sa ud phénam asyad Graii

smdd & pdraid dpa dablrécetah |
sdrat pada nd déksina paravi
nd ta mii me prsanyo jagréhre ||

This verse, as in fact, the whole hymn in which the
verse occurs, is obscure. I translate tentatively, * Like a
bull ina race, he threw forth froth; the handsome one
went away weak in mind. He walked with the right foot
turned away, as it were, thinking ‘ The Prsanis have not
got hold of me.””
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The word smat occurs further in 10, 49, 4 (#igran:
kutsaya smddibham ca randhayam) in the compound
smdditha (‘ having a fine elephant’) which is generally
regarded as a proper name (PW, Grassmann, Siyana,
Pischel and Geldner in Ved. Sz, 1, p. xvi.).

The word sumat too occurs, further, in the com[.)ound
sumébdgu in AV.5,1,7 and in the compound sumdt-ksara
in three Praisa formule (VS. 21, 43-45; TB. 3,6,11, 1;
MS. 4,13, 7; KS. 18, 21). AV. 5,1, 7, as in fact, the
whole of the hymn 3, 1, is very obscure (Whitney, in his
AV. Translation, remarks of it that it is ‘intentionally
and most successfully obscure’). Whitney has translated
sumddgu there as ‘ with kine’; but there seems to be no-
doubt that it means ‘having fine cows,’ and that it is the
equivalent of sugil in RV. 1, 125, 2: sugir asat sukiranyds
svdsvah. sumdtksara (which is an epithet applied to the
offering of fat and cooked flesh made to the gods) is
explained by Roth (PW) as ‘ traufelnd, vollsaftig.” This
explanation is unsatisfactory, and the word really signifies
¢ beautifully melting’, that is, ‘ melting delightfully in the
mouth ’ or ‘ delicious.’ ®

In conclusion, [ would observe that, in the verses in
which the words smd/ and sumdt are used by themselves.
uncompounded, it is difficult to determine with what
word they are to be construed. Thus in 10, 32, 3, I have
construed sumdt with jaya while Geldner (Ved. S¢. 2, 1. c.)
and Sayana construe it with vagniina. In 2, 4, 9, Sdyana
construes smdt with vdyah, and in 1, 100, 13, with
krandati while 1 have construed them with s#ribliyah
and vdjrah, Similarly, it is possible to construe it with
§drman in 1, 51, 15 (compare the words sx-$drman and
su-$drapa) and with nipati in 7, 3, 8 (compare su-gopak ;
su-ti). 1 have therefore in the translations given above
construed it in wt:at seemed to me to be the best way.

¢ Compare Uvata’s explanation: sumat-ksaranam | sumat
svayam ity arthah | svayam eva yani ksaranti aditani in his
commentary on VS. 21. 43 and the similar explanation of
Mahidhara.



§ 14
padbhih

There has been much dispute about the interpreta-
tion of this word which occurs in six verses of the RV
and in two passages of other texts; for literature in
.connection with it, see Oldenberg in ZDMG. 63, 300.

padbhih is mentioned in the NVighantu in 4,2, along
with other difficult words; and Yaska, in his Nirukta
(5, 3), explains it as panair iti va spasanair it va.'
Sayana explains it uniformly as padeikh in his RV
commentary; and so apparently do Uvata and Mahidhara
in their commentaries on VS. 23, 13.

These facts, namely, Sayana’s unvarying explanation
of padbhih as padaih and the similar explanations of
Uvata and Mahidhara, lead me to conjecture that this
.explanation was borrowed by these commentators from
Yaska, that Yaska, in fact, explained the word as padazr
iti va@ spasanair it va, and that the word panarh found in
the MSS is a corruption of the original reading padaih.

In other words, I am inclined to believe that Yaska
looked vpon padbkik (1) as equivalent to padath, or (2)
as derived from the root spas. According to Devaraja
{l.c.), this root spas signifies ‘to bind’ and padbiih is
equivalent to éandhanaih. According to Wackernagel
(Ai. Gr., 1, 172), Macdonell (Ved. Gr., 34) and other

' The explanation sparsanair iti va is found in some manu-
scripts of the Nirukta after spasanair iti va ; see Pischel, Ved. St.,
1, 228, n. 2. It is not found in the majority of the manuscripts, and
there can therefore be no doubt that it is an interpolation.

Durga’s commentary on the ANVirukta shows that he did not
know of this explanation. On the other hand, Devaraja’s explana-
tion of padbhth in his scholium on the Nighantu (p. 408 of
Satyavrata Samasramin’s ed.,) shows that the words sparsanair iti
va formed part of the Nirukia in his time. For the rest, the
-explanations of both these writers show that the Nirukfa codex
which they had before them had the reading panaik.
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exegetis{s however, padé/ih is derived not only from pas
‘to bind’ but also from spas ‘to see.” And thus there are
altogether three meanings proposed for the word
padbhih. ‘

The European exegetists differ from one another
by preferring or rejecting one or more of these three
meanings. Thus, Roth, in the PW, says that padélih
denotes pada:h generally, but that the word used in RV,
4, 2, 12 is derived from spas ‘to see’ and signifies.
‘ glances’ or ‘eyes’ 2. Ludwig, in his RV. Ueber., 4, 309,
questions both these derivations and says that padbhih is
derived from pas= pasa or rope; later however, in 5,
626, he is inclined to admit the derivation from spas
‘to see ' in connection with 4, 2, 12; 14, Bartholomae
too, in Bez. Beitr. XV, 3 ff., similarly rejects the
meaning padbiih or padaikh and derives the word
from pas ‘glance’ and from pas ‘rope.’ Pischel, Ved.
St. 1, 228 ff. admits all the three meanings, while
Bloomfield, in 4/P/%. 11, 350 ff., opines that padédiih
signifies padash everywhere and that it is not the
instrumental plural of pas ‘ glance (eye)’ or pas ‘rope.”
This is the opinion of Oldenberg also (ZDMG. 63,
300 ff.) who however interprets some of the verses
in which padékiih occurs differently from Bloomfield.
Similarly Geldner? too, in his RV, Ueter. (1, 376), has.
translated padéiih as ‘ with feet.’

Now, it cannot be disputed that pedéiih means
‘with feet' in Kaus. Sutra 44, 17: yad vasa mayum
akrala uro va padbhir Ghata | agnir ma tasmad enaso
visvan muticalv amhasah which is to be recited when the
vasa is being slain. Not only does the meaning *with
feet’ fit well here in the context, but the parallel versions
of this mantra in TS. 3, 1, 4, 3; Sama-mantra-brah.

2 Macdonell too (op. cit. p. 238) opines that padbiis in 4, 2, 12
means * with looks ’ and is derived from spas ° to see.”’
3 Geldner, in his RV. Glossar, had, like Pischel, admitted all

the three meanings.
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2,2,11; Kat. §S. 25, 9, 12; Sankh. SS. 4, 17, 12;
Mainava-SS. 1, 8, 3, 34 and Gobh. GS. 3, 10, 28 actually
read padbhih here without cerebralization; so also do in
fact many MSS of the Kausika-stitra itself. The meaning
of the mantra therefore is: “If the 2as2 has cried or
beat (its) breast with (its) feet,—may Agni free me from
that sin and all (other) sins.” Similarly, there can be no
doubt that padbhih=padaih in VS. 23, 13 (=Sata. Br.
13, 2, 7, 6): esd sya rathyo vFsa padbhis catiirbliir éd agan.
The expression catiurbiih padbhih here is, as already
pointed out by Pischel (l.c. 352), parallel to the expres-
sion caturbhih padbiih in AV. 3,7, 2: dnu tva lharino
vrsa  padbhis catirbhir akramit and AV. 4, 14, 9:
padbhis catirbhih prdti tistha diksii; and the passage
therefore means: ‘“This excellent chariot-horse has
indeed come with four feet.”

The meaning padaik however does not suit the
.context in RV. 10, 79, 2: dtrany asmai padbhih sdre
bharanty uttandhasta némasa 'dhi viksi ; for, it is diffi-
.cult to imagine food being carried to Agni with feet by
his worshippers. Bloomfield proposes therefore to inter-
pret padbhih as ‘ nimbly * here and explains (1. c. 352-3)
thus how the word comes to have this meaning: ‘ The
phrase padbhis catiirbhih expresses the simple notion
that the speed of animals is due to their character as
quadrupeds. Animals run swiftly with their four feet,
and because of their four feet. If the notion is genera-
lized, padébiis, when used of human beings, may have
been felt in contrast to padélyam to mean ‘ with (four)
feet ’ and thus ‘ quickly, nimbly, briskly,” etc. RV. v. 64.
7 cd a padbhiv dhavatarm nara bibhrativ arcananasam
“run hither nimbly, O ye two heroes, to preserve
Arcananas.’” RV. x. 99. 12, cvoa maké asura vaksdthaya
vamrakdh padbhir ipa savpad indram ‘thus, O Asura,
did great Vamraka quickly come to Indra for prosperity.’
It seems difficult to imagine another ‘meaning of padékis
in these two passages, especially the last. ‘Pischel has



padbhih 265

left it untranslated, though admitting that paedékis comes
from pad ‘foot;’ it seems simply inane to translate
‘Vamraka went to Indra with his feet (plural!). We
venture the same exegesis for padékis in RV, x. 79. 2:
dtrany asmai padblih sdwe bhavanty, uttandhasté ndmasa
'dhi viksi ‘ nimbly do they carry together fuel for him,’
etc. Bartholomae and Pischel follow Ludwig in regarding
padbliih as a ritual expression, equivalent to dhma-
samnakana, and translate ‘ they bring together his fuel
with ropes,’ etc. But the hymn is mystical, and it seems
unlikely thata dry technical detall of the ritual should
appear singly in such connection.’

This explanation is more ingenious than convincing ;
for, even granting that paddkih * with feet,’ when used
with verbs of motion in connection with human beings,
means ‘ briskly,” ‘nimbly,” one fails to see why it should
have this meaning in 10, 79, 2 where there is no verb of
motion. Similarly, the explanations of Ludwig and
Pischel (1. c. 237) that padékih means ‘ with rope’ here
and refers to the idima-samnahana-rajju (or string with
which the samidhs are tied together) are unconvincing,
Likewise, it is also evident «that the meaning ‘eyes’ or
‘glances ' does not fit the context here at all. Hence
it is clear that padékih in 10, 79, 2 must have a sjgnifica-
tion different from the three mentioned above.

Now, Amarasirhha, in his lexicon, mentions (1, 4, 1)
among synonyms of mati the words buddii, manisa,
dhisand, dhi, prajna, Semusi and preksd, of which the
last-mentioned word prelsa is derived from pra+iks *to
see’; similarly, he mentions in 2, 7, 5f., the words
diradarsin, divgha-darsin, and vicaksapa, all derived
from roots meaning ‘to see,’ among synonyms of diira
and manisin ‘weise, verstindig, nachdenkend’; and
most of the verbs meaning ‘to see’ in Sanskrit, as
for instance, atlok, atloc, iks, drs, lok, signify ‘to
understand, to comprehend ’ also;* see Apte; see also
Grassmann s. v. i&s, ¢z 2, dy$, vi+caks, vicaksana, etc.

4 Similarly, verbs meaning ‘to sece’ have the sense of ‘to
understand, to comprehend ’ in many European languages also.

34
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It is my opinion that the word pas, derived from
spas ‘ to see’, is, like the above-mentioned word prelsa,
a synonym of mati, d/hi, manisa, dhiti, etc. padbhih thus
is equivalent to matibhih, dhibhih, dhilibhih or manisabhih;
and I shall now show that this meaning fits well into the
context in all the six RV wverses in which the word
occurs.

10, 79, 2: guha Sirvo nihitam ¢dhag aksi
d$tnvann atti jikvdya vénani |
dtrany asmai padbliih sdm bharanty
uttandhasta@ ndmasa 'dhi viksi ||

“(His) head is placed in a secret place, (his) eyes,
in a different place; irresistible, he eats woods with (his)
tongue. In the clans, they (i.e., worshippers), with hands
stretched out, reverently bring food for him with hymns.”

padblih=matibhih ‘with hymns’; compare in this
connection the following verses—7, 4, 1: prd vah sukraya
bhandve bharvadhwam havydme matim cagndye siupilan,
1, 153, 1: ydjamate vam makdh sajiosa havyébiir mitra-
varund ndmobhih | ghytair ghytasnia ddha ydd vam asmé
adhvarydvo nd dhitibhir bhdranti; 5,7, 1: sdkhayah sdrs
vah samydiicam isam stoman cagndye | vdrsisthaya
ksitinam drjo ndptre séhasvate [bharata] and 5, 12, 1:
pragndye brhaté yajiityaya rtdsya v¥spe dsuraya mdanma |
ghrtdm nd yajid asyé supiitam givam bharve vrsabhaya
praticim; all these verses speak of food (4avya, ghrta, is)
being brought (64rta) to Agni and Mitra-Varuna with
hymns (mati, dhiti, stoma, gir). Compare also 1, 136, 1:
pré stk jyéstham nicivablyan brhdn ndmo havydr matinm
bharatd mylayddbhyim; 6, 1,10: asma u te mdhi maké
vidhema ndmobhir agne samidhold havyaih | védi sino
sahaso girbhir ukthair & te bhadrayam sumatai yatema ;
2, 35, 12: asmai bakiindm avamaya sikhye yajiair vidhema
ndmasid havirbhih | sém sanu marimi didhisami bilmair
Adddhamy dnnath pdri vanda rgbhith; 8, 19, S: ydh
samidha yé ahuti yo védena dadasa mérto agndye | yé
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némasi svadhvardh; and 8, 19, 13: y6é agnim havydda-
tibhir ndmoblitr va suddksam avivasati | gira va ‘jirédsoci-
sam all which verses speak of Agni being worshipped
in reverence (#dmasa) with food and hymns.

10, 99, 12: eva maké asura vakséthaya

vamrakdh padbhir tipa sarpad indram |

sd tyandh karati svastim asma

isam urjan suksitine visvam abhah ||

“ Thus, O great one, did Vamraka, for the streng-

thening of (thee) that art strong, approach with hymns,
(thee) Indra. He, being approached, makes happiness for
this (Vamraka); (he) has brought food, vigour, fine
dwelling and all.”

It is the opinion of Roth (in the PW) that vamraka
in pada b means ‘ant.” This view is justly criticised by
Pischel who writes thus on p. 238, 1. c.: *“ Dass Vamrakd
nicht, wie Roth meint, *“ Ameischen” bedeutet, geht
klar aus dem Beiworte mae/d hervor. “Ein grosses
Ameischen” wire doch gar zu sonderbar und nicht
weniger seltsam wire es, ma/ds als Genetiv sing. zu
fassen, zu vaksdt/i@aya zu ziehen und auf Indra zu deuten.
Dass ein Ameischen dem Indra zum gedeihen verhelfen
sollte, ist schwer zu glauben und wird direkt x\;iderlegt
durch den folgenden Vers sd iyandh karati svastim asma
isam wrjam suksitim visvam abhah. sdé kann nur Indra,
asmai nur Vamraka sein. Vamrakd ist Eigenname and
wohl identisch mit Vamra 1, 112, 15 (10, 99, 5?).”
Similarly, vamrakd is regarded as a proper name by
Bloomfield (l.c.), Grassmann and Ludwig. Sayana too
regards it as a proper name, and identifies, as I think,
quite correctly, this Vamraka, with the Vamra Vaikha-
nasa who, according to the Sarvanukramani, is the seer
of this verse.

In pada a, the vocative asura refers naturally to
Indra who is the deity of this stanza and is mentioned in
pada b; compare in this connection 1, 154, 3; 1, 174, 1
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and other verses (see Grassmann s, v.) in which this
epithet is applied to Indra. The word makdh is
apparently regarded as a dative by Ludwig who trans-
lates makd wvaksdthaya as ‘zu grossem wachsthum,’
while Grassmann opines that it is a genitive and refers
to Indra. It is,as we have seen, looked upon as nominative
singular by Pischel and also by Bloomfield (l. c.) and
interpreted as ‘great.’” This view seems to me to be
incorrect ; for, nowhere else in the RV do we see a priest or
singer characterised as ‘great ’; on the other hand, some
of the seers call themselves nad/iamana * distressed’ (see
Grassmann s.v.). I believe therefore with Grassmann that
makdh is a genitive and refers to Indra, and 1 hence
supply after it the word /z; compare 4, 24, 7: vrddidsya
cid vardhatam asya lanih stémebhir ukthais ca sasydmana
‘May the body of this (Indra), though he is strong,
become strong (er), being praised with hymns of praise.’
After indram, too, 1 supply, following Sayana, the word
tvam.

That the hymns recited by priests or singers put
strength into the deities that are praised, is an idea
that is commonplace in the RV. The phrase padéblih
vaksdthgya upasyp ‘ to approach with hymns for strength-
ening’ in pada b gives expression to such an idea; itis
equivalent to the phrases matibhih, (girbhih, stomaih,
manasa, brahimana, etc.) vardhay, vajay, or makay that
are used in many verses. Compare for instance 5, 14, 6:
agnim  ghrténa vavrdhuh stomeblhiir visvdcarsanim |
svadhibhir vacasywbhih ; 71,12,3: tvdm véruna utd mitré
agne totm vardhanti malibhiy vésisthah; 17,71, 6: yam
tva divo duhitar vardfidyanty isah sujate matibhir vdsisthah,
8, 44, 2: dgne stomam jusasva me virdhasvancna
mdbnmana; 1,91, 11: soma girbhis tva vaydm vard/d-
yamo vacovidah ; 10, 73, 2: puri Sdrsena vavrdius td
indram; 8,100, 3: prd s stoman bharala vajaydnta
indraya satydm yddi salydm dsti; 6, 19, 4: lém va
indram catinam asya sakair ihd nundm vajaydnlo huvema;
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8, 3,16 : indram stémebhiy makbyanta aydvah privimediaso
asvaran ; 6, 15, 2: sd tvdm suprito vitdhavye adbhuta
prdsastsbhir mahayase divé-dive; 3,3,3; vipraso agnin
mahayanta cittibhih ; and 3, 31, 4: brahmana indram
mahdyanto arkair dvardhayann dhaye hintava u. The
word padbhih is equivalent to s/dmebiiih, gz'r'é/zih,
cittibhih, matibhih, mdumand, prdsastiblih, and arfath in
the above verses. The expression padblir tipa sarpat in
b is parallel to girbhir imake, girbhir ayan, etc., in
8, 68, 10: tdrms tva yajiiébhiir imahe tdm girbhir girvana-
stama; 10, 98, 9 : tvam piurva ¥sayo girbhiv ayan tvam
adhvarésu puruhiila visve; 2,2,5 : tdm u havyair mdnusa
riijate gira; 1, 36, 1: agnim siktébhir vlcobhir imake:
8, 43, 31: agnim mandrirm purupriydm . . lLrdblir
mandrébhiv imake and other similar verses. Compare
also AB. 7,17: sa Prajapatim eva prathaman devalanam
upa-sasara kasya ninam . . ity elayarca . . Agnim
upasasaragner vayam . . ity elayarca . . Saevilaram
upasasarabhi tva deva savitar ity elena treena.

S, 64, 7 : ucchdntyam me yajat
deviksatre riadgavi |
sutdrin sémarn nd hastibhir
a padblitr dhavatarr nava
bibhratav arcananasam |

‘* When (the Dawn) with bright cows dawns for me
in the sky, come with thoughts, running, O ye (two)
heroes that are worshipful, to Arcananas as to the (Soma
juice) pressed by dexterous (priests), protecting.”

rejala in a is nominative dual and qualifies [yxvan]
that is the subject of ad/avatam in d and refers to Mitra
and Varuna who are the deities of this verse. »#sadgavi
‘having bright cows’ denotes the goddess Usas; cp.
5,75,9: dbhid usid risatpasur agnir adhayy riviyah
“The Dawn who has bright cows has appeared; Agni
has been set up (i.e., kindled) at the proper time” and
Nighantu 1, 15: arunyo gava usasah.
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devéksatre in pada b is obscure: Diverse suggestions
have bcen made that it should be interpreted as (1)
yarfie (Sayana: devandm ksatram balam yasmin yajie tad
devaksatram); (2) ‘Himmel’ (Pischel in p- 238, 1. ¢);
(3) ¢ unter gottlichen Herrschaft stehend’ (Roth in PW),
that s, presumably, ‘ the Dawn’ or *sky’; ®(4) ‘ Herr-
schaft der Gatter, Gitterreich’ (Grassmann); (3) * reich
der gotter ' (Ludwig) ; (6) deza-ksetra (Béhtlingk in Pw);
(7) accusative dual, attribute of 4evisi (the dual is used
because two portions are offered, one each to Mitra and
Varuna who are entreated to come to such food as gods
go to the Soma juice), and meaning * eine die Flerrschaft
iiber die Gotter verbiirgende Opfer-speise’ (Oldenberg
in RV. Noten, 1, p. 348, n. 1) ; and (8) locative, attribute
of ‘rite’ and denoting ‘in the rite which portrays the
dominion (of Mitra and Varuna) over the gods’ (Olden-
berg, I.c.). Further, after expressing his dissatisfaction
with all the above explanations, Oldenberg (9) points out
(I c.) that Asatra is preeminently the possession of Mitra
and Varuna (who are the very deities of this verse) in the
RV and that they are described as having 4satra over
the gods in S, 68, 3: maki varm ksatvrénm devésu
and 6, 67, 5: visoe ydd vare . . . ksatrdi devdso
ddadhiuh sajosah, and opines that devdlsalre is a corrup-
tion of devdksalrd, nominative dual (the corruption is

® Itis explicitly said of the Dawn in 1, 92, 12: dminati
datvyani vratini and 7, 76, 5 : (¢ devanam nd minanti vratdni that
she does not infringe the laws of the gods, that is, that she obeys
the laws of the gods and is under their dominion.

A similar explicit statement is not made of the sky. But the
sky is said to have been established in its place or to be supported
or upheld by Mitra and Varunpa (5, 62, 3; 5. 69, 1; 4; etc.);
Savitr (4, 53, 2; 10,129, 1; 4; etc.), Indra (2, 12, 1; 3, 30, 9;
2, 17, 5; etc) Visnu (7, 99, 2; 3), Acni (6, 8, 3; 1, 67, 5),
Brhaspati (4, 50, 1), Soma (9, 101, 15), Prajapati (10, 121, 3),
Sturya (10, 85, 1) and perhaps by other gods: and one can
therefore deduce from this that the sky is under the dominion of
the gods and obeys the laws laid down by them.
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caused by the attraction of the locative case of the word
rusadgavi that follows immediately after), and that it is
an attribute of Mitra and Varunpa and signifies ¢ who have
dominion over the gods.’

The word devaksatra occurs in two passages of, the
Kath. Sam. in 21, 11 (p. 52, 9): devaksatrarm vai stomas
ca yajus cantata cva devaksatram pravasyaft and 33, 8
(p. 34. 5): devaksatrane va ayusas stoma devaksatvam eva
tad abhyarokhanto yanti. Not much light is thrown on the
meaning of the word by the first,® but the second
indicates that devaksatra is a place to which people
“mount.’” Since the word @zv and its synonym naka occur
more than once as objects of the verb @ru/ in the KS
(see 8, 16; 18, 4 etc.) and also in the RV (see Grass-
mann s. v. 7z/4), 1 believe that Pischel is right in
interpreting devdksatra as ‘ Himmel.” As we have seen
above, the sky is under the dominion of the gods,
and the epithet devddsatra ‘under the dominion of the
gods’ is not therefore an inappropriate one. Compare in
this connection 1, 92, 1: e/@ u« tya usdsah ketim akrala
purve drahe rdjaso bhanim aijate; 7,79, 2: vy afijate
divé dntesv aktun . . usdsah ; and 1, 113, 14: vy afjibhir
divd alasv adyaut in which Usas is said to have illumined
the sky with her rays.

The expression padbiir adhiavatam in d is equivalent
to dhibhir adhivatam ; compare 8, 8, S: & no yatam
upasruty d$vina sémapitaye | svahd stémasya vardhana
prd kavi dlitidhir nava; 8, 8, 1: divds cid rocanad ddiy
@ 1o ganlam svarvid@ | dribhiv vatsa-pracelasa stémebhiiv
havanasrula;, 8, 24, 1: visvani visvdmanaso dhiya no

6 The coriesponding passage of the Maitr. Sarh. however,
namely, 3, 4, 2 (p. 46, 21): stomas ca yajus cely anna# vai stomas
ca yajus§ canna¥ va etad atman dhitva 'do bhutva devaksetrvam
antatah pravasali has devakgsetram. This word signifies svarga or
heaven; and the reading of the MS makes it probable that
devaksatya=dcvaksetra, and thus lends support to Pischel’s
explanation of devaksatra as ‘ Himmel.'
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vrtrahantama | hgra pranetar ddii si vaso gaki; 8,27,5:
& no adyd samanaso gdnld visve sajésasah | rca gira
mdruto dévy baite sddane péstye mahi; 8,27,8: a prd
yata mdruto visno dsvina piisan makinaya dhiya; and also
6, 50, 10: utd me hdvam & Jagmyatarn: nésatya dhibkih.
The meaning of this expression padbhir adhavatam
‘ come running with thoughts’ is somewhat ambiguous.
The thoughts referred to may be ‘ benevolent’ thoughts,
sumatayah, i.e., favours or blessings (what Sayana calls
anugrala-buddhi and Grassmann * wohlwollendes Auf-
merken) of the deities; compare 8, 26, 9: sumatibhiir
tpa viprav tha gatam ; * Come, O ye two inspired ones,
with favours here” ; 8, 3, 1: asmain avantu te dhiyah
¢ May thy (Indra’s) favours help us”; 7, 67, 7: dhelata
mdnasi yatam avvak ** Come hitherward with favourable
thought™; 7, 37, 2: vi no radhamsi matibhir dayadhvam

‘“ Bestow gifts on us with favours”; and 2, 10, 5:
araksdsa@ mdnasa !4y jusela ‘‘ May he (Agni) enjoy it
with favourably-inclined mind”; or they may be the

promptings or volitions of such deities ; compare 1, 3, 5:
indra yaki dhiyésitdh . . dpa bréhimani vaghdtah ¢ Come,
O Indra, impelled by thy thought, (that is, with eager-
ness), to the hymns of the priest ’; 3, 11, 1: indragni &
galam sutdm givbhir ndbho vdrepyam | asyd patam
dhiyésita O Indra and Agni, prompted by your
thoughts (i.e., eagerlyj come to this excellent [Soma]
juice that has been expressed with hymns and drink of
it'; 1, 3, 2: ndra Sdviraya dhiya | diispya viénatam
girah ‘Cherish (our) hymns with strong thought (i.e,
most eagerly), O ye two heroes that are liberal (?).
They may also be the *pious’ thoughts, i.e., hymns or
praises, of the priests, which are conceived of as impel-
ling the deities to come to the sacrifices, etc.; compare 1,
135, 6: & vam dhiyd vavytyur adhvarés tpa *“ May our
hymns turn you two to our sacrifices”; 1, 139, 6:
girbhiy givvahas stbvamana & gaki; 1, 144, S: tdm im
linvanti dhitdyah ; 8, 44, 9: team agne manisinas tvinm
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finvanti cittibhih ; and 10, 88, 5: ¢dm tvahema matibliy
girblir ukthaih. Lastly, though this is less probable,
padohih may denote hymns that are conceived of as
being the praises of the bards (vendinah, sitah or maga-
dkah) attending on kings, and mentioned on p./ZIO
above. 7 It must be noted in this connection that the
epithet »@jan ‘king’ is, in the RV, most often applied
to Mitra and Varuna who are the deities addressed in
this verse. '

It is very probable that the »d in pada c, swtd
s6mam nd hastibhih has really the force of ca ‘and’;
compare the instances given on pp. 25, 145 above.
Similarly, it is also very probable that the simile in pada
c refers to swiftness. Compare, for instance, 1, 2, 5:
vayay indras ca cetathah sutianam vajinivasi | tév &
yatam lpa dravit; 1, 3, 8 : visve devaso aptirvah suldm a
ganta turpayah | usrd iva svdsarapi; 10, 112, 2: yds te
rdtho mdnaso jdviyan éndrva téna somapéyaya yaki |
tiuyam a lte hivayah prd dravantu; 7, 59, 4: tdyam yala
pipisavak and other similar verses in which Indra, Vayu
and other gods are exhorted to come quickly to the
Soma juice. Padas c d e therefore mean, ¢ Come running
swiftly, with thoughts, O ye two heroes, protecting, to
Arcananas and to the Soma juice pressed by clever
priests.’ /astibhih=by clever (priests); see Pischel,
p. 238 L. c.

7We read in 3, 58, L: usdsas stémo asSvinav ajigakh; 7,67, 1:
yé vam diuté nd dhispyav djigak; 10, 29, 1: Sdcir vane stémo
bhuranav ajigak and other similar verses that the hymn or chant
awakened the gods. Is it possible that in such verses too the hymns
are conceived of as the praises sung by the bards in the early
morning ? As we know from Raghuvarhsa 5, 65: ‘am karna-
bhtisana-nipidila-pivaramsam Sayyottaracchada-vimarda-kysangara-
gam | sit@tmajik savayasah prathita-prabodham prabodhayann
usast vagbhir udara-vacal; Magha 11, 1: Sruti-samadhikam uccaik
pasicamanm pidayantak satalam rsabha-hinam bhinnakikylya sadjam |
pranifagadur akdku-Sravaka-snigdha-kanthak parinatim iti ratrer
mdagadhd Madkavaya and other similar passages, it was the duty of
the sutas and magadhas to awaken kings in the morning with songs.

35
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It is the opinion of both Pischel and Oldenberg that
adkav in pada d is used in a twofold sense (slesa); but
the two savants differ in their interpretation of padas
cde. Pischel writes: (p. 238 1. c.) *“ Varuna und Mitra
sollen su den gepressten Soma herbeieilen, wie die
Adhvaryus zum Spiilen des Somas cilen. Der Vergleich
ist passivisch gewendet= yd/ia Lastibliv a dhavyidte titha
a dhdvalam nard” and translates the verse as, * Wenn
am Himmel die Morgenréte aufleuchtet, dann kommt ihr
Heilige zu meinem gepressten Soma, wie die Adhvaryus
(zum Spiilen des Somas), o ihr Mdnner, Arcananas hegend.”
Oldenberg has, on the other hand, observed: “ Wie ich
GGA. a. a. O. gezeigt habe, steht a-d/kav zugleich in der
Bedeutung *‘ herbeilaufen” und * reinigen ”, jenes das
Werk der Fiisse, dieses der Hinde: * wie (man) den
von geschickth @ ndigen (Priestern) gepressten Soma
(mit eben diesen geschickten Hinden reinigt, a-d/4av),
so eilt herbei (a-dhdv; vielleicht auch hier zu verstehen:
zum Soma) mit euern Fissen, ihr Manner.”® Der
Vergleich zwischen dem Reinigen und dem Herbeilau-
fen beruht darauf, dass beides a-dkav heisst, vgl. zu
I, 64, 2.”

These observations do not seem to me to be
convincing, and I therefore believe that the verb adiav
in d has the sense of ‘ running’ only and has no connection
with pada c. It is possible however to construe padébiih
in d with sutdm in c. padbhih sutdm=dhibhih sutdm;
‘ pressed with (i.e., to the accompaniment of the chanting
of) hymns;’ compare 3, 12, 1 (cited above): indragni a

8 The verse is translated by Grassmann as: *‘ Beim Morgeniich-
te, o ihr beiden ehrwiirdigen, im Gotterreich, das schimmernde
Rinder hat, presst mir den Soma gleichsam mit den Hinden
[kdstebhir zu lesen] und knetet mit den Fiissen hin, o Manner,
den [Dichter] Artschananas unterstiitzend ’' and by Ludwig as:
‘““ wenn sie mir herleuchtet die heiligen, in dem reiche der gétter,
wo weisze kiihe sind, lauft herbei ihr zwei méinner, zum gepressten
soma wie mit greifenden schlingen, erhaltend den Arcananas.”
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galam suldm givblir ndbho viérenyam *Come, O Indra
and Agni, to (this) excellent (Soma) juice pressed with
hymns ' ; 3, 12, 2: aya patam imdns sutdm ‘* Driok this
(Soma juice) pressed with this (hymn)”; 8, 48, 7:
15tréna te minasa sutdsya bhaksiméhi pitryasyeva rgydh
“May we partake of thee, pressed with devoted (or
vigourous) hymn, as of paternal wealth.” Compare also
Caland-Henry, 1.’ Agnistoma, § 127 ff. and the literature
cited therein. The meaning of padas cde in this case
would be, ‘ Come running quickly, O ye two heroes, to
Arcananas and to the Soma juice pressed by dexterous
priests to the accompaniment of hymns, protecting.’

Arcananas is, according to the Sarvanukramani, the
seer of this hymn.

4, 38, 3: ydm sim Guu pravditeva drdvantar
visvah parir mddali hdrsamanah |
padbdlir opdiyantam medhayiine nd $iram
rathaltirai vatam rva dhrdjantam ||

When explaining pada ¢ of this verse on p. 146
above, I have, following Pischel, Bloomfield, and other
interpreters, construed paddlih with g#dhyantan: and
interpreted the expression as ‘speeding with a will’
Though this is not wrong (padé/ih has, as we have seen
on p. 272 above, the sense of ‘eagerly,” ‘ with a will,’ etc.,
also), I am now inclined to believe that it is much more
preferable to construe it with the word (anx) madati (in
pada b) as is done, in the case of girbhih, stomebhih and
other synonyms of padélik, in many RV verses. Compare
for instance, 1, 9, 3: wdtsva susipra mandibhih stémcbhr
visvacarsane * Rejoice, O thou (Indra) with beautiful lips,
that are honoured by all men, in (these) pleasing hymns "’ ;
1, 51, 1: @bl tydme mesdm puruliitdm ygmiyam indram
girblir madata *“ Cheer with hymns that Indra worthy of
praise, invoked by many, the goat™; 8, 6, 39: mdtsva
vivasvato matz “‘ Rejoice in the hymn (sung) from (the
abode of) Vivasvat”; 10, 104, 3: indra dhénabhir ihé
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madayasva dhibhir visvabhih * Rejoice now, O Indra, in
all these hymns and praises " ; 10, 116, 2 : svastida mdnasa
madayasva * Rejoice, O Indra that bestowest well-being,
in (this) hymn " ; 3, 53, 10: mddanto girbhiv adhvaré suté
sdcé. ** Rejoicing with hymns in the Soma-sacrifice " ;
and particularly S, 36, 2: dnu tva vajann drvato nd hinvén
girbhir madema puruhiita visve ** O thou king that art
invoked by many, may we all cheer thee with praises as
one does who impels race-horses.” ®

I therefore translate the verse as follows: *“ Whom,
running (swiftly) like (water) down an incline, rushing
forward like a wvaliant soldier in battle, surpassing
chariots (in speed), and speeding like the wind, every Puru
(i. e., every one of the Piru clan) rejoicing, cheers with
praises.”

This verse, and also the other verses of this hymn,
are addressed to Dadhikra or Dadhikravan, the swift
horse whom Mitra and Varupa presented to the Parus
(cp. 4, 39, 2: ydm paribhyo didivarmsam nagnin
daddthur mitravarupa tdturinm), that is, to their king
Trasadasyu, and whose achievements on the race-ground
are described in hymns 4, 38-43.

The expression padbhir anumadati in the first half-
verse is exactly parallel to the expression girbiir
anumadema (finvantah) in 5, 36, 2 cited above; the
meaning of the expression is, ‘(Every Piiru) cheered
with praises and impelled (the horse) to further exertion.’
Compare in this connection 7, 7, 1: prd vo devdne cit
sahasandm agnim dSvan nd vayinam hise ndmoblith
“ Like a strong horse, I impel with praises the vigourous
god Agni for you'; and 10, 156, 1: aegnin hinvaniu no
dhiyah séptim asim ivazisu * May our praises impel

® In all probability however Ainvdn (singular) at the end
of the pada is a shortened form of Ainvdntak (plural), and
the half-verse means, *“ O thou king that art invoked by many, may
we all cheer thee with praises and impel thee as (people do) race-
horses”. hinvénilak is an attribute of zayam.
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Agni, like a fleet courser in the races ” in which the verb
/%1, together with words meaning ‘praises,’ is used in
connection with race-horses. A similar usage is observ-
ablein 9, 68,7; 9,64,16; 9, 8,4; 8,44, 19; 1,143,4;
1, 144, 5; 10, 88, 5 and 10, 140, 3 also. Wprds
denoting ‘ race-horses’ however are not used in these
verses, but are to be understood.

It thus becomes evident that the expressions girdlur
arvatah anumadant;i and girbhir arvatah /finvanti are
synonymous '© and signify ‘they cheer the race-horses
with praises and thereby impel them to further exertion.’
The full formula to be employed in this connection
is thus girbiir anumadant: hinvanti ca; but, as we have
seen, it is only in one verse (5, 36, 2 cited above) that
both the verbs are used; the other verses use one verb
only, either anumad or 4i, to express this idea.

pravdta in pada a is construed in connection with
the course of Dadhikra by Grassmann (who translates
the expression praviteva drdvantam as ‘ Dem, wenn er
lauft gleichwie im jahen Sturze’), Ludwig (‘ an dem wie
auf abschiiszigem pfade laufenden’), and Macdonell
(Ved. Myth., p. 148: ‘every Piru praises him as he
runs on a precipice as it were’). " This seems to’ me to
be a mistake, and I believe that the simile in pada a is a
luplopama, the elided word being (the upamana) apah.
Compare the simile apo nd pravdta yatih that is used in
8,6,34; 8,13, 8and 9, 24, 2 in all which verses the

10 The verb szar with sam is used instead of anw-mad in
similar circumstances in 9, 66, 8: sdm u {vad dhibhir asvaran
hinvatih sapld jamdyak | vipram aji vivdsvatah * The seven sisters
have cheered thee that art wise with praises and impelled thee,
from the abode of Vivasvat (?) in the race’” and 9, 67, 9:
hinvénli siiram dsrayah pdvamanan: madhusciitam | abhi gird sim
asvaran ‘‘ The usris (?) impel the bright honey-dripping Soma
Pavamina; they have cheered him with praises.”

11 Geldner, in his RV. Ueber., translates the expression as

wenn er wie in vollem Laufe dahineilt,’
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samanya-dkarma is swift going; cp. also 9, 6, 4: dn«
drapsasa indava apo nd pravdtasaran; 1,18,15 : indrepaité
t#tsavo vévisana apo nd systa adhavanta nicih; 9,17, 1:
prd mimméneva sindhavah . . soma asygram asdvah;
9, 60, 7: sindhor tva pravané nimnd asdvah ;. 1, 57, 1-2;
10, 148, 35, etc.

There can be no doubt that, like the other epithets
pravateva dravantam, rathaluram and vatlam tva dira-
7antam, the epithet medhayum na siram grdhyantam too
describes the swiftness of Dadhikra. The meaning of the
expression is, ‘ speeding like a valiant soldier in battle ’;
and it is my belief that the root ¢7d% does not
signify ‘to be greedy’ here and that the transla-
tions of Geldner (RV. Ueber.: ‘mit den Fiissen
(kampf) begierig wie ein Held nach der Meisterschaft
begierig’), Grassmann (‘Im Laufe strebt er, wie ein Held
nach Beute’), Bloomfield (p. 353 l.c.: ‘impatient with his
feet, as a hero (is impatient) when eager for strife’); and
Ludwig (‘der wie mit schlingen bestrebt zu erfassen, als
lanzenkundiger held’) as also Pischel’s explanation (l.c.,
p. 232: dass Dadhikravan im Laufe ungeduldig die
Riemen erfasst und sie schiittelt wie ein streitlustiger
Held die Ziigel) are all wide of the mark. Regarding the
simile, compare 1, 85, 8 : §ura ivéd viiyudhayo nd jdgmayah
* Going swiftly like valiant men ready for the battle’ and
1, 158, 3: tipa vam dvah sarandm gameyam Stro najma
patdéyadbhir évaih ‘ May 1 go to your shelter as a hero
goes to battle with flying feet (?)’ in which verses too
the upamana is §#ra and the samanyadiharma swift going.

4, 2, 12: kavim sasasuh lavdyo 'dabd/ia
nidhardyanto diryasv ayéh |
dlas todm dysyai agna elan
padohih pasyer ddbhutai aryd évaih ||
The first half of this verse is unambiguous and may
be translated as, ** The undeceived wise ones instructed
the wise one, establishing him in the dwellings of Ayu.”
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ddabdhah favdyah in a refers to the gods (devah)
who brought Agni down to the earth and established him
in the dwellings of men so that he may guard these
dwellings and also carry the offerings made by men to the
gods; the word sasasuh refers apparently to these inj)mc-
tions (that Agni should be the g¢riapati and favyavat)
and also perhaps to his officiating as Zo/» on behalf of
men. Compare Sayana: sasasuh /lot@ bhaveli sasarisub.

The second half-verse is ambiguous and can be
interpreted in two ways:

(1) We may regard it as a paraphrase of the first
half of the preceding verse, cittim dcittime cinavad vi
vidoan prsthéva vitd vrjind ca mdrtan | rayé ca nah
svapalyaya deva ditim ca rasvaditim urusya. The words
cztft and acizti here are explained by Sayana and Geldner
as punya and papa (Recht und Unrecht) or ;aarne and
ajfiana (Verstand und Unverstand) while Grassmann,
Ludwig and Oldenberg (SBE. 46, 317) give the latter
explanation only. cit/i denotes ‘ pious thought, i.e., piety,’
here and acitti, ‘impious thought, impiety;’ and the
meaning of the verse is, “ May he, the knowing one,
distinguish piety and impiety, (and) the (pious and
impious) mortals like straight and crooked backs (of
horses). (Help us) to wealth and good offspring, O god;
grant us Diti and keep off Aditi.”” '2

As a paraphrase of the first half of this verse, we may
translate the second half of 4, 2, 12 as: “ From there,
O Agni, mayest thou look at these rich people that are
visible by their thoughts and (those also) that are invisible
by their thoughts.” padbiih=dkitlik; and padbiiih
dysyan *‘ visible by their thoughts’ means ‘those whose
thoughts, i.e., hymns or works of piety, are visible or
plain to be seen.” Similarly, evaih adbliutan denotes
the rich people ‘whose thoughts (hymns or works of

12 The meaning of the fourth pada, is obscure; see Olklen-
berg in SBE. 46, 321 and Ludwig’s RV . Ueber.
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piety) are invisible, i.e., can not be seen,’ that is, rich
people who perform no works of piety. The expressions
padbhir drsya and evair adbiula in this verse are thus
paraphrases of the terms cit/i and acitti of the
preieding verse.

The meaning of evazh is not known exactly and
requires to be investigated. For the present however, I
look upon it as a synonym of £ratu or thought; compare
in this connection 7, 62, 2: ebhih slémebhiv etasébhir
évath where evarh is used as an epithet of sfomeblith.

(2) Secondly, we may regard the second half-verse
as containing a virodhabhasa; that is, it is possible that
the epithets drsya and adbliuta refer, not to different men
(as in the interpretation given above), but to the same
men. The half-verse would then mean, *“ From there, O
Agni, mayest thou look with thoughts on these rich men
that are visible (and at the same time) invisible (i.e.,
unfathomabie or wonderful) with their thoughts (hymns).”
arydh ‘ rich people ' refers to the sacrificers or ‘patrons’
(see Geldner, '* RV .Ueber., and the passages referred to by
him there) who are visible, d7sya, to Agni, and are at the
same time, invisible, add/uta, in their thoughts. That is
to say, the patrons are visible, while their thoughts are
adbhula.

padbhih is synonymous with @4zékih, but should be
construed with pasyek and not with d»syan. Compare in
this connection 1,139,2 : yuodr itthadki sédmasv dpasyama
hivanydyam | dhiblis cand mdnasa@ svébhir aksdbhih
sémasya svébhiv aksdbhih ** Thus did we see, with thoughts,
with mind, with our own senses, with the senses of Soma,
your golden (throne) in your abodes.” The expression
dhibhibk pas signifies in all probability ‘to look with heed
or care;’ and padbhih pasyeh of this verse is thus a
synonym of ©Z cinavat used in the preceding verse.

13 He however looks on aryal as genitive singular, and not as
accusative plural.
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adbhuta has two meanings, (1) invisible, and (2)
wonderful, marvellous; and either of these meanings fits
the context in this verse. In the first case, évair ddbhutin
means ‘ with invisible, i.e., hidden, deep or unfathomable
thoughts or hymns.” Compare 5, 85, 1: prd .mm/ﬁ/'e
brhdd arca gabhivdm brdhma priyéne vérunaya Srulaya
‘Chant loudly the dear deep hymn for the famous
sovereign Varuna’; 1, 35, 7: gabhirdvepa dsurah
sunithdh * The mighty one of deep inspiration and good
guidance’; 10, 62, 5: /d id gambhirdvepasah * They (the
Virtipas) indeed are deeply inspired’; 8, 8, 2: 4duvi
gdmbhiracetasié * O ye two wise ones whose thoughts are
unfathomable’; 1, 24, 9: wurvi gabhira sumatis te astu
‘(O Varunaj, may thy wide, unfathomable good favour
be (for us)’; 7, 87, 6: gambhirdsarso rdjaso vimanah
‘(Varuna) the measurer of space, whose thoughts are
unfathomable’; and also 4, 5, 6: iddiz me agne kiyale
pavakaminate gurise bhardrie nd mdnma | byhdd dadliatha
dhirsala gabhivdm yalvdne prsthdm prdyasa saptddiitu
whose meaning is not clear to me. Compare also the
epithet ddb/iutakratu that is applied to Agni in 8, 23, 8:
yajiéblir ddbhutakratum ydm krpa siwddyanta it and to
Mitra and Varuna in 5, 70, 4: ma Adsyadbiusakralii
yaksdrmr bhujemd tanubhih. 1 have interpreted this term
on p. 184 above as ‘having wonderful strength’; but it
seems preferable to interpret it (as Roth and Grassmann
have done) as ‘having wonderful thoughts’, i.e., as the
equivalent of évair ddblutan in 4, 2, 12d and of garbii-
vacelas and gamblhirasanmsa in the verses cited above.

According to this interpretation, evair adbhutin is,
so to say, equivalent to kavifaman or viprataman and can
be used (like these words) to describe gods as well as
priests and patrons (yajamana).

If we regard adbliutin as equivalent to citran, evair
adblutan means ‘with wonderful thoughts (hymns)’;
compare, 60, 66, 9: prd citrdm arkdm . . maruldya
svdtavase bharad/vam * Offer the wonderful hymn to the.

36
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very strong host of the Maruts”; and 5, 18, 4: ctra va
yésu didkhitih “in whom (sc. yajamanas) is brilliant
thought.” 14

According to this interpretation, padas cd of 4, 2,12
confain virod/hiabhasa combined with slesa.

Thus, whether we understand adbluta as * unfatho-
mable’ or as ‘wonderful,’ padas cd according to the
second interpretation refer to the patron who worships
Agni with excellent hymns and are to be read together
with the following verse (4, 2, 13): fvdm agne vaghdte
suprdnitih sutdsomaya vidhaté yavistha | rdtnam bhava
Sasamaniaya ghysve prthii Scandrdm dvase carsapiprah.
The meaning of this verse is, ¢ Bring, O Agni, youngest,
that delightest in giving, whose guidance is good, to the
worshipper who has pressed the Soma, who has made
ready the sacrifice, broad brilliant treasure in order to
help him, thou that fillest (the expectations of) people;
and the worshippers that are referred to here as vidiat,
sutasoma and Sasamana are the same as the evair adbliuta
aryah of the preceding verse.

Concerning the use of the instrumental in evair
adbiutan and padbhir dysyan, compare § 92 in Del-
briick's Az Syntax, and particularly Sata. Br. 1, 8,
1, 9: bakub prajaya pasubkiv bhavisyas: and ibid.
2, 1, 4, 28 : yathasau dyaur balvi naksatraty evarm balur
bhiiyasam cited by him there.

4, 2, 14 : ddia ha ydd vaybm agne tvaya
padbhir hidstebhis cakrma tanibhih |
vdtham nd krdnto dpasa bhurijor
ytdnm yemuh sudiya asusanah ||

14 citra occurs as an epithet of dki in 8, 66, 8: sémdm nakh
stémam jujusand @ gakindra pré citréyié dhiyd and 8, 66, 14:
tvdm na it tdva citrdya dhiyd stksa Sacistha gatuvit. But the
word d4z in these verses, or at least in the latter, signifies not
‘hymn,” but ‘benevolent thought’ or ‘favour’ of the deity
invoked.
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‘““And (all), O Agni, that we have, with thoughts,
hands (and) bodies done for thee, with effort, like those
who turn the wheel between the shafts,—(in all this), the
pious-minded have held up the Law, aspiring after it.”

In connection with padas ab, compare TA. 2,3,1:
ydd vaca ydn mdnasa bakiblyam aribhyam ast/zivéz/é/yﬁﬁ
Sisnaiv ydd durtar cakrma vaydm | agnir ma tdsmad
énaso garkapatyah prdmuiicatu ** If we have committed
sin with speech, thought, with arms, thighs, knees (or)
genital organs, may Agni Garhapatya free me from that
sin”; TA. 10, 24 (31): ydd dina papam akarsém |
mdndsa vaca hastablhyam | padblyam vddrena sisna | dhas
tdd avalumpdti “ The sin that I have committed by day
with thought, speech, hands, feet, stomach and genital
organ,—may the day destroy (or, stifle) it ”’ ; Mukundamala-
stotra 15: Aayena vaca manasendriyasr va buddliyd@tmana
va@ prakrtes svabhavat | karomi yad-yat sakalam pavasmai
Narayanayaiva samarpayami * Whatever 1 do, with
body, thought, speech, sense-organs, mind, spirit, or
according to nature, all that I make over to the great
Narayana alone”; Sivﬁparidha-ksamﬁpar)a-stotra 14:
ktara-carvana-kytais va farma-vak-kayajam va sravana-naya-
najarn va manasare va paradham | vilitam avilifar va
savvam etat ksamasva jaya jaya kavunabdhc sri- Mahadeva
Sabho;'® and the expression mama janma-prabhyly
clal-ksana-paryantarm madiya-vartini kile rahasi prakase ca
mano-vak-kaya-karmablih jiianato’jianatas ca sambhavita-
sakala-dosa-pariliarartiam that occurs in the sambalpa *®

18 The author of the Mukundamala-stotra is said to be
Kulagekhara-alvar, and of the Sivaparadha-ksamapana-stotra, $ri-
Sankaracarya. These hymns are well-known and are printed in
almost all collections (stotra-ratnakara)of such stotras.

16 A samkalpa is a formula recited before performing vratas,
giving gifts, bathing in rivers, etc., in which, after mentioning exact
particulars ot the time and place, the performer sets forth his
‘ intention’, that is, what he is going to do, with what object and
how. In a formula that I have often heard recited in the Kannada
country, there occur the following (or similar) words in the place
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printed on pp. 1300 ff. of the Telugu edition’ (Mysore,
1914) of Nrsithha's Prayoga-parijata, Sodasakarmakanda.

Compare also Manu 1, 104: mano-vag-dehajaih
karma-dosaih ; MBh. 3, 146, 89: karmasu deha-vak-citla-
dﬁs@;u; ibid. 1, 62, 25: Ssarivena lkrtars papare vgea ca
manasaiva ca and the other passages cited by Pischel .on
p. 230, L. c. in which human actions are divided into
three groups /4ayika, vacika, and manasika. The words
padbhih and tanubhih of the above verse refer to two of
these groups: Zanibhih corresponds to Aaya, Sarira and
delia in the above-cited passages and paddlih to manas
and c#//a in them.

Regarding 6/urijoh, the observations of Pischel on
p. 239f. 1. c. make it very probable that it denotes
“Schleif-apparat ; Schleifmaschine ”, i. e., a machine
(something like a grinding wheel) which consisted of a
wheel that moved freely between two shafts. It is this
wheel that is denoted by the word rzatta, either by
synechdoche, or because 7at/4a itself has that meaning. '7

of those given above : mama iha-janmani piirvajanmani janma-janma-
ntaresu balya-yauvana-kaumara-vardhakyesu jagrat-svapna-susupty-
avasthasu tvak-caksu§-§rotra-jihva-ghrana-vak-pani-pada-payapas-
thair jhanato’ jhanato va mano-vak-kaya-karmabhis sambhavita-
nar sarvesar papanam. Compare in connection with this AV.6,96,3:
ydc chhsus@ mdnasid ydc ca vacoparimd jigrato ydét svapintal | sémas
tani svadhdya nak punatu and RV. 10, 164, 3: ydd asisa nikSdisa
‘bhishsoparimé jagrato yat svapintah | agnir visvany dpa duskrtdny
diustany aré asmdd dadhatu.

A samkalpa printed on p. 2 (a) of Rgvediya-nityavidhi
_(Nimayasigara Press, 1919) has the words mama atmanak S$ruti-
smyti-puranokta-phala-praptyartham kayika-vacika-mdanasika-sam-
ksayartham.

7 yatha in ratha-n@bhi similarly denotes ‘wheel *in Brh. Up.
2,5, 15: yatha ralha-nabhaw ca ratha-nemau carah sarve samarpitah
and in Mund. Up. 2, 2, 6; Pras. Up.2,6; and 6,6: ara iva
rathanabhau, likewise, ratha—wheel, in Kaus. Up. 3, 8: yaiha
rathasyaresu nemir arpilah.
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Compare for instance VS. 34, 5: ydsminn fcah sama
ydyiisi ydsmin pritisthila rathandbhév tvarah “in which
are firmly established the rks, saman and yajus, as
spokes in the nave of the wheel”; 5, 63, 7: s#ryam a
dhattho divi citryam rdtham * ye have placed in the %, sky
Siirya, the brilliant wheel”;'® and 9, 71, §: sdm i
vGtharm nd bhurijor akesata ddsa svdsarah *the ten
sisters (i. e., fingers) have set in motion (Soma) like the
wheel of a grinding machine.” dpasa@ denotes the effort
that one has to make in turning the wheel.

The simile 7dthanm nd krdnto . . is to be construed
with padas ab; and the meaning of the verse thus is,
“O Agni, in all that we have done for thee (ie., in thy
honour and for thy glorification) with thoughts, hands
and bodies and with effort comparable to that which one
makes when turning the grinding wheel, we have always
sought to uphold the law and have aspired after it.”

In ztas yemuh in pada d, there is an abrupt transi-
tion from the first person (vaydm cakyrmd) of the other
three padas into the third person. There seems to be no
doubt however that the sud/yad asusanah of d are identical
with the priests that are referred to as wvaydm in a.
Compare the next verse, dd/ia matir usisah saptd vipra
jayemahi prathama vedlidso n#n . . in which the first
person is again used and the change again into the third
'person invv, 16, 17.

7/dm in d is to be construed with both jyemuh and

asusanah, as pointed out by Pischel (p. 230, lc.);
compare 4, 23, 10 and also 4, 1, 13 and 4, 2, 16.

This closes the list of RV passages in which the
word padbhih occurs. In all these, as I trust has been

18 Compare in this connection Macdonell, Ved. Myth., p. 31:
“He [i.c., the sun] is the felly of Mitra-Varuna (5, 62, 2). . . . The
sun is 2lso called a wheel (1, 175,4; 4, 30, 4) or the ‘ wheel of the
sun’ is spoken of (4, 28, 2; 5, 29, 19)” and also Bergaigne, I, 7,
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made plain by the foregoing, padéiih has the value of
dribhih, manobhih, dhitibhih, etc., and is a derivative
of the root spas ‘to see.” The word padéizh that is found
used in VS. 23, 13, on the other hand, is the equivalent
of pq,'db/zz'h and is clearly derived, as said by Uvata and
Mahidhara, from pad ‘foot.” The cerebralization of the
letter « is anomalous and perhaps due to false analogy
(cp. L.anman, Noun Inflection p. 475).
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