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PART III

Anuvaka 6

The observance of the draft-ox






Introduction

The sixth anuvaka of Book 17, comprising kandikas 27-43, is composed fully in brahmana-style
prose (with the sole exception of 17.43.1-4, which consists of yajus-style prose). It contains the
aitiological myth and an exegetical treatment of the “observance of the draft-ox” (anaduho vratam
or anadudvratam).' This observance is also referred to in the so-called Anadutsiikta (hymn SS 4.11
~ PS 3.25) as anaditho vratdm (SS 4.11.11; anaduho balam in PS 3.25.7d, 8d). This hymn was
largely misunderstood by previous scholars, who ignored the possibility of using the present
anuvaka as a key to uncovering its secrets.

In a recent article, Acuarya (2013) cited these two texts among early sources attesting to the
existence of an archaic observance, a govrata, that involved the imitation of the behaviour of bulls.
AcHarya was investigating the origins of the pasupatavrata. The Pasupatas® are the earliest known
Saiva sect. From the Pasupatasiitra (PasS) and a few related sources, we know that they taught an
observance that they claimed was first performed by Indra, and which consisted of five stages: a
first period that required a stay at a temple of Siva/Rudra; a second period during which the ascetic
wandered among the people, concealing his religious affiliation, and instead pretending to be a
madman to provoke people with his scandalous behaviour; a third period during which the ascetic
retired to a remote location to meditate; a fourth period during which the ascetic dwelt on a
cremation ground; and finally a fifth stage, after death, when the ascetic achieved the end of
suffering (duhkhanta) and union with Rudra (rudra-sayujya). The second stage was particularly
important because, by behaving like a madman and by bringing scorn on himself, the ascetic
provoked a magical exchange: he appropriated the istapiirta (the accrued merits gained by worship
and gifts) of the clueless detractors who unjustly censured him. With these merits, he was then able
to proceed along his spiritual path.

By providing a new reading of the Pasupatasiitra, Acuarya showed that at all stages, the
original pasupatavrata required the ascetic to behave like a bull. He thus set out to survey earlier
Vedic literature, and found a number of accounts describing archaic practices, referred to with
various terms (gosila, govrata, gosava, godharma, etc.), and which involved the imitation of the
behaviour of bulls: eating grass from the ground, drinking from puddles, headbutting, evacuating
whenever one felt the urge, sexually approaching women, etc.; it was precisely this conduct that
was meant to arouse the indignation of the common people. One of Acharva’s (2013) main
achievements was to show, through the study of those early sources, that this archaic govrata
belonged to the cult of Indra. Crucial to AcHarya’s theory is the evidence from the present text and
the Anadutsiikta. As Buartacuarya had not yet published his edition of PS 17, Acnarya refrained
from treating the present anuvaka in detail. With the following commented edition and the two
attached appendixes, I shall take up the task where he left it.

Indeed, even though it does not contain any detailed description of the scandalous behaviour
required by the observance, our text explicitly states that the anadudvrata allowed Indra to
appropriate (‘wrest away’, apa-vyj-, sam-vrj-) the ista and piirta of the Asuras who had insulted him
(17.35.3-4; 17.28.6-7; 17.28.17-28). Moreover, it contains a quote by the seer Ahinas Agvatthi
(17.35.1), who teaches the following: na tad brahmanam nindani yad enam asynon ned istapiirtena

1 The compound anadudvrata- is actually never attested as such, but it is implied by the form anadudvratin-,
found in 17.35.2 and 17.38.6.

2 For more details about Acrarva’s research and the observance of the Pasupatas, of which I provide only a
sketch in this brief introduction, I refer the reader to Appendix I §1, §2, §3, and Appendix II §1.3.
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vi bhavaniti ||, “Therefore I will not censure [this/a] brahmin for having learned about him (i.e heard
about Indra, and imitated his observance), lest I be deprived of [my] merit gained from worship and
donations”.

Moreover, a direct connection between our text and the Pasupatasiitra was demonstrated by
Bisscrop (2018),” who identified our PS 17.35.3-4 as the textual source of PasS 4.10-13 (see my
comment ad loc. and Appendix I §2).

In Appendix I (which, like Acnarya’s 2013 article, provides a foundation for understanding
our anuvaka), I investigate the remote origins of the pasupatavrata and Acnarvya’s archaic govrata,
tracing it back to Indo-European cultural models connected with the so-called Mdnnerbund, a
cultural institution devoted to the education of the youth. The rites connected with the initiation of
the youth, which involved animal masking, lie at the origin of the govrata/anadudvrata, while the
historical development of the Mdnnerbund from a ritualised age-set (the Jugendbund) to a warrior
brotherhood (the Gefolgschaft) open to various kinds of marginalised categories (a dynamic driven
by socio-economical factors) can explain the persistence of this and other old Indo-European
cultural traits in Vedic Vratya culture and in the early ascetic movements, including the Pasupatas,
that emerged from such ancient brotherhoods.

In Appendix II, I treat the Anadutstikta in greater detail. I provide a new critical edition of
the PS version, with English translation and commentary, and offer a new interpretation of the text
in light of Acnarva’s (2013) discovery of its connection with the present anuvaka, and in light of my
hypothesis that the observance described in the two texts can be traced back to the Indo-European
Mcdnnerbund’s initiatory practices, which are also reflected in the tradition of the Vratyas. Thus, |
identify the anadudvrata as a practice connected with the celebration of the solstices: the Gharma
rite at the summer solstice, and the twelve vrdfyd nights of the winter solstice.

The present chapter is especially interesting because it contains the narration of the myth
according to which Indra was the first to perform the anadudvrata. Unfortunately, the various
episodes of the myth are not told in chronological order, but are scattered across the 17 kandikas
that constitute the anuvaka. Thus, it is the task of the editor to attempt a reconstruction of the
original narrative sequence.

Each kandika generally follows a fixed structure: 1) first, an aitiological myth is told; 2)
secondly, we find a piece of exegesis, usually consisting of sacred equations; and 3) finally, a
concluding statement illustrates what results can be achieved, or benefits obtained, by the initiate
who has learned the knowledge illustrated in the kandika and who performs (“bears”, bhr-)* the
draft-ox observance (ya evam vidvan anaduho vratam bibharti).’

Thus, the myth is split into small episodes that are used as aitiological myths for the
kandikas’ teachings. In fact, the criterion determining the order of the kandikas is not very clear, but
it certainly cannot be based on the episodes of the myth: if read in a sequence, in fact, these do not
yield a coherent narrative. Rather, the rationale must be found in the destination of the text: being a
brahmana-style composition, the present anuvaka is no doubt a didactic text. Thus, the core of each
kandika is not the myth, but probably the conclusive statement that summarises the results that the
initiated vratin can achieve and the benefits he can secure if he practises the observance.

From a close reading of the text, I am able to propose the following summary of the myth:
Indra wishes to use the vajra to slay Vrtra (17.27.1). He picks up the vajra (17.28.1a), but as he is
about to strike (17.28.1d), the vajra slips from his hands (17.28.2a) and falls—in the form of a
lightning bolt (17.28.3)—into the sea (17.28.4), burning the sea water and making it undrinkable
(17.28.5). Indra steps into the sky, the midspace, and the wind (17.30.1-2, 31.1-2, 32.1-2), trying to

3 This discovery was first presented in 2016 (see BisscHop & Serva 2016).

4 The text plays with the metaphor of the ‘heavy’ (guru) observance that the vratin, like a draft-ox, has to “bear”
(bhyr-) rather than “practise” (car-). See my comment on 17.27.4.

5 Note that the mythological episodes are only found in kandikas 27-35. The second part of the anuvaka (36-43)
contains only teachings in the form of exegetical prose. All kandikas end with the above-quoted concluding
formula.
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get a hold of the vajra mace/lightning bolt by holding its sharp-rimmed top, its body, its handle
(17.27.2), but he fails to hold it (17.30.3, 31.3, 32.3). Thus, Indra realises that he needs to acquire
the necessary power to be able to wield it, and resolves to practise an observance (17.28.6). He
becomes lean and emaciated (17.28.7); he resorts to various deities for help (17.28.8-25). Finally,
he goes to the gods, who tell him that his observance is too “heavy” (17.34.1). Thus, he resorts to
the draft-ox for help (17.34.2a), because the draft-ox is the animal who is most accustomed to
hauling heavy burdens. The draft-ox offers his help in exchange for a boon (17.34.2b—e): he wishes
to rest on top of the world of the ruddy sun, sixteen worlds above (17.34.3). Indra grants him the
boon and steps onto his withers to acquire his power (17.35.5). The All-gods, the Maruts, Soma, and
Indragni join him in his observance (17.28.26). The Asuras insult him, but he remains calm
(17.28.27) and, by doing so, he appropriates their merits (istapiirta) and extinguishes the fire of the
vajra (17.28.28). Finally, he picks up the thunderbolt weapon a second time (17.28.29, 31a), but this
time he successfully puts it on his arms (17.28.30, 31), now firm like the two horns of the ox and
like the yta and the satya (17.35.10—11). With the vajra, he shatters Vrtra into pieces (17.33.1-2a).
These pieces become the mountains that provide Indra with a foundation (pratistha) (17.33.2b—4).

The text claims that whoever is initiated into the secret knowledge contained in this myth
and illustrated by the exegetical sections, and accordingly performs the observance following
Indra’s example, is able to appropriate his detractors’ merits and secure a number of benefits.
Interestingly, these are both of the spiritual kind—such as foreknowledge of the devayana path and
access to the svarga loka—as well as of the worldly kind: long life, safety against calamities, a
foundation (pratistha) consisting of cattle, offspring, wealth, a homestead, etc. This duality is
reflected in the Anadutstikta, and can be understood in light of the social changes that lead to the
transformation of warrior brotherhoods into ascetic movements. I will treat this topic in more detail
in Appendices I and II.

In the remaining part of this introduction, I will provide a more detailed synopsis of the text,
and present the reader with a survey of the anuvaka’s language and style.

Synopsis

Each kandika is summarised on the basis of the triple structure highlighted above: 1) aitiological
myth; 2) exegesis; and 3) concluding statement indicating the results achievable by the initiated
vratin who practises the observance.

Kandika 27

Myth: Tvastr founded the vajra to slay Vrtra (17.27.1b). Before this statement, the text
redundantly adds that Indra founded the vajra (17.27.1a), but this is probably a secondary addition,
due to the fact that the protagonist of the underlying myth is Indra and that his goal is to slay Vrtra.

Exegesis: The three parts of the vajra, the sharp-rimmed top, the body of the mace, and the
handle are equated with Visvasah, Vi§vanara, and Vai§vanara respectively (17.27.2). They are this
entire world (17.27.3).

Result: The initiate secures (ava-rudh-) all the punya lokas and the [favour of] all deities
(17.27.4).

Kandika 28

Myth: Indra picks up the vajra (or tries to) and intends to strike with it (17.28.1), but the
vajra slips from his hand (17.28.2); as a lightning bolt, it falls down into the sea with a loud noise,
blazing up (17.28.3), and burns the sea (17.28.4) causing the sea water to become undrinkable
(17.28.5). Indra contemplates the vajra, claims that it is protected (raks-) by the Asuras and the



220

Devas, and resolves to perform a vrata (17.28.6). He becomes lean and emaciated (17.28.7). He
resorts to (upa-dhav-) a number of deities, authorities, time periods, and sages connected with the
Atharvaveda (17.28.8-25). He is joined by the All-gods, the Maruts, Soma, and Indragni (17.28.26).
The Asuras speak harshly to him, but he remains calm (sam-ya-, 17.28.27).

Exegesis/results: That’s why he who knows the brahman and extinguishes the flash of the
lightning bolt, i.e. the burn from being laughed at by his detractors, milks them, i.e. extracts their
merits (17.28.28).

Myth (continued): Indra finally picks up the vajra by means of the rks, the samans, the
vajuses, the Gayatr1, and the Vamadevya Saman (17.28.29). The yks and samans are his arms
(17.28.30). Indra picks up the vajra and rests it on his arms (17.28.31).

Exegesis: Success and imperishableness are equated with offspring (17.28.32).

Result: The initiate secures (ava-rudh-) offspring, success, and imperishableness (17.28.33).

Kandika 29
Myth: Indra takes a firm standing in the Directions (17.29.1).
Result: The initiate takes a firm standing along the Directions (17.29.2).

Kandika 30
Myth: Indra strides (kram-) into the domain of Vi§vasah (17.30.1) (which had been equated
with the sharp-rimmed blade of the vajra in 17.27.2b above). He fails to hold the vajra (17.30.3).
Exegesis: Visvasah is the sky above (17.30.2); it is all the punya lokas and deities (17.30.3).
Result: The initiate secures (ava-rudh-) all the punya lokas and the favour of the deities
(17.30.4).

Kandika 31

Myth: Indra strides (kram-) into the domain of Visvanara (17.31.1) (which had been equated
with the body of the vajra mace in 17.27.2a above). He fails to hold the vajra (17.31.3).

Exegesis: Visvanara is the atmosphere, the celestial ocean, the rays of the sun, and the paths
of the gods (devayana path).

Result: The initiate foreknows the path of the gods (devayana path) and stays firmly on it.

Kandika 32

Myth: Indra strides (kram-) into the domain of Vai§vanara (17.32.1). He fails to hold the
vajra (17.32.3).

Exegesis: Vai$vanara is the wind (17.32.2) that rises and stays firm along the Directions
(17.32.3).

Result: The initiate’s life-breaths stay firm in him.

Kandika 33

Myth: Indra strides (kram-) into the domain of Vrtra (17.33.1). Vrtra is shattered into pieces
(17.33.2).

Exegesis: The pieces of Vrtra are the mountains (17.33.2).

Result: Wherever the initiate wishes to be successful, he is successful (17.33.3). He finds a
foundation (pratisthd) and a base (@yatana) (17.33.4).

Kandika 34

Myth: Indra goes to the gods, who tell him that his observance is “heavy” (guru) (17.34.1).
Therefore, Indra resorts (upa-dhav-) to the draft-ox for help; the draft-ox asks for a reward
(17.34.2): to become one whose world is the ruddy one, i.e. the sun (bradhndloka), and to rest on
the top of the ruddy one (bradhnasya vistapi) (17.34.3).

Exegesis: The ruddy one, the top of the ruddy one is the sixteenth world above (17.34.4).
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Result: The initiate becomes one whose world is the ruddy one, i.e. the sun, and rests on the
top of the ruddy one (17.34.5).

Kandika 35

Myth: Ahinas A$vatthi said that he would not blame one who learns about the draft-ox
observance, otherwise he would lose his istapirta (17.35.1).

Exegesis: The performance of the draft-ox observance is equivalent to witchcraft (krtya)
(17.35.2): in fact, if one insults a vratin, the latter appropriates his ista and piirta (17.35.3).

Myth: Indra was the first to perform the observance among the Asuras, and appropriated
their ista, pirta, and maya because they insulted him (17.35.4). He strode (kram-) onto the withers
(vaha) of the draft-ox and foreknew every loka (17.35.5).

Exegesis: Various body parts of the draft-ox are equated with sacrificial tools or natural
elements (17.35.6-9); in particular, the two horns are equated with yfa and satya because of their
being firm (17.35.10-11).

Result: The initiate takes a firm standing along yta and satya (17.35.12).

Kandika 36

Exegesis: the ears of the draft-ox are equated with trust (sraddha) (17.36.1). Trust is in
constant motion, which is why oxen constantly flap their ears (17.36.2).

Result: The initiate becomes trustworthy (17.36.3).

Kandika 37

Exegesis: More body parts of the draft-ox are equated with sacrificial tools, natural
elements, and deities (17.37.1-2). In particular, his intestine and rectum are equated with the vasor
dhara (“stream of wealth”) rite (17.37.3).

Result: The initiate secures a stream of wealth, success, and imperishableness (17.37.4).

Kandika 38

Exegesis: Further equations between the body parts of the ox and natural elements (17.38.3)
and seasons (17.38.3-5). All together, the ox is equated with the year (17.38.6).

Result: The seasons become well-disposed towards the initiate and don’t cut him down
(17.38.7).

Kandika 39

Exegesis: The rks, samans, yajuses, and brahmanas are said to be inside the ox in the form
of heat, breadth, greatness, and fame (17.39.1).

Result: The initiate secures the brdhman, the loka, and becomes one with the lustre of the
brahmana (brahmanavarcasin-) (17.39.2).

Kandika 40

Exegesis: A number of items found (figuratively) inside the ox are listed. Each item is said
to occur a hundred times: ritual items (17.40.2), forms of success (17.40.3), their opposite failures
(17.40.4), a series of eye diseases (17.40.5).

Result: The initiate is able to envelop his detractors with the darkness that proceeds from the
above-mentioned eye diseases (17.40.6). With the part of the ox to the front of his navel (probably
corresponding to the positive items mentioned in 40.3), the initiate can take control (a-vis-) of his
detractors (17.40.7). With the part behind the ox’s navel (probably corresponding to the negative
items mentioned in 40.4), he overcomes death and misfortune (17.40.8). He foreknows the paths of
the gods (devayana path) (17.40.9).
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Kandika 41

Exegesis: More items are listed as being present inside the ox by the hundreds: time periods
(17.41.2-3), ritual elements (17.41.4), types of breaths (17.41.5).

Result: The initiate secures long life.

Kandika 42

Exegesis: Various types of sacrifices are listed as being present inside the ox by the hundreds
(17.42.2-4).

Result: The ox (i.e. the initiate), with all his limbs being whole, is said to have taken (praty
asthat, resultative aorist) a firm standing in the middle (17.42.5). He is upheld from below and
made to thrive above by the rks, samans, yajuses, the Gayatri, and the brdhman (17.42.6). He
thrives with offspring, cattle, a homestead, and wealth (17.42.7).

Kandika 43

Yajus-style mantras: The ox (the initiate?) is addressed and equated with Indra, Paramesthin,
and the All-gods (17.43.1 and again in 43.3). The haters are cursed, their life-breaths torn apart
(17.43.2). The ox is addressed, lauded as heavenly (svar, svarga, svargaloka), and asked to make
the reciter go to the svarga loka (17.43.4).

Exegesis: Some characteristics of the ox (?) are explained in a rather obscure way (17.43.5—
6). His feet are equated with the pratistha.

Result: The initiate takes a firm standing (prati-stha-) with offspring, cattle, homestead, and
wealth.

Language and style

Most of anuvaka 6 consists of brahmana-style prose, with the exception of 17.43.1-4, which
consist of yajus-style prose mantras. An overview of the characteristics of AV brahmana-style prose
can be found in Renou 1955b: 80ff. §10ff.; on the AV yajus-style prose, see Renxou 1955b: 74-80
§4-9. Many of the traits recognised by Renou as typical are also found in our text. In brahmana
literature, three intertwined genres, each with their own rules, can generally be identified: 1)
mythical narratives; 2) dialogues and direct speech, 3) exegetical prose. As outlined above, each
kandika of our anuvaka generally contains an episode from the aitiological myth (often including
some dialogue), which is then followed by a piece of explanatory prose.

The mythological, narrative portions of anuvaka 6 regularly employ the imperfect as the
tense of the narration. We can use this as a main indicator for ascribing our text to the Middle Vedic,
Early (Western) Samhita prose level (see Wirtzer 1995a: 95-97, Witzer 1989: 121-130, 139ft;
Kummer 2000: 5-6; WHiTNEY 1892).

The syntax and style of the exegetical prose portions deserve a more detailed account; I will
provide a sketch in the following pages. I will start from the observable syntactic constructions (§1—
7), then move on to the use of verbs (§7) and pronouns (§9); next, I will list other typical traits of
brahmana-style prose found in our text (§10), then focus on the yajus-style prose of 17.43.1-4
(§11). Finally, I will give an overview of the special grammatical and lexical peculiarities and the
hapax legomena and rare words found in our text (§12).
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1) The nominal sentence

Nominal sentences® are extremely frequent in brahmana prose because they are the
preferred form in which the secret knowledge is illustrated, that is, through sacred identifications
(see OrpenBERG 1917; WitzeL 1979, 1996: 169; WEezLer 1996), also called sacred homologies or
sacred equations. WirzeL (1996: 169) summarises this idea as follows: “Any two objects, ideas,
entities can be linked with each other by establishing connections of smaller or greater similarity
(bandhu, nidana) between them. Then they are not only regarded as linked but as essentially
‘identical’—at least within the framework of the ritual. Whatever is done to one object or entity
affects the other. Ritual is the mesocosm that links and affects the macrocosm of the universe and
the gods with the microcosm of the humans and their immediate surroundings.”

We find the following types of nominal sentences:

la) With fronted predicate: [ preD, SuBJ |

We find this type in: 17.28.32b, pasavah pariumsi, “[Indra’s] joints [are] the domestic
animals”; 17.35.9, dronakalasah Sirah, somo raja mastiskah ||, [The draft-ox’s] head is the
dronakalasa vessel; [his] brain is King Soma”; 17.37.2, agnir asyam vidyuj jihva maruto dantah
pavamanah pranah ||, “[The draft-ox’s] mouth is Agni; [his] tongue is the bolt of lightning; [his]
teeth are the Maruts; [his] breath is the wind.”

In this type, the subject encodes the old, known information (the topic or theme), while the
predicate encodes the new, unknown information (the focus or rheme). In the above examples (as
well as in several of those given below), we can easily identify predicate and subject because the
matter that is talked about is the body parts of the draft-ox. These are equated with ritual tools,
elements from the natural worlds, gods, etc. Thus, the ox’s body parts are the old information that is
already known to the listener (i.e. they are the subject), whereas the equated objects are what the
listener is about to learn; they are the new information (the predicate). The fronting of the element
encoding the new information, or the important information, is a very typical rhetorical device
employed by Vedic exegetical texts for mnemonic and didactic purposes.

1b) In one case, we find two predicates coordinated with ca: [ PRED; ca PRED, ca SuBJ |:
17.38.2, osadhayas ca vanaspatayas cobadhyam, “[his] bolus is the herbs and the trees”.

Ic) With fronted predicate and vdi: [ PRED vdi, sUBJ |
This type is found only once, in 17.28.32 (in fact, with two subjects): praja vai samyddhir
aksitih, “Success, imperishableness is offspring”.

In case the predicate is not a noun, but an adjective, we find similar constructions:

1d) [ apy, suss |:
17.28.2a, daivo vajrah, “Divine is the vajra”.

le) [ aps vdi, suBJ |
17.36.2a, caracard vai sSraddha, “Trust is in constant motion”.

1f) When two adjectives are found, only the first is fronted [ apJ;, suBr, ap1; |:
17.28.2¢, ksurah pavih *sahasrabhystir divisprsah ||, “Sharp is the thousand-spiked rim of

6 On Vedic nominal sentences in particular, the issue of Vedic word order in general, and related topics treated in
the following pages, the reader may consult the following works: Dersruck 1878, 1888 (esp. 15ff.); Amano
2009; Brocu 1906; Gren-Exrunp 1978; Breunis 1990; Hock 1991, 1992, 1996, 1997a, 1997b 2000, 2014,
2016a, 2016b; Jamison 1991, 1997; Keypana 2011; HaLe 1996; HertricH 1988; MmnarD 1936, 1949-56; Spener
1886, 1896; MEeiLLET 1906; and Benveniste 1950.
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the [vajra] touching the sky”. The genitive divisprsah might also be taken as a third qualifier.

1g) The basic word order, [ susi, PRED |, is generally rare (indeed because the texts prefer to employ
rhetorical fronting), and is mostly found within long lists of equations, as a sort of variation on the
preferred word order. Indeed, it occurs only once in our text, in 17.38.2ab, svedo varsam, isma
nihara, “[His] sweat is the rain; [his] (body) steam (/warm breath?) is the fog”, right after two [ya
..., sa/ta- ... ] equations, and followed by a [ prep, suss | line and more [y4 ..., sd/ta- ... | equations.

2) The [ vd- (old info)... , sd/td- (new info)... | construction

Sacred identifications can also be expressed by means of relative-correlative constructions.
In fact, this is the most frequent type found in our text. Note that the relative clause always precedes
the main clause. Structurally speaking, this corresponds to the basic Vedic word order, [ suss (old
info), PRED (new info) ].

We find it in 17.27.2, yo vajrah sa visvanaro; yat *tigmaviryam sa visvasad, yad
“dharambhanam sa vaisvanarah ||, “The vajra, that is Visvanara, the [part] whose power is sharp
(i.e. the blade of the vajra), that is Vi§vasah; the handle [of the vajra], that is Vaisvanara™; 17.35.6—
8, yav asya purvapadau tau pirvapaksau, yav ‘aparapadau tav aparapaksau, etc., “His two front
legs, they are the two first halves; his two hind legs, they are the two latter halves”; and also in
17.35.10, 17.36.1, 17.37.1, 17.38.1, 17.38.3-5, and 17.43.7.

Note that the sa/td- element is endophoric and anaphoric in function (it refers back within
the text to the ya phrase), but grammatically it agrees with what follows. This cannot always be
rendered literally in English translation: e.g., 17.36.1, yav (m. du.) asya karnau (m. du.), sa (f. sg.)
sraddha (f. sg.) ||, “His two ears, they are trust”.

3) The [ esa- ... .vdd ... ] construction (vad-figé):

3a) Also called the etdd-yad construction, invariable ydd construction, or yad-figé, this construction
is absent from the RV and first emerges in the prose of the AV (see Renou 1955b: 85; Knost 2009¢).

It is characterised by the fact that the relative yd- is never in grammatical agreement with
what follows, but invariably appears in the neuter adverbial form yad. The correlative introducing
the fronted main clause is always esd- (never sa-/td-). This correlative here has a cataphoric
function: it refers forward to the content of the ydd phrase. The correlative esd is almost invariably
followed by the particle vdi. Our text makes no exception.

In translating, I generally follow the following “formula” (which I owe to the teachings of
Werner Knobl):

[ esa- (vai) A, yad B ]

“This (esd-), namely (vad) B, is A”

According to Knobl, it is preferable to translate the esd- correlative with the English
demonstrative “this”, as the latter can have a cataphoric function, as opposed to the demonstrative
“that”, which has anaphoric function: e.g. “To be or not to be, «<— that is the question”, versus “This
is the question —, namely to be or not to be”.

This construction is particularly frequent in our text. We find it in 17.27.3 (quoted below);
17.28.30a, etad va idam sarvam yad yksame, “These, the rk verses and saman chants, are everything
here”; 17.30.2, esa vai visvasad *yad evasau ||, “This, that very one up there (f., i.e. the sky), is
Visvasah”; 17.31.2, esa vai visvanaro yad antariksam samudrah ||, “This, the atmosphere, the
ocean, is Vi§vanara”; 17.31.3, ete vai pathayo devayana yat siryasya rasmayah, “These, the rays of
the sun, are the paths of the gods™; 17.32.2 esa vai vaisvanaro yad ayam pavamanah ||, “This, the
very wind here, is Vai§vanara”. Another case is 17.37.3, on which see §7 below.
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The particularly cataphoric function of esd- can be seen in 17.27.3, in which efad refers to
the following yad phrase, while etani refers to the three items that follow: etad va idam sarvam yad
etani trini | visvanaro vaisvanaro visvasat ||, “These, [namely] the following three—Vi$vanara,
Vai$vanara, Visvasah—are this entire [world]”. See also §9a below.

3b) Some interesting cases are the following:

17.38.6, samvatsaro va esa sambhrto yad anadvan yad anadudvrati ||, “This, taken all
together, namely the draft-ox, the one who performs the vow of the draft-ox, is the full year.”

The above looks like an expansion of the yad-figé construction

[ esd vdi A, yad B]

to which an adposition is added to the esd correlative (esa sambhytah, “that, taken all
together”), and an extra yad phrase is added at the end:

[ esa app vdi A, yad By, yad B, |

The element A is then fronted, and the particle vai obviously emerges in Wackernagel
position to mark the focus on preceding item:

[ A vdi esd app, yad By, yad B, |

samvatsaro (A) va esa sambhyto (aor) yad anadvan (B,) yad anadudvrati (B,) ||

17.34.4, sodaso vd ita uirdhvo loko yad bradhno yad bradhnasya vistapah ||

“It is the sixteenth world above from here, which is the ruddy one (i.e. the sun), which is the
top of the ruddy one (i.e. the sun).”

This sentence could be interpreted as having a similar structure, but without the correlative
esa-. The yad phrases cannot be simple relative clauses, because clearly yad does not agree with
bradhnah or vistapah, both masculine.

17.35.2, krtyd va esd manusyesu carati yad anadvan yad anadudvrati ||

“This 1s witchcraft, when, as a draft-ox, as one practising the observance of the draft-ox, one
wanders among humans.”

Here we have the correlative esd-, but also a verb, carati. The underlying structure can be
rendered as follows: “This (esa), namely (vdd) the draft-ox, namely (yad) the ox vratin, wanders
among humans as witchcraft (kr#y@)”, in which esa becomes feminine out of attraction to the
predicate krtya, which is then fronted. However, we can also interpret krtya va esa as an
independent nominal sentence, “This is witchcraft”, followed by another main clause, followed by
two relative (temporal) clauses. My translation is rather free in this case.

4) The [ tasmad ... (. ... hilevd ... )] explanations

Very typical of brahmana prose are sentences beginning with tasmad, “That’s why...”, which
follow an aitiological myth or a series of sacred equations, and shift the attention of the listener
from the world of the myth and the sacred to the everyday world. In fact, very frequently within
these sentences, we encounter the pronoun esd- used in exophoric recognitional function. The
notions illustrated by the teacher by recounting the myth are identified as the reasons why
something is the way it is in the real world. These reasons can then be further remarked upon with a
causal sentence introduced by the particle 47 (in Wackernagel position), or by an emphatic statement
with eva (also in 2nd position).

A typical example is 17.36.1-2, in which a sacred equation is made between the ears of the
ox and trust (sraddha) on the grounds that trust is fleeting, elusive. This is then taken as the reason
why oxen in the real world flap their ears: yav asya karnau sa sraddha || caracara vai sraddha,
tasmat karnau muhur varivarjayati ||, “His two ears, they are trust. Trust is in constant motion;
that’s why he (the draft-ox) constantly flaps [his] ears back and forth every moment.”
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Similarly, in 17.35.10: ye asya Synge tad rtam satyam || dhruvam va ytam satyam, tasmad
ete dhruve ||, “[His] two horns, they are cosmic order and truth. Cosmic order and truth are firm;
that is why those two (i.e. the oxen’s horns in the real world) are firm.” Note that the reference to
the real world is clear also from the use of the pronoun ete with exophoric recognitional function
(see §9a below).

In 17.28.7, the centre of attention shifts from the mythical world, in which Indra performs
his vow, to the world of real ascetics: so [’Jnuh kyso [’[bhavat, tasmad anuh kyso vratacari bhavaty,
anur hi kyso bhiitvendro asuran “apavynkta ||, “He (Indra) became lean, emaciated. That’s why one
who practises the observance becomes lean, emaciated, for having become lean, emaciated, Indra
ripped the Asuras off” (note the final causal 47 phrase).’

Another case is 17.28.27-28: so [’|samyat || tasmad yo brahma *vedotapasmitam samayati
dohayata *evainan ||, “He (Indra) remained calm. That’s why [the real ascetic] who knows the
brahman and extinguishes the burning shame from the laughter (of his detractors), he actually milks
them (i.e. extracts their merits from them)” (note the final emphatic statement with eva).

5) The va evam vid- constructions

Recognised by Renou (1955b: 82—83) as one of the most typical traits of the AV brahmana-
style prose, this formula can appear in various forms; with a perfect participle (yd evdm vidvan
followed by a verb), as a full sentence (ya evam véda), or in the variant yo brahma véda (typical of
poetry; cf. §S 4.11.11c ~ PS 3.25.8c, brdhma yé véda, but also found in our text at 17.28.28).
Another poetic equivalent is the use of the pres. ptc. vijanant- (cf. the Anadutsiikta at $S 4.11.3d ~
PS 3.25.5d; Renou 1955b: 83 fn. 1).

The person “who knows so” is of course the initiate who has learned about the secret
knowledge illustrated by the teacher. In fact, this formula regularly occurs in our text at the end of a
section, in the conclusive statements that illustrate the results that the initiate can achieve, and the
benefits that he can secure (ava-rudh-) by means of the knowledge he has acquired, if he practises
the observance based on such knowledge.

The attested constructions are the following:

5a) With fronted main verb, [ v8*"™ ..., yd evam vidvan ... v8** |

In the yd evdm vidvan statements, the yd phrase normally comes second, contrary to the
normal order according to which the relative clause precedes the main clause. This is because here it
is the main clause that provides the important new information (the achieved results and benefits),
and for this reason it is fronted; note that the main clause is never introduced by any correlative.
Accordingly, the verb of the main sentence is also normally placed in first position within the
fronted main clause, unless it is a non-salient verb like bhavati (Renou 1955b: 82). In general, this
seems to be the most frequent type, as it corresponds to the tendency to front the new and important
information. However, in our text, it is fairly rare in comparison with the type in which the verb
holds its normal position at the end of the main clause (see §5¢ below):

17.42.7, prathate prajaya pasubhir grhair dhanena, ya (evam vidvan anaduho vratam
bibharti) ||, “He thrives with offspring, with cattle, with a homestead, with wealth, he who, (being
initiated, “bears” the observance of the draft-ox)”;

17.32.4, dhrivante asmin prand ya ..., “The life-breaths stay firm in him, who ...”.

17.43.7, prati *tisthati prajaya pasubhir grhair dhanena, ya ..., “He takes a firm standing
with offspring, with cattle, with a homestead, with wealth, he who ...”.

See also §5d below.

7 One more independent causal A7 phrase is found in 17.35.4.
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5b) With fronted preverb only, [ PREVB ... VB*", yd evam vidvan ... v8** |

In the previous example, both preverb (prati) and main verb (tisthati) were placed in first
position. Very frequently, however, only the preverb is fronted, while the main verb remains in final
position within the main clause:

17.40.9, pra patho "devayanan jandati ya evam vidvan..., “He foreknows the paths of the
gods, he who, being initiated, ...” See also §5d below.

5¢) Without fronting, [ ... v8"™™", ya evam vidvan ... v8** ]:

This is actually the most frequent type in our anuvaka. Note that even if the verb is not
fronted, in most cases an element is in placed in first position, in focus, and is highlighted by the
particle eva:

e.g. 17.33.4, asyam eva pratistham dyatanam vindate ya evam vidvan ..., “On this very one
(i.e. the earth), he finds a foundation, a base, he who, being initiated ...” Cf. 17.29.2.

An object might be in focus:

17.28.33, prajam eva samyddhim aksitim ava rundhe ya ..., “He secures truly offspring,
[and hence] success, imperishableness, he who ...” Cf. 17.37.4, 17.35.12.

Indeed, we frequently find more than one object. When this is the case, the second object
can appear after the main verb:

17.27.4, sarvan eva *punyaml lokan ava rundhe sarvas ca devata ya ..., “He secures truly
all the pleasant places and [the favour of] all the deities, he who ...” Cf. 17.30.4.

5d) Cases with more than one main clause:

Frequently, we find that the yd evdm vidvan phrase is preceded by more than one main
clause.

Two main clauses, eva particle in the first clause, no fronting (the second verb is bhavati):

17.39.2, brahma caiva lokam cava rundhe, brahmanavarcasi bhavati, ya ..., “He secures
both the brahman and the world, he becomes one with the lustre of the brahmana, he who ...”

Two main clauses, no eva and no fronting (the first verb is bhavati):

17.34.5, bradhnaloko bhavati bradhnasya vistapi srayate ya ..., “He becomes one whose
world is the ruddy one (i.e. the sun), he rests on the top of the ruddy one (i.e. on the sun), he who

Three main clauses, no fronting, no evd:

17.41.6, jyvog jivati, sarvam ayur eti, na purd jarasah pra miyate ya ... “He lives for a long
time, he enjoys a whole lifespan, he does not die prematurely, he who ...” (note that the negation na
is fronted within its clause).

Two main clauses, the first with verb in final position; the second clause has a fronted
preverb:

17.31.4, pathisu devayanesu dhriyate, pra patho *devayanai janati ya ..., “He stays firmly
on the paths of the gods, he foreknows the paths of the gods, he who ...”

Two main clauses, only the first with fronted verb (the second verb is bhavati):

17.36.3, sraddadhate [’|smai sraddhaniyo bhavati ya ..., “[People] trust him, he becomes
trustworthy, he who ...”

Three main clauses, only the first with fronted verb:

17.38.7, kalpante asma rtavo, na rtusv a vrscata, rtiinam priyo bhavati ya ..., “The seasons
are well-disposed towards him, he is not cut down by the seasons, he becomes dear to the seasons,
he who ...”

5e) The collocation evam vidvdas- is also found in:

17.35.3, ya evam viduso [’]sadhu kirtayatistam evasya purtam {mdaya(m)} samvrkte ||, “He
who speaks ill of the initiated one: his merit accumulated with worship and that accumulated with
gifts {the magical power} are both completely wrested away”;
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17.40.6, ya evam viduso [’]sadhu kirtayaty etair evainam tamobhih prornoti ||, “He envelops
with those very darknesses him who speaks ill of the initiated one.”

6) Relative clauses

I have already treated the [ ya ..., sd/td- ... ] identifications in §2 above. Besides this nominal type,
we also find relative clauses followed by a correlative clause containing a verb. For instance, the
following two [ yd- ..., téna ... vB ] constructions:

17.40.7, yad asya prdacinam nabhyas tena dvisantam a visati ||, “The part [of his belly] to the
front of his (the draft-ox’s) navel, with that he (the vratin) takes control of [his] hater”;

17.40.8, atha yad asya praticinam nabhyds tena mrtyum nastram avartim tarati ||,
“Moreover, the part [of his belly] to the back of his (the draft-ox’s) navel, with that he (the vratin)
overcomes death, calamity, misfortune”.

In 17.43.5-6, we find a series of [ yéna ..., téna ... ]| constructions, some with verbs (in the
relative clause), some without:

17.43.5-6, yenasya vahas tena yajiio, yena vahati tena lokah || yenainam [K: yenedam]
pasyati tena visvo, yenainam [K: yenedam)] gamayati tena sarvah ||, “By the fact that he has
withers, he is the ritual worship; by the fact that he hauls, he is the world. By the fact that he looks
at him (K: By the fact that now he looks), he is everything; by the fact that he makes him go (K: by
the fact that now he makes go), he is the whole.”

7) Embedded subordinate clauses

Consider 17.37.3, esa vai “sa yam ahur vasor dhareti yad “antragudam ||, “This, the
intestine and the rectum, is what they call the ‘stream of wealth’.”

Here we find a quotation (vasor dhara) embedded inside a relative clause (yam ahur ... iti),
in turn embedded in a yad-figé construction (esa vai sa, yad antragudam).

A case of direct speech embedded inside a relative-correlative construction is found in
17.33.3, sa yatra hydd manasa kamayata iha me vradhyate tad asmai radhyate ||,
“Whenever(/wherever) he wishes with his heart and mind ‘I am successful here!’, then(/there) he is
successful.” Note that here the quotation is not enclosed by an iti particle.

In 17.39.1, we find a relative clause embedded inside what seems to be a nominal sentence
(a sacred identification) with multiple subjects and multiple (non-fronted) predicates: fapas ca
varas ca mahas ca yasas ca [ yad asminn “antar | ycah samani yajumsi brahmanam ||, “The heat
and breadth and greatness and fame, which are inside of him (the ox), are the verses, the chants, the
ritual injunctions, the formulaic spells.”

8) The use of verbal tenses

8a) I have already mentioned the use of the imperfect as a tense of narration (see above). Note also
the imperfect asynot in direct speech in 17.35.1b.

8b) We find several cases of verbal nouns used as verbal predicates: dagdhah (17.28.5b), samvrkte
(17.35.3), samvrkta (17.35.4b), uttabhitah, and prathitah (17.42.6). On this topic, see Renou 1955b:
86 and my comment on 17.35.3—4.
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8c) We find several subjunctives, but these are only 1st person sg. forms: carani (17.28.6a), asani
(17.34.3a), sraya (17.34.3b), nindani, and vi bhavani (17.35.1b).

8d) We find one resultative aorist in 17.43.5 (praty asthat). See my comment ad loc.

8e) A present participle in construction with a form of stha- as auxiliary to express continuous
action is found in 17.28.3 (on this construction, see WG p.394f §1074—1075).

8f) We find an intensive varivarjayati from the root vrj- in 17.36.2b.

9) Pronouns

9a) The observable usages of etdd (cf. Knosr 2009c¢, 2018; Kummer 2014) are the following:
1. As correlative in the [ esd- ..., ydd ... ]| construction. In this case I translate with “this”.
See §3 above.
2. With cataphoric (endophoric) function (‘the following’) in 17.27.3.
3. With anaphoric (endophoric) function (‘the above-mentioned’) in 17.28.30b, 17.30.3,
17.32.3, and 17.40.6. In this case I translate with “that”.
4. Neuter adverbial (“there”) in 17.28.3.
5. As medial deictic, referring to something close or belonging to the listener (“that of
yours”) in 17.34.1.
6. With exophoric recognitional function (‘that well-known’): 17.35.11; probably also
17.42.5 (referring to the vratin/ox).

9b) The formulaic (and non-formulaic) usages of other demonstratives:
1. The loc. sg. f. asyam, ‘on this one here’, of the proximal deictic ayam/iyam/idam with the
formulaic meaning ‘on the earth’ is found in 17.33.4
2. The proximal deictic is also found in the phrase ayam pavamanah, ‘this wind here’.
3. The neuter of the proximal deictic is also found in the formula idam sarvam, ‘this whole
(world)/everything here’ in 17.27.3 and 17.28.30.
4.1In 17.43.6a and b, the K var. lectio idam might be an adverb “now/here”.
5. The feminine distal deictic asau with the formulaic meaning ‘that one up there (i.e. the
sky)’ is found in 17.30.2.
6. The masculine of the distal deictic is used in the common non-formulaic meaning in
17.28.6 (asau vajro, “That one over there is the vajra”).

9¢) We frequently find the enclitic enam: 17.35.1b, 17.35.4b, 17.40.6, and 17.43.6a and b; in
17.28.28, we find the acc. pl. *enan.

The numerous occurrences of the (most likely) enclitic forms of ayam (synchronically
belonging together with the pronoun enam) should be mentioned here: asya in 17.28.2, 17.35.3, 6a,
7a, 8a, 10, 17.36.1, 17.37.1, 17.38.1, 3, 4, 5, 17.40.7, 8, and 17.43.5, 7; asmai in 17.33.4, 17.36.3,
and 17.38.7; asmin in 17.32.4, 17.39.1, 17.40.1, 17.41.1, and 17.42.1.

9d) Note the [ tdd ... , yad ... ] construction in 17.35.1b. See Buartacnarya 2004. Note that this
construction is found in direct speech.

10) Other typical AV brahmana-style prose traits:

I list here a number of traits, most of which have been noted by Rexou (1955b) as typical of the AV
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brahmana-style prose, that we find also in our text:

10a) The use of the extraclausal connective dtha to introduce a new chapter or topic: 17.35.1,
17.40.1, 17.41.1, 17.41.2. On extraclausal connectives, see Hock 1997b.

10b) The frequent use of the focus particle vai: 17.23.3, 17.28.30a, 17.28.32a, 17.30.2, 3, 17.31.2, 3,
17.32.2, 3, 17.33,2, 17.34.4, 17.35.2, 17.35.4a, 17.35.11a, 17.36.2a, 17.37.3, 17.38.6. This particle
is rather rare in the RV, where it is almost completely restricted to the collocation véd u, but it is
already frequent in the verses of the AV; it then becomes ubiquitous in later prose (see Renou

1955b: 81 fn. 3).
10c) The formulaic use of the adverb dgre, ‘in illo tempore’, in mythical narratives: 17.35.4a.

10d) The formulaic use of the lexeme ava-rudh-, ‘to secure (a benefit/result by practising an
observance or performing a ritual)’. In our text, it is found in the main clause of the concluding
statements at the end of five kandikas: 17.24.4, 17.28.33, 17.30.4, 17.37.4, and 17.39.2.

10e) The -aniya formations (in conjunction with the verb bhavati). These are an innovation of AV
prose (Rexou 1955b: 84). A few such forms are known from a single AV text, SS 8.10: upajivaniya-
in SS 8.10.22-29 (~ PS 16.135.1-8) and amantraniya- in SS 8.10.7 (~ PS 16.133.7). Cf. daksiniya
in SS 8.10.4. The PS also has ramaniya- in PS 11.16.12 (ramanivo bhavati) and marjaniya- in PS
20.39.3a. Note that the name of the fire altar ahavaniya- is also one such formation (AV+: SS 8.10.3
~ PS 16.133.4, S$S 9.6.30 ~ PS 16.113.7, 15.6.14-15 ~ PS 18.32.7, PS 11.16.13). In our text, PS
17.36.3 features the form sraddhaniya-, ‘to be trusted’, in construction with the verb bhavati:
sraddhaniyo bhavati, “he becomes trustworthy”.

10f) The absolutive is also increasingly used in AV prose. We find sampadya in 17.28.6, bhiitvda in
17.28.7¢c, and possibly “vittva in 17.28.27b, but the reading is uncertain.

10g) Direct speech enclosed by iti. We find it in 17.28.1d, 17.28.26, 17.28.27 (the reading is
uncertain but the presence of iti is very probable), 17.34.2cd, 17.34.3b, 17.35.1b, and 17.37.3. It is
possibly also in 17.34.1c, but the reading is uncertain. Note that, in one case, a quotation of direct
speech is reported without the particle iti: 17.33.3, sa yatra hydd manasa kamayata iha me radhyate
tad asmai radhyate ||, “Whenever(/wherever) he wishes with his heart and mind ‘I am successful
here!”, then(/there) he is successful.”®

10h) Multiple preverbs. We find anu-ava-drav- only in 17.28.26 and anu-prati-stha- in 17.29.2 and
17.35.12, but in either case, anu can be taken as a postposition in adnominal use.

101) The use of pdvamana with the meaning ‘wind’ and not referring to soma: 17.32.2, 17.37.2.

10j) The couple istam and piirtam: 17.35.3—4. Note that in his speech (17.35.1), Ahinas Asvatthi
uses the compound istapiirta- instead.

10k) The increasing use of sdrva in the sense of ‘all, every’ (=visva) (already found in RV), besides
the older meaning ‘entire, whole’.

The meaning ‘all, every’ is found in 17.27.4, sarvan eva *punyaml lokan ava rundhe sarvas
ca devatd ya ..., “He secures truly all the pleasant places and [the favour of] all the deities”; in

8 Note that K reads kamayeti, which can possibly indicate that in K the i#i particle was intended as preceding the
quotation.
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17.30.3-4, ete vai sarve punya lokah sarvas ca devatah [...] sarvan eva “punyaml lokan ava rundhe
sarvas ca devata ya ..., “That is all the pleasant places and all the deities. [...] He secures truly all
the pleasant places and [the favour of] all the deities, he who ...”; in 17.32.3, esa vai sarva anu
prajato dhriyate, “That (the wind) having risen (lit. having been born) stays firm along all [the
Directions]”; in 17.35.5b, sarvaml lokan prajanat ||, “He foreknew the way to every place”; and in
the compound sarvaprstha-, “a ritual provided with all the Prstha Samans™ (17.42.3).

The meaning ‘entire, whole’ is found in the formula idam sarvam, “this whole world here /
everything here” (17.27.3, 17.28.30); in 17.41.6, sarvam ayur eti, “he enjoys a whole lifespan”; in
the compounds sarvanga-, ‘with whole limbs’, sarvatman-, ‘with a whole trunk’, sarvaparus-,
‘with whole joints’, sarvapad-, ‘with whole feet’ in 17.42.5; and in 17.43.6b, yenainam [K:
yenedam| gamayati tena sarvah ||, “By the fact that he makes him go (K: by the fact that now he
makes go), he is the whole.” Note that the latter is in opposition to visva- in 17.43.6a: yenainam [K:
yenedam| pasyati tena visvo, “By the fact that he looks at him (K: By the fact that now he looks), he
is everything”.

101) References to Prajapati and Paramesthin: 17.28.8-9, 17.43.3, 17.43.1 (only Paramesthin).

10m) Special names for time periods: artava- (17.28.19, 17.41.2) and the sequence idavatsara-,
anuvatsara-, parivatsara-, samvatsara- (17.41.3).

11) The vajus-style prose portion

The AV yajuses are prose mantras that, like the YV prose mantras (and unlike the didactic oriented
brahmana-style prose portions), are meant to be recited during ritual performances. We find this
style only in 17.43.1—4. Even in such a short passage, we can identify several of the typical traits
that we have already encountered in anuvaka 5 (see my introduction to anuvaka 5 and the overview
of yajus-style prose in Rexou [1955b: 74-80 §4-9]).

11a) 2nd person verbal forms: the present asi (once in 17.43.1, four times in 17.43.3, three times in
17.43.4); the imperatives sam vrha, vi vrha (17.43.2), and gamaya (17.43.4).

11b) The formula yo [’Jsman dvesti yam (K: ca) vayam dvismas (note the variant with ca in K) in
17.43.2.

11c) The persistent repetitions, such as that of the verb asi in 17.43.1, 3, and 4. The repetition with
variation in indro balendsi (17.43.1), indro [’]si_indrasya riipam asi (17.43.3). The repetition with
word play on svar in 17.43.3: svar asi, svargo [’]si, svargaloko [’]si, svargam ma lokam gamaya ||,
“You are the heaven, you are heavenly, you are one whose world is the heaven, make me go to the
heavenly world.” Note also that the length of the phrases gradually increases (Behaghel’s law of
increasing terms).

This tendency to use repetitions is rooted in the oral and magical character of the texts, and
carries over into the brahmana portions as well.

It is particularly visible in kandikas 40, 41, and 42, where we find long lists with the
repetition of the word satam: satam X satam Y satam Z etc., “A hundred Xs, a hundred Ys, a
hundred Zs, etc.”

The particular tendency of using multiple expressions to mean the same thing is also visible:

17.38.7, kalpante asma ytavo, na rtusv a vrscata, ytunam priyo bhavati, ya ..., “The seasons
are well-disposed towards him, he is not cut down by the seasons, he becomes dear to the seasons,
he who...”

17.41.6, jyog jivati, sarvam ayur eti, na purd jarasah pra miyate, ya ..., “He lives for a long
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time, he enjoys a whole lifespan, he does not die prematurely, he who ...”

The following line perhaps even betrays a tendency towards introducing variation within the
repetition simply for the sake of embellishing the prose:

17.28.1, tam adatta tam ud aingayat tam upamimita, “He (Indra) took it (the vajra), he
brandished it, he weighed it out”.

12) Grammatical and lexical peculiarities, hapax legomena, and rare words found in the text

12a) The unique lexeme vratam bhy-, most likely an intentional metaphor. See my comment on
17.27.4.

12b) The compound *tigmaviryam (17.27.2b) is otherwise only attested from the Mbh onwards.
12¢) The “wiederholende” onomatopoeia harihara bhii- in 17.28.3.

12d) The hapax durgir- (*durgir) in 17.28.5a.

12e) The lexeme (anu)-ava-drav- in 17.28.26a.

12f) The verbal noun apasmita- (17.28.28a, *apasmitam). Elsewhere found only in PS 8.8.5.
12g) The impersonal use of the verb ra@dh- in 17.33.3. See my comment ad loc.

12h) The late nom. pl. pathayah in 17.31.3 (next to the older acc. pl. pathah in 17.31.4) from path-,
‘path’.

121) The collocation ye ... aksyau in 17.35.7, with the masculine-looking form aksyau (dual) treated
as neuter (the normal gender of the word for ‘eye’) and accompanied by the relative ye (neuter

dual).

12j) The word prativaha-, ‘reward, counter-gift’, which is only found here and in two other
occurrences belonging to texts of the AV tradition: GB 1.1.231 and KausS 10.5[79]29.

12k) The typical “boon” dialogue at 17.34.2 with the figura etymologica varam vrnisveti, sa varam
avrnita ||, “Choose a boon! He chose a boon.” This type of dialogue, so typical of later texts, is not

found elsewhere in the AV.

121) The rare Bahuvrthi compound bradhndloka-, ‘one whose world is the ruddy one (the sun)’, in
17.34.3, 5, otherwise found only in SS 11.3.50-51.

12m) The nom. sg. m. vistapah from a thematic stem vistdpa- (next to a locative vistapi from the
regular athematic feminine vistap-) in 17.34.4.

12n) The rare lexeme kram- (mid.) plus locative. See my comment on 17.30.

120) The rare word cardcara-, ‘constantly moving’, in 17.36.2a. The intensive interpretation is
suggested by neighbouring presence of the intensive varivarjayai in 17.36.2b.

12p) The aniya-formation sraddhaniya- in 17.36.3. See §10e above.
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12q) The rare Dvandva compound antraguda- in 17.37.4.

12r) The rare compound brahmanavarcasin in 17.38.2 (otherwise found only in the PS
Vratyakanda, at 18.36.1m).

12s) The obscure terms for eye diseases at 17.40.5.

12t) It may be worth noting that text knows the following rituals: the vasor dhara rite (17.37.3-4),
the Sahna, Triratra, Atiratra, Agnistoma, Dvadasaha, Sodasina, Sarvaprsta, Rajasiiya, Vajapeya,
Kamapra, and Sattrayana (all mentioned in 17.42.2-4).

12u) The Odisha mss. always spell devayana with the aksara ya [d3a] (normally used word
initially), as they would do with two separate words. For a single word, we would expect the aksara
va [ja] (normally used word-internally between vowels). One mss. (Jis) regularly uses the spelling
devajana with ja [d3a].
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Kandika 27
17.27.1
a indro vajram asificad vrtraya hantave |
b tvasta vajram asificad vrtraya hantave ||

Indra founded the vajra to slay Vrtra.
Tvastar founded the vajra to slay Vrtra.

asificad] [Ma] [Ma] Jis V122 Pa. [Ma] V71 asifica JM; asificata K * vrtraya] vrtraya [Ma]
[Ma] Pa. [Ma] V71 JM; vrtra Jiy vrtra(i—s.s.)ya V122 vrttraya K~ ¢ hantave |] K hantave [Ma]
[Ja] V122 Pa. [Ma] JM3 V71 hantave || Jis  * asificad vrtraya] asificadvrtraya [Ma] [Ja] Jis Pa.
[Ma] V71 JM; asificadvrtra(i—s.s.)ya V122 asificata vittraya K« |[] [Ma] [Ja] Pa. [Ma] JM; |
V71 K|' Ji4 |' V122

ab. According to the myth, the creator of the vajra is normally Tvastr. For instance, RV
1.32.2, belonging to the most famous Indra hymn, reads: dhann dhim parvate Sisriyanam,
tvastasmai vajram svaryam tataksa, “He [1.e. Indra] smashed the serpent resting on the mountain
for him Tvastar had fashioned the resounding [/sunlike] mace” (J-B). On the contrary, the statement
in line a, attributing the creation of the vajra to Indra, is unusual as well as inconsistent with the rest
of our text, which seems to portray Indra’s attempt at obtaining the vajra. It seems to me that line b
is the correct narrative prelude, while line a seems to be a secondary addition that serves the
purpose of highlighting the most important details of the narrative illustrating the anadudvrata:
namely that the protagonist is Indra, the first to practise the observance (17.35.4), and that the goal
of Indra’s observance is not simply to acquire the vajra, but to slay Vrtra with it. This supports the
idea that the episodes narrated in our text do not follow a chronological order (see my introduction
above), and that the episode of the slaying of Vrtra (17.33) is the final one (see my comment on
17.30 below).

On the vajra, see Rau 1973: 37f., ScuLerath 1975, and Fark 1994a.

The verbal root sic-, lit. ‘to pour out’, indicates here the process of founding or casting by
pouring molten metal into a mould. According to Rau (1973: 37-38 fn. 44, 45, 46 with sources),
three roots describe the process of fashioning the vajra: sic-, ‘to cast, found, mould’ (‘gieflen’),
taks-. ‘to hammer, temper’ (‘hdmmern, hirten’), and si- (or sam-si-), ‘whet, sharpen’ (‘wetzen’).

The hendiadyc construction with double dative (dative of a noun plus dative of an infinitive)
is old, and is represented especially by this specific formula, vrtraya hantave, ‘for Vrtra, for the
killing, i.e. for the killing of Vrtra’ (RV 3.37.5a, 6¢c, 8.12.22a, 8.93.7b, 9.61.22b, 10.116.1b; in SS
found only in book 20), but is not limited to it (cf. e.g. mrgaya hantave in RV 5.34.2 or the refrain
asmai visaya hantave in PS 3.9). See DeLruck 1988: 98-99 (§54), 149 (§103), and 415 (§228).
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17.27.2

a yo vajrah sa vi§vanaro

b yat *tigmaviryam sa vi§vasad

c yad “dharambhanam sa vai$vanaral ||

The vajra, that is Visvanara;
the [part] whose power is sharp (i.e. the blade of the vajra), that is Visvasah,;
the handle [of the vajra], that is Vai§vanara.

yo] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; jo Jis e vajrah] O vajra K * sa visvanaro| [Ma]
[Ja] V122 [Ma] V71 JM; ma vi$vanaro Jis se viSvanaro Pa, sa vaisvanaro K yat *tigmaviryam]|
yattegmaviryam [Ma] [Ja] Jis V122 [Ma] V71 JM; yattegmavirya Pa. yatte agnirvirasam K .
visvasad] Ja visvasat Ma Jis V122 Pa, Ma V71 JM;K ¢ yad “dharambhanam] yaddharamanam
K yanta arambhanam Ma Ja V122 Ma V71 JM; yamnta ara{na}mbhanam Jis yanta arambhanam
Pa, e sa] K [Ma] [Ja] V122 Pa. [Ma] JM; [.] V71 om. Jis  * ||] [Ma] [Ja] Jis Pa. [Ma] V71
JM; | V122 K

Bhattacharya’s edition reads yattegmaviryam in b and “yaddharambhanam in c.

Bhattacharya refrains from emending pada b, but tegmaviryam is clearly an unacceptable
reading, as there is no such stem as **fegman-. In his comment, he proposes yat te 'gnirviryam”
based on the reading of K. Content-wise, reference to Agni is unproblematic here, as the
vajra/lightning bolt is regarded as a form of fire. However, I fail to understand this proposal syntax-
wise (a compound with the first member in the nominative?). Perhaps yat te ‘gniviryam™ would be a
conceivable emendation, although the compound agnivirya- is only attested in lexicographers.
However, it is unclear to me what the pronoun te would refer to, and also why it would be absent
from pada a (I shall get to pada ¢ in a moment). Perhaps te could refer to the vajra itself, which
would explain why it is absent from a. On the sole basis of K, Raciu Vira proposed yat te ‘gner
viryam. Here the genitive agner could function as an adposition of e, in which case we could
translate be as: “that power of yours, of Agni, that is Vi§vasah”. An even more preferable
emendation would be yat te *[’]gne viryam, “That power of yours, O Agni, ...” (cf. TS 3.5.3.2,
quoted below). It would also be possible to explain O gm as a scribal error for gn (although then we
would have to assume the loss of the aksara e). In pada ¢, Bhattacharya edits "yaddharambhanam,
following K, but we may note that O yanta arambhanam also points to the presence of the pronoun
te, as yanta could be a corruption of yat ta (= yat te, in sandhi). This second fe would also refer to
Agni. It does not seem far-fetched to consider K ddha as a possible scribal error for nfa (although
we need to assume that it was then merged in double sandhi with the following a-), as the two
aksaras are similar in the Sarada script (though Kim, Schreib., does not record any such case), and
thus reconstruct our lines as follows. In case te refers to the vajra:

Yo vajrah sa visvanaro

yat te [’]gniviryam™ sa visvasad

*yat *ta arambhanam sa vaisvanarah ||

“The vajra, that is Visvanara;

that fire power of yours [O vajra], that is Visvasah,;

that handle of yours [O vajra], that is Vai§vanara.”
In case te refers to Agni:

yo vajrah sa visvanaro

yat te *[’[gner viryam/yat te *[’]gne viryam

*yat *ta arambhanam sa vaisvanarah ||

“The vajra, that is Visvanara;

that power of yours, of Agni/that power of yours, O Agni, that is Visvasah;
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that handle of yours [O Agni], that is Vai§vanara.”

However, there is, I think, a very strong argument against any solution involving the
pronoun fe, namely the fact that what we have here is a typical piece of brahmana exegesis in
which some secret knowledge is illustrated by means of sacred equations (va- ..., sa/ta- ... ). The
brahmana character of this kandika can clearly be seen from the preceding bit of mythical narration
in the imperfect tense (17.27.1), as well as from how the kandika continues with a typical [ esd- ...,
vad ...] construction (17.27.3), and concludes with a yad evam vidvan phrase (17.27.4). In general,
the whole character of our anuvaka is that of a brahmana exegesis.’ This kind of prose is composed
for didactic purposes, and is not meant to be recited during a ritual. For this reason it would be
extremely unusual to find 2nd person pronouns or vocatives addressing a deity directly. We of
course do find comparable bits of prose, for instance TS 3.5.3.2: ydt te agne téjas ténaham tejasvi
bhityasam yat te agne vdrcas ténahdam vacasvi bhilydsam ydt te agne hdras ténahdm harasvi
bhityasam || “With the brilliance that is thine, O Agni, may I become brilliant; with the radiance that
is thine, O Angi, may I become radiant; with the splendour that is thine, O Agni, may I become
resplendent” (Keith). However, this is a yajus, a portion of yajus-style prose, which is specifically
meant to be recited as such during a ritual performance in which Agni is addressed directly. This
cannot be the case for our text. We expect the addressee of these lines to be the novice who is
learning about the vrata. Therefore, I believe that we need to find a different solution.

My contention is that these lines refer to the vajra as a weapon, with a handle (arambhana in
pada c) and a blade (in pada b). In fact, I shall argue in favour of another alternative suggested by
Bhattacharya in his commentary, one that, I believe, has more chance of being correct, namely to
simply emend the corrupted portion of pada b to *tigmaviryam. This emendation is tentative, as the
compound tigmavirya- is only attested three times in the Mbh: namely in Mbh 1.18.11, where
tigmaviryavisa (Nom. pl.) ‘of virulent poison’ is said of snakes, and in Mbh 1.46.2c, where the rsi
Srngin is described as mahatejas tigmaviryo 'tikopanah before he curses King Pariksit to die from
the bite of the serpent Taksaka. That this compound, however, does not only directly or indirectly
refer to the sharpness of a poisonous bite is clear from a third occurrence, Mbh 3.168.5a, which
speaks of dharas tigmaviryah, ‘violent streams of water’. The presence of this late compound in our
text might not be implausible, given the many elements that point to a late date for our text.

It is, however, entirely plausible that this compound could have been created in Vedic times.
The RV features several compounds with tigma- as first member that refer to Agni: tigmajambha-,
‘sharp-fanged’ (RV 1.79.6¢, 4.5.4a to Agni Vai$vanara, 4.15.5¢, 8.19.22a, 8.44.27b); tigmabhysti-,
‘sharp-pointed’ (RV 4.5.3a); tigmdsrnga-, ‘sharp-horned” (RV 6.16.39b to Agni as a bull,
vamsaga-)'’; tigmdsocis-, ‘sharp-flamed’ (RV 1.79.10a; PS 16.8.6b [the parallel in $S 8.3.25a has
tigmaheti-); tigmdheti-, ‘having sharp missile weapons’ (RV 4.4.4b, 6.74.4a [~ SS 5.6.5b, 6b, 7bc ~
PS 1.109.2a, 6.11.7a ~ MS 4.11.2:165.13]; SS 8.3.25a); tigmdnika-, ‘of sharp face’ (RV 1.95.2¢ ~
PS 8.14.2¢); and tigmayudha-, “having sharp weapons’ (RV 2.30.3d, 6.74.4a, 7.46.1d, 9.90.3c). All
the compounds of this type in RV and AV refer to Agni, with the exception of tigmatejas-, referring
to Nrtti in $S 6.63.2a and to the Rudras in SS 19.9.10d, and tigmdmiirdhan-, ‘sharp-headed’, which
however refers to arrows—also a weapon, just like the vajra implied by our text. Note that many of
the elements that form the above compounds are also found in loose formulas (e.g., SS 6.34.2b,
agnis tigmena socisa; PS 7.3.1ab tigmebhir agne arcibhih sukrena deva socisa |, “O god Agni, with
your sharp beams, with your bright flame” (Griffiths)). Other, similar formulas describing the

9 It is true that in the final kandika of this anuvaka, 17.43, we find a mix of yajus-style prose (17.43.1-4) and
brahmana prose (17.43.5-7). However, it looks like the brahmana portion is added as an explanation after the
quotation of the yajuses with which the kandika starts. Here instead we would have to assume the presence of a
bit of yajus prose within brahmana portions. Moreover, neither in 17.43 nor elsewhere do we find structures
like yat te..., sa....

10 However, in RV 7.19.1a [~ SS 20.37.1a], 10.28.2a, and 10.86.15a [~ SS 20.126.15a] it refers to Indra as a bull
(vrsabhd-); in 9.97.9¢, to Soma; and in SS 13.1.25a ~ PS 18.17.5a, to Rohita as vrsabha-. Cf. also the refrain in
PS 4.8.1a-13a and 19.29.1a.
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sharpness of Agni are also found, even if no corresponding compound exists (e.g. tigméndagnir
Jyotisa in SS 13.1.11.c ~ PS 18.16.1). As I will point out below, the vajra/thunderbolt is a form of
Agni, an identification that is certainly strengthened here by the equation with Agni Vai$vanara.

Moreover, sharpness is also a characteristic of the vajra: RV 1.130.4abc, dadrhano vdjram
indro gabhastyoh, ksadmeva tigmam dsanaya sam syad, ahihatyaya sam syat |, “Firmly holding the
mace in his hands, Indra honed it sharp like a carving knife, for throwing—honed it for the
smashing of the serpent” (J-B); RV 7.18.18d, tigmam tasmin ni jahi vajram indra, “smash your
sharp mace down on him, O Indra” (J-B); RV 8.96.9ab, tigmam cfyudham marutam anikam, kas ta
indra prati vajram dadharsa, “Sharp is the weapon, the vanguard of the Maruts. (And) who dares
venture against your mace, Indra?” (J-B). Cf. also the frequent epithet ksurdapavi-, “with a sharp
rim” (also below, in PS 17.28.2). Incidentally, Indra and Agni are also invoked to sharpen a knife to
magically ward off hail in PS 15.23.1.

In conclusion, a compound such as tigmdvirya- would not appear out of place in our text: it
refers to the sharpness of the vajra both as a weapon as well as a form of Agni. All the compounds
that I have cited above are Bahuvrihis, and it would be natural to expect a masculine Bahuvrihi in
implicit agreement with vajrah with the meaning ‘whose power is sharp’. We might then consider
emending to *yah *tigmaviryah. However, the mss. point to a neuter word (as also shown by the
pronoun yat). Therefore, I believe we should rather opt for a lighter emendation, yat *tigmaviryam.

We thus have two possibilities: 1) we could investigate whether we can interpret the
compound as a Karmadharaya meaning ‘sharp power’. Compounds with viryd- as second member
are mostly Bahivrihis, but more rarely also Determinative compounds. I was only able to identify
Tatpurusas with a substantive as first member: e.g. bahuviryd-, n., ‘strength of the arms’ (SS
5.21.10d); pasuviryd-, n., ‘strength belonging to cattle’ (PB 7.5.8 etc.); and bhesajavirya-, n.,
‘healing power of medicine’ (SusS 1.31.32ab). No grammatical or semantic rule speaks against the
possibility of building a Determinative compound of the Karmadharaya type with an adjective like
tigma- as first member and viryd- as second member. Given the rarity of these formations, this
interpretation doesn’t seem impossible to me, but is perhaps improbable.

2) Alternatively, we could translate yat as ‘that thing’, ‘that part’, indicating the sharp-
rimmed top part of the vajra, in contrast with the bottom part, the ‘handle’, indicated in pada ¢ by
the word arambhanam (see below), and interpret the neuter compound as a Bahuvrihi (in
accordance with the evidence of other compounds of this type) agreeing with the neuter pronoun—
or we could assume agreement with an implied neuter word for ‘blade’ or ‘weapon’ (e.g. sastra-,
astra-, ayudha-).

With this emendation we have done away with the issue of justifying the presence of the 2nd
person pronoun fe in pada b. Accordingly, I prefer to edit yad "dharambhanam in pada ¢, favouring
ha (here probably simply expressing a topic switch) over a 2nd preson pronoun fa(=te)." Moreover,
with this explicit reference to the blade part of the weapon, the reference to a ‘“handle”
(arambhanam) in pada ¢ now appears more understandable.

That the vajra has a handle (ardmbhana-) is known for instance from AB 2.35.5,
arambhanato vai vajrasyanimatho dandasyatho parasor, “at the handle the vajra is narrow, likewise
a rod, likewise an axe”, and from PB 23.10.3 (on the sixteen-day rite), paricadaso vai vajro na va
agrhitena vajrena viryam karoti ya sodasy arambhanam eva tad grhitena'? vajrena viryam karoti,
“The thunderbolt is the fifteen-day rite (contained in this sixteen-day rite). No one can display any
prowess when he has not grasped a (destructive weapon like) the thunderbolt. The sixteenth day is
the handle. He displays prowess after he has grasped with this (sixteenth day as handle) the
thunderbolt (i.e. the first fifteen days)” (Caland). For other relevant passages, see Rau 1973:41-42.

11 It is not easy to explain O yanta a... from an original yaddha. It is perhaps possible that the Odia actually re-
interpreted yat tigm... as yat te gn... (then corrupted into yat te gm...) under the influence of mantras like TS
3.5.3.2, quoted above. Then, it would secondarily have inserted a pronoun also in pada c¢. I am aware, however,
that this is something of an ad hoc explanation.

12 Caland takes fadgrhitena as a compound.
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Faik 1994a has identified the vajra with sharp-rimmed copper bar-celts and clubs of the
Copper Hoard archaeological culture of the Indian Doab. These clubs feature a long thin handle that
expands into a larger and heavier top (cf. Rau 1973:41-42, discussing how the vajra is described as
puroguru-, ‘heavy on the farthest end’) characterised by a sharp rim. In my view, lines b and ¢
clearly refer to the sharp-rimmed top and to the narrow handle of the vajra, respectively, while a
refers to the weapon’s body.

17.27.3
a etad va idam sarvam yad etani trini |
b visvanaro vaisvanaro visvasat ||

These, [namely] the following three—Visvanara, VaiSvanara, Visvasah—are this whole [world].

sarvam yad] [Ma] [Ja] V122 Pac [Ma] V71 JM; sarva yad Jis sarvayaj K * etani trini] [Ma]
[Ja] Jis V122 Pac [Ma] etani rasa trini K etrani trini V71 etra trini JM3;  « |] [Ma] [Ja] Jis V122
[Ma] V71 JM; || Pa.om. K < |]] [Ma] [Ja] V122 Ji, Pac [Ma] JM; | K V71

a. The reading of K (vad etani rasa trini) is most likely corrupt, although it is hard to
explain the two extra syllables. A nom. sg. f. of rasa- would be out of context, and a nom. pl. n.
**rasda(ni) 1s impossible because the stem rdsa- is masculine. The presence of variants with an °7°
sound in O (etrani V71 etra JM;) can easily be explained as anticipation of the cluster # from trini,
and therefore have no relation to the reading of K. Note that this error only occurs in O,

17.27.4

sarvan eva *punyaml lokan ava rundhe sarvas ca devata ya evam vidvan anaduho
vratam bibharti ||

He secures truly all the pleasant places and [the favour of] all the deities, he who, being initiated,
“bears” the observance of the draft-ox.

sarvan eva] O sarvanyeva punyeva K « *punyaml lokan ava] punyallokanava K Ma Ja V122
Pac Ma punyalokanava V71 punyalokannava JM; punyakonava Jis  * rundhe] O rundhe | K
devata] K [Ma] [Ja] Jis V122 [Ma] V71 JM; devrta Pa.  * ya evam] [Ma] [Ja] V122 Pa. [Ma]
V71 JM; ya[.]yevam Jis ekam K e vidvan anaduho] [Ma] [Ja] Pa. [Ma] V71 JM; vidvan,
naduho V122 vidvanananaduho Jis vidvanadraho K e |]||27 ru4 || Ma Ja Pa. Ma || ru || 27 ||
V122|127 || Jis V71 |27 ru 5 || JM;3 Z phasca 1 Z K

Bhattacharya’s edition reads punyallomkanava* with a misplaced anundsika, which must be a
misprint.

As regards the semantics expressed by the lexeme ava-rudh-, ‘to obtain, to secure’, it might
be helpful to note that this lexeme alternates with the roots @p- and as-, as can be seen from SS
9.5.22ab, dparimitam eva yajiiam apnoty aparimitam lokam ava runddhe |, “An unlimited offering
does he obtain, an unlimited world does he take possession of” (Whitney), and AB 1.6.3, sarvesam
chandasam viryam avarunddhe, sarvesam chandasam viryam asnute, “The strength of all the
meters he wins, the strengths of all the meters he attains” (Keith). The meaning ‘to obtain, to secure’
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1s common to the AV and the Brahmanas, but it is unattested in the RV, where the only occurrence
of this lexeme carries a more literal meaning, close to that of the co-occurring lexeme ni-rudh-: RV
10.28.10, suparna ittha nakham a sisdyévaruddhah paripadam na simhah | niruddhas cin mahisas
tarsyavan godhd tisma aydatham karsad etat ||, “The eagle caught its talon just so, like a lion
entrapped into a snare. The buffalo also got trapped, when it was thirsty. The monitor-lizard plowed
this way for him” (J-B). The semantic development from a literal ‘hold down, entrap’ to a figurative
‘secure for oneself, obtain’ is easily conceivable. Note that although the lexeme ava-rudh- is on the
whole quite rare, it is frequent in the Vratyakanda, in particular in paragraphs SS 15.11 and 13 (~ PS
18.37, 38) which describe the merits that a host can gain (ava-rudh-) if they provide proper
hospitality to a wandering Vratya. On this lexeme, see also Kurikov 2012: 200f.

The idiom devata (acc. pl.) ava-rudh- is not infrequent (I find it in KS, TS, JB, BSS, etc.),
but its meaning is not completely clear to me. In his translation of the TS, Keith renders it with ‘to
win the gods’: e.g. TS 6.3.7.3.2, sirsatd eva yajiiasya yajamanah sarva devata dava runddhe, “Verily
the sacrificer at the beginning of the sacrifice wins all the gods” (Keith). Perhaps we should assume
“wins the deities over” or “secures [the favour of] all the deities”.

The action of undertaking/practising an observance (vrata) is commonly expressed with
vratam car-. Other phrases used are anu-car, (anu-)sac-, anv-i, raks-, pa-, and dhy- (Lusin 2001:
566, referring to Hacker 1973). The phrase vratam bhy- is rare and unusual.” That the root bhy- is
employed here cannot be accidental, but must contribute to an intentional metaphor: in PS 17.34.1
below, Indra’s observance is deemed “heavy” (guru), which is the reason why Indra needs to resort
to the help of the draft-ox, the animal that is most accustomed to hauling heavy burdens. The
observance is heavy because it aims at getting a hold of the vajra, but the vajra itself is difficult to
hold (dhyr-): cf. my comment on PS 17.30 and the refrain sa nadharayat. Compare also the epithet
visvabhyt- in the Anadutsiikta (see Apendix IT): SS 4.11.5¢d (~ PS 3.25.4cd), y6 visvajid visvabhid
visvakarma gharmam no briita yatamas catuspat |, “He who wins everything, bears everything,
works everything: do tell us about the four-footed gharmd pot”. The intentional use of the special
idiom vratam bhy- also explains the interpolation of bibhrat in PS 3.25.3¢ (see my comment ad loc.
in Appendix II).

13 In fact, it seems to be attested only in this text, and once in GB 2.3.9bb. Broomrierp (1899: 120) describes GB
2.9 as follows: “Section 9 presents a legendary explanation of the sound Aim (Vait 20.15, 16), being written in
good archaic Brahmana-language [in fn. 2 p. 121 he cites the sigmatic aorist adrag as an example], and
deriving some interesting illustrations from everyday life. A closely similar passage has not been found”.
Because of the obscure language, it is not easy to summarise the content: the text gives the impression of being
a patchwork of different bits of exegesis with regard to the use of the sound #4in in ritual practice, each mini-
section not necessarily related to the rest. The last mini-section (which also concludes the whole section) reads
as follows: GB 2.3.9bb—cc, atho khalv ahur eko vai prajapater vratam bibharti gaur eva, tad ubhaye pasava
upajivanti ye ca gramya ye caranya iti ||, “Now, listen (khalu), they say: ‘only one (ekah) bears the observance
of Prajapati, a bovine really; both kinds (ubhaye) live upon that (? tad upajivanti) for the sake of cattle (? dat.),
those who are domestic and those who are wild.”” It is interesting that the expression vratam bhy- is used here
in relation to a so-called prajapater vratam, as we find this expression in the second section of the
Anadutsiikta, which deals with the Twelve Nights of the midwinter celebrations (see Appendix II).
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Kandika 28

17.28.1

a tam adatta

b tam ud aingayat
c tam upamimita
d pra haraniti ||

He (Indra) took it (the vajra),
he brandished it,

he weighed it out,

[saying] “I will strike with it!”

adatta tam] [Ma] [Ja] V122 Jis, [Ma] V71 JM; adanta tam Pa. adattavatam K e ud aingayat
tam] udaingayattam [Ma] [Ja] Jis V122 Pa. V71 udaingayatam Ma uryaingayattam JM;
udisayattam K ¢ upamimita] [Ma] [Ja] V122 Jis [Ma] V71 JM; upamimata Pa. upam upeti | K
* pra haraniti] O prabharaniti K < |]] [Ma] [Ja] V122 Pa. [Ma] V71 JM; | Jis K

The general meaning of this portion is to illustrate how Indra’s attempts at handling the
vajra fail. Indeed, in the next lines it is said that the vajra slips from Indra’s hands (17.28.2) and
falls into the sea in the form of a lightning bolt (17.28.3-5). His inability to wield the vajra is
precisely the reason why Indra decides to perform an observance (17.28.6). The aim of his
observance is to acquire the power that is necessary to wield the vajra.

Looking at this portion more closely, we can interpret it in two ways in light of the rest of
the kandika. Near the end of the kandika, after Indra has completed his observance, we learn that he
is finally able to take the vajra and rest it on his arm joint: PS 17.28.29, tam pksamabhyam dadatta
vajusa yajiiena gayatrena vamadevyena ca ||, “He (Indra/the vratin) took it (the vajra) with the yk
verses and the saman chants, with the yajus ritual injunctions, with the ritual worship, with the
Gayatr1 recitation, and with the Vamadevya chant,” and PS 17.28.31, tam adatta tam parusy
adhatta, “He (Indra) took it (the vajra); he put it on [his arm’s] joint”. The verbal form used, fam
adatta, is the same in both lines. However, we might wonder whether the two occurrences mean the
exact same thing or whether we should interpret them in different ways. The question is whether in
our line Indra actually takes, brandishes, and weighs out the vajra as he does in the end, and only
fails at striking with it (while in the end, after picking up the vajra, he rests it on his arm), or
whether he is even able to properly pick up and brandish the vajra. We thus have two options:

1) We can interpret the first fam adatta in our line as an unsuccessful attempt, and clearly
distinguish it from the second fam ddatta, which is a successful attempt. We can do this if we
interpret the verbal forms in our line as imperfecta de conatu, and translate with “He (Indra) tried to
take it (the vajra), he tried to brandish it, he tried to weigh it out [saying] ‘I will strike with it!””—
only to let it slip, as is told in the next line. Indeed, this semantic nuance is not infrequently found in
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Vedic, especially in case the action expresses a failed attempt. Compare the famous MS version of
the legend of Yama’s death (MS 1.5.12: 81.2-5), according to which the gods create the night so
that Yaml can get over her grlef the gods do so only after falhng to comfort her 0therw1se té devi
yamyd yamam g Qabruvan tam yad dprchant sabravit | adyamytéti té 'bruvan nd va iyam imam
ittham mysyate ratrim syjamaha iti |, “The gods tried [in vain] to make Yami get over Yama (lit.
the gods talked [or rather: tried in vain to talk] Yama away from Yami). When they asked her, she
said: ‘He just died today!” They said: ‘She is not forgetting about him in this way. Let us create the
night’” (my transl.).

2) We can interpret the two occurrences as both indicating successful attempts. Accordingly,
in both cases Indra did pick up (and here also brandished, weighed out) the vajra. In the first case,
however, when he attempts to strike with it, he fails: the vajra slips from his hands. In the second
case, instead, he rests it firmly on his arm.

Both interpretations seem possible to me. In 17.28.28 (within this kandika), it is said that he
who is succesful with the observance extinguishes (samayati) the apasmitam, the fiery effect of the
lightning bolt; in 17.34.1, it is said that the observance (and perhaps by extension the vajra) is too
heavy (guru). Both the vajra’s fiery sharpness (cf. also tigmaviryam in 17.27.2) and its heavy
weight (which is the reason why the draft-ox is then asked for help) can be adduced as reasons why
Indra fails at wielding it. But it is hard to use one or the other detail as an argument in favour of or
against the fact that he wasn’t even able to pick it up, or that he simply dropped it while striking
with it.

I translate the imperfects merely with simple past forms, but a more nuanced “tried to” could
also be acceptable.

17.28.2

a so [’]sya hastad amucyata

b daivo vajrah

c ksurah pavih *sahasrabhrstir divisprsah ||

It (the vajra) slipped from his (Indra’s) hand:
divine is the vajra;
sharp is the thousand-spiked rim of the [vajra] touching the sky.

0 [’]sya] sosya [O] somya K ¢ amucyata] [Ma] [Ja] V122 V71 JM; amucyata ' Jiy amucyatam
Pa. amucyate Ma amucyata | K e vajrah] O vajrah K * ksurah pavih] [Ma] [Ja] V122 Ji,
[Ma] V71 JM; ksurah | pavih Pa. ksurapavaris K  *sahasrabhrstir] sahasraprstir K [Ma] [Ja]
V122 Pa. sahasrstir Jis sahasrastir Ma sahasraprr V71 sahasraprstar JM; e divisprsah] [Ma]
[Ja] V122 Pa. [Ma] JM; davisprusah V71 divasprsah K Jis  * || [O] om. K

Bhattacharya’s edition reads sosya in a, ksurapavih' and sahasraprstir in c.

On the intransitive (non-passive) meaning of the ya-formations of the root muc-, see Kurikov
2012: 421.

On the sharpness of the vajra, see my notes on PS 17.27.2 above. Bhattacharya’s
emendation to ksurapavih® does not seem necessary. The compound ksurdpavi- is indeed attested in
SS 12.5.20 ~ PS 16.142.4, SS 12.5.55 ~ PS 16.146.3, but if we accept Bhattacharya’s emendation,
we have to take both “ksurapavih and *sahasrabhystir as adjectives of vajrah, which then makes it
difficult to interpret divasprsah (unless we assume that the latter is also a nom. sg. m., however

14 Lanman (1884[1996]: 393) translates, “The gods sought to console Yami for the loss of Yama.”
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from an unattested a-stem divispysa-, and not a genitive from the athematic stem divisprs-).

Bhattacharya adopts sahasraprstir. Comparison between the two traditions seems to suggest
that this must have indeed been the reading of *G. However, this would be a hapax legomenon
(‘thousand-ribbed’?), whereas it seems obvious that the line must originally have contained the
compound sahdsrabhysti-, ‘thousand-spiked’, which is a common epithet of the vajra, attested in
RV, AV, MS, etc.; see Rau 1973: 41 fn. 58 for references. Rau (ibid.) mentions other, similar epithets
as well: tribhysti- (JB), caturbhysti- (AV), satabhysti- (TS), and bhystimdnt- (found in JB, but also in
RV 1.52.15c¢, and not mentioned by Rau). I emend accordingly, although I take it as an epithet of the
vajra’s rim (pavih). The error must have been caused by anticipation of the cluster spys in the
following word, divisprsah. This might have occurred during the period of oral transmission
preceding *G. Compare also the epithet Sataparvan- and Av. satafStana-, ‘with a hundred knobs’
(see ScHLErRATH 1975: 501).

Compare also SS 12.5.66, vdjrena Sataparvand tiksnéna ksurdbhystina, “With a thunderbolt
hundred-jointed, sharp, razor-pronged” (Whitney).

The compound divisprs-, ‘touching the sky’, is always athematic. It occurs three times in PS
(never in SS); once in our line; once with the variant divasprs in PS 1.107.1 (the parallel at RV
10.168.1 has the stem divisprs-), where it refers to the wind; and in PS 12.9.7b, where it qualifies a
cow’s yearling. In RV it appears 15 times: often as an epithet for a variety of gods (the Asvins in
1.22.2; Indra and Vayu in 1.23.2; Mitra and Varuna in 1.137.1; Indra and Vayu’s chariot in 4.46.4;
Soma in 9.11.4, 9.86.14), and frequently qualifies Agni (5.13.2, 10.88.1; Agni’s radiance in 5.11.1)
or the sacrifice in the fire (1.142.8, 2.41.20, 8.101.9, 10.36.6; the smoke rising from the offering in
the fire in 7.16.3)—clearly referring to the idea that the oblation is transferred from the fire to the
heaven. Thus, it never specifically refers to the vajra or its rim. It is possible that we find it in our
line because the vajra, the thunderbolt, is intended as a form of Agni. These epithets, indeed, as well
as the following lines (3-5), clearly identify the vajra mace with the lightning bolt.

At any rate, a thematic divisprsa- is never found. Therefore, I take our divispysah as a
genitive governed by pavih, and implying vajrasya, ‘of the [vajra] touching the sky’.

If the idea of ‘touching the sky’ is especially connected with that of the oblation travelling
from the fire on earth up towards heaven, the idea of the lightning bolt touching the sky can perhaps
be reconciled with the image of the pillar of fire that bursts out of the gharma pot and is conceived
as an inverted lightning bolt travelling towards heaven, symbolising the initiate’s (social or
spiritual) ascension. On this topic, see Appendix II §3.2, 3.3.

17.28.3

yoem e

It kept on making a [sizzling, crackling] noise as it collided [with the sea], blazing up, hitting down
there.

e

V122 samsijanotisthad JM; Jis Pa. simficatisthad K e dharihara bhavann] Ja Ji4
dhariharamabhavann Ma Pa. dhariharambhavann V122 dhariharabhavamn Ma V71 JM;
dharuttarabhavany K ¢ “etad ‘rchan] etarScham K eyaditsan Ja V122 Ma V71 JM; ejaditsan Ma
Ji;Pa, < |[]MaJaV122 Pa. V71 JM; | Ma Jis om. K

Bhattacharya writes *samsinicanotisthaddhariharabhavannejaditsan ||.
Bhattacharya’s conjecture *samsirnicano, presumably a pres. ptc. mid. from sam-sic- ‘to pour
together’, ‘to found, cast metal’(see my comment on 17.27.1 above) is grammatically impossible
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(we would rather expect a passive samsicyamano) and semantically implausible.

In my view, our line is a describing the vajra as it falls into the sea (cf. the next lines) in the
form ofa lightning bolt and comprises three syntagms. The ﬁrst syntagm involves sound: the root
ptc. middle in perlphrastlc construction with the 3sg. 1mpf. of stha-, used as an aux111ary expressmg
a continuous action. On these participial periphrastic constructions, see WG p. 394f. §1074-1075."

Note that the rare root si7ij-, always used in the middle voice, is employed in Dirghatamas’s
famous Riddle Hymn, RV 1.164 (on which see Appendix II §3), in particular in stanza 29, which
describes the central moment of the Pravargya/Gharma ritual, when the gharmad or mahdavira pot,
filled with boiling ghee, bursts into a pillar of fire after the Adhvaryu has poured milk into it. There,
the pot makes a sound (sinkte < si7ij-) and is likened to lightning bolt (vidyut bhavanti): ayam sa
Sinkte yéna gaiir abhivyta, mimati mayim dhvasanav adhi $ritd | sd cittibhir ni hi cakara martyam,
vidyud bhavanti prati vavrim auhata ||, “This [the pot] hums—that by which the cow is enclosed.
She bellows her bellow, resting upon the smoky (fire). Because she has put down (what is) mortal
with the sound ‘chit-chit’, becoming lightning, she pushed away her covering” (J-B). Cf. Housen’s
(2000b: 506)’s translation: “This one [the pot] is humming, by which the cow (the milk) is
enveloped. She (the milk) lows a lowing (when she is) placed on the sparkling (fire). She with her
crackling has indeed put down the mortal. Transforming herself to lightning, she pushed back her
covering.” Since both this and our text describe a lightning bolt, it seems attractive to also read a
form of the root sifij- in our line. The correspondence between the two passages is even more
remarkable when we consider that, in the Anadutsiikta, the draft-ox is equated with the gharma pot
(see Appendix II).

As far as the beginning of the word is concerned, the reading of K, sin1, and that of the
oldest (0] mss. (Ma Ja), namely sim might be a corruption of the reduplication syllable of an

........

e~

sam-Sifj- appears to convey the idea of producing a noise by colhs1on (KEWA 1II p. 335. ‘stofit
klingend zusammen’); in particular, it indicates the sound produced by two colliding sacrificial
spoons.

The first passage is SB 11.4.2-12 (on the Agnihotra) athdtah srucoradanasya [...] ittham
eva kurydt ubhabhyam eva pambhyam ]uhum parlgrhyopabhrly adhmzdadhyat tasya

7o

ya]amanam orchet, tasmad asamsSinijayann adadlta, “1. Now, then, as to the taking up of the two
offering-spoons [...]. 2. Let him rather do it in this way;—having taken the Juhu with both hands,
let him lay it down on the upabhrt; there is no question about this: it is good for (securing) cattle

and life. Let him take them up without clinking them together,—were he to let them clink together,
insecurity of property would befall the Sacrificer: let him, therefore, take them up without clinking

them together” (Eggeling).

Similarly, ApSS 2.13.6 (on the Full and New-moon sacrifices) reads: na ca samsifijayati
nabhidese ca srucau dharayati, “Er 146t die beiden Loffel nicht klingend zusammenstoBen und hélt
sie in der Hohe des Nabels” (Caland).

7o

produced by the hghtmng bolt as it collides with the sea; the next lines (PS 17.28.4-5), in fact,
describes how the lightning bolt, entering the sea, burns it and makes the sea water undrinkable. A

shrill, sizzling, crackling sound might be expected, such as the citti-, ‘chit-chit’ (J-B) or ‘crackling’
(Houben), of RV 1.164. 29(: (cittibhir).

e~

15 It is of course not impossible to take the imperfect atisthad in the literal sense of ‘it stood up’. This might
describe the thunderbolt’s vertical position as it falls into the sea.
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of two wooden ladles colliding is not so obviously comparable to the loud noise of a lightning bolt,
nor to the sizzling sound of sea water being burned by a lightning bolt. Even if we consider the root
§ifij- as originally onomatopeic in form, we cannot imagine that the SB and ApSS authors intended
the wooden ladles to produce a “sheen;j” sound.

sound of a stretched bowstring, which is compared to the moan of a woman: vaksydntivéd a
ganiganti karnam, privam sakhayam parisasvajand | yoseva Sinkte vitatadhi dhanvaii, jyd iyam
samane parayanti ||, “Wie eine, die etwas sagen will, kommt sie immer wieder an das Ohr, den
lieben Freund umarmend. Wie eine Frau quiekt sie am Bogen ausgespannt, diese Sehne, die in der
Schlacht durchhilft” (Geldner). J-B translate as follows: “Like a maiden (with her anklets?) she
jangles” (cf. EWAia II 635, ‘schwirren, klingen, summen’), but nothing indicates that the sound
intended is a metallic twang. In fact, the sound involved in this line is not the vibrating twang of a
bowstring when it is released, but the low hum that it produces when stretched (vi-tan-), a sound
anyone who has practised archery will be familiar with.

A third occurrence of sam-sifij- seems to describe the noise made by mares and horses, also
glossed with “hin”: SB 13.2.3.2 (on the Aévamedha), ydjamanam dsvah svargdm lokim dijasa
nayati, hinkaroti, samaiva tad dhinkaroty, udgithd eva sda, vadava tparundhanti sdmsSifijate
yathopagatira upagayanti tadyk tad, “The horse leads the Sacrificer rightly to the heavenly world.
It makes ‘Hin’, and thereby makes the Saman itself to be ‘hin’: this is the Udgitha. They pen up
mares, (and on seeing the horse) they utter a shrill sound'®: as when the chanters sing, such like is
this” (Eggeling). Eggeling translates with “they utter a shrill sound”, but this is not obvious.

In fact, the onomatopoeia “hin” mentioned above is normally used for the bellowing of a
cow (a ‘moo’). This meaning is also found in the above-quoted Riddle Hymn, in which the hot
gharma pot is likened to a milch-cow who bellows (ma-, mimati mayum, RV 1.164.27b) and makes
the sound “hin” (hir'zlgrnvatl", RV 1.164.27a; hinn akynon, RV 1.164.28b).

Thus, one wonders whether the verb sirikte in RV 1.164.29a should be taken as expressing a
low sound, a moo or hum (as rendered by J-B and Houben). This sound, then, would have to be
distinguished from the crackling sound of the pillar of fire. Perhaps it is to be intended as expressing
the low gurgling sound of the boiling ghee in the pot before the Adhvaryu pours the milk in and the

e~

reme

Alternatively, we can consider $ifij- and sam-sifij- as simply being general terms for ‘to
make a sound’ and ‘to make a sound by colliding’, respectively, regardless of what sound is
expressed, much like English to clash, ‘to make a sound by colliding’, which is also originally
onomatopoeic, but does not simply describe a “clash” sound like that of cymbals. Indeed, in the
preceding examples, we have found that these lexemes can express: 1) the thud of two colliding
wooden ladles (SB 11.4.2-12, ApSS 2.13.6); 2) the low sound of a stretched bowstring and 3) the
moan of a woman (RV 6.75.3); 4) the neighing (hin) of excited mares and 5) the chanting of
Samavedins (SB 13.2.3.2); and 6) the bellowing of a cow (%i7) and the sound of the bursting pillar
of fire (citti, ‘chit-chit, crackling’ in RV 1.164.27-29). Thus, we can translate with ‘it kept on
making a noise as it collided [with the sea]’, and we can specify ‘a [sizzling, crackling] noise’
because this would be the expected sound expected given the situation described, but not because
sinj- specifically expresses this kind of noise.

As 1 said above, our line comprises three syntagms. The second syntagm is harihara
bhavan. This is an expression of the kind that Karl Hoffmann called “wiederholende”
Onomatopoetika (Horrmann 1952 [=1975 35ff.]). These can be of different types, with both Ar- or

16 Note that in this case no collision is involved. The preverb sam might be justified because there is a plurality of
subjects, the mares, who all make a sound together.
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bhii- as auxiliary verbs. Normally, acoustic onomatopoeia are expressed with the auxiliary Ar-,
whereas if bhii- is used, noise is to be excluded (ibid. p. 40). Werner Knobl (pers. comm.) believes
that harihara should be interpreted as being formed from the (non-verbal) root ghar-/har-, or
GHAR?- in EWAia I 513, PIE *g"er-, from which words like hdras-, ‘flame, fire’, ghrna-, ‘heat’,
and also gharma- ‘warm, hot’, ‘boiler, pot’ are derived. Thus it would mean ‘heating up’, or rather,
in the case of the lightning bolt, ‘flaring, blazing up’. I take the word bhavan as a pres. ptc. active,
although it cannot be excluded that we should interpret it as an imperfect, abhavan, parallel to the
preceding atisthat. This interpretation reinforces the symbolic connection between the lightning bolt
(vajra/vidyut) and the heated gharma pot mentioned above.

Lastly, I emend the third syntagm to “efad “ychan. 1 shall start by discussing the second of
these two words. Bhattacharya refrains from emending it, and adopts the O reading, itsan. Instances
where s is mistaken for (c)ch are extremely common (see Kim, Auss., p. 19f. with references;
sometimes possibly already in *G, on which see Grirritas 2009: Lx1v). Comparison with K sc/ (on
this aksara, see the discussion in Grirriths, 1bid.) might point to an original *ichan. The O mss.
preserve both ejad (Ma Jis Pa.) and eyad (Ja V122 and the O® mss.)."” Bhattacharya adopts ejad,
probably because it is an intelligible word in itself (it is also preserved in the more reliable and
oldest ms., Ma), the pres. ptc. act. of the roor ej-, which often indicates an ‘animal’ or a ‘living
being’ (cf. the formula prandd éjat, ‘what breathes and what moves’, i.e. ‘living creatures’, in PS
17.1.3c, and my comment ad loc. in SELva 2014). This might point to adopting ejad *ichan, which
would mean something like “wishing/searching for a living creature (to hit?)”. As I believe that this
and the following lines are describing a lightning bolt striking the sea, and not any creature, I find
this solution unsatisfactory. As for the reading eyad, it is unintelligible.'® We should then turn to K,
which reads eta. This could point to an original ‘efad for *G. This pronoun could cataphorically
indicate ‘the following one’, which will be mentioned in the following sentence, namely ‘the sea’,
or it can adverbially mean ‘over there, down there’ (i.e. in the sea). In my view, this is the most
preferable interpretation. However, I find a solution such as ‘etad *ichan, “wishing/searching for
that one over there”, just as implausible, because it would imply a sort of personality or
intentionality on the part of the vajra/lightning bolt. On the other hand, K reads rscham. The
spelling sch for ch/cch (*sk) is common in K (for instance in PS 17.20.13, where the ms. reads
ruschati for rchati). We can then opt for a lighter emendation, namely “efad “rchan. 1 interpret the
latter as a pres. ptc. act. from the root 7- (AR?), ‘to move, hit, land on’ (PIE */,er-, cf. Gr. &pyopar),
and translate it as describing the lightning bolt striking down, hitting the sea, landing in the sea.

17.28.4-5 ~GB 1.2.21ii-11

4a sa samudram pravisat

4b sa samudram adahat ||

Sa tasmat samudro *durgir Tapapidf

5b vai$§vanarena hi dagdhah ||

It entered into the sea;
it burned the sea.
That’s why the sea (i.e. the water of the sea) is hard to swallow, ... :

17 The fact that eyad is found in both O* and O® might not be an argument for its antiquity in this case, because
the aksara ya [d3a] is used, not ya [ja]; thus, eyad is homophonous with ejad and could be a corruption. In fact,
if the original *G reading was *etad (as I argue), it is easier to explain ejad from this (cf. PS 17.50.8b ejat <
etat) rather than from eyad.

18 I am not aware of any instances in which the sea, although indeed constantly moving, is described as ejat-.
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for it was burned by Vai$vanara.

sa] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; om. Jis  * samudram] K [Ma] [Ja] Jis Pa. [Ma] V71
JM; samudra V122 e« pravisat] O cavisat K e sa] [Ma] [Ja] Pa. [Ma] V71 JM; om. Jis V122
K e samudram adahat] [Ma] [Ja] Ji, V122 [Ma] V71 JM; samudramm adahat Pa.
samarddhadusandahat K * [|]] O om. K e tasmat] O tassas K e *durgir fapapidi]
durgirapapid [Ja] [Ma] durcarapapi Jis" durggirapapid V122 durgarapapi Pa. durgirapid Ma
durgimral.]pid V71 durgirapa JM3 durgarapiva K » dagdhah] K jagdhah [Ma] [Ja] V122 Ji,
Pa. [Ma] V71 yajagdhah JM; (cf. dagdhah GB) « ||] [Ma] [Ja] V122 Pa. Ma V71 JM; | Jis om.
K

GB 1.2.21ii-11 (Gaastra 1919: 58-59)

(ii) [...] sa samudram pravisat

(jj) sa samudram adahat

(kk) tasmat samudro durgiravapi (variants: duniravavir C, drrgiratapi E)*
(1) vaisvanarena hi dagdhah

Bhattacharya’s edition reads durgirapapid and jagdha.

5a. Bhattacharya does not introduce any emendation, yet the text as he edits it does not seem
understandable to me.

On the basis of the previous line, sa samudram adahat, ““it burned the sea”, I favour the
reading of K, dagdhah, ‘burned’ (also from dah-) over O jagdha, ‘eaten’ (from jaks-). The reading
dagdha is also found in a parallel from the GB 1.2.2111.*' Since the vajra is a form of Agni, in

19 The cluster rca in Jiy’s reading is clearly a mistake for rgi.

20 C and E are two of the mss. used by Gaastra for his 1919 critical edition of GB. Descriptions can be found in
Gaastra 1919: 3ff. All other mss. read durgiravapi, which Gaastra adopts.

21 The GB parallel does not seem related to our text content-wise. BroomrieLp (1899: 112) reports that GB
1.2.18-21 deals with the “iron-shot horse at the Agnyadheya—This horse, one of the main requirements of the
Agnyadheya (VaitS 5.11; SB 2.1.4.16), is produced by Vac from frightful, gruesome waters”; after a mythical
narration of attempts to pacify the horse, and a short section (GB 1.2.19) on the origin of the Brahman, Potr
and Agnidhra priests, in GB 1.2.20, “the text returns to the ‘fire-footed’ [ agnipada] horse, explaining why it is
called Agni Vai$vanara in the mantra, agnim tvahur vaisvanaram (VaitS 6.7; GB 1.2.21), and to differentiate it
from Agni Jatavedas, the fire at the Agnyadhana itself. The Brahmana (i.e. the Brahmanic religion) carried
Agni Vai$vanara; the latter created these worlds. Then Agni Jatavedas in rivalry determines to exhibit his
billiancy and force, so that the Brahmana should carry him also. Jatavedas exhibits his virtues in four different
ways; the last time ‘he saw Viraj, the wife of the Brahmana’ and gave her to him. Then the Brahmana built
Agni Jatavedas; Agni Vai§vanara on the other hand, became the horse which frightened the gods, and Brahman
(the Brahman-priest) calmed it with the above-mentioned stanza, and with the five stanzas, VaitS 6.1. Next,
anent VaitS 6.8, the chariot ([agnyadheyika] ratha) is mounted. It originated from the sap (rasa) of the
Brahman, went to the gods, frightened them, but sundry stanzas appeased it also. Finally reasons are given
why cows and gold are presented to the Brahmans at the Catuhprasya (VaitS 6.6.)”. BLooMFIELD’s account ends
here, probably because the end of the section, which contains the lines parallel to our text, is rather obscure. It
starts by explaining that what was not presented to the brahmins became the dgla. This agld is the protagonist
of a short myth. Unfortunately, the word is a hapax and its meaning is unknown. The section reads as follows:
GB 1.2.21hh-zz: yan nadhatta tad aglabhavat (hh) tad dagla bhitva sa samudram pravisat (ii) sa samudram
adahat (jj) tasmat samudro durgiravapi (kk) vaisvanarena hi dagdhah (1) sa prthivim udait (mm) sa prthivim
vyadahat (nn) sa devan agacchat (00) sa devan ahedat (pp) te deva brahmanam updadhavan (qq) sa
naivagayan nanytyat (1r) saisagla_ (ss) esa karuvida nama (tt) tam va etam aglahatam santam aglagrdha ity
acaksate paroksena (uu) paroksapriya iva hi deva bhavanti pratyaksadvisah [ed. -dviso] (vv) ya esa
brahmano gayano nartano va bhavati tam aglagrdha ity acaksate (ww) tasmad brahmano naiva gayen na
nrtyen maglagrdhah syat (xx) tasmad brahmyam purvam havir aparam prdjapatyam (yy) prajapatyad
brahmyam evottaram iti brahmanam (zz) || 21 ||, “What he did not donate, that became the dgla (hh). Then,
having become the dgla, she entered the sea (gg). She burned the sea (jj). That’s why the sea is durgiravapi
(kk). For it was burned by Vaisvanara (l1). She went up to the earth (mm). She burned up the earth (nn). She
went to the gods (00). She made the gods angry (pp). The gods resorted (upa-dhdav-) to the Brahman (qq). He
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particular Agni Vai§vanara, then it makes sense to me that, falling into the sea as a lightning bolt, it
would burn (dah-) it, rather than eat (jaks-) it. It is true that the O reading might be considered the
lectio difficilior, but it could simply have arisen out of an error mistaken for a metaphor.

The portion that Bhattacharya edits as durgirapapid is very problematic. First of all, it is not
clear whether it contains two words or only one.

If it contains two words, we could emend the first to *durgir, ‘hard/bad to swallow’.

The idea would be that because the sea was burned by Vais$vanara, the sea water has become
undrinkable. Thus, our text would provide an aitiological myth for why sea water is salty and
undrinkable. In order to better understand this myth, it should be recalled that salt was conceived as
a solid form of water produced by the influence of fire and heat, e.g. by evaporation (Srase 2001:
30), and similar to other solid forms of water, such as hailstones, which were thought to be
produced by the influence of the fire of lightning bolts because of their frequent simultaneous
manifestation (Stase 2001: 34). The lightning bolt was associated with salt also because of its
association with the 7rina. This is a depression in the ground that fills up with water during the rainy
season (either because of subterranean currents or rainwater), and that dries up in the dry season,
leaving a layer of salty ground on the surface, which can be broken to access a layer of brine
underneath, often containing solid chunks of salt. These pits were important both for the well-being
of animals, who were naturally attracted to the water’s nutritious saline properties, as well as for
people, who would use them as salt mines. As Fark (1986: 75ft., §2.1.1 and 2.1.1.1) showed, the
Rgveda describes cattle running to the irina pits to find a reinvigorating drink (RV 8.4.3); Indra
going after the soma is likened to them (RV 7.98.1). They do so by following the lightning bolt (RV
7.69.6); this is presumably because these pits were often hit by lightning bolts, or simply because
the sight of lightning bolts meant that the pits would fill up with rainwater. As Farx (1986: 82)
points out, while for the farmer salty ground was synonymous with infertility, for the cattle herder it
was a precious resource for strengthening his flock; for this reason, the salty surface of these pits—
or artificial replicas modelled after the real pits, and similarly called irinas and identified with the
sabhd—were also used by the Vratyas as a board on which to play their ritual dice games. They did
so precisely because—since the iripas attracted lightning bolts and rainfall, and were a source of
strength for the cattle—they were connected with Indra. Fark (1986: 80) has collected evidence to
show that the /rina was considered a place of heaven on earth, where heaven and earth can reunite
after they have been separated. As such, salt was considered the flavour of the sky (SB 2.1.1,6).
This idea is also based on the notion that saltiness is an intrinsic property of water (water surrounds
the earth in the form of the samudra, comes to earth from the sky, and returns to the sky in an
endless cycle), and that heaven itself was made of water (see Staie 2001: 38). Salt was the decisive
element that established this connection (see Farx 1986: 80), and the lightning bolt, evidence of
Indra’s presence stretching from heaven to earth, was the manifestation of this connection.

Thus, my conjecture involves an otherwise unattested Bahuvrihi compound durgir-, ‘hard to
swallow’ (with passive meaning), formed after the root noun gir-, ‘swallowing’, from the root gj-
[2] (EWAIA GAR®, PIE *g"erh;), ‘to swallow’; cf. garagir-, ‘who has swallowed poison, poisoned’
(Br+), and muhurgir-, ‘swallowing instantly’ (in RV 1.128.3b said of Agni swallowing the earth).
Emending is necessary, as the mss. preserve a short i, but a long vowel would be the regular
outcome of a resonant plus laryngeal in a voiced context (PIlr. *CrHV > Ved. CirV). The passive

did not sing, he did not dance (rr). He was that @gla (ss). She is Karuvida by name (tt). Secretly they say, ‘That
one (n.), although being afflicted by dgla, is in the greed for agla (aglagrdhe, loc.? greedy for agla?) (uu). For
the gods are lovers of secrets and haters of publicity (vv). They say, ‘That Brahmana who keeps singing or
dancing, ... (aglagrdha?) him’ (ww). That’s why should a Brahmana not sing, nor dance; may he not be
aglagrdha (xx). That’s why the first oblation is for the Brahman, the following is for Prajapati (yy). The one
for the Brahman truly is superior to the one for Prajapati—so says the Brahmana (zz).” (my transl.). The
overall impression is that the GB might simply have secondarily reused the PS wording because it related to
Vai$vanara. One is left to wonder why the GB would have re-utilised a line that was already corrupted, and
what could it have made of it.
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meaning is not problematic: compare gd, ‘stepping, going’, with sugad, ‘good path (< easy to be
walked on)’ (RV), and durgd, ‘inaccessible, unattainable’ (AV).

As for the second word, the only intelligible reading among the attested ones is Ma apid
(possibly supported by the other O® mss., but see below). According to EWAia II 83-84, the word
apit- belongs to the root PAY", ‘schwellen’, and should thus be interpreted as built with a privative
a- and a -t formant, a-pi-t, ‘non-swelling’. Mayrhofer (followmg Geldner) translates with ‘versiegt’.
This word occurs only once, in RV 7.82.3, dnv apam khany atrntam éjasd sitryam airayatam divi
prabhum | indravarund made asya mayino ‘pinvatam apitah pinvatam dhiyah ||, “You two drilled
holes for the waters by your power, and you two raised the preeminent sun in heaven. O Indra and
Varuna, in the exhilaration of cunning (Soma) you made the depleted (waters) swell. Make our
insights swell!” (J-B).

However, it is not clear to me how we should interpret our line: “That’s why the sea (sea
water) is hard to swallow, and...”—dried out? Depleted? Non-swelling? The meaning ‘dried out’
might work if we imagine that the fiery lightning bolt has made the water evaporate, but given that
Indra and its lightning bolts are normally associated with the swelling of the waters in the rainy
season (as in the above-quoted RV verse), it seems odd that the lightning bolt would now be the
source of the drying out of the waters. Perhaps the key to deciphering this reference is to be found
in the connection with salt that I have outlined above.

However, there are philological arguments that make me hesitate in adopting this reading. If
we look at the mss., we can divide them into three groups: K has a trisyllabic reading (apiva), the
O* mss. all have trisyllabic readings (apapid in Ma, Ja, V122; apapi in Jis, Pa.), GB too has only
trisyllabic readings (avapi in most mss.; avavir; atapi). Only O® has disyllabic readings (apid in
Ma, apa in JM3, and a/./pid in V71). Let us imagine that the Ma reading apid is original. Can the
va in K apiva be a mere repetition of the beginning of the following word, vaisvanarena? It seems
unlikely: apiva is probably just an error for avapi (with inversion of the syllables). GB has avapi in
most mss.: if the original reading were apid, where could this text have taken its trisyllabic reading
from? If we imagine that K apiva actually underlies apid plus the repetition of va- of vaisvarena,
we’d have to imagine that only O* innovated by adding a syllable. This would mean that GB would
have gotten its trisyllabic reading from O*, which is unlikely. It seems more probable that both K,
0", and GB derive their readings from a source that had a trisyllabic reading—K and GB perhaps
from a source (*D?) that specifically had avapi. If the PS written archetype had a trisyllabic
reading, it is easy to explain Ma apid as an error from (*B?) apapid with loss of an aksara. Note
that V71 has an illegible aksara, which might actually stand for this aksara (pa), suggesting that
apid is an error of Ma only, and not even of O® as a whole. JM; apa could be due to independent
loss of the final syllable (pi).

All of this suggests that the PS written archetype had a reading with three syllables (apapid
or avapid). This does not exclude the possibility that Ma apid corresponds by mere chance to the
original reading, but adopting apid would imply the restoration of a stage of the text preceding the
archetype. This is not impossible, but given that the reading apid is not convincing beyond doubt in
the first place, I hesitate to adopt it.

We can then investigate possible trisyllabic solutions. It would be attractive to find a word
that is based on the root pa-, ‘to drink’, with a similar passive meaning as durgir, thus ‘undrinkable,
non-potable’.”

However, the lightest emendation, *apapir, would yield the active meaning ‘non-drinking’,
as the word papi- belongs to the so-called cakri type. This category of reduplicated i-stems has been
studied by GrestenBerGer (2013), who has stressed that they are active, agentive formations
(although they are not agent nouns, but rather “deverbal nominalizations, comparable in syntactic

22 One might venture to posit *apid, which, similarly to apit, would be built on a privative a- and a -¢ formant,
but this time with the zero grade of the root pa-, ‘to drink’. However, it would still be disyllabic.
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behaviour to English ‘ACC-ing’ nominalizations”), often with iterative or intensive semantics, and
properties similar to that of present participles, such as accusative-case objects and adverbial
modification. The adjective papi-, ‘drinking’, in particular, is attested only once in RV 6.23.4b (to
Indra), where it occurs together with two other formations of the same kind, babhri-, ‘bearing’, and
dadi-, ‘giving’. RV 6.23.4ab reads: gantéyanti savana haribhyam babhrir vajram papih somam
dadir gah |, “Going to even such pressings as these with his two fallow bays, bearing his mace,
drinking soma, giving cows” (J-B). As GReSTENBERGER (2013: 275) remarks, the forms in this stanza
“characterize habitual actions performed by Indra. As Ticay (1995: 237) points out, the reduplicated
i-stems in this passage display the same syntactic behavior and are used in similar contexts as the
root-accented agent nouns in -tar- (e.g., datar- ‘(habitual) giver, donor’, etc.), which, according to
her analysis, are likewise used to designate the agents of repeated, habitual actions. The perfect
participles of pa ‘drink’ and bhr ‘carry’, on the other hand, have different semantics [...]. The
perfect indicative of pa is always resultative (KummeL 2000: 308f.); the participle [papivan] always
designates a perfective action”. GRESTENBERGER (2013) has shown that the cdkri-type forms’
supposed synchronic association with the perfect stem is only secondary. Thus, it does not even
seem possible to perhaps regard our papi- as voice-indifferent on the basis of its relation to the
perfect stem, nor to conceive a meaning ‘non-drinkable’ for a negated a-papi-, as this would instead
mean ‘non-drinking’. To regard d-papi- as a Bahuvrihi, ‘non-potable’, i.e. lit. ‘whose drinking is not
there’, also seems unwarranted, as cakri-type formations do not seem to appear in Bahuvrihis.

Heavier emendations, such as *apeyo, for instance, would be hard to justify
paleographically. It is also somewhat suspicious that we would have two words meaning the same
thing next to each other, and one is led to wonder whether the second would be a gloss.

If we regarded this portion as comprising only one word, we would have to imagine a
compound such as durgira-papi-, ‘drinker of what is hard to swallow’, in this case a predicate of the
sea. This seems semantically rather contrived to me. Moreover, the stem gira/gila is extremely rare,
if not a nonce formation (Luotsky 2002a on PS 5.33.9) or restricted to specific uses such as demon
names (see my comment on pandugira in PS 17.12.3, above).

Perhaps one could think of something completely different, such as *adyapi, ‘even today’.
Thus, tasmad samudro *durgir *adydapi would translate as “That’s why the sea is undrinkable even
today”. However, it would be unusual to have such adverbs at the end of the sentence.

As no solution seems particularly preferable over the others, I adopt a trisyllabic reading
between cruces.

17.28.6

a sa $akra ud akramat

b so [’]dhyayad

c asau vajro

d asuraih sampadya devas tam *raksanti
e vratam caraniti

f sa vratam acarat ||

Sakra stepped up [to it];

he pondered:

“That one over there is the vajra!

The gods, having joined forces with the Asuras, protect it.
I will practise the observance.”

He practised the observance.
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sakra ud akramat] [Ma] [Ja] [Ma] V71 JM; Sakr(a —)a ud akramat V122 Sakradakramat Jis Sakra
ud akrat Pa. §akrod akramat K ¢ so ["]dhyayad asau] so dhyayad asau O so dhyayatudiso K
vajro] [Ma] [Ja] V122 Pa. [Ma] V71 JM; vajre Jis vajrai K * asuraih] [Ma] [Ja] Jis V122 Pa,
V71 asuraih Ma a[x]suraih JMj; asurais K e sampadya] [Ma] [Ja] Jis Pa. [Ma] V71 JM;
sampadya V122 sapadya K e devas tam] devams tam Ma V71 devams ta Ja Ma V122 Pa. Na
JM3 devas K * “*raksanti] raksati O uksur K * vratam] [Ma] [Ja] V122 [Ma] V71 JM;
vrajam Jis vavram Pa. vatam K e caraniti] [Ja] V122 Pa. [Ma] carani{vram}ti V71 (ra
—)caraniti JM; e acarat] [Ma] [Ja] Pa. [Ma] V71 JM; a[.](s.s. —)carat V122 acacarat Ji4
acarat K« |[] [O] om. K

Bhattacharya’s edition reads devastam™ raksati.

d. On sam-pad-, ‘to reach an agreement with, join forces with’, see Bopewirz 2003.

Bhattacharya proposes the emendation *raksanti in his comment, and I adopt it. Confusion
between the aksaras #i and nti distinguishing 3sg. and 3pl forms is extremely common, and the
plural subject requires a verb in the plural.

This remains one of the most puzzling portions of the texts: what does it mean that the
Asuras and Devas have joined forces? Why do they “protect” the vajra? Why are the Devas
mentioned if Indra is himself a deva, and since, as stated below, he only practised the observance
among the Asuras (PS 17.354a; cf. PasS 4.10), and since, thanks to the same observance, he robbed
the Asuras (PS 17.28.7¢) and appropriated their merits (ista, pirta) and magical power (mayad) (PS
17.35.4b; cf. PasS 4.12-13)?

ef. On the semantics of the word vrata, see Scamibt 1958, Hacker 1973, and Lusin 2001.
LusiNn correctly shows that the gloss ‘vow’ is not precise, as vrata refers to “a regular course of ritual
observance corresponding to the particular character of the deity to whom the rites pertain” (2001:
566). The stress is on the conduct that is adopted, the rule, rather than on a promise that is made.

The vrata that Indra is about to undertake is obviously the anaduho vratam first mentioned
in PS 17.27.4 above.

17.28.7

a so [’]nuh krso [’]bhavat

b tasmad anuh krso vratacari bhavaty

c anur hi kr$o bhiitvendro asuran "apavrnkta ||

He became lean, emaciated.
That’s why one who practises the observance becomes lean, emaciated,
for having become lean, emaciated, Indra ripped the Asuras off.

so [’]nuh] so nuh [Ma] [Ja] V122 Jis, Pa. [Ma] JM; so nu(h«s.s.) V71 so nu K * krs$o
[’]bhavat] krso bhavat [Ma] [Ja] V122 Ji, [Ma] V71 JM; krso bhavat, Pa. om. K e tasmad
anuh] [Ma] [Ja] V122 Pa. [Ma] V71 JM; tasmad anu Jis om. K * anur hi] [Ma] [Ja] V122 Pa,
[Ma] V71 JM; anurdi Jis avaluyi K * bhiitvendro] K [Ma] [Ja] V122 Ji, Pa. [Ma] JM;
bhi[x]tvendro V71  « “apavrnkta] apavrmkta Pa. V71 JM; [Ma]? [Ma]? [Ja]? apavimkta V122
apanavrmkta Jis upavinkta K« [|] [O] om. K

Bhattacharya writes apavyrnkta with no emendation sign. His apparatus does not explicitly report the
readings of his O mss. However, all my O mss. feature an anusvara in place of a velar nasal (as
found in K), and I assume that this is indeed the reading preserved by the Odia tradition.

a. Interestingly, the observance described here seems to imply a regimen of fasting.
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c. Note that the root vrj-, used here with preverb dpa, is employed again later in the text with
the preverb sdm to describe the action by which Indra appropriates the Asura’s merits (istd- pirta-).
For a discussion on the semantics of this root, see Kurikov 2012: 247 and the bibliography provided
there. KuLikov gives ‘prepare, lay’ as the basic meaning. As most of the occurrences involve the
object barhis, ‘sacrificial grass’, the meaning would thus be ‘spread out, lay, prepare’ (cf. the quasi-
technical prd-vrj-, ‘to lay (the gharma pot) on the fire’, ‘to perform the Pravargya’). I follow GW’s
interpretation, according to which the basic meaning of this root is “etwas aus seiner urspriinglichen
Richtung oder Lage (durch Biegen, Umwenden, Einsperren u. s. w.) herausbringen”. Hence the
attestations with barhis literally mean ‘tear off a strand of grass with a circular motion of the hand,
by clutching, turning and then pulling away’, and then figuratively ‘procure, prepare, lay out the
grass for the sacrifice’ (the lexeme pra-vrj- may originally have indicated the action of using one’s
hand to make a pot rotate on its axis to expose all sides of it to a fire).

In the presence of the preverb dpa, the lexeme seems to acquire the figurative meaning ‘to
drive away’: in SS 3.12.6 (~ PS 20.23.3), the beam (vamsd) of a house is asked to apa-vrj- the
enemies (Sdtriin); in SS 13.2.9 (~ PS 18.21.3), tdmas, ‘darkness’, is dispelled by the Sun. A more
literal meaning is perhaps found in SS 10.7.42 (to the Skambha; this verse has no PS parallel),
tantram éke yuvati viriipe abhyakramam vayatah sanmayiikham | pranyd tantiams tirdate dhatté anyd
ndpa vrijdte na gamato dantam ||, “A certain pair of young girls of different looks approach the six-
pegged web weaving it. One draws out the threads, the other lays them: they do not tear them off
(apa-vrj-). They reach no end [in their labour]” (my transl.).

As regards the lexeme sam-vyj-, which we encounter at PS 17.35.3 and 4, one may compare
RV 7.3.4ab (describing Agni), vi ydsya te prthivyam pdjo dsret trsi yad dnna samavrkta jambhaih,
“You whose leading edge has spread out upon the earth when it has hungrily encircled its food with
its jaw” (J-B). J-B’s translation effectively conveys the circular motion expressed by the root vrj-.
The preverb sam expresses the completion of the circular motion. Figuratively, the phrase expresses
both the action of ‘enclosing’ and the action of ‘tearing off/away’: in the verse above, Agni’s flames
encircle the conquered land like jaws that bite off a piece of food. The effect of the draft-ox vrata is
no different: Indra ‘rips the Asuras off’, he ‘tears away, wrests away’ the Asuras’ istd purtd. The
preverb sam can perhaps express the completion of the circular motion, and thus, figuratively, that
the object is wrested away completely: he ‘completely wrests the istd pirta away from’ the Asuras.
It is conceivable that the lexeme apa-vrj- is used here with a similar meaning: ‘rip off’, rather than
the usual ‘drive off’ < ‘tear away’.

Sympathetic magic also seems to be involved: just as the ascetic becomes lean and
emaciated from fasting and deprivation, so too will the Asuras (the ascetic’s detractors) be deprived
of their religious merit.

Here, I have chosen to use the English expression ‘to rip off (something from someone)’ in
an attempt to convey both the semantic nuance of ‘tearing from” as well as the notion of illicitly
depriving someone of a possession (the English expression is mostly used with ‘money’ as the
object, but here ‘acquired merit’ can somehow be intended as ‘religious currency’). The choice of
an idiom in translation is intentional, as the use of vrj- here most certainly represents
Vratya/Pasupata jargon.
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17.28.8-25

8 sa paramesthinam upadhavat ||
9 sa prajapatim upadhavat ||

10 sa visnum upadhavat ||

11 sa grhapatim upadhavat ||

12 sa virajam upadhavat ||

13 sa svarajam upadhavat ||

14 sa samrajam upadhavat ||

15 so [’]horatre upadhavat ||

16 so [’]Jrdhamasan upadhavat ||
17 sa masan upadhavat ||

18 sa rtiin upadhavat ||

19 sa artavan upadhavat ||

20 sa rsin upadhavat ||

21 sa arseyan upadhavat ||

22 so [’|ngirasa upadhavat ||

23 sa angirasan upadhavat ||

24 so atharvana upadhavat ||

25 sa atharvanan upadhavat ||

He resorted to Paramesthin.

He resorted to Prajapati.

He resorted to Visnu.

He resorted to the grhapati.

He resorted to the Viraj.

He resorted to the Svara;.

He resorted to the Samr3;.

He resorted to the day and the night.
He resorted to the fortnights.

He resorted to the months.

He resorted to the seasons.

He resorted to the seasonal periods.
He resorted to the Rsis.

He resorted to the Arseyas.

He resorted to the Angirases.

He resorted to the Angirasas.

He resorted to the Atharvans.

He resorted to the Atharvanas.

N.B. K omits 17.28.10 (Visnu) and has 17.28.11 (grhapati) moved to the beginning of the list. Ma
omits lines 22 and 24. In Jis, lines 10, 12, 14, and 22 are missing. In JM;, line 18 is written in
superscript above line 17 by a second hand. So as not to overburden the apparatus, I exceptionally
do not report the dandas. It should be implied that K omits all final double dandas; V71 has a single
danda after 9, 10, 11, 18, 20, 22, 23, and 24; and Ji4 has a single danda at the end of line 8.
Elsewhere, all the O mss have double dandas at the end of each line.

paramesthinam upadhavat] [O] paramesthivam upanvavat K * sa prajapatim] [O] sam
prajapatim K e sa visnum upadhavat] [Ma] [Ja] V122 Pa. [Ma] JM; sa visnum upadhavata V71
om. K Jiy * sa grhapatim upadhavat] [O] sa grhapatim upakarastavat K e virgjam] [O]
virapam K e svaragjam| [Ma] [Ja] V122 Pa. [Ma] V71 JM; savrajam Ji,s suragjam K .
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samrajam upadhavat] [O] samraje | mupadhavat K ¢ so [’]horatre] so horatre K [Ma] [Ja] V122
Pa. [Ma] V71 JM; sa so horatre Jis  so [’Jrdhamasan] so rdhamasan [O] K * upadhavat] K
[Ma] [Ja] V122 Jis Pa. [Ma] JM; upadhavata V71  « masan] [Ma] [Ja] V122 Ji, [Ma] V71 JM;
myasan Pa. masen K ¢ rtin] [O] rton K e saartavan] [O] santavan K ¢ arseyan] arseyan
[O] aksayan K ¢ so [’]ngirasa] so ngirasa K [Ma] [Ja] V122 Pa. [Ma] JM; so angirasa V71 om.
Jiy * sa angirasan] [Ma] V122 Pa. [Ma] V71 JM; sa angirasa Ja sa angirasa Ji, sangirasan K
* so atharvana] [Ma] [Ja] V122 Pa. [Ma] V71 JM; so tharvana Jis so atharvanam K * sa
atharvanan upadhavat] [Ma] [Ja] V122 Jis Pa. V71 JM; sa atharvanan upadhavat Ma satharvanan
upadhavad K

Bhattacharya’s edition reads sohoratre, sordhamasan, and songirasa.

The reason why all these particular figures are listed here is not clear. We can at least
distinguish various groups of items in this list. First, a group of deities: Paramesthin, Prajapati, and
Visnu; then grhapati, which can indicate both the householder, or the leader of a Vratya band—in
fact, Visnu himself is also regarded by BSS 18.26 as the leader (the term used is sthapati, which
alternates with grhapati in Vratya texts) of the Maruts’ troop, on which Budha and his Vratyas, as
well as the Kuru boys and their leader, modelled their bands. The second group of items includes
Viraj, Svaraj, and Samraj, which may be technical terms for political authorities (see Proreres 2007:
117, passim). The third group is a list of time periods going from shortest to longest (vv. 15-19). On
artava-, see my comment on 17.22.2 above and 17.41.2 below. Finally, a fourth group includes
categories of sages, in particular those related to the Atharvavedic tradition.

It should be noted that K has grhapati as the first item in the list. This might suggest that this
term in particular had a special importance. The members of the warrior brotherhoods aimed at
reaching the status of householders, who could benefit from those privileges (a wife, wealth, cattle,
the possibility to acquire merit) from which the warriors (either because they were still too young,
or because they belonged to marginalised categories) were excluded (on this dynamic, see
Appendices I and II). Thus, the householders were the main victims of the cattle raids. In
Appendices I and II, I propose to interpret the draft-ox observance—with its raids for religious
merit, as well as the ascetics’ practice of wandering for alms—as a reinterpretation of the warrior
brotherhoods’ cattle raids and house-to-house begging parades at midwinter. Thus, a first hypothesis
could be that the list in our text describes the wandering of Indra (as a model of the anadudvratins)
among various kinds of householders, with the aim of siphoning their power. In fact, in the
following lines, we will see a dynamic that resembles the pasupatavratins’ observance: Indra gets
chased by various figures who speak ill of him and threaten him. Nevertheless, he remains calm
and, by doing so, he appropriates their merit.

However, as I have said above, grhapati can also mean ‘the leader of a warrior brotherhood’
rather than ‘householder’. It may be useful to recall that upon forming a brotherhood—thus, at the
beginning of their observance—the members choose a leader (grhapati/sthapati) who would act as
Rudra, vehicle of the secret knowledge that comes from the dead ancestors and the world of the
wilderness, protector and reliable repository of the booty collected from expeditions (cf. CanpotTi &
PonTiLLo 2015: 180ft., 204; Fark 1986: passim; Kersuaw 2000: 2401f.). Thus, the grhapati intended
here would be a protective figure, rather than the victim of Indra’s observance. Accordingly, we
could also interpret the other items in our list as protecting deities who take the side of the
vratin/Indra. Indeed, the lexeme upa-dhav- most often means ‘to resort to for help’, rather than
simply ‘run by, run near’, and it is also the expression used in PS 17.34.2 when Indra resorts to the
draft-ox: so [’[nadvaham upddhavat. This would explain why Visnu is mentioned: because he is
also a Vratya leader (sthapati), at least according to the legend reported in BSS 18.26 (I cite this
episode in Appendix I; note that K, however, does not have the Visnu line at all). It would also
make sense that the Atharvanic tradition, represented by the groups of sages mentioned in the last
few lines, is on the side of the vratin. Paramesthin and Prajapati are also mentioned elsewhere in
our text and in the Anadutsiikta: PS 17.43.1 = PS 3.25.14 states that the bull is Indra by his strength,
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and Paramesthin by his observance (indro balendsi paramesthi vratena ...), and PS 17.43.3
remarks: indro [’]sindrasya riipam asi prajapatir asi paramesthy asi ||, “You are Indra, you are
Indra’s form, you are Prajapati, you are Paramesthin.” In the SS version of the Anadutsiikta, we find
a prose passage inserted after the first section of the hymn, whose first line reads: indro ripénagnir
vahena prajapatih paramesthi virat |, “He is Indra by [his] form, he is Agni by means of [his]
withers; [He is] Prajapati, Paramesthin, Viraj”. This suggests that by resorting (upa-dhav-) to the
items in the list, Indra/the vratin identifies with them, acquires their power, and places himself in
the tradition within which the secret knowledge of the anadudvrata has been taught.

17.28.26
a *vi$ve deva marudganas tam anv *avadravan
b somah prathamo [’]thendragnt ||

The All-gods accompanied by the troops of Maruts ran along with him:
Soma first, then Indragni.

*visve deva] visvan deva K Ma V71 JM; visvan devan Ma V122 Jis Pa. viSvam devanu Ja vis§van
denan Na * marudganas] K [Ma] [Ja] V122 [Ma] V71 JM; rudganas Jis marudganas Pa, .
anv *avadravan] anvavadravam [Ma] [Ja] Pa. [Ma] V71 JM; anvavam ' dravam V122
anvavamdravam Jis anvavahavam Na andasandavam K e somah] [O] stoma K e prathamo
[’]thendragni] prathamo thendragni [Ma] [Ja] V122 Pa. [Ma] V71 JM; prathamo thendrani Jis
prathamam athendragni K < ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K

Bhattacharya’s edition reads visvan devan marudganas and then prathamothendragni ||.

a. The main philological problem with this line is to makes sense of the acc.pl. visvan next
to the nom.pl. marudganas, considering that the mss. preserve both an acc.pl. devan and a nom.pl.
deva. The main interpretative problem is whether we should consider the deities mentioned here as
supporters of Indra (and thus translate tam anv avadravan as “ran along with him”), or as the same
figures who in the next line speak ill of Indra and threaten him, and from whom he robs merit (and
thus, whether we should translate as “they chased after him”, construing the verb inimically).

Bhattacharya proposes to read three acc.pl. forms, visvan devan marudganan | (the latter
word would actually have to be a conjecture, *marudgandan), supplying (or implying) an extra
upadhavat. This sentence would thus be the last item in the preceding list, and would translate as
“[he ran] to all the gods (or the All-gods) and the troops of Maruts (or accompanied by the troops of
Maruts)”. The following sentence would begin with tam.

There are two problems with this proposal: all the lines in the list begin with sa, which
would be missing here. Secondly, not only do we need a conjecture (*marudganan), but we also
need to assume that the verb upadhavat was lost in transmission. It would not be difficult to explain
marudgandas by positing the loss of anusvara from an original acc.pl. marudganams in sandhi
before ¢-, but this idea becomes useless if in our scenario the original line contained the verb
upadhavat. We would have to imagine that the verb was never there (nor a punctuation mark!). We
could imagine that the visvan devan marudganan, with neither sa nor the verb, was a sort of
exclamation closing the preceding list, in fact a coda of 17.28.25: “He ran to the Atharvanas, to the
All-gods accompanied by the troops of Maruts”. However, this seems stylistically improbable to
me, and is not supported by the punctuation preserved in the O mss.

If we like the idea of supplying a verb (and possibly an initial *sa), we might alternatively
consider reading [*sa] visvan devan [upadhdvat ||], and take the nom.pl. marudgands as the subject
of the following sentence: “[He ran] to all the gods (or to the All-gods). The troops of Maruts ran
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after him...” Or, alternatively, reading it together with 17.28.25: “He ran to the Atharvanas, to all the
gods. The troops of Maruts ran after him...”. This solution avoids resorting to emending
marudgands, but shares the remaining problems.

As is often the case, it is not easy to decide whether the visva- deva- intended here are the
‘All-gods’ or ‘all the gods’, but it is not uncommon to find this formula at the end of lists, perhaps
to imply that all the unmentioned deities should also be included. In light of this consideration,
Bhattacharya’s hypothesis must be taken seriously despite all the problems.

However, it is also possible that there is a shift of scenery between lines 25 and 26. The long
list in 8 to 25 suggests a first stage of the observance, perhaps a ritual, perhaps an initiation, perhaps
involving a period of wandering around, during which the vratin resorts to (upa-dhav-) various
authorities to acquire power. These authorities seem to be on the vratin’s side. Similarly, Indra will
seek help (upa-dhav-) from the draft-ox in 17.34.2 to acquire the power necessary to finally bear the
heavy observance. This “positive” relationship between the vratin/Indra and the various entities he
resorts to is clearly expressed by the lexeme wupa-dhav-. On the contrary, in 27-28, someone
different appears to be hostile to the vratin/Indra: they speak ill of him and threaten him; he endures
this censure and, in this way, he ‘rips them off” of their merits. This is clearly the same dynamic,
transposed to mythological form, that we find in the pasupatavrata (both PasS 4.10 and PS 17.35.4
mention that Indra first performed the observance asuresu, then the vratins perform it manusyesu).
The provocative observance causes indignation, which explains why the gods chase after him in our
line. If we identify the deities mentioned in our line with those who threaten Indra in the following
lines, we can dismiss our attempts at connecting our line with the preceding list.

However, it would be very strange if the All-gods and the Maruts (the latter also often serve
as the model of the Vratyas: we shall once again recall BSS 18.26) were to be considered enemies
of Indra here. We then have a third possibility: the deities here neither belong to those whom Indra
resorts to (in the preceding list), nor are the same deities who speak ill of him (in the next line).
Rather, these are the fellow members of Indra’s warrior brotherhood/ascetic community, who join
him in his endeavour (this would be the sense of tam anu avadravan). The lexeme (anv-)ava-dru- is
not attested elsewhere, but we find sam-ava-dru- in SB 13.4.4.6 (samavadritya). This passage
describes how phlegm ran from Prajapati’s body after his vital breaths had left: prajapateh
prdnésﬁtkrdntesu Sariram Svayitum adhriyata tdasya yah Slesmasit sd sardhdm samavadrutya
madhyato nastda udabhinatsa esa vanaspatir abhavad rdjjudalas tasmat sa Slesmanah slesmdno hi
samabhavat ténaivainam, “When Prajapati’s vital airs had gone out of him, his body began to swell;
and what phlegm there was in it that flowed together and burst forth from inside through the nose,
and it became this tree, the rdjjudala, whence it is viscid, for it originated from phlegm” (Eggeling).
It seems to me that sense of the preverb sam here fulfils a role that is close to that of our anu; it
expesses the fact that the action is carried out by an agent together with other agents: the phlegm ran
(ava-dru-) out of Prajapati’s body together (sam) with the vital breaths. In our line, the action of
running is performed by the deities along (anu) with Indra. The SB parallel also suggests that there
1S no reason to interpret ava-dru- as an inimical action—hence, my interpretation of our tam anv
avadravan as “they run along with him”, i.e. “they joined him”.

This would also free us from the problem of having to explain the following inconsistency:
it is mentioned multiple times that Indra performed the observance among the Asuras (i.e., that the
Asuras are the victims who get robbed of their merit), but if the deities mentioned in our line were
also the subjects of the following lines, then Indra would be stealing merit from them; but the All-
gods, Maruts, Soma, and Indragni can hardly be classified as Asuras.

How do we emend the line then? Both K and O preserve deva. It is true that when the two
Odia sub-branches are so clearly divided, O* usually preserves the oldest reading; however, given
the agreement between K and OP, it is not inconceivable that an error might have occurred in O*,
namely the insertion of a nasal or anusvara after deva. This could have been caused by the
following m-, which might have nasalised the final -a of deva. It is perhaps possible that the
accusative visvan (preserved as such in both branches) is not original, but due to a sort of
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perseveration, caused by the repetition of accusatives in the preceding list. This mistake must have
happened in the period of oral transmission preceding the written archetype. What was the original
reading then? Both *visve devd and *visvadeva (nom. pl.) are possible, although I would opt for the
former, at least because such a formula occurs once in PS 8.12.2b, visve deva marudganah |. The
sequence visve deva marutah is also a frequent collocation (PS 1.13.2d ~ SS 2.29.5d; PS 3.1.4b ~
SS 3.4.4b; PS 19.14.15¢c ~ SS 6.93.3b; PS 19.43.11a ~ SS 6.64.2a; PS 20.7.1b ~ SS 7.24.1b; PS
20.16.8c), whereas I find no relevant occurrence with visvddeva-. Notably, when the three words
occur together in a sentence, they are all in grammatical agreement (I have found no occurrence,
even outside the AV, of a sentence in which the three words appear inflected in different cases). In
conclusion, this scenario seems more probable to me than having to supply both *sa and
*updadhavat.

b. One last matter deserves attention, namely the dual indragni. If the subject of our line is
Indra, the paradigmatic vratin, how can he joined by “Indra and Agni”? On the one hand, it is
perhaps conceivable that the text as we see it today is the result of a patchwork of different sources,
which resulted in inconsistencies. However, the mention of Indragni next to Indra may not
necessarily have been a problem for the Vedic mind: dual deities indicated by the so-called
“Gotterdvandvas” “were generally speaking considered to be from the ritual point of view
equivalent to single deities” (Gonpa 1974: 13), as such they represent a theological reality that is
distinct from that of the individual members of the compound, and can appear in enumerations of
gods side by side with one of their component members. Examples can be found in Gonpa 1974: 13;
on Indragni in particular, see ibid. p. 271ff., and on offerings to Indragni as as single unit, see
especially p. 284ff. ScuLeratH 1975: 503-504, while discussing Indragnt and the vajra, points out a
partlcular verse in which this dual deity is explicitly 1dent1ﬁed w1th the A$vins, namely RV 1.109. 4:
yuvabhyam devi dhisana madayéndragni somam usati sunoti | tav asvina bhadrahasta supani d
dhavatam mddhund pynktam apsu ||, “For you two, o Indra and Agni, for your exhilaration, the
goddess, the Holy Place, eagerly presses the soma. You two, o Asvins, with your auspicious hands
and lovely palms—rinse it with honey, infuse it in the waters” (J-B).

17.28.27

a tam *upamantrayantapunyaya vaca kruraya ca

b hanigsyamas tva ‘vittva f(na)cetsyamonacatamisyasitif
c so [’]samyat” ||

Him, they (i.e. the Asuras) called near with a harsh and rude speech:
“We are going to beat you, having found ...”
He remained calm.

tam *upamantrayantapunyaya] tamupamantrayantu punyaya Ma Ja V122 tamupamantayantu
punyaya Jis tamupamantrayantu punyamya Pa. tamasamantrayantu punyaya Ma
tamasamantrayantu punyaya JM; tamasama(ndra—s.s. )ntrayantu punyaya V71 tamupamantrayante
punyaya K e kriiraya] K kriraya [Ma] [Ja] V122 Jis Pa. [Ma] V71 kruruya JM3 ca] [O]
vaca K * hanisyamas tva | [Ma] Ja V122 Pa. V71 JM; hanisyasyamas tva Ma hanisyoma Jiy
hahisyasas a K e ‘vittva] vitva [Ma] Jis V122 [Ma] V71 JM; vistva Ja vi[x]tva Pa. vitnya

(=BaRreT vs. vitrya Buart.) K * T(na)cetsyamot] cetsyamo [Ma]? JM; cetsyamo Ja vitva
(re—)cesyamo | V122 om Ji4 retsyaso Pa. cetsaimo Ma V71 na thesamo K ¢ fnacatamisyasitif]
[Ma] V122 Jis Pa. [Ma] V71 JM; catamisyasiti Ja pacamenisyasiti K * 50 [’]$amyat’]

sobasamyat K somamyayat Ma Ja sosamyayat V122 sosamyayat Jis Pa. sosamvayat Ma
somamyayat V71 somamva(mya?)yat JM; ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K
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GB 1.2.21¢%
(c) so ‘samyat

Bhattacharya’s edition reads: tamupamantrayantapunyaya* vaca kriraya ca hanisyamastva vittva*
cesyamo’ na ca tamisyasiti ‘sosamyat” ||.

According to our interpretation of the previous line, the gods mentioned there do not
function as the subject of this line too. We need to assume a change in scenery here. Because it is
said multiple times that Indra practises the observance in order to rob the Asuras (17.28.7c,
17.35.4a; PasS 4.10), and since the victims of the observance are those who speak ill of the vratin,
the implied subjects in this portion must be the Asuras. Remarkably, there is no anaphoric sa or
other element in the first line that might suggest that we should identify the subject of this line with
the subject of the previous lines—only tam, which must refer to Indra.

b. The second line must contain the Asuras’ harsh speech, as indicated by the final i#i. I shall
first offer a critical review of Bhattacharya’s emendations (which I hope to have interpreted
correctly, given that Bhattacharya does not provide a translation), as I am not able to propose any
better solutions.

The first verb, hanisyamas, is clearly a 1pl. future, expressing immediate future and
intention, and the enclitic /va must be its object. This makes for a first complete sentence.

If we accept Bhattacharya’s emendation vittva cesyamo (note that degemination of such
dental clusters is the norm; see GrirriTHs 2009: Lxv §0), the absolutive would be followed by two
words, namely the conjunction ca (regularly occurring in second position) and a verbal form,
possibly isyamas, or instead by a single word, possibly cesyamas.

The first solution would involve a Ipl. present from is-, ‘to send, to hurl’, isyamas, ‘we
hurl’. This form would be paralleled by the negated verb of the following sentence, where we read
na ca tam isyasi (2sg. present), “and you do not hurl it (?)” (perhaps with a potential nuance, “and
you cannot hurl it (?)”). Here the vajra is most likely intended by the object tam. We must assume
that isyamas also implies an object (tam vajram), although its omission is strange. The absolutive
vittva would also require an object, either Indra or the vajra. As the Asuras are previously said to
guard (raks-) the vajra, it would be strange if they needed to find it, so Indra is probably implied
here. However, syntactically, the position of the absolutive might suggest that we should take it with
the following verb (“And after finding [it], we hurl [it]”, or maybe “And after finding [you], we hurl
[it at you]”).

As far as the content is concerned, according to this interpretation, the Asuras would be
threatening to beat Indra, and reclaiming their prerogative of using the vajra (which they perhaps
mean to use against Indra).

There are several problems with this solution: first of all, the missing objects. Secondly, it is
stylistically and syntactically odd that the initial future is followed by two present forms. It is
perhaps possible that the future is used here to convey immediacy of the Asuras’ intention (i.e,. that
they are determined to beat Indra in short order), whereas the present forms convey a more general

23 Just like the GB parallel of GB 17.28.4-5 above, this line belongs to the chapter on the ‘fire-footed’ (agnipada)
horse (see footnote 21 above). At the end of section GB 1.2.20, it is said that the fiery horse came to the gods
and scared them, but the Brahman priest pacified him with a series of stanzas: GB 1.2.20s—w, sa devan
agacchat, sa devebhyo nvatisthat, tasmad deva abibhayus, tam brahmane prayacchat, tam etayarcasamayat ||
20 ||. Section GB 1.2.21 begins with the citation of these stanzas: PS 1.95.3 and the first five stanzas of hymn
RV 1.163. The latter hymn is an asvastuti (forming a pair with RV 1.162) ascribed to the sage Dirghatamas,
whom [ have already mentioned in relation to the Riddle Hymn (RV 1.164) in my above comment on PS
17.28.3, and whom we will encounter again in Appendices I and II, as he is believed to have practised the
observance of the bull, according to the Brahmandapurana I1.74.46ff. (cited by AcHarya 2013). After the
pratikas of these texts, GB reads: 1.2.21c—H, so’Samyat, tasmad asvah pasinam jighatsutamo bhavati,
vaisvanaro hy esa, tasmad agnipadam asvam brahmane dadati, “He [the horse] became calm. That’s why the
horse is the hungriest of the domestic animals. Because that is Vai§vanara. That’s why he gives the Agnipada
horse to the Brahman priest”.
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statement, a matter of fact (we use the vajra, you do not). A third problem regards the root is-, ‘to
send’. Although this root does appear once with vajra as its object, in RV 4.17.3 (ab: bhindd girim
Savasda vdjram isndnn aviskynvandh sahasand ojah, “He split the mountain, hurling his mace with
his strength, revealing his power, displaying his might” (J-B)), it is certainly not the most common
root employed to describe the action of hurling the vajra (in PS 17.28.1, above, we have pra-hy;
other roots more commonly used are (adhi-)as-, (upa-pra-)vrt-, (abhi-ava-)syj-; cf. e.g. Faik 1994a:
201, Rau 1973: 43 fn. 68). Moreover, in the quoted RV occurrence, we find a pres. ptc. of the 9th
class nasal present of is- (is-na-"), rather than a 4th cl. ya present (is-ya-") as we have in our line.
The latter, in fact, is almost exclusively used in an idiom, vdcam isya-“, ‘to send speech, speak
forth’, or in the sense ‘to impel’ (e.g., when Indra sends forth the waters, apdm is-) (see KuLikov
2012: 524). Thus, to accept isyamo and isyasi as meaning ‘we hurl’ and ‘you hurl’ is most certainly
incorrect. Moreover, content-wise, this interpretation implies that the Asuras are aware of Indra’s
plan to steal the vajra from them, whereas the common people who run into a Pasupata vratin are
not supposed to know what he is doing.

It is of course possible to evaluate other solutions. We could consider splitting vitva into vi
(the preverb)* and #va (a repeated enclitic object pronoun). However, a lexeme vi-is- is not attested,
nor it would be possible to have ca in third position (I find no instances of the sequence [X #va ca],
whereas [X ca tva] is common).

We might consider the entire sequence cesyamo as a verbal form (with or without the
preverb vi). The form cesyamas could be the 1pl. future of all the three ci- roots, CAY' (ciketi),
CAY? (cinoti), and CAY’ (cayate) (EWAia I 531-533). Of these, only the first two occur with the
preverb vi. However, vi-ciketi, ‘discern, investigate’, is not semantically suitable to our line. Neither
1s vi-cinoti, ‘divide, part’, unless we consider a figurative sense such as ‘segregate, pick out’
(perhaps even ‘single out, point at, i.e. expose’?), but we have to imagine that the Asuras are
threatening Indra in some way, and this does not strike me as a credible threat (a more violent ‘tear
into pieces’ does not seem to be expressed by this lexeme); maybe “we will separate you from the
vajra/we will take the vajra away from you”? The meanings of the simplex forms ciketi, ‘consider,
observe’, and cinoti, ‘pile up, heap up’, are also unsuitable. The semantics of the simplex cayate
(CAY?), ‘punish, take revenge, avenge, collect debts’ might be suitable,” but this rare root (6x in
RV), although transitive, is only attested in the middle. Alternatively, O’s reading, cetsyamo, could
be interpreted as a future based on cit- (or vi-cit-), but semantically this also seems unsuitable, as,
again, we would expect a threat. A conjecture such as vi tva *cechamo (ca_ichamas), “and we are
looking for you!” is paleographically conceivable, but incurs the same problem, namely that the
verb would be a present form (the fut. esisyamas would require an extra syllable), and that the
conjunction ca would be in an odd position.*

24 Tmesis is also found in this text in 17.31.4, pra patho devayanam janati., but the latter is a typical case of a
main sentence preceding a ya evam vid- phrase: in this type of sentence, the main verb is usually found in first
position if it does not have any preverb; if there is a preverb, then the preverb is found in first position, while
the verb takes the normal last position in the sentence. At any rate, brahmana exegesis portions with ya evam
vid- constructions are not really comparable with direct speech. Indeed, we do sometimes find tmesis in direct
speech in Vedic prose, so our case would not be impossible for this reason.

25 Compare RV 1.190.5 (To Brhaspati), yé tva devosrikam mdanyaméanah papa bhadram upajivanti pajrih | nda
diidhyé dnu daddasi vamam brhaspate cdyasa it pivarum ||, “Those who are wicked and tough, who live off you
who are good, taking you for a ruddy little bullock, o god to the evil-minded one you do not concede anything
of value; you just punish the reviler, Brhaspati” (J-B); but also AB 2.7: kirtayed eva yo vai bhaginam bhagan
nudate, cayate vainam, sa yadi vainam na cayate ‘tha putram atha pautram, cayate tv evainam, “He should
make mention; if a man deprive one with a portion of his portion, he revenges himself on him, or if he does not
revenge himself on him, then on his son, or his grandson, but he does revenge himself on him” (Keith). A
future form would be preferable here to a present, and the meaning ‘we will take revenge on you, we will make
you pay’ provided by CAY? could be suitable to our line, but again, the line would be lacking an object unless
we assumed an unattested lexeme vi-ci-, vi-cayate, and read vi tva cesyamo.

26 It is also worth considering the adverb céd or nd céd, or a conditional use of the conjunction ca.
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As for the third syntagm, we have the similar option of considering tam isyasi as two words
or tamisyasi as one word, and then speculating about possible emendations on the basis of these two
options. The word tamisyasi would be a 2sg. future from fam-. Again, a future form is preferable to
the present isyasi, and a meaning like ‘you will perish, you will faint, you will choke’ might be
conceivable. The problem is that the verb is negated by na,” which would make such a sentence a
reassurance rather than a threat: “you will not perish™!*®

Another possibility would be to take the tam in the third syntagm as a corruption for tvam.
This would be the subject of the final verb, and would emphatically mark the opposition between
the second segment with a verb in the 1pl person, and the third syntagm with the same verb in the
2sg person. However, this observation does not take us very far either.

For lack of any attractive solutions, I enclose this portion between cruces (also highlighting
K’s extra na).

¢. The last sentence follows the Asuras’ speech and describes Indra’s reaction. It contains an
imperfect based on the stem sam-ya-, ‘to become calm’, from the root sam'-. Kurikov (2012: 618ff.),
in discussing this root, proposes the emendation so [’]samyat”, (ibid. fn. 1961), stressing that,
although K sobasamyat could represent sa upasamyat—this is in fact how Barrer emended our line
—the O mss. rather point to the simplex. Bhattacharya too preferred the simplex. Both the simplex
and the form with upa- could convey the same meaning, “he remained calm”. I am inclined to agree
with Kurikov and Bhattacharya, because indeed, the O mss. seem to show no trace of the preverb,
whereas K sobasamyat could perhaps underlie so asamyat, with secondary insertion of a consonant
in the hiatus.

17.28.28
a tasmad yo brahma "vedotapasmitam $amayati
b dohayata *evainan ||

That’s why he who knows the brahman and extinguishes the burn caused by the flash (of the
lightning bolt)/the burning shame caused by the laughter (of his detractors)—
he actually milks them (the Asuras/the detractors) out (i.e extracts the power/the merit from them)!

brahma] [O] vrahma K + ‘vedotapasmitam] vedotapassitam K vedotapasprtam [Ma] [Ja] Ji,
vedotrapasprtam V122 vedo(//)tapasvrtam Pa. vedo apasmrtam Ma vedotapasmrtam | V71
vedotapasmrtam JM; e Samayati] K samayati [Ma] [Ja] V122 Pa. JM; Saya(//)ti Jis samayati
Ma V71 e« dohayata *evainan] dohayata evainam [O] dohedevainam, K« ||] [Ma] [Ja] V122
Jis Pa. [Ma] V71 JM; | Jis om. K

Bhattacharya’s edition reads vedotapasprtam and evainam.

a. KuLikov (2012: 619 fn. 1961) treats this line while discussing the root sam'-, and proposes
the following text: so “’$samyat; tasmad yo brahma vedotapas sa tani Samayati. He translates as
follows: “he became appeased; therefore the one who knows Brahma and the waters makes him
appeased”. Note that KuLikov reports the reading of K as vedotapas sa tam, in place of the correct
vedotdpas si tani, and therefore omits to mark *sa as a conjecture. We should then read tasmad yo
brahma vedotapas (veda_uta_apas) *sa tam samayati, which 1 would translate with “That’s why, if

27 Note that K features an extra na in the second syntagm, apparently negating the second verb as well.

28 Another option would be to edit na ca [tam vajram / tena vajrena] *yamisyasiti, “and you will not hold [the
vajra)”’, again imagining the Asuras reclaiming their prerogative to use the weapon that Indra wishes to
acquire, but this is rather speculative. Emendations such as *Samisyasi, or *gamisyasi (‘you will not
go=escape’?) do not seem attractive.
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one knows the brahman and the Waters, he extinguishes it (the fire of the vajra)”.

The root sam'- is frequently used in the sense ‘to extinguish (fire)’ (or figuratively ‘to
appease, pacify’ (a fiery god, Agnl or Rudra); cf. e.g. SS 3.21.8cd (~ PS 3.12.8cd), visvan devin
angiraso havamahe imam kravydadam $samayantv agnim ||, © [...] all the gods, the Angirases do we
call! Let them appease this flesh-eating fire” (Whitney), or SS 18.3.60f (~ PS 18.75.5f), imdm sv
agnim samaya ||, “Kindly pacify thou this fire” (Whitney), as well as the frequent occurrences of the
phrase agneh sucam samayati in MS and other texts. It might be that this line is stating that, by
keeping his own self under control (sam'-, present stem $am-ya-, in PS 17.28.27) despite being
censured, the vratin/Indra quenches (sam'-, causative stem sam-aya-) the fire of the thunderbolt (on
the semantics of the different stems of sam’'-, see KuLikov 2012: 618ff. with references). We
understand that the reason why Indra could not wield the vajra in line PS 17.28.2 was its unbearable
heat, the same heat that burns the water of the sea as the vajra falls in it (PS 17.28.3-5). We might
speculate that brahman refers to the Atharvavedic knowledge, and that the Waters are invoked for
their ability to quench fires.

A problem with the text proposed by Kutrikov is that I find no other occurrence of the
structure [ ya- oB1 veda_uta oBI, , sa ... |. Thus one may question whether this syntax would be
natural at all.

Moreover, although it would seem natural that the relative pronoun yo be followed by the
correlative sa, it is not easy to justify the conjecture *sa based on the mss. readings. Both O and K
would naturally point to some kind of consonant cluster.*

On the basis of K apassitam, we might correct the text to apasmitam with a very light
emendation (in fact, O® apasmrtam could also support this emendation). The lexeme apa-smay/smi-
is only found in two PS stanzas, belonging to a hymn on the healing powers of the Waters (PS 8.8).
According to K (2014: 74), these two stanzas (8.8.4-5) are meant to heal burns: PS 8.8.4, yad
angair “apasismise “yac chirsnd yac ca prstibhih | apas tat sarvam nis “karan tasta ristam
*ivanasa ||, “Was du dir an den Gliedern, am Kopf und an der Rippen durch Lécheln Schaden
zugefiigt hast, all das sollen die Wasser [wieder] zurechtbringen, wie der Zimmermann einen
Schaden in den Griff bekommen hat” (Kim); PS 8.8.5, sam hrdayena hrdayam opasena sam opasah
| adbhir muricapasmitam parsnidyotah sam etu me ||, “Dein Herz soll mit meinem Herz
zusammentreffen, deine Kopfbinde mit meiner Koptbinde. Mache durch die Wasser das los, was
durch Licheln geschddigt wurde! Dein Fersensporn soll mit meinem zusammentreffen” (Kim).*
Kmv’s interpretation is based on the observation that the language of the Vedas knows a metaphor
(Kmv calls it a “Synédsthesie”) that describes the manifestation of lightning bolts with the root
smay/smi-, ‘smile, laugh, be radiant, shine’. In particular, Kiv (2014: 73-74) compares RV 1.168.8,
prati stobhanti sindhavah pavibhyo ydad abhriyam vacam udirdyanti | dva smayanta vidyitah
prthivvam yadr ghytam maritah prusnuvanti ||, “The rivers sound in response to your wheel-rims,
when they raise up the speech coming from the (storm) clouds. The lightning-flashes smile down on
the earth, when the Maruts sprinkle ghee upon her” (J-B); and also PS 2.70.1, *apadyaud
apatatanad “apaskandya vadhed ahim | kalyanya yatha *smitam Sam u nah santu vidyutah ||, “Er
(Parjanya) hat die Schlange weggeblitzt, er hat sie weggedonnert, und nachdem er sie hat
wegspringen lassen, moge er sie erschlagen; wie das Lacheln eines lieblichen Madchens, so sollen
uns die Blitze wohl tun” (Zehnder).

Since our line also supposedly describes how Indra was able to extinguish the burning heat
of the vajra/lightning bolt in order to wield it, it is attractive to consider that a similar metaphor may
be in use here. Thus, apasmitam samayati would mean ‘he quenches what has been “smiled down”,
i.e. damaged by a smile’ > ‘he extinguishes what has been burned by the flash of the lightning bolt’,

29 PS 8.6.7c (See Kim 2014: 54-55) possibly preserves the only attestation of a lexeme apa-spr- (O apasprta iva,
K apasprg eva), but the line is very corrupt, and hardly related to our line content-wise.

30 A similar healing spell is SS 6.24.2, ydn me aksyor adidyéta parsnyoh prdapados ca yat | dpas tat sarvam nis
karan bhisajam subhisaktamah |, “Whatever hath burnt (a-dyut) in my eyes, in my heels, my front feet; may
the waters remove all that—they of physicians the most excellent physicians” (Whitney).
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i.e. ‘he heals the burning effect of the lightning bolt’. As I have shown above, the verb Sam'- can be
used in the sense ‘to extinguish (a fire)/to appease (a fiery god, Agni, Rudra)’, so this interpretation
seems entirely plausible.

Moreover, we know that our text must constantly be read on multiple levels: Indra needs to
extinguish the fiery power of the vajra; Indra/the vratin needs [the draft-ox power] to “bear” the
weight of the observance; the (Pasupata) vratin needs to withstand the insults of the people who
regard him as a madman because of his behaviour. It may be possible that apasmitam is not only the
damage caused by the smile/flash of the lightning bolt, but also that caused by the laughter of the
vratin’s detractors, i.e., the burning shame caused by the laughter of his detractors.”

b. As far as the second sentence is concerned, the pronoun ena- normally refers to something
known or mentioned immediately before. A light emendation would be *evainan, where enan
would refer to the angry Asuras mentioned earlier in the text (and, on a different level of
interpretation, the vratin’s detractors). We could perhaps interpret the verb dohayate as functioning
as a synonym of sam-vyj- (see my comment on 17.28.7¢), indicating that the initiated person “milks
out, extracts” the istd- pirtd- from “them”, and by doing so, acquires the power symbolised by the
vajra. The metaphor of ‘milking’ (duh-) is understandable on the grounds that the observance
involves the imitation of the behaviour of bovines. Accordingly, in the Anadutsiikta it is said
multiple times that the draft-ox (i.e. the vratin) ‘milks out’ various ‘milkings’ (ddéha): SS 4.11.2 ~
PS 3.25.3; $S 4.11.12 ~ PS 3.25.9; SS 4.11.9 ~ PS 3.25.10; and especially SS 4.11.4 (~ PS 3.25.2)
anadvan duhe sukytisya loka ... yajiiah payo ddksina dého asya, “The draft-ox milks out for the
world of merit ... His milk is the ritual of worship, his milking is the priestly fee”, in which yajiiah
and daksina most likely correspond to istd and piirta, the two merit-worthy ingredients that a pious
person stocks up for the afterlife (see my comment ad loc. in Appendix Il and §3.3). The fact that
the vratins are males who imitate bulls does not seem to prevent the poets from using this metaphor,
to the point that even the draft-ox’s udder is mentioned in SS 4.11.4¢c ~ PS 3.25.2¢c, parjanyo dhira
marita itidho asya, “His streams [of milk] are Parjanya, his udder (!) is the Maruts”.

17.28.29-30

29 tam rksamabhyam adatta yajusa yajfiena gayatrena vamadevyena ca ||
30a  etad va idam sarvam yad rksame
30b  etav indrasya bahi ||

He (Indra/the vratin) took it (the vajra / the merit) with the yk verses and the saman chants, with the
yajus ritual injunctions, with the ritual worship, with the Gayatri recitation, and with the
Vamadevya Saman.

These, the rk verses and saman chants, are everything here.

Those two are the two arms of Indra.

tam rksamabhyam] [Ma] [Ja] V122 [Ma] V71 tam urkyaksa(ktha?)mabhyam Jis tam rksamabhyam
Pa. tam tksamabhyam JM; tam rktasamathanyam K ¢ adatta] K uttabhihito Ma Ja Na uttabhito
V122 Ji; Ma V71 uttabhito(bhato?) JM; uttato Pa. * yajusa] K [Ma] [Ja] Jis Pa. [Ma] V71
JM; yudusa V122 e« gayatrena] gayatrena [O] gayattrena K ¢ vamadevyena] [Ma] [Ja] V122

31 It would be theoretically possible to interpret apasmitam as the acc. sg. of a stem apasmit-, in which the second
member, smit-, would be an agent noun based on smay/smi- with the -z-formant that is sometimes added to
roots ending in a resonant (e.g., bhy- > bhyt-, ky- > kyt). Thus, apasmit- would be ‘one who smiles, laughs’, i.e.
‘[the lightning bolt] that flashes’ or ‘[the detractor] who laughs at’. This solution is attractive, but remains
speculative, as the stem smit- is not attested. Since apasmitam is attested in PS 8.8.5 as a verbal noun, is seems
more plausible that we also have a verbal noun in our text.
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Jis Pa. [Ma] JM; vamad[x]Jevyena V71 vamana vamadaivyena K« |[] [O] | K ¢ idam sarvam
yad rksame etav] [Ma] V122 Ji, Pa. [Ma] V71 idam sarvam yad rme etav Ja idam sarvam yad
rksame etav JM; idam atharvaksame tav K ¢ |[] [O] om. K

Bhattacharya’s edition reads tampksamabhyamadatta”.

Bhattacharya marks dadatta as an emendation, but this is exactly K’s reading, so the plus sign
1s unnecessary. Remarkably, the O tradition preserves the verbal noun uttabhito from the lexeme
uttambh- (ut-stambh-), ‘prop up, support’. This might be semantically acceptable but syntactically
unsuitable, as we would then not be able to explain the acc. tam. The O reading is most likely due to
influence from PS 17.42.6 below: rksamabhyam uttabhito yajusa yajiiena gayatrena brahmana
prathita uparistat ||, “He is upheld by the rk verses and the saman chants; by the yajus ritual
injunctions, by the ritual worship, by the Gayatri recitation, by the brahman formula, he is made to
thrive above.” Note that the verbal form adatta also occurs two lines below, in 17.28.31. This must
be the same action intended here.

17.28.31
a tam adatta
b tam parusy adhatta ||

He (Indra) took it (the vajra);
he put it on [his arm] joint.

tam parusyadhatta] [Ja] V122 [Ma] V71 JM; tam parusvadhatta Ma tam parusadhatta Ji, tam
parusa(si?)dadhatta Pa. u(ta? u Barret, ta Buarr.) barsv adhatte K ||] [O] om. K

b. To understand the reference to the arm joint in this line and the following, it is useful to
recall Indra’s epithet vdjra-bahu-, ‘with the vajra on his arm’, which suggests that this heavy
weapon, probably a huge mace, was carried with the whole forearm, possibly resting on the joint.

Compare 17.28.1 above, and see my comment ad loc.

17.28.32
a praja vai samrddhir aksitih
b pasavah parumsi ||

Success, imperishableness is offspring;
[Indra’s] joints are the domestic animals.

Note that K features an interpolation. This starts with prajam eva samyrddhim, which is the
beginning of the next line. After copying this part, the copyist must have eye-skipped back to the
aksati of our line and copied the rest a second time.

samrddhir aksitih] [Ja] V122 Jiy samrddhir aksatih Ma Pa. Ma V71 JM; samrddhim aksati K e
pasavah partmsi] [Ma] [Ja] V122 Ji, Pa. JM; pasavah parumsi Ma V71 asavah pariisi prajam eva
samrddhim aksati pasavah pariisi K« ||] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om. K
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a. The collocation samyddhi- aksiti- occurs only in our text (here, at 17.28.33, and 17.37.4).
It is not clear whether it should be intended as comprising two nouns (“success, imperishableness”)
or a noun and an adjective (“imperishable success”). The old adj. dksiti- occurs in RV as such only
in the famous formula dksiti sravah (RV 1.40.4b=8.103.5b and 9.66.7c). The SS only knows the
abstract noun dksiti-, ‘imperishableness’, from the single-line verse SS 18.4.27 (Funeral Hymn),
daksitim bhiiyasim ||, “A more abundant inexhaustibleness” (Whitney), and from the following
refrain: pranapanau caksuh srotram aksitis ca ksitis ca yd |, “Breath-and-expiration, sight, hearing,
indestructibleness and destruction [...]” (Whitney), found in SS 11.7.25ab (~ PS 16.84.4ab) =
11.8.4ab (~ PS 16.85.4ab) = 11.8.26ab (~ 16.87.6ab). PS also has 14.6.1d, aksitir bhavatat tvam,
which Lopez translates with “Become imperishable!” (addressed to the Sataudana cow), but which
might well be interpreted as “Become imperishableness!” However, two further lines are also
ambiguous: PS 16.72.4c, svadham urjam aksitim a juhomi, “1 offer svadha, nourishment,
imperishableness (?)/imperishable nourishment?” Similarly, PS 16.99.10c, svadham urjam aksitim
maho asmai duhe, “The great one milks out for him svadha, nourishment,
imperishableness/imperishable nourishment?” These last few lines seem to allow an adjectival
interpretation, but we would have to admit that the PS has employed an adjective (dksiti-) that is
otherwise only used in a rare and archaic RV formula. Therefore, I prefer to translate with
‘imperishableness’.

b. The pasavah, the domestic animals mentioned here, most likely represent the vratins.
They perhaps even refer to the devotees of Pasupati, the lord of cattle. They, as practitioners of the
observance, 1.e. as draft-oxen, bear the heat/power of the vajra, just like Indra’s arm joint does (cf.
17.28.31 above).

17.28.33
prajam eva samrddhim aksitim ava rundhe ya (evam vidvan anaduho vratam bibharti) ||

He secures truly offspring, [and hence] success, imperishableness, he who, (being initiated, “bears”
the observance of the draft-ox).

prajam eva] K [Ma] [Ja] V122 [Ma] V71 JM; prajam evam Jis prajakai(/vau?)meva Pa, .
samrddhim aksitim ava] [Ma] [Ja] V122 Pa. V71 samrddhim aksitima Jis samrddhimava Ma JM;
samrddhim aksatim ava K« ya (...) ||]] [Ma]? [Ma]? [Ja]? yah || 28 || V122 Pa. yah || [2]28 || Jis
ya| 28| ru || JM;[.]ya[.] 28 || ru || V71 yah Z phasca 2 Z K

The abbreviation ya(h) || found in the mss. implies a repetition of the refrain first found in
17.27.4 above.



264

Kandika 29
17.29.1-2
1 sa diksu praty atisthat ||
2 disa evanu prati tisthati ya (evam vidvan anaduho vratam bibharti) ||

He (Indra) took a firm standing in the Directions.
He takes a firm standing truly along the Directions, he who, (being initiated, “bears” the observance
of the draft-ox).

sa diksu] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; sa diksusu Jis e atisthat] [O] atisthad K« |[]
[Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K« disa evanu] [O] disa evam K e pratitisthati]
[O] pratitisthatt K ¢ ya (...) ||] [Ma]? [Ma]? [Ja]? yah || 29 || ru || Pa. yah || 29 || V122 yah || Jis
yah || 29|ru2 || V71 JM; yah Z K

On the lexeme prati-stha-, see Gonpa 1954. Gonpa notes that “the Brahmanas abound in
passages where man is said to be able to obtain a foundation in some power-substance or other,
liable to be settled on some entity or other, if he succeeds in gaining the relevant wisdom or in
performing the rites which are to that purpose” (ibid., p. 354 with examples).

On the one hand, we can interpret these lines as referring to the vratin’s desire to be able to
“bear” the heavy burden of the observance. Taking a firm footing is necessary in order to lift up a
burden: SB 2.1.4.26, y6 va asyam dpratisthito bhardm udydchati nainam $aknoty vidyantum sdm
hainam Srnati, “For he who wants to lift a load without having a firm footing on this (earth), cannot
lift it; nay, it crushes him” (Eggeling). Moreover, in SB 1.1.1.18 (a passage in which the water used
in the ritual is likened to the thunderbolt), it is said: vdjram va esd udyachati yo 'pih prandyati yo
vd dpratisthito vajram udydchati nainam Saknotyudyantum sam hainam Synati, “Now he who brings
forward the water, takes up a thunderbolt; but when he takes up the thunderbolt, he cannot do so
unless he is firmly placed; for otherwise it destroys him” (Eggeling).

On the other hand, finding a firm footing (prati-stha-) or a foundation (pratistha) means
acquiring sufficient economic means to find a place in society (see Appendix I). That the
anadudvrata is useful for finding a pratisthda is also stated below, in PS 17.33.4, where Indra finds it
after slaying Vrtra, and especially in PS 17.43.7-8, where it is also clarified what a pratistha
consists of: prati *tisthati prajaya pasubhir grhair dhanena ya evam vidvan anaduho vratam
bibharti ||, “He takes a firm standing with offspring, cattle, a homestead, wealth, he who, being
initiated, ‘bears’ the observance of the draft-ox.” See also PS 17.42.5.

In its adnominal (or postpositional) use, dnu takes the accusative (DeLBruck 1888: 444,
MacponeLL 1910: 417), which is the case in PS 17.32.3, esa vai sarva anu prajato dhriyate, “This
(the wind) having risen (lit. having been born) stays firm along all [the Directions]”, and in
17.35.12, dhruvam eva “rtam satyam anu prati tisthati ya (...), “He gets a firm standing along this
very firm truth and veracity, he who (...)”. This second instance is particularly interesting because
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anu occurs next to the verb prati tisthati. Clearly, dnu is used adnominally with the accusative here.
As anu strictly governs the acc., we certainly need to interpret disa as sandhi for acc. pl. disas,
rather than loc. sg. dise.
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Kandika 30

17.30.1-4

1 sa visvasahy akramata ||

2 esa vai visvasad *yad evasau ||

3 ete vai sarve punya lokah sarvas ca devatah sa nadharayat ||

4 sarvan eva ‘punyaml lokan ava rundhe sarvas ca devata ya (evam vidvan anaduho vratam

bibharti) || 30 |

He (Indra) strode into [the domain of] Vi§vasah.

This, that very one up there (i.e. the sky), is Visvasah.

That is all the pleasant places and all the deities. He could not hold [it, i.e. the vajra in its Visvasah
form/part].

He secures truly all the pleasant places and [the favour of] all the deities, he who, (being initiated,
“bears” the observance of the draft-ox).

N.B. Lines 30.3 and 30.4 are missing in K.

visvasahy] [Ma] [Ja] V122 Jis [Ma] V71 JM; visvapahy Pa. visvamahy K ¢ akramata] K [Ma]
[Ja] V122 Pa. [Ma] V71 JM; akramat Jis < ||] [Ma] [Ja] Jis Pa. [Ma] JM; | K V122 V71 .
esa] [O] esa K« visvasad *yad] visvasadyaur [Ma] [Ja] Jis Pa. viSvasaryaur V122 visvasadyor
Ma V71 visvasaryor JM; visvasatsaur K ¢ evasau] [O] evamau K * ||] [Ma] [Ja] V122 Ji4
Pa. [Ma] JM; | V71 om. K« sarve] [Ma] [Ja] Jis Pa. [Ma] V71 [punya]sarve V122 sarvai JM;
om. K * punya lokah] [Ma] [Ja] Jis Pa. [Ma] V71 JM; punya[H]llokah V122 om. K * sa
nadharayat] sa nadharayat [O] om. K < |[] [Ma] [Ja] Jis Pa. [Ma] JM; | V122 V71 om. K
sarvan] [Ma] [Ja] V122 Pa. [Ma] V71 JM; savan Jis om. K ¢ punyaml lokan ava] punyallokan
ava Ma Pa. Ma V71 JM; punyallokan va Ja punyalokan ava V122 Jisom. K * ya (...) ||] yah ||
30 || ru || [Ma] [Ma] yah || 30 || ru || Pa. yah |30 |ru4|Jayah | 30| 4 V122 yah | 30 || Jis yah || 30
|ru4 || V71 yah | 30| ru4d| JM;om. K

Bhattacharya’s edition reads esa vai visvasa(d)* dyaurevasau || in 2, and punyallonikan ava rundhe
in 4.

This kandika opens a series of three in which it is said that Indra “strides into” (kram- + loc.)
Visvasah (the present kandika), Visvanara (17.31), and Vai§vanara (17.32), the three entities with
which the vajra was equated in 17.27.2 above. After these three kandikas, a fourth one (17.33)
follows, in which it is stated that Indra “strides into” Vrtra, who is then broken. Finally, in 17.34,
Indra seeks help from the draft-ox (upa-dhav-) and “strides into” his vaha. What do these
expressions mean?

The construction kram- (middle) + loc., ‘to stride into’, is only found in our text and in PS
7.16 ~ SS 19.17 (For protection: to various gods), in which each of the ten lines starts with the
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formula [ X ma patu ], ‘Let X protect me’ (in which X is always a different deity: e.g., 7.16.1a,
agnir ma patu), and is followed by a refrain: tasmin krame “tasmini “chraye tam puram praimi | sa
ma raksatu sa ma gopayatu tasma atmanam pari dade svaha ||, “In him do I step, in him do I take
refuge. To that stronghold do I go forth. Let him guard me, let him look after me. To him do I
entrust myself, hail!” (Griftiths).

In this refrain, the idea of ‘stepping into’ a deity visualised as a stronghold (puram) seems to
convey the idea of ‘to seek refuge by X’ or ‘to acquire X’s protection’. Thus, I wonder whether the
lexeme is used with a similar nuance in our text. In this and the next two kandikas, Indra would be
resorting to the three forms of the vajra in order to acquire their power. This would also explain
why, in 17.35.5, it is said that so ‘naduho vahe [’]kramata, “He stepped into (onto?) the withers of
the draft-ox”, i.e., he sought protection under the withers, he acquired the power of the withers with
which he will be able to “bear” (bhy-) the heavy (guru; cf. 17.34.1) observance and wield the vajra.

The only problem is that in this case, however, the phrase sa vrtre [’ lkramata (in 17.33.1)
would appear somewhat odd, as Indra does not seek refuge in Vrtra, nor aims to acquire his power,
but rather aims to slay him. One might venture to assume that this expression was inserted
secondarily in 17.33, perhaps replacing a *sa *vytram *dagachat (cf. 17.34.1), but this can hardly be
proven.

We can of course take kram- + loc. in the literal sense of ‘to stride, step into’, perhaps ‘to
step into (someone’s house or domain)’. Accordingly, Indra would first be stepping into the domain
of Vi§vasah, i.e. the sky, which houses the sharp-rimmed top of the vajra (17.27.2b, tigmavirya);
secondly, into the domain of Visvanara, i.e. the atmosphere and (celestial) ocean (in 17.31) (in
17.27.2a, this was equated with the vajra mace’s body); and thirdly, into the domain of Vai$vanara,
1.e. the wind (in 17.32), the handle (@Grambhana) of the vajra according to 17.27.2c. Lastly, he steps
into Vrtra’s domain (in 17.33).

Even if the phrase X(loc.) akramata does not mean “he sought protection by X; he sought to
acquire the power of X”, there is little doubt that Indra’s aim is to get the vajra. Apparently he
strides into three domains across which the vajra is stretched, as a lightning bolt descending from
the sky down into the atmosphere. He must do so in his attempt to get a hold of it.

However, he fails. In 17.30, 31, and 32 we find the refrain sa nadharayat, “he did not hold
[it]”, perhaps with a potential nuance “he could not hold [it]”.** In accordance with my multi-layer
interpretation, | take this last enigmatic phrase as indicating that he is not able to control the fiery
power of the vajra, to wield the lightning bolt/mace, to bear the heavy vow, to withstand the
detractors’ censure. In each case, the text says that, however, one who is initiated (ya evam vidvan)
into the draft-ox vrata is able to do that. Later on, in fact, we will learn that Indra seeks help from
the draft-ox (17.34.2), strides onto his withers (vaha, in 17.35.5), and is able to complete his
observance.

This whole storyline is summarised in the Anadutsikta at SS 4.11.7 (only SS) (see my
comment in Appendix II), indro ripénagnir vihena prajapatih paramesthi virdt | visvinare
akramata vaisvanaré akramatanaduhy akramata | sé ‘drmhayata so 'dharayata ||, “He is Indra by
[his] form, he is Agni by means of [his] withers, [he is] Prajapati, Parameshthin, Viraj. He strode
into Visvanara, he strode into Vai§vanara, he strode into the draft-ox. He made himself firm. He held
his [vajra].” This verse focuses on how the vratin, after three steps, i.e. after approaching Vi§vanara,
Vai$vanara, and the draft-ox—reference to Visvasah is missing—finally makes himself firm
(drmh-), and is able to hold (dhr-) the vajra. Our text instead illustrates each single episode (PS
17.30, 31, 32), seemingly focusing on how none of Indra’s three attempts at holding (dhy-) the three
forms/parts of the vajra are successful. Only in PS 17.34 will Indra resort (upa-dhav-) to the draft-
ox for help.

This brings us to another observation. If Indra has not yet acquired the vajra here, nor in
17.34, then these chapters cannot be placed chronologically after the ending of 17.28, where it was

32 On this form, see my comment on SS 4.11.7 in Appendix II.
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said that Indra took the vajra and put it on his arm. This suggests that we cannot take the sequence
of kandikas as representing a chronological narration, but rather that we should take each kandika as
an independent text.

To summarise the text so far: in the beginning, we have seen Indra try to wield the vajra,
fail, and therefore decide to undertake the observance; we have seen him resort to various entities
for protection, then being followed by the All-gods and the Maruts; we have seen him withstand the
insults of the Asuras and rob them of their merit, and finally get a hold of the vajra and rest it on his
arm joint. All of this was narrated in kandika 28. In the following kandikas (29-32), we see Indra
approach (kram- + loc.) the vajra again in its three parts connected with the three domains—
Visvasah/sky, Vi§vanara/atmosphere, and Vai$vanara/wind—and fail to hold them. In kandika 33,
he approaches (kram- + loc.) Vrtra, who is dismembered. In the next section (17.34), Indra will
resort (upa-dhav-) to the draft-ox to acquire his power in order to bear the weight of the observance.
Can we consider all of this as a continuous narrative text? If we do so, we run into several
inconsistencies: Indra fails to hold (sa nddharayat) the vajra, which he has already acquired in
17.28; Indra robs the Asuras and slays Vrtra before resorting to the draft-ox, whose power logically
allows him to “bear” the observance, withstand his detractors’ insults, and to wield the vajra, which
is necessary to slay Vrtra.

Thus, the criterion for ordering the different kandikas must be different. In my view, the
criterion was based on some kind of didactic programme centred on what each kandika is meant to
teach to the novice; after all, this is a brahmana text. It seems to me that we should consider the
various kandikas as independent texts, each focusing on highlighting some benefits proceeding
from practising the vrata, benefits which are stated in the formulations that conclude each one of
the kandikas: ... ya evam vidvan anaduho vratam bibharti. Our text must be built around these
concluding statements.

Nevertheless, kandikas 29 to 33 seem to share a common structure and phraseology: the use
of kram- + loc., a series of sacred equations, etc. Moreover, the items mentioned in the equations of
kandikas 30 to 33 seem to follow a downward sequence: the sky over there (asau) (30), the
midspace and ocean (possibly the samudra that surrounds the earth and from which rain falls?) (31),
this wind here (ayam) (33), and finally the mountains (parvatah) on earth (asyam) (34). It seems
obvious that this is the downward path of the lightning bolt falling from the sky to the earth. One
could argue that Indra is following the vajra/lightning bolt “step by step” until it falls on Vrtra and
destroys him. Indeed, it is never explicitly said that Indra slays Vrtra: only the middle form
abhajyanta, ‘they were broken’, referring to Vrtra’s limbs, is used. However, it seems too much to
assume that the vajra has slain Vrtra by itself, without Indra’s intervention or intention. The myth is
way too popular and established to admit such a variation, which would remain unexplained. On the
other hand, given the connection between the anadudvrata and the Gharma ritual enunciated in the
Anadutstikta, and given that the Gharma ritual was originally a rite of passage from youth to
adulthood that took place at the time of the summer solstice, which is also the time of the year when
the myth of the slaying of the dragon took place (I discuss all these details in Appendix II), it seems
reasonable to take kandika 33 as a reference to Indra’s intentional slaying of the dragon Vrtra after
the acquisition of the vajra, and as a symbol of the completion of the vrata. Indeed, as stated in
17.27 above, Indra aimed to employ the vajra to slay Vrtra (vrtraya hantave). The rationale behind
the relation between kandika 33 and the preceding three is not easy to uncover, as it probably
depends on ritual or didactic necessities.*

33 One might argue in favour of a chronological interpretation of the narration by saying that, between the end of
kandika 28 (when Indra finally puts the vajra on his arm) and the following kandikas, we need to assume an
untold episode in which Indra actually hurls the vajra. It would then be the vajra that strides (kram) through
the sky, then the atmosphere, and finally falls on Vrtra. It would thus be the vajra that is the subject of the
phrase sa X(loc.) akramata. Accordingly, the meaning of sa nadharayat could be something like “he (the
vajra) did not hold [his position] (i.e. it fell further down)”. This interpretation, however, runs into the
following problems: 1) the chronological sequence would still be interrupted after this kandika, because in



269

2. Note that both 17.31 and 17.32 feature the following structure:
1. sa X(loc.) akramata ||
2. esa- vai X, yad Y (natural element) ||
3. esa- vai Z(goal) [, yad X,], sa nadharayat ||
4. He secures Z, he who, being initiated, “bears” the observance of the draft-ox.

in which X is one of the three forms of the vajra; Y is a natural element connected to it; Z is
the goal, something that the vratin will obtain; and optionally, X, is something related to X.

Thus, the absence of the yad phrase in line 17.30.2, as preserved in both K and O, seems
suspicious: esa vai visvasadyaur evasau. The line seems very unusual syntactically. The sandhi
between visvasad and dyaur as seemingly preserved here is also quite unusual: Bhattacharya’s
emendation, visvasa(d)" dyaur, is most likely based on the observation that the mss. mostly
degeminate dental clusters (see GrirritHs 2009: Lxv §(0)), therefore dy could stand for an original
ddy. However, it is quite unusual that the second dental would be retroflexed. My survey of similar
cases in RV showed that -d d- is attested three times (RV 7.18.14c sdd duvoyu; RV 8.68.14a sdad
dvi-dva; RV 10.20.4b dnad divé), whereas -d d- only occurs once, in RV 10.15.12b, *vad dhavyani,
which is actually the result of final -f before A-; -t #- is also found three times (in RV 5.6.5d,
havyavat tubhyam; RV 7.99.7a, vasat te visnav = 7.100.7a; and RV 8.45.27c, vy anat turvane); -t t-
is never attested. In SS, -d d- is found once, in SS 7.97.7a, vdsad dhutébhyo, while -d d- is found
twice, in SS 18.3.42b, 'vad dhavyéni (which is the same as the RV verse), and SS 18.4.1¢c, avad
dhavyésito (which is not only a very similar collocation, but more importantly again a case of -¢
before 4-). In SS, -f ¢~ and £ f- are never found. The PS shows the same situation: -7 - is found five
times (PS 1.5.1a, vasat te piisann; PS 3.1.1, ekarat tvam; PS 19.16.15b, avirat te; PS 19.40.5b,
antariksat tad; PS 20.36.3b, prasat tirtam; -t t- only once, in PS 16.18.7a, sat tva—which,
however, corresponds to SS 8.9.7, sdt tva; and -d d- is found twice, in PS 10.2.9b, virad devi, and
PS 15.1.9a samrad disam); whereas our -d d- is only found in PS 18.76.1c, avad dhavyesita,

17.34, Indra still has not successfully completed his observance (whose purpose is to retrieve the vajra, as is
clear from 17.28.6), and that’s why he resorts to the draft-ox. 2) According to this interpretation, we would
have to assume that in the Anadutsiikta stanza SS 4.11.7 (indro riapéndagnir vihena prajapatih paramesthi virdt
visvanare akramata vaisvanaré akramatanadihy akramata | sé ‘dymhayata s6 ‘dharayata ||), where the
subject of the three akramata is the vratin, the latter is identfied with the vajra. This is unlikely, as the vratin is
identified with Indra, who aims at obtaining the vajra. 3) Moreover, in the same stanza, it is said that the vratin
approached the draft-ox (anaduhy akramata). This recalls 17.34.2, so 'nadvaham updadhavat, “he resorted to
the draft-ox”, where the subject is clearly Indra. It also recalls 17.35.5, so 'naduho vahe kramata sarvaml lokan
prajanat, “he strode into the withers of the draft-ox; he foreknew the way to every place”. If kram indicated
the motion of the vajra after Indra had hurled it, it would not make sense that the vajra falls into the draft-ox or
its withers, nor that the same vajra comes to foreknow the way to every loka. 4) Finally, I doubt that it would
make sense to say that the vajra “strides” (kram) at all: there is no hint of any process of personification of the
vajra in our text; it is clearly described as an object, a weapon, or a thunderbolt. From a survey of the
occurrences of kram (or lexemes with kram plus preverb) in the AV, I find that the agent of the action described
is mostly a god or an animal (cow, goat, horse, etc.). Some ambiguous cases are the following: SS 18.4.6,
dhriiva d roha prthivim visvabhojasam antdriksam upabhid d kramasva | jihu dydam gacha ydjamanena sakam
sruvéna vatséna disah prapinah sarva dhuksvc‘ihmyamdna_h ||, “O ladle, ascend the all-nourishing earth; stride,
O offering spoon, unto the atmosphere; O sacrificial spoon, go to the sky in company with the sacrificer; with
the little spoon (sruva) [as] calf, milk thou all the teeming, unirritated quarters” (Whitney). This stanza belongs
to a funeral hymn, and most likely contains a metaphor for how the sacrifice has the effect of accompanying
the deceased in the afterlife (cf. SS 18.4.1, 2, 3, etc.); perhaps kram is also used here because it often expresses
the idea of traversing the three worlds (hinting at Visnu’s three steps). Another case is SS 8.1.21, dpa tvdt
tamo akramit, “Darkness hath departed from thee” (Whitney), which however is hardly comparable with our
line. Finally, SS 1.12.1 belongs to a spell aganst illnesses perhaps caused by lightning bolts (this is Whitney’s
conjecture); one could argue that a thunderbolt is the subject of the final verb: jarayujih prathama usriyo vi-sa
vatabhraja standyann eti vystyd | sa no mydati tanva rjugé rujdan ya ékam éjas tredhd vicakramé ||, “First born
of the afterbirth, the ruddy (usriya) bull, born of wind and cloud (?), goes thundering with rain; may he be
merciful to our body, going straight on, breaking; he who, one force, hath striden out threefold” (Whitney).
However, the verb is first of all justified by the metaphor of the bull, and secondly, the bull is probably Indra.
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corresponding to the above SS 18.4.1c, again an instance of - before 4-. Therefore, it would be
safer to presume that the original sandhi in our line was -d d-.

However, given our observation that the absence of a yad phrase makes for an unusual
syntactic structure, it is perhaps possible to imagine that the word dyaur was not originally there,
but that the line read esa vai visvasad *vad evasau ||. Vedic texts very often do not mention the sky
and the earth explicitly, but only by means of feminine deictic pronouns: asau, ‘that one over there’
(f.), indicates the sky (note that asau, m., can also refer to the sun), and iyam, ‘this one here’ (f.),
indicates the earth. Similarly idam, ‘this one here, here’, can mean ‘this world’ (usually in
collocation with sdrvam, ‘this whole world, everything here’). Therefore, if we removed the word
dyaur, our line would convey the same meaning simply by means of the pronoun asau (the
reference to the sky is also clear from the feminine pronoun esa), and it would feature a perfectly
regular syntactic structure. Moreover, K’s reading, °tsa®, can easily be explained as a mistake for
°dya® due to the similarity in the spelling of the two clusters in Sarada script. The insertion of dyaur
might have occurred not only as a gloss, but also under the influence of the same collocation in PS
17.51.10b (~ SS 12.3.20b), dyaur evasau pyrthivy antariksam |. To be fair, both traditions point to the
sequence °aur®. Therefore, perhaps the insertion of dyaur (as dyaur) had occurred before our
written archetype, although not necessarily in the period of oral transmission, as the sequence
°dyaure® can perhaps be explained as a mistake for °dyade®. In my view, this is enough evidence to
confidently restore *yad in our text.

On the sandhi between final -n before /-, I follow Grirriths’s (2009: txn §(L)) practice of
regularising to -m/ [-.
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Kandika 31

17.31.1-4

1 sa visvanare [’ ]kramata ||

2 esa vai vi§vanaro yad antariksam samudrah ||

3 ete vai pathayo devayana yat stiryasya rasmayah sa (nadharayat) ||

4 pathisu devayanesu dhriyate pra patho ‘devayanaii janati ya (evam vidvan

anaduho vratam bibharti) ||

He strode into [the domain of] Visvanara.

This, the atmosphere, the ocean, is Vi§vanara.

These, the rays of the sun, are the paths of the gods; he could not hold [it, i.e. the vajra in its
Vi§vanara part/form].

He stays firmly on the paths of the gods, he foreknows the paths of the gods, he who, (being
initiated, “bears” the observance of the draft-ox).

N.B. The lacuna that affected the preceding kandika in K continues here: lines 32.1 and 32.2 are
missing.

visvanare [’]kramata] vi§vanare kramata [Ma] [Ja] V122 Jis Pa. V71 JM; visvanare hy akramat
Maom. K < || [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K * samudrah ||] [Ma] [Ja] Jis
Pa. [Ma] V71 JM; samudrah | V122 om. K e ete vai pathayo] ete vai pathayo [O] ite va payayo
K * devayana] [Ma] [Ja] V122 Pa. [Ma] V71 JM; devajana || Jis devayanam K e yat
stryasya] K yah stiryasya Ma Ja V122 Jis Pa. yah stiryahsya Ma JM; ya[.]stiryahsya V71 .
rasmayah] raSmayah [Ma] [Ja] V122 Jis Pa. rah$§mayah [Ma] V71 rasmayah JM; va§mayat K
sa(...)||] [Ma]? [Ja]? sah || V122 Pa. Ma sa(//)hah || Jis sah | V71 | samh || JM; sah K ¢ pathisu
devayanesu] [Ma] [Ja] V122 [Ma] JM; pathisu devajanesu Jis pathisu devayanesat, Pa. pathi[x]su
devayanesu V71 patisu devayanesu K  dhriyate pra] dhriyate pra [Ma] V122 [Ma] V71 JM;
dhryate pra Ja dhiyate pra Jis dhrayate pra Pa. $riyate | pra K ¢ “devayanan janati] devayanam
janati [Ma] [Ja] Pa. JM; devayanam [.]anati V122 devajanam janati Jiy devayananam janati Ma
V71 devayanam janati K.« ya (...)|]] [Ma]? yah || 31 |ru4 || Jayah || ru || 31 || (space) V122 yah
|31 || Jigyah || 31 ||ru|[Pa.yah|[31] rud4| MaV71JM;yahZK

Bhattacharya’s edition reads visvanarekramata in 1, and devayanam janati in 4.

1. On the construction with kram- (mid.) + loc., see my comment on 17.30.1 above.

2. Reference to the samudra here might imply the notion of a celestial ocean, or more
specifically that the earth is surrounded by water on all sides, including above, and that part of
heaven itself is made of water. See Staie 2001: 38.

3. Note the late form, pathayah, a nom. pl. belonging to pantha-/path-, ‘path’, but built on
the later stem pathi- (analogical to the i-stems, and productive already since the RV). The form
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pathayah is not found elsewhere in RV or AV.

4. On the sandhi between -n before j-, I follow Grirritas’s (2009: Ix §(I)) practice of
regularising to -7 j-.

On the devayana path, see Appendix II §3.2, 3.3. Compare also 17.40.9 below: pra patho
*devayanan janati ya (evam vidvan anaduho vratam bibharti) ||, “He foreknows the paths of the
gods, he who (being initiated, ‘bears’ the observance of the draft-ox).”
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Kandika 32

17.32.1-4

1 sa vaisvanare [’ ]kramata ||

2 esa vai vai$vanaro yad ayam pavamanabh ||

3 esa vai sarva anu prajato dhriyate sa nadharayat ||

4 dhriyante asmin prana ya (evam vidvan anaduho vratam bibharti) ||

He strode into [the domain of] Vai§vanara.

This, the very wind here, is Vai$vanara.

That (the wind) having risen (lit. having been born) stays firm along all [the Directions]; he could
not hold [it, i.e. the vajra in its Vai§vanara part/form].

The life-breaths stay firm in him, who, (being initiated, “bears” the observance of the draft-ox).

vaisvanare [’]kramata] vai§vanare kramata [Ma] [Ja] Jis Pa. V71 JM; vaiSvanare tra(tr1?)(//)mata
V122 visvanare hy akramata Ma vi§vanare kramata K e ||] [Ma] [Ja] Jis Pa. [Ma] JM; | V71
V122 om. K e« vais$vanaro] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; vai$vanare Jis ¢ yad ayam]
yadayam [O] dayam K ¢ pavamanah] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; pavamana Jiy  *
I[] [Ma] [Ja] Jis Pa. [Ma] JM; | V71 V122 om. K« esa] [Ja] V122 Jis Pa. V71 JM; ete K Ma
Ma e sarva anuprajato] [Ma] [Ja] V122 Pa. sarvanuprajato Ji, Ma V71 JM; sarvanuprasaro K
o dhriyate] dhriyate [O] druhyate K e sa nadharayat] sa nadharayat [O] sa nadharayad K« ||]
[Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om. K * dhriyante asmin] dhriyante asmin [Ma] [Ja]
[Ma] V71 JM; dhriyante asmin, V122 Pa. dhrayante asmin Jis dhriyante smin K ¢ prana] [Ma]
[Ja] V122 Pa. [Ma] V71 JM; pranah Jis pra K e ya(...)]|]] [Ma]? [Ma]? [Ja]? yah || 3[.] |
V122 yah || [2] || 32 || Jisyah || 32 || ru || Pa. yah || 32 || ru 4 || V71 JM; yah K

Bhattacharya’s edition reads vaisvanarekramata in line 1.

3. On the use of dnu with the acc., see my note on 17.29.2 above. Here, the acc. pl. feminine
sarva (= sarvah) must stand for sarva disah, ‘all the Directions’. I find six occurrences of this
collocation in PS: 15.4.4b, 16.28.2¢, 3¢, 16.99.4a, 18.24.10a, and18.26.4d.

Here we have a very peculiar situation: K and the two oldest mss. of O* and O® (namely Ma
and Ma) all agree in reading efe at the beginning of line 3. Yet this reading cannot be correct, as
there is no place for a dual or plural subject in this line. The correct reading must be esa, preserved
in the younger O mss. (both in O* and OP).
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Kandika 33
17.33.1-4
1 sa vrtre [ ]kramata ||
2a tasya ‘vrtrasyanga parvani $arirany abhajyanta |
2b etani vai vrtrasyanga parvani Sarirani yad ime parvatah ||
3 sa yatra hrda manasa kamayata iha me radhyate tad asmai radhyate ||
4 asyam eva pratistham ayatanam vindate ya (evam vidvan anaduho vratam
bibharti) ||

He strode into [the domain of] Vrtra.

The limbs, the joints, the bones of that Vrtra were broken;

these, the very mountains here, are the limbs, the joints, the bones of Vrtra.

Whenever(/wherever) he wishes with his heart and mind “I am successful here!”, then(/there) he is
successful.

On this very one (i.e. the earth), he finds a foundation, a base, he who (being initiated, “bears” the
observance of the draft-ox).

sa vrtre [’]kramata] sa vrtre kramata [Ma] [Ja] V122 Pa. [Ma] V71 JM; sa vrtre kramat Jis su
vrttre krama K e ||] [Ma] [Ja] Jis [Ma] | V122 Pa. V71 JM; om. K o “vyrtrasyanga]
vrttrasyanga K vrtrasyangah Ma Ja Jis Pa. Ma vrtramsyangah V122 vrrtrahsyangah V71 JM; e
abhajyanta] [Ma] [Ja] V122 Pa. [Ma] V71 JM; abhavajyanta Jis abhijyanta K * []1[0] om. K
 etani] [Ma] [Ja] V122 Jis Pa. [Ma] V71 eta[x]ni JM; $atani K  vrtrasyanga] vrtrasyangah
Ma Ja V122 Ji, Ma vrtrasyangah[x] Pa. vrrtrasyangah V71 rvrrtrasyangah JM; vrttrasyanga K
* yad ime] [O] yadipe K ¢ parvatah] [O] parvatama K < |[] [Ma] [Ja] Jis [Ma] | V122 Pa.
JM; [.] V71 om. K e yatra] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; pa(sa?)tra V122  « kamayata]
kamayata [O] kamayeti K ¢ me radhyate] [O] sa radhyate K  * tad asmai radhyate] [Ma] [Ja]
V122 [Ma] V71 JM; tad asmai radhyato Jis tad asmai rajyate Pa. tasmai radhyate K« ||] [Ma]
[Ja] V122 Pa. [Ma] V71 JM; | V122 om. K Jis e ayatanam] K ayatanam [Ma] [Ja] V122 Ji,4
[Ma] V71 JM; am(//)yatanam Pa,  * ya (...)||]] [Ma]? [Ma]? [Ja]? yah || 3[.] || ru || V122 yah ||
33 || Jisyah || 33 || ru || Pacyah || 33 || ru 4 || V71 JM; yah Z K

Bhattacharya’s edition reads vytrekramata in line 1.

This kandika raises a few questions about the structure of the narrative. In my view, it does
not stand in chronological order in relation to the neighbouring kandikas. Rather, it describes the
concluding episode of the myth, when Indra, after resorting to the draft-ox (17.34), completing his
observance, and acquiring the vajra, finally slays Vrtra, which was his goal as stated in 17.27.1. For
a discussion, see my comment on 17.30 above.

2. On the middle ya-present of bharij- (stem bhaj-ya-*), see Kurikov 2012: 481-482.

3. I take tad as the correlative of yatra, although it could theoretically be taken with the
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yatra phrase as subject of radhyate (or as subject of the apodosis: see footnote 35) The apodosis
would then not be introduced by any correlative.* On the syntactic construction of the verb radh-,
see Kurikov 2012: 350ff., who summarises as follows: ‘Xxowm 1s successful for Ypar’. He provides,
among others, the following example: VS 1.5a (with several parallels), dgne vratapate vratam
carisyami, tac chakeyam, tan me radhyatam, “O Agni, lord of vows, I shall perform this vow; may
I accomplish it; let it be successful for me”. In our case, however, neither of the occurrences have an
overt subject in the nominative, nor any evident implied referent (such as the vratam of the quoted
example). Thus, it seems that we need to regard them as impersonal constructions: iha me radhyate,
‘[it] is successful for me here’ = ‘I am successful here’, and fad asmai radhyate, ‘there [it] is
successful for him’ = ‘there he is successful’.*’

4. The words pratisthd- and dyatana- frequently occur together. On the former, see my
comment on 17.29.1-2 above. On dayatana-, see Gonoa 1975: 178ff., who collects numerous
examples covering the wide range of meanings expressed by this word, and discusses the many
attempts at translating it. Gonpa tries to grasp the core meaning with the following words: “To
‘support’ [...] I would prefer ‘natural position, place in which an object properly and regularly
ought to be’” (ibid. p. 205), “the proper place” (ibid. p. 220). At the same time the word is often
used in connection with pratistha (see ibid. p. 347), almost as a synonym, ‘base, support, resort,
something to depend on’ (on their differences, see instead ibid. p. 203ft.).

34 Note that K has tasmai instead of tad asmai (O). Note also the absence of an i#i particle enclosing the
quotation “iha me radhyate”. K kamayeti might suggest that the iti particle was intended as preceding the
quotation.

35 Perhaps the text originally read tad twice: iha me radhyate tat, “That is successful for me here”, and tad asmai
radhyate, “That is successful for him”.
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Kandika 34

In this kandika, Indra resorts to the draft-ox for help after the gods have told him that they regard
his observance as “heavy” (guru). Logically, this must have happened after Indra had already
started practising his observance (that is, after the events related in 17.28.1-6), yet before he
successfully completes it (that is, before 17.28.26-32, when it is said that Indra rips the Asuras off,
and before 17.33, when he slays Vrtra). The fact that the verb upa-dhav- is used to describe the
moment when Indra resorts to the draft-ox suggests that this episode is equivalent to the events
described in 17.28.8-25, when Indra resorts to (upa-dhav-) a number of figures for help.

17.34.1

a sa devan agachat
b tam deva abruvann
c a Samsamahe gurv etad vratam aranyesu pasusu gramyesv taty etif ||

He (Indra) came to the gods. The gods said to him: “We fear: that observance [of yours] is heavy!
Among wild and domestic animals ...

agachat] [O] agaschat K * deva abruvann] [Ma] V122 Pa. deva abrvamn Ja V71 devabruvann
Jis devabrvamn Ma deva abruvamn JM; devah avruvann K * a Samsamahe gurv etad vratam]|
[Ma] [Ja] V122 Ji, [Ma] JM; a [.]Jsamahe gurv etad vratam V71 a Samsamahe gurv eta[.]ta(//)m
Pa. a $am samektanmeti | vratam K e aranyesu] [O] a(ha—s.s)hiranyesu K ¢ gramyesv Taty
etif] gramyesv aty eti [O] gramyesv asveti K« |[] [Ma] [Ja] V122 Jis Pa. [Ma] JM; | V71 om.
K

Bhattacharya’s edition reads dgacchat™ and gramyesvatyeti ||.

c. As this line reports the gods’ direct speech, we would expect it to conclude with iti. It
seems quite obvious that the sequences °atyeti in O and °asveti in K must conceal this i#i particle.
As neither atya_iti O nor asva_iti K are satisfying solutions, the challenge is then to figure out how
to emend the word preceding the particle.

There is a second option: that the gods’ speech actually ends earlier. K preserves an
interesting reading: @ Sam samektanmeti | vratam etc. Here we have a danda preceded by eti. Could
this perhaps be the original location of the missing iti? The remaining phrase would start with
vratam, which could then be either subject (n. nom.) or object (n. acc.) of a final verb (but what
verb?).

Let us review the context. Indra is now approaching the gods. Notably, an apparently neutral
a-gam- is used: not upa-dhav-, which is used in the text when Indra “resorts to, seeks help from”
various entities (see PS 17.28.8-25 above, but also below, when Indra resorts to the draft-ox), nor
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kram- + loc., by which the text expresses how Indra approaches the three forms of the vajra in his
attempt to hold them (PS 17.30-33). The gods speak somewhat solemnly, either in awe or in fear
(both nuances of a-sams-), and state that the observance is (too) heavy. Immediately, in the next
line, we learn that Indra seeks help (upa-dhav-) from the draft-ox. This makes sense because the
draft-ox, being accustomed to drawing heavy loads, is clearly the only animal who is strong enough
to bear this heavy vow.

This interpretation speaks in favour of regarding gurv etad vratam as a whole sentence, “this
observance is heavy”, rather than in favour of ending the first sentence before vratam—certainly
something along the lines of @ Ssamsamahe guru etad iti | vratam, ““We fear: that observance [of
yours] is heavy!” The vow ...” could also be conceivable. Unfortunately, I am not able to offer a
good solution to explain the corruption found in K.

If the second part of the line is also part of the gods’ speech, what could they plausibly be
saying to Indra? If they are advising Indra to do something, we would expect a 2sg. imperative form
ending in -a, which in sandhi with i#i would yield -efi. K asveti might point to *asveti (=asva_iti),
“be seated...”, but we would expect the gods to suggest that Indra “goes” among the mentioned
animals in search of the draft-ox. Perhaps *ateti, with a 2sg impv. from at-, ‘to go’, would fit. This
root is very rare; it occurs only three times in RV: RV 1.30.4ab, ayam u te sam atasi kapota iva
garbhadhim |, “This (soma) here is yours: you rush to it like a dove to its nest” (J-B); RV 2.38.3b,
driramad atamanam cid étoh |, “He [=Savitar] has brought to rest even the wanderer from his
travelling” (J-B); and in RV 6.9.2b, where datamanah refers to ‘wandering’ fingers that weave.
Semantically, this root would be suitable—“Go/rush/wander among the wild and domestic
animals”—but the rarity of the root makes me hesitate. It also remains unclear how Indra would
perceive the above as advice to look specifically for the draft-ox.

There is also the option of considering aty eti as original, and to assume that a final i#i has
been lost due to haplology or haplography (atyetiti > atyeti). If this is correct, then we would need
to understand the meaning of aty eti and identify the subject.

I doubt that the subject could be vratam. The gods could be saying that the observance is too
heavy, and therefore it “goes beyond” all the animals[’s power of bearing it]. But this cannot be
true, because the draft-ox, who is an animal, is in fact able to bear it—or is it that he is somewhat in
between the two categories? (see below). It also not easy to justify the use of the locative in such a
sentence.

Incidentally, if this part of the sentence is still saying something about the vratam, one could
also think of emending to *afiti (ati_iti): the line would thus translate, “We fear: that observance [of
yours] is heavy, excessively (ati), for [both] domestic and wild animals”. But again, the locative
would be a problem, as ati would rather govern an accusative or a genitive.

The subject could be Indra. “He [Indra] goes beyond(?) (aty eti) among wild and domestic
animals [in search for help]”. This would actually work best if this sentence is not part of the gods’
speech. However, an imperfect tense would be preferable, as this is the tense that is used throughout
the text for the narrative parts. If we accept this meaning, we could consider emending to *aid *iti,
which would have the advantage of doing away with the preverb a#y and provide a clearer meaning:
“He [Indra] went (aif) among wild and domesticated animals” (i#/). This solution would also explain
the absence of an overt subject: Indra/the vratin is constantly implied throughout the text. However,
it would require that the gods’ speech end after vratam, again without iti (if K preserves an earlier
iti, this would be before vratam).

Lastly, the subject could be the draft-ox. It would make perfect sense if the gods were
advising Indra to resort to the draft-ox, as he is the strongest among wild and domestic animals. The
dictionaries simply report a literal meaning for ati-i-, ‘to go beyond, through, across’. However,
perhaps a figurative ‘surpass, be better, excel’ is conceivable. RV 9.96.6 reads brahma devinam
padavfh kavinam, rsir vipranam mahiso morgcfndm | Syeno grdhranam svadhitir vananam, somah
pavitram aty 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
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among the trees, gurgling the soma goes beyond (excels) the filter.” In this verse, the soma is
likened to figures that are clearly the best in their category; they excel with respect to their category.
Similarly, the soma, which flows through (d#y eti) the filter and is purified, also excels (aty eti),
being the best of drinks. If this is an intended pun, or a real expression, it is possible that the
meaning ‘to excel’ could be expressed by ati-i- in our line as well: “[The draft-ox] excels among
wild and domesticated animals!” It is true that in the RV line, a#y-i- would govern the genitive,
whereas we have a locative in our line; however, both cases can express a partitive function.
Nonetheless, this remains a rather speculative solution.

We should also ask, how is the draft-ox related to wild and domestic animals? He is certainly
a domestic animal, yet the bull, with its wild power, is still somewhat akin to wild animals. Note
that the members of the Indo-European warrior brotherhoods lived in the wilderness as wild
animals, identifying especially with dogs, wolves, and in India also tigers (see Appendix I). It is
perhaps possible to conceive the draft-ox as being somewhat in between wild and domestic animals:
he houses a wild, strong power, yet this power is harnessed and controlled under the yoke. From the
perspective of the initiated youth (the members of the Jugendbund®), acquiring the power of the
draft-ox might be a metaphor for the moment when their uncontrolled youthful energy (the fury of
the Indo-European warrior) is finally harnessed, extinguished, so that the young boys, now able to
responsibly control themselves, can join the society of adults. The fact that the draft-ox hovers
between the wild and the domestic spheres might also be an intentional metaphor for the initiated
youth or the marginalised Vratyas, who live in a liminal stage between the wilderness and the
community, which they hope to (re-)join at some point. From the perspective of the ascetic, the idea
of harnessing the wild power of the bull and putting it to good use might symbolise the ascetic
practices aimed at controlling bodily and mental functions.’” There is much to be read in the image
of the draft-ox. However, it seems to offer us little help in solving the philological problem in this
particular line.

In conclusion, in lack of a convincing solution, I refrain from emending, and leave the text
of O with cruces.

17.34.2 ~GB 1.1.23h-1

so [’|nadvaham upadhavat
tam anadvan abravit

kim me prativaho bhavisyatiti
varam vrnisveti

sa varam avrnita ||

o oo oW

He (Indra) resorted to the draft-ox.
The draft-ox said to him:

“What will be my reward?”

[Indra said:] “Choose a boon!”

He (the draft-ox) chose a boon.

so [’]nadvaham] so nadvaham [Ma] [Ja] Pa. [Ma] V71 JM; so narvaham V122 Jis so nadvan K
e anadvan] [Ma] [Ja] V122 Pa. [Ma] V71 JM; anarvan V122 Jiy anudvan K  abravit] [Ma]
[Ma] [Ja] V122 Jis Pa. abravi V71 JM; avravit, K ¢ kim me] K [Ma] [Ja] V122 Jis Pa. kimme

36 On this terminology, see Appendix I.

37 Note that Kaundinya interprets the reference to godharma and mygadharma in PasS 5.18 as referring to ascetic
skills: “[...] what is meant is their common attribute, which is the ability to bear the pain of opposites [heat and
cold, etc.] [...]” (Hara 1966: 406).
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Ma V71 JM; e« bhavisyatiti] [O] bhavisyasiti K ¢ varam vrnisveti] [O] om. K avrnita]
[O] avavmita K < ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K

GB 1.1.23h-1 (Gaastra 1919: 16)*
(h) sa hovaca

(1) kim me prativaho bhavisyatiti
(j) varam vrnisveti

(k) vrna iti

(1) sa varam avrnita

Bhattacharya’s edition reads sonadvaham in a.

a. On upa-dhav-, ‘resort to (for help)’, see 17.28.8-25.

¢. Note the (probably intentional) pun between anad-vah- and prativaha-. The latter word is
attested only here, in the GB parallel, and in Kaus$S 10.5[79].29, gaur daksina prativahah, ‘the
reward is a cow as fee’.*

de. Note here the figura etymologica, varam vr-. Dialogues of this kind, in which gods grant
boons to other gods, ascetics, or other figures are very frequent in Brahmana literature (and later

narrative), but this is the only example in the AV.

38 This dialogue belongs to the first section (1.1.23) of the second Brahmana of the Pranavopanisad, comprising
GB 1.1.16-30. Broomrierp (1899: 108) defines the Pranavopanisad as a “cosmogonic account deriving creation
from the om”, and gives a rather detailed summary of the text (pp. 108-110). The text of GB 1.1.23 is the
following: GB 1.1.23, (a) vasor dharanam aindram nagaram, (b) tad asurah paryavarayanta, (c) te deva bhita
asam, (d) ka iman [ed. iman) asuran apahanisyatiti, () ta omkaram brahmanah putram jyestham dadysrus, (f)
te tam abruvan, (g) bhavata mukheneman asurai jayemeti, (h) sa hovaca, (1) kim me prativaho bhavisyatiti, (j)
varam vynisveti, (K) vrna iti, (1) sa varam avynita, (m) na mam anirayitva brahmand brahma vadeyur, (n) yadi
vadeyur abrahma tat syad iti, (0) tatheti, (p) te deva devayajanasyottarardhe 'suraih samyatta asan, (q) tan
omkarenagnidhriyad deva asuran parabhavayanta, (r) tad yat parabhavayanta tasmad omkarah purvam
ucyate, (s) yo ha va etam omkaram na vedavasi syad ity atha ya evam veda brahmavast syad iti, (t) tasmad
omkara ycy rg bhavati, (GB 1.1.23u) yajusi yajuh, (v) samni sama, (W) sitre sitram, (X) brahmane
brahmanam, (y) Sloke Slokah, (z) pranave pranava iti brahmanam || 23 ||, (a) “The aindra (?) city of the
streams of wealth: (b) that one the Asuras surrounded. (c) The gods were afraid: (d) “Who will repel these
Asuras?’ (e) They saw the Om-kara, the eldest son of the brdhman. (f) They said to him: (g) ‘We shall win
these Asuras by means of You as an introduction (mukha-) [to the recitation].” (h) He said: (i) “What will be my
reward?’ (j) ‘Choose a boon!’ (k) ‘I will choose.” (I) He chose a boon: (m) ‘The brahmins shall not utter a
brahman without having pronounced me [first]; (n) should they speak [without pronouncing ‘om’ first], that
[brahman] shall be a non-brdhman!’ (0) ‘So be it!” (p) The gods were in conflict with the Asuras at the further
end (northern side?) of the sacrificial ground. (q) The gods overcame the Asuras with the Om-kara from the
Agnidhriya. (r) That [episode] when they overcame [the Asuras], that’s why they say the Om-kara first. (s) It is
said: ‘He who does not know the Om-kara, he shall be no ruler’; then it is said: ‘He who knows, shall be a
ruler of the brahman.’ (t) That’s why the Om-kara becomes the rk in the rk, (u) the yajus in the yajus, (v) the
saman in the saman, (w) the sitra in the sitra, (x) the brahmana in the brahmana, (y) the sloka in the sloka,
(z) the pranava in the pranava—so says the brahmana” (my transl.).

39 The tenth adhyaya of the Kaus$S deals with marriage (Mopak 1993: 67—68). This instruction is found among
various other instructions on ritual actions connected with the recitation of stanzas from the Wedding Hymn.
KausS 10.5[79].28-31 reads: (28) <parvaparam [14.1.231> yatra nadhigached <brahmaparam [14.1.64]> iti
kuryat, (29) gaur daksina prativahah, (30) <jivam rudanti [14.1.46]> <yadime kesino [14.2.591> iti juhoti,
(31) esa sauryo vivahah. Thus, this line does not seem connected with our text. However, it is interesting that
the word prativaha is found only in texts of the AV tradition.
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17.34.3-5

3a bradhnaloko [’]sani
3b bradhnasya vistapi $raya iti ||

4 sodaso va ita irdhvo loko yad bradhno yad bradhnasya vistapah ||
5 bradhnaloko bhavati bradhnasya vistapi $rayate ya (evam vidvan anaduho vratam
bibharti) ||

“I will be one whose world is the ruddy one (i.e. the sun)!

I will rest on the top of the ruddy one (i.e. the sun)!”

It is the sixteenth world above here, that is the ruddy one (i.e. the sun), that is the top of the ruddy
one (i.e. the sun).

He becomes one whose world is the ruddy one (i.e. the sun), he rests on the top of the ruddy one
(i.e. on the sun), he who, (being initiated, “bears” the observance of the draft-ox).

N.B. In K, line 34.5 is missing up to and including vistapi.

bradhnaloko [’]sani] bradhnaloko sani [O] vradhnaloko sani K ¢ bradhnasya] [O] vradhnasya K
 vistapi] [Ma] [Ja] V122 Pa. [Ma] V71 JM; vistavi Jis vistapa K * Sraya] sraya [O] sriya K
* ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K« sodaso] [Ma]? [Ja]? [Ma]? Soraso V122
Jis Pa, V71 JM; solaso K ¢ ita] [Ma] [Ja] V122 Pa. V71 JM; iti Ma Jis; yad K ¢ trdhvo] K
tidhno Ma Ja V122 Jiy Pa, V71 JM; udhno Ma e bradhno] [Ma] [Ja] Jis Pa. [Ma] V71 JM;
[x]no V122 vradhno K * bradhnasya] [Ma] [Ja] V122 Jis [Ma] JM; bradhnasa Pa. badhnasya
V71 vradhnasya K * vistapah] [Ma] [Ja] V122 Jis [Ma] V71 vistapah Pa. visthapah JM;
nistapas K * |[] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K * bradhnaloko] [Ma] [Ja]
V122 Jis Pa. [Ma] JM; bradhnalo[ke]ko V71 om. K ¢ bhavati bradhnasya] [Ma] [Ja] V122 Ji,
[Ma] V71 JM; bha[x]vati bradhnasya Pa, om. K e« vistapi] [Ma] [Ja] Jis [Ma] V71 JM; pistapi
V122 vistapim Pa. om. K $rayate] Srayate [O] $reyante K« ya (...)||] [Ma]? [Ja]? [Ma]?
yah || 33 || ru|| V122 yah || 34 || Jis yah || 34 || ru || Pac yah || 34 || ru 5 || V71 JM;3 yah Z K

Note that line 34.4 seems to feature a nom. sg. m. vistapah from the stem vistdpa-, whereas
34.5 features the loc.sg. vistapi from the stem vistdp-, (f.). The stem vistapa- is always neuter in RV
and AV, and the masculine is extremely rare: I find it in PB 19.10.12, esa vava bradhnasya vistapo,
vad ... (but compare PB 23.3.5 = 13.19.3, eta vava bradhnasya vistapo, yad ... , which could point
to a feminine); vistapah in PS 18.16.6 (quoted below) is either a corruption (cf. SS vistdpi) or a
feminine accusative plural of vistdp-.

The compound bradhndloka is a Bahuvrihi, ‘one whose world is the ruddy one’. It is
attested only here and in SS 11.3.50-51, in which benefits similar to the ones predicted in our line
are attained by one who is initiated into the knowledge of the rice meal (odand): etad vai
bradhndsya vistapam yad odandh || bradhndloko bhavati bradhnasya vistapi srayate ya evam véda
|l, “This—namely, the rice-dish—is indeed the summit of the ruddy one. He cometh to have the
ruddy one for his world, he resorteth to the summit of the ruddy one, who knoweth thus” (Whitney).
A corresponding Karmadharaya, bradhnaloka, ‘world of the ruddy one’, is never attested..

The expression bradhndsya vistip(a)- is already found in RV: 9.113.10, ydtra kama nikamas
ca yatra bradhndsya vistapam | svadha ca ydtra tiptis ca tatra mam amgtam kydhindrayendo pari
srava ||, “Where there are desires and yearnings, where the upper surface of the coppery one [=Sun
and soma?] is, where there is independence and satisfaction, there make me immortal. —O drop,
flow around for Indra” (J-B). J-B’s hesitation is due to the fact that the adjective bradhna is
sometimes used to refer to the soma.* GeLoner (1951: III, 120) takes it as the “Hohepunkt der

40 Indeed, J-B take the second RV occurrence of bradhndsya vistdp- to refer to soma: RV 8.69.7 (~ SS 10.9.4), uid
yad bradhnasya vistapam grhdam indras ca ganvahi | madhvah pitva sacevahi trih saptd sakhyuh padé ||, “As
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Sonne”. In fact, in the AV, the ruddy (bradhnd) sun (possibly portrayed as a bay horse) is the
addressee of various hymns collected in SS 13 and PS 18. Cf. SS 13.1.16 (~ PS 18.16.6), belonging
to a hymn to the Sun (‘the ruddy one’, réhita, bradhnd): ayam vaste garbham prthivya divam vaste
7 7 , “This one clothes
himself in the embryo (womb?) of the earth; this one clothes himself in the sky, the atmosphere; this
one, on the summit of the reddish one, has penetrated the heaven (svar) [rather: the sun], the
worlds” (Whitney). That this expression refers to a place in the sky is also clear from PS 16.72.1b:
bradhnasya vistapi parame vyoman |, “On the top of the ruddy one, in the highest sky”. Compare
also SS 10.10.31¢ ~ PS 16.110.1c.

That the bradhnaloka, ‘the world of the sun’ (implied by our bradhndloka) and the
bradhnasya vistap are to be identified with the svargad loka (mentioned in PS 17.43.4) seems clear
from passages like AB 5.30 (on the Agnihotra): (1) ete ha vai samvatsarasya cakre yad ahoratre,
tabvam eva tat samvatsaram eti [...] (4) rathamtari vai ratry, ahar barhatam. agnir vai
rathamtaram adityo brhad, ete ha va enam devate bradhnasya vistapam svargam lokam gamayato
yva evam vidvan udite juhoti. tasmad udite hotavyam [...], “Day and night are the wheels of the
year; verily thus with them he goes through the year [...] The night is connected with the
Rathantara, the day with the Brhat; Agni is the Rathantara, Aditya the Brhat. Those deities make
him attain the vault of the tawny one, the world of heaven, who knowing thus offers after sunrise.
Therefore should one offer after sunrise [...]” (Keith). Similarly, SB 9.4.4.3 reads: [...] téna vaydm
gamema bradhnadsya vistapam svargam lokam rohanto dhi nakam uttamdm ityetat, “Thus,
‘Thereby we will go to the region of the bay (horse, the sun) mounting up to the heavenly world,
beyond the highest firmament’” (Eggeling). Compare also SB 13.2.6.1 (on the Aévamedha) in
which the 1dent1ﬁcat10n of the ruddy horse and the sun is also made clear: asai va adityé
bradhno 'ruso 'mim evasma adityam yunakti svargdsya lokdsya samastyai, “The ruddy bay,
doubtless is yonder sun: it is yonder sun he harnesses for him, for the gaining of the heavenly
world” (Eggeling).

On the basis of the connection between the anadudvrata and the Gharma ritual established
in the Anadutstkta, it should be reminded that during the avantaradiksa of the Gharma ritual, the
initiate aims to accumulate the power of the sun (see Appendix II §3.1 and fn. 23).

we two, Indra and (I), go up to his home along the surface of the coppery (soma), having drunk of the honey
three times, might we two become comrades at the seven(th) step of the comrade.” Jamison comments,
“Ge[ldner] and Hoffmann, inter alia, take bradhnasya vistapam to refer to the height or top of the sun. The
phrase occurs also in 1X.113.10. bradhnd- in VII1.4.13—14 seems to refer to soma. Since vistdp- several times
occurs with samudrdsya (VII1.34.13, 97.5=1X.12.6, 1X.107.14), something liquid makes sense, rather than
wandering around on top of the sun. Furthermore, at least in 1X.12.6 (and probably IX.107.14) the ‘sea’ in this
expression is clearly soma. I also think that it works better as acc. of extent, rather than as goal, since the goal
is the grham” (Rgveda commentary on VIII.43-103 (11-25-18), p. 42, available at
http://rigvedacommentary.alc.ucla.edu).
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Kandika 35
17.35.1
a athahina asvatthir abravin
b na tad brahmanam nindani yad enam asrnon ned istapiirtena vi bhavaniti ||

Then Ahinas A$vatthi said:
“Therefore I will not censure [this/a] brahmin for having learned about him (i.e., heard about Indra
and imitated his observance), lest I be deprived of [my] merit, gained from worship and donations.”

N.B. Jiy features an interpolation of 17.35.4b: [...|ned istapii{rttam mayam ... hyenam || }
rttenal...].

athahtna asvatthir] [Ma] [Ja] V122 Pa. [Ma] V71 thadina asvatnyar Jiy athahina asvarathir JM;
ayathahinasvatthad K ¢ abravin] [Ma] [Ja] V122 Jis Pa. [Ma] JM; adbravin V71 avravit K
na tad] [Ma] [Ja] V122 [Ma] V71 JM; na ta Jis na ad Pa. traca K e brahmanam] [Ma] [Ja]
V122 Jiy [Ma] JM; brahmana Pa. brahmanam V71 vrahmana K ¢ nindani yad] [Ma] [Ja] V122
[Ma] V71 JM; ninda(— s.s. ndani | ya)d V122 nindani yatad Jis nindrani yad Pa. nindyani ad K
* enam| K [Ma] [Ja] V122 Jis Pa. [Ma] V71 evanam JM3 ¢ asrnon ned istapirtena] asrnon ned
istapurttena [Ma] [Ja] V122 Pa. [Ma] V71 JM; asrnon ned istapt {rttam mayam sam vrktamindram
hyenam ||} rttena Jis aS§rnunyejustaptrtenam K ¢ vi bhavaniti] [O] vyabhavaniti K« ||]] [Ma]
[Ja] [Ma] JM; | K V122 Jiy Pa. V71

a. Ahinas A$vatthi appears as ritual expert in various legends centred around the figures of
the Kesins, ‘those with long-hair” and the Darbhyas (or Dalbhyas), ‘those of the darbha grass’. The
former is a Vratya epithet, which refers to the warrior brotherhoods’ young members’ habit of
sporting long unkempt hair while undergoing initiation, a very old Indo-European custom (see
Kersuaw 2000: 62f), which informed both the Brahmacarin’s and the Indian ascetics’ habit of letting
their hair grow long, and which in Vedic India was enriched with the symbolism of Agni, whose
tufts are the flames*'. The name Darbhya (or Dalbhya) is shared by various figures of Paificala

41 Cf. JB 2.225-6, [...] vratyam dhavayanti / [...] / agna a yahy agnibhir ity agnistomasama bhavati / agnayo vai
sarve devah / sarvan eva tena devan api yanti / tat trayamstrimsad vai sarva devatah / sarvasv evaitad
devatasu yajiiasyantatah pratitisthanti // tah kesinir bhavanti / iirjo napatam ghrtakesam imahe ’gnim yajiiesu
purvyaml9 iti kesair iva hy ete caranti [...], “They start with the Vratya life [...]. According to the verse ‘O
fire, come here with fires!” Fires are indeed all the Gods. They also come to all the Gods by means of this. This
group of 33 are actually the ‘All gods’. Among these ‘All gods’ they are established at the end of the sacrifice.
They (f. pl. the devatas) constitute the Kesin1. They live indeed with their hair in accordance with the RV verse
‘We resort to Agni, child of force, butter-haired, as the first in sacrifices’” (quoted and translated in PontiLLo &
Dore 2013: 50). This symbolism testifies to the close connection between the Vedic god Agni and Rudra, and
later on with Siva.
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warriors and brahmins, who appear in a series of legends with clear Vratya background*. These
legends have been studied by HeestermaN (1962), Koskikarrio (1999) and Pontiiro & Dore (2013).
Many of these stories involve Samavedins and are found in the Jaimintyabrahmana.

For instance. in JB 2.100 (cf. Caranp 1919: 154 §133), it is told that a Paficala king, Darbha
Sataniki, the son of Satanika Satrajita, was not respected by his people, to the extent that even boys
would make fun of him by calling him “Darbha! Darbha!” (‘Grass! Grass!”). To his aid came two
ritual experts, Ke$in Satyakami and Ahinas A$vatthi, who performed for him a special soma
sacrifice, an Ekaha called Apaciti (the actual topic of the JB chapter), after which the king won the
respect of his people. After this sacrifice, the Paficalas also started referring to ‘grass’ with the word
kusa, abandoning the word darbha. In another version of the same story (BSS 18.38-39), the same
king is called Kesin Dalbhya, and it is told that the Paficalas also created a new word for ‘hair’,
namely Sirsanyah (‘those on the head’). We know in fact that this king was also called Sirsanya
Kausa (see Caranp 1903: 25, Wirzer 1989: 101 fn. 6). On the basis of Nidanasttra 6.11, which
mentions the existence of two main Vratya clans, namely the Aisikayavi Vratyas and the Sirsadi
Vratyas, Heesterman (1962, esp. p. 15ff.) has advanced the hypothesis that the name of the latter
clan, the Sirsadi, those “whose name begins with (a reference to the) head” or “the first among
whom (had a name mentioning the) head”, was a direct reference to the Paficala figure of Sirsanya
Kausa/Kesin Darbhya. According to Heestermax, the Sirsadis would thus be the Paficala Vratyas,
whereas the Aisikayavis would be the Kuru Vratyas. The latter, as their name suggests, would be
named after the isika reed, while the Paficala Vratyas feature names connected with the darbha or
kusa grass. KoskikaLrio (1999) has collected all the material pertaining to Kesin Dalbhya and related
figures, such as Baka Dalbhya, providing further evidence of the Vratya background of these
characters. More recently, PontiLLo & Dore (2013) have carried out a thorough study of the
connection between the ritual symbolism of long-stalked plants and the Vratyas.

According to a second legend (JB 2.122—124; cf. Caranp 1919: 161 §137), the same KeS$in
Darbhya was a Pancala sacrificer (yajamana) engaged in a ritual contest against another sacrificer,
Khandika Audbhari.* At the beginning of the story, Ke$in Darbhya appears discouraged, because he
has been informed that his rival is planning on performing a SadyahkrT, a very fast soma sacrifice
that is performed on the same day on which the soma is purchased. When the news of the
completion of this sacrifice is sent to him, Kesin Darbhya will be defeated. To his aid come his four
brahmanas (i.e. purohitas), Ke$in Satyakami, Ahinas A$vatthi, Gangina Rahaksita, and Lusakapi
Khargali. For him the four perform a Parikr (the actual topic of the JB chapter), an even faster
sacrifice consisting of one line for every three Sadyahkri. In this way, they are able to finish the
sacrifice before the rival, and by means of the same sacrifice, they push Khandika Audbhari, “away
from the year/out of time” (samvatsarad nud-).

In a third legend (JB 1.285; cf. CaLanp 1919: 111 §100), Kes$in Darbhya and Ahinas Avatthi
are competing to become the purohita of a ksatriya, Keéin Satyakami.* Of the two, Ahinas A$vatthi
is the elder, while Kesin Darbhya is the younger. Nevertheless, the latter exhibits a deeper
knowledge of Anustubh verse and wins the competition.

In a fourth JB passage (JB 2.419ft.; cf. Caranp 1919: 2191f. §168)—this time not mentioned
by KoskikaLLio 1999—Ahinas Aévatthi expounds a long and largely obscure exegesis of the
symbolism of the samans to be employed in a year-long sattra to his sons, who are planning on
performing it and have asked for instructions.

42 See for instance the story told in KS 10.6, in which Baka Dalbhya first performs a sattra with the Naimisya
Vratyas to gain gifts of cattle from the Kuru-Paficalas, then visits king Dhrtarastra Vaicitravirya in order to
receive greater gifts but, being given sick or dead cows, curses the king to lose all his wealth (see Appendix I).

43 The rivalry between these two character is a frequent theme, involving competition for ritual supremacy or
even for dominion over the Paficala people. Cf. also MS 1.4.12, BSS 17.54, SB 11.8.4, and JB 2.279, and see
KoskikaLLio 1999: 308ff.

44 Note that the same three characters are the protagonists of the story in JB 2.100, which I have summarised
above, and in which, however, Kesin Darbha/Dalbhya is the king, while the other two are the purohitas.
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In one last passage,” TB 3.10.9.10-11 (see Dumont 1951: 641), a paragraph that is part of a
chapter (TB 3.10) on the Savitracayana, the building of a fire altar in the form of the sun for a soma
sacrifice, it is said that “Ahinas Aévatthya [sic] (the son of A§vattha) succeeded in knowing the
Savitra (fire). Then, having become a golden wild goose*® (sd ha hanisé hiranmdyo bhiitva ), he
went to the heavenly world (svargdm lokéam iydya), and he obtained intimate union with Aditya (the
sun) (aditydasya sayujyam). Verily, having become a golden wild goose, he goes to the heavenly
world, (and) he obtains intimate union with Aditya, he who knows thus” (transl. Dumont,
modified).

From these passages, we can draw a portrait of Ahinas Agvatthi as an elderly sage, a
specialist in Samavedic knowledge, and a ritual expert in the service of Paficala leaders who have a
Vratya background. The above sources don’t allow us to understand why precisely this character is
mentioned in our text, but in my view the clear Vratya background of the other stories in which he
appears supports my hypothesis that the draft-ox vrata arose within Vratya circles and is modelled
after older traditions involving animal masking that ultimately go back to Indo-European
Mcdinnerbund practices (see Appendix I).

b. On the tad ... yad construction, see Buartacnarya 2004, who also discusses the fact that
this PS line is quoted (as na tad brahmanad nindami) in Vamana’s Kasika on Panini 7.1.39 to
illustrate the use of the ending -af; the same example is given in Bhattoji Diksita’s
Siddhantakaumudi as na tad brahmanam.

On the istapirta-, see Sakamoro-Goto 1997. We are introduced here to the idea that if
someone censures a vratin who is performing the vow of the draft-ox, they lose their accrued merit,
which is then transferred to the vratin. This is clearly the same logic behind the pasupatavrata. In
fact, the vocabulary used here (nind-, istapiirta-) is exactly the same as that employed in the
Pasupatastitra: see my comment on 17.35.4 below. On the idea of transferring merit or demerit, see
Hara 196768, Hara 1994(=2002: 1051f.), and WEzLEr 1997.

17.35.2
krtya va esa manusyesu carati yad anadvan yad anadudvratt ||

This is witchcraft, when, as a draft-ox, as one practising the observance of the draft-ox, one roams
(/practises the observance) among humans.

N.B. Pa. has a lacuna, starting after anarvan, yad a- up to 17.35.5a -he kramata. Bhattacharya
reports that Na also has a lacuna in this line, from carati all the way to sonaduho in 17.35.5a.

krtya] [O] krta K * manusyesu| [Ma] [Ja] V122 Jis, [Ma] JM; manusvesu Pa. manusyesvasu

45 Ahinas Agvatthi’s name possibly also occurs in a chapter on the punardahana (CaLanp 1896: x) in the
Baudhayanapityrmedhasiitra, namely dadhyaya 5 = kandika 13 (see Caranp 1896: 19)—with parallels in
AgnivGS 3.6.4.11 (the whole chapter)—and in Hiranyakesipitrmedhasiitra 1.10 (see CaLanp 1896: 43), but the
mss. have conflicting readings and the constituted text is uncertain. Caranp (1896: 19) calls this passage “the
most difficult of the whole siitra”, and his translation is tentative to say the least. Given the obscurity of the
whole passage and the uncertainty on whether it even reads the name of Ahinas A§vatthi, this text cannot be
used for our purposes.

46 It is perhaps interesting to read Ahinas A$vatthi’s transformation into a golden wild goose in light of the
connections, highlighted by Koskikarrio (1999; see in particular the conclusions on p. 375), between the
Dalbhyas and water fowl, and the motif of old ascetics meditating by the water. This symbolism expresses both
these figures’ liminality, as well as their ability to rise over the stream of life, worldly attachments, represented
by the water. The classical image of the wild goose taking off from the surface of the water expresses the same
symbolism, as it represents the jiva, the soul, untouched by contact with the water, i.e. the world.
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V71 e carati] [Ma] [Ja] Jis [Ma] JM; carati | V122 Pa, carati | V71 tarati K« yad anadvan]
[Ma] [Ja] Pa. [Ma]? yad anarvan V122 yad anarvan, Jis yad anadvan, V71 JM; yenunadvan K
e yad anadudvrati] [Ma] [Ja] [Ma] V71 JM; yad anarudvratt V122 yad anutiidvrati Jis yad a Pa,
yevanaladvratin\ K < ||] [Ma] [Ja] [Ma] V71 JM; | K V122 Jis om. Pa,

On kyrtyd-, see Gonpa 1980: 255f. and Goupriaan 1986.

Compare the Anadutsiikta lines SS 4.11.3ab (~ PS 3.25.5ab), indro jaté (PS esa) manusyésv
antar gharmas taptas carati Sosucanah |, “Born as Indra (PS: that one is Indra), he wanders (i.e.
practises the observance) among human beings as a heated gharmd pot, constantly glowing bright”;
see my comment ad loc. in Appendix II.

The formula yad anadvan yad anadudvrati is also found below, in PS 17.38.6.

17.35.3-4 ~4:PasS 4.10-13

3 ya evam viduso [’]sadhu kirtayatistam evasya piirtam {maya(m)} samvrkte ||
4a indro va *agre [’|suresv anadudvratam acarat
4b tesam istam pirtam maya samvrktanindan* hy enam ||

He who speaks ill of the initiated one: his merit accumulated with worship and that accumulated
with donations {the magical power} are both completely wrested away.

Indeed, in the beginning, Indra practised the observance of the draft-ox among the Asuras.

Of them, the merit accumulated with worship, that accumulated with donations, the magical power
was completely wrested away, for they censured him.

N.B. As reported above, Pa. and Na have a lacuna from 17.35.2 to 17.35.5, therefore they do not
preserve this line. This lines are also missing from K. The lacuna in K starts here and continues all
the way to 17.35.5 (inclusive). In Jiy, the final part of line 4b following pirttam was also
interpolated in 17.35.1 (see above) with no variants.

ya evam] [Ma] [Ja] Jis [Ma] V71 JM; ya eva V122 om. K Pa, ¢ viduso [’]sadhu] viduso sadhu
[Ma] [Ja] V122 [Ma] V71 JM; viduso sadhu Jis om. K Pa, * Kirtayatistam evasya]
kirttayatistamevasya V122 JM; [Ma]? [Ja]? [Ma]?  kirttayatisthamevasya  Jis
kirtayatista(mo—s.s.)mevasya V71 om. K Pa, e purtam] [Ma]? [Ja]? [Ma]? JM; purttam
V122 Jis V71 om. K Pa,  * {maya(m)}] mayam [Ma] [Ja] V122 Ji, [Ma] JM; maya V71 om. K
Pa, e« samvrkte] [Ma] [Ja] V122 Jis [Ma] V71 samvim(?)kte JM; om. K Pa,  « ||] [Ma] [Ja]
[Ma] V71 JM; ' V122 om. K Jis Pa.  * va *agre [*]suresv] vagre suresv Ma Ma V71 JM; vagre
asuresv Ja ([x]—s.s.)vagre ayuresv V122 vagre suresv Jis om. K Pa, e anadudvratam] [Ma]?
[Ja]? [Ma]? V7lanaruvratam V122 anududvratam Jis anarudvratam JM; om. K Pa. e acarat
tesam] [Ma] [Ja] Jis V71 anaratesam V122 acararttesam Ma JM; om. K Pa. e purtam] [Ma]
[Ja] [Ma] V71 pirttam V122 Jis JM; om. K Pa, * maya] maya Ma V71 mayam [Ma] [Ja]
V122 Jiy JM; om. K Pa, e samvrktanindan*] samvrktanindram [Ma] [Ja] JM; samvrktanindra
V122 samvrktamindram Jis samvrktanindra Ma V71 om. K Pa. ¢ hy enam] hy enam [Ma] [Ja]
V122 Jiy V71 JM; hy ena Ma om. KPa,  * ||] [Ma] [Ja] Jis [Ma] V71 | V122 JM; om. K Pa,

PasS 4.10-13

indro va agre asuresu pasupatam acarat |
sa tesam istaplrtam adatta |

mayaya sukrtaya samavindata |

ninda hy esaninda tasmat |
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“In the beginning, Indra practised the pasupata [observance] among the Asuras. He took their merit gained
from worship and donations. He obtained [it] with well-performed magic. For this censure is without
censure, that’s why.”

Bhattacharya’s edition reads vidusosadhu and mayam sam vrkte in 3, vagre asuresv in 4a, and
mayam sam vrktanindram hyenam in 4b.

A first version of my edition of these lines was presented in 2016 (BisscHor & Serva 2016)
and published in 2018 (BisscHor 2018: 9) with Prof. Bisschop’s translation to illustrate his discovery
that this portion is the textual model of PasS 4.10—13. The text as it was presented and published
reads as follows:

va evam viduso [’]sadhu kirtayatistam evasya piurtam mayam sam *vrnkte ||

indro va *agre’ [’]suresv anadudvratam acarat

tesam istam pirtam mayam *sam *avrnktanindan hy enam ||

“He completely wrests away the merit gained from worship, the merit gained from

donations, the magical power of him who speaks ill of the initiated one. Verily, in the

beginning, Indra practised the observance of the draft-ox among the Asuras. He wrested
away their merit gained from worship, [their] merit gained from donations, [their] magical
power; for they censured him” (my transl.).
My editorial choices were heavily inspired by the comparison with the PasS parallel: I corrected the
reading -anindram (presumably a corruption due to the frequent references to Indra in our text) to
the 3pl. imperfect *anindan, from nind-, ‘to blame, censure’, which is the root employed in 17.35.1
above (in Ahinas A$vatthi’s speech), as well as in PasS 4.13, ninda hy esaninda tasmad.

However, I also corrected samvrkta- to the imperfect *sam *avrnkta, on the basis of the
observation that the imperfect is the narrative tense used throughout our text, and on the basis of
comparison with the imperfect samavindata in PasS 4.12, which is most likely a corruption or
reformulation of out text. It should be noted that this is not a light emendation, as it presupposes the
loss of the aksara ma (in samavrnkta).

Accordingly, I also corrected samvrkte to a 3sg. present sam *vrrkte, taking istam piirtam
mdyam in both 3 and 4b as accusative objects.

Moreover, comparison with the instrumental forms in PasS 4.12, mayaya sukptaya
samavindata, “He acquired it with well-performed magic”, makes the reading mayam (but note Ma,
V71 maya)® suspicious, so one would be tempted to emend to an instrumental *mayaya. The issue
is nicely presented by Bisschor (2018: 9), who in fact decided to adopt the latter emendation:
“Although the acquiring of another person’s magic power (mdya) is just conceivable, it does not
appear to me very likely. After all, it is Indra himself who performs maya by carrying out the vow
of the ox. The theme of Indra’s maya is a constant one in Vedic literature (see, e.g., OerteL 1905,
Gonpa 1965, Goupriaan 1978: 5-15). The instrumental is also suggested by the text’s earlier
statement that the performance of the vow among human beings is krtya (witchcraft), which may be
regarded as the human equivalent of maya. Moreover, ista and pirta form a natural pair, well-
documented by the study of Sakamoro-Goto (2000), and they are never put on a par with maya. The
instrumental mayaya appears more plausible in this context and it is quite conceivable that the ya
has simply been dropped in the transmission.”*

47 This part of the text was unfortunately misprinted as vagre in Bisscaop 2018: 9.

48 Of course, all O mss. spell mayam/maya, but the difference between y and y is irrelevant to this discussion,
therefore to avoid confusion I do not note this distinction in the rest of my comment.

49 Werner Knobl also suggested the possibility of reading maya without emendation by taking it as an
instrumental. However, I am hesitant to accept this solution because, as MacponeLL (1910: 264) points out,
although this archaic ending is indeed most common among -ya (and -za) stems, it is already slightly less
common in RV (95 stems vs. 113 stems in -ayd), and it becomes significantly rare already in the other
Samhitas, with only 5 such forms in SS (I have no such statistics for the PS, however). The instrumental maya
in particular is never attested, even in RV or AV: the ins. mayaya instead occurs 20 times in RV (LuBoTsky
1997), 7 times in SS (Wrrtney, Index), and 8 times in the PS (Kiv, Index). Given that our brahmana prose text
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It is indeed extremely attractive to emend our text as outlined above on the basis of the PasS;
at the same time, we run the risk of imposing the readings and perhaps the reinterpretations of a
later text onto ours. Thus, here I would like to evaluate the possibility of an alternative solution, one
that is more conservative with respect to the manuscript readings, and does not involve emending
the two verbal forms based on the root vyyj-.

In line 3, the mss. preserve the form samvykte. This could be considered the neuter dual of a
verbal noun sam-vykta-. The dual could refer to the two neuter words istam and pirtam. If we leave
out mayam for the sake of our discussion, the translation would be: “He who speaks ill of the
initiated one, his merit accumulated with worship, his merit accumulated with gifts, are both
wrested away (samvrkte)”. The advantage, obviously, is that there is no need to emend the verb.

As Renou (1955b: 86) points out, the verbal noun is employed with increasing frequency and
in a variety of usages already in the brahmana prose parts of the AV. Instances of verbal nouns used
as verbal predicates can be found for instance in SS 11.3.14—15 (a brahmana portion on the odana),
red kumbhy ddhihitartvijyena présita || brahmana parigrhita samnd paryiidha ||, “14. With the
sacred verse (7c) is the vessel put on, with priesthood sent forth; 15. With sacredness (brdhman)
seized about, with sacred chant (saman) carried about” (Whitney); and in SS 12.5.1-3 (~ PS
16.140.1a-¢) (another brahmana text on the brahmin’s cow), Srdmena tapasa systd brahmana vitta
rté Sritd || satyénavrta Sriya pravrta yasasa pariveta || svadhaya parihita sraddhaya paryiidha
diksdya guptd yajiié pratisthita loké nidhanam ||, “1. By toil, by penance [is she] created, acquired
by brahman, supported (sritd) on righteousness. 2. Covered with truth, enclosed with fortune,
enveloped with glory. 3. Set about with svadhda, surrounded with faith, guarded by consecration,
standing firm in the offering, the world her post (nidhdna)” (Whitney). We also find it elsewhere in
this text, in 17.28.5b, vaisvanarena hi dagdhah ||, “for it was burned by Vai§vanara”; and 17.42.6,
rksamabhyam uttabhito yajusa yajiiena gayatrena brahmand prathita uparistat ||, “He is upheld by
the yk verses and the saman chants; by the yajus ritual injunctions, by the ritual worship, by the
Gayatri recitation, by the brahman formula, he is made to thrive above.”

The problem is what to do with mayam. It is perhaps possible to consider it an interpolation
due to anticipation from 4b: after all, as pointed out above, the magic power available to humans is
the krtya of 17.34.2, whereas the maya pertains to the gods. Indeed, the word maya fits in line 4,
which refers to Indra and the Asuras, but seems out of place in line 3, which deals with human
vratins and human detractors.

Now, as concerns 4b, the O* mss. point to mayam, O® to maya (with the exception of JMs,
which, however, very often shows contamination from O*). Bhattacharya has adopted mayam: this
can only work if we have a transitive verb and we take istam pirtam mayam as three objects.
Indeed, my emendation to *sam *avrnkta, ‘he werested away’ (based on PasS samavindata), was
proposed accordingly. However, the sequence samvrktanindram (or samvyktanindam after my
emendation of the second part) could not only underlie samvrkta, which I had interpreted as a
corrupt form of the imperfect *sam *avrnkta (as I had first emended), but also the form samvykta.
This could be another verbal noun, this time a nominative feminine singular. If we adopt the OP
reading maya, we would have maya samvrkta, “the magic power (maya, nom. sg. f.) was wrested
away (samvrkta, nom. sg. f.)”. What to do with the preceding istam piirtam? We can simply take
them as nominative forms. All three words, istam, pirtam, and maya, would then be nominative
subjects; however, the predicate samvrkta would regularly agree only with the third element, out of
attraction, because maya is the closest element in the phrase. The translation thus would be: “Of
them (tesam), the merit gained from worship (istam), the merit gained from gifts (pirtam), the
magic power (mayd) was wrested away (samvrkta)”. The advantage is once again that we avoid
intervening in the text with an emendation.

Also note that in 17.28.7, the imperfect apavyrkta is correctly preserved with the nasal infix:
apavrmkta O, upavrnkta K. If lines 3 and 4b also featured similar verbal forms with nasal infix, it

is probably late, an instrumental maya would seem rather exceptional here.
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would seem strange that this would have been lost in both cases.

One detail needs clarification: if V71 maya is original, then it was this maya that was
interpolated in line 3, and not mayam. The anusvara would have been added later only in O*.
Indeed, in line 3, V71 has maya just like in line 4. However, in line 3, Ma supposedly has mayam
(Bhattacharya’s apparatus is silent, so we can only assume this). We thus have several possible
scenarios: if we consider V71’s 3/4b maya as original, then we need to assume that an anusvara was
added independently in both 3 and 4b in the O* sub-branch, and only in 3 in Ma; if we consider
Ma’s 3 mayam as original, then V71’s 3/4b maya would be a later correction that restored the
original reading (or an error of transmission that happens to correspond to the original reading).

First scenario:

1) In stage one, the original text was the following:

va evam viduso [’]sadhu kirtayatistam evasya pirtam samvrkte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mava samvyrktanindan hy enam ||
2) In stage two, in 4b mdya was interpolated in line 3:

va evam viduso [’]sadhu kirtayatistam evasya pirtam mayva samvrkte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mava samvyrktanindan hy enam ||
This is the situation preserved in V71, and possibly the situation of the O® sub-archetype.

3) Finally, in the third stage, O* inserted the anusvara in both 3 and 4b, Ma only in 3a:

va evam viduso [’[sadhu kirtayatistam evasya pirtam mayvam samvykte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mavam (Ma: maya) samvrktanindan hy enam ||
The alternative scenario is the following:

2) In stage two, the anusvara was inserted in line 4b, perhaps before the written archetype:

va evam viduso [’]sadhu kirtayatistam evasya pirtam samvrkte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mavam samvyktanindan hy enam ||
3) Then, 4b mayam was anticipated in 3 (this seems more likely to have happened because of the
oral transmission):

va evam viduso [’[sadhu kirtayatistam evasya pirtam mayvam samvykte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mayvam samvyktanindan hy enam ||
This would be the situation of the PS archetype (or at least the Odia archetype) as preserved in O*.
4) Later, in O®, mayam was changed (a correction, an error) to maya in both 3 and 4b but, for some
reason, not in 3 in Ma—unless Bhattacharya’s apparatus simply does not record this variant. It is
also possible that an error first occurred in 4b (mayam > maya), which is why we find maya in both
Ma and V71, and then V71 would have introduced maya also in 3:

va evam viduso [’|sadhu kirtayatistam evasya pirtam mayva (Ma: mayam) samvrkte ||

indro va agre [’|suresv anadudvratam acarat

tesam istam pirtam mayva samvrktanindan hy enam ||
All scenarios are somewhat problematic and require several assumptions.

In the end we have two possibilities: on the one hand, we are very tempted to heavily emend
our text on the basis of the PasS; this would yield a very good text—it would be especially nice to
read an imperfect sam avrnkta, as this is the tense used in the narration throughout the text (anindan
is also an imperfect). On the other hand, it is possible to make sense of the text without any
significant emendation. The price to pay is that we need to remove mayd(m) from 3, considering it
an interpolation (and without being one hundred percent sure about which scenario yielded the
readings in our mss.).

As much as I find my older solution attractive, I think that, from an editorial point of view, it
is best to leave the text as it is, as much as we can make sense of it. Therefore, I refrain from
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correcting the verbal forms, and I also leave maya(m) in 3, simply marking it as a possible
interpolation.

3. On sam-vyj-, see my comment on 17.28.7c above.

Compare this line with PS 17.40.6 below: ya evam viduso [’]sadhu kirtayaty etair evainam
tamobhih prornoti ||, “He envelops with these very darknesses him who speaks ill of the initiated
one.”

4a. The variant vagre asuresv with initial -e a-, adopted by Bhattacharya, seems to be an
innovation of Ja and the closely related ms. V122.

The attested reading vagre is certainly due to double sandhi: vai_agre > va agre > vagre.

17.35.5
a so ["]naduho vahe [’]kramata
b *sarvaml lokan prajanat ||

He strode onto the withers of the draft-ox. He foreknew the way to every place.

N.B. This line is missing in K. The lacuna in K ends here. The lacuna in Pa. ends with -he kramata.

so [’]naduho] so naduho [Ma] [Ja] Jis [Ma] V71 JM; so naruho V122 om. K Pa, e vahe
[’]kramata] vahe kramata [Ma] [Ja] V122 Jis, [Ma] V71 JM; he kramata Pa. om. K e sarvaml
lokan] sarval lokan O om. K  prajanat] [Ma] [Ja] V122 Jis Pa. V71 JM; prajanat Ma om. K
* ||] [Ma] [Ja] Jis V71 JM; | Ma V122 Pa. om. K

Bhattacharya’s edition reads sonaduho, vahekramata, and sarvallonikan (probably a misprint).

On kram- (mid.) plus loc., see the discussion in my comment on 17.30 above.

On vaha-, the ox’s ‘withers’, see my comment on PS 3.23.11 in Appendix II.

On the sandhi between final -n before /-, I follow Grirritas’s (2009: txu §(L)) practice of
regularising to -m/ /-. The asterisk is necessary as the mss. preserve no trace of the anusvara.

17.35.6-9

6a yav asya purvapadau tau purvapaksau

6b yav ‘aparapadau tav aparapaksau ||

Ta yav *asyausthau tau purodasau

7b ye nasike tau sruvau ||

8a ye *asyaksyau tau stiryacandramasau

8b ye nimesas tany ahoratrani

8c yani vaksanani te siiryasya ra§mayabh ||

9 dronakalasah §irah somo raja mastiskah ||

His two front legs, they are the two first halves;
his two hind legs, they are the two latter halves.
His two lips, they are the two sacrificial cakes;
his two nostrils, they are the two sruva ladles.
His two eyes, they are the sun and the moon;
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[his] eye blinks, they are the days and the nights;
[his] flanks, they are the rays of the sun.
[His] head is the dronakalasa vessel; [his] brain is King Soma.

Note that in JM;, the scribe eye-skipped from fau in line a to f@v in line b, leaving a lacuna.

purvapadau] Pa. piirvapadau Ma Ja V122 Ji; Ma V71 JM; piirvah padau K« tau] [Ma] [Ja] Jis
Pa. [Ma] V71 om. JM; V122 to K  pirvapaksau] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 om.
JM;  yav "aparapadau] yav aparapadau Ma Ja V122 Jiy Pa. Ma V71 om. JM; yav apadau K
* tav aparapaksau] [Ma] [Ja] V122 Jis Pa. [Ma] V71 tav aprrapaksau JM; * |]] [Ma] [Ja] Jis
[Ma] V71 JM; | V122 Pa. om. K e yav *asyausthau] yav asyosthau [Ma] [Ja] V122 Pa. [Ma]
V71 JM; yavasyostau Jis yosyekse K * tau purodasau] V71 [Ma]? [Ja]? [Ma]? tau purorasau
V122 Ji, Pa. JM; tau purolasau K ¢ ye nasike] K [Ma] [Ja] V122 Ji, Pa. [Ma] ye nasike V71
JM; ¢ tausruvau] K tau sruvau O < |[] [Ma] [Ja] V122 Jis [Ma] V71 JM; | Pacom. K »
ye *asyaksyau] ye asyaksau [Ma] [Ja] V122 Pa. [Ma] V71 JM; ye a[.]saksa Jis yosyaukse K ¢
tau siiryacandramasau] K [Ma] [Ja] V122 Jis [Ma] V71 JM; tau siiryyacandramasau Pa. * ye
nimesas] [O] ya nimesas K e tany ahoratrani] [Ma] [Ja] V122 Pa. [Ma] V71 JM;
tandehoratrani Jis tav ahoratre K * yani vaksanani te stryasya] [Ma] V122 Jis, Pa. [Ma] V71
JM; yani vaksana te siiryasya Ja yat siryasya K ¢ raSmayah] raSmayah [O] raSmayas K« |[]
sah || Ma Ja Ma V71 JM; sah || (s.s. —)[. . .] V122 sah ha Jis sah [x] | Pacsa K ¢ dronakalasah]
[Ma] [Ja] V122 Pa. [Ma] V71 JM; dronakalasya Jiy dronakalasa K ¢ $irah somo] [Ma] [Ja]
V122 Jis Pa. [Ma] V71 [x]sira(h«s.s.) somo JM; §iras somo K * raja] K [Ma] [Ja] V122 Ji4
Pa. [Ma] JM; ra[3&]ja V71 ¢ mastiskah] K [Ma] [Ja] V122 [Ma] V71 JM; mastiskaskam Ji4
mastaskah Pa, < ||] [Ma] [Ja] Jis Pa. [Ma] | V122 V71 JM; om. K

Bhattacharya’s edition reads pirvapadau” in 6a, yavasyosthau. in 7, and sa (nadharayat) || at the
end of 8c.

Here begins a long series of lines in which the body parts of the draft-ox are equated with
various items possessing sacred and ritual significance.

6. The correct reading, pirvapadau, is preserved in Pa., but given that all the other O mss.
feature a variant with short a (pirvapadau), it is very likely that Pa.’s is a learned correction.

The compounds piirvapaksa- and aparapaksa- normally indicate the first and second half of
the month (or of the year), respectively. However, it is not clear to me why they are used in the dual
here, as logically each month (or year) only has one first half and one second half. At the same time,
one wonders if lines 7 and 8 actually refer to some specific ritual in which two sacrificial cakes and
two sruva ladles are used, or if these items all come in pairs simply because they correspond to
body parts that come in pairs.

7. The reading of K, yosyekse, must be due to anticipation of 8a, yosyaukse. The O reading,
asyosthau, must be due to double sandhi, therefore I emend it.

8a. Note that O ye asyaksau and K yosyaukse must be emended to ye *asyaksyau (correcting
the stem of aksan-/aksi-), if not to *yav *asyaksyau. The word for ‘eyes’ is neuter, and if we have to
trust the mss., apparently even masculine-looking forms like aksyau are treated as neuters. This
form, absent in RV, is actually the most frequent nom./acc. dual form in AV (7x in SS according to
Whitney, Index p. 11; I counted more than twice as many in PS, as opposed to daksini, 2x in SS).

8b. The compound ahoratrd- can be either masculine or neuter (contrary to the general rule
according to which a Dvandva should take the gender of its second member, which in this case is
the feminine), although the neuter is more frequent, especially in the older language. In particular,
the only RV occurrence, 10.190.2c¢, is the neuter pl. ahoratrani, and only the neuter is found in the
AV, normally the neuter dual ahoratré. In AV, the neuter plural is found only in SS 4.35.4 ahordtrd,
SS 13.3.8 ahordtraih, and PS 16.72.3b ahoratrani. (a second occurrence, PS 18.24.5a, corresponds
to the quoted RV line, although the rest of the stanza is different). As far as our line is concerned, K
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tav ahordtre cannot be correct as such: the sandhi is irregular and, at any rate, the pronoun should
be *te, in agreement with the neuter gender. Thus, the dual ahoratre is the expected form, but
accepting it requires the emendation of the pronoun. On the other hand, ahoratrani is also attested
in PS, and O tany ahoratrani is perhaps preferable, not only because, being the rarest variant, we
might consider it the lectio difficilior, but also because the corresponding item in the ya phrase is
also a plural (masculine), not a dual. For these reasons, I adopt it.

8c. Bhattacharya writes saryasya rasmayah sa (nadharayat) ||, but the sah preserved in the
mss. is certainly a case of perseveration from 17.31.3, ete vai pathayo devayand yat siuryasya
rasmayah sa (nadhdarayat) ||. The error must be ascribed to the period of oral transmission preceding
the written archetype; in fact, we find it in both branches.

17.35.10-12

10 ye asya §rnge tad rtam satyam ||

Ila  dhruvam va rtam satyam

11b  tasmad ete dhruve ||

12 dhruvam eva ‘rtam satyam anu prati tisthati ya (evam vidvan anaduho vratam
bibharti) ||

[His] two horns, they are cosmic order and truth.

Cosmic order and truth are firm;

that is why those two (i.e. the horns of oxens) are firm.

He gets a firm standing along the very firm cosmic order, [along] truth, he who, (being initiated,
“bears” the observance of the draft-ox).

ye asya] [O] ye sya K * satyam ||] satyam || [Ma] [Ja] Jis [Ma] JM; satyam | V71 V122 Pa,
satyam K e dhruvam] [Ma] [Ja] V122 [Ma] V71 JM; dhruva Jis (krg—)dhruvam Pa. .
rtam] [O] ritam K e dhruve ||] [Ma] [Ja] Jis [Ma] V71 JM; dhruve | V122 dhrve | Pa. om. K
e dhruvam eva ‘rtam] dhruvam evavartam Ma dhruvam evavartim Ja dhruva[m]m evarttam V122
dhrvam evavarttam Pa. dhruvam evattam Ma Jis [x]dhruvam evarttam V71 dhruvam e(s.s
—[x])varttam JMj; dhruvam eva tvam K e satyam anu] [Ma] [Ja] V122 Ji, [Ma] V71 JM;
satya[mlm anu Pa, * ya(...)||]] yah || 35| ru || Ma Pa. yah || ru 2.35 || Ja? yah || ru || 35 || V122
yah || 35| Jisyah || 35| ru 12| Ma V71 JM;yah Z K

Bhattacharya’s edition reads “dhruvamevartam.
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Kandika 36

From this kandika onwards, the Odia and Kashmirian traditions disagree on the order of the lines.
The Odia order seems more consistent with the content, therefore I follow it. The Kashmirian order
is the following: 37.1,2,3,4 || 210 Z || 38.1, 2,4, 5, 3, 6, 33.4 (repeated) (38.7 is missing) || Z 11 Z
|| 36.1, 3 (with a lacuna: 36.2 is missing) || Z 12 Z || 39.1, 2 || 40.1, 42.3, 40.2, 3 (with a lacuna), 4,
41.5 (40.6-9 are missing) || 14 || 40.1 (repeated), 41.1, 2, 3, 40.5, 41.5 (repeated) || Z 15 Z || 42.1, 2,
41.4,424,5,6,7|Z 16 Z||. The lines of the last kandika, 43, follow the same order.

17.36.1-3

1 yav asya karnau sa sraddha ||

2a caracara vai $raddha

2b tasmat karnau muhur varivarjayati ||

3 sraddadhate [’]smai S$raddhaniyo bhavati ya (evam vidvan anaduho vratam
bibharti) ||

His two ears, they are trust.

Trust is in constant motion;

that’s why he (the draft-ox) constantly flaps [his] ears back and forth every moment.

[People] trust him, he becomes trustworthy, he who, (being initiated, “bears” the observance of the
draft-ox).

N.B. K features a lacuna due to eye-skip from after sraddha in 1 to (sraddha)niyo in 3.

karpau] K karnnau Pa. V71 JM; [Ma]? [Ja]? [Ma]? karnno V122 karpno Jis,  « |[] [Ma] [Ja] Jis
Pa. [Ma] JM; | V122 V71 om. K« tasmad] [Ma] [Ja] Jis Pa. [Ma] V71 JM; tasyat V122 om. K
e karnau] karnnau V122 Pa. V71 JM; [Ma]? [Ja]? [Ma]? karnno Jis om. K e muhur]| [Ma]
[Ja] V122 Pa. [Ma] V71 JM; mahur Jiy om. K * varivarjayati] varivarjayati [Ma] [Ja] Jis Pa.
[Ma] V71 JM; val.]varjayati V122 om. K * $raddadhate [’]smai] sraddadhate smai [Ma] [Ja]
V122 Pa. [Ma] V71 JM; sradadhate smai Jiy om. K » $raddhaniyo] $raddhaniyo [Ma] [Ja]
V122 Jis Pa. V71 JM; $raddhasraddhaniyo Ma (Sraddha)niyo K« bhavati] [Ma] [Ja] V122 Ji4
[Ma] V71 JM; bha[x]vati Pa. bhavatt K« ya (...)||]] [Ma]? [Ja]? yah || 36 || ru || V122 yah || 36
|| Jis Pacyah || 36 ||ru3 || MaJMszyah |[36||ru[. V71 yahZ 12Z K

Bhattacharya’s edition reads sraddadhatesmai and ya (evam ... bibharti) ||.

This passage supports Heesterman’s (1993: 77-78, 251 fn. 36; cf. 1968: 243) view that the
term sraddha- does not indicate a man’s attitude towards a god (‘faith’), but ‘trust’ between man
and man. HeestermaN (1993: 78) pointed out that the “newly adopted king should send certain
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ceremonial gifts to his peers and rivals, the ‘counterkings’ (pratirajan). By accepting his gifts the
latter signify that they are his allies, or as [MS 4.9.9: 61.4] puts it, ‘they place faith in him’”
(Sraddhasmai susuvandya dadhati). Similarly, “the gods are said to have ‘made faith>—found
‘credit’—with their opponents, the mighty Asuras”, according to RV 10.151.3. The sense of
sraddhd as ‘confidence’ in the efficacy of the ritual starts to appear only “when the gifts sent to the
pratirajans are prescribed as daksinds to be given to the officiating brahmins”. On sraddha, see also
Konrer 1973.

There are only two more occurrences of the compound cardcara- in the AV: PS 7.11.2ab (~
RV 10.162.3ab) (For safe pregnancy: with bdellium), yas te hanti cardacaram (RV patdyantam)
utthasyantam (RV nisatsnum yah) sarisypam |, “The one that kills your fetus of ten-months, moving
to and fro, about to emerge, smoothly gliding” (Griffiths), and SS 14.1.11d (~ PS 18.1.10d ~ RV
10.85.11d) (Wedding hymn), divi panthas caracarah, “die Strale zieht sich am Himmel hin”
(Geldner). The presence of the intensive varivarjayati in 2b suggests an intensive interpretation of
this compound: ‘going and going, constantly going/moving, in constant motion’ (cf. Horrmann
1960: 248 [= 1975: 119] with references to AiGr). The sense must be that trust is elusive, fleeting,
hard to secure. The ox figuratively compensates by flapping his ears back and forth, being attentive
to everything and everyone: hence he is trustworthy. A similar wording with kdrna- as the object of
an intensive causative of vyj- is found in SS 12.5.22a ~ PS 16.143.1b (part of a hymn to the
Brahman’s cow, and a subsection about the frightening aspects of the cow): sarvajyanih karnau
varivarjayantt, “Total scathing when twisting about her ears” (Whitney).

On sraddhaniya- and the -aniya formations, see my comment (§10e) in the introduction to
this chapter.
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Kandika 37

17.37.1

a yasya daksina hanuh sa *juhtr
b ya savya sopabhrd
c yah kanthah sa dhruva ||

His right cheek, that’s the juhi ladle;
[his] left [cheek], that’s the upabhyt ladle;
[his] throat, that’s the dhruva ladle.

yasya daksina] K [Ma] [Ja] V122 Ji, [Ma] V71 JM; yasya[x]daksina Pa. ¢ hanuh sa] [O] hanus
sa K e« *juhtr] juhur K [Ma] [Ja] V122 Jis Pa. [Ma] V71 juhu(//) JM3 e ya savya sopabhrd]
[Ma] [Ja] V122 Pa. [Ma] V71 JM; ya sava sopabhrd Jis yadadaryasam yasam vyaso bavrunyah K
» kanthah sa] [Ma] [Ja] Jis Pa. [Ma] V71 JM; kantha sa V122 kanthasya (=Buarr. vs. kandhasya
Barrer) K ¢ ||] [Ma] [Ja] Jis [Ma] JM;| V122 Pa. V71 om. K

Bhattacharya writes juhur. Indeed, both K and O agree on the short u. However, the correct stem of
this well known word is juhii-, f. Therefore, an emendation is necessary. These three ladles, together
with the sruva (mentioned above in 17.35.7b), are the most important ladles used in Srauta rituals
(StaaL 1983: T 207; cf. CaLanp & Henry 1906: xxm ff.). The juhii, made of paldsa wood (Butea
frondosa), the upabhjt, made of asvattha wood (Ficus religiosa), and dhruva, made of vikankata
wood (Flacourtia sapida), are often referred to with the general term sruc, ‘ladle’ (Myrius 1995:
139 s.v.), and frequently form a triad: compare for instance SS 18.4.5ab, juhiir dadhara dyim
upabhid antariksam dhruva dadhara pythivim pratistham |, “The juhii ladle upholds the sky, the
upabhyd ladle the atmosphere; the dhruva ladle upholds the earth, the foundation”.

17.37.2

a agnir asyam

b vidyuj jihva

c maruto dantah

d pavamanah pranabh ||

[His] mouth is Agni;

[his] tongue is the bolt of lightning;
[his] teeth are the Maruts;

[his] breath is the wind.
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asyam vidyuj] K [Ma] [Ja] [Ma] V71 JM; asyamvidy[.]j V122 asam vidyuj Jis asyamvidyuj Pa,
e dantah pavamanah pranah] [Ma] V122 Ji, Pa. [Ma] V71 JM; dantah pasavamanah pranah Ja
dantah pavamah pranah K < ||] [Ma] [Ja] Jis [Ma] | V122 Pa. V71 JM; om. K

Note the syntactic variation between this line and the previous: in 17.37.1, we had the
following structure: [ ya- (old info), sa- (new info) ]; here we have a [ preD (new info), suss (old
info)] structure, in which the predicate (new info) is fronted.

17.37.34

3 esa vai 'sa yam ahur vasor dhareti yad “antragudam ||

4 vasor eva dharam samrddhim aksitim ava rundhe ya (evam vidvan anaduho
vratam bibharti) ||

This, the intestine and the rectum, is what they call the “stream of wealth”.
He secures a real stream of wealth, success, imperishableness, he who, (being initiated, “bears” the
observance of the draft-ox).

esa vai ‘'sa] esa vaisa O esavaima K ¢ ahur] K [Ma] [Ja] V122 Jis Pa. JM; ahtir Ma V71
vasor dhareti] K vasorddhareti Ma Ja Ji, Pa. Ma JM; vasodhareti V122 visor ddhareti V71 .
yad ‘antragudam] yad antigudam Ma Ja Pa. Ma V71 JM; yadantigu(ham—s.s.)dam V122
yadantigu[x]dam Jis yad antragudam K < ||] [Ma] [Ja] Jis [Ma] V71 JM; | V122 Pa,om. K
dharam] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; dha[.]m V122 e samrddhim aksitim] [Ma] [Ja]
V122 Pa. [Ma] JM; samrddhimahksitim Jis samrdim aksitim V71 samrddham aksatim K« ava
rundhe] K [Ma] [Ja] V122 Jis Pa. [Ma] V71 ava e[.](/)ndh (=ava ru[.]ndhe) JM; e yva(...)|]
[Ma]? [Ja]? [Ma]? yah || 37 || ru (space) || V122 yah || 39 || Jis yah || 37 || ru || Pac. yah || 37 || [. V71
yah |37 ||ru4 || IM3zyah Z 10 ZK

Bhattacharya’s edition reads esa vai sa and "yadantragudam ||.

Bhattacharya writes sa@, but this reading is not found in any of the mss., so adopting it
requires an emendation. The question here is whether sa was already there in the PS written
archetype, or if it is simply a mistake of the Odia tradition. I think that it is impossible to say for
certain. If sa is original, sa could have come about by perseveration of esa (during the period of oral
transmission) because of the automatic effect of the ruki rule in close sandhi contact (perhaps
favoured by recitation, but at any rate during the period of oral transmission), or due to a scribal
mistake (during the period of written transmission). I would say that the first two scenarios (or
maybe the influence of both) are more probable. If this is true, then the written archetype would
already have featured sa, as preserved by O. Theoretically, Sarada ma could be derived from sa by
the loss of a horizontal trait; however, Kiv (Schreib. p. 50) records only one such case (PS 9.11.11d,
visaditsanah O, vimadiusand K). On the contrary, confusion of sa for ma is an extremely common
mistake in K so, in fact, K ma most likely points to the presence of sa in the written archetype. 1
am inclined to think that there is a higher likelihood that this latter scenario is the correct one, so |
emend to ‘sa, although, as I have said, we cannot be certain (the plus sign is required, not the
asterisk, precisely because I assume that the reading was there as such in the written archetype).

In classical Srauta ritual, the so-called vasor dhara is a continuous oblation of clarified
butter poured into the sacrificial fire during the Agnicayana ritual (Myrius 1995: 114; Renou 1954:
135; HiLLeBranDT 1897: 164). A long, large wooden ladle, the praseka, whose length is determined
by measuring the distance between the top of the yajamana’s head and his feet, is installed on the
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uttaravedi fire altar by means of a double support: its rear end stands on four crossed bamboo
sticks, with a pile of bricks to support its front end, positioned above the fire, so that the ladle is
inclined towards the fire. The Pratiprasthatr, standing at the opposite end of the praseka, pours the
clarified butter, which flows down a groove carved along the centre of the ladle and trickles into the
fire. Meanwhile, the Adhvaryu recites TS 4.7.1-11. This recitation is also called vasor dhara. On
this performance, see Staar 1983: I 563ff.

The Dvandva compound @ntraguda- is only attested in SusS 3.3.33 and VadhSS 13.12.

On the formula samyrddhi- aksiti-, see my comment on 17.28.32 above.



297

Kandika 38

17.38.1
a yad asya carma tad abhram
b yani lomani tani naksatrani ||

His hide, that is the cloud;
[his] hairs, they are the constellations.

carma] K [Ma] [Ja] V122 Jis [Ma] V71 JM; carmam Pa. ¢ naksatrani] [O] naksattrani K
[l [Ma] [Ja] Jis Pa. [Ma] | V122 V71 JM; om. K

17.38.2

a svedo varsam
b isma nthara
c osadhaya$ ca vanaspataya$ cobadhyam ||

[His] sweat is the rain;
[his] (body) steam (/warm breath?) is the fog;
[his] bolus is the herbs and the trees.

svedo] [O] sve K ¢ Gisma] Kusma O ¢ nihara] [Ma] [Ja] V122 Pa,. [Ma] V71 JM; nirharah
Jis nihraro K » osadhayas$ ca] osadhayas$ ca [O] yad osadhayas$ ca K e vanaspataya$] K
vanaspataya$ [Ma] [Ja] V122 [Ma] V71 JM; vanaspataye$ Jis (vasore(//)vadharam— )vanaspatayas
Pa. ¢ cobadhyam] [O] codhyam, K « ||] [Ma] [Ja] Jis Pa. [Ma] | V122 V71 JM; om. K

This line shows one more syntactic variation. So far we have seen the following syntactic
structures:
[ va phrase (ox body part = old info), sa/ta phrase (ritual/natural item = new info) ]
e.g. yad asya carma tad abhram.
Alternatively, when nominal phrases were used (in 17.35.9 or 37.2), the new piece of
information was fronted:
[ PrED (ritual item = new info, focus), suBs (ox body part = old info, topic) ]
e.g. dronakalasah sirah.
Here we also find nominal phrases, but no fronting is involved. Since in our text the body
parts of the ox constitute the old information, while the ritual and natural items that are equated with
them constitute the new information, it seems reasonable to assume that here we have the normal
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word order:
[ sus (ox body part = old info), preD (ritual/natural item = new info) ]
Thus, although it is not evident from my translations, the underlying syntax here is different
from the nominal sentences we found earlier.

Some of the equations found in our line are also found in PS 16.54.1:* tasyaudanasya
bhiimih kumbhi dyaur apidhanam Siro "bhram iisma niharo brhad ayavanam rathantaram darvih |
disah parsve sitah parsavah +sikata +itbadhyam (Bhattacharya: sikta ubhadyam) palalam
upastaranam ahoratre vikramane odanasya ||, “Of this rice-dish (odana) the jar is the Earth, the lid
is the sky; the head (top part?) is the raincloud, the steam is the fog; the spoon (@yavana) is the
Brhat Saman, the ladle (darvi) is the Rathantara Saman. The two sides are the Directions, the knives
(parsu) are the furrows; the sand (grains? sikata) is the bolus; the bran is the act of spreading out the
grass; the two steps of the rice-dish are the day and the night” (my transl.). Note here too the
constant change of syntax between nominal sentences with and without a fronted predicate.

17.38.3
a yo [’]sya daksino [’Jrdhas tau §aradau masau
b yah savyas tau haimanau ||

His right side, that is the two months of autumn;
[his] left [side], that is the two [months] of winter.

yo [’]sya] yo sya K [Ma] [Ja] Jis [Ma] V71 JM; yo ’sya V122 yo asya Pa, ¢ daksino [’]rdhas]
daksino rdhas [Ma] [Ja] daksino rddhas V122 Pa. Ma V71 JM; daksina rddhas Jis jaghanas K
e Saradau] K [Ma] [Ja] Jis Pa. [Ma] V71 JM; §ara(vau—s.s.)dau V122 e yah savyas] [O]
yasya vaksas K ¢ haimanau] [O] hemantau K < |[] [Ma] [Ja] [Ma] V71 JM; | V122 Ji,s Pa.
om. K

Bhattacharya’s edition reads yosya daksinordhastau.

The avagraha in V122 and the a- in Pa, are most certainly due to secondary improvement of
the text (cf. 17.43.7). The readings of all the other O and K mss. suggest that the PS written
archetype read yosya.

17.38.4
a yo [’]sya jaghanardhas tau $ai§irau masau
b yah purvardhas tau vasantau ||

His hind side, that is the two months of the cool season;
[his] front part, that is the two [months] of spring.

yo [’]sya] yosya K [Ma] [Ja] Pa. [Ma] JM; yo ’sya V122 ye sya Jis yasya V71 e jaghanardhas]

50 They are missing in the SS parallel at 11.3.11: iydm evd prthivi kumbhi bhavati radhyamanasyaudandsya
dyaiir apidhdanam || 11 || sitah parsavah sikata ibadhyam || 12 ||. But note that SS 11.3.6 reads: kdbru
phalikaranah saro "bhram |6, with Sdras-, ‘cream film on boiled milk’, instead of siras, ‘head, top part’.

51 The reading of K, jaghanas, must be a corrupt repetition of 38.4 jaghanardhas., which in K occurs earlier.
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K jaghanarddhas [Ma]? [Ja]? Jis Pa. [Ma]? V71 JM; ja([.]— s.s.)ghanarddhas V122 ¢ masau]
K [Ma] [Ja] Jis Pa. [Ma] V71 JM; mase V122 o yah purvardhas] yah piirvardhas K yah
purvarddhas [Ma]? [Ja]? V122 Ji, Pa. [Ma]? V71 JM; e« ||] [Ma] [Ja] Jis Pa. [Ma] | V122 JM;
[... V1 om. K

Bhattacharya writes yosya.

17.38.5
a yad asya prstham tau graismau masau
b yan madhyam tau varsikau ||

His back, that is the two months of summer;
[his] middle part, that is the two [months] of the rainy season.

yad asya prstham tau] [Ma] [Ja] Pa. [Ma] yad asya prsthantau V122 Jis JM; [... (//)ntau V71 yat
prsvam tau K e graismau| [Ma] [Ja] V122 Pa. [Ma] V71 gresmau Jis grismau K JM; .
masau] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; masau Jisy ¢ yan madhyam tau] K yanmadhyantau
Ma Ja Ji, Pa, Ma V71 JM; yan ma(s.s.—dhya)ntau V122 » varsikau] K [Ma] [Ja] V122 Ji,
[Ma] V71 JM; vasako Pa. < ||] [Ma] [Ja] Jis Pa. [Ma] V71 | V122 JM; om. K

The Anadutsiikta at SS 4.11.8 (~ PS 3.25.11) seems to 1dent1fy the middle part (madhyam) of
the ox with its vaha: madhyam etad anadhiho ydtraisa vaha dhitah | etavad asya pracinam yavan
pratyan samdhitah ||, “That is the middle of the draft-ox, where this carrying (vdha) is set; so much
of him (the ox) is in front [of the withers], as much as he is put together/located behind [the
withers]” (Whitney). However, in this verse, madhyam may also indicate the “essence”, i.e. the
“essential function” of the ox, which is his ability to haul or convey (vah-), i.e. his hauling power
(vdha) located in his shoulder (also vadha) (see my comment ad loc. in Appendix II). Perhaps then it
is a different madhyam that is intended in our line, possibly simply the middle part or the belly. The
connection with the rainy season might suggest the ox’s urinary system or the udder: cf. SS 4.11.4c
~ PS 3.25.2¢ (again from the Anadutsiikta), parjanyo dhara marita iidho asya, “His streams are
Parjanya, his udder is the Maruts”—the text does not make any distinctions between a male ox and
a female cow.

17.38.6
samvatsaro va esa sambhrto yad anadvan yad anadudvrat ||
Taken all together, this, the draft-ox, the one who performs the vow of the draft-ox, is the full year.

samvatsaro]| K samvatsaro Ma Ja V122 Ji, Pa. Ma JM; samvatsvaro V71 * ecsa] K [Ma] [Ja]
Pa. [Ma] V71 JM; esam V122 Ji, e sambhrto] K [Ma] [Ja] V122 Pa. [Ma] V71 JM;
sambhrmto[x] Jis ¢ yad anadvan] yad anadvan, [Ma]? [Ja]? [Ma]? V71 JM; yad anarvan, V122
Jis Pa. yenanadva K e vyad anadudvrati] [Ma]? [Ja]? [Ma]? yad anarudvratt V122 Ji, yad
anarudvra[x]t1 Pa. yad anaduvrati V71 yad anaruvrati JM; yenanaladvatin K < ||] [Ma] [Ja] Pa.
[Ma] V71 JM; | V122 Jis om. K
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The connection of the ox and the full year is all the more interesting in relation to my hypothesis,
according to which the Anadutsiikta deals with the performance of the draft-ox observance in
relation with the celebrations of the solstices (see Appendix II).

Note that the formula yad anadvan yad anadudvrati is also found above, in PS 17.35.2.

17.38.7 ~PS 9.21.6

kalpante asma rtavo na rtusv a vr$cata rtinam priyo bhavati ya (evam vidvan
anaduho vratam bibharti) ||

The seasons are well-disposed towards him, he is not cut down by the seasons, he becomes dear to
the seasons, he who, (being initiated, “bears” the observance of the draft-ox).

N.B. This line is missing from K. The same ms. ends this kandika with a repetition of line 33.4:
yasyam eva pratistham ayatanam vindate yah Z 11 Z.

asma] [Ma] [Ja] Jis Pa. [Ma] V71 JM; [x]sma V122 om. K e nartusv] Ma narntusv V71
narntmasv JMj3 narttusy Ma Ja narttusv V122 Jiy Pa. om. K e 3 vrscata] Ma V71 JM; Jis a
vascata Pa. a vrscyata Ma Ja a vrscyanta V122 om. K priyo] priyo [O] om. K« ya (...) ][]
[Ma]? [Ja]? [Ma]? yah || 38 || ru || V122 Pa. yah || 38 || Jisyah || 38 [|ru 7 || VI1IM3 Z 11 ZK

PS 9.21.6e

kalpante asma rtavo na rtusv avrscata rtiinam priyo bhavati ya [evam veda] |

“Wer [solches weil}], der wird zu einem, der den Jahreszeiten lieb ist. Die Jahreszeiten passen sich ihm an. Er
wird von den Jahreszeiten nicht losgetrennt” (Kiv 2014: 380).

“The Rtus [= seasons] conform to him. [He] who [knows thus] is not brought low to the Rtus, he becomes
pleasant for the Rtus [...]” (Kurikov 2012: 258).

On the semantics of g-vrsc-, see Kurikov 2012: 255ff. Three O* mss. (Ma, Ja, V122)
preserve the passive stem vrscya-. However, KuLikov points out that the stem variant vysc-a-* (with
a simplified cluster) is regularly attested in AV and MS, up to the late texts of their traditions, such
as VaitS and ManS$ (ibid. p. 257-258), and that it is the regular passive stem of PS (ibid. p. 258 fn.
673), and therefore emendations to vysc-ya-“ are not necessary for these texts. Kim (Schreib.)
records one instance of the error ca for original cya in PS 5.40.8b vyacamanam for vyacyamanam,
and two instances of the error cya for original ca in the O mss, namely PS 4.4.7d vyscyatu for
vrscatu, and PS 5.6.2a nicyada for nicada. Therefore, it is not impossible to regard the readings of
Ma, Ja, and V122 as secondary. Moreover, the parallel at PS 9.21.6¢ is preserved as avrscata by all
the O mss., and as avrscatu by K. Thus, I edit @ vyscata (which is of course the sandhi form for a
vyscate).

The most common construction with g-vrsc- (see Kurikov 2012: 256) requires the dative of
the agent (normally a deity), but the locative, although rare, is also found (cf., e.g., SS 12.4.6b, a sd
devésu vyscate |, “he is cut down by the gods™).
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Kandika 39
17.39.1-2
1 tapas ca vara§ ca maha$ ca yasa$§ ca yad asminn ‘antar rcah samani yajimsi
brahmanam ||
2 brahma caiva lokam cava rundhe brahmanavarcasi bhavati ya (evam vidvan

anaduho vratam bibharti) ||

The heat and breadth and greatness and fame that are inside of him (the ox) are the verses, the
chants, the ritual injunctions, the formulaic spells.

He secures both the brahman, and the world, he becomes one with the lustre of the brahmana, he
who, (being initiated, “bears” the observance of the draft-ox).

ca yasa$ ca] K [Ma] [Ja] V122 Jis [Ma] V71 JM; ca yas$[e]as ca Pa. ¢ yad asminn "antar rcah]
yad asmin antara rcas K yad asminn anta rcah Ma Ja V122 Ji,s yad ascasminn anta rcah Pa. yad
asmin anta rcah Ma V71 JM; e« yajumsi] K Ja V122 Jis Pa. JM; yajumsi Ma yajusi Ma yajusi
V71 e brahmanam] [O] vrahmanam K < |[] [Ma] [Ja] Jis Pa. [Ma] | V71 JM; V122 om. K
 brahma] [O] vrahma K e brahmanavarcasi| [Ma] [Ja] V122 [Ma] V71 JM;
brahmanavarccasasi Jis brahmanavarccasi Pa, vrahma varcast K  bhavati] [O] bhavatt K .
ya(...)[|] [Ma]? [Ja]? [Ma]? yah || 39 || ru (space) || V122 yah || 39 | || Jis yah || 39 || ru [| Pa. yah ||
39|ru2||VI1IM;3yah Z3 Z K

Bhattacharya’s edition reads yadasminnantarycah’.

A full understanding of the idea of securing (ava-rudh-) or becoming (bhii-) the brahman
would require an inquiry into the semantic history of this word across Vedic literature (from the
‘formulation’ of the RV to the principle beyond reality of the Upanisads), which goes beyond the
scope of this work. I refer the reader to the recent works by Nert & Pontiro, 2015 and 2016, the
first of which also deal with the concept of brahmaloka (seemingly implied in our text by the
unusual formulation brahma caiva lokam ca).

The compound brahmanavarcasin- is based on brahmanavarcas-, ‘the lustre of the
brahmana’, which occurs several times in the AV, namely in the refrain at 5.35.1-12,% in PS

52 PS 5.35.1, agnaye sam anaman tasmai prthivyd sam anaman | yathagnaye prthivya samanamann [the refrain
starts here:] eva mahyam samnamah sam namantu | vittim bhiitim pustim pasin brahma brahmanavarcasam |
samnataya stha sam me namata svaha ||, “They paid reverence to Agni; they paid reverence to him with the
Earth. Just as they paid reverence to Agni with the Earth, [Refrain:] so let the reverencers pay reverence to me.
[Give me] gain, thriving, prosperity, cattle, a formula, the splendor of the Brahmins; you are the reverencers;
pay me reverence: svaha!” (Lubotsky). The remaining 11 stanzas replace Agni and the Earth with other deities,
natural elements, ritual items, etc.
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9.20.10 and PS 9.21.3,% in the refrain at SS 10.5.37-41 (~ PS 16.132.2),* in SS 17.1.21 (~ PS
18.56.5),% and in the prose of SS 13.4.14.% The only other occurrence of bramanavarcasin is found
in the PS version of the Vratyakanda at 18.36.1m (~ SS 15.10.8 reads brahmavarcasi instead):
ainam brahma gachati brahmanavarcasi bhavati yo ’gnim brahma brhaspatim bhimim veda ||,
“The brdahman goes to him, he becomes one possessing the lustre of the brahmana, who knows
Agni/the fire as brahman, Brhaspati as the earth” (my transl.)®” The variant brahmavarcasin does
not occur in the PS, but is found in SS 8.10.25 (belonging to a hymn to the goddess Viraj).*® This
compound is based on brahmavarcas-, which 1is attested only later. However, we find
brahmavarcasd- in the single-stanza hymn SS 19.71.1. The same stanza also features the only
occurrence of the word brahmalokd in the AV.”

53 These two prose texts contains sequences of twelve stanzas, each dedicated to one of twelve nights and
consecrated to twelve deities. In Appendix II (fn. 40), I suggest that they might be connected with the twelve
nights of the midwinter solstice celebrations. If so, the fact that they share some vocabulary with our text
would be significant.

54 SS 10.5.37-41, belonging to a fifty-stanza hymn, partly in metre and partly in prose, dedicated to the
“Preparat10n and use of water-thunderbolts” (WartNey 1905: 5791F): siiryasyavitam anvavarte déaksinam anv
avitam | sa me dravinam yachatu sa me brahmanavarcasam || 37 || diso jyétismatir abhydvarte | ta me
dravinam yachantu ta me brahmanavarcasam |38|| saptaysin abhyavarte | té me dravinam yachantu té me
brahmanavarcasam |39|| brahmabhydvarte | tan me dravinam yachantu tan me brahmanavarcasam ||40)|
brahmandm abhydvarte | té me dravinam yachantu té me brahmanavarcasdam ||41]], “37. 1 turn after the sun’s
turn (@vrt), after his turn to the right; let it yield (yam) me property; [let] it [yield] me Brahman-splendor. 38. I
turn toward the quarters full of light; let them yield me property, let them etc. etc. 39. I turn toward the seven
seers; let them yield etc. etc. 40. I turn toward the brdhman; let it yield etc. etc. 41. I turn toward the
Brahmans; let them yield etc. etc.” (Whitney).

55 8S 17.1.21 (~ PS 18.56.5), dedicated to Indra and the Sun: riicir asi rocé i | sd yatha tvam riicya rocé sy
evahdam pasibhis ca brahmanavarcaséna ca rucisiya ||, “Brightness art thou, bright are thou; shiny art thou; as
thou by brightness art bright, so may I by both cattle and Brahman-splendor be bright” (Whitney).

56 SS 13.4 is dedicated to extolling the sun. The text is divided into six paryayas and 56 lines. The first paryaya
(1-13) equates the sun with various deities. Then the text continues: eté asmin deva ekavito bhavanti || 13 ||
kirtis ca ydsas cambhas ca nabhas ca brahmanavarcasam cannam cannddyam ca || 14 || yd etam devam
ekavitam véda || 15 || [...] sdrve asmin deva ekavito bhavanti || [here the second paryaya begins repeatmg the
same structure:] brahma ca tdpas ca kirtis ca ydsas cambhas ca ndabhas ca brahmanavarcasam cannam
cannddyam ca ||21||, “13. These gods in him become single. 14. Both fame and glory and water (? dmbhas) and
cloud-mass and Brahman-splendor and food and food-eating. 15. He who knows this single god [...] 21. All
the gods in him become single. Both worship (brdhman) and penance and fame and glory and water and cloud-
mass and Brahman-splendor and food and food-eating” etc. (Whitney). Later on, we find the term again in SS
13.4.48-49 (=13.4.55-56, the final lines of the hymn), ndmas te astu pasyata pasya ma pasyata || 48 |,
annddyena ydsasa téjasa brahmanavarcaséna ||49]|, “48. Homage be to thee, O conspicuous one (pasyata); see
(pdsya) me, O conspicuous one. 49. With food-eating , with glory, with brilliancy (#éjas), with Brahman-
splendor” (Whitney).

57 The full passage is the following: PS 18.36.1, yasyaivam vidvan vratyo rajiio ’tithir grham dagachet |
Sreyamsam enam atmano *manayet tatha rastraya na vyscate tatha ksatraya na vyscate tatha brahmane na
vrscate | tato vai brahma ca ksatram codatisthatam te abriitam kam *pra visaveti | te prajapatir abravid
brhaspatim eva brahma pravisad indram ksatram iti | tato vai brhaspatim eva brahma pravisad indram
ksatram | iyam vava bhumir brhaspatir asau dyaur indrah | ayam vavagnir brahmasav adityah ksatram |
ainam ksatram gachatindraya vi bhavati ya adityam ksatram divam indram veda | ainam brahma gachati
brahmanavarcast bhavati yo 'gnim brahma brhaspattm bhiamim veda | 36 || Compare the version from the
Saunaka Vratyakanda: SS 15.10, tdd yasyazvam vidvan vralyo ra]no ‘tithir grhan agachet ||1|| sréyamsam
enam datmano manayet tatha ksatraya nd vrscate tatha rastraya na vyscate ||2|| dto vai brahma ca ksatrdam cod
atisthatam té abriitam kam pra visavéti ||3|| ato vai brhaspatim eva brahma pra visatv indram ksatram tatha va
iti ||4]| dto vai brhaspattm evd brahma pravisad indram ksatram ||| iydm vd u prthivi brhaspatir dyar
evéndrah ||6|| aydm va u agnir brahmasav adityah ksatram ||7|| ainam brahma gachati brahmavarcast bhavati ||
8|| vah prthivim bfhaspatim agnim brahma véda |9)| ainam indriyam gachatindriyavan bhavati ||10|| ya
adityam ksatram divam indram véda ||11||, “1. So then, the houses of whatever king a thus-knowing Vratya
may come as guest, —2. He should esteem him better than himself; so does he not offend (a-vrasc) against
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17.40.1

atha yad asminn antah ||
Now, what is inside of him (the ox):
atha yad] [Ma] [Ja] V122 Ji, [Ma] V71 JM; atha jyad Pa. yathed K ¢ asminn antah] [Ma] [Ja]
V122 Jis Pa. [Ma] asmin antah V71 JM; asminyanta§ K« ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; |
V122 om. K

This line also opens kandika 41 and 42 below.

17.40.2
satam $raddhah Satam diksah $atam yajfiah satam daksinah ||

A hundred trusts, a hundred initiations, a hundred worship rituals, a hundred priestly fees.

dominion; so does he not offend against royalty. 3. Thence verily arose both sanctity (brahman) and dominion;
they said: Whom shall we enter? 4. Let sanctity enter Brhaspati [and] dominion Indra; thus verily: it was said
(iti). 5. Thence (dtas) verily sanctity entered Brhaspati [and] dominion Indra. 6. This earth verily is Prajapati,
the sky is Indra. 7. This fire verily is sanctity, yonder Aditya is dominion. 8. To him comes sanctity, he
becomes possessed of the splendor of sanctity (brahmavarcasin),—9. Who knows earth as Brhaspati, fire as
sanctity. 10. To him comes Indra’s quality, he becomes possessed of Indra’s quality,—11. Who knows Aditya
as dominion, the sky as Indra” (Whitney).

58 SS 8.10.25, s6d akramat sa saptaysin dgachat tam saptaysdya vpahvayanta braéhmanvaty éhiti | tasyah sémo
rdja vatsa asic chandah patram | tam bfhaspatir angirasé 'dhok tam brahma ca tapas cadhok | tad brahma ca
tapas ca saptarsayo tpa jivanti brahmavarcasy tipajivaniyo bhavati ya evam véda ||, “She [Viraj] ascended;
she came to the seven seers; the seven seers called to her: O rich in brahman, come! of her king Soma was
young, meter [was] vessel; her Brhaspati son of Angiras milked; from her he milked both brdhman and
penance; upon that, both brahman and penance, the seven seers subsist; possessed of brahman-splendor, one to
be subsisted upon, becometh he who knoweth thus” (Whitney). The rest of the hymn consists of similar stanzas
with identical structure, but with different protagonists who go to Viraj, milk her, etc. Thus, other terms replace
brahmavarcast in the other stanzas. The hymn is also present in PS (16.133—135), but the refrain is abbreviated
and it is not clear what the corresponding line (16.135.5) should read.

59 SS 19.71.1, stutd madya varadd vedamatd prda codayantam pavamant dvijanam | dyuh prandm prajam pasim
kirtim dravinam brahmavarcasam | mahyam dattvd vrajata brahmalokam |, “Praised by me [is] the Veda-
mother. Let them urge on the soma-hymn of the twice-born. Having given to me life-time, breath, progeny,
cattle, fame, property, Vedic splendor, go ye to the brahma-world” (Whitney).
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sraddhah] [Ma] [Ja] V122 Jis [Ma] $raddha K Pa, V71 JM3 e diksah] [Ma] [Ja] V122 Jis [Ma]
V71 JM; diyah Pa. diksa K * yajhah satam] [O] yajiias satam K e daksinah] [Ma] [Ja]
V122 Pa. [Ma] V71 JM; dakhinah Jis daksina§ K < |[] [Ma] [Ja] Jis Pa. [Ma] V71 | V122 JM;
om. K

17.40.3
Satam bhiitayah $atam pustayah Satam prabhiitayah satam samrddhayabh ||
A hundred well-beings, a hundred prosperities, a hundred dominances, a hundred successes.

N.B. K features a lacuna after bhiitayas until the end of the line.

satam] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; $a Jis  « bhutayah] bhiitayah [O] bhiitaya§ K
pustayah] pustayah [Ma] [Ja] V122 [Ma] V71 JM; pustayah Jis [x]pustayah Pa. om. K .
prabhiitayah] prabhiitayah [O] om. K » Satam samrddhayah] Satam samyddhayah [Ma] [Ja]
V122 Pa. [Ma] V71 JM; $ata samrddhayah Jis om. K * ||] [Ma] [Ja] Jis Pa. [Ma] JM; | V122
V71 om. K

17.40.4
Satam abhiitayah Satam nirbhiitayah §atam parabhiitayah $atam asamrddhayah ||
A hundred wretchednesses, a hundred losses, a hundred defeats, a hundred failures.

satam abhiitayah] $atamabhtitayah [Ma] [Ja] V122 Jis [Ma] V71 JM; $atammabhiitayah Pa. catam
abhitayas K ¢ $atam nirbhiitayas$] satam nirbhiitayas [Ma] [Ja] V122 Ji, Pa. [Ma] JM; $atam
nibhrtayah V71 Satannirbhiitaya§ K ¢ parabhiitayah] parabhiitayah [Ma] [Ja] V122 Pa. [Ma]
V71 JM; paradhayah Ji, parabhiitayas K ¢ $atam asamrddhayah] satamasamrddhayah [Ma] [Ja]
V122 [Ma] V71 JM; Satamasamrrddhayah Jis $atammasamrddhayah Pa. Satam samrddhayo K
[l [Ma] [Ja] Pa. [Ma] V71 JM; | V122 Jis om. K

17.40.5
satam andhyani $atam alganani Satam tamamsi $atam rudhirani ||

A hundred blindnesses, a hundred algana-eye diseases, a hundred darknesses, a hundred
bloody/red-eye diseases (?).

satam andhyani] [Ma] [Ja] [Ma] V71 JM; Satamandhyayani V122 om. Jis Satandhyani Pa. Sata
sindhyani K * Satam alganani| [Ma] [Ja] V122 [Ma] V71 JM; $Satam algani $atam algani Jiy
Sata(//)[x]malganani Pa. Satam abganani K e Satam tamamsi] K [Ma] [Ja] V122 Ji, Pa. [Ma]
satam tamamtsi V71 $atam Satamasi JM; e Satam rudhirani] K [Ma] [Ja] V122 Pa. [Ma] V71
JM; Satatam Satam rudhirani Jis < ||] [Ma] [Ja] Pa. [Ma] JM; | V122 Jis V71 om. K
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Bhattacharya’s edition reads satamandhyani.

On andh(i)ya-, ‘blindness’ (cf. dndhas-, ‘darkness’, andha-, ‘blind’), and algana-, ‘a kind of
eye disease’, see ZeHnDER’S comment on PS 2.81.2 (To preserve the sight), vad andhiyam yad
alganam “yo armo adhirohati | ayasmayas tad ankuso *aksno ‘rman apa “lumpatu, “Die Blindheit,
das Algana-Leiden, das Arma-Leiden, welches aufsteigt: der metallen Haken soll das, das Arma-
Leiden, vom Auge beseitigen” (Zehnder), and the discussion by KwosrL (2007a: 35ff.) about PS
7.15.6 (extolling the protective power of the daksina), usnisam tva sirsaktya vasas tva “tanvamayat
| candram hiranyam andhyat (metrically andhyat) karndad dattam sukram bhrdjad badhiryat patu
daksina ||, “A sacerdotal fee [offered to me by you], the turban must protect you from head-ache, the
dress [must protect] you from body-pain, the shining gold from blindness, the brightly glittering
[ring] that is taken from the ear [must protect you] from deafness” (Griffiths).

These are also the only passages where algana is attested, so the meaning remains rather
obscure. Zeunper (ibid.) compares it with lagana-, ‘eine krankhafte Schwellung des Augenlids’,
attested in the SusrS.

Just as obscure is the meaning of rudhira- (lit. ‘red, bloody’) in this context. Notably, a late
text of the Ayurvedic tradition, the Sarngadharasamhita (1.7.87), names a disease of the eyelids
called lohita (PW s.v.). We can only guess that rudhira- indicated some kind of reddening, irritation,
or infection of the eyes, perhaps the rather common conjunctivitis.

17.40.6
ya evam viduso [’]sadhu kirtayaty etair evainam tamobhih prornoti ||
He envelops with those very darknesses him who speaks ill of the initiated one.

N.B. This line is missing from K.

viduso [’]sadhu] viduso sadhu [Ma] [Ja] V122 Pa. [Ma] V71 JM; viduso sadhu Jis om. K .
kirtayaty] kirttayaty V122 Jiy Pa. [Ma]? [Ja]? kirttiyaty V71 JM; [Ma]? om. K e evainam
tamobhih] [Ma] [Ja] V122 Pa. [Ma] V71 JM; edhenamntamobhih Jis om. K e prornoti]
prornnoti V71 JM; V122 Jiy Pa. [Ma]? [Ja]? [Ma]? om. K < ||] [Ma] [Ja] Ji, Pa. [Ma] | V122
V71 IM; om. K

Bhattacharya’s edition reads vidusosadhu and kirtataty (probably a misprint).

This line recalls PS 17.35.3 above.

Bhattacharya’s apparatus is silent with regard to kirtayaty, thus we don’t know whether Ma
shared the other O® manuscripts’ error, kirtiyaty. He is similarly silent with regard to prornoti,
spelled with a geminate in all of my mss. I silently normalise the spelling of the consonant clusters
in both words.

17.40.7
yad asya pracinam nabhyas tena dvisantam 2 visati ||

The part [of his belly] to the front of his (the draft-ox’s) navel, with that he (the vratin) takes control
of [his] hater.
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N.B. This line is missing from K.

nabhyas tena] [Ma] V122 Jiy Pa. V71 nabhyams tena JM3; nambhams tena Ja Ma om. K * |
[Ma] [Ja] Jis Pa. [Ma] JM; | V122 V71 om. K

On the lexeme a-vis-, ‘to enter’, figuratively ‘to magically possess, take control by means of
magic’, see my comment on PS 3.25.1d in Appendix II.
With dvisant-, here the vratin’s detractors are certainly intended.

17.40.8
atha yad asya praticinam nabhyas tena mrtyum nastram avartim tarati ||

Moreover, the part [of his belly] to the back of his (the draft-ox’s) navel, with that he (the vratin)
overcomes death, calamity, misfortune.

N.B. This line is missing from K.

yad asya] [Ma] [Ja] Jis Pa. [Ma] V71 JM; ya sya V122 om. K e praticinam] [Ma] [Ja] V122
Pa. [Ma] V71 JM; pracinam Jis om. K ¢ nabhyas tena] [Ma] V122 Ji, Pa. V71 nabhyams tena
JM; nambhams tena Ja Ma om. K e mrtyum]| [Ma] [Ja] V122 Pa. [Ma] V71 JM; mrtyam Jiy
om. K e nastram avartim tarati] [Ma]? [Ja]? [Ma]? na(//)[.]am avarttim tarata V71 nastram
avarttam tarati V122 Pa. JM; nafe]stram avrttam tarati Jiy om. K e ||] [Ma] [Ja] Jis Pa. [Ma]
V71 JM;| V122 om. K

17.40.9
pra patho “devayanaii janati ya (evam vidvan anaduho vratam bibharti) ||

He foreknows the paths of the gods, he who (being initiated, “bears” the observance of the draft-
0X).

N.B. This line is missing from K.

devayanam] [Ma] [Ja] V122 Ji, [Ma] V71 JM; devajanam Jis deva([x]nam—)yanam Pa. om. K
* ya(...)[[]yah || 40 [  ru || Ma Pa. yah [ 40 || ru 9 || Ja yah || 40 || ru (space) || V122 yah [| 40 || Jis
yah ||40|ru10||MaV7lya| 40| ru9| JM;om. K

Bhattacharya’s edition reads devayanam janati.

On the sandhi between -n before j-, I follow Grirritas’s (2009: 1x §(I)) practice of
regularising to -7 j-.

On the devayana path, see Appendix 1I §3.2, 3.3, and PS 17.31.4 above.
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Kandika 41

17.41.1
*atha *yad *asminn *antah ||
Now, what is inside of him (the ox):
*atha *yad *asminn *antah ||] yathedasminyanta$ K om. O

Bhattacharya does not include this line in his edition. Indeed, it is missing from the O mss. (two of
which, namely V71 and JM;, accordingly count five lines instead of six in this kandika; the others
do not report the line count, nor does K). On the other hand, K reads yathedasminyantas. Since
kandikas 40 and 42 are very similar to 41 in structure and content, and since both begin with this
formula (also in O), it would seem obvious to find the same formula at the beginning of 41 as well.
It may be possible that, sometime early on in the Odia tradition, this line was regarded as a refrain
and abbreviated. Indeed, normally only the first and last occurrences of a refrain are written in
extenso, while the repetitions in between are marked with an abbreviation; cf. the recurrent “yah ||”
at the end of many paragraphs of our text. Perhaps this abbreviation was then lost. Assuming this
scenario, | include it my edition as 41.1.

17.41.2
satam ardhamasah $§atam masah $atam rtavah $atam artavah ||
A hundred fortnights, a hundred months, a hundred seasons, a hundred seasonal periods (?).

ardhamasah] Pa. [Ma]? [Ja]? [Ma]? arddhamasah V122 Jiy V71 JM; ardhamamas K ¢ masah]
[Ma] [Ja] Jis Pa. [Ma] V71 masa JM; ma(s.s. ma)sah V122 masas K » rtavah] [O] rtavas K
 artavah] [Ma]? [Ja]? [Ma]? arttavah JM; V122 Jis Pa. a(nta — subs.)rttavah V71 artavas K =«
l] [Ma] [Ja] Jis Pa. [Ma] JM; | V122 V71 om. K

The exact meaning of artavd- is not known. We can only guess that it indicates a period
longer than a season (r#17) and shorter than a year, on the basis of the occurrence of this term in lists
such as the one here or at 17.28.17—-19 above. See also my comment on PS 17.22.2. Cf. MacDONELL
& Kerrn 1912: 1p.63.
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17.41.3
satam idavatsarah $atam *anuvatsarah Satam parivatsarah $atam samvatsarah ||
A hundred ida years (?), a hundred anu years (?), a hundred pari years (?), a hundred full years.

idavatsarah] [O] idavatsaras K e Satam *anuvatsarah] satam anuvatsara§ K om. O e Satam
parivatsarah] [O] $atam parivatsara§ K e samvatsarah] samvatsarah O samvatsaras K * ]
[O] om. K

Bhattacharya omits the second item, satam anuvatsarah, which is indeed attested in K but absent in
the Odia mss. Since all the neighbouring lines contain four items, I think it is quite likely that the
reading of K is original, and that satam anuvatsarah was lost in the Odia tradition, perhaps under
the influence of PS 17.21.9, where we find a similar list without anuvatsara- (see my comment ad
loc).

17.41.4
satam brahmani Satam karmani $atam jyotimsi satam amrtani ||

A hundred formulas, a hundred ritual actions, a hundred lights (i.e. ritual fires), a hundred nectars
(i.e. soma drinks).

brahmani] [Ma] [Ja] V122 Pa. [Ma] V71 JM; brahma Jis vrahmani K ¢ jyotimsi] K [Ma] [Ja]
V122 [Ma] jotisi Jis yotisi Pa. yotisim V71 jyotimsim JM; ¢ Satam amrtani] K [Ma] [Ja] V122
Jis [Ma]satam amrtani Pa. $atamrmrtani V71 §amamyrtani JM; * |[] [Ma] [Ja] Pa. [Ma] JM; |
V122 Ji, V71 om. K

This line looks like a list of the fundamental elements of Vedic ritual, i.e. worship by means of
formulas and ritual actions, but also fire and soma, which is probably what is intended with the
words jyotis- and amyta-, respectively.

17.41.5
satam pranah Satam apanah Satam vyanah $atam samanah ||

A hundred exhalations, a hundred inhalations, a hundred diffused breaths, a hundred concentrated
breaths.

satam pranah] [Ma] [Ja] V122 Ji, [Ma] V71 JM; Satah pranah Pa. $atam pranas K e Satam
apanah] [Ma] [Ja] V122 Jis [Ma] V71 JM; Satamapana Pa. Satamapanas K e Satam vyanah]
[O] satam vyanas K e Satam samanah] [Ma] [Ja] V122 Ji, [Ma] V71 JM; Satam apanah Pa,
satam samanas K ¢ ||] [Ma] [Ja] V122 Pa. [Ma] V71 JM; | V122 om. K Ji4

Bhattacharya’s edition reads pranam—no doubt a misprint.
Note that of the five life-breaths, the udana-, ‘upward breath’, is missing here.
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17.41.6

jyog jivati sarvam ayur eti na pura jarasah pra miyate ya (evam vidvan anaduho
vratam bibharti) ||

He lives for a long time, he enjoys a whole lifespan, he does not die prematurely, he who (being
initiated, “bears” the observance of the draft-ox).

jyog jivati] K [Ma] [Ja] V122 Ji, Pa. [Ma] JM; yo || jyognivati V71 e ayur] ayur [Ma] [Ja] Jis
Pa. [Ma] ayur V122 V71 JM; ayar K« jarasah pra] [Ma] [Ja] V122 Pa. [Ma] V71 JM; jarasah
pra Ji, jarasah pra K ¢ miyate] K miyate [O] * yva(...)|]] [Ma]? [Ja]? [Ma]? yah || 41 || ru
(space) || V122 yah || (/) || 41 || Jis ya evam vedah || 41 || ru || Pa. yah || 41 || ru 5 || V71 JM3 yah Z
1I5ZK

Bhattacharya’s edition reads eti ta pura—mno doubt a misprint.
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Kandika 42

17.42.1
atha yad asminn antah ||
Now, what is inside of him (the ox):

atha yad asminn antah] [Ma] [Ja] Jis Pa. [Ma] atha yad asmin antah V122 V71 JM; yathed
amasminy anta§ K < ||] [Ma] [Ja] V122 [M3] | Jis Pa. V71 JM; om. K

17.42.2
Satam gayatrah §atam sahnah $atam triratrah Satam atiratrah ||

A hundred GayatrT recitations, a hundred one-day-long rituals, a hundred three-day-long rituals, a
hundred rituals performed overnight (Atiratra).

gayatrah] gayatrah [Ma] [Ja] V122 Pa. [Ma] V71 JM; gayatra Ji, rayindhas K ¢ Satam sahnah]
[Ma] [Ja] V122 Pa,. [Ma] V71 JM; Sata sahna Jis Satam sahannas K e Satam triratrah] [Ma]
[Ja] V122 Pa. [Ma] JM; $ata triratrah Jis Satam triratra(s.s. tra)h V71 Satam triratras K« Satam
atiratrah] [Ma] [Ja] V122 Jis, [Ma] V71 om. Pa. JM; Satam atiratras K * ||] [Ma] [Ja] Jis Pa.
[Ma] | V122 V71 om. K JM;

17.42.3
satam agnistomah Satam dvadasahah satam sodasinah Satam sarvaprsthah ||

A hundred Agnistoma rituals, a hundred twelve-day-long rituals, a hundred Sodasin rituals, a
hundred rituals provided with all the Prstha Samans.

agnistomah] [O] agnistomas K e Satam dvadasahah satam] [Ma] [Ja] V122 Jis, Pa. [Ma] JM;
satam dvadasahya(/hva?)satam V71 Satardva(ndva?)dasahascatam K * sodasinah] [Ma] [Ja]
[Ma] V71 sorasinah JM; V122 Jis sora(sinah —)$inah Pa. solasinas K e sarvaprsthah] O
sarvaprsthyas K« ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K

Bhattacharya proposes to emend to “sarvaprsthyah, following K. I find the stem sarvapysthya- only
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in JB 2.307.% The stem attested in O, sarvaprstha-, is quite frequent both as an adj., ‘provided with
all the prsthas’, applied to various rituals, and as a feminine (sarvapysthd-) noun indicating a
specific ritual (MW, PW s.v.). The prsthas are samans (Myrius 1995: 93). Unfortunately, neither
Myriws 1995 nor Renou 1954 include a lemma sarvapystha-/ya-, nor are the latter mentioned in
HiLLeBraNDT 1987.

17.42.4
satam rajasiiyah $atam vajapeyah $atam kamaprah sahasram ‘sattrayanani ||
A hundred Rajasiiya rituals, a hundred Vajapeyas, a hundred Kamapra, a thousand Sattrayanas.

rajasiiyah satam] V71 rajasiiyah satam [Ma] [Ja] V122 Ji, Pa. [Ma] JM; rajasiiyassatam K .
vajapeyah $atam] vajapeyah satam [Ma] [Ja] V122 Jis Pa. [Ma] vajapeya (s.s.: satam?) V71°' JM;
vajapeyassatam K * kamaprah] [Ma] [Ja] V122 Ji, [Ma] V71 JM; kamasah Pa. kamapras K
e sahasram ‘sattrayanani] sahasram satrayanani K sahasram satrayanani Ma Pa. sahasram
satrayanani Ja V122 Jiy JM; sahasram $atrayani Ma sahasram Satraya[x|ni V71 < ||] [Ma] Ja Ji,
Ma JM; | V122 Pa. V71 om. K

The Kamapra ritual (‘for fulfilment of desire’) and the Sattrayana ritual (‘Long-course
ritual’) are also not recorded in Myrius 1995, Renou 1954, or HiLLeBrANDT 1897.

17.42.5
esa *va *anadvan sarvangah sarvatma sarvaparuh sarvapan madhyatah praty asthat ||

This one, the ox, with whole limbs, with a whole trunk, with whole joints, with whole feet, has
taken a firm standing in the middle.

esa *va *anadvan] esa vanadvan K esa vanadvan, [Ma]? [Ja]? [Ma]? V71 esa vanarvan, V122 esa
vanarvan, Jiy esa vanarvanata Pa. esa vana[.](//)n, JM3 * sarvangah] [O] sarvassas K .
sarvaparuh] [Ma] [Ja] V122 Ji, [Ma] V71 JM; sarvaparu Pa, sarvaparus K ¢ sarvapan] K [Ma]
[Ja] V122 Jiy Pa. [Ma] JM; sarvipan V71 * madhyatah] [Ma] [Ja] V122 Jis Pa. [Ma] JM;
madhatah V71 madhyatu K * praty asthat] [Ma] [Ja] V122 Ji, praty asthata Pa. praty atisthat
Ma V71 JM; pratisthatu K ¢ ||] [Ma] [Ja] Pa. V71 JM; | V122 Ma ||(«—s.s.)bhara Jis om. K

Note the aorist praty asthat. In ritual texts, the aorist is normally found in direct speech with
the function of expressing the recent past. If found in sections containing ritual instructions, instead,
it normally expresses the direct result of a previously mentioned action or the achieved result or
effect of the described ritual procedure. This is the so-called resultative aorist. The same can also

60 JB 2.307 reads: atha yasyaitasya jyotir gaur ayur iti tryaho visvajit sarvapysthya ukthyas sodasimari
chandomapavamanah  sarvastoma  ukthyah  panicavimsam  mahavratam  jyotir  atiratro  yah
kamayetopetyabhiplavam upetya prsthany upetya chandoman mahavratam ma upetam syad iti sa etena yajeta.

61 The reading of V71 is added (perhaps by a second hand) in the left margin, right before kamaprah. Between
the two words is a candrabindu sign, probably marking the place where an addition should be inserted, or
perhaps indicating that a further addition needs to be inserted there. Indeed, again in the left margin, before the
first line, above the candrabindu, we seem to read satam.



312

express an action (a secondary, preliminary procedure) that was done before the current ritual
timeline described in the text. On these different usages, see Amano 2009: 15ff. It is hard to uncover
the ritual reality behind our line: what seems plausible is that some of these lines were recited
during an actual ritual performance—as is certainly the case for kandika 43, which contains yajus-
style prose—or that they were recited during a re-enactment of the ritual for didactic purposes.

The readings preserved by both O and K suggest that the PS written archetype must have
contained a faulty reading, vanadvan, with double sandhi between vai and anadvan. Note that the
resultative aorist (at least in the MS) is very especially found with evd (sometimes also with va etdd
or vavaitad) (see Amano 2009: 16), so one wonders whether the original reading might have been
esaivanadvan.

On madhyatas and the semantics of the -fas suffix, see my comment on PS 17.1.1 (SeLva
2014: 6).

17.42.6
rksamabhyam uttabhito yajusa yajiiena gayatrena brahmana prathita uparistat ||

He is upheld by the rk verses and the saman chants; by the yajus ritual injunctions, by the ritual
worship, by the Gayatr recitation, by the brdahman formula, he is made to thrive above.

uttabhito yajusa] [Ma] [Ja] V122 [Ma] V71 JM; utabhito yajusa Jis uttabhito yayusa Pa.
adattetatrto K * gayatrena] gayatrena [O] gayattrena K ¢ brahmana] [O] vrahmana K =
prathita uparistat] [Ma] [Ja] V122 Jiy Pa. [Ma] JM; pathita ([.]—s.s.)[.]paristat, V71 pratata
uparistat K < ||] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K

17.42.7

prathate prajaya pasubhir grhair dhanena ya (evam vidvan anaduho vratam
bibharti) ||

He thrives with offspring, with cattle, with a homestead, with wealth, he who, (being initiated,
“bears” the observance of the draft-ox).

prathate] K [Ma] [Ja] V122 Jis Pa. [Ma] JM; pratham(s.s.—t)e V71 ¢ prajaya] K prajaya [Ma]
[Ja] V122 Pa. [Ma] V71 JM; praniya Jis * grhair dhanena] K [Ma]? [Ja]? [Ma]?
grhairddhanena V122 Pa. V71 JM; grhirddhanena Jis  * ya (...) ||] [Ma]? [Ja]? [Ma]? yah || 42 ||
ru (space) || V122 yah || 42 || Jis ya evam vedah || 42 || ru || Pac yah || 42 ||[ru 7 || VI1 M3 yah Z 16 Z
K

Bhattacharya’s edition reads dhanana—no doubt a misprint.
Note the figura etymologica between prathate and the prathita of the previous line.
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Kandika 43

In the first four lines of this final kandika, the text switches from the narrative or exegetical
(brahmana-style) prose of the previous sections to a series of yajus-style prose injunctions, typically
characterised by 2sg. verbal forms, that were presumably meant to be recited during a ritual
performance.

17.43.1-2 ~ PS3.25.14

1 indro balenasi paramestht vratena yena gaus tena vai$vadevah ||
2 yo [’]sman dvesti yam (K: ca) vayam dvismas tasya pranan sam vrha tasya pranan vi vrha ||

By strength you are Indra, by means of [your] observance [you are] Paramesthin; by the fact that
you are a bovine, you belong to the All-gods.

The one who hates us, (and) the one we hate, tear out his life-breaths altogether, tear his life-breaths
apart.

N.B. Here Ma has a lacuna. The sequence “-na yena gaus tena’ is missing.

balenasi] [Ma] [Ja] V122 Jis Pa. [Ma] balenasim V71 balena JM; balenamya K ¢ paramesthi]
K [Ma] [Ja] V122 Pa. [Ma] V71 par(e—)amestht Jis paramest(i —[.]) JM;3 * vratena yena] K
[Ja] V122 Jis V71 JM; vrate Ma vratena (space) Pa. vrateyena Ma  » gaus tena] K Ja] V122 Ji,
[Ma] JM; gos tena Pa, V71 om. Ma e |[] [Ma] [Ja] Jis Pa. [Ma] | V122 V71 JM; om. K
yo [’]sman dvesti] yo ’smam dvesti V122 yosmandvesti K Ja Ma yosmam dvesti Ma yosmam
dvesti Jis Pa. JM; yosmadesti V71 e yam (ca) vayam] yam vayam V122 Pa. V71 ([Ma]? [Ja]?
[Ma]?) yam vam Jis y(i—)am vayam JM; yam ca vayam K ¢ dvismas tasya] K [Ma] [Ja] V122
Jis [Ma] V71 JM; dvismah tasya Pa. e pranan] pranan, Ma Ja V122 Pa. Ma V71 pranana Ji,
pran, JM; pranani K * sam vrha tasya] [Ma] Pa. [Ma] JM; sam vrhattasya Ja V122 V71 sam
vrham tasya Ji, sambarha tasya K e pranan vi vrha] pranan, vi vrha [Ma]? [Ja]? V122 Ji,s Pa.
[Ma]? V71 JM; pranan vi barha K ¢ |[] JM; [Ma] [Ja] Jis Pa. [Ma] | K V122 V71

PS3.25.14
indro balenasi paramesthi vratena yena gaus tena vai§vadevah |
yo [’]sman dvesti yam (ca) vayam dvismas tasya pranan, sam *vrha tasya pranan vi vrha ||

Bhattacharya’s edition reads yosman.

An exact parallel for these two lines is found in PS 3.25.14 (with no SS parallel), concluding
the PS version of the Anadutsiikta. The readings of the mss. preserving this parallel passage confirm
that the written archetype most probably read yo sman (yo sman K, yo smam Ma, Ma, Ja Ek, Ji;
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V153, yo (asman,—) smam Va, yo smam Ek, Ku,).

They also confirm that the Kashmirian tradition read yam ca vayam dvismas, whereas the
Odia tradition did not feature the conjunction (yam vayam dvismas [O]%, yam ca vaya dvissas K). 1
discuss this issue in my comment on PS 3.25.14 in Appendix II.

The readings preserved by our mss. confirm that sam vrha tasya is also the correct reading
in PS 3.25.14 (see my edition in Appendix II).

17.43.3
indro [’]sindrasya rlipam asi prajapatir asi paramesthy asi ||
You are Indra, you are Indra’s form, you are Prajapati, you are Paramesthin.

indro [’]sindrasya] indro sindrasya [O] indro sindrasya K e prajapatir] [O] praprajapatir K e
paramesthy asi] [Ma] [Ja] V122 Pa. [Ma] V71 JM; parame(//)[.]y asi Jis paramesthir asi K« |[[]
[Ma] [Ja] V122 Jis [Ma] JM3; | V122 Pa. |(?) V71 om. K

Bhattacharya writes indrosindrasya.

This line closely resembles SS 4.11.7ab, the opening of the prose passage that concludes the
first section of the Anadutsiikta in the SS (with no direct parallel in the PS version). The whole of
SS 4.11.7, which I have also quoted in my comment on 17.30 above, reads: indro ripéndgnir
vahena prajdpatih paramesthi virdt | visvanare akramata vaisvanaré akramatanadihy akramata |
80 ‘drmhayata so 'dharayata ||, “He 1s Indra by [his] form; he is Agni by means of [his] withers; [he
is] Prajapati, Parameshthin, Virdj. He strode into [the domain of] Vi$vanara, he strode into [the
domain of] Vai$vanara, he strode onto the draft-ox. He made himself firm. He held his [vajra].” See
my discussion on this passage in my comment on 17.30 above and in Appendix II, §2.2.

17.43.4
svar asi svargo [’]si svargaloko [’]si svargam ma lokam gamaya ||

You are the heaven, you are heavenly, you are one whose world is the heaven, make me go to the
heavenly world.

svargo [’]si] svargosi [O] svarosi K ¢ svargaloko [’]si] svargalokosi K [O] ¢ ma] [O] sma K
» gamaya| K gamaya [Ma] [Ja] V122 Jis Pa. [Ma] gamayah V71 JM; e ||] [Ma] [Ja] Ji, [Ma]
V71 JM; | K V122 Pa,

Bhattacharya’s edition reads svargosi svargalokosi.
On the svarga loka, see my discussion in Appendix II §3.2, §3.3.
Here, svargaloko (=svargalokah) must be a Bahuvrihi compound, much like bradhnalokah

62 Note that all of my O mss. (except for JM;) read dvesti yam (with y) vayam. Unfortunately, Bhattacharya does
not record this spelling for his mss. Similarly, all my mss. containing the Anadutsiikta parallel read dvesti yam
(with y) vayam. The only exception is Ek;, which has dvesti yam vayam. As the aksara y [j] is used only in the
middle of words, between vowels, in the Odia tradition (whereas at the beginning of a word only the aksara y
[d3] is found), it would seem that, perhaps because this was such a frequent formula, the words were
pronounced as one single continuous utterance: thus the sequence dvestiyam was not perceived as two words.
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in 17.34.3,5 above.

17.43.5-6

Sa yenasya vahas tena yajiio

5b yena vahati tena lokah ||

6a yenainam [K: yenedam] pa$yati tena vi§vo

6b yenainam [K: yenedam] gamayati tena sarvah ||

By the fact that he has withers, he is the ritual worship;

by the fact that he hauls, he is the world.

By the fact that he looks at him (K: By the fact that now he looks), he is everything;

by the fact that he makes him go (K: by the fact that now he makes go), he is the whole.

yenasya] [O] yenami K ¢ vahas] K [Ma] [Ja] V122 Pa. [Ma] V71 JM; vaha[x]s Jis  * yajfio]
K [Ma] [Ja] Jis Pa. [Ma] V71 JM; ya[..] V122 e vahati] [O] vrhaspati K« lokah] [O] loko
K < |]] [Ma] [Ja] Jis Pa. [Ma] V71 JM; | V122 om. K« vi$vo] K [Ma] [Ja] Jis Pa. [Ma]
V71 JM; visvo (subs. sec.m. — visvo) V122 e yenainam] [Ma] [Ja] V122 Jis Pa. [Ma] JM;
yenai[x]nam V71 yenedam K ¢ pasyati] [Ma] [Ja] V122 Pa. [Ma] JM; pa([x]|nti — subs.)Syati
V71 pasyati Jis gamayati K ¢ yenainam] [O] yenedam K ¢ gamayati] K gamayati [O]
sarvah] [O] sarvah Pa. < ||] [Ma] [Ja] Jis [Ma] V71 JM; | V122 Pa. om. K

Bhattacharya edits yenasya.

In his comment, Bhattacharya proposes to emend to *yendsi. There is little doubt that the
°m° in K is a mistake for °s°. However, it would be strange to have a 2g. asi followed by a 3sg.
vahati. Moreover, the following line, 43.6, reads pasyati and gamayati, both 3sg. verbs. Clearly
there has been a shift to the third person. Therefore, I am inclined to think that yenasya is a better
reading.

O vahati corresponds to K vrhaspati (Brhaspati). One wonders whether this difference is
intentional. However, there is no mention of Brhaspati anywhere else in this anuvaka, nor in the
Anadutsiikta. Moreover, the absence of a visarga (vrhaspatih) speaks in favour of considering K’s
reading simply a corruption of vahati.

The reference to ‘looking’ (pasyati) is very obscure—can it be related to the curses
involving darkness and eye diseases in 17.40.5-6 above?® Note that K reads gamayati twice. The
reference to ‘making go’ (gamayati) evokes 17.43.3, svargam md lokam gamaya, above. In fact, the
change to the third person here raises the question as to whether we are back to brahmana-style
exegetical prose that is not meant to be recited during a ritual, but perhaps only during a re-
enactment for didactic purposes, or if these lines too are yajuses meant to be recited. In the first
case, the yajus in 17.43.3 would actually have been pronounced during the ritual, and our line here
would be explaining it. In the second case, instead, we have to imagine the presence of multiple
people reciting different lines. But who is who here?

The difference between O yenainam and K yenedam is interesting. The unemphatic enclitic
enam normally refers anaphorically to someone just mentioned in the text. This would suggest that
the referent of enam is the subject of sentences 5a and Sb. Let’s call it “A” to distinguish it from the

63 In light of the connection between the anadudvrata and the Gharma ritual (see Appendix II, §3.1), it might be
interesting to note that on the first day of the avantaradiksa, the novice is made to look at the sun and then
blindfolded, as if to retain its lustre. He is spends the first night of his initiation like that. On the second day,
having returned to the wilderness, he is made to look at seven objects that supposedly represent the sun (see
Appendix 1II, fn. 23).
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supposed subject of 6a and 6b, or “B” for the sake of the discussion: “By the fact that A has withers,
A is the ritual of worship; by the fact that A hauls, A is the world; By the fact that B looks at him
(=at A, just mentioned), B is everything; by the fact that B makes him (=A, just mentioned) go, B is
the whole.” Is it perhaps possible that A is an actual ox (who has withers and hauls), and B is a
vratin? There is very little room for certainty here, also because the vratin is likened to an ox
throughout the text, so that even the subject of vahati could be the vratin instead of the ox.
However, I would hesitate to regard the subject of 6 as identical to that of 5. This would mean that
enam would not refer to the subject of 5 (just mentioned before), but to someone outside the text, in
the real world, maybe present at the scene. In this case, in a brahmana-style explanation we would
expect to find the pronoun esa (so here etam), while in a formulaic yajus (much like in an instance
of direct speech), we would expect to find the pronoun ayam (so here imam). At the same time, this
might not be such a strict rule. It is interesting that we also find the pronoun enam in the
Anadutsiikta, at SS 4.11.4 (~ PS 3.25.2): anadvin duhe sukrtisya lokd ainam pydyayati (PS
“pyayet) pavamanah purastat |, “The draft ox milks out into the world of merit. May the [wind]
blowing from the East swell him”. On the one hand, the use of enam in this stanza seems justified
by the fact that it refers to the anadvan just mentioned before. On the other hand, this anadvan is
certainly a vratin, probably present at the scene when this stanza is recited. It is he who should
figuratively swell and produce the milk (i.e. merit) that will grant him access to the sukrtasya loka.
Moreover, we could imagine that it is the vratin who pronounces 17.43.3 above: svargam ma lokam
gamaya, “make me go to the heavenly world”—perhaps addressing the ox! In this case, the vratin
certainly could not be the subject of our gamayati: on the contrary, it would be the ox, who makes
him (the vratin) go [to the heavenly world]. This would suggest that enam (the vratin) truly has a
referent in the real world, and does not simply refer to someone mentioned above in the text (i.e.,
the subject of line 5). Yet nothing prevents the vratin in the real world from being the subject of 5,
since, as | have pointed out above, the vratin is likened to an ox! In this case, enam (= the vratin) in
6 would also be justified in its intratextual anaphoric function.

The case is different if we prefer K’s reading, idam. Here, the referent must be something in
the real world, but because idam is neuter, this referent certainly cannot be an ox, nor a vratin.
Alternatively, idam could be taken as an adverb ‘here, now’: e.g., ‘By the fact that now he looks, he
is everything; by the fact that now he makes go (i.e. he fulfils the function of making [the vratin]
g0), he is the whole”. Both the O and the K variants seem possible, therefore I include the K
alternative in my edition and translation.

17.43.7

ye [’]sya padah sa pratistha ||
prati *tisthati prajaya pasubhir grhair dhanena ya evam vidvan anaduho vratam
bibharti ||

His feet, they are the foundation.
He takes a firm standing with offspring, with cattle, with a homestead, with wealth, he who, being
initiated, “bears” the observance of the draft-ox.

ye [']sya] ye sya K [Ma] [Ja] Jis Pa. [Ma] V71 JM; ye asya V122% ¢ padah] [Ma] [Ja] V122
Pa. [Ma] V71 JM; padah Jis padat K« ||] || Jis JM3 | [Ma]? [Ja]? V122 Pa. [Ma]? V71 om. K
e prati *tisthati] prati tisthasi V122 Jis Pa. V71 JM; ([Ma]? [Ma]? [Ja]?) prathate K prajaya]

64 This reading is most likely secondary. Cf. 17.38.3 above.
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K prajaya [0] ¢ paSubhir grhair dhanena]® K [Ma]? [Ja]? [Ma]? pasubhir grhairddhanena JM;
V122 Jis Pa. pasubhi grheddhinena[x] V71 e vidvan anaduho] [Ma]? [Ja]? [Ma]? vidvan
anaritho V71 vidva(s.s. na)naruho JMj; vidvan, nanaruho V122 vidva[x]nnaruho Jis vidva[. . .]ho
Pa. vidvan ana(dva —)duho K e« bibharti]* K [Ma]? [Ja]? [Ma]? bibhartti V122 Ji, Pa. V71
JM; ¢ |[]||43]|ru||6]||Maa6 |43 |ru8|Ja| 43 | ru(space) || V122 || (space) || 43 || Jis || 43 ||
ru||5]|Pac|43|ru||MaV7l|43||ru8||JM;Z17ZK

Bhattacharya edits yesya and prati tisthati.

The last two lines continue in the 3sg. person, in the brahmana-style prose that we have
encountered in the previous kandikas, also repeating the formula that concludes all the other
kandikas in this anuvaka.

Bhattacharya counts both lines together as 17.43.7 (counting a total of seven lines in this
kandika), and separates them with a single danda. His apparatus does not report the punctuation
found in his mss., so we can only assume that they all read a single danda. If this is true, then the
majority of the mss. would indeed point to a single danda. However, the two mss. that mark the line
count (Ja from O*, and JM; from OP®)? both feature the number “8”. There is no other reasonable
way to count eight lines than to split this last portion into two lines, 43.7 and 43.8. In fact, JM; also
separates the two lines with a double danda; Jis does the same. However, Ja, despite counting eight
lines, (presumably) doesn’t use double dandas. Nevertheless, in all of the preceding kandikas of this
anuvaka, the last line (containing the ya evam vidvan formula and beginning with a verb) is always
separated by double dandas from the sacred equations that precede it. Therefore, it would seem
consistent to edit two independent lines (7 and 8) here as well, separated by double dandas.

Bhattacharya edits prati tisthati (3sg.) and does not report any variant in his apparatus.
However, all of my O mss. have prati tisthasi (2sg.). As in many other cases, I assume that his mss.
actually have the same reading as mine. At any rate, Bhattacharya’s prati tisthati is the correct
reading in my view, although it should be marked as a conjecture. K’s reading of prathate must be
due to perseveration from 17.42.7, whereas prati *tisthati is consistent content-wise with line
17.43.7, which contains the noun pratistha. It was probably under the influence of the numerous
2sg. forms in the preceding lines that the 2sg. ending -si was introduced here. Note that prati
tisthati pajaya is also the pratika given by the Vedavratavidhi section of the Karmapaijika in the list
of padas that begin and end the anuvakas of kanda 17 (see Introduction §1.2).

65 From Bhattacharya’s edition, it would appear that all his mss. read grhairdhanena. As all my mss. read the
cluster rddha (V71 ddhi could also easily be a carelessly written rddha), it would be strange if Bhattacharya’s
mss. read differently. His apparatus his silent. He most likely silently normalised the geminated cluster.

66 Once again, Bhattacharya’s apparatus is silent, and from his edition it would appear that all his mss. read
bibharti. As all my O mss. read bibhartti, 1 deduce that Bhattacharya silently normalised the reading of his
mss. and adopted the degeminated cluster.

67 The numeral “6” in Ma is probably meant to mark the end of the sixth anuvaka. The numeral “5” in Pa,
appears to be a mistake.
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Here the sixth anuvaka comes to an end. The following colophons are found in the mss.:
K: iti saptadasakande sasto nuvakah ZZ

Ma: |6 (?)

Ja:  not reported by Bhattacharya

V122: (s.s.) ityekanrcakande sastho 'nuvakah || 6 ||

Jis:  ityekanrcakande sastho nuvakah || 6 || # || ($rIm || ... )
Pa.::  no colophon

Ma  ityeka... || (the rest is not reported by Bhattacharya)
V71: ityekanrcakande [.]ste[...(//)nuvakah ||
JM;:  ityekanrcakande sasthonuvakah || # ||



