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PART I

Anuvaka 3

Against Sadanuvas






Introduction

The following chapter consists of a series of stanzas containing charms meant to repel female
demons who haunt houses and threaten the well-being of pregnant women and their children.

In much of South Asia, childbirth has historically been characterised by what
anthropologists since Dumont (1972) have called ‘pollution’. In fact, up to this day, childbirth is
considered by the Hindu, Muslim and Christian communities of South Asia as causing one of the
worst kinds of pollution (Rozario & Samuer 2002b: 185; see also the papers collected in Rozario &
SamueL 2002a).

As Rozario & SamueL (2002b: 183f.) point out, pollution requires the seclusion of the mother
not only during childbirth, but also for several days after the delivery, until purity is restored by the
appropriate rituals. In communities that are less exposed to modern urban values, it may be
considered shameful for the mother to give birth in a public space, such as a hospital. For this
reason, and also because of the male medical personnel’s reluctance to expose themselves to the
polluting presence of birthing women, childbirth mostly takes place at home. Women are attended
to by female relatives and by traditional birth attendants, healers, or midwives, who are called dai in
North India. The latter are women who generally come from a low-class or untouchable caste, and
rarely have formal medical training. Their service consists precisely of taking on the risks of
pollution.

Such customs, attitudes, and beliefs have been studied by sociologists and anthropologists,
often within projects aimed at developing policies to fight the phenomenon of the devaluation of
women who work as midwives, as well as finding better ways to provide proper biomedical care to
birthing women.

The attitudes and beliefs described above clearly arose in pre-modern societies, when
childbirth was an even riskier event than now, and mother and child mortality rate was high. The
high frequency of deaths and illnesses connected with childbirth were interpreted as manifestations
of attacks on the part of evil spirits.

This is consistent with the Vedic belief according to which diseases in general are not seen
as problems with physiological origins, as in modern Western medicine, nor as an imbalance of
humours, as in the later Ayurveda medicine, but rather as caused by external demonic forces that
penetrate the body of their victim from the outside (Zysk 1985: 8). This penetration (a-vis-, sam-
kram-, upa-syj-; see Das 2000a) could happen not only by means of physical contact, but also
through seeing and hearing (Das 2003a: 37; Das 2000a: 68-69)—hence, perhaps, the numerous
epithets in our hymn that describe the demonesses’ ugly and fearsome appearance, as well as their
noises. However, the phenomenon of contagion was mainly conceived as an act of seizing (grah-;
see Das 2000: 65, 72; Emmerick 1993: 841t.): “Disease itself was regarded in the Indo-Iranian period
as being the manifestation of a supernatural entity, whose seizure of the person constitutes the
notion of disease” (Emmerick 1993: 91).

Thus, during pregnancy and the days (though in some cases also months or years) following
the delivery, the mothers and their children were thought to be highly susceptible to being attacked
by evil spirits, in particular female demonesses.

Some of these demonesses came to be deified as child-protecting goddesses, and became the
object of widespread worship. A famous case is the ancient Buddhist goddess Hariti, whom the Pali
Canon and various Buddhist sources characterise as a child-eating demoness whom the Buddha
converted into a child-protecting goddess. Her cult, attested all across North India—from Gandhara
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and Mathura in the first century BCE, to 11th c. Odisha (as evinced by her depiction at the Ratnagiri
Buddhist complex)—spread alongside Buddhism throughout South and Southeast Asia, China and
Japan, and survives today in Nepal and Bali (Samuer 2002; StronGg 1992; peCarorr 2004). Her
brahmanical equivalent, the ancient goddess Sasthi, whose vahana is a black cat, is worshipped to
this day as a protector of children and women by both Hindu and Muslim communities in much of
North India, where she also bears the name of Bemata, Baimata, or Behamata (Rozario & SAMUEL
2002b: 188; SamueL 2002; Samuer 2008: 248; Gapon 1997; Cuawra 1994). Her original demonic
nature is betrayed by the fact that popular NIA words for pollution caused by childbirth, such as
Hindi chathi, Bengali chodi or chutti (in Bengal, the rituals of purification that follow childbirth are
called chodi tula, ‘removal of pollution’), are actually derived from her Sanskrit name, Sasthi
(Rozario & Samuer 2002b: 187-188). Her Bengali equivalent, the snake goddess Manasa, has an
ambivalent character as well, being both a protector of children as well as a threatening patron of
snakes (SamueL 1997: 3, 2002: 2).

These deities have traditionally been grouped together into sets of ‘mother goddesses’
(Kosamsr 1960; Samuer 2008: 248), together with other disease-causing folk goddesses, such as
Sitala, the goddess of smallpox and cholera (Samuer 2008: 248, Samuer 2002: 2; AUBOYER & DE
Mariman 1950; Dimock 1982; Ferrart 2009, 2015), and her South Indian equivalent Mariamman
(Samuer 2008: 248). In medical texts as well as in mythological narratives, they are often treated as
‘seizing’ deities, and mentioned beside the planets (graha-), which are also supposed to affect the
health and behaviour of people by ‘grabbing’ them with their influence (Samuer 2008: 249;
Wujastyk 1997: 4).

SamukeL (2008: 2291t.) has treated these deities and demonesses while investigating the origin
of the Tantric Sakta wild goddesses, which he believes can be traced back either to goddesses of
local folklore, the so-called yaksinis, or to the dakinis who accompanied kapalika and bhairava
Saivite ascetics, which he in turn correctly traces back to a Vratya background. These ascetics seem
to have inherited their Vratya predecessors’ privileged connection with the world of the dead, and as
such they have specialised in dealing with the most inauspicious and polluting aspects of human
life: as the male ascetics would attend to cremation grounds, their female counterparts most likely
dealt with childbirth and illnesses, acting as healers and midwives. Perhaps further research on the
ritual role of the women who would accompany the Indo-European Mdnnerbiindler and the Indian
Vratyas might shed light on later female Saiva and Tantra figures. Here we broach the realm of the
marginalised, the popular, the demoniac, a realm to which both the Vratya warrior, the Atharvavedic
healer, and the Saivite ascetic belong. The Atharvaveda is the privileged locus in which the beliefs
and practices of this marginal, popular, unorthodox world come to be re-elaborated into the
brahmanical orthodoxy.

Samuer’s (2008: 249) opinion that “it is not possible at present to say when the idea of
female disease/demons arose, though if it were significant in the Vedic period one would expect
more reference to it in sources such as the Atharvaveda, which is very concerned with countering
diseases of all kind”' is certainly an understatement of the Vedic evidence. We may mention the
Vedic Grahi, ‘seizure’, another female disease-demon first attested in RV 10.161.1 (~ SS 3.11.1,
8.1.20), musicami tva havisa jivanaya kam ajiiatayaksmad uta rdjayaksmat | grahir jagraha yddi
vaitad enam tasyd indragni pra mumuktam enam, “I release you, with an oblation, to living, from
the unknown disease, from the kingly disease. Or if a Grabber has truly grabbed him in this way,
from her, o Indra and Agni, release him” (J-B). This demoness is frequently mentioned in the AV:
$S 2.9.1; 2.10.6,8 (~ PS 2.3.4,5); 3.2.5; 6.112-113; 8.2.12 (~ PS 16.4.2); 12.2.39; 12.3.18; 16.5.1;
16.7.1; 19.45.5; and PS 1.62.1; 5.17.6; 5.21.2; 15.4.5; 16.46.1; 16.48.

As for the child-threatening demonesses that are the topic of our chapter, they are often

1 SamueL (ibid.) mentions Richard Gombrich’s suggestion that the belief in these demonesses may have become
more widespread with increasing urbanisation if, as it is presumable, this implied an increase in the incidence
of epidemics.
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grouped under the common name of Sadanuvas (mostly spelled Sadanvas). We first find them
mentioned in RV 10.155:

1. You one-eyed, deformed demoness, go to the mountain—you Sadanva. With the
warriors of Sirimbitha, with them we banish you.

2. She is banished from here, banished from yonder, having assailed all fetuses. Go at
the demoness, o sharp-horned Brahmanaspati, and gore her.

3. That piece of wood over there that floats to the farther shore of the river with no man
at the helm, grab hold of that, you with your evil jaws: with it go in the farther distance.
4. When you women with rusty “boxes” [=genitals], leaning forward, beat your breast,
slain were all the rivals of Indra—with their ejaculations [“spurts”] (dissipated like)
bubbles.

5. These (men) here have led the cow around; they have taken the fire around. They
have made themselves fame among the gods. Who will venture against them? (J-B)>.

These demonesses are the main addressees of a good number of AV hymns, namely SS 2.14 (~ PS
2.4), PS 1.36, 5.1, 5.9, 6.8, 10.1 and our PS 17.12—15, which is the only hymn that also addresses
them as Bhanvas. A class of a similar kind of male demons, called Kanvas, is addressed in SS 2.25
~ PS 4.13. Frequently, a female demoness called Aray1 is mentioned (a male Araya also exists). All
these hymns contain charms against miscarriage and the dangers connected with pregnancy. Other
AV hymns with similar themes may be compared, in which similar demons and demonesses are
found: SS 8.6 (~ PS 16.79-80, To guard a pregnant woman from demons), PS 6.14 (Against
noxious creatures), 7.3 (Against creatures that threaten offspring), 7.11 (For safe pregnancy with
bdellium), 7.13 (Against dog accompanied Apsarases). Sparse mentions of these demonesses may
also be found in other hymns.? A short hymn of this kind also found its way into the RV, namely RV
10.162 (Against miscarriage), which we may quote in full:

1. In concert with a sacred formulation let Agni, demon-smasher, repel from here
whatever evil-named affliction lies on your embryo, in your womb.

2. Whatever evil-named affliction lies on your embryo, in your womb, Agni, along with
a sacred formulation, has banished the flesh-cater.

3. Who smites your (embryo) as it flies, when it is emplanted, as it squirms, who intends
to smite your (embryo) when it is just born, that one we banish from here.

4. Who pries apart your thighs, lies between the married couple, who licks within your
womb, that one we banish from here.

5. Who, having become brother, husband, lover, goes down on you, who intends to
smite your offspring, that one we banish from here.

6. Who, having stupefied you with sleep, with darkness, goes down on you, who intends
to smite your offspring, that one we banish from here (J-B)*.

2 RV10.155, drayi kane vikate girim gacha sadanve | Sirimbithasya satvabhis tébhis tva catayamasi || 1 || catté
itas cattamutah sarva bhripany arisi | arayyam brahmanas pate, tiksnasyngodysann ihi || 2 || adé yad daru
plavate sindhoh paré apiirusam | tad d@ rabhasva durhano téna gacha parastaram || 3 || yad dha pracir
dajagantéro mandiradhanikih | hata indrasya Satravah sarve budbuddayasavah || 4 || parimé gam anesata pary
agnim ahysata | devésv akrata Sravah kd imam a dadharsati ||

3 On similar themes, the following hymns may also be mentioned: $S 2.13 (For long life of an infant; cf. SS
2.28); SS 1.11 (For successful childbirth), with sparse parallels in PS; $S 6.81 (~ PS 19.17.1-3, For successful
pregnancy: with an amulet); and $S 6.110 (For a child born at an unlucky time).

4 RV 10.162, brahmanagnih samvidanoé raksoha badhatam itih | dmiva yds te garbham durnama yénim asaye ||
1 || vds te garbham amiva durnama yonim asaye | agnis tam brahmana sahd nis kravyadam aninasat || 2 || yas
te hanti patayantam nisatsnum yah sarisypam | jatdm yds te jighamsati tam ito nasayamasz | 3 || yas ta arii
vzharaty antard dampatt § saye | yonim yé antar arélhi tam it nasayamasi || 4 || yas tva bhrata patir bhiitva ]aro
bhiatva nipadyate | prajam yds te jighamsati tam ité nasayamasi || 5 || yds tva svapnena tamasa mohayitvi
nipadyate | prajam ydas te jighamsati tam ité nasayamasi || 6 ||



44

Demonesses of the kind described above are found also in a number of later sources across Indian
literary history, and have several Eurasian parallels, from the Greek Gello, Mormo, and Lamia, to
the Slavic kikimora, and possibly the Irish banshee, etc. The closest parallel to the Indian
demonesses is perhaps the Central Asian demoness Al, known in Armenia as a/; in Georgia as ali; in
Iran as al; in Tajikistan and Afghanistan as o/, hal and xal; in Dardic as halmasti; and in Turkic
languages as almasti or albasti (see Asatrian 2001; Benveniste 1960). These demonesses “mainly
appear with sharp fangs, disheveled hair, copper claws, iron teeth, the tusks of a wild boar and
sagging breasts, resembling a crone. They are also endowed with clay noses and fiery eyes. The
favorite pursuit of the a/ is the theft of the lung, liver and heart of women in childbirth, new mothers
(i.e., women having just given birth) or pregnant women, as well as the destruction of newly-
formed embryos in the womb, resulting in miscarriage” (Asatrian 2001: 149)—a description that is
largely valid also for our Sadanuvas.

As for later Indian sources, in an article in which he addresses the question of what women
in ancient India were told was happening when they had miscarriages, Wusastyk (1997: 3ff.) points
out that, even though medical texts traditionally divide medical science into eight divisions, the
divisions called Bhutavidya, ‘science of evil spirits’, and the Kaumarabhrtya, ‘science of nurturing
children’, are often treated together as a single topic, “since children and mothers are seen as being
the people most vulnerable to demonic influence” (ibid. p. 4).

Wujastyk (1997: 4) discusses evidence from the Susrutasamhita, which mentions nine such
demons, called graha, many of which are feminine: Skanda, Skandapasmara, Sakuni, Revati,
Piitana, Andhapiitana, Sitapﬁtané, Mukhamandika and Naigamesa. A much later medieval text, the
Kumaratantra of Ravana (a short compendium specifically dedicated to these demons, which seems
to have been extremely influential, as translations have been found in Tamil, Tibetan, Chinese,
Cambodian and Arabic), mentions 12 such demonesses. These are called ‘little mothers’ (matrkas):
Nanda, Sunanda, Pitana, Mukhamanditika, Katapiitana, Sakunika, Suskarevati, Aryaka, Sutika,
Nirrta, Pilipicchika and Kamuka (Wusastyk 1997: 7-9). These texts provide a list of the symptoms
that each demoness can cause to manifest in the child, and instructions on how they can be repelled.
This is normally done by means of the moulding and venerating of an image, fumigation and, most
importantly for us, chanting mantras (Wujastyk 1997: 8-9). A similar list, comprising names,
symptoms, and treatments, is found in Agnipurana 299 (see GancabHARAN 1984-87, vol. 3, p.
8201tf.): here we find 39 names of demonesses who may attack the child during the first ten days
after birth, then during the first 12 months, then during the first 17 years of life.’

In the article quoted above, Wusastyk (1997: 10ff.) also mentions a third text, the
Kasyapasamhita (7th c. AD?), which contains a chapter dedicated to one of these demonesses,
Revati, who is the protagonist of an interesting myth: during the battle between gods and demons,
she sides with the gods, but notices that the demons killed are reborn as human and animal
embryos. Therefore, she transforms herself into a miscarriage-causing goddess, Jataharini, ‘she who
takes away what has been born’, or ‘Childsnatcher’ in Wujastyk’s fitting rendering. The text
explicitly maintains that whenever a miscarriage occurs, it is because the embryo was actually a
former demon, and that miscarriages happen to bad women. We find no such moral implications in
the Atharvaveda, of course.

The AV hymns dedicated to these demonesses preserve many similar names and epithets,

5 The names, according to Gangadharan’s translation, are the following: 1st day, Papini; 2nd day, Bhisant; 3rd
day, Ghantali; 4th day, Kakol1; 5th day, Hamsadhika; 6th day, Phatkart; 7th day, MuktakesT; 8th day, Sridand;
9th day, Urdhvagrahi; 10th day, Rodani; 1st month, Piitana; 2nd month, Mukuta; 3rd month, Gomukhi; 4th
month, Pingala; 5th month, Lalana; 6th month, Pankaja; 7th month, Nirahara; 9th month, Kumbhakarnt; 10th
month, Tapast; 11th months, Raksasi; 12th month, Caficala; 2nd year, Yatana; 3rd year, Rodani; 4th year,
Cataka; 5th year, Caficala; 6th years, Dhavant; 7th year, Yamuna; 8th year, Jatadeva; 9th year, Kala; 10th year,
Kalahamst; 11th year, Devaduti; 12th year, Balika; 13th year, Vayavi; 14th year, Yaksint; 15th year, Mundika;
16th year, Vanari;, 17th year, Gandhavati; then Pitana ‘during the day’ and Sukumarika ‘during the whole
year’.
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some of which are of rather difficult interpretation. Many feature the ka-suffix, which has long been
described as belonging to a popular, colloquial register, and is especially typical of female speech
(Jamison 2008 and 2009; Epcerton 1911; AiGr I1.2 pp. 515-540 etc.). This suffix is employed as a
diminutive in words for small animals, birds and insects, in some cases with an endearing nuance—
but also, especially in the AV, with a pejorative nuance, in terms for vermin and other noxious
creatures. The two functions can also be seen in how this suffix is used not only in personal names,
nicknames, and terms of endearment, but also in names of demons, again with a derogatory,
pejorative nuance. A famous example is the episode (RV 8.91.2) in which Apala addresses Indra
with the nickname virakd-, both a fitting term of endearment in the mouth of a young girl, as well as
a means to “verbally tame the formidable powers and sexual appetites of Indra and render him an
approachable and non-threatening figure likely to aid a prepubescent girl” (Jamison 2008: 159).

A similar dynamic might be at play in our hymn. The domestic background of the Sadanuva
hymns is undeniable: note the frequent characterisation of the demonesses as haunting houses (sa/a;
see my comment on PS 17.12.10c below). Before being collected in the samhita for the use of the
Atharvan priests, these charms may have been used especially by women,® which would mean that
we should be able to identify elements of colloquial female speech in these texts: quite conspicuous
for instance is the use of /-variants as opposed to r-variants (e.g. 17.12.2 uluki (K) vs. uruki (O);
17.12.9 hvala for hvara; 17.15.7 (K 17.15.6) pulikaya for purikaya; 17.15.8 vicalanti for vicaranti).
Moreover, the charms are addressed to female demonesses, whose threatening power needs to be
tamed. Thus, the use of the ka-suffix in the nicknames of demonesses might be explained as being
due to female speech, or because these names are meant to have a pejorative nuance (cf. also
variants like -aka, e.g. rodaka in PS 17.12.8b; see AiGr 11.2 §150), or because the speaker is trying
to belittle the dangerous power of these evil spirits.

The reason for the importance afforded to the demons’ names throughout Indian cultural
history lies in the notion that knowing the (secret) name of a demon allows one to take control over
them and thus repel them. This is also why the stanzas of our hymn largely consist of lists of such
names and epithets (a telling epithet is durnaman, ‘ill-named’), and it also explains the poet’s
frequent claim to know the designations of the demonesses (namadheyani vidmasi), as this implies
that he can claim control over them.

As a general rule, the epithets found in our text describe supposed physical characteristics of
the demonesses or highlight a particular aspect of their behaviour.

As far as their physical appearance is concerned, the epithets focus on the absence of
typically human traits, on exaggerated, deformed features that convey a sense of danger, fear as well
as repulsion:

1) absence of typically human traits: andasikd, ‘noseless/mouthless’ (17.15.9¢), parusa, ‘pale
like a dead person (?)’ (17.13.2a);

2) exaggerated features, such as the ears: karnd, ‘long-eared’ (17.12.2a); the hair: kesini,
‘long-haired’ (17.12.2b), dirghakesa, ‘long-haired’ (17.12.7b), vikesi, ‘with dishevelled hair’

6 To this day, women perform special vratas or sacrifices to obtain domestic welfare (see Rosmnson 1985). These
vratas are usually characterised by a four-part structure, consisting of a simple ritual (e.g. planting seeds in a
consecrated vase to symbolise fertility), recitation of verses (often vernacular), the drawing of pictorial
diagrams (to provide a seat for the invoked deity) and the recitation of a story about the meaning of the vrata.
Traditionally, women are both the patrons and the performers of these vratas and sacrifices. Rosinson (1985:
209) points out that “the traditional priestly disdain for vratas as a collection of trivial women’s customs has
recently given way to priestly appropriation of the practices. For example, during the 1960s, an increasing
number of temple purohits (priests) at Calcutta’s prominent Kalighat temple began to offer their services to
women clients who wished to have any of several vratas performed in the temple setting for reasons of
convenience and prestige. [...] The modern arrangement is advantageous to temple priests in that they earn
fees for their services as they do for other rites they perform at the temple.” It is perhaps possible that the
ancient Vedic charms against miscarriage witnessed a similar destiny before they were collected in the
Atharvaveda.
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(17.14.4a) (all also general characteristics of inhabitants of the wilderness); the teeth: phdaladatt,
‘ploughshare-toothed’ (17.12.3a), caturdamstra (m.), ‘four-tusked’ (17.12.7a), udradanti, ‘otter-
toothed’ (17.15.9c)—all of these also portray the demons as dangerous devourers of humans
(especially children; more on this below); the genitals (this is particularly relevant, as these demons
target the reproductive abilities of people): thus we find the epithets sthillasankha, ‘who has a large
conch shell (i.e. vagina)’ (17.13.4a) or kumbhamuska (m.) ‘pot-testicled’ (17.12.7a);

3) deformed features, e.g. their feet: visykpadi, ‘duck-footed’ (17.13.2b), vrrktapadr, ‘with
twisted feet’ (17.15.9b);

4) repulsive features, e.g. their smell: bastagandha, ‘smelling like bucks’ (17.12.5b),
alabugandhi, ‘smelling like bottle-gourds’ (17.12.7¢), papagandha, ‘who smells awful’ (17.13.2a),
cf. also 17.14.5ab;

5) fearsome features, e.g. their eyes: bhimacaksu/us/as(?), ‘of terrible glances’ (17.14.1a),
ghoracaksu, ‘of fearsome glances’ (17.14.4b);

6) as far general appearance, the demonesses might wear skin-clothes (bastavasini, ‘wearing
buckskin clothes’ in 17.12.1d; cf. diirse, ‘in a pelt’, in 17.12.1b) or go around naked (ragna, in
17.14.1b); in general they are duhsamkdasa, ‘of ugly appearance’ (17.14.1a).

As far as behaviour is concerned, the main threat to humans originates in the Sadanuvas’
habit of attacking embryos and children. In particular, they lick (rih-, a-rih-, pra-rih-) the women’s
menstrual blood—the female equivalent of the male semen (see Stase 1995)—thus making women
barren (see my comment on PS 17.14.8 below). This is the idea behind expressions like antahpatre
rerihati, ‘constantly licking in the inside bowl (i.e. the uterus or vagina)’ (17.12.1a) or epithets like
asynmukha (m.), ‘blood-faced’ (17.12.7b) and abhisraya, ‘who clings onto [women]’ (17.14.2b, 3a);
cf. also 17.12.4d. Hence also the hidden sexual reference in words like avapana, ‘trough (in which
the demons chew food like mares and she-donkeys), i.e. the vagina’ (cf. antahpatra, ‘the inside
bowl, i.e. the vagina’ quoted above), or in padas like 17.12.9bc (bhitsv antar vane hvala upa
vrksesu Serate, ‘inside the furrows, in the woods, in the recess, they lie by the trees’ (see my
comment ad loc.). In general, these demonesses torment women, hence epithets like prakhida,
‘tormentor’ (17.14.2) and pracankasa, ‘constantly staring [at women]’ (17.15.5¢).

Secondly, these demonesses ‘grope for’ (pra-mys-) embryos and feed on them (see my
comment on PS 17.14.8 and PS 17.13.8cd below). This is why we find the epithets sitikaisi,
‘seeking a woman who has recently given birth’ (17.14.2d), or sisumaka, ‘who makes children
scream’ (17.15.8b). Accordingly they are frequently portrayed as feeding on raw flesh (the flesh of
embryos and children): amadini, ‘eater of raw flesh’; kriradini, ‘eater of bloody flesh’;
anagnigandhyadint, ‘eater of what does not smell of fire (i.e. is uncooked)’ in 17.14.10ab; karnki, ‘a
female carrion-eating stork’ (17.14.2a); prakhadini, ‘devourer’ (17.15.3b).

As such, they attack women and their children in their own environment, i.e. in their houses
(Sala, grha): e.g. kim u saldasv *ichatha, “what do you seek in [our] houses?” asks the poet in
17.14.10; in 17.13.10, a haunted house is purified by means of a Sadanuva-killing (sadanvaghni)
herb; and in 17.12.10c, the demonesses seek shelter in houses after being frightened by a storm.
Conversely, in 17.13.3, the exorcist repels them by stating that “there is no refuge” for them “here”
(na va ihasti nyaricanam), i.e. in the human settlement. In 17.13.8c, he drives the demonesses
towards someone else’s corral (grham); in 17.14.1, a demoness is repelled thanks to the household
fire.

Often, it is stressed that the demonesses wander and look for prey at night: 17.12.4 (naktam
ichanti); 17.14.2 (caranti naktam); 17.15.6 (sayam ... ratrim prerate).

Among their victims are not only children and women, but also sleeping people (17.12.4); a
man walking down a path (17.14.5); the body of the deceased (17.14.6); and boys and elders
(17.15.3). They can even damage a chariot (rathabharijani, ‘the demoness who makes a chariot
break’, in 17.14.3c) and interfere with the distillation of the sura liquor (17.13.5—7; more on this
below).
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Very frequent are references to the demonesses’ noisy behaviour. We find descriptions like
yvasam jatani krosanti, ‘whose breed shriek’ (17.12.9a) and yasam ghosah samgatanam vrkanam iva
ganganah, ‘whose noise, when they come together, is like the howling of wolves’ (17.15.5ab), as
well as epithets like vakmaka, ‘little bad mouth’ (17.12.1); kraku, ‘howling’ (17.12.2b); rudati,
‘crying’ (17.12.8b); ajamayu, ‘who bleats like a goat’ (17.13.5); achavaka, ‘who says “this way!”’
(17.13.9a); vanekrku, ‘howling in the forest’ (17.13.9b); hasana, ‘laughing’ (17.13.9¢); kanikrada,
‘constantly neighing (/whining)’ (17.13.9¢); pratisruka, ‘the one who responds [to the scream of a
child(?)]; (17.15.8b), avadanti, “who shouts’ (17.15.10a); namahiika, ‘who calls names’ (17.15.10a);
and vavadaka, ‘the one who repeatedly utters sounds’ (17.15.10a), but also alpabhdasa, ‘taciturn’
(17.15.10a).

The demonesses often behave in a crazed way, as if out of control: unmaditya [...] Sirsany
anyd anydasam vitavantir ivasate, ‘having gone crazy [...] they keep kind of vi-tav-ing each other’s
heads’ (17.14.4abcd); apatantir viksinand, ‘flying towards [here], striking death all around’
(17.12.5).

Their behaviour is sometimes likened to that of animals: in 17.14.7, it is said that they are
accustomed to chewing dried, ground [fodder] in a trough (i.e. the vagina) like mares [and] she-
donkeys” (vadava gardabhir iva), and in 17.14.8 they lick the body of women like cows (gavah ...
iva).

The stanzas make frequent reference to the origins of the demonesses and what motives
bring them to human settlements: in 17.15.7, it is said that “their cowherd alone knows where the
Sadanuvas are born” (gopa asam eko veda yato jatah sadanvas); the following stanza, 17.15.8, calls
them candasya naptyah, ‘granddaughter of Canda’, hinting at a genealogy (cf. SS 2.14.2, in which
they are called magundyd duhitarah, ‘daughters of Magundi’). A variety of sparse details is given in
other stanzas: in 17.12.8, it is said that they are “born on a tuft of grass, on a tuft of hair” (stambe
jata adhi bale; see my comment ad loc. for an interpretation); in 17.12.10, they are pushed to the
settlement after having been frightened by a storm; in 17.15.6, they “emerge from their respective
hideouts” (yathasthamad ... prerate); 17.13.1 speaks of demonesses who arise from cultivated corn
fields that are sown or dug up. Frequent are the references to the sakadhiima, ‘the pile of cow dung’
(Sakadhiimi in 17.13.4c; cf. also 17.13.8) or the khala, ‘the threshing floor’ (cf. khalajjata in
17.14.3), as places where the Sadanuvas are born and belong. It seems, in fact, that a variety of
demons can arise from any typical item or place belonging to a typical Vedic rural settlement: this
can be seen for instance in the list contained in PS 1.86.4 (Against the female demons called
Kanvas): ya tantisat khalasad ya ca gosthe ya jatah sakadhiime sabhayam | prapayam jata uta yas
ca bhitsu tas catayamah sivata no astu ||, “The [demoness] who is sitting on the rope [to fasten the
cattle], the one who is sitting on the threshing floor, and the one who is in the cowshed, those who
are born in the pile of cow dung, in the assembly hall, those born in the water reservoir, those in the
furrows, whom we frighten away—Let there be benevolence towards us!” (my transl.). I discuss
this further in my comment on 17.13.4c. Interestingly, it seems that the Sadanuvas can also attack as
a consequence of one’s Fathers’ guilt (pitryat in 17.14.9a). According to 17.15.4, these demonesses
can arise both in the realm of the Asuras (dasir asuranam ‘who are dasa women of the race of the
Asura demons), or be fashioned from the race of men (manusyebhyas ca yah kytah)—a possible
reference to man-made curses.

This brings us back to the idea that these demons, like any other (super)natural power, can
be controlled. Taking control over them allows one to hurl them against an enemy in the form of a
curse, as well as to repel them from one of their victims. Because, in the Vedic worldview, “disease”
is nothing but the seizure of a victim on the part of a demon—as we have seen above—the process
of healing is somewhat identical to that of an exorcism.

The above notions are rooted in what Das (1984: 234f; 2000: 70) has called a magisches
Weltbild, a mode of looking at the world as wholly consisting of “powers” (i.e. with no distinction
between living vs. non-living, corporeal vs. non-corporeal) in various states or forms, that can react
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with each other as a consequence of imbalances or disturbances, out of their own volition or when
forced to act, and that thus “penetrate” or “take control of” each other. “Since all actions, voluntary
or involuntary, cause reactions, it is necessary to know all about such actions and reactions or at
least to know which actions to avoid (so as not to cause unwanted reactions) or to do (so as to bring
about desired reactions). [...] We thus see that correct knowledge is might, as by means of it one
can compel ‘powers’ or ‘substances’ to do as one wishes (these may of course also be coaxed,
bribed, propitiated, begged etc. to act of their own free will [...] but compulsion is more effective,
though one can also bid them by means of a pact. [...] Knowing something about a ‘power’ or
‘substance’ (especially something secret) gives one might over it, and also, because ‘correct
knowledge’ itself is a ‘power’ or ‘substance’, [it gives one might] over ‘truth’ [...]. This ‘power’ or
‘substance’ ‘truth’ seems to be able to compel all others, so that he who controls it properly controls
all others too” (Das 1984: 235). This explains the importance of mantras as a means to control these
demons, and thus as a healing remedy for the diseases that they induce.

Benveniste (1945) believed to have identified a shared Indo-European medical doctrine in
texts like Videvdat 7.44 (which he compared to Pindar’s third Pythian ode [40—45] and others),
which speaks of a ‘medicine of the plants’ (uruuaro.baésaza-), a ‘medicine of the knife’
(karato.baésaza-), and a ‘medicine of the spells’ (mg0ro.baésaza). Thus, this doctrine would consist
of a tripartite classification of illnesses and cures based on the tripartite structure of society: 1)
consumption or exhaustion of the body is cured by beneficial potions or by the application of
remedies prepared from herbs, i.e. by resorting to the science of the cultivators; 2) ulcers and
wounds, spontaneous or caused by weapons, require incisions with the knife, surgery, i.e. resorting
to the dexterity of the warriors/surgeons; 3) curses and possessions require treatment by means of
charms, i.e. they require resorting to the wisdom of the magicians/priests.

Regardless of whether one believes in the reality of a tripartite principle structuring the
society of the earliest Indo-European peoples, Benveniste’s analysis has the merit of highlighting a
number of mechanisms by which these ancient peoples conceived medicine: in line with the power
of analogy and opposition—which governs the fact that herbs can both poison a healthy person as
well as return vigour to a sick person, or that knives can both hurt if used as weapons as well as heal
the flesh if used as surgical instruments—incantations can function both as curses or as healing
exorcisms. Indeed, Benveniste himself points out that charms were also used to heal wounds and
fractures or to stop a haemorrhage. Incantations, indeed, were the most powerful of remedies, as
they directly address the demonic power that is causing the disease.

The above observations explain the importance of the stanzas contained in our hymn and the
other Sadanuva hymns as some of the highest forms of Vedic medical science. Due to their peculiar
content, style, and purpose, these hymns can be considered as belonging to the categories of
strikarmani (cf. BroomrieLp 1899 §53), as they pertain to women, and at the same time both
abhicarikani, i.e. charms against demons (cf. BroomrieLp 1899 §52), as well as bhaisajyani, 1.e.
charms to cure diseases (cf. BLoomriELD 1899 §50).

It is thus worth surveying the methods by which the Atharvavedic poet/priest, in his function
of healer/exorcist, is able to repel the Sadanuva demonesses and protect the threatened women and
children.

1) The first concern of the Atharvavedic exorcist is completeness: the poet needs to make
sure to address all the demonesses he aims to repel, without leaving any of them out. This is the
sense of expressions such as yati jatani vas tati nasyatetah sadanuvah, “As many sorts [that there
are] of you, that many [of you] disappear from here!” (17.12.1gh, 17.13.9fg).

Accordingly, note the frequent use of the word sarva, ‘all’ (often next to sakam, ‘all
together, at once’), e.g. sarvasam bhanva vah sakam namadheyani vidmasi, “O Bhanva
demonesses, we know all your names fogether!” (17.12.1gh, 17.13.91g); asatah sarva vo briimo,
“We pronounce you all “empty-handed”!” (17.12.3¢); durnamnih sarva santoka, “all the ill-named
ones together with their offspring” (17.12.8c, 9d, 10d); indro vah sarvasam sakam garbhan andani
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bhetsyati, “Indra is going to split the embryos, the eggs of you all together!” (17.13.3cd); sarva
yantu “kuritinih, “let all of them go [away] as docile (?) [cows]!” (17.15.1¢); sarvas candasya
naptyo nasayamah sadanvah, “We make all the granddaughters of Canda, the Sadanuvas,
disappear!” (17.15.8de).

Similarly, all the possible places from which the demons might approach need to be taken
into account. This is especially clear from the ablative yathdsthamad and visvad in 17.15.6: yani ...
yvathasthamad yaksani prerate agnis *tda sarva sahantyo visvad raksamsi sedhatu, “[ Those] Yaksas
who emerge each from their respective hideouts ... Let the overpowering Agni repel them all, the
rdaksas demons, from every place”; visvad is also used in 17.15.3cd, ta indro hantu vrtrahd yo devo
visvad raksamsi sedhati, “Let Indra, the slayer of Vrtra, the god who repels demons away from
everyone, slay them!”

Accordingly, when necessary, the Atharvavedic poet lists all the possible classes of the
demons concerned: yah kumarir yah sthavira yuvatir yah sadanvah, “Those Sadanuvas who are
[either] little girls, elderly women, [or] young women” (17.15.1ab); sadanvah ‘sadanveyan
*stripumsant ubhayan saha, “The Sadanuvas, the descendants of the Sadanuvas, both the male and
female ones, together” (17.12.6ab); yas ca dasir asuranam manusyebhyas ca yah krtah | ubhayis,
“Both those [demonesses] who are ddsa women of the race of the Asura demons, and those who
have been [magically] created from the race of men” (17.15.4abc).

One remarkable stylistic trait of these stanzas is that they often feature epithets arranged in
pairs, each epithet being either the opposite of or complementary to the other. This phenomenon too
most certainly arises from the above-mentioned need for completeness: e.g. rodakam rudatim tvat,
“either the one who makes [children/women] cry, or the one who herself is crying” (17.12.8b);
*duhsamkase bhimacakso, “O one of ugly appearance (i.e. bad when you look at her), O one of
terrible glances (i.e. bad when she looks at you)” (17.14.1); prayachantim pratigraham (17.15.5d);
Sisumakam pratisrukam, “her who makes children scream, the one who responds [to the scream of a
child]” (17.15.8b); vavadakam *alpabhdsam, “The one who repeatedly utters sounds, the taciturn
one” (17.15.10a).

A similar desire to be absolutely sure of covering all possibilities surely lies behind the use
of lists of synonyms: ya dhanyat sambhavanti ksetrad “uptad v “arpitat | krtad ..., “Those
[demonesses] who arise from the corn field that is sown or dug up ... cultivated” (17.13.1abc);
indro vah ... garbhan andani bhetsyati, “Indra ... is going to split the embryos, the eggs of you”
(17.13.3cd); amadinih kriradinir anagnigandhyadinih, “O eaters of raw flesh, O eaters of bloody
flesh, O eaters of what does not smell of fire (i.e. is uncooked)” (17.14.10). The means to repel the
Sadanuvas also has to be complete; thus, in a stanza that uses fire to repel the demons, we find
listed all forms of fire—dhrajim “tvisim sucim agnim, “The blaze, the flare, the glowing fire”
(17.14.1)—as well as the people to be protected: kumaran eka sthaviran ya adanti ... ta indro ...
sedhati, “Those who eat boys and elders—Let Indra ... slay them!”

2) Secondly, the exorcist may ask for help from a god. He may simply state that a god will
harm the demons, or he may pray to the god so that the god may repel the demons. Thus, in
17.13.2¢cd, Indra is invoked as Sacipati to drive away (nir aja, 2sg. impv.) the demonesses after
striking them (samarpayan) with the vajra; in 17.13.3, the poet states that Indra is going to split
(bhetsyati, 3sg. future) all the embryos and eggs of the Sadanuvas; in 17.13.4, the poet commands
Indra to slay (jahi) and crush (mypnihi) the demons with 2sg. imperatives; similarly, in 17.15.2, he
commands Indra/Sakra in the form of Rudra, the shooter (astd), to hurl (vi szja, 2sg impv) his flare
(tvisim) at the demons and slay them (hantu, 3sg impv.) with the vajra, not to leave any remainder
of them (moc chisa, ma + 2sg. aor. inj.) and to thresh (phalikuru, 2sg. impv.) them. Indra Vrtrahan is
also invoked in 17.15.3 (hantu, 3sg. impv.), and is qualified as the god who repels demons (yo devo
visvad raksamsi sedhati).

Brahmanaspati is invoked in 17.14.4, in which the poet commands him to pierce the
Sadanuvas [to drive them] away from the human embryos (sadanva barhmanaspate paro bhriinany
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arpaya).

The god Agni is invoked in 17.14.1, so that the exorcist, speaking directly to the demoness,
can say nis *tvausami sadanve, “I burn you completely, O Sadanuva!” Agni Jatavedas is invoked in
17.14.5: ta agnih sahatam ito jatavedah sadanvah, “Let Agni Jatavedas vanquish them from here,
the Sadanuvas.” In 17.15.7, Agni is called ‘overpowering’ (s@hantyah) and is invoked to repel
(sedhatu) the Raksases.

3) It should be noted that, precisely because the Sadanuvas specifically aim at attacking
children, the exorcist frequently executes analogical counter-attacks, aiming to harm the Sadanuvas’
children. Alternatively, he makes sure to repel both the adult Sadanuvas and their children. This can
be seen in the refrain at 17.12.8cd, 9de, 10de, durnamnih sarvah santoka nasayamah sadanvah, “all
the ill-named ones together with their offspring—We make the Sadanuvas disappear!”; the
reference to sadanvah “sadanveyan, “The Sadanuvas, the descendant of the Sadanuvas” in 17.12.6a;
and the threat at 17.13.3: indro vah sarvasam sakam garbhan andani bhetsyati ||, “Indra is going to
split the embryos, the eggs of you all together!”.

4) The exorcist may repel the demoness simply with a statement of truth, i.e. by claiming to
vanquish them, or by stating that their power is ineffectual: hence numerous refrains like
nasayamah sadanvah, “We make the Sadanuvas disappear” (17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d,
13.5d, 13.7d, 14.7d, 15.5d, 15.8d, 15.9d, 15.10d ~ SS 2.14.1d); ta ito nasayamasi, “Them we make
disappear from here!” (17.12.4f, 14.2e, 14.3e, 14.6¢, 14.8e, 15.7¢); and durnamno nasayamasi, “We
make the ill-named ones disappear!” (17.12.7d). Along the same lines, compare statements like
asatah sarva vo briimo, “we pronounce you all ‘empty-handed’!” (17.12.3), i.e., we magically make
real the fact that you, Sadanuvas, have not made prey of any of our children. Similarly, the poet may
describe his attack: sahe sahasvan sahasa vi mydho hanmi raksasah, “l, strong with strength,
overcome. One by one I strike the foes, the Raksases” (17.12.6cd). Statements like the above have a
performative function: the exorcist repels the demons by saying that he is repelling them.

5) The exorcist may announce his action directly to the demoness: e.g. in 17.12.5¢d, “I am
going to stab you with a ritual knife like a sharp-horned bull” (asina totsyami tiksnasynga iva
rsabhah); in 17.14.1, he claims: nis *tvausami sadanve, “I burn you completely, O Sadanuva!”.
Thus, he ritually mimics their killing.

6) The exorcist can speak directly to the demons and command them to leave. Such is the
case of the refrain nasyatetah sadanvah, “O Sadanuvas, disappear from here!” (17.12.1b, 17.13.9¢,
17.12.3d, 17.13.1d). Similarly 17.13.3ab, ut tisthata *nir dravata na va *ihasti nyaiicanam, “Get
up! Run away! There is no refuge for you here!”

7) He may command them with a 3rd person imperative: e.g. 17.13.8, ‘aparogah
chakadhiiman vrksanam yantu satvaram | atho “durhardaso grham pra mysantv arayyah ||, “Let
them of the trees (?) quickly go away to [someone else’s] healthy heaps of cow dung. Then, let the
evil-hearted Arayi demonesses lay hold of [their] corral!”; 17.15.4, tah pard yantu paravatam
navatim navya “ati ||, “Let them both go away into the distance beyond 90 deep rivers!”; or with a
negative imperative, as in 17.14.1e, dhiimam mabhi pra *gayi, “Let her not advance towards [our]
smoke [i.e. our fire]!”.

8) He may ask rhetorical questions: kim ichanty *abhisrayah, “What are the clinging ones
seeking?” (17.14.2b); kim u Salasv *ichatha, “What do you seek in [our] houses?” (17.14.10f);
dhrajim "tvisim Sucim agnim arayi kim ihechase, “O Arayi, what are you seeking here? The blaze,
the flare, the glowing fire?” (17.14.1cd)—implying that the demonesses should not bother staying
around any longer.

9) He may employ a magical herb (osadhi), as in 17.13.10, sahasvatim pra haramimam
Salam visasahim | sadanvaghnim osadhim jaitraydacha vadamasi ||, “I bring forth into this house the
one possessing strength, the conquering one. We welcome the Sadanuva-killing herb for the sake of
victory.” This is of course a statement of truth with a performative function: the exorcist effectively
employs the herb, as he states that he is employing it. Perhaps also the mustagrena in 17.14.6d is to
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be interpreted in this way.

10) The most peculiar method employed to repel the Sadanuvas is perhaps that of resorting
to the compelling force of a social norm. This is the case in 17.14.9 and 10. The former stanza
describes Sadanuvas who arise because of the guilt of the victims® Fathers (yah pitryat
sambhavanti): these demonesses are qualified (somewhat euphemistically) as indradanas, ‘gifts
from Indra (?)’, and the exorcist repels them by giving them back like a debt that has been paid
(apamityam ivabhytam punas ta prati dadmasi). By qualifying them as ‘gifts from Indra’, the
exorcist means to generate the need for such debt to be paid back. Consequently, the exorcist returns
the debt, i.e. the demonesses (presumably to Indra, who is often invoked as their destructor), and
thus removes them from the victim. The conclusion of the transaction seems to guarantee that the
demonesses will not come back to haunt the victim. The efficacy of such a method rests on the
compelling power of the social norms that govern gift-giving and the extinction of debts.

Along similar lines, in 17.14.10, the exorcist commands the demonesses to ignore the living
humans of the haunted settlement, and commands them instead to eat an exposed corpse (amum
paretyoddhitam savam atta) on the grounds that they are eaters of raw flesh, i.e. not eaters of living
beings (amdadinih kriradinir anagnigandhyadini)—a statement of truth. However, the exorcist adds
sa vah kevala acarah, “That alone is your customary conduct.” Thus, he is supporting his statement
of truth by resorting to the compelling power of a social norm: the Sadanuvas ought to behave
according to the traditional customary conduct that is proper to their social group (acara) (see my
comment ad loc.).

The two stanzas mentioned above clearly constitute a pair: they come one after the other,
and deal with a similar theme. This observation brings us to one last issue in need of discussion,
namely that of the order of the stanzas. This does not appear to follow any overarching
organisational principle. Quite certainly our anuvaka was not conceived as a single composition, but
is rather a collection of charms used on a variety of occasions, and which were gathered together
solely on the basis of their purpose: repelling the Sadanuvas.

However, we can frequently identify smaller groups of two or three stanzas associated with a
single theme and which might indeed constitute a single composition. Besides the case illustrated
above, another interesting case is that of 17.13.5-7. These three stanzas describe the Sadanuvas as
they interfere with the production of the sura liquor. Specifically, the demonesses are said to make
the various ingredients go bad, causing the resulting brew to be sour and eventually causing
headache and abdominal pain to the drinkers. Notably, 17.13.6 and 7 also appear to be syntactically
connected: the pronoun yasya in 17.13.6a probably refers to the drinker mentioned in 17.13.7, and
tasyah (f.) in 17.13.7 refers back to suram (f.) in 17.13.6e. It seems very likely that these stanzas
formed a single composition.

Other small groups of stanzas may be identified, but they are in general less closely
connected, and may simply have been placed next to each other on the basis of a shared theme or
because of the presence of a particular linking element, a word, lexeme, or refrain contained in both
stanzas. For instance, 17.12.8, 9 and 10 share the same padas cd, with the refrain durnamnih sarvah
santokd nasayamah sadanvah, “all the ill-named ones together with their offspring—We make the
Sadanuvas disappear!” Stanzas 17.13.2—4 all mention Indra: st. 2 mentions Sacipati striking the
demonesses with the vajra; st. 3 states that Indra is going to split the embryos, the eggs of the
demonesses; and st.. 4 invokes Indra to slay and crush the demonesses. Both 17.14.1 and 2 contain
the question kim is-: arayi kim ihechase, “O Arayi, what are you seeking here?” (1d); kim ichanty
*abhisrayah, “What are the clinging ones seeking?” (2b). At the same time, 17.14.2 and 3 share the
refrain ta ito nasayamasi, “them we make disappear from here!”. Both stanzas 17.14.5 and 6
contain the word purusa-, and may both in fact deal with connected themes: the birth of a man (5)
and his death (6). Both 17.14.7 and 8 liken (with the particle iva) the Sadanuvas to animals: mares
and she-donkeys (7) as wel as cows (8). We have already mentioned 17.14.9 and 10, which aim to
repel the demons by means of social norms, but the immediately following stanza, 17.15.1, again
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likens the demonesses to docile milch cows of good breed (“kuritinih kulind *dhenuh), as if re-
connecting it with the preceding stanzas 17.14.7-8. Again stanzas 17.15.2 and 3 are connected by
the mention of Indra. Stanzas 17.15.7 and 8 first mention the Sadanuvas’ cowherd (gopda), who
alone knows where they are born (7), then qualify them as ‘granddaughters of Canda’ (8); thus both
stanzas deal with their genealogy.

More linking elements may be found by a close reading of the stanzas, although just as
many elements can be found to be shared by stanzas located at distant positions in the text, as well
as by stanzas in other Sadanuva hymns (in particular with SS 8.6 ~ PS 17.16.79-80). In fact, all the
AV hymns dealing with similar demonesses or with the dangers of childbirth appear to share a
common vocabulary, common phraseology, formulas, and refrains. It is my hope that the above-
sketched analysis can guide the reader not only through the anuvaka treated here, but also through
the related Vedic hymns.
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Sukta 12
17.12.1 ab: ~ SS 11.9.15¢d; ¢: SS 11.9.16a; efgh: ~ PS 17.13.9defg; h: ~ PS 17.12.3d,
17.13.1d
a antahpatre rerihati 8# [-——|-vux]
b *durse durnihitaisini | 8 [-——u|u—-ux]
c urunde abhicankrame 8 [U—uvu|u—ux]
d vakmake bastavasini | 8 [-u——|u—-ux]
e sarvasam bhanva vah sakam 8# [-———]———%]
f namadheyani vidmasi | 8 [-u——]u—-ux]
g *yati jatani 'vas 'tati 8 [Vu——|u—-uXx]
h naSyatetah sadan,vah || 8 [-u——|u—ux]

O [demoness], constantly licking inside the inner bowl (i.e. the uterus or vagina), O [demoness],
wearing a cloak, seeking what has been poorly hidden (i.e. the embryo in the mother’s
conspicuously prominent belly) / seeking what has been carelessly laid down (i.e. an unattended
newborn); O Urunda, who constantly attacks; O little bad mouth, who wears buckskin clothes—O
Bhanva demonesses, we know all your names together! As many sorts [that there are] of you, that
many [of you], O Sadanuvas, disappear from here!

N.B. K divides this stanza into two stanzas of four lines each. K then groups the Odisha st. 2 and 3
into one, numbered Z 3 Z. The Odisha division seems preferable, as both stanzas end in a command
for the Sadanuvas to disappear. Also note that the end of Odisha st. 2 corresponds to the prapathaka
division, which is marked in the same locus in K.

antahpatre] [Ma] [Ja] V122 Jis Pa. V71 JM; antapatre Ma antahpatre K ¢ rerihati] K reruhati O
o *durse] diuhse [Ma] [Ja] V122 Jis Pa. duhse Ma JM; V71 dusce K * durnihitaisini |] [Ma]
[Ja] V122 Pa. [Ma] V71 JM; durvihitaisini | Jis tunnahitesini (leg. R-V vs. ttannahitesint leg.
Barret, Baarr.) | K urunde] [Ma] [Ja] Pa. [Ma] V71 JM; Girunde Jis ulande V122 durande K
e abhicankrame] Pa. V71 abhicamkrame Ma Ja Ji; Ma JM; abhicamtrame V122 acankrame K
* vakmake] [Ma] [Ja] Jis V122 [Ma] V71 JM; vakmamke Pa. vaksamukha K * bastavasini]
vastavasini [Ma] [Ja] V122 Pa. [Ma] V71 JM; vastavasasi || Jiy vastavasinim, K e |]Pa. V71
JM; ([Ma]? [Ja]? [Ma]?) || VI22Ji, Z1 ZK e« sarvasam] [Ma] [Ja] V122 Pa. [Ma] JM; V71
sarva Jiy  * bhanva] K [Ma] [Ja] V122 Pa. [Ma] JM; V71 bhasvanva Jiy ¢ vah sakam] [Ma]
[Ja] V122 Jis Pa. [Ma] V71 JM; vatsakam K namadheyani] namadheyani [Ma] [Ja] V122 Ji,
Pa. [Ma] V71 namadheyani JM;’ namayeyani K ¢ |] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; ||
Jis e« *yatijatani] yadi jatani [Ma] [Ja] V71 JM; yadi yatani V122 Jis Pa. yadi jatoni [Ma] yani
jatani K e 'vas 'tati] varttati Ma Ja V122 Jiy Pa. V71 JM; varttanti Ma vasvabhi K .

7 Here JM; spells namadheyani with the aksara ya, not with the intervocalic ya.
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nadyatetah sadanvah] Ma Ja V122 JM; nasyateta sadanvah Pa. Ma nasyatetah sadanvah Jis
nasyetetah sadanvah V71 naSyatetasmakam namayeyani vidmasi | yani jatani vasv abhi
naSyatetasmadanva K« [[|MaJaPa. V71 JM; |*V122 |PJis|MaZ2ZK

SS 11.9.15-16

$vanvatir apsardso riipaka utarbude |

antahpatré rérihatim ri$éam durnihitaisinim |

sarvas ta arbude tvam amitrebhyo drsé kuridarams ca pra darsaya ||15)|
khadire *dhicankramam kharvikam kharvavasinim |

ya udard antarhita gandharvapsardsas ca yé sarpd itarajand raksamsi ||16)|

PS 17.13.9defg

sarvasam bhanva vah sakam
namadheyani vidmasi |

yati jatani vas tati
nasyatetah sadanvah ||

Bhattacharya writes pada b as duhse durnihitaisini |; he writes vastavasini in pada d, and yati*
Jjatani vastati+ in pada g. Note that Bhattacharya omits the danda after pada d. He does not mention
whether any of his mss. feature a raised number at the end of the stanza to indicate that the number
of hemistichs should be three. Moreover, Bhattacharya’s apparatus reads “U. * abhicamkrame * *
|”, but it is not clear whether this final danda belongs to the mss. (in which case it is not clear why
he didn’t adopt it—unless the omission is simply due to carelessness at the printing stage), or if it is
a punctuation mark in Bhattacharya’s apparatus (as is often the case). All my mss. feature a danda.
V122 ends the stanza with the raised numeral “4,” indicating four hemistichs. Only Ji, features the
raised numeral “3”, which would be consistent with Bhattacharya’s choice. However, even this
latter (and usually unreliable) ms. features a (double) danda after pada d (it then omits the danda
after vidmasi). In conclusion, I decide to adopt a danda after pada d.

This stanza is aimed at repelling Sadanuva demonesses. The reciter first lists various names
of demonesses (in the vocative case), then commands them to disappear. The logic behind this
charm is based on the notion that the knowledge of someone’s real (sometimes secret) name grants
the reciter control over such person. It is precisely this notion that the reciter recalls by saying
sarvasam ... vah sakam namadheyani vidmasi, ‘we know all your names together’; he is confident
that he can drive the Sadanuvas away, precisely because he knows their names and thus has power
over them.

Note that of the eight padas (4 + 4), only the first (pada a) and fifth (pada e) padas have
irregular cadences—certainly an intentional arrangement—and both start with a sequence of long
syllables. Pada e in particular contains only long syllables, perhaps a rhetorical device to further
stress the reciter’s claim to be able to overpower the demons by knowing every single one of their
names.

a. The parallel at SS 11.9.15.c reads antahpatré with a single final accent, compelling us to
regard it as one word, rather than a combination of antdr plus the loc. of the noun patra-.*

Wackernagel (AiGr II.1 §102ea p.258) lists antah-patra- as a prepositonal Tatpurusa: when
forming compunds of this category, the adverb antdr can either mean 1) ‘zwischen ...°, e.g. antar-
desa-, ‘zwischengegend’ or ‘the intermediate region of the compass’ (cf. AV 4.40.8; i.e. a regular
Karmadharaya ‘B that is A’, ‘a desa that is antdar’); or 2) ‘innen ...", in which case the compounds
mean ‘the internal part of B’, e.g. antah-pura-, ‘der innere Teil der Burg’ or antah-patra- ‘der innere
Raum eines GefdBles’. Bloomfield’s rendering, ‘(...licks) within the vessel’, is based on the same
interpretation. On the other hand, Whitney translates it as ‘(...licking) in the inner vessel’, thus

8 Sayana’s commentary on SS 11.9.15 features a different opinion; he reads two independent words: patre antah
madhye rerihatim punah-punar lihatim.
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interpreting it as the locative of a Karmadharaya compound meaning ‘a vessel (patra) that is inside
(antar)’.

Ultimately, both interpretations are grammatically possible.” However, Whitney’s
interpretation seems preferable to me, as the ‘vessel that is inside’ is undoubtedly the ‘uterus’ or the
‘vagina’. Not only do we know that, in general, the Sadanuvas are a threat to women’s reproductive
ability, but we know from several other stanzas that the Sadanuvas specifically lick (7ik-, also with
various preverbs; see my comment on 17.14.8d below) the women’s menstrual blood—which in the
mind of the Vedic people was a kind of female semen (see Sraie 1995)—thus making women
barren. This must be the meaning of this pada.

Theoretically, we could have expected an accusative antah-patram “(...licking) the bowl that
is inside’ or ‘(licking) the inside of the bowl’. However, the root /ih- can also occur with a loc.
object (MW p.903,1), and at any rate the loc. may have been preferred in order to create a
syntactical parallelism with pada b (if this indeed contains a locative), or for other stylistic effect
(all four initial words of the four initial padas end in -e, loc. or voc., and the sequence -re rerihati
appears as a double reduplication of the intensive!).

The form rerihati is the feminine vocative of an intensive active pres. ptc. rerihat- (f. -at-i)
from rih-, rélhi. The form is well attested (3x already in RV) although a corresponding intensive
present active is missing; only the intensive middle present rerihyate is attested, next to an intensive
middle pres. ptc. rerihana- (see ScHAEFER 1994: 174).

b. The second word of this pada must be the feminine vocative of a demoness name. It can
be interpreted as the feminine of a compound of dur-nihita and esin-; thus Bloomfield, ‘her that
seeks out what has been carelessly hidden” or Whitney, ‘seeking what is ill-deposited’. These literal
translations may acquire some sense if we interpret durnihita- as indicating the embryo, ‘poorly
hidden’ inside the conspicuously prominent woman’s womb, or perhaps the newborn ‘carelessly put
down’ and unattended by the mother."

As for the first word, the PS readings seem to require an emendation. The SS parallel reads
risam."" The word risd- is a hapax. PW glosses it as ‘die Rupfende, Zerrende’ on the basis of the
root ris- ‘to tear, pluck’, and MW as ‘N. of a partic. small animal’.'> If we accept that risa- is a
‘plucking demoness’ (Bloomfield translates it as “plucking sprite”), it is not inconceivable to regard
the PS readings as the corruption of an original risé (we expect a feminine vocative where the SS
has feminine accusatives). We could explain the corruption as simply due to anticipation of the
morpheme dus- from durnihitaisini. A stage at which ri became ru and favoured anticipation is also
conceivable, but this common mistake (cf. pada a: K rerihati, O reruhati) is likely connected with

9 On the basis of the unaccented PS text, one might be tempted to interpret our compound as the feminine
vocative of a substantivised governing compound *antahpatrd-, i.e. ‘she who is inside vessels’—one more
demoness name in our list. Prepositional governing compounds (in which the first member is a preposition or
an adverb, which governs the second member) are normally accented on the first member, unless the second
member features an -a- or -ya-suffix, in which case the suffix is accented (e.g. adhas-pad-ad-, “under the feet’,
prati-loma-, ‘against the hair, reversed’). These compounds are normally adjectives, but can be substantivised:
e.g. upanasd-, an adjective meaning ‘being on/by a wagon’, in RV 10.105.4 (MacponeLL 1910:175; cf. AiGr
I1.1 §48e p.111—yet, to be fair, both Geldner and J-B interpret it as a noun), but a noun meaning ‘the space on
a wagon’ in SS 2.14.2. However, the final accentuation of the SS strongly contradicts this interpretation, as a
vocative at the beginning of a pada would have initial accentuation.

10 Sayana’s gloss on SS 11.9.15, “dustaniksiptam icchantim,” is not particularly revealing.

11 Note that Sayana’s commentary does not read risam, but vasam, acc. of vasa- f., ‘cow’—and is in fact then
glossed with “gam.”

12 A possibly connected lemma, risadas-, is used in RV and AV as an epithet of the Adityas or the Maruts (J-B
comm. on RV 1.2.7), but its meaning is unclear. EWAia II 451 records two main interpretations: that of
Horrmann (1976: 564 fn.16) as ‘Speiserupfer’, *risd-adas- “Speise rupfend (etwa im Sinne von ‘wiélerisch’)”
(cf. AiGr II 1 p.316f), and of Tueme (1938: 157ff.) as ri(<ari-)-*sadas (cf. gr. kfidog), ‘Sorge fiir den
Fremdling hegend’, on the basis of an ethical interpretation of the role of the Gods, to whom the epithet is
applied. Cf. also Pivaurr 1999.
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Odia recitation practice, whereas in our case, the error must have occurred in the course of the oral
transmission preceding the PS archetype. However, such an ex post explanation is not a conclusive
argument. Moreover, given that SS risam is a hapax, it is worth looking for alternative solutions.

Bhattacharya suggests considering the word diirsa- n. ‘garment, cloak’, of which our text
would obviously feature a locative. This word is actually found in PS 5.9.7, a hymn against
Sadanuvas: yas celam vasata uta ya nu “dirsam" nilam pisangam uta lohitam yah | ya garbhan
pramysanti ' sarvah papir aninasam ||, “Those who are dressed in rags, and who [are dressed] in
coarse cloth, [be it] deep blue, brown or red, who lay hold of the embryos, all the bad ones have I
destroyed” (Lubotsky). It also appears in SS 4.7.6 (~ PS 2.1.5b) (Against poison): pavdstais tva
pary akrinan diirsébhir' ajinair uta | prakrir asi tvam osadhé “bhrikhate na riirupah ||, “For covers
(? pavista) they bought thee, also for garments (? diirsd), for goat-skins; purchasable (? prakri) art
thou, O herb; spade-dug one, thou rackest not” (Whitney), “Fiir Decken (?) tauschten sie dich ein,
fiir Kleidung und fiir Felle; getauscht bist du, Pflanze; mit Spaten Ausgegrabene, du wirst keine
Schmerzen verursachen” (Zehnder). Zehnder (ad loc.) notes that Broomrierp (1897: 378) had
proposed an interpretation of this stanza based on considering the three items as worthless objects
of trade. It is perhaps possible that they are mentioned because they have a connection with the
wilderness (perhaps that’s where the mentioned herb is procured), as is suggested by the only other
attestation of diirsd-, namely SS 8.6.11b (~ PS 16.80.1b) yé kukiindhah kukiirabhah kjttir dirsani®
bibhrati | kltha iva pranftyanto vane yé kurvaite ghésam tan ité nasayamasi ||, “The kukindhas, the
kukiirabhas, that bear skins (kftti), pelts (? diirsd), dancing on like impotent men, that make a noise
in the forest—them we make disappear from here” (Whitney).

Thus, the dirsa, like other hides (ajina, kftti), is the garment of beast-like demons'® who
inhabit the forest (vdna) where eunuchs dance (pra-nyt-); in fact, this reference to impotency might
be relevant to our text. Note that SS 8.6 is a collection of spells to guard a pregnant woman from
demons, and features plenty of lexical and content similarities with our anuvaka. Therefore,
Bhattacharya might have the right idea. Of course, what we diagnosed above as anticipation of the
morpheme dur-, could just as well be deliberate alliteration, and we could read our pada b as *dirse
durnihitaisini. Thus the locative would translate as ‘in a cloak’, i.e. ‘wearing a cloak’, indicating
that the demoness ‘seeks what has been carelessly hidden / poorly laid down’ is herself ‘in a cloak’,
i1.e. ‘wearing a cloak’. Note that this is very much compatible with the image of the the buckskin-
clothed demoness (basta-vasini-) mentioned in pada d."”

¢. The word urunde can be either a locative m. from urunda-, or a voc. f. of an unattested
*urunda. The masculine wrunda- is attested at SS 8.6.15 (again the same hymn to guard pregnant
women from demons), seemingly indicating a category of demons: yésam pascat prapadani purdh
pérsnih puro mukha | khalajéh s'akadhﬁmajd' urunda yé ca matmatah kumbhdmuska' ayasavah |

13 K reads dusam, Bhattacharya’s O mss. dizrasam; Lubotsky also reports V/123 dirasam and Kul dirasam.

14 Zeunper (1999: 24) records the following variants: durusebhir Jal, Va; durrsebhir Mal; durusyebhir Pa;
durusebhir K.

15 Note that the SS commentary has diisyani. Bhattacharya’s O mss. have durusani, K mirisani.

16 The sequence kuku, clearly onomatopoeic, indicates the sounds of various animals (cf. kukkuta ‘cock’,
kukuralkukkura ‘dog’). 1 wonder whether these demons, wearing animal skins and making animal sounds,
have something to do with Vratya animal transformations. Maybe the reference to dancing eunuchs can be
understood in this sense: recall the Vratya category of the jyesthas, who are said to be samanicamedhra (FaLk
1986: 52), ‘whose penis hangs down’, i.e. impotent, socially precluded from intercourse, or practising
abstinence (see Appendix 1).

17 An alternative emendation could be *diisye, the feminine vocative of the adjective diisya- “vile’, lit. ‘to be
corrupted’, based on the causative stem diisaya-. The first attestations of this adjective are late, but the
causative stem is already attested once in RV 7.104.9b and fairly frequent in the AV, thus the formation is
perfectly possible. Alternatively, a vocative *diise, from diisi-, f. ‘corrupting’ (adj.), ‘toxic substance’ (noun),
could also be considered—perhaps as a demoness name—or a dative infinitive *duse, ‘aiming to corrupt’,
based on the root dus-.

18 This word is also found in out text at PS 17.12.7a below.
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tan asyd brahmanas pate pratibodhéna nasaya ||, “Of whom the front-feet are behind, the heels in
front, the faces in front, who are threshing-floor-born, dung-smoke-born, who are urundas and
matmatas, pot-testicled, ayasus (impotent?)—these from her, O brahmanaspati, do thou make
disappear by attention (?pratibodha)” (Whitney). If the wrunda is a demon, it seems more
reasonable at first sight to read two vocatives in our pada and translate “O Urunda, O [demoness]
who attacks.”"

d. The first word of this pada is doubtful. The mss. are in disagreement: vakmake O,
vaksamukha K. The reading of K does not fit the metre, nor it would be easy to explain the ending
-a. Moreover, there is no such stem as *vaksa-, only vdksas-, ‘breast, chest’, but this does not
appear as vaksa- in composition (actually, no such compound is attested in Vedic), although a
*vaksas-mukha- (*vaksomukha-), ‘with her face on her chest’, might sound like a plausible
demoness name.”

The Odisha reading looks like the voc. f. of an otherwise unattested vakmakda-, seemingly
formed from the word vdkman- with a ka-suffix. Epithets for demons and demonesses featuring the
ka-suffix are frequent, as this suffix is used both with a pejorative sense and in nicknames with the
aim of belittling and taming a dangerous entity’s power (see my introduction to this chapter). The
word vdkman- is also a hapax, attested in RV 10.132.2.?' It presumably belongs to the root vac-, and
thus means ‘speech’. If we assume a pejorative meaning for the ka-suffix, vakmaka- might be ‘(a
demoness) who speaks bad words’, ‘little bad mouth’.*

The form bastavasini must be a f. sg. voc. from a compound basta-vasini-. The
corresponding masculine bastavdsin- is only attested in SS 8.6.12 (To guard pregnant women from
demons) (~ PS 16.80.3¢c): yé siiryam nd titiksanta atapantam amum divah | ardyan bastavasino
durgandhiml lohitasyan makakan nasayamasi ||“They who do not endure yonder sun, burning down
from the sky, the niggards, buck-clothed, ill-smelling, red-mouthed, the mdakakas, we make to
disappear” (Whitney). A compound bastabhivasin- (the comm. reads bastavivasin-) is also attested
in SS 11.9.22 (To Arbudi; another hymn with many lexical similarities to our text), yé ca dhird yé

19 1 shall mention another possibility, although I prefer the solution outlined above. The SS parallel reads khadiire
‘dhicarnkramam, in which the second word, an acc. f., is syntactically connected with the rest of the stanza,
while khadiire appears to be a loc. sg. governed by it. The latter word is a hapax of obscure meaning (EWAia I
p.443). Bloomfield translates ‘mist’ on the basis of Sayana’s gloss, diurabhiitam kham khadiram akase
ditradese; Whitney leaves it untranslated. Our anuvaka at PS 17.12.2¢ actually seems to feature a feminine
khaduri- (*khadirim), but the context only suggests that it might be another name of a demoness. If PS
khadiirT is a demoness, then SS khadiira could be a male demon. It is thus possible that the SS pada means
‘[the demoness] that strides upon the male demon khadiira’. If this is the case, then, given the syntactic
structure of padas ab in our stanza, namely loc. + voc., I wonder whether we should actually take urunde as a
loc. If there is a demoness who strides upon a khadiira demon, there might as well be a demoness attacking an
urunda demon. After all, however, this solution seems less attractive to me. First of all, we expect our text to
list demonesses who threaten children and women, rather than demonesses who threaten other demons.
Secondly, if there exists a f. khadir? demoness next to a m. khadiira demon, there might as well be a female
*urunda demoness next to a m. urunda demon. Third, in the $S parallel, the loc. khadiire is certainly governed
by the preverb adhi prefixed to (a)dhicankramam; in our text, however, the preverb abhi in abhicankrame
would rather call for an accusative. This suggests that the locative interpretation is less plausible.

20 Perhaps a *raksomukha might also do, but there is little ground for such a conjecture.

21 Part of a hymn to Indra: RV 1.132.2, svarjesé bhara aprasya vakmany usarbudhah svdasminn danijasi kranasya
svasminn dfijasi | ahann indro yatha vidé Sirsna-sirsnopavacyah | asmatrd te sadhryak santu ratayo bhadra
bhadrasya ratayah ||, “At the match to win the sun, at the speech of the Propitiator, at the very anointing of the
one who wakes at dawn [=Agni]—at the very anointing of the one being prepared [=soma]—on (that) day
Indra is to be invoked by every head [=person], in the way that is known. Toward us only let your gifts be
directed—the auspicious gifts of the auspicious one” (J-B).

22 Alternatively, we might perhaps conceive a corruption of nagnakd-; cf. SS 8.6.21 (from the hymn to guard a
pregnant woman from demons), pavinasdt tangalvic chayakad utd nagnakat | prajayai patye tva pingah pari
patu kimidinah ||, “From the rim-nosed, the the tangalva, the shady and naked, from the kimidin, let the brown
one protect thee about for progeny, for husband” (Whitney).



58

cadhirah paraiico badhirds ca yé | tamasd yé ca tiipara dtho bastabhivasinah | sarvams tam arbude
tvam amitrebhyo dysé kuriidarams ca pra darsaya ||, “Both they who are wise and they who are
unwise, those going away and they who are deaf, they of darkness and they who are hornless
(tipara), likewise those that smell of (?) the goat—all those (m.), O Arbudi, do thou make our
enemies to see, and do thou show forth specters” (Whitney). Compare also bastagandhah at
17.12.5b below.

Bhattacharya spells vasta® with v. The Odisha mss. do not distinguish » and v, and K also
points to v, both here and in the case of bastagandha- at 17.12.5b below. However, according to
EWAia II p. 216, the older spelling of the word for ‘buck’ is bastd-, and such is the spelling of the
only RV attestation at RV 1.161.13 (to the Rbhus), a rather obscure stanza: susupvamsa yrbhavas tad
aprchatagohya ké idam no abiibudhat | Svanam basté bodhayitaram abravit samvatsard idam adyd
vy akhyata ||, “After you slept, Rbhus, you asked this: “Who awakened us here, o Agohya?” The
billy-goat [=the Sun?] said the dog [=the Moon?] was the awakener. Here today, after a year, you
opened your eyes” (J-B). The same spelling is found in the SS, where this word only appears as the
first member of the above-quoted compounds. Besides the above-quoted stanzas, the PS also has the
following occurrence with initial b: PS 4.5.6a, asvasya ysyasya bastasya (K bhastasya) purusasya
ca | ya ysabhasya vdjas tam asmai dehy osadhe ||, “Of the horse, of the male antelope, of the buck
and of the man, the vigour of the bull, give that to him, O herb!”

ef. As highlighted above, these two padas reveal the logic behind the magical power of this
verse. In fact, it is only because he knows the demonesses’ names and epithets that the poet is able
to impose his will on them and ultimately chase them away.

The word bhanva- is only attested in this anuvaka. It appear to be the name of another class
of female demons, if not simply an alternative name for the Sadanuvas.

g. The emendations in this pada were proposed by Bhattacharya (if I correctly interpret his
spelling vastati+ as standing for "vas “tati).

17.12.2 d: ~ PS 17.12.8d, 12.9e, 12.10e, 13.4d, 13.5d, 13.7d, 14.7d, 15.5d, 15.8d, 15.9d,
15.10d ~ SS 2.14.1d

a *karnam *drsadrathasaham 8 [-—u—|u—uxXx]
b urukim kes$intm krakum | 8 [Vu——|u—-uxXx]
c *khadiirim ambarisiyam 8 [U———|u—UuX]
d nasayamah sadan,vah || ( *prapathaka || ) 8 [-u——|u—ux]

The long-eared one, the one who draws a grindstone-chariot, the little wide one, the long-haired
one, the howling one, the khadiiri, the ambaris—we make the Sadanuvas disappear!

*karnam]* karna K Ma? karnna [Ma]? [Ja]? V122 Ji; Pa. V71 JM; e *drsadrathasaham]
drsadrathamaham [Ma] V122 Jis Pa. JM; drsadrathamahyam Ja dupadrathamaham Ma
dusadrathamaham V71 drsadratamaham K e urukim] [O] ulukim K e ke$inim krakum |]
[Ma] [Ja] V122 Pa. [Ma] V71 JM; kesanim kraku || Jis ke$inTm krakim K e *khadiirim]
khadurim [Ma] [Ja] Ma JM; kharurim V122 Jiy Pa. V71 sadurim K e ambarisyam]| [Mal]
ambarisvam Ja Ma V71 JM; ambarisvam V122 Jiy Pa. ambarhisyan K ¢ nasayamah sadanvah]
nasayamah sadanvah [O] nasayamas sadanva K e« || *prapathaka || ] || $11|| visnuh || 11 || Ma Ja
Ma || # || Pa. JMs || ### || V122 || Jis || (space) || # || V71 Z om nasayamas sadanva Z om K

23 Bhattacharya’s apparatus explicitly gives karna as the reading of Ma (it is silent about Ja and Ma). However,
given that all my O mss. read runa, 1 suspect that Bhattacharya has ignored this particular (and very common)
Odia spelling in this case.
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Bhattacharya writes karna dysadrathamaha muruki in pada ab, khadurim in pada c.

The label prapathaka, ‘lecture’, indicates a textual division found consistently in both
branches of the transmission. As such, it must go back to the archetype. See Grirritns 2003b: 2ff.,
GrirriTas 2009: Ixxii.

a. Given that—along the same lines as the previous stanza—padas b and ¢ contain demoness
names, this time feminine accusatives, we would expect to find the same in pada a. However, this
proves very difficult without considering some emendations.

In a comment, Bhattacharya—who writes karnad separately from drsadrathamaha and
muruki—proposes to emend to *karnam (I interpret this as the f. acc. of a demoness name karnd-,
‘the long-eared one’; cf. karna- ‘long-eared’, which is also the name of a Mahabharata hero) or,
alternatively, to interpret karnd as an instrumental; he does not mention the possibility of reading an
ablative karnad. At any rate, neither option seems to yield much sense to me, and Bhattacharya’s
*karnam seems the best guess, and requires the least heavy emendation.

The lightest possible intervention that could make the following part of the pada intelligible
is to emend O °maham, K °maham to *saham. The resulting text would read *drsadrathdasaham,
the acc. sg. f. of a compound dysad-rathd-sah-, a hapax. The compound rathdasah- qualifies Vayu’s
horses in RV 8.26.20, yuksvd hi tvam rathdsaha, “yoke the two that power the chariot” (J-B), “So
schirre denn die beiden den Wagen bemeisternden (Rosse) an” (Geldner). Scarcata (1999: 608)
explains this epithet as stressing not so much the fact that the horses are able to draw a chariot, since
the chariot is famously a very light vehicle, but rather that they are in control of it, skillful in
handling it.**

The word drsad-, f., ‘millstone, grindstone’,” is mostly used in metaphors describing Indra
or Agni smashing evil beings: e.g. RV 7.104.22 (~ SS 8.4.22 ~ PS 16.11.2), dlikayatum
SuSulitkaydtum jahi Svayatum uta kékayatum | suparndyatum utd grdhrayatum dysadeva pra myna
raksa indra ||, “The owl-sorcerer, the owlet-sorcerer—smash them, and the dog-sorcerer and the
wolf-sorcerer, the eagle-sorcerer and the vulture-sorcerer. As if with a mill-stone, pulverize the
demonic power, Indra” (J-B); and PS 5.3.8, methistha *agnir aghalas tvisiman kriminam jatani pra
+dunotu sarva | brhaspater +medine jatavedda adystan hantu drsadeva mdasan ||, “Let Agni,
standing at the cattle-shed, fearful, vehement, burn all species of worms. Let Jatavedas smash the
unseen for Brhaspati’s friend, like beans with a grind-stone” (Lubotsky).

The last example shows that the drsad was an everyday object. We know from various
sources that the Sadanuvas originate from various items belonging to the typical environment of a
Vedic rural settlement. Particularly illustrative is PS 1.86.4%° (Against the female demons called
Kanvas): ya tantisat khalasad ya ca gosthe ya jatah sakadhiime sabhayam | prapayam jata uta yas
ca bhitsu tas catayamah sivata no astu ||, “The [demoness] who is sitting on the rope [to fasten the
cattle], the one who is sitting on the threshing floor, and the one who is in the cowshed, those who
are born in the pile of cow dung, in the assembly hall, those born in the water reservoir, those in the
furrows, whom we frighten away—Iet there be benevolence towards us!” (my transl.). Therefore,
we can perhaps make sense of an epithet such as drsadrathdasah- ‘drawing a grindstone-chariot’ by
picturing female demons who draw a grindstone as horses would draw a chariot.”

24 Scarrara further notes that the compound can also be interpreted as being built on an accusative relation,
‘conquering the chariots’, in the sense conveyed by RV 10.178.1ab, ydm i@ sii vajinam devdjiitam sahdvanam
tarutaram rathanam, “This god-sped prizewinner, victorious overtaker of (other) chariots” (J-B); or on an
instrumental relation, ‘winning with a chariot’, as conveyed by RV 6.75.7ab, tivran ghosan krnvate
vrsapanayo ’sva rdathebhih saha vajayantah, “They make their sharp cries—the bullish-hooved horses along
with the chariots, as they seek the prize” (J-B) (cf. also RV 8.22.15).

25 In RV, this word also appears in the compound drsddvati, ‘the one full of stones’, the name of a river (RV
3.23.4c¢). In the PS we find the compound drsadpista, qualifying the sura liquor as ‘ground with a grindstone’
in PS 5.10.1b.

26 As regards this stanza, see my comments on PS 17.12.9b, 17.13.4¢, and 17.14.3d below.

27 1 fail to see any solution in taking °ratham as an acc. f. sg.. The following aham would not fit the syntax. One
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b. The Odisha mss. preserve a from with 7, namely urukim, whereas K has ulukim with /.
The Kashmirian reading could be easily emended to *ulitkim, possibly ‘the little owl-looking one’,
based on ulitka- ‘owl’. According to PW and MW, an identical formation, Uluki, is found in the
Harivams$a and Vispupurana as the name of a ‘primordial owl’. This does not help us much,
although it goes to show that the formation is plausible. Theoretically, we could also make sense of
the Odisha reading if we consider uruki- as being based on uru- ‘wide’, thus meaning ‘the little
wide one’.”® As far as the meaning is concerned, neither solution appears evidently more preferable
than the other; therefore, I opt for the Odisha reading, as it does not require any emendation. Note,
however, that K ulukim could also be perfectly correct if we take it as an /-variant of wruki- in
colloqual female speech.

The epithet kesini-, ‘the long-haired one’, is the most transparent in the entire stanza.

The word kraku- is obscure. I have found a correspondance only in the name
Kraku(c)chanda (also spelled Krakutsanda, Kakucchanda, Kakutsanda, and in Pali Kakusamdha),
“the name of a former Buddha, almost invariably the third before Sakyamuni” (BHSD, p. 169). As
this is probably just an unrelated assonance, we should consider kraku- a hapax. We obviously
expect this word to be another feminine epithet. The ending -um could of course be f. acc. (cf.
dhenum, f. acc. of dhenu-). K’s reading, krakiim, if it is not a corruption, only makes the feminine
gender more explicit. There does not seem to be any ground for preferring one variant over the
other.

More relevant is krku- (or vane-kyku-?), probably just a variant of our kraku-, in PS 17.13.9b
below. Notably, this stanza contains a number of epithets that are all based on noises that the
demonesses make. In fact, it is very likely that both words are onomatopoeic. We may perhaps
compare RV krdksamana- ‘howling’, said of Indra in RV 8.76.11;* avakraksin- ‘howling’, said of
Indra when likened to a bull in RV 8.1.2;* and vanakraksd- ‘howling in the wood’, said of the soma
(possibly as a bull) bubbling in a wooden vessel in RV 9.108.7°' (see also EWAia I p. 407). My

could consider a verb ending in -mahe or mahai—perhaps arthamahe “we demand”? Theoretically, ysadratha-,
‘she who pushes a chariot’(?), could be an intelligible epithet—compare rsad-gu- ‘he who pushes cattle’
(Mbh), a proper name—but it does not sound so obviously suitable for a demoness. Perhaps risad-ratha-,
‘destroying the chariot’ (from 7is-, intr. ‘to get injured’, but also tr. ‘to hurt, destroy’) would be more plausible.
According to PW and MW, the name psadgu mentioned above also appears in the variant rusadgu- and
usadgu- in late sources (note that a variation of this kind could be relevant to our case, as y is pronounced and
often spelled [ru] in Odia), but also as rusad-gu-, built on rusant- ‘bright, white’; thus the meaning would be
‘having white cattle’. Cf. also the proper name usad-ratha- (= rsad-ratha, ‘pushing a chariot’?) in the
Visnupurana, next to rusad-ratha-, ‘having a shiny (rusant-) chariot’, the name of a prince in the
Bhagavatapurana. Going back to our text, note that whereas O reads °rsad® with a retroflex, K has °rsad® with
a palatal; confusion of the sibilants is a frequent phenomenon in both branches of the transmission. However, it
seems even more unlikely that a demoness would be called *rusadratham, ‘her with a shiny chariot’.
Semantically, one could imagine an unattested compound like risad-ratha-, ‘tearing(?) the chariot’ (from
ris-/lis- ‘to tear, pluck’). Other similar sounding roots are /us-/liis- ‘to steal’ (only mentioned in the Dhatupatha,
however), or rus-, which however is only intransitive in Vedic. The Dhatupatha also has a transitive rus-
(=rus?) ‘to hurt, kill’.

28 A stem uruka- is found at MS 1.5.11: 80,13, and is tentatively rendered by Amano as “Raumchen” (see Amano
2009: 200 fn. 352).

29 RV 8.76.11, dnu tva rédast ubhé kraksamanam akypetam | indra yad dasyuhdbhavah ||, “Both the world-halves
yearned after you as you howled, Indra, when you became the smiter of the Dasyus” (J-B).

30 RV 8.1.2, avakraksinam vrsabhdam yathajuram gc‘im na carsanisaham | vidvésanam samvananobhayamkaram
mamhistham ubhayavinam ||, “Him, rumbling loudly like a bull, unaging, conquering territory as if
(conquering) cow(s); making both: division by hate and unions by love—having it both ways, the most
munificent one” (J-B).

31 RV 9.10.7-8, @ sota pari sificatasvam nd stémam aptiram rajastiram | vanakraksam udapritam ||
sahdasradharam vysabham payovidham privam deviya janmane | rténa ya rtajato vivavrdhé raja deva rtam
brhat || “Press it, sprinkle it around, as one sprinkles a horse—(the soma that is stoma, i.e.,) the praise song that
crosses the waters, crosses the airy realms, that is howling in the wood and swimming in the waters. The bull
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translation is just tentative.

¢. The Odisha mss. read khadurim with short u. This reading evokes the word khadiire, with
long 7, found in SS 11.9.16,* a stanza that we have quoted above as a parallel to PS 17.12.1. This
SS stanza (together with SS 11.9.15) is a charm containing a list of names of demons and
demonesses, and is meant to be recited with the aim of teasing such demons out of their hideout in
order to chase them away. The word khadiira- (see footnote 19 above and EWAia I, p.443), a hapax,
however, is not necessarily a demon’s name: in fact, it appears as a locative governed by a
demoness name in the syntagm khadiire ’dhicarkramam, ‘her (acc.) who strides upon the khadiira’.
Bloomfield tentatively translates this as ‘mist’ on the basis of Sayana’s gloss, dirabhiitam kham
khadiram (sic!) akase diradese, whereas Whitney refrained from translating it at all. Clearly,
Sayana’s is a folk etymology based on the interpretation of khadiira as kha-, ‘cavity, vacuity, empty
space, ether, sky’, plus dira-, ‘distance’. This, of course, leaves both the retroflex d (note that
Sayana reads a dental d) and the accentuation unexplained. Thus, to imagine a khadiiri-, a
‘demoness of the mist’ or ‘of the distant space’, would be rather far-fetched (although it would fit
semantically with the following ambarisi-, if this means ‘demoness of the atmosphere’—see
below). A connection with khand- ‘to break’ (cf. khadga- ‘sword’) is perhaps a better guess: the
epithet khadiiri- would perhaps be suitable for some aggressive demoness. At any rate, the PS
feminine and the SS locative must be connected. Thus, I write *khadirim, correcting the short u
with a long .

The word ambarisyam (to be scanned as five syllables) appears to be the f. acc. of a vrki-
inflected ambarisi-. This is presumably a feminine of the noun ambarisa-, which appears to be a
‘frying pan’ used in a fire ritual at TS 5.1.9.4 (see Kerrn 1914: 400), but also the proper name of a
rsi, composer of RV 1.100 and 9.98 (see also EWAia I, p. 99). It is not clear whether the proper
name is directly derived from the word for ‘frying pan’, in which case our epithet could mean ‘she
who looks like a frying pan’, or whether both the word for ‘frying pan’ and the proper name are
derived from dmbara-. The latter word occurs only in RV 8.8.14, yan nasatya paravati yad va stho
adhy dambare | dtah sahdsranirnija rathend yatam asvina ||, “When, Nasatyas, you are in the far
distance or when upon the circumference [?], from there drive here with your chariot with its
thousandfold raiment, o Asvins” (J-B). Geldner translates more explicitly with “Himmelszelt” (see
also the comment ad loc.). This interpretation is also adopted by Mayrhofer (EWAia I p. 99), who
glosses the term with ‘Luftraum, Himmel, Luftkreis, Luft’. Given the occurrence of ambare next to
paravati, it would seem attractive to interpret khadiri- and ambarisi- as expressing similar or
related concepts—a ‘demoness of (or from) the distant space’ and a ‘demoness of (or from) the
atmosphere’—but we have seen that such an interpretation of khadiiri- is unwarranted. Rather,
given that the Sadanuvas are notorious for threatening mothers and children, I cannot but wonder

of a thousand streams, growing strong through the milk, dear to the divine race, who born of truth through
truth has grown strong as king, god, and lofty truth” (J-B).

32 Note that, interestingly, some of Whitney’s mss. also read sadiire (Withney 1905: 654), which is comparable to
the reading we find in K: sadurim.

33 1 report the text here once more, with Bloomfield and Whitney’s translations for ease of reference: §S 11.9.15—
16, svanvatir apsaraso rdpaka utdrbude | antahpatré rérihatim risam durnihitaisinim | sarvas ta arbude tvam
amztrebhyo dysé kuriidarams ca pra darsaya H15|| khadiire ’dhicankramam kharvikam kharvavasinim | ya
udard antarhita gandharvapsardasas ca yé sarpa itarajand rdaksamsi |[16|), “The dog-like Apsaras, and also the
Rupakas (phantoms), the plucking sprite, that eagerly licks within the vessel, and her that seeks out what has
been carelessly hidden, all those do thou, O Arbudi, make the enemies see, and spectres also make them see!
(And also make them see) her that strides upon the mist, the mutilated one, who dwells with the mutilated ; the
vapoury spooks that are hidden, and the Gandharvas and Apsaras, the serpents, and other brood, and the
Rakshas” (Bloomfield); “Dog-accompanied Apsarases, she-jackals (rijpaka) also, O Arbudi, the risd, licking
much in the inner vessel, seeking what is ill-deposited; all these (f.), O Arbudi, do thou make our enemies to
see, and do thou show forth specters.16. Her that strides upon the khadiira, mutilated, wearing what is
mutilated (?); the specters that are concealed, and what Gandharvas-and-Apsarases? [there are], serpents,
other-folk, demons” (Whitney).
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whether our reading is actually a corruption of an otherwise unattested compound with amba-,
‘mother’, as first member, and perhaps a noun based on the root ris-, ‘to hurt’, as second member:
something like ambd-risi- (<amba-risa-), ‘hurting the mother’, with metathesis of the vowel length
(note that K preserves a short 7).

17.12.3 d: ~PS 17.12.1h, 13.1d, 13.9¢

a pandugiram phaladatim 8# [-vu—|—-uvux]
b asamsiiktanigarinim | 8 [U——Uu|u—-uxXx]
c asatah sarva vo briimo 8# [U———|——=X]
d naSyatetah sadan,vah || 8 [-u——|u—ux]

The pandu-swallowing one, the ploughshare-toothed one, the one devouring the asamsitkta (?7)—we
pronounce you all “empty-handed”! O Sadanuvas, disappear from here!

pandugiram] [Ma] [Ja] V122 [Ma] V71 JM; pandigiram Jis pandu[x]giram Pa. pandugiryam (/eg.
R-V, Buart. vs. Barrer pandugaryam) K e phaladatim]** [Ma] [Ma] V122 phalavati Ja
pamladratim Jis pamladatim Pa. pamladantim V71 pamladantim[salm JMj; palajatim K .
asamsiiktanigarinim] [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; asausiiktanigarini K * |] K [Ma]
[Ja] V122 Pa. [Ma] V71 JM; || Jis e asatah] [O] amatas K« vo briimo] [Ma] [Ja] [Ma] JM;
vo [. .]Jo V122 nyoso brimo Jis vo brumo Pa. vo brrmo(?) V71 vo vrimo K * na$yatetah
sadanvah] [Ma] [Ja] V122 Pa. [Ma] V71 JM; ladyatetah sadanvah Jis nasyatetas sadanva K J
N101Z3ZK

a. pandu- (not to be confused with pandu- ‘pale’): MW and PW regard this as an incorrect
reading of pandra- or panda-, pandaka-, late words meaning ‘eunuch, impotent man, weakling’ (see
Das 2003b: 560f1f.). As the Sadanuvas are dangerous to pregnancy, this might be the semantic field
we need to consider.

The word girad (or gild) only occurs at the end of compounds, and it is extremely rare. The
oldest attestations are the compounds samgird-, ‘swallowing up, devouring’, in SS 6.135.3 (~ PS
5.33.9) and 18.4.60 (~ PS 18.81.7), and asamsitktagila (PS °gira), on which see below.
Commenting on the above-quoted PS 5.33.9d, Lubotsky regards gira as a Vedic hapax and “no
doubt a nonce form.” Nevertheless, considering the following words, we expect -a@m to be an acc. f.
ending from a stem gird- rather than the more common gen. pl. from gir-.

On phaladati: the name of this demoness (phala- m., ‘ploughshare, ploughblade’, dati- f.
from dant- m., ‘tooth’) is given next to ayodati, ‘iron-toothed’, as an example of a feminine
Bahuvrihi with danta as second member in the Kasikavrtti on Panini 5.4.143. Compare the epithet
udradanti-, ‘otter-toothed’, found in 17.15.9¢ below.

b. This pada is problematic. It seems to preserve the acc. f. of a compound
asamsiiktanigarin-. A similar compound, asamsiktagild- (with gild- in SS, gira- in PS), also a
hapax, is found as an epithet of Rudra’s dogs in SS 11.2.30, rudrdsyailabakarébhyo
'samsitktagilébhyah | idam mahasyebhyah Svabhyo akaram ndmah, “To Rudra's howl-making,
unhymned-swallowing(?), great-mouthed dogs I have paid this homage” (Whitney) (~ PS

34 The spelling of pha and pam in Odia are almost identically formed by a pa sign next to a raised circle.
Rigorously speaking, in phd the danda indicating long & should appear to the right of the circle (this is very
clear in V122), in pam to its left (as found in the other mss. I could consult). My transcription is based on this
difference, but it should not be excluded that when I transcribe pam, phd might have been intended by the
scribe.
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16.106.10, which reads ’‘samsitktagirebhyah with r). Whitney’s tentative translation is inspired by
Sayana’s commentary. This is based on a very implausible analysis of samsiikta as being built from
the preverb sdm plus the noun sitktd, ‘hymn’ (lit.,, ‘well spoken’)®. Differently, PW glosses the
compound with “Unverkleinertes, Ungekautes schlingend”, analysing it as a-sam°-gila, but fails to
provide a lemma (a)samsitkta. As Whitney comments, “How asamsiikta should come to mean
‘unmasticated’, as given in the Pet. Lexx., does not appear.” Perhaps Bohtlingk and Roth were
imaginging Rudra’s dogs as becoming unleashed? At any rate, their gloss remains unexplained. The
only possible lexeme from which samsiikta could theoretically be derived is sam-siic-, ‘to point out
clearly, imply, betray, tell’. The root siic, however, is only secondarily derived from the present
siicayati, ‘to point out, indicate’, which Mayrhofer (EWAia II p. 739) regards as a denominative of
siic ‘needle, pointy object’ (the corresponding attested verbal adjective being siicita). Moreover,
this verb is only attested in post-Vedic sources, and seems semantically unfit to explain our
formations.

It should be noted that any attempt at emending®® would have to face the problem of
explaining how both formations would have been corrupted in both recensions—perseveration? Is
one secondarily derived from the other? As such, emending here would entail reconstructing a
proto-AV text, not simply the original PS reading or the reading of the PS written archetype.”’

At any rate, comparison of the two compounds supports the analysis of asamsiiktanigarini as
being formed by the obscure word asamsiikta and a feminine -in-i- formation built on an unattested
nigara-, ‘swallowing’, from ni-gr- ‘to gulp down’. As such, nigarin- is also unattested; however, its
intended meaning must not diverge too much from the corresponding element gila-/gira- in the
parallel formation.

¢. The word asdatah, a hapax, must be a bahuvrihi compound (nom. f. pl.) built on the verbal
noun sata-, ‘gained > gain, possession, wealth’, with privative ¢-. Thus, the meaning must be
‘whose gain is nil’, i.e. ‘empty-handed’. Clearly, it is implied that the ill-intentioned Sadanuvas had
come to appropriate something (most likely, to devour children or lick the women’s “semen”).
However, by ritually stating that the Sadanuva’s gain is nil, the reciter is magically making the
Sadanuva’s failure a reality.

35 On compounds formed with sam as first member, see AiGr II, 1 p.73—77 and Scunemer 2013: 203-204.

36 A very tentative emendation could be the following: in PS 17.14.10ab, below, we find the epithets amadinih
kriradinir anagnigandhyadinih, ‘eater of raw flesh, eater of bloody flesh, eater of what does not smell like fire
(i.e. is uncooked)’. I wonder if the word we are looking for may be semantically comparable to these epithets,
the third one in particular. We could consider emending to samsukta, a verbal adjective derived from a lexeme
like sam-suc-, perhaps in the sense ‘to burn completely’ — ‘to be fully cooked’; compare the inverse semantic
extension in the case of the lexeme sam-pac-, ‘to cook thoroughly’ — ‘to burn’. The meaning of the verbal
noun sam-sukta- would thus be ‘completely burnt’, or rather ‘fully cooked’. Finally a-samsukta-gira-/nigarin-
would then mean ‘devouring something not fully cooked’, ‘devouring what is uncooked’. To be fair, however,
the lexeme sam-suc- is only attested in one SB passage (8.6.1.22), with the meaning, ‘to blaze together’. The
passage in question describes two bricks that are likened to two fires: “Between (each) two he throws loose
soil, for these two bricks being fires, he does so fearing lest these two fires should blaze up together
(samsocatah)” (Eggeling). Nevertheless, it is unquestionable that the preverb sam can express ‘completeness’,
thus the meaning ‘to burn completely’ cannot be fully excluded on the basis of a single attestation of this
lexeme in a late Vedic text from a different dialectal area, such as the SB. At any rate, mine remains a very
speculative proposal overall.

37 Along these lines, with regard to PS 16.106.10, edited by Bhattacharya as ’+samsiktagirebyah, it seems
reasonable to consider the O variant, asamsuptakirebhyah, a corruption (K has sausitktagirebhyah). The word
samsupta is also attested only in post-Vedic texts.
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17.12.4 f: ~PS 17.14.2¢, 14.3¢, 14.6¢, 14.8e, 15.7¢

a yah Sayanam jambhayanti 8# [-u——|—-Uu—X]
b naktam ichantyy aturam | 8 [-vu—|u—-ux]
c atho janasya suptasya 8# [U—u—|u——X]
d mukha hastan pra ‘rihanti 8# [U———|uu—x]
e tdatsudatkavanocitast 8 [-u—-u|lu—-ux]
f ta ito nasayamasi || 8 [-u——|u—ux]

Those [demonesses] who, at night, crush a man when he’s lying, who seek a man who is sick, then
lick the faces, the hands of the sleeping folk, f...f—Them we make disappear from here!

This stanza is missing from Pa..

yah $ayanam] yah Sayanam [Ma] [Ja] V122 Ji, [Ma] V71 yah Sayanam JM; yamanam(—
yananam) K * jambhayanti] jambhayanti [Ma] [Ja] V122 [Ma] V71 JM; jambhanti Jis
jambhayanta K ¢ naktam] K [Ma] [Ja] V122 [Ma] V71 JM; nakam Jiy; ¢ ichanty] V122 JM;
icha[x]nty V71 ichamty [Ja] [Ma] Jis [M2a] iSchantiy K ¢ aturam |] O aturam, | K ¢ janasya
suptasya] [O] danasya saptasya K ¢ mukha] [O] sukha K ¢ hastan pra] [Ma] [Ja] [Ma] V71
JM; hasta[ndra] V122 hastandra Jis hastani pra K ‘rihanti] liyanti K ruhanti [Ja] [Ma] Jis [Ma]
V71 JM; ruruhanti V122 e fdatsudatkavanocitast] [Ma] [Ja] JM; V71 datsukavanocitas Ma
[.]tsudatkavanocitas V122 hatsutatkavayo(taya?)nacitas Jis tatsadudakamanohitas K e taito
nasayamasi| ta ito nasayamasi [Ma] [Ja] V122 Jiy [Ma] JM; ta ito na[x]Sayamasi V71 ta ito
(s.s.—tamito) nasayamasi K« |[][0] Z4 ZK

Bhattacharya reads +icchanty in b, pra rihanti in d, and datsudatkavanocitas in e with no
underlyining.

Note that no manuscript preserves a danda after pada d. Interestingly, pada d’s cadence is
irregular. As we generally find in the AV, irregular stanzas are common in odd padas, whereas even
padas—or rather hemistich- or stanza-ending padas—normally have a regular cadence; thus the
irregularity of the cadence somewhat confirms that pada d is not supposed to be closed by a danda.

b. With regards to demonesses roaming at night, compare PS 17.4.2b below.

cd. Bhattacharya suggests in a comment that O ruhanti might be an error for rihanti. I think
that this suggestion is correct. The error is quite frequent (see Kiv, Auss., p. 44), and it also occurs
above, in 17.12.1a, where all O mss. read reruhati vs. K rerihati, which is correct. Therefore, 1
emend it accordingly. This appears to be the oldest attestation of the lexeme pra-rih- (according to
PW, only pra-lih- is attested at SusrS 2.450.1). On the semantics of rik- in relation to the
Sadanuvas, see my comment on 17.14.8d below.

In the AV, the acc. pl. neuter mukha, with the old ending -4, is just as frequent as the new
form mukhani: the SS has muikha twice (SS 6.106.2d ~ PS 19.33.4d; SS 8.6.15b ~ PS 16.80.2b) as
well as miitkhani twice (SS 7.56.4 ~ PS 20.14.10b; SS 10.9.1 ~ PS 16.136.1a). In the PS, the old
ending is found five times (in our line, in the two passages corresponding to the above-quoted SS
occurrences, and also in PS 1.29.2b and PS 14.4.4¢), while mukhani is found three times: in the two
stanzas cited above, plus PS 9.6.4d.

The fact that both mukha and hastan are found in the plural (notably, the latter is not in the
dual) compels us to take janasya in pada b as having the collective meaning ‘people, folk’, rather
than that of ‘(single) person’.

e. This pada seems very corrupted. The O mss. point to datsudatkavanocitas, whereas K has
tatsadudakamanohitas. Both variants seem to feature a feminine plural nominative -as at the end of
the pada, most likely another epithet. The opening of the O variant might be the word datsu (loc. pl.
of dant-), ‘in the teeth’. This could make sense given that body parts are mentioned in the previous
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line. The rest is obscure.*®

17.12.5 d: ~PS 4.13.4b=19.32.9b, 6.8.3b; cf. also PS 10.2.3ab

a apatantir viksinana 8# [-u——|uu—x]
b bastagandhah sadan,vah | 8 [-u——|u—ux]
c bhanva *asina totsyami 8# [-—vu|———%]
d tiksnasrnga iva rsabhah || 8 [-u—-Uu|u—-ux]

O Sadanvas, flying towards [here], striking death all around, smelling like bucks; O Bhanvas, [ am
going to stab [you] with a ritual knife like a sharp-horned bull.

N.B. Padas a and b are missing from Pa..

apatantir] [Ma] [Ja] V122 Jiy V71 JM; apatanti Ma apadannir K ¢ viksinana] [Ja] [Ma] V122
[Ma] V71 JM; viksanana Jis vaksanana K * bastagandhah sadanvah] [Ma] [Ja] V122 Ji,
bastugandhah sadanvah Ma V71 JM; vastagandhas sadanva K ¢ |] K [Ma] [Ja] V122 Pa. [Ma]
V71 JM; || Jis  * bhanva *asina] bhanva sina [O] bhanvamsinaha K« totsyami] [O] toschami
K » tiksnasrnga] K [Ma] [Ja] V122 Jis Pa. [Ma] JM; tiksanasmga V71 e ||] [Ma] [Ja]
V122 Jis Pa. [Ma] JM; | V71 Z(/)Z 5 Z K

PS 4.13.4b=PS 19.32.9b
tiksnasrnga ivarsabhah ||

PS 6.8.3b
sasahana ivarsabhabh |

PS 10.2.3ab
tiksnasrnga rsabhah
samudra ivaksitodakah |

Bhattacharya reads vastagandhah in b and (a)sina in c.

a. It is perhaps remarkable that the pres.ptc apatanti also occurs in PS 15.18.4, which is part
of a hymn against Apsarases that shows several lexical correspondances with ours: dirad enah
pratyapasyam apatantir *adho divah | devanam havyamohanir indro apsaraso hanat ||, “I saw
them from afar, flying towards [here], below the heaven. Indra will slay the Apsarases confusing
[our] oblation to the gods” (Lelli).

The form viksinanah is a pres. middle ptc. from ksi- (pres. ksinati), ‘to kill’, with preverb vi.
With my translation I try to convey the semantic contribution of the preverb.

b. The compound bastagandha- is a hapax. See my comment on 17.12.1d above.

¢. As remarked multiple times, the name Bhanva only occurs in this text.

An emendation to *asina seems necessary to me. In the RV, the dsi- is a sacred ritual knife
used to slaughter or sacrifice animals (by cutting their joints): see RV 1.162.20d (a horse), 10.79.6d

38 O might point to vanocita-, ‘accustomed to the woods’(?), or anucita-, ‘placed lengthwise or in rows’(?), or
‘improper, wrong, unusual, strange’ (MW); K to manohita, ‘placed in the mind’(?) or anuhita-, ‘placed along’
(7). K may contain the words tat sad udakam. The string datka might be the word datka-, ‘toothed’ (?), ‘little
tooth’(?) (cf. an attested a-dat-ka ‘toothless’)—but with which syntactic function? The word datka- might also
be a ka-suffixed formation built on the pres. ptc. of one of the da- roots (cf. ejatkd-, ‘a kind of insect’, in SS
5.23.7, from ¢j-, ‘to stir, move’). However, none of these analyses yields much sense, and the line probably
requires heavier emendations in order to be deciphered.
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(a cow), 10.86.18¢ (an ass), 10.89.8b (joints, pdrvan). Compare the following SS padas, where it is
used to sacrifice a goat: SS 9.5.4ab, dnuchya Syaména tvacam etam visastar yathaparv asind mabhi
mamsthah |, “Cut along this skin with the dark [metal], O slaughterer, joint by joint with the knife”
(Whitney). In the AV, it also employed to cut the witchcraft’s joints, an apotropaic use that is
relevant to our text; cf. SS 10.1.20, svayasd asdyah santi no grhé vidma te krtye yatidhd pdrimsi |
ut tisthaiva parehito ’jidte kim ihéchasi, “There are knives of good metal in our house; we know
thy joints, O witchcraft, how many they are; just stand up; go away from here; unknown one, what
seekest thou here?” (Whitney). Similarly, in the Arbudi hymn, S§S 11.9, the dsi- is included in a list
of equipment used to counter evil: SS 11.9.1, yé bahdvo ya isavo dhdnvanam viryani ca |asin
parasiin ayudham cittakiitam ca yad dhydi | sarvam tad arbude tvam amitrebhyo dysé kuriidarams
ca pra darsaya, “What arms [there are], what arrows, and the powers of bows, swords (asi), axes,
weapon, and what thought-and-design in the heart — all that, O Arbudi, do thou make our enemies
to see; and do thou show forth specters” (Whitney). In PS 15.23.2, this knife is employed to
magically ward off hail (by magically cutting the clouds?): asir me *tigmah *svayasa
indragnibhyam “susamsitah | tena sedhami *hradunim kysim me mava gad iti sasyam me ma
vadhid iti ||, “My knife is sharp, made of good metal, well sharpened by Indra and Agni. With that I
ward off the hail [with the intention]: may [the hail] not go down to my field, may [the hail] not
destroy my crop” (Lelli) (see also Lelli’s comment ad loc.).

Remarkably, the form totsyami appears to be the only Vedic occurrence of a sya-future
formation derived from the root tud-.

d. This pada also occurs in PS 4.13.4b and 19.32.9b; compare also PS 6.8.3b, where
sasahana ivarsabhah is said of a herb used against the Sadanuvas, and PS 10.2.3ab, tiksnasynga
rsabhah samudra ivaksitodakah |, with iva in pada b, most likely to be supplied in pada a too.

The compound fksnasrrgd- only appears in the SS with the accent on the first member
(ttksndasyngah): in SS 19.50.2b (~ PS 14.9.2b), where the night is compared to a draft ox; and in the
feminine (tiksnasyngi-, referring to herbs) in SS 4.37.6d (~ PS 12.7.10d; cf. the very similar
12.8.1cd) and SS 8.7.9b (~PS 16.12.9b). It is more common in the PS, where, besides the above-
mentioned passages, it is also found in 5.9.4d, 6.8.6d and 14.9.2b, for a total of 10 occurrences
including our pada. Among these, PS 5.9.4 is particularly relevant, as it seems to have the same
purpose as our text, namely, to drive off the Sadanuvas. The stanza reads: na ta ittha na ta ihava
*masata *ukheva Syngavac chirah | sadanva brahmanaspate tiksnasyngodrsann ihi || “Not in this
way, not here will the horned head [i.e. the plant used in the ritual] give them space like an ukha-
pot. O Brahmanaspati with a sharp horn, keep piercing the Sadanuvas” (Lubotsky). Compare also
PS 6.8.6, addressed against the Araya demons, but part of a hymn against Sadanuvas: ye rayas
caratha pakasyechanta dasutim | tan agne kysnavartane tiksnasyngodyrsann ihi ||, “You, Arayas, who
go around seeking out the (offering) drink (?) of an innocent man: o Agni, you whose path is black,
who have sharp horns, keep goring them” (Griffiths). Compare also the very similar RV 10.155.2
(from the only Rgvedic hymn against the Sadanuvas): catté itds cattamitah sarva bhriipany arst |
ardyyam brahmanas pate tiksnasyngodysann ihi ||, “She is banished from here, banished from
yonder, having assailed all fetuses. Go at the demoness, o sharp-horned Brahmanaspati, and gore
her” (J-B).

17.12.6

a sadan,vah "sadanveyan 8# [U—Uu—]———X%]
b “stripumsam ubhayan saha | 8 [-——Uu|u—ux]
c sahe sahasvan sahasa 8# [U—u—|-UuuxXx]
d vi mrdho hanmi raksasah || 8 [Vu——|u—ux]
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The Sadanuvas, the descendants of the Sadanuvas, both the male and female ones, together—I,
strong with strength, overcome. One by one I strike the foes, the Raksases.

sadanvah] [Ma] [Ja] V122 Ji, Pa. sadanva Ma V71 JM; sadanvasas K * ‘sadanveyan]
sadanveyam [Ma] V122 Pa. sadanveya Ma V71 JM; sa(a?)danveyam Jis sadanvey(?)am Ja
sadanveya K . +sterurnsa'lrﬁ] stripumsam K [Ja] [Ma] Jiy stristripumsam[x] Pa. stripumsa Ma
V71 stripusam JM; » ubhayan saha] ubhayan, saha V122 Jis Pa. V71 ([Ma] [Ma] [Ja])”
ubhaya saha JM; ubhayam saha K * || K [Ma] V71 JM; [Ma] [Ja] V122 Pa. || Jis  sahe]
[Ma] V71 JM; [Ma] [Ja] V122 Ji,s Pa. atho K * sahasvan sahasa] sahasvan, sahasa V71 JM;
V122 Jis Pa. (|[Ma] [Ma] [Ja]) sahasvan samaha K ¢ vi mrdho] [O] vi mrdo K« raksasah]
raksasa K e« ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM3 | V71 Z6 Z K

Bhattacharya writes sadanveyam stripumsam and vimrdho.

This stanza is stylistically quite remarkable. There is a clear division between pada ab and
pada cd. The former contain a list, which fulfils one of the frequent requirements of charms of this
kind, namely that their efficacy covers all possible cases. By mentioning the Sadanuvas, their
descendants, male and female, padas a and b make sure that the charm is effective on all kinds of
demons. Padas ¢ and d focus on the aim of the charm, namely the overcoming (sah-) of said
demons. The figura etymologica built around the root sak- in pada ¢ is especially aimed at stressing
the core purpose of the charm and magically strengthening its power. The centrality of the verb
sahe, which begins the second half of the stanza, is highlighted by the pun with saha at the end of
pada b, which concludes and recapitulates the list in pada ab, so that the couplet sahe | saha really
captures the whole sense of the stanza, the overcoming of all the demons together. The alliteration
of the sibilants (and nasals) also contributes to the same goal. Finally, note that the addressees of the
charms, the Sadanuvas (female) and the Raksases (male), are mentioned at the very beginning and
end of the stanza, a choice that once again stresses the centrality of the verb sahe. When we read the
stanza, we can almost picture the demons converging towards the speaker during the first two padas
into the word saha, ‘together’, after which the power of the charm explodes with the verb “sahe!”
The figura etymologica charges the speaker with power. The following slaying (vi hanmi) of the
demons has them almost running away, leaving what remains of them off in the distance at the far
end of the stanza (raksasah).

a. The matronymic sadanveya- is also attested at PS 16.8.10a, sadanveyam pra myna raka
indra yatudhanaksayanair miraih |, “Crush the descendant of the Sadanuvas, O Indra; provide
protection by means of impetuous destructions of sorcerers” (my transl.). Both K and Ja (Jis is not
clear and often unreliable) have a variant with short a, but matronymics of this kind are normally
formed with the vrddhi grade (cf. saimhikeya- < Simhika) and, given that the majority of the Odisha
mss. have long @ (in both sub-branches), I’'m inclined to regard the reading of Ja as secondary.

Given that pada b seems to have two acc. pl. forms, the final anusvara in sadanveyam must
conceal an acc. pl. ending -an.

b. If we accept the reading stripumsam, I think we have no options but to interpret it as an
acc. pl. (stripumsan) agreeing with ubhayan and deriving from the late a-stem stripumsa-, which is
attested in the meaning ‘man and wife’ or ‘both male and female’. The older formation, strz"pums-
(SBr, LSS), would yield stripums-as in the acc. pl. Both branches are unanimous; if the original
reading was *stripumsas, then the error must be earlier than the reading of the PS archetype.

GrirriTHs (2009: wvi (D)), dealing with the sandhi of final » (in particular -an) before a vowel,
does not seem to consider the case that both branches have anusvara, -am V-. Grirritus considers the
following categories of cases (I keep GrirriTHS’s numbering, but I change the order of exposition for

39 Bhattacharya’s apparatus does not explicitly confirm of deny whether his mss. employ a virama to split the
cluster -an, sa-, as do the four manuscripts in my possession which preserve the nasal. The same is valid for
the identical sandhi in the next pada.
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the argument’s sake): 1) both branches have anunasika, or one branch preserves it, and one branch
doesn’t: he reconstructs the anunasika; 3) both branches have a dental: he adopts a dental; 4)
equivocal cases in which the two branches show -an V- versus -a V-, or -an V- versus -am V-: in
each case he believes that the dental is original; 2) one branch has anunasika, the other a dental:
here GrirriTHs evaluates each case separately. He points out that, in three out of the four cases
discussed under (1), one notices a close syntactic nexus between the acc. pl. and the following word
(in his cases, a postposition governing the acc. pl.), whereas in the cases under (3) and (4), no such
close syntactic nexus is visible. Thus, as a working hypothesis, GrirritHs proposes that, when
evaluating the cases under (2), in instances showing a close syntactic nexus, we should expect
anunasika, whereas in instances lacking a close syntactic nexus, we should expect a dental.

As far as our case is concerned, both branches have anusvara (-am V-), a category not
considered by GrirritHs (we my call it category 5). It should be recalled that anusvara can be used
both for final -n as well as for anunasika in both traditions, even though both traditions have a way
to write anunasika (K employs an inverted candrabindu, and the Odia mss. use “-i,”). Now, it
seems reasonable to me to consider stripumsan_ubhayan, ‘both the female and male ones’, as a
single syntagm, and thus expect anunasika because of the stronger syntactic nexus. Moreover, in a
similiarly ambiguous case at 15.5.6a (O -am a-, K -a a-), with no explicit trace of a dental nasal
(and no explicitly close syntactic nexus), LeLri (2015: 26) decides to restore the anunasika. One may
add a paleographical note: in cases where the mss. have -am or am, the following vowel is written
as an independent aksara (a-, u-, etc.); conversely, in those cases in which the mss. have a dental,
the following vowel is part of the same aksara as the dental: -@ na-, -a nu-, etc. Therefore, at least as
far as the written archetype is concerned, we can hardly reconstruct a dental in the cases under 1
and 5, unless we impose a heavier emendation. We would also need to assume that a scribe who
copied from the written archetype had the two aksaras -Ca-na- before his eyes, but modified the
spelling to -Ca-m a-, thus changing na- to a-. This is of course possible in the case that the text was
dictated to the scribe, but it seems more likely to me that the written archetype already contained -7z
or -m. In my view, this suggests that when the text was dictated to the scribe who wrote the written
archetype, no dental was pronounced in this case. Therefore, in conclusion, I restore the anunasika.
I follow Grirriths in marking all regularisations with a plus sign.

d. This is one of the rare instances of tmesis in the AV.

Among the many interpretations allowed by the versatile semantics of the preverb vi, it
seems attractive to me to consider a distributive meaning for vi-han- in this particular case. The core
semantics of the preverb v/ is the expression of duality: with verbs for hitting, striking, breaking,
etc., this can manifest itself both in the object (e.g. ‘strike apart’, ‘break in two’) or affect the action
(‘strike back and forth, here and there, all around’ or even ‘through, in between’); with multiple
objects, however, the action can be distributive (‘strike one by one’). This latter interpretation seems
appropriate to me not only because we do have two objects (mrdhas, and raksasah, each itself a
group including a further multiplicity of victims), but also because the purpose of the whole stanza
is to overcome each and every Sadanuva, each one of their children, be they female or male.

17.12.7 ab: ~ SS 11.9.17ab

a caturdamstran kumbhamuskan 8# [U———|-Uu—Xx]
b dirghakesan asrnmukhan | 8 [-u——|u—ux]
c alabugandhin unduran 8# [U—u—|——UuX]
d durnamno nasayamasi || 8 [-———|u—uxXx]

The four-tusked ones, the pot-testicled ones, the long-haired ones, the blood-faced ones, the ones
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who smell like a bottle gourd, the rats—we make the ill-named ones disappear!

caturdamstran] caturdamstran, [O] caturdaustran K ¢ kumbhamuskan] K [Ma] [Ja] Jis Pa. [Ma]
V71 JM; sum[.]muskan, V122  dirghake$an asynmukhan |] dirghakesan, asynmukhan, | [Ma]
V71 JM; [Ma] [Ja] V122 Pa. dirgham kesan, asynmukhan, || Jis dirghakesan amunsukham, (/eg.
BuarT. vs. R-V amunmukham,) K e alabugandhin]® [O] alavugandhin K e unduran] [Ma]
[Ja] Pa. JM; u[xxx]nduram V122 unduram Jis, undura Ma u[.]ra[. V71 ansuran K ¢ durpnamno]
durnnamno [Ma] [Ja] V122 Jis du[xx]rmnamno Pa. durnamno K Ma JM; .Jurnamno V71 .
nasayamasi| K nasayamasi [O] * |[[J]OZ7ZK

$S 11.9.17
caturdamstram chyavadatah kumbhdmuskam asrnmukhan |
svabhyasa yé codbhyasah ||

Bhattacharya writes dirghakesan aspnmukhan in agreement with O.

Note that in this stanza, only male demons are listed.

a. Besides the $S parallel, where we also find cdaturdamstra-, the compound kumbhamuska-,
‘pot-testicled’, also appears in SS 8.6.15¢ ~ PS 16.80.2d, quoted above in my comment on PS
17.12.1c.

b. The sandhi between the two words in this pada falls under category (2) of those described
by Grirritas 2009: 1vi (D), and is discussed in my comment on the previous stanza. In this category
of cases, one branch features anunasika, the other a dental. GrirriTHs’s policy is to treat each case
differently: his working hypothesis is to adopt the anunasika if there is a close syntactic nexus
between the two words, a dental if there is no such nexus. In our case no such nexus exists;
therefore I adopt K’s reading, with a dental.*!

¢. The compound aldbugandhi- is a hapax, but the word alabu-, ‘bottle gourd’, and the
compound alabupatrd-, ‘bottle-gourd vessel’, are found in the prose of SS 8.10.29-33 (~ PS
16.135.8-9), which prescribes the ritual use of a vessel made with this fruit: séd akramat sa sarpan
agachat tam sarpd tipahvayanta visavaty ehztz | tasyas taksaké vaisaleyé vatsa asid alabupatram
patram \ tam dhrtardstra airavaté ‘dhok tam visam evadhok | tad visam sarpa upa jivanti
upajivaniyo bhavati ya evam véda || tad yasma evam vidise "labunabhisificét pralyahanyat || na ca
pralyahanyan manasa i pmlyahanmztt pratydhanyat || yat pratyahdnti visam eva tat pratyahanti
|| visam evasydprivam bhrdtyvyam anuvisicyate [PS: hanti] ya evam véda ||, “She [=the Virdj]
ascended; she came to the serpents; the serpents called to her: O poisonous one! of her Taksaka
descendant of Visala was young, the gourd-vessel [was] vessel; her Dhrtarastra son of Iravant
milked; from her he milked poison; upon that poison the serpents subsist; one to be subsisted upon
becometh he who knoweth thus. Then for whomsoever that knoweth thus one shall pour out with a
gourd, he should reject [it]. Should he not reject [it], he should reject [it] by [thinking]: with the
mind I reject thee. In that he rejects [it], he thus rejects poison. Poison is poured out after the
unfriendly foe of him who knoweth thus” (Whitney). Thus, the smell intended here might be a
poisonous smell.

40 It is worth recalling here that the Odia script does not distinguish between b and v.
41 Note that in an identical context, the SS parallel (11.9.17b) features anunasika: kumbhdamuskam dsyrmukhan.
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17.12.8 cd: ~ PS 17.12.9de, 12.10de; e: ~ PS 17.12.2d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d,
14.7d, 15.5d, 15.8d, 15.9d, 15.10d ~ $S 2.14.1d

a stambe jata adhi bale 8# [-——|uu—X]

b rodakam rudatim t,vat | 8 [-——Uu|u—ux]

c durnamnith sarvah santoka 8# [-———]———%]

d nasayamah sadan,vah || 8 [-u——|u—ux]

Those [demonesses] born on a tuft of grass, [those born] on a tuft of hair; either the one who makes
[children/women] cry, or the one who herself is crying; all the ill-named ones together with their
offspring—we make the Sadanuvas disappear!

Bhattacharya notes that the lower half of each aksara, in the portion corresponding to “dhi bdle
rodaka” in Ma is effaced, making it hard to read. The very same portion is missing in Pa..

stambe] [O] stambhe K e jata adhi] [Ja] V122 Jis [Ma] V71 JM; jata a[.] [Ma] jata a Pa.
jatadhi K e vale] [Ja] V122 Jiy, V71 JM; valo Ma [. .] [Ma] om. (space) Pa. pale K rodakam]
K rodakan, Ja V122 Jis [Ma] V71 JM; [. . . .] [Ma] om. (space) Pa. rudatim] [Ma] V122 Ji,
Pa. [Ma] V71 JM; rudantim Ja ruhatim yams K« tvat |] Ja tvat || Jis tvat\ | K (tvata—)tvat | Ma
tvata | V122 Na Ma V71 JM; tvata Pa, ¢ durnamnih]* durnnamnih [Ma]? [Ja]? V122 Jis Pa,
durnamnih Ma V71 JM; durnamnis K ¢ sarvah] [O] sarvas K ¢ santoka] [Ja] [Ma] Jis Pa,
[Ma] V71 JM; samtoka V122 sardhvo(—ndho)ka K e nasayamah sadanvah] nasayamah
sadanvah [Ma] [Ja] V122 Ji, Pa. [Ma] JM; nasayama danvah V71 nasayamas sadanva K ¢ |[]
[0]Z8ZK

Bhattacharya writes hdle in pada a, and rodakam in agreement with O in pada b.

a. The word stamba- indicates a ‘tuft of grass’, a ‘bush’ or other kinds of clumps or clusters.
It is absent from the RV but occurs twice in the AV. Its core meaning is visible in the derivative
stambin-, ‘bushy’, found in SS 8.7.4 (~ PS 16.12.4),* a hymn to the plants, or in the compound
darbhastamba-, ‘a bunch of Darbha grass’ (TS 5.6.4.1.17; AB 5.23.9, etc.).

The obscure expression ‘born on the tuft of grass’, with reference to a demon, is found also
in the now familiar hymn to guard pregnant women from demons: SS 8.6.5 (~ PS 16.79.5), ydh
krsnah kesy dsura stambaja (PS: stambajd) uta tundikah | ardayan asya muskabhyam bhamsasé ‘pa
hanmasi, “The dsura that is black, hairy, tuft-born, also snouted, the niggards we smite away from
her pudenda, from her buttocks” (Whitney). Compare also from the same hymn the obscure stanza
SS 8.6.14, which contains the only other AV occurrence of the simplex stambd-: yé piirve badhvo
yanti hdste Sfngani bibhratah | apakesthah prahdsina stambé yé kurvdte jyotis tan ité nasayamasi,
“They who go before a woman, bearing horns in the hand, stayers in the oven, laughing out, who
make light in the tuft them we make to disappear from here” (Whitney).

The word bala- (spelled vira- in the RV, but later found spelled either vara, vala or bala )
indicates ‘the long hair of an animal’s tail’, in particular horsetail hair (e.g. dsvya- in RV 1.32.2,
dtya- in 2.4.4, etc.; cf. Lit. valas, valari, ‘horsetail hair, cloth fringe, fishing line’; see EWAia p.545),
a ‘tuft of hairs’; the ‘tail’ itself (e.g. in SB 3.4.1.17 and SB 3.6.2.4)—although it is sometimes
explicitly distinguished by a tail (piicha) (e.g. in SS 10.9.22 ~ PS 16.138.2; SS 9.7.8c ~ PS

42 As in several other cases, Bhattacharya probably silently regularises the spelling »nn. However, it is very likely
that all the O* mss. feature such a spelling in this case.

43 SS 8.7.4 (~ PS 16.12.4), prastrnati stambinir ékasungah pratanvatir ésadhiv d vadami | amsumatth kandinir
ya visakha hvayami te virudho vaisvadevir ugrih purusajivanih ||, “The spreading, the bushy, the one-spathed,
the extending herbs do I address; those riches in shoots, jointed, that have spreading branches; I call for thee
the plants that belong to all the gods, formidable, giving life to men” (Whitney).
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16.139.5a);* or a strainer made of animal hair. The latter is actually the most frequent meaning in
RV, where the word features mostly in book 9 and indicates a strainer made of animal hairs
employed to filter the soma. This strainer is almost invariably made of sheep fleece (dvya-, e.g. in
RV 9.7.6,9.12.4, 9.50.3, 9.64.5, etc.).

Note that the word is used interchangeably in the singular or in the plural in all the meanings
described above. The plural, ‘the hairs’, is used metaphorically for ‘a bunch of hairs, tuft’ as well as
‘tail’, and when the poet says that the soma purifies itself ‘in the hairs’, a strainer made of multiple
hairs is obviously intended.

The same word is also the name of the hair strainer used to purify the sura drink (KoLnatkar
1999: 124; Oorr 2002: 356 and fn.7). As such, it is also mentioned (with the spelling vala-) in the
Sautramani section of the VS (19.88), as well as in SS 12.8.1.14, belonging to a chapter that
describes the same ritual as a way to restore Indra’s weakened power by offering the sura: vilena
pavayanti | go’svasya va etad riipam yad vilo go’svénaivainam punanti ||, “They purify by means
of a tail-whisk—such a tail-whisk doubtless is a form of kine and horses: with kine and horses they
thus purify him [i.e. Indra]” (Eggehng) In translating a related passage, SS 12.7.3.11, Eggeling
seems to make a distinction between vara, ‘tail’, and vala, ‘tail-whisk’, but vara could Just be the
old spelling preserved in the yajus mantra: varena $asvata tanéti vilena hy ésa piiydte, “[the priest
says] ‘with the perpetual tail’, for with a tail-whisk that (liquor) is purified” (Eggeling).

It seems indeed that vara is the oldest spelling—or at least the standard RV spelling. In the
AV we find the spelling vara three times (SS 10.4.2 ~ PS 16.15.2; SS 20.129.18; PS 1.94.1c¢), the
spelling vala only once (SS 9.7.8¢c ~ PS 16.139.5c¢), and the spelling bdla five times (SS 10.9.3a ~
PS 16.136.3a; SS 10.9.22a ~ PS 16.138.2a; SS 12.4.7b ~ PS 17.16.8b; SS 10.10.1¢c ~ PS 16.107.1c;
and also SS 10.8.25a).*° Later, the spelling vala seems to become the most frequent. In our case, K
has p, and the corresponding Odia aksara can be read as both b and v. I follow Bhattacharya in
writing b, as this seems to be the preferred spelling in the AV.

It is hard to tell what the significance of these two phrases is: perhaps ‘born in the bush’
refers to demons originating in the wilderness, while ‘born in the tuft of hair’ may refer to the
impure residue collected in the hair strainer, especially if the dangerous sura drink is intended (note
that PS 17.13.5-6 below also refers to the sura).

b. The epithet rodaka- is a hapax. It appears to be built on the causative stem of rud-, ‘to cry,
howl’. Thus it is perhaps a ‘demoness who makes people (children? women?) cry’. The suffix -aka-
can have a pejorative meaning (see AiGr 11.2 §150 p.266-267). The next word, rudati, is a regular
present participle from the same root. Cf. the demoness Rodani, who attacks children on their tenth
day of life, according to the Agnipurana (see the introduction to this chapter).

The O variant, rodakan (with the spelling -7 for anunasika), seems to point to an accusative
plural masculine. This is unlikely to be correct. The reading of K, rodakam (acc. sg. f.), is
preferable.

The enclitic demonstrative tva, ‘one, many a one’, is often used pronominally or adjectivally

44 Spelled bala in SS 10.9.22a (~ PS 16.138.2a) (on the offering of a cow and 100 rice-dishes), ydt te piicham yé
te bald yad iidho yé ca te standh | amiksam duhratam datré ksiram sarpir atho madhu ||, “What tail is thine,
what thy tail-tuft, what udder, and what thy teats—let them yield to thy giver curd, milk, butter, also honey”
(Whitney); spelled vala in SS 9.7.8¢ (~ PS 16.139.5a) (prose; extolling the ox), indrani bhasdd vayih (PS
vatah) piicham pavamano valah ||, “Indrant his buttock, Vayu his tail, the purifying [soma] his whisk (valas).”

45 §S 10.8.25 (part of the second Skambha-hymn): balad ékam anivaskam utaikam néva dysyate | tdtah
parisvajiyasi devatd sa mama priya ||, “One thing is more minute (dnu) than a child (bala), also one is hardly
(né’va) seen; then that a more embracing deity, is she dear to me” (Whitney). Whitney interprets this
occurrence as meaning ‘child’—a meaning that is otherwise only first attested in Late Vedic sources—and
records it as a separate item in his Index. However, I see no reason not to translate the first pada as ‘One thing
is finer than a hair’. A similar metaphor is used for instance in SS 8.3.4.1, in which the bricks called
Vilakhilyas are described as being laid down at a distance from each other that is equal to the width of a hair
(valamatra).
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in lists to express alternatives: ‘one... another one...’, ‘one X... another X’. The neuter can be used
adverbially in a similar fashion. A few examples have been collected by DeLsruck (1888: 26-27; he
glosses with ‘bald... bald...’): e.g. RV 7.101.3a, starir u tvad bhadvati siita u tvad, “Sometimes he
becomes a barren cow, sometimes he gives birth ” (J-B); SB 1.8.1.39, pranésv eva hiiyate hotari
tvad yajamane tvad adhvaryau tvat, “In the vital airs rather it is offered, partly in the Hotr, partly in
the Sacrificer, partly in the Adhvaryu” (Eggeling). As far as our stanza is concerned, we probably
need to imagine pada b as shortened for rudakam tvad rudantim tvat, which could mean ‘sometimes
she is one who makes people cry, sometimes she is herself crying’, if only one demoness is
intended. However, as multiple demonesses are referred to in pada a, it is also possible that the
rudaka and the rudati are two different demonesses. Therefore, it may be preferable to translate as
‘Either the one who makes people cry, or the one who is herself crying’.

¢. The dictionaries only record the compound sa-foka-, mfn., ‘together with progeny’. This
is indeed the form that is attested in the SS. However, the PS regularly employs the variant santoka-
(i.e. sam-toka-, sometimes spelled with anusvara in some mss.): e.g. SS 6.56.1ab, ma no deva dhir
vadhit satokant sahapurusan ~ PS 19.9.13, ma no deva ahir vadhit santokam ~+sahapiirusan, “Let
not the snake, O gods, slay us with our offspring, with our men” (Whitney). Other PS occurences
are: PS 5.26.4c, in which Varuna is invoked to slay the Arati demoness and her projeny
(santokam),*® and PS 17.12.10d below. On the variation between sam- and sa- as the first member
of compounds, see AiGr II, 1 p.73—77 and Scuneber 2013: 203-204.

17.12.9 de: ~ PS 17.12.8cd, 12.10de; d: ~ PS 17.12.2d, 12.8d, 12.10e, 13.4d, 13.5d, 13.7d,
14.7d, 15.5d, 15.8d, 15.9d, 15.10d

a yasam jatani krosanti 8# [-——|u——X]
b bhits,v antar vane hvala 8 [-u——|u—-ux]
c upa vrksesu Serate | 8 [tu——|u—Uux]
de [elNelNe) ||

[Those demonesses] whose breed shriek, inside the furrows, in the woods, in the recess, they lie by
the trees; [all the ill-named ones together with their offspring—we make the Sadanuvas disappear!]

yasam jatani krosanti] [Ma] [Ja] Jis [Ma] V71 JM; yasam yatani kro$anti V122 yasa kro$ani
krosanti Pa. yasam jatani krosanti K ¢ bhitsv antar vane hvala] V122 bhitsvantarvanehyala Ma
Ja Na tititsvatamrvanehvala Jis bhitsvantarvanet, kala Pa. bhitsvantahyorvale Ma
bhitsvantarvane[.]la V71 [tsva]bhitsvantarvanehvala JM; hrschamtujjalejvala K » upa] [O] rupa
K e« Serate] [Ma] V71 JM; [Ma] [Ja] V122 Jis Pa, merate K ¢ |°°°|]] (Ma? Ma? Ja?) |
V122 ka | V71 | IM; || Jis Pa. Z9 Z K

Bhattacharya writes pada b as bhitsvantarvanejvala.

be. Bhattacharya writes jvala on the basis of K. This however is not a known Vedic word—
unless Bhattacharya was thinking of an /-variant of jvara-, ‘fever’, first attested in the SusrS, but
also found in AV in the compound arnga-jvard-, ‘causing fever’ (MW), ‘waster of limbs’ (Whitney
ad SS 5.30.8), ‘splitter of limbs’ (Whitney ad SS 5.30.9), ‘Gliederschmerz’ (EWAia II p. 607).
Emending to *jvala, the sandhi form of loc. sg. jvale, “in the flame”, does not seem to yield a
suitable meaning, and would produce an irregular cadence.

46 PS 5.26.4, srestho me raja varuno havam satyena gachatu | aratim hatva santokam ugro devo’bhi dasatu ||,
“Let the highest king Varuna truly go to my call. Let the powerful god be inimical to Arati by slaying her with
[her] projeny” (Lubotsky).
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I think the reading preserved in most O mss., namely /Avala, is acceptable. It must be the loc.
sg. (hvale) of an [-variant (most likely an instance of female speech) of the word Avara-, based on
the root Avar-, ‘to go in a crooked way’. The stem Avara- is not attested as a simplex, but we do find
it from the early language onward as the second member of various compounds: upahvara-
indicates a remote place in the mountains (upahvaré girinam) in RV 8.6.28a, a remote place in
which Indra found the cows in RV 8.69.6d, the eddy of a river in RV 1.62.3c and 8.96.14b, and the
“byways” (J-B, upahvarésu) on which the Maruts journey like birds in RV 1.87.2a; pratihvard-,
‘slope, curve’ occurs in RV 7.66.14ab, ud u tyad darsatam vapur diva eti pratihvaré |, “This lovely
marvel [=the Sun] arises on the curve of heaven” (J-B); compare also dnavahvara- and avahvara-
discussed in my comment on 17.15.5¢ below. Note that all of the occurrences mentioned above are
in the locative case. The meaning ‘remote place, recess’ for Avara- might be fitting in our line. This
is most likely a euphemism for female genitals (more on this below).

The absence of the effect of the Nati rule in vane (not vane) suggests that antar is to be
taken as an independent word, rather than as the first member of a compound antarvana- ‘situated
in the forest’ (attested in Panini). Most likely, as a postposition, it governs the preceding locative
bhitsu.

The word bhitsu is the loc. pl. of the root noun bhid-, f., ‘splitting, crack’. The meaning
‘splitting’ is evident from the attested root compounds (see Scarrata 1999: 355-356 with
references): adribhid-, ‘den Felsen aufspaltend’; wudbhid-, ‘aufbrechend, Erschliesser,
hervorbrechend, hervorsprudelnd’; gotrabhid-, ‘den Kuhpferch aufbrechend’; pirbhid-, ‘die Wille
aufbrechend’. The simplex root noun occurs more rarely (1x in RV and 3x in PS), and its meaning is
less clear.

RV 1.174.8c, recounting Indra’s deeds, reads: sdnd td ta indra navya daguh saho nabhé
Virandya pirvih | bhinat piiro na bhido ddevir nandmo vadhar adevasya pivoh ||, “Dies sind deine
alten (Taten), Indra. Neue (Wolken) sind gekommen. Uberwinde die vielen Wolken, daB die
Unfreude authore. Brich die gottlosen Einbriiche (?) wie ihre Burgen; wende die Waffe des
gottlosen Widersachers ab!” (Geldner). “These are your old (deeds), Indra; new ones have come:
you overpowered and exploded the many (strongholds) for the lack of joy [/end of battle] (of the
godless). You split the godless (clans) into pieces, like strongholds; you bowed the weapon of the
godless reviler” (J-B). The phrase bhindt ... bhidah here looks like little more than a figura
etymologica: ‘split into splittings’.

A second AV occurrence (besides the one in our line, and a third stanza quoted below) is PS
1.86.4 (Against the female demons called Kanvas): ya tantisat khalasad ya ca gosthe ya jatah
Sakadhiime sabhayam | prapdayam jata uta yas ca bhitsu tas catayamah Sivata no astu ||, “The
[demoness] who is sitting on the rope [to fasten the cattle],*” the one who is sitting on the threshing
floor, and the one who is in the cowshed, those who are born in the pile of cow dung, in the
assembly hall, those born in the water resevoir, those in the bhid-s whom we frighten away—Ilet
there be benevolence towards us!” (my transl.). This stanza might be an important parallel to our
line. First of all, the Kanva demonesses recall the Kanvas, male demons who are dealt with in a SS
hymn (8S 2.25) that is traditionally employed against abortion. Secondly, the above stanza features
a few lexical similarities with our hymn: the use of the verb cat- (see PS 17.12.10 below) or the
mention of the pile of cow dung.*® As far as the meaning of bhid is concerned, it can be noted that
all the other elements in the stanza appear to be everyday items belonging to a typical Vedic
homestead. What kind of ‘splitting’ would fit such a context?

ScunpLER (1972: 34) mentions an additional JB occurrence that might shed some light on the

47 Cf. RV 6.24.4, Sdacivatas te purusaka $aka gavam iva srutayah samcdranih | vatsanam nd tantdyas ta indra
damanvanto adamanah sudaman ||, “The abilities that belong to you, the able one, o you of many abilities, are
converging like streams of cattle. (They are) like cords for calves, Indra, binding without bonds, o you of good
bonds [/gifts]” (J-B).

48 On the word Sakadhiima-, see my comment on PS 17.13.4c below.
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above stanza: JB 1.330 reads: bhago va asau, bhid iyam; puman va asau, strivam, “Zuteiler ist jener
Himmel, Spalte diese Erde; Mann ist jener Himmel, Weib diese Erde” (Schindler). Schindler
translates it as ‘Spalte’, but explicitly interprets the line “im sexuellen Sinn.” It seems obvious to me
that the ‘splitting’ of the earth (lit. ‘this one here’, iyam), conceived as a woman (s#r7), must be the
“furrow’.* Thus bhitsu in PS 1.86.4, quoted above, might indicate the furrows in the proximity of
the settlement.

If this is correct, then we might have a key to interpreting the third and last AV occurrence of
bhid, namely bhitsu in PS 12.8.4 (cf. SS 4.37.10):* avakadam abhisdco bhitsu dyotayamamakan |
gandharvan sarvan osadhe pra nudasva para naya ||, “O herb, push away, lead away all the
Gandharvas, who eat the avaka plant,”! who torment/burn (*abhisocan? cf. SS), in the bhid-s, the
will-o’-the-wisps (?)** (my transl.). Here it is also not clear whether bhitsu should be syntactically
taken with the preceding or following word. However, if openings or cracks in the ground are
intended, then bhitsu should perhaps be taken with the following dyotayamamakan as indicating the
so-called will-o’-the-wisps, or ephemeral fires, which may be caused by gases originating in the
ground.

Finally, it is then perhaps conceivable that the reference to demons that appear ‘inside the
furrows, in the woods, in a recess’ in our pada b might also be a reference to the same phenomenon
of ephemeral fires.

However, along the lines of Schindler’s observation on the sexual meaning of bAid in the JB
passage—and given the frequent sexual references in our hymn, especially in that it is meant to be
used to ward off demons that threaten pregnancy—it seems very attractive to interpret bhitsv antar,
‘inside the furrows’, as meaning ‘inside the vaginas’. Note that the related word bheda-, ‘splitting’,
also has a similar sexual meaning in RV 9.112.4: dsvo volha sukham ratham hasanam
upamantrinah | Sépo romanvantau bhedat var in manditka ichatfndrdyendo pari srava ||, “The
draft-horse seeks an easy-rolling chariot, beguilers a joke; the penis seeks the hairy split, the frog
just seeks water. — O drop, flow around for Indra” (J-B).

Accordingly, the neighbouring words might also allow a sexual interpretation: vana-
(‘woods’, i.e. the hairy bush around a woman’s genitals?); hvara-, (‘recess, remote place’, another
euphemism for female genitals?); vrksa- (‘tree’, a penis?). That this interpretation is correct is in my
view confirmed by the fact that the lexeme wupa-si- is most frequently used to describe a woman
lying with a man (e.g. RV 10.18.8, SB 1.1.1.20, SB 4.1.5.9, etc.).

17.12.10 de: ~ PS 17.12.8cd, 12.9de; e: ~ PS 17.12.2d, 12.8d, 12.9¢, 13.4d, 13.5d, 13.7d,
14.7d, 15.5d, 15.8d, 15.9d, 15.10d ~ SS 2.14.1d

a ya vatabhra utpatite 8# [-——u|-Uvux]
b “catta varsena vidyuta 8 [-———]u—ux]
c sala ichanti *satvaram | 8 [-———]u—ux]
d durnamnith sarvah santoka 8# [-———]———%]
e nasayamah sadan,vah || 8 [-u——|u—ux]

49 This is a recurrent sexual mytheme in Indian literature: we may recall the figure of Sita, ‘Miss Furrow’, who
was in fact born from a furrow made by King Janaka while ploughing. It is also possible that in the quoted JB
line, a certain parallelism is intended between Heaven, conceived as ‘dispenser’ (bhaga) of riches, and Earth,
herself dispensing goods, i.e. agricultural products that emerge from the cultivated furrows.

50 SS 4.37.10, avakaddin abhisocdn apsii jyotayamamakdn | pisacant sarvan osadhe prda mynihi sahasva ca ||,
“The dvaka-eating ones, scorching, making light (?) in the waters—all the pisacds, O herb, do thou slaughter
and overpower” (Whitney).

51 Apparently, this avaka or avaka plant is the same as the parusni- Sipala- (or Saivala or saivala), on which see
my comment on 17.13.2 below. It is not clear why the Gandharvas would eat it.

52 Conjecture by Roth quoted by Whitney (1905: 213), commenting on SS 4.37.10.
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Those [demonesses] who—when winds and storm clouds have risen—frightened away by by the
rain, by the lightning, hastily seek [shelter in people’s] houses. All the ill-named ones, together with
their offspring—we make the Sadanuvas disappear!

vatabhra utpatite] [Ma] [Ja] [Ma] V71 JM; vatabhra utpa[x]tite V122 vatabhra upatite Jis vatabhra
utpatite | Pa. vatatradutpantite K ¢ +catta] cartta O catva K ¢ vidyuta]” K Ma vidyutah V71
JM; Ja Ma V122 Ji, Pa, e ichanti] [O] santi K *satvaram] chatvaram O $chatvaram K
] [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis om. K ¢ durnamnih]** durnnamnih V122 Pa, [Ja]?
[Ma]? [Ma]? durnamnih V71 durnamni JM; durnnamnah Jis durnamnis K * sarvah] [Ma] [Ja]
V122 Pa. [Ma] V71 JM; sarva Jis sarvas K * nasayamah sadanvah] nasayamah sadanvah [Mal]
V122 Pa. [Ma] V71 nasayamah sadanvah JM; nasay(?)amah sadanva Ja nasayama sadanvah Ji,
nasaya nas sadanva K ¢ ||][jrulO||MaMa |12 |rull |Ja|ru| 12| V122 | 12| Jis|| 12 | ru
10| Pa.JM; || 12 10| V71 Z10ZK

Bhattacharya reads catta+ in b, icchanti satvaram with no emendation sign in c.

a. The compound vatabhra- as such does not occur anywhere else. However, we find
vatabhraja- in SS 1.12.1%° (~ PS 1.17.1): jarayujah prathamd usriyo visa *vatabhraja standyann eti
vrstva | sa no mydati tanva pjugé rujan ya ékam djas tredhd vicakramé ||, “First born of the
afterbirth, the ruddy (usriya) bull, born of wind and cloud (?), goes thundering with rain; may he be
merciful to our body, going straight on, breaking; he who, one force, hath stridden out threefold”
(Whitney). Whitney’s translation is based on WeBer’s (1858a: 406) and BroowmrieLp’s (1886: 470)
emendation of the editio princeps’s reading vatabhraja to vatabhraja on the basis of §S 1.12.3¢.

Indeed, in stanza 3 of the same hymn, we find the same concept expressed by two
compounds, abhrajcf and va'tajcf: SS 1.12.3 (~ PS 1.17.3), mursica S'z'rsaklya" uta kasa enam
parusparur avivésa yo asya | y6 abhraja vatajd yds ca Siismo vanaspdtint sacatam parvatams ca ||,
“Release thou him from headache and from cough—whoever hath entered each joint of him; the
blast (? sisma) that is cloud-born and that is wind-born, let it attach itself to forest-trees (vdnaspati)
and mountains” (Whitney).

The rain clouds (abhrani) are also described as ‘wind-hurried’ (vétajitani) in SS 4.15.1 (~
PS 5.7.1), a hymn for abundant rain: samitpatantu pradiso nabhasvatih sam abhrani vatajitani
yantu | maharsabhdsya nddato ndbhasvato vasrd dpah prthivim tarpayantu ||, “Let the misty
directions fly up together; let the clouds, wind-hurried, come together; let the lowing cows of the
resounding misty great bull, the waters, satiate the earth” (Lubotsky transl. of the PS parallel).

That vatabhra indicates stormy clouds®’ is also clear from the occurrence of abhrd- next to
vidyit- and varsd- in SS 11.7.21 (~16.84.1), where the three items are conceptually conceived as a
group (next to similar groups of stones and herbs): sdrkarah sikata asmana osadhayo virudhas tyna
| abhrani vidyuto varsam ucchiste samsrita Srita ||, “Pebbles, gravel, stones, herbs, plants, grasses,
clouds, lightnings, rain—in the remnant [are they] set together, set” (Whitney).

53 Barrer’s reading of K, vidyuta, must be a misprint. Given the unanimity of all the other mss., it is very likely
that Ma’s reading, vidyuta, is secondary, and due to loss of visarga.

54 Again, Bhattacharya probably silently regularises the spelling °rpn°. Notably, in all cases (17.12.7d, 17.12.8¢
and here), the two Odisha sub-branches seem clearly divided: O* preserves retroflex °rnn°, O® has °rn°.
However, in this last case, we have to deduce from Bhattacharya’s implicit apparatus that Ma has °rn()°. 1
suspect that Bhattacharya might have failed to report a reading °rn° for Ma here.

55 This stanza belongs to a short hymn about the bolt of lightning conceived as causing fever. The hymn is used
to heal takmdan. See Wrrtney 1905: 12—13 with references.

56 Visuva Banonu (1960: 87) reports the following readings: vatavraja, vatabhraja. Werrney (1905: 13) reports
that Sayana reads vatavrajas and explains it as “going swiftly like the wind” or “having a collection of winds,”
taking the bull mentioned as “the sun”; he adds that Roth had translated it as “with scorching wind,” emending
to vatabhrajjas.

57 The word abhrd- is explained as *ap-bhrd-, “Wasser tragend,” by Trieme (1985: 537[=1995: 1049]) and *nb"-
r6- in EWAia I p. 94. Cf. Lat. imber, Gr. d@pog.
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b. The emendation to +cattd was proposed by Bhattacharya. This is the nom. f. pl. of the
verbal adjective of the root cat-, ‘to scare away, cause to hide’ (attested forms: pres. ptc. cdtant-
RV+, caus. pres. catayamasi RV+). Note that catana is an Atharvavedic category of spells aimed at
banishing evil forces, i.e. exorcisms (see KausS 8.25; cf. Broomriep 1899: 66, Mopak 1993: 59).
This form in fact occurs in exorcisms, e.g. in RV 10.152.2 (the only Rgvedic hymn against the
Sadanuvas), which reads catté itds cattamiitah sarva bhriipany arisi | arayyam brahmanas pate
tz"ksnas'gfngodor,sdnn ihi ||, “She is banished from here, banished from yonder, having assailed all
fetuses. Go at the demoness, o sharp-horned Brahmanaspati, and gore her” (J-B). In these lines,
catta- is used to exorcise the Sadanuvas from the dwellings of the living (similarly, $S 2.14.2 (~ PS
2.4.4) (Against Sadanuvas). ... grhébhyas catayamahe ..., “we frighten you away from [our]
houses™). Our stanza seems to describe the opposite situation instead, namely when a storm causes
the scared Sadanuvas to find shelter in the dwellings of the living, haunting them.

The formula varsena vidyuta is found in PS 15.19.5 (Against Apsarases), ya uttarad
dacaranti varsena vidyuta saha idam ulungulukabhyo apsararabhyo ’karam namah ||, “Who
approach from the North with the rain, with the lightning: (I paid homage here to the Ulunguluka
Apsarases)” (Lelli), which, testifying to how all these anti-demon hymns share a similar poetic
language, in turn resembles PS 1.36.4 (Against Sadanuvas), ya uttarad dcaranty adharad va
sadanvah asmanam rcchantiv yantu yo ’yam svadav ‘anadyah ||, “Those [demonesses] who
approach from the North or from the South: let them reach the stone, this one which is inedible in
sweetness.”

¢. The faulty reading ichanti chatvaram of O and santi schatvaram of K must be due to
early perseveration of the syllable cha (then perhaps geminated in sandhi). Bhattacharya correctly
writes satvaram, but omits the emendation sign *, which is necessary as the written archetype must
already have featured cha® in place of sa°.

Whereas the word grhd- indicates the ‘house’ in general,” the word Sala- designates the
profane habitation as opposed to cultic constructions (Renxou 1939: 482). The invocation mdnasya
patni (voc.), addressed to the $dla at SS 3.12.5 (For the building of a house), suggests that this word
actually indicated only one specific part of an ensemble (Renou 1939: 499). The meaning ‘house’
might in fact be a secondary pars pro toto designation of the entire house after the single part. This
word notably occurs in SS 8.6, the above-mentioned hymn against demons threatening pregnant
women and which has many parallels with ours. SS 8.6.10 reads: yé salah parinftyanti saydm
gardabhanadinah | kusiila yeé ca kuksilah kakubhah karimah srimah | tan osadhe tvim gandhéna
visiicinan vi nasaya ||, “They who dance around the dwellings (sal@) in the evening, making
donkey-noises, they that [are] kusilas (granaries) and kuksilas (paunchy), exalted (kakubha),
karumas, srimas, these, O herb, with thy smell do thou make to disappear scattered” (Whitney).
Both this and our stanza seem to express a worry about demons and demonesses who threaten
women in their own houses. On this theme, see also SS 2.14.2 (~ PS 2.4.4) (Against Sadanuvas) (...
grhébhyas catayamahe..., “we make you hide away from [our] houses™”) and SS 2.14.4 (~ PS 5.1.4),
bhitapatir nir ajatv indras cetah sadanvah | grhasya budhnd asinds ta indro vajrenadhi tisthatu |,
“Let the lord of the beings and Indra drive out from here the Sadanuvas, who sit at the bottom of the
house. Let him (Indra) subdue them with the vajra” (Lubotsky). From the same PS hymn, 5.1.1¢d,
5.1.2a read: yo asyai nama it karad aped asya grhad ayat || apehi no grhebhyo, “She will certainly
go away from the house of this [man], who will pay her homage. Go away from our homestead!”
(Lubotsky); and again, PS 5.1.5ab, apetetah sadanva ahimsantir imam grham |, “Go away from
here, O Sadanuvas, not harming this house” (Lubotsky). On the same theme, compare PS 17.13.8,
17.13.10 and 17.14.10 below; see also the exorcism at SS 14.2.19 (~ PS 18.8.10), to be employed
by a bride to purify her house when she first moves in.

58 In early Vedic, it is actually found mostly in the plural, in the meaning ‘estate’, ‘homestead’ (see Rau 1957:
371f.), i.e. the complex of the various fenced areas and constructions constituting the settlement (cowpen, barn,
etc.); while the singular indicates a single ‘fenced area, corral’.



d. On santoka see my comment on PS 17.12.8c above.
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Sukta 13
17.13.1 d: ~PS 17.12.1h, 12.3d, 13.9¢
a ya dhan;yat sambhavanti 8# [-—u—|-u—x]
b ksetrad "uptad ,v ‘arpitat | 8 [-———]u—uXx]
c krtad abhiprahay;ya 8 [U—vu|u—ux]
d nasyatetah sadan,vah || 8 [-u——|u—ux]

Those [demonesses] who arise from the cornfield that is sown or dug up; those [demonesses] who
are to be sent forth against [an enemy, away] from the [field that is] cultivated. O Sadanuvas,
disappear from here!

ya dhanyat] K [Ma] [Ja] V122 Ji, Pa. [Ma] JM; ya[.]sakmat V71 e sambhavanti] K
sambhavanti [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; sambhavamti Ja e ksetrad "uptad v
‘arptitat |] ksetraduptavyarpitat | Ma Ja Pa. Ma V71 JM; ksatradrptavyarpitat || Jis
ksetraduptarva(rda?)rpitat | V122 ksettrat(vs. ksetrat Barret, Buarr.)pitadva(space)rpita K¥ .
abhiprahayya] [Ja] [Ma] abhipraharya Pa. abhih prahayya Jis abhih prahajya V122 abhiprahajya
Ma V71 JM; apiprahya K ¢ nasyatetah sadanvah] [O] nasyatetas sadanva K < || [Ma] JM;
[Ma] [Ja] V122 JisPa. | V71 Z1 ZK

Bhattacharya reads sambhavanti in a and uptadvarpitata+ in b, the latter probably a misprint for
-arpitat.

b. Note that the O mss. read °ptavya®, whereas K has °ptadva®. As we most definitely need
to read an ablative uptad, the question is whether the original cluster was dvy or dv, i.e. whether it’s
easier to explain O vy, K dv from an original dvy or from an original dv. Assessing this is crucial to
deciding whether to adopt uptad vyarpitat (or vyarpitat) or uptad v arpitat. In my view, the most
plausible scenario is one according to which the original cluster was dv (as in K), as this could
easily have been confused with vy in the O tradition. Thus 1 assume °uptadvarpitat >
“uptavyarpitat, and 1 emend to “uptad 'v "arpitat. Bhattacharya’s uptadvarpitata+ also features the
conjunction u; Bhattacharya’s arpitata is probably just a misprint for -arpitat.

Moreover, reading vyarptitat (or vyarptitat) would pose the problem of how to interpret the
lexeme vy-r- (vy-a-r- is not attested). In the RV, it carries the meaning ‘to open (e.g. a door)’ (RV
1.69.10a, [...] diro vy fnvan, “they open the doors” ; RV 1.128.6g, dvira vy fnvati; RV 10.25.5b, vy
snvire; RV 3.30.10b, vy ara; RV 1.139.4a, vy ynvathas). These forms are classified under 'ar-
(*hser-) in Luotsky 1997 (followed by Kim, Index), and under “ar- (*h,er-) by Kommer (2000: 103f;
LVV p. 11). The only occurrence of the lexeme in the AV is the following, and in my view it seems

59 In K, the aksaras °dva® and °rpi°® are separated by a large space in which two more aksaras could fit.
Nevertheless, the space is not empty; the two aksaras are in fact united by the upper line from which they
“hang down.”
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best ascribed to 'ar- (*hser-): SS 7.44.1cd (~ PS 20.16.3cd, indras ca visno yad dpasprdhetham
tredhd sahdsram vi tad airayetham ||, “O Visnu, Indra also, what ye fought, a thousand—that did ye
triply dispersed”; “O Indra und Visnu, als ihr in Wettstreit geraten wart, da habt ihr das Tausend
dreifach aufgeteilt” (Kubisch). Neither of the above meanings seem very suitable for our line.

On the other hand, the causative arpaya- is generally employed in the AV to describe the
violent action of piercing by means of a weapon (and it is thus best classified as belonging to *ar-
(*hjer-) ‘to hit’®): e.g., SS 10.9.1b (~ PS 16.136.1b), sapdtnesu vdjram arpayaitdm |, “Cast this
thunderbolt on [our] rivals.” Compare also the lexeme sam-r-, used in the causative with vajram in
a similar fashion in PS 17.13.2, below. Similarly, SS 5.19.2b (~ PS 9.18.8b) (part of a series of
curses against oppressors of brahmins), yé brhdtsamanam angirasam arpayan brahmanam jandh |
pétvas tésam ubhayddam avis tokdany avayat ||: “The persons who pierced Brhatsaman, the
descendant of Angiras, the Brahmana—a ram with two rows of teeth, a sheep devoured their
offspring” (Bloomfield). Among other attestations, we find PS 17.14.4 sadanva brahmanaspate
paro bhriunany arpaya, “O Brahmanaspati, pierce the Sadanuvas [to drive them away] away from
the embryos” (my transl.); cf. also PS 2.85.1c.

Interestingly, however, we find a similar causative form employed in a stanza belonging to
the Earth hymn, in which the Earth is being dug up: SS 12.1.35¢cd (PS 17.4.4cd), ydt te bhiime
vikhanami ksipram tad api rohatu | md te marma vimygvari mate hfdayam arpipam ||, “What I dig
up of you, O Earth, let it quickly grow back; let me not pierce through a vital spot of yours, oh
cleansing one, [nor] through your heart.” It is possible that the poet is aiming for a wordplay
between the more violent meaning of arpaya-, namely ‘pierce (with a weapon)’, and another
meaning, one that would naturally occur to a native speaker of Vedic if the verb were used with
bhiimi as object. This meaning must be close to that of vi-khan-, ‘to dig up’, namely ‘to pierce the
ground’, likely by means of a shovel or harrow, both instruments whose use requires a motion
comparable to that of piercing with a weapon. Thus, the ksetra- arpita- of our stanza must be a
‘field that is dug up (with a shovel)’ or ‘tilled (with a harrow)’.

The Sadanuvas are called ksetriyd- in SS 2.14.5 (~ PS 2.4.2) (Against Sadanuvas), yddi stha
ksetriyanam yadi va purusesitah | yadi stha dasyubhyo jata nasyatetah sadanvah ||, “If ye are of the
endemic (? ksetriyd) ones, or if sent by men; if ye are born from the barbarians (ddsyu) disappear
from here, O sadanvas” (Whitney); “Ob ihr nun vom Ksetriya-Leiden her seid, oder ob von
Menschen ausgesandt, oder ob ihr von den Dasyus abstammt; verschwindet von hier, Sadanuvas”
(Zehnder). Both Whitney and Zehnder adhere to the interpretation according to which the ksetriya
referred to here is an illness (on this interpretation, see Zeanper 1999: 30; on the illness, see Zysk
1985: 20ff.). However, in light of our stanza, a more literal interpretation is perhaps possible: “If
you originate in the field ...”

¢. The verbal adjective krtd- is attested in the meaning ‘cultivated’ (MW) at least in Manu
10.114 (discussing the brahmins’ means of subsistence): akrtam ca krtat ksetrad gaurajavikam eva
ca | hiranyam dhanyamannam ca pirvam pirvam adosavat, “(Accepting) an untilled field is not as
much of a fault as (accepting) a tilled one; a cow, a goat, a sheep, gold, grain, and cooked food—
each (is less of a fault to accept) than the one that follows it” (DoniGer & Smita 1991: 197).

The lexeme abhi-pra-hay/hi- (pres. hinoti) is attested in the verbal noun abhiprahita- in SS
10.1.15 (~ PS 16.36.5d) (Against witchcraft, krtyd): ayam panthah krtyéti tva nayamo "bhiprahitam
prati tva pra hinmah | ténabhi yahi bhanjaty anasvativa vahini visvaripa kuritini ||, “Saying ‘this is
the road, O witchcraft’ we conduct thee; thee that wast sent forth against [us] we send forth back
again; by that [road] go against [them], breaking, like a draft-cow with a cart, all-formed, wearing a
wreath (?)” (Whitney). In this stanza, an enemy has sent (ki-) forth (pra-) the witchcraft against

60 In the AV, the causative arpaya- (verbal noun arpita-) occurs as a simplex as well as with the preverbs @, adhy-
a, ni, prati, and sam. Kiv, Index, classifies them all under 'ar- (*hser-), and similarly the equivalent RV forms
are classified under 'ar- (*hser-) in Lusotsky 1997 (although Lubotsky has since changed his mind). However,
they are best ascribed to *ar- (*hjer-).
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(abhi-) the reciter, who then sends (%i-) her forth (prd-) back again (prati). Therefore, even though
in our stanza, the ablative krtad suggests that these demoness are to be sent away from it, the
preverb abhi suggests that the intention is to send them against an enemy. Exorcising demons or
curses by sending them against someone else is typical of AV magic.

The formation abhiprahayya- is a gerundive. A form without the preverb abhi occurs in the
Vratyakanda in the meaning ‘messenger’ (< ‘one to be sent forth’): SS 15.3.10 (~ PS 18.29.11),
tasya devajanah pariskanda dasant samkalpah prahdayya visvani bhitany upasadah ||, “Of him [i.e.
the vratya] the god-folk were the footmen, resolves the messengers, all beings the waiters”
(Whitney).

17.13.2

a yah parusah papagandhah 8# [-vu—|-Uu—X]
b "sadariiksa visrkpadi | 8 [U———|u—uXx]
c ta vajrena samarpayan 8 [-——u|u—-ux]
d nir ajetah Sacipate || 8 [Vu——|u—ux]

Those deathly pale (?) [demonesses], who smell awful, always rough, duck-footed—them, striking
with the vdjra, drive away from here, O lord of might.

N.B. Pada b is unreadable in Ma. Pa. features a lacuna from after papa... to ...kpadi.

yah parusah] [Ma] [Ma] yah purusah Ja V122 Jiy Pa. JM; ya purasa V71 yah purusah K .
papagandhah] [Ja] Jis [Ma] V71 JM; papagandhah [...] Ma papa(// space) Pa. papagam ° ° °°°
(/) °° K" e “sadaruiksa] sadaruksa [Ja] Jis [Ma] V71 JM; [...] Ma Pa. sadakiksa K .
vistkpadi] [Ja] Jis [Ma] V71 JM; [...] Ma (space)kpadi Pa. visarpati K < || K [Ma] V71 JM;
[Ma] [Ja] V122 Pa. || Jis e ta] K [Ma] [Ja] V122 Ji, Pa. tam Ma V71 JM; * samarpayan
niratejah] samarpayanniratejah [Ma] V71 JM; [Ma] [Ja] V122 samarpayannirateja Pa.
samarpayanvirajetah Jiy samarpayantirajetas K ¢ $acipate] K Sacipatech O ¢ ||][O]Z2ZK

Bhattacharya reads ruksa in pada b.

a. Even though K and most of the O mss. preserve purusah, Ma and Ma’s reading parusah
(notably preserved in the older mss. of the two Odisha sub-branches) can be regarded as the lectio
difficilior. Moreover, the pronoun yah points to a feminine plural, but purusah can only be
masculine (the corresponding feminine stem, already attested in RV, is purusi-). On the other hand,
the old feminine form (RV, AV) of the adjective parusd-, ‘grey, dirt-coloured” (EWAia II p.95), is
pdarusni-, with seven occurrences in RV, six of which are the feminine name of a river, Parusni, the
modern Ravi (RV 4.22.2, 5.52.9, 7.18.8,9, 8.74.15, 10.75.5; the remaining occurrences of pdrusa- in
RV refer to ‘grey’ cattle: f. at 8.93.13, uksdn- m. at RV 5.27.5, and gdu- m. at RV 6.56.3); the

61 In K, the sequence papagam is followed by five small dots up to the end of f217a line 15, then two more dots
at the beginning of line 16. I wonder if this could suggest that K’s antigraph featured seven illegible aksaras.
However, this is incompatible, on the one hand, with the corresponding Odisha text, which has four aksaras,
and on the other hand with the metre of the two lines, which implies no more than three missing syllables
(exactly what the four Odia aksaras supply). It might be that the two dots at the beginning of f217al6
correspond to the first two syllables of pada b (presumably sada), but it seems reasonable to believe that K’s
copyist simply added enough dots at the end of f217al5 to fill the space left before the margin. It is interesting
that Pa. has a somewhat corresponding, though larger lacuna: from papa (at the end of p. 11, line 3) up to
kpadr (which is preceded by some empty space in line 4). In Ma, too, the whole of pada b is unreadable
(Bhattacharya’s apparatus reads: Ma “gandhah X X . . padi” iti nastam).
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younger feminine parusa-, as recorded by PW, MW, is regularly found in the later language, in
which we find the form parusni only in the restricted use of river name. In the AV, the old feminine
pdrusni is found once in SS 6.12.3, referring to a “grey” plant, the $ipald, or blyxa octandra, a
grey=green weed growing in pools, but the feminine parusa does not occur. Therefore, in adopting
the reading parusah without any emendation, we need to assume that this alternative feminine was
already possible at the time of the AV. Perhaps the different morphological form was due to a
specialised meaning: whereas pdrusni was still the general feminine form of the word for ‘grey’, in
the vocabulary of the AV poets, parusa referred specifically to a personified grey demoness.

The few other AV occurrences of the adjective are the following: SS 5.22.3ab defines
takman, ‘fever’ (to which the hymn is dedicated), as yah parusah paruseyo vadhvamsa ivarundh,
“who [is] grey, son of the grey one [and] red like (saw-)dust” (Zysk 1985: 41). SS 10.4.2 is a rather
obscure stanza belonging to a hymn against poisonous snakes: darbhdh Socis tarinakam dsvasya
varah parusdsya varah | rathasya bandhuram, “Darbha-grass, brightness, young shoot (?tariinaka);
horse’s tail-tuft, rough one’s tail-tuft; chariot’s seat (?bdandhura)” (Whitney). Here parusdsya is
again perhaps best interpreted as a reference to grey coloured cattle.

After this survey, it is still not evident why a demoness would be called parusa. One last
occurrence may give us a hint. In SS 8.8.4, part of a hymn “to conquer enemies” that the
Kausikastitra employs in an army rite (Kau$S 16.9-20; summarised by Lanman in Warrney 1905:
502f), a grey net is invoked to make the enemies grey as well (i.e. dead?): parusan amiin
parusahvah krnotu hantv enan vadhako vadhaih | ksipram Sard iva bhajantam brhajjaléna
samditah ||, “Let the one named Grey make those men grey; let the killer slay them with deadly
weapons; let them be divided quickly like a reed, tied together with a lofty net” (my transl.). If I am
correct in interpreting ‘to make the enemies grey’ as meaning ‘to make the enemies dead’, then it is
possible that in our stanza the grey colour is intended to evoke a pallor comparable to that of a dead
person, which sounds like a plausible feature for a deadly demoness.*

b. Bhattacharya adopts the O reading, ruksa. The word ruksd-, interpreted as a derivative
from ruc- (EWAia Il p.452), is only attested in RV 6.3.7b, where Agni is described: vrsa ruksa
osadhisu niinot |, “der glinzende(?) Stier briillt in den Pflanzen” (Geldner). If we accept this reading

62 Other solutions involving emendation do not seem to yield significantly more attractive meanings. We might
consider emending to the related word *pdrusyah. The noun pdrusya- occurs in §S 12.5.30 (~ PS 16.144.1),
belonging to a prose section that describes the brahmin’s cow as embodying a number of dangerous entities
that may harm whoever should steal it: papmadhidhivamana parusyam avadhiyamand |, “[She is] evil when
being set on, harshness when being set down” (Whitney). However, to suppose there are demonesses called
parusyah, ‘harshnesses’, seems rather contrived to me. We might then consider emending to * parusyah. The
word parusya- only occurs in AB 3.34.2, belonging to a section that describes how Prajapati’s seed first turned
into coal and was then turned into various beings: yani pariksanany dasams te kysna pasavo 'bhavan ' ya lohint
myttika te rohita atha yad bhasmasit ' tat parusyam vyasarpad gauro gavaya ySya ustro gardabha iti ye caite
'runah pasavas te ca, “The extinguished coals became black cattle; the reddened earth ruddy (cattle). The ash
which there was crept about in diverse forms, the buffalo, the Gayal, the antelope, the camel, the ass, and these
ruddy animals” (Keith). Keith takes parusyam adverbially (“in diverse form”). PW glosses it with ‘bunt,
mannichfaltig’ and treats it as a derivative from pdrus-, ‘joint, knot, limb’. EWAia II p. 95 glosses it with
“rauh, struppig (AiBr)”, in connection with “parusiman- m. ‘Struppigkeit’ (AiBr)” (glossed by PW with
“rauhes Aussehen (im Gegensatz zu der Glétte und Fiille des wohlgendhrten Viehes”, with reference to AB
4.26, tasmad etayor eva saisirayor masayor agatayor ye caiva gramyah pasavo ye caranyd animanam eva tat
parusimanam niyanti, “Therefore in these months of the cool season the cattle of the village and of the wild
become thin and shaggy” (Keith). It would not be implausible to have a ‘shaggy demoness’, but this solution is
no more attractive than just leaving parusah without resorting to emendation. Lastly, one could wish to emend
to *purusyah: the word purusya is absent from the AV, and found only in RV 7.29.4, where it refers to the Rsis
as “Menschensohne” (Geldner). PS 17.15.4b below mentions demonesses “who have been [magically] created
from the race of men (manusyebhyas ca yah krtah), as opposed to those who act as “dasa women of the race of
the Asura demons”. Thus, purusyah demonesses could similarly be “demonesses born from men.” This kind of
argument might work as an ex-post explanation, but is no more compelling that our interpretation of parusah
as ‘deathly pale’. Thus, I prefer to keep the text without emending.
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and interpretation for our text, we would have to imagine a “shining” demoness, which doesn’t
seem too plausible to me given the context. Differently, J-B interpret the RV occurrence as a loc. sg.
of a variant of vrksd-: “(that) bull keeps roaring in the tree, in the plants” (J-B). If this is correct,
then we need to look elsewhere. PW suggests that ruksa- might be a variant of ritksa-, which is
widely attested (Br+) both in the literal meaning, ‘rough, dry to the touch, arid, dreary’, or
‘emaciated, thin’ when referring to physical appearance (esp. in medical texts), as well as
metaphorically, ‘harsh, unkind, cruel’, said of persons and speech. This range of meanings would fit
much better as a name or a characteristic of a demoness. I therefore propose to emend to ‘ritksa on
the basis of K kitksa, which in fact preserves a long vowel (the initial £ is probably due to
assimilation).®® T opt for translating with ‘rough’, as it can refer to both physical appearance or
behaviour—although all the other items in the two padas seem to describe physical characteristics.

It is likely that sada and ritksa here form the compound sadaritksa. Compare the compounds
sadaprnad-, sadavrdha-, sadasdh-, and sadasd-, all found in RV (not in the AV), and possibly also
sadanva-, if based on sada and the root nu-.

The compound visrkpadi 1s a hapax. Although other compounds with padi as the second
member do occur, (e.g. ghrtdpadi in RV 10.70.8), visfj- is never attested in compounds, nor as a
root noun (although we find other root compounds with sfj-: nihsfj-, samsyj-). The meaning is not
immediately evident. The lexeme vi-sj- is constructed with a body part as the object in SB 3.6.3.21,
in which the sacrificer is instructed to relax his fingers at the end of a ritual phase that required him
to clench his fists: athatrangilir visyjate, “he now loosens his fingers” (Eggeling). The literal
meaning must be ‘to stretch out’. Thus, it is possible that our visrkpadi means ‘stretching out [her]
feet’. As the whole stanza is devoted to highlighting some uncharming characteristics of the
Sadanuvas, I wonder if this compound could mean ‘duck-footed’. Compare also the epithet
vrnktapadi, ‘having twisted feet’, in 17.15.9b below.

d. The compound sacipati- can be an epithet of Indra or the Asvins, but the reference to the
vdajra, Indra’s weapon, leaves no doubt as to the interpretation here. Indra is also invoked in the next
stanza.

17.13.3 ~ KausS 13.24[116].7; ab: ~ PS 20.29.3ab; be: ~ PS 9.6.3bc

a ut tisthata *nir dravata 8# [-—uvu|-uux]
b na va *ihasti nyaficanam | 8# [Vvu—|——ux]
c indro vah sarvasam sakam 8# [-———]———X%]
d garbhan andani bhetsyati || 8 [-———|u—uxXx]

Get up! Run away! There is no refuge for you here! Indra is going to split the embryos, the eggs of
you all together!

*nir dravata] ni dravata K Ma Jis, Pa. Ma ni dravatah Ja ni dra[x]vata V122 nni dravata V71 JM;
 va *ihasti nyaiicanam] vai hasti nyaficanam Ma Ja V122 Jis Pa. V71 JM; vai hasta nyaficanam
Ma va hyastvinvidaficanam,(=GrirriTHs vs. BARRET, BHATT. ®vipafica®) K ¢ |] [Ma] [Ja] V122 Pa,
[Ma] V71 JM; || Jis om. K * indro vah] [Ma] [Ja] V122 Jis Pa. [Ma] JM; i[.]ndro vah V71
indro vas K * bhetsyati] [Ma] [Ja] V122 Pa. [Ma] V71 JM; bhetsati Jis bhaschasi K * ]
[Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 Z3 ZK

63 1 wonder if the shortening could have been favoured by a tendency to an iambic rhythm in the opening. It is,
however, more likely that the error occurred in the written transmission.



&3

KausS 13.24.7 = 116.7 (BroomrieLD 1890a: 269)
ut tisthata nir dravata

na va ihastv ity aficanam |

indro vah sarvasam sakam

garbhan andani bhetsyati

phad dhatah pipilika iti ||

PS 20.29.3ab

ut tisthata nir dravata

na va ihasti nyaficanam |

amusya vittam abhi vah suvami

ftad anuvadhvam sudatir ahinas tatt

PS9.6.3

indramitra indrahata

na va ihasti nyaficanam |
indro vah sarvasam sakam
Sakras trnedhu vytraha ||

Bhattacharya reads +nirdravata (Grirritas 2004: 90, *nir dravata) in a, +ihasti in b (GrirritHs has
no emendation sign).

A first edition of this stanza, and the parallel from book 20, was presented by GrirritHs in his
survey of Paippalada mantras in the Kausikastutra (2004: 89f.). His edition was based on the
readings of JM, Jiy, V122, Pa, and K. Grirritis provides no translation. Kubisch translates the
parallel of padas ab (20.29.3ab) as follows: “Erhebt euch! Lauft heraus! Hier gibt es keine Zuflucht
fiir euch.”

a. The emendation *nir, first proposed by Grirriths (ibid.), is supported by the KausS and the
PS parallel at 20.29.3ab (here, once again, the O mss. consulted by Griffiths and Kubisch preserve
ni, but K has nir), as well as by the absence of the lexeme ni-dru- from the PS (Grirritss ibid.).

Note that the lexeme nir-dru- is used in a hymn against various diseases, in which said
diseases are ordered to leave the sick person’s body with the formula “let them run out, out of the
orifice”, nir dravantu bahir bilam (see SS 9.8.11a, 13—-18d ~ PS 16.75.1a, 3-8d; note that the
diseases referred to in the second group of verses are female).

b. In commenting on the Kaus$S reading, na va ihastv ity aricanam, BroomrieLp (1890a: 269)
suggests emending it to na va ihastu nyanicanam. This corresponds to the PS text, with the only
difference that the present asti is preserved, rather than the imperative astu.

Bhattacharya writes +ihasti with a plus sign; Grirritas does not write any emendation sign.
However, the O spelling °vaihdasti® consists of three aksaras, namely vai, ha, and sti. If we believe
that the archetype preserved the correct reading, it must have featured four aksaras: va, i, ha, and sti.
Thus, at least a plus sign is necessary. If we believe that the archetype already featured the incorrect
spelling with three aksaras, then an asterisk is required. Since K has va, hya, sti (K also reads va,
hya, sti at 9.6.3 and va, hya, stvi at 20.29.3), it seems easier to explain K vahyasti as being due to
metathesis of the semivowel from vai hdasti, rather than from va ihasti (which contained no
semivowel). This kind of error could have arisen when the text was dictated to the scribe who wrote
K. This means that the written archetype likely already had vai hasti, just as we find in the O mss.
Thus, if we restore va ihasti, we are reconstructing a stage that is earlier than that of the written
archetype, and, accordingly, we need to mark our emendation with an asterisk.

On the sequence °stinya® PS ~ °stvitya® KausS, the following remark by Grirriths (ibid.) is
worth quoting in full: “Besides the simple error nya — tya, all KausS mss. share the surprising
insertion of a v, to give the same sequence °astvi® that is found also (two out of three times) in K.
This interesting case of correspondence between the Kashmir and Kaus$S transmissions was already
pointed out by WitzeL in 1985[=1985a] (p. 266f.). It seems to imply some kind of contact between
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the KausS sources and predecessors of our K.”

On nydricana-, see Kuiper 1953: 41f and Kureer 1958 with references.

Note that this is one of the very few instances in this hymn in which we find an irregular
cadence in an even pada at the end of a hemistich (cf. PS 17.14.6b, PS 17.15.9b).

cd. As noted by Grirriths (2004: 89) with regards to the Kau$S parallel, the reading andani,
which is preserved by the PS, is found only in the Kaus$S ms. Bii, whereas all the other mss. read
amgani, except one that reads amjani.

The threat of Indra splitting the Sadanuvas’ embryos and eggs seems to be a retaliation for
the fact that these demonesses threaten human children. A similar curse is found in PS 2.85.1.

17.13.4 d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.5d, 13.7d, 14.7d, 15.5d, 15.8d, 15.9d,
15.10d ~ SS 2.14.1d

a indra jahi sthulasankham 8# [-vuu|—-u—x]
b mynthi durpasim kuham | 8 [U—u—|u—-uxXx]
c *arayyam Sakadhiim;yyam 8 [U——U|u—ux]
d nasayamah sadan,vah || 8 [-u——|u—ux]

O Indra, slay her who has a large conch shell (vagina?); crush the hiding one who is hard to find;
the Arayl demoness, the one who belongs to the pile of cow dung—we make the Sadanuvas
disappear!

sthilasankham] sthiilasankham V122 sthilasamkham Jis JM; sthiila[x]samkham Pa. sthiilasa(nga
—)nkham V71 sthiullasamkha Ma Ja Ma sthurasankam K ¢ mrnthi] [O] mrntha (= R-V, Bratr.
vs. mrnthi BarreT) K e durnasim kuham |] durnpasim kuham Ma Ja V122 Pa. Ma V71 JM;
durnpani nrim(? sthim?) kuham || Jis durni§tnkuham, | K e *arayyam] rayam K arayim [Ma]
V122 Jiy arayam Ja Pa, Ma V71 JM; e Sakadhimyam] K [Ma] Ja V122 Ji, Pa. V71 JM;
sakadhimam Ma * nasayamah sadanvah] nasayamah sadanvah [Ma] [Ja] V122 Ji, Pa. [Ma]
V71 nasayamah sanvah JM; nasayas sadanva K« |]] [Ma] [Ja] Jis Pa. [Ma] || yah pu || V122¢ |
VI1IM3 247K

Bhattacharya reads sthiilasamkham in pada a, arayim in pada c.

a The compound sthiilasankha-, literally ‘a woman with (a) large conch shell(s)’, is glossed
by MW as ‘a woman having a large vulva’. The compound is only attested once in the Karnaparvan
of the Mbh (st. 8.30.21): here the text describes the country of the Bahlikas as being inhabited by
depraved women, who, intoxicated, throw away their clothes to sing and dance. The text reports the
nostalgic speech of a Bahlika man who has dwelt for some time in Kurujangala (in the country of
the Kuru, farther east?) and longs for his home country: Mbh 8.30.21, satadrukanadim tirtva tam ca
ramyam iravatim gatva svadesam draksyami sthiilasankhah subhah striyah ||, “Having crossed the
river Satadru and the pleasant Iravati, having gone to my home country, I will see those beautiful
women with large conch shells” (my transl.). PW and MW do not record any sexual meaning for the
word Sankha-, ‘shell’, although MW’s gloss seems fitting here®. Certainly interesting and possibly
relevant for the interpretation of our stanza is the vulgar and highly sexualised tone of the Mbh

64 It looks as if the copyist of V122 started copying stanza 17.13.2a again by mistake.

65 A puzzling passage is Harivams$a (Bhavisyaparvan) 116.35, which, while describing a series of instances of
corrupt behaviour typical of the end of the Kali-Yuga, reads ekasankhas tatha naryo ..., “then women have
only one conch shell”. If sarnkha- indicated the vagina, this passage would not make sense. Perhaps ‘adorn
themselves with only one conch shell’? I am not able to judge, however, why such habit would be listed among
instances of corruption.
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passage.

b. The compound durnasa-, ‘difficult to attain, access, find’ occurs once in $S 5.11.6 (in the
dialogue hymn between Varuna and Atharvan), ékam rdjasa end paré anyad dsty end pard ékena
durndsam cid arvik | tat te vidvan varuna pra bravimy [...] ||, “There is one other thing beyond the
welkin; there is something hard to attain, hitherward from what is beyond; this I Varuna, knowing it,
proclaim to thee. [...]” (Whitney).

The variant diindsa- is found once in RV, also in a mystical hymn: RV 3.56.8, trir uttama
dindsa rocanani trayo rajanty dsurasya virdh | ptavana isira dildbhasas trir @ divé vidathe santu
devah ||, “Threefold are the highest realms of light, difficult to reach; (there?) rule/ shine three
heroes of the Lord. Truthful, vigorous, difficult to deceive—three times a day let the gods be at the
rite” (J-B).

Of course, our stanza does not share such a mystic tone: in fact, our f. durnasi- must simply
indicate a demoness who is hidden (see my comment on kuham here below) and difficult to locate
and flush out.

The RV also features the adjective diindsa- (6x), which carries the same meaning as the
variants with short a, and which is mostly used to qualify things that one aspires to get: in RV
9.63.11c, it qualifies “wealth” (rayim); RV 7.32.7d mentions the “patrimony” (gdyam) of one who is
difficult to get at (diipasah); in 6.45.26a, it qualifies “partnership” (sakhydm) with Indra; in
7.18.25d the ksatram, in 6.27.8d the ddksind. One last occurrence might be compared to our stanza,
as here this adjective qualifies an enemy: RV 1.176.4, dsunvantam samam jahi diindsam V0 nd te
mayah | asmabhyam asya védanam daddhi suris cid ohate ||, “Smash anyone who doesn’t press
soma, anyone difficult to get at who is no joy to you. Give his possessions to us, even though he
will laud himself as a patron” (J-B).

The word kuham is a hapax. Both K and O preserve the ending -am: if we want to interpret
this as a feminine accusative in conformity with the neighbouring words, we need to assume a stem
kuh- (a f. root noun). A root kuh- has been posited (it is also found in the Dhatupatha) on the basis
of ClL. Skt. kuhayate, ‘to deceive with tricks’, as well as a family of words such as kuhaka-, m.,
‘cheater, fraudster’ (Up+), a-kuhaka- ‘not a charlatan’ (SusrS), kuhana and kuhanika, ‘trickery,
deception’ (Lex.), Pali kuhana, f. ‘fraud’, and possibly also skt. kuhara-, n., ‘cavity, hole’ and kuhii,
f., ‘the goddess of the new moon < the hidden one(?)’ (to whom SS 7.47 is dedicated; this word is
also found in TS and various Brahmanas). This root has been variously explained (see W-P II p.550,
KEWA III p. 249f, EWAia I p. 383, with references) as inherited and cognate with Gr. kevfo, ‘to
hide’, or as a dialectal variant of guh- ‘to hide’, or rather as secondarily derived from the above-
quoted words, which in turn might be based on the interrogative kiha, ‘where?’ (Mayrhofer leans
towards this latter explanation). At any rate, in order to interpret our kuham as f. acc., we need to
posit a synchronic root kuh-, ‘to cheat’ or ‘to hide’, and thus a root noun kuh-, f., ‘cheating’ or
‘hiding” (agent noun).® Given the neighbouring durpasim, ‘hard to find’, it seems attractive to
interpret this kuh- as indeed related to guh-, ‘to hide’, or kitha, ‘where?’, and thus meaning ‘hiding’.

c. On the Arayi demoness (a male Araya also exists), see the Grirriths’s (2009: 104)
comment on PS 6.8.6a. Bhattacharya writes arayim, but this word follows the vrki-inflection: nom.
arayth (PS 17.15.1.e), voc. arayi (PS 14.1d, RV 10.155.1a), acc. arayyam (RV 10.155.2c,
trisyllabic), nom. pl. arayyah (PS 17.13.8d, etc.), acc. pl. arayih (PS 17.14.2d). However, we also
find the devi-inflected acc. sg. arayim (O arayim, K rayim) in PS 17.15.10 below. We have three
options here: 1) to emend to *arayyam (vrki-inflected acc. sg. f. of ardyi-); 2) to accept the devi-
inflected acc. sg. f. arayim, preserved in some of the O ms. (in particular in Ma, the oldest and most
reliable one), perhaps as a peculiarity of our text, as it is attested in PS 17.15.10 below; or 3) to
emend to ‘arayam, acc. sg. masculine from ardya-, the male Araya demon (see e.g. GRIFFITHS’S

66 Possibly attested in the compound visii-kuh-, ‘nach beiden Seiten zerfallend, zweispiltig” (PW), found in
ASvSS 5.3 (visitkuham iva dhanvana vyastah paripanthinam, “zerschneide mit dem Pfeile in zwei Stiicke,”
PW); according to PW, also in LatySS 3.11.3 (paravada durhardo ye visitkuhah).
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comment on PS 7.19.5a). The latter decision would force us to take Sakadhiimyam as the acc. sg. m.
of an otherwise unattested ya-derivative, sakadhiimya-, based on sakadhiima- (instead of an acc. sg.
f. from sakadhumi-, as I propose below and as is favoured by the metre). As padas ab only include
feminine nouns, and since pada d only addresses the female Sadanuvas, I prefer to discard option
(3). I also prefer to discard option (2), because, differently from PS 17.15.10 below, where the ms.
evidence is unanimous, here we find both the ending -yam in K as well as yam in both sub-branches
of the O mss. This seems to suggest that the written archetype had at least ardayam. Therefore I
prefer to write *arayyam, assuming simplification of the cluster.”’

The word sakadhiimyam (five syllables)®® must be the acc. of a vrki-inflected feminine stem
Sakadhiimi-, based on the m. Sakadhiima-. The latter is generally regarded as a compound of
Sakar/n- (Sdkyt-), ‘dung’, and dhiimd-, ‘smoke’ (EWAia II p. 602; cf. the phrase sakamdayam
dhuimah, ‘the smoke made of dung’, in RV 1.164.43 ~ SS 9.10.25), and it has been given a variety
of interpretations based on its very few attestations. Much of the discussion has revolved around
hymn SS 6.128, in which something (or someone) called Sakadhiima is called the “king of
constellations” (naksatrarajan),”” and invoked to bring auspicious days (or good weather?
bhadraha-); according to Weber, this was actually the fire lit before dawn; for Bloomfield, a
weather prophet; for others indeed, a constellation or the Milky Way, etc. A summary of the sources
and the interpretations can be found in CuarPenTIER 1936, who himself proposes an identification
with the Krttikas, the Pleiades.

Regardless of the particular function of the sakadhiima asterism in SS 6.128, most scholars
agree that the basic meaning is ‘dung smoke’. More precisely, if Caranp (1900: 16 fn.13, 175 fn. 8)
is correct, it rather indicates ‘a piece of dried cow dung’. These items are a part of daily life in rural
India even today, as they are employed for multiple purposes, from fuel for kindling fires (thanks to
their high methane content) to construction material. Shaped like flat patties, they can often be seen
stacked up in large piles in rural settlements.

This seems to be the best way to interpret the occurrence of sakadhima in PS 1.86.4
(Against the female demons called Kanvas): ya tantisat khalasad ya ca gosthe ya jatah sakadhiime
sabhayam | prapdayam jata uta yas ca bhitsu tas catayamah sivatd no astu ||, “The [demoness] who
is sitting on the rope [to fasten the cattle],” the one who is sitting on the threshing floor, and the one
who is in the cowshed, those who are born in the pile of cow dung, in the assembly hall, those born
in the water reservoir, those in the furrows, whom we frighten away—Iet there be benevolence
towards us!” (my transl.). Here, all the elements that are mentioned are typical items or locations in
a rural settlement: the threshing floor, the cowshed, the water reservoir, the furrows,” even the
sabha, the men’s assembly hall situated to the south of the Vedic settlement. Thus, I think it is likely
that here sakadhiima indicates the stack or pile of ready-to-use cow-dung patties that certainly no
Vedic village lacked. It would thus be a case of metonymy: ‘cow-dung smoke’ for ‘the patty of cow
dung that produces smoke’ or ‘the stack, the pile, or cow-dung patties’.

The AV also features the compound Sakadhiimaja- qualifying demons in SS 8.6.15 ~ PS
16.80.2 (again the same hymn to guard pregnant women from demons), seemmgly indicating a
category of demons: yésam pascat prapadani purdah parsnih puré mikha | khalajah Sakadhiimaja

67 But note that in PS 17.13.8, the mss. faithfully preserve the cluster in arayyah (some mss. spell it jya).

68 This scansion produces a regular Anustubh cadence. As this is not a hemistich-final pada, an irregular cadence
would also be allowed. In fact, it is also theoretically possible to read arayiyam sakadhimyam [ u—v—|uu—
X

]

69 naksatrardje (voc.) in SS 6.128.4c. Also SS 6.128.1ab, sakadhiimam néksatrani yad rajanam dkurvata [...],
“When the constellations made Sakadhiima their king ...”

70 Cf. RV 6.24.4, Sacivatas te purusdka saka gavam iva srutdyah samcdranth | vatsanam na tantdyas ta indra
damanvanto adamanah sudaman ||, “The abilities that belong to you, the able one, o you of many abilities, are
converging like streams of cattle. (They are) like cords for calves, Indra, binding without bonds, o you of good
bonds [/gifts]” (J-B).

71 On this interpretation of bhid-, see my comment on PS 17.12.9b above.
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vrunda yé ca matmatah kumbhamuska ayasavah | tan asyd brahmanas pate pratibodhéna nasaya |,
“Of whom the frontfeet are behind, the heels in front, the faces in front, who are threshing-floor-
born, dung-smoke-born, who are urundas and matmatas, pot-testicled, ayasus (impotent?)—these
from her, O Brahmanaspati, do thou make disappear by attention (?pratibodha)” (Whitney).
According to what we have argued above, the Sakadhiimajah demons might be ‘born in the pile of
cow-dung patties’, just like some are khalajah, ‘born on the threshing floor’.

Thus, the sakadhiimi demoness of our stanza must herself ‘consist of dung smoke’ or look
like or belong to ‘a piece or a pile of cow dung’.

17.13.5 d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.7d, 14.7d, 15.5d, 15.8d, 15.9d,
15.10d ~ SS 2.14.1d

a kimasutam *nagnahv;yam- 8# [U—u—|——UuX]

b “ajamayum ca ‘nighnatim | 8 [Vu——|u—-uXx]

c vititingah *pratodinir 8 [Vu——|u—-uxXx]

d nasayamah sadan,vah || 8 [-u——|u—ux]

The demoness who makes the liquor go bad, the one who is a [bad] ferment, and the one who bleats
like a goat while knocking you out; the Vititingas (?) who carry a goad—we make the Sadanuvas
disappear!

kimasutam *nagnahvyam] kimasutam nagnahvayam Ma Ja Jis Pa. Ma JM; kimasutram
nagnahvayam V122 kimasutam nagnaddayam V71 kimasutardhvagnihvam K ¢ +ajamayum ca]
ajamayuil ca K ajamayam ja O ¢ ‘nighnatim |] naghnatim | Ma Ja V122 Pa. Ma naghatim || Jis
naghrtim | V71 JM; nighnatt | K vititingah] [Ma] [Ja] V122 Jiy [Ma] V71 JM; vititinga Pa,
vititinkah K ¢ *pratodinir] pradodani Ma Ja V122 Ji, Pa. Ma pratodanir V71 JM; pralodinim
K e+ nasayamah sadanvah ||] nasayamah sadanvah || [O] nasayamas sadanva Z 5 Z K

Bhattacharya reads +nagnahvamajamayum ca nighnatim~+ | and *pratodinir.

This stanza and the next two (17.13.6 and 7) form a group dealing with demonesses who
interfere with the process of brewing and the distillation of the sura liquor.

a. The word asuta-, ‘pressed, distilled, brewed’, is the verbal adjective derived from a-su-,
(pres. asunoti), ‘to press out, to distil’ (cf. asuti-, f., 4x in RV). It is found in PS 5.10.4, where the
sura liquor, to which the hymn is dedicated, is described as patra asutd, “brewed in a cup”, and
visasuta, “a poison brew”. The word kimasuta- is most certainly a compound of the type formed
with the interrogative kim or kdd as first member (see AiGr 11,1 p. 83f.), which generally conveys a
derogatory meaning: e.g. kim-purusa-, ‘mongrel’ (< lit. “What sort of human?’) (Br+), or kad-
ratha-, ‘a bad chariot’ (< lit. “What sort of chariot?”) (SankSS). These can be Tatpurusas, as in the
previous examples, or Bahuvrihis: e.g. kim-sild-, ‘[a land] characterised by a gravelly soil (sila-
‘stone’)’ (< “What kind of stone?’) (TS, VS, MS +). Thus, kimdsuta-, f., could refer to a poorly
distilled sura (f.) as ‘bad liquor’ (< ‘What sort of liquor’) or (more likely in our case) to a demoness
‘whose liquor is bad’ or rather ‘who makes the liquor go bad’.

The sura, which is produced by distillation of a preparation of grains, is made to ferment
with the nagndhu, a ferment made of pulses and spices (see Oort 2002). Bhattacharya writes
+nagnahvam, the acc. sg. nn. of nagndahu-. However, we most likely need another feminine epithet
here. Perhaps O nagnahvayam (four syllables) can underlie an accusative nagnahvyam
(=nagnahviyam) from a vrki-inflected nagnahvi-, ‘[a demoness] who is in the ferment’ or ‘who
herself is a (bad) ferment’. I emend accordingly.
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In fact, it seems very attractive to consider this as a case of ellipsis’ (gapping) of the first
member, and supply kim- also as a first member in composition with the second word: kim-asutam
(kim-)nagnahvyam, “The demoness who makes the liquor go bad, the one who makes the ferment
go bad” (< “The what-sort-of-liquor (f.), the what-sort-of-ferment (f.)”’). The word kimnagnahvi-
would simply be a feminine of kimnagnahu-, ‘bad ferment’ (< ‘what sort of ferment?’), to be
interpreted as a Bahuvrthi, just like kimasuta-.

b. The Bahuvrihi compound ajd-mayu-, ‘whose bleating is like that of a goat’, ‘bleating like
a goat’, is not attested elsewhere in the AV, but it is found twice in the famous frog hymn, RV 7.103,
in st. 6 and 10—qualifying the frogs and the brahmins (next to go-mayu-), who chant, intoxicated
by the arrival of the rainy season and by the soma respectively. In our stanza, this compound most
likely hints at intoxication by liquor.

The emendation to “nighnatim was proposed by Bhattacharya. The position of ca suggests
that ajamayum nighnatim 1s to be taken as a single syntagm.

c¢. The word vititinga- is a hapax of obscure meaning.

The emendation to *pratodinir was proposed by Bhattacharya. The word pratodad-, m.,
‘goad’ or ‘whip for animals’, is attested in the Vratyakanda refrain at SS 15.1.7, 15.2.7, 15.2.14 and
15.2.20, belonging to a portion in which each item of the equipment of a wandering Vratya is
equated with various entities. Here the goad (pratodd) is equated with the storm (resman):
matarisva ca pdvamana$ ca vipathavahau vatah sarathi resmd pratodah kirtis ca ydsas ca
purahsarau ||, “Matari$van and Pavamana (the ‘cleansing’ wind) the two drawers (-vahd) of the
rough vehicle, the wind the charioteer, the whirlwind the goad, both fame and glory the two
forerunners” (Whitney). In a similar fashion, ApSS 22.5.5 lists the pratodd among items of the
equipment of a Vratya. Fak (1986: 24) also refers to PB 17.1.14 and KatySS 22.4.10. The
derivative pratodin-, ‘carrying a goad’, ‘who pokes with a goad’, only appears as second member of
the compound Sroni-pratodin-, referring to raksamsi in SS 8.6.13 (again, a hymn against demons
threatening pregnant women that has many parallels with ours): yd datmanam atimétram dmsa
adhaya bibhrati | strinam Sromipratodina indra raksamsi nasaya ||, “They who, putting their
excessive self on the shoulder, carry [it], thrusters-forth of women’s hips O Indra, make the demons
disappear” (Whitney). The reference to the women’s hips is particularly relevant. In any case, if this
goad or whip is used by both Vratyas and Raksasas, it must belong to the world of the wilderness,
and it is thus not implausible to imagine a demoness called pratodini-.

Bhattacharya writes *pratodinir, with an asterisk, as neither of the mss. available to him
preserves a voiceless dental 1 (Ma, Ja, Ma have d, K has /). His decision remains valid even with
the addition of V71 and JM; pratodanir, as this must be a secondary and late O® “error” (or rather a
correction!). Note that Ma (the oldest O® ms.) has d like all of the O* mss; it is of course
theoretically possible that Ma’s d is an error, and that V71 and JMj; preserve the O® hyparchetype’s
correct reading, ¢, although it seems unlikely to me that Ma would have precisely the same error
shared by all of the O* mss.

On the other hand, it is not to be excluded that the suffix vowel a in -a-ni-, preserved by all
of the O mss., is correct, and that K -i-ni- is secondary. As such, pratodani- would be the feminine
of an ana-formation, pratodana-, ‘poking’ (action noun), or in this case rather ‘poker’ (agent noun),
with the vocalism of the causative stem (pra-tod-aya-), no differently from the noun pra-tod-a-. In
this case, we would have to emend to *pratodanir. Nevertheless, as this latter stem is so far
unattested, I follow Bhattacharya.

72 On ellipsis and related phenomena in Vedic, one may consult GeELoner 1919, Renou 1955a, Gonoa 1960 and
DunkeL 1976.
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17.13.6

a yasyasutam randhayadhve 8# [-—u—|-u—x]
b yiiyam bhanvah sadan,vah | 8 [-——|u—uxXx]
c trstam krnut,andaram 8# [-—uvu|u—-ux]
d yada rasena trpyata- 8 [U—u—|u—-ux]
e -at suram ava mehatha || 8 [-u—-u|lu—-ux]

Whosever brew you take under your control (/prepare), you, O Bhanvas, O Sadanuvas, make it sour
[and] “with balls” (?). When you are satisfied with the sap, you piss down the sura liquor.

N.B. JM; identically repeats pada cde twice. Pa. repeats both this whole stanza and the next (i.e. it
reads 17.13.6 then 7, then again 6 then again 7), without any differences.

yasyasutam randhayadhve] yasyasutam randhayadhve [Ma] [Ja] Jis Pa. JM; yasyasutam
raddhayadhve V122 yasyasutam ravayadhve Ma V71 yasyamsurabhamdhayaddhve K ¢ ylyam
bhanvah] ytiyam bhanvah [Ma] [Ja] V122 Pa. [Ma] kstyam bhanvah Jis yliyam bhanva JM;
[.]a[. .] V717 yumya bhanvas (= Buarr. vs. bhanvas Barrer) K * sadanvah [] [Ma] [Ja] V122
Pa. [Ma] V71 JM; sadanvah || Jis sadanva | K * trstam] [Ma] [Ja] V122 Pa. [Ma] V71 JM;
trsta Jiy tristham K e krnutandaram] [Ma] [Ja] V122 Ji, Pa. [Ma] krputandabham Jis
krovutandaram V71 JM; krnutam duram (— subs. tvaram) K * yadarasena] [Ma] [Ja] V122
Pa. [Ma] V71 JM; yadasyena Jis yabharasena K ¢ trpyatatsuramava] [O] trpyatamasurapava K
* mehatha] [Ma] [Ja] V122 Jis Pa. V71 JM; schadha Ma mehita K < ||] [Ma] [Ja] Jis Pa. [Ma]
V71 JIM; | V122 Z6 ZK

Bhattacharya reads yadarasena trpyatat in pada d, suramava me hatha in pada e.

a. This stanza most certainly forms a triad with the preceding and the next one, as all deal
with the theme of the Sadanuvas’ interference in the production of the sura liquor and the effects of
their intervention. The feminine tasyah in PS 17.13.7a also refers syntactically to the feminine
suram in our pada e. Similarly, the apparently suspended genitive yasya in our pada a most likely
refers to the person who, in the next stanza, is said to be in pain after having drunk of the liquor.

On the causative stem randhaya-, ‘to make weak, make subject, subdue’, see Jamison 1983:
144. The middle forms are rare (1x in RV, 3x in PS), but they convey the same meaning as the
active ones: see RV 3.30.16d, jahi rakso maghavan randhayasva, “Smash the demonic force,
bounteous one, make them subject to you” (J-B), PS 3.27.6a, jahi Satriin aprati” randhayasva,
“Slay the enemies without opposition” (my transl.), PS 9.4.7b, sahanyan randhayddhvai,
‘Zusammen werdet ihr andere in eure Gewalt bringen’ (Kim), PS 19.3.11b, asuran randhayasai,
“you will subdue the Asuras” (my transl.). It is then possible that the meaning of our pada a is
“Whosever brew you subdue/take under your control,” in the sense that the Sadanuvas interfere
with the distillation process (see my comment on pada e below).

A derived meaning ‘cook, prepare (food)’” for randh- is also recorded (see MW s.v., W-P 11
p. 439, KEWA III p. 40, EWAia II p. 431) with reference to ManGS 2.9.7-8: avasistam bhaktan
randhayati | svovasistam bhaktam randhayitva |...] pindan nidadhati, “He prepares the remaining
food. The following day, having prepared the remaining food [...] he places some balls of rice and

73 The space occupied by the unreadable sequence in V71 cannot possibly be enough for both the missing words.

74 Bhattacharya writes prati. Carmen Spiers informs me that the reading sSatriin aprati is only preserved in ms.
Ek; (other mss. have prati or ‘prati), but that it could also be a case of omission of virama in the preceding
Satriin. At any rate, the metre requires an extra syllable, and the lexeme prati-randh- is not attested, therefore
aprati is definitely to be preferred.

75 Perhaps a semantic shift ‘make weak’ > ‘make soft’ > ‘make (food) soft’ > ‘cook (food)’, rather than
‘unterwerfen > schlagen > zubereiten, kocken’ (as reported by EWAia II p. 431)
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flour” (my transl.). This meaning is also attested by a variety of related words, such as randhana-,
n., ‘destruction’(TS), but also ‘cooking, preparation’ (comm.), randhi-, f., ‘subjugation’ in RV, but
later ‘cooking, readying’ in BhP (see the above-quoted sources for references); it is also preserved
in various NIA languages, e.g. in Hind1 ramdhna, ‘to cook, prepare food’. As pada a of our stanza
features the acc. object asutam, ‘brew, infusion’, this latter meaning of randh- may have also been
intended. In fact, the poet may have purposefully intended to make a pun between the idea of
cooking and that of taking control of the process against the will of the victim.

c. The adjective trsta- describes a harsh flavour or smell (and also by extension ‘harshness
of speech’, e.g. vacds trstam in RV 10.87.13b ~ $S 8.13.12b ~ PS 16.7.2b). It often qualifies
something inedible and poisonous: e.g. RV 10.85.34ab (about the polluted bride’s garment), #ystam
etat katukam etad apasthavad visavan naitad attave |, “This is rough; this is sharp, barbed,
poisonous: it is not for eating” (J-B); SS 5.18.3 (~ PS 9.17.10), évis,titdghdvisd pfddkb’ir iva
carmand | sd brahmandsya rajanya trstaisa gair anadya ||, “Just like an ill-poisonous adder
enveloped with [cow-] skin™, this cow of the brahman, O noble, is harsh, not to be eaten”
(Whitney). Poisonous animals are characterised as having a sharp bite (zrstddamsman) in SS
12.1.46ab (~ PS 17.5.4ab), belonging to the hymn to the Earth: yds fe sarpo viscikas tystadamsma
hemantdajabdho bhyrmalo guha saye |, “Your serpent, [your] scorpion of sharp bite lies hidden,
torpid, crushed by the winter” (my transl.). See also GrirritHs 2009: 440 with additional references.

The last word of the pada might be andaram or andaram. The first option does not seem
attractive,”” while the latter, though unattested, may be interpreted as a ra-formation based on the
noun anda, 1) ‘egg’, 2) ‘testicle’ (normally used in the dual). For similar formations, see AiGr 11,2
§686 p. 856ff. One may compare muskara-, ‘testiculatus (PW), male, animal with testicles’, derived
from muskd-, ‘testicle, scrotum’. Cf. e.g. TS 5.5.1.1, [...] aindrah pasivo yé muskards | yad
aindrah santo ’gnibhya alabhydnte devatabhyah samdadam dadhati |, “The male animals belong to
Indra; in that being Indra’s they are offered to the fires, he causes strife among the deities” (Keith).
Thus, an andara- liquor is perhaps a liquor “with balls,” i.e. strong, suitable for men only™.

In conclusion, both #rstam and andaram are adjectives, object predicates governed by krnuta
and agreeing with @sutam in pada a.

d. Bhattacharya writes #pyatat as in the O mss. The form #ypyatat may at first glance be
interpreted as a -tat imperative from the root #p- ‘to be satisfied with (+ ins.)’. Such an imperative
formation can be used for the 2nd person singular, dual. or plural (see Baum 2006: 35-37). Here we
would certainly need to interpret it as a 2nd person plural. Baum (ibid.) points out that the -fat
imperative has a tendency to show up in the apodosis of conditional (ydd) or temporal (yada)
clauses. However, here we would seem to find it in the protasis introduced by yada. This is
impossible (cf. DeLBruck 1888: 325, 590).

The sequence is best analysed as #pyata_at, in which the second part is the conjunction at,
‘afterwards’, which is frequently constructed in correlation with yada. The first part can either be a
2pl imperative or a 2pl injunctive. Since an imperative would be impossible in a yada phrase, we
must take it as an injunctive. As the correlative 4t phrase features a present mehatha, one wonders
whether it would be attractive to emend #rpyata to a present *frpyatha: alternation between
indicative and imperative is very frequent, also in the 2pl -tha vs -ta (see Ved. Var. I p. 23). The
same may be valid for krnuta in pada ¢, which can hardly be an imperative (why would the poet
command the Sadanuvas to interfere with one’s brewing process?), and must be interpreted as an
injunctive or emended to *krnutha. It is true that injunctives are increasingly more rare in the AV,
but they are nevertheless found even in prose, and given the present stage of our knowledge, it is

76 Differently, Kim (2014: 350): “Umhiillt [ist] der [Pfeil] mit schlimmem Gift wie die Prdaku-Schlange mit
[ihrer] Haut ...”

77 PW and MW record andara-, m., as the name of a tribe (gana) (they also record a denominative andaraya(te),
‘to behave like an andara’). This meaning does not seem suitable for our stanza.

78 That drinking the sura liquor makes men aggressive is evident throughout PS 5.10.
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hard to tell whether an injunctive would be out of place here. Until the use of the injunctive in the
AV is studied in more detail, it seems safer to avoid emending, and rather accept both kynuta and
trpyata as injunctives here.

The next question is whether we should read yada arasena or yada rasena.” The word
arasa, ‘sapless’, is found very frequently in the AV, especially in incantations to render some kind
of poison (or threat in general) ‘powerless’. Compare for instance SS 4.6.6 (~ PS 5.8.5), arasds ta
iso Salyo ’tho te arasam visam | utdrasdsya vrksasya dhanus te arasarasam ||, “Your tip, O arrow, is
powerless, and also your poison is powerless. And your bow, O powerless one, is powerless, [made]
of a powerless tree” (Lubotsky). Similar examples are countless. Thus, our line could be translated
as “When you are satisfied with something sapless, then piss the sura liquor.” This perhaps could be
interpreted as a charm aimed at preventing the demons from making the sura poisonous.

We do find one collocation of rdsa- with #p-, namely in SS 10.8.44 (belonging to a mystic
hymn): akamé dhiro amgtah svayambhii rasena typté nd kitas candénah | tam evd vidvan nd
bibhaya mytyor atmanam dhiram ajaram yvivanam ||, “Free from desire, wise (dhira), immortal,
self-existent, satisfied with the sap, not deficient in any respect—knowing that wise, unaging,
young soul, one is not afraid of death” (Whitney). This expression probably has to do with the idea
of rasa as a nourishing essence proceeding from the waters or from herbs and delivering good
health to people (via medicinal herbs) or to the earth (via the rain, etc.) (e.g. SS 1.5.1, SS 3.31.10,
SS 4.35.3,8S 9.4.5, etc.). In fact, the rdsa is one of the constituents of an individual, as can be seen
from the following stanza from a funeral hymn: SS 18.2.24, md te mdno mdsor manganam md
rasasya te | md te hasta tanvah kim canéhd ||, “Let nothing whatever of thy mind, nor of thy life
(asu), nor of thy members, nor of thy sap, nor of thy body, be left here” (Whitney). It does not seem
suitable for our line to take the phrase yada rasena trpyata as simply having a meaning along the
lines of “when you are healthy, full of energy.”

It is noteworthy that the rdsa, being a constituent of the human body, can also be stolen by
ill-intentioned beings. The following stanza, belonging to a hymn ‘“against various evils with a
plant,” mentions a demoness, who, although not explicitly called Sadanuva, aims to eat the rdsa of a
child, and is compelled to eat her own child: SS 1.28.3 (= SS 4.17.3 ~ PS 5.23.3%), (Against various
evils with a plant): ya Sasdpa Sipanena yagham miram adadhé | yd rasasya hdarandya jatam
arebhé tokam attu sa ||, “She that hath cursed with cursing, that hath taken malignity as her root,
that hath seized on [our] young to take [its] sap—Iet her eat [her own] offspring.” It is possible that
the reciter of our stanza is hoping that the Sadanuvas will be content with drinking the sap of the
surd liquor, and stay away from the human sap.

More simply, our stanza might just be describing the Sadanuvas as busy with preparing the
surd liquor: at the moment when they are satisfied with the “sap, essence” of the drink (or with its
“taste”—this is another possible meaning for rdsa), they shall finish distilling it. The whole stanza
would just be the prelude to the following one, which describes a man who has drunk from the
liquor (tasyah in 17.13.7a clearly refers back to suram in 17.13.6d) and is now in pain, lying down
with a headache.

e. The root mih- is employed to describe the process of distillation of the sura liquor in PS
8.12.12ef, madhye satasya *mastisko anadvan iva mehatu, “Let the brain (=the name of the top-pot)
piss into the middle of the safa pot like an ox” (transl.: Lusotsky 2002a: 63). In order to produce the
surd liquor, a mash of fermented grains, fruits, and water is heated up inside a receptacle placed
over the fire. The alcohol vapours of the heated mash rise up to the cold bottom of a water-filled pot
(mastiska, ‘brain, skull’, i.e. the condenser) placed on the top rim of the heated receptacle. Here the
vapours condense and finally drip (the upper pot “pisses”, mih-) into another smaller pot (sata, the

79 Another option is to read yada (or even yad a) rase na typyata, “when (/if) you are not satisfied with the sap.”

80 PS 5.23.3: ya sasapa sapanena ya va gha miram adadhe | ya va rasasya *prasayarebhe tokam attu sa ||, “She
who has cursed with a curse, or she who has held a root, or she who has taken hold of [our children] for eating
the sap—Ilet her eat [her own] offspring” (Lubotsky).
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receiver) placed right underneath the condenser (see Oort 2002).

17.13.7 d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 14.7d, 15.5d, 15.8d, 15.9d,
15.10d ~ SS 2.14.1d

a tasyah pitva,vamakty 8# [-——|uu—X]

b atho §irsakt;y a Saye | 8 [U———|u—uxXx]

c ta eka,nnadusanir 8 [-———]u—uXx]

d nasayamah sadan,vah || 8 [-u——|u—ux]

Having drunk of that [sur@ liquor], he has pain in the lower [abdomen] (?); then he is lying there
having a headache. Them who spoil [it] for the drinking mates—we make the Sadanuvas disappear!

N.B. Pa. repeats pada cd (and the following stanza, 17.13.8) identically after 17.13.9c.

tasyah] [Ma] [Ja] Jis Pa. [Ma] V71 JM; tasya V122 yasyah K e pitvava] [Ma] [Ja] Pa. V71
JM; patva Ma pihtvava Jiy pidava K ¢ maktyatho] [Ma] [Ja] V122 Pa. [Ma] makthyatho V71
mal[x]kthyatho JM; makyatho Jis manyatho K » dirsaktya] K [Ma] [Ja] V122 Pa. [Ma] V71
JM; §trsantya Jis ¢ Saye] K saye [O] < |] K [Ma] [Ja] Pa. [Ma] V71 JM; || V122 Jis, » ta
ekannadisanir] [Ma] V71 JM; [Ma] [Ja] Jis Pa. ta ekannad(u—)tsanir V122 etannadisanim K
» nasayamah sadanvah ||] nasayamah sadanvah || [Ma] V71 JM; [Ma] [Ja] V122 Jis nasayamah
sadanvah[x] || Pa. nasayamas sadanva Z 7 Z K

Bhattacharya writes pitvava makty in pada a.

ab. This stanza is certainly the continuation of the preceding one. The genitive tasyah in
pada a clearly refer to the sizram (f.) mentioned in PS 17.13.6e.

The sequence sirsaktya may be intepreted as the ins. sg. of sirsakti, ‘headache’ (on sirsakti-,
see Kumrer 1939). As for the sequence avamakty, it would seem to underlie avamakti, nom. m. sg. of
the unattested avamaktin-. It seems attractive to interpret this as based on (an also unattested)
avamakti-, ‘pain in the lower part (avama) [of the body]’, ‘pain in the lower [abdomen]’ or ‘pain in
the lower [parts]’, thus maybe ‘stomachache’ or ‘pain when urinating’®; in turn, this formation
would be based on avama-, ‘lower’, and perhaps a stem kti-, ‘pain’, extrapolated from a re-analysis
of sirsakti-, ‘headache’ (sirs-akti-) as sirsa-kti-, or in fact built from avamd and akti, but with
shortening of the a analogically to Sirsakti—unless we want to emend to avamakty.

In fact, we know from PS 5.10.10 (belonging to a hymn to the sura liquor) that drinking the
sura liquor can cause racking pain (pra-rup-, caus.): asimatim isumatim un nayami satad adhi |
madayabhi madayahir "ivainan pra ropayanyo ‘nyasya moc chisan ||, “The knife-sharp, arrow sharp
[Sura] do I raise up from a sata-pot. Make [them] intoxicated, make [them] tipsy. Like a snake,
cause them racking pain, let them leave nothing of each other” (Lubotsky).

On in-formations based on i-stems, see AiGr 11,2 §212¢ p. 329. Semantically, we may
compare balasin-, ‘suffering from the balasa disease’,* which shows that a formation like X-in- can
mean ‘suffering from X’.

81 Compare PS 7.15.6, in which the pain of the body is distinguished from that of headache: PS 7.15.6, usnisam
tva sirsaktyda vasas tva +tanvamayat | candram hiranyam andhyat *karnadattam sukram bhrajad badhiryat
patu daksind ||, “A sacerdotal fee [offered to me by you], the turban must protect you from head-ache, the dress
[must protect] you from body-pain, the shining gold from blindness, the brightly glittering [ring] that is taken
from the ear [must protect you] from deafness” (Griffiths).

82 See Zysk 1985: 32
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If the above is correct,® it would also be attractive to interpret sirsaktya as Sirsakti a, in
which sirsakti would be the nom. sg. m. of an (unattested) stem Ssirsaktin-, ‘having a headache’,
parallel to avamaktin-, ‘having pain in the lower part of the body’, while & would function as a
preverb of saye*. However, the lexeme a-si- normally expresses the idea of “enter a place to lie in
it’, or ‘lying inside a place’, and generally governs an object: cf. PS 5.12.1%, PS 5.12.6a (~ SS
5.25.9b, PS 12.4.7b)*, SS 9.3.21 (~ PS 16.40.8)*", SS 12.4.19ab (~ PS 17.17.8ab)*, and SS
5.17.12ab®. Therefore, it seems preferable to me to take sirsaktya as an instrumental and saye as a
simplex.

Moreover, KnosrL (2007b: 119-120[=2009: 59-60] and fn. 45; 2009b) has pointed out that
the simplex say- (which he interprets as a departicular root meaning ‘to be lying there’) is most
often used with a markedly depreciatory sense, i.e. it describes a way of lying “in an awkward, or
shameful, or downright abject kind of state [or] in a rather unpleasant state” (KnosrL 2007b: 120
with examples).

c. I tentatively take ekannadiisanir as the nom. sg. f. of a (otherwise unattested) f.
compound, ekanna-disani-, in turn built from ekanna-, adj., ‘commensal, dining mate’,” and
diisana-, ‘spoiling, corrupting’ (AV+). It seems that the intended meaning is that the demons, by
spoiling the liquor and causing a hangover, ruin the experience of the drinking mates. In fact, I
prefer to translate ekanna- with “drinking mates” in this particular case, even though the word is
etymologically based on the root ad- ‘to eat’, as clearly the situation portrayed here is that of people
drinking liquor together.

17.13.8

a “aparogafi chakadhtiman 8# [U———|u——X]
b vrksanam yantu satvaram | 8 [-———]u—ux]
c atho “durhardaso grham 8 [U———|u—-ux]
d pra mys$ant,v aray;yah || 8 [U——Uu|u—ux]

83 One may of course speculate on possible emendations: as confusion between the aksaras ma and sa (or other
sibilants) is frequent, one may propose *avasaktin, ‘without energy (sdkti)’, *avasakthin ‘down to his thighs
(sakthi)’, or *avasaktin ‘hanging down (?)’ (< ava-sarij-).

84 By the opposite reasoning, one might wish to emend avamaktyatho to avamaktyatho (=avamaktya_atho) to
have a perfect parallelism between Sirsaktya and avamktya (ins. of avamakti-).

85 PS 5.12.1 (for successful conception) vrsa “jajiie madhavano yam madhumatibhyah | sa u te yonim a sayam
bad *daksah puruso bhavan ||, “The bull Madhavana is born from the sweet (f.) ones. Let him descend into
your womb, forsooth becoming a dexterous man” (Lubotsky).

86 PS 5.12.6a (~ SS 5.25.9b, PS 12.4.7b), garbhas te yonim a Sayam garbho *jarayv a sayam |, “May an embryo
get into your womb, may an embryo get into the afterbirth” (Lubotsky)

87 SS9.3.21 (~ PS 16.40.8) (to accompany the release of a house), ya dvipaksa catuspaksa satpaksa ya nimiydte |
astapaksam dasapaksam $alam manasya pdatnim agnir garbha iva saye ||, “[The dwelling] which is fixed with
two sides, with four sides, which with six sides—the eight-sided, the ten-sided dwelling, the mistress of the
building, Agni lies in like an embryo” (Whitney).

88 SS 12.4.19ab (~ PS 17.17.8ab) (About the cow belonging exclusively to the brahmin), duradabhnainam i saye
ydcitam ca na ditsati |, “Door-damaging (?) she lies on him, if he is not willing to give her when asked for”
(Whitney)—perhaps better: “Breaking through the door she lies inside him (i.e. his house) ...” unless we want
to emend to *durdabhna, ‘hard to deceive” (cf. Whitney 1905: 649).

89 SS 5.17.12ab (on the brahmin’s wife), ndsya jaya Satavahi kalyani talpam a Saye |, “Not on his couch lies a
beautiful hundred-bringing wife” (Whitney).

90 This meaning is recorded by MW (p. 230): “having or eating the same food, a messmate”. However, no
references are provided.
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Let them of the trees quickly go away to [someone else’s] healthy heaps of cow dung. Then, let the
evil-hearted Arayi demonesses lay hold of [their] corral!

N.B. After 17.13.9¢c, Pa. repeats 17.13.7cd a second time and then repeats this stanza without
variants.

“aparogai chakadhtiman] aparogam chakadhiman Ma Ja Pa. JM; a(s.s.—)parogam chakadhtiman
V122 apamropam chakadhtiman, Jis aparoga chakadhiman Ma V71 aparogam Sakadhimam K
vrksanam| [Ma] [Ja] V122 Jis Pa. JM; vrksanam Ma V71 * yantu] [Ma] [Ja] V122 Pa. [Ma]
V71 JM; yanti Jis yanti K ¢ satvaram] satvaram, K chatvaram O ¢ || K Ma Ja V122 Pa. Ma
V71 IM; || Jis * “durhardaso] durhardaso Ma Ja V122 Ji, Pa. dihadaso Ma drhadaso V71
drhardaso JM; druhamdaso (= R-V, Buart. vs. druhamdaso Barrer) K e grham] K [Ma] [Ja]
V122 Ji, Pa, JM; grha Ma V71 e pra mrsantv] pra mrsamtv Ma Ja Pa. vra mrsamtv V122 pra
musamtv Jis pra mrnamtv Ma JM; pra munamtv V71 pravisantv K » arayyah] [Ma] [Ja] Pa.
ara(yyah — s.s.) jyah[x] V122 arayah Ji,’! arajyah Ma V71 JM; arayyah K

Bhattacharya writes aparogarnchakadhiuman in pada a, durhardaso in pada c, neither with an
emendation sign.

As is often the case in the AV, this stanza seems to be both a charm to repel demons as well
as a curse, in that the repelled demons are sent to haunt someone else. Thus, the reciter invites the
ArayTs to haunt a healthy pile of cow dung, i.e. one that is not yet haunted, perhaps near a victims’
house, and to lay hold of the house of a victim. For another possible interpretation, see my comment
on pada ¢ below.

a. The compound a-roga-, adj.,*free from disease, healthy’, is first attested in Manu (1.83
referring to people; 7.226 referring to a king) and Sus$rS (PW). However, in the AV we find both
réga-, “disease, infirmity’ (multiple occurrences); the compound roga-ndsana- (once in SS 6.44.2d
~ PS 20.34.8¢); and the compound d-rogana-, ‘freeing from disease’ in SS 2.3.2 (~ PS 1.8.2e=PS
19.33.14e), qualifying a medicine, and in PS 15.21.3b, qualifying the benevolent forms of the two
Rudras, Bhava, and Sarva.

On Sakadhiima-, see my comment on PS 17.13.4c above. Notably, this pada qualifies the
ArayT demonesses as belonging to the sakadhiima!

I standardise the sandhi -7 s- to -7i ch- with a plus sign (see Grirritas 2009: Lix §(F)).

I am not aware of any other occurrence of Sakadhiima in the plural. In fact, I wonder
whether pada a is corrupted, and the original text read an ablative sg. arogdc chakadhiimad. The
meaning would slightly change the sense of the stanza to being a charm to simply repel the demons
without sending them to haunt someone else: “Let them of the trees go away from [our] healthy
heap of cow dung”. This would support my suggestion to emend to pra *mysyantu (see below), as
the whole stanza would then simply be aimed at repelling the demons from the reciter’s house.

b. I hesitate on how to interpret the gen. pl. vrksanam. Clearly it would not make sense to
take it with Sakadhiman, “the cow-dung heaps of the trees.” I tentatively take it as referring to the
implicit subject of yantu (“Let them of the trees go”), who must be the demons. It might refer to
demons or demonesses that belong to the forest (cf. PS 17.13.9b below: vanekrkur, “a demoness
who howls in the forest”; see my comment ad loc.), or it could perhaps be a euphemism for demons
or demonesses that attach to men’s penises (cf. PS 17.12.9¢ above: upa vrksesu serate, “they lie
near the trees (penises?)”?. Nevertheless, the syntax is odd.

cd. Both traditions clearly point to grham. Nevertheless, it would seem very attractive to
emend grham to *garbham, ‘embryo’, as the lexeme pra-myrs- is frequently used in the Sadanuva
hymns to describe how these demonesses attack embryos. On the lexemes pra-mys- (as well as

91 Note that Jis reads arayah without the intervocalic aksara ya, pronounced [ja], but rather with the aksara ya,
pronounced [d3a].
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prati-myps-; both are attested in the hymn for protection of pregnant women, at SS 8.6.6 ~ PS
16.79.6 and SS 8.6.18 ~ PS 16.80.9, respectively), see the evidence collected in Grirritas’s (2009:
173) comment on PS 6.14.3. GrirritHs proposes the meaning ‘to grope for (an embryo)’ and
connects it with the usage of rih (with various preverbs) (see my comment on PS 17.14.8d below).
The object of pra-mys- is indeed frequently garbham: e.g. PS 5.9.7cd (Against Sadanuvas), ya
garbhan pramysanti ' sarvah papir aninasam ||, “[Those] who lay hold of the embryos, all the bad
ones have I destroyed” (Lubotsky). See also PS 17.14.8a below.

In fact, if we keep grham, K pravisantu—to be emended to ‘pravisantu, “Let them enter”—
would seem more attractive. However, it is also possible that this is a mistake triggered by the
presence of grham.

Alternatively, we may wish to emend pra mysantu to pra *mysyantu. Padas e¢d would then
translate as: “Then, let the evil-hearted Arayis forget [our] house!” This emendation would be
supported by an emendation of arogani chakadhiimdn to an abl. sg., *arogac *chakadhiimdad (see
my comment on pada a above).

On the vrki-inflected ardyi-, see my comment on 17.13.4c above.

17.13.9 defg: ~PS 17.12.1efgh; g: ~PS 17.12.3d, 17.13.1d

a tasam *eka,chavaka 8# [-———]-Uu—%]
b sankavanka vanekrkur 8 [-———|u—uxXx]
c hasanaika kanikrada | 8 [Vu——|u—-uxXx]
d sarvasam bhanva vah sakam 8# [-———]———%]
e namadheyani vidmasi | 8 [-u——|u—ux]
f yati jatani vas tati 8 [Vu——|u—ux]
g naSyatetah sadan,vah || 8 [-u——|u—ux]

Among them, there is one who says “this way!”, one who is crooked with fear (?), one who howls
in the forest; one who laughs, one who constantly neighs (/whines)—O Bhanva demonesses, we
know all your names together! As many sorts [that there are] of you, that many [of you], O
Sadanuvas, disappear from here!

N.B. After pada ¢, Pa. repeats 17.13.7cd, 17.13.8 (the whole stanza), and again 17.13.9abc, after
which it concludes this stanza with the remaining padas defg. Differences in readings in the
repeated portion are marked here with the siglum Pac(2).

tasam *ekachavaka] tasamekachavaka [Ma] [Ja] V122 Jiy Pa. [Ma] V71 JM; tasamekachava
Pa (2) tasamikatmavrka K e Sankavanka] [Ma] [Ja] V122 Jis JM; Sanka V122 sankam Pa.
sankamvanka Pa.(2) V71 sakamvakam Ma $akavanka K ¢ vane krkur] [Ma] [Ja] V122 Ji4 Pa.
[Ma] V71 JM; vanekrku Pa.(2) vanetrapuru K e hasanaika] [Ma] [Ja] V122 Jis [Ma] V71
hanaika JM; hasanaika Pa. hisanaika Pa.(2) hamsanika K * kanikrada] K Jis kaniklada [Ma]
[Ja] Pa. [Ma] V71 JM; kaniklava V122 * |] [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis om. K
* sarvasam] K [Ma] [Ja] V122 Jis Pa. [Ma] sarvasa V71 JM; e bhanva] [Ma] [Ja] Jis Pa.
[Ma] V71 JM; bha([x] — s.s.)nva V122 bhamnda (vs. bhamda Barrer, Buarr.) K ¢ vah sakam]
[Ma] [Ja] V122 Ji, Pa. [Ma] V71 JM; vatsakam K = ¢ namadheyani]| K namadheyani [O]  * |]
K [Ma] [Ja] Pa. [Ma] V71 JM; || V122 Jis, < yati] Ma Pa. yadi K Ja V122 Ma V71 JM; yatidi
Jiy  vastati] [Ma] [Ja] V122 Pa. [Ma] V71 JM; varttastatidi Ji4 vasyati K * nagyatetah
sadanvah] [O] pasyateta sadanva (= R-V, BHarT. vs. pasyatetas sadanva Barrer) K * |]] [Ma]
[Ja] Pa. [Ma] ||’ V122 Jis JM; | V71 Z9 Z K
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Bhattacharya writes eka chavaka in pada a, and writes yati jatani vastati in pada f.

It seems that most of the epithets in this stanza have to do with words, sounds, and noises.

a. O preserves ekachavaka, K ekatmavrka. One possibility is to read, as in K, atmavyka-
‘oneself’s wolf”, which would be a hapax. However, one wonders why we don’t have armavyki-
instead. Comparing the two branches, one might wish to emend to *salavrka (if O ch is a corruption
of an original §), but once again the attested word for ‘she-jackal’ is salavrki. Rather, given that the
following words seem to refer to noises, it seems attractive to read the second part of the word as
-vaka, f. from vaka-, ‘saying, sounding’. In fact it would be easy to emend to *achavaka (or
*achavaka). The a(c)chavakd-, ‘he who says “dcha!”’*?, is one of the RV priests who assist the Hotr
during the soma ritual. Besides reciting various sastrani, his main task is to officially invite and
welcome the Adhvaryu priest to the soma drinking. It seems implausible that a demoness would be
named after such priest. We may simply imagine a demoness “who says ‘this way!”” and invites
people to a dangerous place, perhaps in the forest (see pada b). At any rate, this seems to me the
lightest” emendation possible by which we could obtain an understandable reading from this line.*.
It is perhaps remarkable that in the next stanza (PS 17.13.10d), a magical herb is welcomed (acha
vadamasi) into a house in order to repel the demonesses that are haunting the house.

b. The sequence sankavanka might be a single word, perhaps one more onomatopoeic
feminine epithet, or perhaps two words: sanka- f., ‘fear, doubt’ (Br+), and varika-, a hapax, possibly
based on varic-. The semantics of this root have been studied by Erizarenkova & Toporov 1979: it
can express the idea of ‘going in a twisted way’, both in a positive sense (‘to be nimble, dexterous”)
or in a negative way (‘to be dodgy, indirect, crooked’). I tentatively inteprret our word as a
compound meaning ‘crooked with fear’. However, of all the epithets in this stanza, this would be
the only one that does not have to do with sound.

The word krku- (necessarily feminine) is a hapax. Compare, however, kraku- (which also
must be feminine) in 17.12.2b above. Surely, both terms are onomatopoeic, if not variant spellings
of the same word. See my comment ad loc., in which I compare the various formations based on an
onomatopoeic root kraks-, ‘to howl’. Notably, we also find the compound vanakraksa-, ‘howling in
the wood’ (i.e., bubbling in the wooden vessel), said of the soma (likened to a bull) in RV 9.108.7.
An even more interesting piece of comparison is the compound vanakrosa-, describing a demon in
PS 6.14.6, translated with “Forest-Shriek(er)” by Griffiths. References to demons inhabiting the
forest are innumerable. See also vrksanam in the preceding stanza, PS 17.13.8b. It is thus possible
that we should consider vane not as a separate word, but as the first member of a compound vane-
krku- (cf. vane-ja- ‘born in the woods’ in RV 6.3.3d, and 10.97.7a; a similar compound with

¢. The word hasand-, occurring in RV 9.112.4, has been interpreted by some as ‘laughter’,
by others in a sexualised sense as ‘laughing woman’ (see KEWA III p. 585); cf. hasrd, describing a
woman laughing in a seductive way in RV 1.124.7; cf. also the etymologically related Av. jahi- and
jahika-, ‘prostitute’. Laughter has frequently been considered inappropriate behaviour (or
inappropriately seductive, in the case of women) throughout the history of Indian culture, as can be
deduced from a variety of evidence: from the degrading function of laughing at someone in
classical drama, to the prescription of Pasupata ascetics to worship Pasupati with laughter.

A masculine adj., kanikrada-, occurs in VS 13.48, qualifying a horse: imdm ma himsir
ekasapham pasum kanikradam vajinam véjinesu, “Harm not this animal whose hooves are solid, the
courser neighing in the midst of coursers” (Griffith). The formation is based on the intensive stem
(see ScHAEFER 1994: 1091.) of the root krand-, ‘to make a noise’, ‘neigh (like a horse)’, ‘creak (as a
wheel)’, ‘lament, cry, weep, whine’.

92 Also spelled dcha.

93 The cluster tma in K might be a scribal error for tsa, which in turn frequently represents the pronunciation
variant of an original cluster cha.

94 A less light emendation could be *sSabdaka, ‘little bad word’.



97

That the only occurrence of kanikrada- is used to describe a neighing horse might suggest
that we should also imagine a neighing demoness. Indeed, in the majority of the AV occurrences,
the intensive of this root is used to describe the sound of a horse (see PS 5.2.8d, 8.20.5¢, etc.). A
lustful man is described as a neighing horse in SS 2.30.5 (to secure a woman’s love): éydm agan
patikama janikamo "ham agamam | dsvah kdanikradad yatha bhagenahdam sahagamam ||, “Hither
hath this woman come, desiring a husband; desiring a wife have I come; like a loud-neighing
(krand) horse, together with fortune have I come” (Whitney). It is thus possible that our kanikrada
carries a sexual meaning just like the preceding hasana.

At the same time, the semantic field of ‘lamenting, whining’ expressed by krand- might also
be intended in opposition to the laughing expressed by the preceding word. Cf. RV 10.95.13, in
which a broken-hearted Puriiravas is said to cry like a screeching wheel: prati bravani vartayate
dasru cakran nd krandad adhye Sivayai | pra tat te hinava yat te asmé parehy dstam nahi miira
mapah ||, “[Urvasi:] “I’ll give him an answer when he lets his tear roll. Like a wheel he screeches
for kindly care. I will send it [=child] to you, that thing of yours that’s with us. Go away home. For
you will not attain me, you fool” (J-B).

defg. See my comments on PS 17.12.1efgh above.

17.13.10

a sahasvatim pra harami- 8# [U—u—|uu—x]
b -imam $alam visasahim | 8 [U———|u—-uUXx]
c sadan,vaghnim osadhim 8# [U—u—|——UuX]
d jaitrayacha vadamasi || 8 [-———]u—ux]

I bring forth into this house the one possessing strength, the conquering one. We welcome the
Sadanuva-killing herb for the sake of victory.

sahasvatim] [O] sahasvirt K ¢ haramimam] Ma Ja V122 Pa. JM; haramtmom Jis, haramima Ma
V71 praharamimam K * Salam visasahim |] [Ma] [Ja] V122 Pa. [Ma] JM; salam visasahim ||
Jis [$a]salam vi[sa]sasahim | V71 $alam visasahim, K » sadanvaghnim osadhim] [[Ma] [Ja]
V122 Jis Pa. Ma] sanvaghnim osadhim Jis sadanvaghni[..]sadhim V71 sadanvaghnim osadh(i—)im
JM; sadanvaghnim osadhim K * jaitrayacha] jaitrayacha [O] jaitrayascha K e ||] [Ma]?
[Ja]? || 13 ||ru10||Ma V71 Pa | 13| 10 || JM; || ru || 13| V122 | 13 || Jis Z 10 Z phasca2 Z K

Bhattacharya writes haramimam, as he does not split pada a from pada b, and writes jaitrayaccha+
vadamasi in pada d.

This stanza seems to imply a ritual by which a herb is brought (thrown?) into a haunted
house to exorcise the Sadanuva demonesses.

ab. A comparable construction with pra-hr- and double accusative (acc. of object and acc. of
destination)” is found in PS 11.10.3ab, nainam asniyad abrahmano, na grhan pra haret svan: “A
non-brahmin should not eat it (enam); he should not bring [it (reading enam again)] into his own
homestead” (my transl.).”®

95 Elsewhere in the AV, pra-hr- is found with the following constructions: ‘strike something (acc.) with
something (ins.)’ (e.g. in S$S 7.56.8a); ‘hurl something (acc.) at someone (dat.)’ (e.g. SS 10.5.50a ~ PS
16.132.6a); or ‘insert something (acc) in something (loc.)’ (e.g. SS 14.2.38d ~ PS 18.10.9d).

96 The alternative option would be to consider the two epithets sahasvatim and visasahim as qualifying the house
(Salam), while padas ab would then have to be rendered with something like “[With a herb] I strike this strong
and conquering house.” This seems implausible to me, especially in light of the habit of characterising herbs as
“victorious” (see below).
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On $ala-, ‘house’, see my comment on PS 17.12.10c, which also deals with demonesses
haunting houses. Cf. also PS 17.13.8 above.

c. On the alternation between the short i-stem dsadhi- (in RV only sg.) and long i-stem
osadhi (in RV only plural, in AV also sg.) see my comment on PS 17.21.7 below. Here the O mss.
preserve the more archaic short i-stem singular, whereas K has the newer long i-stem singular. It
seems easier to justify the K variant as influenced by the neighbouring long vowels, and take the O
reading as the lectio difficilior. 1 find no better criterion by which to make an editorial decision.

A herb is also employed against the Sadanuvas in PS 5.1.6-8 and PS 6.8, both featuring
frequent repetition of forms related to the root sak-, aimed at enhancing the overpowering quality of
the herb. The use of herbs to exorcise demons is very common. See for instance SS 2.25 (~ PS 4.13)
in which a spotted-leafed plant (pysniparni-) is employed against the Kanva demons and to prevent
abortion. In our stanza, instead, a herb seems to be used to exorcise demonesses who haunt a house.
On this theme, see my comment on PS 17.12.10c above.
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Sukta 14

17.14.1

a *duhsamkase bhimacakso 8# [-———]-Uu—%]
b nagne bhanve sadan,ve | 8 [-———]u—uxXx]
c dhrajim "tvisim Sucim agnim 8 [-—u—|uu—x%]
d arayi kim ihechase | 8 [U—vu|u—UXx]
e dhiimam ma,bhi pra *gayi 8# [-——vu|uu—x]
f nis *tvausami sadan,ve || 8 [U——U|u—Uux]

O one of ugly appearance, O one of terrible glances, O naked one, O Bhanva, O Sadanuva; O Arayf,
what are you seeking here? The blaze, the flare, the glowing fire? Let her not advance towards [our]
smoke [i.e. our fire]! I burn you completely, O Sadanuva.

Bhattacharya writes duhsankase in pada a, omits the danda after pada b, and writes kimihecchase+
in pada d, dhizmam in pada e, and ni stausami in pada d.

*duhsamkase] duh(sam—ss.s.)samkase V122 duhsankase [Ma] [Ja] duhsamkase Jis Pa. duscakase
Ma dussamkase V71 dusvamkase JM; yascankase K ¢ nagne] [Ma] [Ja] Jis Pa. [Ma] V71 JM;
ragne V122 raragne K * bhanve] [O] bhamnva K * sadanve] [O] sahanve K * |] [Ma]
[Ja] Pa. [Ma] | JM; || V71 Jis ' V122 e dhrajim ‘tvisim] dhrajim dvisim O vrajintvisyam K = e
sucim] K [Ma] [Ja] V122 Jis [Ma] V71 JM; §[.]cim Pa,  * agnim arayi] K agnimarai Ma Ja Ma
agnimarai V71 V122 agni(s.s.—)hmarai JM; agnimmarai Jis agnisamarai Pa. * kim] K kim O
* ihechase] O iheksase K dhiimam mabhi] [O] dhiimamabhi K e pra gayi*] pra gai O pra
gahya K e nis *tvausami] nistausami [Ma] [Ja] V122 Jis Pa. V71 nistaumisami Ma
nistau(space)sami JMj nistisami K e sadanve] [O] mahanve K * |]] [Ma] [Ja] Pa. [M3] |}
V122 Jiu JM; ||3|| V71 Z1 ZK

In this stanza, a single demoness is repelled by means of fire. Given the Sadanuvas’ habit of
haunting women and children in their own houses, it is possible that the fire intended here is the
household fire.

a. All of the O* mss. point to °hsam® or °hsan® with a palatal; both K (s¢) and O® (sc, S5, $v)
point to a different cluster in which the initial 4 was assimilated to the following sibilant. I think it is
safe to say at least that the written archetype had already preserved a corrupted reading with s. Only
V122 corrects sam to sam, but this is definitely an educated correction. In conclusion, I believe that
it is necessary to mark our emendation with an asterisk, as we are reconstructing the original text,
before the written archetype.

The word duhsamkdse must be the voc. sg. of the feminine epithet duhsamkasa. The
compound duh-samkasa-, ‘of ugly appearance’, is not attested elsewhere. However, both the verbal
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lexeme sam-kas-, ‘to appear, be visible’, and the noun samkasa-, ‘appearance, look, aspect’, are
attested in the AV, and so is the compound mddhu-samkasa-, ‘of lovely appearance’ (SS 7.31.1 ~ PS
20.31.8a; PS 1.55.3a), which conveys precisely the opposite meaning of our duhisamkasa-. Cf. also
madhu-samdys- (PS 4.20.d, 6.6.1d) and madhu-samdysa- (SS 1.34.3d).

The form bhimacakso can either be the sandhi form of a feminine vocative -as from the stem
bhimacaksas- (nom. f./m. bhimacaksas, voc. bhimacaksas; see Whitney, Grammar §418 p. 156), or
it can be the regular -0 voc. of the f. stem bhimacaksus- or bhimacaksu-: with the latter, we may
compare the form ghoracaksavah, ‘the [demonesses] of fearsome eyes/glances’, in PS 17.14.4b,
below, which most certainly belongs to a u-stem feminine ghoracaksu-. In the AV, we find both
compounds with -caksas- (uru-caksas, ghora-caksas-, ny-caksas-, visva-caksas-), -caksus- (aghora-
caksus-, adabdha-caksus-, jarda-caksus-, vi-caksus-), as well as -caksu- (sahasra-caksu-, ‘thousand-
eyed’, attested multiple times, and muni-caksu-, ‘muni-eyed(?)’, once in PS 5.34.5b). As the
compound in our line is not attested elsewhere, we have no means to tell which is the correct stem.
And even if we had another attestation, we would not be completely sure, as variation is possible
even within the same text, as can be seen in the case of ghord-caksas-, ghora-caksu- and aghora-
caksus-.

b. The feminine of the adj. nagna- ‘naked’ is found only once, in a hymn against the drati
(f.): SS 5.7.8 reads utd nagna bébhuvati svapnayd sacase janam | drdte cittdm virtsanty akiitim
purusasya ca ||, “Likewise, greatly making thyself naked, thou fastenest on (sac) a person in
dreams, O niggard, baffling the plan and design of a man” (Whitney).

Bhattacharya omits the danda at the end of pada b, as it does not occur in any of his mss. |
find a single or double danda in several of my mss. The same mss. also feature the numeral “3” at
the end of the stanza. This, together with the fact that this division is attested in both Odisha sub-
branches, suggests that we should write a danda instead.

On bhanva-, see my comment on PS 17.12.1e above.

cd. The word dhrdji-, f., indicates a ‘rush, gust, force (of wind)’ (e.g. RV 10.136.2 ~ PS
5.38.2) or a ‘burst (of flame)’ (see examples below): in particular, this word is often employed in
charms in which the force of the wind or a burst of flame are invoked to repel enemies: e.g. SS
3.1.5, indra sénam mohayamitranam | agnér vatasya dhrdjya tan visico vi nasaya ||, “O Indra,
confound the army of our enemies; with the blast of fire, of wind, make them disappear, scattering”
(Whitney); PS 5.20.1, paro 'pehi paras cara paras tarda parastaram | agner vatasya dhrdjya apa
badhe aham tvam ||, “Go far away, move far away, away, O borer, still farther away. I repel you with
the force of fire, of wind” (Lubotsky).

Thus, like the examples just quoted, padas cd are clearly a threat addressed to the demoness.
In pada d, the reciter asks her what she is looking for, but this is just a rhetorical question. The
answer was already given in pada c: she is only going to find a burning fire ignited to repel her.

The emendation to “tvisim was proposed by Bhattacharya, and it is certainly correct. The
tvisi-, ‘energy, impetus, vehemence, sprightliness, liveliness’, is a typical characteristic of fire, and
can be translated as ‘flare, brightness’: e.g. RV 5.8.5d (to Agni), tvisih sd te titvisandsya nadhyse |,
“When you have flared, that flare of yours is not to be challenged” (J-B). Compare also the use of
the root noun tvis- in RV 8.43.3: drokd iva ghéd dha tigmd agne tava tvisah | dadbhir vanani
bapsati ||, “Like brilliants, certainly, are your sharp scintillations, Agni. With their teeth they snap at
the woods” (J-B); or the use of tvesd- in RV 3.22.2, dgne ydt te divi vdrcah prthivyam yad ésadhisv
apsv d yajatra | yénantariksam urv atatantha tvesdh sa bhanir arnavé nycdksah ||, “O Agni, worthy
to receive the sacrifice, your luster, which is in heaven and on earth, which is here among the plants
and the waters, and by which you have stretched throughout the wide midspace—that is glittering,
undulating radiance watching men” (J-B).

On the vrki-inflected word arayi-, see my comment on 17.13.4c above.

e. Bhattacharya writes dhiumam mabhi pra gayi*, emending O gai and K gahya to *gayi, the
(otherwise unattested) passive aorist injunctive of the root ga-, ‘to make a step, advance’, with
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preverbs abhi and pra. The lexeme abhi-pra-ga- is attested in PS 20.18.1a (the SS parallel, 6.37.1,
has upa-pra-ga-), in which a curse is described as approaching the reciter, who tries to avert it and
direct it against the curser: §S 6.37.1-2 (~ PS 20.18.1-2): dpa (PS: abhi) pragat sahasraksé yuktva
Sapatho ratham | Saptaram anvichan mama (PS: yatu) vika ivavimato grhdm || pari no vyngdhi (PS:
vradhi) Sapatha hradam agnir iva (PS: iva) dahan | Saptaram dtra no (PS: tvam) jahi divé (PS:
divyad) vrksam ivasanih ||, “Hither hath come forth, having harnessed his chariot, the thousand-eyed
curse, seeking after my curser, as a wolf the house of a sheep-owner. Avoid us, O curse, as a burning
fire a pond; smite our curser here, as the bolt from heaven a tree” (Whitney); “Hergekommen ist der
tausenddugige Fluch, nachdem er [seinen] Streitwagen angespannt hat. Dem Flucher nachspiirend
ziehe er [zu ihm], wie ein Wolf zum Haus von jemandem, der Schafe hat. Umgehe uns, o Fluch, wie
das brennende Feuer einen See. Den Flucher hier schlage du, wie der himmlische Donnerkeil einen
Baum” (Kubisch). Whereas the preverb pa in the SS version simply expresses the fact that the
curse has come “by, near”, in the PS the preverb abhi highlights the fact that the curse has
approached “inimically”, “against” the reciter. This is how I interpret abhi in our line as well: the
implied subject must be the Sadanuva demoness, who is to be kept away from the reciter’s fire,
implied by the metonymy of the smoke.

The construction [ ma + aor. inj. ] conveys a negative command with the particular aim of
preventing an action from happening (preventive function; see Horrmann 1967b). As for the
semantics of the passive aorist of ga-, we may compare that of the passive aorist of gam-, agami:
KummMmeL (1996: 18) describes agami (only attested in RV 6.16.19) as “agentiv”, and glosses it with
‘ist gekommen’: RV 6.16.19, dgnir agami bharato vrtrahda purucétanah | divodasasya sdtpatih ||,
“Agni has come here [Kummer (1996: 40): “ist jetzt hergekommen™], the one belonging to the
Bharatas, obstacle-smasher, manifest to many, lord of the settlements of Divodasa” (J-B). KummEL
(ibid.) ultimately likens its meaning to that of the root aorist active agan. Thus, we may compare
RV 7.50.1, in which we find the injunctive gan used in a negative imperative construction with
preventive function: RV 7.50.1ab, @ mam mitravarunehd raksatam kulaydyad visvayan ma na d gan
|, “Guard me here, Mitra and Varuna. Do not let the nesting or the swelling thing come upon us” (J-
B). In conclusion, I take our ma abhi pra gayi to mean “Let [the Sadanuva] not advance
(inimically) against...”. The preceding dhizmam must be an acc. of destination, thus ... against the
smoke”. The word dhiimam must metonymically stand for agnim, just like dhrajim, tvisim and
Sucim in pada c.

f. This pada is problematic. The forms stausami (O) and stisami (K) do not exist as such.
The syntagm ni-stu- (ni-stu-) is actually never attested in Vedic. It is only mentioned by Panini
(8.3.70), in the context of an explanation of how roots with initial s- change it to s- when preceded
by the preverbs pari, vi, and ni.’’ In fact, the phenomenon described by Panini is the norm in the
Paippalada (see for instance PS 17.3.8d ni sidami), and it can also occur when the preverb ni does
not immediately precede a verb, but another word: e.g. SS 8.4.10d ~ PS 16.9.10d ni sd hivatam
tanva tand ca, “Let him be degraded with self and with posterity” (Whitney). Therefore, the reading
ni stausami without retroflexion, as adopted by Bhattacharya, is extremely improbable.

The lightest emendation might be nis *tvausami (=tva_osami), “I burn you
out/away/completely.” This conjecture is both syntactically consistent with the following vocative
singular sadanuve, as well as thematically consistent with the fact that the whole stanza revolves
around fighting a demoness with fire. The lexeme nir-us- is not attested, but we may compare the
following stanzas, both belonging to hymns against sorcerers and demons, in which the lexeme ny-
us- is employed to express threats against such evil beings: SS 8.3.21 (~ PS 16.8.1), tdd agne
caksuh prati dhehi rebhé Sapharijo yéna pdsyasi yatudhanan | atharvavdj jyotisa daivyena satyam
dhitrvantam acitam nyosa ||, “Set thou in the reciter, O Agni, that eye with which thou seest the
hoof-breaking sorcerers; Atharvan-like, with brightness of the gods, scorch (us) down the truth-
damaging fool (acif)” (Whitney); SS 8.4.1 (~ PS 16.9.1), indrdsoma tdpatam rdksa ubjdtam ny

97 The forms nistauti and nyastaut are given as examples.
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arpayatam vrsand tamovyrdhah | pdard synitam acito ny osatam hatdam nudétham ni Sisitam attrinah
||, ““O Indra-and-Soma, burn the demon, oppress (ubj) [him]; put (arpay-)*® down, ye two bulls, them
that thrive in darkness; crush away, scorch down the fools (acif); slay, push, pin (s@) down the
devourers” (Whitney).

17.14.2 e: ~PS 17.12.4f, 14.3e, 14.6¢e, 14.8e, 15.7¢

a kank;y eka prakhidaika 8# [-u——|uu—x]
b kim ichantiy *abhisrayah | 8 [U——Uu|u—-ux]
c caranti naktam durnamno 8# [U—Uu—|———X]
d *rayih sitikais;yas 8 [U———|u—-uUXx]
e ta ito nasayamasi || 8 [-u——|u—ux]

One is a carrion-eating stork, the other is a tormentor; what are the clinging ones seeking? The ill-
named ones roam about at night. The Arayl demonesses who are after pregnant women—them we
make disappear from here!

kankyeka] [Ma] [Ja] V122 Ji, Pa. [Ma] kamnkmeka V71 kamnkmaika JM; kankekah K .
prakhidaika] [Ma] [Ja] V122 Ji, Pa. [Ma] V71 praksidaika JM; prisad aikah K« kimichanty]
Ja kimichamty Jis kimitsyam(s.s.: tsyam)ty V122 kimitsyamty Pa. kimitsyanty Ma Ma kimitsanty
JM; kimu$chrayanty K* e *abhidrayah] abhisraya [O] abhiSchraya K ¢ naktam] K [Ma]
[Ja] V122 Jis Pa. [Ma] JM; nakta[. V71 e durnamno] durnnamno Ja V122 Ji, Pa. durnnamno
Ma Ma durnamno JM; . . .] V71 durnamno (vs. durnamno Barret, dunnamno R-V, Buart.) K .
*arayth] rayl K rayi [Ma] [Ja] V122 Jis, Pa. [Ma] raya V71 JM; * sitikaisyasta ito] [O]
sttakisyastayito K ¢ nasayamasi ||] nasayamasi ||[O] nasayamasi Z 2 Z K

Bhattacharya writes +kimicchantyabhisrayd in pada b, rayi(h) in pada d.

a. The epithet kanki- must be based on karnkd-, a carrion-eating bird (EWAia I p. 289),
according to FirzgeraLp (1998) the ‘greater adjutant stork’. See my comment on PS 17.22.10, in
which this bird appears next to other carrion birds in a curse against an enemy.

b. The epithet prakhida- must be based on the lexeme pra-khid-, attested in VS 16.46
(belonging to the Satarudriya), in which Rudra is praised as follows: [...] ndma dkhidaté ca
prakhidaté [...], “homage to him who troubles and to him who afflicts” (Griffith).

Bhattacharya writes abhisrayd, most likely another epithet in the nom. f. sg. However, the
verb ichanti is in a 3rd pl. person. This might not be too much of a problem if one considers that
three demonesses are mentioned (karnkya, prakhida, and abhisraya). However, strictly speaking, we
have three syntactically independent sentences here: two nominal sentences (kanki eka, and
prakhida_eka), and a third sentence with a 3rd pl. verb. In this case, even though both traditions
point to -a, I think we should correct to *abhisrayah (nom. f. pl.) in order to have a plural subject
(as in pada c¢). This is requires only a light emendation, as visarga is frequently lost in pausa.

The stem abhi-sraya- is not found elsewhere, with the exception of the next stanza, where
we find the acc. sg. f. abhisrayam, used as a demoness epithet. The simplex sraya- is also not
attested as such, but we find other compounds such as apa-srayd- ‘bolster, cushion(?)’, in SS 15.3.8
~ PS 18.29.1j, and sa-pari-Sraya-, ‘with an enclosure’, in SB 14.9.4.22, which show that $raya-
must be derived from sri-, ‘to lean’ (rather than sri- or sra-, but see footnote 101 below). Thus,

98 The stem arpaya- is better translated as “hit, pierce”; see my comment on PS 17.13.1b above.
99 The extra repha in the cluster schra in K is perhaps due to anticipation of the similar cluster in the following
word.
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abhi-sraya- may be interpreted as derived from the lexeme abhi-sri-, lit. ‘lean against’, but glossed
by PW with ‘herbeifiihren, vereinigen mit’, and MW with ‘to spread, extend (as brightness)’, with
reference to the aorist in SS 13.2.9 (to the Sun) only: it ketiind brhata devd dgann dpavrk tamo "bhi
Jyotir asrait |, “The god hath come up with great show (ketii); he hath wasted away the darkness,
hath set up (abhi-sri) the light” (Whitney). Whitney adds in his comment that abhi-sri- means
“more literally ‘fasten on, affix’ (to the sky)”). To understand why such a lexeme would be suitable
for a demoness epithet, we may compare the lexeme anu-si-, attested in SS 8.6.19 (from the hymn
to protect pregnant women from demons, which we have quoted many times; see also my comment
on pada d below): here demons are said to kill babies by lymg down next to (anusérate) women
who have just given birth, as in SS 8.6.19ab, yé amné jatan mardyanti siitika anusérate |, “They
who suddenly make die those that are born, [who] lie by the bearing [women]” (Whitney). Compare
also the semantics of the root sac- (mid.), ‘to fasten on to, to possess someone’, e.g. in SS 5.7.8
(quoted above, in my comment on PS 17.14.1b), where the nagna- drdti- possesses a person in their
sleep, or in SS 4.37.11bc (another hymn against various demons), which reads gandharvih sacate
striyas | tam ito nasayamasi, “‘the gandharva tastens upon women; him we make disappear from
here” (Whitney). Thus the abhisraya- must be a demoness who leans against women or fastens
herself to women.

¢. With regard to demonesses roaming at night, compare PS 17.12.4b above.

d. On the Arayi demoness, see my comment on PS 17.13.4c above.

The word siutikaisyas is the acc. pl. of. of a vpki-inflected sitikaisi- (hapax), ‘seeking a
woman who has recently given birth’, a compound based on the root noun is-, ‘seeking’, and
sitika-, f., ‘a woman who has recently given birth’. The only attestation of this latter word in the AV
occurs in $S 8.6.19 (which I quote above with regard to the semantics of anu-si-), belonging to the
same hymn to protect women from demonesses: yé amné jatan mardyanti sitikd anusérate |
stribhagan pingé gandharvan vato abhram ivajatu ||, “They who suddenly make die those who are
born, who lie by the bearing [women] — the Gandharvas, woman-seekers (?), let the brown one
drive, as the wind a cloud” (Whitney). Remarkably, the epithet stribhagan, attributed to the
Gandharvas in this stanza, seems to convey the same meaning as our hapax sitikais-.

17.14.3 e: ~PS 17.12.4f, 14.2¢, 14.6e, 14.8e, 15.7¢

a apakratham abhi§rayam 8 [U—u—|u—-ux]
b anrtyantim ‘kuttthalam | 8 [-———|u—UuX]
c kustlim ‘rathabhafijanim 8 [U——U|u—ux]
d khalajjatas triktuk,vas 8 [U———|u—uxXx]
e ta ito nasayamasi || 8 [-u——|u—ux]

The one who chokes [her victims], the one who clings to [women], the curious one who comes
dancing, the Kusiili (?), the one who makes the chariot break, those who are born from the threshing
floor, the Trikuikus (?)—them we make disappear from here!

apakratham] [Ma] [Ja] V122 [Ma] V71 JM; apakrathom Jis apakratha[x]m Pa. apakratam K .
abhisrayam] K abhisrayam [Ma] [Ja] V122 Pa. [Ma] V71 JM; abhisayam Jis, ¢ anrtyantim] K
[Ma] [Ja] V122 Pa. [Ma] V71 JM; anrtyanti Jis e “kutahalam] kutthalam, K krtohalam | Ma
V71 krtohalam | Ma Ja kutohalam | Pa. kutohalam | JM; V122 kutohayam || Jis'®  kusilim]
Pa. JM; kusii[x]lim V71 kusiilim Ma kusulim Ja kusuli V122 Ji, kustilam Ma kustliyam K .

100Note that kutohayam in Jis is not spelled with the intervocalic aksara ya [ja], but with the aksara ya [d3a]. This
is very likely a scribal mistake for /a.
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“rathabhanjanim] rathabhanjanin V71 rathabha[.]nth JM; rathabhafijanimn V122 rathabhaktinin Jis
ratharbhafjani Pa. (rathabhajjanin Ma? Ma? Ja?) rasabhafijjanim K » khalajjatas trikuikvas]
[Ma] [Ja] V122 Ji, V71 khalajatastikiikvas Ma Pa. khalajjatasikiikvas JM; khalad jatas trivrikyas
K e« taito nasayamasi] ta ito nasayamasi [Ma] V71 JM; [Ma] [Ja] Jis Pa,. ta ito nasaya[x]masi
V122 tayito nasayamasi K« ||] Ma V71 JM; [Ma] [Ja] V122 Ji; Pa. Z3 Z K

Bhattacharya writes kutithalam+ in pada b, rathabhajjanim in pada ¢, and trikitkvas in agreement
with the Odisha mss. in pada d.

a. The root krath-, glossed by the dictionaries with ‘rejoice’, is only attested in TB 2.3.9.9
(krdathayed), although Gorto (1987: 121 fn.126) regards it as a mistake for kvath- ‘boil’, used
metaphorically. The root klath- ‘sich drehen oder ballen’ (PW) occurs once in VSM 39.5, where the
different states of a milk offering (when prepared, heated, poured, etc.) are equated with various
deities: marutah klathan (= klathat), “the Maruts when the milk is clotting” (Griffith). Both of these
roots seem out of context in our text. According to PW, Panini’s Dhatupatha mentions the roots
krath-, klath-, knath-, with the meaning ‘hurt, injure’ (himsarthe), but they are never attested in
Vedic. In the Mbh we find Kratha used as a proper name (the name of a sub-race of the Yadavas,
descendants of a Kratha, and also the name of Skanda’s retinue; see MW), while the form krathana
is found in the Carakasamhita as an adj., ‘one who is in danger of suffocation’, and as a neuter
noun, ‘interruption of breath’. The compound apa-kratha- is a hapax. I translate tentatively sticking
to the attested meaning of the Carakasamhita, which appears to be a technical meaning derived from
the more general one attested in Panini. Our demoness might be a demoness who chokes her
victims.'”!

On abhisraya-, see my comment on the previous stanza.

b. Renou (1957a: 83) glosses the epithet kutithala with “wonderful”’; Mayrhofer (EWAia I p.
364) glosses the adj. kutithala- with “wunderbar, ungewdhnlich”. In classical sources, we also find
the neuter noun kutithalam, indicating something able to excite curiosity or someone’s interest
towards something unusual. Mayrhofer (ibid.) also compares kutithalin- ‘eine ungewoOhnliche
Erscheinung teilnahmsvoll verfolgend’, kautithala-, n., ‘Interesse, Verlangen, Neugier’, kautuka-,
n., ‘Neugier, Interesse’, etc. I translate this epithet with ‘the curious one’ to allow both
interpretations.

As regards the lexeme g-nyt-, compare SS 4.37.7 (~ PS 4.28.7), part of a hymn against
supernatural beings: anjtyatah Sikhandino gandharvasyapsarapatéh | bhinadmi muskav dapi yami
sepah ||, “Of the hither-dancing, crested Gandharva, Apsaras-lord, I split the testicles, I bind fast (?)
the member” (Whitney).

c. Bhattacharya writes kusiilim, even though none of his mss. has this reading (Ma has
kusilim, Ja kusulim, Ma kusiilam), because he is silently normalising / to /.

Mayrhofer (EWAia I p.382f.) mentions a series of words (all possibly related to each other)
indicating female demons: kusitayi (MS), kusidayi (KS), kista (MS), kusult (AV) and kusiila (AV).
In particular, the word kusiild (a feminine d-stem) is found in SS 8.6.10c (belonging to the hymn to
protect pregnant women), part of a stanza that I have quoted in full in my comment on PS 17.12.10c
above, and which contains several obscure names for demonesses. I assume that our i-stem is an
alternative but equivalent designation for the same being.

Bhattacharya writes rathabhajjanim. However, an emendation sign is necessary, as only K
features a final anusvara, while the O mss. have final 7 (in the cluster 7ikha). Moreover, none of my
mss. read the cluster jj, but only 7j; Bhattacharya does not explicitly report his reading in his
apparatus, and I wonder if the cluster jj in his edition is a misprint for 7ij, as clearly an i-stem from
bharijana (another demoness’s name) is most likely the correct reading. The compound ratha-

101An alternative idea would be to interpret apakrathd- as based on krath-=kvath-, ‘to boil’ in parallel to
interpreting abhisraya as based on sra- (Synati) ‘to cook’. Thus apakrathdlapakvatha- could be a ‘demoness
who spoils the boiling/decoction (kvatha)’ and abhisraya- maybe ‘a demoness who roasts [her victims]’?
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bharijana- is a hapax.

d. The phrase khalaj jatas (perhaps rather a compound khaldj-jata-) resembles the
compound khala-jd- ‘born in the threshing floor’, found in SS 8.6.15 (~ PS 16.80.2), a stanza from
the hymn for the protection of pregnant women that I have quoted in full in my comment on PS
17.12.1c and PS 17.13.4c and referred to several times, as it contains various names and epithets of
demonesses that recur in our text, including sakadhiima-ja- and khala-ja-. Compare khala-sad-, ‘[a
demoness] sitting on the threshing floor’ in PS 1.86.4 (also quoted in my comment on PS 17.13.4c,
to which I refer the reader), which illustrates how demons can originate in various locations within
a rural settlement. The following occurrence of khdla- is also noteworthy, as it belongs to a hymn
against Apsarases that has several lexical correspondences with ours: PS 15.18.5 reads ahata apa ta
itah khalad iva yatudhanyah | amum gachata piarusam samudram apa gacchata ||, “Them, beaten
up, [remove] away from here, like sorceresses from the threshing floor. Go to that man over there,
go away to the ocean” (Lelli).

The O mss. point to trikitkvas, while K has trivriitkyas, two variants that are not so easily
reconciled. K trivritkyas might underlie trivrkyas, acc. pl. f. of tri-vyki-, ‘she who has three wolves’
(?); O trikitkvas might be an acc. pl. f. of a tri-kitku-, ‘who has three daughters’. The latter meaning
would be based on an unattested *kuku- ‘Miadchen, Tochter’, assumed on the basis of the late stem
kitkuda- ‘einer, der seine Tochter wohlausgestattet zur Ehe iibergibt’, attested by various
lexicographers (see PW ad loc., and EWAia Il p. 116, from which I take the glosses quoted above).
However, we have no other arguments in favour of this tentative etymology. Moreover, I find it
somewhat odd that such an epithet would be used in the plural, implying the existence of multiple
demonesses, each one having three daughters. We could also consider heavier emendations: e.g. to
*trikakudas, ‘three-headed, three-humped’ (with metathesis of the vowel colour?); cf. SS 5.23.9,
trisirsanam trikakidam krimim sardngam drjunam | Synamy asya pystir api vrscami ydc chirah ||,
“The three-headed, the three-humped (-kakud), the variegated, the whitish worm—I crush the ribs
of it; I hew at what is its head” (Whitney). However, this emendation would yield an irregular
cadence. This might not be a problem, as pada d does not end the hemistich. However, the metre
seems unusually regular in our stanza (also in pada a and ¢), which makes such a conjecture less
attractive. At any rate, either solution is speculative. I tentatively accept the Odisha reading, as it
might be correct without emendation.

17.14.4 (K 17.14.6)

a ya vike$ir unmaditya- 8# [-u——|—u—X]
b -urara ghoracaksavabh | 8 [Vu——|u—-uxXx]
c Sirsan;y anya anyasam 8# [-——u—|———X%]
d vitavantir ivasate | 8 [U———|u—uxXx]
e sadanva brahmanaspate 8 [U———|u—-ux]
f paro bhriinan;y arpaya || 8 [U———]u—-uXx]

Those [demonesses] who have dishevelled hair, having gone crazy, the Uraras with fearsome
glances, they keep kind of vi-tav-ing each other’s heads. O Brahmanaspati, pierce the Sadanuvas [to
drive them] away from [human] embryos.

ya vikesir] K [Ma] [Ja] Jis [Ma] V71 JM; ya vi([x]—s.s.)kestr V122 ya vikesa Pa. .
unmadityorara] [Ma] [Ja] V122 Jis, unmadityora Ma V71 unmadityocara JM3; anmadityorara Pa,
unmytyorana K ¢ ghoracaksavah] [Ma] [Ja] V122 Jis Pa. [Ma] V71 ghoracaksa(s.s.—)vah JM;
ghoraca(ksavah—)krvah K« |[[Ma] [Ja] V122 Pa, Ma V71 JM; || Jisom. K ¢ $irsanyanya
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anyasam| [Ma] V122 Jis Pa. [Ma] V71 JM; $irsnanyanya anyasam Ja §irsanyanyanyasam (vs
§irsanyanyanyasam Barrer) K ¢ vitavantir] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; vitavatrir V122
 ivasate || K [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; ivasate || Jis e sadanva] [O] sadanva K
* brahmanaspateparo] [Ma] [Ja] V122 Ji, [Ma] JM; brahmanaspate[.]Jro V71 brahmanaspa Pa.
vrahmanaspatepado K * Dbhriinanyarpaya] K bhrinanyarpaya [Ja] V122 bhrnanyarpaya Ma
bhrnamnyarpaya V71 JM; bhrinamnyarpakmasamya Jis rpaya Pa. (illegible) [Ma] * |]] [Ma]
[Ja] Pa. [Ma] |’ V122 Jis V71 IM; Z 6 Z K

a. The word vikesi-, ‘with dishevelled hair’, is typically used to characterise both mourning
and wailing women, as well as sorceress or demonesses. For a survey of its uses see my comment
on PS 17.22.9 below.

This is the only Vedic attestation of the absolutive unmaditya. The lexeme wun-mad-,
however, is well attested in the AV, although mostly in rather specific texts, such as SS 6.111, a
short hymn to cure insanity, PS 5.17, against possession by a demon, and in SS 6.130.4, a spell to
make a man fall crazily in love.

I dissolve the sandhi between padas ab as unmaditya_urara, taking the absolutive as ending
in -ya with short final a, as is the norm in the AV (see WG §993a, p. 357).

b. The word urara- is obscure. One wonders whether it could belong to the same family as
the Urunda (PS 17.12.1¢) and the Uruki (PS 17.12.2b), or whether it could be connected to uras-,
‘breast’, and thus indicate a demoness characterised by large breasts or somehow dangerous to
women’s breasts.

On ghoracaksu-, see my comment on “bhimacakso” in PS 17.14.1 above.

cd. A proper understanding of these padas depends on the intepretation of vitavantir. This
must certainly be a pres. ptc. from a verbal lexeme vi-tav-. An overview of the discussion of this
alleged lexeme can be found in Grirritas (in prep.);'* I shall summarise the main points. HorrmanN
dedicated a short article (1963: 94f=1975: 158f.) to the form vitavati, which occurs in two stanzas
belonging to the long hymn on Agni Kravyad, which also forms the seventh anuvaka of PS 17
(Stiktas 44-49 ~ SS 12.2). Stanza SS 12.2.38 (~ PS 17.48.8) reads: muhur gidhyaih prd vadaty
artim martyo nitya | kravyad yan agnir antikad anuvidvan vitavati ||, “A mortal, going down to
mishap, speaks forth repeatedly with greedy ones (? gfdhya); whom (pl.) the flesh-eating Agni,
from near by, after-knowing, follows (? vi-tav)” (Whitney). The same refrain is found in §S 12.2.52
(~ PS 17.48.10ab, 9¢d'®), préva pipatisati manasa mihur @ vartate pinah | kravyad yan agnir
antikdad anuvidvan vitavati ||, “He desires, as it were, to fly forth with his mind; repeatedly he
returns again—they whom the flesh-eating Agni, from near by, after-knowing follows” (Whitney).
Whitney’s translation was tentative, and Hoffmann tried to do away with the problem of assuming a
verbal lexeme vi-tav- by interpreting vitavati as a locative of the adj. tavant-, reinforced by the
preverb vi-, in the meaning “in noch so groBer Entfernung” (clearly in opposition to antikad).
Mayrhofer (EWAia I p. 645) accepted this interpretation rejecting the idea of a root tav.

However, these authors did not consider further PS attestations of related forms, which can
hardly be explained without positing a verbal lexeme vi-fG@v-: namely, our stanza, in which the form
vitavantir cannot but be regarded as the nom. pf. f. of a pres. ptc. of such a lexeme, as well as PS
10.1.5 (also belonging to a hymn against the Sadanuvas), edited by Grirritns (ibid.) as *tasyatta
putran bhratyms ca tasya gostham vitdvata | yas ca sato nastivaki yas cdasav ahavirgrhah |
durnamnis tatra gachata tatra sarvah paretana ||, “Eat his sons and his brothers, vi-tav his cow-pen.
Both he who says that what exists, does not, and yonder house of one without oblations: go there,
all you ill-named ones, go away there” (Griffiths). Here, vitavata must be a 2pl person imperative
(ust like atta, gachata, and paretana). As Grirriths (ibid.) rightly points out, “these passages force
us to accept a stem fav, but it is difficult to connect this with zav' ‘to be strong™ (see EWAia I p.

102 I am grateful to Prof. A. Griffiths for sharing with me a draft of his edition of PS 10.1.
103 PS 17.48.9ab, preceding the refrain, reads: te devesv a vyscante papam jivanti sarvada |.
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638f.).

From these few occurrences, it is just as difficult to uncover the semantics of this root. It is
something that Agni Kravyad (on which see my comment on PS 17.21.1) does to a mortal who
commits sin; it is something demons can do to someone’s cow pen; it is something demonesses can
do to each other’s heads when they go crazy. All we can tell is that it is most likely something
negative. Perhaps interesting is the fact that vi-tav- occurs twice next to a form of the root ad-: next
to the epithet kravyad in the refrain from the Agni Kravyad hymn, and next to the imperative atta in
PS 10.1.5. Given this uncertainty, I refrain from translating.

It seems more attractive to take the 3pl person dsata as an auxiliary constructed with the
pres. ptc. vitavantir and expressing continuous action, rather than taking the verb as literally
meaning “they are seated”.

ef. Pada e appears to be octosyllabic without the need to restore a syllable in the word
Sadan(u)va, which must then be read as three syllables.

The word bhrind-, ‘embryo’, next to a form of the verb “ar- and an invocation to
Brahmanaspati is also found in the only Rgvedic hymn against the Sadanuvas. RV 10.155.2 reads
catté itas cattamiitah sarva bhriipany arisi | arayyam brahmanas pate tiksnasyngodysann ihi ||,
“She is banished from here, banished from yonder, having assailed all fetuses. Go at the demoness,
o sharp-horned Brahmanaspati, and gore her” (J-B).

Note that in the stanza just quoted, Brahmanaspati fights the Sadanuvas with a sharp horn
(on this, see my comment on 17.12.5d). This sheds some light on what action is implied by the
causative arpaya (from *ar-), ‘strike, pierce’. On the semantics of the caus. stem arpaya- in general,
see my comment on PS 17.13.1b above, in which I show that it frequently involves hitting
something with a sharp weapon or tool. The collocation bhrina- *ar- in particular is also found in
PS 3.16.4, nabhiid ahir bhrimam arad ahir adrim arasavadhit |, “The serpent did not show up, [nor]
did it pierce the embryo. The serpent wounded a stone with powerless [venom]” (my transl.). This is
a typical AV spell that aims at preventing (or repairing the consequences of) an unwanted event by
stating that it did not happen or that the victim was someone/something else (here, for instance, a
stone, not the embryo). The piercing referred to here must obviously involve the serpent’s teeth,
another pointy object. One last occurrence is the difficult PS 2.85.1; see Zeunper’s discussion ad
loc. The frequency of this collocation suggests that it is a fixed expression, perhaps even a technical
term for causing an abortion by means of a pointy tool. It is perhaps not by chance that in RV
10.155.2 above, Brhaspati is portrayed as sharp-horned, as the intention might be to make the
Sadanuva suffer the same kind of pain she inflicts (arisi, ar-) on her victims. This must be the
same logic behind our stanza, in which the object of arpaya is not the embyros (bhrinani, acc. pl. n.
governed by paras) but the Sadanuvas (acc. pl. f.) of pada e.

17.14.5 (K 17.14.7)

a yasam gandho nanariipah 8# [-———]———X%]
b paryaiti purusam pathi | 8 [-—uu|u—ux]
c ta agnih sahatam ito 8 [-——u|u—-ux]
d jatavedah sadan,vah || 8 [-u——|u—ux]

[They] whose varied smell surrounds a man down the path—let Agni Jatavedas vanquish them from
here, the Sadanuvas.

nanariipah] [[Ja] V122 Jis Pa. Ma] JM; [Ma] naJ. .]Jpah | V71 nanartpah K * paryaiti] [Ma]
[Ja] V122 Jis Pa. [Ma] JM; paryai[.] V71 paraitu K« pathi] [Ma] [Ja] V122 [Ma] V71 JM;
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paryati[.] Jis paryeti Pa. prati K * |] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; || Jis ° ta
agnih] [O] tagnis K e jatavedah sadanvah] [O] jatavedas sadanva K * |[] [O] | stav ito
nasayamasi Z7 Z K

ab. As regards the smell of demons and demonesses, compare the epithet papagandhah in
PS 17.13.2a and alabugandhin in PS 17.12.7¢ above.

I wonder if the path intended is that of a man on his way to be born. Compare the next
stanza, which mentions a dead person (purusa) burning on a pyre. It is possible that these two
stanzas form a pair concerning the first and last moments of life.

d. Scholars generally agree in considering Agni’s epithet jatavedas- as a bahuvrihi, but differ
in their interpretation of the two members of the compound along the following lines: jatd- can
either be an adjective meaning ‘born’ or ‘innate’, or a substantive meaning ‘creature’, ‘offspring’,
while védas- can mean ‘knowledge’ (if derived from vid- ‘to know’) or, more likely, ‘possession’ (if
from vid- ‘to find’). Therefore the following translations have been proposed: “knower of the
creatures/generations/of (all) beings” (Keith, Macdonell, Bohtlingk, Eggeling, etc.), “finder of
creatures” (Shende), “having whatever is born as property” (Whitney, Haug), “having innate
wisdom/wise at birth” (Bloomfield, etc.).'™ In her dedicated monograph (1981: 353), FinpLy argues
for the meaning “‘whose possessions are the creatures’, ‘in whose possession are the creature’ or
more colloquially, the fire ‘in charge of the creatures’”, with particular reference to Agni Jatavedas’
functions of 1) granting unbroken ritual presence over generations of Aryan worshippers; 2)
granting the continuity of the generations of Aryan families via offspring; 3) caring for and
regulating the relationship with the ancestors (pit/-s), i.e. granting the continuity of the lineage in
the afterlife.

Whatever the original meaning of the compound, EcceLing (1885=SB part II p. xxxi) was
right in pointing out that “at the time of Yaska—who (7, 19) proposes five different derivations for
the term [...]—the real meaning of the compound was unknown; and even at the time of the hymns,
the epithet seems to have been understood in different ways.” In fact, Vedic poets and ritualists
seem to deliberately play with different meanings. Some text explicitly connect it with the root vid-,
‘to know’ (e.g. RV 6.15.13'” and 10.15.13'%); other times the epithet is connected with the root
vid-, ‘to find’ (e.g. in AB 3.36.1-2).""” Thus, regardless of the original meaning, the epithet was
interpreted in various ways early on.

However, what is relevant for us is that the functions of this form of Agni were rather well
defined, and have been correctly described by Finory (1981) as outlined above. The one that is most
relevant for our stanza is the second function, which Finory describes as that of “the keeper of the
family” (p. 360ff.). Finory refers to a variety of stanzas in which the intimacy of Agni Jatavedas
with the domestic sphere is stressed in stanzas such as RV 10.110.1ab, sdmiddho adya mdanuso

104For a survey, see Finory 1981: 349f with bibliography.

105RV 6.15.13, agnir hota grhdpatih sd rdja visva veda janima jatavedah | devanam uta yo mdrtyanam yajisthah
sa pra yajatam rtava ||, “Agni is the Hotar, the houselord; he is the king. He knows all the creatures, as
Jatavedas. He who is of gods and of mortals the best sacrificer, let him, the truthful one, set the sacrifice in
motion” (J-B).

106RV 10.15.13, yé cehd pitiro yé ca néhd yams ca vidmd yan u ca na pravidma | tvam vettha yati té jatavedah
svadhabhir yajiiam sikytam jusasva ||, “Both the forefathers who are here and those who are not here, both
those whom we know and those whom we do not know, you know how many they are, o Jatavedas. Through
your own powers [/at svadhd-calls], enjoy the well-performed sacrifice” (J-B).

107AB 3.36.1-2: jatavedasyam samsati, prajapatih praja asrjata, tah systah paracya evayan, na vyavartanta, ta
agnind paryagachat, ta agnim upavartanta, tam evadyapy upavyttah, so ’bravij: jata vai praja anenavidam iti,
yad abravij, jata vai praja anenavidam iti, taj jatavedasyam ab’avat, taj jatavedaso jatavedastvam, “He recites
(a hymn) to Jatavedas; Prajapati created offspring; they created went away and returned not. Them he
surrounded with Agni; they came up to Agni; to him to-day even they come up. He said ‘Offspring born by
him I have found’. In that he said ‘Offspring born by him I have found’, that became (the hymn) to Jatavedas;
that is why Jatavedas has his name” (Keith).
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duroné devé devan yajasi jatavedah |, “Kindled today in the dwelling of Manu, as god you sacrifice
to the gods, o Jatavedas” (J-B); RV 6.12.4b ~ 7.12.2b, agni stave dama a jatavedah |, “Agni is
praised in the house as Jatavedas” (my transl.); and others in which he is called damiinas- and
damya-, or described as protector of the descendants of Manu and their offspring (cf. RV 10.4.7,
brahma ca te jatavedo namas ceyam ca gih sadam id vardhant bhit | raksa no agne tanayani tokd
raksota nas tanvo daprayuchan ||, “Sacred formulation and homage and this song here shall always
be strengthening for you, o Jatavedas. Guard our progeny and posterity, o Agni, and guard our own
bodies unremittingly” (J-B)), who in turn kindle him generation after generation (janmarn-janman
nihito jatavedah, e.g. RV 3.1.20-21). Therefore it seems absolutely plausible that Agni Jatavedas is
invoked in our stanza against the offspring-threatening Sadanuvas precisely because he is in charge
of granting the continuity of the pious family through progeny who in turn will attend to him.

Moreover, Finory points out (p. 367) that Jatavedas is considered the ‘protector of (our)
bodies’ (cf. RV 5.4.9d, 6.48.2d, 10.4.7d), and—probably insofar as he is in charge of granting the
continuity of the lineage of the Aryan worshippers—also a protector against sorcerers or demons
(ibid. p. 364 and 369ff.). In particular, in RV 10.87 ~ SS 8.3 ~ PS 16.6-8, a hymn dedicated to Agni
in his function as a demon-slayer, Agni is explicitly called Jatavedas. In the stanzas of this hymn
shared by RV, the inimical entities are sorcerers (vatudhana-)."®® However, in a stanza from the same
hymn but only found in AV, Agni Jatavedas is invoked against the demons called kimidins.'"”

In the AV, Agni Jatavedas is also invoked against yatudhdnas in SS 1.7.2, 5, 6 (~PS 4.4.2, 5,
6; stanza 2 also mentions kimidins)"® and pisacdas"' in SS 5.29.10 (~ PS 12.19.2ab, 12.18.9¢d) and

108RV 10.87.2 (~ SS 8.3.2 ~ PS 16.6.2), dyodamstro arcisa yatudhdnan vipa sprsa jatavedah samiddhah | d
Jjihvaya miiradevan rabhasva kravyado vrktvy dpi dhatsvasdn ||, “Possessing jaws of metal, (first) brush the
sorcerers with your flame, o Jatavedas, when fully kindled. (Then) with your tongue seize hold of those who
have fools for gods. Having wrenched the flesh-eaters, stick them in your mouth” (J-B); RV 10.87.5 (~ SS
8.3.4 ~ PS 16.6.4), dgne tvicam yatudhanasya bhindhi himsrasanir harasa hantv enam | pra pdrvani
Jjatavedah Synihi kravyat kravispiir vi cinotu vrknam ||, “Agni, split the skin of the sorcerer. Let the murderous
(arrow-)point smite him with its blaze. Cleave his joints, Jatavedas. When he is hewn apart, let the flesh-eater,
craving his bloody flesh, open him up” (J-B); RV 10.87.6 (~ SS 8.3.5 ~ PS 16.6.6) ydtreddnim pdsyasi
Jatavedas tisthantam agna utd va carantam | yad vantarikse pathibhih pdtantam tam dsta vidhya sarva
Sisanah ||, “When now you see him standing still or moving about, o Agni Jatavedas, or flying along the paths
in the mldspace as archer pierce him with your missile, sharpenlng it” (J-B); RV 10.87.7 (~SS 8.3.7~PS
16.6.7), utalabdham spynuhi jataveda alebhanad ystibhir yatudhanat | dgne piirvo ni jahi $ésucana amadah
ksvinkas tam adantv énth ||, “And, Jatavedas, with your spears recover what was seized, from the sorcerer who
seized it. Constantly blazing in front, o Agni, smite him down. Let the mottled vultures that eat raw meat eat
him” (J-B); RV 10.87.11 (~ SS 8.3.11 ~ PS 16.7.1) trir yatudhanah prdsitim ta etv ytam yé agne dnytena hanti
| tam arcisa sphirjayan jatavedah samaksam enam gynaté ni vyndhi ||, “Three times let the sorcerer who
smites truth with untruth meet your onslaught, o Agni. Sizzling him with your flame, o Jatavedas, wrench him
down for the singer before his very eyes.”

109SS 8.3.25 (~ PS 16.8.6), yé te sfnge ajdre jatavedas tigmdheti brahmasamsite | tabhyam durhdrdam
abhiddsantam kimidinam | pratydiicam arcisa jatavedo vi niksva ||, “Your two horns, unaging, oh Jatavedas,
sharp weapons, whetted by brahman—with them, with [your] flame, oh Jatavedas, pierce (vi-niks-?) the
attacking ill-intentioned one, the advancing kimidin” (my transl.).

1108S 1.7.2, 5, 6 (~ PS 4.4.2, 5 ,6), djyasya paramesthin jatavedas taniivasin | dgne tauldsya prasana yatudhdanan
vi lapaya || 2 | [...] pdSyama te viryam ]atavedah pra no brithi yatudhanan nycaksah | tvaya sdrve paritaptah
purastat td d yantu prabruvana vpedam ||5|| @ rabhasva jatavedo ’smakarthaya jajitise | diité no agne bhiitva
yatudhanan vi lapaya || 6 ||, “O most exalted one, Jatavedas, self-controller, Agni, partake of the sacrificial
butter, of the sesame oil (?), make the sorcerer cry out. [...] We would fain see thy heroism, O Jatavedas;
proclaim to us the sorcerers, O men-watcher; let them all, burnt about by thee in front, come to this place,
proclaiming themselves. Take hold, O Jatavedas; thou wast born for our purpose; becoming our messenger, O
Agni, make the sorcerers cry out” (Whitney).

1118S 5.29.10 (~ PS 12.19.2ab, 12.18.9¢cd), kravyddam agne rudhirdm pisacam manohdnam jahi jatavedah | tam
indro vaji vajrena hantu chindttu somah $iro asya dhysnih ||, “The flesh-eating, bloody, mind-slaying pisacd
do thou slay, O Agni, Jatavedas; let the vigorous Indra slay him with the thunderbolt; let bold Soma cut [off]
his head” (Whitney); PS 5.40.3, brahmanokham adhi dadhamy agnau bhiimyam tva bhimim adhi dharayami |
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PS 5.40.3.

In conclusion, the fact that Agni Jatavedas protects the continuity of the lineage, and the fact
that he is also frequently invoked for protection against demons, explain why he is invoked in our
line against the demons that precisely threaten the offspring grant continuity to the desired lineage.

17.14.6 (K 17.14.5) e: ~PS 17.12.4f, 14.2¢, 14.3¢, 14.8¢, 15.7¢

a yah purusam dahyamanam 8# [-vu—|—-u—x]
b stinyam agnau jighatsanti | 8# [-———]u——%]
c bhanva "nihkustha namasi 8# [-————|—-——x]
d mustagrena sadan,vas 8 [-——u|u—-ux]
e ta ito nasayamasi || 8 [-u——|u—ux]

Those [demonesses] who wish to devour an absent (i.e. dead) man who is being burned in a fire—
you are Bhanva Nihkustha by name!—with the top of the musta (?) we make them, the Sadanuvas,
disappear from here!

N.B. Pada e and part of pada d are missing in Pa..

yah] [Ma] [Ja] V122 Jis Pa. [Ma] ya V71 JM; yah K e Sunyam] K [Ma] [Ja] V122 Ji, Pa.
JM; sinyam Ma V71 e jighatsanti |] [Ma] [Ja] [.]ghatsanti | V122 gachanti || Jis jighatsa[x]nti |
Pa. jighatsamti | Ma V71 jighatsamnti | JM; jighatsvanti | K * bhanva "nihkustha] bhanva
niskusta [Ma] [Ja] V71 JM; bhanva nikrsta V122 bhanva skasta Jis bhanva nipkusta Ma bhanda
nahkusta(/stha) K e namasi] namasi ' sa Ja namasa Ma V122 Jis Pa. Ma V71 JM; namamsi K
 sadanvas] K [Ma] [Ja] V122 Ji, [Ma] V71 JM; sada(//)[.](s Pa.e) Pa. < taito nasayamasi] ta
ito nasayamasi [Ma] [Ja] V122 Jiy [Ma] JM; ta 1to nasayamasi V71 om. Pa, tayito nasayamasi K
* ||] [Ma] [Ja] V122 Jis, [Ma] JM; | V71 om. Pa., Z5Z K

Bhattacharya writes niskusta in pada c.

This stanza seems to deal with demonesses threatening the body of a dead person (purusa)
that is being burned on a pyre. If we are correct in interpreting the preceding stanza as regarding a
person (purusa) on his path to being born, the two stanzas would appear to form a pair concerning
the beginning and the end of a person’s life.

b. The adj. sinya-, ‘empty’, is not attested in the RV or elsewhere in the AV, which only
feature the noun Sina-, ‘emptiness, absence’. Only the compound sinyaisi- is attested in SS 14.2.19
(~ PS 18.8.10), belonging to the wedding hymn: ut tisthetah kim ichdantidam cfgd aham tvede
abhibhith svid grhat | Siinyaisi nirrte yajaganthot tisthardate pra pata méha ramsthah ||, “Stand up
from here; desiring what hast thou (f.) come hither? I [am] thine overcomer, O Ida, out of [my] own
house; thou that hast come hither, O perdition, seeking the empty—stand up, O niggard; fly forth;
rest not here” (Whitney). As Whitney reports in his comment, this stanza is an exorcism, meant to
accompany, “according to KausS 77.16, a complete sprinkling of her new home by the bride”. This
certainly makes it relevant to our investigation into demons who endanger the lives of women and
their children. Now, it is the person (purusa) being burned in a fire (certainly a pyre) that is is
qualified as sinya, ‘empty’, or rather ‘absent’ in our stanza: this must indicate the dead body,
qualified as ‘empty’ in the sense of ‘devoid of life’, or as ‘absent’ in the sense of ‘departed’. It is

agnih pacan raksatv odanam imam raksahpisacan nudatam jatavedah ||, “With (this) formula I put the pot on
the fire: onto the Earth I bring you, earth (= clay, the pot). Let the cooking Agni protect this gruel, may
Jatavedas push away demons and Pisacas” (Lubotsky).
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certainly relevant that in the exorcism belonging to the wedding hymn quoted above, it is Nirrti, the
personification of dissolution and death, who is qualified as Sinyaisi-, ‘seeking the empty’. This
epithet must mean ‘seeking the empty [body of a dead person]’, ‘seeking the absent (i.e. the dead)’.

The desiderative of the root ghas- (on which see Heenen 2006: 127f.) is also used in PS
7.11.6 (For safe pregnancy: with bdellium), yas tva svapnena tamasa mohayitva nipadyate | prajam
yas te jighatsati tam [ito nasayamasi] ||, “The one that confounds you with sleep and darkness, and
lies down with you, that wants to devour your offspring: that one [we cause to vanish from here]”
(Griffiths). From the same stem, compare the epithet jighatsu-, ‘desirous of devouring’, found in a
list of Sadanuva epithets at $S 2.14.1 ~ PS 2.4.1 (Against Sadanuvas).

c. I take this pada as a syntactically independent aside. However, given that pada b, rather
unusually, features a metrically irregular cadence at the end of the hemistich, I wonder if the
original reading of padas ab was ya ... jighatsati, “The [demoness] who wishes to devour ...”,
which would naturally continue with pada c as its main clause: “You are ...”.

The reading of the second word in this pada is uncertain: the O mss. point to niskusta, while
K has nahkusta(/stha) (note that sta and stha are not distinguished in K). The lexeme nis-kus-, ‘to
tear, pull out, extract, husk, shell’, is only attested in late sources, and its verbal adjective is
niskusita-. Thus, we might try to emend to "nihkustha. The dictionaries (see esp. KEWA I p. 246f.)
record several lexemes homophonous with kustha-: 1) kustha-, n., ‘leprosy’ (Sus$rS+); 2) kustha-,
m., a curative herb, possibly from the Saussurea genus, used to treat takmdn (AV, KausS, SusrS); 3)
kustha-, m., ‘the prominent part of anything, mouth of a basket’ (Br+), probably related to kusthika-
f., ‘dewclaw’; 4) kustha-, m., a fraction of one twelfth, also derived from kusthika-; 5) kustha-, m.,
with specific reference to VS 25.6"? kisthabhyam, ‘the two cavities of the loins’ (N.B.: of the
sacrificial horse). This latter meaning is based on the commentary interpretation, but it is considered
“ganz unsicher” by Mayrhofer (KEWA ibid.), who instead also connects this word with kusthika-,
‘dewclaw’. Nevertheless, in the VS list, the term appears in a list after hips, thighs, groins and
buttocks (see footnote 112), so there is a good chance that it would refer to the same area of the
body. If the word is related to kusthika-, indicating some kind of prominent part, I wonder if the two
kusthas intended here are the two prominent parts of the hip bone, the ilia, which are clearly visible
both in the body of a horse and in that of a human. Thus, perhaps, nik-kustha-, ‘she who has no hip
bones’, would perhaps not be too odd an epithet for a demoness who harms the bodies of women in
their most intimate parts.

Note that PS 6.8.8d (belonging to a hymn against Sadanuvas) mentions a demoness kusthi,
which Grirritas (2009: 108) tentatively interprets as a “noxious female spirit of skin-disease”.

d. The mss. unanimously preserve mustagrena, which must be the instrumental of a
compound musta-agra-, of which the first member is obscure.'”® I refrain from emending''* in the
remote possibility that the tip of a particular plant is intended. Cf. e.g. kusagra-, n., ‘the sharp point
of the Kusa grass’ (Mbh), used in various Tantric purification rituals.'” We may perhaps notice the
assonance between ...kusta/kustha... in pada ¢, and mustda... in pada d.

112This passage belongs to a section (VS 25.1-9) on the A§vamedha, in which each body part of the sacrificed
horse is assigned to deities or deified items (Grirritn 1899: 224): VS 25.6.a: maritam skandhd visvesam
devinam prathama kikasa rudranam dvitiyadityanam trtiva vayoh piiccham agnisémayor bhasadau kridicau
sronibhyam indrabyhaspati aribhyam mitravdrunav algébhydm akrémanam sthiirabhyam bdlam kusthabhyam
|, “The shoulders belong to the Maruts; the first rib-cartilages to the All-Gods; the second to the Rudras; the
third to the Adityas; the tail belongs to Vayu; the hind-quarters to Agni-Soma. I gratify the two Curlews with
the hips; Indra-Brhaspati with the thighs; Mitra-Varuna with the groins; Approach with the buttocks; Strength
with the two cavities of the loins” (Griffith).

1131t is unlikely to be related to the root mus-, ‘to steal’, whose verbal adj. is musita- (RV+), although in the
classical language we do find the variant musta-. The verbal adj. musitd- is found as the first member of
compounds in the meaning ‘bereft of”. Semantically, this seems unsuitable for our line.

1140ne might wish to emend to *musty-agrena, ‘with the top of the fist’, as some kind of threat. Cf. anguly-
agrd-, ‘the tip of the finger’ (Br+).

115Dr. Nirajan Kafle, personal communication.
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17.14.7 (K 17.14.4) d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d, 15.5d, 15.8d,
15.9d, 15.10d ~ SS 2.14.1d

a ya ucita avapane 8# [-uu—|—-uvux]
b suskam khadanti ‘'masmasam 8 [-———]u—ux]
c vadava gardabhir iva | 8 [tu——|u—Uux]
d nasayamah sadan,vah || 8 [-u——|u—ux]

The [demonesses] who are accustomed to chewing dried, ground [fodder] in a trough like mares
[and] she-donkeys—we make the Sadanuvas disappear!

ya ucitd avapane| [Ma] [Ja] V122 [Ma] ya uvita avapane Jis ya ucita ava[x]pane Pa. ya ucita
apavane JM; ya icitd a[.]Jpane V71 yaducittavapane K e Suskam] [O] Suska K .
masmasam]'® JM; [Ma]? [Ja]? V122 musasam Jis [x]Jmas[.Jm Pa. ma(sma)smasam V71
vasmusam K * vadava] [Ma] [Ja] [Ma] JM; varava V71 Jis Pa. varava V122 valava (=Bnartr.
vs. valardha Barret) K''7 e gardabhir iva] K [Ma] [Ja] V122 [Ma] gardabhiva Jis gardibhir iva
V71 JM;  « [] [Ma] [Ja] V122 Pa. [Ma] V71 m JM;'"® || Jiyom. K ¢ nasayamah sadanvah]
nasayamah sadanvah [Ma] [Ja] V122 Jiy, [Ma] V71 JM; nasayama sadanvah Pa. nasayamas
sadanva K e |[] [Ma] [Ja] V122 Ji, Pa. [Ma] | V71 JM3Z 4 Z K

Bhattacharya writes masmasam with a dental sibilant in pada b.

A similar animal metaphor is found in the next stanza, in which the demonesses are likened
to cows, accustomed (ucita-) to licking. There the demonesses/cows are explicitly said to lick the
bodies of women. Here, most likely, the trough (@vapanam) is similarly a metaphor for the uterus or
the vagina.

a. On avdpana-, n. ‘vessel, jar’, compare the unique feminine @vdpanih at SS 12.1.61 ~ PS
17.6.10, belonging to the Earth hymn, in which the earth is called avapanir jananam, ‘receptacle,
manger of people’.

b. The word masmasa- is known from its use in a construction with k- in the meaning ‘to
grind to powder’ (KEWA II p. 604, EWAia II p. 335; on similar “‘wiederholende’
Onomatopoetika”, see HorrmanN 1952 = 1975 p. 35f.). Zeunper (1993: 54) mentions the following
variants: masmasd-kp- in SS, KS, TA; masmasd-kp- in TS, VS, SB; and mysmypsa-ky- in MS. The PS
has mysmasa-karam (O) vs. mpsmisagaram (K) at 1.29.3.

The AV occurrences are the following: SS 5.23.8 (against worms) (ab ~ PS 7.2.9, also
against worms; cd ~ PS 1.29.3cd, To the Apsaras), hato yévasah kriminam hato nadanimota |
sdarvan ni masmasakaram drsada khdlvan iva ||, “Slain is the yévasa of the worms, slain also the
nadaniman; 1 have put them all down, smash (masmasd)! like khdlva-grains with a millstone”
(Whitney). The PS parallel at 1.29.3 reads yah kulya ya vanya ya u conmadayisnavah | sarvas ta
mysmasakaram (K mysmisagaram) dysada khalvani iva ||, “Welche zu den Bichen, welche zum
Wald gerhoren und auch welche aufregen wollen, alle diese habe ich zermalmt, wie khalva-Korner
mit dem Miihlstein” (Zehnder).

Our mss. preserve s-s in O, s-s in K. As all the variants mentioned by Zennper feature the
same sibilant twice, and since the SS has s-s, | reject Bhattacharya’s choice of writing masmasam,
and write ‘masmasam instead.

¢. The word vadava appears in many variants: vadabd, badava, badaba, etc. (see PW s.v.
vadava and EWAia Il p. 494).

116Bhattacharya points out that the sequence masmasam in Ma and Ja is half cut off.

117K employs a special sign for /a here. See Zeanper 1999: 21 and Grirritas 2009: txix §(U).

118What looks like a minuscule m in JM3 (ivam!), if it is not an inserted nasal favoured by the following n-, could
perhaps be a hastily written danda.
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17.14.8 e: ~PS 17.12.4f, 14.2¢, 14.3e, 14.6¢, 15.7¢

a garbhan ekah *pratimarsam 8# [-———]uu—x]
b ya adanti sadan,vah | 8 [-u—-Uu|u—-ux]
c ucitas tan,vam striya 8 [Vu—u|u—ux]
d gava arehinir iva 8 [-u——|u—UuXx]
e ta ito nasayamasi || 8 [-u——|u—-ux]

Those particular Sadanuvas who eat the embryos, groping for [them], accustomed to licking the
body of a woman like cows—them we make disappear from here!

ekah] [Ma] [Ja] V122 Jis, Pa. [Ma] V71 JM; ekah K e “*pratimar§am] pratimorsam [Mal]
pratimorsam Ja Ji, Ma V71 JM; pratimosah Pa. Na pratimg§am K« ya adanti] [Ma] [Ja] V122
Jis V71 JM; ya adanti Ma yatadranti Pa, vyavarti K ¢ sadanvah] [O] sadanva K« |] K [Ma]
[Ja] Pa. [Ma] V71 JM; || V122 Jis < ucitas] [Ma] [Ja] Pa. [Ma] V71 JM; ucittas V122 uritas
Jis ucitas K e tanvam] [Ma] [Ja] V122 Ji, Pa. [Ma] JM; tandha V71 tanvo K e striya] K
striya [O] e gava] gava O gava K e arehinir iva] [Ma] [Ja] V122 areha[x]nir iva Pa.
arohini[x]r iva Jis arohanir iva Ma V71 JM; arohiner iva K e ta ito] [O] ta yito K .
nasayamasi ||] nasayamasi || [O] nasayamasi Z 8 Z K

Bhattacharya writes prati morsam («— mysam) in pada a, gava in pada b.

a. The lexemes prati-mys- and pra-mys- are frequently used in the Sadanuva hymns to
describe how these demonesses attack embryos, and as such they appear frequently with the word
gdrbha- as object: e.g., SS 8.6.18 (~ PS 16.80.9), belonging to the familiar hymn for the protection
of pregnant women, yds te gdarbham pratimysaj jatam va mardyati te | pingds tam ugradhanva
krnotu hrdayavidham ||, “Whoever shall handle the embryo, or shall make it born dead—Iet the
brown one, with formidable bow, make him pierced to the heart” (Whitney). In the same hymn, at
SS 8.6.6a (~ PS 16.79.6), the child-threatening demonesses are called pramysantam. Cf. also PS
5.9.7cd (Against Sadanuvas), ya garbhan pramysanti sarvah papir aninasam ||, “[Those] who lay
hold of the embryos, all the bad ones have I destroyed” (Lubotsky). Grirritas’s (2009: 173) has
collected evidence of these expressions in his comment on PS 6.14.3, and has proposed the
translation ‘to grope for (an embryo)’.

I emend to the adverbial -am gerund *pratimarsam (on this formation, see WG §995 p. 359).
This form is not attested elsewhere.

cd. Bhattacharya writes gava, but since the O mss. read gava, while K has gava, an
emendation sign is necessary.

The same demons and demonesses who ‘grope for’ the embryos (pra/prati-mys-) are also
known for licking the intimate parts of women, as we have already seen in PS 17.12.1a. In
particular, they make women sterile by licking (simplex rih- or a-rih, but also prati-rih-: cf. PS
7.19.5) their menstrual blood, which was considered a kind of female semen, just as important for
conception as male semen is. On this topic, see Staje 1995 and the examples collected in LuBoTsky’s
(2002a: 170f.) comment on PS 5.37.2, a stanza belonging to a hymn for the birth of a song, and
which may be worth quoting here as an example of this idea: yady ... durnamano va ytvivam asya
*rihanti... ayam td nastra apa hantv agnih ||, “If ... the demons lick her procreative fluid ... let this
Agni destroy these perditions” (Lubtosky).

The compound arehin- is a hapax, but we find lehin- as the second member of compounds in
the later language. As far as the lexeme a-rih- is concerned, it is used only once in RV, in the hymn
against miscarriage, so precisely in the same context as we have in our stanza: RV 10.162.4 reads
yds ta tirit vihdraty antard dampati $aye | yonim yo antar arélhi tam ité nasayamasi ||, “Who pries
apart your thighs, lies between the married couple, who licks within your womb, that one we banish
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from here” (J-B).

The same lexeme occurs in the AV, in the compound aréhana-, which is used in a similar
context as above in PS 7.11.4 (For safe pregnancy: with bdellium): yas ta “ara arohaty asrk te
rehanaya kam | amadah kravydado ripiims tan ito nasayamasi ||, “The one that mounts your thighs in
order to lick your blood, the treacherous eaters of raw [meat], eaters of bloody flesh: them do we
cause to vanish from here” (Griffiths).'"

17.14.9

a yah pitr;yat sambhavanti- 8# [-—u—|-u—x]
b -indradanah sadan,vah | 8 [-u——|u—ux]
c apamityam ivabhrtam 8 [Uu—u|u—ux]
d punas ta prati dadmasi || 8 [U——U|u—ux]

The Sadanuvas who come into being because of the [guilt] of [our] Fathers as gifts from Indra, them
we give back like a debt that has been paid.

yah] [O] yah K e sambhavantindradanah] [Ma] [Ja] Jis [Ma] V71 JM; sambhavantindra[.]nah
V122 sambhavantindradanah Pa. sambhavantindrajanas K ¢ sadanvah] [O] sadanva K « || K
[Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis e apamityam] [O] apamrtyum K e ivabhrtam]
[Ma] [Ja] V122 Ji, [Ma] V71 JM; ivabhiitam Pa. ivahatum K e ta] [O] tva K e dadmasi]
[Ma] [Ja] Pa. [Ma] V71 dadhmasi K Jis JM; da[.Jmasi V122 ¢ |[][O]Z9ZK

Bhattacharya writes sambhavantindraja nah in pada ab.

a. On pitrya- as indicating the Fathers’ sin, a guilt inherited from the Fathers, compare for
instance SS 6.120.2cd ~ PS 16.50.10 (To reach heaven): dyair nah pita pitryac chdm bhavati
jamim ytvd mava patsi lokat ||, “May our father heaven be weal for us from paternal [guilt], let me
not fall down from their world” (Whitney).

b. The reading of this pada is uncertain. K has indrajanas, which Bhattacharya interprets as
indraja nah; O points to indradanah. 1f we follow Bhattacharya, the line must mean, “The
Sadanuvas who come into being from the [guilt] of our Fathers (nah pitryat, lit. “our [guilt] from
the Fathers”) and who are born from Indra.”

The compound indra-jd-, ‘born from Indra’, is actually attested in SS 4.3.7 (Against wild
beasts and thieves): ydt samydmo nd vi yamo vi yamo yan nd samydamah | indrajah somaja
atharvanam asi vyaghrajambhanam ||, “What thou contractest (sam-yam) mayest thou not protract
(vi-yam); mayest thou protract what thou dost not contract; Indra-born, soma-born art thou, an
Atharvan tiger-crusher” (Whitney). However, rather than indicating a demon, here it is the
atharvana (possibly a ‘descendant of Atharvan’) who is characterised as Indra-born. This makes me
hesitate to accept Bhattacharya’s reading.

A similar puzzling meaning would follow from emending to +indrajanah: “The Sadanuvas
whose origin is Indra ...” (?). Moreover, no such compound, nor similar compounds with jana- as a
second member, are attested in Vedic.

Accepting the O reading, indradanah, poses a new set of problems. First of all, the

119The same compound is used in a different context in $S 6.9.3 (~PS 2. 90.4) (“To win a woman’s love”): ydsam
nabhir aréhanam hydi samvananam krtam gavo ghrtasya mataro “miim sam vanayantu me ||, “They whose
navel is a licking, in [whose] heart is made conciliation—let the kine, mothers of ghee, conciliate her yonder to
me” (Whitney), “Die Kiihe, deren Zusammengerhdrigkeit in Ablecken zum Ausdruck kommt, in deren Herz
gegenseitige Zuneigung gelegt ist, die Miitter des Ghees, die sollen die N.N. mir zugeneigt machen”
(Zehnder). The comm. glosses aréhanam with asvadanivam, ‘something to be enjoyed by tasting’ (Whitney
1905 ad loc.), but I think Zehnder’s interpretation is more plausible.
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compound indra-dana- is not attested. However, dana- does form compounds in Vedic: e.g.
sahdsra-dana-, ‘bestowing a hundred gifts’ (RV 3.30.7d, 7.33.12b), vasu-dana-, ‘bestowing wealth’
(SS 6.82.3a ~ PS 19.17.6a). Secondly, we might interpret this compound in various ways. As a
Tatpurusa, 1) ‘a gift from Indra’, 2) ‘a gift for Indra’; as a Bahuvrthi, 3) ‘whose gift is Indra’, 4)
‘who is related to Indra’s gift’. Given that padas e¢d mention returning (punar prati-da-) the
demonesses like a debt (apamitya) that has been paid (a-bhr-), it is perhaps conceivable that the
same Sadanuvas are here called ‘gifts from Indra’ or ‘gifts for Indra’. What seems to be intended is
that, because of the guilt inherited from the Fathers, Indra has punished the reciter by cursing him to
be haunted by the Sadanuvas. Now the reciter speaks humbly or euphemistically of such a curse as
a “gift”, which he pays back by repelling the Sadanuvas. The reciter is certainly counting on the fact
that once a debt is paid, a gift reciprocated, then the transaction will be concluded without any
lingering obligations. Thus, he sort of drives the Sadanuvas away with the compelling force of a
social norm.

¢. PW and MW record a compound apamitya-, n., ‘Schulden’, ‘debt’ with reference to SS
6.117.2. However, the edition reads apamitya, which Whitney interprets as an absolutive: SS
6.117.2 (For relief from guilt or debt), ihaivd santah prati dadma enaj jiva jivébhyo ni harama enat
| apamitya dhanyam yaj jaghasaham idam tad agne anynd bhavami ||, “Being just here we give it
back; living, we pay it in (ni-hy-) for the living’; what grain I have devoured having borrowed [it],
now, O Agni, | become guiltless as to that” (Whitney). As in our stanza, both O and K preserve the
final -m, it seems attractive to leave the text as it is, and write apamityam, indeed assuming a neuter
stem apamitya-, ‘debt’.

The meaning ‘pay’ for bhy- is only attested from Manu and the Epics onwards (PW). I have
not found any example of a-bhr- meaning ‘pay’, but it seems that we are forced to accept this

meaning, as reading abhrtam, ‘unpaid’, ‘an unpaid person’,"’ would make little sense.

17.14.10

a amadinth kriiradinir 8# [-—u—|——uXx]
b anagnigandh;yadinih | 8 [U—u—|u—-uxXx]
c amum parety,oddhitam 8 [U—u—|u—Uux]
d $avam atta sadan,vah | 8 [Vu—u|u—ux]
e sa vah kevala acarah 8# [U——U|u——x]
f kim u $alas,v *ichatha || 8 [Vu——]u—-ux]

O eaters of raw flesh, O eaters of bloody flesh, O eaters of what does not smell of fire (i.e. is
uncooked), O Sadanuvas, having gone away [from here], eat that exposed corpse over there. That
alone is your customary conduct, so what do you seek in [our] houses?

N.B. In Jiy, padas abc are repeated again after PS 17.15.1¢, with some variations."?' I report these

120This meaning is in Manu 8.231: gopah ksirabhyto yastu sa duhyaddasato varam | gosvamanyanumate bhytyah
sa syat pale’bhrte bhrtih, “A hired cowherd who is paid in milk may, with the consent of the owner, milk the
best of ten (cows); this should be the pay for a herdsman who is not paid (in any other way)” ( DoNiGer & SmiTH
1991: 153). We would then have to translate with “Them we give back like a debt to a person who has not [yet]
been paid [back].”

121Note that PS 17.15.1d should start with kulinadhena, but Jis has kr°, then continues with the repetition
°radinir etc., and then picks up from °linadhena, after the interpolation. Therefore, it is not clear whether we
should take the initial k7 as part of a word kyradinir, which would be a variant of kriradinir in stanza 17.14.10,
or as part of a kplinadhena, variant of kulinadhena. in 17.15.1. It is possible that both words in Jis’s exemplar
read ky, which was the source of the interpolation (I follow this scenario in my apparatus), but it is also
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variants with the label Jiy(2).

amadinih kriiradinir] [Ma] [Ja] V122 Pa, amadinih kiradintr Ma JM; amadinith kuradinir V71
amadinih charadinir Jis krradinir Jis(2) amadini$ churadinir K  anagnigandhyadinih] [Ma]
V122 Pa. Jis«(2) [Ma] V71 JM; anagnigandhyakidinth Jis anagnigandhyadini KJa ¢ |] K [Ma]
[Ja] V122 Jis Pa. [Ma] V71 JM; || Jis(2) * amum] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM;
amu Jiy Jis(2) e paretyoddhitam] [Ma] [Ja] V122 Jis Jis(2) [Ma] V71 parotyoddhitam Pa.
pacaratyoddhitam JM; parebhyo hutam K * Savamatta] K Savamatra O * sadanvah] [O]
syadanva K < |] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis  * savah] Ma V122 Ji, Pa. $avah
Ma JM; sasvavah V71 Sivah Ja savah K ¢ kevala acarah] [Ja] V122 Jiy [Ma] V71 JM; kevala
acarah Ma kevala ascararah Pa. kevalacara K e dalasv *ichatha] §alasvitsatha Ma Ja Ma V71
sasasvitsatha JM; $alasvitsah[x]tah Jis $ala[tsvi]svitsyatha Pa. $alasy uschitah K ¢ [[]]’ 14| ru
10| MaJaMa | 14| ru 10| Pa. V71| 14| 10 || JM3 || 14 || Jis ZZ 10 phasca Z 3 Z K

Bhattacharya writes savah in pada e and salasvicchatha™ in pada f.

This stanza has been cited and translated by Grirritas (2009: 277) in his comment on PS
7.3.1 (belonging to a hymn against creatures that threaten offspring) as follows (note that GrirriTHS
reads Savah in pada e, instead of savah or sa vah as 1 do): “You Sadanuvas who eat raw [meat], who
eat bloody flesh, who eat what does not smell like fire: go away and eat yonder exposed corpse. The
corpse is [your] only diet, so what do you seek in [our] dwellings?” (Griffiths).

ab. The three compounds in the first two padas are all hapax legomena. The final member,
adin- (< ad-, ‘to eat’), is also extremely rare, both as a simplex (occurring only once, in ApDhS
2.28.5) as well as in composition. The RV features the compound kevaladin in the maxim at RV
10.117.6d (In praise of generosity), kévalagho bhavati kevaladi, “Who eats alone has only evil” (J-
B), but the word adin- is otherwise completely absent from the SS; it is found in PS only in the
compound pramysyadin-, ‘who eats what must be groped for’ (Grirritns 2009: 172) at PS 6.14.3
(Against noxious creatures), and in the compound purusadin- at PS 9.6.9 (Against parasitic worms),
ve vah santi sapta jata adystah purusadinah [...], “Die Unsichtbaren, die eure sieben Arten sind
[zeichnen sich dadurch aus, dal} sie] Menschen verzehren [...]” (Kim). Compare also prakhadini (<
pra-khad-) at 17.15.3, below.

The compounds amadin- and kriirddin- can be compared with the compounds amad- and
kravydd-. The former is first attested in RV 10.87.7 (To Agni demon-smiter), utdlabdham spynuhi
Jjataveda dlebhanad rstibhir yatudhanat | dgne piirvo ni jahi $6sucana amadah ksvinkas tam adantv
énih ||, “And, Jatavedas, with your spears recover what was seized, from the sorcerer who seized it.
Constantly blazing in front, o Agni, smite him down. Let the mottled vultures that eat raw meat eat
him” (J-B). Here it qualifies carrion birds, but it is frequently found in AV hymns as an epithet of
demons, such as in PS 7.3.3—4, belonging to a hymn against creatures that threaten offspring, in
which it occurs next to kravyad, ‘eater of bloody flesh’ (also an epithet of demons, as in SS 8.6.6b
and PS 7.11.1, 3, but most often it is an epithet of Agni; see Gem 1975 and my comment on PS
17.21.1 below): nir amado nayamasi nis kravyado grhebhyah | sasyddo nama ye deva te agne ma
dabhan tvam || amadas ca kravyadas ca sasyadas cobhayan saha | prajam ye cakrire bhagam tan
ito nir nayamasi ||, “We lead out the eaters of raw [meat], out the eaters of bloody flesh from [our]
homestead. Let those not deceive you, o god Agni, that are called crop-eaters. Suppress the eaters of
raw [meat], and the eaters of bloody flesh, and the crop-eaters, both kinds [of them]. Those that
have made [our] offspring their share, them we lead out of here” (Griffiths). Similarly, compare PS
7.11.4 (For safe pregnancy: with bdellium), yas ta “ari arohaty asrk te rehanaya kam | amadah
kravyado ripums tan ito nasayamasi ||, “The one that mounts your thighs in order to lick your blood,
the treacherous eaters of raw [meat], eaters of bloody flesh: them do we cause to vanish from here”
(Griffiths). See also PS 6.14.9¢, 7.3.1c, 2d. Grirritns (2009: 277) notes that @mad- can also be an

possible that the copyist mistook a subscript u for a subscript 7.
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epithet of Agni, as in TS 1.1.7.1. Compare also SS 8.6.23 (from the hymn to protect pregnant
women), yd amdm mamsam adanti paviruseyam ca yé kravih | garbhan khidanti kesavds tan ité
nasayamasi ||, “They who eat raw meat, and who the flesh of men, the hairy ones [that] devour
embryos — them we make to disappear from here” (Whitney). The idea is clear: the Sadanuvas and
similar demons eat the raw flesh of embryos and children.

Just like the two epithets in pada a, the form anagnigandhyyadinih must be a voc. pl. f.. The
compound anagnigandhydadin- is a hapax, and is best interpreted as having the following structure:
[[an-[agni-gandhi]|adin], ‘[eater of [what does not [smell of fire]]]. Grirritus’s (2009: 277)
translation “who eat what does not smell like fire” is certainly correct. This word surely indicates
something that has not been touched by fire, i.e. something uncooked, raw: once again, human
meat, no doubt in particular that of embryos and children.

cde. The term dcara- indicates a customary norm, i.e. based on a traditional practice
regarded as proper, good, and as such followed by powerful, respected, and authoritative people,
who in turn set the behavioural standard for the larger community.'”* That the notion of acara
specifically concerns a delimited group is stressed by Davis (2010: 149), who points out that it
“refers precisely to the caste, lifestage, and community-bound rules that together constitute the
substantive rules of law pertinent to an individual and to the groups to which he or she belongs.”
Moreover, “acara always possesses a normative and obligatory quality that is not necessarily
implied by custom alone” (Davis 2010: 145). Thus, clearly, in pronouncing our stanza, the reciter
aimed to impose on the Sadanuvas the compelling authority of their own customary norm, which is
—as the reciter claims—to feed on corpses rather than on living human children. Once again, as in
the previous stanza, the Sadanuvas are driven away by resorting to the pressure of a social norm.

In the RV, the rare lexeme ud-dha- simply means ‘raise’ (the penis in RV 10.101.12; vigour,
vayds, in RV 3.18.4); the verbal noun appears in RV 8.51.2, where someone who was lying down,
Sayanam, 1s made to rise up, uddhitam. We find the same meaning also in the AV (‘raise’ a hall,
mdnasya patni-, SS 9.3.6 ~ PS 16.39.6; the védi at SS 19.42.2; less clearly, the Fathers at SS 18.2.34
~ PS 18.66.7b). A similar meaning is found in SB 5.1.5.1-2, where someone is said to mount a
cartwheel that is set up (uddhita-) on a post.

However, the lexeme also conveys a more specialised meaning, namely ‘to expose (a dead
body)’. Besides burial and cremation, which are the two most common methods of disposing of the
body of a deceased person in Vedic India, exposure is also mentioned in the AV (see Zimmer 1879:
408; MacponeLL & Kerra 1912: 1, 8; Kerrn 1925: 417). In particular, the lexeme ud-dha- occurs in
SS 18.2.34 (yé nikhata yé paropta yé dagdhd yé céddhitah | sarvams tan agna d vaha pitfn havise
dattave ||), which is believed to list four methods of disposing of the body: nikata-, ‘buried’; dagdha-,
‘cremated’; pdropta (<vap-), possibly ‘cast away’; and uddhita-, ‘exposed’. On exposure as an
Indo-Iranian tradition, see my comment on 17.22.10 below. On the other hand, there is no evidence
of the practice of exposing children, that is, of abandoning them alive in a remote place, as we find
for instance in the custom of Ancient Greece.

The question naturally arises as to whether the aim of these padas is to redirect the
Sadanuvas towards the corpse of an adult or that of a child. We might imagine that the intention is
to divert the Sadanuvas from a living child towards the body of a dead child, possibly to the child of
an enemy—this is not made explicit, even though the demonstrative asau- normally serves this
purpose'*—so that they would attack the dead, leaving the living alone. Alternatively, the exposed

122The literature on acara, particularly in relation to dharma and smyti, as a normative practice that constitutes a
source for Hindu law, is rather broad. See especially Davis 2010: 144ff., as well as Lariviere 2004, WEzLER
2004, OuveLLe 2006 and 2018.

123As is well known, the demonstrative asau- can be used as a placeholder for the name of a person, which is to
be supplied during the actual recitation of the spell (see my comment on PS 17.21.2b). We may then wish to
translate amum paretya with “having gone away to N. N.”. However, such N. N. is most certainly the same
individual as the one that is an uddhitam savam, thus amum can simply be an adjective of savam, “that over
there.”
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corpse must be intended as that of an adult man (the corpse of an enemy?). However, this seems less
likely, as the Sadanuvas definitely prefer to feed on children.

It is also possible that it is not the corpse of a human child that is intended here with savam,
but that of a baby animal: SB 4.5.2.13 discusses what to do in case a cow is found to have been
pregnant only after she has been sacrificed; one of the options that is considered (with their
religious advantages and risks) is to expose, i.e. raise (ud-dha-), the embryo on a tree.'”* Csaba
Dezs6 informs me that he has witnessed the practice of hanging up the bodies of dead animals,
wrapped in cloth, on banyan trees in India. Although I have no further information about this
practice in modern India, it seems attractive to consider that the corpse intended in our stanza is in
fact that of a baby animal who is offered to the demons so that they leave the humans babies alone.

Bhattacharya writes savah (with Ma; cf. Ja sivah, and contra Ma savah) kevala dcarah, and
Grirritas (2009: 277) reads the same, translating “The corpse is [your] only diet.” However,
availing ourselves with additional manuscript evidence, we may notice that savah, the reading
preserved by the oldest and usually most reliable ms., Ma, is also the prevailing reading among O*
mss. (with the exception of Ja). The variant with sa- seems to belong to O®, and might be regarded
as a scribal error. Indeed, K also reads savah, supporting the view according to which the original
reading contained a dental sibilant. The reading savah can certainly be considered the /lectio
difficilior, as savah can easily be explained as due to perseveration from the preceding pada d
(Savam atta sadanuvah). The stem savd-, however, does not seem to yield much sense in this
context: perhaps we may wish to translate with “[Your] customary conduct is [my] command
(savah) only.” It seems more attractive to me to read sa vah as separate words: “That (sa) is your
(vah) customary conduct.” In this way, also have the advantage of not having to supply the
necessary word “your” as GrirriThs is forced to do in his translation.

f. I have touched on the theme of the Sadanuvas haunting houses several times in my
comments above: see PS 17.12.10, 17.13.10 (possibly also 17.13.8, if the reading grham is correct).

Similar questions (kim is-) are asked in 17.14.2b and 17.14.1d.

As regards ichatha, O writes tsa, while K has scha. Even though these are common variants,
an asterisk is necessary to mark the emendation.

124SS 4.5.2.13, tadahuh kvaitam garbham kuryaditi vrksa evainam uddadhyur antariksayatand vai gdrbha
antariksam ivaitad yad vrksds tad enam sva evidydtane pratisthapayati tadu va ahuryd enam tatranuvyahdred
vrksa enam mytam vddhdsyantiti tatha haiva syat, “Here now they say, ‘What is he to do with that embryo?’
They may expose it on a tree; for embryos have the air for their support, and the tree is, as it were, the same as
the air: thus he establishes it on its own support. But, say, they, if, in that case, an one were to curse him,
saying, ‘They shall expose him [according to Eggeling, referring to both the sacrificer and the embryo] dead
on a tree’, then verily it would be so” (Eggeling). In the following paragraphs (14-16), other options are
illustrated: throwing the embryo into the water, burying it in a molehill, or offering it to the Maruts in the fire
of the animal sacrifice.
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Sukta 15
17.15.1
a yah kumarir yah sthavira 8# [-u——|-Uvux]
b yuvatir yah sadan,vah | 8 [Vu——|u—ux]
c sarva yantu 'kurttinih 8 [-——vu]u—-ux]
d kulina *dhenuh sarpat,v 8# [U———|——UX]
e arayir abhibha itah || 8 [U——Uu|u—-uxXx]

Those Sadanuvas, who are [either] little girls, elderly women, [or] young women—Iet all of them
go [away] as docile (?) [cows]! Let the ArayT demoness, the apparition, creep [away] from here as a
milch cow of good breed.

N.B. At the beginning of pada d, Jis features an interpolation: see my apparatus of stanza 17.14.10
above.

yah kumarir] [Ma] [Ja] V122 Jis, Pa. [Ma] JM; ya(s.s. —)h kuma(sf)rir V71 yah kumarir K .
yah sthavira] [Ma] [Ja] Jis Pa. ya sthavira V122 Ma V71 JM; yastvavira K« yuvatir] K [Ma]
[Ja] Jis Pa. [Ma] V71 JM; suvatir V122 * yah] [Ma] [Ja] V122 Pa, yah Jis JM; ya Ma V71
yas K e« sadanvah] [Ma] [Ja] V122 Ji, Pa. [Ma] JM; sadanva K V71 < |] K [Ma] [Ja] V122
Pa. [Ma] V71 JM; || Jis e yantu] K [Ma] [Ja] V122 Pa. [Ma] JM; yanttu V71 yanti Jis .
“kuriitinth]'® Ja? kurutinth Jis JM; kurutinth Ma V122 Pa, kurutanth Ma V71 kuriituni K .
kulina *dhenuh] kulinadhenu K kulinadhena Ja V122 Pa. Ma V71 JM; kulinadhena Ma Na
krlinadhena Jiy ¢ sarpatv] [Ma] [Ja] V122 Pa. [Ma] V71 JM; svapitv Jis sarpatu K * arayir]
arayir [Ma] [Ja] V122 [Ma] V71 arayar JM; arayamr Jis araya Pa.'* rayi K * abhibha itah]
[Ma] [Ja] V122 Ji, [Ma] V71 JM; cabhibha itah Pa. rasibha hita K < ||] [Ma] [Ja] V122 Ji, Pa,
[Ma]JM;3 | V71 Z1ZK

Bhattacharya writes kuriitinih+ in pada ¢, and kulinadhenu in pada d.

a. According to PW, the meaning ‘old’ for sthavira is only attested from the Brahmanas
onwards. Indeed, in the RV and generally also in the AV, we find the older meaning ‘thick, big,
strong’ (often an attribute of Indra). However, the fact that in our stanza sthavira- occurs next to
kumari-, ‘little girl, virgin’ and yuvati-, ‘young woman’, leaves no doubt that age is concerned. The
PS, in fact, contains two more stanzas in which sthdvira- has the same meaning.

The first stanza is PS 9.6.11 (Against the parasite worm), adrstebhyas tarunebhyo

125Ja’s reading in Bhattacharya’s apparatus corresponds to the accepted reading, but it is followed by a question
mark. It is not clear what this means. If Ja reads kuritinih, then Bhattacharya does not need to use a plus sign.
Perhaps Bhattacharya is unsure about Ja’s reading, and uses a plus sign on the basis of the other mss. This is
not made explicit, however.

126Note that Pa. does not spell araya with the intervocalic aksara ya [ja], but with ya [d3a].
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yuvadbhya sthavirebhyah | dharsam ugram osadhim yebhyo bimbivadhah kytah ||. Kv (2014: ad
loc.) translates as follows: “Gegen die Unsichtbaren, seien sie Neugeborene, seien sie Junge, seien
sie Dick-gewordene, gegen diejenigen, gegen die eine Mordwaffe aus der Bimbi-Pflanze
beritgemacht ist, habe ich die gewaltige Heilpflanze herbeigeholt.” However, the neighbouring
taruna-, ‘newborn, young, tender’, and yuvan, ‘youth, young adult’, suggests that sthavira- does not
simply concern size, but also age.

The second stanza in which sthdvira- means ‘old, elder’ is PS 17.15.3 below, which
mentions demonesses who feed on boys (kumaran) and elders (sthaviran). Once again, the
opposition is one of age.

¢. The word kuritinth occurs in SS 10.1.15 (~ PS 16.36.5d) (Against witchcraft, krtya):
ayam panthah krtyéti tva nayamo ’bhiprdhitam prati tva pra hinmah | ténabhi yahi bhanjaty
anasvativa vahini visvariupa kuriatini ||, “Saying ‘this is the road, O witchcraft” we conduct thee;
thee that wast sent forth against [us] we send forth back again; by that [road] go against [them],
breaking, like a draft-cow with a cart, all-formed, wearing a wreath (?)” (Whitney). Whitney’s
tentative gloss is based on a supposed connection to the late words kirita-, ‘diadem’, and kiritin-,
‘wearing a diadem’ (cf. EWAia I p. 372).

It is certainly remarkable that both the above stanza and ours contain a cow metaphor. The
purpose of the above stanza is to send the krtyd back along the way whence she came, thus she is
likened (and magically turned into) a docile cow. All the qualities that are ascribed to her, if they are
not simply typical characteristics of a cow, must be positive: thus, dnasvati and vahini might simply
characterise the cow/witchcraft as ‘a draft-cow with a cart’, but also highlight the fact that she is a
healthy cow who is able to draw a heavy cart. Similarly, visvaripa is commonly used for ‘speckled’
cows or a mythical cow created by the Rbhus (see RV 4.33.8, 1.161.6). Thus, kuritini must also
express either a common characteristic of a cow, or some positive quality that is helpful for the
reciter to make sure that the krtyd/cow will be able to go all the way back where she came from.
Note also that both in this stanza and in ours, the cows are invited to go (yahi, yantu). Clearly both
stanzas must express the same idea. Thus, in our stanza the Sadanuvas of all ages are invited to go
as/being kuriitini (docile?) cows (subject predicate).

d. The cow metaphor continues in pada d, in which the ArayT demoness is likened to a milch
cow of good breed (kulind dhenuh) and is invited to creep away as such. Clearly it is implied that a
cow of good breed is docile and can be controlled. This must be the same logic that drives the poet
to qualify the demonesses in pada abe, and the krtya in SS 10.1.15 (~ PS 16.36.5d), as kuriitini.
Thus, 1 take kulina dhenuh as subject predicate, just as I take kuriitini as subject predicate in the
previous sentence.

The emendation to *dhenuh is necessary, as no ms. preserves the visarga. Absence of
visarga before initial s- is a common phenomenon.

e. On the ArayT demoness, see my comment on PS 17.13.4¢ above.

The compound abhi-bhd- means ‘apparition, portent’, in particular an inauspicious,
dangerous one, and is not infrequently found in AV spells to ward off evil beings. Compare for
instance SS 11.2.11cd (To Bhava and Sarva): sd no myda pasupate ndmas te pardh krostiro
abhibhih $vanah paré yantv aghariido vikesyah ||, “do thou be gracious to us, O lord of cattle;
homage to thee; away let the jackals, the portents (abhi-bhd), the dogs go, away the weepers of evil
with disheveled hair” (Whitney).
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17.15.2

a tabh;yo rudro vi sgrja 8# [-u—u|-Uux]
b tvisim *adhvagaghatinim | 8 [vu—u|u—uXx]
c ta asta hantu vidyuta 8 [-u——|u—-ux]
d vajrenanaparadhina | 8 [-——Uu|u—ux]
e tasam tvam Sakra moc chisa 8 [-———]u—ux]
f indra bhanvah phalikuru || 8 [-u——|u—ux]

As Rudra[, O Indra,] hurl at them the flare that kills travellers! Let the shooter (i.e. Indra) slay them
with the lightning bolt, the infallible vajra! O powerful one, you do not leave any remainder of
them! O Indra, thresh the Bhanvas!

tabhyo] K [Ma] [Ja] Jis Pa. [Ma] JM; tabhyo[x] V71 pabhyo V122 e visrja tvisim] [O]
visrnatvamagham K » “*adhvagaghatinim] addhikaghatinim Ja Jis JM; addikaghatintm Ma
addhikagha(yi—s.s.)tintm V122 addhakaghatinim Pa. addhikaghatanim Ma V71 adhyaghaghatvini
K -+ |] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis e« td asta] [Ma] [Ja] V122 Jis Pa. V71 JM;
ta asta Ma tastva K ¢ hantu vidyuta] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; hanta vidyura Jis
* |] [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jisom. K« tasam tvam] [Ma] [Ja] V122 Jis Pa. [Ma]
V71 JM; tasantam K e Sakra] [O] nakra(<$akra) K'*’ e mocchisa]'® V71 mocchisa Jiq
mochisa JM3; V122 Pa. (? [Ma]? [Ma]? [Ja]?) moschisam K ¢ bhanvah] [O] bhantha(/ndhah?)
(vs bhanthas Buarr., bhandhas (typo?) Barrer, bhandhah R-V ) K ¢ phalikuru] K [Ja] V122 Ji,
[Ma] JM; phalikumru Ma pha(li—)likuru V71 palikuru Pa. ||] [Ja] Pa. [Ma] || Ma V122 Jiy, JM;
1313|3]|VI1Z22ZK

Bhattacharya reads vi syja(t) tvisim adhvaga-+ghatinim in pada ab, and mocchisa+ in pada e.

abcd. I take the initial tabhyah as a dativus incommodi, ‘against them (f.)’, i.e. against the
Bhanvas mentioned in pada f.

The word rudro (=rudrah) is a nominative, and must stand in adposition to an implicit
indrah. The references to the vidyut- and vdjra- in padas ¢ and d leave no doubt as to the fact that
the ‘thrower’ (dstr-) of pada ¢ is Indra (mentioned in pada f—note also the typical epithet Sakra in
pada e). Moreover, the tvisi- of pada b must also refer the lightning bolt: the tvisi- ‘energy, impetus,
vehemence, sprightliness, liveliness’ is a characteristic of fire (see my comment on 17.14.1c above),
and can thus be translated with ‘flare, scintillation, brightness’; the vdjra, being the lightning bolt, is
a form of fire (see e.g. PS 17.27.2, 17.28.3-5). Thus, the command visyja (“hurl!”) must also be
addressed to Indra.

However, Indra behaves like Rudra insofar as he “kills the travellers”: in fact, the compound
adhvagaghdatin-, ‘killing one who goes down a road’, is only found in PS 16.104.7 (abd ~ SS
11.2.7abd) (To Rudra, Bhava, and Sarva), in which it qualifies Rudra, astra nilasikhandena
sahasraksena vajina | rudrenadhvagaghdtina (SS has rudrénardhakaghating) tena ma sam aramahi
|, “With the thrower who has a blue hair lock, who is thousand-eyed, vigorous; with Rudra who kills
travellers; may we not come into conflict with him!” One may also recall the Satarudriya, in which
Rudra, “who dwells on paths and roads” (VS 19.37), is described as protector of thieves, robbers
and killers (VS 19.20-21, etc.).

The “travellers” must be the same demonesses who are invited to go away in the previous
stanza.

The lexeme apa-radh- means both ‘miss (a target)’ or ‘commit sin, offence’ (PW). Clearly

1271 agree with BArRreT’s impression that K only apparently reads nakra: the first aksara looks like na only due to
defacement, but the ms. originally read sa.
128Bhattacharya writes mocchisa+, with a plus sign, but does not report the readings of his mss in the apparatus.
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both meanings are implied here, as on the one hand the vdjra never fails to hit its target, and on the
other hand, slaying the demons is not a sin. The compound an-apa-radhin- is a hapax, but we find a
similar formation, anaparaddha-, in SB 2.1.2.19, referring to a naksatra that is ‘faultless’, i.e. it
helps the sacrificer to avoid sins and ritual faults if he decides to set up his fires under it.

e. Bhattacharya writes mocchisa+ in pada e, but does not report the readings of his mss.
Presumably they featured the aksara ch, which he restores to cch. At any rate, the emendation sign
is not necessary in light of the new ms. evidence.

The lexeme phali-kyr-, ‘to separate the grain from the husks, to thresh, to winnow’, is attested
in the AV in the derivative phalikdrana- in §S 11.3.6 (~ 16.53.3i)."%

17.15.3 d: ~PS 17.15.6d

a kumaran eka sthaviran 8# [U———|-UvuXx]

b ya adanti *prakhadinih | 8 [-u—-Uu|u—-ux]

c ta indro hantu vrtraha 8 [-———]u—ux]

d yo devo visvad raksamsi sedhati || n [ |—u—ux]

Those particular [demonesses], devourers, who eat boys and elders—Iet Indra, the slayer of Vrtra,
the god who repels demons away from everyone, slay them!

sthaviran] K sthaviram Ma Ja V122 Ji, Pa. Ma V71 sthaviramne JM; ¢ ya adanti] [O] yadanti
K ¢ prakhadinih*] prakhadinim O praghatini K < |] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; ||
Jis, + t3][0O]tan K« hantu] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; hanta Jis ~ * vrtraha]
[O] vrttraha K * yo] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; ryam Ji4 * raksamsi] [O]
raksamdra Ja raksamsi K ¢ sedhati] [Ma] V122 Ji; Pa. V71 JM; sidhati Ja sedhata Ma sedhatu
K <][O0]Z3ZK

PS 17.15.6¢cd
agnis *ta sarva sahantyo
visvad raksamsi sedhatu ||

a. On sthdvira- in the meaning ‘old, elder’, see my comment on 17.15.1 above.

b. The emendation to *prakhadinih was proposed by Bhattacharya on the basis of the O
evidence. One based on K, *praghdatinih, would seem grammatically just as sound—the lexeme
pra-han-, ‘smite forth, away’, is also fairly frequent in the AV. On the other hand, the lexeme pra-
khad- is not found in the AV, and occurs only in RV 1.158.4d, in which Agni is said to chew at the
earth (pra yad ... khadati ksam, “When he [i.e. Agni] ... chews at the earth” (J-B)). It is of course
possible that a corruption from praghatinih to prakhadinih was triggered by the neighbouring
adanti. Nevertheless, prakhadinih, ‘devourers, chewers’, seems semantically more suitable as a
Sadanuva name: compare PS 17.14.7, above, in which the demonesses are described as animals
chewing (khadanti) in a trough (probably a metaphor for female genitalia), or in general the
frequent stress on the Sadanuvas’ licking (PS 17.12.1, 17.12.4, 17.14.8d) or eating (PS 17.14.6b,
17.14.8ab, 17.14.10ab). For this reason, I accept Bhattacharya’s emendation. He is most certainly

129This line belongs to a hymn aimed at extolling the rice dish (odand), and in particular belongs to a section in
which various deities and entities are equated with parts of the rice plant, tools used in the preparation of the
rice dish and stages of the preparation: SS 11.3.3-6, cdksur musalam kama ulitkhalam || ditih Sitrpam aditih
“Sight the pestle, desire the mortar. Diti the winnowing basket, Aditi the basket-holder; the wind winnowed.
Horses the corns, kine the grains, flies the husks. Kabru the hulls, the cloud the stalk” (Whitney).
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right in correcting to a nom. pl. f.

d. This pada is metrically irregular: it counts 11 syllables, but the cadence is not that of a
Tristubh, but rather that of an Anustubh or Jagati. Compare, in fact, PS 17.15.6d, which reads
visvad raksamsi sedhatu and is a regular Anustubh. Perhaps our verse was composed as a variation
of the latter. However, our line appears irregular even if we take it as a hypometrical Jagati (117), as
the second syllable after the caesura (after the fifth syllable—or the third?) is long—though
exceptions to this rule are frequent in the AV. Note that the next stanza also features a longer final
pada (8 + 8 + 8 + 12), which however is a regular Jagati.

The ablative visvad seems best rendered here as “from everyone”, because the demonesses
are portrayed as attacking people (boys and elders): as such, they need to be repelled “from
everyone”. Conversely, in PS 17.15.6d, below, the demoness are portrayed as emerging from their
hideouts, and, therefore, it makes sense that they should be repelled “from every place” (visvad).

17.15.4 cd: ~ SS 8.5.9¢f; d: ~ SS 10.1.16¢

a yas ca dasir asuranam 8# [-u——|uu—x]

b manusyebhya$ ca yah krtah | 8 [U———|u—uxXx]

c ubhayis tah para yantu 8# [Vu——]u——x]

d paravatam navatim nav;ya ‘ati || 12 [U-u—|uu—|-Uu—-UXx]

Both those [demonesses] who are ddsa women of the race of the Asura demons, and those who have
been [magically] created from the race of men—Iet them both go away into the distance, beyond 90
deep rivers!

yas ca] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; yosca Jis e yah krtah] [O] yah krtah K .
manusyebhya$ ca] K [Ma] [Ja] V122 [Ma] V71 JM; manusyebhyah$ ca Jis m(u —)anusyebhya$
caPa. < |] [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis om. K * ubhayis tah] ubhayis tah [Ma]
[Ja] V122 Pa. [Ma] ubhayas ta V71 ubhayams tam JM; ubha 1sthah Jis ubhe hastah K * para
yantu] [Ma] [Ja] V122 Pa. [Ma] V71 JM; para yantra Jis para yanti para yanti K paravatam]
[O] paravatim K * navatim navya ‘ati ||] navatim navyayati || V122 Jis navatin navyayati Ma
Ma Ja Pa. na[.]ti[.]avyayati || V71 navati navyayati || JM; navatim navyati Z 4 Z K

SS 8.5.9¢f
ubhayis tah para yantu paravato navatim navya ati ||

SS 10.1.16¢
péarenehi navatim navya éti

Bhattacharya writes navya ati* in pada d.

a. This pada is reminiscent of a series of stanzas in PS 8.16 (containing exorcisms that make
use of the Cukakani herb), in which the dasyinam dasi, ‘the ddsa woman of the Dasyu race’, is
described as crawling (syp-) into deep places (gahana-, kevata-) and into the strinam putrasuvanam,
‘the place that serves women to produce a son’, according to Kmvm’s (2014: 157) interpretation. The
stanzas (PS 8.16.5, 6, 8) read as follows: anusyptam gahanesu dhritksnam papim Simidvatim | tam
etam dasyinam dasim pra dahatas cukakani || 5 || ya strinam putrasuvanam kevatan upasarpati |
tam etam dasyiunam dasim pra dahdtas cukakani || 6 || [...] yadasyah srakve dahed yada
miirdhanam agnind | athaisa dasyinam dast putthagi ni layisyate || 8 ||, “Treibe durch Brand diese
Dasa-Frau des Dasyu-Volkes von dort fort, die an den tiefen Stellen entlang kroch, die
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heimtiickische, die bosartige, die [reichlich] mit §imid-versehene, du Cukakani! Treibe durch Brand
diese Dasa-Frau des Dasyu-Volkes von dort fort, die zum Erzeugungsort einens Sohnes fiir die
Frauen, [ndmlich] zu den Vertiefungen hinschleicht, du Cukakani! [...] Sobald sie (?) in ihrem
Maul, sobald [sie (?)] mit dem Feuer den Kopf verbrennt, wird sich diese Dasa-Frau des Dasyu-
Volkes verstecken, du Putthagi!”

Also relevant is PS 6.14.7 (belonging to a hymn against noxious creatures), in which the
male Araya demon, described as eating boys, is called dasa asurah. The stana reads as follows: yah
‘kumaran janasyatti tarunan dasa asurah | arayah kesy aghalo yo janan hanty 'atti ca tam ito
nasayamasi ||, “The Asurian fiend who eats a man’s young boys, the hairy, dreadful Araya who
slays and eats men: him do we cause to vanish from here” (Griffiths).

That gahana, kevata and putrasuvana are euphemisms for female reproductive organs seems
evident, and it is possible that the ddsi intended here is of the same kind intended in our stanza, i.e.
a Sadanuva demoness: perhaps a demonic personification of the low-caste midwives who were
hired to attend women during delivery because of the pollution connected to childbirth (see my
introduction to this chapter). The fact that these women were exposed to such dangerously polluting
elements must have made them dangerous as well. We can also imagine that complications or
accidents that might happen during the delivery would be blamed on them or on demonesses
attacking the birthing woman through them.

In the AV, the dasi-, ‘a barbarian woman, a low-caste woman, a slave’, is invariably
characterised as impure or dangerous. For instance, in SS 12.3.13.cd (~ PS 17.51.3cd), ritual tools
touched by a dasi need to be cleansed;** in SS 5.13.8 (~ PS 8.2.7), the poison of dds is rendered
“sapless” (arasa);"”' and sometimes unwanted instances of misfortune are exorcised from the victim
and redirected to a dasi: e.g. in §S 5.22.6-7 (~ PS 12.1.8-9), the fever (tdkman) is sent away to the
dasi.™? In PS 5.26.5, the Arati demoness that the poet wishes to have slain is likened to a dasi who
has committed a transgression (dgas). The stanza reads, destri ca ya sinivali sapta ca Srotya yah |
aratim visva bhiitani ghnantu dasim *ivagasi ||, “The directress Sintvali and the seven streams, let
all the beings slay Arati, like a ddsa woman because of a transgression” (Lubotsky). Note that
Sintvali is the new-moon goddess who presides over fertility, fecundity, birth and offspring
(MacponeLL 1897: 125; Macponere & Kertn 1912: 11, 449). That this particular goddess is
mentioned here next to ddsi is certainly no chance, and strengthens the connection of the das? with
birth. Such a connection is also evinced by PS 9.23.6 (belonging to a series of expiation spells),
sakhyur jayam svam dasim sitikam lohitavatim asuddham yad upeyima | ayam ma tasmad odanah
pavitrah patv amhasah ||, “If we sexually approached a companion’s dasa wife, who is bloody,
impure, being one who has just given birth, let this purifier, the rice porridge, protect me from that
anxiety” (my transl.). Compare also SS 12.4.9 (~ PS 17.16.9) (belonging to the hymn about the
Brahmin’s cow that forms the fourth anuvaka of PS 17), in which the ddsi is blamed for the birth of
something deformed (apariipa) and sinful: ydd asyah pdlpilanam Sdkyd dast samdsyati | taté
‘pariipam jayate tasmad avyesyad énasah ||, “If the lye, the dung of her [i.e. the brahmin’s cow] a

130SS 12.3.13.cd (~ PS 17.51.3cd): yad va dasy ardréhasta samanktd ulitkhalam miisalam sumbhatapah ||, “when
the barbarian woman (dasi) with wet hands smears over—cleans, ye waters, the mortar [and] pestle”
(Whitney).

13188 5.13.8 (~ PS 8.2.7): urugiildya duhitd jati dasy dsiknya | pratarkam dadriisinam sarvasam arasdm visam
||, “Daughter of the broad-knobbed one (?), born of the black barbarian (f.)—of all of them (f.) that have
pierced defiantly (?) the poison [is] sapless” (Whitney, who emends to dasya dskiknyah); “Die Tochter der
Urugtla, die als eine Dasa-Frau des schwarzen [Clans (?)] Geborene, die schleichend Bohrende; diese hat jetzt
die Schlangen unschédlich gemacht.”

13288 5.22.6: tdkman vyala vi gada vyanga bhiiri yavaya | dasim nistdkvarim icha tam vdjrena sam arpaya [l
takman miijavato gacha balhikan va parastaram | $Sidram icha prapharvyam tam takman viva dhiinuhi ||, “O
fever, trickish one, speak out (?); O limbless one, keep much away (?); seek the fugitive (?) barbarian woman;
make her meet a thunderbolt. O fever, go to the Mijavants, or to the Balhikas, further off; seek the wanton
Stidra woman; her, O fever, do thou shake up a bit” (Whitney).



125

barbarian woman flings together, then is born what is deformed, what will not escape from that sin”
(Whitney).

b. The word krtah can perhaps be explained by interpreting Ay- in the sense of ‘making
[magically]’, a meaning that can be seen in kptyd, ‘witchcraft’ (cf. Lat. factura > Ita. fattura,
‘witchcraft, spell’). The idea of demons as being summoned by a curse is common in the AV.

This might be the idea behind the compound purusesitah, ‘sent by men (instrumental
relation)/from men (ablative relation)’, which characterises the Sadanuvas in the following stanza:
SS 2.14.5 (~ PS 2.4.2) (Against Sadanuvas), yddi sthd ksetriyanam yddi va purusesitah | yadi stha
dasyubhyo jatd nasyatetih sadanvah ||, “Ob ihr nun vom Ksetriya-Leiden her seid [or “those who
come from the soil”?'*], oder ob von Menschen ausgesandt, oder ob ihr von den Dasyus abstammt;
verschwindet von hier, Sadanuvas” (Zehnder). Note also the reference to Sadanuvas born from the
dasyu race (ddsyubyo jatih), which stands next to purusesitah just like our dasir asuranam is found
next to manusebhyah krtah.

On the basis of comparison with the semantics of the compound purusesita-, and with the
phrase ddasyubhyo (abl.) jatah, 1 believe that our manusyebhyah should be taken as an ablative (as in
my translation), rather than as a dative (“created for men”).

cd. The emendation to ati was proposed by Bhattacharya, who marks it with an asterisk. A
plus sign seems sufficient to me, as both branches show typical errors that may occur in hiatus: K
merges the vowels (navyati), while O inserts a y (on this phenomenon, see my Introduction §2.2). It
seems reasonable to assume that the written archetype preserved the correct reading, which was
then corrupted in the two branches in different ways.

Padas cd have an exact parallel in SS 8.5.9¢f. The full stanza (belonging to a hymn against
witchcraft with an amulet) reads, yah krtya angirasir yah krtya asurir yah | kptyah svayamkrta ya u
canyébhir abhytah | ubhayis tah pdra yantu paravato navatim navyd ati ||, “The witchcrafts that are
of the Angirases, the witchcrafts that are of the Asuras, the witchcrafts that are self-made, and those
that are brought by others let these, of both kinds, go away to the distances, across ninety navigable
[streams]” (Whitney).

The formula pard i- navatim navya dti is also found in SS 10.1.16¢. The full stanza (part of
a hymn against witchcraft) reads, pdrdk te jyétir dpatham te arvag anyatrasmad dyana krpusva |
parenehi navatim ndvyd ati durgcfh srolycf ma ksanisthah parehi ||, “Offward is light for thee,
hitherward is no road for thee; make thy goings elsewhere than [toward] us; go thou by a distant
[road] beyond ninety difficult navigable streams; do not wound thyself; go away” (Whitney). The
number 90 seems to stand simply for ‘a very high number’ here, and it is otherwise only used in the
AV in rather obscure formulas that involve other numbers and sequences of numbers (SS 5.15.9,
5.19.11, 6.25.3, 19.47.3).

The word navya-, ‘navigable’, indicates a river that is deep enough to be navigable, and as
such one that is unfordable. The idea behind the spell is thus to send the demonesses far away
beyond a great number of rivers that cannot easily be crossed, should the demonesses desire to
come back.

A similar image, also involving a river, is found in RV 10.155.3 (the only RV hymn against
Sadanuvas), a stanza which has a parallel in PS 6.8.7 (Against Sadanuvas); adé yad daru plavate
sindhoh paré (PS madhye) apitrusam | tad a rabhasva durhano téna gacha (PS yahi) parastaram ||,
“That piece of wood over there that floats to the farther shore of the river with no man at the helm,
grab hold of that, you with your evil jaws: with it go in the farther distance” (J-B)

The idea of sending demons away into the distance or to a remote place is a recurring one.
See e.g. SS 2.25.5ab (Against Kanvas and abortion), pdrdca endn prd nuda kanvan jivitayépanan |,
“Thrust them forth to a distance, the life-obstructing kdnvas” (Whitney). Sometimes the evil beings
are sent to or into a mountain: e.g., from the same hymn, 2.25.4ab, girim enam d vesaya kanvan
jivitaydpanan |, “Make them enter the mountain, the life-obstructing kdnvas” (Whitney); RV

1330n this alternative interpretation of the pada, see my comment on PS 17.13.1b.
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10.155.1b, girim gacha sadanve |, “Go to the mountain, O Sadanuva!” Sometimes the destination is
the ocean: PS 15.18.5 (Against Apsarases), ahatd apa td itah khalad iva yatudhanyah | amum
gachata purusam samudram apa gacchata ||, “Them, beaten up, [remove] away from here, like
sorceresses from the threshing floor. Go to that man over there, go away to the ocean” (Lelli).

17.15.5 (K 17.15.7) d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d, 14.7d, 15.8d,
15.9d, 15.10d ~ SS 2.14.1d

a yasam ghosah samgatanam 8# [-———]—-Uu—%]
b vrkanam iva ganganah | 8 [U——U|u—-ux]
c pracankasam *avahvaram 8 [U—u—|u—-uxXx]
d prayachantim pratigraham 8 [Vu——|u—ux]
e nasayamah sadan,vah || 8 [-u——|u—ux]

Whose noise, when they come together, is like the howling of wolves; the one who constantly stares
straight [at women], the devious one; the one who takes, even though she holds her hands forward
[as if to present a gift]—we make the Sadanuvas disappear!

ghosah] [Ma] [Ja] V122 Pa. [Ma] V71 JM; ghosah Jis ghosa K ¢ samgatanam] Ma Ja Pa. JM;
sa(s.s.—)n(?)gatana V122 sangatanam Jis samgatana Ma V71 sangata K« vrkanam iva] [Ma]
[Ja] V122 Jis [Ma] V71 JM; vrkana(m—)m iva Pa. vrkan api va (= Buart., Barrer, vs vrkanam iva
R-V) K e ganganah] [Ma] [Ja] Jis Pa. [Ma] V71 JM; (ga—s.s.)ganganah V122 gangana K
] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 JM; || Jis e pracankasam *avahvaram]|
pracankasamaivaharam [Ma] pracamkasamaivaharam V122 Ma V71 JM; pracamkasamaivaharam
Pa. pracakasamaivaharam Ja pracamkasamaivaharas Ji, mrcamkasamayivaram K .
prayachantim]"* prayachantim V122 Ma? V71 JM; pray(?)achantim Ma prayyachantim Ja
payachantis Jis prayachantam Pa. prayaschantim K e pratigraham] [Ma] [Ja] Pa. [Ma] V71
JM; patigraha Jis pratigraha K V122 * nasayamah sadanvah] nasayamah sadanvah [Ma] [Ja]
V122 Ji, Pa. [Ma] JM; nasayamasadanvah V71 vasayamas sadanva K ¢ || [0] Z7 ZK

Bhattacharya writes pracankasamaivaharam +prayacchantim in padas cd.

b. On gangana-, ‘howling’, a word that is found only in PS, see Grirritas 2009: 181 on PS
6.14.9¢, LuBotsky 2010: 47, Horrmann 1952: 255f.[= 1975:36f.].

¢. The compound pra-cankasa- is not attested as such. However, we find the negated
compound d-pra-cankasa- in SS 8.6.16 (~ PS 16.80.7)"* (belonging to the hymn for protection of
pregnant women that I have frequently quoted above): paryastiksa dpracarkasa astraindh santu
pandagdh | dva bhesaja padaya ya imam samvivytsaty dpatih svapatim strivam ||, “With eyes cast
about, not looking forward (? dpracankasa), womenless be the eunuchs; make to fall down, O
remedy, him who, not her husband, tries to approach this woman that has a husband” (Whitney). In
this stanza a potential harasser is cursed to be a eunuch (pdndaga-), of which dpracankasa is an
attribute. Whitney’s tentative translation seems plausible: the impotent man casts his eyes around
without daring to stare forward at women. Whitney (ad loc.) notes that the commentary reads
pracankasas instead of apracankasas, and “strangely” glosses it with praksinorupradesas, which

134Bhattacharya’s edition features the emendation ‘prayacchantim, but his apparatus only reports the readings of
Ma and Ja, not Ma. As the other two mss. of O® read prayachantim, 1 assume that this is also the reading of
Ma, and that Bhattacharya used a plus sign to mark the emendation ¢k > “cch.

135Bhattacharya writes padas PS 16.80.7ab as “paryastaksah pracankasa strainah santu pandagah |, but the text
is probably to be emended in agreement with the $S parallel.
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Whitney does not translate. This gloss must mean “whose region of the thigh has been destroyed”,
possibly a reference to the eunuchs’ castration. The commentator must have interpreted pracankasa-
as based on the root kas-, ‘to strike, hurt’. However, this root is not attested in Vedic, and
(a)pracankasa- is best explained as an intensive formation based on the root kas-, ‘to be visible’.
This is how Debrunner (AiGr 11.2 p. 84) and Mayrhofer (EWAia I p. 344) classify it. However, their
gloss, ‘ohne Sehkraft’, does not seem plausible to me, given the context in which the term appears,
and I prefer Whitney’s interpretation. That the meaning of the intensive of kds- is ‘to look at’
(‘beschauen, betrachten’) has been argued by Schaerer (1994: 1021f.). Accordingly, our pracankasa
must be a demoness who harasses women by constantly staring at them. '

Bhattacharya writes aivaharam, but judges the reading doubtful. In his comment, he
proposes to emend to *ahivaram, which must mean ‘whose tail is like that of a snake’. Such
compound is unattested, but the formation would be totally regular,””” and the meaning does not
seem less implausible than that of the other colourful epithets we have encountered so far.

Another possibility is to emend to *avahvaram: the compound ava-hvara- is unattested as
such, but it forms the basis of the attested an-ava-hvara-, ‘not crooked, straightforward’, found once
in RV 2.41.6 (To various gods, here in particular to Mitra and Varuna), td samrdja ghrtasuti aditya
danunas pati | sdcete anavahvaram ||, “These two sovereign kings, whose potion is ghee, Adityas,
the lords of the drop, accompany him who does not go astray” (J-B). Mitra and Varuna preside over
proper behaviour, thus, one who is dnavahvara- must be one whose conduct is ethically sound.
Thus, the epithet avahvara would characterise a demoness as ‘devious’, ‘behaving deviously’. As
can be seen from pada d (and in many other cases in this hymn), epithets often come in pairs and
describe parallel or opposite characteristics. It seems attractive to think that the poet aimed to play
with the semantics of the preverbs prd and dva, with the purpose of highlighting the opposition
between the fact that the demoness constantly stares (kds-) forward (pra) in a straight direction
towards the woman she is harassing, while at the same time she goes down (dva) a crooked (hvar-)
path by behaving in a devious way. The emendation to *avahvaram also has the advantage of
yielding a regular cadence ( u —u x ), as opposed to aivaharam (—u u X ) and *ahivaram (vu— x).

d. I suspect that this pada is hardly an innocuous reference to presenting (pra-yam-) and
accepting (prati-grh-) gifts. I wonder if the poet is once again aiming at a wordplay, taking the two
epithets in the sense of ‘holding [the hands] forward’ and ‘grabbing back’, with an eerie reference to
the Sadanuvas’ habit of groping for embryos (see my comment on PS 17.14.8a above). Accordingly,
I take prayachantim not as an independent epithet but as a present participle describing a
circumstance that is subordinate to pratigraham; in particular I take this present participle as having
concessive meaning. The sense of the two epithets must be the following: “even though she is
holding [her hands] forward [as if to present a gift] (prayachanti), she is one who takes [i.e. grabs
the embryo] (pratigraha).”

17.15.6 (K 17.15.5) d:~PS17.15.3d

a yani sayam yathasthamad 8# [-u——|u——X]
b ratrim yaksani prerate | 8 [-———]u—ux]
c agnis *ta sarva sahantyo 8# [———|———x]
d visvad raksamsi sedhatu || 8 [-———]u—ux]

[Those] Yaksas who emerge, each from their respective hideouts in the evening [and] at night—Iet

1361t should also be noted that the attested intensive stem of kas- has the form cakas-: cakasiti, acakasam,
cakasat- (RV+), cakasyate (Br+).
1370n the word vara- and its variant spellings, see my comment on PS 17.12.8 above.
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the overpowering Agni repel them all, the rdksas demons, from every place!

sayam] sayam [Ma] [Ja] V122 Jis Pa. [Ma] V71 $ayam JM; sam K e ratrim] [Ma] [Ja] V122
Pa. [Ma] V71 JM; ratrim Ji, ratr1 K  prerate || K [Ma] [Ja] V122 Pa. [Ma] JM; prerat[x]e |
V71 prerato(/te | ?) Jis ¢ agnis *ta] agnista [Ma] V71 agnistva K Ja Ma V122 Ji, Pa, JM;  »
sahantyo] [O] santyo K e sedhatu] [O] sidhatu K * ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; |
V1227 57ZK

PS 17.15.3cd
td indro hantu vytraha
yo devo vi§vad raksamsi sedhati ||

a. The compound yathasthamd- only occurs in the one-stanza hymn SS 7.67 (~ PS 3.13.6):
puinar maitv indrivam piinar atma dravinam brahmanam ca | punar agndyo dhisnya yathasthama
kalpayantam ihaiva ||, “Again let sense (indriyd) come to me, again soul, property, and brahmana
(sacred knowledge); let the fires of the sacred hearth again officiate just here in their respective
stations” (Whitney). PW glosses it by simply referring to the preceding lemmata, yathasthana, ‘the
right or proper place’ (and related adverbial forms in -am, ‘according to place’). This interpretation
is followed by Whitney in his comment ad loc., and by AiGr I1.2 §92 p. 206. On compounds of this
kind, see AiGr II.1 §122d p. 325.

b. The accusative of the word ratri/i- (on the alternation between the two stems, see AiGr 111
§95 p. 185 and Kurikov 2010: 174 fn. 1) is regularly used adverbially in the sense ‘at night’ or ‘on
[a particular] night’, e.g. in SS 1.16.1, yé 'mavasyam ratrim uddasthur vrajam attrinah | agnis turiyo
yatuhd sé asmdabhyam adhi bravat ||, “What devourers, on the night of the new moon, have arisen
troopwise (?)—the fourth Agni is the demon-slayer; he shall bless us” (Whitney); SS 16.7.9, ydd
adéado abhydgacham yad désd yat pirvam ratrim ||, “What 1 went at on such-and-such an
occasion, what at evening, what in early night” (Whitney).

c. The adjective sahantya- is attested as an epithet of Soma, who is asked to subdue the
Asuras in SS 6.7.2a (~ PS 19.3.11a); as epithet of Agni Vai§vanara, as bestower of rastram at PS
6.9.3 (For a king); and of Agni in TS 2.2.3.4, with an offering to acquire strength. The variant
sahantyad also exists: in both RV 1.27.8 and RV 8.11.2, it is an epithet of Agni, and so it is in TS
1.5.10.2. In TS 3.1.10.3 it is instead an epithet of Visnu.

Bhattacharya writes agnis ta with no emendation sign; however, the aksara st@ is found only
in Ma (as implied from the omission of its reading from Bhattacharya’s apparatus) and in V71,
while the third O® ms., JM;, shows, as is often the case, contamination from O*. As all the other
mss. of the usually more reliable O* sub-branch, as well as K, have stva, I wonder how likely it is
that the PS archetype G (or even the Oriya archetype B) actually read sta. It would be easier to
explain Ma and V71°s reading, sta, as an error caused by the omission of the subscript element -v-,
or perhaps as a deliberate restoration of the correct reading. Whatever our interpretation of the O®
data, the alternative scenario (i.e. assuming that the same mistake, sta > stva, occurred in both K
and O*) seems unlikely. Therefore, I think that we need to assume that the written archetype G
contained a reading that was already corrupted, stva. Moreover, while we certainly adopt the correct
reading, t@, we do so not on the basis of Ma and V71 (whose reading may be correct by chance),
but only after grammatical and paleographic considerations. For this reason, we need to mark fta
with an asterisk as a conjecture. As for the error agnista > agnistva (pre-dating the written
archetype), it might be due to perseveration during the period of oral transmission: the PS contains
the phrase agnis tva six times (2.26.1c, 18.12.7¢, 18.13.1d, 19.30.1c, 19.35.11a, 20.64.10a), in every
case at the beginning of a hemistich (after a danda or at the beginning of a stanza).
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17.15.7 (K 17.15.6) e: ~PS 17.12.4f, 14.2e, 14.3¢, 14.6¢, 14.8e.

a ya rksikah kalilanda 8# [-———]u——%]
b apsu jatah pulikayah | 8 [Vu——|u—ux]
c gopa asam eko veda 8# [-———]———X%]
d yato jatah sadan,vas 8 [U———|u—ux]
e ta ito nasayamasi || 8 [-u——|u—-ux]

Those [demonesses] who are Rksikas, Kalilandas, Pulikayas born in the waters, their cowherd alone
knows where the Sadanuvas are born—them we make disappear from here!

rksikah] ruksikah [Ma] [Ja] Jis [Ma] V71 JM; ruyakah Pa.'"*® raksikah K * kalilanda apsu]
kalila(nva—subs.)nda *psu V122 kalilandapsu [Ja] Pa. V71 JM; kalilandhapsu Ma kalilandapsu
Ma kalindayastu Ji,"* kalilantapsu K * pulikayah] pulikayah [Ja] V122 Jis Pa. [Ma] V71
pulikayah Ma pulikaya JM; purikaya K+ |] K [Ma] [Ja] V122 Jis Pa. || V71 JM; (Ma?) Jis
* gopa asam] [Ma] [Ja] V122 [Ma] V71 JM; topa asam Jis gopa asyam Pa. gopasam K ¢ eko]
K [Ma] [Ja] V122 Ji; Pa. V71 JM; cki Ma  » yato] K [Ma] [Ja] V122 [Ma] V71 JM; yatom
Jis yato Pa, * jatah sadanvasta ito] [Ma] [Ja] [Ma] JM; [3at&](//)jatah sadanvasta ito Pa. jatah
sadanva !sta ito V122 V71 jatah sadanvah ' || sta ito Jis jatas sadanva | sta yito K nasayamasi]
K nasayamasi [0] e« |[] [Ma] [Ja] V122 Ji, Pa. [Ma] V71 |JM; Z 6 ZK

Bhattcharya writes kalilandd(a)psu in pada ab.

a. The rksika- is an evil female being—the word is possibly connected with yksd-, ‘bear’ (f.
rksi-), with the suffix -ka (see the introduction to this chapter)—and it is generally found in lists
among various other evil beings associated with the wilderness: e.g., in SS 12.1.49 (~ PS 17.5.7) (to
the Earth), yé ta aranydh pasavo myga vane hitah simha vyaghrah purusadas caranti | ulam vikam
prthivi duchiinam itd pksikam réakso apa badhayasmat ||, “Those sylvan animals of yours, those wild
beasts found in the woods, the lions, the tigers, who go about eating men; O wide one, drive away
from here, from us, the ula, the wolf, misfortune, rhe rksikd, the rdksas demon!” (my transl.). Cf.
also SB  13.2.4.2, [...] ndrksikah purusavyaghrah parimosina  avyadhinyastdiskara
daranyesvdjayeran [...], “no ogres, man-tigers, thieves, murderers, and robbers would come to be in
the forest” (Eggeling); similarly also SB 13.2.4.4. In VS 30.8, belonging to a portion on the
Purusamedha in which various types of people are sacrificed to various deities, a descendant of the
Nisadas, the aboriginal tribes, is offered to the Rksikas.'** See also SS 18.2.31b ~ PS 18.66.4b; PS
20.40.10a.

The word pulikaya- is attested with various spellings, and seemingly indicates some kind of
aquatic being. With the spelling purikdya-, it is found in SS 11.2.25 (~ PS 16.106.5, which reads
pulikaya) (belonging to a hymn to Rudra Bhava, and Sarva), in which it is associated with the
waters and other aquatic beings: Simsumara ajagarah purikaya (PS: pultkaya) ]asa matsya rajasa
yébhyo dsyasi | nd te ditrdm nd paristhdsti te bhava sadyah sarvan pari pasyasi bhismim piirvasmad
dhamsy uttarasmin samudré ||, “The dolphins (SiSumara), boas (ajagard), purikdyas, jasas, fishes,
rajasas, at which thou hurlest: there is no distance for thee nor hindrance for thee, O Bhava; at once
thou lookest over the whole earth, from the eastern thou smitest in the northern ocean”. With the
spelling kulikaya-, we find it in TS 5.5.13.1, belonging to a section on the horse sacrifice in which
all kinds of beings are listed as appropriate sacrificial victims for various deities (e.g. a boar for

138Note that ruyakah in Pa. is spelled with the aksara ya [d3a:], not with intervocalic ya [ja:]. This is most likely
a scribal error for ksi.

139Note that kalindayastu in Ji, is spelled with the aksara ya [d3a:], not with intervocalic ya [ja:].

140VS30.8 [...], rksikabhyo ndisadam purusavyaghrava durmddam gandharvapsarébhyo vratyam [...], “for
Rksikas a Nisada’s son, for the Man-tiger a madman, for Gandharva and Apsarases a Vratya [...]” (Griffith).
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Indra, a black antelope for Varuna, a deer for Yama, etc.); once again it is associated with the
waters: apam ndptre jasds | nakré makarah kulikayas té ’kiiparasya, “To the offspring of waters a
fish; the crocodile, the dolphin, the Kulikaya are for the ocean” (Keith). Mayrhofer (KEWA 1 p. 240
and EWAia I p. 375) also mentions the variants kulipdya- and puliraya-. Cf. also kulika-/pulika-, ‘a
kind of bird” (KEWA 1bid.). The preference for the consonant / over the r in our stanza might be an
instance of female speech.

The word kalilanda- is a hapax. The etymology is unclear.

cd. The gopa-, ‘cowherd’ mentioned in this pada may be the Canda mentioned in the next
line (PS 17.15.8d ~ SS 2.14.1c), in which the Sadanuvas are called candasya naptyah,
‘granddaughters of Canda’, or the Magundi of stanza SS 2.14.2, in which they are called ‘daughters
of Magundi’ (magundya duhitarah). There exist other male figures who seem to have the role of
protector of a group of demonesses: for instance, Ulungula (=uru(m)gula, ‘having a broad glans’,
according to Karl Praust; see Lerii 2015: 194), mentioned in PS 15.18.6, and into whose ranch
(grha-) the ulunguluka Apsarases (PS 15.18.10) are invited.

17.15.8 de: ~ SS 2.14.1cd; d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d,
14.7d, 15.5d, 15.9d, 15.10d

a guruchayam trdhar,yam 8# [U———|——uXx]

b siSumakam pratisrukam | 8 [Vu——|u—ux]

c atiduhnam vicalantim vitilumam 12 [Vu——|vu—|-Uu—-UXx]

d sarvas candasya naptiyo 8 [-———|u—uxXx]

e nasayamah sadan,vah || 8 [-u——|u—ux]

The [demoness] casting a large shadow, the Urdhari (?), she who makes children scream, the one
who responds [to the scream of a child], the Atiduhna (?), she who wanders around, the Vitiluma—
we make all the granddaughters of Canda, the Sadanuvas, disappear!

guruchayam tirdharyam] guruchayamiirddharyam [O] guruschayamiiladayam K e Sisumakam]
K [Ma] [Ja] V122 Jis Pa. [Ma] JM; sisumakam V71 e pratisrukam] [O] pratisruka K ° ]
[Ma] [Ja] V122 Pa. [Ma] V71 || Jis om. (space) IM3 om. K e atiduhnam] [Ja] V122 Jis Pa.
[Ma] V71 JM; atiduhnam, Ma atiduhma K e vicalantim] [Ja] V122 [Ma] JM; vicalantim, Ma
vicalanti Jis vicalantim Pa. vicalantim V71 vyatarantim K ¢ vitilumam |] vitilumam | [Ma] [Ja]
Pa. JM; vitilumam ' Jis vitulumam | Ma V71 V122 vyatulimam, | K ¢ candasya] [O] candasa K
* naptyo] K [Ma] V122 Jis Pa. [Ma] V71 JM; naptryo Ja * nasayamah sadanvah] nasayamah
sadanvah [Ma] [Ja] V122 Jis Pa. [Ma] JM; nasa(s.s.—)yamah sadanvah V71 nasayamas sadanva
K « ||] [Ma] [Ja] Jis Pa. [Ma] ||’ V71 JM; V122 Jis Z 8 Z K

S$S 2.14.1
nihsalam dhysnum dhisanam ekavadyam jighatsvam |
sarvas candasya naptyo nasdyamah sadanvah ||

Bhattacharya writes +gurucchayamirddharyam in pada a, atiduhnam in pada c.

The parallel at SS 2.41.1 (belonging to a hymn against Sadanuvas), quoted above, is
translated by Whitney as follows: “The expeller, the bold, the container, the one-toned, the
voracious—all the daughters (napti) of the wrathful one, the sadanvas, we make to disappear.”

abc. All the epithets in these padas are hapax legomena.

The first, guruchdya- seems easily analyzable as formed from guru-, ‘heavy’ (in this case
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perhaps ‘large’?) and chdya-, ‘shadow, shade’.

The second epithet might read ardharyam-'*' or mirdharyam-,'"* depending on whether we
assume loss of anusvara after guruchaya®. Neither form is understandable as such, but I cannot
offer any emendation with confidence.'* At any rate it must be the accusative of a vyki-inflected i-
stem.

The third epithet, sisumaka-, most likely contains the word sisu-, m., ‘child, infant’. This is
consistent with the Sadanuvas’ being demonesses who attack pregnant women and their children.
However, the formation is unclear: it could be parsed as sSisu-maka- or sisum-aka-. In either case,
the second member is not an attested word. We might interpret the former as based on the root 'ma-
(pres. mimati), ‘to bellow, bleat, roar, scream’ (cf. ajamayu-, ‘bleating like a goat’, in 17.15.5b
above) with the typical ka-suffix (see my introduction to this anuvaka). Thus, perhaps, ‘the little
child-screamer’, i.e. ‘she who screams like a child’, ‘she who screams at children’ or ‘she who
makes children scream’.'*

That the meaning of Sisumaka might have to do with sound is also suggested by the
neigbouring epithet pratisruka- (indeed, as we have seen, these epithets come in pairs or groups
dedicated to a specific theme), which can be interpreted as a ka-suffixed formation based on the
lexeme prati-sru-, ‘to listen (act.)/ be audible (mid.)’.'* The active is specifically used in the sense
of ‘to pay heed to, take notice of, respond to (a call or request)’, as can be seen from RV 1.25.20, in
which the poet tells Varuna, sd yamani prati srudhi, “listen in response to my entreaty” (J-B); and in
SS 9.6.50 (~ PS 16.116.2), in which a servant listens and responds (pratisynoti pratydsravayati) to
the call (a-sravay- in SS 9.6.49) of the house master (or in which the Agnhidh is summoned by the
Adhvaryu; see Whitney ad loc.). The pratisrukd- might then be a demoness ‘who responds [to the
noise/cry/scream of a baby]’, i.e. who is attracted to her prey, the children, by their noise.'*®

141Gemination of dentals in clusters is typical of the Odia mss.’s spelling; therefore we can restore rdh from rddh.

142The reading of K’s m)iladdayam is actually intelligible: miila-daya-, ‘giving roots’. However, such a
compound is unattested, and the meaning does not seem suitable in our line. Moreover, it would require
emendation to *mitladdyam to fit in the syntax of the stanza, and the pada would still be one syllable too short.

143The former might be emended to *ardhvaryam, from a feminine stem, irdhvari-, ‘the upright one’ (?) based
on ardhvad-, ‘upright, erect, high, above’ (note however that no stem @rdhvara-/i- is attested), or tentatively to
urdhvari-, the feminine of a stem, ardhvara-, formed by irdhva- and ara-, ‘awl, piercing tool’. This rare word
occurs only in the Piisan hymn, RV 6.53: Piisan holds it to pierce the hearts of the Panis (st. 5 and 6) or to
impel the brahman (the ara- is called brahmacédani-); it might be the same as the goad (dstra-) that Pusan
holds in st. 9 (cf. GeLpner 1951: 157). GeLpner (ibid.) reports that Sayana describes the ard as a rod with a
metal point, and identifies it with the pratodd. Now the Sadanuvas are called pratodini-, ‘carrying a goad’, in
17.13.5¢ above (see my comment ad loc.). It would thus seem plausible here to have an epithet ardhvara-, ‘the
one with an upright awl’, ‘holding an awl upright’. The alternative, mirdharyam, might be similarly
interpreted as formed from mirdhan (mirdha- in composition), ‘head’, and dra; the resulting compound would
perhaps best interpreted as an inverted Bahuvrihi meaning ‘whose head is an awl’ or, with locative relation,
‘having a (severed) head on her awl’ (cf. the type dhanur-hasta-, ‘having a bow in one’s hands’). However, it is
likely that @ra- would remain -gra in a feminine compound, and not change to -@ri on the model of a
masculine compound in -a@ra (AiGr 11.1 §37a p. 89; WG p. 514f.). Thus, this solution remains tentative. [ am
inclined to favour a solution involving the word @rdhvd-, as it would make sense to explain the epithet
guruchdaya, ‘casting a large shadow’, if we imagine a demoness who stands upright, high above, or holding an
awl upright, or something along these lines.

144This epithet is also strongly reminiscent of the word sisumara-, ‘the Gangetic porpoise, dolphin, alligator’
(depending on the interpretation), which was early on given the folk etymology of ‘child (sisu) killer (mara)’.
This would be a good epithet for a Sadanuva, and one wonders whether the poet might have intended to make
a pun. However, in the AV (SS 11.2.25 ~ PS 16.106.5, quoted in full in my comment on PS 17.15.7b above),
this word still preserves the original spelling Simsumara (as found in RV1.116.18.d). Cf. also Pali sumsumara.

145For the middle meaning, cf. RV 1.169.7ab, in which the rumbling sound of the approaching Maruts “is heard”
(prati ... Srnve): prati ghoranam étanam aydasam maritam Srnva dayatam upabdih |, “The trampling of the
antelopes of the fearsome, irrepressible Maruts is heard opposite as they come here” (J-B).

146Note that the hail (hrdduni) is qualified as “echoed (pratisruta-) on a mountain” in PS 15.23.5¢, 6¢ (i.e. the
reciter, by stating that the hail is echoed on a mountain, makes the hail stay away from his own barley crop).
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The reading of first word in pada ¢ is uncertain: the O mss. have atiduhnam, while K has
atiduhma. We can identify the preverb ati, ‘beyond, excessively’, a feminine accusative ending -am,
and possibly the root duh-, ‘to give milk, to milk’, but neither duhna-, nor duhma- are known
formations. In a comment, Bhattacharya proposes *atidurghnam, which I interpret as ‘very difficult
to slay’. This is a creative solution, but I find no instance of d# and dur used in the same compound
in Early Vedic, nor any attestations of a stem durghna-, which makes this solution less attractive.'"’
Nevertheless, this word must be an acc. f. epithet.

The word vicalantim is the accusative feminine of the pres. ptc. of vi-cal’-. The variation
between car'- and cal’- is old: the RV (which in general prefers r-variants) always has 7, but also the
form calacala- (RV 1.164.48d); the AV has numerous occurrences of both variants. However, a
pattern can be discerned, in that the variant car’- occurs across the entire collection, whereas the
variant cal- is restricted to a few texts: in particular, PS 5.34, where we find the caus. imperatives
abhi calaya (st. 7) and prati calaya (st. 8), is a charm against female rivals, and contains numerous
features of female speech. Lusorsky (2002a: 156) considers the preference for / over r as one of
these features. Thus it is very much possible that our vicalanti- is a variant of vicaranti- in female
speech.

At any rate, hardly any semantic difference is noticeable between vi-car’- and vi-cal'- in the
AV, where they both mean ‘to wander, roam’. Interestingly, vi-car'- only occurs twice (in SS 4.21.4
and 20.127.11), whereas vi-cal’- is found more frequently: in fact, the numerous occurrences of vi-
cal'- account for almost all of the occurrences of the root cal’- in the AV. Moreover, the vast majority
of the the occurrences of vi-cal'- are found in the Vratyakanda (SS 15, PS 18.27-43), where the
lexeme (or the variant anu-vi-cal’-) is used to describe the Vratya’s wandering.'* Once again, this
must be a stylistic preference of this particular text, a colloquialism that can perhaps be explained
by the specific social composition of the audience of the Vratyakanda, namely the younger
generation undergoing initiation in the wilderness or other categories of people living outside
society. In conclusion, the variant vi-cal- is not a separate lexeme from vi-car’-, nor that it is the
preferred AV form, but rather a specific sociolectal form preferred in specific texts directed to
specific audiences. Thus, our vicalantim is best explained as female speech, as suggested above.

The word vitiluma- might perhaps be related to vitila-, “a demonic dog” according to
Grirritas (2009: 180), commenting on PS 6.14.9c. The whole stanza reads: vitiilam bhasvam
akhidam vanakrosam ca roruham | amadam prayutaisanam paryundanam paridravam vrkasya
*nyaricam ganganam tan ito nasayamasi ||, “The chewing, robbing Vitiila, and the ever climbing (?)
Forest-Shriek(er); the eater of raw (flesh), that seeks out the absent-minded [person]; the one
running around, wet all over; the deep howling of a wolf: these we do cause to vanish from here”
(Griffiths).

d. On the phrase candasya naptyah, see my comment on gopda in the previous stanza. The
word canda- is attested in Epic Sanskrit with the meaning ‘wrathful’, in Pali ‘fierce’, etc. Its
etymology is controversial; see EWAia I p. 525.

Could the pratisruka demoness then be ‘one who echoes’, or ‘one who echoes [the cry of a baby]’?

147This epithet might make sense if read together with the following, vicalantim, as we could imagine that a
demoness who constantly “moves here and there” would be more difficult to hit. However, the meaning of vi-
cal'- seems to be rather ‘to wander, roam’.

148The AV also features the compounds dvicacala- in §S 10.8.4 (~ PS 16.101.7) and dvicacalant- in $S 6.87.1-2
(~PS 19.6.5-6; ~ RV 10.173.1-2 have avicacali-).
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17.15.9 d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d, 14.7d, 15.5d, 15.8d,
15.10d ~ SS 2.14.1d

a avadantim namahukam 8# [-u——|—u—X]
b tamstanikam vrnktapadim | 8# [-u——|-Uvux]
c ‘udradantim "anasikam 8 [-u——|u—uXx]
d nasayamah sadanvah || 8 [-u——|u—ux]

The [demoness] who shouts, the one who calls names, the Tamstanika (?), the one with twisted feet,
the otter-toothed one, the noseless (mouthless?) one—we make the Sadanuvas disappear.

avadantim] V122 JM; avadantim Ma V71 avadantin Ma Ja Ji, ava[x]dantin Pa. yavantin K .
namahtkam] [Ma] [Ja] V122 Jis Pa. namahukam K Ma V71 JM; » tamstanikam] [Ja] V122
Jiy [Ma] V71 JM; (illegible) Ma om. (space) Pa.* tvamstanikam K e vrnktapadim |]
vrmktapadim | [Ma] V71 JM; [Ja] V122 Jis Pa. (illegible) Ma vr[.]Jpadim || Jis (space)ktapadim |
Pa. vrmndhapatim\ | K * ‘udradantim] udrayantim Ma Ja V122 Jis Pa. JM; udrayantim Ma
V71 Gpridantim K * "anasikam] anasitam O anamikan K ¢ nasayamah sadanvah] nasayamah
sadanvah [O] nasayannas sadanva K ¢ ||] [Ma] [Ja] V122 Ji, Pa. [Ma] V71 | IM5Z9 ZK

Bhattacharya writes +a@vadantim in pada a. and vrmktapadim in pada b.

a. The lexeme @-vad- is well attested in the AV, but no other pres. ptc. is found.

The epithet namahiika- is a hapax. It must be a ka-suffixed formation based on the root
hav'-, ‘to call’. The phrase nama hav'-, ‘to call by name’, is found in RV 7.56.10a (priva vo nama
huve, “I call the dear names of you [Maruts]”); in the refrain of SS 17.1.1-4 ~ PS 18.54.1-4 (idyam
nama hva (PS: “hvaya) indram ayusman bhiiyasam ||, “I call praiseworthy Indra by name; my I have
a long lifespan™); and SS 7.20.4a ~ PS 20.5.5a (ydt te nama suhdvam ... ‘numate, “Your well-
invoked name, O Anumati [...]”). Knowing someone’s (secret) name may allow a magician to claim
control over that person. We may guess that our demoness’s threat derives from the fact that she
knows people’s names. However, all the above quotations are invocations to a deity. Nowhere do
we find evidence of the same implications for magical practices as we often see in the case of the
phrase nama grabh'- (see Grirritas 2009: 95 on PS 6.7.7d, with references), or in the case of
formulas like PS 17.24.1a, vidma te svapna janitram.

b. The compound vrrkta-pad- is a hapax. It resembles the epithet vispkpadr, ‘stretching out
[her] feet, duck-footed (?)’, in 17.13.2b above. The first member appears to be a verbal adjective
from vrj-, ‘to twist’, normally spelled vyktd-, but here remodelled on the present stem (vynkte). 1
silently restore the velar nasal 7z where the mss. have m or 7.

The previous observation might lead us to consider whether the word tamstanikam (in O;
tvamstanikam in K), most certainly another female epithet, may contain a similar verbal adjective as
first member (from fams-, ‘to shake’? Note that no verbal adjective of this root is attested). The
second part of the word might be the word anika-, ‘face’, but accepting this would require
emending the length of the vowel at the juncture of the two members (* tamstanikam?). 1 find no
textual arguments in support of this emendation. Therefore, this epithet remains obscure to me.

¢. The emendations to "udradantim and “anasikam were proposed by Bhattacharya. With the
former epithet, compare phaladati, ‘ploughshare-toothed’, in 17.12.3a above. The latter may be
interpreted as a-nasika- or an-as-ika- (with derogatory suffix -ika-). This ambiguity resembles the
one that sparkled a controversy about the phrase andso ddasyiin (RV 5.29.10), interpreted early on as
‘the noseless (a-nds-) Dasyus’ (i.e. flat-nosed, supposedly a derogatory feature of non-Aryan
aboriginals), and later reinterpreted as ‘the mouthless (an-ds-) Dasyus’ (i.e. unable to speak Vedic,
babblers; an etymology inspired by that of the word “barbarian”) (see EWAia I p. 182).

149Interestingly, Ma and Pa. have a similar lacuna here.
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17.15.10 d: ~ PS 17.12.2d, 12.8d, 12.9¢, 12.10e, 13.4d, 13.5d, 13.7d, 14.7d, 15.5d, 15.8d,
15.9d, ~ SS 2.14.1d

a vavadakam *alpabhasam 8# [-u——|—u—X]
b tvijavram labruvam lavumf | 8 [U———|u—-uUXx]
c arayim vacamejayam 8 [U———|u—ux]
d nasayamah sadan,vah || 8 [-u——|u—ux]

The one who repeatedly utters sounds, the taciturn one, 1...T, the Arayi demoness who makes [the
women’s] voice tremble [in fear[—we make the Sadanuvas disappear!

vavadakam] K [Ma] [Ja] V122 Jis Pa. V71 JM; vavadakam Ma * *alpabhasam] albhasasam
[Ma] [Ja] Jis Pa. [Ma] JM; albh[.]asasam V71 albhasa[x]sam V122 albhagasam (=Buarrt., R-V vs.
albagasam Barrer) K e fvijavramt] K [Ma] [Ja] V122 Jis [Ma] V71 JM; vijavam Pa, .
tlavruvamt] [Ma] V122 Pa. V71 JM; lavrvam Ja Jis lavrivam Na lavrrvam Ma cavim K .
tlavumt [] [Ma] [Ja] V122 Pa. [Ma] V71 JM; lavum || Jis bavrim\ | K ¢ ardyim] arayim [Ma]
[Ja] V122 Ji, [Ma] V71 JM; arayam Pa. rayim K * vacamejayam] vacamejayam [O]
vatamejayan K ¢ nasayamah sadanvah] nasayamah sadanvah [Ma] [Ja] V122 Jis Pa. [Ma] JM;
nasayamasadanvah V71 nasayamas sadanva K« ||] || Ma Ja [Ma] || 15 ||ru 10 || V71 JM; || ru ||
15| V122 || 15| Jig|| 15 || ru 10 || Pa. | Z 10 Z phasca 4 Z K

Bhattacharya writes albhasdsam in pada a, vijavram labruvam lavum in pada b.

abc. The most transparent of the epithets contained in these padas is vacamejaya- in pada c.
This must be formed from a fossilised accusative vacam and the form ejaya-, ‘causing to tremble’;
compare the name of the famous Mahabharata king Janamejaya, ‘who makes people tremble’. Thus
our demoness is called ‘she who makes [people’s] voice tremble [in fear]’. In our case, the people
whose voice tremble are most likely women.

It is possible that the other epithets also have to do with sound. The first one, vavadaka-, is
based on the intensive stem of the root vad- (‘to utter a sound, make a noise’). This root is
especially used for the noises of animals (or the sound of drums, the crackling of fire, etc.) in
opposition to human speech (vac-). According to ScHAErer (1994: 178), the intensive of vad- does
not emphasise an increase in volume, but rather has a repetitive-iterative function.

The reading of the second word of pada a is corrupted. If the theme of the stanza is sound,
and the neighbouring epithet conveys the idea of repeatedly making sounds, a solution for this
second epithet could be emending to *alpabhasam. The stem alpabhasa- is not attested, but we do
find alpa-bhasin-, ‘taciturn’ in CarS 1.30.79d.

The second pada remains obscure to me."™ I report the text as Bhattacharya has it. Note that
the cadence appears to be regular.

The word arayi- generally follows the vrki-inflection (see my comment on PS 17.13.4c
above). Here, however, the mss. unanimously preserve a devi-inflected acc. sg. f..

150Bhattacharya seems to identify three words, vijavram (an acc. f. of an a-stem?), labruvam (an acc. of a f. stem
labru-? Perhaps to be connected to rabh- or grabh-? Perhaps, since the theme of the stanza seems to be sound,
we might wish to investigate a connection of this word with the root with brii- ‘to tell’) and lavum (an acc. of a
f. stem lavu-?).
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The text of kanda 17, anuvaka 3 comes to an end here. The mss. give the following colophons:
iti saptadasakande trtiyo nuvakasamaptah Z (space) Z K
a3 || MaJa Pa,
ityekanrcakande trtiyo’nuvakah || V122
ityekanrcakande trtiyonuvakah || 3 || ## || Jis
ityekanrcakande trtiy(?)o’nuvakah || Ma

ityekanucakande trtiyo’nuvakah || V71
ityekanrcakande trttyanuvakah || # || # || JM;






