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PREFACE

In the vears 1926-1929, there were published by me in the
Jricdian Antiguary and the Sowrnal of the Bombay Branch of e ..'i'n;_m."
Asiatic Society sowe articles under the general title of ' Vedic
Srucdiss” A% it has been thought that it wotild be more convenient
to students if these articles were collected together and printed in
the form of 4 book, T have done so here with the kind permission
of the editors 0f these journals. Four articles however are now,
and slight alterations have been made here nnd there in some of
the Hthers.

Owing to inexpected delays, the printing had to be done ata
time when 1 was unable to read the proofs with the cre which
aich work demands, In consequence; there is o fairly large number
ot typogeaphical errors in the book: and their number wonld
undoubtedly have been larger had it not been for the kindness of
Mr. S, Sitaramayya and some other friends who obligingly ok on
themselves the task of reading some of the proofs Such of the
etrors as 1 have noticed are corrected in the Errafe given on the
next page: some of them are dne to the dincritical marks hreaking
off in the course of printing, aod may not be found in all copies.

As is indicated by the title itself, Lam in this book following
the path trodden by the eminent German scholars Pischel and
ieldner in their Fedische Studicn which consists of articles deveited
to the nterpretation of obscure or misundersiood | Vedic wornls.
Like them (see op. ity T, xxx), | have endeavoured to avoid
reading ur-Indian meanings into the Rgveda, and, as far a8 possible,
to elucidate the meaning of Rgvedic passages by means of other
RV passages. 1 venture to believe that Ihave adhered to this
principle more closely than the above-named scholars; amd this,
ns-also the difference of personal ontlook, will pethaps explain
why my interpretations of some words (e diin, padbhih, admaaid,
wirekd) Qiffer [rom those given by them.

Phe ablireviations nsed to denote Vedio texts are the same as,
or very similar to, those used by Bloomfeld in  his Fedi
Cimeardance ol expliingd on.pp, syvi—xxii of the Introduction of
thtt Dowales

Mygore, A. Venkatasubbiah
March 1932



Errata

Read i 2, 281 vacydmina; 3, 34: Grassmann;
9, 20 miativ 15, 26 with: 1o, 3: tawedk: 1o, 11
dhbentisi; 30, 18z fnfea: 32, 1: wdarsi; 63, 30: Nils
yanwii 88, 1t dwmei 103; 31 evdwenn bavisg  podsy
sy 124, 21 dewiky 131, 27¢ referred: 139, 25
dfvyds 185, 12 atided ; 140, 120 soudsydoph: 174, 32-
(after Svet. dpe 3. I8! mavadvare pitre delid havsio
letayate bofiil, Brh. Up, 2,5 185 196, 28« Apastamiby ;
23 %+ 8. 15, 8 linstead of 1, 15, 1): 236, 1V: suie
weddy 299, 13: pife: 272,23 3,12 1 linstead of
01 1)
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VEDIC STUDIES
$ 1

widva

This is a very familiar word that occurs about
thitty-¢ight times in the RV and very frequently in the
other Vedic texts and in later literature. The com.
mentators, Indian as well as European, are at one in
interpreting this word as (1) sofya, sahaza, own, and (2)
diruza, lasting, constant, perpetual, uninterrupted, im-
perishable, eternal, ete. 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 sifye has that meaning in later texts, But
as & matter of fact, this latter meaning is not appropriate
and does not yield good sense in a number of passages—
for instance, in 1, 06, 1 1 @yir wd prasd  wifye nd sunul
and 1, 185, 2: witvam nd siniich patror upisthe dvavi
piksatam prifici wo dblvat where aifyak sanith s ex-
plained by Sayaya as dhruvah atmagah, and by Ludwig
as ‘ein iberlebender Schn' (1, 66, 1) and *lebender
Sohn's in 1, 100, 2: wityan ud s@wdine madhn biblirata
fpa brilawti krile viddthesn ghigoayal where wityads
simiime is translated by Ludwig as ' einen nicht abster-
bhenden Sohn'; i AV. 7, 109: &dk pronui dberin
vdrunena  datfam  datharvane swd Gghiarh  wityaralsdm,
Sankh. GS. 3, 2, 5 enii itiuh brandaty @ fwmara e4itv;
dkensh Rrandati nityospatsa and ibid. 3, 2, 8 dsyan-
dantam dhenaeo mitya-vatsih where the expression mityae-
sadsa dienuh is explained as * cow with constant call* by
Whitney (AV. Trauslation) and *unceasingly fertile
cow' (SBE. 29, 93) and ' immer fruchtbare Kuh' and
+ hestindig fruchtbare Kuh® by Oldenberg {fud. Stud,
15, 71); and in 10, 39, . ay amyksama yoiamare i
medwye wityans wd stz ddwayare dddhanah  where witye
is found as the tertium comparationis in a simile.
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The other meaning *own’ is- still less appropriate
here ; and it thereiore becomes clear that in these and
other similar passages the word wifya has a meaning
different [rom the two mentioned above.

What this meaning is, can be found out with the
help of 1, 06, 1 1, 160, 2 and 10, 39 14, all which
verses cotitain similes with xizya as tertium comparationis.
In the first of these verses it is said that Agni is witye as
a son (swmi) 1 in the second, that honey (widku) is nitya
as a son (sini); and in the third, that a hymn of praise
(stdma) is witya as a son (sawh). A comparison therefore
of the adjectives which these words—sani, mddin,
stama  and agmi—receive in the RV, will show what
characteristics are common to the things denoted by
them and will thus determine the sense of nitya.

Of these words,sinii receives the following adjectives,
—{rayayayya, p ¥ i ¥ d, mir)ya, vijavan, fic, susiéva, frdya
and witya, and wmddiu, the lollowing —ddiigariya,
dsnapinaddia, kamya, gorjika, plrtd. chru, trididtu, divyd,
datoya, pakvd, pdrisibla, pigkare nigikta, pritiblria,
priyd, madird, vavand, savaghd, sulkydva, swtd, somyd,
Jﬁnhi and wifya; while stdma has the foilowing
adjectives— d&galofs, agrivd, dntama, dulara, dparcya,
dmanda, amgla, wrwvydc, étasa, éva, kamya, brdtumin,
giydmana, gir (?), d¥sika, dyutidyaman, dywmnin, dianasa,
wdmasoan, wivajita, ndvya, estana, puraidma, piti,
parvya, préstha, madhumattamea, madliyami. minasa
v ylhmana, mandin, makdl, ratvadbatama, rudriya, (7).
vdnivan, vajdyarn, valsgtha, viduga drdlya, ddtamn,
Sasydmana, Sukyd, Siici, Sagd, Susya, satrajit, sadi, sidir i,
auvrkti (2), kavigman, hrda lastd, krdisprk, and also witya.

It will be seen that the only adjective (besides wizya)
common Lo the three words swni. mddlin and stéma is
priyi (in the case of s/dma, we find instead of frivd its
superlative form prégtfa) and the only characteristic that
is common to the things denoted by these words is
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privatea. priyd is nsed as an epithet of agni also in 1,
143.1: 5,23, 3; and 6, 1, 6, while Agni, further, is
called privauin présthak once and purnpriyih many
times, Thus the only adjective (beside witya 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 priye and
privatoa’ 3 which makes it probable that »ifya means
privd in the above passages. The probability, in this
instance, is converted into certainty by the parallelism of
priyid and witya in 1, 91, 6¢:  privdstotro vdnaspatih and
and 9, 12, Ta: wityastolro vidnaspatih.
witye thus means priva, dear, pleasing, beloved,
favourite. It has this meaning in the following passages :
1, 73, 4 : tdon toa wivo d dma & wityam fddliim
dgne sheanta kyitisu dlruvasn |
ddii dywmnidm i dadhwr bhtiry asmin
bhiGvi visoayur diaripo vayinan ||
“ Men have worshipped in their stable dwellings, 0O
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 proyi, namely, 1,20, 7; 1, 75, 4,
1,91, 3: 3,128, 7-8; 1, 143,15 2,4, 3¢ 5, 1.9 525
3:6,1,686,2,7;06,16,423 06,48, 1: 7,16, 1:8, 84,
1: and also 6, 13, 6 (priydm-priyam): 1, 180, 3 and 8,
84, 1 (préstham) and 8, 103, 10 (privanar prégtiom)
compare also the passages where he receives the epithet
purupriyd (see Grassmann, s.0.) and mandrd (see bid-,
s,
7,1, 2:  Him aguim dste visavo ny Fuvan
supraticilbsom dvase kutas il |
daksayyo yo didma dsa wityak

' This seems to have been feit by Grassman also who in 1,
fi6, 1, has trunslated xffyo wif itk as ' wie vigener Sohn, leb.'
Sayana 100, simiiarly explains affpoae wif fmim in 1, 166, 2, as
it yam nrasa priyath purran Tivn,
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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 wverse occurs in the first hymn of the seventh
Mandala whose authorship is aseribed to the Vasisthas:
and as the word sdsstha is-the svperlative of the word
phsn, Sayana is perhaps right in saying that the word
viisavah here refers to the Vasisthas,

3,25, 5 dgne apam sim idleyase duroné
nifyah s@no salaso jatavedal |
sadfdsthions makayamana diti ||

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

5.1, T prd wi tydui vipgram adbvarésu sadliim
agaiv hidtaram ifate ndmoblith |
a yis tatana ridasi ritna
wilyari mytanti vapinam ghriéna ||
“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) mce-horse, with ghee."

10, 12, 2:  dewvd devan paribhicr rténa

vaka no havydm prathamis cikifoan |

dhiimaletul samidha bharjilo

mandrid hita wityo vaca yajivan ||

“The god (se. 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: saparyénpah si privi rf#,t-i'
dguir hita mandrd ni sasada yijivan | tdme tva syl
didma & didivamsam tipa jiubadio wimasi sadema and
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1, 26, 7 privé na astw wispdlir hita mandrd odrenyah
where the expression privd mandri Aol corresponds to
wityo mandré Adotd in this verse. Compare alse 1, 44, 3:
adya diitim vraimale vdsum agarin purnpriyim | dkiomi-
Letunit by jikans vynstisu yapnanim adkoaraseiyam Il
1, 66, 12 payir nd citra stro nd samdsg
ayiir ni priimd wityo wd siontil ||

" (Agni), brilliant like wealth, (effulgent) like the
sun in appearance, vivifier |ike the praua (the life-breath),
dear like a son.” Compare 1, 69, 3: putvt wi jati
yauvé duroné * pleasing in the house like a son that
is born.”

3. 15, 2: ledsi no asya wsdco vytstan
v siira vidite bodhi gopil |
Fldnmeca wityans tinayam jusasca
stbmars me agne lanva sujala |l

 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.” 1 follow Sayana in understanding jdwman
as father in spite of its being accented on the root-syllable ;
compare 7, 54, 2: piléva putran priti no jugasva and
10, 22, 3: pita putrdm fwva privim. Compare also
3, 42, 2 and 10, 119, 4 pwdrim 1va privime.  To wityam
stémam here corresponds priydn drafma in 1,75, 23
5,42, 21 5, 85, 1; priydrir mduma in 0,68 9; 10, 34, 6!
10, 96, 11; 2, 41, 18; priva manisa in 6, 67, 2 présthi
watih in 7, 88, 1; préstha sustulih in 4, 43, 1, présthak
ndmak in 7, 36, 5; and préstheb stomak in 7, 34, 14;
mivdra pik in 7, 18, 3 and mandra Arddh in 8, 43, 31,
10, 39, 142 oldne vk stimmam asvinas akarni-

taksama bhiggavo wd ritham |

ny wmphsama yosawanh wd mdrye

widvan ui st fanayank d ddkanak |

“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 embcllﬁhed it '.1== (one adorns) a
woman for a young man."

I, 185, 2% bhurish dvé bGearanti chrantar
padeidntan gdrolam apidi dadlire |
sltyars wd sintiis pitrér upisthe
dyavd rakgalavy pribhivi no dbhval ||

“The two, unmoving and footless, bear much
uffspring 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 hall-verse; the meaning i5, '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
trom him all ‘harm.! Compare 6, 75, 4: wative putrin
Cibdertam wpdsthe | dpa Silriin cidbyatam samviding.,

7. b 20 : fedm agne sulidoe rapzisamdri
sudili siwno sakase didiki |
ma tof sded tinaye nitya @ diai
i vird asmin wdrye of dasit ||

“Thow, O Agni, art easy to invoke and of pleasing
appearance; shine with bright gleams, O son of strength.
Let not evil befall our dear son (when he is) with thee;
may we not want a valorous son.”

1, 160, 2 wilyash ni sty midin Hibhrata itpa
Lrifanti brile ovd dthesu ghtsoayak |
migksanti rudrd dvasid namascoina
nd mardhants sodtavaso havighétam ||

“Carrying honey that is dear as a son, the swift
terrible (Maruts) bound forward in battles. The sans 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 3, 34, 8:
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pinvanty wlsan yid inaso dscaran oy dadantl prifai
wddhon Gudhasa. madka receives the epithet priyd in
eight passages; see Grassmanm, . V. privim ()i cp.
also diamyans midhu in 9, 72, 2. With the first pada,
skdyarie #é siiwiin madlue Gibhrata fipa, compare wilyasi nd
siniise tinayan d ddianah in 10, 39, 14 explained above,

7.1, 12 ¢ ydm asoi nityaw wpayati yajnii
prajavaniai svapatyinic ksdyak sk |
sedfanmana $égasi vavrdhiandm Il

This verse is obscure ; 1 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 s " (May we sit down in) our dear dwelling
with good offspring, with children, which is prospering
with issue burn of us, which is the seat of sacrifices, and
to which (Agni), who has horses, goes.” I follow
Sayana in taking yajidm as an adjective of &ydyam and
meaning ya/iasraya, There seems to be no doubt that
yagiid 1s an adjective here of Asdya, and that being so,
it can be best interpreted here as yajiairaya or yajaniya.
The words yayiidand 4sdya occur together again in
1, 132, 3. which, too, is obscurc. As regards afed,
Oldenberg’s observations (RV. Noten, 11, p. 4) that it
refers Lo a human and not to a god do not seem to me to
be convincing ; and 1 still think that it refers to a god,
to wit, Agni. Compare 3, 6, 1 (explaived below) which
describes Agni as ‘the home to which the swift horses
o, that is, as the treasure-house of horses; compare
also 3, 0, 2.

8, 31, 55 ya ddmpati simanasa sunuid @ ca dhavatalt |
d évase wtyayasiva |l

Y el Salwe agse i gaddma nywim
miliEpase ‘vlvald pdve tod |
prajdvatigy didryas durya I.'
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" The husband and wife, O gods, who thinking alike,
press and wash (Soma and mix) with pleasing admixture. ’
The admixture referred to is that of milk, sour milk
(dadiii) or barley: compare 9, 101, 8: sim u privi anisala
yave madaya yhfsvayak where the admixture of milk,
gravah, receives the epithet privd,

4, 4, 7 séd agwe astn subkdagahk sudanur
yis toa nilyena havisa ya whkthaik |
piprisalt sod ayusi duroné
vidodd asmad swdiva sqsad iytih ||

“May he, O Agni, be fortunate and rich who
wishes to sacrifice to thee with pleasing oblations and
hymns in his house through his life. Let all (days) be
fortupate days for him—such is the prayer.” The
meaning of suddan is not clear: Oldenberg translates it
(SBE., 46, p. 331) as * blessed with good rain,' Grassmann
(Ceder.) as ‘reich an Gut' and Geldner (Glessar) as
‘reich-beschenkt.” There is no doubt that the two laste
mentioned meanings express very nearly what the poet
must have had in his mind; and 1 have therefore, in
default of a more accurate knowledge of the meaning of
‘the word, here rendered it as ‘rich! With regard to
nifyena havisa, compare privisk bavilk in 10, 86, 1213,
priyatfamam havih in 9, 34, 5 and Jiigtans davik in 3, 59, 5,

1, 66, 3: durikadocilh &ritur nd wityo
Jayépa youay draw visoasmas ||

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

8, 75, 0 Lasmar wiindim abkidyave vice vivipa nityaya |
ersne codasva sugtulim ||

* Send forth now, O Viriipa, a well-made (hymn of)
praise with thy dear pleasing voice lowards the strong
(Agni), the heavenly (?)." Regarding witya vat here,
compare mandra vak in 8, 100, 11,
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9, 12, T wityastotro vinaspitir
dliiuanm antidh sabardighoh |
Airevind wamusa yuga ||
*(Soma), the lord of the forest, fond of prn!:h:us.,
who milks nectar amidst the praise-hymns and stimulates
the generations of men” As mentioned above, tw
wityastolvo, vdnaspifih here corresponds privistolre
shbraspatch in 1, 91, 6.
5,0, L agwin ik matiye ya vasur:
dslans yir yantt dlergvah |
dsdam droanta asdvostam nityaso vajina
igaeis slotébliya a blara ||
“1 praise that Agni who isa Vasu, to whom the
milch-cows go home, the swift horses go home, the dear
pattons go home: bring food (nourishment) to thy
praisers.” The word wijivel in the fourth pada which
| have translated as * patrons ' denotes the rich men who
institute sacrifices, the pajamanah as Sayana has correctly
explained and not priests (Grassmann, AFT Geler) or
race-horses as Ludwig and Oldenberg (SAL., 46, p. 579)
think. This is shown clearly by the following verse, sé
apubr Vi odier grud sid ydm avints diendval| sdam drvanio
raphnidsisal sk sujaldsal s@rdye  ave  stol#dhye o
Mara which is parallel to the preceding one and where
the fourth pada mentions explicitly the swjalasak sardyak.
1,71, 1 dipa prd foroann uiaftr widnian
pilbtirie wik widyers phanayal sdnifah |
sinisaralk Sydekm drugim ajugron
citridur wechdnéom wydsam i gavak ||
* The loving (women) have stimulated (o activity)
their lover as wives i the same bed (literally, in the
same nest) stimalate (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,' sdasih, denote in all
probability, the prayers that are addressed to Agni—

2
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who is referred to here by the word wtdw/am—and that
are supposed to arouse him w activity, so that Agni will
bring the gods to the sacrifice, carry offerings to them,
ete. s see Bergaigne I, p. 08.  The import of the second
half-verse is obscrre ) see however Oldenberg, S8,
40, p- 75 L and AV Noten 1, p, 73. With regard 1o
wilyanm pdtive compare sistame palim in 9, 97,22 ad im
dAyan phram & vavasint fastade pilih fallse gava ndum
where | behieve, differing from Grassmann (s.v. zas), that
the word varasindh should be derived from the root oad
(to wish, to desire: vase Lawian) and be interpreted in
the same sense as wdafeh in this passage and in 1, 62, 11,
Compare also 1, 62, 11 and the verse that follows here,
1, 140, 7.
1, 140, 7 wd sasestivo piylival sase rriliayali
jandun cid janailr nitva @ saye |
Piinar vardbante dpi yanti devyim
anydd 2arpah preroly Lruvate sdci |
* He (& Agni) 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), be 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, A4, 20 prkso vdpule pitumdn witya @ faye
duttiyam a seplasioisu mitéin |
frtiyam asya vrsabldsva dofiise
wdia pramalin janayanta yésapak ||
“The beloved (Agni), strong, rich in food, rests in
the brilliant (sun): sccondly, in the seven auspicious
muothers | 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 saprd sivdsw and
disa pramating in the text though the text as it stands—
saplasiasn (sevendfold auspicious) and ddsapramatin
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(having ten to care for him; cared for by ten)—is not
unintelligible. The words deativam and fritpon seem to
indicate that the first pida refers to the first *birth” af
Agniasthe sun that shines in the sky. It is therefore
possible to understand vdfuck, brillisnt, as referring to
the bright sky (#/yoh) and to translate * The beloved Agni,
strong, richin foad, entered in the brilliant sky.” With
reference to the sun being ' rich m food,” compare Chan,
Up. 3, 1, 1: wsan va dditve desamadioe and also the
first ten &dandas of that chapter. In the first pada, the
author of the Padapatha has decomposed #ifya & fapv into
wityal & saye: and the translation given above fdliows
this view. But the words dordivam a saptiiivese mal¥sn
that follow seem to indicate that sifye too should be
regarded as a locative so that the padaccheda would be
witye @ 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 Fedre Mythology, p. 92 and the passages referred
to therein.

10, 31, 4 : wityas cakanyai svdpalir ddmani
ydsmi w devdl savila jajana |
Wi go vt gobley aryamién anafyal
<6 asmai carus chadoyad wti syaf |l
“May the Iriend of the house, lord of his self, the
beloved, for whom god Savitr has begotien, 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 : dfvyasya tmdua rdthyasya pustir
wityasyn viydh pateyalk syima |
ta calrind Wlibhir nivyosidlior
asmalra raya wiyiloh sacantan ||
* May we be lords of prosperity in horse-herds and
chariots and of beloved wealth, The two, (Indm and
Varuna) helping us newly with their protection—may
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tiches come to bs [together, like) a team of horses,”
There is an anacoluthan in the second half-verse where
the nominative dual /& bas no predicate. With respect
Vo witvasya ravdh, compare prigin vdsean 4, 8 3 and 7,
32, 15, etw., estouii vdsw in 6, 19, 5 andd sparbim oisw
in 2y 23, W, ete, sprdayipyo vapil and puruspihai vayin
(see Grassmann, s. v.sprhayayya and purasprh).
8 4 18: phra gave vivasane kic cid aehime
. Wity el oty |
aswrakam. pasann avila e by
meidiie i stho v pasataye ||
“O Piisan, brilliant, immortal, our dear  wealth
(namely), our king, hae gone away somewhere, 1o <ome
meadow ;- be our gracious helper and most liberal in Ahe
winning of the wealth (that s, graciously recover them
forusg)”  The prayer isaddressed to Piisan, who is the
recoverer of lost goods: see Macdonell's 1ed 3ypsin
fogy, p. 36 Wikl wityanie sékush bere, compare proydm
wekmah mo A0, 132, 3.
To Vo Vis 808 agua dhibdoanans $hiri-
fitnave o Frliyani widyi |
Wbl kpuvdnto sakati miyvidie ||

" We, O Agni, being prosperous, offer to thee
many pleasing oblations, bringing fto thee) both kinds of
wiferings” The meaning of the last pada is obscure:
see Oldenberg, AU Nouw, 11, p 4, Regarding wifpi
dhdianda, compare witpome bavisa m-4, 4, 7 explained
above.

2, 21, 12 pdi vigabliya rianiblyo dodiia
vidwy sardfd vanii Qustdyai ca ndlyih l
sd wevan yitt protloons véthona
mrxaelasd svd difesw prafastik ||

" Whn piters to the kings, the leaders of 744 (ac. the
.r\tht;*mj whom wished.for prosperities cause ta Hyrive,
he being rich-and the giver of riches woes first in his
chariot and is praised in the assemblips,”
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L, 148, 32 wd ydok riphoend rigapydve
irdhe santam vesaya resaveanir |
anidhd apaipa wd dadian abliblya
wityise i prefavo arabsan ||

“ Whom, while in the womb, enemies that want to
ijiire and G&n injure, do not injure.. The blind, not
seeing, did vot harm: his dear well.wishers protected
him with watchfulness." povddrak, which | have rendered
as 'well-wishers, literally means " jovers, pleasers. It is
prn!’r*rable to constrie abhit/ypi, literally, with sight, that
1= with forcthopght, with watchfulness, with aradsan
rather than with eeddd apadya wa dadlar (as Grassmann
in RI% Ceber, Ludwig and Oldenberg, SAE 46, p 173
have done); for the translation * The blind, not seeing,
did not injure him with their fook® hardly yieids good
sense,  alfyih prefavak means the dear wellawishers of
Agni (who s the deity of this verse), that is, the priesis
who are dear to Agni and to whom Agni is dear.
Compare 1, 26, 7: privé no asle vidpdli biia mendyd
pdrepyall | peryal svagndyo vaydm.

10, 7. 45 sedlira agne didyo asm sdnutvir
yiinh drityase ddma & wiyalhola |
ridui $i volidasvah purwksir
dyiibhir asma dhaliir vimdmt wstu ||

* Efficacions, 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 holy and has
much food: may everything pleasing happen to him
(the sacrificer, pajamana) every day."” In the light of the
luregoing, | have taken widgakosd (with accent on witya)

H4s it possible, however, that there 5 & woed - asme derived
from the talix e—meaning this (fdane )t The correlation of ve? o
thiz verse and in vorse 8, 63, 12 wonlil s¢em to show that 1his §s
the case with the word asme i these vorsss. Likewlse, the s in
verges L2 7o L0702 10102 25 8031, 10 aned 106125 seemn
{ov b aof this charnoler,
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as a ' barmadkiraya compound; it s, however, also
possible to regand it as a dadwerids compound meaning
“he to whom the priest, dofy, is dear’; compare frryil
soagndvo -vayim w1, 26, 7 cited above; compare also
the following passage :

Maitr. Sarivc 1, 1, 12 wetyakotaran tod base dyn-
mantaly sam ullewaln |

The corresponding passage in the other Vajare
samfutis veads eitllotvase i bate  dywmdntan cdm
idbimaki | dgwe dphdntam adloaré where vitinotram
means ' to whom the Aotre, the office of the Aoty is dear
compare Uvata on VS, 2, 42 vitdh whiiclesaly hoty-kaynam
yasya sah vitchotrak, | therefore take wltpadotaram here
s A badwpride and translate; *We, the bright, kindle,
0O wise one; thee to whom the dofr 15 dear” Or is the
ward Aoly here used in the abstract sense ol fofra or
hofriva—bhava pradiane wivdesah T 1l so, witvakotiram
would be the exact equivalent of v7¢idotrans.

Safikh: GS. 3, 2, 5 endri sesuhl Eramdoty & Fumara
euam dhcwnh drandaty nitya-valsa |

“The child, ths young one, cries near it ; may the
mileh.cow to whom the calf is dear, low near it The
milchcow lowing to her calf isa familiar figure of
comparison even in the RV : compare 9, 12, 2: abii
digrd ankipla pavo oalsdn: i matdrah | indram *the
priests call out to Indra as mother-cows low to their
calves:' 2, 2, 2: abhi #va udbtiv wséso vavasivégwe
salsi wd sodiaresu dbeidvak “to thee, O Agni, they
talled out at nights and at dawns as the milch.cows low
to their calves in évenings ' 8, 88, Vo wdbi valsdn ud
sedsaresu ditenidoe Indvas pirdlie navamake * we <l oot
1o Indr with our hymos of praise as milcheows low (o
their calves in evenings 5 6, 45, 25: §, 95, 1: etc.

Whid, 3, 2i 8: enin Stiuh bramdaty & bumira
aspandantianm dhenaro nifya-vatsak |
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*“The child, the young one cfies to it; may milch:
cows to whoem the calf is:dear, pour forth (mitk: from
their udders) near it Oldenberg has here interpreted
the verb (yandawtam I the sense of *focking™ (SBE.

20, p. 93); but the reference here is to the return home

of milchcows after grazing in the pastures, eager 1o

rejoin their calyes and therefore lowing to them (this

idea is expressed in Sankk. GS. 3,2, 5, explained above,
by the word drandate), and, as the [Indian poets
express it, with udders oozing milk ; compare Raghuvarh-

a, 1, 84 ¢ lawindya Nawdini nama dhénnr avavrte vanal)

v o o bliicvam doguena Knwdoding mﬂ!ﬂymém&ﬁffﬁ{nf

api | prasravenabhivarsanti vatsaloka-pravartina | and
Harsacarita (Nirpayasigara edition, p. 80) & dévgsa-vidrii-
prafyagafasm  prasuila-stanapy . . . . dhenie-vargam
udgatakstvam. Compare also 2, 3, 5: dhensir nd o
sodsaresn pinvate jauaya witdhavese makim Esond " they
(se. the Maruts) voze with copious food for every mim
who has offered them oblations as & milchcow ouzes
milk for her calt in evenings '; 10, 75, 4 adld tog sindhe
sidum in 0l matdro vasra arsanti piyascva diondrah * they
(the rivers) run towards thee, O Sindhu, as milchcows,
lowing, and with {oozing) milk, Tun to their calves ;
0, 04, 2 diipal peavival sudsare wid gava plavinitr it
wavasra indwn *the hymns of praise, lollowing #/a, lowed
to. Soma as cows overtiowing (wilh mmlk) low (to their
calves) in the evening ' 9, 68, 1: dségpadanta gava d nd
dhendval | bavinsido vacandvanta udhabkih parisritam
wsrbya wirgigedm dhive; and 9, 77, Vi ablaw plisye
sudvigh phriaicide vasra aryouli piyaseca dbewavak ;
and 10, 31, 11 ¢ prd drgpaya viedud aprivalodial.

AV. 7, 109 (104), 12 £éh prinein dieuton vdruuena dotiam
diharoane swl Ggla, wltyavalsam |
brkaspading saklydm jusiiné
yathaoadim tanvik falpayais ||

"“Who, enjoying companionship with  Drhaspati
<hall at his will make use of the spotied milch-cow,
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wellmilking, fond of her calf; given by Varuna to
Atharvan?” T understand fwedlt here as equivalent to
depeanitly 5o that dawodh Salpayati means atmana upatii-
payati, *makes ready for one’s own use, that is, makes
use of." Whitney translites * Who, enjoying compation.
ship with lirhaspati, shall shape its body at his will—
the spotted milch-cow, wellmilking” ete,, which fs
unintelhgible to me.
ANL 9, 34, 2 ¢ aydm pipana indra id
rayieh wadllitn cetanim |
aydm ditertim sud gl wityavatsin
cdsans il ol pascitan pard divih ||
" Let this burly une, a very Indra, bestow con-
spicuous wealth: let this {one) (bestow) a well-milking
cow, lond of (her) call, Jet him yield inspired will from
beyund the sky ™
This closes the list ol passages where wifya  has
the meaning prepa: it has the meaning seiya, sakaa,
"Own,” in the passages that follow :
RV 7, 4, 7 parigdilyonss &y dranasya rékno
uedyasya vaydle pdtayvall syime |
Wik Seégo agnd anydialom asty
dectanasyq ma pathd o duksak |
This verse is not guite clear: but I believe that
Yaska's interpretation of it (Néswukin, 3, 2) and ol the
verse that fllows, is on the whole correct. | therefore
ransiate, following him, * The wealth left by a stranger
is to be avoided © may we be lords of our own weallh.
There s no (such thing as) offspring that is begot by
another. [Yomnot foul the paths for me that am ignorant,”
Ay pointed oul by Yaska, the * wealth * mentioned in the
first balfsverse weans "son's compare foak in the
second halfverse and in the verss that precede and
fullow this.  The last pida means, “ Do not, hiding the
right path, poist out a wrong path to me who am already
ignorant; do not misguide me by saying that another's
son ¢an be wy son,'
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8, 56, 2 dita mibyan pawlebratdh
sakdsra ddsyave vibah |
wityiad rayd amandta |l
v Pautakrata, the Catter of the Foe, has given me
ten thousand fram his own wealth.”

9, 02, 3 prd sumedha gatuvid orivddevalt
stmah puwdnith sdede el uidyam |
bltivad visveyn bavyesw vinta
‘i Jlnan yatate pdica dibirab ||

» Soma, the wise, the knower of ways, used (?) of all
gods. being purified goes to his own seal; he takes
pleasure in all praises: the wise one stimulates the five
fulks,”

1, 148, 33 witye con wil ydsm sddare jagrofre
prisastibhir dadliré yujfiyasak |
prd su npyanta préldyanta istav
igudso wd rathyd varalanah ||

" Whom the worshipful (gods) caught hold of in bis
own place, carried with praises, and holding him and
speeding like the horses of a chariot Jed him i’ 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 ete.] compare
10, 36, 9 dydva yim aguive ppihivi jinigtam  dpas
todsta  bhprave yim  sihobhih | ilényark  pratlamisi
mataritod devds tatabsur wednave ydpatvame and  also
Macdonell's Fadic Mytkology, p. 1. The word yajaiyih
refers to the deities above-named.

1, 140, 12; withaya wivam wti wo grhara
wityaritran padindtine vasy aghe |
asmakaris viran wid ne maghdno
jananms ca ya pardyac chirma ya ca |

w Give us for chariot and for house, © Agni, a ship
that has its own oars (that is ta 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.”
3, 85, T aryamydh IR YR Wik
sdkhayari va. sddam id berataram vi |
S oF pilyanit varupdrana va
yial stm agas calyma iisvdthas 1t ||

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

1,88, 0: yd apiz witye varuna privik sdn
fram agiavet Lendoval sGlhi fe)
ma ta énasvanio vaksin bhujem
yandki yma vipra stuoaté vdrithans li

""He, O Varuna, who being thy own dear friend and
comrade, has committed evil towards you,—may we not,
being sinful feel (thy might), O mighty one. Grant, O
thou that art wise, protection (literally, cover) to thy
praiser.””  The pdh beginning the first halfyverse has
apparently no. antecedent in correlation with jt: but
there does not seem to be any doubt that in reality it has
for antecedent the plural sapam that is 1w be supplied in
the third pada; the meaning therefore is: * Though, O
Varuna, 1, being thy own dear friend and comrade, have
sinned against thee, do not, O mighty one, make e
suffer lor it, but gracipusly become, thou that art wise
{and therefore knowest that T am not solely responsible
tor such sins) the shelter and protector of me that am
pow praying 1o vou."  Compare in this connection the
following two verses likewise addressed by Vasistha to
Varupa—7, 87, 7: yi mpldvati calruse cd agal " whe
(Varuga) is benenicent and gracious even 1o one that has
committed sinis against him' and 7, BOy 61 wd 3d sid
ddkse varuna diviirl sa siivi man Yier tibhidabo aceltih |
dste pyavian  Adnivasa uparé  sodpuas  canéd :in;'m.s:-*a
Arayoid "It is not my own impulse, O Varuna; it is
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predestination, drink, anger, dice, or ignorance (that has
led me to sin); there is the clder close to the younger
{who has to bear the responsibility, either for having
prompted the sin or for fiol having prevented its com.
mission); even sleep is the promoter of acts ngainst the
Law (zfa)."

3,53, 242 imd indva blaratisya putra
apaprtodniz cikitur wd prapifedm |
Kinvdnsy dsvam dragmpe nid wltyan
fydsijari plre nayandy dan |l

This verse is the fast of & quartet of verses known
as wrsisthadoesinyak as they have been written, it is said,
in disparagement of the Vasisthas, 1t is clear that the
verse speaks of the stupidity of the DBharatas; but, for
the rest, its exact sense has not vet been made out: see
Oldenberg, R1°. Noten 1, p. 256, | translate tentatively
as lollows: “These sons of Bharaty, O Indra, know
peither the time for resting nor that for going. They
ride their own horse as if it were another's ;) in hattle,
they carry round ceremoniously the (how) strengthened
with bow-string." * Riding their own horse as if it were
another’s ' means, not s much *so ingeschickt und dem
Tier ungewohnt wie ein fremder Jookey * (Geldner n
Ved, St. 2, p, 160, . 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 o beat it cruelly or
make it strain its powers and go heyond 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 o make it
go as fast as it can be made by blows and other similar
means to go. Compare the saying current in the
Rannada country, &t Ludure davarike abbe, " another's
horse, and a rod cut from the avarike {casstn awrrcninta,
Lin.; a shrub that i found alinost everywhere: the
rods cut from it are regs rded as timmtmll}- tough) shrub
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(to beat it with s0 as to make it go faster)” and the
English proverh ' Set a beggar on horsebiack and he will
ride it to death’. In the fourth pada, the European
interpreters have understood the word fitedze 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 bowstring, The idea in fact is, 1 believe,
guite unknown and wholly foreign not only to Sanskrit
fiterature but to other Indian literatures as well, 1
believe therefore that Sayana is right in regarding the
word as-an epithet of @fares understood here. The verb
pari-pi does not mean simply ‘to lead round; to carry
rountl ' a thing or person but to do so ceremoniously
(hence, pari-ni means also ‘ to marry * as in the ceremony
the bride isled by hand thrice ceremanionsly 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, wd sayalasya cidite janasah *an
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 »ifye occurs. It will have been noticed that |
have interpreted this word cither as (1) sviya; sakaja,
“own oras (2) peiye, *dear’ and that such interpre:
tation has everywhere yielded good sense, It s
however true that the meaning (3) dhruoe also (which
the word witya has in the Braihmanas and in later
literature) |s not inappropriate in some of the above
passages, for instance, in 4, 4, 7; 4, 41, 10; 9, 12, 7
L33 4and 7, 1,25 but | have felt it unnecessary to
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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 »ifya oceurs.
The assumption of the third meaning @rwoa also for the
RV would, in these circumstances, mean a needless
multiplication of meanings.

As regards the firsl two meanmings, 100, it must he
observed that in some passages it is difficult to choose
between the two as eithér will do equally well in them,
Thus, for instance, one can also interpret widyash Lsdyarn
aak m 7,1, 12 as ‘our own house ', widyena favisz in
4. 4, 7 as ' by (his) own ablation’, #ityeya daca in 8, 73,
hoas *with (thy) own voice*, wifyad rayik in 3, 8, 2 as
' from (his) desirable wealth” and wityase sddak in 9, 92,
3 as ' beloved seat’. In such passages, | have preferred
ane of them to the other and chosen what seemed to me,
considering  the context, to be the better of the two
meanings, [ believe, however, that the poet must
have had both meanings in his mind when he ' wrote
stich 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.®

| can not say how the (third) meaning dbrava came
te attach jtself to the word witya®; but it is easy to

2| cite here some instances of this kind from Sayana's
Velabhagva. pirisum=uwdakam, 5, 35, 5: peigdl=psrakil
prandalif, 10, 27, 21 pdrigat=gsarveldmiin pavokil wlelil,
1,163, 1; (Ved 5t 1, povi)i dtkap=crapiah, 8 41,7 ; dtbam—
rapam. 1, 12202 o dtkam=ayadlariipap, 1 323, Ti(lbid. 2, p.
193); frimemi=gsarapudeiom, 1, 186, 92 Friwam=nidyunm
tatakadetam, B, 4, 3 Frivam=nishrmam @sarasthivam Sstap,
Hro T2 68; (Mad. 2, p.223); drmpsdm—drnlagaminam, §,96, 14
drvapiihk=rash 10,17,13: drapsili=dyutagintine vosih, 9, 106, 8 ;
dredt=cratrtal, 4, 12, 3 ; wrodh==>bafudanalah, 3, W, 19; pra—=
vistptaygne, T8 5, 10,6 (bid, 2, . 269).
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understand how the (second) meaning priye  has
developed from that of soiya, sebaja. What is one's
“own ', is, in this world, generally, ' dear’ to one, which
explains how witya 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 abject of endeavours
2o acquire and make one's ‘own’, Hence it has also
come about that the word prive itself which primarily
means * dear, pleasing, agrecable,' ete., has the secondary
meaning ‘ own

The number of pussages 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 priye=own. Ooe such passage is
1, B2, 2: dbgoun dmimadanta hy dGoa triva adlbugata

41t is however of interést 1o fole in this connection the
analogy of the words rafa and wivate, Both these wonds signify
“lond of, tiking pleasure in' primarily, but they have also ihe
secondary meaning “engnged in: always or incessantly engaped
. fapo-rald o fapowirata thus means *fond of tapas; taking
Pleasiire in performing tapas ' aud also *engnged in tapis, always
Or incessantly engaged in performing tapas’ similarly Wharma-
wfntla, dhyana-nirata, yajiadhyana-nirate mean *fond of (dharma,
of dhydna, of yajie end adhysvann' and also " unueasingly or
alwiys engaged in the practice of tharma, of dhying, of sacrifice
and study.  These words are  this synonyms o Jafe-milya,
whetrma-sitvie, dhydna-uitva pnd yafRadhyeyana-mitya which wo
have the sbove two meanings.

It seems to me therefore that, ax in the case of rafa and
mirata, 50in the case of witya also, the meaning * alivays, unceising '
i# 4 secondary meaning derived from that of * dear . Ohse 1o whom
the practice of tapas or the performance of gucrifice s plessing
will patorally endeavour to devote as much time as possible to
such pleising work ; and henes the develipment of the secondary
meaning ' always, unceasingly * from that of * dear ',

Max Miller, in SBE. 32, . 215, gives another explanation of
how witya came o signify " always, unceasingly ;' this explanation
however seems th me to be unsatisfnctory,
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where Sayana explains previh as svadiyias tanih avidiis-
b akampayan ; Ludwig, too, translates priyah here as
"sich” while Grassmann (RF°. Udler.) and Oldenberg
(K17 Noten, 1, p. 833) adhere to the meaning * dear
Another passage is 1, 114, 7: ma nah privas tanvs
rudva ririgah (with which should be compared the
parallel passage from AV. 11, 2, 29: svdm tanvik
rudra ma  rivige nal) where Sayana adheres to the
meaning *dear ', but which has been correetly explained
by Bergaigne (111, 152) as ‘nos propres corps’, by
Ludwig as * unsere eigenen leiber ' and by Max Miiller
(SBL. 352,p. 423) as “our own bodies . Max Miiller has
also (op. il p. 425) added the tollowing note: I'riya,
dear, used like Gk. philos, in the sense of our own.
See Bergaigne 111, 1527, 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 priye 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 priva as a component word :

8, 27, 19: yad adyd surya wdyati
Privaksatra ridm dadid |
v wimriici prabiidid visoavedaso
vid va madiydmhdine divil ||

** 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 [rioe

# Further, Oldenberg has suggested (SBE, 46, p. 62) that
priyd may have the sepse “own |, in 1, 67, 6. Not only in 1, 67, 6
but 3,5, 5: 3, 7,7 and 4, 5, 8 doss privd in my opinion; mean
‘own.' The sense of these passnges. however, s ohscure and
[ lhave therefore heen unable to nclude them In those that follow,
where priypd="own ",
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devalh or All.Gods o whom therefore the woca
tives preyabsatral  and  vifoamedasah  refer.  priva-
ksatrah here does not mean ‘whose rule is agreeable
(freundlich herrschend ; PW, Grassmann, Ludwig)®; but
priya here=own, sie, and provadsairab=svaksatrih,
‘ruling themselves, independent . Compare 3, 48, 1:
kdd w privaye diamne manamale svddsairaya svdyasase
maké vavim which is likewise addressed o the Vrswe
devah who are here called sodbsatrah; compare also
1, 165, 5 where the Maruts are described as svdbsatrih,
privaksatra is thus a synonym of sedlbsatra, svarij,
sedpatl,
B, 71, 21 waki manyith pairugeva ise A valy priyajata |
tvdim bd ast dydpavar ||
* The anger of man, O (Agni) born of thyself, has no
power over you: thou indeed art the ruler of the earth.”
priyajata here does not mean ‘als freund geborener’
(Ludwig) or ‘erwiinscht geboren’ (Grassmann), hat
is equivalent to seajate, 'bom of his own self’, an
epithet that is frequently applied to Agni; compare
agne lanva swja‘e in 3, 15, 2; compare also the epithet
fananapial, * son of self* used of Agni.
10, 150, 3: foam u jatizedasans visvdvarat grue dhiyi |
dgme devan a vaka nak priyéovatin
wirlilaya priydvratin ||
“1 praise thee, Jatavedas, that hast all desirable .
things, with hynin. Bring to us, O Agni, the gods,
whose are the ordinances—for grace, (those) whose are
the ordinances.” priyivratan—=svavraiin, those whose
are the urdinances; that is, cither (1) those who follow
their own ordinances lep. 3, 7, 7: devd devanam dnu
Af ieta giih “the gods followed the ordinances of the
gods') and not those of others: that is to say, those
who are independent, sovereign; 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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y 104, 50 pafiénn yapiidne ayajania devas tini dlidrmans
prathamany asan; 3, 56, 1: wd o minanés mayino wd
dhira vrati devina prathami divecani 1, 36, 52 t0é
vidva v patani vrata diruva yans devi dbprpvada, and the
expression daivvani vratan (see Grassmann, s.v. vrafa),

1, 140, 1: vedistde priyidiamaya sudyiite

dhiasim toa pri Shara yénim agndve |
Chsirtpers vasapE manmand Sicis
fyotivathan Sukvdoarnan tamokinam |

* 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 ™ prividhamaye= svadhanine—=
seaipataya in either of the meanings given above. Com-
pare 3, 21, 2 where Agni is addressed as sodd/arman
'following his own laws *; regarding the second sense,
compare the epithet vratapiah (see Grassmann, s. v,) that
is applied to Agni: compare also 7, 0, 2: agnér vrald
ai peroyd makdam ; 2, 8, 3¢ ydeya (sc, agner) vratdm nd
miyate; 1, 09, 7o ndkey pa (agneh) ela vrala pnandi; and
6. 7. 5: vaisvanara (doa tanl sratant mabany agne nikir
& dadkarsa. In the second pdda the word fve has really
the force of ce and didsim iva yomim prabdkara means
dhastrie yonins ca prablara,

There can be no doubt that the word priyddbimar
has this same meaning in AV, 17, I, 10 also: fodmk na
intclrotibhily Sepabhih Sanmdavio bhava | ardhans ridivdn
divd grogudl somapitaye prividiama svastaye . . . .
“Do thou, O Indra, be most beneficent to us with
propitious aids—(thou) ascending to the tripie heaven of
the heaven, praised (that is, invoked) for dﬂ!ﬂ:mg the
Soma and for well-being, sovereign . . .

TS. 1, 3, 8, 1: révatir yapndpativ priyadie visatal
The Maitr. Sarh; (1, 2, 15: p. 25, . 7) and the Kath,
Sari, (3, 6; p. 25,1, 13) read revasi predhi yariapatim

4
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awrse, while the Vaj. Sarv (0. 11) reads révali yidjamane
privige i avesa. 1t seems clear therefore that priya has
become shortened o fre in predia and that the amusoara
in priyasdia is an intruder.® The word itself is formed
[rom priye with the suffix dia (sce Whitney's Grammar,
$ 1104). privadiic here is equivalent to svaddka, and 1
translate s O ye that have riches, enter into the
saerificer according to your wont ', The commentator
Bhattabhaskara takes réoasih as an epithet of pasoavaya-
pale while Uwvata and Mahidhara interpret sevadf as
referring to sad.

preya, uncompounded, has the meaning sva, "own',
in the following passages :—

1, 114, 71 ma no makanion wid ma no arddakdmn
md na fksantam wid ma na wuksitdm |
ma #0 wadhih pitdrark matd matdram
priya ma was tanvd redvi viriyak ||

"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: fad asya priyiwm abki patho asyimn

wdre vatre decayvdvo madants |

wrakramdsya si bi dandhur ittha

vignol padé parvamé midhva titsal |

“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™. priyos pathal here has the same meaning as

®The accent on -dha in the Vay Sat. causes difficultics ; and
Uvatn and  Mahilbara hence regard podydwdhd (4 w95a) as two
words, privdme mnd hih (=dbehi). But the Padapatha of the
Maitr, Saih., tooy (see Schroder’s footnote 8 on p, 25) has
predhach | privawidid iti priyan —dhih - and there is thus no doubit
thut privaedhd (not -Aih > the suthor of the l’ildu]‘ﬂ{.lm.iu wWrong
i rending ~/A¥4) is one word and  that it s dccented og the lasi
ayllable,
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privan: diama in the passages given below; it means the
own abode of Visnu, eiswol paramdnr paddm as the
fourth pada expresses it, the Vizpuloka of later times.

1, 162, 2 ydn wirnijc réfpasa pravylasya
ratim gyrblitare mulhato niyanii |
supran ajo mémyad viivirapa
indrapasuih privam dpy efr pathak ||

“ 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 ¢ tnpakitah petdrak somyaso
barkisytsu wedlisu priyésu |
M & gamantn G hd Sruvanty
dalld Bruvantn (8 vants 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"" Thisverse, asalso the two preceding verses
are addressed to the dardigadalk pitfarak, the * pitys that
sit on the barhis'; hence the prayer to them to take
their own seats on the harhis.

"0, 85, 2 ¢ indo ydha Hive slbvo padhi e palam dudhasal |
wl barkisi priyé sadah |l

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

8. 13, 24 ¢ fdm tovake purnstulin
pikexine pratealbir §U6kEL |
i dardisi priyé sadad ddhe 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, 83, 7: tvardhanta sodtavase makitvana
wakari tasthiir wrii cakrore sddah |
vignnr yid dicoad of sauaric madacyitar
adyo nd sidann ddle barkist priyé ||

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

1, 189, 42 piakf wo agne piavibhir djasrair
wtls priyé sidona a Suswhoan |
ma te bha yidu paritaram yavistha
witidnie vidan mé pardm sahasvah ||

“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

privé sidana @ Susukvan here corresponds exactly to
didivassam své ddme, 2, 2, 11; didivon (vdrdiamanar)
sof ddme, 1, 1, 87 gopa ridsya didile své ddme, 3,10, 2;
sold a yds Oibleyarm ddma & vidhate, 1, 71, 6 yé didaya
sdmiddhal soé dwrvopé, 7, 12, 1, and dedyan mdriyess
a | soé ksdye Suetorata in 10, 118, 1.
10, 13, 4 devélhyal kdm avrnita mytyiin
prajayar fdm amyiark navenila |
S¥lhaspdtinn yaffdm akruvala #5im
privasie yamds fanvlsir prarivedit ||
* He held back death from the gods; he did not
hold back immeortality from men: he made Brhaspati the
sacrifice and the rsi; Yama let our own body (or self)
remain”.
0, 73, 2: samydl samydiico makisia alesala
sindhor @rmaw daidhe vend avivipan |
midhor dharablir jandvanio arfdm it
privam indrasye tanvim avierdban ||
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“The beautifyl strong ones have moved well
forward ; the foving 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 dtde chikapila 1o
hité mitré wigatan hanti viri |
avor v yid dhiat foniess
doali privasu yapiiyaso droa ||

* 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 Varuga) . The meaning
of this verse is not clear and widely-divergent explana-
tions are given of it by Sayapa and Ludwig. It is
difficult to say who is denoted by the term arza (courser)
in pada d and if the word Jfalapita is really a proper
name.

2,20, 6 ¢ s ha frudd indre nama devd
ardied blnivan minuse desmilamah |
dea privioe ardasandsya sakian
chiro barad disisye soadkavan ||

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

8. 12, 32 : yid asya dhdmani priyé simicinase dsvarar |
wabha yajadsya doddna ﬁrﬁn’ﬁmr& Il

“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, 07, 9: prd yid vak miltyavaraaa spiirdfdn
privie diima yuvddhita mindnts |
wii yé devitsa dhasa wd mirla
dyayiasico dpyo wi putrih ||
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“When they, O Mitra and Varuna, become jealous
of you and violate the own ordinances Iaid 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 diama yuvidfiia * the own ordinances
laid down by you,' is equivalent to * your own ordinances
the ordinances laid down by you in person’.

3,35, 10: visuwr gopak paramim piti pathal
priva-dhamany améta didhinal |
acnis ta visen ditvanani veda
mhidd devanam asuraivdm ébam ||

“Visnu, the protector, rules over the supreme
realm, supporting his own immortal abodes: Agni
knows all those worlds, The asura-hood (might 7) of the
gods is alone great.”

4, 5, 4: prd tan agniv bablasal tigmdjamblhas
tipisthena Tacisi yih suridlah |
pra ve mininli vdrimasya diama
privie meitrdsya cétalo dlernvian ||

" 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, O Sriydse Ldvs bhantidhdh sdms mimidsiye
i¢ rainibhis 14 Fhoablih suddad dyah |
£¢ pasimania rsmino Gbhirave
dré privisya marutasya dhamnak ||

" For their glory, they (se. 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 diliama used in it is
ambiguots,
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U, 12, 8+ abki privia divis padd sémo hinvand arsali |
miprasya dharava kavik ||

“The wise Soma being impelled flows swiftly with
(his) stream (and with the hymn of praise) of the priest
1o his own places in heaven ™.

0, 38, O: egd syd pitdye suli Ldvir arsali dlarmasihi |
brdndan yonim abli priyim ||

“This strong, vellow (Soma), that is expressed f(or
being drunk, rusheés crying to his own place.”

3, 45, 3¢ mddhvak pidatans madlupébliy asiblir
wtd privim miadlkune yusijathane ritham |
a varianivy middkuna jinvathaly patho
détin vakethe mddimmantam asvin ||

*Drink, O ye Advins, 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, 12 el w tyde cdlsgar midlee smptriayor an
€l privi vdrapayor ddabdian |
rldsya Sicé dariatim dnilas
rukned nd divd tdite vy ddvant ||

“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 .

3, 52,7 a dyane lanoge rasmidlay
antirikyam uri priyim |
tigah sukréya soctsa ||

“ Thou extendest the heaven with thy rays and also
thy own broad sky with thy radiant effulgence, O Usas'.
The sky, aefaridsa, is called * Usas’ own" probably
because Usas is an awlaridya-sthaniya-devats und the
antariksa thus belongs to her,
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L 124, 4 o npdo abarss Sundlyievo ni vakso
wolkd fodvir akyin privagi |
admasdiy wd sasalo dbodldyants
Jascatlamagal prvar cyigindm ||

“Tlye 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 wodias:
waking the slecpers like the hotr, she has come again,
the most frequent comer of those that come again'.
After privans, own, | supply the word wadimual following
7, 75, V¢ oy wga guo divggd plénavighruvana mahimanam
agal. The same word, or, if a neuter noun be deemed
necessary, the word mokitvam or wmakifvanam, it seems
to me, should be supplied alsoin 4, 4, 5: aviy lrawsoa
daivyiiny apne (daivyani=atvyans makitvans; daivyind
viryant ; Sayana supplies fgasme) and 2, 23, 14: dpis
Lt krsoa yid dsat fa wkthyim (yat=yat malitvam: yad
Siryam ;. Savana has yad wiryam). nodhas still remains
an obseure word and its meaning is unknown.

priya means ‘own' in the following passages also:
TS.5, 1, 5, 2: chdndaisi bhdiln va agnél priva fanih |
privivaivainanm tonmiwva paridadiatl " the chandiisi,
indeed, are the own body (self) of Agni; he covers him
with his own body (sell)"; dd, 5, 1. 0, 2; esa va agnéh
prava tansr yid aja privdyatoaivam tapica sdnsrjals
" this namely, the she.goat, is verily the own body (self)
ot Agni: he unites him with his own body (self) " ; #id.,
5,73, 3 g hddn va agnéh priva taniir yda vassoanarih |
priyayam cominasi faniomi prafiytlipayati * this, namely,
Vaisvanara, is verily Agni's own: body ; he establishes
himy in his own body " (compare saifcitnara iti va agueh
preyan dhamea “VaiSvanara is Agoi’sown body” in Tandya
Br. 14, 2,5, and Ait. Br. 3, 8, 0:3): TS. 5, 3,10, 3:
eldd vivagnél priyivie diioma yid ghrtve priyénadvainai
dhamna simardhayati * this namely, ghee, is verily the
uwn form of Agni; he makes him thrive with his own
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form"; KS, 20, | : agwer va esa vaifvinarasya priyé
fanir yat sthadah ' this, pamely, sand, is verily the own
body of Agni"; dbid. 21, 3: priyayacominarh (lanvd
samardfayale * he makes hin thrive with his own body
(form) ",

Likewise, it means ‘own ' in VS. 2, 17: aguéh pri-
v pathd "pitam 'Go to the own abode of Agni”; in VS.
8, 50: agneh, tndrasya, visvegam decanam, privam patho
"peki  Go to the own abode of Agni, Indra, Visvedevas ™
(compare svarm patho apitha *go to your own abode’
in ASS. I, 11, 8); and AV. 2, 34, 2: pramuncdnto
bhiivanasya réle  gatis  dhatia  yijamanaya  devak |
wpakytan Sdsamanave yad dsthal priydvie devarave dpy efu
pathah * 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, |, 4, 3: wpakrtak Safama-
ik yail dsthay fivdee devanam dpy etn patheh and TS,
3.1, 11, 4 dive ghriéna tmiduya sdmakla tpa devan
rinddh pathe etu)' And similarly priya means ‘own' in
TS, 1, 5, 3, 2-3: sapld fc agne samidhal saptd pihvah
sapld rsayak saptd diama privani and in ibid., 1, §, 4,
4 - saptd sapla vai sapladiagnéh privas lantivak.

In the same way there can be no doubt that priya
generally means *own " in the expression priyass diiama
which occurs fairly frequently in the Yajus-sarmhitas and
Brihmanas and is interpreted by Bohtlingk and Roth
(8. dibd@ma) as ‘gewohnte Heimath, Lieblingsstitte,
Lieblingssache, Liebhaberei, Lieblings-name-preise,
-person ' and by Geldner (Glossar, sv. diamm) as *das
liche Wesen, die liebe Persinlichkeit, Lieblingsname,
die liebe Person,” etc,: thus:

Kaus. Up, 3, 1 pratardano ha dafvoddsir indrasya
privave diamopajagama yuddherna paurngena ca |l
lendva uvdaca pratardana vavam le dadanits ||

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

2
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* Pratardana, | grant thee a boon.'" /Indrasya priyam
didma here does not mean * Freundschaft, Gunst, Liebe'
of Indra (as Geldner would have it) or ‘gewohnte Heimath'
of Indra (FW), but *Indra's own abode’, the domain
that be rules over and that is known as Indraluka or
sparga in later literature which Pratardana won through
his valour in battle (see Macdonell in Vedic Index, s.v.
Pratardara), The allusion here is to the well-known
belief of the Indian writers that those who die in battle
fighting valiantly go to heaven; compare Manu, 7, 89:
a@havesu mitho ‘wyonyas fiokimsanto makibsitah | yudhya-
manak param sakiya soargan: yanly apavavnublak, and
Kautilya's Arthasastra, 10, 3 (p. 365): wvdese apy ann-
senyate—samapla-daksininin yayianam avablythesn 5@ te
galer ya Sirapam of . . .. yan varnasakghars lapasa cx
pmpral svargaisinal patraceyas ca yanti | Lsanena tin
apy apiyants sivah prawan suvuddhosw parityajonioh,

Ait. Br, 6, 20, 9102 ¢lewa oai vasigtha tndrasya
priva diamopagacchal | sa pacamans lokame ajayal |
upesdrasya privavic didima Aufrecht's edition reads lofam
here which is incorrecl) yacchats jayati pavamanm lokam
ya coan veda ||

"By means of this (siEdia: 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 /6, 5, 2, 51 etena v rtsamada
indrasya privae dhamopagacchat ; 5,2, 122 gayak pliato
wSoegah devaniok  privavi dhamopagacchat: 1, 21, 6:
efablier tasvinok falsivian Jrreyari ;fﬁn'n}.-}ﬂ&' racchal: TS,
3, 2,1, 0: Héua vai vatsaprir bhalandans “wnek priviv
didomaviarundaha; ibid. 5, 2, 3, %: eténa vat visodmitro ‘ench
privih dhimivarunddia; and i ibid, s, 3, 11, 3:
agnutl privive divima, pliinani privivg dhama, | \ake
priva in the sense of *own' and flima in the sense of

‘abode.” With regard to the latter word, the meaning of
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* Persinlichkeit, Wesen, Form’, suggested by Geldner is
however not unsuitable in these passages which can
be translated as “ By means of this (hymn of praise)
Grisamada attained verily the own personality of Tndra ",
etc.: for, in similar passages in later literature that
describe the virtue of hymns of praise (sfofra) or of
mantras, we read not only that the author of the hymn
of praise and the others that made use of the stofra or
mantra in question (compare wpa agweh, indrasya,
priyave dhama gacchali ya cvar veda inthe above passages)
attain the world of the particular deity (sayasyan: gacchati,
salokatam afmoti) that is addressed by the stofra or
mantra. but also that they become such deity itsell
(sar@patam agnofi). Compare for instance, Lalitisahasra-
namastotra (Nirnaya-sagara ed., v. 289 L) pratimisas
Pawrnamasyam ebkir namasalasralbarh | ratran yas calra-
rifastham arcayet paradevatam | sa con lalitariepas tadriipi
lalita svayam | na tayor widyate bledo blwdakyt papaksd
bhavet | 5 Avyaktopanisat, Kh, 7; ya smam vidyam adhite
v o o o Welidnte tamasal pavasi dhime prapuwyal | yatra
orrdl wrsimho’vabhasate . .. .. tadsoars pasdiyanapari
munaya akalpante lesminn cva Lyante ;. Tripuratapini
Upanisat, 4: et namad sivayeli  yajusamantropasako
ridratoar prapuoti i and Ramarzhasyopanisat, Ch. 5
ramamantyinam Lriopuralcarane rivmacazdro Shavals,
Priya means “own ' in the other passages too given
in PW. Thus, VS. 1, 31 ¢ idhama namisi priydm devianim
* Thou art the gods’ own form and name "; id,, 2, 63
privéna diamna privin: sida aside ** Sit in thy own seat
in thy own form ' ; priyd didmizei and privé pathassi
in V5. 21, 46 ff. mean 'own abodes, own domains®:
Sata. Br. 3,4 2,5 te deva justas fanah privan: dhiamind
siardharit samavadadive * The gods took together portions
from their own selves, from their own powers™: idid,,
10, 1, 3, 112 elad divisya priyam dhiama yal yavistha it
“This is indeed his own name, that of * youngest ' ' ; and
ihid, 2, 3, 4, 24 : ahwiaye va asya privese dhdma * The
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oblations are indeed the own essence of him "'} priyenai-
vainanm dhEmnd  somardiayali, samspariayasi, prafyels,
ete.) * With his own body (or form, or nature, etc) he
makes him thrive (cavers him, ete.)."

The word svd, which, like wifya, primarily means
‘own,' seems likewise to be used in the sense of priye in
some passages. [nstances of such usage are:

2, 5, T svdh svaya diiayase
kpnntam rivig rlvijam |
stdmans yayndm cad Grari
vanéma rarima vaydm ||

*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 abscure and
1, 31, 13 where the words dbdvase, vanogi and mantram
occur, scarcely helps here, But see seems to mean * dear,
- beloved’ here ; compare the passages given above where
Agni is called * dear’. Regarding svasi dlidyah compare
10, 112, 4: proyébhir yali privim dunam decha and note
the repetition of the word priya here similar to that of
sva'in the above verse, Compare also 1, 38, 2: & sedw
ddma ywvdmano ajirah . . alasésu fisthati where too
perhaps o means * dear .

3, 31, 21 : ddedigta vriraka gopatir ga
antdlh Ersuan arusair dhamablicr gal |
pril singlz disdmana riéne
diirad ca oifed avrnod dpa soah ||

“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
all the dear doors.” Ta interpret the last pada as *he
has opened all his own doors® hardly yields any sense
I therefore take siih here as equivalent to priyih.
Compare 1, 142, 6: paoakdsah purwsptho dvaro devir
asascdtal ; 7,17, 21 wtd dvara wiativ vi Srayantim and
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10, 70, 5 oi frayadhoam . . . . wiatir 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 contams wealth
(compare, siyo durak in 1, 68, 10z of raya awrnod dirak
purukstih); and the epithet ‘dear * seems to be trans-
ferred to the doors from the wealth which as we know s
often described in the RV, as being ‘dear '; compare
4, 41, 10 given above and the passages cited in connection
therewith,

10, 120, 8: fma brdhma rkaddive vivadi-
indvaya Sasdm agriydih svarsal |
mako potrdsya Lsayali starijo
ditrai ca visva avrwod 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 stope ; he has opened all
the dear doors”. By the ‘mighty and independent
stone ' is here meant the Vajra or thunderbolt of Indm
with which he opens the doors of the receptacle contain-
ing riches and which is elsewhere called adri, parvata
and afman @ compare 4, 22, 15 yd (sc. indral) dimanari
fdvasd bibhrad é46) 6, 22. 6 : manoptiva svatavah pidroa-
levia | doynta crd vilitd svojo rujdh; and 1,51, 3¢ saséua
ctd vimaddyarako vdse ajav ddvik vavasandsya warliyan.
The epithet soaray, * independent,’ indicates perhaps that
the Vajra is irresistible and overcomes all.

8, 70, 11 ; quydovratam dminusam
dyajvanam ddevaywm |
dua spdb sdbha dudbuvita pirvalah
suyrhwdya o dsywrr plrvatak ||

* 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: sampdsyamani amadann abld svdn
plyal pratndsya rétoso dighanah |
o rodasi alapad ghisa csanm
Faté ntsthim ddacdioer gésu vivan ||

“Seeing and milking the milk of the old one’s
semen, they (the Afigirases) 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 piamd heroes amidst the kine (or, in the kine)”. 1
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 e
Mythology, pp. 61 and 143. The ‘old one,' pratua, is
Dyaus or Heaven and his ‘seed,' »eah, is the sun;
compare 8, b, 30 : ad it pratndsya réfaso fyilis pasyants
pasardmr: 1,100, 3¢ did wd ydsya rétase dighanali;
5,17, 3: divd nd ydsya rélasa bride chdeanty arcdyah ;
and 10, 37, 1: dieds putraya suryiva Sarmsata, The
secand pada therefore means, 'making the sun appear .
In the first pada, the word svamr has been interpreted by
Geldner (Kommeniar, p. 51), following Siyapa, as
svakiyavs gpodbamaw and the verb adli amadan in the
sense of ' rejoicing * (Glossar; sich freuen diber). The
combination @bl mad is however met with in another
verse of the RV, namely, in 1, 31, 1 abbi fydam mesdei
purnkiitdm pemivam indram girblir madata where it
has the sense, not of *rejoicing ' but of *gladdening ",
I' believe that this is the sense here also, and that
amadann bl svam means ‘they gladdened the dear
{Indra),’ that is to say, that they praised him; compare
1,62, 5: groana digirobiiiv dasma vi var wgisa siryena
goblir dudial, Compare also 1, 142,4; 5,5, 3; 8,50, 3:
and B, 958, 4 where the epithet priya is used of Indra.
In the Jast pada, the expression ‘they placed heroes in
the kine (or, amidst the kine)' is not very intelligible to
me; Oldenberg (K. 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. 6, 83, 4 viki sodme alutivie pusani midnasa
svahd mdanasa yad tddn julidme |
“Consume the dear oblation, enjoying with the
mind, hail, as now | make oblation with the mind."

AV. 3,19, 3% nicaih padyantiom ddhare blavantu
pé nale savive maglhdoanam prieuyan |
Esipami brdlmanamilran
itk sty soan alkidne ||

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

AV 7,77, 51 tapté vam gharmo waksatn svdfota

prid vank adlioaryif cavaly pdyascan |

mielor dugdivasyasoina tanara

vitdre palane pdyasa wsriyavak ||

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

approach; let the adhvaryu, rich in. milk, move forward.
Eat ye, O Asvins, of this milked sweet; drink ye of this
cow's milk." The word tanayak is obscure and [ have
followed Ludwig here in translating it as * this." Regarding
svidota; compare what has been said above under
wityakota. Comparealso 7, 73, 21y @t priyd minusalk salt
Adta wasatya yo ydjate vdndate ca | asnitdm mddlive afving
upikd @ vamk voce viddthesw prayasvin where the expres-
sions prive Jold, adnilarm madlve asviva, and prayasvin
are parallel to svalota, madior asving vitam, and prayasvin
(for, this is the correct reading, found, as is noted by
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Whitney in his Zransiation, in the Kausika-sutra and the
Vailana-sutra and also in Sayapa's commentary, and not
payasvan) in the above verse.

10, 21, Vo agni ni sedordtiblar hotaram toa vfwiniake |
yafiayva sttradbariise vi vo made
Sivirt pavakdsocrsanm vivakgase |l

“As Agni, we, with pleasingly-cut (hymns of praise),
choose thee hoty for the sacrifice where the darkis is
spread—thee that art burning and that hast clear light.”
Compare priya taglans, pleasingly-cut, pleasingly-fashion-
eéd (limbs) in 10, 86, 5 and the verses 1,130, 655, 2, 11
§,29,13; 3, 73, 10 ete., which speak of hymns being
¢ ut Vor ‘fashioned ' into shape. Concerning the refrain,
of po mdde . . . . vioaksase, which is not here translated.
see Oldenberg, K17 Noten 11, p. 221 and the literature
referred Lo therein.

8, 32, 20: piba soddharmavanim wtd vés Higrye sded |
wligydm indra yis tdva ||

# Drrink of these (Somas that are mixed) with pleasing
milk; and what is with Tugrya and that which is here,
O Indra, are thine." spddhatnavanam is equivalent to
privadiainavanam : the reference is to the milk which is
added to the Soma juice. Compare 9, 101, 8: sdm »
priva anusata gave mddaya ghtsvayah | somasak Arnvate
pathik pivamandsae indaval; compare also 9, 32, 5:
abli gave aniigata yosa jardm fva priydm; 9,1, 9 abhi
mim  dghnva wtd Sripdudi  dhendvak  $isum | somam
indraya patave; 9.9, 13 pdri priva divik kavie odyanmst
paplyor kitdh | suvand yali tavikratuh,

VS, 22,19 ihd dhdtir ihi svidlrtih svihi |
“ Here steadiness; here pleasing steadiness, hail.”

In the above translations, 1 have assumed that the
words sedopddti, soddhainasa and seddirti have really the
word spa as a component., in which case priyavrisi,
privadiasuava and priyadipti ave the best equivalents
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for them. 1 do not however feel certain that this
assumption is correct; or rather, 1 feel inclined to
believe that the word svw is not really a component
of these words at all. We koow that in Sanskrit there
exist a number of words beginning really with su- but
having a variant form beginning with sva-. As examples
of such, I may cite the following from PW —svagupla,
svagrhitanimu, svadha, svadhita, soadhiti, svastha,
soabralmanya, svabiadra, svavasiai, and soarastra (proper
name of a people), soapura (name of a rown), svadidm:
(proper name), and spareyn (proper name) all which have
also forms beginning with sw- instead of soa-. The word
sufang oceurs in the form svajamae i Iud. Spr. (11}, 6672,
soajana-durianyoh, and it is remarked in PW ‘nicht
selten werden stajana und swjana mit einander verwech-
selt." Similarly, the PW gives references to passages where
the word svaprataia has the meaning *clear," that is, of
suprakise, In the RV itself, we have the form svadia,
Hectar, instead of swdha and the form sodyasastaram in
8, 60, 11 where the SV reads swyasestaram. 1 am
inclined to think that the words spdvrkss, svidiainava,
and soddirte also belong to this class and that they are
but variants of the words sworétf, swdlainava and sudlrts.
OF these latter, the word swordsi occurs frequently in the
RV. It is derived from the root #¢ in PW but [ believe that
it really comes from the root 27/ *to cut’ (compare the
word vrita-darkis) and that the meaning is *well cut,
well-fashioned ' ; see what has heen said above under
10, 21, 1. 1 would therefore translate the passages 10,
21,1; B, 32, 20; and VS. 22, 19 as follows: " As
Agui, we with well-fashioned (hymns) choose thee hotr
fur the sacrifice,” ete. ; * Drink of these Somas that are
well mixed with good milk,” etc. ; and ** Here steadiness;
here good steadiness, haill ". With regard to the VS
passage, the commemator Uvata, I may here observe
has pamaphrased ssaddptd by sadlw-diiréi which seems to
show that he too regarded it as a vanant of swudips,

6
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Wackernagel, in his Altmdische Grammatik 11, §
33b (p. 81), refers to the frequently-expressed opinion,
the best exposition of which is by Zubaty' in KZ, 31, p.
52fL, that s in compounds has, in addition to itself, an
ablawt form sva-, and observes that the examples
adduced by Zubaty’ namely, soadha-sudka, svadiiti-sudhiti,
and soadhbita-swdhita are too few in number to justify
such an opinion. The number of examples, however, is
not, as he thinks, restricted to the three mentioned here ;
for we have already met with twn more examples above—
svdvrkle-suvekti, svdyatastara-suyaiastora and we shall
meet with some more presently. And, secondly, the
statement that 'sw- has in addition to itself an adlans
form sva- in compounds’ gives but a partial and incorrect
representation of the real fact, namely, that in Sanskrit,
and in the Vedic language also, there occur a certain
number of words beginning with su- that have got variant
forms beginning with soe- or, alternatively, that there
occur a certain number of words beginning with sva-
that have got variant forms beginning with sw-. This
does not mean that the first word in all such compounds
is in reality s« and that the form beginning with s:q- is a
variant of this; for there occur some compounds in which
the first word is really st and in whose case the form
beginning with s#- is a variant of such eriginal form with
sva-. Compare Tait, Up. 2, 7 asad vi idam agra asit | tato
vat sad ayayata| tod G@tmanan svayam akurula | lasmit tat
swukrtam weyata iii ;. the word swéria here stands patently
for sodrsa and is thus a variant of it ; compare Sankara's
commentary thereon : sudrians svayam-barty wcyale ancd
Sankarananda's scholium, swdrian svarthe "yasr  soh
prayopal | svena sadskrtaval svalbrtom. Compare also
Mupd. Up. 1, 2, 12 eya vak panthah subrtasya loke
{Snﬁkarn: sukriasya spayans wirvariitasya Karmano loke) ;
ibid, 1, 2,6: esa wak punyah sulrto bralmalokah and
alsobid., 1, 2, 10: wakasya prsthe te swkrte ‘nnbhitva
gmank lokars linalaram va vidanti where too in all
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probability swdréah=svakrtah: and Katha Up. 1, 3, 1:
riask pibantan sukylasya loke chavam pravistaw parame
parirdke where Sankara has explained subrtasya as
svayant rtasya barmanah. It must therefore be under-
stood that in the case of compounds that occur in two
forms, one beginning with su- and the other with soa-,
the original form may be either the one beginning with
su- or the one beginning with sta-. 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 sa-
or beginning with soa-, it is possible that such form
beginning with sw- or soe- may not be the original form
of the word at all, but only a variant of the original form
beginning with sva- or sw- as the case may be.

In other words, when we meet with compounds with
- OF soa-, 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, su and sea, 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 ina
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 sw and sva respectively, and
interpret the words accordingly: if, on the other hand,
one only of the two words, sw and soa, is found to give
a good meaning (or the bettér meaning) in all the
passages (where the compound occurs in either form),
one should postulate one original form (beginning with
sw- or sva- as the case may be) and regard the other form
(beginning with soa- or sw- 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 sa- and @.. The words
soddsatra-subyatrd  both occur in the RV and the
originality of the form seddsatra is proved by the
occurrence of the parallel word priyaksaira’; see above,
One has therefore to consider if the word sadgafrd,
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’
(fabhananm ksalrath yaspa) or when it is regarded as a
variant of the word svaljafra and therefore interpreted
as *whose is dominion ' (soask &salram yasya), that is,
'‘rilling over others; sovereign.” Considering that the
word swksatrd 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
forcetul than that of ' having excellent dominion,’ 1 feel
inclined to give preference to the latter of the above
meanings and thus to regard sudsaird as a varisnt of the
original form sodésasia, 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 swicandri-svdicandra
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 1
therefore regard svdscandra in 1, 52,9, the only passage
where it occurs, as eguivalent to swicandrd and as
meaning ‘' well-shining." As regards the words swddry
(RV)—svdtotr (AV), the occarrence of the word
wityakotr (see p. 14 above) seems to shuw that the
Iatter form (in AV, 7, 77, 5) is original and should
be interpreted in the same way as wityalosy, while the
juxtaposition of the word soaddoard in 8, 103, 12: ik
kit seadfivardh seems to show that here the interpreta-
tion * good Aoty "' gives the better meaning. 1 therefore
regard both words as being in their original forms. Of
the pair svdyasastara, * renowned of one's seli (RV)—
stiyafastara " having much renown’ (SV), it is obvious
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that the latter is the better meaning: 1 believe therefore
that sedyafastare in the RV is a variant of siyesasfara
and means the same as that word, and likewise that the
word spdyades occurring frequently in the RV, is a
variant of, and has the same meaning as, sijedes
Similarly, of the pair sugopd (having a good protector |
well-protected)—svigopa (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): wydsbir
wvyathil Erawta sodpopa, as *well-protected! and to
regard it as a variant of the word swgopa: while, of the-
pair suyii/ (* well-yoked ") -soayiif (* yoking itself: yoked
of its own self’) both oceurring 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 coloutless epithet. | therefore look upon the word
suyiif (in the RV passages where it occurs) as a variant
of, and having the same meaning as, soayif. Compare
the epithet manoyiif, which, like supiiy, is applied to hymns,
horses, and chariots ; and compare specially 1, 121, 12:
fedme indv whryo yan dvo win tistha valasye suyiijo
wlhisthen | vini te kavyd wiina mandinam dad vrévakinar
paryar fatalsa oidjrem (with 1, 31, 10 tdlsad yit ta
wsdna sihasi xdho of vodasi majmina badhate sdvak | a ftva
vatasya mrmaupo maroyija & puryamanan avakann abhi
srdvak and 3, 31,10 ; vatasya yukian swyujas cid divan
with 4, 48, 4: vdbaniu fvd manoyipo yukiase wavatir
nidow vdye . . . . where the word swyw; in the former
pair of verses is obviously parallet to the word maaoyuy in
the latter pair thus indicating clearly that swyw; is
equivalent to seayaj, Compare also the verse 3, 58, 3+
suviigdler dsoath swopta vithena odsrio imd Sroutan
Hokam ddreh with the verse 5, 75, 0: a vawe nard
manoyifi “Svasah prusitipsavak | vdyo vakantn pitdye
sahit spmnéblir asving and with the verse 1, 119, 4:
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vuevdi Glpyiine blwrdmanas vibdier gatdm svdyndtibiir
wivdhanta pit#dhya @ and note that the epithets swpiy,
manoyiij and svdywkti are parallelly applied to the bird-
horses af the Advins 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 manopijak as
well as spayidjal.

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

s has the sense of priyd in the derivative soadka also
which in the instrumental case means not only 'according
te one's own nature or wont’ but also ‘willingly, with
gladness, with pleasure,’ mach cigenem Gefallen, gern, aus
vigener Lust (Grassmann), Neigung (Geldner, Glossar).

Like wityd and svd, the word m¢7d, too, means
primarily ‘own'; and like these two words, it too
seems to have the meaning priyd in the following
passage: AV. 3,5, 2: wdyi Absatrdim parnamape miyi
idhiarayatiad raybm | aldm rigtrisyiablivargé wijé dhiiyasam
wltamdh ** In me maintain dominion, parpa amulet, in
me maintain wealth; may I, in the sphere of (my)
kingdom, be beloved, supreme ",

juste like pripd, orginally means °*pleasing,
agreeable, dear’ and like priyd, has, seemingly, the
meaning ‘own ' in the following passages :

Sata. Br. 3. 4. 2, 5: fe deva justas tanih priviwi
divdamani sirdhar samavadadire| This passage has already

7 According o another conception, these horses  yoke
themselves to the chariot when their masters express their
intention of setting forth in it da words: they nre hence also
called vacoyiijah. ‘They are thus at the same time manoyifjah or
petcoy# fak ondd svayifiak,
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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 priyan: that follows.

1,33, 2: apéd akine dhanadiam dpraiitarm
Fligtanm wd $yend vasatin patami |
indram namasydnn wpaméblir arkaiv
yih stol¢bhyo hivyo dsts 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.” jigsta vasafik 1s here equivalent to spa vasafih ;
compare 1, 25, 4: pdrd bi wme clmanyavalh pdlandi
vdsya-dgtaye | vdye nd vasatir fipa; 9, 71, 6: Syend nd
youim sddamnam . . . . esafi,
4, 29, 3 ¢ Sravayéd asya kdrud vajayddiya
Jilstizm duy prd disen mandayidbyar |
udvavysand radhase Hivigmin
Adran na indral sutirthablbayans va ||
“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, inour sacrifice ' ; compare 8, 12, 17 : yidd
vi fakra paravdl samudvé ddii mdndase | asmakam il sulé
vand sim indublith. The * good crossings ' desired are no
doubt across evils, dwrifd, and enemies, #oigak. Instead
of prd disam, 1 read pradisam: see Oldenberg, Veda-
forschung, p. 110.
1, 182, 6 ¢ doaviddhan taugryvim apso dnidr
ararambhant tamase prividdliam |
calasro nave pathalasya justa
il asvibhyam isitah parayantt ||
“"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.” | take jathala here as a proper
name: the person referred tois 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
mivh catvara asavak Sdegthasya dravitndval | surdtiaso
ablk priyo viksan vdye nd tigryam.

Likewise, fuista seems to have this meaning of * own '
in the formula amicsmai tva justass prokgimi (wirvapimi,
etc.; see Concordance);, the meaning seems to be “1]
sprinkle thee that art the own (portion) of such-and-such,”

Similarly, the word v@md also, meaning primarily
“dear, pleasing ', ele., seems to have the meaning ‘own’
in the following passages:

10, 140, 3: &rjo napa; jatavedal susasiibhir

mdndasva diitiblir fuidh |

teé fgak sdne dadhnr blirivarpasas

citvotave viamdjatil ||

* 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 . samdsatah here, like privijata
in 8, 71, 2 above, seems to be equivalent to soajatak.

S 1, 58,1,1: decasurah sdmyatla asan | 26 drea
vipaydm wpaydnto "pude viomdi visu si uyadadiata |
iddm u no blavisyali | ydds no jesydntits |

“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
vanguish us' "', '

Tait. Bro 10 1, 2, 3+ wih pura bladrih sin papiyin
spae | ad prinarvasvor agwmim ddadiila | piinar evainar
vamdn visipavariale | bhadrd dhavats |
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* He who having been formerly prosperous (literally,
splendid or glorious) is now worse off, should establish
the fires in Punarvasu (wadsadra), (His) own glory (r.e.
wealth) will again come back to him and he will become
glorious (prosperous)’ vamean vasu here seems clearly
to be equivalent to svadiyar vas.

In the case of these words also, priyd, sed, jiista and
vamd, | have to repeat the observation made above with
regard to mifya—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 wifye in the sense of ‘dear’
(priyi) 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—

anurakiad ca tan asit Pandavan sa Ghatotkacal |

tesan ca dayilo nityam aédmaniiyo babliioa fa ||

' That Ghatotkaca loved the sons of Pandu and he
was always dear to them, as dear as their own
sell . wmrtya in atmanitya signifies, it seems to me,
*dear’ and the word dfmanityr means therefore * dear as
the @fmi or own sell ' and not *im Selbst haftend, ans
Herz gewachsen ' as suggested in the PW (s.20); for the
word #ifya bas no connection with * haften” or * wachsen,'

Similarly it is oot unlikely that the word mifye at
the end of some compounds (like arawya-nitya, diarma-
nitya, faponitya, salya-nitya, adbyatmajnana-nilyatvan
in A4, Gidg 13, 11) has the signification ‘deéar'. In Ak
(rit@ 13, 11 especially (adiyalmayiananttyatoans ltalfva-
fhandrthadarsanan | elaf jianam iti proktam . . . . )
the words ¢/ay jiiawam in the third pada make it very
probable that #i/ya here means *dear’.

7
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Likewise there is no doubt that mifya means ‘' dear’
in the compound sfrindéfya that occurs in Kathasaritsagara
45. 1832 nissuehena bim clena sva-priyas fyafala dakih |
itiva widrd strinitvasvaidasyapy asya nayayaw || 2 As if
thinking, "Of what use to me is this (Siiryaprabha) 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 sod-
lampata that is applied to Stryaprabha in /65, 47- 101-102.

§ 2
Sunedn

Amongst the words witye, sod, mifd, vamd, and
Juigla that have been mentioned i the preceding article
as signifying both (1) own, seiya, and (2) dear, pleasing,
etc., proya, should be included the word sund also.

This word is enumerated by the author of the
Nighapin amongst the synonyms of swlda, happiness;
and this meaning sudda or the derived meaning sublatara
is repeated by Sayapa 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 Swwam as
Siinam wlsalhena pravvddiam, thus connecting the word
with the verb 3# or foay, ‘to swell,' This derivation is
given in the PW by Roth who explains the word as
(adv.) glitcklich, mit Erfolg, zum Gedeihen; (n.) Erfolg,
Gedeihen " and by Grassmann who explains it as * (1)
Wachsthum, Gedeihen; (2) Gedeihen, Wouhlergehen,
Gliick, Segen; (3) (adv.) zum Gedeihen, zum Wohler-
gehen, sum Segen. Geldner, on the other hand, has
suggested (A Glossar) that the word is related to
ftvanr, and has explained it as * Heil, zum Heil (svastaye).
And this suggestion seems to have found favour with
Hillebrandt who has translated Suwam as * zum Heil* in
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Lieder des Rgveda, p. 106, Later, however, Geldner
himself has translated (RI°. Uebersetzung) 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, Sariv (1, 4,
11; p. 60, 1. 3F) which reads as follows

wa val lod vidma yads bridmana oF sow hrakmana
vad | yadt fasya va rgeh smo ‘nyasya va yasya briimale |
yasya ha to eva brusdano yajale tak tad igtam agacclali
nelaram upanamali | tal pravare pravaryamine briyal |
devah prtavah priavo devi yo 'smi sa san yaze | yo 'smi sa
san Kavomi | Swmark  ma isteoir Suwarr Sanfam  Sunark
Ariarh biiiyat | ity tad ya cva kad ca sa san yajate lay fod
wstam agacchaly welaram upavamaty ||

The mantra devah piavak . . . . occurring in this
passage is found in the Ait, Br., Tait. Br,, and Kathaka-
sarithita also, but in a slightly different form, namely, as
deval f:‘l}ﬂrﬂf_} pilare deva yo 'swn sa saw yaje yasyasmi na
lani anlar emi soarm ma islam soak datlek svark piiriav
svaph Srintan svam futam in Tait, Br. 3, 7, 5, 4 and Ap.
Sr. Sitra 4, 9, 6 and as devah pitavak pitaro deva yo
"sani sa san yaje lad valy prabravime lasya we oftla soa
ma rglam asfu Sunavr fantfam svam briom n KS. 4, 14,
The word fumwam in the MS reading of the mantra is
thus paralle! to the word swam 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,

39871
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O Gods, it is I, whoever [ may be (that is, whosesoever
descendant 1 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 fwwamw=svant
(with which it is parallelly used) in the KS reading of
the mantra: deval pitarah pitaro deva yo 'smi sa san
yaje lad val prabravimi lasya me vitla svamk ma islam
astu Sunam  Santis spok driam 0O Gods, O Fathers,
O Fathers, O Gods, it is I, whoever [ may be, that
sacrifice ; this | 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 sawdm in the passages of the RV
and other texts where the word occurs. And 1 therefore
infer, from the analogy of the words priyd, vamd and
pusla or wifpa, svd and nifd, that mean both 'dear’
and * own,’ that Sand, too, has these two meanings, and
that it has, in the passages referred to, the meaning priia,
“dear, pleasing, agreeable.' This meaning pfreya; as 1
shall now show, suits the context well and yields good
sense in these passages.

Sankh, GS. 2,10, 6: agnib Sraddiin ca medbii ca

‘mimi palari syl ca me |

ililo jataveda ayam

funavie waly samprayacchatu |l

“May Agni bestow faith and intelligence, not

falling off (unforgetininess?) and memory on me. May
this Agni Jatavedas, praised (by us) bestow pleasing
things on us," Compare the similar use of priva and
oama in TS5, 4 7, 3, 1o priydoivca me “unukiimis ca e

o oo o (pajiina kalpantam); RV. 4, 30, 24: vimdne

viamans la aduve devd dadgro aryami | vind Piisa vamidn



Sunim 53

Mlidge vamdm devily fdridati; V10, 36, 2: vamdm nsmd-
blryaris divatu $drma fiblyam,

RV. Khila 10, 128, 4: Suwam akas liranyasya
petur wimeon fagrabla |
fena mean siiryalvaeam
akavarr piirusu privam ||

1 have invoked the dear name of Afrenya (gold)
that is as dear as that of the father. | have therewith
made myself sunskinned (7., bright as the sun to look
at) and pleasing to men.'" Compare 7, 56, 10: priva ve
winia fuve turdanam ;. 10, 84, 5: priyido t¢ nama salire
gruimasi where the epithet priya is applied to waman.
Compare also, with regard to the invoking of the father,
2,10, 1 ;: jokditro agnik prathamih pitéva; 8, 21, 14:
ad {1 pstéva hijvase; 6, 52, 6: agnil susdmsah suhdvah
pitéoa; 1, 104, Y: pitéva wnah Srowki  fiydmanah ;
10, 39, 1 ¢ petiir nd wama suldvan heedmale, ete.

10, 160. 53 : asvaydnlo gavydnto vijdyanio

hidviamalke foépagantova u |

ablizsantas fe sumalay ndvayin

vaydm indra toa fundm luvema ||

* Diesiring horses, cows, and riches, we call on thee

to come here. Desiring to be i thy new (#.., latest)
favour, O Indra, we invoke thee that art dear.”” Compare
the verses 8, 08, 4 dudra wo padhs priyih and 1, 142, 4:
indram citrdm thi priyim where the epithet priya is
applied to Indra
3, 30, 22: Zuwidnr huvema waghdvanam indram

asmin bldre uFlaman vapasiaton |

Sruvantam wgrdm wtdye sandtsu

ghndnians vrivins songitam didwianam ||

“We invoke in this battle, in the winning of booty,
dear Indra, liberal, most valiant, fierce, who hears (our
cry) for profection, kills enemies in fights, and is the
winner of wealth,"
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6, 16, 4: team ile ddha dvita
bharatd vapibiih Sunim |
i7é yarnésu yarniyam ||

* 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: agwim hitaram ilate odsudiitim priyim
céligtham ; 1, 128, T: agnir yaiiésu fényo nd vispdtih
pnr'yﬂ_ vayiésu vispatih and the other passages referred to
on. p. 3 above where Agni is called priva, purupriya,
prestia, ete,,

10,120, 7 ¢ Sundm asmibhyam atdye
vidrupe witr aryvama |
fdrma yacchantu sapritha
adetyaso yad tmake 05 deizah ||

“ 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: yugmakads Sdrmant priyé syima
1,95, 5: tiva Ldrmaw privitame dddbana vipa sthevima
sarapdsi nd vrksdam in which the epithet priya is applied
to darman,

1117, U8 swndm andbayva biiram abvayat sa
vrkir afving vrgand ndréts |
jardh tanine sva caksadand
rivasval satdm ékam ca mesan ||

* *(May) that which is pleasing (f.c., favolrable)
(happen) to the blind man, O ye bulls, valiant Advins,*
cried the she-wolf, *like a youthful lover has Rjrasva
cut up a hundred and one goats.” "

Maitr, Samh,, 2, 7,12
Sunask nare liaigaleninad udbiir
bhagah phalail sirapativ marudbluh |
paranyo bifam irayano divinotu
Sunasiva krnuiam dhanyan wal ||



Sheren 35

" 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 &rpofw, dadatu or similar word after
sumam m the first hall-verse,  Note the parallelism of
diinotu in the second hall-verse with swwam (draviu or
dadatw) in the second.

Kausika-stitra, 46, 54: dwwark vada daksinalal
sunam ulfaralo vade |
Sunar: purasian no vada
funanm pascal bapriijalan |l

"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: sundm nah phala vi bryantu Shimii

Sundrie Kinasd adld vanin vakaik |
Swndnit parydnyo mddhuna payobiil
fthndsir@ Sunidm asmasy dialtam ||

* 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 dumam 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 Lo supply a word like frmotu ot dadkaie on the
analogy of the fourth pada. Compare also 4, 2, §:
priyii va toa brpdoate havismin and the phrase rinam
dhah and rdparm krdld in 8, 96, 16: widleemdddhyo
biivanebiiye rdnary diih and 10, 112, 10 rdpa £rie
rapakyl satyasusma.
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4, 57,4 Sundrs vahah fundm nivah
Sirdzis Frgatu lasigalam |
sundm varatra badhyantiam
Sund dytram d iigaya ll

* Pleasingly (4., well) may the draught-animals, the
men, (and) the plough plough: may the straps be tied
well 3 well may the goad be applied (re, 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 aglravy dearal Lapard:
varalriyim darod sdbyamdanal |
nypenant bpyvdn balkdve janaya
yahk paspaiands tdorsir adlkatia |l

“ Being goaded, he (i.«, the bull), who was wearing
cowries and who was hitched in the strap (fe., harness)
with the wood, moved pleasingly (se., 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, &F. Noten 11, p. 318. 1 agree with him and
Geldner (Fed. Studien 2) in their opinion that it deals
with the story of a Brihmana couple and a chariot-race.

The subject of acerat in pada a above is the bull,
ursabda, that is mentioned in the previous verse gas
running—dranihate. pddyabhih Laliidman, And hence
[ interpret bapardi as ‘ wearing cowries' instead of as
*wearing a braid, zo/6iy” (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 faicly wide-spread in India,
and I concieve that this must have been the case with
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Mudgala’s bull also. d@rx in the second pada refers, of
course, to the drughana 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, zoftig’),
that the subject of acara? 1= not the bull but Mudgala.
This does not seem to be correct; for [ believe with
Geldoer that Mudgala was too old to take part in a
chariot-race and that the chariot was in fact nidden by
Indrasena with Kesini as charioteer: see the article on
Irdrasena that follows below,

4, 3, 11 : riénadrin vy dsan bluddntak
shm ditgiraso navanta gobiik |
Sundrs ndrak pari sadaun usasam
avih sodr abhavay jaté agnai ||

* Properly did they burst open the rock, shattering
it. The Angirases lowed with the cows. Pleasingly (r.e.,
with pleasing results; well) did the men worship the
Dawn ; the sun made himsell mamifest when Agni was
born." The explanation of parisadan as ‘umlagerten '
by Roth, Grassmann and Geldner (RF. Uebersetzuny)
seems to me to be hardly satisfactory : and | prefer to
follow Bhattabhaskara who has paraphrased partsadyam
in TB. 3, 1, 2, 9 as parita upisyam (¢f. also Mahidhara
on VS, 5, 32) and regard parsgadan here as equivalent
to paryupasamcakrive, Compare 7, 76, 6: prifi fvd
stdmair Hlate vdsistha wgarbiidiel sublage tuginvarsal |
gdvav wmelri vajapaini na  wechisak swpile prathama
jarasva s 7, T8, 21 prdfi gim agwir jarefe sdmiddbal
prifs viprase  wafibler  grudnfak | wsa yati  fybtisa
badlamana vigea tdwmamse dwritapa devi o 7, 80, 1:
prati stomebliv ugdsam vasestha girblir viprasah prathama
aimfrran.  The expression ‘the men worshipped the
Dawn' indicates that the Dawn showed herseli at
that time when Agni was born, that is, was kindled

3.
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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: of
céd wechidnty asviza ugasah prd vim bSrilwming birdvo
bharante | wrdhodm bhantion savifa devd  asred  bridd
agnayal souddha javante; 7, 77, 1-3 ¢ lipe ruruce yuvalic
ui pisa vifvar Jivdn prasucdn’t caravai | dbiiid agnilk
samidle manusapim Glar pyotiy bidhamind tGmisi ||
vidvam  pratice sapritha il asthid risad vaso libhati
Sukrdm  asoait | Adrvapyavarna  swdfSikasavidry  givak
wiala nelry Ghnam aroi || devanin cdbsuh  subligi
edianli Soctdne ndyanlt sudflidam dsvam | wga adavie
7078, 2-3¢ priti sim agnir jarate sémiddiah priti vipraso
matiblier grndnfol | wga yalv jpyétizy ladbasiing  oised
Lamansi durifapa devi | efa w fyah prity adyivan
purdstay pydtir  yicchaniiv wgdso vibhatih | diiinwan
suryam yapidm aguim apicivam o agid Giuslon
1,113, 9 tiso ydd agnivh samidle cakidrtha of vid Gvas
chkyasd suryasya. But while these passages represent
Agm 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: ¢ird-
bleanur wsdsam dhaly dere,

AV. 3,15, 2 imam agne farduivi wiimyso wo
vam ddlcanam dgama dirim |
fundwe wo asin prapavi widravis ca
prafepaudl pialinar ma krpotu |
nifdrh fhaoydve samvidanan fusctha
Sundois wo astu carifdm Githitask ca ||

‘ Sprinkle, O Agni, this our path, this road which
we have followed from a distance. May our bargain and
sale be pleasing (e, turn out favourable); may the
barter make me abounding in froit (47, may the barter
be [ruitful to me). Do ye two enjoy this oblation in
concord. May our transaction and trading be pleasing
(¢, favourable)."! darapi=road, path, and not hivess.
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offence or Ferdruss; see Apte. Accordingly | take the
verb arys in the sense of * to sprinkle,' a meaning which
the author of the Dbatupatha assigns to it, but of its use
i which no example has been up to now met with. The
expression ‘sprinkle this our path’ means probably
*make our path smoath and easy to travel '; compare
the expressions fdwinapat pathd rtdsya yandan midliva
samainjin soadayd swjikoa in RV, 10, 110, 2: & wo
dadhikraly patiyam anakin in 7,43, 5; and madhvidya
devo devebllyo devayanan patho analiu'in TB. 3, 6, 2, 1,
RV.7,70,1 : a vifvavird "fving gatam nah
pri it sthavam avact vam préfivyam |
dsvo ud vaji Sundprsthe asthad
a yit seddthur divruvdse wd yonim ||
“ Come, O ye Asdvins that have all desirable things ;
this your place in the earth has been praised. Like a
powerful horse, it stood up with pleasing (Le pleasure-
giving ; comfortable) back on which vou sat as if settling
permanently in a  house.”  dandprsthah=privaprithal
or vifaprsthah which is used many times in the RV as
an epithet of asvn, atya, lari, etc.; see Grassmann s
This word does not signify * schlichtén Riicken habend '
{Roth in I'"W.) or, ‘dessen Riicken eben ist ' (Grassmann)
but means *having a pleasing (4., comfortable) back '3
compare the word segadah *easy or comfortable to sit
upon’ that is used as an epithet of arpen in VS, 11, 44 ;
dsiir bhava wapy drvan prifoie bhava  sugidas todm,
Compare alz_su Sapmase dsvah in RVL 7, 97, 6 tdm sagmei-
sor arwsaso dsod Ofhspdiie selkavalko vakanti and Sagma
Adrs in 8, 2, 27 éld hare brabmayiya Sagma vakbsalah
sakliryant,
2, 1B, 6: @ditva navalya yaky arvii
@ daléna hiriblhor whydmanak |
aydmi i e Sundlolresn sima
indra toaya parisitto midaya |l
* 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, 18 fivrd vo madluman aydn
Swredhotresa matsardh |
el pibata bamyam ||
“For you is this exhilarating, sweel, and sharp
(Soma-juice) with the (priests) who have pleasure in
offering sacrifices ; drink this beloved (drink)."”
2, 41, 17 ; teé vifoa sarasvalt
Srilayliniasi devyam |
Sundhotresu matsoa
frajam dect dididd/i nak ||
* On thee, O goddess Sarasvati, depends all longevity.
Delight thou with (the priests) who have pleasure in
offering sacrifices; confer children on us,"
The exegelists have explained the word éwwddotresu
m all the above three verses' as a proper noun (Savana
dovs so in 2, 41, 14 and 2, 41, 17 only; in 2, 18, 6 he
interprets Sunakotresu as sullena higyate somo yelbisr ité
Sunatotril patravisesih)—an explanation for which there
does not seem to be any necessity. For, just as the word
sunapytia is equivalent to vifaprstia, in the same way
does the word Sunakotra (Sunave hotre yasya) seem to be
equivalent to the word vitdhotra (vitih hotre yasya) * he
who has pleasure in sacrifices,’ 7.¢., *he who takes delight
in offering sacrifices (0 the gods," which occurs in 1, 84,
18 &6 mamsate vitiloirah sudevdleand 2,38, 1: dehadhajad
vitihotrai  svastaii with the  signification of * priest
This meaning, * priest* suits Sewakotra also in the above
verses, and there is thus no necessity to regard it as a
Proper name.

The word fwwa occurs further in the compound
ducchund  which means  * unpleasantness,” #/priva or
dubd/ia, and in the denominative verb duccdiniy, formed

' The word fusabotra does gok occur elsewhers,
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from the above, meaning “to cause unpleasaniness or
discomfort.’

The word swna that forms part of adlesunalare in
T. Br.1, 7, L, 6. law samalabletam | so "smiid ablisunataro
‘dhavat means, as explained by the commentator Bhatta-
bhaskara, balena abhrorddiah and is clearly derived from
the rool 5@, fsay "to swell" It is thus quite a different
word and unconnected with fura meaning ' deat ; own,’

funa thus signifies originally, as 1 hope is clear
from the foregoing, prive, ‘dear. agrecable,’ etc,, and
secondarily, *own'. The meaning swdha assigned to it
by the author of the Nighautn seems to be but an
approximate equivalent of the original priva, and, like
all approximations, not quite accurate.

P
indrasena

The word fudvasess occurs in one place only, in
stanza 3 (1if sma vilo vakali vise asya ddhirathar i
dpayal saldoram | ralkir abliin mudgalani gdviston bhare
Artdnie vy aced indrasend) ol RV, 10, 102, This hyma is
obiscure and the most diverse views have been held about
it. According to Yaska (Neadta 9. 23-24,) the hymn
refers to a battle or race, while according 10 Sadgurusisya
(p. 158 of the Sarcanubramant, Macdonell's edition), it
refers to the pursuit by Mudgala of some thieves who
had stolen his oxen.

Bergaigne (I1. 250 fi.), however, thought that the

hymn depicts liturgical symbolism, Heary, (JA. 15895, 11,
510 if,), that it describes the phenomena that occur on
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carth and in the sky during a thunder-storm, and Bloom-
field (ZDMG. 48, 541 fL.), that it refers to heavenly, that
is, meteorological events. This is the opinion of Profs.
Macdonell (Vedee Index, 11, 167) and Keith (JRAS.
1911, 1005, n. 1) also, Geldner (Fed Sz 2. 1 ),
Pischel (ibid., 1. 124), von Bradke (ZDMG. 36, 445 i),
&hﬁd&r{;lfyﬂrri«m uwd Mimus 347), and Oldenberg
(K. Nolew, 11, 518), 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, Le.

According to the last-named scholars (Geldner and
vthers), indrasesi 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 (Bergaigoe
and others), on the other hand, edrasena denotes the
wife of Indra. This * wife ' is, in the opinion of Bergaigne,
the prayer addressed to Indra (*/fz pridre & Indra dans
son wrcion avee Soma '), and in the opinion of Bloomfield,!
Macdonell and Keith® his bolt (vajra).®

In JRAS. 1910. 1328 fl., the late Mr. F. E. Pargiter
attempted to throw some light on this hymn with the
help of certain details contained in the Puripas about
Mudgala, who is, according to the Nirwdta (9 2. 8, 3.)
and the Servanukramani, the son of Bhrmyasva and the
author of this hymn. With the help of these details,
Mr. Pargiter constructed the following genealogy:

Vmudgpala (=mudgara, hammer) denotes, avconling to Henry
(p- 518 L e.), Todra, und sccording 10 Bloomfield, Indra's vijea,

2 Thix is the opmion of Sayana also.

3 Referring 1o Vaitinasutra 15. 5 Griop. Be. 2, 2.9+ Apa,
S8. 11 3. 14 and TAL 3. 9.1 ; wiadudrasye dhéng Bikaspiteh . . . ,
Bloomfielll has shown at length, i ppe 549552 L o, that Sean s
the wife of Indra and that the Indrasena of stanza 3 is the same

ug this Sena.
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Bhrmyasva
|
Mudgala

Brahmistha—= Indrasena
\’adhrl‘uéﬂ:: Menaka
l]iw!-.dim
And from this genealogy, he arrived at the following
conclusions respecting the persons named in the hymn:

1. Mudgala was a riji of the North Pafcala 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-indaw of Mudgala,
being the wife or rather the queen of his son Brahmistha,

4. Vadhri, in stanza 12, scems to refer to Indrasena’s
son and Mudgala's grandson Vadhryasva.

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

Mr. Pargiter was therefnre 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 Mahibharata (Calcutta ed., 3. 113.
22: 4. 21,11) where she is deseribed as Naravani 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 Naliyam instead of its doublet form Narayews;
and it thus indicates that Indrasend the wife of Mudgala
wins the davghter of Nala. She must therelore 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 Vyiisa to King Drupada with
the object of overcoming his repugnance to the marriage
of his daughter with five men (the five Pandava brothers):

“Krsnd, 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 recking
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 ¢at what was left of his food (acclista) 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

A Peewaryand yid sada Nalo offadeard "maropanak ||
fumaydmdara qa fate Damayant yam mahdmanih |
Sndrasemine stane cdpd fedrasesiam ca bapyabin ||
Mahibhitratn, 3, 54 489,
% The hushand of [ndrasend is represented in Mahibharatn,
4. E-Ir_. 21 a5 being apged more than one thoutand years,

®esd Naldyan) paroate Mawdgalvam sthavivam patim |
dridkayimisa tadi Luythisam lam wwind it ||
toag-asths-biatars kafukan iolam irgywsm swdopaminn |
sugandbetara-gandhidiyam sali-palita-mardhajon ||
wharivam vikeldbdrate S0 vaneiina-nakba-fracan |
wer b gl wpabbudifind paryupdite makd-mamim ||
Adiparvan, Ch, 212 ; 48,
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her often what she desired. Indrasena, being thus
frequently urged, begged of the rsi that he should sport
with ber, 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 pativratis in the same
way as Arundhati and Sita; and she attained a
greater distinction in this respect an cven fler mother
Damayanti”

* While the rsi Maudgalya thus played with Indra-
send, 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
Indrasend, she prostrated herself before the rsi and
earnestly besought him not to Jeave 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 hushands.”

It should be noted that the wording of the text,
Damayantyias ca matus sa visesame yayan, informs us in an
unmistakable way that Indrasend.® who is described as

? cha-patut talhd bhitod sadaivigre yadasvini ||
Arundhation Sifeva babhuvili-patizrats |
Damayantyis ca matus sa vitegam adhikam yayan ||
Ibid ;-Ch. 212; 285,
8The text, I may here note, calls Maudgalya's wite Mahendra-
send n one plave (1. 212, 17),

9
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Naldyani 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, 1021n
several respects:

1. Thus; it is clear from the above story that
Indrasenid, 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 daughterindaw 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 vesesphe is used in the RV 1o
denote not only the original Vasistha but his descendam
as well.

As regards the word Mudgala itself, we have already
seen above that the Mahabhdrata in one place(111. 114. 24
uses that word to denote Mudgala’s son (who, in1, 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 (safarira-svarga) but refused to avail
himself of it. In this story, the hero is called Mudgala (in
111, 260. 38 ; 261. 3, 11, 14, vtc.) and Maudgalya (in 111,
261, 6, 14, 25, 33 etc.) indifferently.  And in the Blaga-
vaeta, X. 21, 34, the word Mudgala is used of the father
of Divodasa, i.e., to denote Vadhryasva, the grandson ol
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 [11. 114, 24, with the Mandgalya
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
Briahmana 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 Indrasena’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 guite so
certain that it was this decrepitude which, as Geldner
would lielieve, prevented him from riding the chariot
himself in the race and led him to substitute his wife
Indrasenii in his stead. A passage' of the Kathaka-
sarithita (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

* 1 am, however, very doubtiul thar Modgala's son was named
Brahmistha. From the loottoles given Ty Mr. Pargiter on po 1329
loe, et it can be seen thal, out of eight Puraoas which he hag
used to constimet the - genealogy in question, only two contain the
word brahmistha. In both these places, it is preferable to Jook
upan this lerm 88 f comumon noun (—the best of Brhmanazs; a
bahmarg) rather Uan as a proper name. The corrupt text of the
Hurivarisa, ton, which uses the word Srabmarg in this context
favours this view.

Lislwig hos, fn his Heveda-pberselzung (111, 171), st down =
tuhls whete he has shiwn Viudhryasva, the father of Divodisa, o
the son of Devavan, = view accepted by Macdonell (Fedic fuder,
[, 376). Though there B not much evidence in favour of this
view, oo, 1 have here provislonally sdopted it for lack of o better-
attestis] genealogy,

" Vamadevad ca-vai Kusidayt citmanor fjinh ayatam | tasva
Kusidiyl poevisyitidmomsen  knborah o amoil | 88 dvitivam
ipe paryd vartata | igath vao. .. aksedova chetssammiti | s
Vibmadeva okbyam agotm abibbak . . (I
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races  Indraseni too, who was the dauvghter of Nala, a
noted charioteer,” must naturally have known more of
chariots and their driving and of races than her husband
the Brahmana rii. These facts offer, in my opinion,
sufficient explanation as to why Mudgala did not himself
ride in the race but sent his wife Indrsend 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 ; Indraseni) was both the rider (rathih)
as well as the charioteer (saratdik) in the race. He has
therefore accepted (p. 8) Sayana's dictum'? that the word
k¢5i in that stanza stands really for the feminine form
Aesimi and means “having  beautiful hair'. Further
on, however, Sayana has given another explanation
according to which Kesini was the charioteer. | am
disposed to think that this last explanation is correct and
that this Kesini is, perhaps, identical with the Kesini who,
in the Nalopakhyina,'® was employed by Damayanti to
observe and report to her the actions of Bahuka (ie
Nala), and to carry messages to him.

5. Regarding Geldner's interpretation of stanza 11
of the hymn, an interpretation which is not aceeptable 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 Mahibharata story, He
has there rightly interpreted the sentence pariviliora
patividyam araf 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

" Mahabhamts, Vanaparvan, 4, 2 ; 64, 2831 ; 70, 18, et
2 kefitd sarnthyabhiprivena pullinigati

" athava kesi kefing s@rathir asyn |

' Malifibharats, 111 Ch, 72, 73
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than otherwise. The correctness of this apinion 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 eddfri in stanza 12 refers to
Indrasenil’s son seems to be untenable.

The above story is not found in Ganapat Krishnaji's
edition of the Mahabharata, with Nilakangtha'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
Pavicendropakileyana (' Story of the five Indras’) which s
found in the Bombay edition (Ch. 197) and is as follows :

The gods (devah) 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, " I you follow unfortunate
me, yoti will know who [ 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
teok 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 nr;rry éa. in _uurts. reminkscent of that related in Keno-
panisat (khogda 1),
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who had all formerly been Indras. Siva then said,
“ You will all five be born hunian beings and do work
on behalf of the gods; this woman too will be born one
and will be vour 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 Dirupada |
and Vylisa, after relating the story, added that the five
sons of Pandu weie the five Indras and his daughter
Krspa, that woman.'®

This story corroborates, though in a very unexpected
way, the opinion expressed by Bergaigne and Bloomfield
that the word sudrpsena denotes the wife of Indra, while
the Iudrasenopidiivana that precedes it in the Kumba-
konam edition shows that the opinion of Geldner (and
others), that sedrasend denotes Mudgala's wife, 15 justified,
The two Mahabhiirata stories togethier thus show that
Ik'rgaign& (partially) and Geldner were both correct in
the views that they held regarding the word tudrasena.

L] - L -

I the course of the above discussion, we have met
with the names of two women, Damayanti and Indraseni,
who were regarded as patterns of pativratas. Compare
Mahabhdrata, [11, 114, 22-24 :

Santi cainai paryacaran warenidra
Alee Kolites Somam toanuiala ||

Arundhati oa sublaga Fasistham
Lopamudvii vit yatha by Agastyam |
Nalasya var Damayanti yatlabhid
yachi Saci Vajradharasya caiva ||

" The Kumnbakonam edition contnins some more stansas in
whthch it s i that this woman weas the deughter of Nalw
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Nala yan: cenidrasena babiisoa

vasva wilyam Vludgalasyajamidia |
vatha Seta Dasarallier mahadmano
vraita tava Drawpadi Paniduputra |
tathi Santfa Rivasri grévae vanastiania
prityva yvukia paryacaran narendve ||

and hid. TV, 24, 17-23:

duhitd Janakasyasid Vaidehi yaide t¢ $ruti |
patim anvacaral Sitd malarapya-nipasinem ||

vasanit ca malkaranye Kamasya makisi priya |
Navanena bria Sild valsasiblis ca tavyita |

sa Kltsyamana susvone Ramam coanvapadyaia ||
Lopamuilra fatha dhirn bhartaram yyisatlamant |
Meagavantam Agasiyar si vanayaivinvapadyala ||
Subanyi nama Saryiter Bhirgava-cyavanak vane |
valmika-bliiitave sadlivi tam queapadyata Mamivi ||
Nalavani cendrasena rispenapralimia bl |

patim anvacarad vrddiam pura varsa-sakasripam ||

Nala rajanant qoithe Damayanti vanailare |
anvagacchal purd Krgne tadli bhariFoies Exon anvagiah

vathattal kirlita niryo ripavalyal pativratzh |
tathi toawy apr balydant saroah samuditad guparh ||

These two were related to each other as mother and
danghter, [t 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, 1X, 21. 34).

7 See Apte's Dictionary, s.v. abalyd.
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We can now rewrite Pargiter's genealogical tabie
as follows:

Bhrmyasva
Mudgala Nala=Damayanti
Devavan = Indrascna

Vadhryasva=Menaka

Divodasa A ha‘ﬁi: Gautama

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

§4
fagmi

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. Itis enume.
rated by the author of the Nighautu amongst sublha-nimani
(3, 6) along with Jffoa, syowa, dam and other words.
Sayana, in his RV commentary explains it mostly as
subba or sukha-kara, but in two places (7, 97, 6: 8, 2, 27)
gives the alternative explanation of Jdalia; Bhatfa-
bhaskara explains it as salha or samartha and as sakti-
pifesain his commentary on TS, 1. 8. 22. 2, and TB. 1.,
5. 5.1, while Uvata and Mahidhara know nothing of
falta or samarfha and explain the word as swbla or
subba-fara 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 oot fad *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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‘vermigend, stark, kriftig.” Similarly, Ludwig too
translates the word as * kriiftig, helfend, wirksam, stark’
in his RV, Ueber,, while Oldenberg translates it as
“mighty’ in 1, 143, 8 (SBE. 46), but as *Glick’ in
Ind. St 15, 74. Likewise, Geldner, in his RV, Glossar,
explains it as ‘Glick bringend, heilsam, erfolgreich,
gllostig *; but in his &V Usder,, he has given up this view
and, following Grassmann and others, translated the
word as * thehtig,”

Now it seems to be plain that the word fagmd is
derived from the root sed "to be able’: but it is also
equally plain that the meaning ‘mighty, kriftig' or
“tilchtig " dees not fit into the context in RV, 7, 54, 3
Sagmiya sansdda te sakyimili rapvéyi gpatumdtya while
the meaning fva or swbha-fara does. Hence it is not
probable that sagmd means 'stark, tiichtig, kriiftig or
mighty ' as Grassmann and the other scholars mentioned
above think. On the other hand, the juxtaposition of the
words Sroa, syona and Saiyol in VS, 3, 43¢ Asémiya vak
Swnlyai prapadye siodn jagmii Samyik Sameyoh ; 4, 2 ;
diksilapidsos tankr asi tinm (0G Sivai segman péridadhbe :
AV. 19, 8,2: agtavinmsint sivani Sagmani sald yogam
Ohajantu me; V4, 2, V7 dghoracaksur dpadighni syona
Sagma suiévd; A, 27, 31 farmi bhavantu marido nakh
syomdh; and Sankh. GS. 3, 5, 1: Sagmans Sagmari
sivan: fioamk Agemdya vak dantyai prapadye poimts to
the conclusion that sepmd is a synonym of &ea. The
Brahmana passage, fais foa sivasm  Santisi  Saymais
sasubbars sadlwe v@, 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

' Uvata merely calls it srwfi ; it one can understand clearly
trom the way in which the passage i cited, that he is citing from
a recension of the Saw. Br. The correspunding passage of the
Ajmere edition reads ay fdw tod fivan dagmine paridadha i i@
tvd Sivak sadhvinm paridadha ity evaited iha.

10
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in which it is used (as will be shown presently), there is
no doubt that the author of the Nighantu as also Uvata
and Mahidhara are right in explaining the word as siova,
sukha, or subfakara.

1, 130, 10: sd wo ndvyedlir vrsakavmann wkthail
plivaris dartak pavithih pati iagmaik |
ivodasédlhir fnilra stdvano
vavrdhitha dlobhir fva dyaih ||

* O thou of strong deeds (praised) with new hymus,
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 whthaih in pada a, 1 supply the word sfdvanak
from ¢ ; compare Sayana and Geldner, RI7 Udler. The
impart of pada d is not clear. Grassmann, Ludwig and
Geldner construe déoedder tva with dyaiis and translate
the expression as ‘durch Strahlen wie der Himmel ",
‘wie mit [in] den tagen der himel', and ‘wie der Tag
mit der Tageszeiten” ; so does Sayana also who explains
it as dyank dyolane-Sila adityah alodlih  praseddiok
yathi pravyddie bhavati. This is not very satisfactory,
and 1 therefore think that it is preferable to construe
ahoblbil with vaordhithak and regard dyaur tva only as
forming the upamina. The meaning of the pada
therefore is, * O lndra, may thy might increase day by day
{s0 as 1o equal or surpass) that of Dyaus ‘. Compare in
this connection 4, 21, 1. & y&fe indrak . . vicrdidands
tizisir yasya piarvie dyair nd Lyatrdm adlibhati pusyal
*May Indra come who, developing his many strengths,
increase, like Dyaus, in might overcoming those of
others,"

The expression sagmail payidiih in b is equivalent
to srvaih paviedieh used in 8, o0, 8:  froédil paki
payiibhil ; compare also 1, 143, 8 Svéblir nal payibhil
pads fagmaik and 6,71, 3 ddabdicbiuk saviiak payibiug
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odsis Stvébliir adyd piri patdi. Compare also the word
satiblageblech in 1, 112, 25 ¢ dyublir abliabhil pdre patam
asman Gristeblir asving saublageblil.
1, 143, 8¢ dprayucchann dprayicchadbliir agne

Sivéblir nak pavidhih paki dasmall |

Gidabedledliv ddypitebliiv isté

‘mimisadbhih pdri paki no jak ||

" Protect us, O Agni, never failing, with watchful,

auspicious, beneficent protections, O thou sacrifice,
protect our children with unwinking [i.e,, always watchiul ]
undeceived heedful (protections).” The meaning of #ste
(s0, without accent according to the Padapatha) in pada
¢ is not clear. Being unaccented, it must be a vocative
of 7sti and mean either *O thou our wish® (this is how
Oldenberg understands 1t, SBE. 46, 158; see also
'Siym_m} or ‘O sacrifice.’ | am inclined to think that
neither of these two meanings is correct and that the
RV poet had something quite different in his mind.
sstais found similarly used in 6, 8, 7 also, ddadidieisies
tdoa gopadir igle 'smiakah pald trisadhusthn sirin. In
both places, Geldner (R17 Urber. 1, 183) is inclined to
think that the word used is r5¢é, short for sstéddeh, and
that it means 'dear’ and is an attribute of payiddih or
gopadkih.
5,43, 111 @ wodicd trhatih phroatid a

sdrasvali yajatd gandw yajndm |

hdvar devi Fhpugina ekriac

Sagmars no vacam wiatl Srpolu |

“May the adorable Sarasvatl come to our sacrifice

from the high heaven, from the mountain. May she,
rich in ghe¢, and showing favour to our invocation,
listen lovingly to our auspicious hymn ™. Regarding
fagmarh vacant in pada o, compare Sidilamant vdiarsi
and dduirtami gih ete. in 0, 32, V: Sdetamini vdcisy
asa sthdviriva taksam; 5, 42, V: prd idmtama vdrunar
didhifi gir mitedm Medgam dditi wigndm asyak ; 5, 43,
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8: docha maki bplhali Sdmiama pir dito nd gantu; 1, 70,
12 ddtivad agne ddvilama ka manizga and 8, 74, 7. sa
[sc. matih) te agne Sdntama cinisthi bhavatu priya.

O, 44, 2 yvdh dagmis tuviiagma le
riayd dami matinanm |
sdmah sutdh sd indra
‘sti svadbapate madak ||

"0 thou most beneficent, the beneficent intoxicating
Soma, giver of riches and hymns, is pressed for thee, O
Indra, lord of strength ™. Compare the epithet idriamah
applied to mddak in 9, 104, 3 and to Indra in 8, 53, 5:
a samtama Sdrilamablir ablistibhih ; compare also 1,171,
3: wid stuté maghdea idmbhavisthah,

6, 75, 8: rathavakanam havir asya nama
ydirayndham niliitam asya virma |
fdtrd vidtham dpa Sagmibi sadima
oibvala vayln sumanasyiminil ||

Y kavir (—dhana) 15 the name of this chariot-carrier (ie.,
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 chanot. 1 follow Uvata and Mahidhara
(VS. 29, 45) in regarding favir in pida a as a contraction
of davir-dldinag; see also Geldner, Ved, St,, 2, 275, favir
dhdna denotes the waggon which carries the fapic 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 Sagmdm ritham in o,
compare the epithets suddd and subldtoma that are
applied to rdtta in many RV verses (for references ses
Grassmann, s.v. sadka), and also the epithet secands
that is applied to itin 1, 116, 18: weodd wika sacand
rdtho wim. Compare also the epithet vdbistha *most



Sagmd 17

comfortable® in 4, 14, 4: & oquie vdlisthd thd 16 vakaniu
riitha divisal.
7. 54, 3: vislay pale fapmdya samsida fe
salsimalhi rapvdya gatiomdlyi |
faki kséma wtd voge viram no
yREydm pita soastibhily sddi 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 dnylasya blisizer
meilrg aryama vdrano 4§ sdufi |
tmd ridsya savridbur duroné
fagmasah putra Gditer ddaddbih |

“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 fagmasale putra ddidel in pada d, compare
WY, 77, 8: yasntyasa umi adilyéna namna sdmblavisthiah
and 1, 106, 2: 44 adityd @ paloh sarvilidtaye Matd devd
ortratiryesu Savibltival.

7,97, O: tiwk Sagrmaso arusaso diva
bFhaspdtio sahavaho valanti |
sdhas eid yasya nilavat sadbdsthan
nibho wd rapim arnsim vdsanah ||

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

Instead of wifavat, the reading wilavas is found in
many MSS in the third pada, whose import, with either
reading, is obscure, Sdyana explains padas cd as yasya
Brhaspateh sakas cit balow ca bhavati | wilare wilayo
wivasaly | tad-yukiam sadlasthark sahasthanak ca yasya
tar  Briaspatim ity awveyah | Fidria asoih | wabho
ma adityanr foa  qrasam  aYOCamanam  rapari  oasana
dlgrayanfah. 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
Waolkem ', and Ludwig as ‘des sigeskraft wie ein
nestartiger |zufluchts] ort, die wie der wolkenhimel in
rote farbe gehiillet .

sagmiso dfvak—=horses that draw the chariot
comfortably, i. e, good carriage-horses; compare §fan
oo odlipasel in 1, 104, 1 and pddesiba divah n 4, 14 4
cited above and other verses (for references see
Grassmann s, v, odiigthe), Compare also  swsthradio
dfoal in 10, 107, 11 : dhofim divak susthuvaio vakandi,

8, 2,27 1 &hd hidri brakmayiyi
fagma vakgatal sikihayam |
girblihy Sratdm girvapasam ||

“ May the two good horses that are yoked by the
hymn, draw here friend (Indra), fond of praises, who is
famous because of hymus of praise ',

W0, 31, 3¢ dydoie sa Ohityii ngdsam fva ksa
vibd dha bgumdntal §dvasa semayan |
asyd stutin paritir Miksamina
a nal fagmaia wpa yantu vagak ||

“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 degmasalt wdjih,
compare 10, 33, 8: dira jakdma. yé dsann dscoah Svan
siydm 1t taremab/i vajn.

VS. 3, 43: sipakita ihd gava
upakita diavayak |
dthe dunasya Filala
lipakito grivésu nal |
ksémaya val Jantyar prdpaidye
Sodn fagmdn Samyoh Samydh ||

“ Here invoked are cows ; invoked, sheep and goats.

Then invoked in this our bouse is the sweetness of food
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(i. e., sweet food). 1implore you for peace and prosperity ;

good fortune, good fortune, happiness, happiness.”

VS. 4, 2: apo asmin matdrak Sundhayantn. ghyiéna no
ghytapedh punantu | visvan bf vipriv prasd-
hanti devir 4d id abhyale Sicir & pitd emi |
diksatapdsos fanir asi lam fva Siwan dagman
pars dadie biradrdniz vdrua piisyan ||

" 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 1 shall get up
from them clean and pure. Thou art the body of diksa
and tapas, and 1 put on thee, auspicious, beneficent,
glorying in a resplendent appearance."

AV. 4,27, 3 pdyo dieninam rasam dsadkinai

favdme drvalin davaye yvé twvatla |
Sagma Ohavantu marifo nak syonds
1€ no miiicanits dmbasah ||

* 0 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: aghoracaksur dpalighni syoud

dagma suséra suydma griédlivah |
virasir devrdama sdm lodyai-
diisimaki sumanasydmana ||

“With eye not terrible, not husband-slaying, happi-
ness-conferring, beneficent, propitious, of casy 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 lodydami le mdnasa mana tié—

min grian tpa fujnsand o |
sk gacchasva pul¥blih sive yaméne
syonas foid vali tpa vantu Jagmah ||

“1 call thy mind here with mind; come to this
house, likitg ; unite thyself with the Fathers, with Yama;
let happy auspicious winds wait thee (to them),”
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AV 18,4, 8 dngirasim dyanam plirvo agmir
it yandin dyanam rivhapalyo
dddgenandam dvaram daksmagnih |
makimianam agnér vikita ya brilmana
smeaagah virva dpa yalks Jagmil ||

“ The path of the Angirases is the eastern fire: the
path of the Adiiyas is the Garhapatya fire (i e,
householdet's five); the track of the sacrificial gilts is the
sotthern fire 1 o thow, with thy limbs, whole, happy.
attain to the greatness of Agoi who has been ereated by
Brahman ".

AV. 19, B, 2 aglativesani ivani fagman
Salik yogonis blajante e |
Vagram pri padye Fséman ca
Asbomeni pra padye ydgar ca
wimo “loratrabiyam asin ||

“The twenty-eight (asterisms) that are beneficent,
helpful, may they be brought inwo association with me,
| take refuge with Yoga (acquisition of property) and
Ksema (enjoyment of property); with Ksemy and  Yoga
| take refuge. 1 bow to Day and Night *,

Pidas ab mean, 'O ye twenty-eight asterisms, may
1 be brought into your association, which s auspicious,
benenicent *: compare with them RV. 7, 54, 31 pissog
pade Sagmdbyd samsdda te salsimdli rancdyd gatumdtya
explained above.

fagmd turther occurs in TB. 1. 5, 51 waitvanarasyae
tejasa | vlewiisya siivartaye | salyena  parivaviay: | lapasi
syanuvariaye | Sivend “syopavartaye | Sagmena “syibii-
varfaye in & mantra that is recited by the priest when
shaving the vajamana. It is nol known exactly what the
operations are that are denoted by the words wiverfana,
parivartana, anwvariana, wpavartana and ablivartons
here; but there is no doubt that fegamd like fiva denotes
* beneficence ' or * auspiciousness ' here,
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Saiikh. GS. 3, 3, | & degmani dagman Sivam Svam fse-
maya vah Sanlym  prapadye ayain we
@il gramo ma ‘vanyava paridadatu visva.
makiya ma paridedr |

“Good fortune, yood 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 lo
the forest. Give me over to the all-great forest).”

From dagmd is derived the word Sagmuya or
fagmya, which too denotes * beneficent, auspicious ' and
occurs i the two following verses:

RV. 3, 31, L fasad viknir dukitir naptyim gad

wedvaR ptdsya Widhitin saparyin |

Peta-yidtva duketuly sébam viigin

sdmr Sagmypina nrannsa dadianoé ||
The import of this verse is obscure: See Sayana's
commentary, Oldenberng, &V, Nodw, and Geldner,
RV, Lder. 1 translate mechanically: “Te the grand-
daughter went, instructing, the leader of the sacrifice
knowing rta (Law), honouring pious thought, where the
father, passing semen to the daughter, together ran with
beneficent thought."

AV. 51,9 ardhdm ardbing pdyasa prutbyy
ardfitna Susma vardiase amira |
dveh vrdiama sagviyanm sdlliayar
vdrunare pulvim duditve ssivdm |
Lapisastiny. aswar vdpiinyy
avacima rddasi satyaci ||
This vesse ton, as also the other verses of this hymm, is
wbscure; compare Whitney's observation (A, Trens,
p: 200}, * This hymn is intentionally and most suecessfully
obscure '. 1 reproduce here his (mechanical) translation
with some alterations:
* Hall with hall milk thou nuxest ; with hall, O
unovercome strength, thou growest. May we magnity

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

§5

sirdsar

The attempts so far made to elucidate the meaning
of this word are not satisfactory. The author of the
Vedic NMighanin has mentioned this word three times—
once (1,9) as a synonym of akas, day, once, (3, 4) as a
synonym: of grka, 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 akas. This meaning afas is repeated by Uvata and
Mahidhara in their commentaries on VS. 26, 11 and by
Devaraja in his commentary on the Nighanta, Siyapa,
on the other hand, has, in his RV commentary, made
use not only of the meaning adaes and gria (with suitable
maodifications, as for instance, yagakan 9,94, 2; fuldya
2, 19, 2; postha 2, 2, 2, etc.) but has in addition
mterpreted the word as adifya in 5, 02, 2, as wirpa
i 6, 68, 10, and as farera in 1, 34, 7 see Geldner, VVed,
Studien, 3, 111.

Roth has assigned to this word the meanings (1)
Hiirde, Stall; (2) Gewohnter Ort, Wohnplatz, Wohnung,
Nistplaz der Viogel; that is to say, he has confined
himself to the meaning grda and rejected the meaning
akas. This meaning, however, hardly yvields good sense
in many of the passages where the word ocours @ and
Geldner has, therelore, in his article on this word (Ved.
Studren, 3, 110 ), investigated anew its meaning, and
starting with the assumption that it means both a place
ail a time of day (as declared by the author of the
Nighantu), has come to the conclusion that svdsera
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means (1) Friihtrieb, Morgenweide; the time before
sasgava when the cows graze freely on the pasture; (2)
Friihausflug aus dem Nest, die Morgenatzung with
regard to birds; and (3) die Frithmesse, Friihlibation,
and, wpalaksanena, all the three sevamins or libations'.
This interpretation is approved of by Macdonell {see his
Fedic fudex, s.v. akan, go, svasara) and apparently by
Oldenberg also whao translates (R17. Noten 1, 260) 3, 60,
oc as * Diese Weiden bieten sich dir dar, Hillebrandt,
on the other hand, translates (Lieder des RI7, p. 80)
5,62, Zc as* Thr macht alle Milchstrime 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 AV, Uebersetzung) of 1, 34, 7cd (* Drei
Entfernungen kommt ihr Wagenlenker Asvin her zu
Frithmesse wie der Windhauch zur Frithweide'), 2, 19,
2cd (*dass die Labsale der Fliisse forteilten wie Vigel
zn den Futterplitzen') and 3, 60, 6ed (* Dir stehen diese
| Soma:] weiden zur Verfiigung auf Geheiss der Gitter
und nach den Satzungen des Menschen') any better:
they indicate that the meanings proposed by Geldner for
the word sedsara 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 (Fed. Studion,
3, 111) with the observations (1) that the verses 2, 34, 8:
dleniir ad $ifve svdsaresu pinvate; 2, 2, 2 ablki ftod nikiir
ugdso vavakivé ' gue vatsdoe nd svdsaresu diendovak ; 8, 88,

Yin bis AV, Glessar, Geldner gives two meanings only,
" Frithweide, Frabatzung, fig. fir die Morgenlibation 1, 3, 8 2, 3.
558,90, 1° for this word. [tis vocertain whether he has given
up the uther meanings or merely abstained from reprodocing them
bere us being (in his opinion) inappropriate in  the verses
referred to,
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1: abl vatsdm nd svdsavesu dhendva indrave girblily
navamohe: 9, 94, 2: diivah pinvarah svisare nd gava
riaydntiv allt vavadva indum show that the cows ooze
with milk and low for their calves at the time or place of
stidsara, and (2) that the the verses 1, 186, 5: Sitwsiz #d
pipyigive vefe siedbul and 2, 16, 8 & dhenilr nd vatsdm
ydvasasya pipyiigi show thal the milch-cow longs for and
returns to her calf when she is pipyrwsi or yavasasya
pipyusi. These observations are unexceptionable®, and
when taken into consideration along with the statement in
Tait. Br. 1, 4,9, 2: (fasmiat triv alnal pasaval prevate |
pralah samgave sdyam) that the cows went out to graze
thrice a day, prifak, sargaoe 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 svesara denotes the time when the cows
roam about and freely graze- on the pastures (sva-sara),
sipposing  that it is correct, points, when tiken 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 soasara
and not one period only, that precedmg the wminrara
time, as stated by Geldner.

2 Except that, as regurds the second observation, the word
pipyagtin 2, 16, 8 has no conpection with the word ydnasacya
which precedes it amd which i to be construed with the verb
abhy d vavptsra.  The cow moreover does not long for her ealf
when she is pépyugt Tt becomes. piprast |ie., coxing with milk]
when she romembers and longs for her calf or sees it: COMMTE
Kirdtirjuniya 4, 102 wparatak pafcimaritrigocarid sparayantol
patifuve tavena gam | lome atsubdl cakvnr aveksaw finkam i
gouik pravents pivarandhacel and the commentitor's explanation
wliwkid tatsegutbanllitad, pramilapivarandhase  vafrasmaranit
sraval pewi pnih . Raghuvebisa 1, 84 bhwoveme kogwena dnwdodios
mseilhvenivabhrthid api | prasvavendblicargont ] wind siidodka pravaviimg |
Vagastllakaonmpn, 2, 184: bwcdd swtsebiona-bama-bsavat-dana-
e nsi-idue greflhe-dl ke d-liiceyannina-dhara pidham,
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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 (Fedie ludex, 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 sasigava, and in
the afternoon after samgaoa, and not thrice, This view
seems tome to be untenable, and 1 am disposed to think
that the statement of the Tait. Br. is correct and that the
cows were driven out tograze thrice a day—in the morning
(pratah), in the samgava time (samgave), and in the
evening (sdyam), that is to say, in the latter part of the
night (pascimaratra) before the morning-milking, in the
late morning after the morning-milking, and in the after-
noon some time after the sesgave-milking, and that they
returned or were driven home from the pasture before
the morning-milking, before the sasygacva-milking, and
before the evening-milking respectively. Compare also
Bhattabhaskara's comment (p. 233) lasmad ahnas trik
previte pasavad carapariban pratisthante priatoh savmgave
sdymai 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 :

\. wparalah pascimarafrigocarad
aparayantal palitur favens gim |
fam ntsukas calrur aveksanotsuban
gavie gandl prasolapivarandiasak ||

Kiratarjuniya 4, 10.
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E‘\I

wirvilt pisare asficala-bipe Lirite wicnlamanjori-
Wi st dejamnst muReals TEyasmnct marici-malng
Winpsepilpli-pralyagatioy  prasuwlo-vanans  sla-
waﬁ-fﬁiﬂw dhayatr dhenwvaryam udgata-Lsira
bxsedbita-taruntn-orite

Harsacarita (Nirpayasigara ed., p. 80).
3. worindya Nawdith wanma dhenar aoavrte vanat |l
dbsecanm kosuena Iw,g.r{!'r)..-.!".i"mf weedlyendealilyibad ape
prosravenilfionrianli vatsalofapravartina ||

Raghuvariisa (1, 82-84)

4. sa waickih pratyaham atapante
pratyukiaghosa fva valsanadalh |
madfeiinm vamladhvambliih prayacchan
wingiyn Ghdiyo ' pi wioasadbiinm ||
Yadavabhyudaya 4, 89.
5. sayare galo vamayamena. Madhavah ||
pavas lalo gogtham wpelya salvaran
huinkaraghosaih pariiiitasarpatin |
svakan soakan vafsataran aparavan
il fihantyah seavad audbasai payah |l
Srimad-Bhagavata 10, 13, 23-24.

. shmucyandiesi sandhyopasananioli-muakulesn

< . . tiplatantanesn cakrevaka-mithanciu

o« miiariblavatse  meathyamanesu

arsadrnessy fon abhyarpa-tarpaka-soanalar-

wonodirpina dhescusyiniio dir pha-romblitira-

vma gopuramulicsn

"r'n:-’ﬂﬁ!ii:ikn-rampil 2, e 10
The first of these passages describes the return
home of the cows from the pascmaratrsgocara, longing
(wesada) For their ealves and with their udders aozing
mitk.  pasamaratrigocara 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 pratardofa:® The other passages refer to the return
home of the milch-cows in the evening and likewise
represent these cows as eager Lo rejoin their calves
lowing to them, and hastening to them (goglham wupetya
safvaram) with their udders oozing milk (praswutastanam ;
prasravepa s sravad audhasem payah),

This eagerness of the cows to join their calves,
their fowing to them and their hastening to them with
udders ovozing milk are features that figure also in
innumerable verses of the RV that contain  comparisons.
Compare for instance 10, 149, 41 s@dréva vatsdm sumdng
dhind pdtir iva jaydm adki no ny du: 10, 75, 4 abki
tea sondho Sigum in owd maldro oaird arganti pévaseva
direndvah; 1, 38, 8 vasréva vidyin mimath calsiv ni
wiale sisakti s 1, 32, 2: pasrd fva dhbendoak sydnudamand
d@ngal samudvdm Gva Jagmur apah; 1, 104, 28! pair
anetmed drn valsim wisdntavie miarvdhkauan hign abron
matarid w| stkvipam  gharmdm abld cavasinis mimat
mayih pdyate phyoblil; 9, 86, 2: dipbyata vilthyiiso
ydtha prthat | dhewitr nd vatsim phyasabli oajrinam.
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
veferred to in many RV verses; compare, in respect of
the former, 1. 164, Vs dmimed valsé dun gam apasyat;
9,04, 4: sk vavasindm maldvak sacante: 10, 1, 2:
pra mitbiyn ddie kdnikradod gal and in respect of the
latter, 3, 41, 5 siddnti sdoasas pitim | indvars valsdv
Wi malavalt ) 3, 85,13 aupdsyd valsdm wikati mimaya;

 The pratardoda tikes plice i the momning amd the cows
are immediately after driven out agsin to the pasture. This pastiine
can not be denoted hy the word pedeiminrdfri-podara which =atis
the pasture fu which the cows graes in the st part of the night
In the Kaunada country, it is known as ibans meow “pasture’ on
which dew is (alling or has just foilen '3 and in the Tamil SmiLry
It ls known as Sew vedu; see Tiuppiiad translated i Indiec
Antiquary, Vol 35, p. 163, sunzs 8, and also ibid, 56, 107, 0. 10.
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I, 186, 7« sisure nd gavas ldrapar vikandi 3, 33, 3:
palsdme fove maldei samriliané.

The passages cited above describe the return home
of the milch-cows in the early morning (before the
pristar<doka) and in the evening (belore the sayar-
doka) only. T do not know of any which describes
their return home at the sesmgpesa time* (before the
smmgavae 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 vozing 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—pratak,

4 *Phat they cid return home befors the seapare time is
clearly indicated by Tait. Br, 1, 5 3. 1: weitrasya samgavad |
fal punyam lefasoy whak | tasm&El tarfi pafaval camidyantd  nml
Bhattubbaskara's conment diganfepn caritvd vrajam samagacchanti
thereon.

8 This s perbaps dug to the fact that while the gratardofa
and sdvasedofa are universal, the sedravefoha as well as the
return home of the cows ot that Hme, is not  Compare for
instance the passage in the Raghuvamsa beginning with 2, 1:
altha trajindm adhifak pradhate jayipratigrakilagandhamalyim |
vanda  pifa-pratibaddhacatsim  yadodkane dhenvm rser msmoca
which states that the king Iet looss 'the cow in order
to go aml groze in the forest at daybreak after the moming
milking, and ending with: 2, 15: sasmcdrapilans dipantordund brtog
dindnle nilaydya pantum | pracalvavie pallovardgaldamed prabhd
patasgrasya maned o dhennk which savs that the milch-cow turned
her face home in the evening after having roamad about 6l the day.
It Is obviows - from this passage that Vaesistha's Aewedbens did
not retum home, aod was not milked, gt semgara time, Compare
also the epitbel divass-oilyli-pratvi-gatam that is applied 10
dhenssarram in the Hargacanta passage cited abionve,

BAnd hencs 1 wonld derive the word spesara a8 roam
svakiyam sthipam saranfi pratya gacchantl yasmin kile gayvas
Lat spaaram.
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sapgave and sapam or roughly, in the three sandiya or
savana times, It is these three times of the day that are
denoted by the word sodsara.

sudsara is thus approximately equivalent to sandlya,
and in the plural, may be said to be a synonym of the
word frisandhya or trigevapa, 1t is a dalevacakasabda 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 wilhrend ihrer Dauer, der
Genitiv, dass er withrend eines Theils derselben, der
Locativ, dass er zwischen jhren 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 sandliy@ which, though denoting the
three sandfya times, morning, noon and evening, is
sometimes used in the sense of * evening ' only (see Apte),
the word spdsara 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 Lhere seems to
be no doubt that sodsara means * evening ' in verses 2, 19,
2-and 2, 34, 5, where it 15 mentioned in connection with
birds (vayah ; larmsah): 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 :

akulad cala-patalri-buliniam

aravarr anwdilausasa-ragak |

ayvayav akaridasva-vipandus

tulyaldae dina-mukhena dingntah ||
Subhasitaratnabhandagara (1911, p. 308, v. 27)

12
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paripaiad payonidian pataigah
sarasirulam udaresy maltu-bhrigah |
upavana-faru-folare vibaingas
laru-fanogu Sanarssanary anaiyal ||
Ibid. (v. 43)

aviasolsuka-paksinaly falarutane Rramanti vrbyilayan
dhalle cdrunatanm palo vavir asas asticalam cumbali |
Ibid. (p. 309, v. 68)
aparilnaditalalorena Sanatr
antlena lofita-latangulaye |
niltayaya Sakhina teakvayate
dadur @luliah Elagalulani gival ||
Migha (9, 4)

orhiaya diarapiiolam e yo Eamalini-vandans sakunaya
toa divasavasane lnpovana-torn-siblaresu parvata T
it ravedrrandh sthitim aburvata |

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

lokantaram wpagalavaly annsagalese jate tefasam adliss
s oo laralas tridasavimana-tinkini-koanita iva driiya-
midne SEkhi-sikhara-fulsy e-liyamina-saklunt-fnla-kiijite |
Harsacarita (p. 170)

Sudlelaralapa-samvarava-pareva oistaritinibaddlia.
Kolahalans Salwni-kulani laru-tulaya-kotaresv asiisu
(50 !) wpavana-rijil . « - . Eramena catibrante
pradosa-samaye .« . .

Tilakamadjari (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, 24 and 2, 34, 5. And
similarly, it is my belief that the word sedsera 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



sodsara 21

evening, but in the other two sodsera 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 sedsara times, combined with the many
references 1o 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 nsed the word
sodsara m conmection with cowsin 1,3, 8: 2, 2, 2 ete”
I shall now show that the above-meéntioned meaning,
namely, sand/y@ time or evening, fits into the context
and yields good sense in all the passages where the ward
stdyara oecurs, | begin with
1, 3, 8: ofioe devitso opliival sullim @ ganta tirnayah |
usra foa sodsar@ng ||
“0O ye All-Gods, come ye here, conquering the
waters (in respect of rapid motion), quick, to the Soma
juice, as cows in the evening. sodcarini=spasaresu.
The comparison wsra wwa svdsardni means yathi wsrih
soasarciu palsin prali satvarare gacchanti latha. This
idea of swiftness is expressed, besides, by the epithets
targayak and aptirah. The savona time that is proper
to the Visvedevas is the third or evening sasana :
compare. Ch. Up. 2, 24, 1: adityanan ca vitvesioh ca
devanam {rtivasavanant ; and though this verse is, in the
ritual, (AS, Sr. Sitra, 5, 10, 5) prescribed for recitation
in connection with the Vaisvadevagraha of the prafas-
savara, it 15 not improbable that it was originally recited
in connection with the evening savana and that the word
sidsaraps is to be construed with the verb dgana also.
1,.39, 7: trir mo asvina yajali divé-dioe
pari tridkatu pribioim asavatam |
fesr o nasalya rathya paravila
alména vatah sodsarane gacchatam ||

71 lmye, therefore, dn whor [olows, trnalided shfiare o8
"evening | in these wverseso [ is, Bowover, opon 1o those whe i
not shore my aliovecspressed boliof to (rapsdate the word s
" pasdlyd e,
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“Thrice every day, O ye worshiplul Asvins, do ye
come to the threefold earth. to us. O ye Asvins that
ride on chariols, y& go (i.e, pass) through the three
distant places at the sawdiya times (ns swiftly) as the
swift-moving wind,” With regard to the last pads,
compare 1, 79, 1 = wila iva dhrdfimin; 1, 163, 11: ldva
ciltd vitla soa dirdiiman: 10, 93, 2: dwrapana vila
foaidne asmt § 4. 38, 3 = ralhatiirars vatiom soie divrdjantaom ;
7, 33, B: sfdasyeva prajdee nanyvéna; 10, 78, 31 valido
wd € dimnaye pigatudvah, ete. all which contain
comparisons referring to the swiftness of the wind.

2,2, 2 abki foi wdltir wpdso vavaiiré
"gnd patsdm nd sodsarese divendoaly |
drod tndd arativ mannsgi yuga
dsdpo bhasi purwvara samydtak ||

“For thee, O Agni, did they low, in the nights and
in the mornings, as milcheows do for their calf in the
sandhya times. Being bright, thou shinest, as in day so
in the nights, suceessively, throughout man's life, O thou
that hast many desirable things."

It is the opinion of Oldenberg (R, Noten, 1. 189)
that the words sddteh and wpdsab are in the nominative
case and should be regarded as the subject of the verh
varoidive, the verse being translued as: *dir halen
Niichte nind Morgenriten zugebriillt.’ This is the opinion
of Bloomfield also (K17, Repetitiony 1, p. 162) who refers ta
9, 94. 2 (in which 1 find nothing bearing on this point)
in this connection; and Sayana tou 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, 1 prefer therefore to regard #idsih and
wsdsah 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
vavadire we have to understand cither the priests or the
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prayers; compare 10, 64, 15: gravd ydtra madhusid
weyidte behdd doivasania matibhie manisivalh and 1, 62, 3:
shme wsriyalder wvivasanta ndrah where the priests are
said to have lowed for the gods and for Indra; and also
8, 44, 25 dgue dividerativa te samudrityeva siudhaval |
gira vidrisa irafe and 7,5, 51 fim agns farito vavaiana
pirak sacante dbinaye ghriacih  where the prayers
(girak) are said to low after Agni and run to him.
Compare also 9, 63, 211 mati vlprak sim asvaran where
the priests are said to ory after Soma with prayers,

2,19, 21 asyd mandind mddboo vijrabasid
Yhom indro arnovitam oF vrscat |
pra ydd viye ni svdsarauy doohd
priydmst co wadinin cdbramanta ||

“ Exhilarated with this swest juice, [ndra, 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 (7., refreshing) waters of the rivers, too,
moved swiltly towards (the sex).”

The reference here is to Indra’s well known exploit
ol the liberation of the Waters and Cows after slaying the
dragon; and | therefore agree with Sayapa in his
opinion that the word semudram is to be supplied after
decha-in the second half-verse. Compare the next verse:
indro drue apam prafrayed alihacchi samudrdm; see
also Geldner, Fead, Stwdien, 3, 115, who, in his RV,
Ueberseizung, however, construes decka with the word
sidserdnd and translates: ‘die Labsale der Fiiisse
forteilten wie Vigel zu den Futterpliitzen.™

It is hard to explain why the word ¢2 has been used
in pada 4. Its use implies that something else, besides
the pripdsist, moved swiftly ;' and what this something

BHe has similurly constroed docha with sodsardans in Fed.
Stufren, 8, 52 alio where Do has tansiobsd & " wie Vigel zue
Morgenatenmg, (die Fluten) wnd der Woanetrank der  Flidase
davopeiiten,’
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clse is, it is dificult to determine ; see Oldenberg, KV,
Noten, 1, 203, Perhaps it is the arpiniss, torrents,
referred to by the word prpoeflam in pada b (compare
also the words dene apiam in the next versel. This is the
view of Geldner in Mad Studizn, 3,32, though in this
case, it is difficult o make a distinction between the
asniiest and prayavess. Or pechaps, it is the cows that
Indrm sets free with the waters or rivers (compare 1, 32,
121 drayo ¢t dpayal sira somam dvasriah sdviove sapitd
stndhin and 2,23, 18: tdva Sfrivé vy Afihita pdroato
Fhuant,  potvdem wildspje  pdd adgivah | indivpa yga
tdmasi pirioriom Ebhaspale nlv apam anbo. arnavim) and
that are likewise mentioned in the next verse: fudeo drup
apin prafrayad alihiichd samudvdm | djanayat surya
el ga akiinaknam vaytwind sedkat. Compare also
1, 61, A0 fwdrak | gd nd ordps avdnir amyficat * Indra
sip free, like the eows, the rivers that were eonfinad.’

Here ton, spdsardmi—=cdsaresn. The point of
comparison in the simile vdye ad sedaardn *like birds in
the evening, is swiftness which, though not mentioned,
38 to be nnderstood here s compare in this respect the
verse 1, 3, 8 [explaingd above) where too the sibnguya-
dharnma 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 o only of these, namely,
dvasotsiwbapaksinich kalarulays rimanls prksialayin . ,
mentions that the birds are ‘eager) fo 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 westance, 6, 3. 5 atrddhrazatir arativ vi
aktor oie wd rngdadsa raghupdtmeiomial ol wonderful
speed, shining a1 mght, with swift-fiying wings like a bird
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that 1s going 10 it on a tree [re, that s going o its
vest ; compare particilarly the words @rase and srdsalaya
in the passage amisofsubapakyinel balorutarm, - . - cited
above)': 1. 25, 4: pdva M owme vimanyacah plente
vhsy-astaye | vdyo nd vasatir dpa, *like birds to their
nests, my prayers fly swifty, seeking good fortune )
b, 30, 45 ardm w fe vim alasi kapotd iva paréhadiim
“ this (Soma juice) is (or thee; thou fliest to it s swiftly
as n dove does to 1ts nest'; 1, 33, 2: updd alde
dhanadam dpratitan  Jlstawe wd fveno vasatise palams
* | fly swiftly to him, the giver ol riches, the irresistilile, 4s
the falcon flies to its own dwelling-place *; 1, 183, 1 ! fdw
yuijalhank mdanaso yo rdoivan drvaudbinre vrsana vds
ricatrdh | yénapayithdli sudéte durondie  trididluni
patatho vie nd parsaih * yoke, ye two bulls, thit (chariot),
which is swifter than thought, has three seats, three
wheels and three parts, and oo which: ye come, ye fly
swiftly, to the dwelling of the pious persun like a bird
that fiies with its wings 1o its dwelling-place " ; 10, 1135, 3;
Ldwe v vish nd dragddam ., , . mblivvataoi nd sardian-
tam ddfevarak * him (se. Agnt); who moves (as swiftly] as
a bird that is going to sit on a tree (.2, that is going to
s nest) . , . . rasing dust over paths like & mighty
persan.’ * Compare also 9, 72, 5: aprah &rdtian sim apoir
adlvaré mativ vle wd dvesgdic camvor asadad didrly;
9, 01, 21: sdmmdle erugd Ohave sapasihabhir wi
dientibhile | sidaiic cliyond wd yowim a9, 62, 4: dsdoy
aricity mddivapod o digo givegthak | fvené wd  vdnim
dsadal ; 9,71, 00 Syeno wi youive sadanamy dlitya frtd
Airauydyans asddam deod Esati | € rimanti barkise privisi
Liva "o pd devass Gy off yagRipakiy 9,82, 5 ddavr sémy

® variffantant, | eomczive, is the participle of a denominative
verh formed from sarasa (sa raza which is another form of vaias .
see PW. s, raje and davaje) and meaning " to make dusty: 16
raise dust.” Regurding the simile midéovalom wf  sardiontans
ddboanak, ¢l 10, 30, 32 bilspe dheniord Mhavatbab kdiva va@ nard
riaradutréva sdvamive gaechathafh.



o6 VEDIC STUDIES

arxgd vgsi hdri vigeva dasmo abli pa acikradat | punand
varamy pary ety avydyam Syend nd ydusi ghridvantam
diddame ; 9, 8G, 33: isam drja pasvnanably drgase
Spend nd edsu Lalddesy sidase; 10, 43, 4: vdyo nd
wrksin supalaiim asadan somase fndram mandinai
camisddah where the idea of swiltness is implied by the
comparison with the bird or falcon *sitting,’ t.c., going
to sit, in its nest.'® '

The comparison #dyo ud sedsarani thercfore in the
above halfverse (prd ydd dye wd sedierdny decha
privarici ca nadinarmk cdbramanta) means ‘as swiftly as
birds (fly to their dwelling-places) in the evening,' The
idea of swiltness is referred to cleatly in other passages
also that describe the running forth of the Waters or
rivers alter their liberation by Indra: compare 3, 32, 6 :
todme apd ydid dhe vrirdm paglanvis drvai fva prasyial
sdrdovafan; Y, 32,25 dhann divn piroate sisrivandm .
vdsra sva dhendoal sydndameini GRjel  samudrint Gva
Jagmur apak; 1, 130, 51 foik ortha nadyd dvg
sdriavéccha sqmudrdne asppo vithan iva vajayald rithan
way 2, 13, 3: vdproea Eiany atypan wadinvam | vétha
‘srjal patiidlir dirghayathaib ; %17, 31 eddhid vrirdi
Viprena  mandosindk  sdrenn Gpo jivas@ hatdorswih ;
10, 100, 900 sprdh sindieitsir dhing jagvasinin ad i
wtals prd vivijee javéua | mibmuksamand wtd ya mumucsyé
‘dhéd ot nd vamante witiah || sodiricih sindlum wiatir
wayan.

2, 34, 50 indharsabhiiv dhemibli rapiidadiabhir
adiivasmddinh pathiblior ﬁﬁrﬁfmﬂrﬂu}wfj |

19 This jdes of awiftness is expressasd cliarly m other pidesi
antl similts § ol for instance, 9, 62, 8: 3 wrifudrdyn pildve tirs
rirmany avyayd | stdan youi ninesy & 20,62, 15 AEtowiarah  snis
WibRh  sfmo oifam frdaral | comilpu ffkreandsdam 1 0, ﬁ‘:.l.', 1=
destifn baldlam awld offoa drgamm bk frivah | fiie T 1Y
fegthali i 9 08, 20: & ydd vinim bivawsdvam Gige ridsya sldati
E'_" 87, 1: god fd drava piri kSSam wf jlda REBRER  pundnd  abkf
wedjuem arga.
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a farsdse wd sedsarays rantana
mdediioy wrddaya nrarutal samanyevah |l

““With the taming (7] cows whose ndders 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 ivdlawvadleh, which occurs
in this one passage only, is not known, The sense of
pada-a too, is somewhat obscure.

sodsarans o this verse too is equivalent to soasaresu.
The comparison dasmsase wd sodsawini vefers, not o 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 ¥ Le sdin afasi
Lapold tva parbhadiin and 1, 33, 2: pustar: wd Syeno
vasatim padami (also cited above) which likewise refer to
particular species of birds The samianyadiarma, how-
ever, Is the same, to wit, swittness, i all these verses.

2, 33, B: ydd yutijale mariite rakmdvakias
‘svan vdthese bhdpa @ suddnavak |
dhentir ud $isee svdsaresy pinvate
janiya vatdhavise makim igam ||

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

3,00, 61 indra yéiuman vajavan malsvehd wo
‘soein sdoaue Sdeyd purngintc |
impaad Pl yorde sodsarame yemire
wrale devandam mdnusad ca divdrmablol ||

" Indra, delight thou now here ardently with the
Rbhus and Vaja in this our oblation of the Soma juice,
O thou that art much praised. These savana 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. asmbn sdvane matsoa and  emaug fibliva i
sodsardnt yemire which too points-to the conclusion that
srdsara denoles the time ol Lapana.

3, 06). 4 doa syumeva cnvati maghiny
wsa yali sedsarasya pitint |
sike pdmantl subddga sud dmsa
antad divib papratha & prifioyin ||

“Gathering  rays, as it were, comes the liberal
Dawn, the ruler of sandlyaé. 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 dor spamene ciniati
1s obscure:  The epithet sodsarasya pdatn 1s appropriate
to Usas, because she is the deity that presides over the
sardhyd time:

3, 62, 2: AL s5i varke mitravarand mahilodm
irma lasthusir dhadler dudulive |
visoah pinvathal svdsarasya diéna
veu vim ébah pavir & vaveria ||

“This, O Mitra and Varupa, is your greatness,
(namely), that those who are here were milked day by
day. You make all the prayers ooze (i, yield fayour-
able results) at sand/fya time: the felly alone revelved
after you."”

The signification ol awd in pada b is obscure
Regarding pada ¢ compare 5, 71, 12 vifoqspa 4 pravetesi
wdrupa mitra vijathah | isand pipyatavs dhiyak : 9, 19,2 -
Yoevdaie i sthGh svarpali el e soma gdpats | iiana
pipyaiam ofdvak; 10, o4, 12: fam (htyam) pipayata
pdyaseve dhentim,

0, 08, 10: indravaruna swlapdo smdsh cutb
Somiie pibatans mdadyars dhriavraic i
yued vitho adhoardm devdvitaye
priti sodsaram vipa yati pitiye ||
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“0 Indra and Vamina who uphald the ordinances,
drink, ve 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 As. Sr. Siitra, 3, 3, 19): and hence
it is likely that sodsare is used here in the sense of
'evening.'

8, 88, 1: tdm po dasmadm riisikan
widsor mandandm dndlasal |
abli vatsdnm nd svdsaresu dhendin
indravy girblir navamale ||

“We cry with our hymis (or mighty Indey, the
conquerar in battles, who takes delight in the bright food
(4., the Soma juice), as milch-cows do for their calves
in the evenings."

8,90, 1: Sk idis 4 yd wded " pipyan vafrin dlicraayah |
sil tndra stbmazihasim
i Srudiey Gpa svdsaram @ gake ||

* The zealous men (1.¢,, 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.”

0,04, 2 deita pyiravdnn amilasye diama
svareide Oltivanan: prathanta |
dhiyak pinvanah svisare nd gava
Flaydntiy abli viatinsea indum |

“ Upening again widely the abode of immortality,
they spread the worlds for the finding of the sun, Qozing
milk like cows m the evenings, the holy hymns lowed
oy Soma.”’

AV 7,23, 21 bradlmdh samicir wxdsak sim airayan |
arcpiseh sdcetasah
sedsare manyumitiamas vité poh ||
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“The import of this verse is obscure. [ translate,
following Whitney: " The bright one, sending out
sandlyd time the beautiful dawns, fanltless, like-minded,
most furious, in the gathering of the cow."

Sata. Br, 4, 3, 5, 20+ ailtyebliyal . | . . maka svasprasya
patibhyah |

“For the Adityas who are the lords (i.r., presiding
deities) of the advanced (e, the latest or third) sawdiyd
time,” maka soasarasyn means the *advanced wvsera’
or ‘ third spasara’; compare the similar use of maka-
m meakaritre, With regard to the third sevawa, compare
Ch. Upe 2, 34 1: aditydwanms ca visoesin ca devanin
trtiyasavanam (cited above), according to which  this
sazana belongs to the Adityas and Visvedevas ; compare
also Sata. Br. 4, 3, 5, 1: adilyanam triiya-savanam.
The Adityas are therefore here represented as presiding
over the third savana, that is, over the third sousara,

§f|

arall

The word arasi which | have above{p. 92) interpreted
as ' bright " occurs in about thirty RV verses and has
been differently explained by exegetists. Siyana has
explained it variously as seamsn or isoara (1, 59, 2
1.°088, 67 1,128, & 2, 4,23 2, 2, 3; 6, 15, .4;
7, 10, 35 ete): pyaple, vastria (2, 2,2: 2, 2, 3): priipa-
yitr (1,58, 7)), gantr or abliganty (6, 3. 5: 6, 7, 1;
etc.) and aprity or avemaena (3, 17, %; 4, 38, 4), Uvata
and Mahidhara have interpreted the word as alamaty,
faryaplomats in V5. 7, 24 and 15, 32; and the latter
has besides suggested the meanings  paradam, ratir
uparaliv ladrakilam and rolee  wparamas tadralutam,
.ntd'm'yamywum ity 'Wf-l{'ﬂ'ﬁ fur the word aritfim. Simi-
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larly, Bhattabhaskar too has paraphrased arafi by
uparafrrakife in his commentary on Tait. Br. 2, 5, 4 4,
as does also Sayana in ibid,, 2, 8. 2, 4.

Roth (in PW) has interpreted the word as Owener,
(rekitlfe, Verwalter, Oriduer, administer while Grassmann,
differing from him, has said that the word means ' der
das Opler zurichtet, zu Stande bringt." Oldeénberg, 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
Grlossar gives the meaning * Herr' (which Hillebrandt
also approves of; Lieder des RV, p. 22), but in his
{edersetouny, has translated the word as * Lenker.' and
‘Rosselenker. He has also added the following expla-
natory note (p. 68); " Agni ist der arasf der Gitter
(2, 4. 2), von Himme! 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- umd Wagenlenker (der
‘hyppelata’) and dann der Lenker Gberhaupt. Fiir die
Bedeutung * Rosselenker * spricht bes. 4, 38,4 ; &, 19,1
(demitso devdmr aratish dadhansdre) amd 2, 4, 2 (wratir
pirasoah). Als Bezeichnung des Agui verbindet sich ar
gern mit di/d und Aavyavah (3.17. 4.6, 15,4; 7, 10
34 819, 215 20, 46, 4"

None of these interpretations fits into the context in,
for instance, 0, 3. 5: atradbragativ arativ yd altdr vér
nd drusddei rvaghupdimajomhih; and hence it is my
belief that none of them is correct.

The terms isvara (Herr), vyapta, vanty, popiak, elc.,
refer to characteristics that are common to- almost all RV
deities and can be used as epithets of all such deities, while
in fact, the word erafi 8 used of Agni only. This in
itseli 15 enough to raise doubts in my mind as to whether
arati means idvara, (Herr), ordpda, or gantr, vtc. Onthe
other hand, I believe that the correct signification of the
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word arafi is, in all probability, one that has specific
reference o Agni, that in fact, ared means ' he who
shines: the bright one; sulra; pavala’ | give here
below the reasans for such belief.

I. The verse 10, 45,7 : wiid pavakd aratih swmedhia
mdrtese agnir amglo ni dhdye is in most respects parallel
to'the verse 1, 00, 4 witd pavaké vdsur manusinin
vdrepya fdld dhayr viksd ; and it seems therefore (since
arafib  cannot mean vdrenyah ' and swmediah  cannot
mean pdsuk) that arafib is equivalent to edseh or bright.

I1. Again, five oul of the thirty passages in which the
word arafi occurs, namely 1, 59, 2 (arafi vidasyoh);
2, 2, 3 (divds prikeoydr aratie wy brive); 6, 49, 2
(ddrpltakratum aratih yuvatydh); 7, 3, | (divd araldye
prifivyab); and 10, 3, 7 (devds-prebivydr aratir yuvatyh)
say that Agni is the amfi 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 araff in these passages? An
examination of the RV hymns addressed to Agni
discloses that the following relations are mentioned
therein:

I- Agni is the generator of Heaven and Earth
(1, 90, 4 wsam popa jawiti rédasyoh).

2. He is the son ol Heaven and Earth (3, 3, 2:
5§ matror ablavat putrd idyah ; of, also 10, 1.7 -
10, 140, 2),

4. He *glorified " his parents, Heaven and Earth,
when he was born (3, 3, Vl: wbhi pitdra
mahdyann ajavalapwir dyavaprihivi),

4. He *renovated' his parents (wizard), e
Heaven and Earth, again and again (3,5, 7:
pnali-punar mildri mi:-:r.-ni éulr)

V'This becomes dear from the nmmt af the other Vi Py
where the word arafi ocenrs, and where the meaning teirenpnl Qoo
not ghve good sense.
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10.

11.

13.
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He *saw' Heaven and Earth (3, 20, 8: ddid
dyavapriieei pary apasyal).

He follows, fe., is like to, Heaven and Earth
in point of prése or strength (2, 1, 15: prégé
yild dtra maikina vi te bhtvad dnw dyavaprifico:
widasi whlié),

He supported Heaven and Earth (6, §, 3:
oy dstabinad rodasi mpted ddblental,)

He is prayed to make Heaven and Earth well-
inclined (2, 2, 7: praci dydvaprilnvi brdlmana
Ardfd).

He moves in Heaven and Earth as das 3, 3,2,);
anldr dite rddasi dasmd iyate; op. also 4,7, 8 ;
7 2. 3).

He enters into Heaven and Earth (10, 80, 2:
wirnder aniake  vodasi ¢ vfovia: see also 3, 3, 4;
3.7, 4: 3,61, 7) or moves in them (10, 80, I
wpni rodast vl carad smamiaiisan), adorning

them.

He extends Heaven and Earth with his light
(6, 1, 11: & yds tatdntha rédasi of bhasa; see
alsa: (10,015 T4 55 Bty 6,4 847, 5, &
10, 88, 3).

He brings Heaven and Earth to the sacrifice

and offers oblations to them (6, 106, 24: wdswo
yalyihd wodasi and 3, 7, 9 maké  devin
radasi &hd vaksi; see also 6,12, 1; o, 11, &:
6, 15, 13; 3, 15, 5; 10, 11, 9); he offers
oblations to them as hotr (3, 17, 2: yizki
"yajo hotvdm wgne privioyd y6tha divd jatavedas
cikttvan | codnena havisa yokyé devdu) or invokes
them as hotr (7, 7, 3: hdta | @ matira vitodvire
huvandh).

He fills Heaven and Earth with light (6, 48, 6;
@ yhl papraw Whining ridasi wbhé; see also
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BUO0 15 TS R R 200 & 3 10 5,0 2
7, 13,2 110, 140,.2).

19. He surpasses Heaven and Earth in greatness
(3,6, 2; wodasi o . utd pri rikthi ddke nt
Prayajyo).

15. He rolls up Heaven and Earth like two skins
(6, 8, 3: vl ¢drmaniva diasdne avartayat),

i6. He roars al Heaven and Earth (10, 8, 1: &
rodasi vrsablio roraviii).

17. He gladdens Heaven and Earth with his
friendship (10, 88, 2+ (dsya devah prifavi dyair
utapd "ranayany dsadhil sablyé asya),

18, He is known to Heaven and Earth (10, 88, 8:
tinky dyatiz veda ik prilavi tdm dpak),

19, He sits in the lap ol Heaven and Earth (7,0, 6.
varivaware odram @ roédasyor agnik  sasada
pilrdr upistham).

20.- He is the ruler of Heaven and Earth (7, 6, 2
hisepdnts sdm vatydns radasyoh).

21. He shines upon or illumines Heaven and Earth
(3. 15. 3: agwir dyavaprikivi vidvajanyé & bhitt
devi ample dmaralt; see also 1, 143, 2, 3,2, 2.
1,86,5: 2, 2,5; 10,45, 4; 7,1 1; 6,3, 7).

The word aragi, 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 cannnt
be denoted by it (for none of these fits mto the context
in the other passages where the word arasi vcours), and
that it can refer to the twenty-first only.

arafi thus means *one who shines or  illumines,

bright, brilliant, radiant.’ It is theretore derived from
the same rool 7 or ar ' to shine ' (and fol from r. or ar
“togoas Siyapa has suggested) as the words arupd
and arwgd and is practically synonymous with these 1wo
words and also with gawekd, dwdrd, S$dci, vibhavan,
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rodmid, etey; all which words mean * bright, resplendent.
radiant,” and are, like the word aradi, used most often as
epithets ¢f Agni or Siirya.

[ shall now show that tlis meaning * bright, bril-
liant, radiant® suits the context in all the verses in
which arafi ocours. Uf these 2, 2, 20 wbki ha wédtiv
wydso pavidiré "pae vatsinm wd sedsaregy dicandval | divd
wed aratir manusa yuga Lsdpo bhass purwvara samydtah
has already been explained above (p. 92).

1, 59, 2: midirdlia divo wablir aguily prifioyi
dthallavad araly ridasyol |
tim toa devdso "fanayanta deodm
peidwanera jydtiv il aryaya ||

* The head of Heaven and the navel of Earth, Agni
became the Hlummator of (r.e, shone upon) Heaven and
Earth. The gods have engendered thee, the god, as light
for the Arya, O Vaisviinara,”

Regarding the expression arasi videsyoh, compare
1, 143, 2: pra dyava docik prifici arvocayat; 10,45, 4
a radasi Shantwd Maty anddh; ), 90, 5 dyave Esama
rukmid antar o dhati and other similar verses in which
Agni is said to have lluminated Heaven and Earth with
his light.

2, 2, 51 ddwme devi bndloné Fijasaly swd drivsasan
divdsprifivydr arativy ny ermve |
Fitham fva védyari Sakrisocisam
apnbm wmetrdm wd dxitisa prasdmsyam ||

" The gods set up at the bottom of space (ie., on
the-garth) him, Agni, with bright light, who illuminates
(.., shings upon) Heaven and Earth, who wins (the
prize) like a chariot, who is, like a [friend, worthy ol
being praised.”

by 70 A = owiirdiianans aivd aratin prifoyd
vaesiaardm pid & jaldm agwim |
davim samedpam SOt jdniandn
asdun & pairam janayaiia devak ||
14
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" The gods have engendered Agni Vaisvanara, burn
i rtn, the heéad of Heaven, the illominator of Earth,
wise, sovereign; the guest of men, the drinking-vessel (of
the gaods),”

Regarding the expression dsdn fatvam in <, compare
the nivid (T.B. 3. 3, 3, 1) aspafvane fulicr devanin |
camirs devapinah addressed 10 Agni,

O, 49, 22 wnkd-oisa idyam adbvarése
delrpltnkratum aralise yuvalydh |
divdh Siswnn salosal siintine agwin
yagidiya &ettim arugdn vijadhyar [

" Ofler worship to Agni, who s worthy of adora-
tion by all peoplés in sactifices, who is not proud of his
msight, who s the illuminatos of the two youthful women
(ie, of Heaven and Earth), the child of Heaven, the son
ol strenpth, the beacon of the sacrifice, bright.”

7, 8, V= pragwiyve davdse bharadioan
yivawi divé araliye prifivvih |
Y widvegam ambiandm wpisthe
vaIfianard cavrdhé jagroddilh |

* Proffer the hymn to the strong Agni, luminatar
of Heaven and Earth, who, (as) Vaiévanara, was magnificd
m the lap of all the tmmortals by the watchiul (priests).”

10, 3, 70 s & vakgs mighi wa & ca sulsi
divdsprihieyir aratis yuvalyok |
aguil sutivkah suivibebhir desng
rackasendtii vidbhasvan éhd gaweyal |l

" The illuminator of the 1wo youthful women,
(namely) Heaven and  Earth, thou carriest much o s
and  sittest fon our barhis), May the swift impetuous
Agni come bere with swift impetuous horses, '

1,38, 7t libiarame sapid fukvd yidresthait
yioh wighdlo vruite adiwarésy |
agwin visvesan aralive vdsinam
saparyami priyasa yimi rdinam ||
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" I worship with good cheer, and pray for wealth
(to), Agmi brilliant amongst the Vasus; the hotr who
sacrifices best with seven ladles (or, tongies), whom the
priests choose in the rites (as hotr).”

The construction of swhvé in pada a is not clear.
Oldenberg (SBE. 46, p. 46) regards septd juhodl as
nominative plural and as the subject of eonbse i pada by,
and translates ' whom the seven ladles (of the priests),
the worshippers choose as the hotr' ; see also his K17
Noten (1, p. 58). So does Geldner also in his &)
Cefer. On the other hand, Pischel, in Fed. Stud. 2, 113,
has compared with padas ab here 10, 6, 4 ; mandvé hota
sd Fultva pdasigthak aod says, ' Der Accusativ sapdd pudvdh
hiingt ab von ydjistham (Gaedicke, Acecusatiy im Veds
p. 185), with which opmion I am inclined to agiee
Compare also in this connection 4, 7, 5= Kim im fitiram
anngdl cibifoamsanm i sedive | ragodsm  pavalElonisani
vdzisthar saptd diamabhih whose padas ed convey the
same meaning as the expressions arafise odsanam and
Judred ydjegtham in padas ac above.

10, 3, 21 Lrgnars yded fnim abld odrpasi Wiy
Jandvan yisin eriaddl pitsir fam |
wrdloda bhaniishe suryasya stabbayan
divd vdsubliss arafiv p5 bass |

*When he surpassed with his splendour the Dark
and the White, bringing forth the woman born of the
great father and holding firm the my, mised high, of the
sum, the brilliant one (s¢. Agni) shines with the bright
ones of Heavern.” 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, [f5as,

T, 3 decha ghro wiatdyo devaydniis
agnini yowti drdoinai dhiksamanah |
Suxsasd i spprdtibor svaicans
havyavakam aralive manusiuan ||
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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 mien."”

1, 128, 8 2 apmim dbtiram (fate vdsudliti
pPrivas célistham aratise wy érire
Mavyaviakam wy vrive |
dvayuny vesidoydasari
hotaran: vajaidm Favim |
evnkso ragrinim donse sasiyino
gErbli vawodm wasiiydah ||

* Agui, the hotr. the storchouse of wealth, do they
magnify; him who is dear, preeminent and brilliant, did
they set up ; the carrier ol ufterings, the hatr, worshipful,
wise, vivifier of all and prssessor of all wealth, jn-,;- bring-
ing, did the gods wishing lor wealth, set up, for
protection; wishing for wealth, with bhynms; (did they
set up) the joy-bringing (Agni)."

1, 16,1 ¢ vwit 2o agaiins ndma-
sorf o napalam & feoe |
praviss ¢ st hawe aralivh svadioerd
vidpasye datdm amétam ||

*With this adomtion (i.e., hyinn)do | invoke Agni
the son ol stéength, dear, preeminent. immoital, the
messenger of all, the aceomplisher of sacvificps ™
1. 128, 6 vitve vibdvi areliv vdser iadle

dedsle WG4 sine (urdarir ik fricatha
ravasydyn wi Sisrathal |
elfvasma i fsndliyit§

devatrd haoydm dhise |

olsvasma W sulbfte vivam pruvaty
agntr dvdni op Fevati ||

*All grown oot, the brilliant swift-moving one
held wealth in his right hand, not letting it Joose -
desirous of glory, he has not let loose, Ly eVery e
who desires il, thou carriest the offerines to the porls,

For every righteous one, he procures his wish, (lor him)

Agni opens wide both folds of the door.
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The meaning of »i4fa@h in pada a is not certain;
Geldner, whom 1 have followed, translates it (£, Ueber.
P 162) as "ausgewachsen,” Oldenberg (SAE, 46, p. 138)
as * lar-reaching,’ while Sayana, following the author of
the Nighantn (3. 3) has explaimed it as makin.

o pada a, vdsoer in odsur dadde seems clearly 1o be
in the nominative case and in coordination with arasil ;
and Geldner has accordingly translated (Le.) padas ab as
“Ganz ausgewachsen (wird er) der Wagenlenker, hiilt der
Gott (die Giiter) in seiner rechten Hand," observing that.
before dadfie the word wdsn 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, I8, 4 (i pd visoawi carpa odsine bdstayor
dadlf) proposes to read pada a as vifed vidird aratic
vdsii dadlee. Now 1 agree with Oldenberg that the word
pidswr should oot be looked upon as a nominative
and as an epithet of Agni, but that it denotes
"wealth™. but | am opposed to any emendation of the
text Compare in this connection 1, 110, 72 pdbir nd
indrah Hvasa wdviyae rbdlr vipeblsr cdodlor vasur
daclify - 8, 24, 3: sdonwa stdvana a Oharn rayim citrdire
eastanam | wiredd cid yib davioo pdspr dadih s 8,40, 15 .
dadt rélpas lanee dadiv odsw dadir vajesu purnhile
varimam; 8, 21, 17: indro od ghéd iyaw magihidn
shrastafi vd subbhded dodiv oden; and 4, 24, 1@ dé
sugbatih -.f&'mm& siintim indram areacindm vadkasa @&
vavarial | dadic 4i wird gracté cdswne where the
expression pdiwr dadih n the first two verses: seems
plainly to be equivalent to the expression dnfir vdsmw in
the third and fourth and to dadir sdaind in the fifth.

I conceive that sdswr is similarly equivalent to v
(wdsiin) in padaa also above * and that pdswr dadlic =dadin

2] am likewise inclined to think that in 10, 53, 3: & dywr
dgdr suradhfe vdsinad. the word surabiiss is equivalent o owordabhEm :
conpare 8, 29 3; sdufae A B e bk drsf B,
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pdsins, Regarding eisvel, compare 4, 1, 1: oifvam
adesarh Jarata pricefasem where (oo #iioe is bsed a8 an
epither of Agni.
2,04, 2 ik oidlvlinte apan sadbisthe
dviti dadlbwr bh#gave vidse aydh !
Cd pisvany ally dsin bl
devianam agniy aralir jirafoah ||
* Worshipping him in the abode of the waters, the
Bhrgus have again established him among the clans of
Ayn. May he surpase all worlds, Agni, who shines on
the gods, who has swift horses.” With regard 10 dezdungm
wratih in pada d, compare 8, 60, 13 ; ad i devdsn ragasy
addressed to Agni,
3y 17,4 2 apubir sud il swdéSam Fradnto
aamasyamas toédyay jatavedah |
Loanm ditdm avatin: havyavihar
devia akypvann amyéasya niblom ||
* Praising Agni, handsome, of fine splendour, we
adure, '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, Vi toiank by dgwe sddam §t samanydoo
devieso depidin arativg vy drivd
il Brdtvd uveriré |
Amrcertyask yafalic marlyess &
desidm @dcoanm janata pricetasai
visvam adevar janata pracefasam ||
"0 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 motals :
engender the wise god who is godly, engender the
wholly wise one who is godly,” '
4, 2. Vo yo mdriyesv améla plasi
devd devésy aratlr sidlayi |
febta ydprstho malng fucdhya:
havyair agnir minusa srayddiyar ||
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“The brilliant god, pious, immortal, who was
estabhshed as the best-saciificing hotr among gods and
mortals, may he shine greatly; may (he) Agni go (unto
the gods) with the offerings of men.” 1 construe
meidrtyesu, devésuand héla ydjisthah together in the relative
clause; compare 6, 1, 132 agnir kita grhdpatih o4 vaga
vEGea weda fanima paldiodal | decanim wtd v mdrivanam
vdpisthak where Agoi is said to be the bestsacrificing
(priest) among gods and mortals, and 4. 7, 1: aydm ibi
pPrathamé  diayr dlatéblis fdté 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, 38,41 ydh smdrundliand gddhyi samidtin
sanmlaras cdrati pasu gdcchan |
avirypjiko nddtha nicidyat
v avalive pary ape aydh ||

The words gddhya, sduutarak, and sjika and the
expression widditie micilyat are obscure, and it is hence
difficult o0 make ot the import of this verse which
describes the running of the horse Dadhikra. 1 translate
mechanically : *'Who, seizing great (booty) in battles,
moyes 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 7), more than Ayy was able ta obtain .

3, 2, V1 Awmdrdris mata ywoatih sdmuddhar
giha billarte ud dadats pitvé. |
dwikam asya nd mindy jinasah
purdh padyanid nikitam aratai ||
The import of this verse, as also of several other
verses of this hymn, is obscure; see SBE. 46, p. 308
and AV, Noten 1, 312. 1 translate tentatively ;
*“The young mother carries hidden the bound son!
she dees not give him to the father. The people see his
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sot changing countenance () before them, placed in the
racdiant (fire) ",
Wy, 3, 5 &b i dvteva prize dbiid asesydf
chivita Wré "yase wd dhidram |
citriadimagotiv avatiy yo aktor
o nd drusddva raghupdimayamivih ||

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

6, 12, 31 téfistha vdsyaradiv vaneral
Lol dedlivan nd vrdhasano adyaul |
advoglio nwd dravild velats tmdnn
dminriyo "partrd Gsadbige ||

“The bright ong, ruling over the forest, whose
{splendour) is most brilliant, shone with increasing
brightuess like the sun in his path ; bencficent, immortal,
unchecked by plants he shows himsell preeminent like a
swift horse ",

The construction of the words #&/stha yasyaratir
panerdd in pada ais difficult. Ludwig has suggested that
the proper reading here is amatir, not aratir, and
Crrassmany, that one should read #7isthbari vak instead
of tepesthd yasya, o suggestion that Oldenberg thinks
(KF. Natew) is perhaps correct. Oldenberg has besides
pbserved (I, ¢) that 1, 127, 4 and 1, 129, 5 point
1o the reading arem instead of arefe, and alse that it is
possible 1 constroe the passage without emendation as
Y dessen (Glut) die schiiriste ist, der grasi’ though such
nterpretation is very artificial.  He therefore proposes to
interprel the passage as "he whise arafi is most sharp *
without however saying what the meaning of aratf is.

Now the verses 1, 127, 4 and 1, 129, § refesred to
in this connection by Oldenberg are obscure and it is
difficult to find vut what these verses themselves mean.
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And, moreover, in the verse 10, 61, 20 ddbasu mandro
araliv vibhavave syalt dotvarianiy venesil, the word sanesit
‘victorious in the forest,” which is almost synonymous
with the word panerat (' ruling over the forest ) here, is
clearly coordinate with aratih and cedfazid which makes
it probable that the word taweral too here is coordinate
with aratih and refers to Agni. 1 therefore supply here
the word ruc?® (fem, ;=dkann, splendour) after fefistha
on the analogy of 10, 3, 31 ‘tésigthark Erilumiddbliir
vdrsigthedlisy Shanidkil and translate, * whose (splendour)
is  most brilliant, the hrighl: one, ruling over the
fovest, , . "

It pada ¢, | regard wd draviZi only as forming the
upamana and look  upon adrogha (=not injuring; e,
favourable, beneficent} as an epithet of Agni who is the
deity of this verse. Compare the epithet advi@d that is
applied to Agni in 6, 15, 71 viprass bifaram purweiram
advikam Laviw swmuair tmahe  jatdoedasam: 6, 5, ) :
hvd val sindis sdliaxo yivanane ddvophavican matibhir
yduistham | yi invati dvdvinani prdcetd visvivarani puru-
waro adhrid and other verses,

dramita, runner, seems Lo donote raceshorse: com-
pare the word afye. Regarding the expression ndé dravitd
.« adinrtrd ogadlitsn, compare 6, 3, 4: dravir nd drava-
vasi* dirn didbyel ' Consuming the wood, thou runnest
like a courser ' addressed to Agni. Regarding also the
sentence wd dravifa cclati tmds, compare 10, 176, 3:
Fdthe nd yor adliveto phenivin cefalf tmdna that i like-
wise addressed to Agni.

o, 15, 41 dyutandah vo dtithin svdraaram
agnine hbfdrans manusal soodbvardm |

*0r, il the suggestion of Oldenberg (L e footnote) abont
reailing de/isfhih be correct, one won supply. the word Shdmared.
Sayopa, 1t -may be noted, Interprets arvalid here us feddd  umd
poristroes i with (efigtha.

4 driavayasu= drovay here, in the same way ns - drdcavitudoak
Lime 9y 63, 62 sur'yasyeda vadmdye o dvayitidoad ) =dvavit vavak.

15
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viprass wd dywksavacasam suorkéiblir
Suroprndlrane wrative devdm riijase ||
“1 adbrn with wellcut (i€, well-fashioned) hymns
your shining guest, the heavensman, Agni, hotr of men,
accomplisher of saerifices, whuse speech like that of an
inspired seer ia bright, the carrier of offerings, the bril-
itant god . Regarding the expression swordlibhis pijase,
compare Geldner in Fad, St 3, p. 32L
O, 67, 82 4 fibadyd addam édde sumedlia
& yid vam setyd avatir plé bhit |
Ladl vini malitednin glridnnae astiu
paerdaie dasige ok cayistom diichah |
The import of padas alr is obscure. 1 translate,
following Oldenberg (K1 Noten 1, 413) 1 ** The wise one
|sc. Agnil (brings) here the two (sc.. Mitra and Varuga)
at all times (and offers lood) 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 3,37, 3
yit e filiva mddiumeats sumedla dgne devésicydta wraii |
feyehd visvai dease  ydjatran & sadayz paydya ca
il feiing ||
8, 19, Vi K gardiyd soariarioe
dezieso devidm avative dadkavvire
devalva ravydm dlire ||
** Praise him, the heaver-man. The gods have run to
the brilliant god and made him carry offerings to the
gods.” 1 regard ddire 1o pada ¢ as being used with the
causative sense with the signification * made him carry ',
8,19, 21 & ide giva minsrhilan
ik devir dfiidm wralin pycrivé |
yidfistlan ftavyasaharan ||
* T magnity with hymn [ Agni) the benefactor of men,
whom, brilliant, best officiating in sacrifices, the gods
et up as messenger and carrier of offerings”,
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V0. 30 Vs i s@zanm aratih sdmdidlio
ratidre dlEsdva snzaomah adarsi |
etk o bhan Ghiava driata
“siknimi ¢ft rasation apigon )|
“0 king: the chief, radiant, Rudra-like, . . . for
skill, being kindled, bas been seen. The wise one shines
with great splendour, going to the dark one and driving
away the bright one”. The word sugwwan in pada b
which 1 have left unttanslated, is obscure; see
Oldenberg's A'F. Nozen 11, 200 where several conjectural
explanations are given.of it. 'We do not know to whom
the vocative rijan in pada a and the words deibwi and
rudats in pada d refer; Dbutivis possible that the latter
twiy words. refer to Night and [ own.
L, 3,0 asyd Yismaso dadriandpaver
Jeimdnasya svanayan wiytidddh |
prafnédlur vo viladbhir devdtamo
el rébhadbliy avaliv bhiti viddog ||
“Who, bright, brilliant, most gedlike, shines with
(his) old gleaming, singing (fames),—the powers of him
whose felly is visible, who presses swiftly forwards,
rushed onward with teams "
10 45, 71 wdid papali aratik swmedhi
widrless agwiv am#lo wi diays |
Byarti dhiimidne aruydoi Shiriblivad
te chubyéna docisd@ dyam femksorn ||
“The immortal Agni, loving, bright, Lrilliant, wise,
has been established among men. Reaching the sky with
bright flame he raises up, carrying, the bright smoke ™",
10, 36, 4 2 mandrdri hdiaram wiijo wdmobih
Prificans yajido seldvam adlvarining |
pilam abruvann aralin pavakdni
havyavahark o ddhato mitheusesk ||
"Him, bright and radiant, who leads sacrifices
rightly, the ruler of sacrifices, the Usils, with obeisances,
made the dear hotr of the clans, establishing him as the
carrier ul sacrificial offerings among men",
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A&y, 88, 4,7, 4: sampddhe agwiv opsani ‘ratir dizvas
tapto. gharma dwkyate oam 1ge madin |
dayamh Af VAR purslamiase asiing
havamahe sadhamadesn baravah ||

“ Kindled, © ye two bulls, is- Agni the illuminator
of Heaven : the gharma is heated; hooey is milked for
your lood. O ye Asvins, we singers, most busy, invoke
you it these occasions of rejoicing together ™',

This werse occurs in AV (7, 73, 1), with the
readings ratke divik and puerud dnraso in a and e and in
Sankh. S8, (5,10, 8) with the reading rayir divah n a
LIt is the opinion of Whitney (A1, Trans, p. 437) thal
the reading of Asv. S5, is rafir droak and that this, as
alsor the reading of Sankh: S8, are corruptions of the
AV reading which 18 correct,

This opinion seems to me to be untenable. The
reading spganarativ divgh is found i AB. 1, 22, 2 also;
and the oceurrence of the expressions divd aratih,
rivlaspor aratih and driodsprifeoydr aratibh in RV. 7,3, 1
and other verses explained above shows that one should
read arafir divah in this AB passage also,and that this
is the original reading. ratdé divdh and rayir divak in
AV and Sankh. S5, are therelore: withowt  doyln
cormuptions of the reading arasir divdh.

The word gratih vocurs, furthér, in RV. 10, 61, 20
which will be explained in the next article.

81

i i

This word odwe, about whose interpretation there
has been much dispute, occurs in bur seven verses of the
RV. In six of them it is found at the end of the pada,
preceded by the word pdad in four (1, 149, 1; 133, 4
10,99, 6; 105, 2), and by pafi and fisuh in one each
(1, 120, 6 10, 61, 20); in the remaining verse (10, 115
2), it ocours within the pada.
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Sayana expl.ﬂins the word as dafriin damayal: in one
verse, damayar in another and as. adadinak, dodod
ablimatane  prayacchan, Wali, dbanini prayacchen and
vastFuane dhavadita in the others.. According to him,
therefare, there are two words having the form ddn, one
derived From  the root dawr and the other from the
root o,

Similarly, Rath too (in the PW) beligves that there
are three words of that form; «de in 10, 61, 20 is,
according 1o him, a verbal form of the root daw, in 10,
115, 2, a shortened form of daxia, tooth, and in the other
five verses, the genitive of «dm, house. In the latter
opinion, he is followed by Bartholomae (Ar. For, 1.70 1 ),
Grassmann, and Brogmann (Grundriss 1 § 108, 204,072).2

Pischel criticised this opinion in Fed. S 2, 93 fi,
pointing out thatin 1, 120, 6 and 10, 105, 2 addressed
respectively to the Asvins and Indra, the interpretation
of ddw as *of the house ' hardly fits, since these deities
are nowhere in the RV described as ‘masters of the
house (gzdapats)’. He therefore apined that #de denates
*richtend, bemeisternd® in 10, 105, 2: 99,61 and
" Ausrichter (des Opfers)' in 10, 115, 25 1, 153, 4;
149, 1. In 1, 120, 6, ddn is, according o him, a verbal
form meaning * herrichtet,’ and in 10, 01, 2, too. a verbal
form meaning 'ausgerichtet ' and having as its subject
sisuh which is slang for ' penis.’

This opinion of Pischel was, in its: turn, criticised
by Oldenberg (RF. Nofew 11, 267) who has observed
(1) that the expression fidur ddn, in 10, 61, 20 is s0
similar to pddir o du that it is very questionable if it is to
be construed in a different manner, and (2) that since

"Lidwig interprets the wopd mostly a8 " so geben, " au
spenden ', ete. (see Pischel, Fadi SI. 2, 93) and thus seems to
follow  Siyana in deriving the wond fram the ot i ' to give '
din I8 an infinitive in his opioion.  in 1. 1230, B however he
explaing the wind a8 " dass Hir richiel,”

2 See Pischel, Fed, 51,2, 935,
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§itn 1 a common epithet of Agui and this verse is
referring to Agni, itis not proper to give it an unusual
signification. e has therefore interpreted patir ddin
as * Herr des Hauses® in af. erd. 11, 315, 336 and thus
prelerred to follow the lead of Roth and Grassmann., So
also do Wackernage! whao explains ddn as " des Fanses'
(Ai. Gr. 1, pp. 106, 258) and Macdonell who explains
#dn as the genitive of diwe{Fed. Gr. pp. 37, 60 see
also p.218 and n 5 there) Similarly, Geldner too
translates pdir diin and pasf #dnin 1, 140, 1, 153, 1
120, 6 as ' Hausgebieter’, * Herr dieses Hauses® and
" Hausmeister ' in his K1 Ceder,

Now, the criticisms wrged by Pischel against the
mterpretation proposed by Roth, and by Oldenberg?
against that proposed by Pischel, are, it seems to me,
guite valid. At the same time, it also seems to be heyond
dispute that «én in the combination pdir diin and Siwr
ddn, is the genitive form of a word like daws or davis,
as observed by Wackernagel (1. ¢.). This daws or danms
cannot, for the reasons mentioned above, signify * house '
and I therelare believe that it is identical with the word
of that form which is cognate with the words oinisas
ddpipani, cte , and is derived from the rool daris ' 10 be
ﬁtmng' ‘. 'I'his 1s the opinion of Pischel also, except that
he thinks thal the root dages signifies *zu richten’.
Compare lis observations in 1., p. 103: " Es ergiebt
sich also, dass ddn za dams gehirt, dessen Grund-

3 Theve are other oljections, toa, thiv ean be wrped wgninst
Pischel's interprotation.  His separation of Afh and ddn (in his
opinion, both are nominatives) io the combination afeir dife canmoy
Lo gorrect,  For, extept In the cises pointed out by Grassmann
(5, v pati 8, 9), the word Awi hy iteelf (e, when not used in
Assouintion with genitives ke olfasye, rsenal, fuwbhak. Gtvazah
et} b5 never nsed in the RV as an opithet of gods., Again,
Pinehel's interpretiations Gf 10, 19 6 and 10, 115, 2 seemi to he
foreedd and indicate that his éxplanbition of the wond v s not
torrect.
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bedeutung  ‘richten’ ist., . Zur gleicken Wurzel
pehiren  damaina, damsdna, dimsas ' Meisterschaflt ',
"Macht ', dassdnavens *michtig ',  puruddisa, puri-
ddssas, swddvisas ' sehr michtig ', ddnsesthe P schr
midchtig®, dddesn " michtig” im Sinne von *gewaltig',
“weit |, Thoch ' ow, dgl., dddsegiize o gewaltiger Eile
tso atch Ved, Stud. 1. 220 zu lesen; sonst weiss ich
auch heut keine bessere Erklirung von 1, 122, 10),
dasmd und dasrd  wilchtig *, * Meister *, "

Compare also his observations on pp, 104-3 in conti-
nuation of the above.

In other words, e in the combination $isur ddn
atd padir din, is the genitive form of dases which, like
favds and  sdhas; signifies *strong, powerful, great ' and
also ' strength, power, greatness. The epithet Sisur ddn,
i 10, 61, 20 addressed to Agni, thus ineans ‘ child of
strength * and is synonymous with the epithets salasal
siny and saliasas pudre that are applied to him in many
verses, [see Grassmann, s v, sdos); and the epithet
pater didn used in 10 99, 6.and 10, 105, 2 that are both
addressed to Indra is similarly synonymous with the
epithet favasas pads that is applied to him in many verses
(see Grasstmann, s. v, faoar),

I shall now show that this meaning suits the context
in-all the verses in which the word Zdn vecurs,

1, 120, 62 frutdse payatvinie tibavinasya-
kdae cid difi rirédhasving vam |
aksi ublas pati ddn ||

"* Hear the hymn of Takavana: [ have indeed, O
Asvins, sung your praise. O ve lords of splendour, that
are great, turn your eyes.'

In pada c, 1 supply the word adiattam after & on
the analogy of 1, 116, 16: fdimi (sc. riradviva) adsi
udsatya vicddse & whattam dasvd issajae aparvén and 1,
V7,107 adsl rivasie asvinan adlbaltan. Sayana explains
{dkavimasye in a as sbhalad-galer andiiasye Riradeasya,
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an explanation which is perhaps correct:* compare 1,
116, 16 cited above. ddn=great, dasrd; compare the
many passages in’ which this epithet or its equivaients
dibpieissthin, purvudisisasa, sacipalr, Lakra, lwvigtama, elc.,
are applied to the Asvins, #dyé adliattom in ¢ means * cast
your-eyes on the daksrua that is now offered to. me’:
see Geldoer, RIS Ceber. p. 148,
10, 99, 6; sd id dasan twvirdvam pitiv d dn

salaksdm brisivsananm damanyol |

wsyd frile up djasa vrdiano

vipd vardhdm dyo-agraya fo |l

» He, (India) lord of strength, overcame the loudly

roaring dasa with three heads and six eyes. Trita,
waxing strong with his (. Indra's) strength, killed the
boar with irentipped arrow.’ The fighting of Indra
and Trita with the disa of three heads is referred to in
10, 8, 80 also: sd pleryany dyudhani vidoan: indresita
aptyd abky ayudliyal | twesir i saptdraimins japhanvin
feagtrdspe cin wik saspie Irito pak | dhsirid duifra wed i-
waksastam 670 vialkiwat sidipati manyamanam | toasirdsya
ad visedra pasya-gindm dcakyinds trige sivga pard vark.
10,103, 2 ¢ Adri yasya suyiija vivrata vés

droenta wu SEpi |

uiha vayi ud kesfna pdter d dn |

The construction of tius verse is difficult. Grassmann

has translated it as * Du, dessen goldfarberes Rossepaar
schivn  angeschinet, auf beiden Seiten vorwiirts strebt,
Janfend lings den beiden Schwinzen des Vogels wie ein
Hausherr zwischen den beiden behaarten Linien", Ludwig
s " Des falbenpaar Jeicht angespannt verschiedenen
seiten zustrebend anrief der vogel die renner, 2wel
Raji's gleich die midhnigen, derist herr 2u geben ™ and
Pischel (1. ¢ P 95) as ™ Dessen !stijrrigl: Falben fromm

& [g this mase, it wonkl he bl to interpret frefdm s * vou
have heard Iq andd padn © o 0 ve lords of spjgm'[“url ve thil 'm
great hive given two eyes {to Tradva)’,
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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) litir in the tails, the lord of
strength drives.”

véli=drives, sets in motion; compare 1, 63, 2:
@ yid didre indra viveala ofr & te vljras jarila bahvdy
dhat; V1,177, 21 yéte oisano vrsabhdasa indra brakma-
Yupo wEsarathaso dtyith | 8 & g and 10, 108, 5:
ddhs yis tastheii késavanta. suyiija=svayufa, sell-yoking ;
see p. 45 above, Compare also the epithets draldmayiija
and sacopiiy@® applied to Indra’s horses in the following
verses, 8, 1. 24 a fva saldsvam & Sabine yulta vitle
likvauyiye | brobmayijo hiraya fulra befino vdlantu
somapifaye ; 8, 17, 2: @ toa brakmayijz havi oblbatim
tudra kesing ; 8,45, 391 @ ta ofd vacoyiiga hidrt gpbie
sumddrathi ;' 8, 98, 9« yuiijdnis hiri isirdsya gathdyoran
vitha wriynge | indravahi vacoyija. vieratf=difficult to
control, unruly, refractory, " widerspenstig’ (Roth in PW;
Geldner, RV, Ueber., 1, 63, 2), and not *nach ver-
schiedenen Seiten strebend* (Grassmann). dne #@pa= in
the two tails ; compare 10, 97, 19+ w1 dsadhih sémararnir
wigthitak pribivim diw * the plants, whose king is Soma,
that are spread in the earth'; 8, 10, o2 ydid antdribye
Plhtathal purablnfi yid vemé ridasi diu * whether ye fly
in the atmosphere (awribsa), O ye two that possess

It seams o me now thal it is preferabls to interpret
sacoydfa and mannydss dfed as " the two horses that are yoked by
the hymn or prafse recited by the priest s that is, ' the teo horses
thit yoke themselves o the chudol 8% koon as the priest pegiles
bymns nvoking and praising the deities that oo theie masters
instendd of as ' the two horses that yoka themselves to the chariot
a5 500n 28 their mmster thinks of setting forth or expresses in
wortds lis Intention b set forth | (see p. 46 above and b, 7 there).
Compare in this cmnection 3, 35, 4: brdhmand te brakmayiia
yunapni kivi sdbhldyd sadkamdda &g and 7, 36, 43 givd yd etd
yundjad dbirl tu (ndra priyd swrdiha fare dhiri,

16
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much, or i these two worlds, namely, Heaven and
Earth®'; 1, 80, 1 dreann dnu soarayyam ' may they
sing inthy own sovereignty ",

The meaning of ra/i is unknown. Grassmann sug-
gests ® that it denotes an animal like-anantelope of buffalo;
and it is clear from the above comparison that it has very
long hair. Perhaps, it denotes the camara-myga or
Tibetan yvak which has long silken hair all aver the body.
With regard to pada ¢, compare 8, 1, 23: 2 /@ rithe
hivauydye fdri maysrasepya | suiprstha vahatam O
Indra, may. the two steeds with white backs and tails as
long as those of the peacock carry thee in the golden
¢hariot.”

Or, should one interpret dun §épa as * proceeding
fram, i.¢., beginning with, the two fails'? 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:
& maandrair fudea hbribliir yahd meyiararomablinh " come,
0O Indra, with beautiful steeds that have on their bodies
hair (long) like the peacock ('s tail).' The sdmanyadbarma
in the comparison contained in the epithets mayirasepyi
and mayararomabhih, as in the comparisons contained in
many passages of later classical writers, is length,
Compare, for ‘instance; Subhasitaratmabhandagara, pp
269 1. : asypa manokarabara-fabari-bhare-nivjitah | lajjayeva
shane itk caken camara-deriinall}? asyah sapaksaiba-
pedloh  bacanghal  sthane mukhasyopari visam apa |
paksastha-tavad-bala-camirako "pi kalapinim yena jilah

® Pischel jnterprets raji #s ' sich amitichtend,’ ' gerade
{hc, p. 95) owhile Shvana explains it as deaedprifiovas | yad oF
wiihandae rasjukin sprydeandy e o,

T It will Be seen that this stunsy mentions, besides the
peavack, the cemars or yak also. s hair or cémara is ﬂmm.m
mentioned in o similar connection on p- 270 op, b, in the following
verse: cikara-prakurd fayanti te vidugh murdhant yan bibhurli sa |
Patena  fv opwegskplovs Lallwlawam cochali camarena kaik. These
verses thus lend support to the view expressed above thal reji=
camuera or yak.
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kalapah; asyih Lacanim Sibfiinas ca dive we oidliim balapaw
oimaler agalam | lendyam ohlith Eim apiizi puspair abharisi
dantva sa kim ardbacandrams . wa fimita-cchedal sa b
Fagana-<ark na ca lamo ke lasyenidor pradtvi wn cir maillne
kards le he ookhardh | na piechan tar keliny weitam
asilo "yari @ ca mawir mypdutoid @ pidalam . ghana-cikura-
piso mryadriak; and Raghuvariva 9, 67: api lwaga-
sanrd pid wipalantam mayira na sa vuciro-balapam bana-
laksi-cabara | sapadi gala-manaskad cilra-madyanukirme
rali-vigali(a-bandhe khefa-pase privivik.

Oldenberg (op. eit. 11, 325) suggests ® with hesitation
that dww Sépa in b should be emended into fanuiépi and
refers in support thereot to the observation of Gunther
(Beurteilungslehre des Plerdes, p. 298) thal ' edle Hengste
haben dinneren 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, L: makdh sd viyd égale pitir ddnn
ind wmisya vdsunah padd a |
thpa dhirdjantan: ddraye vidldnn 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 Sorcanubramani,
addressed to Agni: but, as observed by Geldner
(A¥. Ueler.), his name is not mentioned in the hymn,
and the word ddrayah in v. | and sargah and firida in
v. 2 seem to point to Soma as the deity. In either case,
pdter ddn means “lord of strength,! Compare 3, 6, 9
Wil ma At pupiiryi ulithisu Javasas pata save stol#lbye i
bhara and 9, 36, 61 G divds prsthim asoayir gavyayih
soma rokast | virayih favasas pate in which the epithet
saviesas pati is applied to Agni and Soma,

® He has perhaps allowed himsell to he_inﬂuenmd by Siyana
who expliins fetd here as fepaswnion prafastu-pammsivar ity aribak.
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1,133, 41 wid o wiksih mdadyvase dndio
g apas ca pipayania devil |
wtd wirasyd pareydh pitir-din
vitdam patdne pdyase psrivayak ||

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

midymn tidsi means ‘in clans having plenty of
Soma " in the same way as somyal sddasel in 1, 182, 8
(asmad adyd sddasah somyad @) means from a seat rich
in Soma'; see Geldner, AV Urler., |, pp. 192, 237,
According to Geldner (lic), the sense of the verse is:
O ye Mitra and Varupa, 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, pdifr din, ‘lord of strength’ in pada ¢
denotes Agni; see also Pischel, Le, p. 98.

10, 61, 20: ddhase swandrd arativ viblhava-
va syafi deivartanir vancsaf |
wirdiod yde chrépir nd stur din
piaksh sthirdm Sevpdlidn siita mita ||

Pada ¢ of this verse is obscure. Roth, in the PW,
emends $iswh into SGieak, while Pischel (op. cit, p. 04)
believes that fiwd itsell is, like the German * der Kleine.”
siang for &dna, According to him, padas cd are parallel
to 5, 7. b: swgur asila maty krivad ydd Gnasé bhdpam
and other similar verses and says that the mother gave
birth to Agoi immediately after copulation,

This explanation does not  seem gati;.—,fa,m,r}f 10 e
(see p. 117 abave) i and | am inclined to believe that the
verse as a whole says that Agor grew up as soon as he
was born and consumed the plants, and that it is parallel
to 7,4, 2t ad pflsa agnis trunad cid asin Wit yilzistho
dpanigto mathih | sdoe pb vdud yuvdte Sicidan bhiri cid
dnna sam id atté sadydh; 10, 115, V-2; citrf ic chisos
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lirunasya valsdtho wd 36 matdeay apy 6 dbiiave |
insidha yddi pijonad Gdlid ca wit vaviksa sadyd  mmdhi
diityins cdran | agniv o nama dhave dinw apdsiamak
stk Y vdna yuvdte tibsmana data | ablipramirg juliog
svadbvard tnd wd prothamane ydvase végi and  other
similar passages: | therefore translate the wverse as
follows : * Then the dear (Agni), bright, radiant, two-
wayed, ruling over the forest, lets himsell loose in these
(plarits), 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 o and ¢, in which it is said that the mother
gave birth to the strong one and that the child ol
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 himsell
lonse in the plants (and consumed them) should be
read thereafter.

asu in a refers o dyadhisu; compare 6, 12, 3 (ex-
plninefi above on p. 112): Mpistha ydsparativ vaneral
todG. ddlean nd prdhasind adyaul . . avarted dsadkizu
which is in many respects parallel to this. dewarianih
in b refers perhaps to the twa paths, upward and
forwards, which Agni follows in the {orest when consim-
mg plants.

(@rdleod ddiavati) * becomes upright * in pada ¢ means
*stands up (does not sit); sets himself into activity ;
bestirs himself*; ‘compare 4. 4. 5 d@rdbod dhava priti
sidhyadhy asme * get up (bestir thyself) and shoot them
away from us* where the expression irdivi bhava is used
of Agni in this sense; 5, 1, 21 #rdhvid agnih swumdnah
pratdr asthal * Agm, well-disposed, has put himself into
activity in the morning ": o, 63. 4: @rdhoé vim agnir
adfvarésy asthal and other passages where the word
uttistha (= drdive bhava) is used of Agni. Compare
also the expression fadd ddlvan »d vrathasandh m 6,12, 3
cited above which too has the same sense.,
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As already obseeved above Situr didu=child of
strength,

10, 1153, 2 aguir he mima diayi ddan apdstamah
sdaie b vdng yuodte bidsmani dati |
abhipramiira juhod svadhoari
nd #d prothamans yivpse VEsa ||

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

After dhayr in a, we have to understand pifsn,
midrlesu, durané, sidane or other similar word; compare
1, 148, 2-3© ailye cin gk ydok sddawe jagrbivé prisastibhir
dadhivé payiiyasah | pri sk nayanta grbhiyanio istay
dfoiso nd rathyd rarakanah || purini dasmd wi rinati
famblatr @4 vocale vdua @ vibliavs | a4 asya vato dun vdti
fociky.

The expression abkipramiivd jukvd in ¢ means,
according to Pischel (Le., p. 98), 'strengthening ladle '
ane according to Ulrlenl:-erg {op. e, 11, 336), ' with
destroying tongne.” Compare however 1, 127, 1: yd
irdkedyd svadlivard devd devicya brpi the god who,
with s upright flame turned towards the eods,
accomplishes the sacrifice’ addressed to Agni; the
expressinn grdbedyd svadbvardh Erpé in this verse is
exactly parallel to adlipramiira jufiva svadbvardh in pada
¢ above. The word albipramiizs is derived from the
root mred ' to grow, o increase, to Lacome strong,' as
pointed out by Pischel (Le,; p. 112).

1 have interpreted odw as *strong’ here as 1 have
done in 10, 105, 2 above. Compare the epithet dosmd
applied to Agni in 1, 148, 3 cited above and in other
passages. 1t is possible to regard s here as equivalent o
iime (compare the word sddlaue o 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 adn, and it
seems Lo me preferable to look upon it as a derivative of
dirns "strong,” in this verse also.

In the opinion of Pischel (Le, p. 100), the word dda
oceurs, further, in the RV in the two lollowing stanzas
alm:

3, 3, Toodioo md yasyw vidbald ndvinod
vFsE ruksd dyadhisu nitnot |
ghypd nd yo divigasa pdimana ydnn
@ rodast vdsund ddm supdtni ||

According to Pischel, the above word @dn occurs in
pada d as ddvk, and is a verbal form; a ddsm=ausrichtele,
ie, ausstattete, and padas cod mean, "der wie (der
Durstige) in der Hitze im Zug und Flug gehend, Himmel
ind Erde, dic trefilichen Gatten, mit Gul ausstaitete.
I donot feel so certain that the word used in this verse
is ddn; but, granting that Pischel's opinidn is right,
I would transiate the verse as * Whose (flame), when he
wnrships (the gods), roars like (the thunder) of Heaven,
he, the strong bright one, has roared in the plants;
going with flying speed like vue (seeking shelter) from
the heat, the strong one has exwended 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¢.), #udsé which is short for refzése and
means ‘in the trees.' According to the Padapatha,
however, the word used is sudsdh which probably
means ‘bright’; see Grassmann and  Oldenberg,
RV. Noten, 1, 371.

I have followed Pischel i the interpretation of pada
a7 but 1 do not feel certain that this is what the poet
had in his mind. Regarding the simile however, compare
7.3, 62 Wive nd fe tanyaliir off Jigmah and 4, 10, 4.
prd le divd nd stanayants Sugmak.
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The comparison in ¢ is, according to Pischel,
concerned with one who, feeling thirsty in the heat,
runs to procure some drink to quench his thirst, T am
inclined to believe that it concerns one who flies for
shelter {rom the heat ; compare 6, 16, 38: dpa chayim
iva ghiner dganma fdrma te vaydém and 1, 158, 3: lipa
vam dval Sarawdinm gomeyam Sivo wajma patdyadblor
dvaik.

Ind, Linterpret odsw as “light * and supply after 4
the word Zatana on the analogy of 6, 4, 6: 4 sirye mi
bhanwmddbinr arkair dgne tatdutha ridasi of bhasa |
citrd nayal pdre ldmayisy akidh Jocis@ palmann ausiié wg
diyan.

The reading odn supitui is. though not unintel-
ligible, suspicious ; for, as T have already observed above,
the word pdvs by itsell (i. e., not accompanied by genj-
lives) is not used in the RV as an epithet of any deity;
nor are Heaven and Earth deseribed anywhere in the
RV as 'excellent husband and wife (treflliche Gaten)," 1
would therefore emend Wdsi S paLai I0t0 o Grivsupatni (ie.,
d dvinsu-patni ; compare ddmsu-jiiak, rassu-filioal) and
interpret pada d as 'he extended Heaven and Earth,
lords of greatness, with his light.' ddmsupatui= great
lords or lords of greatness; it is the equivalent of the
epithet swddpissas that is applied to Heaven and Earth
in6, 70, 7: frjan no dyaiis ca pribivi ca Pinvalaic pits
mald viieavida swddmsasé and 1, 159, | . devéblir yé
deviputre suddmsasi. Roth, too, in the PW, suggests the
emendation ddsisupatni; he would however interpret
this word as ‘einen wunderkriitigen Herrn habend '
Oldenberg (ZDDMG. 55, 200) suggests the emendation
ddn supdini, Lin being a verbal form = fatina) of the
root fonm.

4,19, 72 pragrive vabkancd wd vétes
dhvasrad apinvad yuvalir rlafidh |
dlduvany drrin apruak trianin
ddhog indrah staryd darsupainip ||
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Here Roth would retain the reading ddssupatnih
and interpret the word as *whose lord is wonderfully
strong’; but against this Pischel (L c., p. 102) urges
that * sterile women whose lord is wonderfully strong
are; though conceivable, hardly within the realm of
probability. He would therelore emend  ddniesupatioih
into ddoi supdtnih and interpret pada d as ‘es melkte
Indra dic unfruchtbaren (Kithe), er machte dic Frauen,
die einen fiichtigen Gatten haben, schwanger' d. h.
“Indra bewirkt, dass die unfruchibaren Kilhe Milch
geben, also fruchtbar werden, und dass die Fraven Kinder
bekommen, ein Hauptwunsch des Inders.” Here too ddni
or ddn is a verbal form of the root dasys *richten' and
means ‘er machte schwanger.” The stanza signifies,
according to him, ** Er fiillle an die seichten Fliisse die
(dabei) wic Madchen (bei der Vergewaltigung) schrieen.
Wiisten und Gefilde, die diirsteten, triinkte er; Indra
schaffte Milch den unfruchtbaren (Kiihen), er machte
die Ehefrauen schwanger.” Geldner translates pada
d® as ‘Indra melkte die Geltkithe die emen tiichtigen
Hausgemahl (in ihm) haben' in his RV, Ueber. and
therefore looks upon ddik as the genitive of ddm or diisis
meaning ‘house.” Grassmann translates the pada as
*Indra molk des Dimon's gelbe Kiihe" and Ludwig as
‘er gewann milch von den |bisz dahin] unfruchtbaren
gattinnen des wunder [tieres].'

Hillebrandt (Lader des RV, p. 46) translates the
stanza as: " Er schwingerte die Midchen, die wie
hervorbrechende Quellen toblen, er schwiingerte die
jungen, rechtschaffenen Frauven, welche verkummerien,
Die diirstenden  Triften und Felder sittigte er. Er
verschaffte Milch den Unfruchtbaren, die einen wunder-
kriftigen Gatten hatten,” and observes: * Die gewaltige,

® The uther three padis he has translated ns : " Er schwingerte
die- Unvermihlten, die wic die Quellwisser glucksten, er
schwiangerte die sittsamen junjen Fraven, die schmachtenden. Er
trinkte 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. schwiingert 1. die agripe, die unvermihlten, 2. die
jungen Frauen, die aber dhvasri sind, 3. die, die
unfruchtbar sind, obwohl sie einen kriiftigen Mann haben.
Unter dboasrd sind die zu verstehen, die einen unfrucht-
baren oder sie vernachliissigenden Mann haben. Die
Bedeutung von ddsisw . . ist in dem Zusammenhang
ganz klar: trotzdem die Frauen einen sehr kriftigen
Gaatten haben, bleiben sie unfruchtbar, und 1ndea hilie”

Similatly, it is the opinian of Grassmann and Ludwig
(and of Geldner) also that the first two padas too of the
stanza. are concerned with Indra’s impregnation of
maxlens, and that wablenzdh in pida ais the wpamana
and not the upamcya.

This opinion seems to me to be incorrect; and 1
believe that the stanza as a whole relers to India’s
release of the Waters or Rivers. For, on the one hard,
nowhere else in the RV is Indra described as making
maidens or married women fruitful. 6, 44, 21: wsaq
divd  wrsabkdh  prifevya  vise  sindhanam arsabhdh
stiyanam | vésne ta indur vrsabla pipaya and ﬂthe.r
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. orsabla 4)
atid are parallel in that respect to 1, 59, 2- mirdia
divo wadher agnib prifivyih ; 8, 44, 16: agnir mirdlia
divah kakit pdtih prifavya aydm and other similar verses
that describe Agni as such. And, on the other hand,
Indra is 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
Vod. Myth'., 3, 174-5; compare also 1,32, 2. dlanm
dhtre pdrvate Sideiyindme  fodstismai obiran svaryim
fataksa | vasrd foa diendval sydudamang dijak samudydng
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doa fagmur dpak; 2, 19,3 ;s mikiva indro Grpo api
prairayad alifaccha samudrvdam; 0, 30, 4: dlhann Qi
pariddyanam drpd "vasrio ape decha samuwdrdm: 1,130, 5 ;
fodw v#lh@ nadyd indra sdriavé ‘cchi samwdvdm asyjo
rdthan toa vafayald vdthan tva; 6. 17,12 ; @ Esddo midhi
ortdm nadindm phristhitom asrja Grmim apam | fasam
dnu  pravile ifudrva panthdw  pravdayo wicir apdsah
samudrdm, These Waters or Rivers, it is easy to
understand, made fruiiful 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-
mandah, w3, 33, 4: ona vaydm piyasa pinvemini dnu
vouise devdlriam carantib . . Fomyur vipro wadyd joha-
vitiand 7,31, 42 1 asmdblyan: payasa pinvamanal fivi
devir asipada bhavantu siroi nadyd asinidd bhavantu and
as easy to milk, sudiighah, in 7, 36, 0: yah susodyania
sudiighah sudiidra abli svéna pdyas@ pipyanah. 1,33, 1:
gavera fublré maldea rikant #ipal chutudri pivasa javets
describes the rivers Vipaé and Sutudri as * running
(overflowing) with milk like two milch-cows (hastening
to their calves) ',

These Waters are described as dasdpatuil * wives of
the dasa,’ in 1, 32, 11: dacdpatuir idhigopa alisthan
wiruddhi apak pawincoa gacakh, n 5, 30, 5: vifvd apé
ajayad dasdpatnih and also in 8, 96, 18 fedwr apd ajayo
dasdpatnih. The dasa refferred to here is Vrtra, who, in
8,93, 2: [fdm indram varayamasi maké vrivava hdnlove
is eglled *great (strong)' Hence the Waters or Rivers
themselves are called v#sapatnih and vismwah  pdatuik
"wives of the strong one' in 8, 15, 0: vapatuir apé
faya divé-dioe and 5, 42, 12: ofsuah pdtwir naidyo
mibhvatagtal; and in 4, 17, 3: vddiid vrivdm viprena
mandasandh sdrann apo jovasd fatdorswih, the Waters,
after the killing of Vrytra, are called 4atdorsuih * they
whose strong husband had been killed.'

It is these Waters that are referred to as ddsisu-
patuih in pada d of the above verse, | 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 law. He filled the thirst}* plainsg and
deserts; Indra milked the sterile wives of the strong
one (i. e. made fruit-bearing the wives of the strong
ome that had been sterile).”

mablanvdh in a signifies ‘rivers’ as stated in the
Nighants, and denotes the Rivers that were liberated by
Indra. [ follow Pischel (l.c.) in looking upon mabhanvah
as the wpameya and agriival as the wpamana, Hﬂgarding
the separation of the particle #4 from agrivah, compare
Pischel's observation in Fed. 87, 1, 6+ “ud steht auch
sonst zuweilen nicht direkt hinter dem Worte, zu dem 68
gehort. So z B.3; 36, 2: wibat sémo nd Phrvatasya
prathd far rithal somak prs|ié nd pdroatasya. Auch hier
war das Metrum die Ursache der U mstellung.”

Theepithets dhvasrah, yuvatil and réajidh should be
construed with both wablanvil and agrivah, dhivassd 1o
I conceive, is a synonym of the cognate word #/zcars
“dusty, covered with dust ;" and dipacrik detintes, in the
case of the Rivers, that they are dusty, ie., that their
beds have litile or no water and are for the most part
covered with dust, & e., that the rivers are dried up, and in
the case of the agrizah, that they are razasvalily {and
therelore fit for impregnation,) rlajiah denotes, in the
case of the agripak, that I'hﬂ'\ knew the rtu ™ or proper
time for intercolirse (see inthis connection R Schimidt's
Britrige cur endischon Erotik® p, 285§, 2951.), and, in

10 Rathy, in the PW, explains this word as Spritzemd, stivhond s
dusstrenend 50 v, 7, freigedip ¢ 80 also does Grassmann,  Pischel,
in Fed, 54, 2, 102, explains it as * finster,’ * verstimmp * * missmittig,”
"gloomy ' (but, as epithet of the Rivers, he interprets it ns
‘whsserlos,” “refcht’), As we have seen nbove, Geldner interprety
It ns " languishing ' and Hillehmandt a8 o woman that (s Aterile. oF
has a husbate] who neglocts her nnd) is pining away.’

" Compare 1,164, 8: wmitd pitdram vid d babha

fa where too
the word riid seems o be used in the sense of yy,
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the case of the Rivers that they knew thatf 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
s0 that they may quench the thirst of the plains and
make the land fruitful, Compare in this connection the
words dbiduviny drran aproak irsanan of pada ¢ and
pada b of AV, 6, 22, 3 that is cited below; compare also
what has been said above about pdyes. The Waters
(Rivers) are called sfaryik 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 agriive nd vddwak, compare
padac of TS, 3, 1, 11, 7-8: wdapriio marutas lan yarta
v¥stm yé visve martifo jundnti | krésati gdrda kanyéva
tunni pérwrh tuiijana pdtyveva jaya and AV, 6, 22, 8:
udapriile marifas laf tyarla vrstivr ya visva wvdlas
praati | é&ati gliha kanyéva funnd érumk  tundani
pdtyeva japa. The latter stanza is plainly corrupt (see
Whitney, AV, 7rans) while the meaning ot the
former too is npot 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, '# this rain * roars, 1. e., cries. like a . .
maiden that is pricked*: and the expression Abrdiass
fanyéva tunna in it is exactly equivalent tu the expression
agrive pd vikeah of the RV verse.

The word ddsiesu 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 dasirs
*to be strong ' by the addition of the suffix s ; compare

12 peardif iy this phca is obscure. Pischel [Fed. 5S¢, 1, B5)
says that it denctes *gell bt T am not convinesd that this
interprotation s correct,



134 VEDIC STUDIES

ks from daki *to bum " and makse from mak *to be
great (strong, vigourous; etc.). It is explained variously
by Sayana as dantair asoath (in 1, 122, V0), dantesn nadlye
(in 1, 141, 4) and as daresegue darmavaton | vad vi grhavi-
madtal| antyadopas chandasoled griavad acchadakesy . . yod
0 darisn yaga-grhesy devayaganegn (in 1, 154, 4). Rothand
Grassmann interpret it as ' wonderkriftig, auf wunder
bare Weise, erstaunlich,’ while Geldner, in his 21", {ebers
(1, 170, 179) has declared that the word is obscure and
that the meaning * in the liouse * does not =uit, Pischel, in
e, S, 2, 103, has explained this word as *miichtig,’
L e, mighty, great, powerful ; and there is no doubt that
this intérpretation is correct, for, as observed above;
itis derived from the root daks "to be strong’ The
word therefore signifies primarily * strong, sreat, mighty,
powerful,” and secondarily, ' swift, quick, rapid. Regard-
ing the transition of meaning, compare Fed, $7. 1. 16:
9of.; compare also the above-cited word wadsd which
signifies primarily " great, powerful " and secondarily (and
most frequently) * quick, swift, mpid.’
dinsu seems, Tike mabii, to be an indeclinable, and

occurs in'the following three verses also of the RV -
1,122, 10: x@ vradhoto wihuso ddthsnfiital

Sdrdfastare waram prartisravih |

shsrytaritir V&l billosfiva

vidodin prisu sddam ic thsirah ||

* He is more 'SWifl}}hﬁptﬂdiﬂg. stremgter, than 1he

powerful Nabus i his fame is praised by men Givine
away gifts; he, the swift-goer, goes in 31| 'ﬁght.-,, always :1
hem." dinmsuzital= swiftly-speeding or *in guwnliigcr
Eile " (Pischel ; Fed. 8¢, 2, 103); it isan equivalent of
the word Gathasétoa that cecurs in pada e, and meins
Virresistible ; difficult to check' Wik in 4 1efore ta the
person who ‘worships Mitra and Varmma who aye the
deities of this verse (see Sayana's commentary) : and
dasmsupital even without the suffix fra, seems o have
the meaning of a comparative here. 0%, shoukl we
consirue the suffix fara of fardlbashieg with d @risugiita alse?
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Geldoer, in R¥. Ueber.. 1. 353, has pointed out. the
similarity of 6, 24, 8: wd vildee wimate wi sthirava wi
sdrdlate dbsynpiitaye stavdn | dprg fndvasya pivayad cuf
ryvd sambhiré cid dhavati galledm asmai with this verse.
The words ddersujtita and ddsyufiita in these two verses
seem clearly to be parallel to each other. Similarly, as
we have observed above, the word didssupataih in 4,19, 7
is parallel o the word dasdpermil in 1. 32, 11 Is it
possible then that the words diasa and dasyw are derived
from the same root dasis *to be strong' from which
ddwsw 15 derived, with loss of the nasal as in the
copnate words dasma and dasrat

1. 134, 41 tibhyam ugasak $tcaval paraoati
Mraadlise vibs tid fanoalte ddvssy rasmisi
cidrd midoyesn radnrign |
fubliyana dhentih sabardayha
visoa vdsint datate |
dpanayo marito valbyduadiyo
diad @ vaksduaihyak ||

" For thee |O Vayul, the bright Dawns weave
beautiful garments (i.e., 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 engenderved the Maruts from the wombs, from
the wombs of Heaven.” Regarding the epithet ddmiu
"swift * applied to rasmise, compare 1, 63, L: girdyah
o o kiya drlkitsah divdra naijan *the firm mountains
through fear, moved (as swiftly) as rays,' and 9, 69, 6
sierpasyea pasmdye draoayiinidval " speeding swiftly fike
the rays of the sun.' Or, should we interpret ddmsu
rasmizn as “bright rays?' Regarding the transition of
meaning from *strong, swift* to "brght,” see Ved, 54,
1, 96f.

Sabardughi (literally, * Amrta-milker ™ according to
Sayana) 18 & cow that milks all desired things and &
therefore a prototype of the Kamadhenu of the later
Purdnas and Epics.
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1, 181, 4 prd yds pilih paraman wiyite piry
a prisudio virtdlo divesue robati |
wublva ydd asya janitsans yad invata
ad il ydvistho abbavad plyna sicily ||

* When he (se. Agni) is brought down from the
highest father, he quickly elimbs the . . plants. When
the two promote his birth, he, the youngest, glowed with
heat."

*The highest father,’” mentioned in a is perhaps
Dyaus or Heaven; sec Geldner's RV, (eber,, 1. 179,
pratai however is a technical term used in the Srauta-
shtras for the transportation of fire trom the Ahavaniya:
hearth to the Uttaravedi (see Caland-Henry, L Agnj-
sfoma, p. 78); and hence Sayapa understands paramas
pitiih as referring to this Ahavaniya fire which thereaiter
comes to be known as the Garhapatya fire. présidiah is
a bap. leg, whose meaning is not known; it signifies
perhaps “strengthgiving . The *two’ mentioned in pada
c are, in all probability, the two aranis, it st = vigorously,
swiftly ; and ddiesu @ rolati vefers perhaps to the rapid
spread of Agni when consuming the plants ; compare in
this connection the expression avarfré dsadhisu in 6, 12,3
explained above (p. 112).

§ 8
prifhak

This is a word well.known in later literature where
it has the meaning wana, * diversely, variously, separately,
individually, in different ways'; and it has been assumed
by the commentators;, Indian as well s European, that
this is the meaning in the Veda also. This assumption is
indeed correct as regards, I, 131, 2; 1, 157, 1, and some
other verses { but it is otherwise with regard to 10,91, 7:
valopadiiile (36 visan  duu trsi yéd  Guna

vévisad
vitisthase | @ te yatante rafthyd yitha Lrthak id

rhansy
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agne  afarapi lhdksalaly: 9. B6. 2: prd le mddase
madivase Gidvd ' sebgata rdthyvase yhétha péthak | dientir
wi vadsdne payasabli vaprinam indvam indavo mddlkwmanta
firmdyal s and 10, 142, 41 vdd wdvdto mivdto yasi bidpsat
PPy 5t pragardiiniva séuid | yadi le vate anuviéi
Soctr vapleva Smdirn vapasi prd bhgma all which verses
contain similes with ppétad as the ferfium com parationis.
In 10,142, 4it is said that Agni goes, prthak, like a
swift missile; in 10, 91, 7, that the flames of Agni
press forward, prédak, like the horses of a chariot; and
i 9, 86, 2, that the swilt gladdening streams of Soma
rush forward, pridak, like the horses of a charior,
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: daka
samudrdiz rathyéva yathal *you, Vipat and Sutudri,
go o the sea (together) like the two horses of a
chariot * (comp. anyad vam anydm dpy off sublve in the
same verse and samaudm yonine dun savicdranti in the
next verse), 2, 39, 3: arvaiicd yatam vathyéoa iokri
‘come, O ye two mighty (Asvins) towards us (together)
like the two horses of a chariot' (comp. 10, 106, 1:
sadhricing yatave prém afigak); and 3, 36, 6: dpah
samiwdrdm vatlhyéva jagmuk *the waters went (together)
to the sea like the two horses of a chariot® (comp.
5,00, 3: age wa sadlirydice diavadive). Compare also
the epithet sadaeifiel, drawing together, used of the
horses which draw the chariot of Brhaspati in 7, 97, 6:
tawiy Sagmazo arusase dioi dhaspaton sakavako vabanti |
sdhas cid yispa wifavat sedfdstham wiblko' nd ripim
arugdey vasanak. prihak therefore cannot mean * diver-
sely, * variously,” * separately,’ *in different ways," here;
it must have some other signification that can yield 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,
prifag-gamana is a common characteristic of Agni, of
Agni's flames, of the horses of a chariot, and of a swiit
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 s it
that is characteristic of the movement of the above-named
things? ', we shall in all likelihood have found out the
meaning of préhak in these passages.

The answer to the above question isnot difficult to
find; for, the only attribute that characterises commonly
the movement of Agni, Agni's flames, etc., s * swiftness '
‘rapidity,’ *quickness,’ ' impetuousness,’ etc. Compare
respectively  the [ollowing passages: (a) 3, 26, 2;
dane swblrdm agmim  dvase davdwmabe . . . dtithim
raghusyédam *we invoke him for prolection, Agni, the
bright, the swift-moving, the guest®; 10, 6, 4: devin
decha raghupdted jigati * he (Agni), the swift-mover, goes
to the gods’; 1, 190, 9: frvigréblih sitvabhir 352 oi
sriyak ‘he moves swiftly with- his much-devouring
Aames'; 1, 79, 1: diir dliinir vala tva diréjiman
Agni) swift (like) Ay, flying like the wind'; 4, 4, 4
priti spdso vi srja twnitomak “send forth thy spies,
(O Agni,) thou that art the swiftest’; (4) 4,4, 2 live
ddramase afuya patants *thy lames go swiftly*; 6, 66, 10;
irsiecyivase  juwhod magnéh “moving  swiftly like the
tongues (ie., flames) of Agni®; 9, 22, 2: apwér foa
blrama  wétha ‘impetuous like the flames of Agni’;
4, 6, 10: foegasaagae arcdyas cdranti syeniso ni dioasaniso
drtham “thy bright flames, O Agni, move (swiftly) like
hawks coursing to their goal'; 4.6, 5 r.-'nimu}j- sy
pajino wi sobah *his flames run like racing horses'; (e)
1, 148, 32 dfvaso nd rathyo rarahapal * coursing like the
horses ofa chariol "5 10,0 19.3 1 tw @ pita ayarssata vétham
dsva ivasdvak * the streams (of Soma) drunk (by me) have
roused me (as quickly) as swilt horses (draw) a chariot’
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(¢f. preceding verse, pri vald iva didiate fin mi pita
ayarata): 4, 1, 31 sdlble s@bhayam ably & vavrisvisin
wd cakrdie rdthyeoa rishya * carry the friend to us,
O friend, with speed, as the two horses of a chariot roll the
swift wheel®; 2,4, 6: var wi patha rithyeva svinit
“ who, (Agni,) rushed forth (as swiftly) as water on its
path, as the two horses of a chariot*: (#) 9, 69, 6!
suryasyeve raimiyo drévayiinioo matsarasah prasipal
sakdnr irafe ' the torpid (7), intoxicating (streams of Soma)
move together, swilt like the rays of the sun’; 9,69, 7:
sindhor sva pravané mimmd aidoo ofsacynla mddaso gatiim
diale ' 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: pra fa afdoah
pavamiana dhijdve mida arsanti raghuja fva Imidna * thy
swift, thought-inspiring, intoxicating streams, O Pava-
mana, rush forward of themselves like horses born of
fleet (sires and dams)'; 1, 5, 7: @ foa vidanty Gideah
somasa tndra girognah *let the swift streams of Soma
enter into you, O Indra fond of praise’; 9, 22, 1:
elé sémasa asdoo rdtha foa prd vipinal | sdreah srsta
alesata Vthese swilt streams of Soma have moved (as
swiftly) as racing chariots, (as) horses unloosed ' (¢) 1,
143, 5: wd yd pdraya marilam ifva svandh séueva sr3la
divyi ydthaddnsl * that, like the rush of the Maruts, like
a missile sent on its way, like the thunderbolt of heaven,
can not be stopped '; 6,6, 5: ddba jikva papatits pri
vfsno gosuytldio wasdnth syjana ' then speeds the flame
of the bull (sc. Agni) like the missile hurled by the
fighter for cows’; 1, 116, 1: yde drblagaya vimddaya
jayanm senajioad nyandti rithena * who (two) brought a
wife to the young Vimada in a chariot that is as swift as
a missile,’

prifak 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 dubakrnoly prathawdsi vivyins mahid
yid asyagre brdlmana smam airayah |
rathesthéna hdryasvena vicyutih
pri jivéyak sisrate sadlrydd prthak ||

* Then didst thou, (O Brhaspati) pesform (thy) first
valiant deed when thou, before this (1ndra), 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 difficultics in the first half of this
verse. The release of the Waters mentioned in the
secand half-verse indicates that the valiant deed (mabdd
wirydm) of the first half-verse refers W the overthrow of
the demon that had imprisoned them; compare 2, 22, 1:
Sd 2o mamada mihs Kirma Eirtar: walidm wrii sainam
sascad devd deviniy salyGm indvavis satyd indul; 2, 24, 14
brdlmayas piler ablaved yallaaidni satye manyiir mdk
Kdrma karisyafdlh where also the phrase mdki Ldrma
refers to such overtheow | of. also 3, 33, 7: Pravacyanis
Sasvadla viryls 16d indvasya bdrma yid Ghise oiopseds |
vi vdjrena parisddo jaghandyann apiyonan: rechdmdanih,
I therefore take Ziigma as referring to the demon that
imprisoned the Waters, and airayoh in the sense of
shattering, destroying—a sense which the word has i
the preceding verse but one. wife@ yid colrd sihasa
pirivria mide somasya dysihitany airayas. The mention
of dridfman as the instrument used for shattering shows
(comp. 2, 24, 3wt ga ajed Ghhinad brdimaya valdm)
that the first half-verse is addressed to Brhaspati wha is
known as dradimagnas pati or *lord of spells.” It is indeed
possible to interpret, as Oldenberg has in fact done
(RF. Noten 1, p. 201), the first half-verse also as being
addressed to Indra. But this seems to me however to be
a sumewhat forced interpretation, and | prefer to regard
this verse as belonging to the type of verses (7. 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 1o be equivalent to aspa
purah. Brhaspatiis, as we know from 2, 24, 9 and the
Yajus texts (TS, 6, 4, 10; MS. 4, 6, 37 KS. 27, 8) the
purchita of the gods (dendh) 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):
puroliatam nditoditalnlasifons sadange vede datze nimitle
dandawitydm ca ablroinilem, apadan darcamanusinam
atharvallds wpivail ca pratifari@ram furvita; Maha-
bharata 12, 73, 30-31 : dhargavingirasin vede brtaviyah
sadangarit || yariatarmavidhipias v vidiiifiiak pawstifesn
ca | astadasavibalpanire vidiifiah  Saniibarmanin ||
sarvarogavihinas ca samynlah samyatendrivah | (purohitah
Laryal); YajRavalkyasmrti 1, 3132 purokitas prakurvita
darvagiuny wditoditam | dapdanityidne oo Eusaling athae-
vitn gerase {atha ; see also ch. 11 of the Brhatsarhhita. An
efficient purohita therefore was able to destroy all evils
and enemies that threatened the king; compare the
following Slokas : ! wpapanmam wanu Sioam sapiase algesu
yvasya me | daicinitth winuginamh o pratikeria toam
apadim |60|| tava mantraksio wanlraly daral prafa-
mitaribhih | pratyadisvanta foa me dystalodsyablidak sarah
addressed by king Dilipa to his purohita Vasistha in the
Raghuvarhsa (L 60, 61). In the light of these passages
we can now understand better the role played by
Brhiaspati in the incidents referred to by the RV. The

VIt i likewise useful to compare the preceding Sloka nldo:
afhatharcanidbes tasya Difitdripurak puval |
ard by ardhapatie vicam ddade vedatans varad 59|
Note also the close agreement in word as well s in meaning
af these verses with the passage from Kuifi/ya given above,
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chant or shout (arda, bralman, rava, virava, tranda,
stanrta, ete) with which he destroyed the demon and set
free the cows and waters (see Bergaigne 1, 302 Boyer,
JoAL 100n, I p. 401L) 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, O (soihdm 1va na-
sitedaetitah acdiiatlie) is one that is pregpant with meaning,
The lion, it is believed, kills other animals by its mere
roar; compare the Jataka stories No. 1522 and 2412
and the following sentences in Milller’s translation of the
first six stories of the Pidcaprabaranam which is
without doubt derived from an Indian original (ZDMG.,
35, pp- 198 1) ¢

(Pages 205, 206)] “Jener Lowen-Konig besass
ungeheure Stiirke, Er pflegte in den Wald 2zu gehen and
die Thiere durch sein Gebriill zu thdten '

( Page 206) * Denn jener Liwen-Kinig pflegt, wenn
er sein Gebrllll ausgestossen hat, und irgend ein Thier
gestorben 15t ;

(Page 216) “Da ward der Liawen-Konig, der
Grossvater jener Prinzessin, zornig. Er stiess ein Gebriill
aus, da starhen Sangvathan [a jockal-king| und sein
gesammites Gefolge '™ |
and as a purﬁhitn performs  his  (aniida, paystita
and @ddacdrida ceremanies in his yagasalz, and as the
mantras  used therein kill the enemies even though
they be afar. the comparison of these mantras with

RSk | g o BERERl bl At handam wady, Paihavivi it ol b s
abisam ehanignadam wshow. Sigdlan  phalikagubive nipannass
oo Bbltatasitassa Aadapww  phali. So talihoca FEodtalddayan
A punds (pa 81

ASiho oo o UREhalludy wpprtivalliyam sthanadam mudi , .
le pi hattht sthaniidam nbsd mrasansbbayataliiti aifiamaiivan
o irhited tatth' eow  pledtakbhayasy B e, Thapetss crhe
sesiipd migasihoridaye swsabilfiapariyosing wabbe cmtuppadi tatih
‘rva fredtabhayase MEpwwisan . o Deidastyofanibe mamsards
ahost. (p 245)
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the roar ol a lion, and of the purohita Brhaspati
with a lion rearing in lis den is singularly felicitous.
Another figure of speech compares these rites and
ceremonies which he performs to a »asha or war-chariof,
in 2, 23, 3, which represents Brhaspati as mounted on
the chariot of rite (#lasya ratham) which destroys ehemies,
slays demons, shatters the stony enclosure imprisoning
the cows and wins the light.

Sayama, who as usual takes prtfad to mean ‘in
different ways,! has ingeniously attempted to explain
away the consequent contradiction here between saallryat
and pgthak by saying that the 'going in different ways’
was caused by fear—oieyuldh soasthanae cyavilah sqauioh
sadfivyak sadhricingl parvasparasavagatah prihok bhilya
ctyndiah  santal  prastirale prafarsens dhaventt. It is
however the nature of Waters to flow together ; compare
4, 47, 21 ywvase ii vandindave momndm apo wd sadiryak ;
and 5, 60, 3: ape fim sadkrydiico diavadboe; and the
Waters (or Rivers) released by Indra are in many places
said to bave moved swiftly forward ; of. 1,32, 2: vadra sva
dhendval sydndamana dnjak samudrim dva jagmar apak
' rumning, like lowing cows (to their calves), the waters
went straight to the sea '; 1, 130, 5: fodm v#tka nadyi
fridra sdrtavé ‘cokd samudrim aspfo vathan o wajayalo
rdtkaii 1z thou hast released the rivers, O Indra, to run to
the sea impetuously like chariots. like racing chariots*;
2, 15, 3: wdjrena klany atrpen sadinam | ofthasy/ad
patiibher dirghayiathail * with the Vajra he bored openings
for the rivers and let them loose (to flow} in long-extended
paths " 4, 17, 3: eddbid opiedr shjronn mandasandl
cdrann apo phdvasd hatdvrspih Cexulting he killed Vrtea
with the Vajm: the waters, whose lord was killed,
nished forth swiftly "; and specially, 10, 111, 9-10:
sepdh sindhionr Ghing japrasnan ad & olah prda viergre
favéna | mbmuksanina wtd y& mumucré ‘dhéd of§ mi
ramante wltcdéih | sadhricih sindlom  uinlir 1eayon
* thou didst deliver the Rivers swallowed by the dragon
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and these sped forth awiftly —those desiring to be free as.
well as those that were freed; the swift ones do nol
stop i like loving {wives) they went to the sea 1ogether.’
It should be noted that both the ideas of 'going
together * and * going swiftly * are given expression to in
this last-quoted passage.
& 100, 75 prd wandni dhccala pthon
uéhd vé vo dvivarif |
nk disie vrivdsye mdrnant
vdzram dndro apipatad ||
“Runforth now swiftly; he is not now who had
detained you. Indrm has hit Vetea in his vital parts with
the Vajru" This is as is evident; an address ta the
Waters.
3, 36,4 abihika dsige prdavie abodly
el panime whve ciarn pama: |
apas vl asmd arawanta il
pfthag vrdfantile pare sim aveigan ||
The meaning of this verse is not quite. cleary
I translate tentatively: " Their leader became known in
the fight ['have invoked the sweet name of the Adilvas.
Even the immortal Waters stopped for him rnu*:'in;;
swiftly, they left (him)."* Witk regard o the third pada,
tompare 2, 30, 1: indrdvildahné vid ramanta apalt. The
tourth pada seems to refer to the same situation as 7,21, 3+
fodm indra srivitaca apéh kel paristhite Ghiva S
parvil | pwdd vasdee ratiiyd wd dhéva véjante ol
Aririmans dhisé and 4, 22, 6: Gdhila foid ErSamann
ieeyidnah pri skudbaoo jdvasa calrameania -
2, 24, 14 brdlemanas piter ablavad yothizg g e
Sely G manyir mahe kdvmii Karigyatih |
vo pd nid ajal sd divé vi cadiier g
makiva ritik fdvasasaral pithaf |
! T}fﬂ' powerful spell of Brahmagaspati who was
nngigtd ma greal work had its own way ([Za., acted as
.Id.emn:dj: {he) who drove forth the Cows gave it to
mm: [ﬂl‘ﬂ hﬁrd of ﬁﬂWﬁ] like a4 greal current went
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forward impetucusly with strong force " The great
work * refers, as | have said above, to the over throwing of
the demon that has imprisoned the waters and cows,
The rva in the fourth pada, though apparently an wpami-
vacaka, seems really to  be used in the sense of ca, that
is, as a sawiccaya-ofcada with the force of *and': for
Brhaspati sets [ree, not only cows, hut the waters also.
Compare 2, 23, 18: tdva sri vé vy djihila Pdrvato pdoans
yolrdm d aspjo ydd wigerah | indeca yuid fimasa
parivriay b¥laspate wir apiam aulpo arpavdm; see also
6, 73,31 2,24, 754, |
9, 86, 2: prd L mddasy madizisa @ddve’
‘srdsata vithyase vtk prihal |
dhentir nd vatsdwm plyasaldli oaprizam
_ fuedram bulavo mdillamante Grovdyak ||
" Thy swiit, gladdening streams (O Soma), ran forth
impetuously like the horses of a chariot. The sweet-
bearing stteamis (have run) towards Indra, the Vajra-
bearer. as a cow with milk runs ro its calf.*
10, 44, 61 prifak pravan prathama devdhatayd
“bruvata frabasyand deitded |
nd yé Seltir yajfivan vavams ariidom
Ermafed 1€ wy dvidanta £payal ||
This verse is somewhat olsoure. T translate, follow-
ing Yaska (Norwdia. 3025, 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 vatopadisia f5lo vdidn dnk
fraql pddd dund viviyad vitisthase |
a e yalante vathyo yithe péthat
sdrddcnisy agae aparapi ()ddsatoh ||
“ When thou, O Agni, being fanoed by the wind
extendest thysell rapidly, following thy desires, and
reachest forth eagerly after food, the unaging Hames of
thee, that art burning, move forward swiftly like the
horses of a chariot,”"

19
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0, 142, 41 yid wdidto wicdto yasi bdpsat
pFthay exi pragavdiinive séna |
rada fe valo any vafi Socir
adpteva Smdivn vapase prd bhume ||

* When thou goest, devouring, over ups and downs,
thou movest as quickly as a swift missile. When the
wind is hlowing 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 prdimi and gédiyentem in 1, 70, 11,
sadinir nd grdfouil *swilt like an excellent (horse)' and
4, 38, 5: paddkir ghdiyanimiz medhayime nd  Siram
‘speeding with a will, like a valiamt soldier in battle’,
Regarding the transition of meaning from *greedy’ to
“swift,” compare the analogous words ¢rsi * thirsty,
swift " and /@frsand * thirsting, swift-moving * in 6, 66, 10
citetd above and 2, 4, 61 @ 0 vdna lalrsand nd bhati var
wd patha rithyeva svanit, Compare also in this connection
1, 143, 5 and other verses cited above (p. 139) about the
swiftiess 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 5 sted yuiizanss bavdyo
yuga vk fenvale pFthak |
Whird devégn sumnayd ||

“"The wise put the plonghs together : the clever,
desiring the grace of the gods, quickly make ready
the yokes,"

AV 3, V35 agmaii surye candrdmast malarisoen
dralonacary Apsi samidiam & dadlati |
fasam arciigt prthay ablivé caranti
lasim ajyans piruso varsdm apah |

*In the fire, in the sun, in the moon, in Matarigvan,
i the waters, the Vedic student puts fuel.  Their gleams
g quickly to the cloud; their sacrificial butter is matn,
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Fain, waters.'” Cﬂmpnrﬂ Manusmrtt 11, 76: apwon
prasiahutih somyag adifyanm wpalistiate | adeivay pivate
vpEier vrster anna lalak prajik.

AN 7,45, 21 agnérivasya ddbatodavdsyn ddbatah péthak |
elivm cldsyersyam wilnasnim foa Somaya ||
“ Extinguish, as (one does) fire with water, this
man’s jealousy which is burning impetuously (2.0, fiercely)
like fire, like forest-fire.™

AV, 4,15, 2: sdm idsayantu lavigal swddnavo
‘paske visi dsadbidlih sacasntim |
varsdsya sdroa makayanti dgimin
PHlhay jayvantiam (sadbaye visvdripal ||
“ Let the strong liberal ones (se. the Marats) 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 payalo mibhiisy
apar végasak pFthay td vipantin |
varsdsya sdrga malayanto bedmisi
frthag javantam osadiayo visvdripal ||
“1o 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 guickly.”

Whitney in his Zranslation (p. 172) renders prijak
in these passages as ‘ here and there:’ and gives a note,
after verse 4, that * pradad, lit. *severally, separately ' is
uséd in these verses rather in the sense of ‘all about,
everywhere'. " It seems to me that it is preferable to
accept here (for verses 2 and 3) the meaning, *quickly,
rapidly * established for prtbat above, and that this
makes it unnecessary to suggest a third meaning, *ail
about, everywhere,' for it. With regard to verse 4, the
meaning wand. ‘ severally,” may be considered to suit well
here and also in AV, 3,19, 6 and 5. 20, 7, whers, too, the
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wards préhak and ghoga (in 5, 20, 7 its synonym dlvanayak)
oceur. A better sense, however, is yielded by these
passages il we interpret préhak here as ‘strong’, a
meaning which is & development from that of * rapid,
quick, impetuous ' see Pedische Studien 1, p. 47 and 97
for numerous examples of such development, T would
therefore translale these verses as follows:

AN, 4,15, 42 panas fvdpa payantn mirulah
parjanya ghogipaly péthai |
strgd varsdsya vdrsato
odrgantu prifevim Gu ||

" Let the troops of Maruts that shout strongly sing
to thee, O Parjanya; let gushes of raining rain rain
nlong the earth.” Shouting strongly is a characteristic of
the Maruts that is frequently mentioned in the RV -
compare for instance 1, 64, 8: siikd fva wanadats
pracefasak; 1, 85, 21 dreanto avbi jand yanla indriydm
ddlie srivo dadidee pfsuimiatorak: 5, 54, 12 sedranli
phosany vilatam ridydval; compare also, 1, 169, 71
3. 26, 5, and Bergaigne 11, 373.

ANLS, 10, 6 ded diidrgantin maphavan vapinany
sl wiranam jdyalam etu phisal |
Prtlag phisi wluldyal
Kefumdnia id iratim |
evd indragyestiia marito vaniu sémaya ||

* Let their energies be excited, O bounteous one:
let the shout of the conquering heroes arise: lot st rong
shouts and clear jubilant cries go up: let the divine
Maruts with Indra as chief go with the army.” To
Prtkag ghisak in this verse I:'nrre,l,-}mn([s dyumin fﬁﬁm.‘,‘:
w10, 84, 4. dywmdntany phdsam vijayaya Eramiae.

AV. 5,20, 7: antarémé nibhasi ghose astu
prhal te diwduayo yantu 3bhans |
adlii kranda standyotpi panak
slokakin miteatiryaya svardii ||
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" Let there be noise between these two firmaments ;
let thy sounds go swilt 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 | have therefore repeated here the
translation of W hitney,

prikak has the sense of wiwnd in the other RV
passages where it occurs, namely, in [, 131, 251, 157, 1;
8, 43, 18 and 8, 43, 29.

Vo 13), 20 oisowsn i fva sdvanesu tuiijdie
samanim Ebar vFsamanyavalk prihaf
svdh sdmigyaval pithat |
i toi navam nd parsdwins
fhgisya diari diimali |
indrar nd yapiais cifdvanta aydvak
stomeblity indram aydoval ||

*(They) call urgently to thee inall 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.”

7. V2 dbadhy aguir fmd Gd ¢ii siryo
py figal candra maly dvo arcisa |
ayuksalam asving yalave villay
prasavid devdh savifa jdgat prthak ||

L

2

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

8, 43, 18: fhibhyars fa angirastama
visodh swlksitdyak pithak |
dgne kimaya yemire ||
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"“Thee, O best of Angirases, have all those people
with good dwelling-houses, attached to  themselves,
separately, in order to obtain their desires, () Agni.”

8, 43,29 tidhynaie ghit té jana imé
viseal subgitdyal pethal |
dieaxink fewvanty dtfave ||

*“All these people with good dwelling-houses
(O Agni) have separately impelled thee to eat the food,™
The words visoah subsitayoh in these two verses though
literally meaning ‘all (people) that have good dwelling
houses ' seem to be used in the sense of ‘all (peaple)
passessed of houses, 7., householders”; vefoak sulsitayah
thus=viloe grhapalayal, visodswe priesu navak, prie-
grhe warak. Compare 5, 14, 4: 10,91, 2; 1, 125, 4;
8, 7. 3 elc.

Thus the meaning of prhak is 1. (a) quick, rapid,
impetuous; (4) strong; and 2. separately, differentiy,
diversely, variously. '

Likewise, the root pretk, fram which the word profnd
15 without doubt derived, and its derivative prilbn seem
also tosignify 'to rush, to move quickly ur swiftly * and
“swift " respectively, Regarding the latter word, namely
prth, it is the first member of the compound prikuprasiia
which is given in the Malaoyuipaiti (Mironow's ed. ; 48)
as a synonym of @fuprajia, javanapraziia, filsnaprajin
wambliirapraria, ete. This seems to indicate that f:_rmr;r;
. prilprayia means @én or javana,

39
yakgim

yedsd (neuter) is a somewhat difficult word that
oceurs 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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ones are collected by Geldoer on pp. 120, 127 of the
Vedisehe Studien, Vol. 3, in the beginning 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 yatyd means 1. (a) Erstaunen, Verwunder-
ung, Neugierde; (4 Wunder, Ritsel: 2. Wunder,
Kunststiick, Zauber, (¢) Hexerei, Zauberei; (4) Verzau-
berung ; Verwandlung ; (¢) Gaukelei, Blendwerk, lilusion;
() Winderkraft, Wunderkur, Heilzauber : 3, Gegenstand
der Bewunderung oder Neugierde, Kuriositit, (2) Wun-
dertier ;- (4) Schaustiick, Fest: (¢) Naturwunder wie
grosse Biume w.s.w. M. Boyer who has likewise written
an article on this word in the Jowrnal Asiatigue (1906, 1,
pp- 393-477), sees no necessity for the acceptance of this
long array of meanings. Following the explanation of Roth
(iibernatiirliches Wesen, geisterhafte Erscheinung) and
Bergaigne (apparition surnaturelle), he thinks that ypedyd
denutes only ' a form likely to create feelings of astonish.
ment in the beholder,' wwe forme (oiseble de fait o concue
comme Lelle) propre & Etonner le regard, and bhas, in his
abovesmentioned article, attempted (o show that the
meaning  fawiome, appavition, apparition  wmeroeillinse,
meeravilley fits in best with the context and 1s 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 o Oldenberg, * wun-
derbare geheimnisvolle (darum  hiufig  unheimliche)
Wesenheit " and not ‘aform 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 (K1 Leder) remarks, in connec-
tivn with the verse 4, 3, 13, "ypadsd; Heimlichkeit
oder Blendwerk, padsd ist etwas Geheimnisvolles oder
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Wunderbares! 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 (Fesigabe fir Richard
por Garde, pp. 17-23), explained it as 1. Zauber-
ding, Zauberwesen (RV), unheimliches Wesen (Kaus. S);
2. Gbernatirliches grosses Wesen hiherer Art (AV);
3, yaksa |1, &, guhyaka or follower of Kubera] (AV, XI,
6, 10 and Gobh. G.5. 3, 4, 2581).

The attempt to dispense with a long array of
meanings and to make one meaning sufhce for all
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, e.z., in
RV. 10, 88, 137 AV. 8, 9, 8 and 11, 2, 24; Sat. Br.
12, 2, 3, 5. | propose therefore to inveslicate anew here
the meaning of this word yatsa,

It is necessary tor me to begin first by referring to
the close correspondence that exists between the words
vadga and dbdda in post-Vedic literature. In this literature,
yaksa like bhita, denotes a class of superhuman beings
known as deayonavak in Sanskrit literature (¢f. Amara-
kosa, 1, 11: wdvadiare "psarc-yaksa rakso-pandharoa
kemoearahy | prsazo pulyakak siddio dliito *mi detvryonayah),
and s spanfarik in Jaina literature (¢, Utm[-adh}.ﬂ},am*
p. 1084 prsaya dhaya jekkhia ya rabblasa Frnari va
Krmipwrese | maforara va  randiatiod it heroili :r;‘p,g;m..r.--
awnlari and Tatteartlvdligama-siitra, 4, 12 ). These

beings
are represented as dwelling in unoceupied

Ilmlsc;i, in

" He has also referred to Hertel's explanation of the we g
* Licht, Fever " on p, 43 of his Die drische Feusslcire Vol, 1, 2 book
which is inaccesuible to me.



yaksdm 153

trees, forests or woods, ponds, etc., which are then said
to be possessed, adlisthita, by them; compare Geldner,
ey, p. 143, Jataka stories, No, 154 and 155, and
Hopkins, Epic Mythology, p. 36, and Index, s.v. yatya.
To Yaksas as to Bliitas *, temples were built, adoration
paid and 4alf offered ; and festivals, yatrak or wtsavih,
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 Jhdtadharmakatha :—

(p. 417) Rayagitassa payarassa bakiva nagani ya
dhiiyiint ya jakbhant ya indapi ya bhandani ya ruddani
ya Sivini ya vesani ya vesamapdpi ya lattha wan dakunas
ragapadimam: ya java vesamanapadimani ya makarihar
pupphaccaniyan baretld fanu-piava-vadiva coark vayilta jai
seavie alary devanuppiyi daragam oi darvigan va payayam
tenaris ahars lurivhars jayari ca dayar ca bhayavs ca allhaya-
wilvinh ca anwvatlemsi,

2 The investigations of anthropologists have shown that belief
in the existence, anid worship, of evil spirits (demons) plays a
prominent role in the religious speculations and practices of primitive
people éverywhere In ‘the world; and the opinion has been
expressed by writers on Vedie religion and mythology that such
belief and worship were prevalent among the Aryans of Rgvedic
times. Thus Oldenberg (Religion des Vada, p. 550) belisves that
the existence of such belief and practice is unmistakably indicated
by cerinin details of the Vedic cult; and Hillebrandt ([Fed. Myth.,
L po 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 is io be seen in the RV. As we know from
later Hieratuve that the worship of Yaksas and Bhiiias 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 Yaksias and Bhiitas, or at least, that Yaksas and
Bhiitas were included in the evil spirits (hat received worship in the
ume of the RV,

20
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| Bhadra, wite of the caravan-leader, sarthavaka,
Dhanya, thinks] * Outside the city of Rajagrha are the
temples of Nagas, Bhitas, Yaksas, Indra, Skanda, Rudra,
Siva, Veda, and VaiSravana. There alter a grand
worship with flowers of the images of Nagas_ etc., up to
Viaisravapa, and after falling on the knees, saying thus:
I, now, O beloved of the gods, T shall give birth to a
son or a daughter, [ 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) jhya-khalayani ya ovesaparani ya . . . |
sthghadagant yo layapi ya caukbani ya iaccarani ya naga-
yharani ya bhivasgharani ya  jakbhadeiilind 3 oy
[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, Bhiitas, and Yaksas .

(p. 758) bhiva saijayablayd anpam-anua-fayan samo-
Lurangemana bahupasi tndant ya Fhavdani ya rudda-siva-
sesamana-naganam dhuyana ya jatdlana ya afja-koltakivi-
yaga ya bakiiyi wvaiya-sear wokimamana citthonti [Some
merchants, when threatened by an evil spirit, makapisica,
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 Tndras, Skandas, Rudras, Sivas,
Vaisravapas, Nagas, Bhiitas, Yiksas, Aryds and Kotta:
kriyis." *

(p.212, 213) ngea nggaputta bhogi Mrogaputtc ciiam
rarppa Lhalliyd mahayi Mada Jok

sirasi kanthe wmalakada adha-wapi-suvanua tappiva-

woowhaya ..,

# Wherewith, explains the commentitlor Abhayacandra, the
churges for renovating the emple, ete., may be met.
* The commentator explains drydh ws prafinta-rvipe durgiih

Al Loffaksiyih as saiva makisiradharaps, that I8, perhaps, fierce
in mspect. '
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haraddialdra-disaraya-patamia- palambamaga- fadisntlnya
stkaya-sobhablarana valtha-pavara-paliriva candanovalitin.
Laya-sarird appegaiyid fhayagayid cvari paya-rafa-sibiya-
sandamant-gayi . ... Rayagiha-nagarasse majihar eya-
disith cgahinubha nigacchanti® . . .. . kinnam bho devi
unppiva ajfa Riyagike payare indamake vi dhandamale
o cvan radda-siva-vesamana-napa-jallha bl ya-padi-fafia-
yarukkha-ceiya-pavoaya-nijana-givi-1allal 0@ jannarn vy ga
bloga jave egadisim egablhimuld pigacchanli,

[Prince Megha sees one day] " Ugras, ugraputras,
bhogas, bhogaputras, and likewise, persons born in
royal families, Ksatrivas, 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 Jaras,
ardiakiras, tvisarakas, pralambas and Latisiiras® and
other well-made brilliant ornaments, who were wearing
very fine clothes and had their bodies anointed with
sandal, 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 (w/save) in honour of Indra or
Skanda or Siva, Rudra, Vaiéravana, or a naga, yaksa
or bhiita or a yaf#d 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 2"

The temples of Yaksas were known as yalyayasana
(cp. JRata., p. 528, swrappive wamane jollhayatane),
yaksadevakula (cp. thid., p. 209, joblhadeniing  ya),

S This saraada I8 not givenin the text: the commentator
his, however, extracied it from one of the preceding  five
Angasiitras and reproduced it in his. commentary (p. 2086 of the
editonl,

& I'hese are different kinds of necklsees worn . romned the neck.
A tivsaraka isa necklace that has three sirings.
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yaksagrha or yaksabhavana (cp. Uttaradhyayanasiitra,
comm. on'p. 162, Rajagrie Viraprabhodyane Mapinaya-
faspa  yaksabhavane uitirpah), yaksaprisada (cp. ibif.,
p. 347, Maydiﬁa.ymt‘m-prﬁ:&dﬁ] or yaktsa simply (com-
pare JRata., p. 417, wagani ya bliivapi ya jaklhans ya,
“temples of wagas, bhitas, and yaksas' Vipakasiitra,
p. 176, Bhandire wyyane Sudarisane jaklhe * Bhandira
park;  the padsa-temple named Sudarisana'; Jbid.,
p. 213, Soriya-jaklhe, *the yaksa-temple known as
Soriya’): and those of hiztas were known as dhitagria
(ep. Jnata, p. 409, Ohitvagharane ya) or simply dhiita
(cp. Jnata., Pe 417, wagaps va bhiyan ya jakkhani ya
cited above). The generic term caifya was used to
denote ecither class of temples—those of yadsas or of
bhiitas : compare Uttarﬁdh}‘a}'ﬂmsﬁtm. p. 162, Antaraiiyi-
Lapuryir bhiitagriar carlyam ; yalkha-celiyani in Bud-
dhaghosa’s Sumasn ralavilasini on ;‘Ifaﬁ&ﬁnfmfﬁuimmwm.
1. 4; and Abhayacandra's explanation of cairye as
syantardyatanam in his commentary on the Jiiata., p- 7
These cartyas seem 10 have played a prominent part in
the religious life of the city or town in which they were
situated. In the Jaina-sfitras specially, one finds that
whenever the name of a town or city is mentioned, the
name of the castya situated in it is also almost invariably
mentioned ; see, for instance, Jfata., p- 1509, 1515, and
Vipakasiitra, pp. 241, 7 The Buddhist Pali books too
sometimes mention caslyas in connection with towns: g,
the Suppatittha-cetiya in Rajagrha is mentioned in the
Vinaya-pitaka, Mahavagga, 1, 22, 1 and the Capila,
Udena, Sattambaka, and Bahuputta cetiyas in Vesali are
mentioned in Digha, Mah:ipnrinihhﬁnasuttn. 3. 1. So

7 The worship of yakyas and yakgiyzs still forms part of Jain
religious observances. Read in ihis “mnection the introduction
to the second edition of the gmmnﬂ_mwﬂn nscriptions ™
\Eiplpraphla: Carnatica, Val. 11) with g frequent. allusions 1o
yakiar: see also Plate 17 therein,
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alsn do some Buddhist votive inscriptions ® at Bharaut,
Nasik and other places. They are oceasionally mentioned
in the Purinas, Itihisas and other Brahmanical books
also: compare, for instance, the Ramayapa, 2, 56, 33:
cattyany d@yalanani ca .. . sthapayamasa Kaghavah
2, 11, 42 devayatana-cailyesn dinak paksi-mrgas lalka;
2, 3, 18: deviipatanacaityesn s 2,17, 16 cailyaoms cayata-
nant ca | pradaksimars partharan 3 in Agnipurina
(apud Hemadri's Catwroargacinidmani, Vratakhanda,
¢h. 21, p. 344): casfyesy ayatanesu ca | devanam carva
yathyasu; in Bhavisyottarapurana (apud Hemadri, /fe.
p. 353): ditagaresu catlyesee ; in the Mahabharata, 2, 102,
33: devayatanacattyesa prakarattalabesu ca; Kautilya's
Arthasastra, p. 208, poroasw @ . . . . carlya-phjak

® Nos. 693, 699, 987, 988, 1058, 1059, etc., in Liders' Lig of
Brahmi Inscriptions (Appendix vo Epigraphia fudica, Vol. X);
see Index of Miscellancous Terms given at the end, s v
chetiyaghara and following words. The words chefiyeghira and
chaitya are there explained by Ltders as ‘ Buddhist building.
Consiilering however that among the Buddhist inscriptions are
two—Nos. 1143 and 871—that recurd] the gift of a yedya and o
yaks7 (that is; of images of them) am! one (No. 1206) that seems
to record the gift of a Matdyana (for bhitapaja? stomeshab with
the image of 8 Aifa eognived on Qt), it seems more: oatural W
give the word crdtya its nsunl meaning and to understand  in these
inscriptions & reference to temples of dhwitas or paksas, It is true
that sich temples have aothing to do with Boddhism or with the
life of Buddhists as we know of these from the books: but the giit
of images of u yadse and 6 yaksl 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 caditya
retains its meaning of *temple dedicated to pakga or Mwle " in
Buildhist inscriptions (and. in Boddhist books ?) also, It may, in
passing, le observed that the personal names also, contained in
some of the inscriptions, as for instance, the names Nign
Niigndatta, Nagadina, Nagadevs, Niynsri, Nigapilita; Yakhading,
Vakhadisi, Yakhi, Yakhila; Bhuta, Bhutamkhita and Bhutapals
(see Index of Personnl Names given ot the end) bear witness o
the prevalencs of the worship of magws, yakgs, and bhitas at
that time,
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karayet: p. 243, pratipaunari caityosthine rateaw . .
npakaram &arayels p. 56, caitya-punyastiing-vana-seln-
dandlialy faryah. In all these instances, the juxtaposition
of the ward devayatans shows that the word aridya means
“temple of yadya or éifita * and the compound devayatana-
carfya 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 alse a
yakga, as is related in ch. 32 of the Kasebhanda,

The worship of yadsas and bhizas is referred to in
the Bhagavadgits, where it is said in XVII, 4.9 and
IX, 25% that satoika people  worship gods  (deea),
rajase people yaksas and riksasas, and famaso people,
ghosts (presu) and hosts of Miatas, and that the worshippers
of éhiitas go to them while the worshippers of the Lord go
to Him. VYaksas and dhiitas are both abjects of farpana
(with water) in the daily briadma-yajia vite preseribed
for the householder of the first three castes (ep:
As. GS. 3, 4, 1). Similarly, the bhitayariia, which
consists in the offering of Ja/f to bliitas, (compare TA. 2,
102 yad bliiteblivo balin harats lod Glitaya/fam) is also
daily prescribed for such householders (cp. ibid,, 3, 1),
The yaksa-bali vite W is referred to by Ujvaladatta in his
scholium on the Upidisitras, 4. 123, in the Jataka
Stories No. 347 and 435, while its wide prevalence is
attested by the common saying yalsanuriipo Salik: * As
is the yatsa, so is the daly ' (that is, the Aals corresponds
to the yatsa; if the yaksa is great, the fali affered will
be considerable = if the yatsa is negligible, the faZ too is

®yafante sildeika deviin yakgaruksimsi »afusik |
predian dhitaganams cinye vajanie timas; Sanak ||
0 bhatani vantc Ahntefvd yimii ARV RFino B s |
"It may be observed, that anslogous to the Akatupali amil
yakyubeals rites, the Grhyasitras speak of a sarpadali vite alwo where
dutli s offered to surpas or snnkes (wigas): compare <. (5. 2,1
and Npsithha's Prayopapisiiata (Nirsayasiigam o) p. 434 11,
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negligible) cited by Sankara in his commentary on the
Chan, Up. 6, 32 (see also Laukikanyiyanjali, 11, p.
Ok yaidyio palsas tadrio balih). TA. 1, 31, 123 gives
details of the VaiSravapa-yajia ceremony in which e/ is
offered to Vaisravana (7.2, Kubera) who is the lord of
Yaksas, but who is. remarkably enough, referred to by
the mantra saroaddnladiipataye nama it (the conmen.
tator  Bhatta-bhaskara explains sarcabdiianam  alterna-
tively as yadsa-guhyakaran) as the *lord of all bigtas.'

The fourteenth day of the dark fortnight of every
month is known as ddi@la-catirdndi and is held sacred to the
hiatas. On that day are performed erafas intended to win the
favourof Siva, lord of the dizas; see Hemadri, 2o, P 30
fi. That day however, 1s held consecrated to the Yaksas also,
and accordingly, on that day are performed the srafas
in which worship is offered to Yaksas (namely, the
Ksemavrata, p. 134), and to VaiSravana, lord of the
Yaksas (p. 1585). The Saurapurina (apud Hemadri, /e
p. 136) prescribes the performance on that day of the
Krsgnﬂ;mrdaﬁi-y[ﬁ[m in which the ﬁgﬂl‘ﬂ' of a Yakf}ﬂ
made of bdellium (guggwia) should be burnt, and says
that in consequence of this prafa, the pecformer goes to
the world of the Pinaka-bearer, that is, of Siva, the lord
of dhiatas (Krgnapakse caturdaiy@n yalsah guggulakan
dakel | sa yili paramans sthanah yoalva deval pindladlrk).

It may further be mentioned that according to the
Puranic mythology. Isana (or Rudra) the lord of Shitas,
and Kubera (or Vaisravana) the lord of Yaksas, both
dwell in the north in the Himalayas and are neighbours,
and that the Jaina writers so closely associated yoadyas
with dddtas that in a story related in the Jhatadharma:
katha (Adhyayana 10, p. 1149) the wives of three
Brihmana brothers are respectively named Nagasiri,
Bhiiyasivi and Jakkhasiri, **
. 1 Compare also - Swfrakplangasiing, U7 wdgadeor o
bhiyaheam va fobbhakeum v *for the purpose of (worshipping)
ndpay, bhatas or yakgas.'
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-~ The details given above show how close is the
currespondence between the words padge and Mt in
post-Vedic literature. The correspondence is no less
close in Vedic literature also, as tan be seen from
the comparison of some passages of the Brhad. Upanisad.
In this Upanisad, the word makas is found used as a
qualifying epithet in five passages only; in one, it is an
epithet of Larma (1, 4, 15 mabal punyars karma Laroli),
while in the other four, it is an epithet of Brahman
described as malkad Jhistam n two passages (2, 4, 10:
asya mahate blitasya witvasitom elad yad ryvedo yajur-
vedal . . . .3 2,412 udavs maked bhiitam anantam
apiaram vijianaghana eva) and as makad yatsam i two
uther sentences occurring in 3, 4, 1 (s yo haitan makad
yakgiam pratiomajanm veda satlyams brakmicti ;. evam elan
makad yoksam prathamajers veda satyaie dralmeti). In
the same way, to the epithet yadsasye adbyaksam used of
Agni Vaisviinara in RV, 10, 88, 13 corresponds the
epithet dbditasya adiyaksah used in AV, 1, 31, 1 of the
four asapalak * lords of the quarters ' (of whom Agni is
one); compare also datdiye . . .. pdlir éka @sit in
RV. 10, 121 1; Similarly, Sat. Br. 11, 2, 3, 5: mahad
dharva yaksarh havati corresponds to Asv, GS. 3,9, 6
(snatako vas) makad dhitars bhovati: and the woris
yakga and Alata are used parallelly in TB. 3, 11, 1, 1
toayidam antah | visvatk yalsar vidvam Shitar visvan
sudvizteanm,

It follows then from all this, and especially from the
correspondence of makad yaksam with makad bhistam in
the Upanisad passages noted above, that the two
words are convertible and that yefsn=4bbiite, And it is
remarkable that Bhaskararaya, the famous and most
learned Tantrik writer of the Sikta school, has explained
vadgam in AV, 10, 2, 32, as makablitam. Iy seems to
have been felt by Roth too that yedse is equivalent to
bt 3 for in the PW (s. v. yatya) he has correctly
explained yafga in AV, 8, 9, 8; RV, 10, 88, 13 and



yaksdm ~ kel

TB. 3,111, as *dieWesen * and the word yadsadlyzin 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 dbise in TA.

1, 31, 123 as yaksagubyaka, "

Now the chief meanings of Mae 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 (4) being
(abstract), essence, substance, virtue, might, power, ele.
The meanings * essence, substance, might, power,' ete.,
are not given by the lexicographers; but, nevertheless,
there can be no doubt that ddila has these meanings
quite regularly, for it is derived from the root #4i, 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 éhara and pradbae and
of the allied word satéva, which is derived likewise from
a root (as) meaning ‘to be' and which is a synonym of
dhita. And these meanings of Mgta are enough, as |
shall show now, to explain the sense of the majority of
the passages in which the word yedga occurs. In all
such passages, yadsa can be paraphrased as dlasfa or
sativa,

Brhad. Up, 5, 4: fad vas tad clad eva tad asa satyam
eva sa yo haitan makad yaksarm prathamajak veda satyark
bralumeti fayatimanl lokdn jilta o wo asao. asad ya evam
elan makad yaksadi prathamaianm veda satyarm brakmets
satyaws hy eva bralma ||

* 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

2 Compare also in this copnection Hillebrandt, 1. ., 21, . 31
“Die Versuchung Yegt nube, es mit Shatdm, dem es in der
Bedeuttmg nabe 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: brakma va
tdam apra asit. Compare also TA. 10, 1, 4: prajapatih
prathamaja ridsyalmdinatmanam abli s babliiva,

Kenopanisad, 3, 2 : tad dhaisive vijajiian tebiye ha
pradurbabiiiva tan na vyajanania bim idavs yaksam ifi ||

"1t (Brahman) became aware of (this thought of)
theirs; it manifested itsell before them. They did not
know (what it was, and thought within themselves)
*What is this being ? * " Hillebrandt (1. 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 yaksa refers to the being that
appeared before the gods.

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

Jaim. Up, Br. 1, 20, 4 [JAOS. 16, 68):  lasminn
tdans sarvam anfal | tad yad asminn idarmy sarvam antas
lasmiad antar-yaksam | antar-vabsam la oai namarlal | fad
anlarikyam it parolsam acakyate ||

* All this is within it. Because all this is within it
therefore is it [called] antar-yaksa. antar-yatsa verily 1s
its mame ; it is called anfaridsa in occult way." awfar-
yaksa=that which contains all this, that is, all this
creation ; and the context shows clearly that yabsa here
denotes the creation.

Gopatha-brihmaga, 1,1, 1: bradma v 1dam agra
asil svayambive ekam cva fad aiksala mahad sai yaksa
tad ekam eviismi hantaham mad coa manmatra dotiiya
devari mirmima ifi . . . tasya . . . daladte sieho yad ardryam
afayata lenanandal lam abravid wmalad ]
suvedam avidamalily || '*

yalsai

14 S0 corrected by Whitney in his Grammug, § 848, instead of
the avidameiha (i1 of the edilions,
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“Ar first, verily, the self-born Brahman existed
alone. It coosidered * Verily, | 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, apak, which at first appears as sweba ardryam on
the forehead and then (see Lhanda 2) as swedadbarah,
' streams of perspiration  in the pores of its skin, and is
in &handa 3, expressly called by that name (& apak
spstoi anvarksata). Regarding the creation of Water
first by the Brahman, compare Manu, 1, 8: apa eva
sasarjadan tasu viryam avisrjal; Sakuntala, 1, 1 which
refers to Water as ya systih svagtuer adlya ; Ait, Up. 1,16,
sa ilsata lokan nw seya il sa sman lokan asrjalambio
maricir maram apah ; Sat. Br. 6,1, 3, 1: prajapatir o
idam agra @sid eba eva | so'tamayata bakn  syam
prajayeyeti so' framyat sa lapo'tapyata tasmac chrantal
lepanad apo’sypyanta ; compare also Kathopamsad, 2, 1, 6;
yak piroam tapase jalam adbhyak piarcam azayata which
also says impliedly that fapas and apak were first-born
beings,

TB. 3,12, 3, 1 : prathamarinm devd havisd sidhema
svayambli drdlima paramdsh (dpo ydt |
sd evd puirdh sd pitc s6 mita
Lipo ha yaksdn prathamdv: sdv bablizoal|

" 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 fafas ; and this has led to /epas being

=2 read tad adravit instend of fam adravid 6s printed in the
Calcottn edition,
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regarded as the first thing created by Brahman. Compare
Sayana's commentary on this verse :  yoyam flapoblimini
devth sa prathamajal | tatha copanisadi srsti-prakarane
praticmaiatvan amuiyale | solamayata baku syam praja-
yeyedi sa fapolapyatn : compare also AV, 11, 8, 6: tipe
ha japiie Krmagas (61 V¢ pyesthidm Aipiasata * Tapas was
born from action ; that did they worship as the eldest.’

TB.3, 11,1, 1 fedyiddm antdh | oisonn yaksdm vidvam
bhiitdrie visvan sublitdm,

“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, fstadal, used in the Nacibeta-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 vitvarm vabsam and
oesvars dhafam mean almost the same thing ; compare
also TAL 10, 10, 1: wrdvans bhitas bhuvanmie citram,
which corresponds exactly to  oifoan  yabsam  isvarn
Oltitar visoan subliitam here,

AV. 8,9, B yark priacyutiim dnu yafiih pracydoanta
wpalisthania wpatisthamanam |
yiEsyd vralé prasavé yaksdm éjati
sa virad rsayal paramé vydman ||
‘* After whom, when she is going, the sacrifices goand
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 inyuiry
made in the preceding verse by the six sages about the
nature of Virdj who is said to be the father of Brahman.
In contrast with pracywtam and pracyavanta in the first
pada, one expects prafisphamanian and Pratisthanta in the
second pada (‘after whom, when she s going, the
sacrifices go and when she is firmiy established, are
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firmly established') instead of wpatisthamanant and
wpatisthanta that are found there. Tt is not therefore
improbable that these latter words are here used in the
sense of prafigthamanam and pratisthanta.  Compare
Prasnopanisad, 2, 4: fasminn wthramaty athetare sarva
cuothramante fasmims ca pratisthamane sarva cva prafis:
thante tad yatha maksika madhikara-rajanam wtlramanian
sarva coolfrimante fsmims ca pratisihamane sarva eva
pratisthante ‘when it (se. the prama) departs, all the
others depart, and when it stays fast, all others stay fast;
just as, when the kingbee 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, yayiiah, going when the
Viraj goes and coming (or staying) when the Viraj comes
for 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 whaole universe going and coming {(or staying)
according as the Vira] goes and comes (or stays):
compare the word sarte in the Upanisad passage sarva
cootbrimante . . . . sarva eoa prafigthante cited above.
I am therefore led to believe that the word yajiiah here
inthe first half-verse denotes 'universe,’ that is, that it
has the same meaning as the word yatdsa in the second
hali-verse. In other words, the view of the Indian
commentators that sees in yodsa a derivative from the
root yaj seems to be justified by the parallelism here of
the two words yasiia and yadsa.

AV. 8,9, 25:26: &6 wi gath kd ckaysib
Lime w dhidma ki asisah |
valksim prifivyam ckavgd
chartith fatamd nii sdh ||25||
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éko patir éha elarsir
ékanr dhamaikadhiasisah |
yaksdn prileeyam chavid
vhartiir witi vicyale ||26]|

“Who then is the bull, who the sole seer, what the
abode and what the desires? The being that on earth is
one-fald,—wha 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 not different.” M. Boyer, following
Heury, has understood these verses as referring to
the sun (a@difya), that is, to the sun considered as the
supreme Being. This is. not incorrect; but 1 believe
that it is preférable to refer the verses, with Geldner,
(f.¢. p. 129) to Brahman itself, to the Viraj that is spoken
of in the opening verses of this hymn. The Brahman is
edarsi, 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 nisvasilam
elmd yad rpvedo yajurvedaly  samavedo Ctharvangivasa
ttihasak puranarm vidya wpanisadak Hlokah sitvany ann-
vyabhydnini vyakhyanany asyatvatting sarvini wisvasiting,
The Brahman 1s sfaeri, one-fold, because it is one and
changeless; compare Bh. Gita, 12, 3: servatragam
acintyans ca kidfastham acalam diryvam® * The imperish-
able Brahman that is all-pervading, unthinkable, un-
changing, immutable, eternal "; it is the ddama or abode
(of all); compare ¢led. 11, 38: vellasi vedyaw ca paravs
e dhdma ' Thou art the knower, and the known ; (thou
art) the supreme abode *; ided. 10, 12: param bralona
ﬂa.rmﬁ dhama pavitram paraman bhavan * Thou art the
supreme Brahman, the supreme abode, the highest
purifier *; Gauwdapada-karika, 4, 100: duwrdariam aligan

1® Andl also perhaps beeause in it all the gods and other things
become tme; compare AV. 13, 4, 131 oF aomin ded  chavite
Murcanti * I him all these gods beeome one ™ said of the Supreme
Being, called Savity in this hymn,
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Slivam afame samyar vidaradam | buddhod padam anana-
foam wamaskurmo  yathiadalam; and Maitryopanishad,
6, 38 : ftatah fuddhah saltvantarastham acalam amriam
acywlash (Whruvam wigpu-sampfiilan sarvaparam dhame
satyakdama-sarvaffatvasamynblam | . . . . pasyafi. In
the Brahman are all afigak or desires; compare Ch,
Up. 8, 1, 5: clal salywk bralmapuram asmin Eamih
samafetak  ‘In this citadel, namely Brahman (so
Satikara explains the ward érakmapuram), ave placed all
desires ';  Maitryupanisad, 6, 30; atra i sarve bamah
samaiitah  * Here (in the Brahman) are all desires
placed'; Ait, Up. 5, 2: saidalpah bratur asul £amo vasa
tt sarvany cvaiting projianasya wamadheyiand bhavanti
v o oo Prafianark brakma ' sankalpa, Cratu, asu, kama,
vasa—all these are names of only prajfidua .. . -
pragigra is Brahman.! The Brahman is elarfu, 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: wnadlavs setum
alovatre favalali | . . . elase seluin (rivaps nakiam ahar
coabliinispadyate sakvd-viblalo by -evarsa (radmalokal
“This bridge is not crossed by day and night; having
crossed this bridge, even night becomes day; in this
Brahmaloka it is always day " : did., 3, 11, 3: na fa va
asma wudeli wa mimiocals sakrd diva hasmai thavats ya etam
evan drakmopanisadan: 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-
kirika, 3, 35: fad eva wirblayam bralma . . . . ajam
anidvam asvapuam . . . . sokrdvithatam sarvayiam
“ That is the fearless Brahman . . . . unborn, sleepless,
dreamless . . . . all-knowing, to which it is always day ";
and Muktikopanisad, 2, 73 ¢ selyd-vidladare to njam eham
aksaram | alepalare sarvagatavr yod advayanm (ad eva
cithar salkalavie vimulia om,
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M. Boyer, in the course of his explanation of (hese
verses, says (p. 419) that, a priors, there is no reason to
suppose that the five questions in v. 25 refer to the same
person ur 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. 20 to mean that ‘the marvel (as already said
above, yadsa—=merveille in M. Boyer's opinion) on the
earth , , . . is not surpassed by any.” It seems to me
however that the words #a/r rreyate should be understood,
not as 'is not surpassed * but as "does pot 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. 23 too refer to the same subject.

eladhasigak means literally, ' the desires become one
(in that being )', that is, that all desires are [ound at
once in that being ; see above,

AV. 10, 2, 31-33: astacalra ndvadvara
devianine pur ayodlva |
tdsyane kivapyayah fdsal
svargo pyofisavriak |31
Lismin hivanybye Lode
trydre triprdtisthite |
tasmin yidd yaksdm dimanyie
15 vai dralmacido vidul 1132)|
prablvajamanmn hdrinin
yasasa sanmpdrioriam |
purans kirayydyim brilimé
wvedapardyitam |33

“The fortress of the gods has eight wheels (7,
circumvallations) and nine doors and is inuxpugrmble; in
it s a sheath of gold, heaven, enveloped in splendour ;
verily, the Brahma-knowers know the animate being that
is m this sheath of gold which has three spokes and
is  thricessuppurted.  Into this
invincible fortress of

Brahman,"

resplendent, yeliow,
gold, enveloped in glory, entered the
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The fortress of the gods is, as Sayapa (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 drakma-randira), the mouth, the wpastha
and payu: and the eight wheels are the eight didtaval
or ‘elements’ of the body—swac (skin), asry (blood),
micidas (fat), asthin (bone), sajjan (marrow), fulra (semen),
manmsa (flesh), and esas.  The sheath of gold within it 1s
the heart which is the abode of the @fman: compare
TA. 10, 11, 2: padmakoiia-pratikasai hrddyar capyadhié-
mnllane | ddlo migtya vitastyante nabhyam upars tisthati ||
jealamalakulam thati vSvdsydyatandn matkal . . . . fdsoein
sarvim prétisthitam . . . . tdsya mddhye mahan agnih
v < o tasya madhye vikmickia . .. . tdsyah  Sebhaya
madhye pardmdatma vyavdsthital | sd brdfma sé hiril
séudraly sodsarah paramik svarat || " Like to a lotus-bud,
the heart, facing downwards, 1s (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 . ...in it 5 a fame .. .. in the nudst of this
flame is established the supreme atman; he is Brahma,
he Hari (Vispu), be Indra, be the imperishable supreme
lord.” Compare also Yogatattvopanisad, 1, 9: drdi sthane
sthatari padmars lac ca padmam adbomubiam ; Dhyana-
bindpanisad, 12: @rdivanalam adlomullam | ladali-
puspasamiasans sarvadevamayamébuzam ; Ch. Up. 8, 1, 1:
asmin brokmapure dakavarm pupdaritarh oesma " In this
abode of Brahman (se, the body) is a small lotus
chamber.”

The epithets tryara and fripratisthila are not very
clear. In Ch. Up. 8, 1, 37 we read that the alase of the
heart contains everything, heaven, earth, agni, viye, etc.

2 eq0 ‘mtar-hpdaya dkisah | whhe asmin dyErdprikizi antar
£oa samdhite | ubhdv agnif ca vdynd ca s@ryacandramasio wbhan ||

22
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The word #ryara may therefore perhaps refer to the
three worlds and all other similar triplicities as being
contained in the heart ; compare Yogatattvopanisad, 1,6 :
frayo lokds trayo vedds lrayah sandiyds trayah surak |
rayognayo gunds (rind sthiteh sarve trayiksare. The
trayaksara or pranava is thus said to contain within itself
the three worlds, the three Vedas, the three sand/lyas,
etc.; and as the heart is, like the pranara, a seat,
adiisthana, of the Supreme, these triplicities may all be
regarded as being contained in the heart and as forming
the @@k or spokes thereof referred to by the epithet
tryara.

The epithet /ripratisthita relers perhaps to the three
states of the heart spoken of in Yogatattvopanisad, I, 1:
akare focitaw padmam wkiarepaiva biidyate | makire labhate
wadam ardhamatra tu niseald which seems to mean:
*When a 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 ardiamatra is pronounced.”
Now «, w, and me are =aid (in the Mandikyopanisad,
Gaudapada-karikd, and elsewhere) to be the padas or
feet of the pragava 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 seerga in the fourth pada of v, 31 is
usually interpreted as "heavenly ', srar ratulya, etc.
There is however no necessity for abandoning tl'-u: usual
meaning of the word, namely, *heaven'; for this word b
often used to denote the supreme heaven or Brahmaloka
where the Brahman dwells (compare Brhad, Up.4, 4, 8:
diira apryanti brahmavidal soarganm lokam and Sankara's
comment : svargaloha-sabdas trivigtapa-yi Y api sann iha

prakaragan  moksablidiayakah; Ch. s, 3 23: | imah
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Prajd akar-akar gacchantya ¢tarh bralkmalokans na vindanti
« oo tasmad diydayam albarabar vi coamvil svaragan
lokam efi and Sankara’s comment thereon), It is so used
here also as is made quite clear by the reading of the
parallel passage in TA. 1, 27, 3: fasyan Atranmayah
Kaolah | svargo loko jyotiza vriak.

With regard to the word astdsafrd, it has been
observed by M. Boyer (/e p. 436) that Sayapa has
explained the word cadra in it as doarana, 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, gak, while AV, 11, 4,
22 relers equally distinctly to a chariot (compare the
words efanenii * having one rim* and sadasrafsara which
Sayana explains as 'having a thousand axles ’ used in it).
The discrepancy thereiore, if any, is to be attributed to
the texts themsclves and not to Sayapa who had ta
explain them faithfully as they stood. But is there really
a discrepancy here? [ 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
m asfacedra which would thus mean 'having eight
circumvallations and eight wheels to move with® or
“having ramparts and moving," In other words, the fort,
puh, spoken of in AV, 10, 2, 31, seems to be a mobile
fort, jangamo durgah ov carisnih pih. Such a mobile
fort is, besides the 'firm ' forts, drdidh purak, that are
frequently mentioned, known to the RV which refers to
one in 8, 1, 28: fodm piiram carignodm vadkail sugndsya
vam pigak ** Thou (O Indra), didst shatter with thy

'® There is no commentary of Sayaon on AV. 10, 2, 31-33 or
in fact on any passage of the tenth Adwda of the AV,
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weapons the mobile fort of Sospa,” Such forts are
oceasionally mentioned in later books also: compare
Bhagavata, 10, 76, 6f.—

devisurasmannsyinam gandlorvorayo-rakiesam |
abhedyane kanaguim vavre sa yanan Vigue-filisanom ||
lathets Givisadisto Mayah para-puravijayah |

Ppurash nirmaya Salvaya pradat Saublam ayasmayen || ;
Mahabharata, 8, 25, 13 [The three sons of Tarakasura
said to Mahadeva] :

vastwm icchama nagaram tartinh fdmagamans Subliam |
sarvakama-sampddhiriham avediyam devadanavaih 130
}W‘W-m#.?wagﬁhfagmir nana-jatidhiy eoa co |

max Ariyablir na Sastrais ca we s@pair brakma-oedingm ||
vadlyela tripurari deva prayacchel prapitimaha |14

e tu labdha-varil prital somspradidrya pavasparan |
puratraya-visrstyartham Mayars vavrur makiratiah ||19))
tats Mayak svatapasa cakee diiman purani ca |

frine kavicanam clah vai vaupyare birsnayasan lathi {120
chaikari yopanwiaton vistriom fivad Fyatam |

drdirani cattilaka-yutam brhat-pritira.toranam 22|
prisadair vividbars cape dviirads aaivopaiobhitam |23 |
and ibid,, 3, 176, 114,

wevartandnena maya makud drslam tatoparam |

Purvak kamagamar divyan pacakarka-sama-prabham |
ralradrimamayaid citvaty bhdsvarais ca patatriihil |
pawlomaih kilabeyais c nitya-krstair adhisthitam |12
gopurattalakepelams caturdvarans durisadan: |
sarva-ratuwmayans divyam adblwto pama-davianam 131l
durdbarsan amarair apr |

mﬁa;ﬂ'- _;-a&m’-gamfﬁan-n P gEsn raraksasarh |10/
sarvakamagunopetar: vita-sofan arantayam |

brakmans thavanie chrogtham

- W
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From the descriptions given of the Tripura and of
the. pwra 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
additior, ‘as bright as Agni (fire) and Strya (sun)' and
' better than the abode of Brahman'; and these descrip-
tions recall the expressions devanam avedhya pah'™ (in
v. 31), aparajita pich (in v. 33), divanyayak, fyotisa eriah,
svargal, pradivajamiann, yasasd samparivria in the above
verses as also the expressions agldcalra and navadvara.
All these traits and especially the one about Hirapyapura
being better than the abode of Brahman seem to me to
point particularly to the description of the brabmapura
and the /fodq theremn that is brilliant, pradbraiamana,
yellow, Zaripi, surrounded with glory, yasasd samparivria,
and golden, diranpayi, 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 calra in
aslacalri signifies circumvallations and at the same time
mobility also. Compare Kathopanisad 1, 3, 3: atminem
rathinarm viddls soriran: ratham coa ca | buddliem tn
sarathim vidd/f wmanal pragralam coa oa, and other
similar passages which compare the body to a chario,

This mode of interpretation which makes the verses
refer to the human body dees not find favour with
M. Boyer, who has observed (Ze. p. 438) that the wording
of verses 31 and 33 1s such that they can not but both
refer to the same thing, The expression aparajita puh

¥This has been expinined by Bhiskarariyn, in the course of
his commentary on the LalitBsahusraniima, & v. yonf-ailird
tin v 217) as devinam apy apodhyd asadhya durladha pah nagari
« v | WFarivisar@pi Ayodiya-sagari tu maviyinim avodtya |
dyasie tu devdnim apity avihal |
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in v. 33 therefore must denote the same thing as the
-expression ayodhya pith of v. 31; and though the epithets
astacakra and nwavadvird may be said to be quite
appropriate to the human body, it is hardly possible, he
‘observes, to say the same of the epithets pradlrajamana,
harint, yasas@ sampariveia and firapyayi used inv, 33.
M. Boyer therefore thinks that the verses refer to a
celestial citadel of Brahman, and that the £ofs, 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 agtdcabra and mevadviri
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'), yofisa vria and firanyaya are quite in place;
the epithets tryara and fripratisthita vefer to the three
worlds as being contained in the sun and as being the
support (prasisthi) 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 tothe assaults of the gods even,' devdnan
ayodiya pih, mentioned in v. 31 as having eight circum-
vallations and nine gates is not the same as the aparariia
pih mentioned in v. 33. The fortress spoken of in the
former verse is the body that is elsewhere also referred
to as pih or pura (compare Bh. Gita, 5, 13: navadvare
pure deki matva kuwrvan na karayan: Svet, Up. 3, 18:
purak purusa aviiad ili | sa v@ ayarh purnsah sarvicu
pirsu purisayak ; TA. 10, 10, 3; pat Pundaribars pura-
madkya-sanstham; Ch, Up. 8, 1. 1 yad idam asmin
brakmapure dakaram pundaritam veima, ete.), while the
fortress mentioned in v, 33 is the heart that is also some-



yaksdme 175

times referred to as puwra or brakmapura, compare
Mundakopanisad, 2, 2, 7: divye brakmapure ky esa vyomny
altma proafisthifalh (Roth in the PW. s v, explains
brakmapura as *heart') : Atmabodhopanisad, 1: yad idas
brafmapuran:  pundarikass fosmit  tadid-abha-matram
Narayanopanisad, 5 fad fdaz puravs pundarikam. This
1s shown by the epithet Jiranpaye that is common to the
#osa of vv. 31, 32 and the pak of v. 33, as also by the
parallelism of the expression jyofisa orta inv. 31 with
yasas@ 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 hiranyaya
‘golden’ in Mundakopanisad 2, 2, 8. The epithets
prablvajamana, harita, yaias savsparivria; 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.z., by Laksmidhara in his
commentary on v, 11 of the Saundaryalahari or Ananda-
lakari, by Bhaskararaya in his commentary on the
Latilasahasranama and also in his commentary, named
Setubandha, on the Vimakesvara-tantra of Natyiasoda-
Stkaryava—as referring to the Sriccakra. As the Sii-
cakra is, as is well-known, a symbol of the human body
(see on this point the Bhavanopanisad, Tantrardja-tantra
edited by A. Avalon and the Vamakesvaratanira 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. |
reproduce *° here as a specimen that given in the
Setubandla (p, 189) where, as | have already observed,

*@ Correcting the mistakes that are fomnd (o the verses quoted
in the edition,
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Bhaskarariya explains the term yabyom as waldadhitam
pijaniyam:  tathi catharvanih Saunaka-salhivi amananti|
astacakrd wawdvdrd devanark piir ayodhya | tasyani
hivanyayah Cosah svargo [yolisa vriak | tasmin liranyoye
kole fryare Jrfﬁu!fjfﬁffﬂ taxmun yad' vaksam dalmanvat
fad  vai drakma | tailliviva-sabldvam prathamdantam it
vifesaky) trailokyamphanidi-sarcasiddhe pradinia-calrasiaba-
yuktanh wava-yons-ghatitam anyesam . asadiyam devalavasa-
Whitark Srivakea-uagara yal talyapy uttamalh foso fyolir-
mayak  svarga-tulyas irikopa-namako ‘st | faswen kone
tridha  profisthitarh  tri-samagti-svariipans  Sindu-cakvam
aste|fagmin bindu-cakve seatmanive yad yalsam malabhilos
Pujarivams tad brafmaiocti. vasanam afna (sic) jamanii,
Substantially the same explanation ** of these two verses
is given by him in his Laditasakasranamabiiagys (p. 179
of the Nirpayasigara ed.); but yadse is here explained as
pifyam ouly,

1 have said abave that the explanation of M. Boyer
or one similar to i, which makes the verses refer to the
sun-as being the citadel in which Brahman dwells, is a
yuite possible ane ; and | have also said that the explana.
tion of Bhaskarariya 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
an the line followed by Sayvana, 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 yaksaml=datmanvad bhiitam or Ohritdiriman)
or the soul, dwelling in a £ose. Now the soul in the body
is identical with the purwga in the sun according to the

#To understand thest explunations of Bhaskarariya, it is
necessary 10 have ncorrect notion of how 1he Svicakra is writien,
of its divisions antl of its worship, These can Be feamt from the
Viawaketoarastantraand the Pantrarija-danira in detail, and then
it will become evident that the Tantrik explanation of the various
epithets found in these verses is superior o that of Sivana snd of
uthers who procead on the same lnes,
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teaching of the Upanisads; compare Taitt, Up. 3, 10,4
5 yas cayans paornge | pad casav aditye | sa obal; M;utr}u
panisad, 7, 7c pad cdpar Jrdaye yad cisa adilye sa osa
ckal; and this explains why the dose mentioned in v. 32
can  be understood as the human heart or as the suon.
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 essénce, one that refers to such body.
Similarly the Upanisadic doctring of the sun  being
identical with Brahman (compare Ch, Up. 3, 19, 1:
adityo brakmely adelak and TA, 2, 2, 2: asaw aditye
brajime) explains why some verses of the AV where the
word yakya occurs bave been referred to the sun by
Henry and Boyer, and to Brahman by Geldner, In these
verses padya in effect relers 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¢ pundidridan wdvadvaras

frrbhir pundblnr avytam |

Jdsurin pdel yalsdm atmanydl

tad vai drakmavide vidui |l

' The lotus that has nine doors and that is enve-

loped thrice,—verily the knowers ol Brahmian know the
animate being in it.” The *lotus with nine doors’ is,
like the sheath, dafe, 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 1npie envelope ' seems, as suggested
by M. Boyer, to consist of safya (truth), yasas (glory) and
s7il (beauty) which are said in AV, 12, 5, 2: safpénidopia
frava praveéa ydsasa pareersa to be the envelopes of the
Brihmana's cow, dradmagaos; compare the epithet
pyolega vriah of the fofa mentioned in AV, 10, 2, 31 and
the epithet yafasa sammpariopta used (in v. 33 of the same
hymn) of the aparidzics pak which, as 1 bave said above,
refers to the heart, Geldner explains the expression

23
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tribieér guneblnr aortam as * enveloped by the three grpas
(d.e;, saltva, vajas and lamax).
AV. 10,7, 38: maldd yaksdm dlivanasya maidlye

thpasi Erantde saltlisye prstie |

tdswnn chrayante v w Aé ca deva

orisasya skindlaly parite foa sakiah |l

““I'he great being in the centre of the world has

passed into fapar and into the back of the water; they
that are gods (that is, ail the gods) rest attached in it as
the brinches of a tree round the trunk."” The hymn 10, 7
in which this verse occurs is atdressed to Skambha
which, according to the Cilikopanisad (v. 11),1s another
name of Brahman, The ‘great being in the centre of the
world,' referred to here, is therefore the Brahman ; and
the word feanfam in the secand pada refers to the
‘passing ' or transformation of Brahman into fefas and
water—an idea which we have met with above (p. 164),
where it was said that /epes and water were first created
by Brahman or were first born of Brahman, This verse,
however, speaks instead of ‘ creation ' or ‘birth" (w/patls
of the later Naiyayikas; compare the preceding verse
butone, ydk srdmat lipase jatd lokan sirvan samianasé |
tasmai pyesthaya brilmape ndmah veferring apparently 1o
water) from Brahman, of the * passing * or transformation
(paripama of the Sankhya system,) of Brahman into fapas
and Water; and it is very remarkable that the parrnama
doctrine of the Sankhyas should be thus met with in the
AV. With l‘tgaﬂ'l to the ngh resting in the Br;ﬂ]n]a“‘
compate RV. 1, 164, 39: 7 aksdre Paramé ovoman
vidsmin deva ddhe visve nigediih : lQ:.tlm;mni;’»mi, 2.- 1, 94
tars devils sarve ‘rpitah ;. Kausitaki Up. 2, 9: sa tud
blavati yatraite devah. The word prsthe has no particular
significance here: the expression sa/ifas ya prithe i
simply equivalent to salide,

>

AV 10, B, 15: dard pirnéna vasati dird finéna hiyate |
mahad yakydn bhtivanasya mddfiye
Lasmai balink rastrablitto bharanii Il
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“ It lives far from the full ; it is abandoned in the
distance by the nat-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 notsmall, etc.; compare the passage
styinan anyal sthinay sampirpom anyat (the author of
the Katmaprabiia calls this a fruf) cited by Sankara in
the Brahmasttra-bhasya in the course of his introduction
to the Anandamayidicitarana along with Brhad. Up,
3,8, 8 asthilam apaws alrasvam adivglam "1t is not
big, not small, not shart, not long." rastrabiriak means,
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 ragtrablifto 'bhito yinti siryam " The kingdom-
ruling gods who go round the sun ™ ; and 2, 10, 7, 39 |
yadmai hdstablyim padablyam vaca trdfrepa Ghsusa :
ydsiar devah sida balivh praydechants * 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, 1—2: thagavan faly eva devak prafam vidharayante
Katara elal profasayante bah punar esam varigtha 14
oo e o @RGT0 ha B eso devo v@yur agnir d@pak prifive o
manas caksuh srotram ca ** How many gods, O venerable,
upbold the creature (ie, the body)? Which of them
illumine it? And which again of them is the greatest?
These gods verily are Akasa, Viyu, Agni, Water, Earth,
speech, Mind, Eye and Ear™, that is to say, the prawas,
Compare the story related in Brhad: Up. 6, 1 about the
dispute that arose amongst the praess as to who was the
best and how the mwlbya-pravz in whose favour the
dispute was settled, made the others pay tribute to itself
(6, 1, 133 Lasyo me dalik kurytels tatheti): compare also
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Kausitaki Up. 2, 1 : Zasmai @ elasmat pranaya bradmana
el sarvi devatii ayicaminiaya balise haranti and Pradnopa-
nisad, 2, 7.

VS, 34, 2: yéua Edrmany apdse wianisize
yagie Lynvdnty oedithogn dhivah |
ybd apiirodoh yaksdnir antih prajiandan
(dn me mdnal Sivdsambalpam 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
mazas that is in me, be auspiciously inclined.”” This mantra
is the second of the six Sivasmhkalpa-mantras that are
found in the beginming 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 jydtisan
poytih in v, 1, hyi-pritistham in v. 6, and the description
yat prajianan wtd céfo dh#iis ca ydy jyotir antér amylan
prajasw inv. 3, and ydsminn Feab sima ydjaisi ydsmin
protistinta rathanabliav ivavah | ydsoins cittdiv séroam
Otmh prajanam in v. 5. Hence the description of this
manas i this verse as apircar: yalgam 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 ctad bralmapirvam
anaparam arantavam abiiyam. Compare also Ait, Ay,
S, 1, V2 mana soipirean: viver fva Slokabliiy Mliiyasam
“May | be ever new like manas (mind) the origin of
foka (sound; fame; Sayana, however, explaing as
sangha) like Vayuw" and Sayapa’s comment thereon:
wttaroltaram abluvrddiikainksava prayataimimmi sl lal-
tai-phala-praplya nitanark ripari pratipadyate.
RV. 1, 190, 4 asyd #/oko diegyale prthioyam
dlye wd yamsad yaksablrd vicelih |
wrypinin wi belGyo yanli comi
bfhaspiter Ghimayai abhi o yién ||
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“ His voice rushes in heaven and in earth. He, the
stipporter 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 cralty as Ahi," pabgadlisi= the supporter of
the universe, as Roth has correctly explained. It is the
equivalent of the word d@feddrs which is also used in
the same sense; compare Bh, Gitd, 9, St dhatablrn wa
ca biditastho mamaimi biritabi@oanal, ‘supporting the
universe but not init'; and Mahdbhdrata, 13, 254, 16
(Vignu-sahasranima) : blviitalyd Miiitableyd bliavah. 1 follow
Geldner in supplying #fofam in the second pada as object
of the verh yarsa/, and in understanding adbi dyiin
(ought we not rather to read alkidyin as one word?) as
“attackers ' or ‘enemies . After imah in the third pida,
we have to understand vacak, giral or other similar word
meaning ‘ words; chants ‘, which Brhaspati as puro/ila
makes use of on behalf of his patron (see Geldner, Z¢.,
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 Raghuvamsa
verse (1, 61) cited there, addressed by King Dilipa to his
purohita: fava wanirakrio mautrair diral prasomitaribih)|
prafyadisyanta sva me drsta-laksya-blidah jarah " My
arrows that are able to pierce such objects only as are
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 : raifoanardm faodyo yajaiyaso
‘eninis deva afanayann ajurydm |
nddsalrari pratudm dmivac carigut
yaksdsyadhiyatsam lovigde brldntam ||

" The worshipful wise ones, the gods, engendered
Agni Vaisvanara, the imperishable, the ancient, mobile
Juminary (star), the supervisor of the universe, the
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mighty, the great.” yadgaspa adliyaksam or *supervisor
of the universe ' is equivalent ' to ' lord of the universe ';
compare 1, 98, 1: padivdwardsya swmalar syama rija ki
Larh btivanauam abhisrik | 00 j7id visvam tddir vi cagty
vaisvanars yatate siryeps * May we dwell in the favour
of Vaisvanara ; he is the king and the ormament of the
world., Born from here, Vai§vanara 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 ndésairam dminac cariyni
seem to indicate that Vaisvanara is identical with the
SUL

Sat: Br. 11,9, 3, 51 e haite brakmano makali yakse |
s yo kaite bralomano mabatt yakse
veda wrakad diarva yalsars bhavati ||

* These two (sc. nama and riiga; name and form)
are the two great beings (that is, forms, cvistences) of
Brahman. e who knows these two great beings (that
is, forms, er-istences) of Brahman, becomes himself a
great being.”

Kansika-siitra, 95, 1 : athe yateaitani yaksant drivante
tadd yathailtan markatal Soapoado
vipasal prarosarapam iti fad
evam dlenkyam oo bavati ||

“ 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 ta be felt.” The word yadsa here denotes
Yevil being', and as monkeys, and crows can not, by
themselves, be said to be evil beings, it follows that tll:::
words markatal and vapasah denote evil beings having
that form: compare RV. 7, 104, 18 sadsdech sdmir
fraastana | vdyo yé bhitel patéyants naltddiik * Crush the
demons who fly about at nights after having become (7.0,
in the form of) birds.,”  In other words, the word yEpam
that forms the last clement of the compound purnsarapam,
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Connects itsel with each of the loregoing words mardatali,
svapadah and sayesak forming the compounds mrdali
rigpam, ivapadariipam and vayasariipam (which together
with perugarapam are in apposition with, and qualify,
the word yadyani). Now according to later grammatical
usage the words markala, sedpade, vavasa and puruga
should be all joined together in a dvandva-compound and
such compound be further joined with ##pa. forming a
sasthistatpurusa, in order that the word ripe may be
connected with all these words—dvamdvante triyamanan
tadane prafyckam ablisambalhyate, 1t is interesting to
note that here rgpa connects itself with the words markata,
ete,, though there is no dvandva or other compound, and
the words stand singly in the nominative case. A similar
usage is observable in the f[ollowing mantra also that
comes  immediately after the above sentence: yan
markalah vapado vayaso vadidarmk rastravi  jalavedah
palali purnsa-raksasam fgivare yat patili | dvisantom ete
anuyaniu sarve paraico yarin wvariamanak, Here oo
the word radgasam that stands at the end of the compound
purusa-raksasam has to be construed with markaiah,
Svapadak and vayasak also used in the first pada.

Instead of perusarapam (yatsam), the word puruga-
rakyasan 15 used in this latter mantra indicating that
purugariipavi yoksam=purnsa-ratsasam or evil being in
the form of man.

The word yafse is found in Kh. 93 also of the
Kausika-stitra, where too, it has the meaning ' evil being.'
AV. 11, 2, 24: tiblyam aranydh pasive mrpit vine hith

farisith suparnih faluni cdyasi |
tava yakydii posupele apsy dutds
titbleyanm ksavanti divya apo vrdié ||

" 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 binds 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 L, 101, 3 ¢ psya oraté virnpe ydeya suryal | ydsyé-
wdrasya sindiasal sdicali pradim (' in whuse contmol is
Varnma and the sun: whose, Indra's, ordinance is
tollowed by the rivers'); ehed. 2, 28, 4: »tdo sindbazo
phrupasya yanti | wd Sramyanti wd vi mucanty oté (' the
rivers follow the ordinances of Viruna they flow without
tiring, without ceasing.'): AV. 13, 3, 2: ydsmiad vita
plulls pavante yéymal swmudrd didhs  ovksdaranti (*on
account of whom the winds blow in season and the oceaus
flow '), Compare also Brhad, Up, 5, 7, 2 1, vah
PEtvyie fisthan, prifivim antare piemityads . . yo 'psu
isthan .. apam aniare yanayali | . yol saregswe Biilesi
ligthan , . seorevesi bhifany artaro yamayats - Kathopanisad,
2,6, 3= Ohayad asy@gnss tepati bhayat tapati siryak.
RV. 5, 70, 4: wma Ldsyadbbutakroti

yakgdn thugema tawibhih |

ma $égasd ma fiwasd ||

** May we not, O ye (Mitra: and Varupa) 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 of the might of any one ;
tiy we not be uppressed by the thought that any one is
more mighty than we ourselves and able to injure us.'
The expression yaksam dhujema here is equivalent to the
expression dksare bhugemi in 4, 3 13 which will be
explained below,
RV. 7,88, 6: yi apiv wityo varuua priyil s

(v dpiamsi Kepdval sabia te |

wa la énasvanto yaksin bheefema

yondii ymi vlprais st walé vdritham i
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“'Who, O Viruga, being thy own dear friend and
camrade; has committed evil against thee—may not we
who have sinned, feel, O mighty one, thy (might): do
thou that art wise offer protection o thy praiser.” We
have tu understand the word yadse here in the third pada
as the ubject of the verb Mnfenar, The meaning is, * may
we not sufter 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 dhuifoma (punishment
for sins committed ; compare 6, 51, 7; 7, 52, 2) and
vaksan dhujema (see 5, 70, 4 above) are combined here
in this one pada,

As | have already observed (see 1. 18), the relative
clause yd apir wityah . . . todm dginss krpdoat qualifies
ey (understood) that is the subject of dlmjema in
the third pada: as the plaral vayem is only the pluralis
majestaticus, the use of the singular number in yah, ete,,
in the first two padas and in stavate (fourth pada) is not
improper,

RV. 7,61, 5: dmara vitea veyande ima va
nd pasw celrdn didrse wd yaksdm |
driiliah sacante duria jinanas
nd v ninyany acite ablivan Il

"0 ye wise and strong (ve. Mitra and Varusa), 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
orsoa as duals and apparently construes them with the
dual rgenan referring to Mitr and Varupa, a view that
is accepted by Geldoer, but from which M. Boyer
dissents. I believe that the Padapitha is right in reading
amiri (and relerring it to Mitra and Varupa); at the
same lime, however, I believe that it is preferable to
read vifeah instead of orsod (dual) and construe it with

24 .
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tmalt, after which, | follow Siyana in supplying the word
stutayah (givak). The sense therefore of the first half-
verse is, " These praises that we offer to you, (0 Mitra
and Varuna are not polished and brilliant (do not contain
alankaras) ; nor is there substance in them, that is, there
is no ardha-gambhirye or biava-gamblarye in them : we
pray that you will nevertheless take them to your heart
and like them."

cttra here does not signify @fearye as Sayapa and,
following him, Geldner, think, but rather 'ornament,’
alanikira ; it has here the same sense as it has in books
on rhetoric (bivyatanbdra-sistra) and means ertha-citra
(arthalantara) and sebdacitra (fabddlankara). 1t is an
often-expressed sentiment of later books that a kavya,
stuti or other composition in words should, in order to Le
acceptable, contain alankaras and yield a good meaning ;
compare, [or instance, Subh:‘i:aitamtnahhir_sdigim, Sth
edition, Kavyapradarsa, verses 17 and 21, in praise of
wlankara and vv. 22, 24 in praise of artha, and the
expression Mavialanbarapocitagamarali in v. 44 ; compare
also v. 51.in did., p. 35 arthin hecid upasate Lrpanaval
keert v alaikurvate vesyaval bhaln dhaluvadine ool
dimantt kecrd vasan | arthialaihsli-sadrasa-dravamucins
Wicam prafastispriave tartaral bavayo bhavanti Lalicit
punyorr agapyair da. 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 npeither
alaikara nor artha. Contrast in this respect Kumara-
sathbhava, 2, 3¢ atha sarvasya dhistivar e sarve
sarvatomuliam | vdgitade vaghhir arthyabluh prawipatyo-
patasthere; Raghuvamisa, 4, 6 @ stutyarie stutibhir artlyabir
upntaxthe Sarasvati ; N1ial-:m_uhaﬁjayacam]:.ﬁ, 4, 16 4
séutiblar arthyabliir diyiyato niscalo Sivam | aspandeso
asya galresu paspande dakyino dhujal, artiya vl means,
as Mallinatha explains, arthayuttc vap, speech or praise
in which there is ar/a or bldva or richness of sonfent
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Compare further the opinion, cited and refuted by
Visvanitha in his Salstyadarpapa (p. 14 ; Nirnayasagara
ed. 1902): s@loikiraw sabddrthan Favyam. Henee the
authors of the: Ramavana and Kadambari have said of
these works that they have been constructed of * brilliant’
words and thonghts; see Ram., 1, 2,42 wdira-vritirtha
padarr manoramais ‘ad asya Ramasya caldra Fiviiman
o oo Vafastarar Ravyam wddradbie sl ; and Kidam:
bari, v- 9 of introduction: fharanti Lam wofjeala-dipa-
fopamair navaih padarthatr apapaditih bathak.

For the second half-verse, | have, with much
hesitation, given the explanation of M. Boyer as this
seems o be better than that proposed by Sayana; 1 feel
however wvery doubtinl whether either of these is the
carrect explanation.

RVL 4, 3, 132 ma bdspa yabsdm sddam id dimré ga
ma veldsya praminatd mapéh |
i bherdlur agne dupjor yubm ver
& I i - M W
ma sdkleyur ddbgam ripor Shgema ||

* Do not at any time go to the sacrifice of any enemy
(literally, injurer) or harmful neighbour or comrade; do
not gel into the debt, O Agni, of our crooked brother;
may we not suffer from the power of our friend (turned
mto) enemy.”" | have already said above (p. 165) that the
view of the Indian commentators that yadse is derived
irom the root yay is justified by the parallelism of the
words yaksa and yasia in AV, 8, 0, §. Sayana is therefore
right in explaining yafse here as yasia, 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 nﬁﬁrihgﬁ 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, Z¢, pp.
133, 134, the debt that such deity owes to a human in
return for the offerings that have been made and



188 VEDIC STUDIES

accepted ; compare also Bh. Gita, 3, 11-12 in this
convection, Similarly, the fourth pida 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 mcrifices of rival
‘yajamanas ; see Hillebrandt, e, Mytk. 1, pp 119 L;
and Bloomfield, Jfodns Haopkins Caerversity Ciranlars 1906.
oo 10, po 10490 H.

RV. 7, 55, 10 d&ydeo ud pé maritak sodfico
yaksad¥io nd Sublidypanta miryah |
1é harmyesthih sisave nd Subliri
valsiaso ud pralrilinall payodhah ||

“They who are swift like coursers, the youths,
(sv. Maruts) made themselves bright (that is, decked
themselves with ornaments), like people that (go to) see
sacrifices; they are radiant like childrén that are in
mansions and frisky like calves that drink ¥, Sayana
explains yaksa here as wfsava, festival. Now, valsa, 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 wiseva in
the Puranas and Itihiisas,

~ Compare, for instance, the following passages :

Srimad:bhagavata, 4, 3, 3 if.:

Brhaspatisavom nana samareble fratithonam 13
lasptn brahparsayak sarve deoar'si-prle-devatih |
asan kria-seasfyayanis talpatnyes cq -;;ﬁr'm;'!rhifa {141}
lad wpasrutyn wabdase Lhecarauin pra Jalpatan |
Sali daksiyaupt devi pitur yajie-malotsasam 1511
prajaplih sarvalo dighhya upadevavarasisy yal |
simanayinaly sapresthi wiska-tapthih suvisasak |6
dystud sva-silayiblyise lolaksir ntysta-kupdalih |
paleai Blatapatioh devam antsulyad abl yrorbhasata ||7)|
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Saly nvica:

frajiafales le sadurasya saefrala
wrryapito yajia-mahotsavah diln [[8ad|
paiva prayantir ablavanya-yosifo
"Pralaikrich bintasalla saviithaialk || 1244))

"(Daksa) began the sacrifice known as Briaspalizava
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 (.., of Gandharvas,
Kinnaras, Kimpurusas, ete.) going with their husbands
in oemnas 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 [estival-like sacrifice of thy father-in-aw, the
Prajapati, has, 1 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: talah sa Kurnriiasyn
sarva-karma-sameddidimin |
yapial prilikaro rapon
sariballan vipuiolsavah ||

“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;

coah babiivoa yapiak sa Diarmarajasya diimatali |
faziy maliodsava-sambasans by sto-pusta-fanikalom |
Lathayanti sma purusi nana-wese-nivisinaly ||

*Then wok place that sacrifice of the wise Dharma.
rja . . . . 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 alsn the descriptions of the Rajastiva sacrifice
celebrated by Yudhisthira given in the Mahdbharata
(2, 71) and Bhagavata, 10, 75.

It is therefore not surprising if, in the circumstances,
the word yadsa, meaning * sacrifice ' took on the meaning
Of wosoea also, though as regods this verse, it is not
necessary to assume this latter meaning for padse. 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 o
Upadevas were gning to the yayiin-malotsava wearing fine
clothes and jewels in the company of their hushands, and
the passage cited above (p.133) from the JAatadharmakatha
that describes the dress and jewels warn by ngras,
ugraputras, Brahmanas, Ksatriyas, ete, on days of
Indramaha, Yaksamaha and similar other utsavas. See also
the description of the city and penple on the oecasion of
Eaumudi-manotsva given in Hemidri, le., - 352 and in
Jndtadharmakathid, p. 536, 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 ormaments; see 5, 34, 11: 35, 55, 6
3,00, 4, ele., and Mﬂ;ﬂdﬂﬂ'ﬂn'ﬁ . rlf}'fﬁﬂfr?f_p. poio.

fublirdk, radiant, in pada 3, means, as is mdicated
by the context. * clean, speckless; spatless *; and payardiai
palsih means * young calves .

Gobhila-grhwastitra, 3, 4. 28 Gaar pam soparisatiom
wehyetyiicaryaparisadam ilate yokgan fon caksusah priyo
oo SiiEvasam i |l

“Approaching the teacher with his entournge, he
Ipaks at the teacher and entourage (saying): * May | b
pleasing to your eye like a sacrifice.” " | have here, like
M. Boyer and Geldner, construed fabsasal with priva,
Uldenbe!rg hﬂ&. hlm“ﬂf. comtended l'_."t:'fr', f".rﬂf;'ﬂ.' ][II
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p-45) that this is vot right and that such construction
would be proper only if the text had read padsam foa
clsugn wih priye fdyasem.  He therefore maintains
that the correct meaning is, * May | be dear to you as
the wonderful thing is to the eye” (as already noted
above, yafya=*wonderful thing' for Oldenberg) and
that the * wondertul thing * here 1s the puopil of the eyel
But, apart from the consideration that one fails 10
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 onme that is foreign to Sansknt
literature,

As regards however the above-mentioned contention
itself, it must be admitted that there is some force in it;
but, as yadse does not mean *pupil of the eye’ bt
“sacrifice* {or perhaps svazin) here, it makes in eflect no
difference whether cafsusah is construed with preva, or
not. In the first case, the meaning is, “May | be
pleasing toyour eye like a sacrifice . In the second
case; the meaning s, May [ be pleasing to you as a
sacrifice is pleasing to the eye”; and the expréssion
‘may I be pleasing to you * here obviously means *may [
be pleasing to your eye.' In any case, theérelore, the
sense of the mantra is, " May I be dear 0 your eyes as
a grand sacrifice; may you have as much pleasure in
looking at me as peaple have in lookiog at a grand
sacrifice-or other similar utsava.” Compare RV. 7, 84, 3;
Ertdm o yaiidm viddtheyn carum bridm brdlmani siirisu
prafasta *Make our sacrifice handsume (or beloved)
amongst assemblies, make our hymns laudable amongst
poets 'y 10, 100, &5 yajids ca dhid viddthe carur dutamah
*May the sacrifice be handsome (or dear) and most
cherished in the assembly*: and the expression cdram
adlvardm 1, 19, Land 3, 71, 1. See also Mabhibhdrata,
14, 20, 43 cited above from which we learn that the
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people of all countries flocked to see the sacrifice
velebrated by Yudhisthira and 2, 72, 1 #id. where the
epithet prifidara is applied to the sacrifice.

Compare also #bed., 2,71, 44-45

lokesiedn sarva-vipras ca vaisydh $advi urpadayal |

sarah mdecohaly sarvajanas (o adi-madlvantazas fatha 1441

nanddesa-comudbliitair nanajalibhir avatail |

paryapla iva lokoyam Yudldstivra-nivesane 145

* All the Brahmanas in this world and all Ksatriyas,

Vaisyas and Stidras, all Miecchas, 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 sid., 2 71, 106:

Jamdiavipo & sakalo wanafanapadayitah |
rajann adysyataibastho vajnas tasmin mahikvatan ||

'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 aedryaparisadam as a doandoa
compound meaning * the teacher and his entourage.’

AV. 11, 6, 10: divak briimo naksatrani
Uesominie vaksani piroatin |
sameudra nadyo velmnti
té o muncanty dnhasaly ||

* We praise the sky, the constellations of stars, the
carth, the trees, and the mountains. The oceans. rivers
and ponds—may they free us from evil,” The word
yaksans here has been explained as Yaksas (followers of
Kubera) by Henry (Les Livves X, X2 et XTI de 1
Atharvaveda, pp. 118 and 155), Bloomfield { ymns of the
Atharvaveda, p. 101), and Hillebrandt (Garde-festschrift,
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P 22) and as * Naturwunder und Naturschiinheiten wie die
grossen Biume' by Geldner (Ze p. 143). Geldner's
explanition is almost correct, but the way by which he
arrives at it is not, in my opinion, the proper way.
vaksami signifies trees here not because yalss means
‘Wunder," itra, 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
o Yaksas had the name of castya 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. Trikindasesa,
2, 4 2: cautyo devalarur devivdse farabla-buiijaran .
Mahdbharata, 12, 68, 44L caityanam saroathd tyijyam
api patrasya patavam |44 devdnim asrayai caily@ yaksn-
raksasabhoginam | pisica-pannaganam a gondharvipsa-
rasim api | rawdvivam caiva  Shitanam  lasmal  tan
parivprjayet and also the Mahidbhirata verse given in
I, 49, Hidimbavadha in Bopp's Ardschuna’s Reise su
ludra’s Himmel. The name castya 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, bhita or other supernatural being and is thus
holy and deserving of worship. The same is the case
with the word yadsa also; this name is applied to
temples as also to trees, that are the abodes of yaksas,
bhditas or similar superhuman beings and are thus holy
and deserving of worship. I have cited above (p. 156)
instances of the word yadsa denoting temples ; this verse
offers an instance of the word yadsa denoting trees,

This closes the list of passages where the word
yaksa (neuter) occurs, M. Boyer however is of opinion
that this word yafsa is found further, (as a component of
the ward yadsya) in RV. 8, 60, 3 also: dene favir vedba
ast hidta pavaba ydksyak | mandrd yijistho adlwarésy idyo
viprebhil dwlva mdnmabhih and has explained yalyya

235
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there as * having a marvellous form.! As he has himself
observed, however, (4c., p. 394) the expression /dl@
pavaka yiksyak in 8, 60, 3 is parallel to agwil pava-
&d tdyah i 3, 27, 4, to steih pavald idyakin 1, 15,10,
and o fuerh pavaka vindyak in 2, 7, 4; and since the
word padga itsell is, as has been shown above, derived
from the root yay, there is not the least doubt that yalspa
comes from ya/ ' to worship.' | 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 yalsa therefore are: 1. worship,
sacrifice (and perhaps wtvava, lestival). 2. (a) being
(concrete), beings in the collective, the creation, universe,
world; a particular class of superhuman beings; evil
beings, evil spirits; (4) being (abstract); reality, essence,
principle, substance, virtue, power, might. The meanings
enumerated under 2. are those of the word $h@fe which
is & synonym of yadse and of sattva which isa synonym
of diiita ; they seem to be riedii meanings, while those
enumerated under 1 are clearly yoga meanings,

[t becomes apparent from what has gone above that
yakga masculine has the same relation to yaksa neuter as
bhiita masculine bears to dhite neuter. bliita 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 Miza
masculine has these meanings only and no other,
Similarly yalsa masculine too means the same, namely,
* being (concrete), superhuman being evil being * whii.e
yakya neuter signifies these things, and also, many other
things in addition. Similar too, it may be noted, is the
relation of seffes masculine to  saroae neuter:  the
masculine word signifies “being (concrete), not-human
being, (and not * superhuman being * only ; sattoa 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 yakge masculine
in Buddhist literature in contexts where the usual
meaning of gwhyaba or ‘follower of Kubera' is inap-
propriate, and where therefore the translators have in some
cases felt perplexed. Thus, in Sadyntta Nikiya, T11,
2, 25 (and elsewhere too; see Index to the Transl. of
Sam, Nik. in SBE., vol, 10), Mara (who is not a gukyala
or [ollower of Kubera) is called a yaldla ; in the Milinda-
panka, IV, 4. 32 (p. 202), the term yablla is used in
connection with Devadatta and the Bodhisatta who were
at that time (see /[alaka-story No. 437; vol. IV, pp.
100 ff.) born as devapuéfas. 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 yadd/a being used of gods.” In the
same way, Prof. Kern has noted (Manwal of Indian
Buddhism, p. 39, n. 9) that the epithet yallla is applied
sometimes to Indra (e.g., in Majph. Neko 1, p. 251) and
the Buddha (L i. in #8id, |, p. 386: Ghuwpeyyo vablho
ullamapug galo alnlo) and that it is used of devaputtas in
Sarz. Nik., L., p. 54. 22 The expression yatblassa suddhi
too is found used in Sam. Nid. [11,4, 25 and LV, 11, 14-15:
ctlaval aggans pr vadanti ' cke yallhasse suddbiv 1dha
pandstase which Fausbill has translated (S8, vol. 10,
p. 167) as: * Thus some (who are considered) wise in
this world say that the principal (thing) is the purification .
of the yakdla," without however saying anything as to
what is intended by the *purification of the yatdiha,’

In the light of what has been said above about the
meaning of the word padse, 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
Drphanibiya, hos observed on po 4, note 6, that the word  paddda
is used occasionally to signify devay also,



196 YEDIC STUDIES

used in connection with devaputias, 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 Kem (Ze), '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 yadlhassa suddhi  which is equivalent to
bleiitasya iuddii or bhiita-dudd/a is somewhat ambiguous.
In Tantrik practice, the term Abifaduddii signifies the
cleansing or purification of the dkiies 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 fL) by
A. Avalon, pp. 41 (£, of Mantramahdruava, ch, 8 of
Devi-blhagavata, ete, ; compare also Ramalapanywponisad,
5, 1 bhatadikan Sodkayed dvarapiijans ca £riva padmadyi-
sanasthal prasannah ' (The worshipper) should cleanse
the elements (of his body) etc., then after worshipping
the gates, assuming the padmasena or other posture,
with calm mind . . . . . " 1 feel however doubtiul if jt
is this Tantrik practice that is referred to by the Sa.
Nik., the more so0, as this Is a preliminary act to which
not much importance is attached. And | am inclined to
believe that the Malasudidli mentioned here refers
perhaps to the cleansing or purification of the Ahita—
being or self; through the eradication of what Apastamba
calls dhiitadahiya dogah *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(adhaya) —
an expression which is explamed by Haradatta as
abhayam moksam, ‘the liberation where there is no
more fear': compare #bid,, 1, 23, 3: dogandm I
wirghite yopamila eha jivite | wirhrtya blsitaddhiyan
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ksemam 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 dded., 1, 23, 6: fawy anwilisthan vidbing saroagami
dlavaty * He who practises these (yogas that eradicate
the dhitltadiiiya-dosas) according to rule, attains the AlL"
A third interpretation also is possible of the term
yakbhasya suddhi; yaksasuddly or bhitasuddli or 'the
purification of the being (self) ' may be understood as the
purification of the being or satfvadudd/d that is spoken of
in Che Up., 7, 26, 2 : phara-suddiian sattve-inddhik satfva-
Swdidfaw dhbruva smrtih | smrtilamble sarvagranthinani
mepramoksaly | taomai mrditekasivaye lamasak para
daviaynli Olagavan Sanalfumarak *“When the food
becames pure, the being (sa/foa; according to Sankara, this
denotes antakbarana here) becomes pure ; when the being
becomes pure, an unfailing memory (will be established);
by the attainment of memaory, all knots are severed; and
to him whose impurity (fagaya) is (thus) overcome, Lord
Sanatkumara will show (the Brahman) beyond the
darkness.” As the Swse. Nl says nothing more about
yaktiassa suddfi, 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 second of those mentioned
above,

§ 10

dddroa
The word yafsd leads us to the nearly-allied ward
dbleva, of which no satisfactory explanation has yet been
given by the exegetists. This word is enumerated twice in
the Nighantn, once amongst the wdaba-namani (1. 12)and
once amongst the mabauw-naman: (3. 3). These two
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meanings wdata and makat, however, are imdequate o
explain the sense of many passages in which the
word occurs; and hence Sayapa has, in his RF,
Conmeentary, been obliged to suggest other explanations
for this word. Fle thus explains it as 'enemy ' (@blaoatisy
abioak fatriek) in 1, 39, 8, as *speed’ (vega) in 1, 24, 6,
as 'cloud’ (megha)in 1, 168,9; and even when seemingly
retaining the meaning makat?, he practically helps himself
with new meanings when he explains adhva as atrvisivinm
fagal in° 2, 33, 10, makad dhanam o 5, 49, 5, walat
Aarory in b, 4, 3, malat savear vastu-fatam in 6, 71, 3.
and madato bhava-fwtok papat in 1, 185, 2-8. Of the
European  exegetists, Roth explains the word as
“Unding ; Ungeheur; Unheimlichkeit; ungeheure Macht,
Grissse, u.s.w.; Schwiile'; and Grassmann repeats
these explanations with the addition of two more, ' der
Widerwiirtige, das Ungethum: das gravenerregende
Dunkel," Bergaigne, in his. article on this word in his
L twdes sur Ie Tevigue du RV, comes to the conclusion that
it means “obseurity; evil in general; demoniacal might,’
and fn'one passage (Sate. Br. 11, 2, 3, 5) ‘might* in
general, while Geldner, in his article on this word in
Faf. St vol. 3 (p. 117 £). has followed the lead of
Rothand st 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 Glossar also,

How insufficient these meanings are to explain the
sense Of the passages in which the word dédee oceurs
will become clear to every one who reads Geldner'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 brafimarva parirdiam agacchal | bal paraedhane
galvaiksata kathai wo smail lokin pratyaveyim it | tad
debhyam eon pratyavaid ripena caiva nwanma ca | s
yasya basya ca namdstl lan wima yasyo api n@ma wish
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yad veda yapencdait viipam ii tad vipam | elivoad v idar
yavad ripans caiva nama ca | fe haite brakmaps mahati
ablve | sa yo faite brakmano makatli ablve veda makad
ditazeablivinm dhavati | le haite bradmano malati yakse |
ia yo haile brakmano mahats yakse veda mahad diioa
yaksare bhavaty || ,

it is hard to believe, as Geldner would have us do, that
witma and ripa are here to be understood as ‘the two
ghere Figpe vr Popanze or Phastowee of Brahiman, and that
he who thus konows wama and ritpe as the two ghore rigpe
or Fopanse or Phantome of Brahman, becomes himself a
ghoram rapam ov Popanz or Phantom.

The clue to the real meaning of the word abhoa is
contained in the above-cited passage itself, in which the
sentence fe davte bralmane makati ablve | sa yo haite
brakmano makali whioe wde mthad dhaioabfomn Shavati
15 closely parallel to the sentence following. 4 Jaite
hraknane mahati yakse | sa yo haite brakmane makati
yakse veda makad diaioe yaksam Mavate. This parallelism
mndicates that the word adkee has the same value as the
word yakse. Now in the article preceding on padsa, |
have shown that this word has the value of élite 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 fabstract); reality, essence, principle; substance,
virtue, power, might. These are the meanings of addoa
also, and I shall now show that these meanings fit well
into the context in all the passages where this word
occurs, | begin with the abovecited passage Sata, Br.
1L 2, 8, 3-5, which [ translate as—

" Then the Brahmano itself went up to the sphere
beyond, Having gone up to the sphere beyond, it consi-
dered, * How can | 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 pame 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 (e,
manifestations) of the Brahman; and, verily, he who
knows these two great beings (i, manifestations) of
the Brahman becomes himsell a great being. These,
indeed, are the two great beings (1., forms, er-istences)
of the Brahman; and, verily, he who knows these two
great beings (fe., forms, eristences) of the Brahman
becomes himself a great being.”

Sata, Br. 3, 2,1, 25-28; 0’ Ve yarie wicam adli-
dadiyau mithuny elaya syam tis | lam sambabiviva | indro
ke vd ikgancakve | makad v@ ilo blhvark janisyate | yajia-
sya ca witlnad vacad ca | yan ma tan mi " Wilhaved itd sa
idra eoa garblo bitvaitan mithunar pravivesa | sa ha
saquivalsare jayamana igamcakve | mala-viryd i iyam
youir ya wmam adidbarata | yad vai meto wmiahad evitbhoari
nanuprajayela yan ma tan wibhibhaved sti | tave prati-
paramriyavestydcchimat ||

“That Yajna (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: {1 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: [l must take care] that no great
being will be born from it alter me, that it should not
vanquish me." Having seized and pressed it tightly, he
cut it of."”

RV. 1, 63, | : fodmh oeakin indra 0 et Susmair
dyaoa fagiiandh priivi dme diih |
ydid dika te vison girdyas cid 66l
Ohiya dylhasals kirdnd 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 pisva and dfdod, neuter, as given in the
Padapitha (see also Bergaigne, op. ), and not visoah
and ddioah as assumed by Roth (P17) and Geldner (op.
cil.). visva dblva—=viseani Midtani=all beings, that is, the
creation, the world, the universe ; and Bergaigne (op. ¢il.)
has rightly observed that ‘pised . .. . dbkod sont
I'expression d'un tout dont les montagnes, gerdyad cf,
font partie." Compare 1, 61, 14: asyéd w bluya pirdyas
ca driha dyava ca bhima jamiizas tufele; 4, 17, 2: tiva
tvigo phdmiman rejale dyai réad bhdnr Shiydsa svdsya
manyoh | rehayinta subhvdh pdroatasa ardan dkdnvam
sardyanta apak ||

2, 33, 10 drkan bibharsi s@yakind diduva-
rhan nighdnin yaratine visodripam |
dritann tddm dayase visvam dbkvar
nd va driyo rudva toid asél ||

* Thou, O venerable, carriest bow and arrows ; thou,
() venerable, the allformed necklace deserving of
worship. Thou, O venerable, rulest all this universe;
there is none, O Rudra, more mighty than thou." Or,
should we take détoam 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 SAZ. 32, 427: ‘Worthily thou
cuttest every fiend here to pieccs') or as ‘Thou, O
venerable, rulest all these evil beings'? Rudra is, as we
know, the lord of all evil beings (known as pramatha or
dhieta in later literature) not only in post-Vedic literature
but even in the Yajus-sarhhitds ; compare TS IV. 5, 11, 1:
VEé (sc, rudrah)bhiitanam ddle patayo visikhasal bapardinak.
Comparealso Sankh, 8. 4,20,1 and Sayapa's commentary,
efa devals | ega &8 hastena pradariya rudro "bhidiiyate | lat

26
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lasmad eva Karawad asya rudrasyaital lokaprasiddhanis
bhviitaiabadopetaris ndma samnpannant | bhitapativiti bhiitavan
nama on ARB. 3, 33, 1-2.
6, 711, 5: ud @ ayan apavaktéva bihi

hiranydya saviia suprdtita |

divd ralarksy arwhal prifivya

drirvamat patiyal Lic ctd ebhvam ||

* 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." wpavakta=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 Ratnapilanrpakathanaka {Bhava-
nagar ed., p. 5), st. 106: advarlayanti tumular hastam
utksipya diralah | avecal spasta-véacaivam samvabdhin
sarva-blibhmpah ; ZDMG. 54, 329: yogindrah sanais-
Sanair dhyanam mukiva hasann evam wvdea | bivk kasmai
pradiyale | kas trayale bhavarnavat | sa uara Grdhoa-tihur
evak jagada | dhanayalam tavatithih ; Bharata-panicada-
Sopodghata, p. 26: satyan salyans punal salyam wddirtya
Ghujam ucyale | Bharatan na parawe sastvas casti loke
wakirthadam. S0 also does Savitr; compare 2, 38, 2:
visvasya M Srugldye devd wrdhodh pri dihivg Driduipanih
sisavts | apal cid asya vralé @ wimpgra ayive cid valo
ramate parigman, * 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
altention to him and hear him}; even the Waters follow
his law: this Vata even stops in his course (at his
command)." "

! Ludwig translates the tirst pada as, *wie ﬁn upavakiar
|priester] hat er die arme emporgestreckl,’ and, on p. 226 of
vol. LT (of his R, Ueber), 100, writes as follows :

“V1, 71, 5. wie ein upsvaktar hat et seive arme musgestreckt,
Savitar, der gott: dies kann picht im allgemeinen * wie ein herbeirn-
fender ! bedetten, weil das ausstrecken der arme zundchst nicht dag
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1 follow Sayapa in asking pafaya/ as a participle,
The sense of the third pida is, ' he checks, he causes 1
stop, all things.! Compare 2, 38, 3: driramad dlamana:
cid étok | ahydrsiandm cin ny dyan avisyam ' He (s
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: dmé furdm mariifo ramayanii
“ These Maruts bring the swift-moving one to a halt.”

1,92, 5: prdty arci risad asya adarsi

vi tisthate biadhate bysndm dbkvans |
sadrani wd péso viddthesy anpdn
citrdne divd dubita bikantim asrel ||

“Her (se. 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 dd/feam 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

berbeirnien als solches charakterisierendes ist, wol aber wenn es
sich um ein herbeirufen im speciellen sinne handelt, bei welchem
gewisse dmsserliche bewegungen regelmissig stattfinden nnd
selbstverstandlich sind, wie es eben das pusbreiten der arme bei
anrafung der gotter dberall st (vgl I, 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 (w!l@rakasia); this is
tjuite different from ralsing the arms on high which is n characteristic
of one who wants to attract the attention 0f others, Compare the
passages cited above. (Asa matter of fact, the mising high of the
arms is a gesture that is used every-where by every one, Including
schoal-children, to attract the attention of other peopls),  Secondly,
not one of the Srauts ritual books prescribe that the upesadsy (that
s, the mailrdmarwna or prafdsiy; see Oldenberg, Religion des
Veda * 390: Lodwig's suggestion that he is the aeccdiviba is
unitenable) should mise his hands high on any occasion.
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referred to by that word (see Bergaigne, op. ¢i2).
Compare 7, 77,1 : ddar jyotir badiamiana tdmamsi, * She
(se. Usas) made light after dispelling darkness "; 7, 78, 2:
wsd yali fydtisa badhamana vitod famansi duritipa devi
“The goddess Usas goes, dispelling with her light all
darkness and evil "y 7, 80, 2: padiol tdmo [jybtisosi
atodjii ** She (sc. Usas) has awakened hiding the dark-
ness with her light."

The sense of the third pada is not very clear. |
follow Pischel (Ved. Sr, 2, 124) in taking wijdn as
standing for aiiyansi and translate it as above. The top
of the sacrificial post that is touched and illuminated by
the bright ray, ¢ited blamiih, 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:
ela w tya ugdsah fketiim akrate pirve drdhe réjase Shaniom
anjate; 7, 79, 2: vy anjate divd dnteso altin vito wd
yukdle usdso yatante; 7, 18, 1: priti ketboak prathama
adyirann Grdloa asya aifdye of drayante ; 1, 113, 14: oy
diijibhir divd afiso adyant, where Usas is said to * adorn '
with her rays or where her rays themselves are called
ornaments, and also 3, 8, 9: swlrd visanal svérave wa
dgnk * The sacrificial posts bearing bright ornaments
have come to us”, where the ormaments of sacrificial
pusts are referred to.

4. 51,9 fain wv éod samani sGminir

dmitavarni usdsas caranti |
gihantiv Gblvam dsitar riisadbiil
fukris tanibleih $caye rucangh ||

* 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 &d asya té dbwvasdyanio vftherate
Lrsndm dbkvam mdki vi rpah i‘i‘frﬁ'rﬂfd# |
yll sizi malim avdnivk prabhi mérmysad
ablisvasin standyann ¢t nanadat ||
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“Then those (flames) of this (Agni) move swiftly
forward destroving the black being, and putting on  great
splendour when he goes caressing the wide earth, panting,
thundering, roaring.” dleasdyantal in the first pada
does not mean * sparkling * as Oldenberg (SBE. 46, 141)
understands ; nor is the expression frgudm dbkvam the
object (Oldenberg, /e, Geldner, op. i, p. 121) of
kbrikratak in addition to mdds vdrpak. As the passage
rdtho ha vam bliiri vdrpak kdridrat (' your chariot that
has put on much splendour’) in 3, 58, 9 shows, vdirpah
alone is the object of {dridratak in the above verse, and
not Argndm dbkvam also. This latter is the object of
dirvasdyantak, * destroying, pulverising,” which is derived
from the root dhoas, dhvans * to destroy, to pulverise,
AV. 4, 17, 5 (=17, 23, 1): datisvapnyar datirjivityam

rikso ablkvdm arayydh |
durndmnil sdrod durvdcas
{a asmidn nasayamasi |

“ Evil-dreaming, evil-living, demaon, evil being, hags,
all the ill-named, ill-voiced,—these we make disappear
from s,

AV. 13, 6. 4: sd cod mpriyih 50 "m#iar
50 "Ghvde i vidksal |

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

RV. 1, 39, 8: yusmésilo marulo marlyrsita
a yo no dbhva isale |
of (doie yuyola idvasa vy djasa
vl yusmikabiir atithih ||

“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.” &4,
protection, denotes here really the deeds of prowess done
by the Maruts in order to protect; compare 1, 129, 5:
wi g namatimatie Aéyvasya ol LEfisthiablir arinibhir
wtiblir wgrablir ugrotibhih * Suppress well the pride
of any one with thy fierce protections, 7.e, deeds of
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prowess, that are most brilliant like firesticks, O thou
fierce one.” According to Sayapa, 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 mastals, and hence
does not seem to be satisfactory.

1, 169, 3: dmeyad sq la indra rstir asmé
snemy dblvar mariifo fusanti |
agmif cid dif smatasé usubvin
apo nd dvipdoie dddhati prayins |
"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
Suiubvan and to carry food. According to Geldner (R
Ueber., p. 222), who refers to the occurrence of the
phrase dadlbali prayimsi 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 ; fudndvin stands really for suswboarmsak 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 ‘demn Speer hat sich
gegen uns gerichtet' does not fit well in the context and
that, moreover, nowhere in the RV is a #5tf spoken of in
connection with Indra. He is therefore inclined to
connect this word raff with erstiin 1, 52, 5; 14 (cf. vrsabild
and zyabfd) and psod, 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 hard] y satisfactory, 1
think that padas c and d refer, like a and b, to ln{lm-and
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the Maruts respectively, Regarding ¢, compare 6, 18, 10:
agnir nd fiskarm vinam indra heti rdkso ui dhaksi * Burn
the evil spirits with thy weapon, O Indra, as Agni does
dry forests." I take e/ here as an upama-vacata ; compare
Nernkta, 1, 4, 13 Nichaniu, 3, 13;: and Geldner's
translation, cited above, of this stanza,

Regarding zgti, it s true that, as observed by
Geldner, this word is nowhere else in the RV used to
denote the weapon of Indra. But the root p/ (#iy) [rom
which it is derived means * to let loose, to throw' so that
rsti denotes primarily that which is thrown. [t is thus a
synonym of Aefi (from &4 ' 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 o be
no doubt therefore that it denotes the Vajra or other
weapaon 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, | : @ vdrgegihaya ma isa vdyo nd paplatc
sumeayal; 1, 166, 1 wityari wd sintiie mddin Hdlrata
tipa Erifanic brilah; 5,55, 1 : marito bhrarad-rstayo brkid
vdyo dadhire rukmd-vaksasah; and 7, 58, 3: bekidd zﬁjw
maghdvadblyo dadhita, in which the Maruts are repre-
sented as bringing food to their worshippers.

1, 185, 2+ bharish dvé dearanti cdrantam
padvdntanm pdrikam apddi dadhale |
silyam nd sanim pitrov wpdsthe
dydava riksatam privivi wo dokoit ||

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. pri yé vdsubhya ivad & ndmo dir

V€ priteé vhrune siktd-vacal |
dvatty dbloas Lranti viriyo
divds-prihivydr doasa madema ||
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" Who offered such adoration to the bright ones,
who speak hymns of praise to Mitra and Varuna—{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 asmaf (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 &rusi viriyak has the same sense as varivah
£rnota (see Grassmann, s.v. parrvah).

1, 24, 62 naki te Eyatrdm nd siho ud manytin
vdyad canami patdvania apih |
wéma apo animisdm cdrantiv
nd yé valasya praminduly ddlvan Il

“Thy might, thy strength, thy wrath—even these
birds that fly did not attain (ie., did not measure its
extent); nor (did) these waters that move unceasingly,
nor they that conlemn (i.e., surpass) the might (s.e, the
speed) of Vata” As explained by Sayapa, débvam,
might, is here equivalent to vega; 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 : dsiita pFinir makaté rinaya
tvesdm ayasany marttam dnidan |
té sapiardso "Janayaniablivam
ad it svadlam eyivans pary apasyan ||

“* Prani brought forth for the great fight the terrible
troop of the impetuous Maruts. They, alike in form,
produced (L.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. S, 3, 197, and svadfia= sudlii, the food of the gods;
set pp. 41 [ above,
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2,4, 5: a ydn me dblvam vanddal péran-
tosi ghlyo namimita vdrnam |
sif ererépa cilite rdviesn bliisa
Jupwrvan vé withur @ yiioa dhit ||
The import of the first two padas of this stanza is
not clear. vanddah 1s a hapax legumenon and is regarded
by Oldenberg (SBE. 42, 205 ; AF. Noten, 1, 192) as a
compound of vaz * 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
dane) 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 Holgz-
fressers rithmen : Er verinderte seine Farbe wie fiir die
LSt} " in his RV, Uebersetzung. In Ved. St., 3, 120, on
the other hand, he regarded the word wendd as being
formed, (like dbasdd, and fardd) from the root van with
the suffix a4 and denoting ‘wish, prayer'; and he
translated the distich as, “ Als meine Gebete seine
Schreckensgestalt abfeilschten, da veriinderte er seine
Farbe wie fiir die Usii." 1 am inclined to agree with
Geldner's former opinion and look upon vawdd as being
deérived from the root vax ' to wish, to long for' with the
suffix ad. vanddak therefore means * longing, eager,’ and
denotes, I conceive, the *eager,' r.e.; swift-moving flames
of Agni; compare 6, 60, 10: frsu-cydvase fulivo ndgnéh
‘greedily, s.., swiftly, moving like the tongues (4.¢., flames)
of Agni’and the other verses referred to on p. 138 above.
[ therefure translate the stanza as: " He produced (ie.,
put on) splendour as if for the UsSijs 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
ddiia smisya panayanti Ghase vriha ydé (dhsad anuyati

27
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préfwim, * then his splendours (i, flames) proclaim his
greatness as he, ecutting, goes along the earth.’ The
expressions dpananéa 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 vawdinah, magadiah or
siirah that are mentioned in later literature as accompany-
ing kings and sounding their praises ; compare 9, 10, 3
yapane ud prédasteblal stmase pobhir afyate; 9, 65, 6
riaja medhablar iyate. In 1, 87, 3: svaydsh malitodie
panayania diitayak, on the other hand, it is said of the
Maruts that they themselves proclaimed their greatness,
that is, that they were their own bards.

amemile in pada b is derived, as pointed out by
Geldner in Fed. St., 3, 119, from the root m:, mi and not
from ma. The expression odrgam amimile is synonymous
with the expression vdrpal Lfdrikral that we have met
with above in 1, 140, 5 and means ‘he produced, i.e,
put on, splendour or brilliance.” Compare 2, 13, 3: riapi
wtndn tddapa ke iyate and 5. 42, 13: rapa mivand
dlypod iddm nakh. With regard to miiduh, see Pischel,
Ved. St 3, 186 fi.

6, 4, 3 : dyava ud ydsya pandyanty ddhoanm
blasamst vaste siryo nd subril |
wi vd indly ajbral pavaks
‘Siasya cic chisnathat parvyani ||

“Whose might they praise like that of Dyaus, he
(sc. Agni), brilliant like the sun, clothes 'hi;nseff in
splendour; he who, bright and unaging, drives away
{enemies) and destroyed the old (fortresses) of Adna
even.' The sense of the first pida is not quite clear, and
the explanations given of it by Pischel (Ved. Sz, 1, 201)
and Geldner (#ad., 3, 121) are not very satisfactory, 1f
dyaval 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 (e, 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: tdoe
dyatir indra patisyam prihivi cardhati frdval, ' The
sky. O Indra, magnifies thy valour and the earth thy
renown.’ [ believe however that the passage yields better
sense if the word dydvak 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 34, 21, 1: dyadr wd kyatrdne ablilivili
pugval *May he (sc. Indra) flourish, like Dyaus, in
might surpassing those of others ' ; KS. 7, 13: dyany
maknisi bhiimir Sliimnd * Thou art Dyaus (the sky)
with (in7) greatness, the earth with (in ?) vastness® and
inl, 131, 1; 1, 122, 1 ; ete., where the epithet aswrak,
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 dhbva
occurs. It will be noted that, like the word yatsd, 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
yadiak (see p, 194), the word #8deak too denotes * being
(concrete) ; a class of superhuman beings; evil being °,
while dédva neuter has, like padsé 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 admasad
admiannan bhavaty admasadiniti va "nuasininili v, that
is, as Durga explains, grhadiitare aiynkti anna-sadinki
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 pikaya grie sidotiti admasat
pacika yosit, but who gives in addition another explanation
of the word—yad 0@ adweti grha-uima | varitham admets
tan-nimasu pathat | tatra sidatity admasay janani. In the
ather verses, however, where this word occurs (6, 30, 33
7, 83, 71 8, 44, 29) he gives the derivation asmani
sidatity admasad and takes the word as a masculine,
interpreting adma as Aaveh in 7, 83, 7 and 8, 44, 29 and
also in 6, 4, 4, where the nearly-allied word admasddoi is
ised. In 8,43, 19, he interprets adma-sddyaya as annasya
bhajaniya.

Like Siyana, Roth too in the PW understands the
word as equivalent to enzased or ‘one who sits down to
food'; he howeves interprets it as Gas/ deim Makie and
the allied word admasadya as Tischgenossenschafl, an
interpretation which was accepted by Bergaigne (Ziwdes,
p- 43) but dissented from by Haug (GGA. 1875, p. 80).
Geldner, on the other hand, favoured, in Ied. 52, 2, 179,
the explanation reported by Durga as put forward by
‘some " that the word signifies malsida 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 AV, Usber,, 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 dénotes 'der bei dem
Opfermahle sitzende Priester.’

Geldner's explanation (in Fed. 87, 2, 179) has been
criticised by Oldenberg on p. 91 of his Fedaforschung
where this savant has declared his preference for that
proposed h}" Roth, with the reservation however that he
does not behieve that it is * vollkommen sicher,’ Similarly,
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Hillebrandt too (Lieder des RV, p. 1,0, 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 Worterbuch 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 admaséd occurs in but  Ffour
passages; and [ 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, ¥4, 1: samidii "gnisk dwvasyata ghriair bodkavati-
lithim | asmin havya juftofana 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 (awnasad), is withoot
doubt wrong. The Nighaptu mentions in 2, 7 as synony ms
of awna the following twenty-eight words, namely,
dnidhak, vajah, pivak, privah, priséh, pitih, viyah,
sinam, douh, b5, dbasih, iva, i@, igom, urk, vdsah, soadka,
arkdk, ALyddma, némmb, sasdm wdmah, aywh, sian#ia,
brdloma, véreahk, Lildlam and ydiak, of which all are
found in the RV with the exception of »émak. But no
verb meaning ‘ta 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
duna and Aazis also, Nor, | 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 commenly nsed
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insuch a situation in later times is &hobdum or blofanaya
upavitati ov its equivalents, and not auwe O gnxaya
apavigati and i3 equivalents  (compare for instance
Sankara's commentary on Ch. Up. 3, 3, 57 Saunakam
Kapeyarit Kapi-gotram  Abhipratarina ca  namaltah
Kaksasenasyapatyarn Kaksasenith dhojanayopavistan pati-
visyamanay stpakimir brahmacidd brahmavie chaundo
bibhikse bhiksitavan), And in the RV itself, a poet i
similar situation has sad, (7. 37, 2) a witdye sadata
piprivandh. Similarly, the idea of Tischpenacsensehafil
is pxprossed in Sanskrit not by admasadya or its
equivalents but by the word sakadhofana or its equivalents,

In thus becomes evident that neither the explanation
of Yiaska nor those of the above-mentiuned exegetists,
based on it, aré 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
tor solve this riddle.

It is shown by 1, 124, dc: admasdn nd sasald
dodldyanti that the awakening of others is a characteristic
of the admasidak; and it is similarly made clear by 6,
30, 3¢ wi plroata admasido nd seduk that sitting down
is another characteristic of the admasidak. A comparison
therefore of the upamanas in the RV passages in which
sitting is the sam@uya-fitarma 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

! Bxclding 1, 124, 4, there are bot three passages in the RY,
mamely, 1, 134 33 (afee) ped bodbayd  pidrasedlim jard 4 sasathm
fea s 7,67, 1; \dtimak) »@ vah daté wi dhignyav djipah » 7,73, 3:
frigtivdon prégito vim abodhi prdti stdmaiv jdramiane wlsisthal
which contain similes in which \he sdmanpa-diarma is the awaken-
ing of others.  As these are too few in nomber, 1 have included in
the comparisan all the persons or things that are described in the
R_\' ns mwnkening othérs and not merely those mentionsd in the
three similes mentione] 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 ' as
samanyadherma®, in addition w 6, 30, 3: wi Pdrvaia
admasddo nd scduh, are

9 38, 41 Spend wd viksi sidati:

8. 21, 5. stdantas e véyo vathi;

0, 57, 3: dyend wd vdresu sedats ;

8, 05, 9: dodsily apsi hasé nd sidan;

L, 85, 7: vdve wd sidann didii barkizs privé;

O 01, 212 Sidaiic chyend ud yonine & :

9 6

Y,
o

o

02, sidan mpgd ni malisd vinesy ;
06, 23: sidan vinesu Sakuwud ni patog ;
v 02, 42 dyend wd youim asadat
W, 86, 35: dyend nd vdiesn Laldicsu sidasi:
« 72, 5 vér wd drugde camir & sadad Whedvile;
v 430 4 wdyo nd opksdiie supalisim @ sadan:
oy
1

S o

o 108, 3 sdmiso . . . bylsii pitaso duvdso ndsate ;

82, 1o Syend md yinirk phytdoantam asddan ;

14, G: Syend nd yonin sidanan diteya Lrigm
hiranyiyam disddam

D e

10, 113, 3: tdrks wo vith nd drugddam :

6, 3, 3:i vérnd drusddvd raghupdtmajmichah :
L, 104, 1: tdn @ wi gida svind wdrv ;

9, 7. 3: vifo rajeva sidafi:

0, 04, 29 sidanio vandso yatha;

9, 92, 2: sidan héleva sddane camagn;

T, 30, 3: wmydenih sidad dsuro wi hota:

4, 35, 8: Syend rvéd ddid divi wisedd
10, 43, 2: rajeva dasma ni jadidli barkisi; and

i, 32, 2 mddhan nd miksa asale ;
and the upaminas used in such similes are accordingly
Syendl, wviyah, somal, mdlsak, dred, mygd nmakisih,
2In reality, the simduyedlarma in the first eightesn of (he
passages cited here s not “sitting,” but swift movement: ses
P 06 above and also w 10 there,
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Sakundh, haiesdh, riji, ddta and also admasdd. The
words used as subjects of the verb jagr ' to awaken' are
ugih, somak, agnih and datdh, and of the verb budh
(caus.) to awaken ' are o, jardhk, jarivi £ aguib, indral,
wsah, frustivg, jarita, yajia-dota, ® and also admasad,

It will be seen from the above that, excluding the
admasdd, the only person or thing to which the RV poets
attribute the chamcteristic of *sitting" and which they at
the same time describe as awakening others, is the
priest who is called Adoiy in 7,30, 3 and 9, 92, 2
cited above, and jsaritr and yajia-koty in 10, 42, 2; pri
bodlaya faritar f@rdm fndram and 8,9, 17 prd boditayoso
asving pra devi sinyle makt | prd yajnalhotar anusdf prd
mddiya $révo brids.  And it follows hence that the word
admasdd denotes in all probability the dofr or the priest
who chants the prayers addressed to the gods.*

This conclusion is confirmed by 7, 83, 7: salya
nrion admasddiam lpastulih from which we learn that
adfmasadana is an attribute of human beings and 8, 43, 19:
agaie dbibldr manigine médhivase vipascital | admasd-
dydyq dinvive in which it is said that the priests urged
Agni to become, or assume the function of, an admasad.
It becomes evident trom these passages that edmasadana
is in all probability ‘equivalent to dofriva, For, as

> The jarily und yaffia-felr ave explicitly mentioned as subjects
of the verb dowhay in 10,42, 2 and 8, 9, 17.  In nddition, there is
a0 doubt that the verses 5, 14, 1; 1, 22, | and B, 44, 1 (which
aarding v Sayana are addressed W the slolr, adhvaryn and
rivipad respectively) dre swchidtessed to the priest and that we hove
to nnderstand jarifr or similar word as the subject, In 7, 44, 2 too,
the subjject sapdne refers withoot doubt to the priests or HingeTs.,

41 may perhaps olserve bere that the position s in no way
altered if, instead of the apansines in the above-cited similes, wﬁ
include i our purview all the words that are found nsed in the
RV pussages o5 subjocts of verbs meming ‘1o st A greal
magority of-such words (eg., agail, Endral, mardtah, eus) refer to
divinities or Lo guasiddivinitios (vewdd, ¢mih, aprardsah, pitdrak,
spidak). Since it B tlear from 7,83, 7 satyd wrndm admasddan
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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 warthly priesthood. He is therefore
often called generically the *priest’ (#fif, vipra) or
specifically the ‘domestic priest' (purodifa), and cons.
tantly, more frequently in fact than by any other name,
the ‘offerer’ (fotr), or chief priest, who is poet and
spokesman in one, He is a Hotr appointed by men
(5,49, 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 sipastuti too in 7, 83, 7¢ cited above can,
by its very nature be associated only with priests and is
in fact 50 associated with them in the RV, as likewise
are its synonyms gir, stufi, sfoma, ete. And this fact too
indicates that the expression admasdbdo ndrah in the
above pada signifies priests that praise, that it is g
synonym of &df@rall or jaritdrah.

The above-mentioned considerations thus place it
beyond doubt that admasdd means ity or the priest who
chants hymns of praise. And that being so, the question
anses in our mind, " What is the literal meaning of the
word admasdd, and why does it denote the hdtr?" The
clue to the answer of this question is contained in Siyana's

tipastutih at admasdd denotes human beings, we have to  pass
Over all such words as also over all the words that denote inanimate
things {pdroatih, mayikhih, gdoyateh, cabvim, rdjah) or hirds,
msects and beasts (syendh, ndyah, hamnth, dnknndh, sakduil, givak,
mrgd makiyh, makséh) and also admasdd whose meaning we are
investigating, pnd inclodle in our eomparison -such words only as
refer to human beings. These arc—pardh, wmdnngyih, Eanyd,
ddaynk, Frayak, rdji, virdh: and &éla, pota, brakmd, stoldvah,
surdyah, brakmaktus, sébhipag. The lastmentioned four or five
wurds are synonyms. of fefr

holy, referring W the priest, is found as subject in. nbeout ten of
the passages in question, und referring W or in apposition with
Agni, in about fifteen passages,

28
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words : yad v@ admelt griva-nama | varitfiom admets fan-
niamasu pathal | fatva sidatity admasaj fanaui cited on p.
212 above, The reference here is presumably to Nighanfu
3.4, which enumerates twenty-two synonyms of gzba;
but, curiously enough, the word varifhe only is found
amongst these twenty-two names and not adman which is
mentioned by Sayapa.® The dictionaries of Monier-
Williams and Apte, howeyer, mention in connection with
this-word the meaning of house also; and there is thus
no doubt that admean is a synonym of grika.

admasdd therefore means literally 'one who sils
in the house’, and through w»@dh, it denotes the
#otr who sits, and sings, in his *abode . This abode or
seat is called by the name of sddwa (this is one of the
twenty-two grha-namani enumerated in Nighantu 3, 4)
in 1, 73, 1: (agmih) kdleva sddma vidiate of (@vil;
1, 73, 3i: ndksad dhotz pdri sddma mila ydn ; 7, 18, 22:
hbteva sidma pary emi védhan: 9. 92 6: part sidmeva
pasumanti fétd ; 9, 97, V1 phry eti vébhan mitéva sddma
pasumants hota ; and by the name of sddena in 9, 92, 2:
sidan fidleva sddane camusw. It is also called hotrsadana
in 2, 9, V: wf 4dld felrsidane vidinas foesé didivin
asadal suddfsah,

The dotr and his * abode ' ® were, as is natural, very
familiar to the RV poets ; and he was, in their minds, so

® All the editions of the Nighan/u mention as the twenty
second word of this section the word ajma, ol the use of which in
the s=hss of prAe nol one instanee has o far been met with, It is
not therefore improbible that the original text of the Niphawiu
resdd adma and not agma in 3, 4. Itisin any case very likely that
the text which was known to Sayann dincinded the weinl admia
in 3,4 amongst g rbe-ndmdol.

For the rest, it is my belief that edman is mentioned in some
of the Banskrit lexicons s having the meaning grhae, though 1 have
pot, 5o far, come across any such passige in the Jexicons that 1
hove eximined,

€ This abudle seems to be identical with the kolr-sadana or
holr-diignya (Rolr-khara) of the luter ritual books ur with the sades
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closely associated with his abode that his going to it,
singing, and his sitting in il, became, as is evidenced by
the above-cited passages, common figures of comparison.
It 15 no wonder therefore that, in the circumstances, the
word admasad became an appellative of the /fofr *who
sits in the abode.’

In any case, there is no doubt that admasdd signifies
Yhotr' and 1 shall now show that this meaning fits well
into the context in all the passages where this word and
the allied words adwasadya and admasadvan occur.

o124, 4: nipe adarse Sundlyiive nd vdkso
nodla todolr alria privins |
aamasin nd saxald bodkdyanti
fasvatllamagal pinar eyisigam ||
This has already been translated above: see p. 32.
Regarding the fofr's awakening of those that are asleep,
compare 8, 9, L7 and 10, 42, 2 cited above, in which the
fhotr is exhorted to awaken the deities. Compare also
10, 29, 1 : Sicir vam stdmo bhnwrapav ajigal; 7, 67, 1:
yo (sc. stomah) vam dald nd dinsnyae dfigah; 7, 73, 3:
frustivéoa prisile vam atodhi prife stomasr jdramano
vdsisthal in which the hymns of praise sung by the
priests are said to have awakened the Asvins, And
regarding the Dawn’s awakening of sleepers, compare
1,113, 9: diso . . , yin 'm&unr.::_ﬁn yaksydmapahn dzigah ;
6, 63, 1. Mlsitir wcchdnti manugir apigah and the
passages referred to by Grassmann s.v. dudk (bodhayanti).
6, 30, 3 adya cin nir cit t6d G po nadingmi
yiad @bhye drado galim indra |
i pdrvata admasdido nd sedus
todya drifans sukbrato réjamss ||
““Even now and in the time to come, O Indra,
(emiures} the work (that thou didst in respect) of the

of which the Mr-d‘&um formed part. See Srautapadartha-
snirvacans (20d edl), p. 27 (no. 219), p. 247 (oo, 181), and p. 243
(no. 175); Caland-Henry, L' Agnigfoma, 1, §§ 8§9—99, and PL IV
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rivers when thou didst cut out a path for them, The
mountains sat down, like dosrs (at thy behest). The
worlds, 0 wise one, have been made firm by thee".
wit cif=in the time to come: see Geldner, Glossar
(s.v). Yaska (Nirubte, 4, 17), and following him,
Sayvapa, however interpret it as pwrd. The words
‘at thy behest' have o be wunderstood here; com-
pare Sayapa: foad-TRayd  parvald  givayo  wigedul.
The fertium comparationis in pada ¢ is, according to
Sayana, and Geldner (Fed., St, 2, 179), naiscalyena
wpaorianam. But the simile sigaw hifeva ocours in 9, 92,
2: decha nredlsd asarat pavitre wama didi@nak Favir
wsya yowan | sidan hibteva sqdawe comigipem apgmann
Fsavah sapid viprah which says that the Soma juice
settled in the bowls like the fo/r in his abode. Now, the
Soma juice setting in bowls, vats or jars is, in 9, 38, 4
0, 57, 3 and other passages cited on p. 215 above,
compared with the falcon sitting (i.¢,, going to sit) in his
nest; and the ferteum comparationss in these verses is, as
I have already pointed out, not ‘sitting® but *swift
movement. Thisis the case in 9, 92, 2 and also in 9,92, 6 :
pirt sddmeva pasumanis lhiotd rajg nd salydh sdwitir
iyandh | sémah punandh Aalisank ayasit sidan mrod nh
malingd’ vinesu and 9, 97, 1: sw/dh pavitram phry ofi
réblan pitéva sddma  pasumanti hifa. Compare also
1, 180, 9: prd syandra yatho manuso nd hiéig O ye
swift ones (. Advins), you go (as swiltly) as the human
holy, i.e, as the Jotr priest,’ and 1, 73, 1: Jétevn
shidma vidhatd oF farit Y (Agni) went to the worshippers
(as swiftly) as the Zofy does to his abode " where too the
simian ya-diarpi is swiit-going.

The simile edmasddo nd sedul in pada ¢ of the
above verse is but a paraphrase of the simile e 460 $
and bence the fertium comparationss in this pada too is
swift movement. The meaning of the pada is, * At thy
behest, the mountains sat down (r.e., began to sit down)
as quickly as hotrs.” Compare 2, 11, §: #i pdroalah 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, M, T: dredista plivatai it 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, Ied. S7., 1, 174.

7. 83, 7: ddsa rajanak sdmiid dyajyavak
sudasam indrizvarina né yuyndlik |
salyd urnan admasddim dpastutiv
deva esam ablhavan devikilisu ||
" The ten impious kings, O Indra and Varuna, did
not fight (e, did not gain a victory over) Sudas in battle,
The praising of the hoty priests bore fruit; the gods
stood by them when they were invoked.” The battle of
Sudas with the ten kings is deseribed more fully in the
hymn VII, 18; see Sayana's commentary thereon and
Geldner's Kommentar,

844, 29 dhiro hy dsy admasdd

aipro wik jagroil sada |
agne deddyass dydoi ||

“Thou, O Agni, art a wise hotr, watchiul always
like a priest. Thou shinest in the heavens. “The
expression dhirak admasdd is equivalent to 4dia davi-
fratuh (1, 1, 3), hdta oidiistarak (1, 105, 13-14), vipro
Adta (1,14, 9) and other similar expressions. The epithet
jagro is frequently applied to Agni: see Grassmann,
s.v.,and the vigrak or priests are deseribed as jagroamsal
in1, 22, 21 and 3, 10, 9,

Itis possible to construe the words #ipro wd with
the preceding word admasdd; and this is what Geldner
has in fact done in Pad. S7., 2, 180. The meaning of the
first two padas would then be, * Thoy, O Agni, art wise,
a chanter sitting in the abode like a priest, and always
watchful." The word admasid has both the yaungrka and
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riidli meanings here and denotes the * fofy who sits in the
abode.’ Regarding the simile, compare 10, 78, 1 : pipraso
ik mdnamablih svidhydlk * like priests with hymns, singing
songs " ; compare also 7, 30, 3= ay dgwik sidad dswro nd
Jidti huviind diva subldgaya devdn” * The mighty Agni
sat (in the abode) like the Zo#y, calling the gods here for

good fortune.”

0, 4, 4: vadma i siino dsy admasddoa
cakré agnir janusaimannan |
o fodik wa @vpasana wrjan did
rajeva jer avrké ksesy antdh ||
“ Thou, () son (of strength), art (our) speaker, (our)
dotr. Agni, from his birth (s.e., 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.” siino in pada a stands without doubt for
siino sahasal; compare 6, 13, 6: vadmé sino salaso no
vidayah and Oldenberg, ZDMG, 55, 291. Piada b is
somewhat obscure; Roth (ZDMG, 48, 679), regards
Janiisi in janugasmannam as standing for jantgam, while
Grassmann is inclined to substitute d/man for djma.
Ludwig, without proposing any alteration translates pida
b as ** Von jeher hat Agnisich seine ban und seine speise
gemacht.” This does not seem to be very satisfactory ;
and 1 therefore construe dwsam as depending on djma
(amnar prati ajma) and translate it as above. Compare
4,7, W0 sadyd jatdsya dddrianam dje ydd asya vato
annvals Jockh | oruddte Hgmam atasésn pibkoave sthiri cid

7The description of the Aofy as the "ditter In the abods,' the
allsion in the verses citad nbove (on p. 220) to him and his sedwan,
to his going o the sedman singing, and to his awnkening of sleeping
men tnd deities with his chants; as also the juxtaposition of the
words dafy and Ausina in this verse, all indicate that his function,
in the time of the RV as in that of the Srouta-satras, was to chant
hymns of prayver, Hence Yaska (comp. Nivukta, 7. 15: hof@ram
keditdram) scems 1o be right in deriving the word from 4w * to @l
and Aurpavithha wrong in deciving it from dn ' to offer oblations.'
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dund dayate o jimbkaih * 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 aguish dbiblir maniziyo
médhiraso vipascitah |
admasddyaya hivvire ||
“The wise, intelligent and inspired priests urged
Agni with hymos (e, prayers) to become hotr."
Compare 3,29, 8 ; sida hotak svh u loké cikitvan; 1,76,2:
éhy agna thd iota wi siday and 2, 36,4: sdian fotar wi
faaa yonisu frigiiin which Agni is exhorted to assume
the office of hotr; compare also 6,4, 1; 6,11, 1; 6, 11, 4;
0, 15,16; 3,4, 3; 3, 62, 12; 7, 39, 1, ete,, in which
verses too Agni is prayed to to become hotr.

§12

nireki
This word occurs in eight passages of the RV and
in no independent passage elsewhere. It is not mentioned
i the Neghantu, and since, moreover, it does not oceur
in any of the passages cited in the Nirufta, Yaska and
Durga have had no occasion of explaining it. Sayana
derives the word from mi+ric' to empty ' or uér+d * to go'
(comm. on 8,963 : wi-parvad ricyater vi nili-puvodd eler
vels samdeliad anavagrabah) and explains it differently as
nairdbanya, dwrgali or daridrva (1, 51, 14: 7, 18, 24:
7,90, 3), dana (7, 20, 8), dhana (8, 24, 4) and wirganane
(8. 24,3 8, 33,2; 8, 96, 3) in his commentary on: the
RV and as weke sibtatoam | tadvakitois farma wirekar
tadrie sarvasidianasaspirye karmays in 'his commentary
on TH. 2, 8, 1, 1 (=RV. 7, 90, 3). Uvala and Mahi-
dhara, on the other hand, in their commentaries on the
same verse (VS, 27, 24=RV, 7, 90, 3) inlerpret the
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word as Janair abirma-pradese and  wmirgatah  rekah
recaniam  rekall  Snyald  yasmal tadele balw-fanakirpa-
sthane respectively.

Roth, too, in the PW, derives the word from witric
and explains mirefam (nce.) as " etwa bleibender Besitz;
Eigenthum ' and merele (loc.) as*(eigenthiimlich) bleibend ;
auf die Dauver; filr immer.” This interpretation was
considered unsatistactory by Geldner (Fed 52, 1, 155)
who therefore proposed (ibid, p. 157) the meanings
1. Subst. bevorzugter-, Ehren-platz, Viorrang, Vortritt
22008 1,51, 14518,:33, /T, 18,-23% 8, 24, X
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 wiveda as
“alleiniger Besitz &, 24, 4 ;  Ausschliesslichkeit ; loc, in
alleinigem Besitz 1,51, 14; 7,18, 23; 7,90, 3; 8,96, 3;
ausschliesslich, gane allen 7, 20, 8; 8, 24, 3; 8,33 2",
Similarly Oldenberg too writes (RF. Noten. 1, 49):
“Wie prarekd Hinausreichen, Ueberschiessen ist wiredd
m, E. wirtlich etwa Hineinreichen d. h. das Stehen in
engsten  Zusammenhang mit Jemand, ZugehGren zum
intimsten Besitz Jemandes; vgl. mitya .

The above interpretations are all based on the
supposed derivation of the word from the root s with
ni, and are mere guesses, None of them fits into the
context in, {or instance, 1, 51, 14: indro atrayi sudiyd
wirekd and 7, 90, 3 : Gdiba vayiish nipilah sascata svd wid
Soetdm  vdswdiatie wereké . and a comparison of the
passages in which this word occurs with other connected
passages shows that the real meaning of the word is
sumething quite different from those mentioned above.

In 8, 24, 4: @ wmirckdm wtd privim indra dargi
sanandm, we find wirekd vsed as the object of @darsi while
in the preceding verse (8, 24, 3): sd na stdvdna & bhava
rayise cifrd-dvavastamam | niveké cid yé harive visur
dadik, ivis said of Indra that he gives wealth in wireda.
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A comparison therefore of the words that are used in
RV passages as objects of the root #r or dar *to burst
open' with, the words used in the locative case in
connection with the word dads 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 wireka,

Now, the words used as objects of the verb o7
or darave, besides miredd, the [ollowing, namely, dtka,
adri, ap, dpikita, amitra, dSoya, i3, itsa, (dindh) bdvandia,
kdia, g6, golrd, godhdyas, ddsyu, danu, drlld, pir,
dlnivana, radiak, vald, vaja, vrajd, fatd, fdiru, §dmbava,
salrdsrn, sugrdthitn and sidard.

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
lecative wireda in 8, 24, 3 as we have seen above: and
in 1, 81, 7: mddemade K nwo dadiy yithe gdvam
rrulrdalnk | sdme grofava pura  satébhayabastva odsu
ki rayd @ Shara and 8, 46, 15: dadi rélpas lanve
dadir visu dadir vajesu purshita vajinam | nindm dtha,
it is connected with the locatives mdde-made and vajesn
respectively.

It will be seen that, beside wiredd whose meaning we
are now endeavouring to determine, the word vaja is the
only one. that is common to both groups: and this
indicates that wiredd is probably equivalent to oa/a.

' Asa matter of fact, It is necessary that one shoubl), # one
tlesires one’s siirvey to he comprehensive, include in the comparison
(1) not anly the words psesd as oblects of the verh odF or far " 1o
burst open,’ but also those uset] us objects of (e, bbdd anil similar
verksi, and (2) oot pnly the wonds used in the locative cise in
cupnection with the word dadi, Bot alko those useld in that <se in
conoection with the verbs 44, v, ete., mesning *to give.' 1t will
however become manifest from the ssquel that such o Gomprehen-
sive cumparison s nnnecessary and that the limited comparison
indicates! above is enough to lead one to the correct meaning.

29
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The comparison of 7, 20, 8: yds la tudra privé jino
ddeliiad dean wivelé adrivel sdbha te with its parallel
passages and of 7, 90, 3: ddba vayim weyitah sasenta sod
wld svetdnn odsudhitin wiveké with its parallel passages
points likewise to such equivalence and hence makes it
certain that wirekd=vasa. In 7, 20, 8, Indra is exhorted
to regard, in wireld, the offerer (of oblations) as his
[riend, that is, to befriend the offerer (of oblations) in
mirekd, 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
sakii, are 8, 13, 3: tdm alve vajasataya indram Ghdrava
Sugminam | bhdva nak swmné duiamal siblia  vrdhé ;
6. 33, 4 od todee na indrabavablir @ttt sibia aisvayur
avita vrdhé bhih | sodrsata yid diviyamasi foa yiidhyanto
semddieta prisi Sira; and 1, 129, 4: asmakam wa
indram wimasisgiéye sibhayarm visvayum prasihan by die
vazesu prasdhanic yujdm | asmikag brdlimotiyé ‘va privigw
kasw cif | nali tva $dtruh stdrale stradg yim viivam
S@drum strndse vdm. In the first of these verses, Indm is
exhorted to befriend the suppliant in swmnd, in the second,
in svdrgali and prd (note that these are synonyms of viza),
and in the third, in ##/2. Compare also in this connection
4, 24, 0= Lruoly asmai virvive yd itthéndriya sémam wialé
sundti | sadhricinena wmdnasivivenan tdm it sdhhaya
kraute famdtsu; 8, 21, B: vidma sabhitvdm wtd sira
bhofyam @ fe t& vagrinn imake | wté somasming & Sesehi no
sase vije suSipra gomati; 3,31, 9: aplirye maruta apir
eso "mandann indram duw dativarak | (biik sakd pibatu
vptratiaddh suldm somanme dastsak své sadhdsthe: and
0,21, 8: sd fu Srudhindva nilanasya bralkmanyats vira
karudhayah | tvdvh hy apih pradivi pitiném idsvad
bablatha suhbva éstan and the locatives vage, samilsu,
aplarye and Egtan, (these three are synonyms of vaja),
used therein,

In 7,90, 3: ddka vaylm . . . wiveké, it is said Lhat
the team (of horses) accompany Vayu in wireda. Compare
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with this verse 7, 01, 6: yix vam falde anyifo yak
salidsram  Snidvacdyii vifvicarah sdeante | adlier yatae
suvtddtrabbir arohl paidns nari prétibiptasya médioah
in which the word miyisak and the verb sac occur, and in
which Indra and Vayuare exhorted to come to the sacrifice
(this, be it noted, is one of the meanings of wija),
accompanied by the team (of horses). Compare also
7,01, 5. @ no nividbhit fatinibhiv adivardm salasviniblir
tipa yile yajiidm | vaye asmin sdvane madayasva ;) 7,92, 3
prd yiddiir yasi dasoamsam decha niytidblir vayav istéye
duroné; and 1, 135, 7: d#f viye sasalé yiki fdsvalo yilra
pravk vddats tifra gacchalar gridm indras ca gacchatam |
vl s@Enfta dddrie rivate ghytim a pi@rndya nivida vathe
adlivardm indras ca yatho adhvardm in which Vayu is
prayed to come with his team to the pefild or adlvard
(which also is.a synonym of vaja).

All this makes it certain and places it beyond doubt
that piredd is equivalent to edza.  And hence it becomes
evident that this word is derived, not from mi+s7e, but
frommi+rs or i “to rum' (i gataw; »i gati-reganayok)
by the addition of the suffix #22; compare /b (from

2 This verh, #7 ot r1 with x4, is used in the sense of running
in 5, 86,45 wf 3 rindnly Glusa vitha pave nd durdhirad ' Who
(sc. Maruts) run impetnously with force like bulls difficolt to
restrain . Grassmann in his Worterbuch explaing dwrdhiirad as
“ schlechtes Joch habend,” and this explanation is adopted by
Ludwig who translates, (no. 690) durdinre givak a8 * wis schwer
an die suinge ru gewinende rinder.’  There seems to me 0o doubt
however that dipdhur &, like durdbara and derdiarin, derived
trom the oot dly or dbar "to hold " and means; like those words,
" difficult to hold back or cheek.' Commpare 5, 87, 9: paydue {diye
pracelasal syita duerdhdriave niddh in which the epithet durdhar-
faral is applied to the Maruts wnd 5, 56, 3: dudhrd gaiir iva
dfimaysik where the rush of the Marnts Is compared to that of an
tmpetiious  bull. Compare also Grassmann's translation, ' Die
niederstiirmen mit Gewalt wie ungezihmte Stiere wild."

Acconding 10 Hemacandm's Anekirthamala and the Medini
(eee the PW s. v.), dwrdhare is n synonym of rgabba. ‘The
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fra) and (su) méka (From m). wmivedd thus denotes, like
its equivalent zdje which is derived from e/ “to go'
(vaja gatau), strength, quickness, race, booty, prize,
battle, sacrifice, etc, (see PW and Grassmann s. v. raza);
and I shall now show that these meanings fit well into
the context in all the verses in which the word oceurs.

8, 24, 4: @ nirekdm wli priyim
indra dargi pananam |
dhrsata dhrsno stdvamana a blhava |l

“Thou, O Indra, also cuttest apen (the receptacle
of, and makest accessible) for people, the dear wealth,
O thou valiant one, bring (us wealth) boldly, being
praised.” Regarding the expression wireddm adargs,
compare 2, 12, 153: pdh sumvaté pleate dudbrd @ cid
viarar o drdarse s Ailase satydh; 4, 16, 8: sd wo wela
vajam & davsi bhiiriry gotri rujdmn digirobhiv gruandh ;
and specially, 8, 33, 3 : &dwvedliir ditrsnav & dirsid vajant
darsi salbasripam ; and 8, 45, 4041 - bMrndhi oifvg dpa
dvigah phdri badko jaki mfdiah | viése spariii (6d G
bhara || ydd vilav tndra vt sthiré yét pdriane pérabhriam)
odsu sparkds tdd @ bhara All addressed to Indra, and
also 9, 68, 7 : dvye varebhir utd devdhitiblir nibhis yald
wdjam @ darsi satdye addressed to Soma, and 10, 69, 3:
sd vevde choca s& gire fusasva s vajam darsi 56 ihd irdvo
dhak addressed to Agni. And regarding the phrase
priyds nirekdm, compare the expressions priydim visw,
sparklive visw, kimyam visw, vamdn visw, etc. (for
references, see Grassmann under these vocables),

expression durdbure gitak i accordingly equivalent to riabhalk.
Compare 5, 56, 3 cited nbove and also 10, 103, 1: Gk igne
vrgebhi wi kfmdh in which the bull is mentioned a8 wacinine in
respect of impetnons rindh,

The verb rf or #, withoat the prefix w/, is used with the sense
of running in 5, 38, 6: tiidanta afe Finalé véndni ;1 B3, 3-
rfrlwding ey dud rivate ghytdm nod other VOianE
(GGrassmann & v,

Al
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1, 51, 14 indro airayi sudliyd wivelé

pagrésu stomo diryond yupah |

alvaylr gavys rathayir vasivir

indra id rayih kzayali prayania ||
“Indra has been raised high (ie, highly praised or
glorified) in the sacrifice of the piois (sacrificer), and the
hymn that longs for horses, cqws, 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, esrfyr has been translated by
Geldner (RI”. Ueber., 1, 38) as *gegeben ', which seems
to me to be incorrect, Compare 6, 11, 5: &rayr yajidh
swrye nd cdbsuh * the sacrifice has been raised high as the
eve to the sun': 5, 1, 12: gdwsthiro whdmasa stdmam
agnei . . aire! " Gavisthira, has, with adoration, raised
high the hymn for Agni'; 5, 28, 1 : sdmiddio aguir divi
socir adret * Agni, kindled, has raised high his light in the
sky i 4, 6, 22 Grdivdmn bhantiv savifa devd asret * God
Savitr has raised high his ray *; and 1, 10, 1: gayant
tod gavalrindg 'reanty arkim arfuak | brabmanas fod
fatabrata fid vamsdm foa yemive ' 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 dirye nd yipak in pada b is to be
understood of indral also in pada a.

Pada b is somewhat cryptic. It is translated by
Geldner (RI°. CUeber.) as *wie ein Tiirpfosten ist das
Preislied bei den Pajra’s’; and this is explained by him
as "“Das Lobiied hilt so fest wie der Tiirpfosten.
Dassclbe Bild in 8, 23, 24 : stdmeblih stharayiipaciit .
But there seems to be no doubt that in this verse, the
word sthirayiifa is, like the word oyasoa in the preceding
verse, [yésthablir vyasoavdt, a proper name (see Grass-
mann s. v, PW sv, 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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SthiirayTipa’s Art " as given by Grassmann (BRI Ueler.).
1 believe therefore that the verh adr@ps in pada a is the
predicate of «/dma and yiipa also in pada b (this is the
opinion of Oldenberg also; see RIL Noten, 1) and that
the tertium comparationis is ‘rising high' or (w)
chrayana. Compare 3, 8, 2-3: f¢ dirayasva  malaté
saiibhagava || we chrayasvg vanaspale vdrsman prilkivya
ddhi addressed to the sacrificial post (y#pa) ; compare
likewise the expressions @sdhvds listhah, lasthivarsah,
tin sayandti, unniypdmanah, fréyamapak, ete,, used of this
post in that hymn and also the other verses referred to
on p. 102 of Oldenberg's Vedaforschung and stiaudrajam
wechrayati in Sankh. GS. 3, 2, 8 (Sayapa, it may be
observed explains durye yipah in 1, 51, 14 as dvar:
nikhata sthiand), Regarding the expression sédmo airayi,
compare 3, 14, 2 : dyiim{ fe udma-ukiigk fuyasva; 1,153, 2:
pristutiy vak dhama nd prdyukiiv dyami miltravaruna
suerktihs 10, 50, 60 yariad mdntro brddmbidyalan: vical ;
. 80, 9; iwdrdaya brdlmddyatam; and 1, 190, 3:
tpastulenir ndmasa udyativy ca $lokavs yaisal savitéva pra
Akt which all refer to hymns ‘being raised high';
compare also 7, 83, 3 : indravaruni divi ghoga arubal,

The words afvayiih, etc., are, according to Sayaoa,
Grassmann and Ludwig, attributes of Indra. This
opinion seems to me to be untenable ; for it is difficult to
canceive of Indra that he is ‘longing for horses, cows,
chariots and wealth.' 1 therefore agree with Geldner
(op. i) in thinking that they are the attributes of
stomak in pada b, Compare 7, 67, 5: pricim n devaiving
dllyenis mé “mydhrim satdye briade vesiyim and 1, 62,
11: vasiiydvo matdyo dasma dadruk in which the epithet
pwesiiyae is applied to mati or hymn: compare also 8, 78,0
friem il yavavir midmea bamo gavyir livapyayil | fodm
afoaviir fsale,

B, 96, 31 fndrasya pdfra dyasé nimisin
indrasya biahodr bisyistham djah |
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fivyiaen indrasye brdlave nirekid
asidun égmila Sriityi upaké ||

“1n Indra is attached the iron Vajra (thunderbolt):
in Indra’s two arms is the greatest strength; in Indra's
head are insights. Inthe sacrifice, there run remarkable
(praises or offerings) into (his) near mouth” With
regard to padas a, b, ¢, compare 1, 55, 8¢ dprabsitar
vdsu bibkars: histayor dya@lham sdhas tanol Srutd dadie |
aortaso 'valdso nd lartébhis taniisu te brdtava ivdva
ohurayah “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: ydsmid
indrad brhatdl bivi coném v1é visvany asmin sémblirtadli
virya | japidre somars tawvi sého miho hdste vdjras
Glidrati Sirgdni frdtum * 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 Jratyar here (as it does in 2, 2, 72 durd ud vija
SrdyE Gp@ vrdki and 10, 111, 3+ indrab dila ity asyi
veda) for which Grassmann (s, v, frutya) proposes irulyak,
a suggestion which I have adopted in my above
translation. Sdyanpa explains the pada as: @sanas)e o vand
Larmint yuddiartham vijine pajan  saundbavalelyiding
blavanti | kivs ca Srutyai sagramaya nirgacchato nnsisain
indrasyn  vakya-Sravagirtham  sarva  upajivino bhytyd
upake ‘niika esanta ayam indvo ‘smin futva futra birye
ryolksyalily elena manasa tadantife samaniad agacchanti;
and Oldenberg observes (RV, Notew, 11): * sridya: man
erwartet zuniichst Nom.: i der Tat srifydh  nicht
unwahrscheinlich (vgl. Gr. WB; zu I, 2, 75 X, 111, 3);
“zu seinem Mund (Lok. des Ziels) streben 2 (Hiiren);
d. h, an seinem Mund hiingt Héren und Gehorchen des
Andern. Doch kann auch srdsyad (Pp) richtig sein; die
Ardéw in seinem Haupt (¢} strebt aul seinem Munde fort
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um Gehor zu finden (so Ludw.), oder: ‘nach seinem
Munde driingen sich (alle) um . . 2u Hiren' (Geldner
Rel. Lesebuch, 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 sraufya is used as an epithet of
bradman, hymn, 1o 1, 163, 11: dmandan ma warulal
stome diva ydn me narel Srityarm brdlma cabra ; and the
verb 1sfound used with meati, hymn, in 3, 67, 3: #dt sut
vam égate watih, Compare with this 6, 47, 14: doa (06
fndra pravilo wirmiv pire bralimani nivito diavante ‘in
thee, O Inudra, run hymns and praises in teams (1.e., many
hymns of praise) as (swiftly as) the current down an
incling,! and also 6, 36, 3: samudrim na sindhava
whthdiusma wravydcrsarh giva @ vidanti; 1, 176, 2:
tdsminn & vedaya pivo yd £kad carganinam which refer to
hymns running into or ‘entering into’ Indra. This,
presumably, is through the mouth; and hence it is
probable that frwtyahk relers o giah and that the
meaning of the pada is, as given above, ‘the remarkable
praises tun into (his) near mouth.' Regarding the
expression upakd asdn, compare the analogous expression
upakdyor Adstayoh nl, 81, 4: drivd psed wpakdyor i
Sipri hdrivan dadhe hdstayor vdjram ayasdm,

At the same time, it must be observed that Grass.
mann's suggestion (1. c.), too, that Sriidyah refers to sémih,
is pot improbable. Compare 3, 40, 4 indrase sdmasak
pradive swlasak samndvdis nid sravdia @ wiandi ' into
Indra enter at all times the Soma juices that have been
expressed as rivers into the ocean’; 9,85, 7: éudranm
visante amadirasa indavahy Y, 97, 30: indrvam @ wiia
bydata rdvepay 9, 2, 1 & indvan indo vise visa; 9, 108, 16+
indrasya lardi somadhanam & visa samudrim iva sindhavak;
and W, 66, 15: dudrasya falldre visa in which the Soma
juice is said to enter into Indra, presumably through the
mouth. Compare also 7, 15, 1 wpasddyaya mifhiisa asyé
pukud@ favile; 7, 102, 3: tdsma id dsyé havir jukila
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mddlnatiamant ; 10, 91, 3 dhdvy ague havir aspé fe;
and 4, 49, 1: sddvie vam @syé havil privim indvi-brhaspati
in. which the word favik is used in connection with asy#,
‘in the mouth,' Hence it is not inprobable that Seidfyak
denotes ' remarkable offerings (of Soma or oblations),”
The sense of the pada remains unchanged even i
one agrees with the Padapatha that the word used in it
is sritfyar and not sralyah. The meaning of srifyas is
‘50 that it is heard of ; e, as is well-known'; and we
have still to supply as the subject of ésanta the word
girah or somah or fevimsi. The meaning of the pada
would thus be, the *hymns (or offerings) ron, as is well-
known, into (his) near mouth in the sacrifice.’
T, 18, 231 catogro mi paijavandsye danih
smgdatgtayah kyianino wireké |
rpraso mi prikivigihak suddsas
tokdoir tokaya Irdvase vakants ||
This will be explained in the next article on smdddspi,
Regarding nireké, compare 8, 4, 19: sthicrdn radhah
fataswen kuvangdsya divistisu greal is the gift, compnis-
ing hundred horses, of Kuranga in the sacrifices,’
7,20, 8: yds ta tndva privé jine didasad
dsan wireké adrivah sikha te |
caydaie fe asyam sumatal cdnisthah
syama vdrithe dghnalo 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, 0;
1,129, 4: 3, 51, 9. and 6, 21, 8 cited above (p. 220),
7,90, 3 ravé nii ydrk jayidti rodasimé
raye devi diiydni diats decdm |
ddlba v@Eyiiok niyiitak safcata svi
wid Svetdnie vdsudhnlive 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 Viayu accompanied the white one; who bestows wealth,
to the sacrifice.”” Compare 7,91, 6 7, 91,5 7,92, 3;
and 1, 133, 7 cited above (p. 227).

8 24, 3: sd wa stdvana & blara
rayii cilrdsravastoman |
ntredé cid yo darevo 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, 46, 15 cited above (p. 225).

visul here, 1 conceive, stands for vdswe; sce p. 107
above.

8, 33, 2 : sodranti toa sulé waro
vdio niveld wltlhinal |
badé sutdh trsand dba a gama
imdra svabdiva vimsagah |l

“() thou bright one, when (the Soma juice) is
expressed, the men that are reciting praises, eall to thee
in the sacrifice. When wilt thou, O Indra, thirsting for
the Soma juice, come to the house (ie., the sacrificial
place), as (swiftly as) a roaring bull (to a pool of water)" 2
Regarding the simile in pada d, compare 1, 130, 2:
pibi somam indva suvindm ddribiih kéfona siktdm avatins
nd vhmisagas lalysand ud vdmsagal; 5, 36, 1: sd &
pamad indro yo vdsinam ciketad daturi damano rayinam |
dhanvacard nd odmsagas trsduds colamandh  pidatu
dugdiidm anestim and also 8, 4, 3: ydthia gaurd apa
krtdie trsyann éfy deériam | apetvé nah praprévé tuyvam
a gakt kdgvesn si sdea piba.



§ 13
smdadists.

This is a word that occurs in four passages of the
RV only ; it is neithér mentioned nor explained in the
Nighantu and Nirwbta. Sayana gives four different
explanations of it,—dladvacdlya, prasastadariana, prasas-
talisarpanairadidhadidinaigayvalia, and balyipidesin. 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 RE. Uber.,
has interpreted it differently as * die gliick herbringen ' ;
‘deine weisung geht hieber (=du selbst unabhiingig mit
herrschaft iiber uns)'; * mir hier bestimmte ' and ' hicher
die weisung habende.' Geldner, in his Glossar, gives the
meanigs " 1) dessen Weisungen gleich sind, gerecht
3. 45, 52 ; °2) gleichmiissig geschult,—eingelernt 6, 63, 0;
7,18, 23; 10, 62, 10." In his RV. Urber,, however, he
translates the word in 3, 43, 3 as '’ gleichmiissig zuteilend'
and gives the following note: * onddifisti sonst ein
technischer Ausdruck der Danastuti's (6, 63, 9; 7, IS,
23; 10, 62, 10). Hier wohl in étwas anderem Sinn. disti
ist im RV unbelegt und smdd auch sicher nicht be-
stimmt. Say.: dbadvavalyal in dem er smd/ im Sinn von
sumrdt mimmt.” Oldenberg, on the other hand, observes *
(RF°. Noten, 1, 251); * smdddisti mir dunkel. Es findet
sich sonst (6, 63, 9; 7, 18, 23; 10, 62, 10) von geschenk-
ten Sklaven, Rossen, Stieren (?) in Déanastutis. In Bezug
auf eine Schenkung heisst es V, 36, 6: 3o réfitan
vayinan vaginivan (riblih Satail sbcamanav ddista: zibt
dies ddrsta, wenn es von @is kommt, den Schliissel zu
smdddisti 7 di5 wiire offenbar " zaweisen '; simialifists
hiesse etwa " beglmtet von [emem Akt der) Zuwe:sung 5

b He also HrEes agiaimst Teldner's explnnuhnm {in anﬂar]
the criticisms (1) that they are not In accord with the meaning of
smaf, nnd (2) that the two proposed meanings are separated by too
wide a goll.
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Ein solches Wort liisst 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, Sayapa 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 thercfore mcorrect.

The word wmiddisti is a bahuviihi  compound
composed of smal (or smad) and afsts. This latter
word dists, 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 alkise, rbla, ixta,
wdhas, puramdhi and ratisac i one passage each,
and with @rgfz, in four passages. In these four passages,
Sayapa, as we have already seen, explains smat as
prasasta, bhadra, or kalyaua. Likewise, in ten of the
remaining passages too, (I, 51, 15: 5, 41, 15 5, 41,19 :
> 8%, 87 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-, prafasta or Jobhana. In explaining 1,
150, 0, he writes ; smat sakarthe prisostye va vartate | atrn
Prasamsayim ; and he regards it as the equivalent of sada
in 8, 186, 8 and 8, 34, 6 and of sada or prasasia in 7, 87,
. In 1, 100, 13, he explains it as dbréom, in 2.4, 9 as
ali-pratdiitam, in 10, 61, 8, as asmattah, andin 1. 73, 6
as uilya (macchabde nitya-Sabda-semanarthah); in 10, 42, 4
he regards smadidia as a proper name,

The meanings aliprabliita, birsa, witva and asmattak

seem to have been invented by Savana for the occasion
and need not be considered seriously, The meanings
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foblawa (prafasia, sws) and sebe, on the other hand,
belong to a different category; and in fact, it is the
opinion of Roth (PW}, Grassmann, Wackemage! (A7
Gr. 11, 1.p.287), Macdonell (1. Gr. p. 424), Oldenberg
(RV, Nofen 11, p. 7) and other European exegetists that
smdf is a synonym of safa, while, for my part, | am
inclined to prefer the meaning foélona. See below.,

As far as the compound word smdddists is concerned,
its meaning remains the same whether one regards smd/
as the equivalent of safe or ol foblane. 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 swddefzsti 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 Advalayana's words (GS. 1,
5, 3 twddin-riipa-iila-faksana-sam pannam arogam wpa-
yacckefa which enjoin that the girl one marries must have
laksanan: or auspicious marks on her body. A similar
injunction is contained in Yaynasaldyasmpti 1,52 2 aviplula-
brakmacaryo laksauvin striyam wdvates; while Sankh.
GS. 1, 5: bumarymd panim grimival | ya laksana-soam-
panna syat | vasya ably@lmam  angani synh  samih
kesantal | doariio api yasyar syatam pradalsinan grivi-
vam | sad viran janayisyatits valyval specifies some of the
auspicious marks and Manu (3, 8-10): walowmidins miteio-
mans . . wa ppgalin hamsa-vdrapa.gaminim taniloma-
Kesa-dasanins mrdvangim describes some of the inauspi-
cious as also auspicious marks of a girl.

AV A8 2wk lakgmyiin Laldmy ik
wir ariafiny suvimasy |
dtha ya bhadra tans nah
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Prajiyd driative (Tor sam 7)) sayidnms |
nfe deanin savila sivigal padir

wir didstayor wiruno mitrd aryami |
iy asmdblyam Grwmali rdirina
prémans devd asavisuk setiblbagiya ||
yilt ta a@lnedns Janvani ghordm dsti
vdd v Késesn praticiksane va |
sdroanm tdd vaca ‘pa hanno vaydm
depds fod savita siidayatu ||
risyapadive vfsadalini

gosedlar vrdlamam utd |
vilidleydoi falamyinn

fa asmdn nifayimase || 2

is @ charm against unlucky marks: the gods Savitr,
Varuna, Mitra, Aryaman and Anumati are implored o
remove, 4.4, to render innoctious, the evil marks (in a
woman's body according o Kausika-stitra 42, 19 : s
laksmyam it papa-lalsandaya mukbam wksaty anvycan
dalsinat Kesa-siukil) and to confer Madrins and sanbha-
cam (1.6, auspicious marks) on her. Similarly, Ap.MB.
W, 1, 3: dbhratrghnin varpnapatighnive briaspate |
indraputvaghnin faksmydm tdn asvai savital suva refers
to marks that presage good to brothers, husband and
sons, and phid 1, 10, 35 pa “sydnk patighni tanih praji-

2 This bynm is transtated thus by Whitney (AT, Trasclalio,
p- 1) i—

Ot we drive the pallid sign, out the niggard ; then whateves
things are excellinty those we lead togelber for opr progeny.,
Savitar has driven oot the tronhle in her feet; ont have Varnos,
Mitra, Aryaman [driven| [that] in her hands; out hath Amumati,
bestowing upoo us; the gods have driven this woman forwand witn
good fortune.  Whatever in thy self, in thy body, is frightful, or
what in hair or in mien-all that <o we smite away with [ ontr]
wordsd; ot goed Savitar advonce thee: The mtelop=fnoted, the
tutt-oothed, the kinerepelling, the ont-blowing, the Hokadout, the
pelllinl - thess we mike disappear from s’

- Geldner's view (Fed, S, 1, 314 §) that the whole hymn i
wonoerned with the domestic ent seems v me nntenahle,
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ghnt pasughui laksmighni javaginim asyat tave brnoms
refers to the body, 7.r, 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 3fvd pasiblvak in RV,
10, 83, 14 = dphoracabsur dpaleghny eldle soa pasitblhyal
sumdrnal suvdreah have the same meaning as the words
dpatighni, ete,, have in Ap, MB. 1, 1, 3 gited above and
refer to bodily marks that presage good to husband and
cattle,

A detailed description of sugh bodily marks and of
their effects 1s given in Agnipurana; Garudapurana,
Brhat-sarmhita and other such works, In the last-men-
tioned book, ch, 69 deals with fonyialpdsana, and Variha-
mihira observes in verse 1, after enumerating some
auspicious marks, that the person who marries the girl
with such marks would become king (lam wdvaled yadi
bhwoo "dhipatitoam scchet), and in verse 3. that the marks
described fherein bring the possessor much wealth
(wipulih Srsyam adadhize), The commentator Bhattotpala
toa cites in the course of his commentary on the 3rd and
4th verses, the following observations of Samudra:
nabli-desah sugnplas ca yasyak sa dhana-dhiagni | fagyiha-
aads vipulan yasyah susparians romavariitam | swvarna-
bharawair yulkti 7 bhawd  rafye-dlagial,  Similarly,
Varahamihira observes in i, 01.1-2, with reference to
sume auspicious marks of the dog and the bitch: jusya
syt sa Larold postur acerdl pusti Sriyamh foa@ prke and
ya 5@ rastram kukburi pati pugla (e.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 dadad
suciram  makilgitam svi-yaso-vijaya-virya-sathipadak. In
thid. 03.2, he describes some auspicious marks of
tortoises and remarks of a tortoise having such, that it
causes the expansion of the kingdom (so 'pr wrpamih
vastra-vwrrddiiyar) and Bhattotpala  cites, 1 his com:
mentary on 63.3, the verse: sivi-pulra-malidan vidyal
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kirouis vaggra-vivardianam, In fbrd. $3.9, Varihamihira,
after describing four kinds of well{avoured goats, writes,
i catvarak Sriyval puivi walabsmike vasanti de; and in
00.18 observes of a bull with auspicious marks that he
brings wealth to his owner (so@minam acirat kurute patih
laksmyak).

smdddigt thus primarily signifies * possessing aus-
picious marks that bring to the possessor good luck
(1., iti, yasah, vijaya, virya, ragye, stri, putre, buddbi,
etc., as described above)." Since however the possession
of auspicious marks makes for beauty also, the word has
the secondary sense of *handsome, beantiful.” It is a
synonym of the words dadra, kalyana, mancala, soblana,
(cf. Amara-kosa 133: bhadrars kalvazam masigalan
Subhanm), subhaga and subbaga® 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 smadidisti ocours.

3, 45, 5! svayir indva searal asi
smiddrgtik sodyasastaral |
&4 vavrdhing djasa purnstula
bilvded nak susrdvastamal ||

* 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 svayih in pada a is obscure. I one
interprets it in the manner of afvayi, casayi, rathayi,
etc., the meaning would be, *eager for one’s own self,’
which is not very intelligible. The word occurs again in

* bhdga means also | luck, torine': see Apte and compare
the words Magya and dhapadhera. There is thus no doubt that
sbkipe wignifies ' buving good Judk i handsome " in the RV verses
in which it is used and that Grassmann is wiong in explaining it as
' sehimem Antheil, schines Gut besitzend ' in lus Hoorferiich,
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2,4, 70 sd yo oy dsthiad abli débsad wreith paiir naiti
svaytir dgopah where it is said of Agni that be spreads
himself on the earth, burning, and that he is soayd, like a
cow without a cowherd, soapi seems to denote here,
‘one who goes wherever one lists’ and 1 have hence so
explained it in 3, 43, § also.

sudyaiastara= stiyadastava (see p. 44) and nut * selbst-
bewusst * as Geldner translates in his K1, Ceder, smdd-
desli=having auspicious marks, handsome; compare
the epithets dbadsd and swsamd§d that are applied to
Indra in 1, 82, 3: swsarhdfiave t0g vayd mdghavan
vandisinedfit and 1, 132, 2: dhawn indro yitha wvidé
Sirgna-sirgnopavacyah | asmatvii te sodlieydd santu vitdyo
bhadri biadricya ratdyalk.

6, 63,9: wid ma riré plrayasya vaghvi
sumithé Saldm perulé ca pdkvi |
dando dad diirapinal smiaddistin
d dsa vdddso abkisaca pyvan ||

" 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 (2), having
auspicious marks, and adorned with gold ornaments.”
Regarding the auspicious marks of oxen, see ch. 60 ot
Brhat-sathhita; and regarding the gift of oxen decked
with golden ornaments, compare Mahabharata 1, 216, 7:
[Pandubliyak prafiinod dharih] dantan sauvarnaih sublraik
pattacr alowkyian,

7. 18, 23: catvaro ma patjavanisya darnal

smdddistayal krimetno nircké |

pirasn ma prifvisphal sudasas

lokidsk fokaya Srdvase vakants ||
"The four feet horses, decked with golden oma-
ments and having auspicious marks, given to me by
Sudas, son of Pijavana, in the sacrifice, being un the
earth, carry me (and my) offspring to offspring and

sl
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renown.” Kegarding the auspicious marks of horses, see
ch. 65 of Brhatsamhita. wircbé=var, in the sacrifice.

The import of the secand hemistich is not clear and
the word préfavesthah in pada c is perplexing. Geldner, in
his Glossar, gives the word as prilevistha (though the
Sarithita and Padapatha both have *t/ah) *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 *awsz hochachtung ' ! It seems plain that the word
is an epithet of 7rasak or horses, and 1 have so explained
itin my above translation. I cannot see, however, any
force in the word, and | am inclined to believe that the
opposite of prtkzsthah, namely, divisthak, would be much
more appropriate here: compare the expression oic
diavaneanam used of a horse in Kaurayapu's Danastuti
of Medhyatithi Kanva in 8, 3,21: yése me dur fndro
maritah  patasthama  kasirayanah | wvisoesam  (nobna
Sdbiigthame Gpeva divi dhavamanan.

Regarding the words wa . . . fokam in this hemistich,
I have followed Geldner (Kommentar) in understanding
itas * me (and my) offspring * ; Sayana, however, regards
fokam as an attribute of ma (toka putravar palaniyari
mam vasigtham); and similar] ¥ l_'_l'ldf:nberg wo (R,
Noten, 11, p, 23) suggests the explanation, * (mich) der
ich (selbst) das kind (eines beriihmten, dhnlich erfolgrei-
chen Vaters) bin,"
10, 62, 10: wtd dasa parivise

smbddigti goparinasa |
yldus Lurvdi ca mamake ||

" And Yadu and Turva gave me for my
handsome slaves, supplemented by cows (7., in addition
to cows).” Regarding the gift of slaves, compare, 8, 50,
35 datdh me gardabianan Seeldniy Nridistingm | fatdnc
dasan dif srdjah and also the fu]lnwing

service twi

verses:
Ciu . . ladi raga }"mfﬁr';i;.a{ffrafl I
vho rallho tarama cka eva
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daiasoa-samkiyvas ca suoarye-bidral |
falany rapdm Lema-obhisananimn
prasthas ca datlo vara-manktibinan |
ehaidado fylyo-catugtayant co

Kiaryosw dalsarm v dadaw wrpendral ||
rivightyah .. . .

in Jaiminiyasdvamedha (64,46-458; p- 1352a) which describe
the gifts made by King Yudhisthira to the priests whe
officiated in his asvamediia sacrifice.

L * - & "

With reference to the word smwis, 1 have already
observed on p. 237 above that it is the opinion of Sayana
fon 1, 186, 6-8; 7, 87, 3), Rath, Grassmann, Oldenberg
and other exegetists that it is the equivalent of sede, a
meaning, which, it must be acknowledged, fits fairly
satisfactorily into the context in all the verses in which
the word occurs, 1 have also observed that Sayana (on
1,51, 157 5, 41,13 ; ete.) has explained the word as the
equivalent of sw-, prasasta, fodlana, Falviga or Shadra
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 follow:

1. It is the opinion of Savana. given expression to
in the course of his commentary on 2, 4, 9 (smal sumad
ale-prabhitan), B, 26, 19 (smat sumal foblanam), 8, 25, 24
(smat sumad whira-lopas chandasah) and 8, 28, 2 (swal
sumirl fobland) that smal is identical with samat. A like
opinion is expressed by Roth, too, who writes (PW; s.v.
sumrat) ** Wir halten es fiir eine andere Aussprache von
simal "y and similarly Oldenberg, too, observes (A1,
Noten, 1, p. 76} ¢ * Dass [dentitit von swmal und smas
aufzugeben ist (Geldner, Fed. Stud. 2, 190 ; Bartholomae
BB, 17, 113), bezweifle ich, Der Gebrauch beider Worte
reigt zu auffallende Gleichartigkeit,” and draws attention
to the similar formation of the compounds swmddratha
and smdasadiiiu, and of the sentences Gt swmaf and
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smat sadanin, smae carantsi ye. This opinion seems to me
to be justified and | agree with the above-named savants
that smdf is identical with swmds.

This word somdf, too, it is true, is explained by
Roth, Grassmann, Oldenberg, and other exegetists as the
equivalent of wha. * But Geldner has, in his short article
on this word in Fed Sa 2, p. 190, pointed our that
Sayana interprets it as fobkane or Falyiwa in his com-
mentaty on 2, 36, 3; 3, 3, 9, B, 45, 39; 87, 4; and
10, 32, 3, and expressed the opinion that sumat can be
best explained as fodbana, It is his belief that this word
is derived from s with the suffix mas and means * schisn:’
and in support of such conclusion. he points to the
parallelism of symddratha, used in 3, 3, 9 and 8, 43, 59
of Agni and Aarf with surdtha used likewise of Agni and
hari in4, 2, 4 and 7, 36, 4.

This parallelism is by itself significant enough: but
in addition we find the word dhedrd-sanayek in 3, 61, 4 is
parailel to swmds-jans that oceurs in 1, 136, 2 and ddadrd-
oridda in 10, 47, 5 o sumdd-gapna which pccurs in 2, 36, 3:
and the word swndd.amiu too, applied to a mare in 1,
100, 6 seems to be parallel to satiide and svdfic that are
applied to horses in 10, 3, 7 and 7, 56, 16, Hence there
does not seem to be any doubt that swma/ is, as said by
Geldner, equivalent to Sobkana, Lalyana or bhadra; and
I shall show presently that this meaning fits well into the
context in all the passages in which the word oceurs,
Since however smat is identical with swaas, it follows
that sma¢ too signifies dalyana, dobhara or bhadrs,

2. A like conclusion is pointed to by the parallelism
of same compounds beginning with smd? also. To the

4 The other esplanations proposed for this: word ‘which s
enumerated in the Nghagfw 143) are:—nupaw (Yasks in
Nirwedta 6, 22, 3: Durga and Devarifa)! seavam or sowlak
(Sayupa on RV, 1, 142, 7; 162,71 5,2, 4: 1, 100, 16) and susfhu
wadyanti krgvanti (Sayamion TS & 6,8, 3; Muhidhara on VS,
35, 24), See Gelidndr, 1. c.



smdadists 243

word smdd-abhisn, used of a horse in 8, 25, 24 corres:
ponds the word seaddeiii us<d likewise of horses in 8, 68,
16-18; to the word ewdd-disti correspond, as already
pointed out above, the words swdlidga and swbhagd ; and
to the word smdd-ritigical ' conferring splendid gifts * in
B, 28, 2: wvdrupo mitrd aryami swmiddvatizaco agndyal
corresponds swratdvah m 9, 81, 4: @ nah pasa pdvama-
sak swrdtdyo mitvd gacckanin virupah sajosasah.

It is therefore my belief that sumd? or smdt is the
equivalent of fodbhana, Lalyana or dhadra ; and 1 shall now
show that this meaning fits well into the context in all
passages. 1 shall begin with those in which the form
fumal DCCurs,

1, 100, 16: rokic chyava sumid-amisur lalamir

dyuksa ravd ryrasvasya |

ofsenvantan Gibhealt didirsi rdthosk

mandra ciketa ndhugizu vikgi ||

“The red brown (mare) of fine speed, bright (r.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-arisn in pada a is somewhat ambiguous. Geldner,
in his RI7. Ueber., translates it as * schingezeichnet (7)"
and observes: " swmddamsu; mit schinen oder gleich.
milssigen aidii versehen, asdi unbekannt, ob von der
Zeichnung oder sonstigen Zieraten des Tiers? " Apte,
in his Drelionary, assigns to this word the meanings,
among others, of (1) lustre, brilliance; (2) speed; and
(3) garment, decoration; and 1 bave in the above trans-
lation, preferred the meening ‘speed.” Compare the
epithets sufwka, and svaiie, both meaning * finé-going, i.e.,
swift" that are applied to borses in 10, 3, 7: ‘agnik
subiikah sultikeblar dsvaik and 7, 56, 16: dfaso wd yé
maritah sedficak. 1t is however possible that the poet
may have used the word asiiu here in the sense of
*lustre, brilliance ' (cp. the epithet fodhistham applied to
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ahorse m 8, 3, 2| ;o oifovsar teedna Sobkistham tipeon
divi dhavamanam : compare also the epithet candridmsu-
sama-varcasam in the Mahabharata passage, 1, 247, 40
cited below) or of * garment, decoration'; compare the
epithets dirauinah and Lesoninak in 6, 63, 2 and 7, 18, 23
cited above. Compare alsn 8, 68, 16: swrdthan @tithigoé
siiphliidiisir drksé | isvamedhé supéiasah and Mahabharata
1, 216, 17: [Pandublyah prakeod.  dharik) sapiu
ommitan Shadrimg ca sad-asodmi ca svalarmbrtan | rathams
ca dantan sapvarnaih Sublivail patlair alovsbrtin ; ibid.
Vo247, 40 : vadavanar: ca suddbanam candvawiie:soma-
varcasane | dadan  faniardanal prityd sakaseave  feiea-
ohgisitam |l

1,136, 2: ydh pareyiye vedidse ndviyase
sumdy-janaye visnave o ddisaty |
vo jatdm asva makatio mihe brdvat
s w Srdvodlier pijyark cid abby dsat |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,
sumijjant is the synonym of dhadrasams that oceurs in
5, 00, 4: pidra virisa clana miryaso dleddra-panavak, 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 Fraven lieh sind’ (RI%. Ciber,,
p. 193) seems to me to be incorrect : so far as we know,
<jani denotes ' wife " and not * woman ' and sais does not
mean * lieh.'

2, 30, 3; dweva pak suhava @ M giniana
ul dariigs sadalana riwstana |
dlla mandaspa jujusand dndlbasas
twdstar devébleir pdnedleel sim - ranah ||

“ Come to us as to your house, O ye that are easy
to call (7., ye that at once hear our call): sit on the
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bardis and be glad. Rejnice, finding pleasure in the
drink; U Tvastr that hast a glorious following of gods
and (their) wives.," swmdd-ganak is, as already ubscrved,
a synonym of dhadrd-vrate which occurs in 10, 47, 5:
bliadrd-vratarm vipraviram soargiam.

3, 3, 0 vibhava devdh surdual pari Lyitir
agniy babiiva fdvase swmddratiah |
Jsya vraldani bliire-posino vaydm
upa dhiisemae ddma a suvpftidlih ||

“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 swmdd-zathe, compare the
epithets suratha, kiranya-vatha, and candra-ratia applied
to Agniin 4, 2, 4: se-déoe agne surdihal suradia éd w
vaha swhavise fduaya; 4 1, 8 s diatd visodd ablf sagle
sdama fhola hvanyaratio rdmsuptivah; and 1, 141,12
wtd nalk  swdvitma jirdasve Nhdld  mandrdl  Sreavac
candrdrathals

8, 50, 5: deety agnis cikitior
havyaviat s sumddrathah |
aynil sulréua focdsa
bridt suro arocala
divt sirye arocala ||

*“ 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 beaven (as)
the sun.”

8, 43, 39; a fa ela vacoylifi
ldri gyolme sumddratia |
ydd ire bralimibliye id dddak |

1 take hold of these thy two bay horses with the
beautiful chariot (fe., that draw the beautiful chariot),
that voke 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:
Lird ya ola yundjod dhdri la indra privé surdtha Sira
dhavu ; compare also 1, 50, 1: didsarh maké payayate
kiranydyare rdtham avttyid hiriyogam #bloasam and other
similar passages in which Indra’s chariot is drscribed as
' golden .

1,142, 7 a dhandamane upake
naktosasa supéiasa |
vaker rtdsva matiri
sidatia barkir a sumdt ||

" May Night and Dawn, refulgent, near to each other,
adorned with jewels, always moving, mothers of rta, sit
ot the beautiful barhis." darkih sumai="'das schiine
barhis,’ as Geldner (A1 Uber.) has rightly translated.
Compare the expressions syondn barhih in 10, 110, 4:
surabhi bhito asmé . . bavkih in 10, 70, 4 and the
epithet - in the term wbardic which occutsin 1, 74, 5
and &, 20, 25. The meaning of ye/vd is not quite certain
and my translation, ' always moving,' is merely tentative,

1, 162, 71 wpa pragat sumin me "dhayé minma
tevanam asa upa vitdprsthak |
dny enam vipra Fsayo madanti
Wevianins pusté calrma subdudbiom ||

" He [ye. the sacrificial horse] has gone—a fine hymn
has been made and offered by me—to the region of the
gods, he wha has a comiortable back. The inspired seers
glorify him. We have made him our mate in the
nourishing of the gods.” Regarding suma? manma, com pare
the expressions carur malik and sundhyir matih in
9 9, V4 lirda mativi janaye carum agnbye; 6,8, 1-
vaisednaraya malir ndoyasi sderl séma fva pavaie chruy
agniye: 7,88, 1: prd Sundhylvars virupdya présthasi
wealins vasistha mifhiige bharasoa and the terms SakLd,
sugfuti and swmafi (for references see Grassmann s.vi)
meaning * beautiful hymn.'
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8, 87, 4 : pibalam sémarr midiumantam asvina

barkib sidatan sumil |

fie wavydhana tipa sugtutin divo

ganldm gaurar (vérinam ||

“Drink, O ye two Asvins, the sweel Soma juice.
Sit on the beautiful dardss. Making our hymn glorious,
come ye here from heaven (as swifty) as two buffaloes go
to the hole (fAlled with water; to slake their thirst)”
irtnam= hole (filled with water); see Pischel, Fed, 51,
2, 224. The tertium comparationis in the simile here is
swiltness: compare 8, 4, 3: ydtha gauré apa krtdm
t#syann Ely doérinam | apiteé nak prapifvé tiyim a
gl kdpocgu sk $dc@ piba. And hence it also becomes
plain that it is oot to the hymn, susiwdi (as Sayapa,
Ludwig and Pischel lLc. opine) that the Asvins are
exhorted o come quickly, but to the Soma juice
mentioned in pada a; compare also in this connection
7, 69, 6: wird gawréva vidyilave lrsana “smikom adyd
savandpa yatam and B, 35, T9: somarr swldni makisé-
vava gacchathak. The word sustutim is to be construed
with saordhand which is used in the causative sense
(and wpa with gantam); compare 10, 25, 10: matim
viprasya vardhayat and 8, 36, 7 indra drdlmani. vardid-
yan. The meaning of the expression swgtutin vavediana
is * making glorious the hymn ' ; that is, * making known
that the hymn is potent and has achieved its object by
bestowing favours upon us.’
3, 2, 4 kyétrad apasyare sanndds cdrantans

sumdd yiithdn nd purt $ébhavanam |

nd ta agrbhrann dpanigia M sik

pifitnir id yuvatidyo Shavanti ||

“1 saw him very splendid-looking like a noble herd

moving away from the field. They (few.) did not seize
him, for he was born; the grey-haired women became
young." Hymn 5.2, in which this verse oceurs, is obscure
and very diverse views have been expressed about its
import; see Sieg's Sagenstoffe des RV, p. 66 f;

32



250 VEDIC STUIES

Oldenberg, SBE. 46, 368; and KF. Notin, 1, 311, and
the literature cited therein, 1 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, [ do not know who are
meant by f#k in pida ¢, nor what connection they have
with the ‘grey-haired women that became young' (or
 the youthful women that became grey-haired ') mentioned
i pada d. The comparison in the first hemistich, too, is
obscure ; and in fact, Oldenberg, K17, Noten, |.c. doubts
whether there i a comparison there. Compare, however,
Kiratarjuniya, 4, 10; wparalah pascima-ratri-gocarad
aparayaniak palituds javena pam | lam wtsikad cakrur
avebyarotsnkarc gavam panah prasuuta-pivarandhasal 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,' iz, as having
been * worthy of being seen ' or ' beautiful.'

#One particalar benuty that is referred to by the above verss
as being worthy of admimtion in the herds of cows, is their large
vidders that were vozing milk, The large udder of the wow is
wentioned in Raghuvarhéa 2, 18: dpina-bhdvodvahana-prayat nid
gritir gprratodd vapuge narendrak | wbhis alascakratur aficitibhydm
bapo-vananytli-palhame gatabhydam aiso, In ibid, 1, 8284 :

anindyd Nanding uama dicnyr dravyle vanil ||
daldfodnyam abhugnam pallavaswipdha-piiali |
Sibhratl doeti-romankan sandhyeca fafinam naven ||
bluvashs Roguena Eundoding medhyendrabdlpt hid apd |
prasrazewidhisargantt vidsdloka-pravavting ||
not oaly the large udder overflowing with milk, but ‘the white
crescent-like mark on the forehend are mentioned as - points
of beauty.

The large udder, it may be observed, is associated wilh' the
moving away (towards home) from the Erazing pasture, because it
is only after the cow has grazed ity 611 that jes udder becomes filled
with milk and large in size. Henes the express meation of
" moving away from the field' in RV, 5 2, 4 md in the verses
cited aboye from the Kiratirjuniva and Raghuvarmda,

“‘ful Jecntal Iﬂ- 5. E. "i, 'Sh{jl,l]l] he uq“mm] thﬁ “.Urd ﬂn‘l‘liﬂ'ﬁ’}'d

(Mallinatha: awindya prafastia) in Raghu, 1, 82 g
pugyaedar Sand in ibid, 1, 86, dited above, and
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10, 32, 3: tdd in me chanlsad vapuge vdpuglormi
putvd iy pirrnasys pitrir adlbiyalt |
Jaya pdatim valati vaguina sumdt
Pushsd id bhadri vakatih plriskyial |
" That the son should remember the birth of his
parents, —this has seemed to me more remarkable than
what is remarkable. The beauntiful wife marries the
husband with a shout; » splendid wedding has been
made ready for the man.'" The sense of this verse is not
very clear : see Oldenberg, RV, Noten, 11, 237, wvapuso
vapustaram= citric cilratavam or most remarkable, vagnn,
shout, in pada e, denotes perhaps a ‘shout of joy' and
sumad, in the same pada, refers, 1 conceive, to saya rather
than to pegnw as Savapa and Geldner (Fled. 5S¢ 2, 190)
opine. 1t corresponds to dladra vadhsh n 10, 27, 12:
bhadra vadlser Ohavati  ydl swpéiah and swmangalir
vadhiil in 10, 85, 33: swmangaliv rydee vadliie iman
saméla piasyvala,
1,73, 6: rtdsya b diendvo vavaianak
smddiidienih pipiyania dinibbakiih |
parivdtak sumalive bliibsamani
ot sindhavahk samdva sasrur ddvim |

** The lowing milch-cows of rta (r.., that follow rta)
that are bestowed by heaven and have fine udders, have
aozed (milk). Begging'for favour from afar, the rivers
have burst though the midst of the rocks." smddadlinif=
toblaniodfnils, having fine, that is, large, udders ; see note
on p. 250 above, and compare also Raghuvarhsa 2, 40
gah fotisahk sparsayato ghotodinil. The verse 1s addressed
to Agni and refers to the miich-cow and the waters that
are necessary for the offering of oblations. savaf@ndh in
pada a is ambiguous ; it may mean ‘lowing ' (as trans-
lated above) or 'longing for: eager,’ See pp. 83
{f. above.

7,87, 31 pidri spdifo oidrepasya smidesta
wbhé pasyanti rddasi suméke |
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rlivvdnah kaviyo yapiddiivih
pricelase ya ssdyania minma ||

* The swift-moving spies of Varunpa 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.” swadisiah=jiollana.
gamandh as Siyana has explained ; that is, swift-moving.
Compare the epithets Mirpayah, fgivasal and svasical
that are applied to spafab in 9, 73,4 : dsya spdio nd ni
miisanté Plhirnayalk and 9, 73, 71 rudridsa esam tyivivo
adrikah spifah sodicah sudyio wredbsasal,

B, 25, 24 1 smddablisz basavanii
vhpra nivisthayd mali |
makd vaginge droantd sdcisanam ||

“ 0 ye wise [Mitra and Varunal, 1 have, through
my latest hymn, obtained plenty of wealth and two fleat
racers with beautiful reins and whips.” smdd-adliin = s
ablisti ; compare 8, 68, 16; 18 : surdthan alithi zoé svabdhi-
Suiitr ardsé | asvamedlé supéiasal | aisu cetad vésapvaty
antir pirése dGrusi | svablisal Ldsavati.

The word wipra in pada b has cansed some difficulty
to the exegetists, Sdyana regards it as accusative dual
and explains it as—oipra vipran medkizinan | medhiazi
stofa  yatha  stutyath devars stuliblith prinnyaly tadva?
sasfofakan, S0 also does Ludwig who however trans-
lates the verse as, *zugleich gewann ich die beiden
[gottlichen] Brahmana mit hieher gewandtem #ligel mit
der geiszel in der hand und die beiden groszen kraftvollen
renneér’ and thus makes out that the 25/ or two
Brahmapas formed part of the gift which the ;n;et
received! Grassman (sv. wiprd) and Oldenberg (#1
Nofen, 1, 83), on the other hand, regard it as t'eminint;
instrumental singular {and attribute of masi). 1t seems to
me however that the most natural course by far is to regard
it as vocative dual, referring to Mitra and Varuna to whom
the hymn is addressed ; compare for instance 8, 08, 15;
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rivao judvotd @ dade héri #hsasya sindvi | afvamedhdsya
rifkite and-h, 47, 22: prastokd in mi radhasas ta ndra
ddsn Lésayir disa vajive daf in which the vocative indra
is used in Dinastutis, Compare alsa 1, 2, 9: Lavi no
mittravdrana tuvijata wraksdyd and 5, 71, 2: vifvasya M
pracetasa vdrupa mitra rijathal in which the epithets
kavi and pracefasd, meaning vipra, are applied to Mitra
and Varena and also 6, 68, 3: fa grwili namasyédhih
fusaih  swmuébhiv Indravdrupd cabana | vdfrenanydh
ldoasd Ahdnis vytrdm sisally avyd vyjinesn viprah and
T, 88, 406 stofdrask viprab sudinatvé dlmam . . yandhi
snd vipra stuvalé wirithan: in which the epithet wpre is
applied to Varupa.
B, 28, 2: wvdrupe mitrd aryama
smidratisaco agndyah |
platuivanto vasatdrial ||

“Varupa, Mitra, Aryama, the Agnis, with their
splendid gifts, and their wives,—to them is vasat called
(r.£., to them are oblations offered).” As already observed,
smibdriatisacal s equivalent to swratdyak 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 smbtpuramdlir va a paki
visedlodhir na wthye |
divd amuisya fasalo
dizin yayd divarase |l
*“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 smdf-puramdiih as *he whose wife is hand.
some ' ? Compare in this connection 3, 53, 6: talydnir
jaya surdpanm grié fe ' A handsome wife is (thy) joy in thy
house " ; 10, 86, 11 : indrintoe dsti narisu subldgam aldm
asvavam ' Among these women, | have heard that Indra's
wife is (the most) handsome'; and TB, 2, 4, 2, 7:
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redyitni ez subldeq supdini. Asinl, 156, 2 and 5§, 61,
4'(see p. 246 above), it is possible that the prayer add-
ressed to Indra to atlend the sacrifice mcludes his wife
also, Compare 1, 82, 6: pasauvan vajrin sdm s plinyi:
madalh ' Accompanied by Piisam, hast thou, O Vajra-
bearer, revelled with thy wife.'

The meaning of the second hemistich which forms
the refrain of the first filteen verses of this hymn
is obscure. Sayana explains it as. amwsya amusminn
indre Idsatah Sisali | vibkaktivyatyayah | fatra vayam
sukham  dsmake ke divioaso diptahavishendra  divam
starganm yaya yiEyorm gacchalha | balkuvacanaw: pigar-
tham | yad @i | ke divivase dyw-namakam annsya
amums lokar sasamarm  Awrvanto  yivar: divas  soar
gak yaya  pacchatha | atra balw-vacanars piajartham.
Grassmann translates it as: " Von jenes Herrschers
Himmel kamt ihr (fe., Indra and his horses) zu dem
Feste Tageshell”, and Ludwig as, "auf jenes Dyaus
betel seid thr 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 (R V', Nosen,
11, 105) that fasadak is nominative plural and not genitive
singular.

1, 34, 15 sddrke mimo vrsabhaya svarize

satydsusmiyn lavitse "vici |
asminn mdra vrjdne sdreavivih
smdt sriblis tdea Sdrman 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.” smis sfiribilieh
=bhadvath siriblih, Tortunate patrons; /e, noble and
rich patrons ; compare the epithet swsafa, noble, applied
to $itrd in 2, 2, V1 sd wo dodii sakasya prasdmsyo ydsmin
sujald tgdvanta sirdyol and 5,6, 2 sdm Groanio it -
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driivah sdi swiatasah sirdyah ; compare also 10, 81,6
mihyanpty anyé ablito juisa ihasmalbars maghdiv sariv
astu. It must be observed however that though 1 have
followed the current practice of Vedic exegetists (Roth,
Grassmann, Oldenberg, ete.) in translating the word siisf
here as ‘ patron,’ I am not satisfied that this is the real
meaning of the word. Compare also Geldner (RF. Ueber.,
p. 419): e eigentliche Bedeutung von sird ist noch
unsicher."

1, 100, 13: tdsya vdfrak brandati smedf svarsa
divd nd toesd ravdthah Simivan |
L sacante sandyas (o dldnani
marfvan no dhavaty indra @'t ||

*“ 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,” smar vajrah—=
Sobhano vafral; compare 8, 70, 2: kdstaya vijrah prit
dhdyi dariatéh and 9,97, Vi e5é pri kife miadlwman
acikradad indrasya vijra vipuso vdpustaral. Regarding
the simile in pada b, compare 1, 38, 2: divd wd sanu
standyann acikradat; 4, 10, 4: prd le divé nd stanayanli
Sugmak; 7, 3, 6: divd nd fe lanyatir ¢ff Sigmah and
other similar verses in which the sound of Dyaus, i,
thunder, is mentioned as upamana,

1, 186, G: wfd wa b fvdsta ganty decha
smidl stixibhir abiipitve sajosal |
a erivakéudras carsapipras
tuvigtamo narai wa thi gamyih ||

“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 beroes, who fulfils (the expectations of) men, come
here.” The meaning of sari 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, 131 fodst@ devébhir janibhil sajosak and 10, 64,
10: fodsta devébhiv janibhih pitd@ vdcah in connection
with Tvastr, | regard the word here as an elafesa
referring to gods and their wives.

1, 186, 8: wtd wa ik marilo vrddldsenah
swidd rodasi samanasah sadantn |
priadasvaso ‘vinayo nd ratha
ridiadaso mitrayijo né devah |
“ And may the Maruts also, with a great army (r.e.,
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 pida d is tentative as the meaning of rifadasak is ot
certain, | am however inclined to believe that it means
*swift; wild; impetuous; difficult to check’ (compare
Pischel in Ved. Sz 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
pdwiprito nd mitrah *difficult to check like an ally who is
well-pleased. swmidd rédasi=bladra rodasi ;. compare the
epithet dhadraranayak that is applied to the Maruts in
5,01, 4: pdra virasa elana mdryaso bhidrajanayah with
reference (presumably) to Rodasi.
2, 4,0 fedyd ydthi grisamadaso agne
pttha vanvdnia fiparait abli gyl |
swoiriso ablimatisalal
smidt saribleyo ryvale tdd viyo dhaly ||
“That the Grtsamadas, O Agni, attacking secretly,
may, through thee, overcome (their) neighbours (and
become) possessed of fine sons (and) conquerors of
enemies—Dbestow such strength on the noble patrons and
on the praiser (ie. priest)” The sense of pada b is
obscure. The epithet gala vanvanial * 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 adks, too, in the
sense of ' overcome " takes generally in the RV objects like
prianayio (3116 : abli syama prianaysiinr ddevan), Salrin
(1, 178, 5: fodya vaydm maphavann sdra $dtviin abld
syama), ralsasal (10, 132, 2: ywvih franaya sathyair
abhi gyama vaksdsak), and similar words ; and it is strange
to meet with the word sparin here as its object, Geldner
therefore translates (R . Usder.) the pada as, * die Neben-
buhler (?) heimlich iiberwinden' and observes, “ifara
scheint hier und 6, 2, 11 eine von der sonstigen
abweichende Bedeutung zu haben. In 7, 48, 3 (wo
uparitads, vgl. av. wparalar—) spricht thm arydk, also
entweder rivalis, Nebenbuhler oder (mehr in Anlehnung
an den avest. Sinn von wpara) itberlegen.”

5, 41, 15 padé-pade me jarima nf dhayi
vdratri va fakra ya payidhis ca |
sigaktn mata maki rasa nal
smde siaribher yiuldsta rinoduil ||
** At every step has old age been placed. May the
great mother Rasd; mighty, bestowing beneficent gifts,
with beneficent things in her hands, who protects us
with protections, bhelp us (and) our noble patrons.”
jarimé in pada a means perhaps ‘long life': compare
10, 59, 4« dytibhir ito jarima sit ne astu and Oldenbere’s
abservation thereon (K. Neten, 11, p. 197), *jarimin
wohl in giinstigem Sinn als * langes Leben " zu versteben,
vel, 10, 87, 21 [sddhe sdbhlyam apbro jarimné 'gne
mdrtan dmariyas todm nahl.! Compare also 1, 116, 25:
wtd plsyann asnwuvdn dizghidm Fyur dstam méf jarimianari
Jaganyans.
5, 41,19 abli na ilG yiithdsya mili
smdre nadiblir wodsi vé graaie |
urvdfi va brkaddiva groani
‘bhysirvana prablythdsyaydh ||
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“May 1di, 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."" swdn nadiblih=>bbadrabher nadibhih.
Compare the epithets ¢itrd, darsata, etc., applied to the
river Sindhu in 10, 75, 7-8: dfed ad citra odpusion
darialid || svdiod sindimh surdtha sucasa kiranydyi stibrta
o - yuvatih . . sublkded,

5, 87, 8: advesd no marute gilion eltana
froia hidvan jarithr coayamarnt |
vispor makdh samanyave yuyolann
smdd rallyd nd damsdna
‘P doésamsi sanwtdh ||

'* 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 Vispu (fe, in
combination with the great Vispu), keep away from
us, by your great power, fall) evil things, as good
charioteers (keep away from difficult roads).” Regarding
the simile in pada d, compare 8, 47, 5; pdri wo vraajann
agii durgapi vathyd yatha * May distresses keep away
from us as charioteers keep away from difficult roads."
evaydmarnl in pada boccurs 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, awdd rathydh= praiasid rathyak as explained
by Sayana, that is, clever charioteers who know how to
drive.

7.3, 8¢ yava te sduts dasitse ddirsta
glhro oi yablir nyodtir srugyidk |
fablir nak sine sakaso-ni paii
amil sturin jariifn jalavedah ||

“ The impregnable (citadels) that thou hast for
him who makes offerings to thee, or through which
thou canst protect hymns with men (s, bymns 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, I, p. 7. The word purak, ' citadels,’ has to
be understood here after adirstah; compare 7, 15, 14:
ddhi maki na fvasy dnadhrgto népitaye | par bhavd
Satdblugih and 10, 101, 8: piralk Arpuadivam ayasir
ddbystial and also pada d of the preceding verse; Saldris
piarbhir ayasiblir ni pak. Regarding the expression
pierbliiv wrugyih, compare 1, 38, 8: dgne grudnfam
dwhasa wrusydrjo napat parthiv ayasiblhel ; and regarding
gira wrusyah, compare 10, 177, 2: (fam dydlamanar
svarykeh manigiom yitdsya padé bavdyo ni panti; 10,93, 11 :
eldsin Sdresam indra . . . sdda paki; and 7, 56, 19: imé
[sc. marutak) Sénsai vanusyatd ni panti. swid sirin=
bhadrvan sirin,
8. 18, 4: devéblir deoy adité
‘ristablarmann & gaii |
smdd siridleil purapriye suidrmadlih ||

“Come, O goddess Aditi, very dear, that bringest
blessings, with the bright well-protecting gracious gods.™
Regarding smd? devébhils * gracious gods,’ compare dadri
devah n 10, 72, 3: lih devd Guv afdventa bladrd
amylabandhaval.

8, 20, 18: yé carkanti maritah sudauaval

srudn mifltigas cdranti yé |
dtas cid & na tpa vdsyasi lrda
yiivana @ vavydicvam ||

*The liberal ones (s.e., worshippers) who adore the
Maruts, who serve (i.e;, worship) the gracious ones that
rain blessings,—turn, O ye youths, even from thence
(2., from heaven) towards us with very gracious mind."
sudanavali is an epithet of worshippers; compare 8,103,7
dsomie né girbhi rathydon sudduavo marmypydnte devaydvah
and 9, 74, 4: samicindh swdawavak prinanti tim ndrak.
imat=thadrin; compare the epithet swdlaga applied to
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the Maruts in 35, 60, 6: ydd witamé viarnto madbyamé o
ydid vavamé subllagiso divi sthd. The epithet millugak is
applied to the Maruts in 1, 173, 12 also : wakis cid yésya
millnigo yavyd lavigmato mariito vandate gil. ye in the
first hemistich seems to have as antecedent wak in the
third pada.

The words arkanti and caranti in the first hemistich
are perplexing and [ follow Sayana in interpreting them
as pifayants (cp. 10, 77, 1 swmarntarn nd brakmiamnm
arkdse) and saparyanli (cp. the verb paricar) respectively.
Grassmann (no. 640) transiates the hemistich as, " Die
reich an Gaben selbst den Maruts kommen gleich, und
zu den gniad'gen gehn im Chor,” and Ludwig (no. 702)
as, 'die Marut, die treflich begabten, die hicher regnend
gehn, sie die anspruch haben."”

8, 26, 18:19: w/d sya sovlayivari

vihigtia vade nadinim. |
stnidliny livanyavartanih ||
smid cldya swhirtya
“oing Svetdva dhiya
vdhietie sublrayavana ||

* And this Sx*eta}'ivari with a golden path, that
among rivers, flows the best for ye, by this beautiful,
well-famed Svetd, drive with my prayer; O ye Advins
with a splendid team." soeta=Soetayiaiari, and Soclaya,
“by Svetd,” means probably ‘to the bank of Svetd,” where,
according to Sayana, the 75¢ was invoking the Asvins,

10, 61, B: sd iz vF3d nd pliénam as vl aran

smid @ péraid dpa dabilerdcetdh |
sdral pada nd dfbsing paravisn
nd (@ uti me prianyd japrélve I

This verse, as in fact, the whole hymn in which the
verse occurs, is obscure. 1 translate tentatively, * Like 3
bull in a race, he threw forth froth: the handsome ape
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 smal occurs further in 10, 49, 4 (Zigras
kitsava smddibha ca  rvandbayam) in the compound
smédibha (* having a fine elephant’) which is generally
regarded as a proper name (PW, Grassmann, Sayana,
Pischel and Geldner in Fad. S2, 1, p. xvi.).

The word sumat too occurs, further, in the compound
sumddgn in AV.5,1, 7 and in the compound sumidt-diara
in three Praisa formule (VS. 21, 4345; TBH. 3,6, 11, 1;
MS. 4, 13, 7: KS. 18, 21), AV.5. 1, 7, as in fact, the
whaole 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
st gu there as *with kine'; but there seems to be no
doubt that it means *having fine cows,’' and that it is the
equivalent of segthin RV. 1, 125, 2 sugtir asat swhivanyds
sedsvah. sumdthsara (which is an epithet applied to the
offering of fat and cooked flesh made to the gods)is
explained by Roth (PW) as * triufelnd, 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 swmids are used by themselves
uncompounded, 1t is difficull to determine with what
word they are to be construed. Thus in 10, 32, 3, 1 have
construed sumd? with jaya@ while Geldner (Ved. 52.2, 1. ¢.)
and Sayana construe it with vagauina. In 2, 4, 9, Siyana
construes swds with vdyak, and m 1, 100, 13, with
krandali while 1 have construed them with siriddyah
and vdzrak, Similarly, it is possible to construe it with
Sdrman in 1, 51, 15 (compare the words sw-{drman and
su-Sdrana) and with pepaks in 7, 3, 8 (compare sw-gopal :
sw-ili), 1 have therelore in the translations given above
construed it in what seemed to me to be the best way.

® Compare Uvam's explanation: swmaf-Fgardndme | sumal
spayam tfy arihak | svayam o eoa pind  Eparvandt adifdnd in his

commentary on VS, 2L 43 and the  similar explanation of
Mahidham.




§ 14
Ladblih

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.

paddhih is mentioned in the MNigdantu in 4, 2, along
with other difficult words; and Yaska, in his Nirukie
(5, 3), explains it as pawasr iti va spatanair iti vi"
Sayapa explains it uniformly as padash in his RV
commentary; and so apparently do Uvata and Mahidhara
in their commentaries on VS. 23, 13,

These facts, namely, Sdyana's unvarying explanation
of paddlkih as padaik and the similar explanations of
Uvata and Mahidhara, lead me to conjecture that this
explanation was borrowed by these commentators from
Yaska, that Yiska, in fact, explamed the word as padair
i vd spasanair iti vd, and that the word panark found in
the M55 is a corruption of the original reading padaih.

In other words, [ .am inclined to believe that Yaska
looked upon paddiik (1) as equivalent to padaik, or (2)
as derived from the root spaf. According to Devaraja
(le.), this yoot spas signifies ‘to bind ' and padékik is
equivalent to dandhanaih. According to Wackernagel
{AL Gr., 1, 172), Macdonell (Ved. Gr., 34) and other

! The explanution spardasair iti vi is found i some mumg-
scripts of the Niswkle atter spdlanudr ifi oi; see Pischel, ["ed. T
1,228, n. 2. [t is not found in the majority of the manuscripts, and
there cun therefore be no doubt that it is an interpalation,

Durga's commentary on the - Nirudta shows that he did oot
know of this explanation. On the other ‘hasd, Devarip's explann-
tiom bf pafdAiA in his scholium om the Aighanin (p, 408 af
Satyavrata Simadramin’s ed.) shows that the wards sparfanair K7,
od formed part of the Niowbfe in his time, For the rest, the

explanations of buth these writers show that the AMirukia eodex
which they had before them hnd the rending pdaih,
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exegetists however, paddiik is derived not only from pay
' to bind " but also from spaf * to see.’ And thus there are
altogether three meanings proposed for the word
padbhib.

The European exegetists differ from one another
by preferring or rejecting one or more of these three
meanings. [ hus, Roth, in the PW, says that paddbik
denotes piadaih generally, but that the word used in RV.
4, 2, 12 is derived from spaf *to see’ and signifies
‘ glances ' or ‘' eyes' % Ludwig, in his £ Ueber., 4, 309,
questions both these derivations and says that paddbil is
derived from pai= pasa or rope; later however, in 5,
626, he is inclined to admit the derivation from spas
‘Lo see ' in connection with 4, 2, 12; 14, Bartholomae
too, in Bez. Betr. XV, 3 f., similarly rejects the
meaning padblih or padaih and derives the word
from pad *glance* and from pas *rope.” Pischel, Fed.
S¢. 1, 228 H. admits all the three meanings, while
Bloomfield, in A/PA. 11, 350 ff, opines that paddiik
signifies padath everywhere and that it is not the
instrumental plural of pas * glance (eye) " or pas * rope.’
This is the opinion of Oldenberg alse (ZDMG. 63,
300 ff.) who however interprets some of the verses
in which padékih occurs differently from Bloomfeld.
Similarly Geldner? too, in his K7, Usler, (1, 376), has
translated paddhih as ' with feet.

Now, it cannot be disputed that padddih means
‘with feet' in Kaus Satra 44, 17: yad vasa mayum
akrate wro va padblir ahala | aguir ma tasmad cuaso
wisvan muncafy ombiasah which is to be recited when the
vaiad 15 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, §; Sama-mantra-brah.
2 Macdonel] oo (op, ¢t p. 238) opines that pAedddéh in 4, 2, 12
means * with looks ' and is derived from e * to see. "

3Gekdner, n his K17 Glessar, hud, like Pischel, admitted all
the three meanings,
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2,2,11; Kar §5.25, 9, 12; Sankh. S$S, 4, 17, 12}
Manava:S8. 1, 8, 3, 34 and Gobh, GS. 3, 10, 28 actually
read padbiih here without cerebralization; so also do in
fact many MSS of the Kausika-siitra itself. The meaning
of the mantra therefore is: “If the vas@ 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 padébih=padaih in VS, 23, 13 (=Sata. Br.
13.2, 7, 0): e5d sva rathyo v¥sa padblis catiirbisr éd apan,
The expression catirblch padbhih here is, as already
pointed out by Pischel (l.c, 352), parallel to the expres-
sion caltrblih  padblub in AV. 3,7, 2: duu toa larend
VG padblis  catirbkir abramii and AV. 4, 14, 9:
Padbhis catiirblich prifi tistha diksic: and the passage
therefore means: * This excellent chariot-horse has
indeed come with four feet.”

The meaning padaih however does not suit the
context in RV. 10, 79, 2: d&any asmai padblih sdm
bharanty ublinihasta wimasa "dii viksii ; for, it is diffi-
cult to imagine food being carried to Agni with feet by
his worshippers, Bloomfield proposes therefore to inter-
pret padédkik as ‘nimbly ' here and explains (I, ¢, 352.3)
thus how the word comes to have this meaning : * The
phrase padikis catirblih 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, padéhis, when used of human beings, may have
been feit in contrast to padbliyam to mean * with (four)
feet " and thus * quickly, nimbly, briskly,' ete, RV, v. 64
7 ed & paddlir digoatmm nara fibhratio AFCANANASAM
‘run ‘hither nimbly, O ve two heroes, to preserve
Arcaninas.' RV. x. 99, 12, v0d mahé asurn vaksdthiya
vamrakdl paddlbir dpa sarpad indram “thus, O Asura,
did great Vamraka quickly come to Indra for prosperity,’
It seems difficult to imagine another meaning of padikis
in these two passages, especially the last, Pischel %as
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left it untranslated, though admitting that padibis comes
from pad “foot;" it seems simply inane to translate
‘Vamraka went to Indra with his feet (plurall)! We
venture the same exegesis for paddlis n RV, .79, 2
dérany asmar paddliih séi bhavanty, witandhastg wimasa
"W vikgi * mimbly do they carry together fuel for him,'
ete, Bartholomae and Pischel follow Ludwig in regarding
padblih as a ritual expression, equivalent to  dbwa-
sarnakana, and translate ' they bring together his fuel
with ropes,” etc. But the hymn is mystical, and it seems
unlikely thata dry technical detail 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 (L c. 237) that paddkilhk means * with rope” here
and refers o the dhma-sanabana-ragre (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 paddkih in 10, 79, 2 must have a significa-
tion different from the three mentioned above.

Now, Amarasithha, in his lexicon, mentions (1, 4, 1)
among synonyms of mafi the words Gudilhe, manisa,
dhisana, ki, prajia, femusi and prefsa, of which the
last-mentioned word preksa is derived from praiils 'to
see ' similarly, he mentions in 2, 7, 5i. the words
diradarsin, divghadariin, and  oecabyoa, all derived
from roots meaning ‘to sce,” among synonyms of dlira
and manigin * weise, verstandig, nachdenkend '; and
most ol the verbs meaning 10 see’ in Sanskrit, as
for instance, a@+lok, atlor, ily, dri, lok, signify ‘to
understand, to comprehend * also ;4 see Apte; see also
Grassmann s, v. #5, of 2, 73, viteaks, vicaksana, etc.

4 Similarly, verhs measning ' to see’ have the sense of "o
understand, to comprehend * in many European linpuapes also,

34



206 VEIDIEC STUDIES

It is my opmion that the word pas, derived from
$pad “to see’, is, like the above-mentioned word prodsa,
a synonym of malr, dii, manisi, dicti, etc. padbhif thus
is equivalent to matidiil, diibhils, dhitibhih or manisabieh;
and 1 shall now show that this meaning fits well into the
context in all the six RV verses in which the word
OCCUTS.

10, 79, 2= gika siro wifitam Fdlag aksi
dasirevann atls pilwdya vdnani |
dtrany asmai paddfih sdve blaranty
ullandiasta wimasa ‘i viksi |
** (His) bead is placed in a secret place, (his) eyes,
in a different place ; irresistible, he eats woods with (his)
tongue. In the clans, they (ie., worshippers), with hands
stretched out, reverently bring food for him with hymns.*'

paddlii=matidhth ' with hymns'; compare in this
connection the following verses—7, 4, |2 prd vah subriya
bhandve bharadkvars havydnm matine cagniye sipitan ;
1, 153, V2 ydjiamahe vidi mahdh sajésa havvébhir mitva-
varupa ndmobinh | ghyiair ghrtasnit ddha yéd vim asnié
adlwarydoo ud didlidlir dldranti; 5,7, 1: sibhayal sém
vak samydficom isamh  stémam  cagniye | vhrsisthaya
ksitindm Grjo wdptre sdhasvate |bhavata] and 5, 12, 1
pragudye brhaté yaiiiyiya ptésya visne Gsuraya ménma |
phridm nd yopnd asyé sdapitars piram bhare vrsadhdya
praticim ; all these verses speak of food (kavya, ghria, is)
being brought (#hrfz) to Agni and Mitra-Varuna with
hymns (mati, diits, stoma, gir). Compare also 1, 136, 1.
prd st fyéstharis micirabhyin bridn ndmo havyie matin
blarata mylayddbhyam; 6, 1105 asma u te méhi mahé
tdleemia wdmobkir agne samidhotd havyail | védi sina
sakaso pErdliv ukthair @ te bhadrayin sumatati yatema :
2, 35,12 : asmat bakiondm avami ya sdkliye yajiaiv vidhema
nlmasa havirdhil | sés saun marimi didiisami bilmair
dadliamy dmnaih piri vanda pgblih; 8, 19, 5: yik
samidh@ y& ahuti yi védena daddse mdrto apngye | yé
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ndmasa svadhvardh; and 8,19, 13: yé agnim favydda.
{iller ndmoblar va suddlsam dotvasali | gira o0& ‘jirdsoci-
sam all which verses speak of Agni being worshipped
in reverence (nzdmasd) with food and hymns, d

10, 99, 12+ eva mahé asura valsbthiya

samrakidh padblir tpa sarpad indram |

id fydndh karali seastim asma

igam wrjam suksiting vidoam abhak ||

" Thus, O great one, did Vamraka, for the streng-

thening of (thee) that art strong, approach with hymns,
(thee) Indm. 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 cemrala
in pada b means ‘ant.' This view is justly criticised by
Pischel who writes thus on p. 238, 1. c.: " Dass Famrakd
micht, wie Roth meint; " Ameischen" bedeutet, geht
klar aus dem Beiworte makdd hervor. " Ein grosses
Ameischen ' wiire doch gar zu sonderbar und nicht
weniger seltsam wiire es, aadds als Genetiv sing. zu
fassen, zu padgdihaya zu ziehen und anf Indra zu deuten.
Dass ein Ameischen dem Indra zum gedeihen  verhelfen
sollte, ist schwer zu glauben und wird direkt widerlegt
durch den folgenden Vers sé syandh Larats svastim asmi
isam drjan suksitivy visoam abkak. 56 kaon nur Indra,
asmai nur Vamraka sein, Famrald ist Eigenname and
wohl identisch mit Vamra 1, 112, 15 (10, 99, 572)."
Similarly, samratd is regarded as a proper name by
Bloomfield (1.c.), Grassmann and Ludwig. Sayapa too
regards it as a proper name, and identifies, as | think,
quite correctly, this Vamraka, with the Vamra Vaikha
nasa who, according to the Sarvanubramani, is the seer
of this verse.

In pada a, the vocative aswra refers naturally to
Indra who is the deity of this stanza and is mentioned in
pada b; compare in this connection 1, 154, 3; I, 174, |
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and other verses (see Grassmann s. v.) in which this
cpithet is applied to Indea. The word makdh is
apparently regarded as a dative by Ludwig who trans-
lates mahi valsithaye as ‘au grossem wachsthum,'
while Grassmann opines that it is a genitive and refers
to Indra. [t is,as we have seen, looked upon as nominative
singular by Pischel and also by Bloomfield (I, c.) and
interpreted as ‘great.' This view seems to me to be
incorrect ; for, nowhere else in the RV do we see apriest or
singer characterised as ‘great *; on the other hand, some
of the seers call themselves wadbamina * distressed ' (sec
Grassmann s.v.), 1 believe therefore with Grissmann that
makdh is a genitive and refers to Indra, and 1 hence
supply after it the word % ; compare 4, 24, 7: srddiidisya
e vardibatim asya tanily stbmeblivr wbthaid ca ins ydmana
"May the bady of this (Indra). though he is strong,
become strong (er), being praised with hymns of praise.’
After fndram, too, 1 supply, following Sayana, the word
fodam.

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 paddlil
vaksdthaye wpasyf * 1o approach with hymns for strenpth-
ening ' in pada b gives expression to such an idea; itis
equivalent to the phrases malibhih, (girbhih, stomarli,
manasa, brakmana, etc) vavdhay, vajay, or makay that
are used in many verses, Compare for instance 5,14, 6
agwite . ghrtéma vavrdhul  stdmeblir wivdcarsanim |
s Edhir Yacasy il 7,12, 32 todoi vdruna wtd mitré
agne (oam vavdhanti matibhiv dsisthak: 7. 7, 67 yénm
toi divodulitar vardhdyvanty tgah sufate maribhr dssthak:
B, 44, 2: degne stémark jusasva me vdrdhassanena
midnmandg: 1,91, 11: sdma LIrdiis oG oaydi saralig-
yamo vacovidal; 10, 73, 2: puri Sdvisena vaerdiing ti
indfram; 8,100, 3;: pri st stbwam bharata viraydnta
fudrmym salydrh yidi saiydim dsti; n, 19, 4. 177 a——
indrany calinam asya i5kolr ihd nindie vajaygnto lntenma ;
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8, 3, 162 indrai itémebliv makbyanta aydvah privémedfiaso
asparan, 6, 15, 2: sf fodee suprito pildhavye adblnta
prrdsastibler makayase divédive; 3, 3,3 vipraso agwin
mahayanta cittcbhih . and 3, 31, 4: bralmana indrvam
maldyante arkair Goavdiayaun dhaye Adntava w. The
word padblih is equivalent to sédmedlhil, givihih,
cletiblech, matibheh, midnmana, prasasiibleh, and erlaih in
the above verses. The expression padbifr tipa sarpal in
b is parallel to girblir imake, givblir ayam, etc., in
8, 68, 10: /drm ted vajiébinr Emake tam girblir girsana-
sfama; 10, 98, O fods purva fgaye pirthir Gyan foam
adfarésu purahiito visoe; 2,2, 5 0 tdm w bavyair mdnse
phigate yira: V, 36, 12 agnimh sBEEMr vdcobbir imake
8, 43, 312 agmnith mandrim purupriyim . . hrdbiir
mandrébhty imake and other similar verses, Compare
alst AB. 7, 172 sa Prajapatim eva prathamns devatangm
upa-sasdra kasya ninam . . iy elayarca . . Agnm
wpasasaragner vayam . . iy dayarea . . Savilaram
npasasarabies fod teva savitar ity elena troena.

3. 04, 7 : wechdntyam me yajala
devilsalre ritdadgari |
swtdpe somars nd hastibher
a padbhir dhavatam nari
bibhratiie 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 Arcaninas as to the (Soma
juice) pressed by dexterous (priests), protecting.”
yazata in ais nominative dual and qualifies [yeodm)
that is the subject of ddtavatam in d and refers to Mitra
and Varupa who are the deities of this verse. rifadpans
"having bright cows' denotes the goddess Usas; cop.
5,75,9: dbhad wga ridafpaiur agmir adhiyy riviyah
*The Dawn who has bright cows has appeared; Agni
has been set up (i.e., kindled) at the proper time " and
Nighangtu 1, 13: arunyo gava ugasah.
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devdksatre in pada b is obscure. Diverse suggestions
have been made that it should he intérpreted as (1)
yayhe (Sayana : decanamk bgalram balok vasmn yaiiie tod
devaksatram); (2) ‘Himmel * (Pischel in p. 238, I c):
(3) ' unter giittlichen Herrschaft stehbend ' {Roth in PW),
that is, presumably, * the Dawn’ or *sky ' ; ® {4) ' Herr-
schaft der Gatter, Gitterreich ' (Grassmann) ; (3) * reich
der gitter * (Ludwig) ; (6) deva-dgefra (Bohlingk in Pw);
(7) accusative doal, attribute of famss (the dual is used
because two portions are offered, one each to Mitra and
Varana who are entreated to come to such food as gods
g0 to the Soma juice), and meaning * eine die Herrschalt
iiber die Gotter verbiirgende Opfer-speise " (Oldenberg
in KV Noten, 1, p. 348, n, 1) ; and (8) locative, attribute
of “rite " and denoting ‘in the rite which portrays the
dominion (of Mitra and Varuga) over the gods® (Olden-
berg, Le.). Further, after expressing his dissatistaction
with all the above explanations, Oldenberg (9) points ou
(. ) that £gatra 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 lsatre over
the godsin 5, 68, 3: makt vi Lsatrim devésu
and 6, 67, 5.: wlfoe yid vam . . . bsatrim devdap
ddudlink safdgah, and opines that devddsatee is a corrup-
tion of devddsaira, nominative dual ([the corruption is

B Ieis explicitly said of the Dawn in 1, 92, (2 dnireeendy
dafoyant vratdni and 7, 76, 51 18 devdniion wd sty veatdnd thnt
she does not infringe the lm’:s of the gols, that s, that ahie ubeys
the laws of the gods and is under their dominion.

A similar explicit statement is not made of the sky.  But the
aky is said to have been established in its place or to he sUporLed
ar. upheld by Mitrn and Varnoa (5, 62, 3; 35, 69, 1: 4: etc b
Savitr (4, 53, 2; 10, 120,13 ; 4; ete), Indra (2, 12, 1.5 30, 9;
2, 17, §: ete) Vison (7, 99, 2; 3), Agni (6, B, 3: 1. 647, 5),
Brhaspati (4, 50, 1), Soma {9, 101, 15), Prajipat (10, 121, 5),
Saryn (10, 85, 1) and perhaps by other gods: and e can
therefore dedoce from this that the sky is under the flominion ol
the gods and obeys the laws Inid down by them,
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zaused by the attraction of the locative case of the word
ruisad pave that follows immediately after), and that it is
an attribute of Mitra and Virupa and signifies * who have
dominion over the gods.

The word devaksatra occurs in two passages of the
Kath. Sarh. in 21, 11 (p. 32, 9): devaksatrars vai stomas
‘@ ypajud candala wva devakgalvam privogsyati and 33, 8
(p. 34, 5) 1 devalsatvam va ayusas stomd devakyatram eva
tad abliyarokanto yantdi, Not much light is thrown on the
meaming of the word by the first,® but the second
indicates that devadsatra is a place to which people
*mount," Since the word dso and its synonym nafa occur
more than once as objects of the verb arué in the KS
{see 8, 16; 18, 4 ete.) and also in the RV (see Grass-
mann s. v. k), 1 believe that Pischel is right in
interpreting devdfgatra as ' Himmel As we have seen
above, the sky is under the dominion of the gods,
and the epithet depddsatra *under the: dominion of the
gods " 1s not therefore an inappropriate one,  Compare in
this connection 1, 92, L: efa w fyé wsdsak betiim alrata
pliroy drdhe rijaso bbantim avjate; 7,79, 2% oy diijale
devd dutese aklin . . wgdsak y and 1, 113, 14 vy dfijidhir
divd dlase adyant in which Usas is said to have illumined
the sky with her rays.

The expression paddkir adliavatam in d is equivalent
Lo dhibhir ddbdvatan, compare 8, 8, 3: & wo yatam
npasruly divina simaepifaye | soaha sitomasya cardhani
prd bave dbitidlier wari; 8, 8, 7: divds cid rocanad ddhy
a wo ganlidr sowrvidi | dbibhir patsa-pracetass stdmebliir
havanasrufa: 8, 24, 1: vidoauwi visvdmanaso dhiyd so

" The cunesponding passage of the Maitr, Sath. however,
namely, 35, 4, 2 (pv 46, 21): stomad ca yajuf cety annai oaf sdoma
ca yajuf cdunan va clad @tman diilvd “do bhared devalksetram
wnfalah pravayali has depakgelvam, This word sigmifies starga of
heaven; and the reading of the MS makes it probable that
devalgatra=devakyelra, and thus lends support tw Pischel's
explanation of depadguira as ' Himmel.'
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ertrafiantome | sipre prayctar ki g vaso gali| 8, 27,5
@ wo advd samanaso gdnli visoe safdsasak | rea prra
miruln déoy datte sddane pdsiye maki; 8, 27,84 @ prd
yala mdruto viswo dsving pugar makinaya dicya ; and also
6, 30, 105 wdd me Midvam a jagmyvatan nasatyva diiblik.
The meaning of this expression paddlir adiavatam
" come running with thoughts' is somewhat ambiguous.
The thoughts referred to may be * benevolent * thoughts,
sumalayeh, Le., favours or blessings (what Sayaga calls
aungraka-ouddfi and Grassmann * wohlwollendes Auf-
merken) of the deities; compare 8, 26, 9: swmatibhir
tipa viprav whd gatem ; * Come, O ye two inspired ones,
with favours here " 8, 3. |: awman avanin te diiyah
* May thy (Indea's) favours help us™; 7, 67, 7: dhelata
mdnasd yatam arvat ' Come hitherward with favourable
thought™; 7, 37, 21 vi wo radibdmsi matibhir dayadboam
* Bestow gifts on us with favours™; and 2, 10, 5:
wrakydsa minasa (df ugela * 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 dieyésitdh . . tipa briimani vaghitah * Come,
O Indra, impelled by thy thought, (that is, with eager-
ness), to the hymns of the priest *: 3, 11, 1 : imdragni &
galam  swldnk  givdkir wdblko véresyam | asyd patar
dheyésita ' O Indra and Agni, prompted by your
thoughts (Le., eagerly) come to this excellent [Soma)
juice that has been expressed with hymns and drink of
it': 1. 3, 2: wdrd idviraya dhiva | didsnya vdnatam
girak *Cherish (our) hymns with strong thought (ie,
most eagerly), O ye two heroes that are liberal 2.
They may also be the ‘pions” thoughts, i.e., hymns or
praises, of the priests, which are conceived of as impel-
ling the deities 1o come to the sacrifices, ete. ; compare 1,
L35, 6. & warh diuyé vavriyur adiwaran tipa * May our
hymns turn you two te our sacrifices™; 1, 139. 6:
girohir pirodhas stdvamina @ gaki; 1, 134, 53¢ Zim i
lamvants diitdyal ; 8, 34, 9: tvam agne manisinas toam
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kinvants cittibhily ; and 10, 88, 5 fdm fodhema wmatibhir
girllir wkthaik. Lastly, though this is less probable,
pmdtiih may denote hymns that are conceived of as
being the praises of the bards (vandinak, stital or miga-
dhiah) attending on kings, and mentioned on p. 210
above.” It must be noted in this connéction that the
epithet rajan *king'is, in the RV, most often applied
to Mitra and Varupa who are the deities addressed. iy
this verse,

Itis very probable that the d in pada ¢, susism
shurark nd hastibhik has really the force of ca *and ':
compare the nstances given on pp. 25, 143 above.
Similarly, it is also very probable that the simile in pada
c refers to swillness, Compare, for instance, 1, 2, 5;
vayaw dndvai ca cetathak sutinn vajinioasi | tiv @
Yalam Gpx dravdl ; 1, 3, 8 1 visoe devase aptivak sutim 4
ganita burpayal | wsra fva sodsarand; 10, 112, 2 yds %
ridthe  widnaso  javivan  éndra léna somapéviva yiki |
fayam @ te hivayak prd deavantu: 7, 59. 4: Liyaris il
prpisavak and other similar verses in which Indra; Vi
and other gods are exhorted to come quickly to the
Soma juice. Padas ¢ d e therefore mean, * Come running
swiftly, with thoughts, O ve two heroes, protecting, to
Arcaninas and to the Soma juice pressed by clever
priests.’ Aastibiih=Dby clever (priests); see Pischel,
p- 238 L. c.

TWe read in 3, 58, 11 wpdsas stéme aseimaz ajigak; 7, 67, 1:
yé v datd wd dbipuyde dilgak; 10, 29, 1: fhicir =im 14 Frigq
dheranae ajigak and other similar verses that the hivmon or chant
awnkened the guds. 1s it possible that in soch verses too the hymns
are. conceived of as the praised sung by the lkmls in the exrly
morning ? As we know from Ruﬂhumui_:.-]a S, B3¢ tams Aarmga-
Ol papdnd pidida-piserdnesant fayyollaracchada-vimarda-krigngara-
wan | swlalmajdh savapasak  prathita-pradodham Pradodhayann
wjasd vagblir wddra-vacak; Miagha 11, 1: Sruit-samadhikan weaik
Baficamank pidayantah satatam riadha-hinam biinnalibriya sadiem |
prapijagadur akiku-Sravaka-snipdha-fanthih parinafim 37 ritror
magadha Madhavdya and other similar passipes, it was the duty of
mulmanduﬁ:udhumawmminthamumhgwimm

35
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It i5 the opinion of both Pischel and Oldenberg that
adbav in pada d is used i a twolold sense (fega); but
the two savanls differ in their inlerpretation of padas
cde. Pischel writes: {p. 238 1. ¢} * Varuna und Mitra
sollen su den gepressten Soma herbeieilen, wie die
Adhvaryus zum Splilen des Somas eilen, Der Vergleich
ist passivisch gewendel= yaila dastibler a dhavyite tilha
a dhavatay war@” and translates the verse as, ** Wenn
am Himmel die Morgenrite aufleuchtet, dann kommt ihr
Heilige zumeinem gepressten Soma, wie die Adhvaryus
(zum Spiilen des Somas), o ihr Miinner, A rcaninas hegend."
Oldenberg has, on the other hand, observed: * Wie ich
GGA. a. a O, gezeigt habe, steht @-dildr zugleich in der
Bedeutung ** herbetlaufen  und *“ reinigen ™', jenes das
Werk der Fiisse, dieses der Hiande: * wie (man) den
von geschickth indigen (Priestern) gepressten Soma
(mit eben diesen: geschickten Hinden reinigt, a-diiv),
so eilt herbei (a-dh@r; vielleicht auch hier zu verstehen
2um Soma) mit euvern Flissen, ihr Minner."® Der
Vergleich zwischen dem Reinigen und dem Herbeilan-
fen beruhbt darauf, dass beides d-fdav heisst, vgl zu
1, 64, 2."

These observations do not seem to me to be
convincing, and 1 therefore believe that the verb adiie
in d has the sense of * running " anly and has no connection
with pada ¢. 1t is possible however o construe padbiih
an d owith swedm in o, padbiik sutdm=dkibhik sutdm:
' pressed with (i.e., to the accompaniment of the chanting
of) hymns;* compare 3; 12, 1 (cited above): fudragni i

SThe verse is translated by Grissmann as: " Beim Morgenbich-
1, 0 lhr bekden ehrwiirdigen, iie Gotterreich, das schimmernde
Rinder hat, presst mir den Soom gleichsam mit den Handen
| Audstebkir zu jesen| und: koetet mit den Fussen bin, o Manner,
den [Dichter] Artschmnings unterstitzend "' and by Ludwig as:
*'wenn ale mir berlonchtet die heiligen, in dem reiche der gotler,
wo wiisze kithe sind, lautt berbel thr swei minner, zom gepresslen
sone wie mit greifenden schilingen, erhiaitend den Arcanings."
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galtam sulis pivikiv ndblo vdrenyam " Come, O Indra
and Agni, to (this) excellent (Soma) juice pressed with
hymns **; 3, 12, 2: ayad patam imdh sutim * Drink this
(Soma juice) pressed with this (hymn)"; 8, 48, 7:
isiréna te minasa sutdsya baksimbii pitryasyeva rayih
"May we partake of thee, pressed with devoted (or
vigourous) hymn, as of paternal wealth.,” Compare also
Caland:Henry, L'Agnistoma, § 127 (f. and the literature
cited therein: The meaning of padas cde in this case
would be, *Come running quickly, O ye two heroes, to
Arcaniinas and to the Soma juice pressed by dexterous
priests to the accompaniment of hymns, protecting.’

Arcananas is, according to the Sarsanubramani, the
seer of this hymn.

4, 38, 3 ydwm sim dun praviteva dvdvantam
visval pardr madali idrsamanah |
padbhir g#dliyantaie medhayiii ni Litram
rathaliiram vatam toa dbrdrantam ||

When explaining pada ¢ of this verse on p. 146
above, [ have, following Pischel, Bloomfield, and ather
interpreters, construcd padddih with ghddyaniam and
interpreted the expression as ‘speeding with a will,
Though this is not wrong (peddbik has, as we have seen
on p. 272 above, the sense of *eagerly,” * with a will,' etc.,
also), 1 am now inclined to believe that it is much more
preferable to construe it with the word (awu) madati (in
pada b) as is done, in the case of girfbih, tdmebhih and
other synonyms of padikil, in many RV verses. Compare
for instance, 1, 9, 3: mdtsvia sufipra standithih stémebiay
visvacarsane ** Rejoice, O thoy (Indra) with beautiful lips,
that are honoured by all men, in (thesej pleasing hymns " ;
Uy 31, 1 : addek 2ydois onesdnh purukiitim remidyam ivdrah
givblir madata * Cheer with hymns that Indra worthy of
praise, invoked by many, the goat " 8, 6, 39: mdtsva
rivasoato mafi ' Rejoice in the hymn (sung) from (the
abode of) Vivasvat ' ; 10, 104, 3: indra dlénabhir thd
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miadayasea diiblir vijvabhih “ Rejoice now, O Indra, in
all these hymns and praises " ; 10, 116, 2 & spastidi mivasi
midayasva ** Rejoice; O Indra that bestowest well-being,
in (this) hymn " ; 3, 53, 10 mddanto girblir adloaré suté
sdci **Rejoicing with hymns in the Soma-sacrifice
and particularly 5, 36, 2: duw fo@ rdjann droato ni hinvdn
Lirbldr madema puruliite visoe O thou king that art
invoked by many, may we all cheer thee with praises as
ane does who impels race-horses.” °

I therefore translate the verse as follows: * Whom,
rooning {(swiftly) like (water) down an ineling, rishing
forward like a  valiant soldier in battle, surpassing
charints (in speed), and speeding like the wind, every Piiry
(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 Dadhikrivan, the swift
horse whom Mitra and Varupa presented to the Pirus
lep. 4, 39, 22 ydur pariblyo didivisesam  nignl
daddtbar mftravarupi titwrim), that is. 1o their king
Trasadasyu, and whose achievements on the rce-ground
are described in hymns 4, 38-43.

The expression padbber anumadati in the first halfs
verse is exactly pamllel to the expression girdhr
anumadema (Kinvanlak) in 5, 30, 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 devdi cr
sahasandm agnise Gsoam wd  oF7iva hise wdmoblily
* Like a strong horse, | impel with praises the vigouros
god Agni for you " 3 and 10, 156, 1: agnim finoentn nwo
dhiyak  sdptim asim ivagigy May our praises impe

®ln all probability howeves Aimsdv (singnlar) at the snd
uf the pada §s a shortened form of kivedntah ( plural), angd
the I;Iﬂ]f'\l‘m means, "0 thom king thnt art involed by nmny, may
we all cheer thee with praises and impel thee As {peopls B3) room
howses", Aintstafad is an attribute of seyam,



padéhih 277

Agni, like a fleet courser in the races " in which the verb
A, together with words meaning *praises,’ is used in
connection with racehorses. A similar usage is observ-
able in 9, 68, 71 9,64, 16 9, 8, 45 8,44, 197 1,143, 4 ;
Lo 144,55 10, 88, 5 and 10, 140, 3 also, Words
denoting * race-horses ' however are not used in these
verses, bat are to be understond.

It thus becomes evident that the expressions girdir
arvatal anumadanti and pirblir arvatoh Kinvanti 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 girdieir anwmadanti hinvanti ca; but, as we have
seen, it is only in one verse (5, 36, 2 cited aboye) that
both the verbs are used; the other verses use one verb
only, either anuwmad or /41, to express this idea

pravata in pada a is construed in connection with
the course of Dadhikea by Grassmann (who translates
the expression prapifeon dvdvantam as ' Dem, wenn er
liuft gleichwie im jihen Sturze '), Ludwig (“an dem wie
aul. abschiiszigem pfade laufenden’), and Macdonell
(Fed. Myth., p. 148: *every Piru praises him as he
runs on a precipice as it were "L " This seems ta me to
be a mistake, and I believe that the simile in pada a is a
luplopama, the elided word being (the upamina) dpek.
Compare the simile @go nd pravdid yotih that is used in
8,6, 34: 8,13, 8and 9, 24, 2 in all which verses the

" The verh swor with sam is nsed instead of amwmad in
similar circumstonces in 9, 68, 81 adm n foF dhkibhie asvaran
hiweallh sapid jamdyak | viprom Gfd vindauted ™ The seven sisters
hove cheered thee that art wise with pmises and impelled thee,
from  the nlksle of Vieasvat (2) in the race” and 9, 67, 9:
hinvebuti sdram divayak pdoamiana madkededtiom | abhi gird sdm
arparay V' The waris (2) fmpel the bright honey-dripping Soma
Prvamiina ; they have cheared him with prises;”

" Geldner, in his K. Ceber, translates the expression as
" wenn er wie in vollem Laufe dahineilt.'
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samanya-diarma is swift going: cp: also 9, 6. 4: dnmn
drapsasa indava apo nd pravitaseran; 718,15 (ndrepnité
tetsaro véoisand apo nd spsla adhaviita wicilh; 9,17, 12
pré wmimméncva  simdhavah . . fdma asrgram  asdook';
9, 69, 71 sindfhor fva pravané wimnd atdeal ; 1, 37, 1.2
10, 148, 5. cte.

There can be no doubt that, like the other epithets
pravateva dravantam, ratiatwram and vidlam roa dira-
Jantam, the epithel medifayun e firam grdlvaniam too
describes the swiftness of Dadhiksd. The meaning of the
expression is, * speeding like a valiant soldier in battle " :
and it s my Dbelief that the root grdé does not
signify ‘to be greedy' here and that the transla.
tions of Geldner (RF. feber.: *mit den Fiissen
(kampf) begierig wie ein Held nach der Meisterschaft
begierig’), Grassmaon (*Im Laufe strebt er, wie e¢in Held
nach Beute'), Bloomfield (p. 353 Le.: ‘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 Dadhikrivan 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, 83, 8 Surd roéd viiyudhayo ni jdgmayah
' Going swiftly like valiant men ready for the battle ' and
1, 158, 3: fipa vam dvah Savandm gameyam Give nfjm
patiyaddlar évadh * May | go to your shelter as a hero
goes 1o battle with flying feet (?)' in which verses ton
the upamana is diira and the samanyadiarma swift going.

4, 2, 12 Lavkn lafaiuh kavdyd “dabdia
urdbardyanio divryiase ayih |
dtas fodd déiyan nena clin
paddlbih patyer 4dblntin aryd éoarh ||
The first half of this verse is unambiguous and may
be transiated as, " The undeceived wise ones instiucted

the wise one, establishing him in the dwellings of Ay,
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ddabdhal favdrak in a refers to the gods (devah)
who brought Agni down to the earth and established him
in the dwellings of men so that be may guard these
dwellings and also carry the offerings made by men to the
gods; the word gefisudt refers apparently to these injunc-
tions (that Agni should be the griapate and favyauit)
and also perhaps to. his officiating as 4ofr on behalf of
men. Compare Sayapa: sadasuli hotd blaveli 2asamsuh.

The second half-verse is ambiguous and can be
interpreted in two ways :

(1) We may regard it as & paraphrase of the first
half of the preceding verse, citlim destlive cinavad o
vidvan prifhéva vité vriind o mdrtan | rayé ca nak
svapalyays deva Witim ca rasvaditim wrusya, The words
¢itfi and acirtd here are explained by Sayana and Geldner
as pocgeya and papa (Recht und Unrecht) or fiana and
apiana (Verstand und Unverstand) while Grassmann,
Ludwig and Oldenberg (SBE. 46, 317) give the latter
explanation only, ctts denotes * pious thought, ie.; 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 hall of 4, 2,12 as: “From there,
() Agui, mayest thou look at these rich people that are
visible by their thoughts and (those also) that are invisible
by their thoughts." padihii=dhitiih; and padbiich
@rsydn * visible by their thoughts ' means ° those whose
thoughts, i.e,, hymns or works of piety, are visible or
plain to be seen' Similarly, coaik wdbiutin  denotes
the rich people ' whose thoughts (hymns or works of

'* The meaning ol the fourth pads, is obsiure : ses Ohlen-
berg in SBE. 46, 321 and Ludwig's RV. Ueber,
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piety) are invisible, i.e; can pot be seen.' that is, rich
people who perform no works of piety. The expressions
padbiver dySya and  eomr adbliuia in this verse are thus
paraphrases of the terms atr and acdti of the
preceding verse

The meaning of maik is not known exactly and
requires Lo be investigated, For the present however, |
lvok upon it as a synonym of dratu or thought ; compare
in this connection 7, 62, 2: ebhik sidmellir ctasébhir
coark where evaik is used as an epithet of stomediih.

(2) Secondly, we may regard the second half-verse
as containing a virodhabhasa: that is, it is possible that
the epithets wrsya and addhuta refer, not to different men
(as in the interpretation given above), but to the same
men. The halfbverse would then mean, * From there, O
Agui, mayest thou look with thoughts on these rich men
that are visible (and at the same time) invisible (i,
unfathomable or wonderful) with their thoughts (hymns)."'
aryih * rich people” refers (o the sacrificers or *patrons ’
(see Geldner, ' A¥. Ueler., and the passages referred (o by
him there) who are visible, #7sya, to Agni, and are at the
same time, invisible, adbliute, in their thoughts. That is
to say, the patrons are visible, while their thoughts are
adblenta.

paddhih is synonymous with @4#kik, but should be
construed with pafyel and not with dripisn. Compare in
this connection 1139,2 ; yuiidr (0hddie sddmasy dpasyama
hiranydyam | dbiS cand wmdnasia  soédhir aksdbhih
somasya sebbir aksddidls * 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
dhEbif pas signifies in all probability * to luok with hewd
orcare;” and paddleh peiyeh of this verse is thus a
synonym uf o2 camaval used in the preceding verse,

'3 He however fooks on aryak as genltive singular, nad not as
secusative plural.
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adbhuto has rwa meanings, (1) invisible, and (2)
wounderful, marvellous: and cither of thes¢ meanings fits
the context in this verse, Tn the first case, évarr ddbhuniu
means * with invisible, i, hidden, deep or unfathomable
thonghts or hymns.' Compare 5, 83, 1: prd samrije
brldal arca gabhivim brdinia preyim vdrapava Srutiya
"Chant loudly the dear deep hymn for the famous
sovereign Varupa'; 1, 35. 7: yabhivdveps dsurak
sunithih * The mighty one of deep inspiration and good
guidance'; 10, 62, 5: 4d id gambhirdve pasah " They (the
Virlipas) indeed are deeply inspired*; 8, 8, 2. kduvi
ghnmbhiracetasd * O ye two wise ones whose thoughts are
unfathomable'; 1, 24, 9: wroi pabhird Sumatly fe actu
(O Varupa), may thy wide, unfathomable good favour
be (for us)*; 7, 87, 6: Jamdlirdiamso rdjaso vimanalk
"(Varuna) the measurer of space, whose thoughts are
unfathomable *; and also 4, SO il ome agne biyae
Lavataminate gurize bhardrk ud mdnma | brlid dadliatha.
dhryala gablivdm yakodme prsphin priyasa saptddiatu
whose' meaning is not clear to me. Compare also the
epithet ddblbutatvatu that is applied to Agni in 8, 23, §:
yajfébhir ddblutakratuns yém krpa s@ddyanta it and 10
Mitra and Varuga in 5, 70, 4: ma kdsyadbhutatratia
vaksdrh bhuremi lanubtih. 1 have interpreted this term
on p. 184 above as ‘having wonderful strength ' but it
seems preferable to interpret it (s Roth and Grassmann
have done) as *having wonderful thoughts’, i.e., as the
cquivalent of éeair ddbinetan in 4, 2, 12d and of gasbii-
Yacetas and gambfirasarisa in the verses cited above.

According to this interpretation, evair adbhulan is.
S0 Lo say, equivalent to davilaman or siprataman and can
be used (like these words) to describe gods as well as
priests and patrons (yejamdna),

It we regard adbiutin as equivalent 0 citrin, evair
adbhutan means ' with wonderful thoughts  (hymns) '
compare, o, 00, Y: prd citrdm arkim . . mirutaya
svdtavase Wlaradivam * Offer the wonderful hymu to the

30
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very strong host of the Maruts " sand 3, 18, 4 wabra ¢
yésw didhitch " in whom  (se. ynjaminas) is  brilliant
thought," 14

According to this interpretation, pidas ed of 4, 2,12
contain srrodabhisa combined with ¢lesa.

Thus, whether we understand adbiuta as * unfatho-
mable’ or as *wonderful,' pidas cd according to the
second interpretation refer to the patron who worships
Agni with excellent hymns and are 1o be read together
with the following verse (4, 2, 13): fvdm agne vaghile
suprduilih sutdsomayae vidhaté yavigtha | rdtnav bhara
Safamndya ghrsve prifn scandrvém dvase carsaniprik.
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, thoo that fillest (the expectations of) peaple " ;
and the worshippers that are referred to here as widhat,
sutasoma and faamdnag are the same as the coair adbbuti
aryal of the preceding verse.

Concerning the use of the instrumental in evair
adbhutan and  padilir driyan, compare § 92 in Del-
briick's ol Synfar, and particularly Sata, Br. 1, 8,
L, 9. baluh prajaya pasubhir blavisyast and ibid.
2, 1, 4, 28: yalhisau dyanr bakei naksatvair cvami balur
Shiyasam cited by him there,

4,2, 14 ddha ka yéd vayim agne toayd
padblir hdstebiis cakrma taniitidl |
ritkarm nd krdnie dpasid biurijor
rédzi yeniuh sudiy asusanih ||

'8 cfira ocours is an epithet of dkt in 8, 66, K. sEmdny sak
dimam, juingind & garludre pré citriva dkiyd and 8, 65, 14+
feds wa tl tca <itrdyd dhiyd SikgE Saciitha gabeofl, But the
word Jad In' these verses, or at Jeust in tho latter, signifies ot
"“hymn," but ‘besevolent 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 effart, 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:
yéd vaca ydn mdnasa bakiidhyiam ariblyiam asthioddbivii
Sitnair ydd durtam calema vaydm | agnir ma lismad
énasa parhapalyah primuiicaty “ 1f we have committed
sin with speech, thought, with arms, thighs, knees (or)
genital organs, may Agni Garhapatya free me from that
sin"; TA, 10,249 (31): ydd dhud papam alarsdm |
mdnisa vica hastiblyam | péabhydm wddvena fing | dhas
i avalupspits * The sin that 1 have committed by day
with thought, speech, hands, [eet, stomach and genital
organ,—may the day destroy (or, stifle) it "' ; Mukundamila.
stotra 15; kayena vaca manasendrivair va buddhyatmand
va prakyles svabhdvar | taroms yad-yat skalars parasmai
Narayapayaiva samarpayimi * Whatever | do, with
body, thought, speech, sense-organs, mind, spirit, or
according to mature, all that I make over to the great
Nardyana alone": Sivaparadha-ksamapanasstotra 14 -
Lara-carana-kriare vi karma-vak-bayajam oG {ravana-naya-
wajars v minasam vé paradiam | vikitam avilitars va
sarvam ¢tal ksamasva faya jaya karupabdhe svisMahideva
Suritbho ;™ and the expression mama jawma-prabliety
dlat-ksana-paryantane madlya-vartini bale rabasi prakise ca
mano-vik-faya-barmabitih fRanato 'ianatas ca sambiavita-
sakalasdosa-pariharartham that occurs in the samdalpa *®

""The author of the Mubwndamili-stotra is said to be
Kuladekharm-@lvir, aml of the S:’-:ﬁ,ﬂwﬁn'&n—#mmﬁmﬂm-:mtm. ari-
Sunkiriicirya. These hymns are wellknown and are prioted in
almost all collections (stotra-ratnakara)of siuch stotrms,

"® A somkalpa is a formula recited before performing vratas,
wiving gifts, bathing in rivers, ete, in which, after mentioning exact
particnlars of the time snd place, the performer sets forth his
"intention ', that is, what he i3 gaing 10 do, with what object
how. Ina formula that [ have often beand recited in the Kannmla
country, there occur the following (or similar) wonds in the place
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printed on- pp. 1300 ff. of the Telugn edition (Mysore,
1914) of Nysimiha's Prayoga-parijita, Sodasakarmakinda.

Compare also Manu 1, 104: smwovig-delajaih
Larmaddosash ; MBh, 3, 146, 89 : karmasu dela-vadcitin
divstsns bid. 1,02, 25: Sarirena Lriam papmk vacd ca
manasaiva ¢a and the other passages cited by Pischel on
pe 230, L. o in which human actions are divided into
three groups &ayika, wicita, and manasifa. The words
padblik and foniibhil of the above verse refer to two of
these groups: landbith corresponds to dapa. farira and
defee in the abovecited passages and pad®h to wanas
and citta in them.

Regarding éhurijoh, the observations of Pischel on
p- 239 I c. make it very probable that it denotes
“Schleifapparat ;. 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 ratla, either by
synechdoche, or because ratla itself has that mesning, 7

of those given ahoye ; mama iha-anmani piiryajanmani finme-pnmi-
ntaresy blysyanvan-kaumaraviinlhokyesn jagmtsvamma-susupty -
avasthisn  tvak-caksud-Srotrajibvi-ghrana-vilepini padepiyapas-
thair jfinato’ jhdnato v mano.eBk-dya-karmabhis sambhiviti-
nitth sarvesish plipinim, Compare in connection with this A V.6.96,4;
vde cdbsnsd miamasd yide ca ededpdramd jdgrate yit svapdntad | sbwas
bilwet soad hifyad mak feosifu aod RV. 10, 164, 3: vid G006 wikciia
“hividdsoparimd fdgrato ydl svapdutak | apniv siivday dpa dugbrtiny
djustiny @ré asmdd dadhiln,

A camkaipa printed on p, 2 (a) of Rgvediyn-nityavidhi
(Nirpayasigara Press, 1919) has the: words mawa @fmanah Gruti-
smrii-purinokia-phala-prapiyvertham  biyibasicika-mineiibsasiy-
sty g ika-piRaEEiRat a-s frgl@c brsla-SAuROE fu ket a- UG pitu s bty
Liaydnflam,

Y ratha in ratha-nathi similarly denotes *whe=l" in firh. Up.
2, 5, 151 yalhd rafhsaghlow co vofle-niwoy cirdl s sy pidiih
and in Mupd, Up, 2, 2, fi; Prade Up. 2,6 amd Gy 32 wrid i
rathamibhan, | 3%ewise, emthw=wheal, fn Kovs. Up. 3, 8: persa
rafhasyaresn nemiir areriak

=ik o
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Compare for instance VS. 34, 5: ydominn #eah séma
vlraisi ydsmin prafisthita rathanablide ioarak *in which
are firmly established the rks, siman and yajus, as
spokos in the nave of the wheel " ; 5, 63, 7: sdryam @
dhattlo drvi citryam rdtham * ye have placed in the sky
Stirya, the brillisnt wheel " ;*® and 9. 71, 5: sim i
rdtham ud Bavijor aliesate ddin 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 »dthars nd drdnto . ., is to be construed
with pidas ab; and the meaning of the verse thus is,
* () Agni, inall 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 tumning the grinding wheel, we have always
sought to uphold the law and have aspired after it."

It #éaris yemah in pada d, there is an abrupt transi-
tion from the first person (vaydnk cabrmd) of the other
three padas into the third person. There seems to be no
doubit however that the swdliyd @susinah of d are identical
with the priests that are referred to as vapdm in a
Compare the next verse, ddid maliir ugdsah sapté vipri
jayemali prathama codidso ngn . . in which the first
person s again used and the change again into the third
person in vv. 16, 17.

ridm in d is to be construed with both semnk and
alwgdual, as pointed out by Pischel (p. 230, le.);
compare 4, 23, 10 and also 4, 1. 15 and 4, 2, 16.

This gloses the list of RV passages in which the
word padéiih occurs. Inall these, as 1 trust has lbeen

8 Compare in this onnection Macdonedl, ed, Mth., po 31 :
“ He |10, the sun| is the felly of Mitr-Varunn {5, 62, 2\ . . . The
sun is #lso eallod 3 whoel (1, 175,45 4, 30, 4) ar the * wheel of the
sun s apoken of (4, 28,2 5,29, 19" and nlso Bargaigne, 1. 7,
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made plain by the foregoing, padéfih has the value of
dhithih, wmanobiih, dhitibhih, etc, and is a derivative
of the root spas ‘to see.! The word padblelh that is found
used in VS. 23, 13, on the other hand, is the equivalent
of padblil 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
(ep. Lanman, Noun Inflection p. 475).
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