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PART II

Anuvaka 5

Curses and nightmares






Introduction

This fifth anuvaka contains a variety of material that is heterogeneous in both form and
content. The first two kandikas (21, 22) of the six that constitute the anuvaka consist of yajus-style
prose, and contain curses against enemies. The remaining four (23, 24, 25, 26) share an underlying
theme: dusvdapnyam, poor sleep, and sleep haunted by nightmares; kandikas 24 and 26 consist of
vajus-style prose, while 23 and 25 mix prose with verses, some of which are also quotations from
the RV.

The AV contains numerous texts about poor sleep (dusvdpnyam). These are either exorcisms
that are meant to repel it, or curses by which to inflict poor sleep on an enemy. Often the two aims
are combined: in order to free someone from poor sleep, the affliction is transferred to an enemy.
Cf. SS 6.46 (~ PS 19.46.10-12); SS 16.5, 6, 7 (~ PS 18.49, 50, 51); and SS 19.56 (~ PS 3.8), 57 (~
PS 3.30). We also find various scattered stanzas, sometimes present in only one of the two
recensions, e.g. PS 7.7.9a, SS 6.121.1, SS 7.83.4, SS 10.5.24 (~ PS 16.130.2), SS 16.6.2 (~ PS
18.50.1b), SS 13.1.58 or the one-stanza hymn SS 7.100.1 (~ PS 20.36.4). Many of these texts
present common features, as will be illustrated in my commentary below.

One Rgvedic hymn, RV 10.164, authored by Pracetas Angirasa, is labelled
duhsvapnaghnam, ‘slaying poor sleep’, by the Anukramani, but it differs quite significantly from
the above-listed AV hymns: its “unifying theme [...] is all sorts of mental and verbal action, whether
harmless of hostile, whether done consciously (awake) or not (asleep), or even both (the ‘waking
dream’ [jagratsvapnah] of v. 5)” (J-B: 1645). Another interesting hymn connected with sleep is SS
4.5 (~ PS 4.6). This is an incantation to induce sleep. The KausS (4.12[36].1) lists it in a chapter on
women’s rites, and attributes it the effect of “putting to sleep a woman and her attendants [her
mother, father, dog, the vispati, her relatives, etc.], in order to approach her safely” (WHirney 1905:
151). Thematically comparable are also the AV hymns to the night, SS 19.47-48 (~ PS 6.20-21, and
49-50 (~ PS 14.8-9), which, however, mostly consist in requests for protection from the dangers of
the night.

Synopsis

Kandika 21, divided into ten lines, contains curses against enemies, and is fully composed in
vajus-style prose. This genre has been described by Renou (1955b: 74-80 §4-9). It comprises prose
formulas that are meant to be recited in solemn or domestic rituals, just like the adhvaryava yajuses
contained in the YV texts (Renou 1955b: 74). They share a number of linguistic peculiarities, and
make use of a typical set of formulas and rhetorical devices, some of which can also be found in our
text.

One of these is the formula amum amusyayanam amusyah putram (also found in other
grammatical cases), which identifies the victim of a curse by means of his name (to be supplied in
place of the demonstrative asdu-, amum, ‘that one’), by his lineage on his father’s side
(amusyayana-, ‘descendant of such-and-such (m.)’), and by his lineage on his mother’s side
(amusyah putrad-, ‘son of such-and-such (f.)’). As such, the formula as it is preserved in the text is
just a placeholder for the victim’s actual name, patronymic and matronymic, which are meant to be
spelled out during the actual recitation of the mantra (see my comment on 17.21.2b below). This
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formula is the unifying element of the 22 lines contained in kandikas 21 and 22, as it is found in all
of them.

Another trait typical of the yajus-style prose that we find in our text is the use of 1st person
sg. performative verbs, such as @ vrscami, ‘1 cut down (a victim before a deity) (i.e. I bring a victim
under the wrath of a certain deity)’, found in 21.2, 3, 5-10, and throughout 22.1-5. By claiming to
perform an action, the reciter wishes to magically bring about its effect. In some cases, such as with
the verb vidhyami, ‘1 pierce’, the use of effigies representing the victim is not to be excluded (see
my comment on 17.24.1f.).

Also typical is the presence of 2nd person verbs by which the reciter directly addresses a
deity (in the voc.; elsewhere, he might address an enemy, a demon, a patient, etc.): thus, in 21.4, a
“swift-bowed and swift-handed” deity is requested to pierce (pra vidhya) the vital organs of a
victim.

Another typical trait is what Renou calls ‘écholalie’ (1955b: 76), that is the insistent
(sometimes obsessive) repetition of words, sentences, or formulas. This can take a variety of forms.
A frequent one is the “itha”. This term indicates the modifications that a mantra can undergo in
order to be adapted to new ritual conditions and purposes, but Rexou (1955b: 75) adopts it rather
loosely as a technical term to describe a particular form of écholalie, namely the phenomenon by
which a group of words or an entire sentence or formula is repeated multiple times, with the sole
modification of a single word (or a small group of words). Renou (1955b: 80) considers these itha
compositions to be the original source of the AV yajus-style prose: this is because the desire to
replace one word (e.g., the name of the addressed deity) with other words and yet keep the rest of
the formula unchanged (to preserve its magical efficacy, I would add) was an obstacle to
maintaining or producing a constant metrical structure. In fact, according to Renou, the monotonous
character of this type of phrase suggests that they did not develop secondarily from a versified form,
but that the authors deliberately opted to use prose.

Much of kandikas 21 and 22 (in particular, 21.2-3, 5-10, and 22.1-5) contains one such izha
composition, in which the formula amum amusyayanam amusyah putram a vrscami is preceded in
each line by a different deity name in the dative (e.g., in 21.5, we find piisne dhatre savitre tvastre;
in 21.6, usase [’Jhne ratraye suryaya; in 21.7, virudbhya osadhibhyo vanaspatibhyo
vanaspatyebhyo; and so forth).

Kandika 22, also divided into ten lines, begins with the izha described above (22.1-5). This
is followed by three groups of lines (22.6, 7, 8) that comprise an extended variation of the same itha
according to the following structure:

a. ve X cakrur, ye X jajniuh |

‘Those who have crafted X, those who have generated X’
b. tebhyah X-kydbhyah X-karebhyo [’]mum amusydyanam amusyah putram a vrscami
‘Before such X-crafters, X-makers, I chop down such-and-such, etc.’
c. te X-krtah X-kara amum amusydayanam amusyah putram pard bhavayantu ||
‘Let them, the X-crafters, the X-makers, destroy such-and-such, etc.’
Finally, two more curses are found, 22.9 and 22.10, which also contain the amum formula, but differ
from the previous ones in that they treat the enemy/victim as already dead—a magical verbal device
to actually bring about someone’s death. Thus, 22.9 describes a woman, with dishevelled hair,
devoid of ornaments, and covered in ash, as she mourns the victim, and 22.10 describes carrion-
eating birds gathering around the victim’s funeral pyre.

Kandika 23, divided into seven lines, contains a mix of prose and verse.

23.1-4 form a group of prayers to the Waters: 23.1 is a four-line Anustubh stanza with no
parallels; 23.2 is prose (or perhaps two stray lines of 7 and 8 syllables?); 23.3 is another Anustubh
stanza with numerous parallels in both PS, SS, and RV; 23.4 is again prose. Nothing suggests that
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that they were conceived as a single composition, nor that the bits of prose are appendices to the
verses. The only reason they fit with the rest of our anuvaka is the references to poor sleep in 23.1
(in which the Waters are asked to wash away the impurity produced by poor sleep) and 23.4 (in
which the Waters are asked to release one from poor sleep and a sibling’s curse).

23.5 is a single-line prose prayer to Indra, Varuna, Brhaspati, and Savitr for splendour
(varcas), and does not seem connected with the rest of the text.

23.6 is a statement with which to single out an enemy (asau me bhratyvyo ’sau sapatnah). It
seems connected with the following 23.7, in which the same enemy (referred to with the anaphoric
tam) is the victim of five threats (note the performative verbs: tam hanmi, ... vidhyami, ... abhy apa
nudami), the second of which is tam *dusvapnyena vidhyami, ‘1 pierce him with poor sleep’, which
may justify the inclusion of this text in our anuvaka.

Kandika 24 is fully devoted to addressing poor sleep. It is divided into ten subsections, each
being a repetition of the first one with the sole modification (izha) of two elements in the opening
formula. The structure is the following:
1) With the opening formula (lines abc), the reciter claims magical control over Sleep
(svapna, personified) on the grounds that he knows Sleep’s genealogy:
a vidma te svapna janitram
‘We know, O Sleep, your pedigree’

b X(gen. m.) putro sy Y(abl. f.) adhi jato yamasya karanah |
‘you are son of X(m.), born from Y(f.), Yama’s agent’

c. tam tva svapna tatha vidma |
“You, as such, O Sleep, we know in that way’

2) Secondly (lines de+f), the reciter claims good sleep for himself (yo bhadrah svapnah sa
mama) and sends bad sleep to an enemy (yah papas tam dvisate pra hinmah | tam asmai
gamayamas).

3) Thirdly (lines g—o0), we find a series of curses that the reciter employs to harm the victim
by sending a number of other disgraces to him. Remarkable are the wordplays abhiiti, nirbhiiti, and
parabhiti, already noted by Renou (1955: 90 fn. 1) as a typical trait of AV yajus-style prose, and the
performative use of the verbs vidhyamah, a vyscamah, etc.

The following nine paragraphs repeat the whole structure with no variation in parts 2 and 3,
modifying only the identity of the father and mother of Sleep in the initial formula. For a list of
Sleep’s “parents” see my comment on 23.1 below.

Kandika 25, divided into eight parts, is again a mix of prose and verse.

25.1 is a two-line prose prayer/curse addressed to heaven and earth, day and night, and the
night sky, so that they transfer poor sleep from the reciter to a victim (we find the amum formula
here again).

25.2 is a quotation of an Anustubh verse from book 15 (PS 15.4.2, also found in SS 19.45.2),
which contains a similar curse to transfer poor sleep to a victim.

The following five verses are taken from the RV.

25.3 and 4 are the two opening Gayatr1 verses (3x8) of RV 10.57, a spell “seeking the return
of ‘mind’ to a person or persons in some distress” (J-B: 1468), and also the two closing verses of the
first SS Rohita hymn (13.1.59-60). In both cases they seem to be secondary additions. They are
concerned with ritual correctness and the success of sacrifice, and the reason for their presence in
our anuvaka is not entirely clear (see the discussion in my comment on 25.3).

25.5, 6, 7 are also Rgvedic stanzas, corresponding to RV 10.37.1, 2b + 3, and 4 respectively.
Like the whole of RV 10.37, they are dedicated to the sun, and it seems reasonable to assume that
they have been included in our anuvaka because they were used to invoke the power of sunlight to
ward off nightmares.
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Finally, 25.8 is again a yajus-style prose formula, a curse to hurl (pra hinmah) a number of
disgraces (aniram amivam anahutim, ‘want of nourishment, disease, lack of oblation’) at an enemy
—we find the amum formula here again as well. Poor sleep is not mentioned here.

Kandika 26, divided into 21 paragraphs, contains one more iha composition. A single
formula, again an exorcism/curse to transfer poor sleep to someone else, is repeated 21 times, with
the sole modification of the deity addressed and the agreeing verb:

a X-Y (Dvandva, dual.) vahatam / Z(pl.) vahata | W(sg.) vaha dusvapnyam

‘O X-Y(dual.)/Z(pl.)/W(sg.) carry poor sleep!’

b pard vahatam | vahata | vaha dusvapnyam |
‘Carry poor sleep away [from here]’
c amusma amusyayandayamusyah putraya ||

‘to such-and-such etc.’
Note that after an initial series of dual deities (26.1-6), the last pair of which is given the
epithet deva- (devasvina), all the other lines (26.7-21) open with the vocative deva (or pl. devah,

devih) before the deity’s name, thus forming a long anaphora.
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Kandika 21
17.21.1 [prose]
a asrn mamsam tvacam "pestram mastrhanam *majjiah $ariram |
b agnih kravyad *attv amusyamusyayanasyamusyah putrasya ||

Let Agni Kravyad (‘eater of bloody flesh’) eat the blood, the flesh, the skin, the meat, the brain, the
marrow, the body of that one, the descendant of such-and-such [father], the son of such-and-such
[mother].

asrn] K [Ma] [Ja] V122 Ji, Pa. [Ma]? askrn V71 JM3; mamsam] mamsam K masam V71 JM;
V122 Jis Pa. (mamsam [Ja]? [Ma]? [Ma]?) e “pestram mastrhanam] prestryamastrhanam Ja
Ma V122 Jis Ma prestryam mastrhanam Pa. prestya | mastrhanam V71 presthya[x]mastrhanam
JM; pestrasamtrnam (/eg. Buart. = R-V vs. pestrasambhrnam Barrer) K * “majjiiah] majiiah
[Ja] [Ma] [Ma] V71 JM; Jis Pa. ma[x]jiiah V122 samsa K e Sarfram [] $ariram | [Ma] [Ja]
V122 Pa. [Ma] V71 JM; Sariram || Jis $ariram, | K ¢ agnih] [O] agnih K« *attv] atv K Ma
V71 Ma Ja V122 Jiy Pa. a[x]tv JM; . amusyamusyayanasyamusyah]
amusyamusyayanasyamusyah [Ma] [Ja] V122 Ji; amusyamusyayanasyamusya ~Ma
amusyamusyayanasyamusya V71 amusyamusyayanasyamusyah JM; amusyayanasyamusyah Pa.
amusyamusyayanasyamusyah K ¢ putrasya] [O] putrasya K e« ||] [Ma] [Ja] V122 Ji, Pa. Ma
| V71 JM; om. K

Bhattacharya reads pestramastrhanam ma(j)jiiah in a and attv in b.
Grirritis &  Lusorsky  2000-01: 201 read pestram mastrhanam, “‘majjiiah and “attv
famusyamusyayanasyamusyah

I suspect that the fact that all of Bhattacharya’s O mss. read mamsam, whereas all of those available
to me read masam, indicates a misprint in Bhattacharya’s apparatus. I therefore chose to edit on the
sole basis of the mss. available to me. Grirritas (2009: Lix §2.8(E)) points out that the spelling of ms
as nis is quite common in K. We can safely edit ms with no emendation sign.

With regards to the manuscripts’ habit of spelling geminated clusters as simple clusters (in
our case ftv as tv), | follow Grirritas’s (2009: Lxv §2.8(0)) policy of adding a plus sign when no
manuscript shows gemination (which is the most common situation).

a. On the rare and obscure word péstra- (which occurs only here, in SS 4.12.2 ~ PS 4.15.5,
and in SS 6.37.3cd ~ PS 20.18.5¢cd ~ RVKh 4.5.18cd), see EWAia II p. 168, 170, Zvsk 1985: 199,
and the comment on PS 4.15.5 in GrirritHs & Lusotsky 2000-01: 201. Like several before them
(e.g. BroomrieLp 1897: 387f, AiGr II, 2 §517aa p. 702f), the latter authors disregard the PW’s
conjectured meaning, ‘Knochen’, and rather connect this word with pisitd- n, pési- f. ‘(cut up) meat’
and the root pis- ‘to carve’. Grirritas & LuBortsky (ibid.) also provide the following translation: “Let
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Agni, the eater of bloody flesh, eat the blood, the flesh, the skin, the meat, the brain, the marrows,
the body of N.N., descendant of N.N., son of N.N.”.

This is the oldest attestation of the word mastyhan-, which is otherwise found only in KausS
2.2[11].16. The reliability of the KausS reading was securely established by Eicuner-Kunn (1976),
who correctly recognised the stem mastrhdn- as perfectly corresponding to YAv. mastorayan-
‘brain’. In an unpublished paper, Lusotsky (2008) proposed to interpret it as a compound *mast-
(m)yg"-n-, ‘brain pan’, in which the first member is possibly the same element *mast- found in Skt.
mastiska- ‘brain’ (< PIE *masti; cf. Toch.A mdssunt ‘marrow’ < *mesti-uent-), and the second
member is derived from PIE *mre/og'n- (cf. Gr. Bpeyuoc, ‘front part of the head’, Mod.E. brain <
OE braegen ), in which the initial m- would have been lost by dissimilation.

The word majjan- ‘marrow’ (PIE *mosg"-en-; cf. YAv. mazga ‘marrow, brain’ < *mosg"-o0-)
is countable and not infrequently found in the plural referring to the marrow of single bones. The
attested plural forms in AV are majjiias, majjabhyas, majjasu; in the RV (10.68.9d), only the sg.
form majjanam is found. It should be noted that the spelling jii for geminate jji is common in the O
mss., as is the case for most geminate clusters (I follow the policy of Grirritas 2009: Lxv §(O),
which consists of standardising to jjii and adding a plus sign), but it is also frequent in the SS
tradition. Whitney, for example, remarks that all his mss. for SS 2.17.2 read majnas; for other
occurrences, see Witney 1881: 216, which also lists majid in SS 4.12.3—4.

b. kravydd is the epithet generally attributed to Agni in his role of cremation fire. Therefore,
this paragraph could be interpreted as a curse: a wish to see one’s enemy dead and consumed by the
cremation fire.

However, Gem (1976) has shown that the role of Agni Kravyad as cremation fire is later and
secondary: in fact, kravyad did not originally describe Agni as the devourer the body of the
deceased, but rather captured the dangerous aspect of fire as a threat to living beings, including
people. GemB starts from an etymological analysis of the epithet, which he considers to be a
compound of the root noun ad- ‘eater’ (nomen agentis of ‘to eat’) and kravya- (PS+ as simplex)-, a
stem derived by thematisation of kravi- (only attested in the compound d-kravi-hasta-, ‘whose
hands are not bloody’) and related to kravis- ‘bloody, raw flesh’ (especially indicating the bloody
flesh of a sacrificial victim); this in turn is ultimately connected with PIE *kreuh,-, whose
derivatives indicate ‘blood’ or ‘raw meat’, ‘meat in which blood runs’ (cf. Lat. cruor, ‘blood from a
wound’, OIr. cru, ‘gore, blood’, Gr. kpéag, ‘meat’, etc.).

Thus, Ge argues, it is unlikely that kravyd- in the compound kravyad indicated the body of
the deceased, in which blood no longer runs (and which is of course neither wounded during the
funeral rites), but rather, either the flesh of a sacrificial victim offered in the course of the funerary
rites (a goat or a cow, according to RV 10.16.4, 7, and ASGS 4.3.19ff), or, in a more general sense,
the flesh of any living being in whom blood normally runs and who can be harmed by fire. In fact,
GeB points out that the epithet kravyad itself is often applied also to demons that attack living
beings such as people, cattle, and other creatures (e.g. RV 10.87.19, RV 7.104.2, SS 3.28.2, SS
12.3.43, §S 5.29.8ff)', and that Agni himself—no differently from such demons—may harm living
beings, and thus be addressed as kravyad.

Especially telling is the hymn SS 12.2 ~ PS 17.44-49 (anuvaka 7 in our book), dedicated to
Agni Kravyad, which is a composite collection of stanzas meant for a variety of ritual applications
but, according to Geis, ultimately of two kinds: 1) healing spells to drive Agni Kravyad away from
humans and animals whom the fire has attacked and whose health he is threatening (e.g. SS 12.2.15,
Y6 no dsvesu virésu yo no gésv ajavisu | kravyddam nir nudamasi y6 agnir janayépanah ||, “The
flesh-eating one that is in our horses, heroes, that is in our kine, goats-and-sheep, do we thrust out—
the fire that obstructs the people” (Whitney)) and 2) lustration spells to purify a victim killed by
Agni Kravyad and protect the survivors from further attacks by banning the dangerous fire to the

1 I may add that the child-threatening Sadanuvas who are the topic of PS 17 anuvaka 3 are also called kravyad in
RV 10.162.2, SS 8.6.6, PS 7.11.1, 3, 4 and amadinih kriradinir in PS 17.10.14 (see my comment ad loc.).
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afterlife with the deceased (e.g. SS 12.2.5, 8-10). Gem argues that it is in the context of these latter
spells that the connection between Agni Kravyad and funerary rites was established, although
originally Agni Kravyad did not devour the corpse, but rather carried it into Yama’s realm, just like
Agni Jatavedas was invoked to carry the funerary oblation to the gods. Compare RV 10.16.9 (~ SS
12.2.8 ~ PS 17.44.8), in which the dangerous Agni Kravyad and the positive Agni Jatavedas are
clearly contrasted, in order to drive away the former and make room for the latter: kravyadam
agnim prd hinomi diirdm yamdrajiio gachatu ripravahah | ihaivayam itaro jataveda devébhyo
havyam vahatu prajanan ||, “Flesh-eating Agni I send off in the distance. Carrying away
defilements, let him go to those who have Yama as king. Here let only this one, the other Jatavedas,
carry the oblations to the gods, knowing what’s ahead” (J-B).?

Returning to our curse, it is entirely possible that Agni is invoked here as kravydd with
reference to his dangerous demonic nature, and thus instigated to harm the reciter’s enemy while he
is still alive.

On the asau- amusyayana- amusyah putrd- formula, which is typical of the yajus-style AV
prose (Renou 1955b: 79), see my introduction to this chapter and my comment on the following
stanza.

17.21.2 [prose]

a prataryavadbhyo devebhyah sayamyavadbhyo devebhyo vi§vadanimyavadbhyo devebhyah |
b amum “amusyayanam amusyah putram a vrscami ||

I chop down such-and-such, descendant of such-and-such [father], son of such-and-such [mother],
before the gods who ride [their chariots] in the early morning, before the gods who ride in the
evening, before the gods who ride all the time.

prataryavadbhyo]| K [Ma] [Ja] V122 Jiy Pa. [Ma] JM; prataryavadbhoh V71 * devebhyah]
[Ma] [Ja] V122 Ji, [Ma] JM; deve[bhlyak]bhyah V71 devebhy(o—)ah Pa. devebhyas K .
sayamyavadbhyo| sayamyavadbhyo [Ma] [Ja] V122 Ji, Pa. [Ma] JM; sayamyavabhyo V71
samyavadbhyo K e vi$vadanimyavadbhyo] [Ma] [Ja] V122 Jiy Pa. [Ma] JM;
visvadanimyavabhyo V71 visvadaniyavadbhyo K * devebhyah] [Ma] [Ja] V122 Ji, Pa. [Ma]
JM; dev(a —)ebhyah V71 devebhya K < |] [Ma] [Ja] V122 [Ma] V71 JM; || Jis [x] | Pa. om. K
e amum "amusyayanam amusyah] amum amusyayenam amusyah K amusyamusyayanam amusyah
[Ja] [Ma] V122 Jis Pa. amusyamusyayanasyamusyah Ma amusyamusyayanasyamusyah V71 JM;
- 1101 ZK

Bhattacharya reads amusyamusydayanam amusyah putram with Ja and Ma.

a. According to AB 2.15, the ‘gods who ride in the early morning’ (prataryavan-; also four
occurrences in RV) are Agni, Usas and the A$vins (on the meaning of the similar epithet
prataritvan-, found in RV 1.125, see J-B p. 2891f.); next to this group of gods, the ‘gods who ride in
the evening’ (s@yamydvan-) are also mentioned in TB 2.1.5.10 in relation to the Agnihotra
ceremony. Note that in the above passages, the attested stems are old formations with the suffix
-van (AiGr I1.2 §716 p. 894); this suffix forms nomina agentis that are mainly found as second

2 In the same hymn, I may add, it is Agni Jatavedas (and not Kravyad) who is said to ‘cook’ (s7a-) the corpse:
RV 10.16.1cd—2ab, yadd Srtam kynavo jatavedé 'them enam pra hinutat pitybhyah || Srtam yadd karasi
Jjatavedo 'them enam pari dattat pitbhyah |, “When you will make him cooked to readiness, Jatavedas, then
impel him forth to the forefathers. When you will have made him cooked to readiness, Jatavedas, then deliver
him to the forefathers’ (J-B). For further connections between Agni Jatavedas and funerary rites, see Finory
1981: 364ft.
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members of compounds, just as in our case here (on this type of compound, see AiGr II 1 §75ff. p.
174ft.). However, the dental -d- in °vadbhyo® shows that the compounds in our line are formed with
the suffix -vant. There is a tendency in the Vedic language to confuse the two suffixes, a
phenomenon that ultmately leads to the disappearance of all van-stems (with the exception of
Indra’s epithet maghdvan-; see AiGr 11.2 §718d p. 901, §721a, b p. 903-905). Therefore, the
presence of forms with a dental in our line seems to point to a relatively late date for our text. This
is the only occurrence of these compounds in the AV.

b. This formula is typical of the yajus-style AV prose (see the introduction to this chapter
and Renou 1955b: 79) and generally shows the following structure:

[asau] [amusyayand-] [[amusyah)] putra-|
such-and-such.m.case;  descendant.of.such-and-such.m.case;  such-and-such.r.gen  son.m.casg;
name father’s lineage mother’s lineage

The first, second and fourth constituents normally agree in gender (m.), number (sg.) and case, just
as below in 17.21.1b (in the genitive), 17.21.3a (in the accusative), 17.25.1b (in the locative) and
17.25.8 (in the dative), and their relationship is adpositional, whereas the third constituent is
dependent on the fourth: ‘such-and-such man, descendant of such-and-such [father], son of such-
and-such [mother]’. Thus the formula consists of three syntagms: the first one introduces the person
(the victim of a curse, the beneficiary of a healing spell, etc.); the second illustrates his lineage from
the father’s side (by means of the compound amusydayana-); the third illustrates his lineage from the
mother’s side (by means of the phrase amusyah (gen.f.) putra-). At a first glance, the first
constituent/syntagm could also theoretically be interpreted as an adjective referring to putra- (‘such-
and-such son of such-and-such [mother], descendant of such-and-such [father]’) or even to
amusydyand- (‘such-and-such descendant of such-and-such [father], son of such-and-such
[mother]’), but such interpretations are incorrect, as asau- is simply a placeholder that is meant to
be replaced by the actual proper name of the victim/beneficiary when the formula is recited (just as
the second and third constituents are meant to be replaced by the actual lineage names). The first
element (asaii-, the proper name) can, however, be omitted: e.g., SS 10.5.36 amusydyandsyamiisyah
putrasya.

If we accept the reading of Ja and Ma (now confirmed by the other OA mss.), as
Bhattacharya does, the resulting formula would be the following:

amusya amusyayanam amusyah putram
such-and-such'm.Gex descendant.of.such-and-such.m.acc such-and-such.r.Gen  son.m.acc

The question then arises what the meaning of the first constituent, the genitive amusya, should be. It
cannot be the proper name of the curse’s addressee (indicated by the accusative putram). We would
then have to regard it as dependent on putram, just like the feminine amusyah, or supply a second
putram: “[the son] of such-and-such [father], the descendant of such-and-such [father], the son of
such-and-such [mother]”. This cannot be correct, as both the first and second syntagms would thus
redundantly refer to the person’s lineage from the father’s side. It would also go against the normal
practice, according to which the first of the four constituents consists of the name of the victim.
Moreover, as I have explained above, in all the occurrences of this formula, the first two
constituents always agree with the fourth (putra-), and their relation is adpositional. I therefore
accept the reading of K, editing the first element of the formula as amum in agreement with putram.
As regards the second element, both traditions (K and OA) point to an accusative, and we can safely
disregard the readings of the O® mss. as faulty. Note that Bhattacharya seems to follow this same
line of reasoning in emending the faulty ms. reading amusyah to *amusma (=amusmai) in PS
17.25.8b, 17.26.1b and 17.26.21b below.

On the semantics and syntax of a-vrasc- with the dative, see Kurikov 2012: 255ff. with
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references. This idiom is not easily translatable: according to the most widespread interpretation, it
employs the metaphor of cutting down a tree to express the action of making someone kneel down
before a deity (in the dative), or of letting them be subdued by such deity. Hence, glosses such as
‘anheimfallen (machen)’ (Narten, together with Ludwig), ‘to make a prey to’, ‘to fall victim to’
(Keith) or ‘to fall/bring under the wrath of” (Whitney), ‘to cut down before’ (J-B). I translate with
‘to chop down before’ in an attempt to preserve the tree metaphor.

17.21.3 [prose]
vai$§vanaraya ksipradhanvane [’Jmum amusyayanam amusyah putram a vrscami ||

I chop down such-and-such, descendant of such-and-such [father], son of such-and-such [mother],
before Vaisvanara, before the one armed with a swift bow.

vai$vanaraya] K vai§vanaraya [O] ¢ ['Jmum] mum [Ma] [Ja] V122 Pa. [Ma] V71 JM; mam Ji4
amum K ¢ amusyayanam] K amusyayanam [Q] ¢ amusyah] [O] anusyah K ¢ putram 3]
K [Ma] [Ja] V122 Jis Pa. V71 JM; om. Ma * ||] [Ma] [Ja] Pa. [Ma] ||! V122 || 1 || Jis | V71
JM; ZK

Bhattacharya reads ksipradhanvanemum®.

a. Two questions arise: who are the deities referred to by these two epithets and, secondly,
how many deities are being addressed here—one or two?

I shall start by discussing the second epithet. The bahuvrihi compound ksiprdadhanvan-
‘whose bow is swift’ is found in RV 9.90.3, referring to Soma (portrayed as one of the warriors that
make use of the bow in battle): Siragramah sarvavirah sahavai jéta pavasva sanita dhdnani |
tigmayudhah ksipradhanva samdtsv dsalhah sahvan pitanasu Satrin ||, “Having a horde of
champions, having hale heroes, purify yourself as victorious conqueror and winner of stakes, with
your sharp weapons and snapping bows invincible in combats, vanquishing your rivals in battles”
(J-B). In SS 11.4.23 (~ PS 16.23.3), it is employed as an attribute of the prand (also identified as a
warrior) to which the hymn is addressed: y6 asyd visvajanmana ise visvasya céstatah | dnyesu
ksipradhanvane tasmai prana namo stu te ||, “He who rules over this (all) derived from every
source, and over everything that moves—reverence be to thee, O Prana, that wieldest a swift bow
against others (the enemies)” (Bloomfield); cf. “He who is lord of this that has every [kind of] birth,
of every stirring thing to thee being such, O breath, having a quick bow among the unexhausted (?
anya), be homage” (Whitney).

In PS 5.22.8, the same compound refers to Rudra and Bhava: yav isanau carato dvipado
'sya catuspadah | ya ugrau ksipradhanvanau tabhyam rudrabhyam havisa vidhemanyatrasmad
aghavisa vy etu ||, “We would like to bring worship with an oblation to the two: Rudra [and Bhava],
who constantly rule over this two-footer and four-footer, who are mighty, with a quick bow. Let the
ill-poisonous [arrow] go asunder, away from us” (Lubotsky). Having a swift bow thus seems to be a
characteristic of a warrior or of the god Rudra—who is regularly characterised as carrying a bow—
and the closely related Bhava. Lastly, however, it should be noted that the Vratyakanda (in
particular SS 15.1.6 ~ PS 18.27.5) mentions Indra’s bow (indradhanii-), acquired by the Ekavratya,
who is possibly Indra himself portrayed not as full-fledged adult warrior armed with the vdjra mace,
but still as a young Vratya boy undergoing initiation, and thus still within the domain of Rudra, the
god with a bow.

In the RV, the epithet vaisvanara- always refers to Agni or a form of the fire. It is a vrddhi
derivative of visvanara-, a rare epithet which only occurs four times in RV (applied to Savity in RV
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1.186.1, 7.76.1; to Indra in RV 10.50.1; and to Indra’s ‘unbent strength’, dnanata- savas-, in RV
8.68.4), only once in SS 4.11.7¢ (see Appendix II) and five times in the PS (once in PS 12.10.2b and
four times in the prose of PS 17, anuvaka 6, paragraphs 27 and 31), where it is attributed to the
vajra—Note that in SS 4.11 and PS 17, anuvaka 6, the vajra is identified with visvanara,
vaisvanara and visvasah. Both epithets have generally been interpreted as meaning ‘belonging to all
men’, being formed by compounding visva- with ndr(a)- ‘man’ (Cl.Skt. nara-, only attested as ny-
in Vedic), the long vowel being explained by an initial laryngeal (*Hnar-a < *honer-o-) (see EWAia
IT p. 563).° Kureer (1951), pointing out how n/- ‘hero’ is semantically too narrow to include all
humanity (cf. jdna in visvdjanya-), explained the epithet as formed by *Hnar- ‘vitality, vital
strength’ (cf. sindra- and sinfta); he thus glossed visvanara- with ‘possessing all the (cosmic) vital
strength’, and vaisvanara with ‘related to him, who possesses the total amount of vital strength’. De
Vries (1979), on the authority of SB 6.2.1.35 (vaisvanaré vdi sarve ‘gndyah, “Vai$vanara being all
the fires” (Eggeling)), explained visvanara as *visvanala ‘all fires’, i.e. visva + anala ‘fire’, and
collected a number of passages that are supposedly consistent with this interpretation.* As to the
actual use of the vrddhi derivative in the RV, Finory (1982: 7ff.) notes that almost all of the 13 RV
hymns addressed to Agni Vai§vanara point to the identification of Agni with the sun, in particular
the morning sun, rising at dawn thanks to the morning kindling of the earthly fire. Taking the
dawning sun as representing the totality of days, the Brahmanas accordingly equate it with the year,
samvatsard, the annual solar cycle, and worshipped it with the offering of 12 kapala-s—12,
obviously, like the months of the year (on this topic, cf. Gonpa 1984, esp. p. 721f., and Gonpa 1987:
1241t)).

Secondly, according to HiLesranpT (1980: 78ftf.) and more recently Proreres (2007: 23ff.,
46ft.), Agni VaiSvanara is the public fire burning in the communal hearth, the tribal fire that is
shared by the single households and then brought together into the fire of the tribal leader (on this
see also Krick 1982). As such it represents both the authority of the clan leader as well as the Aryan
ritual of which it is the very centre.” Therefore it is frequently mentioned in the context of the
expansion of the Aryan civilisation (see Finory 1982: 15ff.). Particularly significant is the legend of
Mathava Videgha (SB 1.4.1.10ff.), who is said to have held the fire in his own mouth until it was
summoned out by a mantra recited by his purohita Gotama Rahiigana: once freed, Agni VaiSvanara
blazed eastward all the way to the Sadanira river (modern Gandak), burning (dah-) the land and
sweetening it (svad-, caus.). The latter expression is possibly a reference to the slash and burn
technique or similar techniques that make use of fire to domesticate and fertilise the land; at the
same time, it is explicitly a metaphor for Aryan acculturation. The text in fact reads: “That one [the
Sadanira river] the Brahmans did not cross in former times, thinking, ‘it has not been burnt over by
Agni Vai$vanara’. Now-a-days, however, there are many Brahmans to the east of it. At that time it
(the land east of the Sadanara) was very uncultivated, very marshy, because it had not been tasted
[svad-, caus.] by Agni Vaisvanara. Now-a-days, however, it is very cultivated, for the Brahmans
have caused (Agni) to taste it [svad-, caus.] through sacrifices” (Eggeling). The final remark
according to which Agni tasted/sweetened the land through sacrifices (yajiiair) is particularly

3 This interpretation possibly goes back to Vedic times. Note Rgvedic glosses such as RV 1.59.7a, vaisvanaro
mahimnd visvakystir, ‘Vai$vanara, belonging to all communities by his greatness’ (J-B), and similarly in RV
3.2.15b, visvdcarsanim (on kysti and carsani; see THIEME 1967). SB 9.3.1.3 reads sd yah sa vaisvanarah imé sa
lokd iyam eva prthivi visvam agnir ndro 'ntariksam eva visvam vayir ndaro dyair evad visvam adityé narah,
‘Now, Vaisvanara is these worlds, visvam is this very earth here, ndra is Agni, visvam is the very atmosphere,
ndra is Vayu, visvam is the very sky, ndra is the Aditya’. Sdyana, on the other hand, commenting on RV 1.59
(addressed to Agni Vai$vanara), interpreted the epithet as describing Agni in the form of the digestive fire
(naranam jatharariapena sambandhin).

4 Note that anala is only attested from the Upanisads onwards, and is etymologically problematic (EWAia I p.
70).

5 According to HirLesranot (1980: 51f., 78ff.) the Vaisvanara fire of early Vedic culture would later develop into
the ahvaniya fire of classical Srauta ritual.
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significant in indicating that the expansion also involved acculturation, and that Agni Vai§vanara is
a personification of brahmanical worship (as was first noted by Weber; see EcGeLing 1882: 104 fn.
1).

As an embodiment of the Aryan conquest, Agni Vai§vanara himself is sometimes portrayed
as a warrior, e.g. in RV 7.5 and 7.6. The theme of Vai$vanara’s victory over enemies is exploited in
the AV, where the god is commonly invoked to ward off personal threats against sickness, sin or
misfortune (Finory 1982: 22). It is most likely this ‘warrior’ function that is evoked in our text. One
should also recall that in RV, the Aryan expansion is particularly captured in the image of Indra
conquering the Dasyu’s pur-s with Agni’s help.

We thus have four possibilities: 1) our line is addressed to Agni alone, mentioned in his
aspect of Vai$vanara, the conquering warrior, in this case portrayed carrying a swift bow, a common
attribute of a young warrior; 2) our line mentions two deities, Agni Vai§vanara and a god armed
with a swift bow, perhaps Indra, who carries a bow as a young warrior or Vratya. Note that the next
line, PS 17.21.4, is also addressed to this ksipradhanvan- god, and the following line, PS 17.21.5,
starts by addressing Indra and Agni (indragnibhyam...); accordingly, our line would be referring to
the two leaders of the Aryan conquest: Agni Vai§vanara and Indra. One may wonder why Indra
would be evoked in his Vratya form. Certainly Vratya bands were the avant-garde of the Aryan
expansion, but it is perhaps also interesting to note that in PS 17.27.32, in the chapter on the draft-
ox vrata, the vajra that embodies the power to be achieved through the vratd is identified as
Vais$vanara. It is thus conceivable that our line refers both to the weapon Indra uses as a young
uninitiated Vratya warrior, and to the weapon he employs as an adult warrior, the vdjra.

Alternatively we could interpret our line as mentioning indeed two deities, the second of
which is simply Rudra, the god who is most often portrayed with a bow. Notably, Rudra is
sometimes regarded as a manifestation of fire, in particular the destructive power of fire
(Heesterman 1993: 32) or, more interestingly—as Rudra embodies the dangerous powers of the
wilderness—the wild forest fire. Accordingly, our line would contain a curse to make an enemy
bow to both the domesticated and civilising fire of Vedic culture, Agni Vai§vanara, as well as to the
wild, uncontrolled, and destructive fire represented by Rudra.

A final possibility is that ksipradhanvan refers to Rudra, and that Vai§vanara is not an epithet
of Agni here, but of Rudra himself. Our line would thus be addressed to one god only: Rudra. In the
late Vedic period, Rudra often seems to share certain aspects with more prominent deities like Indra
and Agni (BisscHor 2009: 742). It is perhaps possible that here Rudra is simply invoked as the
victorious warrior, the Vratya leader, leading the Aryan conquest. Thus the equation with Vai$vanara
or the attribution of such an epithet to Rudra himself would not seem inconceivable.

17.21.4 [prose]
a ksipradhanvan ksiprahasta |
b amusyamusyayanasyamusyah putrasya hrdayam *yakrn *matasne pra vidhya ||

O swift-bowed, O swift-handed one, pierce the heart, the liver, the two matasna organs of such-and-
such, the descendant of such-and-such [father], the son of such-and-such [mother].

N.B. Pada a is missing in Ma and V71, while it features twice in JM;.

ksipradhanvan ksiprahasta] ksipradhanvan, ksiprahasta [Ma] [Ja] V122 Pa. ksipradhanvana
ksiprahasta Jis ksipradhanvana ksiprahasta ksipradhanvani ksiprahasta JM; ksipradhanvam
ksiprahasta K om. Ma V71 e |] [Ma] [Ja] V122 Pa. || Jis JM; om. K Ma V71 .
amusyamusyayanasyamusyah] amusyamusyayanasyamusyah [Ma] [Ja] V122 Ji, [Ma] V71 JM;
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amusyamusyayanal syamusyah—putramaveseamt|sya Pa. amum amusyayanam amusyah K .
hrdayam] hrdayam [O] hydam K« *yakrn *matasne] yakrmmataste Ja Ma Na V122 Ji, Pa. JM;
yatkrtaste Ma yakrmataste V71 akrnnatasthe K e pra vidhya] [Ma] V122 Jis Pa. [Ma] V71 pra
via Ja pravrddhya K« ||] [Ma] V122 Jis Pa. Ma JM; | K Ja V71

Bhattacharya reads "yakynmatasne*

a. On the epithet ksipradhanvan-, see above under 17.21.4. This seems to be the only Vedic
occurrence of ksiprahasta-, which is instead extremely common in Epic texts.

The long a in K ksiprahasta might be due to the confusion of the verse-end danda for the
danda used as a diacritic for a long & in the script (Devanagari) of D.

b. The emendation to “yakrn *matasne was proposed by Bhattacharya, and I think it is
correct. The mdtasna- is an unidentified internal organ. The word mostly occurs in the dual, and has
variously been interpreted as referring to the ‘kidneys’ or ‘lungs’. See the discussion in Zysk 1985:
106.

The reading of K with acc. amum amusyayanam must be due to perseveration from 17.21.3
above.

17.21.5 [prose]

a indragnibhyam prajapataye paramesthine somaya rajiie varunaya rajie |
b pusne dhatre savitre tvastre [*Jmum amusyayanam amusyah putram a vrscami ||

I chop down such-and-such, descendant of such-and-such [father], son of such-and-such [mother],
before Indra and Agni, before Prajapati, before Paramesthin, before king Soma, before king Varuna,
before Piisan, before Dhatr, before Savitr, before Tvastr.

indragnibhyam prajapataye] K indragnibhyam prajapataye [Ma] [Ja] V122 [Ma] V71 JM;
indragnibhya tprajapataye Jis indragnibhya prajapataye Pa. * somaya] K somaya [Ma] [Ja]
V122 Pa. [Ma] V71 JM; [x]somaya Jiy  * varunaya] K varunaya [O] < [] [Ma] [Ja] V122 Pa,
[Ma] V71 || JM; om. K Ji4 e pusne| [Ma] [Ja] V122 Jis Pa. [Ma] pusne V71 JM; pausne K
e savitre] K [Ma] [Ja] Jis Pa. [Ma] V71 savi[x]tre V122 om. JM; e tvastre [Jmum
amusyayanam amusyah] tvastre mumamusyayanamamusyah [O] tvastre
amumammusyayenamanusyah K ¢ vrscami] K [Ma] [Ja] Jis [Ma] V71 JM; vrscyami V122 Pa,
* ||] [Ma] [Ja] V122 Jis Pa. [Ma] | K V71 JM;

Bhattacharya writes tvastremum?® in b.

a. Unless we accept that Agni, Indra, or both are mentioned twice in this chapter—which is
entirely possible—the mention of Agni beside Indra here might suggest that the Vai§vanara in PS
17.21.3 is in fact Rudra, seen as a manifestation of fire or of the conquering warrior. The presence
of Paramesthin, a late addition to the Vedic pantheon, points to the fact that our text originated at a
fairly late period.
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17.21.6 [prose]

usase [’]hne ratraye stiryayamum ° © ° ||

(...) before the dawn, before the day, before the night, before the sun.

usase [ ]hne] usase hne [Ma] [Ja] V122 Pa. [Ma] JM; usasenna V71 tapase hne Jis usase ahne K
e ratraye] ratraye [O] ratre K ¢ stiryayamum] siryayamum K siryayamum [Ma] [Ja] V122 Pa.
[Ma] V71 JM; stiryayamus$ca(/$ma?) Jiy ||] [Ma] [Ja] Pa. [Ma] V71 JM; ||' V122 Jiy om. K

Bhattacharya writes usasehne and siaryayamuma/musya . . . .J ||.

Note that the older form of the stem for ‘night’ is ratri- (which follows the devi-inflectional
type in RV and is still found in the AV and occasionally later), but the dative ratraye (not
infrequently met with in the AV) must belong to the stem ratri-. On the alternation between the two
stems, see AiGr IIT §95 p.185 and Kurikov 2010: 174 fn. 1.

17.21.7 [prose]
virudbhya osadhibhyo vanaspatibhyo vanaspatyebhyo [’ Jmum © ° ° ||
(...) before the plants, before the herbs, before the forest trees, before the fruit trees.

N.B. In V122, the sequence ‘virudbhya vanaspatibhyo |’ is repeated later on between 17.22.1 and 2.

virudbhya osadhibhyo] [O] virudbhyo osadhibhyo K e [Jmum] mum [Ma] [Ja] V122 Jis Pa,
[Ma] JM; mu V71 amum, K ¢ ||] [Ma] [Ja] Jis Pa. [Ma] JM; ||' V122 | V71 om. K

Bhattacharya writes vanaspatyebhyomu-[mamusya . . . .] ||.

The words virudh- ‘plant’ and dsadhi- (or osadhi-) ‘herb’ are often employed as synonyms,
although the latter in particular often denotes medicinal herbs that possess “a healing power of some
other quality useful to men” (MacponerL & Keirn 1912: I, 125-126; 11, 319). The long i-stem
variant osadhi- that we find in our text is only attested in Vedic (see AiGr III §95c p.186): in
particular RV features short i-stem singular forms (dsadhih, osadhe, osadhim) and a short i-stem
plural (dsadhayah); the remaining RV plural forms are all built on the long i-stem (dsadhibhih,
osadhibhyah, osadhinam, osadhisu—but also osadhih competing with the short i-stem nom. pl.
osadhayah; and voc. osadhih) (cf. LuBotsky 1997 s.v.). In the AV the situation is the same, but we
also find two occurrences of a long i-stem singular acc. dsadhim: twice in SS, at SS 8.2.6b (~ PS
16.3.6b) and SS 8.7.6b (~ PS 16.12.6b); and two more times in PS 15.15.7b and 19.39.11a.

The word vanaspati- indicates the ‘forest tree’, in particular one that is fit to be used as a
post in rituals (MacponeLL & Kerrn 1912: 11, 241), as opposed to vrksa-, which bears the general
sense of ‘tree’ (ibid., II, p. 319).

The derivative vanaspatyad- is glossed by MacponeLL & Kerrh (ibid., II, 286) as a ‘small tree’
with reference to the AV, or ‘fruit of a tree’ where the neuter is concerned. Whitney, commenting on
an occurrence of this word in SS 8.8.14, translates it literally as “them of the forest trees”,
highlighting the derivation from vdnaspdati-, but notes that “the lexicographers explain the word to
mean ‘fruit tree with conspicuous flowers’”. My translation is tentatively on the basis of the above
data.
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17.21.8 [prose]
adbhyo matarisvane dyavaprthivibhyam amum °© ° ° ||
(...) before the waters, before Matari$van (i.e. the wind), before the heaven and earth.

N.B. This line is missing from K.

adbhyo matarisvane] [Ma] [Ja] V122 Jiy Pa. [Ma] adbhyo (subs.—ma)tariSvane V71 adbhyo
matasvane JMs; om. K  dyavaprthivibhyamamum] dyavaprthivibhyamamum [Ma] [Ja] V122
Pa. [Ma] V71 ndavaprthivibhyamamum JM; dyavaprthivibhyamamu Jis om. K« ||] [Ma] [Ja]
V122 Pa. [Ma] JM; ||' V122 Jis | V71 om. K

Bhattacharya writes °bhyamamu[mamu . .] ||.

In RV, Matari§van appears to be either Agni himself or a promethean being who helps with
kindling fire (GW s.v.); in particular, see RV 3.9.5, sasyvamsam iva tmdandgnim itthd tiréhitam |
ainam nayan matarisva paravato devébhyo mathitam pari ||, “Agni, hidden thus, as if he had run
away on his own—him did Matari§van lead here from the far distance, stolen [or churned] from
among the gods” (J-B). According to Finory 1982: 20, the “Matarisvan story gives proof of the
divine origin of the Vedic fire ritual and attests to the election of the Aryans as those destined to
possess this rare gift” (see ibid. fn. 39 for references to significant hymns recounting this myth). In
the post-Rgvedic language, however, this word comes to indicate the wind, which is probably the
case here.

17.21.9 [prose]

OOOH

idavatsaraya parivatsaraya samvatsaraya brhate vi§varipayamum

(...) before the ida year (?), before the pari year (?), before the sam year (?), before a lofty [year(?)]
of any variety.

idavatsaraya] idavatsaraya [O] yadavatsaraya K e parivatsaraya] parivatsaraya [Ma] [Ja] V122
Pa. [Ma] V71 pari[x]vatsaraya JM; parivatsaraya Ji, * samvatsaraya| K samvatsaraya O  *
brhate] [O] vrhate K e vi$varipayamum] vi$varipayamu(m- K°® vi§variipayamum [Ma] [Ja]
V122 Jiy Pa. [Ma] visvarupayamam JM; vi§varipamum V71 < ||] [Ma] [Ja] Pa. [Ma] V71 JM;
|I' V122 Jis om. K

Bhattacharya writes “payamu[mamusya . ] ||.

Bhattacharya points to SS 6.55.3 (~ PS 19.9.1) as a possible parallel iddvatsardya
parivatsardya samvatsardaya kynuta brhdn namah | tésam vayam sumatai yajityanam dpi bhadré
sau manasé syama ||, “Unto the ida-year, the pari-year, the sam-year, pay ye great homage; may we
be in the favour of these worshipful ones, likewise in their auspicious well-willing” (Whitney).
However, in this line, brhan is an attribute of ndmah. The formula brhdan namah, ‘lofty reverence’,
does not occur elsewhere in the AV, but it is found in RV 1.136.1a, 5.73.10d, 6.75.15d and 7.94.4a. |
wonder if brhant- in our line could indicate a fourth type of year after the ones listed before.

6 The notation °(m- is meant to indicate that K’s verse final -m is also the initial m- of the following line. In its
scriptio continua, K reads visvaripayamadhbhis, where visvarapayam is the end of 17.21.9 and madbhis is the
beginning of 17.21.10 (see below).
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However, although the first three items (id@vatsara-, parivatsara-, samvatsara-) are mostly found
together in lists (see below), I could find no such list that includes brhdnt- as well. One could
tentatively interpret byhate as an adjective referring to samvatsaraya (or to all three of the preceding
words). However, I have not found any parallel of brhant- being used as an attribute of
samvatsard-.

It is possible that brhdnt- and visvaripa- are simply meant to express positive qualities of
the listed years, ‘lofty, having every beauty’ (cf. RV 1.35.4, where they are employed together to
describe Savitr’s chariot). However, it is my contention that visvdriipa- is sometimes used at the end
of lists in a similar function as our ef cefera: it is meant to end a list by including all the possible
items that are left out (see my comment on PS 17.2.1¢ in SELva 2014).

The compound idavatsard- (possibly ‘present year’, if it is a compound of vatsard- and ida
‘now’; cf. tada, sada—but see footnote 8 below) is never attested in RV (nor is vatsara alone,
which is also absent from the AV); parivatsard- is attested in RV 10.62.2b as parivatsaré, “at the
turning of the year” (J-B). Both the RV and the AV also contain the compound parivatsarina-,
which is attested once in RV 7.103.8b, the frog hymn (brdhma ... parivatsarinam, “yearly sacred
formulation” (J-B)), and once in SS 3.10.5a (~ PS 1.105.1b) (havis ... parivatsarinam, “oblation of
the complete year” (Whitney)). The occurrence in the frog hymn may perhaps indicate that the
‘turning of the year’ referred to is the beginning of the rainy season. When idavatsard- and
parivatsard- appear in the AV, it is only next to each other in lists, such as SS 6.55.3 (~ PS 19.9.1)
quoted above, which is also the only SS attestation of idavatsard-, as well as in PS 16.71.1
(idavatsaram ca parivatsaram ca bradhnasya vistapi parame vyoman); PS 16.72.3a (idavatsaram
ca parivatsaram ca samvatsaram ahoratrani masah); in the current stanza, PS 17.21, and below in
PS 17.41.3 (satam idavatsarah [K adds satam anuvatsarah] satam parivatsarah Satam
samvatsarah); PS 18.52.19b, 20b, 21b (sa idavatsarasya pasan ... sa parivatsarasya pdsan ... sa
samvatsarasya pasan ...); PS 19.9.1 (~ SS 6.55.3), quoted above; and finally in PS 19.51.1a
(idavatsaraya parivatsaraya samvatsardaya prati vedayama etat). Parivatsard- also appears once
unaccompanied by idavatsard-, namely in SS 8.8.23.a, samvatsaré rathah parivatsaré rathopasthé
virad isdgnf rathamukham | indrah Savyas,thés' candramah sarathih ||, “the year is the chariot, the
complete year the chariot-lap, virdj the pole, Agni the chariot-mouth, Indra the left-stander, the
moon the charioteer” (Whitney). Besides the above-mentioned attestations in lists, the compound
samvatsara- appears frequently in RV and AV as the unmarked word for ‘year’. Cf. also the
derivative samvatsarina-, yearly found once in RV 10.87.17a (~ SS 8.3.17a, PS 16.7.7a),
samvatsarinam pdyah, “a year’s worth of milk” (J-B), and in SS 7.77.3a (~ PS 20.23.6a),
samvatsarind maritah svarka uruksayah sagana manusasah, “the Maruts, of the year, well-singing,
wide-dwelling, troop attended, humane” (Whitney).” For references to similar lists, see MACDONELL
& Kerrn 1912: 11, 412f. These authors think that these are “no more that a mere series of priestly
variations of Vatsara, based on the older and more genuine Samvatsara and Parivatsara as variants
of the simple Vatsara, ‘year’”. Note that samvatsard- is also found in the following line, most likely
in the sense of ‘full year’, in opposition to the months.

7 In Astadhyayt 5.1.91, Panini explains that in Vedic (chandasi), the suffix -iya- is added to compounds with
vatsara- as second member; in 5.1.92, he adds that the same suffix and the suffix -ina- are used in similar
compounds, prefixed with sam- or pari- (see BonrLingk 1887: 231). The Kasikavrtti provides the following
examples (I give here the translation offered by Snarma 1999: 488): idvatsariyah, ‘accomplished by two of the
five years’; idavatsariyah, ‘id.’; samvatsarinah, ‘that which was accomplished by a year’; samvatsariyah,
‘id.”; parivatsarinah, ‘that which was accomplished by a full year’; parivatsariyah, ‘id.” Snarma (ibid.) notes
that, according to Haradatta’s Padamanjari, idvatsara is ‘a period of two consecutive (yuge) years within a
given span of five years (paricavarse yuge dvayor varsayoh samjrie)’.
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17.21.10 [prose]
madbhyah samvatsarayamum © ° ° || 21 ||
(...) before the months (mas- m.), before the full year.

N.B. This line is missing from V71 and JM;. Only the chapter-final numbering is found.

madbhyah] [Ma] [Ja] V122 Jis Pa. [Ma] m)adbhis K* om. V71 JM; e samvatsarayamum]
samvatsarayamum, K samvatsarayamum Ma Ja V122 Jiy Pa. Ma om. V71 JM; * |[] [Ma]?
[Ja]? [Ma]? ||' ru || 21 || V122 (space) || 21 || Jig || 21|| ru 10 || Pa. 21 || ru 10 || V71 JM; Z pha$ca 1
ZK

Bhattacharya writes °rayamu/mamusya . .J ||.
On samvatsara-, see my comment on the previous line. Here it likely indicates the ‘full
year’, in opposition to the months as fractions of the year.

8 See footnote 6 above.
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Kandika 22

17.22.1 [prose]
digbhyo antardesebhya asabhya asapalebhyo [*]Jmum ° ° ° ||

(...) before the directions, before the intermediate region of the compass, before the quarters, before
the guardians of the quarters.

antardesebhya asabhya asapalebhyo]| [Ma] [Ja] V122 Jiy Pa. [Ma] JM; antardesebhya
asabhy(a—)a asapalebhyo V71 antardesebhyasabhyasapalebhyo K e [’Jmum] amum, K mum
[O] < |]] [Ma] [Ja] [Ma] JM; Pa. ||' virudbhya vanaspatibhyo | V122° ||' Jis | K V71

Bhattacharya writes asapalebhyomufma . . . .J ||.

The directions (dis-) and the quarters (asa-) are fundamental elements of the Vedic vision of
the world, already found as such in the RV; on the other hand, the word antardesa-, indicating the
area enclosed by the directions (often in sequences of stanzas that list all the possible directions, e.g.
SS 4.40), is specifically Atharvavedic—it is found in SS, PS, and also in the ancillary literature (e.g.
KausS 11.8[87].7, 14, GB 1.2.22, 1.3.14)."° The word asapald- ‘guardian of the quarters’ is absent
from RV, but found in AV (and more frequently in later literature), although only in the so-called
Agapaliyam Sitktam (SS 1.31.1-4 ~ PS 1.22.1-4), which is precisely devoted to praising these
divine beings.

17.22.2 [prose]
rtubhya artavebhyo [’]dhipatibhya adhipatyebhyo [*Jmum © °© ° ||
(...) before the seasons, to the artavad periods, before the overlords, before the overlordships.

rtubhya artavebhyo [’]dhipatibhya adhipatyebhyo] rutubhya arttavebhyo ’dhipatibhya
adhipatyebhyo V122 Jis JM; [Ma]? [Ja]? [Ma]? rutubhya arttavebhyo ’dhipatibhya adh(e —)i
patyebhy(a —)o V71 rutubhyo arttavebhyo ’dhipatibhya adhipatyebhyo Pa. rtubhyartavebhyo
adhipatibhyamadhipatyebhyo K ¢ [’Jmum] amum, K mum [O] -« |]] [Ma] [Ja] Pa. [Ma] V71
JM3 ||1 V122 Ji4 om. K

9 V122 seems to show an interpolation from PS 17.21.7 above.
10 The one occurrence outside the AV, namely TA 1.8.6¢, rodasyor antardesesu, refers to the intermediate space
between heaven and earth, as a synonym of the more widely used antariksa-.
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Bhattacharya writes the avagraha in artavebhyo 'dhipatibhya adhipatyebhyomufma . .J ||.

In the AV, the rare word artava- appears to indicate a period of time that is longer than a
season (rfu-). See in particular PS 17.28.17-19, sa masan updadhavat || sa ytin upadhavat || sa
artavan upadhavat ||, and PS 17.41.2, satam ardhamasah satam masah satam rtavah satam artavah
||. In both the preceding lists, the items are ordered according to a criterion of increasing duration:
fortnights (ardhamdsa-), months (masa-), seasons (rtu-) and finally the artava-s. With only this data
at our disposal, it is impossible to say anything more precise about the actual duration of these
artava periods, although they are presumably shorter than a year (samvatsara-).

Sraie (1995) has shown that the word artavd-, in a specialised sense, could also indicate a
particular fluid—a sort of female seed endowed with the power of fecundity, just like the male seed
—that women were believed to produce periodically: at the beginning of each fecund period, it
would be produced in great quantity, and thus overflow as the menstrual blood; then it would
continue to be produced invisibly and in lesser quantity inside the body for the rest of the fecund
period (rtu-, in this specialised sense corresponding to 12 to 16 days). However, there is no
particular indication that these specialised meanings of artavd- and ytu- are intended in our line.

In the AV, the word adhipati- ‘overlord’ (absent in RV) is used to qualify certain gods insofar
as they are said to rule over a particular sphere of the universe or a direction (dis-): e.g., PS
19.53.16-18, agnih prthivya adhipatih [...] vayur antariksasyadhipatih [...] siryo divo adhipatih;
PS 17.55.6-10 (cf. SS 3.27), daksinayai disa indravadhipataye [...] praticyai dise
varundyadhipataye |[...] udicyai dise somdayadhipataye [ ...] dhruvdyai dise visnave 'dhipataye |...]
urdhvayai dise brhaspataye 'dhipataye [ ...]. Cf. e.g. also PS 11.16.

The derivative ddhipatya- (n.) is only found in three stanzas (once in RV, twice in AV)—
quoted below—which does not help us much to understand its meaning beyond simply
‘overlordship’. Notably, however, it always occurs in the singular, which makes the plural form in
our line stand out as quite special. These are the occurrences: RV 10.124.5 (pronounced by Indra, or
by a new king: see J-B p. 15971t.), nirmaya u tyé dasura abhiivan tvam ca ma varuna kamayase |
rténa rajann dnyrtam viviican mdma rastrasyadhipatyam éhi ||, “These lords [/Asuras] have lost
their magic powers. And if you, Varuna, will love me, sifting untruth out from truth, o king, come
here to the overlordship of my kingdom” (J-B); SS 18.4.54 (~ PS 18.81.1), iirjé bhagé yd imdm
Jajandsmannanam adhipatyam jagama | tam arcata visvamitra havirbhih sa no yamah prataram
jivase dhat ||, “The share of refreshment that generated this man; the stone attained the overlordship
of the foods; him praise ye, all-befriended, with oblations; may that Yama make us to live further”
(Whitney); SS 19.56.3 (~ PS 3.8.3) brhadgavasurebhyé 'dhi devin tipavartata mahimanam ichdn |
tasmai svapnaya dadhur adhipatyam trayastrimsasah svar anasandh ||, “He of great kine (?) turned
unto the gods away from the Asuras, seeking greatness; to that sleep the three-and-thirty ones,
having attained the sky, imparted over-lordship” (Whitney).

17.22.3 [prose]

OOO”

rsibhya arseyebhyo [’]ngirobhya angirasebhyo [’]tharvabhya atharvanebhyo [’ Jmum

(...) before the Rsis, before the lineages of the Rsis, before the Angirases, before the lineages of he
Angirases, before the Atharvans, before the lineage of the Atharvans.

N.B.In K, 17.22.3 comes after 17.22.4.

rsibhya arseyebhyo] rusibhya arseyebhyo [Ma] [Ja] V122 Jiy [Ma] V71 JM; rusibhya ars(a
—)eyebhyo Pa. rsibhyarsebhyayebhyo K e [’Ingirobhya angirasebhyo] angirobhya
angirasebhyo [Ma] V122 Pa. [Ma] V71 JM; 'ngirobhyo angirasebhyo Ja ngirobhya angirasebhyo
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Jis ngirobhyangirasebhyo K * [’]tharvabhya atharvanebhyo] ’tharvabhya atharvanebhyo [Ma]
[Ja] V122 Ji, JM; ‘’tharvabhya atharvanebhy(a —)o V71 atharvabhya atharvanebhyo Ma
’tharvabhya ’tharvanebhyo Pa. om. K ¢ [’Jmum] amum, K mum [O] < || [Ma] [Ja] Pa. [Ma]
V71 ||' V122 Jis | IM; om. K

Bhattacharya writes arseyebhyo angirobhya angirasebhyo tharvabhya atharvanebhyomufma . . .J ||.

17.22.4 [prose]

vasubhyo rudrebhya adityebhyah sadhyebhya aptyebhyo [*Jmum

OOO||

(...) before the Vasus, before the Rudras, before the Adityas, before the Sadhyas, before the Aptyas.

N.B. In K this line comes before 17.22.3. In V122, this line was forgotten by the copyist, who then
added it in the upper margin. V122’s copyist enclosed the addition between a kakapada-sign and a
numeral ‘3’: the kakapada refers to another kakapada that the copyist placed in the third line of the
mss. (referred to in turn by the numeral ‘3”) at the end of 17.22.3, where the missing line should be
read.

vasubhyo] [Ma] [Ja] V122 Jis Pa. [Ma] V71 vasubhy(a—)o JM; vasobhyo K * rudrebhya]
[Ma] [Ja] Jis [Ma] V71 rudre[x]bhya V122 rudrebhy(e—)a Pa. rudrebhy(o —)a JM; rudrebhyas K
» adityebhyah] K [Ma] [Ja] [Ma] JM; adityebhya V122 atyebhyah Jis adityebhy(o—)ah Pa.
adityebh[. .] V71 e aptyebhyo] [Ma] [Ja] V122 Jis Pa. [Ma] V71 aptebhyo K JM; .
[’lmum] amum, K mum [O] < ||] [Ma] [Ja] Pa. [Ma] V71 JM; ||! V122 Jis | K

Bhattacharya writes aptyebhyomu/ma . . . .] ||

17.22.5 [prose]

marudbhyo [’]§vibhyam brahmane brahmanaspataye [’Jmum amusyayanam amusyah
putram a vrscami ||

I chop down such-and-such, descendant of such-and-such [father], son of such-and-such [mother]
before the Maruts, before the two Asvins, before the formula, before the Lord of the formula.

marudbhyo] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 marubhyo JM; * [’]$vibhyam] asvibhyam K
’$vibhyam [Ma] (subs.—’)$§vibhyam V71 §vibhyams§vibhyam JM; $vibhyam Ma Ja Na V122 Ji,
Pa, ¢ brahmane] [O] vrahmane K  * brahmanaspataye] brahmanaspataye [Ma] [Ja] V122 Pa,
[Ma] V71 JM; brahmanaspataye || Jis vrahmanaspate | K e [’]Jmumamusyayanam amusyah]
mumamusyayanam amusyah [Ma] [Ja] V122 Jiy Pa. [Ma] JM; mumamusyayanam
amusya(s.s.—)h V71 amum amusyayenam amusyah K e vrscami] K [Ma] [Ja] V122 [Ma]
V71 JM; vrScyami Jis Pa, ¢ ||] [Ma] [Ja] Jis Pa. [Ma] JM; ||' V122 | V71 K

Bhattacharya writes marudbhyo ’svibhyam and brahmanaspatayemum?®.
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17.22.6 [prose]

a ye svas cakrur ye svar “jajiiuh |

b tebhyah svahkrdbhyah svahkarebhyo [’Jmum amusyayanam amusyah putram a vrscami |
c te svahkrtah svahkara amum amusyayanam amusyah putram para bhavayantu ||

Those who have crafted the sky, those who have generated the sky; before such crafters of the sky,
before such makers of the sky, before them I chop down such-and-such, descendant of such-and-
such [father], son of such-and-such [mother]. Let them, the crafters of the sky, the makers of the
sky, destroy such-and-such, descendant of such-and-such [father], son of such-and-such [mother].

svas| [Ma] [Ja] Jis Pa. [Ma] V71 JM; $va(s.s.—sva)s V122 mbas K e cakrur] K [Ma] [Ja]
V122 Pa. [Ma] V71 cakr[x]r Jis cakru[x]r JM;  svar "jajiiuh] svar yajiiuh Ma Ja Jiy Pa, Ma
V71 JM; $va(s.s.—sva)ryajiiuh V122 mbarajirdhnus (= Barrer, R-V vs mbarajibnus(Mumb. -cnus)
Buarr.) K ¢ |] [Ma] [Ja] Pa. [Ma] V71 JM; ||! V122 || Jis om. K ¢ tebhyah] [O] tebhyas K
» svahkrdbhyah svahkarebhyo] [Ma] [Ja] Pa. svahkrdbhyah svahkarebhyah Jis svakrdbhyah
svahkarebhyo V122 sakrdbhyah svakarebhyo Ma svakrdbhyah svakarebhyo V71 JM;
svakratubhyas svahkalebhyo K * [Jmum amusyayanam amusyah putram] mum amusyayanam
amusyah putram [Ma] [Ja] V122 Ji, Pa. [Ma] JM; mumamusyah putram V71 amum, K e 2
vrécami| [Ma] [Ja] Jis [Ma] V71 JM; a vrscyami V122 Pa. om. K« || [Ma] [Ja] Pa. V122 Ji,
[Ma] JM; || V71 om. K  te svahkrtah svahkara] [Ma] [Ja] V122 Ji, [Ma] JM; te svahkrtah
svakara Pa. te svamkrtah svahkara V71 tebhyas svahkratubhyas svahkara K * amum
amusyayanam amusyah putram] amum amusyayanam amusyah putram [Ma] [Ja] V122 Jis [Ma]
V71 amum amusya[k]yanam amusyah putram JM; amuma musyaya(X)nama musyah putram Pa."
amum, K * para bhavayantu] para bhavayantu [Ma] [Ja] V122 Pa. [Ma] V71 JM; para
bhavantuh Jis para bhavayantum JM; om. K ¢ ||] [Ma] [Ja] Pa. [Ma] V71 |3 V122" |? Jis JM; |
K

Bhattacharya writes svarjajriul™ and svahkarebhyomum®.
The compounds svahkyt- and svahkara- are both hapax legomena.

17.22.7 [prose]

a ye tapa$ cakrur ye tapo *jajiiuh |

b tebhyas tapaskrdbhyas tapaskarebhyo [ Jmum ° ° ° |
c te tapaskrtas tapaskara amum ° ° ° |

Those who have crafted heat, those who have generated heat—before the crafters of heat, before the
makers of heat, [I chop down] (...). [Let] them, the crafters of heat, the makers of heat, [destroy]
such-and-such (...).

N.B. In Jis the notation k@ and ka3 seem to indicate the two refrains, which are written in extenso in
17.22.6 and 17.22.8. On this notation see GrirriTHs 2009: xxxn §2.1.2.7.

cakrur] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; caku Jis  * *jajiiuh] yajiiuh O jisnus K ¢ [[ Ja

11 Pa. here writes a sign that looks like a Roman capital letter X, which I have not seen elsewhere. I wonder if it
could indicate that Pa’s exemplar featured an erased aksara at that spot.
12 In V122 here, the subscript (!) numeral ‘3’ contradicts the superscript ‘1’ after the first of the three lines.
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Ma V122 Pa. Ma V71 || JM; Jis om. K tebhyas tapaskrdbhyas] [O] te tapaskrtyas K .
tapaskarebhyo] K [Ma] [Ja] Pa. [Ma] V71 tapa(s.s.—h)skarebhyo V122 tapahkarebhyo Jis
tapask(o —)a(s.s. —»re)bhyo V71 ¢ [’Jmum] amum, K mum [Ma] [Ja] V122 [Ma] V71 JM; mu
| ka Jiy mu Pa, * |] Ma Ja Jis Pa. Ma V71 || V122 JM; om. K * te tapaskrtas tapaskara
amum] [Ma] [Ja] Pa. [Ma] V71 JM; te [x](—ta)paskrtas tapaskara amum V122" te tapaskatas
tapaskara | amum ka(s.s.—)3 Jis te tapaskrdbhyas tapaskaramum, K * ||] Ma Ja Jis Pa. Ma
V71 JM; [P V122 om. K

Bhattacharya writes jajiuh™ and abbreviates the refrain in the second and third lines as
tapaskarebhyomu [mamusya . . . | | and tapaskara amu[/mamusya . . . yantu] |, respectively.
The compounds tapaskyt- and tapaskara- are both hapax legomena.

17.22.8 [prose]

a ye brahma cakrur ye brahma “jajfiuh |

b tebhyo brahmakrdbhyo brahmakarebhyo [*Jmum amusyayanam amusyah putram a vr§cami |
c te brahmakrto brahmakara amum amusyayanam amusyah putram para bhavayantu ||

Those who have crafted the formula, those who have generated the formula; before the crafters of
the formula, before the makers of the formula, I chop down such-and-such, descendant of such-and-
such [father], son of such-and-such [mother]. Let them, the crafters of the formula, the makers of
the formula, destroy such-and-such, descendant of such-and-such [father], son of such-and-such
[mother].

N.B. After brahmakarebhyo in 8b, Pa. features a lacuna, which extends all the way to 17.22.9b.

ye brahma cakrur] [Ma] [Ja] V122 Pa. [Ma] V71 JM; ye brahma cakir Jis ye vrahma cakrur K
* ye brahma *jajiiuh] ye brahma yajiiuh O ye vrahma jisnus K * |] [Ma] [Ja] V122 Pa. [Ma]
V71 || JM; Jig om. K e tebhyo brahmakrdbhyo] [Ma] [Ja] V122 Ji, Pa. [Ma] V71 tebhyo
brahmakrbhyo JM; tebhyo vrakrdbhyo K * brahmakarebhyo] [O] vrahmakarebhyo K .
[’Jmum amusyayanam amusyah putram] mum amusyayanam amusyah putram [Ma] [Ja] V122 Ji,
[Ma] V71 JM; amum, amumamusyayenam amusyah putram K om. Pa. * a vrscami| K [Ma]
[Ja] Pa. [Ma] V71 JM; a vr$scyami V122 krécyami Jiy om. Pa, ¢ || K [Ma] [Ja] V122 Ji, [Ma]
V71 || IM; om. Pa,  te brahmakrto] [Ma] [Ja] V122 Jis [Ma] V71 JM; te vrahmakrto K om.
Pa, ¢ brahmakara amum] [Ma] [Ja] V122 Jis [Ma] V71 JM; vrahmakara mam K om. Pa, ¢
amusyayanam amusyah putram para bhavayantu] amusyayanam amusyah putram para bhavayantu
[Ma] [Ja] V122 Ji, [Ma] V71 JM; amusyayenam amusyah putram para bhavayantu K om. Pa, ¢
|1 [Ma] [Ja] [Ma] V71 |? V122 Jis JM; | K om. Pa,

Bhattacharya writes brahmakarebhyomum?®.

The epithets brahmakyt- and brahmakarad- are otherwise absent from the AV. However, the
former is found seven times in RV, and is applied to various entities: first, to the Maruts, in RV
3.32.2, gavasiram manthinam indra Sukram piba sémam rarimd te madaya | brahmakyta marutena
ganéna sajoésa rudrais trpdd a vrsasva ||, “Mixed with cows [=milk], stirred (with meal), or pure, o
Indra—drink the soma. We have given it to you for your exhilaration. Joined in pleasure with the
formulation-making flock of Maruts, with the Rudras, drench yourself (in it), to satiety” (J-B).

13 In V122 here, the correction is written in subscript directly below the erased aksara, and is accompanied by the
numeral ‘4’, indicating that it refers to the fourth line in the manuscript.
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Secondly, brahmakyt- is used to describe a gand that is meant to accompany Agni in his
mission towards the gods in RV 7.9.5b, dgne yahi diityam md risanyo devam dcha brahmakyta
ganéna); could these be the Maruts themselves? Or maybe the soma pressers (see below)?

The epithet is also found with reference to various gods in RV 10.66.5, sarasvan dhibhir
varuno dhytavratah pﬁsé visnur mahima vayur asvind | brahmakyto amyta visvavedasah sarma no
yamsan trivaritham amhasah ||, “Sarasvant along with insights, Varuna whose commandments are
upheld, Pusan, Visnu, the Greatness, Vayu and the Asvins, the creators of sacred formulations,
immortal, having all possessions, they will extend to us shelter providing threefold defence from
difficult straits” (J-B)—unless brahmakyto is not an epithet here but a category of divine beings,
perhaps again the Maruts.

However, the same epithet can also refer to humans, in particular to those who press the
soma (RV 7.32.2a, 8.66.6cd, 10.50.7a). In one case, a Rgvedic poet attributes the epithet to himself
in the final line of his composition (RV 10.54.6¢d): ddha priyam sisam indraya manma brahmakyto
brhadukthad avaci, “So, a dear fortifying thought has been spoken to Indra from Brhaduktha, the
crafter of sacred formulations” (J-B).

In most cases, it seems, the image evoked is that of a group of people (gods or seers) who
craft poems out of the inspiration provided by soma drinking.

A similar image is inferred from the only RV occurrence of brahmakara-, RV 6.29.4, sa
séma amislatamah suté bhid ydasmin paktih pacydte santi dhandh | indram ndra stuvanto
brahmakara uktha samsanto devavatatamah ||, “(But) the pressed soma has become the most firmly
attached (to him), in whose (presence) the cooked food is cooked and there are roasted grains, while
the men who create the sacred formulations are praising Indra and reciting their hymns as the men
most cherished by the gods” (J-B).

Along the same lines, RV also features the word brahmakyti- “the preparation of the
chanter’s (drcatah) sacred formulation” (J-B), which is inspired by Indra (RV 7.28.5¢, 7.29.5c,
7.30.5¢), who then takes pleasure in it (RV 7.29.2a).

17.22.9 [prose]
a agharinim *amiim aghaviddham vike$tm apapratidhim *asaktam devamanusyah pasyantu |
b amum amusyayanam amusyah putram ‘rurudusim ||

Let the gods and men see such-and-such [woman], without having anointed [her hair], struck by
mishap, with dishevelled hair, without the [two] pratidhi ornaments, covered with ash, as she has
been mourning such-and-such, descendant of such-and-such [father], son of such-and-such
[mother].

N.B. At the beginning of 17.22.9b, K shows an interpolation (anticipation) from 17.22.10b. The
whole of 9a is missing from Pa..

agharinim] K Ma Ja V122 Ma agharanim Jis JM; agharani[x]m V71 om. Pa, ¢ *amim] amum
K Ma Ja V122 Jiy Ma V71 JM; om. Pa, e aghaviddham] [Ma] [Ja] V122 Ji, [Ma] V71
agharvaddham JM; aghaviddham K om. Pa, e vikestm] [Ma] [Ja] V122 Jis [Ma] V71 JM;
bikesrim K om. Pa. ¢ apapratidhim] V122 Jis V71 JM; apapratithim Ma Ja'* amapratidhim Ma
upapratim K om. Pa,  * *asaktam] asoktim Ma Ja V122 Ma V71 JM; asottim Jis asoktan K om.
Pa, e devamanusyah] [Ma] [Ja] V122 Jis [Ma] devamanusya V71 JM; devamanusyah K om.

14 Given that all my O mss. read apapratidhi, with °dhi°, 1 am inclined to think that Bhattacharya’s apapratithi
(Ma Ja) with °#hi°® might be a misprint.
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Pa. e pasSyantu | amum] [Ma] [Ja] Jis [Ma] V71 JM; pasyantu || amum V122 mum Pa. pasyantu
| Vayﬁﬁlsi $akunavayo mum K ¢ amusyayanam amusyah] amusyayanam amusyah [Ma] [Ja] Ji4
Pa. [Ma] V71 JM; amusyahyanam amusyah V122 amusyayenam amusyah K ¢ putram] K [Ma]
[Ja] V122 Jis Pa. [Ma] V71 putra JM; * “*rurudustm] rurudhustim Ma Ja V122 Jis, Pa. V71
rurundhusim Ma rurudh(i —)usim JM; rudusm K ¢ |[] O om. K

Bhattacharya writes amii*maghaviddham, probably correcting the aksara mu into *mii. He then
writes apapratidhim, oddly without any emendation sign, although his mss. (Ja, Ma, Ma) do not
feature that reading as such (it is found instead in V122, Jis, V71, JM;)—unless °thi° in his
apparatus is a misprint (see footnote 14). He then writes asoktim. Finally, he writes rurudhusim,
following the O mss.

a. Note that *amam stands for a feminine name. We can imagine that the name of an
enemy’s wife is to be supplied here.

With regards to agharinim and vikesim, Bhattcharya refers to SS 11.9, a hymn addressed to
Arbudi, a (snake?) demon and ally of Indra, whom the poet invokes for help with defeating
enemies. Indeed, within this hymn, SS 11.9.14 seems to describe the mourning wife or sister of a
man (the speaker’s enemy) who has been ‘bitten, scratched’ (i.e. killed?) by Arbudi: pratighnandh
sam dhavantiirah patirav aghnanah | aghariniv vikesyo rudatyah piruse haté radité arbude tava ||,
“Smiting themselves let them (f.) run together, smiting on the breast, the thighs (?), not anointing,
with dishevelled hair, wailing when the man is slain, bitten, O Arbudi, of thee” (Whitney). PW
glosses agharini- more precisely with ‘nicht salbend (die Haare)’.

The word vikesi-, certainly also referring to hair, is similarly used to describe a mourning
woman in the same hymn in $S 11.9.7: pratighnanasrumukhi kydhukarni ca kroSatu | vikesi piruse
haté radité arbude tava ||, “Smiting herself, tear-faced, and crop-eared (?), let her yell, with
dishevelled hair, when the man is slain, bitten (? rad), O Arbudi, of thee” (Whitney). Compare also
SS 12.5.46-48 (~ PS 16.145.3—4), quoted in my comment on PS 17.22.10 below. The same word
refers to a woman wailing and mourning in SS 14.2.60 (~ PS 18.12.7):' yddivam duhitd téva vikesy
darudad grhé rodena kynvaty agham | agnis tva tasmad énasah savitd ca pra muiicatam ||, “If this
daughter of thine has wailed with loosened hair in thy house, doing evil with wailing, from that sin
let Agni and Savitar release thee” (Whitney).

More references to the connection between unkempt hair and mourning women in the Veda
have been collected by Broomrierp (1890b: 336ff.). Particularly interesting is SS 8.1.19, ut tva
mytyor apiparam [...] | md tva vyastakesyo ma tvagharido rudan ||, “1 have passed you over death
... may the women with dishevelled hair not wail over you, may the women who bewail misfortune
(or who wail ominously) not wail over you” (BLoomriELD, ibid., p. 339). The same author points out
that, according to KausS 84.10, women with dishevelled hair (prakirnakesyah) act as performers
during the preparation of the cremation ground (smasana).

Again vikesi- is not only used to describe wailing women, but also sorceresses (yvatudhani-),
for instance in a hymn meant to ward them off (SS 1.28.4cd: ddha mithd vikesSyo vi ghnatam
vatudhanyo [...], “then let the horrid-haired sorceresses mutually destroy one another” (Whitney)),
as well as in another hymn to describe certain evil beings whom Pasupati is asked to drive away (SS
11.2.11, “To Rudra™: [...] sd no mrda pasupate ndmas te pardh krostaro abhibhah $vianah paré
yantv agharudo vikesyah, “do thou be gracious to us, O lord of cattle; homage to thee; away let the
jackals, the portents, the dogs go, away the weepers of evil with dishevelled hair” (Whitney); ~ PS
16.105.1). Cf. also SS 5.17.4ab (~ PS 9.15.4a), describing a meteor—a bad omen—as a woman
with dishevelled hair: yam ahis tarakaisd vikesiti duchunam gramam avapadyamanam | sa
brahmajayd vi dunoti rastram ydtra prapadi sasa ulkusiman ||, “The misfortune, descending upon

15 This stanza belongs to a series of three (14.2.59, 60, 61 ~ PS 18.12.7, 8, 9) dealing with the purification of a
house in which a marriage is being arranged, in the event that women have recently been mourning (with
wailing and dancing) there (see BroomrieLp 1890b: 336ft.).
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the village, of which they say “this is a star with dishevelled hair”’—as such, the Brahman’s wife
burns up the kingdom, where hath gone forth a hare [i.e. the moon] accompanied with meteors
(ulkust)” (Whitney).

The rare word pratidhi also occurs in a stanza about hair and probably mourning: PS 5.34.3
(in a charm “Against a female rival”), ye kesa yau pratidhi , yat kuriram ya opasah | atho ye te svah
santi , sarve te te 'bhisocanam ||, “The hair, the two pratidhis, the kurira, the opasa, and also the
[hair] which is your own—they all are your torment” (Lubotsky). The only other occurrence of
pratidhi- is in RV 10.85.8ab (the wedding hymn) ~ SS 14.1.8ab, stéma dsan pratidhdyah kuriram
chanda opasdh, ‘“the praises were the pratidhi-ornaments, metre was the kurira, the opasa”
(Lubotsky). Note that J-B still prefer the translation ‘cross-bars’: as Whitney (commenting on SS
14.1.8) points out, this interpretation is based on the commentaries, according to which the
pratidhi-s are ‘cross-pieces on the chariot pole’ (cf. also SearreBoom 1985: 123). However, as
Whitney himself noted (ibid.)—and our line supports his view—this word must indicate some kind
of ornament.

According to AiGr II.1 §110bg p. 282, the preverb dpa as the first member of a bahuvrihi
yields various possible meanings: ‘fern’ (e.g. dpodaka, ‘far from water, waterless’, dpasiras,
‘without head’, apagrama, ‘exiled, far from the community’, etc.); ‘verkehrt’ (e.g. apartu,
‘untimely’); and ‘abgewandt’ (e.g. Cl.Skt. apasruti, ‘from which one turns away his ears, unpleasant
to hear’), the most common being the first meaning. Thus, the compound apapratidhi- must
certainly mean ‘without pratidhi ornaments’.

The compound aghaviddha-, ‘struck by mishap’, is a hapax. Bopewirz (2006) has shown
that, although the original, general meaning of aghd- in Vedic is ‘evil’, in RV it particularly
expresses the misery of a victim of a mishap, and in the AV and SB it is specifically connected with
the distress caused by mourning the loss of a relative. Such semantics perfectly fit our line. Thus we
might also consider interpreting our compound as ‘torn by sorrow’.

Bhattacharya writes asoktim, pointing out in his comment that it would be a hapax and
considering a possible mistake for @sotthim, which we could perhaps interpret as meaning ‘standing
on ashes’, given that Bhattacharya further refers to PS 16.74.10a (~ SS 9.8.10a), aso baldso
bhavatu, “Let the balasa'® become ash”, and to asakundume, as he writes the final part of PS
6.23.5d. As I understand it, this latter reference is also meant to provide a parallel of a problematic
reading of the aksaras °kta° and its confusion with °ku°, an error that he is considering for our text.
In editing PS 6.23.5d, which presented a similar problem, Grirritas (2009: 250) opted to read °kta®
over an attested °ku® (...asakun... O, ...amakun... K), and proposed the emendation *asaktam,
‘afflicted’ (from @-saiij-). The line in question is very problematic, and I shall not discuss it here. I
also refer to Griffiths’s comment for a discussion of this adjective. Note that at any rate our mss.
unanimously agree on reading °k#° (with the probably irrelevant exception of the often corrupted
Jis). I shall simply observe here that perhaps *asaktam, ‘afflicted’ (with feminine accusative ending;
compare the long vowel in asoktan in K), could be a possible emendation for our text. However, I
alternatively propose the (unattested) compound d@sakta-, ‘covered in ash’ (from dsa-, ‘ash’, and
akta-, the verbal adjective of a7ij-, ‘to anoint’). Of course, the appropriate emendation should be the
feminine accusative *asaktam (for the long vowel in the ending, compare asoktan in K). This
would be a possible reference to covering one’s head or body with ashes, a practice attested cross-
culturally in relation to funeral ceremonies.

In conclusion, we can say that all these elements seem to portray a mourning woman, most
likely the wife or sister of the reciter’s enemy.

Bhattacharya follows the Odisha mss. and writes rurudhusim at the end of the line. I can
make no sense of this line if we accept a form of the root rudh-, ‘to obstruct’, and I rather propose
to emend this final perfect participle to “rurudusim (cf. rudusim K). The root rud-, ‘to cry, weep’,
can also be employed in transitive constructions with the meaning ‘to mourn, bewail, wail over

16 A kind of sickness: see Zysk 1985: 32f.
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(someone)’. Meaning-wise, this seems more consistent with the theme of our stanza, and is
supported by the many occurrences of forms of the root 7ud- in similar stanzas (see e.g. SS 8.1.19,
quoted above, and BroomriELD 1890b for other references). A possible problem with this proposal is
that no perfect form is attested before the Mahabharata. In fact, this would be the earliest attestation
of the perfect of rud-"" or, from a different perspective, it would add to the indications that we are
dealing with a rather late text. One may wonder what the poet is wishing to express here with a
perfect: it is possible that he is magically invoking his enemy’s death by treating it as a fact that has
already happened.

17.22.10 [prose]

a aliklava grdhrah kankah suparnah $vapadah patatrinah |
b vayamsi $akunayo [’ Jmusyamusyayanasyamusyah putrasyadahane carantu ||

Let the aliklava carrion birds, the vultures, the adjutant storks, the eagles, the scavengers, the
winged ones (/ the carrion-eating winged ones), the birds, the Sakuni birds, go about in the
cremation ground of such-and-such, descendant of such-and-such [father], son of such-and-such
[mother].

aliklava] [Ma] [Ja] [Ma] V71 JM; aliklava V122 Pa, alikliva Ji, aliklusaka K » grdhrah] [O]
grddhrah K e kankah] kankas K kamkah Ma Ja Jis Pa. Ma V71 JM; kamnkah V122 .
suparnah] suparnna Ma Ja V122 Jiy Ma V71 suparnnasuparnna Pa. saparnna JM; suvarnas K
svapadah] §vapadah K $vapadah [Ma]? $capadah Ja V122 Ji, Pa. Ma V71 JM; * patatrinah]
[O] patatrino K« [] [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis om. K * vayamsi]| K vayamsi
[0] e Sakunayo] K $akunayo [Ma] [Ja] V122 Pa. [Ma] V71 JM; syakunayo Jis .
[’Jmusyamusyayanasyamusyah] musyamusyayanasyamusyah [Ma] [Ja] Jiy V71
‘musyamusyayanasyamusyah JM; musyayanasyamusyah Ma Pa. musyaya[.]sya musyah V122
mum amusyayenam amusyah K ¢ carantu] K [Ma] [Ja] V122 Ji, Pa. [Ma] V71 carantu[k] JM;
o |[][Ma]? [Ja]? || 22 ||ru 10 || Ma V71 JM; Pa. || ru || 22 || V122 || 22 || ° || Jis"® ZZ phasca 2 ZZ K

Bhattacharya writes aliklavah grdhrah (if original, this sandhi would be problematic, but all my
mss. read -va gr-, so I assume that Bhattacharya’s edition must feature a misprint) and svapadah in
a. He writes sakunayomusyd in b.

a. Note that the word aliklava- occurs only twice in the SS, in 11.2.2 (~ PS 16.104.2), “To
Rudra”, and 11.9.9, “To Arbudi”, the very same hymns that I quoted above with regard to agharini
and vikesi. Whitney renders it with “buzzard”, although, he admits, “purely conjecturally”.
Mayrhofer rather identifies it (correctly) as a carrion bird (“eine Art Aasvogel”, EWAia I p.127). For
a discussion on its etymology and a possible connection with terms like kravis- and kriird- (possibly
also with the hapax dkravihasta-, “whose hands are not bloody”, (?) in RV 5.62.6 as well as
viklava-, ‘scared’) see Das 1987, who discusses a possible interpretation as “dessen rohes Fleisch
[von dem er sich ernédhrt] / Aas Feinde sind”, based on variants with °7° (ari®, °kravi-, °krava-) the
details of which do not interest us here. A third occurrence of aliklava- is found in JB 2.440, in
which a story is told according to which the gods need to retrieve the cows stolen by the Panis and

17 KummMer 2000 does not record any perfect form of rud-.

18 Note that the sequence “|| 22 || # ||” in Jis is extended (by leaving ample space between each sign) so as to fill
up all the rest of the manuscript line up to the right margin. Clearly the copyist wished to make the end of the
chapter match the end of the line, and wished the next chapter to begin at the left margin in the following line.
This detail could be relevant when investigating the genetic relationship of this ms. and other mss. However,
none of the extant mss. shows this pattern here.
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entrust the aliklava with the task (te deva aliklavam iicus suparna imd no ga anviccheti). The bird
finds the Panis; these, however, present him with an offering of various milk products in exchange
for his silence. The bird flies back and lies to the gods, but Indra squeezes his throat, making him
vomit the milk products. The gods then send the bitch Sarama after the Panis while Indra curses the
tasya ha etad gramasya jaghanardhe yat papistham taj jivanam, “[Indra] cursed him then: ‘o
scoundrel, may the life of you, who, having found the cows, did not tell us, become disreputable’.
To him [belongs] that hind-part of the village, which is the worst (i.e. the dump, where the rubbish
1s wasted); that [is his] life”. Whatever the interpretation, the word aliklava is most likely a
substantive, although an adjectival use cannot be excluded (cf. Das 1987: 94f.).

The word grdhra- already occurs 8 times in RV, both as an adjective, glossed by GW with
‘gierig, begierig, eifrig strebend’, and as a noun, ‘Geier’. However, it can also be a general word for
‘bird of prey’: cf. RV 9.96.6, brahma devianam padavih kavindam, ysir vipranam mahisé myganam |
Syeno grdhranam svadhitir vananam, somah pavitram dty eti rébhan ||, “Brahman priest among the
gods, track [= word]-finder among the poets, seer among the inspired ones, buffalo among the wild
animals, falcon among the birds of prey, axe among the trees, gurgling the soma goes beyond the
filter (= is the best'®)” (my translation).

The fourth item in our list, the suparna-, ‘schon gefliigelt’ (PW), can also indicate both a
bird of prey as the eagle, as well as vultures: GW glosses it with ‘ein grosser Vogel: Adler, Geier’.

Firzcerarp (1998) has shown that the word karnka- (on which see also EWAia I p.289),
glossed by all dictionaries with ‘heron’, not only refers to such bird, but is also used throughout the
Mbh to indicate some kind of carrion-eating bird (which cannot be a heron, as these birds are not
scavengers). Fitzgerald has proposed to identify it with the Leptopilos dubius, commonly known as
the greater adjutant stork, or the Leptopilos javanicus, the lesser adjutant stork, both members of the
ciconidae family—to which herons also belong—and both carrion birds. The word is not attested in
Rv20

The identity of the sakuni- (or sakund-; see EWAia Il p. 603 for related forms) is unclear. It
is sometimes described as a black or ruddy bird of ill-omen, krsndh Sakunir in SS 7.64 (a two-
stanza hymn against the evil influence of this bird) ~ PS 20.16.6-7 (immediately following a stanza
against bad dreams, PS 20.16.5 = PS 5.23.7 ~ SS 4.17.5), and in PS 3.30.4a (a hymn against
nightmares, which shows several parallels with PS 17.24 and 25 below); krsndh sakund in SS
12.3.12 (~ PS 17.51.3), notably a hymn about cremation, and SS 18.3.55 (~ PS 18.74.8 ~ RV
10.16.6), a stanza from a funeral hymn and in which $vapadah are also mentioned (see below); and
bradhnah Sakunih in PS 7.7.10, in which the darbha grass (to which the hymn is addressed) is
employed against sorcerers (vatudhana-) and against this “ruddy bird”—again immediately
following a stanza (PS 7.7.9) in which poor sleep is “burnt off” (apadagdham *dusvapnyam ...).

In relation to dddhana-, ‘cremation ground’, compare the following lines, in which the
image of carrion birds is juxtaposed with that of long-haired women (most likely wailing women)
beating themselves (cf. my comment on PS 17.22.9 above): SS 12.5.46-48 (~ PS 16.145.3-4), yd
evam vidiiso brahmandsya ksatriyo gam adatté || ksipram vai tasyahdnane gidhrah kurvata
ailabam || ksipram vai tasyaddahanam pari nytyanti kesinir aghnandh paninérasi kurvanah papam

19 On this use of ati-i- see my comment on PS 17.34.1b.

20 Elsewhere in the AV, kasika- is only found in the compound karnkdparvan-, attested in §S 7.56.1 (a hymn
against poison of snakes and insects): tirascirajer asitat prdakoh pari sambhytam | tat kankaparvano visam
iyam virud aninasat ||, “From the cross-lined [snake], from the black snake, from the adder [what is] gathered
that poison of the heron-jointed (?) one hath this plant made to disappear” (Whitney) ~ PS 20.14.7, tirascirajer
asitat , *prdakor adhi sambhytam | tat kankaparvano visam , iyam virud adidusat ||, ““Von der Quergestreiften,
von der Schwarzen, von der Gepunkteten Zusammengetragenes, das Gift der Ringumgiirteten hat die Pflanze
hier jetzt schlechtgemacht” (Kubisch). For a different interpretation of karnkdparvan- as ‘scorpion’, see Das
1985: 265f. Another compound, karnka-cit-, glossed by Mayrhofer as ‘in Gestalt eines £° geschichtet’ (EWAia I
289; cf. PW s.v. kanka-), is found in YV texts.
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ailabam ||, “Whatever Kshatriya takes to himself the cow of a Brahman who knoweth thus.
Quickly, indeed, at his killing the vultures make a din. Quickly, indeed, about his place of burning
dance the long-haired women, beating on the breast with the hand, making an evil din” (Whitney).

As concerns the fifth word in our line, if we trust Bhattacharya's apparatus, all of the O mss
read Scapadah except for Bhattacharya’s ms. Ma., which reads svapdadah. The latter ms. is indeed
the most reliable, and sometimes it alone preserves the correct reading, but given that all of the
other O mss. (including mine) have sca-, I would not rule out the possibility of a misprint in
Bhattacharya’s apparatus. It is also possible that the reading of Ma is a secondary emendation from
an original O *scapddah. However, a solution such as suparndas ca padah doesn't make sense to me,
and to imagine suparnas ca [su]padah with ellipsis of su- is perhaps too speculative. Given the
reading of K, svapadah, it seems safe to assume that the cluster sv is original. However, what is the
word we are looking for? Bhattacharya, on the basis of Ma, opts for a nom. pl. form of the
compound Svapada- (= svapada): ‘a dog's foot, or its mark branded on the body’ (MW),
‘Hundepfote, als Brandmahl’ (PW). This is a late compound of svan- and pdda- (Manusmyti+
according to the dictionaries) and is probably not the correct editorial choice. Again, following K, I
would instead consider Svapada- a derivative of the old compound svipad-.

The bahuvrihi compound svapad-, ‘wildes Tier’ (EWAia II 675 s.v. svan-; Horrmann, 1956: 6
1976: 388f.), ‘having the foot like that of a dog’, is first found as a genitive plural in SS 8.5.11abc
= 19.39.4abc (~ PS 16.28.1abc = PS 7.10.4abc)—the only occurrences in the AV— belonging to
hymns “against witchcraft with an amulet” and “to the Kustha plant”, respectively: uttamo asy
ésadhinam anadvan jagatam iva vyaghrdh Svapadam iva |, “Thou art the chief of herbs, as the ox of
moving creatures, as the tiger of wild beasts (svdpad)’ (Whitney). Grirritas (2009) translates PS
7.10.4 as follows: “You are the supreme among plants, like the ox among moving creatures, like the
tiger among the ‘dog-footed’”. Thus, svdpad- seems to indicate a category of animals, among which
the tiger (vyaghrdh) is the most prominent example. This formation is an old one, as it is also
attested as Av. spo.pad-, which is however the proper name of one of the holy beings worshipped in
Yast 13(116), a composition devoted to the fravasis, and thus does not teach us anything further
about the semantics and use of this formation. A second Vedic occurrence, KS 35.4, is discussed
below.

The vrddhi derivative $vipada-*' (according to MW ‘beast of prey’, PW ‘ein reissendes
Tier’; cf. also AiGr II, 1 §48a p. 109, §56¢ p. 133, Nachtr. p. 35; 11, 2 §36bp p. 122; Horrmann ibid.)
occurs 3x in the AV (one of which instances is paralleled in the RV) besides our line, 3x in SB?
(one of which instances in the BAU), 1x in ChU, 2x in BSS, 1x in SankhA and 1x in ApSS, for a
total of 11 occurrences (besides the one in our line). In six of these occurrences (plus the one in our
line), the word is attested as a masculine, in five as a neuter.

It is interesting that all the words in our line refer to birds, so we need to explain why “wild
beasts” would be mentioned here: can this word also indicate some kind of bird or be an adjective
describing birds? In order to find an answer it will be worth it to survey all of its occurrences in
prose and poetry, discuss its semantics, whether it is a noun or an adjective, and why, as we will see,
it occurs both in the masculine and in the neuter gender.

21 PW only records the lemmata Svdpad. m., and svipada m., n. Wurtney, Index, p. 298, groups all SS occurences
under the heading “$vdpada, svipad, svapad’, without specifying what attestation is an instance of which
stem. AiGr II,1 §48a p. 109 also mentions all three stems. Just like PW, Horrmann (1956: 7 = 1976: 388f.)
identifies only two stems instead, and regards as suspect a nom. pl. from a stem svapad in SS 11.10.8. He
considers the option that it might be an error, or that it should be interpreted as a nom. sg. from the root
svapada-. Grirrrtas (2009) too only takes into consideration the stems $vdpada and svdpad, but makes no
mention of their gender. I follow PW, Hoffmann and Griffiths in positing only two stems, the bahuvrihi
$vapad- and the vrddhi derivative $vdpada-, as there is indeed no compelling evidence also to posit a stem
svapad-.

22 The references to SB given in PW (SB 5.5.4.10; SB 14.2.4.16; SB 4.2.29) are incorrect: the correct ones are
the following: SB 5.5.4.10, SB 4.2.4.16; SB 14.4.2.29 (=BAU 1.4.16).
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Let’s first consider the Vedic prose passages.

(1) In one SB passage (SB 5.5.4.10) various entities are born flowing out of the openings of
Indra’s vital breaths; among them are the svapadas. Here we learn that the $vdpada is a category of
animals of which is the tiger is the foremost (sSardildajyesthah): SB 5.5.4.10, sd yan nasto 'dravat
tatah simhdh samabhavad datha yat karnabhyam ddravat tato kikah samabhavad dtha yad avacah
prandd adravat tatah Sardildajyesthah svapadah (nom. pl. masculine) sdmabhavat [...], “From what
flowed from the nose a lion sprang; and from what flowed from the ears a wolf sprang; and from
what flowed from the lower opening wild beasts sprang, with the tiger as their foremost”
(Eggehng) At first sight it is not clear whether the lion and the wolf should be excluded from the
$vdpada category, or if we should rather translate with “from what flowed from the lower opening
[other] wild beasts sprang, with the tiger as their foremost”. At any rate the mention of the sardiila,
recalls the above-quoted occurrence of svdpad-, in which the most prominent example of the
category was the vydghrd. From this it would seem that Svdpad- and $vdpada- are synonyms.

(2) There is a second example in which $vdpad- and $vipada- seem to be equivalent: ApSS
9.17.5 describes what to do in case a svdpada touches (mys-) an oblation. The text prescribes the
recitation of a stanza (~ KS 35.4) that calls on Agni to cleanse what a svdpad- has licked (/ih- in the
ApSS version, but mys- in the KS version). The passage is the following: yad avaliksac chiipan (cf.
KS 35.4: avamyksac chvapan) mukhena nirrte tava | agnis tat sarvam Sundhatu havyavad
ghrtasiidana iti Svapadavamystam abhimantrayate | abhyavaharanadi piurvavat | natra patram
prayujyate | anyasmin grhnati, “Wenn sie von einem Tiere, welches Klauen wie die des Hundes hat,
beriihrt worden ist, so spricht er {iber derselben den Vers: ‘Was ein hundefiissiges Tier mit deinem
Munde, o Nirrti, beleckt hat, das alles soll Agni ... reinigen’. Das Ins-wasser-werfen wie frither. Hier
wird aber die Schale nicht wieder verwendet. Er schopft (neue gesprenkelte Butter) in eine andere
Schale” (Caland). Here svapada- is compounded with avamysta-, so we cannot infer anything about
its gender. Note, however, how the svapada- of the prose text corresponds to svdpad- of the KS
stanza as if they were synonyms.

(3) From a second SB passage (SB 4.2.4.16) we learn that the Svdpadas, like humans, touch
the ground directly with their feet, as opposed to the hoofed animals, in which the hoof separates
the foot from the ground. The passage describes how different creatures are born from a sacrifice,
depending on whether the libations are placed on something that separates them from the ground, or
on the ground directly: in the first case hoofed animals are born, whereas in the second case men
and Svapadas are born: esa vai pra]apatzh vd esa yajias tayate yasmad imah prajah prdjata etam
vevapy etarhy anu prdjayante sa yanupakzrne sadayati tasmad yas tan anu pra]ah prajayante ta
anyénatmano ’syam pratitisthanti ya vai saphazh pratitisthanti ta anyenatmano syam pratztlsthanly
dtha yad etam vyuhya nd tynam ca nantardhaya saddayati tasmad yd etam dnu prajah prajayante ya
atmdanaivasyam pratitisthanti manusyas ca svapadas (nom. pl. masculine) ca, “Now, that sacrifice
which is being performed is Prajapati, from whom these creatures on earth have been born,—and
indeed even now they are born after this (sacrifice). The creatures that are born therefrom after
those (libations) which he deposits on the raised (mound), stand on this (earth) with something
different from their own self,—for those which stand on hoofs indeed stand on this (earth) with
something different from their own self. And when he deposits this (Dhruva cup) after shifting aside
(the dust), and not leaving so much as a blade of grass between,—the creatures that are born
thereafter from this (sacrifice), stand on this (earth) with their own self, namely, men and wild
beasts” (Eggeling). Therefore the svapada is not any wild animal, but one that does not have hoofs.

(4) A passage from BSS (24.5:189.8-10) lists categories of animals based on the typology of
their legs (or their body shape): saptaranya dvikhuras ca svapadani (nom. pl. neuter) ca paksinas
ca sarisypani ca hasti ca markatas ca nadeya saptame, “The seven wild animals are: the cloven-
hoofed, the svapadas, the birds, the creepy-crawlies, the elephant, the monkey, and as the seventh
the river-animals” (transl. from Grirrits 2009, commenting on sSvdpad- in PS 7.10.4).

From the above passages it seems reasonable to consider the $vipadas as wild animals, such
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as tigers (and possibly lions and wolves) who have pads under their feet. Note also that from the
BSS passage, it would seem clear that svipadas and birds are different categories.

All the other post-AV passages support these conclusions. In particular the following two
passages point to large four-footed beasts:

(5) In SankhA 12.26, the neuter singular svdpadam stands as a general term that apparently
includes tigers, wolves and panthers: nainam vydaghro na vrko na dvipi na svapadam (nom. sg.
neuter) himsati kimcanainam | na hastinam kruddham upaiti bhitim iramanim bailvam yo bibhartti
[|, “Him neither tiger, nor wolf, nor panther, nor beast of prey whatsoever hurts. No angry elephant
meets he to scare him, who bears a comforting amulet of Bilva” (Keith).

(6) Similarly, a neuter singular is used in BSS 27.5:329.6-8: etad eva yasya puruso ratho
'Svo gaur mahiso varaho hir mygah sva vanyad va svapadam antaragnin gacchet, “This [expiation]
is for one whose fires would be trespassed by a man, a chariot, a horse, a cow, a buffalo, a boar, a
snake, a deer, a dog, or another svapada” (transl. from Grirriths 2009 ibid.). Perhaps more
precisely, “a dog or another svapada”, without the comma, taking only the dog as member of the
svapada family, and excluding the other hoofed animals.

The remaining two occurrences seem to make a clear distinction between the svapadas and
birds:

(7) In SB 14.4.2.29 (=BAU 1.4.16), the atman is described as a lokd for various entities,
1nclud1ng svapadas birds, and ants, mentioned together as opposed to humans and livestock: dtho
ayam va atmd sdarvesam bhiitanam lokah sa ydj juhdti yad ydjate téna devanam loké, ’tha yad
anubrute téndrsinam, dtha ydt prajam ichdte yat pztrbhyo niprnati téna pitipam, datha yan
manusyanvdasdyate ydadebhyo sanam dadati téna manusyanam, dtha yat pasubhyas trnodakam
vindati téna pasinam, ydad asya grhésu $vapada (nom. pl. masculine) vdayamsya pipilikabhya
upajfvanti téna tésam loko, “Now, this self (@tman) is a world for all beings. So, when he makes
offerings and sacrifices, he becomes thereby a world for the gods. When he recites the Vedas, he
becomes thereby a world for the seers. When he offers libations to his ancestors and seeks to father
offspring, he becomes thereby a world for his ancestors. When he provides food and shelter to
human beings, he becomes thereby a world for human beings. When he procures fodder and water
for livestock, he becomes thereby a world for livestock. When creatures, from wild animals and
birds down to the very ants, find shelter in his houses, he becomes thereby a world for them”
(Olivelle). The choice of mentioning these three groups of animals would seem based on the fact
that they represent three very different categories, large predators, birds, and small insects—perhaps
also in that they belong to different domains: the surface of the earth, the sky, and the ground—so as
to cover the whole range of wildlife (as opposed to the domestic animals, pasubhyas, mentioned
before).

(8) Finally, ChU 7.2.1 lists all the things that Vac, ‘Speech’, can make known, from the
Vedas to all kinds of creatures; among them we find also the svapadani (a neuter plural, as in
example 4 above from BSS): divam ca prthivim ca vayum cakasam capas ca tejas ca devams ca
manusyams —capasums ca vayamsi ca trnavanaspatii - svapadany (acc. pl. neuter)
akitapatangapipilakam, “sky, earth, wind, space, water, fire, gods, humans, domestic animals, birds,
grasses, trees, and wild beasts down to the very worms, moths, and ants” (Olivelle). Again, birds
and svapadas are distinguished here.

To sum up, it seems evident that in Vedic prose, svapada- may in fact have simply replaced
the older svapad- as a general term for wild beasts, predators, such as tigers, wolves, panthers, but
also dogs, all of which have pads under their feet (and not hoofs).

In the AV, however, the word évépada- features more specific, and, as we will see, more
archaic semantics: namely, it is used only in stanzas which, just like ours, deal with death and
corpses, and it seems to indicate carrion eating animals—or wild beasts, only insofar as they are
scavengers.

(9) SS 18.3.55 (~ PS 18.74.8; ~ RV 10.16.6, to Agni—this is also the only occurrence in the
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RV) belongs to a funeral hymn and mentions animals feeding on the body of the deceased: yat te
krsnah Sakund atutéda pipilah sarpd utd va Svapadah (nom. sg. masculine) | agnis tad visvad
agaddm kynotu sémas ca yé brahmandn avivésa ||, “What of thee the black bird thrust at, the ant,
the serpent, or also the beast of prey, let the all-eating Agni make that free from disease, and the
soma that hath entered the Brahmans” (Whitney); “What of yours the black omen-bird pecked at, or
the ant, the serpent, or the dog-footed (beast), let omnivorous Agni make it free from curse, and
Soma, who has entered the brahmins” (J-B). Here the svapada is mentioned among other carrion-
eating animals, the black bird, the ant, the serpent, from which it is distinguished (utd va svapadah).

The above is clearly a reference to the old practice of exposing the body of the dead for it to
be devoured by carrion-eating animals. Such a practice was particularly important for the
Zoroastrians. Vidévdad 6.44ff. reads: ““Where, O Ahura Mazda, shall we carry the body of a dead
man, where lay it down?’ Then said Ahura Mazda: ‘On the highest places, Spitama Zarafustra, so
that most readily (lit., “often”) corpse-eating dogs (suno karafs.x’aro) or corpse-eating birds shall
perceive it’” (transl. from Bovce 1993). Once all the decayable parts of the body are removed by the
animals, the bones are then placed in an ossuary (see SHanBazi 1987). Boyce (1993) points out that
reference to dogs and birds as excarnators is standard in Iranian literature up to the Pahlavi texts,
and that the practice of exposing dead bodies is attested throughout the history of the Iranian
peoples. The same author cites ancient accounts from both western Classical sources (e.g. Cicero,
Tusculan Disputations 1.45.108, in turn based on Greek sources, according to which being
devoured by dogs was considered the best burial in Hyrcania) as well as China (e.g., the traveller
Wei-jie, who writes in ca. 6—7th c. A.D. Samarkand, describes a specialised community of
undertakers who dispose of the dead by feeding them to special dogs in a dedicated building).
Bovce remarks that “keeping dogs as excarnators is ... attested for Bactria, Sogdia, and Hyrcania
from Achaemenid to late Sasanian times, but is not recorded among western Iranians”. Thus, the
pratice of exposing the dead body seems to have existed in eastern Iran since earlier times, and have
spread to western Iran with Zoroastrianism. It survived until the 1970s in Iran, and survives today in
the Indian Parsis’s practice of exposing their dead to the elements and to carrion-eating birds in the
so-called “towers of silence”.

As far as dogs are specifically concerned, besides their role as excarnators, they were
actually employed in various Zoroastrian funerary rituals: for instance, during mourning, a rite
known as sagdid (‘the viewing by the dog’) was performed in which a dog (male and at least four
months old) was brought to look at a corpse for three times (after the washing, after the fire was
kindled, and before carrying the body to the place of exposure) (see Mopi 1922: 58ff. and OmipsALAR
et al. 1995); also “during the three days after death [...] a lane dog would be tied up in the courtyard
(Persia) or on the verandah (Gujarat) and given food for the soul’s sake at every mealtime, and then,
in Persia, once a day outside the house for the next forty days” (OwmmsarLar et al. 1995 with
references). In the rite known as barasnom-e no saba, a dog is shown to a person who undergoes
purification from pollution caused by contact with a corpse, as it is believed to have the power to
drive off Nasu, the contaminating carrion demon (Bovce 1988).

Behind these practices we can identify a conception of the dogs as repeller of the demons
who might threaten the souls of the departed, as psychopomps, or as guardians of the path to the
world of the afterlife. Such ideas are extremely old and can be compared to the shamanic myths in
which dogs lead the shaman to heaven, or to the well-known mythical hellhounds (see WirzeL 2012:
266), such as the four-eyed hounds of Yama (Kerrn 1925: 406—07)—probably a special kind of
hunting hound from the subcontinent, such as the Tibetan mastiff (characterised by light-coloured
tufts above the eyes which resemble a second set of eyes), which was also used in battle, most
notably by the Persians against the Greek, as mentioned by Herodotus (7.187)—the dogs who guard
the Cinvat bridge (Videvdad 13.9, 19.30) in Zoroastrian religion, and the Greek Kerberos.

In the Indo-European world, the connection between dogs and the domain of death is visible
in the initiation practices of the youth, who would spend certain periods of time in the wilderness in
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a condition of ritualised marginality that allowed them to be in contact with their dead ancestors,
acquire their power, learn the traditional lore, and thus be entitled to become adult warriors; at
specific moments of the year, the young boys would return to the village and parade around in
terrifying wolf masks that represented the dead ancestors visiting the world of the living—a
tradition that survives in many forms across Indo-Europa up to today (see Appendix I). This
connection between dogs and death may ultimately go back to pre-Indo-European times (see e.g.
ScHLERATH 1954-58, WHiTE 1989 and 1991, Mair 1998, Kersuaw 2000, Witzer 2012: 2641f., BrowN
& AntHONY 2017). It may have even been precisely the wolves’ scavenging habits to bring them
nearby human settlements in the first place and favour contacts that would eventually lead to
domestication (Zeuner 1963: 39, 83, cited in OmipsALAR et al. 1995).

As far as the early Vedic culture is concerend, the documented methods of disposing of the
dead body are mainly burial and cremation. However, exposure is indeed mentioned in the AV
(ZIMMER 1879: 408, MacponerL & Kerrn 1912: 1, 8, Kerrn 1925: 417). In partlcular the famous
stanza SS 18.2.34 (yé nikhata yé paropta yé dagdhd yé céddhitah | sarvams tan agna d vaha pitfn
havise attave ||) has been interpreted as listing four ways of disposing the body: nikhata-, ‘buried’,
dagdha-, ‘cremated’, but also paropta- (<vap-), presumably ‘cast away’, and uddhita-, ‘exposed’.

But the idea of dogs and birds feeding on the body of the deceased (often next to other
carrion feeders, such as ants, worms and flies) is frequently found in passages—just like the one I
am commenting on—that consist of curses, and portray the enemy as a dead corpse in an attempt at
magically producing such an outcome. This might be indirect evidence of the practice of exposure,
at least of the corpses of deceased warriors. As an example we may quote two stanzas from SS
11.10, a hymn to Trisamdhi (which also contains invocations to Arbudi, the ally of Indra to whom
SS 11.9 is dedicated and which I have quoted above with regards to aghdrin, vikesi- and aliklava-):
SS 11.10.23-24 read yé varmino yé ‘varmano amitra vé ca varminah | sarvams tant arbude hatam
chvano ’dantu bhiimyam || yé rathino yé arathd asada yé ca sadinah | sarvan adantu tan hatan
grdhrah Syenah patatrinah ||, “Who have defenses, who have no defenses, and the enemies who
have defenses—all those, O Arbudi, being slain, let the dogs eat on the ground. Who have chariots,
who have no chariots, those without seats and they who have seats—all those, being slain, let
vultures, falcons, birds eat” (Whitney).

In the same Trisamdhi/Arbudi hymn, SS 11.10, we find one of the AV occurrences of
$vapada-:

(10) SS 11.10.8: dvayantam paksino yé vayamsy antarikse divi yé cdranti | $vapado
(=$vdpadah, nom. sg. masculine®) mdaksikah sam rabhantam amddo grdhrah kinape radantam ||,
“Let the winged ones descend, the birds, they that go about in the atmosphere, in the sky; let the
wild beasts, the flies, take hold together; let the raw-flesh-eating vultures scratch at the human
carrion” (Whitney).

Note that similar macabre scenes of dogs and birds feeding on the corpse of dead warriors
are also described in Mbh (e.g. 5.139.51, 6.95.50, cited in Write 1991: 221 fn. 24), and are most
likely the testimony of an old Indo-European poetic tradition. In fact, similar images are frequent
also in Homer (30x in the Iliad, 6x in the Odyssey: see LiLia 1976: 17ff. and footnote 15).

The last AV occurrence of Svapada is also found in a similar curse as the one we read before,
this time belonging to the Arbudi hymn, SS 11.9:

(11) SS 11.9.9-10: aliklava jdskamadé grdhrah s'yenc’ih patatrinah | dhvanksah Sakunayas
trpyantv amitresu samiksdyan radité arbude tava || dtho sdrvam svapadam (nom. sg. neuter)
maksika trpyatu krimih | pauruseyé ’dhi kunape radité arbude tava ||, “Let the buzzards,
jaskamadas, vultures, falcons, winged ones, let the crows, the birds (sakuni), satisfy themselves—
exhibiting among the enemies—in case of thy bite, o Arbudi. And let all the wild beasts [Note that

23 In his translation Whitney assumes a nom. pl. from the stem Svdpad-, given that all the neighbouring nouns are
plural, but this would be the only attestation of such a stem, and I agree with Horrmann (ibid.) that this is
suspect, and that it is either an error or to be taken as a singular.
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$arvam Svapadam is singular], let the fly, let the worm, satisfy itself upon the carrion of men, bitten,
o Arbudi, of thee” (Whitney).

Note that the fact that the Vedic texts mention wild beasts in the role of excarnators and not
specifically dogs is not problematic. First of all, the etymology of svdpad and svdpada speaks for
itself. Secondly, the replacement of dogs with wild beasts in the imaginary of the Aryan people is a
general phenomenon, as can be seen from the fact that in the lexicon of the South Indian
Minnerbund, the warrior is increasingly portrayed as a lion (simha) or other local predator, and it is
simply due to cultural adaptation to the new environment (see Vassiikov 2015: 235). Thirdly, the
behaviour of tigers and similar predators is compatible with this idea: tigers, for instance, mainly
feed on the bodies of the animals they hunt themselves, but do occasionally eat dead animals when
driven by hunger and if it spares them the trouble of hunting. Also, other “dog-like” animals such as
jackals and hyenas, which were most likely included in the $vdpada category, are indeed
scavengers.

All the above evidence goes to show that K Svapadah, with the meaning “wild beasts,
predators”, would thematically fit our line.

However, I still find it stylistically unsatisfying that wild beasts would be mentioned among
what are otherwise only birds, and so many different kinds of birds: Svapadah is preceded by four
kinds of birds, and followed by three more words indicating birds. Note that other stanzas of this
kind also mention other carrion-eating animals (from flies to worms), but here only birds are
mentioned.  Thus, given the remarkable fluctuation in gender in the attestations illustrated above,
I wonder if we shouldn’t in fact consider the word $vapada primarily as an adjective, which, of
course, can also be substantivised.

Horrmann (1956: 6 = 1976: 388) considered the neuter to be a collective noun ‘reiflendes
Getier’ (with regards to $vapadam in (5) SankhA 12.26, svapadam in (11) SS 11.9.10, and
$vapadani in (8) ChU 7.2.1—he does not mention the BSS passages (4) and (6), which are the other
two neuter occurrences). However, I find no real difference in the meaning of the neuter vs. the
masculine occurrences.

For instance I find no difference in the use of the masculine plural svapadani in the lists of
(4) BSS 24.5:189.8-10 and (8) ChU 7.2.1, as opposed to the masculine plural svapadah in the lists
of (1) SB 5.5.4.10 or (7) SB 14.4.2.29 (=BAU 1.4.16): they simply seem to indicate a plurality of
animals belonging to the Svapada category, and it seems unnecessary to translate the former as
“packs of wild beasts”.

Moreover, the phrase §va vanyad va svapadam, in (6) BSS 27.5:329.6-8, can hardly admit a
collective interpretation such as “a dog or another pack of wild beasts”. This phrase, as well as the
occurrence in (5), can easily be explained by interpreting the neuter singular svapadam as meaning
“a wild beast”, being used as a general term for any specimen of its kind, just like the masculine
vydaghro, vrko, and dvipi, which stand parallel to it in (5), or $va in (6) simply mean “the tiger”, “the
wolf”, “the panther”, “a dog”, as in “any tiger”, “any wolf”, “any panther”, “any dog”.

The phrase sarvam svapadam maksika trpyatu krimih | patiruseyé ’dhi kiinape in (11) could
indeed mean “Let a whole pack of wild beasts, let the fly, let the worm satisfy itself upon the carrion
of a man”, but sarvam may also refer to both s’vépadam, maksika and krimih, and it is neuter simply
because it agrees with the noun that is closer to it in the sentence. Accordingly, svapadam is
singular just like maksika (f.) and krimih (m.) are. Thus the meaning can be “every wild beast, every
fly, every worm”; so it appears that svapadam can simply be both masculine or neuter, because its
gender was not fixed.

If this is correct, it is likely that the nominal usage of svdpada- (with fluctuating gender) is
derived from an original adjectival use, e.g. ‘the ravenous one’ < ‘ravenous’—an adjective that
could occur in either gender—in turn based on the meaning of the original compound svapad-. Thus
we have: $vapad- ‘wild beast’ > svipada adj. ‘ravenous (like a svdpad)’ > $vapada noun (m./n.) ‘the
ravenous one’. In most cases the latter deadjectival substantive came to indicate a ‘wild beast’, and
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as such is equivalent to the old svdpad- (as can be seen from examples (1) and (2)).

My contention is that in the dialect of the AV, probably because of the specific poetic
tradition of portraying scenes featuring wild beasts as scavengers, the adjective came to be used a
general term meaning ‘carrion-eating’, and thus the noun could also mean ‘carrion-eating animal,
scavenger’ in general.

Thus, as regards our line, I believe it possible to consider svapadah either as an attribute of
patatrinah—and translate the two words together as “the carrion-eating winged ones”—or both
words as substantivised adjectives: “the scavengers (i.e. the carrion-eating birds!), the winged
ones”.
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Kandika 23

17.23.1 [Anustubh]

a tad apah pra vahata- 7 [U——vuuu]

b -avadyam ca malam ca yat | 8 [U——U|u—ux]
c yad *dusvapn;yam arima 8 [-——u|u—-ux]
d yad *rtanrtam tidima || 8 [vu—u|u—uXx]

O waters, do carry away that, [namely] the shame and the filth; when we have contracted poor
sleep, when we have pronounced falsehood concerning ytd.

tad apah] K [Ma] [Ja] V122 Pa. JM; yad apah Ma Jis tada [&]pah V71 e pra vahatavadyam ca]
[Ma]? [Ja]? pra vahatavadyan ca Ma V71 JM; Jis Pa. pra vahata[.]dyafica V122 pra vahata
avadyam ca K * malam ca yat] [Ma] [Ja] V122 Pa. [Ma] V71 JM; malafi ca yat, KJis ¢ |]
K [Ma] [Ja] Pa. Ma V71 JM; || V122 Ji, * yad *dusvapnyam] yad duhsvapnyam [Ma] [Ja]
V122 Jis Pa, yadusvapnyam Ma yaduspupnyam V71 yaddupsvapnyam JM; yadvasvapnim K e
arima] K [Ma] [Ja] V122 Ji, [Ma] V71 JM; arimam Pa, e vyad *rtanrtam udima]
yadrcanrtamudima [Ma] [Ja] V122 JM; Jis Pa. yadiicanrtamudima Ma V71 yadyja arsatamiilima K
* [110]K

Bhattacharya writes duhsvapnyam in ¢ and ycanrtam in d.

a. Compare SS 10.5.24, ariprd dpo dpa riprdm asmdt | prasmdd éno duritim supratikah pra
dusvapnyam pra malam vahantu ||, “Free from defilement [are] the waters ; [let them carry] away
from us defilement, forth from us sin, mishap, they of good aspect; let them carry forth evil
dreaming, forth filth” (Whitney); in part repeated in SS 16.1.10—11, aripra dpo dpa ripram asmdt ||
prasmad éno vahantu pra dusvapnyam vahantu ||, “Free from defilement [are] the waters; let them
[carry] away from us defilement. Let them carry forth from us sin; let them carry forth evil-
dreaming” (Whitney).

b. Bhattacharya writes °-vadyam ca®, silently implying that mss. Ma and Ja feature the
sequence °amc®, but since all my O mss. (and also Ma, as reported by Bhattacharya’s apparatus)
rather feature the cluster °aric®, it is hard for me to imagine that Ma and Ja would differ. At any
rate, | normalise it on the basis of K °amc®. Interestingly, the situation is the opposite in the second
half of the line, where the O mss. have malam ca (except for the corrupt Jis) and K has malaii ca.

¢. On the issue of the spelling of the word for ‘poor sleep’, see my Introduction, §2.3.1.

The 1pl. perfect arima may belong to the simplex root 2ar- (PIE *hjer-), pres. pchdti, or to
the same root compounded with preverb @. The latter lexeme is frequently found with @rti, énas or
similar words as objects, in the meaning ‘incur (evil), contract (an illness), suffer (from a disease)’.
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Compare SS 4.27.6*, AB 2.31.6%, SB 1.6.1.16%, SB 1.4.3.117, SB 3.6.1.29%, TB 3.7.12.2 (~ TA
2.3.1)®. Given the semantics of our line, I opt for this latter meaning (cf. Kummer 2000: 103): it
seems that dusvapnyam, ‘poor sleep, nightmare’, is conceived as an illness one may contract.

d. Bhattacharya accepts the O reading, ycanrtam, ‘falsehood concerning verses’(?). Indeed
both OA °rca® (OB °uca®) and K °pja° point to the presence of a palatal in the archetype. However,
the word yca- is only found at the end of compounds, e.g. tryrca- (or trca-), caturrca- etc., so this
compound seems implausible to me, as we’d expect rc-anrta-. | tentatively suggest the emendation
*rtanrtam, from a compound rtanyta- (rta- + anyta-). This compound is recorded in MW as a
Dvandva meaning ‘truth and falsehood’, but it is never found in RV and AV (cf. instead the attested
satyanytad-, ‘truth and falsehood’, RV 7.49.3b). Therefore, I rather propose a tatpurusa interpretation
of the kind asvanrta-, ‘falsehood/false testimony concerning horses’, gavanrta-, ‘falsehood
concerning cows’ (both in Manu 8.98), purusanrta- ‘falsehood concerning men’ (Manu 9.71),
bhumyanyta- ¢ falsehood concerning land’ (Manu 8.99).%

17.23.2 [7+ 8?]
a apah sapta sravantis 7 [-——vu——]
b ta no muficant,v amhasah || 8 [-———|u—uxXx]

The seven streaming waters—Ilet them free us from anxiety.

N.B. Ji, features a lacuna and lacks the sequence corresponding to °stanomuiican®.

apah sapta sravantis ta] [Ma] [Ja] V122 apah sapta Sravanti Jis apah sapta sravantis ta Pa. apas

24 SS 4.27.6, yadid iddm maruto marutena yadi deva daivyenedjg ara | yiydm isidhve vasavas tasya niskytes té
no musicantv amhasah ||, “If now indeed, O Maruts, by what relates to the Maruts—if, O gods, by what relates
to the gods, I have fallen into such a plight: ye, O Vasus, are masters of the removal of that: let them free us
from distress” (Whitney).

25 AB 2.31.6, sa ya enam Saste tiusnimsamsa upa va vaded anu va vyaharet, tam briyad: esa evaitam dartim
arisyati. [...] so ha vava tam artim pchati, ya evam vidvan samsaste tuspimsamsa upa va vadaty anu va
vyaharati [...], “If any person should after ther recitation of the silent praise reproach him or curse him, he
should say of him, ‘He will fall into this misfortune [...].” He falls into misfortune who knowing thus, after the
silent praise is recited, either reproaches or curses” (Keith).

26 SB 1.6.1.16, sd yddy enam purdstat yajiidsyanuvyahdret tam prati brityan mikhyam drttim arisyasy andhé va
badhiré va bhavisyasity etd vai mikhya drttayas tatha haiva syat, “And if any one were to imprecate evil on
him previously to (or, in the fore-part of) the (chief) sacrifice, let him be thus spoken to, ‘Thou shalt suffer
some disease of the face! thou shalt become either blind or deaf!” for these, in truth, are diseases of the face:
and thus it would indeed fare with him” (Eggeling).

27 SB 1.4.3.11, sa yady enam prathamayam samzdhenyam anuvyahdret tam prati brityat pranam va etad datmadno
‘gnav adhah pranéndatmana drttim arisyasiti tatha haiva syat, “And if anyone were to curse this one (the Hotri)
at the (recitation of the) first kindling verse, then he (the Hotri) should say to him, ‘Thereby thou hast put thine
own out-breathing into the fire: by that out-breathing of thine shalt thou undergo suffering!’ for this is what
would take place” (Eggeling).

28 SB 3.6.1.29, [...] tasmad yam diksitanam abalyam vindéd cfgnz‘dhram enam nayatéti brityat tad anartam tan
narisyatiti, “And if weakness were to come upon one of those that are consecrated, let (the Adhvaryu) say,
‘Lead him to the Agnidhra !"—thinking ‘that is unscathed, there he will not meet with affliction.”” (Eggeling).

29 TB 3.7.12.2 (~ TA ' N
yad anydkytam arimd, “By means of the cosmic truth, O Heaven and Earth, by means of the cosmic truth, O
you Sarasvati, do free us from the evil that is caused, when we incur [evil] caused by others” (my transl.).

30 After all, Bhattacharya’s ycanrta-, if meaning ‘falsehood concerning verses’, would require a similar
interpretation.
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taptah sravantis ta Ma apa(s.s.—)h saptah sravantis ta V71 apah sapta sravantisa JMs apas sapta
sravantis K * no muicantv] Ja Ma V71 JM; no muiicamtv Ma V122 Pa, tv Jiy muiicamtv K

« [I] [Ma] [Ja] V122 Ji; Pa. || 3 || Ma V71 JM; om. K

Bhattacharya writes musicamtv in b.

17.23.3 [Anustubh] ~ PS 3.17.4 ~ PS 19.12.5 ~ $S 6.96.2 (= SS 7.112.2) ~ RV 10.97.16; a.
~SS 11.6.7a (~ PS 15.16.7a); cd. ~ 8.7.28cd

a muficantu ma $apath;yad 8# [-—u—|uuux]

b atho varun;yad uta | 8 [U—uu|u—ux]

c atho yamasya *padvisad 8# [U—u—|u——x]

d visvasmad devaduskrtat || 8 [-———]u—ux]

Let them free me from [the fetter] of a curse, and also from [the fetter] of Varuna; and from the
fetter of Yama, from every offence against the gods.

Sapathyad] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; S$a(s.s.—sa)pathyad V122* * varunyad] [O]
varunyad K ¢ |[] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis ¢ *padvisad] padvisad Ja Ma
Pa, parvisad V122 padvisad Jis padvisa Ma V71 JM; padbisad K e visvasmad devaduskrtat]
[Ma] [Ja] V122 Pa. [Ma] V71 JM; visvasma devaduskrtat Jis viSvasmadevakilvisat, K < |[] [O]
| K

PS3.17.4
muiicami tva $apathyad atho varunyad uta |
atho yamasya padvisad vi§vasmad devakilbisat ||

PS 19.12.5
muficantu ma $apathyad atho varunyad uta |
atho yamasya padvisad visvasmad devakilbisat ||

8S6.96.2=8S 7.112.2
muficantu ma $apathyad atho varunyad utd |
atho yamasya padbisat visvasmad devakilbisat ||

RV 10.97.16
muiicantu ma $apathyad atho varunyad uta |
atho yamasya padbisat sarvasmad devakilbisat ||

SS 8.7.28
ut tvaharsam pancasalad atho dasasalad uta |

atho yamasya padvisad visvasmad devakilbisat ||

SS 11.6.7ab (~ PS 15.16.7a)
muiicantu ma $apathyad ahoratré atho usah | [...]

Bhattacharya reads “padvisad.

31 The correction is placed in the upper margin and followed by a number “3” pointing to our text in the third line
of the mss., where the typical three-dot sign indicates that sa should replace the aksara ‘sa’. Clearly the
correction is wrong.
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Whitney translates the SS version as follows: “Let them free me from that which comes
from a curse, then also from that which is of Varuna, then from Yama's fetter, from all offense
against the gods” (Whitney). J-B translate the RV version as follows: “Let them release me from
(the shackle) of a curse, and also from (the shackle) of Varuna, and from the shackle of Yama—
from every offence against the gods” (J-B).

a. Note that all versions of padas ab have musicantu ma, except for PS 3.17.4 which reads
musicami tvd, “1 free you”. The latter phrase also opens SS 1.10.4a (also an Anustubh), and PS
1.62.1a (~ SS 3.11.1a = $S 20.96.6a), which, however, is a JagatT line.

c. I replace Bhattacharya’s emendation *padvisad, marked by a + sign, with conjecture
marked by a * sign, as all the mss. read °s° for °s°, even though confusion between these two
sounds is a very common mistake (see Kivm, Auss., p. 53ff.). Note, however, that the reading is
preserved correctly in some of the mss. for PS 3.17.4. The word in question appears in two variants:
padbisa- (in RV) and pddvisa-. It may indicate a ‘foot-fetter’ (this is the translation adopted by J-B;
cf. e.g. RV 1.162.14b, 16c¢.), if the first part is indeed the word pdd- ‘foot’ (although retroflexed
forms such as ins. pl. padbhih would be difficult to explain); others connect it with a root pas-, “to
fasten” (cf. pasa- in 17.23.4b below); the second part of the word is unclear (see EWAia II p. 68f).

d. Note that the RV version reads sdrvasmad against AV visvasmdad. The use of visva- in the
meaning ‘all, every’ is already rare in the later books of RV. Given that the RV parallel provided
above reads sdrvasmad, the AV reading visvasmad looks like an intentional archaism.

Note that all parallels (including the PS parallels) read devakilbisat, as does K (devakilvisat),
against O devaduskytat. These are the only occurrences of devakilbisd- in the RV and AV. On the
other hand, devaduskyrta- appears to be a hapax. The two words seem to convey the same meaning.
This situation requires a difficult editorial decision: O devaduskrta being unattested elsewhere,
could be a corruption; however, it is also possible that K’s reading is due to perseveration from the
other PS parallels, or that K’s transmission has been influenced by SS and RV. Therefore, since the
reading of O is grammatical, I choose to adopt it, on the basis of the priniciple of lectio difficilior,
and with the goal of preserving a variant that would otherwise be overlooked.

17.23.4 [prose]
*jamisamsad dusvapnyad druho ma muficantu varunasya pasat ||
From a sibling’s curse, from poor sleep—Iet them free me from deceit, from the fetter of Varuna.

jamisamsad] jami[x](—s$am)sad Jis jamisamsad Ma Ja JM; yamisamsad V122 jamisamsa Pa,
yamisamsa Ma jamisamsa V71 jahasisamsad K e dusvapnyad] K duhsvapnya Ma Ja V122
dru(subs.— du)hsvapnya Jis dyusvapnya Pa. dusvapnya JM; dusvapna Ma (subs. du)spapna V71
e druho] [O] druhe K * muificantu] [O] muficamntu K * pasat ||] [O] pasat, K

Bhattacharya writes jamisamsad duhsvapnyad in pada a.

Compare SS 2.10.1ab (~ PS 2.3.1ab): ksetrivdt tva nirrtya jamisamsad druhé musicami
varunasya pasat |, “From ksetriyd, from perdition, from imprecation of sisters, from hatred do I
release thee, from Varuna's fetter” (Whitney); slightly modified in the following stanza, SS 2.10.2¢cd
(repeated in stanzas 3-8; ~ PS 2.3.4cd), evahdm tvam ksetriyan nirrtya jamisamsad druhé musicami
varunasya pasat |, “so from ksetriya, from perdition, etc. etc.” (Whitney).

a. jami- can indicate both a m. and f. sibling, although more frequently a female relative
belonging to one’s own clan, i.e., from the perspective of a male, every woman from his generation
whom he is forbidden to marry in accordance to the exogamy rule (see BrougH 1953: x1v).
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b. The concept of “deceit’s fetter” goes back to the RV (e.g. 7.59.8.c), as does the concept of
“Varupa’s fetter”. Varuna, the god personifying kingship and judicial authority, punishes by
“binding”: being bound by Varuna’s fetter is the punishment for violating y#d-, which can be done
by committing untruthfulness in speech or action, i.e. by deception and betrayal of oaths, or,
especially in later ritualistic literature, by making ritual errors (cf. e.g. RV 1.24.15a, 7.88.7b; see
also my comment to PS 17.23.3 above); this concept is common also in AV (see e.g. SS 7.83 “For
release from Varunpa’s fetter”) and is even more frequent in later literature (see Brereton 1981:
128ff.); the exact formula vdrunasya pasat (invariably next to a form of muc-) is found in RV
6.74.4c and 10.8524a (~ SS 14.1.19a, 14.1.58a ~ PS 18.2.6a), and even more frequently in the AV:
SS 14.1.57c, 14.2.49a (~ PS 18.11.9a), 16.8.26¢ (~ PS 18.52.28b); PS 1.33.5d (pra ma muiicantu
varunasya pasat ||), 2.52.5d, 5.32.2d, 20.8.8d.

17.23.5 [prose]
mahyam indro varuno brhaspatih savita varca adadhan ||
To me, Indra, Varuna, Brhaspati, Savitr will give splendour.

brhaspatih] [Ma] [Ja] Jis Pa. [Ma] V71 JM; brhaspati V122 vrhaspatis K  varca adadhan |[[]
[Ma] [Ja] [Ma] V71 JM; varca sa adhan, || V122 varccasadadhan, || Jis varcca adadhan, || Pa. varca
dadham | K

Note how both the fact that the non-enclitic form of the dative of the 1st person pronoun is
used, and the fact that it is dislocated to the left before the four subjects, are meant to express
emphasis.

17.23.6 [prose]
bhratrvyahan *sapatnahann asau me bhratrvyo [’]sau sapatnah ||
O slayer of rivals, O slayer of foes, such-and-such [is] my rival, such-and-such [is] my foe.

bhratrvyahan] bhratrvyaham [Ja] [Ma] [Ma] Pa. bhratr(subs.—vy)ham V122** bhratrvyaha Jis
bhratrvyamham V71 JM; bhatrvyam sau K ¢ *sapatnahann asau me] sapatnaham asau me Ja
Ma Ma V71 JM; Pa, sapatnaham aso me V122 sapatnahasasau me Jis sapatnasaso me K .
bhratrvyo [’]sau sapatnah] bhratrvyo ’sau sapatnah [Ma] bhratrvyo sau sapatnah Ja Pa. Ma V71
bhratrvyo sau sapa[.]tnah[&] JM; bhratrnyo(/nvo) sau sapatna(subs.— na)h V122** bhratrbhyasau
sapatna[naa](subs.—na)h Jis bhratrvyam sau mapatnah K * ||] K [Ma] [Ja] V122 Ji, Pa. JM; |
Ma V71

Bhattacharya reads: bhratyvyaham sapatnahamasau and bhratrvyo ‘sau.
Once again (cf. my comment on 17.21.2 above), the pronoun asau- does not mean ‘that one

32 The correction is written in the bottom margin and followed by a numeral “4” referring to line four just above
it, where an inverted candrabindu (kdkapada) marks the point where the correction should be inserted.

33 This apparently redundant correction written in the bottom margin is marked in exactly the same way as the
previous one. Note the strikingly similar correction in Jis.
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over there’, but is merely meant to be replaced by the name of the victim during the recitation of the
curse. The latter is apparently spelled out in PS 17.23.7 below.

For a discussion on the meaning of bhrdtrvya-, originally ‘brother’s son, nephew’, but
specifically in Vedic also ‘father’s brother’s son, cousin’ > ‘rival (as far as family inheritance is
concerned)’ > ‘enemy’, see BEnVENISTE 1969: 2591f.; on the formation type, see also Rau 2011. The
rare compound bhrdatyvya-han- , ‘slayer of rivals’, appears in the feminine bhratrvya-ghni- in SS
10.9.1, addressing a cow that is being sacrificed, but also in the masculine in TS 1.3.2.1,6(=f), as an
epithet of the Samraj metre, and in AB 4.2, as an epithet of the Nanada saman.

The compound sapatna-han-, ‘slayer of rivals’, already occurs in RV 10.166.2a (in which
the poet compares himself to Indra), 10.170.2d (as an epithet of Stirya), 10.174.5a (praising a king),
and also in 10.159.5a (sapatna-ghni-), rendered by J-B with “smiting cowives”, and it is fairly
common in the AV as an epithet of a variety of figures.

The term sapdtna- is an analogically formed masculine corresponding to sa-patni- ‘co-wife,
female rival’ (MacponeLr & Kerra 1912: 11, 424), and it indicates a ‘rival, enemy’ in general.
However, since bhrdtyvya-’s meaning of ‘rival, enemy’ is also derived from a situation of family-
internal rivalry (specifically that which may occur among heirs of the same head of an enlarged
family), I wonder whether this line (which most likely introduces the curse in the next paragraph)
refers specifically to two aspects of such family-internal rivalries.

Note that a sequence of two vocatives is also met with above in 17.21.4a.

On the (very variable) sandhi of final -n before s-, see GrirritHs 2009: 1x §2.8(G). As for the
case of final -n before vowel, the expected sandhi is -nnV-, although again with a great variety of
attested variants (cf. Grirritas 2009: wvi §2.8(D)). In our case both O and K actually seem to point
to the reading sapatnahamasau, with °ma® (in K and Ji4, °sa® must be an error for °ma®); therefore
an emendation is necessary.

17.23.7 [prose]

a tam hanmi

b tam *dusvapnyena vidhyami

c tam anayustaya vidhyami

d tam ksapitayavyena vidhyami

e tam adharaiicam mrtyupatham abhy apa nudami ||

I slay him, I pierce him with poor sleep, I pierce him with deprivation of lifetime, I pierce him with
the condition of having a ruined lifetime, I thrust him onto the downward path of death.

*dusvapnyena] dusvapnena K duhsvapnyena [Ma] [Ja] Jis Pa. duhsva([x]ye—subs.pnye)na V122
dusvapnena Ma dduspa[xx]pnyena V71 dusvapny[x]ena JM; ¢ vidhyami] [Ma] [Ja] V122 Pa,
[Ma] V71 JM; vidhyani(//)vidhyami Jis vidyati K ¢ tam anayustaya] tam anayustaya [Ma] [Ja]
V122 Pa. tam anajustaya Ma V71 JM; Jis tamuna istayavena K vidhyami] [O] viddhyami K
ksapitayavyena] ksapitayavyena [Ma] V122 Ji, [Ma] V71 ksipitayavyena Ja ksepitayavyena Pa.**
pitayavyena JM; ksitayavena K ¢ vidhyami] [O] viddhyami K ¢ tam adharaficam] [Ja] [Ma]
V122 Pa. V71 tam adharafica Ma Jiy tam adh(i—)araficam JM; tam adharaficam K .
mrtyupatham abhyapa nudami] [O] mrtyumathanabhya(s.s.—natya)puradasi K o [IMa* | 9|
Ja?* || ru9 |23 || V122 23 || Jis || 23 || ru || Pac || 23 || ru 10 || Ma V71| 23 || 10 || JM; Z pha 3 Z

34 Here Pa. does not spell -y- between vowels.
35 Bhattacyarya simply states that Ma does not feature any numeral at the end of the kandika.
36 Bhattacharya simply states that, at the end of the kandika, Ja writes the numeral “9”, but does not explicitly
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K

Bhattacharya writes duhsvapnyena in a.

¢. The word andyusta- is hapax. It is presumably an abstract in -#a, built on the word @yus-,
‘lifetime’, with privative a-/an-. Note the variant spelling °yu° and °ju° in O, both of which are
pronounced [ju].

d. The word ksapitayavya- appears to be a ya-suffixed neutral abstract (see AiGr II, 2, §666
p. 833ff.) based on an unattested compound ksapitayu-, presumably a bahuvrihi, ‘whose lifetime is
ruined’. The first member of this compound must be ksapitd-, ‘destroyed, ruined’, the verbal noun
belonging to the causative (ksapayati) of the root ksi-, ‘to destroy, ruin’ (trans.) or ‘waste away,
perish’ (intr.) (cf. Gr. pOivw). Note that both the causative as well as the derived verbal noun are
attested only from the Epics onwards, which might suggest a late date for our text. The second
member of the compound must be @yii-, ‘lifetime’ (RV+; a synonym of ayus). As 1 said, ksapitayu-
as such is unattested, however, in RV 10.161.2 (~ PS 1.62.2 ~ SS 3.11.2), a stanza belonging to a
charm against diseases and meant for procuring long life that displays a very Atharvanic character
and has numerous AV parallels (see J-B p. 1643), we find the compound ksitdyus-, ‘whose lifetime
is exhausted’, based on the verbal noun ksitd- (derived from the same root ksi-) and a@yus-,
‘lifetime’. This shows that ksapitayavya- is a semantically plausible formation. K’s variant
ksitayavena may suggest a formation based on ksitd-, but it is best explained as a corruption. As for
the full grade before the suffix -ya in ksapitdyavya-, one may compare formations like the
patronymic Bhavayavya (< bhavayu-, ‘caring, cherishing’) or vayavya-, adj. ‘relating to Vayu’.

Incidentally, this stanza shows rather clearly that the word dusvapnyam itself is to be
considered a neuter abstract. Something like ‘the condition of experiencing nightmares’, i.e. ‘poor
sleep’, rather than simply ‘nightmare’.

The compound mytyupatha- too appears to be late, as it is first attested in Ram. 6.36.118.

say whether it reads || Tu 9 || 23 ||, || 23 || ru 9 ||, just || 9 || or something else.
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[prose] ~ ab: PS 18.49.1a, 8S 16.5.2a; c: PS 3.30.4b, PS 19.46.12a, 8S 6.46.2d, SS
16.5.1c—6¢, SS 19.57.4a; de: PS 3.30.3cd, SS 19.57.3bcd; ef: SS 16.5.4; ghijkl: SS

16.7.1abedef; no: SS 16.7.2-3

vidma te svapna janitram

papmanah putro [’]sy abhiitya adhi jato yamasya karanah |
tam tva svapna tatha vidma |

yo bhadrah svapnah sa mama

yah papas tam dvisate pra hinmabh |

tam asmai gamayamas

tenainam vidhyamo

[*Tbhutyainam vidhyamo

nirbhiityainam vidhyamah

parabhiityainam vidhyamo

grahyainam vidhyamas

tamasainam vidhyamo

[’]gna enam kravyada a vrscamo

devanam enam ghoraih kriiraih *praisair abhi presyamo
vaisvanarasyainam damstrayor api dadhmabh ||

We know, O sleep, your pedigree:

you are son of evil, born from misery, Yama's agent.

You, as such, O sleep, we know in that way.

The pleasant sleep: that is mine!

The bad one, we hurl at the one who hates [us].

We send it to him;

we pierce him with it;

we pierce him with misery;

we pierce him with loss;

we pierce him with defeat;

we pierce him with disease;

we pierce him with darkness;

O Agni, we chop him down before [you,] the eater of bloody flesh;
we command him with the terrible, ferocious injunctions of the gods;
we set him among the two fanged-jaws of Vai§vanara.

N.B. In Jiys the sequence nirbhiityainam vidhyamah parabhiityainam (the following vidhyamo is
missing) is secondarily added in the upper margin, while a kdkapada indicates the place where it
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should be supplied in the second line of the ms. (i.e. in between bhiityainam vidhyamo and
grahyainam)

svapna] [Ma] [Ja] V122 Pa. [Ma] V71 JM; sva(p[x]—s.s.)pna Jis svapne K * papmanah] [O]
papmanah K ¢ putro [’]sy] putro asy [O] putro sy K ¢ abhiitya adhi jato] [Ma] [Ja] V122 Pa,
[Ma] V71 abhiiya adhi jato Jis a | bhiitya adhi jato JM5’” abhuityadhi jator K ¢ [] [Ma] [Ja] V122
Pa. [Ma] V71 || Jis JM; om. K e tam tva] [O] tantva K e vidma |] [Ma] V122 [Ma] V71
JM; | Jiy vidmah | Ja vidma || Pa. vidma K ¢ yo bhadrah] ]Or] yo bhadras K ¢ svapnah sa
mama yah] [Ma] [Ja] V122 Pa. [Ma] svapnah sa mama (s.s. — ya)h V122 svapnah sa mata yah
Jis svapna sa mamayah V71 svapna sa mayamayah JM; svapnas svapnama yah K« dvisate] K
[Ma] [Ja] V122 Pa. [Ma] V71 JM; dvisatata Jis dvisa[.]Je V71 e hinmah] [O] hinma K« |]
K [Ma] [Ja] V122 Pa. [Ma] V71 JM; || Jis  * gamayamas] K gamayamas [O] e tenainam]|
[O] tenenam K ¢ vidhyamo (*)bhiityainam] vidhyamo bhutyainam [Ma] [Ja] Jis Pa. [Ma] JM;
vidhyamo bhiityenam V122 V71 viddhyamo bhiityainam K * vidhyamo nirbhiityainam] [Ma]
[Ja] V122 Ji, Pa. [Ma] JM; vidhyamo nirbhiityenam V71 viddhyano nibhutyainam ma K .
vidhyamah] [Ma] [Ja] V122 Ji, Pa. [Ma] V71 vidhyam(o —)ah JM; vidhyasah K ¢ vidhyamo
grahyainam| [Ma] [Ja] V122 Pa. [Ma] JM; vidhyamo grahyainam V71 grahyainam Jis vidyamo
grahyenam K * vidhyamas tamasainam] [Ma] [Ja] V122 Pa. [Ma] V71 JM; viddhamas
tamasya(subs.—sa)inam Jis vidyamas camascainam K ¢ vidhyamo [’]gna enam] vidhyamo gna
enam [Ma] [Ja] V122 Pa. [Ma] V71 JM; viddhyamo gna enam Jisy vidyamo agnedam K .
kravyada a vrscamo] [Ja] Jis [Ma] JM; kravya(s.s.—)da a vr§camo V71 kravyada vrécyamo Ma
V122 kravyadaya vrscyamo | Pa. kravyadha vrscamo K * [Ma] [Ja] V122 Jis Pa. [Ma] V71
JM; e ghoraih] [O] ghoraih K e« kraraih] [Ma] [Ja] Jis Pa. [Ma] V71 om. JM; (s.s. —)kriirai
V122 kriraih K ¢ *praisair abhi] presyair abhi [O] presyad api K ¢ presyamo] [Ma] V122
Jis Pa, [Ma] V71 JM; praisyamo Ja pesyamo K e vai$vanarasyainam| K JM;
vai$vanarahsyainam [Ma] [Ja] V122 Jis Pa. [Ma] vai[.(//)narahsyainam V71 * damstrayor]
damstrayor [Ma] [Ja] V122 Jis, [Ma] V71 JM; damstrayoh Pa. damstayor K e api dadhmah]
[O] api dadhma K ¢ || O om. K

SS 16.5

vidma te svapna janitram grahyah putr6 ’si yamasya kéaranah |
antako ’si mrtyur asi |

tam tva svapna tatha sam vidma sd nah svapna dusvapnyat pahi ||1||
vidma te svapna janitram nirrtyah putrd *si[...] || 2 ||

vidma te svapna janitram abhatyah putrd ’si [...] || 3 ||

vidma te svapna janitram nirbhtityah putr6 ’si [...] || 4 ||

vidma te svapna janitram parabhiityah putrd si [...] || 5 ||

vidma te svapna janitram devajaminam putr6 ’si [...] ||6]|

PS 18.49

vidma te svapna janitram papmanah putro ’si yamasya karanah |
sa nah svapna *dusvapnyat®® pahi |[1||

vidma te svapna janitram grahyah putro ’si [...] ||2]|

vidma te svapna janitram nirrtyah putro ’si [...] ||3||

vidma te svapna janitram abhttyah putro ’si [...] ||4]|

vidma te svapna janitram nirbhiityah putro ’si [...] ||5]|

vidma te svapna janitram parabhiityah putro ’si [...] ||6]]

vidma te svapna janitram devajaminam putro ’si [...] ||7]

37 The exemplar of JM; probably featured a pada marker, which the copyist confused for a full-fleged danda.

38 The superscript correction written in the upper margin is also followed by the numeral “1” referring to the first
line in the manuscript.

39 The emendation is mine. BuartacHARYA (2011: 1321) writes su(<du)svapnyat. See the discussion ad loc.
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SS 16.7.1

ténainam vidhyamy 4bhiityainam vidhyami nirbhiityainam vidhyami parabhiityainam vidhyami grahyainam
vidhyami tamasainam vidhyami ||1]|

devanam enam ghoraih kriiraih praisair abhiprésyami ||2||

vai$vanarasyainam damstrayor api dadhami ||3||

SS 6.46.2
vidma te svapna janitram devajaminam putr6 ’si yamasya karanah |
antako ’si mptyur asi tam tva svapna tatha sam vidma sd nah svapna dusvapnyat pahi ||2||

S8 19.57.3-4

dévanam patninam garbha ydmasya kara y6 bhadrah svapna |
s4 mama yah papas tad dvisaté pra hinmah |

md trstanam asi kysnasakunér mikham ||3)|

tam tva svapna tatha sam vidma [...] ||4]]

PS 3.30.3-4

devanam patninam garbha yamasya karanah |

yo bhadrah svapnah sa mama yah papas tam dvisate pra hinmah ||3||
trsnama namasi kysnasakuner mukham niryter mukham |

tam tva svapna tatha vidma ||4|]

Bhattacharya reads putro asy in line a; vidhyamo (’)bhiityainam and vidhyamogna enam in line f;
presyair in line n.

For an overview on the AV texts dealing with poor sleep (dusvapnyam) see my introduction
to this chapter.

This whole portion under consideration here is repeated ten times throughout this kandika.
The only variation is in the names of the fathers of sleep (indicated by the formula “[Father-gen.m.]
putrosi”, “you are son of [father]”) and its mothers (indicated by the formula “[Mother-abl.f.] adhi
jatah”, “born from [mother]”). A few times, however, this symmetry is broken: we find female
entities in the “fathers’ part of the formula (grahi, tandri, and probably dyu), and once a neuter
word in the “mothers’” part of the formula (abhva); one “father” is also neuter (ahar):

[Father-gen.m.] putro si [Mother-abl.f.] adhi jatah
1 papman abhiiti
2 grahi (f.!) nirrti
3 varuna varunani
4 ahar (n.) ratri
5 dyu (f.?) bhimi
6 vanaspati (pl.) osadht (pl.)
7 vanaspatya (pl.) virudh (pl.)
8 tandr (f.!) *katya
9 raksas (pl.) *abhva (n.!)
10 gandhrarva (pl.) apsaras (pl.)

The opening formula “vidma te svapna janitram ... karanah.” is also found as a refrain in PS
18.49 and SS 16.5,
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In the former the refrain goes like this: vidma te svapna janitram [X-gen.] putro ’si yamasya
karanah | sa nah svapna *dusvapnyat pahi ||, “We know, O sleep, your pedigree: you are son of [X],
Yama’s agent. As such, O sleep, protect us from poor sleep”. The name of the mentioned parent of
sleep is masculine in the first refrain (papmanah), but always feminine in the following lines:
grahyah, nirrtyah, abhiityah, nirbhiityah, parabhiityah, devajaminam.

In the SS, the refrain is the following: vidmd te svapna janitram [X-gen.f.sg./pl.] putré i
vamasya karanah | dntako ’si mytyur asi | tam tva svapna tatha sam vidma sa nah svapna
dusvapnyat pahi ||, “We know thy place of birth [better: pedigree], O sleep; thou art son of [X],
agent of Yama; end-maker art thou; death art thou; so, O sleep, do we comprehend thee here; do
thou, O sleep, protect us from evil-dreaming” (Whitney).

Note that this refrain also includes the formula tdm tva svapna tatha sam vidma (SS 16.5.1c-
6¢, SS 19.57.4a), which appears in our text without the preverb: tam tva svapna tathd vidma (= PS
3.30.4b ~ 19.46.12a). The latter variant reads like an Anustubh (with [ u —— x ] cadence).

In the SS refrain, only the mothers of sleep are mentioned, but the sequence is exactly the
same: grahyah, nirrtyah, abhiityah, nirbhiityah, parabhiityah, devajaminam.

In the rest of our refrain, we find a similar sequence: the victim of the curse (the hater,
dvisant- in line e), or the effigy representing him (see my comment on line f below), is pierced
(vwadh-) by means of the following disgraces: abhiiti, nirbhiiti, parabhiiti, grahi, tamas.

a. Whitney translates janitram with “place of birth”, but as our text clarifies immediately
afterwards, no place of birth is concerned; rather, the sleep’s parents are mentioned. In fact, janitra-,
in the plural, can mean ‘parents’,”’ if not even ‘family’ in the wider sense, as illustrated by the
following passage: AB 2.6.12 (in relation to an animal sacrifice), anv enam mata manyatam anu
pitanu bhrata sa garbhyo 'nu sakhd sayiithya iti janitrair evainam tat samanumatam alabhanta |,
“‘May its mother approve it, it father, its brother from the same womb, its comrade from the same
flock’ (he says); verily thus they slay it with the approval of its generators” (Keith). According to
this interpretation, but taking into account that our line features a singular, I propose to translate
with “pedigree”.

b. Note that abhiiti-, although being a short i-stem, features here a gen./abl. sg. ending -yas,
which is analogical to that of the devi-inflection, instead of the expected -es. This analogy affecting
feminine short i-stems is operative already in the RV, although only in a few occurrences, which
increase in number in the AV (WG §336¢g p. 117). Actually, in the case of the word dbhiiti-, which is
first attested in the AV, only the gen./abl. sg. dbhiityah is found (SS 7.100.1b ~ PS 20.36.4b; SS
16.5.3a, SS 16.8.13¢; PS 10.9.2a, 10.10.7a, 20.48.8b).

Given the frequency of this ending in our text as well as in the other nightmare hymn SS
16.5, one may wonder whether this is a specific stylistic preference of their author (or authors).
However, nirbhiiti- and pdarabhiiti-, as well as grahi, which are found next to abhiitydh in the refrain
in S$S 16.5 and PS 18.49, only feature the gen./abl. sg. forms nirbhitydh, parabhiityah, and grahyah
(also below in 17.24.2)—the first two words actually only appear in the neighbourhood of the word
abhiiti-, clearly as artificial variations (see $S 12.5.35a ~ PS 16.144.4a, SS 16.5, 16.7.1, PS 17.40,
18.49, 18.52).

As for the case of nirrti-, which appears below in 17.24.2 as nirrtyah (and similarly in SS
16.5.2), this form of the gen./abl. sg. is actually the most frequent in the AV (see Whitney, Index, p.
165), although the older niryteh is also attested, but almost only in one specific recurrent formula: in
SS 3.11.2¢ = 20.96.7c¢ (...nirrter updsthad... ~ RV 10.161.2¢c ~ PS 1.62.2¢), SS 7.53.3 (...niryter
updsthat... ~ 20.11.6¢), SS 8.4.9d (...d va dadhatu nirrter updsthe... ~ RV 7.104.9d ~ PS 16.9.9d),
PS 2.30.4d (...@ dhehi nirrter upasthe), PS 6.3.3d (musicantu mytyor nirrter upasthat), PS
12.18.10d (apy enam dhehy niryter upasthe) and PS 18.74.2d (...nirrter upasthat... ~ RV
10.18.10d). Besides appearing in this old formula (already found in RV as can be seen from the

40 This meaning is old: cf. RV 1.185.6b, in which Heaven and Earth are personified as the two parents of the gods
(devanam ... janitri).
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previous references; see also RV 10.95.14c), the gen./abl. in -es also appears in PS 3.30.4a (...
niryter mukham), which is in fact one of the above-mentioned nightmare hymns.* Therefore, we
must conclude that the -yds forms are not per se specific to the style of these texts, but testify to a
wider tendency in the language, although they suggest that these texts date to fairly late period
when this paradigmatic analogy had already spread.

c. The addition of a deictic pronoun next to a personal pronoun such as in tam tva is a
common syntactic phenomenon, attested since the RV and all throughout Vedic literature. The two
pronouns can occur both in the nom. (e.g. in RV 6.45.17c, sd tvam na indra mrlaya, “You, as such,
O Indra, be merciful (2nd sg.) to us”) as well as in an oblique case (e.g. RV 4.32.13c, tam tva
vayam havamahe, “We invoke you as such”); the personal pronoun can also be omitted, and only
the additional deictic expressed (e.g. RV 10.69.3c, sa giro jusasva, “[you] as such (sa [tvam]) enjoy
(2nd sg.) the praises!”; RV 2.29.4b, té mylata nadhaméanaya mdhyam, “Such they=[you (pl.)] as
such (#é [yiryam]) be merciful (2nd pl.) to me who is seeking help”). This phenomenon is not to be
confused with that of sd-figé, and not distinct from cases in which other deictic pronouns besides
sa/td- are added: e.g. RV 5.40.7ab, ma mam imdam [...] ni garit, “May he not swallow this
me”’=“May he not swallow me as such”; also, with omission of the personal pronoun: RV 7.74.1c,
ayam vam ahvé ’vase, “This one here[=I] (ayam [aham]) have called (1st sg.) you two for help”; RV
8.91.2ab, asau ya esi virako grham-grham, “That one over there=[you] over there (asau [tvam]),
little man, who go (2nd sg.) from house to house”.

The additional deictic pronoun sa is generally interpreted as being anaphoric (“as such”).
However, Jamison (1992) has shown that this phenomenon occurs predominantly in the case of 2nd
person imperatives, -si-imperatives, root aorist injunctives used as commands, etc. On the grounds
of this, she has argued for a stronger emphatic deictic function of the additional deictic pronouns.
As such, these would express a ‘here and now’ nuance, that Jamison proposed to convey with
translations such as ‘me here’, ‘you there’; Kremv (1996: 23) has suggested ‘hey there’ for the cases
in which the personal pronoun is omitted. For a more detailed overview on the whole phenomenon,
also in relation to the sd-figé debate, see Hock 1997: 53ff., Dunker 1990, Jamison 1992, KiLen 1996
and 1997, and Warkins 2002. At any rate, this construction never occurs at the beginning of a hymn
or of a stanza, so that some anaphoric reference to a preceding statement can always be identified.
This is certainly clear in the case of our pada, in which the reciter can claim to know sleep “as
such”, that is as “son of evil, born from misery, Yama's agent”, i.e. on the basis of its pedigree
illustrated in the preceding statement.

de. Cf. §S 19.57.3, dévanam patninam garbha yamasya kara yé bhadrdh svapna | sé mdma
vah papas tad dvisaté pra hinmah |, “Embryo of the wives of the gods, instrument of Yama,
excellent dream; the evil [dream] that is mine, that do we send forth to him that hates us”
(Whitney). Whitney translates sa mdma ydh papas as one phrase on the basis of the position of the
danda. However, 1 think that the line should be divided differently. The correct pada/sentence
division seems preserved in PS 3.30.3, devanam patninam , garbha yamasya karanah | yo bhadrah
svapnah sa mama , yah papas tam dvisate pra hinmah. 1 translate accordingly, taking yo bhadrah
svapnah as the yad-phrase correlating with the following sa-phrase, namely sa mama, and taking
vah papas as the yad-phrase correlating with the following sa-phrase, tam dvisate pra hinmah.

Note that the repha in pra causes the retroflex articulation to spread to the following hinmah
> hinmah. This suggests a close pronunciation which may go back to an old formulaic use. The only
parallel of our formula is the above-quoted SS 19.57.3 ~ PS 3.30.3. The formula as such is not
found in RV, but we do find several cases of prd hin° in RV book 10: pra hinutat (RV 10.16.1d ~ PS
18.63.8d ~ SS 18.2.4d), prd hinomi (RV 10.16.9 ~ PS 17.44.8a ~ SS 12.2.8a), prd hinotana (RV
10.30.7); and even more frequently in the AV: prd hinmah || (PS 2.37.2d), pra hinmas (PS 5.15.1c;
PS 16.36.5b ~ SS 10.1.15b; PS 20.18.10c ~ SS 7.115.3c; always pada final), pra hinmasi (PS
7.1.11¢; PS 16.35.2d, 5¢ ~ SS 10.1.5¢; PS 16.38.2d ~ $S 10.1.30d; PS 19.52.18b; SS 5.31.10b;

41 Unrelated are $S 11.1.29d ~ PS 16.91.9d and PS 19.49.5a.
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always pada final), pra hinomi (PS 3.37.3d, 4d, 9a; PS 12.1.5a ~ SS 5.22.4a; PS 17.44.4c, 10b; PS
20.27.7a ~ SS 10.5.23a; PS 20.39.9¢c; PS20.40.1b; SS 12.2.4c; SS 12.2.10b), prd hinuta (PS
18.79.10a ~ SS 18.4.10a; SS 6.130.1c, 2¢, 3¢; SS 6.131.1c, 2¢). See also pra hinmah in 17.25.8
below. In fact when prd and hi- occur in close collocation in RV 10, we never find prd hin®.

On the contrary, prd hin° is only found in RV book 9, in pra hinvanah (RV 9.64.16a,
9.90.1a, 9.107.15d; always pada initial), and never in the AV. In fact, I have not found any
occurrence of pra ... hi- in tmesis in the AV (not even in prose), whereas these do occur in RV,
although only in book 10: prasmai hinota... (RV 10.30.8a), prd tdt te hinava... (RV 10.95.13c),
pra ninam jatavedasam asvam hinota vajinam | (RV 10.188.5ab); the sole exception is prd vo
devam cit sahasanam agnim dsvam na vdajinam hise namobhih | (RV 7.7.1ab).

To sum it up, we can identify four chronological stages: 1) in RV 7, pra ... hin° can occur
with tmesis; 2) in RV 9, prd hin® can occur in close collocation, but retroflexion does not spread
forward; 3) in RV 10, prd (...) hin® is used more frequently* and can occur both with tmesis, as
well as in close collocation, in which case retroflexion always spreads; 4) in AV, pra-hin- only
occurs in close collocation, and retroflexion always spreads. Thus, for the AV stage, we could
perhaps speak of completed univerbation.

f. It 1s attractive to consider that this and the following lines might refer to a ritual in which
an effigy representing the hater (dvisant-) is pierced (vyadh-) and eventually placed (api dha-) over
the fire (kravydad-, vaisvanara-). The pronoun ayam (accented) expresses near deixis, and the dative
asmai, ‘to this one here’, might refer to an effigy present in the hand of the priest/magician at the
moment of recitation. The following enam would also refer to such effigy. The use of effigies, dolls
and puppets (krtyd-, akyti-) for witchcraft rituals is well known in the Atharvanic tradition: they can
either represent the spell or curse, and thus, for instance, be placed in the vicinity of the
patient/victim, or they can represent the patient/victim themselves, in which case, what is done to
the effigy (including piercing and burning) magically affects the patient/victim (e.g. KausS 5.3[39]
and 6[47-49] and AVPari$§ 31.9.4-5, among other passages; see Mopak 1993: 62, 73, 314, 318, 326;
Caranp 1900: 132ft.; Goupriaan 1986: 453f.; Henry 1909: 159f., 2271t.).

However, there is no way to tell if asmai was accented. Unaccented enclitic forms of the
ayam pronoun supply the missing forms of the enclitic pronoun ena- (only attested in the acc., and
only rarely in few other cases), and, accordingly, have an unemphatic anaphoric deictic function.
Thus, asmai (unaccented) could simply refer back to the “hater” (dvisant-) mentioned in line e. All
the following enam pronouns would then also refer to him.

As regards padas ef, compare also SS 16.6.2—4 (~ PS 18.50.1b—d), in which the last verse is
almost a perfect parallel to our text, at least content-wise: usé ydasmad dusvapnyad abhaismapa tad
uchatu || dvisaté tat para vaha Sapate tat para vaha || yam dvismo yas ca no dvésti tasma enad
gamayamah ||, “O dawn, of what evil-dreaming we have been afraid, let that fade away. Carry that
away to him that hates; carry that away to him that curses. Whom we hate, and who hates us, to him
we send it”.

j. The word grahi- is first found in RV 10.161.1c (a hymn against disease), grahir jagraha
vadi vaitad enam tasya indragni pra mumuktam enam, “Or if a Grabber has truly grabbed him in
this way, from her, O Indra and Agni, release him” (J-B); cf. also SS 6.113. The semantics of grah-,
graha-, graha-, etc., point to the meaning ‘disease’ (< ‘seizure’, ‘[bad] influence’), perhaps as a
personified female demon (as in J-B's translation of the above RV passage), mother of svapna-,
according to SS 16.5.1 and PS 17.24.2 here below. As the other curses are all feminine -# abstract
formations, I prefer to translate grahi- accordingly, interpreting the feminine gender as expressing
an abstract condition, rather than personification into a female demon.

m. In his comment, Bhattacharya entertains the idea of emending the voc. agne with a dat.
*agnaya(=agnaye) in agreement with kravyade. This would require that a syllable or an aksara was
lost during the transmission. K agnedam (double sandhi?) suggests that no such extra syllable was

42 Also prdhitah in RV 10.165.4c¢, and prahyé in RV 10.109.3c.
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present in the common written archetype. We would then have to assume some kind of haplology,
along the lines of *agnaiai ainam > (haplology:) agnai ainam > agna ainam > agna enam in the
early period of oral transmission. Such an emendation would make for a nice solution syntactically,
but after all it is not necessary, and the ms. evidence does not support it.

On Agni Kravyad see my comment on PS 17.21.1 above.

n. Bhattacharya writes presyair, sticking to the manuscripts’ readings. The word presya-,
‘servant’, is frequent in later texts, and rarely attested in Vedic: e.g. AB 7.29, [...] tha yady apah
sidranam sa bhaksah Sidrams tena bhaksena jinvisyasi Sudrakalpas te prajayam ajanisyate
yasya presyah kamotthapyo yathakamavadhyo, “If water (they bring), it is the food of the Stidras;
with this food thou wilt strengthen the Siidras; in thine offspring one like a Stidra will be born, the
servant of another, to be removed at will, to be slain at will” (Keith). However, this meaning does
not seem to fit our sentence—who would these servants of the gods be? On the other hand, SS
16.7.2 praisair, from praisa-, is a better reading, although, as Whitney points out (ad loc.), the word
should be taken in its etymological sense (‘demand’ (Whitney), or ‘command, injunction’) rather
than in its technical ritual sense (i.e. the Adhvaryu’s call or command to an assistant or another
priest so that he begins his assigned task). Alternation between sa, sya, sa and sya (also with other
vowels) is not infrequent in the transmission (see Kim, Schreib. and Auss.); however, comparison
between K and O indeed points to the reading presyair for the written archetype, or perhaps presair.
The latter could perhaps be a phonetic variant of praisair (cf. Ved. Var. II p. 3211f.), or simply an
early error in the transmission due to anticipation of the following presyamo. Therefore, I emend to
*praisair in accordance with the SS reading.

The overall meaning of the line is clear: the speaker claims to take control of the victim.
However, it remains obscure to me what exactly these ‘injunctions of the gods’ are.

0. On Vai$vanara as a form of Agni, see my comment on PS 17.21.3 above. The image of
Agni’s fangs is not uncommon: cf. RV 10.87.3 (to Agni), ubhobhayavinn upa dhehi damstra
Jjambhaih sam dhehy abhi yatudhanan ||, “You who have (teeth) in both, bring both jaws close
together, the upper and the lower, as you sharpen (them), with murderous intent. Encircle (them) in
the midspace, O king, and set upon the sorcerers altogether with your fangs” (J-B).

17.24.2 [prose]

[elyelye)

janitram grahyah putro [’]si nirrtya adhi © © © ||
(...) pedigree: you are son of Disease, (born) from Dissolution (...).

grahyah] [O] grahyah K * putro [’]si] putro si [O] putro sa K * nirrtya adhi] [Ma]? [Ja]?
[Ma]? nirrutya adhi V122 Jis Pa. V71 JM; nirityadhi K« ||] Ma Ja V122 Ji, Pa. Ma jato || V71
JM; | K

Bhattacharya writes the first part of the refrain in full: vidma te svapna janitram grahyah putrosi
nirytya adhi jato yamasya karanah | tam tva . . . dadhmah ||. He does the same for the following
instances of the refrain, abbreviating the opening only in 17.24.7-9. However, none of my mss.
reports such a large portion of the refrain; they all abbreviate it to janitram ... adhi, sometimes
adding jato. Here, for instance, the word jato is only preserved in V71 and JM;.
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17.24.3 [prose]

© ° ©janitram varunasya putro [’]si varunanya adhi © ° ° ||

(...) pedigree: you are Varuna’s son, (born) from Varunani (...)

varunasya] [O] varunah K * putro [’]si] putro si [O] K ¢ varunanya adhi] [Ma] [Ja] V122 Ji,
Pa. [Ma] varunanvadhi V71 JM;* varunanyadhi K« |[] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | K
V71

Bhattacharya writes putrosi.

Compare SS 6.46.1, y6 nd jivé 'si nd myté devanam amytagarbhé 'si svapna | varunani te
matd yamah pitardrur namasi ||, “Thou who art not alive, not dead, immortal-embryo of the gods
art thou, O sleep; Varunani is thy mother, Yama thy father; Araru by name art thou” (Whitney) (~ PS
19.46.10abc, up to yamah pita, with no mention of the name Araru*).

The presence of Varuna here might be due to the association of the god with the night and
with darkness, as well as the idea of Varuna as a dangerous god. This association becomes stronger
in the course of Vedic religious history, and it goes hand in hand with the strengthening of the
connection between the god Mitra, the sun, and the light of day. This pattern, in which Mitra
becomes ever more visibly connected with light and positive elements, and Varuna with the
darkness and negative elements, has been discussed by Brereton (1981: 52fF.).

However, this connection is rooted in old ideas, such as that of Varuna being the god of the
western direction and of the rocky netherworld, where the sun resides when it sets (Kuiper 1964:
1071f.) and which, at night, extends (upside down) above the earth as the night sky (Kurer 1964:
114f1.). It may also be relevant to recall that Vasistha, in his famous monologue addressed to Varuna,
RV 7.86, tries to explain his guilt (@gas) and find justifications for the offense (énas) he has
committed against Varuna in the following way: RV 7.86.6, nd sd svo dakso varuna dhrutih sd surda
manyur vibhidako dcittih | dsti jydyan kaniyasa uparé svapnas canéd dnytasya prayota ||, “This
[offence] was not [my] own intention! it was deception: it was liquor, dice, thoughtlessness! The
elders share the [responsibility of the] misdeed of the younger ones! Not even sleep prevents
dnyrta!” (my transl.). The last sentence is revealing: it comes after a series of attempts on the part of
Vasistha to shake off his guilt; first he blames liquor, dice, and thoughtlessness for having deceived
him; then he tries to blame his elders; finally, he mentions “sleep” and “dnrta”. He does so precisely
because the night and yta are the domains of Varuna. By saying “not even” (canda, further stressed
by id), he is highlighting the fact that at night, while Varuna’s spies, the stars (see Kuiper 1964:
115), are surveying the sleeping world, no violation of the cosmic order (dnyta) should be
committed; yet, he says, even then, this can happen. Thus, in my view, on the one hand Vasistha is
trying to get Varuna to cut him some slack (since even he, the god of r#d, cannot prevent anyta from
being committed before his eyes), and on the other hand, he is trying to pass the responsibility of his
misdeed onto Varuna himself for not having prevented him from committing it. As such, this
sentence represents the culmination of a dramatic stanza in which a desperate Vasistha, in an
attempt to get Varuna’s forgiveness, reaches the point of blaming Varuna himself. For the sake of
understanding our line, at any rate, this RV stanza sheds some light on the relationship with Varuna
and sleep.®
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43 Here both V71 and JM; feature a cluster °nva® (although most certainly “nya” is intended), in which the “a”
sign (a vertical stroke) is placed to the right of the subscript “va” sign (and connected to it), rather than to the
right of the main aksara (“na”)—in fact, it looks almost like a “nvva”(? or “nyya”) cluster. This peculiar
spelling strengthens the impression that V71 and JM; derive from the same exemplar.

44 WHartney 1905 (ad loc.) notes that myths about an Asura with this name are to be found in TB 3.2.9.4ff. and MS
4.1.10.

45 Note that later exegetical tradition has imagined that Vasistha had visited Varuna’s house during sleep (see



187
17.24.4 [prose]
© © ¢ janitram ahnah putro [’]si ratrya adhi © ° © ||
(...) pedigree: you are son of the day, (born) from the night (...)

janitram ahnah] [Ma] [Ja] Pa. [Ma] janitrammahnah V122 V71 JM; janitram ahnam Ji, janitram
sahamnah K e putro [’]si] putro si [O] K e ratrya adhi] [O] ratryadhi K < ||] [Ma] [Ja]
V122 Jis Pa. [Ma] | KV71 JM;

Bhattacharya writes putrosi.

The abl. ending -yas in ratrya would point to a long i-stem: as Kurikov (2010: 174 fn. 1)
points out, the old stem ratri- is still found in the AV (and it is even to be assumed for metrical
reasons where the ms. evidence speaks against it). However, since in PS 17.21.6 above we
undoubtedly find a form of the short i-stem rdtri- (namely ratraye), it is safer to assume that at the
stage of the language represented by our prose text, only the short i-stem was found, and regard the
devi-inflection abl. ending -yds as analogical (see also my comment on PS 17.24.1b above).

17.24.5 [prose]
© © ¢ janitram divas putro [’]si bhiimya adhi © © ° ||
(...) pedigree: you are son of heaven, (born) from the earth (...)

putro [’]si] putro si K [Ma] [Ja] V122 Pa. [Ma] V71 JM; putro sim Jis * bhiimya adhi] [O]
bhiimyadhi K e« ||] [Ma] [Ja] V122 Ji, Pa. [Ma] JM; | K V71

Bhattacharya writes putrosi.

On bhiamya(h) from bhiimi- but with an analogical devi-inflection abl. ending, see my
comment on PS 17.24.1b above.

The sandhi -s p- (see MacponeLL 1910: 70-71 §78.2¢p, AiGr I §286¢ p. 340, Ved. Var. II. p.
4491t.) is not unusual in PS: I counted 39 instances of divas p- in PS (in a restricted number of
collocations: divas payah, divas pari, divas prthivyah/vim, divas pysthe/am, divas putrah, divas
patih)—other cases of -s p- are even more numerous—against only five instances of divah p- (in
similar collocations).

17.24.6 [prose]
© © ©janitram vanaspatinam putro [’]sy osadibhyo [*]dhi ° © ° ||
(...) pedigree: you are son of trees, born from herbs (...)
vanaspatinam] [O] vanaspatyanam K * putro [’]sy] putro sy [O] K * osadibhyo [’]dhi]

osadibhyo dhi [Ma] [Ja] [Ma] Jis Pa. osadibhyo adhi V122 osadibhyo K JM; V71 e [|] [Ma]
[Ja] V122 Jis Pa. [Ma] JM; | V71 om. K

GELDNER 1951: 256-257).
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Bhattacharya writes putrosy® and osadibhyodhi.

Clearly paragraphs 17.24.6 and 17.24.7 have been conflated in the Kashmirian tradition. The
reading vanaspatinam is missing from K, while vanaspatyanam corresponds to the beginning of
17.24.7 in the O mss. The reading osadhibhyo is found in K after vanaspatyanam, whereas
virudbhyo (O 17.24.7) is missing from K:

0] K

24.6 |vanaspatinam putro ... osadibhyo ... |vanaspatyanam putro ... osadibhyo

24.7 |vanaspatyanam putro... virudbhyo ...

On vanaspati- and osadhi/i-, see my comment on PS 17.21.7 above.

17.24.7 [prose]
° © ¢ janitram vanaspatyanam putro [’]si virudbhyo [*]dhi © © © ||
(...) pedigree: you are son of fruit trees, born from plants (...)

N.B. In K this stanza has been conflated with the preceding one (see my comment above).

putro [’]si] putro si [O]  virudbhyo [’]dhi] virudbhyo adhi [Ma] [Ja] V122 [Ma] V71 JM;
virudhbyo dhi Jis Pa,  * ||] [O]

Bhattacharya abbreviates this and the following two instances of the refrain as follows: (***)
Janitram vanaspatyanam putrosi virudbhyo adhi (. . . . . . AR
On vanaspatya- and virudh-, see my comment on PS 17.21.7 above.

17.24.8 [prose]

ooo _] anitram +tandriyah putro [’] si *kﬁty5y5 adhi°°®° H

(...) pedigree: you are son of weariness, born from her who dwells in pits (...)

“tandriyah] tandriyah [Ma] [Ja] Jis Pa, tantriyah V122 tantri[x]yah JM; tandriya Ma V71 indriyah
K e« putro [’]si] putro si [O] K ¢ *katyaya adhi] kotiya adhi [Ma]? [Ja]? V122 kotyaya adhi
Ma Jis kotiya adhi jato V71 kotaya adhi jato si JM; kopaiya Pa. krajayadhi (=BHart. vs. krarnaya
Barrer) K ¢ ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 K

Bhattacharya writes tandriyah (following the O mss.) putrosi kotiva.

The word tandri-, ‘weariness’ (on its etymology see Kommer 2005), has only a few
attestations: the nom. sg. fandris in SS 8.8.9 (~ PS 16.29.9; from a hymn to conquer enemies), sedir
ugrd vyrddhir artis canapavicand | sramas tandris ca méhas ca tair amiin abhi dadhami sarvan ||,
“Debility, formidable ill-success, and mishap that is not to be exorcised away, toil and weariness,
and confusion—with these do I encircle all you men” (Whitney); and in SS 11.8.19 (~ PS 16.86.9;
from a mystic hymn on the constitution of man), svdpno vai tandrir nirrtih papmano nama devatah
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| jard khdlatyam palityam $arivam dnu pravisan ||, “Sleep, weariness, misery, the deities named
evils, old age, baldness, hoariness, entered the body afterwards” (Whitney). See also PS 4.18.2b.

This word is also attested in the compound sambdadha-tandri- in SS 10.2.9 ~ PS 10.60.1
(again on the constitution of man), privaprivani bahula svipnam sambddhatandryah | anandan
ugré nandams ca kasmad vahati pitrusah ||, “Numerous things dear and not dear, sleep, oppressions
and wearinesses, delights and pleasures—from where does formidable man bring (vah) them?”
(Whitney).

Interestingly, these last two quoted stanzas feature tandri- next to svapna- (as well as niryti-,
which also occurs in our text), which is seen in a negative light.

Bhattacharya writes tandriyah, following the O mss., but this form looks like a mix of vrki-
and devi-inflections. In the above-quoted pada, svapnam sambadhatandryah, the metre requires that
a syllable be restored, namely in -tandriyah (nom. pl.). From this and from the sigmatic nominative
tandris in the above-quoted stanzas, it would appear that tandri- follows the vrki-inflection. Thus,
we would expect a gen./abl. sg. tandryah=tandriyah. The one remaining attestation in PS 2.57.4
also supports this: ye “tandriya *jalpya (to be read jalpiya) prornuvanti svapnam durbhiitam abhi
ve kiranti | ye devanam dharmadhyrto babhitvus tebhyah sarvebhyo namasd vidhema ||, “Die, welche
(einen) mit Miidigkeit, mit irrem Gefasel umhiillen, welche (schlechtes) Traumen (und) Ungliick
ausstreuen, welche die Gesetzesbewahrer der Goétter sind: diese alle mdchten wir mit Verehrung
zufrieden stellen” (Zehnder). Here both the metre as well as the ms. evidence (see ZEHNDER 1999:
128) preserve an instrumental form based on the vrki-inflection.

As regards our line, all of the O mss. remarkably preserve the short vowel -i- (which
Bhattacharya in fact adopts); they do preserve a long a in the suffix, which therefore appears as
-iyah, but K, in which the word seems to have been confused with a nom. of indriyd-, actually
preserves the correct ending -iyah. It is possible then that the long a is a corruption that came about
in the O transmission, perhaps as a consequence of the frequency of the gen./abl. feminine ending
-yas in this text (see my comment on 17.24.1b above). Therefore, on the basis of the comparison of
both traditions, I emend to “fandriyah.*

My conjecture *katyaya is tentative. Kim (Schreib.) mentions a case of confusion of ko for
original ka (12.5.1c, apatikod adhi for apatikad adhi); confusion between a and 7 is also fairly
frequent (Wrrzer 1985a: 260). We definitely need a feminine noun in the ablative case. My proposal
is to consider the adj. kdtya-, ‘belonging to, dwelling in the katd-’.

The noun kata-, on which the adjective is based, means ‘hole, pit, depth’, in particular,
according to GrirritHs & LuBotsky (2000-01: 203), some “deep water”, or a “well”, as it is
frequently mentioned in lists of bodies of water: GrirritHs & LuBotsky quote MS 3.12.12:164.1-4,
ApSS 17.2.6, KS 40.4:137.20-138.2, and VSM 16.37, 16.44 (more on these last two passages
below).

It 1s first found in RV 1.106.6, in which the poet Kutsa calls for help, having been forced
down into a kata: indram kitso vrtrahanam sdacipatim katé nibalha psir ahvad utdaye | rdatham na
durgad vasavah sudanavo visvasman no dmhaso nis pipartana ||, “Kutsa the seer, squeezed down
into a pit, called on Indra, smasher of Vrtra, lord of power, for help. — Like a chariot from a hard
place, O good ones of good gifts, rescue us from all narrow straits” (J-B).

In the AV, it is found in SS 12.4.3 ~ PS 17.16.3 (a hymn to the cow as belonging exclusively
to the brahmins, which forms the fourth anuvaka of PS 17), kiitayasya sam siryante slonaya katam
ardati | banddya dahyante grhah kandya (Whitney: kandya d) divate (PS: jivate) svam |, “By a
hornless one they are crushed for him*’; by a lame one he falls (? ard) into a pit; by a crippled one

46 Zennper (1999: 128) had suggested the same emendation.

47 Whitney (ad loc.) interprets the feminine adjectives in this stanza as referring to defective cows; each has a
threatening effect on the person who refuses to donate them to a priest (see the preceding stanza). Whitney also
understands grhdh (to be supplied from pada c) as the subject of this pada: i.e. “his houses are crushed”.



190

his houses are burned; by a one-eyed one his possessions are taken away (?)*” (Whitney).

It also occurs in PS 4.15.6 (the parallel at SS 4.12.7 has kartd-*°), belonging to a famous
hymn to heal an open fracture with a plant that was edited by Grirriths & Lusotsky (2000-01): yadi
vajro virstas tvara *katam patitva yadi va viristam | vrksad va yad avasad dasasirsa “rbhii
rathasyeva sam dadhami te paruh ||, “If a vajra that has been hurled has hit you, or if there is an
injury due to falling into a well, or one that is there [due to falling] from a tree: the ten-headed one
shall remove [it]. I put together your joint as Rbhu [the parts] of a chariot” (transl. and ed. from
Grrrritis & Luotsky 2000-01: 202). The parallel at SS 4.12.7 reads only slightly differently,*® and
contains the word karta: this word carries the same meaning as kata, and might be a
hypersanskritism based on kdatd-, as suggested by Grirritas & Luotsky (2000-01: 203), unless katd-
is a Prakrit form of kartd- (see EWAia Il p. 3351.).

The image of falling into a pit is frequent and variously expressed in the Vedas (cf. PS 3.25.5
in Appendix II), and clearly indicates, either literally or metaphorically, a bad situation to be
avoided. Thus, we could say that katd- has conveys negative nuance, which might fit our text.

The derived adjective katya- is only found in the masculine, referring to Rudra, in the
followmg two passages belonging to the Satarudriya: VS 16.37, namah sritydya ca pathyaya ca
namah katyaya ca nipyaya ca namah kilyaya ca sarasydya ca ndmo nadeydya ca vaisantiya ca |,
“Homage to him [i.e. Rudra] who dwells on paths and roads, homage to him who dwells in rugged
spots and on the skirts of mountains, homage to him who dwells in water courses and lakes, homage
to him who dwells in rivers and meres” (Griffith); VS 16.44, ndmo vrdjyaya ca gosthyaya ca namas
talpyaya ca géhyaya ca ndmo hydayyaya ca nivesyaya ca namah katyaya ca gahvaresthiaya ca |,
“Homage to him who is in herds of cattle and to him who is in cow-pens, homage to him who is on
beds and to him who is in houses. Homage to him who is in hearts, and to him who is in whirlpools,
homage to him who is in wells and to him who is in abysses” (Griffith).

Whatever the precise meaning (Griffith translates it with ‘he who is in rugged spots’ the first
time, and ‘he who is in wells’ the second time, but being based on katd-, its basic meaning is ‘he
who is in a pit’), here it clearly refers to a person, in fact a god, Rudra, who is said to dwell in pits
(the Satarudriya lists a great number of places and entities in which Rudra is said to belong, i.e.
which he presides over). Thus it seems plausible to assume that our text contained an abl. sg. of the
a feminine kdfya- ‘she who dwells in pits’, perhaps Rudrani herself, or perhaps simply a
personification of the uncomfortable situation (much feared by the Vedic man) of falling into a pit.
One may even go further and imagine a reference to dreaming about falling—a very common
human experience.

As an alternative conjecture, we could consider *krtyaya (= abl. sg. krtyayah) from krtya-
‘witchcraft’, although it may be more difficult to justify it.

Note that only V71 and JM; preserve jato (JM; even adds a verb si=asi, which is not found
even in 17.24.1).

17.24.9 [prose]
° janitram raksasam putro [’]sy *abhvebhyo [*]dhi © © ||

(...) pedigree: you are son of raksas-es, (born) from monsters (...).

48 PS: “he is deprived of his own property” (my transl.).

49 The word kata- might be a Prakrit form of karta-, (see EWAia II p. 335f.), unless karta is a hypersanskritism
based on katd, as suggested by Grirritis & Lusotsky (2000-01: 203). This word is also found four times in RV.

50 SS 4.12.7, yadi kartam patitvd samsasré yadi vasma prdahyto jaghdna | rbhii rathasyevangani sam dadhat
parusa paruh ||, “If, falling into a pit, he hath been crushed, or if a stone hurled hath smitten [him]—as a Rbhu
the parts of a chariot, may it put together joint with joint” (Whitney).
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raksasam] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; raksasam Jis * putro [’]sy] putro sy [O]
prabhrvesy K * *abhvebhyo [’]dhi] abbhavebhyo adhi] [Ma] [Ja] V122 Jis Pa. adbhavebhyo
adhi Ma V71 JM; adradhobhyodhi K« |[] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 (subs.—)| K

Bhattacharya reads putrosyabbhavebhyo adhi.

Here we clearly have three variants: abbhavebhyo O* adbhavebhyo OB adradhobhyo K. At
first sight, the agreement between OB and K would seem to point to a word beginning with ad®.
However, I believe that once again OA preserves a reading that is closer to the original, and that
OP’s and K’s readings are independent errors that just coincidentally look alike.

But let’s first evaluate the possibility that the original reading began with ad®. Although we
would expect a feminine word in this position within the refrain, the ending -ebhyas can only be
masculine or neuter. As a few of the entities in the “father” part of the refrains are female, it does
not seem impossible that we are now dealing with a male or neuter word in the “mother” part of this
refrain. From the O evidence, we could posit a stem abbhava- or adbhava-, neither of which is
attested, however. Assuming that the former is a Prakrit form of the latter, OB adbhavebhyyo would
be our candidate for the original reading, of which K adradhobhyo would be a corruption. As the
stem adbhava- is unattested, we could look for possible related terms to understand what it could
mean. The first term that comes to mind is the adjective ddbhuta- ‘extraordinary, wonderful,
mysterious, arcane’, a negated verbal noun of the root dabh- ‘to deceive’ with a peculiar phonetic
and semantic history: the -u- is most likely abstracted from the present stem dabhnoti, re-analysed
as an infixed present *d"b"-né-u-ti (see Goro 2005; compare the parallel negated verbal noun d-
dabdha- ‘not deceived, not deceivable’ ~ JAv dapta-, with the original semantics; cf. also the
compound ddbhuta-kratu- ‘whose resolution can’t be deceived’ rather than ‘with wonderful mental
power’). Thus, we justify the unexpected form of ddbhuta- with the speaker’s desire to avoid an
unwanted cluster, *a-d"b"-ta > *adbdha, and to make the -fa-suffix more transparent; the cluster was
also simplified in YAv abda- ‘wonderful’, which incidentally shows that the formation and the
semantic shift are old. However, no such justification is possible for adbhava-, which would instead
have to be explained ad hoc as an a-suffixed derivative from a synchronic root (a-)dbhu- (or rather
the full grade (a-)dbhav-) abstracted from adbhuta-. As for the semantics, ddbhuta- is mostly used
to qualify deities (Indra, Soma, Vayu, Varuna, Mitra, the gandharva-s, etc.) as ‘extraordinary’ or
‘wonderful’ (Goro, 2005: 193). We could assume an abstract neuter adbhavam, ‘wonder’, or a
concrete masculine noun (but neuter is also possible), ‘extraordinary being’. Given that the term is
used in the plural, as parallel to the rdaksases, a substantive with concrete meaning would be more
suitable, but nowhere does adbhuta- appear to convey the negative semantics that we seem to need
here.

However, there is a second possibility, which seems more appealing to me—namely to
emend to *abhvebhyo, abl. pl. from abhva- ‘monster’.

In the RV we only find abhva- with initial accentuation. This word is a neuter substantive
indicating the ‘formless void’,”' the chaos that existed before creation (RV 1.185.2-8; RV 2.33.10;
RV 5.49.5), which seems to stand in opposition to the cosmic order and whose thought instills fear.
This meaning is exemplified by the refrain in RV 1.185, a hymn dedicated to Heaven and Earth,
“the defining structures of the world”, which “help dispel that fear and provide protection from the
void in various ways” (J-B p. 388). In particular, RV 1.185.1-2 read: katara piirva kataraparayoh

51 Etymologically, dbhva-/abhva- is explained as a thematic noun based on the root bhii- with privative a-, ‘Un-
Wesen’ (EWAia I p. 94). This word can also stand for various formless entities like the wind (RV 1.24.6; RV
6.71.5), Agni’s smoke (RV 2.4.5; RV 6.4.3), and the clouds (RV 1.168.9; RV 1.169.3). Only once is it used in
the plural, as a masculine adjective (agreeing with girdyas, “mountains”) according to PW and GW, or as a
neuter noun according to J-B (and also Geldner, ad loc.): RV 1.63.1, tvam mahdm indra y6 ha Sismair dyiva
Jajiiandh prthivi ame dhah | yad dha te visva girdyas cid abhva bhiyd dylhdasah kirdnd naijan ||, “You are great,
Indra, you who, on just being born, with your tempests put heaven and earth in (the path of your) onslaught, so
that all the vast masses, even the mountains, though firmly fixed, stirred like dust-motes in fear of you” (J-B).
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kathd jaté kavayah ké vi veda | visvam tmana bibhrto yad dha nama vi vartete dhani cakriveva ||
bhiirim dvé dcaranti carantam padvintam garbham apdadi dadhdte | nityam nd sinvim pitror
updsthe dyava raksatam prthivi no abhvat ||, “(1) Which of these two is the earlier, and which the
later? How were they born, O poets? Who fully understands? By themselves the two carry
everything that is a name.”> Day and Night roll through (them) like two wheels. (2) The two,
unmoving and footless, conceive an ample embryo, moving and footed, like a natural son in the lap
of his parents. — O Heaven and Earth, protect us from the formless void” (J-B). The final refrain is
repeated up to stanza 8, while the two world halves are praised for “giving help with their help” (st.
4, dvasavanti), and described as “the two broad and wide, voluminous and of distant boundary ...
bringing good fortune” (st. 7: urvi prthvi bahulé diiréante ... subhdge), etc. It follows that the
concept of dbhva- entails some kind of primordial empty space where man cannot thrive.

As similar tone pervades RV 5.49.5, in which the poet wishes that the “formless void” be
replaced by the vdriyas-, the unthreatening wide space, the ordered cosmos, in which men can
comfortably expand with their cattle: prd yé vdsubhya ivad a namo dir yé mitré varune siktavacah
| avaitv abhvam kynuta variyo divaspythivyor dvasa madema ||, “Those who have presented such
great reverence to the good ones, who possess well-spoken speech for Mitra and Varuna, let the
formless void go away (from them); make a wider space (for them). With the aid of Heaven and
Earth may we rejoice” (J-B).

This fearsome void is sometimes described as “black™ (krsnd-; in RV 1.92.5; RV 1.140.5;
RV 4.51.9); e.g., in 1.95.5, the particular cosmic principle that brings order dispelling the formless
void is the dawn: prdty arci risad asyd adarsi vi tisthate badhate kysndam abhvam | svarum na péso
vidathesv aiijdii citram divé duhita bhanim asret ||, “Her gleaming ray has appeared opposite. She
spreads herself out, thrusts away the black void. The Daughter of Heaven has propped up her bright
beam, her ornament, like (a priest) propping up the sacrificial post, the ornament at the ceremonies,
and anointing it” (J-B).

Only once does the word occur in the masculine, apparently indicating the personified fear
of such cosmic formlessness. In fact, the stanza at issue prays Indra to keep this abhva- (m.) away:
RV 1.39.8, yusmésito maruto mdrtyesita d y6 no abhva isate | vi tam yuyota $avasa vy djasa vi
yusmakabhir atibhih ||, “Whether sent by you, Maruts, or sent by a mortal, the formless being that
sets upon us— keep him away by your strength, by your power, away by the help that stems from
you” (J-B).

In the AV, the personification of this fear of the cosmic void into a fearful formless being is
completed. In fact, in the AV, we only find a neuter abhva-, with final accentuation,” in the meaning
‘monster’. Remarkably, in both of its two occurrences, this word appears next to rdksas-, and once
also next to daiisvapnyam (SS) / duhsvapnyam (PS, Bhattacharya 1997). SS 4.17.5 (= SS 7.23.1 ~
PS 5.23.7) reads: dausvapnyam daurjivityam (PS duhsvapnyam durjivitam) rakso abhvam arayyah

52 J-B (p. 388) r1ght1y recognise this as expressing an idea that is similar to the later concept of nama-riipa-;
remarkably, ndma and ripd are called abhva-s (and yaksd-s) in an SB passage of cosmic character that I quote
below.

53 Kurwer (1962b: 230) remarks: “a change of accent is often found in later Vedic texts (sometimes as a corollary
of a semantic change, e.g. RV. parya- “last” < YV. parya- “on the other side”) and since it cannot be proved
that abhva- has ever been pronounced as a trisyllable, it is more plausible to take it as ultimately identical with
abhva-. The accent shift may have been favoured by the circumstances that dbhva- probably had gone out of
use in common speech at an early date. Besides the passages in RV. and AV. it only occurs in two passages of
the Satapathabrahmana but from the fact that the author of the second passage accents on the last syllable
(abhva-) we may probably infer that he did no longer know the word from the spoken language. If there has
been an accent shift dbhvam > abhvam this is likely to have been due to analogy. The only forms in -bAvam
that occur in the Rigvedic text are vibhvam (4) and subhvam (1). These text forms themselves were
authoritative, rather than their pronunciation according to the general rule of RV-Pratisakhya XVII. 13 (cf. 14
and VIIL.22 with Uvata’s commentary). Has perhaps subhvam in RV. IX.79.5ab evd ta indo subhvam
supésasam rasam tuiijanti prathama abhisrivah erroneously been interpreted as an accusative of subhva- and
has this induced the accentuation abhvam of the Atharvaveda?”
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| durnamnih sarva durvacas ta asman nasayamasi ||, “Evil dreaming, evil-living, demon, monster
(abhva), hags, all the ill-named (f.), ill-voiced—them we make disappear from us.” (Whitney);
“Bad dreaming, bad living, demon, monster, hags, [witches] with bad voice, all of bad nature — we
make this disappear from here” (Lubotsky); SS 12.4.25 (part of a hymn to the Sun), sd evd mytyiih
so ‘mytam so 'bhvam sd rdksah ||, “He verily [is] death, he immortality, he the monster (abhva), he
the demon”.

An intermediate stage between the RV and AV meanings can perhaps be found in the
following SB passage. Here a creation myth is narrated in which Brdhman emanates Form (riipd)
and Name (nama), which are then described as the two abhvds or the two yaksds. Thus, abhvd->*
here still represents a cosmic character as in RV, but it’s on its way to being personified into a
spirit/demon-like creature, as shown by the parallelism with the word yaksa-, which undergoes a
similar semantic shift from ‘wonder’ to “spirit, semi-divine being’. SB 11.2.3.1-5, (1) brdhma vi
idam agra asit, tad devan asrjata, tad devant srstvaisii lokésu vyarohayad, asminn eva loké gnim
vayium antdrikse divyeva siiryam, (2) dtha yé’tha wrdhva lokah tad ya dta ardhvd devatds tésu ta
devata vyarohayat, sa yatha haivema avir lokd imas ca devata evam u haiva ta avir lokas tas ca
devaita yésu ta devata vydrohayat, (3) dtha brdhmaiva parardhdm agachat, tat parardhdam
gatvaiksata: katham nv imam lokan pratydveyam iti, tad dvabhyam eva pratydvaid ripéna caiva
namnd ca, sa yasya kdsya ca namdsti, tan nama yasyo dpi nama nasti yad véda riipéneddam riippam
iti tad ripam etdvad va idam yavad riipdm caiva nama ca, (4) té haité brahmano mahati abhvé, sd
Y6 haité brahmano mahati abhvé véda, mahaddhaivabhvam bhavati, (5) té haité brahmano mahati
yaksé, sa yo haité brahmano mahati yaksé véda mahdaddhaivé yaksam bhavati [...], “(1) Verily, in
the beginning, this (universe) was the Brahman (neut.). It created the gods; and, having created the
gods, it made them ascend these worlds: Agni this (terrestrial) world, Vayu the air, and Siirya the
sky. (2) And the deities who are above these he made ascend the worlds which are above these; and,
indeed, just as these (three) worlds and these (three) deities are manifest, so are those (higher)
worlds and those (higher) deities manifest—(the worlds) which he made those deities ascend. (3)
Then the Brahman itself went up to the sphere beyond. Having gone up to the sphere beyond, it
considered, ‘How can I descend again into these worlds?’ It then descended again by means of these
two—Form and Name. Whatever has a name, that is name; and that again which has no name, and
which one knows by its form, ‘This is (of a certain) form,’ that is form: as far as there are Form and
Name so far, indeed, extends this (universe). (4) These, indeed, are the two great forces [the italic is
mine, ed.] of the Brahman; and, verily, he who knows these two great forces of the Brahman
becomes himself a great force. (5) These, indeed, are the two great manifestations (or
phantasmagories, illusive representations) of the Brahman; and, verily, he who knows these two
great manifestations of the Brahman becomes himself a great manifestation. [...]” (Eggeling).

The fact that the meaning ‘monster’, typical of the AV, then becomes the standard one can be
seen from the other SB myth, in which Indra is born from the powerful womb of Vac, which he then
squeezes into a horn (the same horn that the ritual patron wears while undergoing his initiation
during the Srauta rituals), in order to prevent a powerful and dangerous ‘monster’ (abhvd-) from
being born after him: SB 3.2.1.25-28, (25) s6 ’yam yajiié vicam abhidadhyau: mithunyénaya syam
iti, tam sambabhiiva, (26) indro ha v tksam cakre: mahdd va ité 'bhvam janisyate, yajiidsya ca
mithundd vaca$ ca, yan ma tin nabhibhaved iti, si indra evd gdrbho bhiitvaitin mithundm
pravivesa, (27) sd ha samvatsaré jayamana tksam cakre: mahdaviryd va iyam yonir ya mam
adidharata, yad vai meto mahdd evabhvam nanuprajiyeta, yan ma tan nabhibhdaved iti, (28) tam
pratiparamysya veslyachmat tam ya]nasya sirsan pratyadadhad, yajno hi kysnah, sa yah sa yajnds
tat krsnajznam Y6 sd yonih sd kysnavisandtha yad enam indra avestydachinat, tasmad avestiteva sa
yathaivata indré ’jayvata gdrbho bhitvaitisman mithundad evam evaisé t6 jayate garbho
bhiitvaitasman mithunat, “(25) That Yajfia (sacrifice) lusted after Vac (speech), thinking, ‘May I
pair with her!”. He united with her. (26) Indra then thought within himself, ‘Surely a great monster

54 On the accentuation in this passage, see the previous footnote.
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will spring from this union of Yajfia and Vac: [I must take care] lest it should get the better of me.’
Indra himself then became an embryo and entered into that union.(27) Now when he was born after
a year’s time, he thought within himself, ‘Verily of great vigour is this womb which has contained
me: [I must take care] that no great monster shall be born from it after me, lest it should get the
better of me !’ (28) Having seized and pressed it tightly, he tore it off and put it on the head of Yajia
(sacrifice); —for the black (antelope) is the sacrifice: the black deer skin is the same as that
sacrifice, and the black deer's horn is the same as that womb. And because it was by pressing it
tightly together that Indra tore out (the womb), therefore it (the horn) is bound tightly (to the end of
the garment); and as Indra having become an embryo, sprang from that union, so is he (the
sacrificer), after becoming an embryo, born from that union (of the skin and the horn)” (Eggeling).

In conclusion, the co-occurrence of abhva- with raksas- and “poor sleep/evil dreaming’ is in
my view the strongest argument in favour of emending our text to to *abhvebhyo.

As for the attested readings, they can be explained as errors: epenthetic vowels are often
inserted during recitation to resolve difficult clusters or as an effect of solemn /lento recitation (see
Wirzer 1985b: 267, 284 in the case of the Odisha recitation style), so that a change from abhve to
abhave can either have occurred during the early common transmission or independently in the two
branches. As for the divergence of the K reading: correspondence between an original labial
(p/b/bh/v) preserved in O and a dental (d/dh) in K is rather frequent™ for various reasons, although
most likely because of scribal mistakes due to confusion of the Sarada aksaras bk vs. d (which could
explain the corruption in the first part of the word—but see below) and v vs. dh (which can
certainly explain the corruption in the second part of the word, -vebhyo > -dhobhyo—with not
unusual confusion of e with o, perhaps also because of the immediately following b/iyo, which may
have tricked the copyist’s eye). The cluster dr- in K is admittedly more problematic. The only
attestation of K dr- vs. O bh- recorded by Kim (Schreib.) is K adri vs O abhi in 9.27.10c, in which,
however, K’s reading is original, so this particular example is not relevant to our argument. In my
view, the most likely scenario is that the archetype already contained a cluster abbh by retention of
the gemination (and preceding vowel shortening) even after the resolution of the cluster with
epenthesis, i.e., the original abhve = [3bM.ve] was pronounced [3b.b'o.ve], then written as
°abbhave®, preserved in O, and finally the Sarada aksara bbha was then confused with similar
looking aksara dra by a Kashmirian copyist.

17.24.10 [prose]

a vidma te svapna janitram gandharvanam putro [’]sy apsarobhyo [’]dhi jato yamasya karanah |
b tam tva svapneti trini ||

We know, O sleep, your pedigree: you are son of gandharva-s, born from apsaras-es, Yama's helper.
You there, O sleep (...). [Repeat the following] three [pddas].

vidma te] [O] vidhmahe te K ¢ putro [’]sy] putro sy [O] K« apsarobhyo [’]dhi] apsarobhyo
adhi [Ma] [Ja] Jis Pa. [Ma] JM; asparobhyo adhi V71 astarobhyo adhi V122 apsarobodhi K .

55 Some examples from Kv (Schreib.) are da vs. pa: 6.3.3d nirrter(=ru)pasthat O nirrterudasthat K, 6.23.7b
tapatu O tadati K; dabhr vs. dbhi: 9.27.11b; udbhit O odabhrt K, 20.9.9d udbhit O udabhrt K; di vs. bhi:
8.10.9b bhagabhisecanih O bhagadisecanam K; dr vs. pr: 14.6.4b prsthani O drstyani K; dy vs. bhy: 20.25.1a
abhrtam O adrtam K; dya vs. bhya: 6.15.8c ajabhya O ajadya K; dyo vs. bhyo: 7.10.5a §ambubhyo O
syamividyo K, 13.6.1c tavakebhyo O tavakedyo K; dyu vs. bhyu: 13.6.1a bibhyuh O svidyuh K; dvi vs. rbhi:
14.8.8b yuvatirbibharsi O yuvatidvibharsi K; dha vs. ba: 20.1.4d +babhiivanu] babhuvanu O dhabhivanu K;
dhi vs. bhi: 13.3.8c abhikrandasya O adhikrasya K, 20.9.2b odabhih O odadhih K; dhi vs. vi: 6.9.3a vi O dhi
K; and dhi vs. vy: 6.10.3b vrsana$ O dhisanas K.
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yamasya| K [Ma] [Ja] V122 Pa. [Ma] V71 JM; yasyasa Jis  * karanah] [O] kararanah K« |]
V71 JM; Pa. || V122 Jiy ([Ma]? [Ja]? [Ma]?)® e tam tva] Ma Ja Jis Pa. tamntva Ma tantva K
V122 V71 JM; * svapneti] Ma Ja V122 Jis Pa. JM; svapnetatha Ma sapneti V71 svapnetu K
* [|]]/24 || ru 10 ||]] Ma Ja Pa. Ma V71 JM; || ru (space) || 24|| V122 || 24 || Jis || 24 || ru 11 || Pa. Z
phasca4 Z K

Bhattacharya writes the beginning of the refrain in full and the final part as tam tva svapna (tatha
vidma | ...... dadhmah) ||10||. He writes putrosyapsarobhyo adhi.

On abbreviations of mantras consisting of a pratika followed by notations like ity éka (f.sg.,
i.e. ‘one stanza (yrc-, f.)), iti dvé (f.du., ‘two stanzas’), iti tisrah (f.pl. ‘three stanzas’), etc. in the AV,
see GrirriTHs 2009: xui—xvum §2.5.1. Similarly, the notation “iti ¢rini” (neuter pl.) here must imply
trini padani, “three padas”, and must refer to the full remaining portion of the refrain, which is, in
fact, divided into three sections, as can be seen from the punctuation: 1) tam tva ... vidma |, 2) yo
bhadrah ... pra hinmah |, 3) tam asmai ... api dadhmabh ||.

After reading this kandika (17.24), we may compare SS 19.56.6ab, vidmd te sdrvah parijih
purdstad vidma svapna y6 adhipa ihd te |. This line contains a hapax, parijah. Whitney renders the
first pada with “We know all thine attendants (?) in front”. Lanman specifies in the comment that
this translation is based on the commentary, which features the gloss parijanan. Lanman deems this
interpretation more probable than the conjecture put forward by the PW, namely “Ort der
Entstehung”. This makes sense given that the second pada translates as “we know, O sleep, who is
thine over-ruler here” (Whitney), thus constituting an opposition “attendant”, “over-ruler”.
Apparently knowing sleeps’ attendants and over-ruler would grant the poet-magician the power to
control sleep. However, in light of the list of “fathers” and “mothers” found in our text, and my
discussion on jdnitra- in 17.24.1 above, where it means ‘pedigree, family of origin’—a usage that
may include brothers and comrades (as shown by AB 2.6)—I cannot but wonder whether parija-
would be better translated as “people born around (someone)”, i.e. “relatives, members of the large
family”. Accordingly, in this stanza there would be no parallelism between “attendants” and an
“over-ruler”. In fact, the “over-ruler” is none other than the poet-magician, who has control over the
svapna precisely because he knows the names of its relatives. Thus, I would like to take the first
vidma as meaning “we know”, with “we” as a pluralis majestatis, and the second vidma rather as an
inclusive “you and I know”. I would translate: “We(=I) know all your relatives beforehand—you
and I know, O sleep, who your overlord is here (namely me)”.

56 Bhattacharya does not edit a danda after karanah. From his implicit apparatus, one would then deduce that
neither Ma, Ja nor Ma featured any punctuation sign in this particular position. However, all my mss. have
one or two dandas. Based on comparison with 17.24.1, we would expect a single danda. This is what we find
in V71 and JM;, which belong to OB, as well as in Pac, which belongs to OA. V122 and Ji4 feature two dandas,
but there are many instances in this chapter in which these two mss. have two dandas while all the others have
one—not to mention that Jis mostly has only double dandas. These observations make me suspect that the
absence of punctuation in Bhattacharya’s edition might just be a misprint, and that his mss. too most likely
featured a single danda.
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Kandika 25
17.25.1 [prose] ~b: $S 16.7.8 ~ PS 18.51.1f
a dyavaprthivi ahoratre *naksatrapesah |
b idam aham amusminn amusyayane [’]Jmusyah putre “dusvapnyam *myje ||

O heaven and earth, O day and night, O one decorated with stars (i.e the night sky); now I wipe off
poor sleep on such-and-such, descendant of such-and-such [father], son of such-and-such [mother].

N.B. After amusminn amusya... Pa. features a big lacuna, which extends all the way to 17.25.4c
...m asimahi.

*naksatrapesah] naksatrayesah Ma Ja V122 Ma V71 [xx]naksatrayesah Pa. naksatra esah JM; Jiy
naksatrapayasah K ¢ |] [Ma] [Ja] V122 Pa. [Ma] || Jis V71 JM; om. K ¢ idam] [O] yadam K
e amusyayane [’|musyah] amusyayane musyah [O] amusya Pa. amusyayene amusyah K .
putre] [Ma] [Ja] V122 Jis [Ma] V71 JM; putrena K om. Pa, * *dusvapnyam] dusvapnim K
duhsvapnyam [Ma] [Ja] V122 Jis [Ma] duspapnyam V71 dusvapanyam JM3z om. Pa.  * *myje ||]
vrajet || [Ja] [Ma] V122 Ji, [Ma] JM; vrajet | V71 vrajet, K om. Pa,

SS16.7.8
idam ahdm amusyayan¢ *'musyah putré dusvapnyam mrje ||

PS 18.51.1f
idam aham amum amusyayanam amusyah putram dusvapnyad ava *daye ||

Bhattacharya reads °amusyayanemusyah and duhsvapnyam vrajet || in b.

a. Bhattacharya writes *naksatrapesah, clearly on the basis of K, which preserves the labial;
as regards sa, confusion of the sibilants is a trivial error in both branches. The word pésas- does
appear at the end of various compounds in the RV (as far as the AV is concerned, only supésas- is
attested in SS 7.48.2a ~ PS 20.11.9a, apésas- in SS 20.26.6a, 20.47.12a, 20.69.11a, visvipesas- in
20.35.16¢c) with the meaning ‘ornamented, decorated with’, but this particular compound is not
attested in the RV and AV as such. However, we may compare the following line, which features a
form of the root pis-, of which pésas is a derivative: RV 10.68.11ab, abhi syavam nd kysanebhir
asvam ndksatrebhih pitiro dyam apimsan |, “Like the dusky horse with pearls, the Fathers
ornamented heaven with stars”. In my view, this correspondence strengthens the validity of
Bhattacharya's emendation.

Thus, the compound is an s-stem vocative: either feminine, in agreement with an implied
dyauh (f.), as in the verse just quoted, or masculine, perhaps in agreement with naka- ‘firmament,
night sky’. Naturally the image evokes the starry night sky, which the poet invokes for protection
during sleep, but it should be taken into consideration that the Sun is also a ndksatra, and it is not to
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be excluded that the poet is invoking the sunny sky to dispel poor sleep with the light of the day.

Perhaps an alternative emendation could be *naksatresa, “O lord of the stars (i.e. the
moon®’)” (or *naksatresah, nom. sg., but we would then have to regard the previous duals as
nominatives)—although we’d then have to explain the insertion of an extra syllable in the ms.
tradition (see below). This latter compound is also unattested as such, but we do find a
corresponding formula in SS 6.86.2 (a charm for supremacy): samudrd iSe sravdatam agnih prthivya
vasi | candrama ndksatranam ise tvam ekavrso bhava ||, “The ocean is the master of the streams;
Agni is the controller of the earth; the moon is master of the asterisms; do thou be sole chief”
(Whitney).

From a paleographic point of view, the O mss with -aye- and -a e- could be considered
consistent with each other because -y- is often inserted in hiatus (cf. 17.25.6b teyadevah in Jis vs. te
adevah in the other mss.; cf. 17.25.8). Therefore one could assume the reading -a e- for the O
archetype. However—and this seems more plausible to me—we could also imagine the opposite
scenario: an original -pe- was mistaken for -ye- (perhaps in proto-Bengali), then spelled -ye- in
Odisha because of its word-internal and intervocalic position. Later, the scribes of JM; and Jis,
aware of the fact that -y- sometimes marks hiatus, and unable to interpret naksatrayesa as one word,
parsed it into naksatra and esa, thus inserting the hiatus.

c. The reading vrajet (3sg. opt. from vraj-) preserved in the mss. cannot be correct, as the
line requires the verb to be in the Ist person sg. (see PS 18.51.1f quoted below, where an identical
problem led Bhattacharya to correct dayet with *daye). Moreover, the root vraj- does not seem
semantically suitable either. Bhattacharya writes yrajet, but proposes vrije or vrjaye in his
comment. I propose to emend with *myje on the basis of the following arguments.

First of all, myje is found in the SS parallel of this line, $S 16.7.8: iddm ahdm amusydyané
'musyah putré dusvapnyam myje ||, “Now do I wipe off evil-dreaming on him of such-and-such
lineage, son of such-and-such a mother” (Whitney). Another PS parallel is not exactly comparable,
as the syntax is different: PS 18.51.1f, idam aham amum amusydayanam amusyah putram
dusvapnyad ava *daye (BuartacHArRYA 2011; the mss. read dayet).

The presence of the form myje in the SS verse is of course an insufficient argument for us to
edit the same form in our text. However, the same construction, namely [myj- + acc. + loc.], is
found in another similar SS verse, but this time also in its PS parallel: SS 13.1.58, y6 adyd deva
sirya tvam ca mam cantardayati | dusvapnyam tasmim chamalam duritani ca myjmahe ||, “Whoso
this day, O heavenly sun, shall go between both thee and me — on him we wipe off evil-dreaming,
pollution, and difficulties” (Whitney); ~ PS 20.28.2, yo adya deva siurya tvam ca mam *cantarayati
| tasmin dusvapnyam sarvam duritani ca myjmahe, “Wer heute, o Gott Surya, zwischen dich und
mich gehen sollte, auf den streifen wir jeglichen Albtraum und [alle] Ubel ab” (Kubisch).

Moreover, note that PS 17.25.3—4 below has a perfect parallel in SS 13.1.59—60, the verses
immediately following the one just quoted above. This fact, I think, testifies to the connection
between these lines and the likelihood that the construction [myj- + acc. + loc.] is the one intended
here.

17.25.2 ~PS 15.4.2
yad asmasv ity astadasaki ||

[The stanza beginning with] “Which is on us” [belonging to the kanda consisting of hymns of
eighteen stanzas, i.e. kanda 15]

57 The moon is also called ndksatranam adhipatih in $S 5.24.10a.
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N.B. This portion is absent from Pa..

asmasv ity] Ma Ja V122 Ji, Ma V71 JM; asmasyutya K om. Pa, ¢ astadasaki] Ma Ja Ma V71
JM; astadasaki(s.s.— ki) V122°* a[.]stadasaki Jis astadasaki K om. Pa, * ||] Ma Ja V122 Ma
V71 JM; | Jis om. K Pa.

This line is an abbreviation of stanza PS 15.4.2. It consists of a pratika, “yad asmasu”,
“Which is on us” (i.e. the first words of the stanza), and the notation “iti astadasaki”’. The latter
word is the feminine (presumably implying sc- ‘stanza’) of the compound astadasaka-, ‘belonging
to the astadasa’, which is a reference to the astadasaycakanda, ‘the book consisting of hymns of
eighteen stanzas’, the title of the fifteenth book of the PS. On these abbreviations, see GRIFFITHS
2009: xum §2.5.

In place of this abbreviation, Bhattacharya writes the full stanza PS 15.2.4 as he prints it in
BuartacHARYA 1997: yad asmasu dusvapnyam yad gosu yacca no grhe || amamagatyasta durhardah
priva(h) prati municatam ||.

The stanza as edited by LeLui (2015) reads: yad asmasu dusvapnyam yad gosu yac ca no
grhe | famamagatyastat “durhard *apriyah prati musnicatam ||, “Let an evil-hearted enemy put on
himself the nightmare which [is] in us, which [is] in the cows, and which [is] in our home ... (?)”
(Lelli). The parallel in SS 19.45.2 (a: ~ SS 19.57.4d) reads: ydd asmdsu dusvipnyam ydd gésu ydc
ca no grhé | anamagas tam durhdrdah priyih prati muiicatam ||, “What evil-dreaming [is] in us,
what in [our] kine, and what in our house, also the ... of one hostile, let him that is unfriendly take
upon himself” (Whitney). Compare also SS 19.57.4 and PS 3.30.6. All these stanzas present
numerous difficult philological problems: for a discussion see LerLi 2015: 87f.

At any rate, this stanza is clearly a spell to repel poor sleep and transfer it to an adversary.

17.25.3 [Gayatri] ~RV 10.57.1 ~SS 13.1.59

a ma pra gama patho vayam 8 [-u—Uu|u—ux]
b ma yajnad indra sominah | 8 [-———]u—uXx]
c manta sthur no aratayah || 8 [-u—Uu|u—ux]

Let us not depart from the path, nor, O Indra, from the ritual worship with soma. Let hostilities not
stand between us®.

N.B. This stanza is absent from Pa..

gama] K [Ma] [Ja] V122 [Ma] V71 JM; ga[x]ma Jis om. Pa. ¢ patho] [Ma] [Ja] V122 Jis [Ma]
V71 JM; matho K om. Pa, ¢ vayam] K vayam [O] ¢ ma yajiiad indra] [Ma] [Ja] V122 [Ma]
V71 JM; ma jajiias indra Ji, sa yajiiad indra K om. Pa,  * sominah] [Ma] [Ja] Jis [Ma] V71 JM;
somenah K om. Pa, e |] [Ma] [Ja] V122 Jis [Ma] || V71 JM; om. K Pa, * manta sthur no]
mamtasthurno Ma Ma JM; Jiy matasthiirnno Ja mamtasthtirno V122 matasthurno V71 ma tastho
no Kom.Pa, e aratayah] K aratayah [O] < ||]] Ma Ja Ji; Ma | V122 V71 JM; om. K Pa.

RV 10.57.1 ~SS 13.1.59
ma pra gama pathd vayam ma yajfiad indra sominah |
manta sthur no aratayah ||

58 This redundant correction is written in the upper margin and followed by the bumeral “1”, referring to the first
line of the manuscript.

59 My translation is derived from J-B and Whitney’s with slight modifications. See my comment below.
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Bhattacharya writes *manta, but the asterisk is not necessary.

This and the following Gayatr1 stanza constitute the opening of hymn RV 10.57, a spell
“seeking the return of “mind” to a person or persons in some distress” (J-B p. 1468). Within this
hymn, our two stanzas seem to be simply a preface, “seeking to avoid ritual wrongdoing and to
attain the help of Agni” (J-B ibid.), so that one doubts whether this is their original locus.

The same two stanzas also constitute the closing of SS 13.1, “to Rohita”, namely SS
13.1.59-60. Note that the whole group, SS 13.1.56-60, is not found in the corresponding Rohita
section of PS 18, which suggests that these stanzas are an insertion originating from different
sources. Of these five stanzas, only st. 58 and st. 59 have parallels in PS: st. 59 here in PS 17, and
st. 58 in PS 20.28.2, as part of a decad that also does not appear to be a compositional unit, but
rather a collection of verses for various purposes.”’ In particular, PS 20.28.2 opens a series of four
concatenated curses (Kusisch 2012: 160). Interestingly, although our stanza, PS 17.25.3, and its
parallel, SS 13.1.59, apparently do not deal with poor sleep, SS 13.1.58 and PS 20.28.2 do: y6 adyd
deva siirya tvam ca mam cantardyati | dusvapnyam tasmim chamalam duritani ca myjmahe ||,
“Whose this day, O heavenly sun, shall go between both thee and me—on him we wipe off evil-
dreaming, pollution, and difficulties” (Whitney). Note that this verse is an Anustubh, not a Gayatri
like ours (and like PS 17.25.4 immediately following), which suggests that their ultimate origin
might be different. Nevertheless, one wonders what the relationship between this stanza and ours is,
given that we find the latter in our chapter on poor sleep, but not the former, which actually
mentions poor sleep.®!

The RV parallel of our stanza (RV 10.57.1) is translated in J-B as “Let us not depart from the
path, nor from the sacrifice of the one who has soma, Indra. Let hostilities not stand between us”,
thus taking sominah as a genitive. Geldner (ad loc.) had adopted the same solution: “nicht von dem
Opfer des Somaspenders”. Indeed, the most frequent meaning of somin- in RV and AV is ‘one who
has soma, one who deals with soma, soma-bearer, priest’. However, somin- can also be an adjective:
‘possessing soma, characterised by soma’. As such it is used to qualify brahmana- (e.g. RV 7.103.8,
brahmandsah somino, “the brahmins possessing soma”), conveying a meaning that is pretty much
equivalent to that of the simple noun somin-, but also to qualify other things. Although I have not
found any example in which it qualifies yajid-, this adjective does qualify the pressing stones
(gravan in RV 8.34.2, ddri in RV 10.94.1): “pressing stones characterised by [the residue of] the
soma [pressing]”, “pressing stones for the soma [ritual]”. Therefore it is perfectly possible that
sominah is here an ablative agreeing with yajiiat. Whitney too preferred this solution in translating
SS 13.1.59: “Let us not go forth from the road, nor, O Indra, from the sacrifice with soma; let not
the niggards stand between us” (Whitney).

This stanza (and its parallels) features the only occurrences of the aor. inj. (pra) gama (from
ga- ‘to step, move’) in RV and AV.

17.25.4 [Gayatri] ~RV 10.57.2 ~ SS 13.1.60

a yo yajiiasya prasadhanas 8 [-——Uu|u—ux]
b tantur deves,v atatah | 8 [-———]u—ux]
c tam ahutam asimabhi || 8 [U—vu|u—uUXx]

He who assures the success of the sacrifice, who is the thread stretched to the gods, him [=Agni],

60 Kusisch (2012: 160) points out, for instance, that the first stanza actually forms a prayer to Sarasvati together
with the last verse of the previous decad.
61 On the employment of these stanzas in the later Brahmana and Sitra literature, see Whitney’s comment ad loc.
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bepoured, might we attain.®

N.B. The lacuna in Pac (see previous stanzas) ends after pada b.

devesv atatah] [Ma] [Ja] V122 Pa. [Ma] V71 JM; devasv atatah Jis devesv atah K om. Pa,  * |[]
[Ma] [Ja] V122 Jis [Ma] V71 || JM; om. K Pa.  * tam] K [Ma] [Ja] V122 Ji; Pa. [Ma] JM;
ntam V71 om. Pa. e ghutam astmahi] K Ja Ji, ahutam astmahi Ma V122 Ma V71 JM; m
asimahi Pa.  * |[] [Ma] [Ja] V122 Ji, [Ma] V71 JM; | K Pa,

RV 10.57.2
y6 yajiiasya prasadhanas tdntur devésv atatah |
tdm ahutam nasimabhi ||

SS 13.1.60
y6 yajiiasya prasadhanas tantur devésv atatah |
tdm ahutam asimabhi ||

On the relationship between this stanza and the preceding one see my comment above.

Whitney’s translation of the SS parallel (13.1.60) is as follows: “What line, accomplisher of
the sacrifice, is stretched clear to the gods, that, sacrificed unto, may we attain” (Whitney).

Note the alternation between the 1pl. aorist optative middle asimahi in the AV, with regular
zero grade of the root, and RV nasimahi, with full grade of the root. The latter form occurs only in
RV, and only three times (besides five occurrences of asimahi),” and has been explained by
Horrvann (1967a) as a secondary variant of asimahi that would have been created by the poets for
metrical reasons: in particular, to avoid a hiatus in RV 8.6.9a (pra tam indra nasimahi), and to
produce an (iambic) cadence in RV 10.36.3¢ (svarvaj jyotir avrkam nasimahi), as well as in our RV
10.57.2¢ (tdm dhutam nasimahi). In fact, differently from our PS pada ¢ and its SS parallel, the RV
line is fully iambic, both in the cadence and in the opening. With a different approach, KortLanpT
(1983=2010: 128, 2004=2010: 134) is of the opinion that the 3pl. person of the aor. opt. mid.
originally featured a full grade in the (accented) root, and thus explains the isolated 1pl. nasimahi as
an analogical variant of the original full-grade 3pl.

17.25.5 [Jagati]

a namo mitrasya varunasya caksase 12 [U———vUu|uu|-Uu—-UuXx]
b maho devaya tad rtam saparyata | 12 [U———U|-U|-Uu—-ux]
c diredrs$e devajataya ketave 12 [-—u—|-u—|—-Uu—-UX]
d divas putraya siiriyaya $amsata || 12 [U—u—-Uu|-U|-Uu—-ux]

Homage to the eye of Mitra, of Varuna. Dedicate this great orderly thing to the god. To the banner
of the gods, visible from afar, the son of heaven, to the sun—recite!

62 I adopt here J-B’s translation of the RV parallel.

63 In RV, nasimahi is found in the following three verses: RV 8.6.9a, RV 10.36.3c, RV 10.57.2¢ (~ SS 13.1.69¢ ~
PS 17.25.4c). It is never found in the AV. On the other hand, asimahi is found five times in RV: RV 7.32.26d (~
SS 18.3.67d ~ $S 20.79.1d ~ PS 18.75.12d ~ PS 20.61.2d); RV 10.36.4c; RV 10.37.6d; RV 10.40.12d (~ SS
14.2.5d ~ PS 18.7.5d); also once accented, asimdhi in RV 5.47.7c (~ PS 12.17.6¢). Elsewhere in the AV,
astmahi is found also (twice) in §S 19.47.2de ~ PS 6.20.2de.
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namo] K [Ma] [Ja] V122 Ji, [Ma] V71 JM; na yo Pa®  * mitrasya] [O] mittrasya K ¢ maho
devaya] maho devaya [O] maho vaya K * |] K [Ma] [Ja] V122 Jis Pa. [Ma] JM; || V71 .
diredrse] [O] diredvise K * devajataya] K devajataya [O] e divas putraya] divas putraya
[Ma] [Ja] V122 Jis Pa. [Ma] JM; divasyutraya V71 dis putraya K« stryaya] K siiryaya [Ma]
[Ja] V122 Pa. [Ma] V71 JM; siirya Jis,  * Samsata] [Ma] [Ja] Pa. [Ma] samsat, V122 V71 JM;
syamsatah Jis (samsata—)$amsata Pa. samsata K« ||] [Ma] [Ja] Ji, Pa. [Ma] | V122 V71 JM; Z
K

RV 10.37.1

namo mitrasya varunasya caksase
mah¢ devaya tad rtam saparyata |
diredf$e devajataya ketave

divas putraya siiryaya §amsata ||

This stanza corresponds to the opening of RV 10.37, a hymn dedicated to the sun-god Siirya.
Note that 17.25.6 and 7 below also correspond to RV 10.37.2b, 3, 4. The three stanzas PS 17.25.5,
6, 7, thus clearly form a unit. Presumably the rationale behind their presence in our chapter is that
they were used to invoke the power of sunlight to ward off nightmares.

Geldner translates RV 10.37.1 as follows: “Verneigung vor dem Auge des Mitra und Varuna!
Dem groBen Gotte weihet dieses wahre (Wort); dem weithin sichtbaren, gotterzeugten Wahrzeichen,
des Himmels Sohne, dem Siirya traget (es) vor!” (Geldner).

The construction of saparyati (‘do service, serve, honour, worship’) with dative of the
person worshipped and accusative of the object by which the worship is performed (perhaps better
rendered by ‘dedicate, consecrate A (acc.) to B (dat.)’) is only found here and in RV 1.93.2,
dagnisomd yo adyd vam idam vdcah saparyati | tasmai dhattam suviryam gavam pésam svasvyam ||,
“Agni und Soma! Der euch heute diese Rede weiht, dem bringet die Meisterschaft, Gedeihen der
Rinder, Besitz guter Rosse!” (Geldner).®

Most likely, the phrase tdd rtam, “this fitting thing, this orderly thing, this properly arranged
thing, this appropriate thing, this truthful thing, this truth”, was originally meant to refer to the
stanza itself or the hymn, RV 10.37, that the stanza opens. This is supported by the fact that the 2nd
pl. imperative saparyata is paralleled by the imperative samsata “recite!” (2nd pl.), from sams-,
which specifically indicates the solemn recitation of jcs. Moreover, the fact that the object of
saparyati, by which the worship is performed in RV 1.93.2 above, is idam vacah, “this speech”,
seems to convey the same meaning as tdad rtam, namely the idea of a poem that is crafted in
conformity with the cosmic order and appropriate for the worship of the god. Note how in RV
10.30.2, the stanza immediately following (also quoted below) contains a satyokti-, a ‘truthful
statement about reality’, namely that “everything else that moves goes to rest: [but] the waters
always [flow], the sun always rises” (visvam anydn ni visate yad éjati visvahdpo visvahod eti
sitryah). This is a different kind of “truth” (satyd), one that is performative: by pronouncing this
truthful statement, the poet makes it become true. In fact, the poet commands the statement to
protect him “from all sides, wherever heaven and earth (lit. the two heavens) and the days will
stretch” (sa ma satyoktih pari patu visvato dyava ca yatra tatanann dhani ca |).

d. On the sandhi -s p- in divas putro, see my comment on PS 17.24.5 above.

64 Note that Pa. clearly writes na yo, with -y- (not -y-) as if they were two words (although in scriptio continua),
instead of nayo.

65 J-B interprets this construction slightly differently, and translate RV 10.37.1, “Homage to the eye of Mitra and
Varuna. Do great service to this truth [=hymn] for the god. To the one seen from afar, the signal born of the
gods, the son of heaven, to the Sun—recite!”; and RV 1.93.2, “Agni and Soma, whoever today renders this
speech as service for you two, for him establish an abundance of heroes, the thriving of cattle, an abundance of
horses.”
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17.25.6 [Jagati] a: ~ RV 10.37.2b; bcde: ~ RV 10.37.3

a dyava ca tatra tatanann ahani ca 12 [-—vvuu|uu|—-u—-ux]
b na te adevah pradivo vivasati | 12 [U—u——|uu|-Uu—-UXx]
c yad etasebhih *patarai ratharyasi 12 [U—u——|uu|-Uu—-UXx]
d pracinam anyad anu vartate raja 12 [-—u—-u|uu|-u—-ux]
e ud anyena jyotisa yasi siiriya || 12 [U———|-Uu—|—-Uu—-uUX]

There, heaven and earth (lit. the two heavens) and the days will stretch; from the early morning on,
no godless person tries to attack your [doing], when you ride a chariot with flying colourful steeds.
One [wheel of the chariot] rolls eastwards along the dusky realm; with the other [wheel], i.e. with
the light, O Sun, you ride upwards.

tatra] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; ttatra Ji, * tatanann ahani ca] [Ma] [Ja] Pa. [Ma]
JM; tatanahani ca V122 tatamnihani ca Jis tata(subs.—na)nn ahani ca V71 tatanamv ahani | ja K
* na te adevah] [Ma] [Ja] V122 Pa. [Ma] V71 JM; na teyadevah Jis ni to ya devah K .
pradivo] [Ma] [Ja] Pa. [Ma] V71 JM; prativo V122 pradidivo Jis pratiyo K e vivasati || K
[Ma] [Ja] V122 Pa. [Ma] V71 JM; vivasati || Jis * yad etasebhih] [Ma] [Ja] V122 Jis Pa. yad
etasebhih Ma V71 JM; yad 1tasebhih K e *patarai] pratarai K [Ja] V122 Pa. [Ma] V71 JM;
prata( —ti)rai Ma pratirai Jis Na pratitarai Pa. ¢ ratharyasi] [Ma] [Ja] V122 Pa. [Ma] V71 JM;
ratharnasi Jis ryadharyasi K ¢ pracinam] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; pracim Jis  *
anyad] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; anyud V122 e« vartate] K varttate [O] ¢ raja] [O]
ratha K * ud anyena] [Ma] [Ja] Pa. udannena V122 Ma JM; ud an[.]Jena V71 ud anyana Ji4
udatyena K« yasi stirya] [Ma] [Ja] V122 Jis Pa. [Ma] V71 yasi siiryah JM; yahi sirya K =
101 | K

RV 10.37.2b,
dyava ca yatra tatdnann ahani ca |

RV 10.37.3

na te adevah pradivo ni vasate
yad etasébhih patarai ratharyasi |
pracinam anyad anu vartate raja
ud anyéna jyoétisa yasi siirya ||

Bhattacharya writes vi vasati (as two words) in pada b and pratarai in pada c.

Pada a was extracted from RV 10.37.2. Here it is in its original context: sa ma satyoktih pari
patu visvato dyava ca ydtra tatdnann dhani ca | visvam anydn ni visate yad éjati visvahapo
visvahéd eti sitryah ||, “Let this expression of reality protect me around on all sides, where(ver)
Heaven (and Earth) and the days will extend: ‘Every other thing that stirs settles down. But always
the waters (are in motion), always the Sun rises’ (J-B); “Diese wahre Rede soll mich allenthalben
schiitzen, solange Himmel und Erde und die Tage dauern. Alles andere geht zur Ruhe, was sich regt;
allezeit (flieBen) die Gewisser, allezeit geht die Sonne auf” (Geldner).

The rest of the stanza corresponds to RV 10.37.3: nd te dadevah pradivo ni vasate yad
etasébhih patarai ratharydsi | pracinam anydd dnu vartate rdja uid anyéna jyotisa yasi siirya ||, “No
godless one seeks the upper hand against you early in the day, when you drive your chariot with its
flying steeds. The one (wheel) rolls eastward along the dusky realm; with the other one, the light,
you drive upward, o Sun” (J-B); “Seit alters hélt dir kein Ungott stand(?), wenn du mit den
gefliigeten Etasa’s fahrst. Ostwérts dreht sich die eine dunkle Seite, mit der anderen, dem Lichte,
gehst du auf, o Strya” (Geldner).

abe. I am hesitant to accept the PS variant pratarai(h) (vs. RV patarai(h), ins. pl. from
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patard- ‘flying’): the word pratara- is not attested (although we do find the adverb prataram,
‘farther’; one could consider emending to *pratirai, from pratira- ‘carrying across, furthering,
helpful’; however, it is also possible that the intial cluster pr° is an error due to perseveration
(anticipation) from prdacinam in pada ¢ (perhaps influenced by the allitteration of 7 in the following
portion of the verse: °tarai ratharyasi | pra®). If such an error occurred during the early phase of
oral transmission, then obviously we find it in both branches. Since a correction is necessary
anyway, it seems safer to me to emend according to the RV.

Similarly the first two padas seem to feature other faults due to perseveration if compared to
the RV parallel: in pada a, PS tatra tatanann vs. RV yatra tatinann; variation tatra vs. yatra is
extremely frequent, but in this particular case it could be due to anticipation of the alliterating .
Reading yatra with RV would allow us to take this pada as subordinate to pada b (note that in RV
the verb tatanan is accented), which would make more sense syntactically. Note that PS has a danda
after pada b, suggesting in fact that PS padas ab should form one unit; conversely, the RV parallel
of PS pada b (nd te... ni vasate) is clearly to be read with the following subordinate clause (yad ...
ratharydsi)—in fact, it seems impossible to take it otherwise, even in the PS version, despite the
danda. The PS texts gives the impression of a not fully successful rearrangement attempt.

Moreover, in pada b we find PS pradivo vi vasati (with possible perseveration of the
alliterating v) vs. RV pradivo ni vasate. However, here we might be on the wrong track. In fact the
RV reading is doubtful and the PS reading might be correct. The lexeme ni vasate is not found
elsewhere; vdas- is not a known root, and the form can hardly be ascribed to any other root without
raising some semantic or morphological issues. The matter is discussed at length by OLDENBERG
(1912: 241f1.), who ultimately accepts Ludwig’s suggestion to ascribe this form to the root van-, ‘to
win, to conquer’, and who proposes to emend to nivamsate (3sg. s-aor. subj. mid.), or rather
vivasate (3sg. desid. mid.). I find particularly convincing the argument according to which the latter
form would have been corrupted into ni vasate under the influence of ni visate in the preceding
stanza (RV 10.37.2¢). The translation would be: “nicht versucht von altersher ein Goétterfeind einen
Angriff gegen (dles Tun) von dir”. For comparable semantics, OLDENBERG also refers to the desid.
act. ptc. abhy avivasatam in 7.104.2: indro yatunam abhavat parasaro havirmadthinam abhy
avivasatam | abhid u Sakrah parasir yatha vanam patreva bhinddan sata eti raksdasah ||, “Indra has
become the one who pounds aside the sorcerers, the oblation-stealers, those who seek to ambush.
The able one, splitting them like an axe a tree, breaking them like pots, advances against those who
are really demons” (J-B). Cf. Geldner: “...die nachstellen”. Finally, OLDENBERG compares the
adjective dvata-, ‘unattacked, indestructible’®®, and the adjective vaniis- ‘eager to attack’®’.

I find this solution plausible overall, although the function of the pronoun ze still raises some
doubts. At any rate, if PS vivasati is not due to perseveration, it might actually support Ludwig’s
suggestion. In fact, the active seems even preferable.

de. With regards to padas de (RV padas cd), Geldner (ad loc.) refers to RV 6.9.1 for
comparlson ahas ca kysndm ahar drjunam ca vi vartete rdjast vedyabhih | vaisvanaré jayamano na
rajavatiraj jyotisagnis tamamsi ||, “Es drehen sich der schwarze Tag [=die Nacht] und der helle Tag,
(die lichte und) die dunkle Seite (=der Sonne) mit Vorbedacht. Agni Vai§vanara iiberwand, eben
geboren, wie ein Konig mit seinem Lichte die Finsternis” (Geldner); “The black day and the silvery
day roll out through the two dusky realms according to their knowing ways. Agni Vai$vanara,
(even) while being born, like a king suppressed the dark shades with his light” (J-B).

Accordingly, GeLpner (1951, III p. 189, and II p. 101—also OrpenBERG 1912: 242) interprets
anyad and anyéna in our stanza as agreeing with rdja and jyotisa, and indicating a dark and light

66 Applied to Agni (RV 6.16.20), Indra (RV 6.18.1), the Dawn (RV 6.64.5), Soma (RV 9.89.7, RV 9.96.8,
9.96.11), and yuvatayah (RV 6.67.7).

67 RV 9.91.5c, yé duhsdhdso vaniisa brhantas, tams te asyama purukyt purukso ||, “Lofty (riches?), which are
hard to capture by the covetous—might we attain from you, o you who do many things and have many cattle”
(J-B). Less relevant: RV 4.44.3c, rtdsya ... vanuse “for the [one] striving for truth” (J-B).
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side of the sun. I prefer to follow J-B and take anyad ... anyena as referring to Strya’s chariot’s
wheels. I assume that the words to be supplied would be cakram ... cakréna; cf. RV 1.155.6ab (to
Visnu), caturbhih sakam navatim ca namabhis cakrém nd vrttam vydtz'n%r avivipat |, “With the four
times ninety names [=days], he has caused the paired (horses) [=days and nights] to quiver like a
wheel set rolling” (J-B).

17.25.7 [Jagati] ~ RV 10.37.4; b: cf. RV 10.75.3b, RV 10.140.2b

a yena siirya jyotisa badhase tamo 12 [-u—vu|-Uu—|-Uu—-UX]
b jagac ca visvam abhiyarsi bhanuna | 12 [U—u—-U|u—|-Uu—-UXx]
c tenasmad visvam aniram anahutim 12 [-———- luu|—u—ux]
d apamivam apa dusvapnjyam suva || 12 [U———|Uuu—|-Uu—-ux]

O sun, the light with which you thrust away the darkness, and the radiance with which you move
towards every moving creature, with that drive away from us every want of nourishment, every lack
of oblation, away disease, away poor sleep.®®

yena] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; ye Ji4 * badhase] K O e tamo] K [Ma] [Ja]
V122 Jis Pa. [Ma] V71 tatamo JM3 ¢ jagac ca] [Ma] [Ja] Jis Pa. [Ma] V71 JM; jagacca(s.s.—
tsa) V122 jaga$ ca K * abhiyarsi] abhiyarsi [Ma] [Ja] V122 Jis V71 JM; abhiyarsi Ma
abhayarsi Pa. adyanrthi K * |] [Ma] [Ja] V122 Pa. [Ma] V71 JM; (subs. —) | K || Jis .
tenasmad visvam] [Ma] [Ja] V122 Ji4 te[sm&]|nasmad,(//)visvam Pa. tenasma visvam Ma V71 JM;
e aniram]| [Ma] [Ja] V122 Jis Pa. [Ma] JM; ani(tva —s.s.)ram V71 ajaram K ¢ anahutim] [O]
anahutam K e apamivam]| [Ma] [Ja] V122 Pa. [Ma] V71 JM; apamanivam Jis apamevam K
* dusvapnyam] K duhsvapnyam [Ma] [Ja] V122 Jis Pa. [Ma] JM; dusvapyna V71 * [|] [Ma]
[Ja] Jis Pa. [Ma] V71 JM; | K V122

RV 10.37.4

yéna siirya jyotisa badhase tamo
jagac ca viSvam udiyarsi bhantina |
ténasmad visvam aniram anahutim
dpamivam apa dusvapnyam suva ||

RV 10.75.3b
anantam $usmam ud iyarti bhantina |

RV 10.140.2b
antinavarca ud iyarsi bhanina |

Bhattacharya writes vadhase in pada a (of course all O mss. are ambiguous, but K clearly reads
badhase), and duhsvapnyam in pada d.

This stanza ends this group of three referring to the sun with parallels in RV 10.37. In
particular, RV 10.37.4 translates as follows: “The light with which you thrust away the darkness, o
Sun, and the radiance with which you rouse up every moving creature, with that drive away from us
every want of nourishment, every lack of oblation, drive away disease, away the bad dream” (J-B);
“Mit welchem Lichte du, Sturya, das Dunkel verdringst und mit deinem Schein alles Lebende
auftreibst, mit dem verbanne von uns jegliche Verschmachten, den Mangel an Opfern, Krankheit
und bosen Traum!” (Geldner).

68 My translation is based on J-B’s translation of the RV parallel, with significant modifications and adaptations.
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b. Note the variation between RV udiyadrsi (incidentally with irregular accent) and PS
abhiyarsi®.

As regards this variation, the first thing that is worthy of note is that the PS line is
conspicuously irregular because, due to the long vowel 7 in abhiyarsi, the second syllable after the
caesura is long. For this reason, the PS reading seems inferior, if not unacceptable. Nevertheless, it
is worth investigating whether PS abhiyarsi is grammatically acceptable.

The first issue I want to address is whether the verbal stem iyar- here expresses transitive (as
we would expect at first) or intransitive semantics (as our conclusion will be).

The 2sg. present iyarsi is derived from the root 'ar- (<*hser-). This root forms a reduplicated
present meaning ‘to move’ (tr. and intr.), or more frequently ‘to raise (tr.) / rise (intr.)’ (especially
with preverb ud), act. tr. fyarti (*hsi-hser-ti), mid. intr. irte (*hsi-har-toi), as well as a Sth class nasal
present yndti (*hsr-neu-ti),” ‘to set in motion’ (tr.), next to a root aorist (mid.).

From a survey of the 44 occurrences in the RV and the three in the AV”' (most of which are
occurrences of the lexeme ud-'ar-), it appears that, in the vast majority of cases, the stem iyar-
indeed has a transitive meaning, ‘to move, raise, rouse’,”” but in at least four RV occurrences and
one AV occurrence, it can also have intransitive meaning ‘to rise’ (RV 1.165.4b; RV 4.45.1a; RV
7.68.3a; RV 10.140.2b; PS 5.2.8a),” equivalent to that of irte.

In fact, the only other occurrence of the present stem iyar- with preverb abhi, namely
abhiyarti in PS 5.2.8, appears to convey the intransitive meaning “rises” (literally “moves towards
the top (agram)”: miurdhna yo agram abhyarty [read: abhyarty] ojasa *brhaspatim a vivasanti
devah | bhinad valam vi mydho dardariti kanikradad gah svar apo jigaya ||, “The gods try to win
Brhaspati, who powerfully rises with [his] head to the top; he broke Vala, he smashes the enemies,
roaring he has won the cows, the sky, the waters” (Lubotsky).

Moreover, all the other occurrences of abhi with a form of the root 'ar- (*hser-) are also
intransitive—remarkably, even with the stem rupav- which is normally transitive—and mean ‘to
move towards’.

First, let’s consider RV 1.35.9.™ Interestingly, in this stanza the lexeme abhi+ynoti- is found
next to the phrase amivam dpa badh-, ‘to push away disease’, which recalls our stanza. However,
the subject is not the sun, but Savity, who in fact ‘moves towards’ heaven (dydm): RV 1.35.9,
hiranyapanih savita vicarsanir ubhé dyavapythivi antdr tyate | dpamivam badhate véti siiryam abhi
krsnéna rdjasa dyam rpoti ||, “Golden-palmed Savitar, whose boundaries are distant, shuttles
between both, both heaven and earth. He thrusts away affliction; he pursues the sun; he reaches to
heaven through the black realm” (J-B).

In RV 3.1.4, the preverb abhi is found with the 3pl. perfect arur. The stanza reads as follows:
avardhayan subhdgam saptd yahvih Svetam jajianam arusam mahitvd | $isum nd jatam abhy drur
asva deviso agnim janiman vapusyan ||, “The seven young women strengthened him of good
fortune, who is white as he comes to birth, red in his greatness. (Those) mares came to him (newly
born) as to a new-born colt. The gods marveled at Agni at his birth” (J-B). If we follow LuBotsky

69 It seems reasonable to consider K adyanythi a mere corruption. On the alternation between O b4 (correct) and
K d (error), see my comment on *abhvebhyo in PS 17.24.9 above.

70 Note that some occurrences of yudti are best classified with 2ar- (*hier-): see Kommer (2000: 103f.; LVV p. 11).

71 Our line, SS 6.22.3a ~ PS 19.22.12a (transitive), and PS 5.2.8a (intransitive), discussed below.

72 Frequent objects are vdc-, ‘speech’, stéma-, ‘praise’.

73 1 discuss these stanzas below.

74 KummMeL (2000: 104) also quotes “AVP 13.1.15¢ ma smato '.bh;y ynoh punah ‘Gelange von dort nicht wieder
herbei!””, which is actually Barrer’s emendation of K 13.1.15¢ ma smato bhirnah punah, corresponding to PS
12.2.5¢c, edited by Bhattacharya (1997) as ma smato abhyair nah punas on the basis of O. This line
corresponds to §S 5.22.11¢ (against takmdn, ‘fever’), ma smdto rvan aih punah, “Come not back hitherward
from there” (Whitney) (also quoted and translated by Kommer as “kehre von dort nicht wieder hierher
zuriick!”).
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1997 and ascribe this perfect form to lar-, the meaning must once again be ‘to move towards’,” so
that it would correspond to the (intransitive!) presents abhi+ynoti or abhi+iyarti (unless, wholly
theoretically, we assume an unattested intransitive abhi+irte). At any rate, the meaning is
intransitive.

In RV 9.79.3, we find abhi next to sam with root aorist middle optative arita (belonging with
lar- < *hser- according to Lusotsky 1997), although it is debatable whether abhi is a postponed
preverb or an adnominal adverb here (as for sdm, it probably highlights that the action affects a
plurality of objects’): RV 9.79.3cd, dhdnvan nd tésna sam arita tanm abhi séma jahi pavamana
durdadhyah ||, “As if in a desert, thirst should strike them. O self-purifying Soma, smite those of evil
intent” (J-B). More literally “As if in a desert, thirst should move to all of them together ...”"” This
meaning also fits that of the present abhi+ynoti or abhi+iyarti, ‘to move towards’.

Kommer (2000: 104) concedes that the attingent meaning ‘to move towards’ of abhi+'ar- can
only be understood from a basic ‘attain, reach’ (this would seem closer to the semantics of 2ar- <
*hier-, ychdti, ‘to reach’), perhaps ‘set oneself in motion’. At any rate, if abhit'ar- (iyar- and
Jynav-), where attested, is always intransitive (despite the morphologically transitive active
appearance of some of the attested forms!), it seems safe to assume that our abhiyarsi should also
be translated intransitively. Therefore the accusative jagat ... visvam, which functions as an object
in the RV parallel, must instead indicate a destination in our stanza.

I mentioned above that there are three RV stanza and one AV stanza in which a verbal form
based on the stem iyar- conveys an intransitive meaning. The AV stanza is PS 5.2.8, which we
discussed above. To this count we can now add our stanza. Interestingly, of the four RV stanzas,
two™ have to do with bhani-, ‘radiance’: once, bhanu- is the subject (‘Now this radiant beam
arises’), but another time the same formula that characterises our stanza, with a form of iyar-
followed by bhanuna, is used.

RV 4.45.1 (describing the Asvins driving the sun’s chariot) reads: esd syd bhanur ud iyarti
yujydte rdathah parijma divé asya sanavi | prksdso asmin mithund dadhi trdayo dytis turiyo madhuno
vi rapsate ||, “Now this radiant beam arises; the earth-encircling chariot is hitched up upon the back
of this heaven. Three bringing nourishment [=A$vins and Siirya] are upon it [=the chariot] as a pair;
a fourth, a skin-bag, teems with honey” (J-B).

RV 10.140.2 (to Agni) reads: pavakavarcah sukravarca aniinavarca ud iyarsi bhanuna |
putré matara vicdrann upavasi prnaksi rodast ubhé ||, “Of pure luster, of gleaming luster, of
unfailing luster, you rise up with your radiance. As a son wandering between your two mothers, you
approach (them) helpfully. You fill both world-halves” (J-B). Here ud iyarsi bhanund is clearly the
same formula that we find in the RV parallel of our stanza. Even more so interesting, because in RV
10.140.2b, the same verbal form is intransitive, whereas in the mentioned parallel RV 10.37.4b, it is

75 Differently, Kommer (2000: 102) ascribes this perfect form to 2ar- (*hier-), ychdti ‘to go, to reach’.

76 KummMmeL (2000: 104) points out that the preverb sdm is only found with yndti ‘set in motion’ (as far as *h3er-
presents are concerned; i.e. never with iydrti/irte ‘raise/rise’) or with ychati (*hier); thus, sdm rnoti means ‘to
move (smth) together, to collect’ (act.) vs. ‘to convene, to gather together’ (mid.). These meanings obviously
do not fit our line. Semantically, (abhi) sam arita would fit better with pchati ‘(thirst) reaches all (of them)
together’, but according to Lusorsky 1997, the root aorist belongs with *hser-, not *hier-. Therefore, in the case
of abhi sam arita, we need to assume that the core lexeme is abhi + arita, with semantics corresponding to
abhi rnoti, ‘to move towards’, as we have seen above, and that sdm only secondarily adds the notion of an
action involving a plurality of objects (at least in the particular line under consideration) to the basic meaning
expressed by abhi arita, “would/should move towards”.

77 Compare the Italian idiomatic expression mi é salita una sete! “Such a thirst rose up to me=I got so thirsty!”
(also used with hunger, sleepiness, fatigue, etc.).

78 The third and fourth occurrences of an intransitive fyar- in RV are: RV 7.68.3, prd vam rdatho mdanojava iyarti
tiro rajamsy asvina satotih | asmdabhyam siryavasi iyanah ||, “O Asvins, your chariot swift as thought rises
forth across the airy spaces, bringing hundredfold help, speeding to us, o you who bring Siirya as goods” (J-B);
RV 1.165.4b, susma iyarti prabhyto me adrih, “My explosive power rises; the pressing-stone is brought forth
to me” (J-B).
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transitive: “the radiance with which you rouse up every moving creature” (a subordinate clause).

Other instances of bhanii- with an intransitive form of !ar- are the following: RV 7.34.7a
(probably about Agni), iid asya Susmad bhaniir ndrta, “it has arisen like a radiant beam” (J-B); RV
4.1.17.b, ud devyd usdso bhanir arta |, “the radiance of the goddess Dawn arose” (J-B); RV
5.25.6e, banur arta tmana divah, “The radiance of heaven has arisen by itself” (my transl.).

The instances of the collocation of bhanii- next to 'ar- are not numerous, which makes this
coincidence interesting.” Clearly the notion of the rising radiance of the sun, dawn, heaven, or of
something rising by means of or with such radiance was a common poetic image. This goes to show
that the image of the sun rising with radiance towards all moving creatures as described in our PS
stanza is perfectly suitable.

Exceptions to the rule according to which the second syllable after the caesura are, after all,
also found in the RV. Therefore I refrain from emending the PS mss. reading abhiyarsi.

17.25.8 [prose]
vi$vam aniram amivam anahutim ‘amusma “amusyayanayamusyah putraya pra hinmabh ||

Every want of nourishment, disease, lack of oblation, we hurl [it] to such-and-such, descendant of
such-and-such [father], son of such-and-such [mother].

amivam| [Ma] [Ja] Jis Pa. [Ma] V71 ami(subs.— vi)vam V122 ami[x]vam JMj; anasivam K
famusma ‘amusyayanayamusyah putrdya] amusmayamusyayanayamusyah putraya V71
amusmayamusyayanamusyah putraya JM; amu(sya—subs.)smayana(subs.—na)yamusyah putraya
V122 amusyayamusyayanayamusyah putraya Ma Ja Jis Pa. Ma amusyayenayamusyah putraya K
 hinmah] [Ma] [Ja] Jis Pa. [Ma] V71 JM; hi[x](subs.—nma)h V122 hinma K < ||] [Ma] [Ma]
| ru 10 || Ja* || ru (space) || 25 || V122 || 25 || Jis || 25 || ru || Pac || 25 || ru 8 || V71 M3 Z pha 5 Z K

Bhattacharya writes amusma*yamusyayanayamusyah with the O mss. These, however, insert an
extra -p- in the hiatus (see Introduction, §2.2) between amusma (or variants) and
amusyayandayamusyah, which needs to be omitted in the edited text. For the same reason I believe
that the correction sign (*) is not necessary (although Bhattacharya was right to use it on the basis
of his mss. only), and I replace it with a plus sign. For an explanation of the formula and the reasons
behind the emendation, see my comment on PS 17.21.2 above.

Note that the phrasing of the opening of this line repeats some of the words in the preceding
stanza.

79 Interestingly, the only instances of bhanui- next to a form of 'ar- in which the verb is transitive are only two:
our RV parallel, RV 10.37.4b, and RV 10.75.3b (about the Sindhu river (f.)): anantam susmam ud iyarti
bhanuna |, “She sends up snorting without end along with radiance” (J-B), which, however, are both
occurrences of the formula we met in our stanza (clearly designed by the poets of RV 10 to fit the cadence of
second padas, although always with different syntax). An intransitive interpretation might also be possible for
these lines.

80 Bhattacharya does not explicitly say whether the numeral ““|| 25 ||”” is present in his mss., only that Ja has “r
107, while Ma and Ma do not specify the number of mantras.
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Kandika 26
17.26.1
a dyavaprthivi vahatam *dusvapnyam para vahatam *dusvapnyam |
b *amusma amusyayanayamusyah putraya ||

O heaven and earth, carry (du.) poor sleep, carry poor sleep away [from here] to such-and-such,
descendant of such-and-such [father], son of such-and-such [mother].

*dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Jis [Ma] duhsvapnya Pa. dusvapnyam V71 JM;
dussvapni K ¢ para vahatam] K [Ma] [Ja] V122 Ji, Pa. [Ma] V71 para [x]va(s.s.—ha)tam JM;
e ‘*dusvapnyam] duhsvapnyam V122 Ji, Pa. [Ma] [Ja] [Ma] du(s.s.—h)svapnyam V71
dusvapnyam JMj3 dusvapnim, K * |] [Ma] [Ja] V122 [Ma] V71 || Jis Pa. JM3 om. K .
*amusma amusyayanayamusyah] amusya amusyayanayamusyah [Ma] [Ja] V122 Pa. [Ma] V71
JM; amusya amusyayanayamusyah Jis amusyamusyayenasyamusyah K * putraya] putraya [O]
putraya pra hiranma K < |[][O] | K

Bhattacharya writes duhisvapnyam and duhsvapnyam | in line a, and *amusma in line b.

The emendation to *amusma (=amusmai) was proposed by Bhattacharya. For an explanation
of the formula and the emendation, see my comment on PS 17.21.2 above.

17.26.2
vatapavamanau vahatam °© © ° ||

O wind and Pavamana (purifying) wind, carry (du.) (...).

vatapavamanau] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 vatapavamano JM; e vahatam] vahatam
[O] vahatam, K < ||] [Ma] [Ja] V122 Pa. [Ma] JM; | K Ji, V71

Bhattacharya writes vatapavamanau vahatam (duhsvapnyam . . . . .. ) ||

17.26.3

indragni vahatam © © ° ||
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O Indra and Agni, carry (du.) (...).

indragni] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; [.]indragni Jis e vahatam] vahatam [O]
vahatam, K ¢ ||] [Ma] [Ja] V122 Pa. [Ma] JM; | K V71! Ji4

17.26.4
mitravaruna vahatam ° ° © ||
O Mitra and Varuna, carry (du.) (...).

mitravaruna] [Ma] [Ja] V122 Jis [Ma] JM; mitravarunaya V71 mitravaruna[x] Pa.
mittra(—vitra)varunau K* ¢ vahatam] vahatam [O] vahatam, K ¢ ||] [Ma] [Ja] V122 Ji, Pa.
[Ma] JM; | K V71

17.26.5
bhavasarvau vahatam ° ° © ||
O Bhava and Sarva, carry (du.) (...).

bhavasarvau] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; bhavasarvau Ji, e vahatam] vahatam [O]
vahatam, K« ||] [Ma] [Ja] V122 Ji, Pa. [Ma] JM; | V71 om. K

17.26.6

devasvina vahatam "dusvapnyam para vahatam "dusvapnyam ° © ° ||

O two gods, O two A$vins, carry (du.) poor sleep, carry (du.) poor sleep away (...).

devasvina] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; devasvina Jis e vahatam] vahatam [O]
vahatam, K e “dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Pa. [Ma] duhsvapyam Jis
dusvapnyam V71 dupsvapnyam JM; dusvapnim K e para vahatam] para vahatam [Ma] [Ja]
[Ma] V71 JM; para vahata V122 Jis para vahatam, | K om. Pa. ¢ *dusvapnyam] duhsvapnyam
[Ma] [Ja] V122 Jis [Ma] duspa[x]pnyam V71 dupsvapnyam JM; dusvaptrim K om. Pa. L]
[Ma] [Ja] V122 Jis Pa. [Ma] | V71 JM; om. K

Bhattacharya writes dulisvapnyam and duhsvapnyam | [. . . . .. 7 1l-

The sequence devasvina is not a Dvandva compound, but two words in the dual, deva and
asvind. In fact, here and in the following lines, deva- is used as an epithet of the deities mentioned
immediately after.

81 The correction is placed in the left margin. An ‘x’ sign is placed above the sequence °mittra® to indicate that
the correction refers to it.
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17.26.7

deva maruto vahata *dusvapnyam para vahata *dusvapnyam ° © ° ||
O gods, O Maruts, carry poor sleep, carry poor sleep away (...).
deva] [O] deva K ¢ vahata] [O] vahatu | K ¢ "dusvapnyam] duhsvapnyam [Ma] [Ja] V122
Jis Pa. [Ma] duspapnyam V71 dusvapnyam JMj; dusvapnim K ¢ para vahata] [Ma] [Ja] V122
Jis Pa. [Ma] para vahatam V71 para vahat, JM; para vahatam, | K * “*dusvapnyam]
duhsvapnyam [Ma] [Ja] V122 Jis Pa. [Ma] JM; duspa[x]pnyam V71 dusvaptrim K < ||] [Ma]
[Ja] V122 Jis Pa. [Ma] JM; | V71 om. K

Bhattacharya writes dulisvapnyam and duhsvapnyam | (. . . . .. ) |-

17.26.8

devah pitaro vahata *dusvapnyam para vahata *duhsvapnyam © © © ||
O gods, O Forefathers, carry poor sleep, carry poor sleep away (...).
devah] [O] deva K ¢ vahata] [O] vahantu | K ¢ "dusvapnyam] duhsvapnyam [Ma] [Ja] V122
Jis Pa. [Ma] JM; du[x]svapnyam V71 dusvaptri K ¢ para vahata] [O] para vahat, (s.s.— | ) K
* *dusvapnyam| duhsvapnyam [Ma] [Ja] V122 Jis, Pa. [Ma] JM; duspapnyam V71 duhsvaptrim K
* ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om. K

Bhattacharya writes duhsvapnyam and duhsvapnyam | (. . . . .. )|l

17.26.9

deva siiryo vaha *dusvapnyam para vaha *dusvapnyam ° ° © ||

O god, O Sun, carry poor sleep, carry poor sleep away (...).

suryo] K [Ma] [Ja] Pa. [Ma] stirya V122 Jis V71 JM; ¢ vaha] [O] vahad K ¢ “dusvapnyam]
dubsvapnyam [Ma] [Ja] V122 Jis Pa. [Ma] dusvapnyam V71 JM; dusvapnim K * para vaha]
[Ma] [Ja] V122 Jis Pa. [Ma] JM; para vahata V71 para vahad K ¢ *dusvapnyam] duhsvapnyam
Ma] [Ja] Jis Pa. [Ma] duhsvapnyam para duhsvapnyam V122 duspapnyam V71 dusvapnyam JM;
dusvapnim K« ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om. K

Bhattacharya writes duhsvapnyam and duhsvapnyam | (. . . . .. )|l

17.26.10

deva candramo vaha *dusvapnyam para vaha “dusvapnyam ° ° ° ||
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O god, O Moon, carry poor sleep, carry poor sleep away (...).
vaha] [O] vahad K e *dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Jis Pa. [Ma] dutsvapnyam
V71 dusvapnyam JM; dusupnim K ¢ para vaha] [Ma] [Ja] V122 Ji, Pa. [Ma] para vahata V71
JM; para vahad K e “dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Ji, Pa. [Ma] dusvapnyam
V71 JM; dusvapni K« ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om. K

Bhattacharya writes duhsvapnyam and duhsvapnyam | (. . . . .. )|l

17.26.11

deva naksatrani vahata "dugsvapnyam para vahata “*dusvapnyam ° ° ° ||

O gods, O constellations, carry poor sleep, carry poor sleep away (...).

deva] K Ma devani Ma Ja V122 Ji, Pa. V71 JM; e naksatrani] Ma Ja V122 Jiy Pa. V71 JM;
naksatram Ma naksattrani K ¢ vahata] [O] vahatam K ¢ "dusvapnyam] duhsvapnyam [Ma]
[Ja] V122 Ji, Pa. [Ma] duspapnyam | V71 dusvapnyam JM; dusvapnim, K e para vahata]
[Ma] [Ja] V122 Jis Pa. [Ma] V71 para ha JM; para vahatam K ¢ *dusvapnyam] duhsvapnyam
[Ma] [Ja] V122 Jis Pa. [Ma] dusvapnyam V71 JM; dusvapnim K < |[] [Ma] [Ja] V122 Ji, Pa,
[Ma] JM; | V71 K

Bhattacharya writes dulisvapnyam and duhsvapnyam | (. . . . .. ) |-

17.26.12

devir apo vahata *dusvapnyam para vahata "dusvapnyam ° ° © ||
O gods, O waters, carry poor sleep, carry poor sleep away (...).
vahata] [O] vahatam K e “*dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Ji, Pa. [Ma]
dusvapnyam V71 dusva[x]pnyam JM; dusvapnim K e para vahata] [Ma] [Ja] V122 Pa. [Ma]
V71 JM; para vaha(subs. —)ta Jis para vahatam, K e “dusvapnyam] duhsvapnyam [Ma] [Ja]
V122 Jiy Pa. [Ma] dusvapnyam V71 JM; dusvapnim K« ||] [Ma] [Ja] Jis Pa. [Ma] JM; | V122
V71 om. K

Bhattacharya writes dulisvapnyam and duhsvapnyam | (. . . . .. ) |-

17.26.13

deva visno vaha *dusvapnyam ° ° ° ||

O gods, O Visnu, carry poor sleep (...).
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deva] K [Ma] [Ja] V122 Jis [Ma] V71 JM; deva Pa,  * vaha] K [Ma] [Ja] V122 Pa. [Ma] JM;
vahatu Jis vahata V71 e *dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Ji, Pa. [Ma]
dutsvapnyam V71 dusvapnyam JM; om. K« ||] [Ma] [Ja] V122 Pa. [Ma] JM; | Jis V71 K

Bhattacharya writes duhsvapnyam (. . .) ||

17.26.14
deva tvastar vaha © ° ° ||
O god, O Tvastr, carry (...).

N.B. Before this line, K has 17.26.17 (see below).

tvastar] [Ma] [Ja] Jis Pa. [Ma] V71 JM; [x]tvastar V122 tvastur K * ||] [Ma] [Ja] Pa. [Ma]
V71 JM; | Jis K duhsvapnyam || V122

17.26.15
deva dhatar vaha ° ° ° ||

O god, O Dhatr, carry (...).

dhatar] [Ma] [Ja] V122 Pa, [Ma] V71 JM; dhar Jis dhatur K« |[] [Ma] [Ja] V122 [Ma] V71
JM; | Jiy Pa. K

17.26.16
deva savitar vaha ° ° ° ||

O god, O Savitr, carry (...).

savitar] [Ma] [Ja] V122 Pa. [Ma] JM; sarvatar V71 savitar Jig savitur K« |[] [O] | K

17.26.17
deva piisan vaha ° ° ° ||

O god, O Pusan, carry (...).

N.B. In K this line appears as the fourteenth, between 17.26.13 and 17.26.14.

pusan vaha] pusanvaha K ptsan, vaha [Ma]? [Ja]? V122 Ji, Pa. [Ma]? pusana V71 pusana JM;
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* [110]]K

17.26.18
deva brhaspate vaha ° ° ° ||
O god, O Brhaspati, carry (...).

brhaspate] [O] vrhaspater K« ||] [O] | K

17.26.19
deva prajapate vaha © ° ° ||
O god, O Prajapati, carry (...).

vaha] K [Ma] [Ja] V122 Ji, Pa. [Ma] JM; vaham V71« [[][O] | K

17.26.20

deva paramesthin vaha *dusvapnyam para vaha *dusvapnyam © © © ||
O god, O Paramesthin, carry poor sleep, carry poor sleep away.
paramesthin vaha] paramesthinvaha | K paramesthin, vaha [Ma]? [Ja]? [Ma]? V122 Jis Pa,
paramesthin, vaha | JM; paramesthina vaha V71  * “dusvapnyam] duhsvapnyam [Ma] [Ja] V122
Jis Pa. [Ma] dussvapniyam V71* dusvapniyam JM; dusvapnim K e para vaha] [Ma] [Ja] V122
Jis Pa. [Ma] para vahat, V71 JM; para vahad K * “*dusvapnyam] duhsvapnyam [Ma] [Ja]
V122 Jis Pa. [Ma] dussvapniyam V71 dusvapniya JM; duhsvapnim, K < ||] [Ma] [Ja] V122 Ji,
Pa. V71 JM; | K [Ma]

Bhattacharya writes duhsvapnyam and duhsvapnyam | (. . . . .. )|l

17.26.21

ahoratre vahatam “dusvapnyam para vahatam “dusvapnyam |
*amusma amusyayanayamusyah putraya ||

O day and night, carry (du.) poor sleep, carry (du.) poor sleep away [from here] to such-and-such,
descendant of such-and-such [father], son of such-and-such [mother].

82 Here V71 does not spell -y- between vowels in dussvapniyam!
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N.B. In Pa. the first half of the mantra is written twice.

vahatam] K [Ma]? [Ja]? [Ma]? vahata V122 vahate Jiy mahatam Pa. vahatta V71 vahat, JM; ¢
*dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Ji, Pa. dusvapniyam [Ma] dussvapniyam V71
dapsvapnyam JM; dusvapnim, | K ¢ para vahatam] K [Ma] [Ja] V122 Jis [Ma] para vaha[tam]
Pa. para vahat, V71 JM3;  * “dusvapnyam] duhsvapnyam [Ma] [Ja] V122 Jis Pa. duhsvapniyam
Ma dussvapniyam V71 dupsvapiyam JM; dusvapnim, K < [] [Ma] [Ja] [Ma] V71 JM; || V122
Jis ahoratre mahatam duhsvapnyam para vahatam duhsvapnyam | Pa. om. K e *amusma
amusyayanayamusyah| amusya amusyayanayamusyah [Ma] [Ja] V122 Jis Pa. [Ma] JM; amuspa
(subs.—a)musyayanayamusyah V71 amusyamusyayenayamusyah K * putraya] putraya [O]
putraya pra hinma K« ||] || ru 21| 26 || Ma Ja || ru (space) || 26 || V122 || 26 || Jis || 26 || ru || Pa. ||
26 ||ru2l||Ma|| 26 || ru || V71 JM; Z phasca 6 Z K

The emendation to *amusma (=amusmai) was proposed by Bhattacharya. For an explanation
of the formula and the emendation, see my comment on PS 17.21.2 above.

Here kanda 17, anuvaka 5 comes to an end. The mss. contain the following colophons:

K iti saptadasakande paficamo nuvakas samaptah Z Z
Ma a5|

Ja as|

V122 ityekanrcakande paincamo 'nuvakah || (space) ||

Jis ityekanrcakande paficamo 'nuvakah || 5 || # ||

Pa, a5|

Ma  ityekanrcakande paficamo nuvakah ||
V71 ityekanrcakande paiicamo 'nuvakabh ||
JM; ityekanrcakande paiicamo ’nuvakah || # ||



