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APPENDIX II






A new interpretation of the Atharvavedic hymn to the draft-ox (SS 4.11 ~ PS 3.25)
with a new critical edition of the Paippalada version.

The aims of this chapter are: 1) to provide a new critical edition of the Paippalada
version of the Anadutsiikta, PS 3.25 (~ SS 4.11), with a translation and a philological
commentary on the basis of new manuscript material; 2) to highlight the textual
parallels between the Anadutstikta and PS 17 ch. 6, which suggest that the two texts
are closely connected: in particular, the former possibly contains poetic material to be
recited in the context of rituals of which the latter text gives a brahmana exegesis; 3)
to provide a new interpretation of the Anadutsiikta on the basis of PS 17 ch. 6 and to
test Acharya’s (2013) suggestion according to which both texts deal with an archaic
observance that involves the imitation of the behaviour of bulls, which is also the
prototype of the Pasupata observance; 4) to highlight the fact that the Anadutsiikta
consists of two separate sections, referring to two different rituals, the Gharma and a
celebration of the Twelve Nights of winter; and 5) to attempt an interpretation of
these facts in light of the notion that the anadudvrata is derived from Indo-European
Modnnerbund initiation practices (as argued in Appendix I). Finally, 6) the latter will
allow us to understand a number of elements of the Anadutsuikta that cannot be
explained by the simple comparison with PS 17 ch. 6, such as the notion of an
ascension to the sukrtasya loka, the role of Indra as the performer of the vow, his
position in the observance next to Rudra, and the identity of the ploughman (kinasa).

1. Introduction

The Paippalada version of the Atharvavedic hymn to the draft-ox (Anadutsiikta) was first
critically edited by Barrer (1912) and RagHu Vira (1936—42) on the basis of the Kashmirian ms.,
and later by Durgamohan BuartacHaryva (1970), and his son Dipak Buartacuarya (1997) (without
translation or commentary) on the basis of newly discovered Odia mss., but it has not received due
attention yet. On the contrary, the SS version has attracted the interest of numerous scholars since
the 19th century. However, the apparent obscurity of the hymn has withstood close scrutiny and no
one has been able to produce a satisfactory hypothesis that could account for all of the apparently
unrelated elements in the hymn: the reference to the gharmd, the reference to the twelve vratya
nights of Prajapati, the role of the draft-ox, the role of Indra, the notion of the ascension to the
sukrtdsya loka, the identity of the ploughman (kindsa) and finally whether the ox was given as
daksina, whether it was a sacrificial victim, or whether it was simply a metaphor.

Quite eloquently, Gonpa (1965a: 287), in undertaking a survey of the earlier scholar’s
opinions on the text, introduced them as “other authors who failed to grasp the meaning of this
text”. Although I shall claim that Gonpa himself also failed like the others, this statement largely
remains true, which impels us to take up the study of this hymn once again.

1.1. The Anadutsava

Much of the discussion has revolved around uncovering what kind of ritual use the Kaus$S
ascribes to the text. In fact, we find our hymn quoted (by means of a pratika—see below) in the
eighth adhyaya, comprising kandikas 60 to 68, which are dedicated to illustrating a category of
domestic rituals called Savas or Savayajias (see Gonpa 1965a, Mobak 1993: 66—67, BLOOMFIELD
1899: 78-79).

The true nature of these rituals is debated. First of all it is not entirely clear whether all the
Savas (22 according to Kesava’s commentary; see BLoomrieLp 1890: 364) are to be considered as
variants of one single ritual model. This standard view is solely based on the fact that the first few
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chapters of the KausS section (60—63) describe at length a Savas called Brahmaudanasava, whereas
the subsequent chapters (64—68) briefly mention the other Savas with simple pratikas, implying that
they are variants of the rite that was illustrated first.

For instance our hymn is referred to with anadvan [= SS 4.11, the draft-ox-hymn] ity
anadvaham (Kaus$S 8.7[66].12)," and only the following line—siryasya rasmin [= SS 4.38.5] iti
karkim sanubandhyam dadati (KausS 8.7[66].13), “He gives a white calf with a (barren) cow
which is to be fastened’ to the accompaniment of SS 4.38.5ff.” (my transl., after Gonpa 1965a: 98)
—allows us to supply dadati and translate “[He gives] a draft-ox with the accompaniment of S$S
4.11”. However, the text does not give any further instruction, and one is led to assume that the ox
simply replaces the odana in the framework of the Brahmaudana rite described earlier in the text.

This, however, led to further confusion (perhaps even among ancient commentators) because
of the peculiar nature of the Kau$S Brahmaudanasava in which a rice meal (odana) is both in part
offered to the brahmins as daksina (in part also to the Fathers as sraddha) and in part to the gods,
but the latter portion is not sacrificed as an oblation in the fire (Heesterman 1993: 105, pace Mopak
1993: 67),> so that there is a striking “absence of anything like a clear and consistent distinction
between offering(s) and daksinda(s) as is usual in the description of the Srauta rites” (Gonpa 1965a:
18). The problem is that many of the other KausS Savas involve the presence of an animal as
“sava”, such as our Anadutsava. If these are really based on the model of the Brahmaudana, it is not
clear whether the animals are to be given to the brahmins as daksind or immolated and offered in
the fire as in a bloody sacrifice.

Secondly there is uncertainty as to the precise meaning of the term sava, due to the
homophony between savd-, m., ‘pressing’ (Lusotsky 1997 s.v. savd-[2]) ‘gepreBter Soma-saft’
(EWAia II p. 713 s.v. SAV) (RV+), from sav/su- (pres. sunoti), ‘to press’, and savd-, m., ‘impulse’
(Luotsky 1997 s.v. savd-[1]), ‘Antrieb’ (EWAia II p. 715 s.v. SAV?) (RV+) from sav'/sii- (pres.
suvati), ‘to impel’—which is parallel to the homophony between sdvana-, ‘Pressung, Somafest’
(RV+) and savana-, ‘das Antreiben’ (RV+).

Such confusion as to why the KausS Savas bear such a name is due to the existence of other,
better known rituals of the same name, described in various Brahmanas and Srautasiitras as one-day
soma rituals (Ekahas) that involve a consecration (abhiseka) aimed at the fulfilment of a certain
wish (BroomriELD 1899: 78, Gonbpa 1965a: 13—17; Myrius 1995: 132; Renou 1954: 162). Thus, the
question arises as to whether these rituals and the Kaus$S Savas are the same, whether one type is
derived from the other, or whether they are independent.

As these Srauta Savas are soma rituals, it would be natural to interpret sava as meaning
‘pressing’. This seems to be the opinion of HiLeBranDT (1897: 140) who classifies both kinds of
Savas under “Andere Ekaha’s” and does not make any distinction. Similarly Myrius (1995: 132)
includes all sources in one single lemma in his dictionary of Vedic ritual. Rexou (1954: 162) does
not mention the KausS kind at all. However, this cannot be correct for the domestic AV Savas,
which apparently do not include any soma pressing. Indeed, PW makes a clear distinction between
the two rituals as it distinguishes the two sava words.

BroomrieLp (1899: 78) seemed to have sought a compromise, as he regards the Kau$S Savas
as a specialisation of the Srauta Savas “in the direction of the bestowal of daksina” on the basis of
the frequent occurrence of the expression savam da-, ‘to give a sava’, or X(acc.) dadati, ‘he gives
X’ in the sava section of the KausS. Thus, according to him, the hymns contained in this section of
the Kaus$S are “obviously intended to accompany the bestowal of substantial daksinas, and, what is

1 Note that Kau$S 8.7[66].19 reads prajapatis ca [= SS 9.7.1] ity anadvaham, “[He gives] a draft-ox with the
accompaniment of $S 9.7”. $S 9.7 is also dedicated to higlighting a series of sacred equations between body
parts of a draft-ox with deities and other entities, much in the style of the second part of PS 17 ch. 6. The
relations between these texts should be investigated further.

2 Here Gonpa specifies “for slaughtering”, according to his interpretation.

3 The odana is “set apart from its Srauta counterpart, the caru, equally a rice mess but cooked on a proper Srauta
fire and destined for offerings in the fire” (HeestErmMAN 1993: 91).
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more singular, to elevate the ceremonies connected therewith to the position of independent sacral
acts of great formality and dignity”.

This view is opposed by Gonpa (1965a: 18f), who believes that the KausS Savas entail the
immolation of the animal (1965: 63). Gonpa (1965a: 12—13) also believed that ancient Indians
deliberately played with the assonance between the roots of suvati, ‘impel’, and siite, ‘procreate’, to
convey the idea of conferring “stimulations of power”, a “creative instigations”, “(or for the sake of
brevity) ‘consecrations’”. This, he believed, and not the pressing of soma, was the central notion
behind the Sava rituals, as illustrated by the presence of an abhiseka.

Further confusion is due to the fact that some Srauta Savas also bear the same name as some
KausS Savas. For instance, beside the KausS Brahmaudanasava mentioned above, we know of a
Srauta Brahmaudanasava. However, this rite is significantly different from the Kaug$ rite of the
same name (Gonpa 1965a: 16, 591f.; Heesterman 1993: 105) so that even a direct derivation of the
latter from the former (and hence of all the other KausS Savas from the Brahmaudana or the other
non-Kaus$S Savas) is unwarranted®.

In conclusion, at least as far as our Anadutsava is concerned, I am inclined to agree with
BroomrieLp’s (1899: 78) observation that the our hymn was only “adapted secondarily” to the
context of the KausS Savas. BroomrieLp does not expand this observation further, and Gonpa
(1965a: 64) dismisses it by stating that he “would not be able to substantiate it”. However, it will
soon become evident from our research that our siikta was conceived in a cultural milieu that pre-
dated that of the Atharvavedic Savas. It would of course remain to investigate why such a hymn
would have been attached to the Sava rituals and included in the AV and Kau$S. But, at any rate, it
seems clear that the original meaning of the hymn is not to be found in the context of the KausS
Savas. Thus, it is now time to turn to reviewing other hypotheses based on the content of the hymn.

1.2. Previous interpretations

We may classify the hypotheses of those scholars who according to Gonpa (1965a: 287),
failed to understand our stikta on the basis of which of the elements of the hymn they decided to
consider as central.

Some, understandably, focused on the draft-ox. Thus, Waitney (1905: 163) takes the hymn
as referring to a real animal and gives it the title “In praise of the draft-ox”. He believes that “the
hymn offers an example of that characteristic Hindu extollation, without any measure of limit, of
the immediate object of reverence, which, when applied to a divinity, has led to the setting up of the
baseless doctrine of ‘henoteism’”.

Gonba’s (1967a, 1965a) interpretation also focuses on the ox. However, he does not consider
it so much as the object of an extollation on the basis of admiration, but rather as an “indispensable”
element in the Anadutsava ritual, which according to him required the immolation of the animal.
Gonpa appears to subscribe to the later views of Ciilikopanisad (11 and 20ff.), which supports a
mystic identification of a number of concepts treated by various hymns (brahmacarin, skambha,
rohita, uccistha, prana, kala, bhagavan datma, purusa, isvara, Prajapati, Viraj, etc. and also the
anadvah) with a fundamental principle beyond reality. Thus, according to Gonpa (1965a: 64) the
identifications found in the hymn “express the idea that, at least in the sacred sphere of the rite
which is being performed, the animal represents, or simply is, the highest deity or the highest
power. The rites [...] are to transform it into a ‘divine’ ‘universal’ bull or ‘draught-ox’, to identify it
with manifold ideas representing the last and most general concepts which had by various sages and
thinkers been assumed to be the foundation of all phenomenal existence and which were at the same
time supposed to be of the utmost importance for those who aspire to the Highest Good. The

4 1In fact Heesterman (1993, ch. 3) argues for the domestic character intrinsic in the Srauta Brahmaudana and
regards it as an adaptation of an older ritual based on the notion of communal meal.
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victims are means of realising the ambitions of these sacrificers who by the proper ritual techniques
or by identifying themselves with them by means of the right ritual and ‘mystic’ knowledge wished
to gain heavenly or divine existence. The man who believes in the Highest (whether it is God, or a
power), who (which) is also the sacrificial bull or ox, will, provided he perform the rite prescribed
by Kausika, succeed and eventually gain celestial life, or be absorbed in God (Ciilikopanisad 20f.)”.

WinterniTz (1909: 134) is sceptical of the possibility of discovering “grosse philosophische
Wahrheiten” in the text, and likens the draft-ox to other extolled animals, such as the bull of SS 9.4,
who appears to be “nur ein gewdhnlicher Opferstier”.

Conversely, according to Aufrecht’s view (adopted and cited by Muir 1884: 399), the text is
not about a real ox, but rather about a gharma kettle (not explicitly the one used in the Pravargya
rite) “used for boiling milk and other materials for sacrificial purposes” and possibly characterised
by four legs, which would have suggested the image of an ox. This view is based on the observation
of the numerous references to the gharma pot being equated with the draft-ox in our hymn.

Deussen (1894) focused on the fact that the hymn mentions the twelve nights as consecrated
(vratyah) to Prajapati. Thus, he discusses the siikta in a chapter on Prajapati (p. 181-239) as “die
zeugende und gebdrende Kraft der Natur” (p. 230), in particular as a personification of the year
(samvatsarad) and the sacrifice (yajiid) (p. 2071t.). He conjectures that the animals that are praised in
hymns such as ours or SS 10.10 (an extollation of the cow, vasd) might be connected to Prajapati as
vajia, as “diese Tiere hier als symbolische Vertreter der in der Natur wie im Opfer verwirklichten
zeugenden und erhaltenden Kraft zu figurieren scheinen” (p. 210).

I find it quite surprising that Deussen did not rather connect our hymn with Prajapati as the
‘year’, rather than as ‘yaj7ia’ (although the two notions are closely connected). This was the idea of
WEeBer (1858b: 388; further developed in 1898: 391f.), then adopted by Zmvmer (1897: 366) and
echoed by LupwiG (1878). According to WeBER, the hymn deals with the donation of an ox for the
celebrations of the Twelve Nights of the winter solstice, and is proof that the Vedic people also
shared the old Indo-European tradition of adding twelve days at the end of the year to harmonise the
solar year with the lunar year of 354 days. This view was dismissed by later Indologists, but I shall
review it in more detail below in light of my interpretation of the anadudvrata as informed by the
Indo-European practices of the Mdnnerbund. 1f I am correct, it will appear that WeBer, who was
among the first to interpret our stikta, was also closest to the truth.

1.3. Acharya’s archaic govrata

A completely new perspective on the Anadutstikta was provided by Diwakar AcHarya. In his
2013 article he reviewed a number of textual sources on the pasupatavrata and demonstrated that at
all stages of the practice the ascetic was originally required to imitate the behaviour of a bull. This
conduct was deliberately aimed at attracting the censure of clueless onlookers who would regard the
disguised ascetics as madmen: in this way, the ascetics believed that they could provoke an
exchange of merit and rob their detractors of their istapiirta, thus speeding up along their spiritual
path to finally achieving duhkhanta and union with Rudra’.

Acnarva investigated the origin of the practice of behaving like bulls and found evidence of
the existence of a more archaic govrata (the different texts use various denominations: gosila,
godharma, etc.) that involved drinking from puddles, eating grass from the ground, headbutting
people, evacuating whenever one felt the urge, sexually attacking women, and similar scandalous
behaviour.

Among the sources that talk about such a practice, AcHarya mentions Brahmandapurana
11.74.46ff., in which it is said that the blind sage Dirghatamas was instructed by a bull to perform
the godharma. According to the legend, it was precisely after practising such an observance which

5 On the dynamics of the merit exchange, see Appendix 1.
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involved the breaking of sexual restriction with a female relative, that Dirghatamas was sent away
from the house of his cousin who was hosting him. The figure of Dirghatamas is interesting for us,
because he is the author of the Rgvedic Riddle Hymn (RV 1.164). This is one of the earliest sources
on the Gharma ritual, which will occupy us at length, as our stikta equates it with the anadudvrata.
Dirghatamas, blind and unable to support himself or marry, is also the perfect example of a person
who would be marginalised in Vedic society and would resort to alternative means to obtain
economic and spiritual satisfaction. I will return to this issue below.

AcHarya also mentions JB 2.113, which describes the Gosava, a ritual aimed at winning the
world of the draft-ox (anaduho ha lokam jayati) and that similarly required the practitioner to
behave in a scandalous way. The Gosava has been studied by MyLius in a dedicated article (MyLius
1976). It is one of the Srauta Savas that I have mentioned in §1.1 above. As MyLws has illustrated, it
was an Ekaha to be performed by a king; it involved an abhiseka and required the imitation of the
behaviour of a bull for one year. The aim of the practice was to obtain cattle (pasu), autonomy
(svardjya) and prominence among peers (puras-kr-). As I will highlight below, these goals match
the needs of the warrior brotherhoods in which the practice of imitating the behaviour of bulls arose
out of older Indo-European traditions of animal masking (see also Appendix I).

AcHarya (2013: 122ff) also found evidence of this practice in the Atharvaveda, namely in
PS 17 ch. 6 and in our Anadutsiikta. He claimed that the myth alluded in our siikta, according to
which Indra was the first performer of the vrata (as stated also in PasSa 4.10-13), is told in more
detail in PS 17 ch. 6, thus establishing a connection between these two texts. Accordingly, he
identified this anadudvrata with the govrata, gosila, godharma, gosava attested in the other sources
from which eventually the pdsupatavrata emerged. Bisschor (2018) has adduced further textual
evidence that proves that the text of the Pasupatasiitra was informed by PS 17 ch. 6.

In part III above, I have presented a new critical edition of PS 17 ch. 6. This chapter contains
a brahmana-style prose exegesis, which includes a narrative. The latter describes how Indra wished
to wield the vajra, but could not hold it (dhy-) because of its fiery nature. The vajra slipped from his
hands into the sea in the form of a lightning bolt. Indra tried to hold (dhy-) each of the three parts of
the vajra: Visvasah in the sky, Visvanara (the sharp blade) in the atmosphere and celestial ocean,
and Vai$vanara (the handle) in the wind, but fails (sa nadharayat, “he could not hold [it]”, says the
text). Thus, Indra decided to perform a vrata, to acquire the necessary strength to wield the vajra.
This vrata in many respects resembles that of the Pasupatas. Indra becomes lean and emaciated like
an ascetic and seeks the censure of the Asuras. However, the gods deem this observance as too
“heavy” (guru). Therefore Indra resorts to the draft-ox, the animal who is most accustomed to
hauling heavy burdens. The animal offers his help in exchange of a place in the bradhnasya vistap,
‘the top of the ruddy one (i.e. the sun). Indra acquires his strength embodied in the ox’s withers
(vdha), and is finally able to withstand the Asura’s insults, and to steal their istapiirta by remaining
calm. With this power he successfully rests the vajra on his arms’ joints, slays Vrtra and finds a
pratistha.® The text promises a similar success to whomever performs the observance, which is
called anadudvrata. The anadudvratin is promised both worldly rewards (long life, cattle, a
homestead, wealth, etc.) as well as ascension to the svarga loka.

Now that we have established a reliable text, we are in a position to fully evaluate the
relationship between PS 17 ch. 6 and the Anadutsiikta, and we may resort to PS 17 ch. 6 in order to
understand the most obscure parts of the siikta. Thus, in the following chapters I will provide a new
critical edition of PS 3.25 with a translation and a commentary, in which I will especially focus on
highlighting the textual connections between the two texts in order to test (and eventually confirm
as correct) AcHaryA’s claims. It will be shown that many of the stikta’s obscure references can now
be easily understood thanks to our knowledge of PS 17 ch. 6.

However, it will turn out that the text of PS 17 ch. 6 is not sufficient to uncover all the

6 The one presented here is my reconstruction of the narrative. The actual sequence of the episodes as they
appear in PS 17 ch. 6 is much more garbled. See part III above.
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mysteries of our siikta. Therefore it will be necessary to resort to other resources. In Appendix I, I
have showed that the archaic vrata described in our text arose in the cultural milieu of the early
Vedic warrior brotherhoods of the Vratyas, and that it is based on earlier Indo-European cultural
models connected with the practices of the so-called Mdnnerbund. Thus, in §3 I will approach the
sukta from this perspective, and show that this research framework can indeed help us decipher
most of the remaining enigmas of our hymn.

1.4. The structure of the hymn

Before we start with the critical edition of the PS version of the siikta, a comparison between
the PS and the SS versions can first of all allow us to make some observations on the structure of
the text. I try to illustrate this in Table 1, in which the correspondences between the single stanzas
are highlighted by lines.

SS PS metre
4.11.1 3.25.1 11
4.11.2 3.25.2 11
4.11.3 3253 11
4.11.4 3.254 11
4.11.5 3.25.5 11
4.11.6 3.25.6 11
4.11.7 prose
4.11.8 3.25.7 8
4.11.9 3.25.8 8
4.11.10 3.259 8
4.11.11 3.25.10 8
4.11.12 3.25.11 8

3.25.12 8
3.25.13 8
3.25.14 prose

Table 1. Comparison of the stanza order in the two recensions of the Anadutsukta.

The order of the stanzas clearly differs in the two hymns. The texts do not follow a narrative, nor is
a ritual sequence immediately evident. Thus, on the basis of content alone, I find no criterion for
making sense of the rationale behind the reshuffling of the stanzas and determine whether the SS
order or the PS order is more original.’

However, it is remarkable that, regardless of which of the two versions we may want to

7 The PS stanza order in what I call “first section’ lends itself to a few observations: the first three stanzas all
begin with the word anadvan; stanzas 3 to 6 all deal with the gharmd. In the second section the first two
stanzas deal with the Twelve Nights, the third and fourth with the dohas. With respect to these four themes, the
SS stanzas appear all mixed up. However, it is hard to make an argument about the original order on the mere
basis of these observations.
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consider as original (it is not to be excluded of course that both are dependent on a third version),
the first six stanzas appear to be reshuffled, and similarly do the following stanzas (SS st. 8-12, PS
st. 7-12), quite conspicuously as if they formed two groups.

In addition to this, whereas the first six stanzas are composed in eleven-, sometimes twelve-
syllable lines, mostly with Tristubh cadence, all the stanzas of the second group are composed in the
octosyllabic Anustubh metre.

Moreover, after the first six stanzas, the SS version features a prose paragraph (absent from
the PS version). As is well known, prose portions are often found in the AV at the end of a hymn,
which speaks in favour of their being secondary additions (see Renou 1955: 73). Notably, we find
another prose paragraph at the end of the PS version (PS 3.25.14).

Thus, it seems that we should consider the hymn as comprising two independent sections.
The redactors seem to have been aware of such a division, as they have, in fact, inserted prose
portions secondarily only at the end of the two sections.

This raises the question whether the structural division that emerges from the comparison of
the two versions is also reflected in the content of the stanzas. That is precisely the hypothesis that |
want to test in the rest of this paper.

It should be noted that Lupwic (1878) implicitly recognised the independence of the two
sections, as he translated the first six stanzas (of the SS version) in a section dedicated to the
symbolism of the cow under the heading “Gharma” (p. 543), and the rest of the hymn (including the
prose stanza 4.11.7) in a chapter in which he discusses Vedic notions of time measurement (p. 190).
The part of the second section that is relevant for him in this regard is obviously stanza 11 with its
reference to the Twelve Nights. In this he builds on WeBer’s (1858b: 388; 1898: 391f.) and ZmmmER’s
(1897: 366) theories.

Thus Lupwic had already identified what I also believe are the two main themes of the two
sections of the hymn: the gharmdsya vratam and the dvadasa ratriv vratya prajapateh. Before
looking at these two themes more closely, however, I shall devote the next section to providing a
new critical edition of the PS recension of the siikta, focusing in particular on highlighting the
textual connections with PS 17 ch. 6, in order to test AcHarya’s claim that the two texts both deal
with the observance of the draft-ox, and to see how much of the stikta can be explained thanks to
the text of PS 17 ch. 6..

2. A new critical edition of PS 3.258%

8 Notations in the edited text: a raised plus sign (") indicates an emendation based on ms. material: the
emendation reconstructs the supposed text of the written archetype G. The asterisk (*) indicates a conjecture in
case we assume that a reading was already corrupted in the written archetype G. When a vowel needs to be
restored for metrical reasons, it is subscript. Spelling normalisation: in pausa, the -m of the mss. is normalised
to -m; the cluster -cch- (<*sk-) is normalised to -ch-; note that the Sarada script distinguishes v from b, but the
Odia script does not. The readings of the Kashmirian Sarada ms. (K) have been collated on the basis of
BroomrieLd & Garge 1901. The readings of four Odia manuscripts are reported from BraTTACHARYA’S (1997)
apparatus, namely those of Ma;, Ma,, Ja, Va. If such readings were not explicitly reported, but had to be
deduced from Bhattacharya’s implicit apparatus, they are marked by the sigla of the mss. placed between
square brackets, e.g. [May]. The following five mss. have been collated on the basis of photographs kindly
provided by Prof. A. Griffiths: Eki, Ek,, Ji;, Ku;, V153. It was not possible to collate V123. Further
information on these mss. can be found in GrirritHs 2003. The agreement of all the Odia mss. is noted with the
siglum O (which is placed between brackets, [O], if the readings of Bhattacharya’s mss. were not all explicitly
reported in his apparatus). Comments by the editor are placed between round brackets. The following notation
is used: [.] = unreadable aksara (each dot equals one aksara); [x] = one erased aksara now unreadable; [ka] =
one erased aksara which seems to have read ka; [C] = an aksara was not visible in the examined photo,
because it was covered by the cord that binds the ms.; (//) = line or page break; (ka—)ka = ka has been
corrected to ka; om. = omisit; s.s. = super scriptum; subs. = subscriptum; a comma stands for a virama; the
sign | indicates a pada marker. An early draft of this critical edition was presented and discussed in a seminar



364

2.1. First section

3.25.1 ~SS 4.11.1

a anadvan dadhara prthivim dyam utamiim 13" [u-———-vu|uu—|-u—x]

b anadvan dadhar,o,r,v antariksam | 12" [u-————vu]uu|-u—x]

c anadvan dadhara pradisah sad urvir 12" [u————— |luu|—-u—X%]

d anadvan {idam} visvam bhuvanam a vivesa || 12" [u-——{u-}——|uuu|-u—x]

The draft-ox upholds the earth and the sky over there.

The draft-ox upholds the wide atmosphere.

The draft-ox upholds the six wide directions.

The draft-ox has taken possession of all{this} existence {here}.

anadvan dadhara] V153 anadvam (vs. anadvan Barrer) dadhara K Ma; Ma, Ja Va Ek; Ji; anarvam
dadhara Ku, anadvandadha[C] Ek; e prthivim] [Ma,] [Ma;] [Ja] [Va] Ek; Ek, Ku, V153
prthivyam Ji; prthivi K * dyam utamiim] Ma, Ja Va Ek; Ji; Ku; V153 dya(mu—)mutamim
Ma,; dyamutamiim ' m Ek, dyamutasim K * anadvan dadharorv] Ek; anarvan dadharorv Ek,
Ku; anadvam (vs. anadvan Barrer) dadharorv K Ma; Ma, Ja Va Ji; V153 * antariksam |]
antariksam | [Ma,] [Ma;] [Ja] [Va] Ek, Ek, Ku, V153 amntariksam | Ji; antariksam K .
anadvan dadhara] anarvan dadhara Ek, anadvam (vs. anadvan Barrer) dadhara K Ma; Ma, Ja Va
Ek, Ji; anarvam dadhara Ku, anadvam dadhara(s.s.—)h V153 e pradisah] [Ma,] [Ma,] [Ja]
[Va] Ek, Ku, V153 pradi$ah[x] Ek, pradisa Ji; pradisas K ¢ sad urvir anadvan] K [Ma,] [Ma,]
[Ja] [Va] Ek; Ji; V153 sar urvir anarvan Ek2 Ku; ¢ visvam] K [Ma,] [Ma,] [Ja] [Va] Ek, Ek,
Ji; Ku, [.Jisvam V153  « ||] [O] om. K

SS4.11.1

anadvan dadhara prthivim uta dyam
anadvan dadharorv antariksam |
anadvan dadhara pradisah sad urvir
anadvan vi$évam bhiivanam a vivesa ||

Metre. The first pada is hypermetrical (13 syllables) in both the PS and SS versions. The
reason for this irregularity is that the pada is modelled after older Rgvedic lines that surely belonged
to the poet’s repertory, such as RV 3.59.1b, mitré dadhara prthivim utd dyam (117), RV 6.51.8b,
namo dadhdara pythivim utd dyam (117) and the PS variant in particular after RV 10.121.1c, sd
dadhara prthivim dyam utémam (117). Similarly, pada b also finds a model in lines such as RV
6.47.4d, sémo dadharorv antdariksam (117). Pada ¢ follows the same pattern. The insertion of a
trisyllabic word, anadvan, at the beginning of the verse, without changing the rest of the line
structure, which required a disyllabic word (mitro, namo), explains the fairly unusual six-syllable
openings.

Pada d also appears hypermetrical. Comparison with the SS parallel suggests that the
pronoun idam might be an interpolation. The collocations idam visvam (or visvam idam), idam
bhuvanam and visvam bhuvanam are all well-known alternatives in the poetic languages of the
Vedas. If we remove idam from the metrical count we obtain a not uncommon 12-syllable line with
Tristubh cadence, which conforms to the pattern of the previous lines (with a regular five-syllable

organised in Paris in September 2017 with Werner Knobl, Carmen Spiers, Arlo Griffiths, Kristen de Joseph,
Duccio Lelli and Kenji Takahashi. I am very grateful for their feedback. In October 2018 Carmen Spiers also
kindly shared with me a draft of her edition of the text to appear in her PhD dissertation.
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opening).

d. In the AV and later literature, the lexeme a-vis-, ‘to enter, penetrate’, is often used to
describe the notion of obsession, or the way a curse affects a cursed person. Indeed, curses and
obsessions are considered, much like other diseases, to be caused external forces that penetrate the
body of the victim. Thus, @-vis- can be translated with ‘to magically possess, to take control of by
means of magic’ (cf. avesa-, ‘possession, demoniacal frenzy’): e.g. PS 17.40.7, [...] tena dvisantam
a visati, “with that he takes control of [his] hater”; PS 7.8.10 (against curses), tam vayamsiva
paksina a visantu patatrinah | Saptaram Sapathah punah ||, “Let them (the curses), winged and
pinioned like birds, enter him. [Let] the curses [enter] the curser again™ (Griffiths). Our line rather
conveys a positive meaning: as the text is to be read on two levels, one referring to the ox, and one
referring to the vratin who impersonates it, it seems to imply that the vrata of the draft-ox allows
one to rule the world. Compare RV 3.32.10, tvam sadyo apibo jata indra madaya somam paramé
vyoman | yad dha dyavapythivi avivesir athabhavah pirvydh karidhayah ||, “You, Indra, just born,
drank the soma for exhilaration in the highest distant heaven. After you had entered heaven and
earth, then you became the first to suckle the bard” (J-B), in which Indra’s sovereignty over heaven
and earth is most likely implied by the same lexeme. At the same time it should not be forgotten that
the observance of the draft-ox is witchcraft (krtya-; cf. PS 17.35.2, krtya va esa manusyesu carati
vad anadvan yad anadudvrati, “This is witchcraft, when, as a draft-ox, as one practising the
observance of the draft-ox, one wanders among humans”) and magic (maya- cf. PS 17.35.4-5 and
PasSiu 4.10-12 indro va agre asuresu pasupatam acarat | sa tesam istapurtam adatta | mayaya
sukytaya samavindat, “Indra, in the beginning, practised the Pasupata [observance] among the
Asuras. He took the merit gained from worship and offering from them. He obtained [it] with well-
performed magic”). At any rate, rather than painting a mystical vision of the draft-ox as a principle
beyond reality, the purpose of the stanza must be a glorification of the draft-ox’s ability to uphold
the heaviest of burdens. This is why the vratin identifies with this animal in order to bear (bhr) the
observance, in the same way that Indra resorted to his strength to bear the powerful vajra according
to PS 17 ch. 6. The root dhy- in particular is found in the PS 17 ch. 6 refrain sa nadharayat and in
the expression so ‘dharayata in SS 4.11.7d (see my comment in §2.2).

3.25.2 SS4.11.4

a anadvan duhe sukrtasya loka 11 [U——u—|uu|-Uu—x]
b ainam ‘pyayet pavamanah purastat | 11 [-——|uu—|—-u—X]

c parjanyo dhara maruta tidho asya A luvu|—u—x]
d yajiiah payo daksina doho asya || 11 [-—Uu—|-u—|—-Uu—X]

The draft-ox milks out into the world of merit.

May the [wind] blowing from the east swell him.

His streams are Parjanya, his udder is the Maruts.

His milk is the ritual of worship, his milking is the priestly fee.

anadvan duhe] [Ma,] [Ma,] [Ja] [Va] anadvamn duhe Ek; anarvam duhe Ek, Ku; anadvam (vs.
anadvan Barrer) duhe K Jiz V153 * loka ainam] [O] lokam enam K * ‘pyayet] pyayeti O
pahet K e pavamanah] [O] pavamanah K e purastat |] [Ma,] [Ma,] [Ja] [Va] Ek, Ji; Ku,
V153 pura[C]t || Ek; purastat K ¢ maruta idho] [Ma,] [Ma,] [Ja] [Va] Ek, Ji; maruta udho Ek,
Ku; V153 marutodho K« asya] [Va] Ek; Ji; ’sya Ma, Ma, Ja Ek; Ku; ("—)asya V153° sya K
 yajiiah] [O] yajiah K * doho] [O] draho K e« asya] [Va] Ek; Ji; ’sya Ma; Ma, Ja Ek; Ku,

9 Twice in this stanza, V153 shows avagrahas that have been corrected (overwritten) to a, perhaps by a second
hand. The same situation is found in 25.3b and 25.13c (see apparatus).
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(—)asya V153 syaK  » |[] [Mai] [Ma] [Ja] [Va] Ek; Ek, Ku, V153 | K Jis

SS4.11.4

anadvan duhe sukrtasya loka

ainam pyayayati pavamanah purastat |
parjanyo dhara maruta tidho asya
yajiidh payo daksina doho asya ||

Bhattacharya’s edition reads *pyayeta in pada b.

ac. The root duh- ‘to yield milk, give milk, milk out’ is not infrequently used in the sense ‘to
provide, to yield (something desired)’, so it is not strictly restricted to the metaphor of the draft-ox
found here, but belongs to the larger group of pastoral metaphors commonly employed in the
language of the Vedas. It also does not imply that the draft-ox is actually female, although quite
interestingly his udder (iidho asya)—note the masculine pronoun!—is mentioned in pada c.

As throughout the hymn and in PS 17 ch. 6, the draft-ox stands for the vratin; I wonder if
this could be a hint of the practice of dressing like a girl, which is typical of rites of passage from
boyhood to adulthood and is attested also in the Indo-European world (e.g. the case of Achilles
mentioned in Bremmer 1978: 7 with references). However, I find no further evidence in support of
this. It also possible that the anadvah here is simply conceived as a bovine in general with
characteristics of both sexes (note that the word gauh can be both m. and f.). Instances in which the
poet mixes bovine male body parts with female body parts are far from uncommon (see the
references collected by Gonpa 1965a: 291 and Seiers, in prep.)

If we accept the Odia locative loka (in sandhi for loke) in accordance with the SS tradition,
rather than K /okam, the verb duhe must have an intransitive sense: ‘to give milk, to deliver results’
(i.e. ‘the vrata of the draft-ox grants its promised results in the world of merit’). It would be
tempting to favour the Kashmirian reading lokam (acc., as object of duhe) as, in fact, access to the
‘world of merit’ is the promised result of the observance according to PS 3.25.6 below. However, as
in general, we find instances of contamination of K but not O under the influence of SS, agreement
between the readings of O and S$S might point to the authenticity of such readings against K.
Moreover, K reads lokam enam instead of lokamenam, which suggests that the independent aksara
for initial e- belonged to the original written text, and that the anusvara was inserted in the hiatus.
Most likely we should take the sukytasya loke as a locative of goal. Compare RV 9.72.2b, indrasya
somam jathare yad aduhuh, “When they have milked the soma into the belly of Indra” (J-B). Thus,
our line is saying that the “milkings” of the ox, i.e. the results, effects, and rewards of the
observance of the draft-ox will be available in the sukrtasya loka. See my comment on pada d,
below.

b. If we accept Bhattacharya’s emendation, & ... *pyayeta, we must take the optative middle
verb in the intransitive meaning ‘to swell’. This would force us to regard enam as being governed
by purastad: “may the purifying one / the one being purified (the soma?) swell in front of him”.
However, compare PS 5.16.1, which opens a hymn for protection of cattle: dyaus vemam yajiiam
prthivi ca sam duhatam matarisva pavamanah purastat | tvasta vayuh saha somena vata imam sam
duhram anapasphurantah ||, “Let Heaven and Earth together yield [us] this sacrifice, Matari$van,
blowing from the east, Tvastar, Vayu with Soma, Wind, let them [all] together, unkicking, yield [us]
this [sacrifice]” (Lubotsky). The formula matarisva pavamanah purastat (also found in PS
20.23.5b) strongly suggests that we should interpret our pavamanah purastat as one syntagm
indicating the eastern wind, and that we should discard the hypothesis that enam is governed by
purastat.

Thus, since enam must be the object governed by the verb, we need a transitive verb.
According to Jamison (1983: 149), the lexeme d-pyai- forms only an intransitive middle present (&
pyayate, ‘swells’) in RV, but from the AV onwards, also a transitive active aya-present (d pyayayati,
‘makes swell’) based on the older middle. Since at least the Odia evidence points to an active
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ending -#i, one could consider the SS reading, pyayayati, as a plausible reconstruction. Odia pyayeti
could be regarded as a prakrtism (-aya- > -e-) from pyayayati (cf. Ved. Var. II p. 338)—although, as
Spiers (in prep.) points out, the -/- of K is more difficult to explain. At any rate, this would yield a
13-syllable line, which is undesirable.

Wartney (1905: 164) had suggested that K pahet underlies a form pyayet, which would fit
the metre. In his edition of the Kashmirian ms., Ragiu Vira (1936: 55) did not take up this
suggestion, and instead proposed a 3sg. opt. pyayayet based on the transitive active aya-stem, which
would yield a 12-syllable line with Tristubh cadence, much like pada c. In an essay on linguistic
peculiarities of the PS, Renou (1957b: 111; cf. also 1957c¢: 66 and 1957a: 92) followed WhiTnEY and
interpreted K pahet as a corruption of pyayet, an otherwise unattested 3sg. opt. based on an active
thematic present pyayati. This would yield a regular Tristubh and is indeed closer to the manuscript
evidence. This solution was once again rejected by Kurikov (2012: 331f) on the grounds that “the
active inflection (with the causative meaning?) is impossible with the stem pyaya- in Vedic”.

On the other hand, Spiers (in prep.) has argued in favour of Renou’s interpretation by
showing that a present @-pyayati must be presupposed in order to explain the imperfect apyayat in
PS 20.55.8 (this stanza also illustrates the semantic distinction between this trans. act. form and the
middle a pyayasva): PS 20.55.7-8, vidma tva vayam somam rajanam ye tva na viduh | tesam
caksusa Srotrena pranena prajayd pasubhir grhair dhanend pyayasva || esa ta osadhis tayd tvam a
pyvayasva | *apino asman apyayac caksusa Srotrena pranena prajaya pasubhir grhair dhanena ||,
“Nous savons que tu es le roi Soma, ceux qui ne le savent pas, enfle-toi de leur ceil, de leur oreille,
de leur souffle vital, de leur progéniture, de leur bétail, de leurs maisons, de leur argent (7). Celle-ci
[est] ton herbe, avec elle, toi, enfle-toi! Enflé, il nous a enflés de leur ceil, etc. (8)” (Spiers).'’ As this
is the lightest emendation possible, I also accept it.

d. The aim of the anadudvrata described in PS 17 ch. 6, as well as of the pasupatavrata is to
appropriate the istapirta of the people who insult the vratins, regarding them as madmen (see
Appendix I). The istapiirta is the merit acquired with worship (yajiia) and with donations to the
priests (daksina). Thus, it seems attractive to interpret the words yajiiah and daksina, the two
products (dohas) of the ox according to this line, as evoking precisely those istapiirta merits that the
anadudvrata allows the vratin to acquire. By accumulating these merits the vratin can have access
to the sukytdasya loka: this must be the sense of pada a. I will discuss this dynamic and the concept
of sukytdsya lokd in §3.3 below. On the dohas of the ox see also PS 3.25.9-10 below.

3.25.3 ~$S4.11.2

a anadvan indrah sa pasubhyo vi caste 12" [u-————=Juu—]-u—x]

b “trayaii chakro ,pa mimite adhvanah | 12 [U———Juuu|-Uu—-UuXx]

c sa bhiitam bhavisyad bhuvanam duhanah 12" [u-—vu——|uu|-u—x]

d sarva devanam {bibhrac} carati vratani || 11 [-———- {—=}|vu|—-u—x]

Indra is the draft-ox, he looks out for the cattle / he appears from the cattle.

The mighty one (Sakra, i.e. Indra) measures out the triple roads.

He, milking out what existed, what will exist, what exists (i.e. the past, the future, the present);
He practices, {bearing [them, their burden]}, all the observances of the gods.

anadvan] K [Ma,] [Ma,] [Ja] [Va] Ek; Ku, V153 anarvan Ek; Ji; e indrah sa] [O] indrasya K

10 Sriers (ibid.) also notes a possible occurrence of pyayer in GB 1.1.22f (Gaastra 1919: 15), etayaiva tad yca
pratyapyayet, “C’est avec cette strophe qu’il doit le faire enfler a nouveau” (Spiers), but points to the presence
of the alternative form pratyapyayayet three lines before, which makes her doubt of the reading in GaasTra’s
edition.
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e ‘trayan] trayam EKk; (ta —)trayam Ma, tayam Ma, Va Ja EKk, Ji; Ku; V153 tvayam K .
chakro pa mimite] [Ma,] [Ma,] [Va] Ek; Ek; Ji; Ku, V153 cchakropa mimite Ja ya $akro a mimite
K e adhvanah] K [Va] EKk; Ji; ’"dhvanah Ma, Ma, Ja Ek; Ku, ("—)adhvanah V53 |] [Ma,]
[Ma,] [Ja] [Va] Ek; Ji; Ku;, V153 || Ek; om. K * sa] [O] sam K * duhanah sarva] [O]
duhanassarva K ¢ bibhrac carati] [O] bibhras$ carati K ¢ ||] [O] om. K

SS 4.11.2

anadvan indrah sa pasubhyo vi caste
trayam chakré vi mimite 4dhvanah |
bhiitAm bhavisyad bhuvana dihanah
sarva devanam carati vratani ||

Bhatttcharya edits trayam chakropa mimite in pada b.

a. The identification between the draft-ox and Indra is now understandable in light of PS 17
ch. 6, as the observance there described, the anadudvrata, requires that the vratins emulate Indra’s
deeds: PS 17.35.4a, indro va *agre (’)suresv anadudvratam acarat, “Indra, in the beginning,
practised the observance of the draft-ox among the Asuras”—which is later rewritten into PasSa
4.10, indro va agre asuresu pdasupatam acarat, “Indra in the beginning practised the Pasupata
[observance] among the Asuras”. It is by resorting to the draft-ox and acquiring his strength by
practising his vrata (i.e. by imitating the draft-ox’s natural behaviour) that Indra is able to bear the
power of the vajra.

The translation of vi-caks- has been a matter of debate: WeBer (1898: 40) translated with “Er
schaut hin (sorgt) fiir das Vieh”; Lubwic (1878: 534) “Er schaut aul3 [sorgt] fiir die tiere [die
lebenden tiberhaupt, oder: er schaut heraufl den lebenden wesen?]”’; Deussen (1894: 232), “Der Ochs
ist Indra, ist des Vieh’s Behiiter”; Muir (1884: 399), “He watches over the beasts”; Grirrith (1895:
144), “o’er the beasts he watches”; Whitney (1905: 163), “he looks out from (for?) the cattle”;
Gonba (1965a: 97) “he looks away from the domestic animals (?)” (see also Gonba 1965a: 289 for a
discussion).

Spiers (in prep.) argues for translating (after WeBer) with ‘he looks out for the cattle’, ‘Il
veille au loin pour le bétail’, on the basis of comparison with PS 9.12.5a, pasubhyo nah pasupate
myda, “O Pasupati, be merciful towards our cattle” (my transl.), and PS 18.8.9b ~ SS 14.2.18b,
pasubhyah sumandah, “well-disposed towards the cattle” (my transl.), with pasubhyah as dativus
commodi. She also refers to PS 5.32.5 as an example of vi caste used “pour décrire le regard
protecteur et policier d’un dieu/roi sur le monde/peuple”: sarvam tad raja varuno vi caste yad
antard rodasrt yat parastat | samkhyata asya nimiso jananam aksan na svaghni bhuvana mimite ||,
“King Varuna beholds all that is between the two worlds, [all] that beyond. Counted by him are the
winkings of the eyes of men. Like a lucky gambler the dice, so does he (Varuna) arranges the
beings” (Lubotsky).

At the same time, according to Jamison (1983: 125) vi-caks- can mean both ‘sees’ (tr.) or
‘appears’ (intr.). The latter meaning can be seen for instance in RV 5.19.1, in which Agni is
described as peeping out from his mother’s lap (i.e. from the lower churning stick), abhy avasthih
pra jayante pra vavrér vavris ciketa | updsthe matur vi caste ||, “Die anderen Umstande kommen
zur Geburt. Sein Leib schimmert aus ihrem Leib hervor. Im Schof3e der Mutter lugt er aus”. Thus, a
translation like “he appears from the cattle” is not to be excluded. In this case, Indra would be
described as a draft-ox, emerging, making himself visible, from among the herd (with pasubhyah as
ablative).

It is tempting to interpret the pasus in verse as the vratins. Depending on our understanding
of the verb, the line might refer to Indra as the protector of his adepts, or as one of the vratins—they
identify with Indra, after all—who emerges successfully from the crowd, having completed his
initiation. In the first case, indrah pasubhyo vi caste appears as a paraphrasis of the epithet Pasupati,
the lord protector of cattle and protector of his adepts, who behave like cattle. On the relationship
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between Indra and Rudra/Pasupati, see §3.5 below.

b. I follow Grirritas (2009: lix) in regularising the sandhi of -n $- to -7 ch-, as this was the
most likely orthography of the PS archetype.

Bhattacharya prints chakropa, which he no doubt understands as Abhinihita sandhi, but
which could be misconstrued as underlying a voc. sakra followed by upa. However, the lexeme
upa-ma- is only used in the active (in the meaning ‘zuteilen, verleihen’) in early Vedic, whereas the
middle (‘vergleichen’; cf. upama-, f., ‘comparison, simile’) is first attested only in Nirukta, Mbh,
etc. (see PW s.v. for references). On the other hand, the lexeme apa-ma-, ‘to measure off/out’, is
found in PS 18.67.3a ~ SS 18.2.40a (dpa ... mimimahe) and SS 19.57.6a (apamaya; cf. PS 3.30.7a
avamdya). Thus, we must restore a syllable, reading sakro apa [=Sakrah_apa] and taking sakrah as
anom. sg. m. This yields both a better meaning and a perfect Jagati metre.

The lexeme vi-ma-, ‘durchmessen, durchschreiten, durchlaufen’ (GW), featured in the SS
parallel, is already found in RV. This and the fact that the SS stanza features a perfect sequence of
127, 11, 127, 11, might suggest that the SS reading is original. At any rate, vi-md- is not attested with
ddhvan- as object in RV nor AV. Nevertheless, the phrase ddhvan ma-, ‘to measure out, traverse,
travel down (a road)’, is attested once in RV 1.146.3. According to J-B (p. 323) this latter stanza
describes to the ritual fire as being tended by the two churning sticks (in the ritual realm), as well as
by Night and Dawn (or Heaven and Earth) in the cosmic realm, “measuring their roads whose end
can never be reached”: samanam vatsam abhi samcdranti visvag dhenii vi caratah suméke |
anapavyjyam ddhvano mimane visvan kétam adhi mahé dadhane ||, “Converging upon the same
calf, the two well-grounded milk-cows wander apart on their separate ways, measuring their roads
whose end can never be reached, taking upon themselves all the intentions of the great one” (J-B).
As a side note, I should add that, interestingly, this enigmatic hymn (RV 1.146) is ascribed to the
same sage, Dirghatamas, who according to the legend contained in Brahmandapurana 11.74.46ft.
(quoted in Acnarya 2013: 113ff.) was instructed by a bull on the godharma and composed the
Riddle Hymn (RV 1.164) that deals with the Gharma ritual (see §3.1 below).

The three adhvanas mentioned in this line not only refer to the three items mentioned in
pada ¢ (bhiitam bhavisyad bhuvanam), or generally to the three worlds (earth, atmosphere, sky) in
the typical Vedic imagery, but once again specifically recall PS 17 ch. 6, and in particular PS 17.30—
32, in which Indra follows the downward path of the vajra thunderbolt and “strides” (kram- + loc.)
into the domains of its three forms: Visvasah (17.30) in the sky (equated with the vajra’s sharp-
rimmed top, tigmaviryam, in 17.27.2b); Visvanara (17.31) in the atmosphere and celestial ocean
(equated with the vajra mace’s body in 17.27.2a); and Vai$vanara (17.32), the wind (equated with
the vajra’s handle, arambhanam, in 17.27.2¢). This sequence is then followed by the killing of Vrtra
(PS 17.33), whose pieces, shattered by the falling lightning bolt, become the mountains that provide
Indra/the vratin with a pratistha. This is of course to be read in the context of the initiation of the
Jugendbund, and in the context of the Vratya Gefolgschaften (see Appendix I). As such, it is
certainly a metaphor for the successful acquisition of the necessary means of subsistence (pratistha)
in order to enter adulthood and start a family, or be re-integrated into society as a householder. I will
return on this in §3 below.

d. The phrase bibhrac carati may be interpreted as comprising a pres. ptc. from bAy- and a
pres. of the root car- used as an auxiliary, thus “he keeps bearing”. However, comparison with the
SS version suggests that the pres. ptc. bibhrac may be an interpolation, which can be removed to
restore the correct metre. The meaning of this interpolation becomes clear once we become familiar
with the text of PS 17 ch. 6. Here the successful performance of the draft-ox vrata is constantly
equated with the acquisition of the ability to wield the vajra (i.e. acquire its power). Indra, in fact,
starts performing the vrata because he is not able to wield the vajra, which slips from his hands (PS
17.28). The vrata is deemed guru (PS 17.34.1), which is why Indra needs to resort to the draft-ox
(PS 17.34.2), the animal that is most accustomed to hauling heavy burdens, in order to acquire the
power to bear (bhr-) the vrata/vajra. Thus, throughout PS 17 ch. 6, the act of performing the draft-
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ox vrata is expressed by the unique lexeme vratam bhr-. Cf. the refrain “[...] ya evam vidvan
anaduho vratam bibharti, “he who, being initiated, ‘bears’ the observance of the draft-ox” (17.27.4,
28.33,30.4, 31.4, 32.4,33.4, 34.5, 35.12, 36.3, 37.4, 37.8, 39.2, 40.9, 41.6, 42.7, 43.8). Clearly, the
participle bibhrat in our siikta is a gloss to clarify the meaning of car- (which is the root normally
used to describe the act of practising an observance), as specifically referring to the observance
(vratam) of the draft-ox.

3.25.4 ~SS4.11.5

a yasya nese yajiapatir na yajfio 11 [-u——|—-vUu|-Uu—X%]
b nasya ‘date$e na pratigrahita | 11 [-u———|-U|-u—X]
c yo visvabhrd vi§vakrd vi§vakarma 11 [-—u—|-u—|—-Uu—X%]
d gharmam no briita yatamas catuspat || 11 [-——=-vu|uu|-u—x]

Over whom neither the lord of the ritual of worship rules, nor [does] the ritual of worship;
neither the giver rules over him, nor [does] the receiver;

who bears everything, crafts everything, does everything,

do tell us about the gharmd pot which really is four-footed!

nese] [O] nese K ¢ yajfiapatir] [O] yajiapatin K ¢ na] [O] ni K ¢ “datese] jatese Ma; Ma,
Ja Va Ek; Ji; V153 ja[Clese Ek; [k&]jatese Ku, datesaya K  pratigrahita] [O] pratigrhita K
* |] [Ma,] [Ma,] [Ja] [Va] Ek, Ji; Ku, V153 || Ek; om. K * vi$vabhrd visvakrd visvakarma]
Ek, Ek; Ji; V153 (? [Ma,] [Ma,] [Ja] [Va]) viSvabhrd vi§vakr(subs.—dvi)$vakarma Ku, visvadrg
visvakrd visvakarma K e gharmam no] [Ma,] [Ma,] [Ja] Jiz; V153 gharmanno Va Ek, Ku,
gha[x]rmanno Ek; gharma no K e briita] vriita [Ma,] [Ma,] [Ja] [Va] Ek, Ek, Ku; V153 vrta
Ji; vrita K ¢ yatamas$] [O] yama$ K ¢ catuspat ||]] [O] catuspat, K

SS4.11.5

ydsya nase yajiidpatir nd yajio

ndsya datese na pratigrahitd |

Vo visvajid visvabhyd visvakarma
gharmam no briita yatamas catuspat ||

Bhattacharya writes pada ¢ as yo visvabhrd visvakarma, omitting visvakyd, most likely by mistake,
as I find in all of my mss., including K. His apparatus is silent with regards to his mss. The SS also
has three epithets.

This stanza opens a series of three in which the draft-ox, i.e. the vratin that practises the
observance of the draft-ox, is equated with the gharma-pot. I will discuss this topic in §3.1 below.

b. The emendation to ‘datese (in conformity with the SS reading) was proposed by
Bhattacharya.

¢. On these triplets of epithets, compare my comment on PS 3.25.3b.

d. Spiers (in prep.) is right in noting that this last pada contains what seems to be a riddle
formula. She refers to SS 8.9.17ab (~ PS 16.19.7ab), sad ahuh Sitan sad u masd usnan ytum no
briita yatamé 'tiriktah, “Six they call the cold, and six the hot months; tell ye us the season, which
one [is] in excess” (Whitney). We may also compare the refrain skambham tam brithi katamah svid
evd sah, “Tell us about that prop: what can it ever be?” in SS 10.7 ~ PS 17 ch. 2. In fact, I would
add, the following stanza, PS 3.25.6, might sound like a response to the riddle posed here. This
could speak in favour of regarding the PS stanza order as more original.
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3.25.5 ~SS4.11.3
indra esa manus;yes,v antar 11 [-u—-vu|uuu|—-u—x]
gharmas tapta$ carati SoSucanalh | 11 [-——|vuu|—-u—X]
supraja asat sa u dare na ‘"sarsad 12" [uuuvu—|uu—|—-u—x]
yo nasniyad anaduho vijanan || 11 [-———|uuu|-u—X%]

This one (i.e. the draft-ox, the vratin) is Indra, he goes about (i.e. he practises the observance)
among humans as a heated gharma pot, constantly glowing bright.

He will be of good offspring and will not run into a cleft [on the path],

he who, discerning, would not eat of the draft-ox.

indra] K [Ja] [Va] Ek; Ek; Ji; Ku, V153 i(—e?)ndra Ma, Ma, ¢ $oSucanah] [Ma,] [Ma,] [Ja]
Ek, Ek; Ji; V153 $osucanah Va $osuca[x]nah Ku, sam$isanah K ¢ |] [O] om. K tapta$] [O]
tapata§ K * supraja asat sa] [O] supradasassa K ¢ u dare na] [Ma,] [Ma;] Ek, Ek, Ji; Ku,
V153 u dare na K Ja Va * ‘sarsad yo] sarsahyo [Ma,] [Ma,] [Ja] [Va] Ek; Ek; Ji; Ku,
sarsahiyo(subs.— hyo) V153 sarisad yau K ¢ nasniyad] nasniyad [Ma,] [Ma,] [Ja] [Va] Ek; Ji;
V153 nasniyad Ek; Ku; nasnthad K e anaduho] K [Ma;] [Ja] [Va] EKk, Ji; anuduho Ma, EKk,
V153 anu[x]duho Ku;  * vijanan |[] [O] vijanan, K

SS4.11.3

indro jatdo manusyésv antar
gharmas tapta$ carati §6Sucanah |
suprajah sant sa u daré na sarsad
y6 nasniyad anadtho vijanan ||

Bhattacharya’s edition reads sarsad in pada ¢, with no emendation sign.

ab. These padas clearly recall PS 17.35.2, krtya va esd manusyesu carati yad anadvan yad
anadudvrati, “This is witchcraft, when, as a draft-ox, as one practising the observance of the draft-
ox, one wanders among humans”, leaving no doubt that the anadudvrata of PS 17 ch. 6 is to be
intended here.

Once again the Gharma ritual is connected with the observance of the draft-ox. It appears
that the heated gharmada pot represents the vratin. See §3.1 below.

In pada b, the O mss. agree with the SS in reading sosucanah. The Kashmirian reading
samsisanah (for sosucanah), ‘sharpening’ (< sa-) seems less semantically fitting. However, the form
6 to describe the sound produced by the vajra/lightning bolt after it slips from Indra’s hands as it
falls and collides with the sea (see my comment ad /oc.), making the sea water undrinkable: PS
samudram adahat, “It kept on making a [sizzling, crackling] noise as it collided [with the sea],
blazing up, hitting down there. It entered into the sea; it burned the sea”. It should be noted that the
describe the sound made by the gharmd pot as its content bursts out as a fiery pillar that the poet
describes as an inverted lightning bolt (see §3.2 below). Thus, perseveration or re-adaptation is not
to be excluded here in the case of K. At any rate, this might be an additional clue that the two texts
are closely related.

¢. The sequence udare has deceived many of the previous translators, who mostly have
interpreted it as as one word, a locative of udara-, ‘rising fog’ (?). Weser (1898: 40—41) translated
with “Mit guter Nachkommenschaft versehen eilt (der) gleichsam im Vorsprung (?) dahin” and
commented “‘nicht im Nebel’ wandeln, oder: ‘gleichsam im udara, im Aufsteigenden’, im
Vorsprung(?) wandeln”; Lubwic (1878: 534) and Deussen (1894: 232) translated with “der geh nicht
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im Nebel”; Mur (1884: 399) skipped this line; Grirrith (1895: 144) translated with “Let him not
pass off in vapour”; Waitney (1905: 164) with “He shall not go in mist” (noting that the
commentary reads ud are as two words); Gonba (1965a: 97) with “He shall not run in the mist”.
Gonba (1965a: 291) also refers to SS 11.10.1, AB 2.31.4, and in particular to SS 6.113.2, in which
‘seizure’ (grahi) “is ordered to ‘go unto the mists and the fogs’ [udardn gachotd va niharan] and to
disappear ‘along the foams of the rivers’ [nadinam phénan dnu tan vi nasya]”.

However, NarTen (1964: 269-270) noted the existence of a lexeme dare sy-, ‘run into a cleft
on the path (dara-)’, which occurs in PB 15.3.7 and JB 3.248. Acnarya (2013:123) interpreted our
line accordingly, following a suggestion by Werner Knobl. If this is the expression intended here,
then u# must simply be a conjunction. Narten (ibid.) interprets sarsad as a sigmatic aorist
subjunctive. Note that no other sigmatic aorist is attested for the root sy- (in RV only forming the
redupl.pres. sisarti), whereas the thematic aorist is widely attested.

The two passages cited by Narten with regard to dare sr- recount (PB only briefly, JB
3.244ft. at greater length) an episode of the Battle of the Ten Kings. A translation of the first
passage can be found in Caranp’s (1931: 393-394) monograph on the PB. The protagonist is King
Divodasa who is trying to escape from the battle with his purohita Bharadvaja: PB 15.3.6-7,
bharadvdjasyadarasrd bhavati, divodasam vai bharadvajapurohitam nanajanah paryayanta sa
upasidad rse gatum me vindeti tasma etena samna gatum avindad gatuvid va etatsamanena dare
nasrnmeti tad adarasrto ‘darasrttvam vindate gatum na dare dhavaty adarasyta tustuvanah, “There
is the adarasyt of Bharadvaja. Divodasa, who had Bharadvaja as his house-chaplain, (once upon a
time) was hemmed in by various individuals (enemies). He approached (his chaplain), saying: ‘Seer,
find me a way out of this (‘procure me a refuge’)’. For him, by means of this saman, he found a
way out. A refuge procuring one is this saman. (Because they thought): ‘By means of this (saman),
we have not fallen into a pit’ (dare nasynma), thence it has its name adarasyt. He who in lauding
has practised the adarasrt, finds a way out of his difficulties and does not run into a pit” (Caland).
Note the variant dare dhav-.

Cavranp translated the long JB passage (JB 3.244-247) first in German in his JB anthology as
chapter §205 (1919: 284-287) and re-translated/summarised it in English in a footnote to the above-
quoted PB translation (1931: 394 fn. 2). Here the protagonist is Ksatra, son of Pratardana, who
similarly finds himself in trouble during the Battle of the Ten Kings at Manusa, and thus resorts to
his purohita Bharadvaja. The sage “sees” the saman that is the focus of the JB chapter and lauds
Indra with it. Indra takes on the shape of an old man, clad in an antelope hide and carrying a
shoulder-yoke (vivadha), a basket with a cake hanging at one side and an amiksa mixed with butter
on the other. He then appears to Ksatra’s wife Upama, Saveda’s daughter, who was mourning the
loss of a brother, and dances to her as if to seduce her. The woman reveals her vision to the king,
who recognises the old man as Indra and asks her to befriend him and to tell him, “Let us win the
battle”. On the following day he reappears and dances for her again. Every time she tries to
approach him he dances a little farther away. Finally, after she speaks to him as instructed, the god
shakes off his antelope hide, and claims that just like the hairs are scattered in all directions, so
Ksatra’s enemies will flee from Manusa. Immediately, numerous war chariots arise from the
scattered hairs and, thanks to these, Ksatra is able to prevail in battle. The passage ends with the
following close: vijayate hanti dvisantam bhratyvyam, dare dvisantam bhratrvyam sarayati,
natmand dare dhavayaty [...] ya evam veda, “He wins and slays his hating rival, he makes his
hating rival run into a cleft, he himself does not drive a chariot into a cleft [...] if he knows thus”
(my transl.). It is tempting to interprtet the image of Indra—as an old man clad in animal skin',
who dances licentiously and magically provides the troubled king with new war chariots—as
representing the leader of a Vratya Gefolgschaft who provides the king with additional fighting
forces (Vratya mercenaries?). At any rate, this passage shows quite clearly that the dara- is a cleft in

11 Note that he also carries a shoulder-yoke (vivadhd). It seems attractive to take this as a reference to an ox
vrata!
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the road, as one can fall into it by driving with a war chariot (dhavayati; on the meaning of this verb
see Bopewitz 1974). This is also the impression of Bobewirz (1999b: 212), who, commenting on the
PS passage, says that “the pitfall is metaphorical and garu denotes a way out, but the metaphor is
clearly based on finding a passable ‘road’ (garu) without the risk of crashing with the chariot due to
fissures or splits in the terrain”.

In general, in fact, the metaphor of falling into a pit or hole (not only with a chariot) is
extremely frequent in the Vedas and may convey both the idea of going to hell in the underworld, as
well as indicate a moral or social fall (Bopewitz 1999b: 211). This is particularly interesting
because, as [ will observe below (§3.3), the members of the brotherhoods that developed the
observance of the draft-ox were particularly interested in obtaining both a successful life in society
as well as access to the after life. The mention of praja in our pada speaks in favour of this
interpretation: if a vratin obtains offspring, it means that he was able to become a householder;
moreover, offspring is one of the means to attain life in the other world, as it is the task of the
descendants to feed the Fathers and keep them alive in the afterlife.

In conclusion, we might take na sa u dare sarsat, “he will not run into a cleft” in our line
simply as a metaphor for escaping adverse circumstances, or, on the grounds of the above-quoted
passages, we might assume that the intended circumstances are specifically military difficulties.
Finally, we might interpret the pada as a promise of a successful life in society for both the initiated
youth aiming to join the society of adults, as well as for the marginalised Vratya who aims to
become a wealthy householder.

As far as metre is concerned, the SS line is a regular Tristubh, just like the other three padas,
whereas the PS line features an extra syllable in the opening, resulting in a 12-syllable line with
Tristubh cadence, which is odd in an otherwise fully regular stanza. However, the subjunctive asat
seems semantically preferable to SS sant, because (pace Whitney) the pres.ptc. of as- would almost
certainly not be used, unless it carried a clear, normally concessive function (Werner Knobl, in his
teachings), but this would seem out of place in our line. Moreover, the conjunction u makes sense in
the PS line, but would not fit the SS line syntactically, regardless of whether we take the pres. ptc.
in a concessive sense or not: “(although) being of good offspring **and he will not run into a cleft”.

d. I take anaduho as a partitive genitive, but this form could theoretically also be interpreted
as an accusative plural direct object, although this interpretation seems less probably to me.

This line possibly sounds like a dietary prescription with magical or religious consequences:
those who, having discernment, do not eat ox (meat) will have the benefit of having good offspring
and not incurring obstacles. However, this line could also refer to the danger highlighted by Ahinas
ASvatthi in PS 17.35.1, athahina asvatthir abravin na tad brahmanam nindani yad enam asynon
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] merits gained from worshipping and gifting’”; and again in 17.35.3, ya evam
viduso (’)sadhu kirtayatistam evasya purtam {mayam} sam vrkte ||, “He who speaks ill of the
initiated one, his merits accumulated with worship and those accumulated with gifts {[and his]
magical power} are appropriated”. Thus, the eating of the oxen(’s meat) might be a metaphor for
abusing the disguised anadudvratins. Those who do so see their merits stolen, whereas those who
do not abuse them, because they know about the observance (vijanan), enjoy additional merits. It is
the old principle of sakraler Stehlrecht, which I discuss in Appendix 1.

At the same time, as I will suggest below, this could be a reference to the benefits that a
householder would obtain by not eating his best cow but gifting her to the Vratya host on the
Ekastaka night (see §3.4 below).



374

3.25.6 ~SS4.11.6
yena devah s,var aruruhur 10(?) [-u——|uu|—-Uvux]
hitva $arfram amrtasya dhama | 11 [-—u-vu|uu|—u—x]
tena g.e;sma sukrtasya lokam 11 [-vu—vu|uu|—u—x]
gharmasya vratena yasasa ‘tapasyaya || 13 [-—-vu-vu]uu|-u—-ux]

[That observance] by means of which the gods ascended to heaven,

to the location of immortality, after abandoning [their] body,

by means of that [observance] we would like to step into the world of merit.

By means of the observance of the gharmda, by means of glory, by means of heating / the practice of
austerities.

devah svar aruruhur] [Ma,] [Ma;] [Ja] [Va] Ek; Ku; V153 deva[C]svar aruruhur EK; deva svar aru
Ji; devastuvarurhatar K e dhama |] [Ma,] [Ma,] [Ja] [Va] Ek; Ek, Ku; V153 dhamama | Ji;
dhama (om.) K * vyasasa] K [Ma;] [Ma,] [Ja] [Va] Ek; Ek; Ji; V153 ya[x]sasa Ku; .
+tapasyaya] tapasyayat Ma; Ma, V153 tapasyayat Ja Va Ek; Ek; Ji; Ku, tapasvya K« |[] [O]
om. K

SS4.11.6

yéna devah svar aruruhiir

hitva §arfram amftasya nabhim |

téna gesma sukrtasya lokam
gharmdasya vraténa tapasa yasasyavabh ||

This stanza concludes the first section in both the PS and the SS version—although in the
latter it is followed by an additional brahmana-style prose commentary (see below). This stanza
explicitly describes the vratins’ path, consisting of the gharmasya vrata as modelled after that of the
gods (devah), possibly as a spiritual path (“having abandoned the body”), and as aiming at the
world of merit (sukrtasya lokam), which is regarded as the abode or the location of immortality
(amrtasya dhaman). 1 will discuss this stanza at length in §3.3 below.

b. Note the variation between SS amytasya nabhim, ‘to the navel of immortality’ (on this
expression see Gonoa 1954: 87f), and PS amytasya dhama, ‘to the location of immortality’ (see
Gonpa 1967b: 45). Lusotsky (2002a: 85) regards the latter as a “formulaic end of a Tristubh verse”
(cf. RV 6.21.3c, 9.94.2a, 9.97.32b. PS 20.1.3c); the same can be said of the SS variant (cf. RV
2.40.1d, 3.17.4d, 4.58.1d, 5.47.2b, 8.101.15b; SS 9.1.4a; PS 8.13.1d, 16.32.4b, 19.31.12b). In fact,
there are very numerous instances of the gen. amftasya followed by a disyllabic word in the
cadence of a line.

¢. On the sukrtasya loka see §3.3 below.

d. Barrer notes that the PS reading “looks like an accidental inversion of the better reading”
of the SS. The form tapasyaya (the emendation is Bhattacharya’s) is the instrumental of a feminine
stem tapasya-, which is only attested as an adjective (PW glosses it as ‘aus Hitze entstanden’) in
KatySS 25.11.28, namely in the formula tapasyabhyo ’dbhyah sviha, one in a series of similar
formulas involving the waters (e.g. rudriyabhyo 'dbhyah svaha, bibhatsabho’dbhyah svaha, etc.). A
noun tapasya- f., ‘austerity’, is only attested much later (Harsacarita, etc.). However, such a noun
would be a perfectly regular and intelligible abstract derivative of the -ya-denominative fapasyati
(SB+), ‘to undergo religious austerities’, meaning ‘the practice of austerities’.

At the same time, given the importance of “heat” in the Gharma ritual and the fact that the
students who undergo the avantaradiksa need to accumulate the heat of the sun (see §3.1, §3.2), it
may be advisable to keep in mind that tapasyati and tapasya are all based on tdpas-, ‘heat’, and
translate more literally as ‘heating’.
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2.2. The SS additional prose passage

Stanza 6 ends the first section in both recensions of the siikta. However, in the SS we find the
following additional prose passage:

SS 4.11.7 [prose]

a indro riipénagnir vahena prajapatih paramesthi virat |
b vi$vanare akramata vai$vanaré akramatanaduhy akramata |
c s6 ’drmhayata s6 ’dharayata || 7|

He is Indra by [his] form, he is Agni by means of [his] withers; [he is] Prajapati, Paramesthin, Viraj.
He approached Vi$vanara, he approached Vaisvanara, he approached the draft-ox.
He made himself firm. He held his [vajra].

This portion is most likely to be considered prose. However, the sequence prajapatih paramesthi
virdt occurs in SS 8.5.10c, PS 1.53.2b, and 16.27.10c, and line b can theoretically be divided into
three 8-syllable padas (however, without a regular Anustubh cadence).

Whitney calls this “the obscurest verse of this obscure hymn”. After editing PS 17 ch. 6, we
can now say that this is one of the clearest verses.

a. PS 17 ch. 6’s concluding chapter (17.43) begins with a yajus-style prose section that
contains a series of mantras, partly in the 2nd person, addressed directly to the ox/vratin. The two
opening lines (PS 17.43.1-2) correspond word for word to PS 3.25.14 below, the prose portion that
is attached to the end of our PS sikta. The third line, instead, recalls our SS 4.11.7a here: PS
17.43.3, indro (’)sindrasya ripam asi prajapatir asi paramesthy asi ||, “You are Indra, you are
Indra’s form, you are Prajapati, you are Paramesthin”. The idea behind these lines is that of an
identification between the ox, the vratin, Indra, Prajapati and Paramesthin.

Gonba (1965a: 294) believed that the ox is identified with Agni, because the root vah- and
derivatives (vdhni-, havyavihana-, etc.) are very often employed to describe Agni’s function of
conveying the oblation (but also the people who have acquired religious merits) to the world of the
gods.

On the word vdha, see my comment on PS 3.25.11 below, which describes the vdha as the
madhyam of the ox. PS 3.25.11 corresponds to SS 4.11.8. The reference to the vdha might be the
reason why this latter stanza and our prose portion are placed next to each other in the SS.

b. On the idiom kram- (mid.) plus the name of a deity in the loc., see my comment on PS
17.30.1. The three statements in this line recall PS 17.30-32, in which it is told that Indra (or the
vratin) strides (kram- + loc.) into the domains of the three forms of the vajra'? (Visvasah, Visvanara,
Vai$vanara) in an attempt to get ahold of the vajra. After each attempt, we find the following
refrain: sa nadharayat, “he (i.e. Indra) did not / he could not hold [the vajra] / sustain [the power of
the vajra / the burden of the observance]”. That is why, as told in PS 17.34, Indra resorts to the
draft-ox".

Interestingly, here we find three elements, Visvanara and Vai$vanara followed by anadvah
instead of Visvasah. Unlike in PS 17.30-32, the focus here is on Indra finally being able to hold the
vajra. Therefore, our line aims to evoke the last episode, corresponding to 17.34, in which Indra
resorts to the draft-ox, i.e. acquires his strength and is finally able to bear (b/r-; see my comment on

12 First presented in PS 17.27.2: yo vajrah sa visvanaro yat *tigmaviryam sa visvasad yad “dharambhanam sa
vaisvanarah ||, “The vajra, that is Visvanara; the [top part] whose power is sharp, that is Visvasah; the handle,
on the other hand, that is Vaisvanara”. See also my comment on PS 3.25.3 above.

13 Note that, however, PS 17.34.1 reads so (*)nadvaham upadhavat, “He (Indra) ran to / resorted to the draft-ox”,
with upa-dhav- + acc., not kram- + loc. The lexeme upa-dhav- + acc. is also used in PS 17.28.8-25 (see my
comment ad loc.) and specifically means ‘to resort to X for help’.
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PS 3.25.3d, bibhrat, above) the heavy burden of the vrata (guru etad vratam, in PS 17.34.1) and
hold (dhr-) the vajra.

Clearly the two verbal forms in the last pada, adrmhayata and adharayata, refer to the same
event outlined above. However, the differences in root (dhr- vs. drmh-) and voice (act. adharayat
vs. mid. adrmhayata, adharayata) need to be explained. The previous translators have often given a
cosmic interpretation (as they did not know about the anadudvrata of PS 17 ch. 6), kept it
ambiguous, or did not really distinguish the meanings of the two verbs. Weser (1898: 40—41)
translated with “Er festigte (Alles), er hielt (Alles) fest”; Lupwic (1878: 534), with “der ward fest,
der hielt sich”; Deussen (1894: 232), with “Er ward [der Welt] Befestiger, er der Trager”; GrirriTH
(1895: 144), with “he firmly fortified and held securely”; Wrrtney (1905: 164) with “he made firm,
he sustained”; Gonpa (1965a: 97), with “He established; he sustained”. Jamison (1983:155) takes
adrmhayata as a “secondary med. intransitive generated from the fundamentally trans. act.
drmhayati ‘makes firm’”. She also points out (1983:95) that from a paradigmatic perspective, the
root dhy- expresses the active indicative singular meaning with the stem of dadhdra, while the stem
dharaya- forms all kinds of other forms (indicative plural, imperfect, etc.) in complementary
distribution with dadhdra (we only find the 3sg. dhdrayati once in RV). So the two stems would be
equivalent: adhdrayat is the impf. of the presentic pf. dadhdra in the transitive meaning “to
uphold”. This suggests to me that the PS phrase sa nadharayat (the refrain of PS 17.30-32) must
imply an object, most likely the vajra, even if it is omitted from the text. In the case of our stanza
here, I follow Kulikov’s suggestion (personal comm.) that we should take adymhayata as a direct
reflexive based on the causative, “he made himself firm, he stabilised himself”, and adharayata as a
‘possessive reflexive’, “he held his [vajra]”. Thus, in my view, the most recent translation of this
passage, the one by Acnarya (2013: 123), “he made [himself] firm, he sustained” is almost correct,
but we need to specify the implied object: “he sustained (or rather “held, wielded”) his [vajra]”, as
is clear from the narrative in PS 17 ch. 6. This also stresses the idea that Indra first had to make
himself firm (adymhayata) by acquiring the strength of the ox, before he could hold the vajra.

2. 3. Second section

In this section we no longer find explicit references to the gharmasya vrata. The attention rather
shifts to the twelve vrdtya nights.

The direct textual connections with PS 17 ch. 6 are also fewer (with the exception of PS
3.25.13 and 14—both absent from the SS), which also suggests that this part of the siikta deals with
something different.

Moreover, whereas all the stanzas in the first sections were composed of eleven- or twelve-
syllable lines, mostly with Tristubh cadence, all the stanzas in this section are composed in the
octosyllabic Anustubh metre.

3.25.7 ~ ab: SS 4.11.11ab; cd: PS only (but cf. SS 4.11.11cd)

a dyvadas,ai.ta ratrir 8# [U—vu|———x]
b vratya ahuh prajapatel | 8 [-———|u—uxXx]
c tatrapi brahmano vratam 8 [-—u—|u—-ux]
d tatrapy anaduho balam || 8 [-—uu|u—ux]

These [well-known] nights are twelve:
They call [them] the [nights] dedicated to the observance of Prajapati.
On that occasion too [takes place] the observance of the brdhman.
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On that occasion too [one finds] the strength of the draft-ox.

N.B. Padas cd are missing in K. The copyist’s eye must have skipped from 7b prajapateh to 8a
prajapater.

dvadasaita] K dvadasa ita Ma, Ma, Ja Va Ek, V153 dvadasayita Ek; Ku, dvadasa 1ta Ji; .
ratrir vratya ahuh] [Ma,] [Ma,] ratr1 vratya ahuh Va ratridvratya ahuh Ja Ek; Ek, Ku;, V153
ratridvratya hu Ji; rarvartyahuh K« prajapateh [] [O] (¢f. prajapater in Sa) K e tatrapi] [O]
om. K e brahmano vratam] [O] om. K e tatrapy anaduho] [Ma,] [Ma,] [Ja] [Va] Ek, Ji;
V153 tatrapy anaruho Ek, Ku;, om. K e balam] (=valam) Ja Va Ek; Ek, Ji; Ku, V153 valam
Ma; Ma,om. K ¢ ||] [O] om. K

SS4.11.11

dvadasa va eta ratrir
vratya ahuh prajapateh |
tatropa brahma y6 véda
tad va anaditho vratam ||

I discuss the topic of this stanza at greater length in §3.4 below.

a. SS has an additional va (=vai) in the opening, which yields a regular Anustubh line only if
we neglect to restore the initial syllable of d(u)vidasa, which, however, is normally quadrisyllabic.

The pronoun etd(h) has here a cataphoric function: it refers to pada b. Hence I translate with
“these”. At the same time it might indicate that its referent is “well known” to the listener.

cd. The adverb fatra seems to have a temporal meaning here: ‘then, on that occasion’. This
means that during the twelve nights, the observance of the brahman takes place, and the strength of
the draft-ox is to be found.

Notably, tatra is followed by the conjuction api, ‘too, as well’. As I will suggest in §3.4, this
seems to imply that we are dealing with two events: on both of those occasions the brahmano
vratam (it is not clear what this refers to) and the anaduho balam took place; the latter expression
must stand for anadudvrata, as the purpose of such observance is to acquire the strength of the
draft-ox (also note that SS 4.11.11d has anadiiho vratam!). Perhaps the first of these two occasions
was the event described in the first section, in which the observance of the draft-ox took the form of
the gharmasya vrata. Now it is said that a second occasion corresponds to the twelve nights.

3.25.8 ab: PS only; cd: SS 4.11.11cd

a yas ta ahuh prajapater 8 [-u——]u—ux]
b vratya ratrir d,vadasa | 8 [-———|u—ux]
c tatrapi brahma yo veda 8# [-—u—]u——%]
d tad va *anaduho balam || 8 [-—vulu—-ux]

[Those] which they say [belong] to Prajapati,

the nights of the observance are twelve.

He who knows the brahman (i.e. is initiated) on that occasion too,
he is (i.e. he embodies / acquires) the strength of the draft-ox.

N.B. The lacuna in K continues up to prajapater in pada a. I illustrate the lacuna in table 2 (below).
The fact that K also contains pada 8b shows that K is not influenced by the SS (if that were true, K
would continue from 7b to 8c¢), but that it simply features a lacuna caused by eye-skip.
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yas ta ahuh] [Ma,] [Ja] [Va] Ek, Ek, Ku, V153 yas ta ahuh Ma, yas ta ahah Ji; om. K .
prajapater vratya] K [Ma;] [Ma,] prajapatedvratya Ek; Ek; Ji; Ku; V153 prajapatedvatya Ja Va
 ratrir dvadasa] [Ma,] [Ma;] ratr1 dvadasa K Va Ja Ek; Ji; Ku; V153 ratriddvadasa Ek, ° ]
[O] om. K e tatrapi] [O] tad vapi K  * brahma yo veda] Va Ek, Ji; V153 vrahma yo veda K
brahmano veda Ma; Ma, Ek,; Ku, brahma(no—)yo veta Ja  tad va *anaduho] tadva 'naduho
Ma; Ma, Ja EKk; Ji; tadva 'nuduho Ku, tadvanaduho Va V153 tadvanaruho EKk, tadvanuduhau K
e balam] K [Ja] [Va] Ek; Ek; Ji; V153 balam Ma; Ma, bamlam Ku; ¢ |[] [O] om. K

SS 4.11.11

dvadasa vd etd ratrir
vratya ahuh prajapateh |
tatropa brahma yo6 véda
tad va anadttho vratam ||

It is hard to determine whether SS 4.11.11 was composed after the two PS stanzas, or if the
two PS stanzas are an expansion of the one stanza preserved in the SS. Note that the SS phrase
anaduho vratam, so clearly recalling PS 17 ch.6, actually never occurs in the PS version of the
sukta, where it is replaced by anaduho balam. It is perhaps possible that balam is the original
reading of 3.25.7d and has replaced vratam in 3.25.8d out of perseveration. On the other hand,
although the ‘strength’ of the draft-ox is, in fact, what Indra aims to obtain in PS 17 ch.6 in order to
‘bear’ (bhy-) the vrata/vajra, the word bala- never actually occurs in that text.

b. Note the inversion in the word order as compared to PS 3.25.7a. In the latter line, the
predicate expressing the new information (dvddasa) was fronted (and in the SS regularly marked by
vai). Here we have the normal word order: subject (vratya ratrir) followed by predicate (dvadasa).

d. Bhattacharya correctly emends to va *anaduho. The original phrase vai + anaduho, in
sandhi va anaduho, must have been corrupted by double sandhi to vanaduho; however, part of the
tradition (see mss. Ma,, Ma,, Ja, Ek,, Ji;, Ku,) seems to have been aware that a vowel was missing
and must have inserted the avagraha exactly to point that out. Otherwise the presence of the
avagraha in the mss. is unexplained. A similar case is found in the transmission of pada a of the
following stanza. Comparison with the SS as well as metrical considerations suggest that va is very
unlikely to be the adversative conjunction meaning ‘or’; rather, it must be the sandhi form of vai.

In this line, tad must be neuter simply out of attraction to balam (**sa va anaduho balam
would be grammatically incorrect), and it must be the correlative of yo in pada c. Thus the sentence

vratya ratrir dvadasa |
tatrapi brahma yo veda
tad va *anaduho balam ||

vratya ratr1 dvadasa
tad vapi vrahma yo veda
tad vanuduhau balam

structure is “he who (yah) ..., he (sa, which becomes tad in agreement with balam) ...”
My edition (based on O) K SS edition

st. 7 st. 11

dvadasaita ratrir dvadasaita rar dvadasa va eta ratrir
vratya ahuh prajapateh | vartyahuh prajapa... vratya ahuh prajapateh |
tatrapi brahmano vratam

tatrapy anaduho balam ||

st. 8

yas ta ahuh prajapater N ()4

tatropa brahma y6 véda
tad va anaduho vratam ||

Table 2. Synopsis of PS st. 7 and 8, and SS st. 11.
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3.25.9 ~SS4.11.12

a duhe va *anadvan sayam 8# [U——U|—-==X]
b duhe pratar duhe diva | 8 [U———]u—uXx]
c doha ye asya samyanti 8# [-———]u——X]
d tan vidmanupadasvatah || 8 [-——vu|u—ux]

The draft-ox milks out in the evening.

He milks out in the early morning. He milks out during the daytime.
His milkings which come together,

we know them as inexhaustible.

va *anadvan] va’nadvan Ma; Ma, vanadvan Ja Ek; Ku; vanarvan Ek, vanadvana K Va Ji; V153
e sayam] K sayam [O] e [][0] om. K * ye asya] [Ma,] [Ma,] [Ja] [Va] Ek, Ek, Ji; ye
asya[x] Kuy [X](— subs. [x]— s.s.)ye asya V153 ye sya K ¢ samyanti] [O] sayanta K ¢ tan]
K [Ma,] [Ma,] [Ja] [Va] Ek, Ek; Ji; V153 tana Ku; ¢ vidmanupadasvatah] vidvanupadasvatah
Ma, Ma, Ja Va EKk, Ji; V153 viddvanupadasvatah Ek, vindanupadasvatah Ku, vidmanupadasyatah
K < |][O]om.K

SS4.11.12

duhé sayam duhé pratar
duhé madhyamdinam paéri |
doha yé asya samyanti

tan vidmanupadasvatah ||

This is the concluding stanza of the SS recension.

ab. Bhattacharya correctly edits va *anadvan. See my comment on pada d of the preceding
stanza.

On the semantics of duh-, see my comment on PS 3.25.2 above.

Note the different phrasing of the SS, which however expresses the same meaning as the PS
version.

Early morning, midday and evening are the moments when the three daily pressings of soma
take place on the pressing-days (sutyaha) of a soma ritual. This seems to support the view that the
celebration of the twelve nights involved a Sattra and thus the pressing of soma.

c¢d. The milkings of the draft-ox (i.e. the rewards of the observance) are of course those
mentioned in 3.25.2 above, namely yaj7ia and daksind, or rather the merits gained from yajiia and
daksina, i.e. the istapirta- that the vratins are able to snatch away (apa/sam-vrj-) from their
detractors by means of the anadudvrata, and which allow them to reach the sukrtasya loka.

However, on the dohas see also the following stanza.

The formation dnupadasvant- first occurs in the AV. Compare in particular SS 7.80.2ab (To
the night or goddess of full moon), vrsabham vajinam vayam paurnamasam yajamahe | sa no
dadatv aksitam rayim anupadasvatim), “We sacrifice to the vigorous bull of the full moon; let him
give us unexhausted unfalhng wealth” (Whitney). Other occurrences are: SS 2.36.5ab ~ PS
2.21.5ab, bhdgasya navam a roha piirnam anupadasvatim, “Ascend thou the boat of Bhaga, full,
unfailing” (Whitney); and the next stanza, 3.25.10 ~ §S 4.11.9.

3.25.10 ~SS4.11.9

yo vedanaduho dohan 8 [-——vu]u——x]
sapt,a,nupadasvatah | 8 [-uvuu|u—ux]
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prajam ca lokam capnoti 8 [U—U—|———x]
tatha saptarsayo viduh || 8 [U———|u—uXx]

He who knows the milkings of the draft-ox,
seven, inexhaustible,

he obtains both progeny and the world.
Thus know the seven sages.

yo vedanaduho] [Ma,] [Ma,] [Ja] [Va] Ek, Ji; Ku; V153 yo vedanaruho Ek, ye devanaduho K
* dohan] K [Ma,] [Ma;] [Ja] [Va] Ek; Ji; V153 dohana Ek; Ku, * saptanupadasvatah] [May]
[Ma,] [Ja] [Va] Ek: Ek, V153 saptanrpada[x]svatah Jiz sa[x]ptanupadasvatah Ku,
asvapnanupadasyaca K ¢ |] [O] om. K e« prajam ca] (vs. prajamca Barrer) K prajafica O
saptarsayo] K saptarsayo [Ma;] [Ma,] Ek; Ek, Ku; sapta(r—)rsayo Va saptarsayo Ja saptarusayo
Ji; saptar(subs.— ru)sayo V153  « ||] [O] om. K

SS4.11.9

y6 védanaduho dohan
saptanupadasvatah |
prajam ca lokam capnoti
tatha saptarsayo viduh ||

I discuss this stanza in §3.3 below.

3.25.11 ~$S4.11.8

a madhyam etad anaduho 8# [-u—uluuux]
b yatraisa vaha ahitah | 8 [-—vulu—-ux]
c etavad asya practnam 8# [-—u—|u——x]
d yavan pratyan samahitah || 8 [-———|u—-ux]

This is the centre of the ox,

[namely] where those withers are located.

So much of him [the ox] is in front [of the withers],

as much as he is put together / located behind [the withers].

etad] K [Ma;] [Ma,] [Ja] [Va] Ek; Ek; Ji; V153 ed Ku, e anaduho] K [May] [Ma,] [Ja] [Va]
EK; Ji; anaruho Ek, Ku; anuduho V153  yatraisa] [Ma,] [Ma,] [Ja] [Va] Ek,; Ek, Ji; V153
yacatraisa Ku, yata isa K * vaha ahitah] [Ma,] [Ma,] [Ja] va ahitah Va Ek; Ek, Ji; Ku, V153
vahitah K ¢ pracinam] [O] pracina K ¢ yavan] yavan, [O] yavan K ¢ pratyan samahitah]
K [Ma,]| [Ma,] [Ja] [Va] Ek, Ji; Ku, pratyan, samahitah V153 pratyanga samahitah Ek, * ]
[O] om. K

SS4.11.8

madhyam etad anaduho
yatraisa vaha ahitah |
etavad asya pracinam
yavan pratyan samahitah ||

ab. Previous translators have oscillated between various interpretations of vdha- as the yoke,
a body part of the ox, or his ability to carry and draw weights. Gonpa (1965a: 294) was particularly
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supportive of this latter interpretation, and commenting on S 4.11.7 agnir vdhena, translates it as
“Agni by his drawing (conducting) function” (1965a: 97). In both SS 4.11.7 and 8, WhitnEY
translates with “carrying”; he employs the same literal translation for the occurrence of vdha in SS
9.7.3 (~ PS 16.139.3), but in his comments explains it as “properly the ‘carrying’ part, that on which
the yoke rests”. Spiers (in prep.) points out that SS 9.7 features vdha among a long list of the oxen
body parts, which excludes other interpretations. SS 9.7.3 reads: vidyiij jihvd marito danta revdtir
grivah kyttika skandha gharmé vahah ||, “His tongue is the lightning bolt, his teeth are the Maruts,
his neck is the constellation Revéti, his shoulders are the constellation of the Krttikas, his withers
(vaha) are the gharmd” (my transl.). This line shows that the vdha is distinguished from the neck
(griva) and the shoulders (skandhd); the hump (kakid) is also distinguished in SS 9.7.5. Thus, it
must indicate the withers, i.e. the area between the shoulders, above the neck, and below the hump,
where commonly, and even more so in the case of the Indian humped oxen, the so-called “withers
yoke” is placed.

The “middle part” (madhyam) of the ox is mentioned in PS 17 ch. 6 (in a section that, much
like §S 9.7 ~ PS 16.139, contains a long list of equations between the ox’s body parts with deities,
cosmic elements or ritual implements): PS 17.38.3-6, yo (")sya daksino (’)rdhas tau saradau masau
yah savyas tau haimanau || yo (’)sya jaghanardhas tau Saisirau masau yah purvardhas tau
vasantau || yad asya prstham tau graismau masau yan madhyam tau varsikau || samvatsaro va esa
sambhrto yad anadvan yad anadudvrati ||, “His right side, that is the two months of autumn; [his]
left [side], that is the two [months] of winter. His hind side, that is the two months of the cool
season; [his] front part, that is the two [months] of spring. His back, that is the two months of
summer; [his] middle part (madhyam), that is the two [months] of the rainy season. Taken all
together, this, the draft-ox, the one who practices the observance of the draft-ox, is the full year”
(my transl.). However, it is unclear whether this middle part is to be identified with the same
madhyam of our siikta and thus with the vdha.

In PS 17 ch. 6, the vdha is mentioned as the part that embodies the essence of the strength of
the ox. In fact, in PS 17.35.5 it is said that Indra acquired the ox’s power with the following words:
so (’)naduho vahe (’)kramata *sarvaml lokan prajanat ||, “He strode onto the withers of the draft-
ox. He foreknew the way to every place”. The lexeme kram- + loc. is the same that was used to
describe Indra’s previous (failed) attempts to get ahold of the vajra/lightning bolt by following it
along its downward path and striding into the three domains of its three forms: Vi§vasah, the sharp-
rimmed top of the vajra mace in the sky (PS 17.30; PS 17.28.2b); Vi§vanara, the body of the vajra
mace in the atmosphere (PS 17.31; PS 17.28.2a); and Vai$vanara, the handle of the vajra mace in
the wind (PS 17.32; PS 17.28.2c). After each attempt it is said that Indra sa nadharayat, “He could
not hold [it]”. In 17.34.5, however, he finally resorts to the draft-ox (17.34.2), strides onto his
withers (17.35.5), and, as SS 4.11.7 remarks, s6 ‘dhymhayata so ’dharayata, “He made himself
firm, he held his [vajra]” (cf. 17.28.31, tam dadatta tam parusy adhatta, “He (Indra) took it (the
vajra), he put it on [his arm’s] joint”). PS 17 ch. 6 highlights the importance of the vdha again in PS
17.43.5, yenasya vahas tena yajiio yena vahati tena lokah ||, “By the fact that he has the withers, he
is the ritual worship; by the fact that he hauls, he is the world”.

Thus, the vdha is madhyam not so much because of its location (in fact, it is technically
rather forward in the anatomy of the animal), but because it represents the essence, the centre of its
power.

cd. The phrasing of these padas is enigmatic. The enclitic asya must refer to the ox or to the
vaha, but pracinam can’t, as it is neuter. It could, however, be an adverb. The words pratyan and
samahitah are both masculine, and thus most likely refer to the ox. It seems that the poet is playing
with the paradox that the vaha is not located at the anatomical centre of the ox, and yet it represents
his centre, as it houses its strength. Thus, he the padas might state the paradox that “so much of him
[the ox] is in front [of the withers], as much as he is put together/located, behind [the withers]”.

Compare also the following statement contained in the same section of PS 17 ch. 6 which
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lists numerous sacred equations concerning the ox’s body parts: PS 17.40.7-8, yad asya pracinam
nabhyas tena dvisantam a visati || atha yad asya praticinam nabhyds tena mytyum nastram avartim
tarati || pra patho “devayanan janati ya (evam vidvan anaduho vratam bibharti) ||, “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.
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. He foreknows the paths of the gods, he who (knowing so,
“bears” the observance of the draft-ox)”. The phrasing is similar to that of our stanza. Could the
navel (nabhi) mentioned here stand metaphorically for ‘essence’, i.e. the madhyam, the centre of the
ox’s power, which would be located not in the actual navel, but in the ox’s withers, the vaha-
according to our stanza? It is true that the metaphor of the navel meaning something’s centre is
frequent (see e.g. the phrase amjtasya nabhi in SS 4.11.6), but given that PS 17.40 is found within
the section containing the long list of the ox’s body parts, I think that it is more likely that nabhi
carries the concrete meaning ‘navel’ there.

3.25.12 ~SS 4.11.10

a padbhih sedim avakramann 8# [-——vu|u——x]
b iram janghabhir utkhidan | 8 [U———]u—UuXx]
c sramenanadvan kilalam 8t [U———|——=x]
d kinasas cabhi gachatah || 8 [-——|u—-ux]

Treading down weariness with [his] feet,
extracting refreshment with [his] hind ankles,
with toil the draft-ox and the ploughman
obtain the kilala drink.

padbhih] [O] padbhis K e sedim avakramann iram] sedim avakramamn iram Ek; Ku; sedim
avamakramamn iram Ma; sedi(v ama—)m avakramam Ma, sediv amakramamn iram [Va]? Ja Ek,
Ji; V153 sedhim amakramamn iram K ¢ janghabhir] jamghabhir K'* Ma; Ma, Ja Va Ek, Ek,
Ku; V153 jaghambhir Jis e utkhidan] utkhidam [O] uksida K e |] om. K .
sramenanadvan] S$ramenanadvan, [Ma,;] [Ma,] [Ja] [Va] Ek; Ji; V153 s$ramenanarvan, Ek;
sramenanarvana Ku, sramenanadvana K ¢ kinasa$ cabhi] kinasa$ cabhi O kinasasyaupa K
gachata] [O] gacchata K« |[][O] | K

SS 4.11.10

padbhih sedim avakramann
iram janghabhir utkhidan |
sramenanadvan kilalam
kinasas$ cabhi gachatah ||

Bhattacharya’s edition reads gacchatah in pada d.

a. On sedi- see GrirriTHS’s (2009: 445-446) comment on PS 7.19.7.

b. On the lexeme ut-khid- see Spiers’s (in prep.) comment on this stanza.

The janghds (usually found in the dual) are not the ‘shanks’, as in later Sanskrit (where the
word replaced Vedic asthiva(nt)- ‘shank of the hind leg’, which dies out after the Brahmanas), but
rather the ‘ankles of the hind legs’ (see Lusotsky 2002b).

d. Note that the two present participles avakraman and utkhidan are both singular, and only
the last verb (gachatah) is dual.

14 Barrer incorrectly reads jarighabhir.



383

On the kinasa, ‘ploughman’, see my discussion in §3.6 below.

2.4. The additional PS portions

3.25.13 PS only

a indra esa manusyes,v 8# [-u—Uu|u——U]
b anadvan itjy ucyate | 8 [U——u|u—Uu—]
c Saphaso asya ma *risan 8 [U—u—|u—-U-—
d sarva yas casya kusthikah || 8 [-———]u—-u—]

That one is Indra, among humans,
he is called “draft-ox”.

May his hooves not get injured,
nor all the dewclaws that he has.

indra] [O] 1 K * esa] K [Ma,] [Ma;] [Ja] [Va] Ek; Ek; Ji; Ku; esu V153 e anadvan] K
[Ma,] [Ma,] [Ja] [Va] Ek; Ji; Ku; V153 anarvan EK, * ity ucyate] K [May] [Ma,] [Ja] [Va]
Ek; Ek; Ku, V153 ityu(//)tyucyate Jis; ¢ |[] [O] om. K« $aphaso asya] Va Ji; $§a[C]aso asya
EKk; $aphaso ("—)asya V153 $aphaso ’sya Ma; Ma; Ja EKk; Ku, $aphasomya K>  * ma *risan]
marsam O parsam K ¢ ya$ casya] K yasyasya O ¢ kusthikah] [Ma,] [Ma,] [Ja] Ek, Ek, Ji;
Ku; V153 ku(sthi—)stikah Va kusthinah K« ||] [Ma,] [Ma;] [Ja] [Va] Ek; Ek; Ku; V153 | Jis
om. K

This stanza is only present in the PS. Thematically it seems related to PS 3.25.5 (~ SS 4.11.3), indra
esa manusyesv antar gharmas taptas carati Sosucanah |, “This one (i.e. the draft-ox, the vratin) is
Indra, he goes about (i.e. he practises the observance) among humans as a heated gharmd pot,
constantly glowing bright”—and thus to PS 17.35.2, kytya va esa manusyesu carati yad anadvan
vad anadudvrati, “This is witchcraft, when, as a draft-ox, as one practising the observance of the
draft-ox, one wanders among humans”.

Because of this thematic connection, and because the Kashmirian version begins with a
single “i” instead of “indra”, Barrer (1912: 372) regared it as “an incomplete bit of commentary
belonging to st. 3 [=SS 4.11.3]”. Notably, as illustrated in Table 3 below, said “i” stands at the end
of the penultimate line of the page (line 17; the final line, line 18, begins with esa). Thus, BArreT
entertained the idea that the “i” stood for the initial word of the next stanza (indro balendsya...), and
that the rest of the text found in the last line (line 18) could have been a scholium in the manuscript
from which K was copied.

f56a line 17 |ruksidasramenadvanakilalamkinasasyaupagacchata | i

f56a line 18 | esa manusyesv anasvan ity ucyate s$apha somya parsam

f56b line 1 |kusthinah indro balenasya paramesthi vratenaina gaus tena vaisvadevah

Table 3. Reproduction of the position of PS 3.25.13 in the Kashmirian ms.

€C

However, where K reads “i”, the O mss. have “indra”. This suggests that K’s copyist might
simply have forgotten an aksara ndra near the margin.

15 Bhattacharya incorrectly transcribes sobhya.
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At any rate, the absence of this stanza from the SS version, its position near the end of the
hymn, and its thematic connection with the first section of the siikta rather than with the second, all
speak in favour of considering it a secondary addition.

¢. The emendation to *risan was proposed by Bhattacharya. The reading marsam with
omission of i for original ma risam is common: see Ved. Var. Il p. 341 §753 (which also cites KausS
tarsat for tarisat). Spiers (in prep.) has collected several cases from PS book 3 in her comment on
this stanza.

d. With regards to the syntax of this pada and the collocation sdrva- ya-, Seiers (in prep.)
compares SS 1.15.2cd (~ PS 1.24.4cd), ihaitu sarvo ydh pasir asmin tisthatu ya rayih (PS: asya
vardhayata rayim), “Let every beast there is come hither; let what wealth there is stay with him (PS:
increase his wealth)”.

3.25.14 [prose] PS only ~ PS 17.43.1-2
a indro balenasi paramestht vratena yena gaus tena vaisvadevah |
b 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.

indro] K [Ma,] [Ma;] [Ja] [Va] Ek; Ek; Ku; V153 indro Ji; ¢ balenasi] [Ma,] [Ma;] [Ja] [Va]
EK, Ji; Ku; V153 balenas$(i —)i EK; balenasya K'® e paramesthi] K [Ma,] [Ma,] [Ja] [Va] Ek;,
Ek; Ku; V153 paramesthi Jis e vratena yena gaus| [Ma;] [Ma,] [Ja] [Va] Ek, Ek, Ji; V153
vratena yena ’gaus Ku, vratenaina gaus K e vaisvadevah] [O] vaisvadevah K * |] [May]
[Ma,] [Ja] [Va] Ek; Ji; Ku, V153 || Ek; om. K ¢ yo (’)sman] yo sman K yo ’smam Ma, Ma, Ja
Ek, Ji; V153 yo (asman,—)’smam Va yo smam Ek; Ku, * yam (ca) vayam] yam vayam Ek;
yam vayam EK, Ji; Ku; V153 ([Ma]? [Ma,]? [Ja]? [Va]?)"” yam ca vaya K  dvismas] [O]
dvissas K e pranan] pranan, [Ma,] [Ma;] [Ja] [Va] Ek,; Ku, V153 pranana Ek, Ji; pranana K
» sam *vrha tasya] sam vrhat tasya [Ma,] [Ma,] [Ja] [Va] Ek, Ji; Ku; V153 sam vrhas tasya Ek,
sa vahes tasya K e pranan] K pranan, [Ma,] [Ma,] [Ja] V153 pranan,[x] Ek; pranana Va Jis
Ku, [Clnana Ek, ¢ vivrha] [O] vi varhah K« |[] ([Mal]? [Ma2]? [Ja]? [Va]?) | ru 14 || 25 ||
Ek,|ruld |25 a5 | Ek: Kuy || 25| rud(—s.s. 14) || 5a | Jis | (space) ||ru 14 || 25| (/) ||a 5 ||
V15372 57Za57ZK

PS 17.43.1-2
indro balenasi paramestht vratena yena gaus tena vaisvadevabh |
yo (’)sman dvesti yam (K: ca) vayam dvismas tasya pranan sam vrha tasya pranan vi vrha ||

Bhattacharya’s edition reads yo asman (but yosman in PS 17.43.2) and sam byrhat.

This prose passage is taken from the final, partly yajus-style section (17.43) of PS 17 ch. 6,
in which the ox (or the vratin) is addressed directly. I refer to my edition for further comments. The
position of this passage at the end of the siikta suggests that it is a secondary addition. At the same

16 Bhattacharya incorrectly reads valendsya.

17 Note that all of my O mss. read dvesti yam vayam with the exception of Ek;, which has dvesti yam vayam. The
same is true for my mss. containing the parallel from PS 17.43, with only the exception of JMj;,which has
dvesti y(i—)am vayam. In my comment on the PS 17.43 parallel, I have suggested that this might be due to the
fact that since this was a very frequent formula, it was pronounced as one single continuous utterance, in which
the sequence dvestiyam was not perceived as two separate words.
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time, the borrowing of this passage from PS 17 ch. 6 proves beyond doubt that the two texts were
learned and employed together.

b. Both here and in the parallel in PS 17.43.2, the Kashmirian ms. adds the conjunction ca
between yam and vayam, whereas the same conjunction is absent from all the O mss. It is hard to
decide for one or the other reading. This is a very frequent formula, and in almost all of the AV
occurrences there is no ca: SS 2.11.3, 2.19-23, 3.25.1-6, 7.81.5, 10.5.15-21, 25-35, 16.1.5, 16.7.5;
PS 1.57.3, 1.63.4, 2.48.1-5, 3.24.1-6, 16.129.1-10, 16.131.1-11, 16.132.1, 18.44.2, 19.2.12,
19.5.12, 20.29.6, 20.43.6, 20.44.3-7, 20.54.10). However, our variant with ca is not a unique case.
We find it once in PS 16.52.2¢, and not infrequently in other texts: KausS, MS, TS, VS, BSS, and
other Srautasiitras. Of course, one could consider the influence of some other text on the
Kashmirian tradition, but this is hard to demonstrate. Also, the same observation that this ca almost
never occurs in the AV could compel us to consider K’s reading as the lectio difficilior, as the O
tradition could have simply levelled out the reading on the more common model of this formula
without ca in the AV. I would be ready to dismiss it as an innovation if it occurred only here, but this
ca is found also in K’s version of PS 17.43.3, which suggests that (at least for the Kashmirian
tradition) it is not accidental, but truly part of the tradition of the texts connected to the
anadudvrata. Thus, 1 signal K’s variant between round brackets in the edited text.

Both our manuscript readings as well as the readings of the mss. of PS 17.43.2 (yo ’smam
dvesti V122, yosmandvesti K Ma Ja, yosmam dvesti Ma, yosmadesti V11, yosmam dvesti JM3 Jia
Pa,) confirm that the PS archetype most probably read yo sman.

My emendation to sam *vrha tasya (against Bhattacharya’s sam brhat tasya) is supported by
the parallel in PS 17.43.2 (where Bhattacharya also edits sam vrha tasya). The mss. readings are the
following: sam vrha tasya [Ma] JM; [Ma] Pa., sam vrhattasya V11 Ja V122, sam vrham tasya Jia,
sambayha tasya K.

Compare also the use of apa-vrj- in PS 17 ch. 6.

3. Interpretation

AcHarya (2013) claimed that PS 17 ch. 6 and our stkta both deal with the archaic govrata
that also informed the Pasupata cult. After carrying out the above textual comparison, we can say
that he was correct. Not only does the expression anadudvratam of PS 17 ch. 6 correspond to the
anadiho vratam of SS 4.11.11d (corresponding to the anaduho balam of PS 3.25.7d, 8d), but
reading our siikta side by side with PS 17 ch. 6 allows us to clarify a great number of points in the
text that appeared obscure to previous editors and translators. There is no doubt that the two texts
are related and deal with the same topic.

Yet, there are several points that we have not been able to explain by simple textual
comparison, because they are not prominent in PS 17 ch. 6. Among these is the significance of the
two other references to vratas in the sikta: the gharmdsya vratd of SS 4.11 ~ PS 3.25.6; and the
twelve nights of the vrata (vratyah) of Prajapati mentioned in SS 4.11.11 ~ PS 3.25.7-8.

If the main focus of the hymn is the observance of the draft-ox, then what are these other
two vratas? Are these are simply two expressions that refer to one and the same vrata? Are these
vratas really the same as the archaic govrata described by AcHarva? Do they refer to two different
vratas, or perhaps to different moments or stages in the performance of the archaic govrata?

3.1. The gharmasya vrata

The first section of the hymn contains several references to the gharmd. In PS 3.25.4d (SS
3.25.5d), we are presented with a riddle: “who is the gharma that really is four-footed (catuspat)?”
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The answer is clearly the draft-ox (i.e. the vratin), mentioned in the previous verses.

But PS 3.25.5 (SS 3.25.3) is even more explicit: “That one (i.e. the draft-ox, the vratin) is
Indra; he goes about (i.e. he practises the observance) among humans as a heated gharma pot,
constantly glowing bright”. Here the text clearly recalls the notion, expressed in PS 17 ch. 6, that
the vratin performs among humans (PS 17.35.2, krtya va esa manusyesu carati yad anadvan yad
anadudvrati, “This is witchcraft, when, as a draft-ox, as one practising the observance of the draft-
ox, one wanders among humans”), the same observance that Indra first performed among the
Asuras (PS 17.35.4a, indro va *agre (’)suresv anadudvratam acarat, “Indra, in the beginning,
practised the observance of the draft-ox among the Asuras”; PasSa 4.10, indro va agre asuresu
pasupatam acarat, “Indra in the beginning practised the Pasupata [observance] among the Asuras”).

Finally PS 3.25.6 (~ SS 4.11.6) enunciates the wish of the vratins to follow the Devas on
their path to heaven, to the location of amyta and the sukytasya loka, after abandoning their bodies,
and claims that this can be done through glory, asceticism, and the gharmasya vrata.

Gharma is the alternative name for the Pravargya ritual. What does this ritual have to do
with the anadudvrata?

We find no answer in PS 17 ch. 6. However, in Appendix I, I have shown that the
anadudvrata/govrata must have developed within the culture of the Vratyas or similar warrior
brotherhoods that continue the cultural institution of the Indo-European Mdnnerbund. In fact, it can
be shown that the Gharma ritual too features numerous traits that can be ascribed to this cultural
milieu. I shall now describe the ritual, highlighting these traits.

The Gharma/Pravargya ritual has been the object of numerous studies, above all by van
Burtenen (1968) and Housen (1991, 2000a, 2000b, 2007). Cf. also Oserries 2012: 283-2809.
Although originally it must have been an independent ritual, in its Srauta form, it does not take
place as an independent sacrifice, but only as an episode within a larger soma sacrifice. It consists
of an offering of hot milk to the A$vins, called gharma, an offering of hot curd to Indra called
dadhigharma, and the manifacturing, heating, worshipping, and disposing of a clay pot, called
either gharma or mahavira, ‘great hero’." Its composite nature and its secondary character within
the soma rituals has led scholars to speculate about its origins and its original form;" van Burrenen
for instance assumed that it was a mix of different rituals coalesced into one. However, this is
uncertain. Therefore, for the sake of this study, I will treat it as a single ritual.

The performance® takes place twice a day, on the mornings and evenings of the three
upasad days that precede the day(s) of the soma pressing. The mahavira pot, which is prepared
beforehand (see below), is placed on a special fire inside the pragvamsa hut. Ghee is heated in the
pot until the latter is burning red. A cow is milked and the milk is poured into the hot ghee as an
offering to Indra and the Asvins. This produces a dramatic explosion: a pillar of fire and smoke rises
upwards. Ghee is poured again and a second pillar of fire arises. Then the pot is brought to the
ahavaniya altar and the content is poured into the fire as an offering to the Asvins. After the second
performance of the third day the implements are disposed of. On the fourth day, the day of the soma
pressing, another performance takes places after the Midday Laud: the Pratiprasthatr brings a ladle
of heated curds (the dddhigharma) from the agnidhra altar and pours it into the @havaniya fire in

18 Thus, the word gharma can indicate the hot milk for the offering, the vessel in which it is heated, or the entire
Pravargya ceremony (van Buitenen 1968: 1 fn. 3)

19 From the RV evidence, it would seem that the ritual was performed at dawn, right after the cows were milked
(e.g. RV 5.76.1; van Burtenen 1968: 3; Housen 2000a: 10). From RV 5.30.15 we understand that the ritual pot
was originally a metal kettle. Witzer (1995d: 15 fn. 93) regards the Srauta use of clay as a deliberate attempt to
make the rite look more archaic. Also, as I will remark again later, according to RV 7.103.9 the ritual originally
took place at the beginning of the rainy season around the summer solstice. The RV connects the gharmad with
the figure of Atri, who was rescued by the Asvins (Housen 2002a: 9 with ref.). Other sources connect it to the
myths of Dadhyafic Atharvana, Visnu or Makha, the mytheme of the beheading, and the notion of the ‘head of
the sacrifice’ (cf. van Burtenen 1968: 16ff; Housen 1991: 26ff.; HeestErMAN 1967).

20 I try to provide here only a very brief summary of the essential moments of the rite.
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honour of Indra.

The pillar of fire is certainly the most characteristic element of the ritual, but there are also
other traits that make it stand out from the other sacrifices.

The patron’s wife cannot participate. She has to hide in the patni-sald (van Buitenen 1968:
63). This strongly characterises the ritual as male-only business.

The doors to the sacrificial hut get shut (van Burtenen 1968: 63), which gives the impression
that participants are conducting the performance in secret.?'

Indeed, the Pravargya is the most prominent aranyaka rite next to the Mahavrata, and can
only be officiated by priests who have undergone a special initiation called avantaradiksa (van
Burtenen 1968: 38ff.; Housen 1991: 21ff.) which takes place in the wilderness (where the village
rooftops are no longer visible) and includes a one year vrata during which the initiate is supposed to
accumulate the heat of the sun.* In short, the initiate needs to heat up like the mahavira pot.

Thus, the initiate of the avantaradiksa is not a yajamana, as in the case of the normal diksd,
but a brahmacarin, who will then become a priest. One of the main RV sources on the Pravargya
ritual is the Frog Hymn (7.103): this composition describes a group of young students returning
after a year-long observance (st. 1, 9), during which they have been studying poetry with their
elders (st. 3, “saying ‘akhkhala’[/repeating syllables] like a son to a father (at lesson)”, J-B). It is the
beginning of the rainy season (st. 3), and in this context the Gharma ritual is performed (st. 8, 9).
From this and other early evidence, OBerries (2012: 283-289) has regarded the original Pravargya
as an initiatory ritual and concluded: “Danach kam mit der RVschen Initiationsfeier, dem Pravargya,
die erste Phase der Initiation im 16. Lebensjahr der Jugendlichen zu ihrem Ende, die der Einlernung
des traditionellen Wissens der vedischen Stimme gewidmet war. Damit erlangten die Jugendlichen
ihre Volljéhrigkeit” (p. 286). Oservies (2012: 468 fn. 305) has noted that, according to the ApSS, at
the disposal ceremony of the ritual tools, these are to be deposited in the shape of a man, and has
interpreted this as indicating that the young man has been constituted as an adult. Moreover,
Ogerries has compared the initiation to the Pravargya with the later Upanayana ritual, and
concluded that the Pravargya was a pre-form of the initiation ritual of the classical period (p. 288).
Indeed, at sixteen years of age, the brahmacarin underwent an avantaradiksa, followed by four
years in the wilderness, during which he let his hair grow, wore a black clothing and a turban (see
also Fark 1986: 66ff., Kersuaw 2000: 204). Clearly, we are in the realm of the Jugendbund as I have
described it in Appendix I.

The Pravargya, and especially the rite concerning the mahavira pot, looks like a
representation of the initiation of an Indo-European warrior. The fact that the pot is called ‘great
hero’ is perhaps the least conspicuous element. I shall now survey the others.

The ‘great hero’ pot is is composed of three parts (uddhi): a base, a middle part, and a head
with a sort of mouth-like spout at the top. A ring of clay is added to the human shape to represent a
girdle (rasna). As I have pointed out in Appendix I, the girdle is a typical element of the outfit of the
Indo-European initiated warrior, and hence of the Vratya.

Moreover, the pot is wrapped up in a black antelope hide and hung, suspended until the
performance. The black antelope hide is a very special element in Vedic ritual: it is only employed
in the diksa of the ydjamana during the soma rituals, which, as Heesterman (1962) demonstrated, is
modelled after Vratya practices; it is the garment of the ritually dead Vratya leader, and marks a

21 In modern performances this prescription is not followed.

22 After being led to the wilderness, the novice lights four udumbara sticks smeared with ghee representing 1)
earth and fire, 2) midspace and wind, 3) heaven and the sun, and 4) Prajapati. Then the teacher blindfolds him
as if to make him retain the light of the sun. He then makes him return to the village at sunset and spend the
night without lying down. Then he is brought to the wilderness again, where he is shown seven objects: fire,
sun, a water pitcher, a calf, a rock, a naked woman (mahanagni) and a piece of gold. Afterwards, for a year, he
is forbidden to use umbrellas, to cover his body, to study in the shade or when it’s cloudy or in wet places, etc.
—all prescriptions connected to keeping oneself dry and hot to preserve the energy of the sun. Even riding
wheeled vehicles is forbidden: possibly a taboo originating from the idea that the sun is a wheel.
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transformation, the separation from the world of the living (Fark 1986: 20-21; 2002: 33).

Thus the pot is placed in marge like an initiated warrior. To clear out all doubts that we are
dealing with an initiation, the pot is anointed with ghee, just like the yajamana is, during the soma
rituals’ diksa, or the king during the consecration of the Rajasiiya.

Finally, the pot is placed on a throne, the samradasandi, ‘the emperor’s throne’, in a fashion
that resembles the welcoming of the soma as a guest (atithyam) by offering it a seat on the ‘king’s
throne’ (rajasandi); and, similarly, recalling how the Ekavratya is welcomed as a guest and offered
a seat after a year of wandering according to the Vratyakanda (SS 15.3, PS 18.29).%

Indeed, with its girdle and black antelope skin the mahavira pot looks conspicuously like the
Vratya leader.

Now, van Buitenen (1968: 11) specifies that the ring of clay is called ‘girdle’ (rd@sna) by
Apastamba and Baudhayana, but ‘collar’ (parigrivam) in TA 5.3.5. He notes that the three parts of
the pot are separated by two joints. The top joint is called “middle” (madhyam). Thus, van BUITENEN
(ibid.) writes, “It is possible that the description of the joint between top and central element as the
‘middle’ of the pot [...] have raised the belt from its original position around the trunk to the top
part so that TA might call it ‘collar’”. However, after reading our Anadutsiikta, I cannot help but
recall PS 3.25.11 (~ SS 4.11.8), which states, madhyam etad anaduho yatraisa vaha ahitah, “This is
the centre of the ox, [namely] where these withers are located”. As I have explained above, the vdha
is not simply the ‘withers’, but the very centre of the ox’s strength, which Indra (and the vratins)
wish to acquire in order to bear (bhr-) the vrata and hold (dhr-, drmh-) the vajra. In light of the
equation of the draft-ox with the gharma pot, it seems attractive to consider that the madhyam of the
mahavira pot, the joint between the head and the torso of the Great Hero, is its vaha. The word
griva indicates the ‘nape, back part of the neck’, and can be used to refer to the neck of an ox (e.g.
in SS 9.7.3). If the pot were conceived as a bull, the denomination ‘collar’ (parigriva, literally
‘around the nape’) would make more sense.

But of course, during the performance the pot is constantly worshipped with stanzas that
address Indra, often as portrayed as a soma drinker and as a fierce bull. For instance, while the
second pillar of fire arises, we hear the following dialogue between the Hotr and the Prastotr: the
Hotr recites RV 8.72.12, “Pour wealth into the pressed-out draught, wealthy, adorning both worlds.
The Rasa will take the bull!” (transl. by van Buitenen); the Prastotr responds with RV 8.92.22, “Let
the drops enter you, like rivers the sea. Nothing surpasses you, Indra” (J-B). During the closing
ceremony, when the implements are laid out in the shape of the sun (to stress that the sun’s power
has been acquired) or in the shape of a man (to indicate that the young boy has become a man), the
Prastotr sings RV 9.2.6: “The tawny bull has bellowed; the great one, lovely to see like an ally,
shines along with the sun” (J-B), followed by RV 8.93.23, “The oblations that were offered have
been let go at the sacrifice to nourish Indra. Now to the final carrying-off with strength” (transl. by
vaN BUITENEN). More examples can be found.

23 This is the text of SS 15.3 (~ PS 18.29 with minor variants); note that the previous paryayas describe the
Ekavratya’s wanderings in all directions: sd samvatsaram iirdhvé ‘tisthat tam deva abruvan vratya kim nii
tisthasiti ||1)| s6 ’bravid asandim me sam bharantv iti |)2|| tasmai vratyayasandim sam abharan |3|| tdsya
grismas ca vasantas ca dvai padav astam sardc ca varsas ca dvai ||4|| brhdc ca rathamtaram caniicyé dstam
yajiayajiiiyam ca vamadevyam ca tirascye ||| rcah prdncas tantavo ydjumsi tiryaiicah ||6|| véda astaranam
brahmopabarhanam \7|| samasada udgltho pasrayah |8|| tam asandim vratya arohat [19]] tasya devajanah
pariskandd asant samkalpih prahdyya visvani bhitiany upasadah ||10|| visvany evisya bhitiny upasddo
bhavanti ya evam véda ||11]| , “1. He stood a year erect; the gods said to him: Vratya, why now standest thou?
2. He said: ‘Let them bring together a settle for me’. 3. For that Vratya they brought together a settle. 4. Of it,
both summer and spring were two feet, both autumn and the rains [were] two. 5. Both byhdt ad the rathamtard
were the two length-wise [pieces], both yajiiayajiiiya and vamadevya the two cross[-pieces]. 6.The verses (f¢)
were the forward cords, the sacrificial formulas (ydjus) the cross ones. 7. The Veda the cushion, the brahman
the pillow. 8. The chant (sdman) the seat, the udgithd the support (?). 9. That settle the Vratya ascended. 10. Of
him the god-folk were the footmen, resolves the messengers, all beings the waiters. 11. All beings become his
waiters who knoweth thus” (Whitney).
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Moreover, in Dirghatamas’s Riddle Hymn* (RV 1.164) the mahavira pot is likened to a
bellowing cow that transforms itself into a lightning bolt (the pillar of fire that arises from the
heated pot when milk is poured into it by the Adhvaryu). The metaphor is found throughout RV
1.164.26-29: tipa hvaye sudiigham dheniim etam suhdsto godhiig utd dohad enam | $réstham savam
savitd savisan no 'bhiddho gharmds tad u su pra vocam || 26 || hiﬁkrnvatl" vasupatni vasiunam
vatsam ichanti mdanasabhy dgat | duham asvibhyam pdyo aghnyeyam sa vardhatam mahaté
saubhagaya || 27 || gaur amzmed dnu vatsam misantam mirdhanam hini akypon mdtavda u |
stkvanam gharmam abhi vavasana mimati mdyum pdyate payobhih || 28 || ayam sa Sinkte yéna gaur
abhivrta mimati mayim dhvasanav adhi srita | sa cittibhir ni hi cakara martyam vidyid bhdavanti
prati vavrim auhata ||, ““26. 1 call hither this cow easy to milk; and a dexterous milker shall milk
her. May Savitr incite us with a perfect incitement. The gharma (pot) is heated: this I hereby
announce. 27. Making a hin-sound, longing for the calf in her mind, the mistress of riches has come
near. Let this (cow which is) not for slaughter give milk for the two Asvins; let her prosper for great
happiness. 28. The cow has lowed after the calf which blinks its eye; she was making a Airn-sound to
begin lowing. Yearning for the hot mouth (of the calf; ideally that of the heated gharma pot), she
lows her lowing, swells with milk. 29. This one is humming, by which the cow is enveloped. She
lows a lowing (when she is) placed on the sparkling (fire). With her cracklings she has indeed put
down the mortal. Transforming herself to lightning (vidyuf), she pushed back her covering” (transl.
slightly adapted from Housen 2000b).

Indeed, the central moment of the Pravargya is the placing of the mahavira on the fire and
the pouring of milk into the pot full of boiling ghee, which produces a pillar of fire. The heated
‘Great Hero’, girdled and glowing (cf. §6sucanah in PS 3.25.5 ~ SS 4.11.3), looks like a warrior, red
with ecstatic frenzy, the furor heroicus that is so typical of the Indo-European warrior. One only
need recall the proverbial fury of the berserkir (wut, berserkgangr)® or the ‘wolfish rage’ (Mooa)
of the Homeric heroes (see Lincorn 1975; McCone 1987; Kersuaw 2000: 69ft.). It is certainly not a
coincidence that the Maruts, the thunder-like young warriors—notably, like the Indo-European
Jugendbund, also an age-set (cf. RV 1.165.1)—who accompany Indra, are likened to gharma pots in
RV 5. 54 1: pra Sardhaya marutaya svabhanava imam vacam anaja parvatacyite | gharmastiibhe
diva @ prsthaydjvane dyumndsravase mahi nymndm arcata ||, “Der marutischen Heerschar, der
selbstglanzenden, Berge erschiitternden, will ich diese Rede als Schmuck anlegen; die wie der heille
Milchtrank singt, die auf des Himmels Riicken opfert, der glanzberiihmten preiset ihren hohen
Mannesmut!” (Geldner); “Forth—for the Marut troop with its own radiance I will anoint this
speech, for (the troop) shaking the mountains, for (the troop) with the rhythm of the gharmda pot,
sacrificing on the back of heaven, of heaven-bright fame—sing (forth) their great manliness” (J-B).

In this respect, one case that is especially interesting for our comparison is that of the Irish
hero Cu Chulainn, ‘Culann’s hound’. According to the Tain B6 Cuailnge, on his way home from his
adventures, the hero was filled with so much warrior rage that he threatened his own people in
Emain Macha. For this reason, before he being re-admitted into the tribe, he was dipped into three
barrels full of water, one after the other, to moderate his heat. McCone (1987: 112f. and 2002: 47f.)
has connected this scene with a famous image depicted on the side of the Gundestrup Cauldron, in
which a group of foot soldiers walks in the direction of a priest-like figure who dips them into a
vessel, from which they emerge as horseback riding warriors. The initiatic character of the scene

24 It should not be forgotten that the author of this hymn, the blind sage Dirghatamas, is said to have performed
the govrata (or godharma), which was taught to him by a bull according to Bhrahmandapurana 11.74.46ff. (see
§1.3 above). That one of the main sources on the Gharma ritual was composed by a performer of the govrata is
certainly not due to chance.

25 Ynglingasaga, 6 contains the following passage describing Odin’s bersekrir: “They went without shields, and
were mad as dogs or wolves, and bit on their shields, and were strong as bears or bulls; men they slew, and
neither fire not steel would deal with them; and this is what is called the fury (wuf) of the berserkr” (transl. by
Morris & Magnusson, 1893, cited by Lincorn 1975: 101 f. 16; cf. McConEe 1987: 102)
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was already recognised by pe Vries (1961: 47t.); McCone interpreted it as representing the rite of
passage marking the end of the training of the youth in the Mdnnerbund and their admission in the
society of the adult warriors®.

The notion of a purifying bath to extinguish the youth’s uncontrolled fury before they join
the society of adults must be an old one, as we find it also in India. In fact, at the end of the
brahmacarya, the novice has to take a bath, and is then called a snataka, ‘one who has bathed’, a
Vedic graduate who is ready for marriage (see Lusv 2011, 2018). A similar procedure is found in
the case of the ydjamana’s diksa: although the initiation takes place on the first day of the soma
ritual, the patron remains in a liminal status until the end of the whole sacrifice, when, finally, he
takes a purifying bath (avabhrtha) before returning to society.”’

Interestingly, according to a Rgvedic aitiological myth, the Gharma ritual was instituted by
Atri, who had fallen into a pit and had been rescued by the Asvins (RV 5.73.6; Housen 2000a: 8ft.).
According to RV 1.119.6 (belonging to a list of helpful deeds carried out by the Asvins) the Asvins
helped Atri by cooling the gharmd with snow: RV 1.1196ab, yuvam rebham parisiiter urusyatho
hiména gharmam paritaptam dtraye |, “You give Rebha space from being besieged, (and you cool)
the intensely heated, hot (vessel) with snow for Atri” (J-B). The snow of the myth hinted at here and
the milk that is poured in the vessel in the actual ritual must be equivalent. Only after this
procedure, the cooled down pot is brought to the @havaniya for the offering. Thus, the mahavira pot
is at the same time both the hero that is heating up with fury as well as the tub in which the young
hero is cooled down. By pouring milk in the heated pot, the Adhvaryu cools it down, transforming
the young hero from a dangerous warrior of uncontrolled rage into a full-fledged adult that can be
re-integrated into society.

In conclusion, the secret Pravargya/Gharma ritual, restricted to males, and taught in the
wilderness, appears to be an initiatory rite of the Jugendbund, in which a pot is employed to
represent the young warrior, girdled (or collared like a bull), anointed, clad in an antelope skin, who
accumulates the heat and strength of the sun during a year-long observance, and finally burns with
youthful warrior fury that needs to be extinguished by a pouring of milk before the young hero can
become an adult man.

Our interpretation of the Gharma/Pravargya ritual as a rite of the Mdnnerbund also clarifies
why, as Housen (1991: 28) notes, when the KathA describes the ritual as aiming at the sun, it
recites: “yonder Aditya (the sun) is actually Rudra Mahavira”.

3.2. The pillar of fire

We have not yet uncovered the full significance of the most dramatic element of the rite: the
pillar of fire and smoke that arises from the mahdavira pot when the Adhvaryu pours milk on it.

In his interpretation of the Riddle Hymn on the basis of the Pravargya, Housen (2000b) has
stressed the symbolism of the three fires: the terrestrial fire that burns on earth, in this case the
burning mahavira pot; the celestial fire that burns in heaven, i.e. the sun, and the midspace fire
represented by the lightning bolt. In the Riddle Hymn, the pillar of fire is specifically likened to a
lightning bolt. We may quote RV 1.164.29 again: aydm sd Sinkte yéna gair abhivrta mimati mayim
dhvasdanav adhi Sritd | sa cittibhir ni hi cakara mdrtyam vidyid bhavantt prati vavrim auhata |,
“She [the pot] lows a lowing (when she is) placed on the sparkling (fire). With her cracklings she
has indeed put down the mortal. Transforming herself to lightning (vidyut), she pushed back her

26 McCone highlights the fact that in the Celtic and Germanic world the Mdnnerbund (*korios) fights on foot,
whereas the adult warriors (*feuteh;) ride on horses.

27 Next to the bathing rite, a hair-cutting rite also takes place. Long hair is also a characteristic trait of the
Jugendbund,, it represents their feral nature and their uncontrolled behaviour, and sets them apart from society.
During the initiatory period, in fact, the patron has to let his hair grow. The Vratyas too are frequently referred
to with the epithet kesin, ‘long-haired’, which later on qualifies ascetics. See i.a. HEesTERMAN 1962.
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covering” (transl. slightly adapted from Housex 2000b).

Note that the verb sinkte is derived from the onomatopoeic root si7ij-, which is employed in
PS 17 ch. 6 to describe the sound that Indra’s vajra, in the form of a thunderbolt produces when
PS 17 ch. 6: it is precisely because Indra is unable to wield the vajra (which slips from his hands
and falls into the sea) that the god undertakes the observance: he first fails to hold the vajra in his
three aspects of Visvanara, Vaisvanara, and Visvasah; finally, he resorts to the draft-ox, who offers
his help in exchange for the access to the world of the sun (bradhnaloko sani bradhnasya vistapi
sraya, PS 17.34.3). Only then is he able to wield the vajra, defeat Vrtra and find a pratistha®. Thus,
the lightning bolt is the means by which Indra succeeds. And the draft-ox observance (anadudvrata)
is the means by which Indra is able to wield the vajra.

It seems evident that these metaphors describe an actual observance in which the vratins
identified with Indra, behaved like oxen and bulls (cf. Acnarya 2013), and aimed to acquire the
world of the sun (17.34.3) or the heavenly world (svarga loka, PS 17.43.4) via the devayana path
(PS 17.31.3-4, 17.40.9) and finally a pratistha (PS 17.33.4; 17.43.7-8). The means to achieve this
goal was the lightning bolt that allowed them to defeat the dragon Vrtra in what is clearly a rite of
passage (PS 17.33.1-4).

Similarly, in the case of the Gharma, the novices aim to acquire the strength of the sun. And
it is certainly not a coincidence that the climax of the ritual which centres on the heated pot—which,
as we have seen, represents the initiated warrior—consists in the dramatic explosion that forms a
pillar of fire that is likened to an inverted lightning bolt.

PontiLLo (forthe.), discussing Housen’s (2000b) observations on the Riddle Hymn, writes:
“the Gharma-milk becomes a sort of lightning, unexpectedly directed at heaven, and represents the
initiated man, whose identification with the sun is ritually targeted. With this sudden upward
movement, he instantaneously, so to speak, ‘mirrors’ the solar rays which by contrast unceasingly
move towards the earth”.

PontiLLo (ibid.) has suggested that the upward explosion of the fiery pillar in the Pravargya
ritual might have “functioned as a ‘laboratory’ for some speculative reflections on the human
chance of gaining a higher status” in a spiritual sense. In her article, PonTiLLO investigates, in
particular, the origin of the notion of the devayana path. This is both the rising course of the sun
from the winter to the summer solstice, the path of the soul of the dead towards heaven (as opposed
to the Pitryana) in later reflection (e.g. BAU 6.2.2), as well as the path along which the gods
descend from heaven to earth and along which the offering travels from the earthly fire to the gods.
The lightning bolt, the intermediate fire, seems to be the connecting element between the heavenly
world, whose fire is the sun, and the earth, whose fire is represented by the ritual fire. In the case of
the Pravargya, the earthly fire is the burning pot, and the pillar of fire, the inverted lightning bolt
seems to constitute a way to heaven—to the heavenly fire which is the sun.?’ PontiLLo has collected
a number of texts, in which it is said that the Vratyas were excluded from the devayana path— they
were left behind by the Devas (PB 17.1; JB 2.221) or excluded by King Varuna (PS 24.18.2)— and
thus from the svarga loka/svargasya loka; however, their leader (grhapati, sthapati), Budha or
Dyutana Maruta led them along the path of the gods thanks to the Vratyastomas (more on these
texts and rites below). Now, the name of this Dyutana Maruta not only recalls the lightning bolt
(vidyut), but is applied in RV 10.181 (a hymn related to the Pravargya ritual: cf. J-B p. 1656) to a

28 As I have highlighted above, the order of the episodes is slightly different in the actual text. The episode of
defeat of Vrtra occurs before Indra resorts to the draft-ox, but clearly the text does not follow a linear narrative.
See my edition of the text in Part III above.

29 Note that the novice who undergoes the Pravargya avantaradiksa in the wilderness has to light up four
udumbara sticks smeared with ghee, representing 1) earth and fire, 2) midspace and wind, 3) heaven and the
sun, and 4) Prajapati. This sequence seem to represent the same upward direction from the earth to the sun.
Here however the middle element is the wind. Interestingly, the three worlds are followed by a fourth item,
Prajapati, which is mentioned in our stikta as well, in the second section (see below).
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founder (dhaty), to whom, together with Savitr, Visnu and the sun, we owe both the Rathantara (st.
1) and Brhat (st. 2) Samans, which are used in the Gharma ritual (and are also very prominent in the
Vratyakanda), as well as the Gharma rite itself: RV 10.181.3, t¢ vindan mdnasa didhyand ydju
skanndm prathamdam devayanam | dhatir dyitanat savitis ca visnor d siryad abharan gharmam
eté ||, “They found, as they reflected with their mind, the yajus that sprang forth first, going to the
way of the gods: from the flashing Founder (dhatur dyutanat) and from Savitar and Visnu, from the
sun, have they carried here the hot milk (gharma)” (J-B). On the basis of this evidence PontiLLO
establishes a connection between the Vratyas and the Gharma, and thus seeks to find the origin of
the notion of the devayana path in the philosophical speculation centred around the inverted
lightning bolt of the Gharma rite.

I cannot follow PonTiLLO (ibid.) in her analysis of the distribution of the notion of devayana
path as predominantly found in those texts that Asko Parpola has linked with the so-called Proto
Indo-Aryan I culture (RV 8, 1, 10, and AV—as opposed to RV 2—7, which would be linked with the
Proto Indo-Aryan II culture), as I do not believe that the Vratyas should be connected with one of
more waves of Indo-Aryan migrants nor with a particular non-Aryan or non-orthodox Aryan tribe:
as I explained in Appendix I (fn. 33), I believe that the Vratya elements in the Vedic text represent
either the relic of initiatic rituals connected with the Jugendbund, which must have been present in
every Vedic tribe, or with the practices of the Gefolgschaften, i.e. brotherhoods of warriors and
marginalised men, which were in fact the actual social realia behind some of the so-called “tribes”.

Nevertheless, I believe that PontiiLo was onto something in her investigation, something
that, now that we have established a more solid connection between the Vratyas and the Gharma,
will allow us to understand the meaning of the lightning bolt as a means to reaching heaven, as well
as help us understand one of the most interesting stanzas of our siikta: SS 4.11.6 ~ PS 3.25.6.

3.3. The sukytasya loka

Let us go back to our text, and in particular to PS 3.25.6 ~ SS 4.11.6: yéna devih svar
aruruhvr hitvda Sariram amygtasya nabhim (PS: dhama) | téna gesma sukytisya lokam gharmdsya
vraténa tapasa yasasydavah (PS yasasa “tapasyaya)||, [That observance] by means of which the gods
ascended to heaven, to the location of immortality, after abandoning [their] body, by means of that
[observance] we would like to step into the world of merit, by means of the observance of the
gharma, by means of heat/austerities (PS: heating/the practice of austerities), desiring glory (PS: by
means of glory)” (my transl.).

This stanza explicitly describes the vratins’ path consisting of the gharmasya vrata as
modelled after that of the gods (devah), as a spiritual path (“having abandoned the body”), and as
aiming at the world of merit (sukrtasya lokam), which is regarded as the abode or the location of
immortality (amjtasya nabhim | amrtasya dhaman).

The idea of following the path of the gods is certainly a reference to the foundational myth
of the Vratyas, which I have mentioned above, according to which the gods went to heaven, but left
behind (hi-) the daiva/divya Vratyas®. This mythical Vratya group with Budha or Dyutana Maruta
as leader (sthapati or grhapati) aimed at following the gods on their path. Eventually the Maruts
(PB) or Prajapati (JB), depending on the version of the myth, provide them with the necessary
knowledge or the proper rituals that allow them to reach the gods in the svarga loka via the
devayana path. These are the Vratyastomas, special rituals that need to be performed when forming

30 According to WirzeL (2004: 620—622), the Daivya Vratyas together with Gandharvas and Apsarases are “the
divine counterparts of the Mdnnerbund of the vrat(y)as on earth”. Note that the mahavira pot is addressed as
Gandharva Ranti a few times during the Pravargya ritual (see van Buitenen 1968). The role of the Gandharvas
in the initiation of the youth has been touched upon by Dumézil (1929) in his study on the Centaurs. The
legend of the Aévins, Dadhyafic Atharvana and the horse’s head might also be connected. Further research is
needed to elucidate these myths.
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a Vratya alliance before undertaking a Vratya expedition, as well as at the end of the expedition, in
order to be re-integrated into society (see HEesTERMAN 1962).

According to PB 24.18.2, the so-called daiva Vratyas were excluded by king Varuna from
sharing the sacrifice and from knowing the path of the gods: daiva vai vratyah sattram asata
budhena sthapatind te ha va anirydcya varunah rajanam devayajanam didiksus tan ha va varuno
rajan u vyajaharantar emi vo yajiiyad bhdagadheyan na devayanam panthanam prajiidasyatheti
tasmat tebhyo na havir grhnanti na graham, “The daiva Vratyas held a sacrificial session with
Budha as their sthapati. They consecrated themselves without having previously begged King
Varuna for a place for divine worship. King Varuna thus addressed them [by saying]: ‘I preclude
you from sharing the sacrifice. You shall not know the paths leading to the gods’. Therefore they do
not take the sacrificial substance or a draught by means of these” (transl. by PonTiLLo, forthc.).

In another version narrated in the PB (17.1), the daiva Vratyas, whose grhapati is Dyutana
Maruta are left behind by the Devas. Only later they can follow the gods, once the Maruts teach
them the Dyautana Saman: deva vai svargam lokam dayams tesam daiva ahiyanta vratyam
pravasantas ta agacchan yato devah svargam lokam dyams tena tam stomam na chando ’vindan
vena tan apsyams te deva maruto 'bruvann etebhyas tam stomam tac chandah prayacchata
yendsman dapnavavan iti tebhya etam sodasam stomam prayacchan paroksam anustubham tato vai
te tan apnuvan || [...] marutstomo va esa yani ksudrani chandamsi tani marutam || 3 || [...] tasu
dyautanam || 6 || dyutano marutas tesam grhapatir asit ta etena stomendyajanta te sarva ardhnuvan
vad etat sama bhavaty ydhya eva ||, “1. The gods went to the heavenly world. Among them the
daivas, who were leaving for a Vratya expedition, were left behind. They came to the place from
which the gods had gone to the heavenly world. They found neither the stoma nor the metre by
which they might reach them. The gods spoke to the Maruts: ‘Deliver that stoma, that metre, to
them, by means of which they may reach us’. To them they (the Maruts) delivered that sixteen-
versed stoma, (which) cryptically (is) the Anustubh. Thereupon, they reached them. [...] 3. This is
the stoma of the Maruts. The smaller metres belong to the Maruts. [...] 6. On these (Anustubh
verses) [is sung] the Dyautana Saman. 7. Dyutana Maruta was their grhapati. They (the Vratyas)
performed this (Vratya-)stoma and all of them came to prosper. In fact this Saman is for prospering”
(transl. adapted from Canpotti & PontiLro 2016 after Caranp 1931, and PonriLro, forthe.).

In the version of JB 2.221, the divya Vratyas led by Budha fail to find the way to heaven
until Prajapati teaches it to them: athaite vratyastomah divya vai vratya vratyam adhavayan
budhena sthapatina | ta ete ekavratyam archann imam vaiva yo ’yam pavata | iSanam va devam |
tan yajnasyatyavidhyat | te svargam lokam na prajanan | te ’kamayanta—pra svargam lokam
janiyameti | te prajapatim evopadhdavan | tebhya etam vratyastomam yajiiam vyadadhat | tam
aharan | tenayajanta | tato vai te svargam lokam prajanan | muhyantiva va ete ye vratyam
dhavayanti | tad yad vratyastomena yajante svargasyaiva lokasyanukhyatyai |, “And these are the
Vratyastomas. The divine Vratyas ran the Vratya expedition with Budha as their sthapati. They
targeted on the ekavratya position, that is, on the [God] who purifies or on the Lord. He wounded
them with an injury to their sacrifice. They did not learn (the way to) the world of heaven. They
longed for that, <by saying> “We should learn (the way to) the world of heaven.” They had recourse
to Prajapati. He arranged this Vratyastoma sacrifice for them. They grasped that. They sacrificed by
means of this. Therefore they learned indeed (the way to) the world of heaven. They who run the
Vratya expedition are as if they were disoriented. This is the reason why they sacrifice by means of
the Vratyastoma, specifically in order to obtain the revelation of [the way to] the world of heaven”
(I quote text and translation from Canporti & PontiLLo 2016: 190-192). Cf. also BSS 18.26.

Note that this story is clearly paralleled by the myth according to which Rudra/Pasupati was
“left behind” (hi-) and excluded from the gods’s sacrifice:*' Canporti & PontiLLo (2016: 189) quote
(after Crareentier 1911) SB 1.7.3.1, yajiiena vai devah divam upodakramann | atha yo 'yam deva

31 This story may have partly contributed to the development of the complex myth of Siva’s exclusion from
Daksa’s sacrifice.
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pasunam iste sa ihahiyata A tasmad vastavya iti ahur vastav hi tad ahiyata |, “The gods ascended
to heaven by means of the sacrifice. But the god who rules over the cattle was left behind here:
therefore they call him Vastavya, for he was then left behind on the (sacrificial) site”, and SB
1.7.3.3, [...] ahdsy a hantaryanty u ma yajiad iti [...], “Alas, I have been left behind, they are
excluding me from the sacrifice”.

As I have explained in Appendix I, the youth or the marginalised led the Vratya life in order
to find a means of subsistence and be able to return to society as economically independent adults in
order to marry and become householders. Thus, the texts seem to always play out on two levels: on
the one hand, the Vratyastomas allow the daiva/divya Vratya to follow the gods to the svarga loka;
at the same time, they allow the human Vratyas to conduct cattle raids, find economic stability, and
be re-integrated into society. The texts seem to make an implicit equivalence between the Devas and
the society of adult householders. It may be possible to interpret the figure of King Varuna in JB
along the same lines: according to OerLies (2012: 19ft.), Varuna represents the political authority in
times of peace (kséma) as opposed to the military authority of Indra in times of war (ydga).” Thus,
being excluded by King Varuna seems to mean that the Vratyas have been excluded from the
peaceful community of the tribe.

But what does it mean that they are excluded from the devayana path? What is the relation
between the mythological, religious, and spiritual side of the story and the concrete, social side of
it? I will show that understanding the reference to the sukytdsya lokd in our stanza will allow us to
solve this riddle.

The concept of sukyta has been treated by Bopewitz on numerous occasions (1993a, 1993b,
1998, 2013). Booewitz has challenged previous views (e.g. Gonba 1966: 115-143) according to
which this term specifically indicated the well-performed sacrifice and the merits acquired from the
correct performance of rituals (hence translations of sukytam as ‘well-performed (sacrifice)’ and
sukytasya lokd as ‘the world of the well-performed’). Bopewitz regards the sukrta as a stock of merit
that people can accumulate as a reward for positive behaviour and that, being stored in heaven,
permits the continuation of life after death in the heavenly world, the sukytdsya lokd. Notably, its
negative counterpart, duskrtam, indicates ‘sin, vice, demerit’ with no specific relation to the
performance of sacrifice (1993a: 73, 2013: 32; cf. Gonpa 1966: 126ff. fn. 53). Indeed, Bobewirz
(2013: 34ff.) shown that the term sukytd can also be used outside the ritual context, and that various
kinds of behaviour beside ritual piety can procure merit, such as liberality, hospitality, or asceticism
—although morality in the Western sense hardly plays a role. Obviously, given the ritualistic nature
of the Vedic texts, our sources focus on ritual as the main means with which to acquire merit, but
even then, the focus is not the priest and the correctness of his performance, but rather on the
yajamana and his willingness to sponsor a sacrifice and give donations to the priests (2013: 391f.):
Bopewrrz (2013: 66) writes: “The person who is called a sukzt is the wealthy sacrificer or a wealthy
giver in general who buys his own future”.

Interestingly, among the cases of sukrta being used outside of a ritual context, BobeEwirz
(2013: 38-39) cites the case of a stanza from the Wedding Hymn, which describes how the bride
who leaves her parent’s house is placed “in the womb of order (ytdsya yonau) and the world of
merit (sukptasya loké) together with her husband; i.e. she becomes lawfully married”: RV
10.85.24cd (~ SS 14.1.19cd ~ PS 18.2.6¢d), ytdsya yonay sukrtisya loké dristam tva sahd patya
dadhami (SS: syondm te astu sahdsambhaldyai; PS: syonam te astu saha patnyai vadhu). A second
stanza from the AV version of the Wedding Hymn reads: SS 14.1.59bc (~ PS 18.6.7bc), imdm ndrim
sukpté dadhata | dhatd vipascit patim asyai viveda, “Set this woman in what is well-done; inspired
Dhatar found for her a husband” (Whitney). In SS 12.3.44d (~ PS 17.54.4d), belonging to a funeral
hymn dedicated to reuniting a married couple in the afterlife, the man and the woman are both
addressed with the epithet sukyt: etam svargam sukytav apitam “go ye (du.), O well-doers, unto this

32 It is in light of this that Trasadasyu can say “I am Indra, [I am] Varuna” (RV 4.42.3), i.e. a king both in war and
peace (OBerLiEs 2012: 20).
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heavenly world” (Whitney). Bobewitz (ibid.) interprets these passages as indicating “that married
life is sukrtam because it potentially provides the opportunity of gaining merit (especially in
comparison with the state of being an unmarried woman)”.

Marriage is thus the way by which a woman gains access to the means of acquiring merit.
However, the same can be said for men. The sukytd is a prerogative of the adult married
householder who can act as ydjamana. This means that, just as unmarried women are unable to
acquire merit, so is the young boy who hasn’t finished his training with the Jugendbund or the
marginalised member of the Vratya Gefolgschaft who doesn’t have the economical means to
support a family. Being excluded from performing rites, they are unable to acquire istam, and
lacking the wealth that would allow them to act as liberal donors, they are unable to acquire pirtam;
as such, they are unable to accumulate merit (sukytam) in the standard way and secure a place in the
afterlife for themselves until they become proper adults (in the case of the youth) or proper citizens
(in the case of the marginalised). In this way, they are “left behind” by those Devas, i.e. those
householders who have made it in life. Securing a place in the afterlife (svarga loka) hinges on
securing a place in society during this life, because the svarga loka is also a sukytasya loka, and the
sukrtam can only be acquired by the adult householder.

Thus, we need to read the references on the Vratyas following the Devas in their ascension
to heaven while leaving their body behind on two levels:

1) as a metaphor for the rite of passage from boyhood into adulthood (Jugendbund
interpretation). We may recall the rite of the disposal of the Pravargya, during which they are laid
down in the shape of a man; Ogerries (2012: 468 fn. 305) may be right in interpreting this as
representing the new adult that has been constructed with the initiatory rite. But this could also
represent the body of the young warrior (the mahavira pot and other implements), who is now left
behind, disposed of.

2) At the same time it is likely that early on, after notions of a blissful afterlife had fully
developed and spread throughout the larger society,® those who, belonging to the Vratya warrior
circles of the Gefolgschaften, saw little chance of re-joining society, and felt that they were not only
excluded from the advantages of this world, but also from the possibility of enjoying their future

33 Bopewirz notes that in the oldest parts of the RV, “the destination of the deceased was [an] unhappy underworld
to be compared with Hades” (1994: 39; cf. 1999a, 1999b, 2000a, 2000b, 2002a). The situation is the same in
the oldest parts of the AV (1999a: 113). Bopewitz observes that “the reticence of the future of the deceased in
the old books [of the RV] may be due to the fact that life after dath was regarded as gloomy for all of the
deceased. There was no reason to hope for it or to promise it to the liberal patrons. The darkness of the
underworld was consigned to the adversaries. For themselves and for their patrons the poets hoped that this
‘life” after death could be postponed or temporarily avoided. [...] The possibility of becoming deified (to some
extent) was not unknown [but] was only reserved for some mythical ancestors, the Angirasas and the Rbhus.
No claim to this is made on behalf of the later mortals. Pitrs regarded as a large category of deceased turn up as
soon as the prospects for the deceased had become ameliorated. The funeral hymns of the tenth book
accompany rituals. Here we find references to a world of the blessed dead. Though the hymns may be rather
late, an institution like a ritual presupposes some tradition. It is unclear when and how ideas on a life in a
heavenly world were developed. This much is clear that the oldest parts of the [RV] do not show any traces of
them” (1994: 37). The idea of the bliss of heaven also appears in the funeral hymns of the AV (as these are
often based on the RV), and it is found in a number of AV hymns that are employed in the Kaus$S Savayajiias
(this is the case of our hymn as well): in these hymns, it seems that liberality towards the brahmins (who are
given a rice mess in the Brahmaudanasava, or animals in other Savas) is seen as “an investment for the
heavenly future of the giver” (Bobewirz 1999a: 113—114). Incidentally, according to Bopewirz (ibid.), as the
idea that liberality towards ritualists granted a blissful afterlife spread and Srauta ritualists looked for sponsors
ready to give enormous daksinas, the Atharvavedins created the Savas as cheaper but just as effective rituals
(hence the name Sava in imitation of the more expensive soma rituals). Note that rice, which is used in the
Brahmaudanasava, is a late-comer to Vedic culture: it is not mentioned before the AV, and it testifies to the
expansion of the Vedic tribes into the Gangetic plain from their earlier home in the northwest, where barley
(vdava) was the main crop (WirzeL 1995a: 101-102). This also supports the view that the Savas are late
creations.
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life in the other world. Note that the Vedic texts often say that immortality can be acquired through
praja, offspring: this is because the descendants are supposed to keep the deceased Fathers alive in
the afterlife by feeding them with special ritual offerings. Clearly this too was inaccessible to those
who, unable to marry, could not generate offspring. Thus, they looked for new spiritual paths, and
conceived alternative methods of acquiring merit outside the standard path of becoming a
householder, sponsoring sacrifices, donating to priests, offering hospitality, generating offspring,
etc.

The birth of ascetic movements can certainly be understood in this social context. The
cultural milieu was a military one. Bopewirz (2013: 59) has drawn attention to hymn RV 10.154,*
which “mentions several types of human beings who have reached heaven through merits or virtues:
brave warriors, liberal patrons, ascetics, mystics. On the one hand we find men in the world who
bravely fight or give rich daksinas at a sacrifice, on the other hand people who perform asceticism
and have mystic experiences with the Rta (cosmic order) in heaven. The first category wins its aim
by the virtue of braveness which looks like Plato’s cardinal virtue andria”. He is referring in
particular to RV 10.154.3ab, yé yiidhyante pradhdnesu Sirdso yé taniitydjah |, “Die in den Kémpfen
als Helden streiten, die ihr Leben opftern” (Geldner), “Those who fight in prize-contests, who as
champions abandon their bodies” (J-B). This is what Das (2002: 145), after MicHaELs (1998: 299),
has called a virya-marga. As 1 have already pointed out in Appendix I, Borree (1981) and Dunpas
(1991: 173f.) have explained the military attitude and vocabulary of the early Buddhist and Jaina
communities as originating in the warrior sodalities. Similarly, the observance of the draft-ox,
which later evolved into the Pasupata ascetic movement, must have developed out of the warrior
brotherhoods’ practices involving masquerades and the identification of the warriors as wild
animals, in particular bulls (as ubiquitously attested in the RV)—Indra being the bull-warrior par
excellence—as an alternative way for the members of the Vratya Gefolgschaften to acquire merit.
Their method consisted of stealing istapiirta (see Appendix I), in the same way in which they, as a
warrior brotherhood, acquired wealth by looting.

Now, our stikta identifies the original locus of the draft-ox vrata as the youth initiation
process that culminated with the Gharma ritual. In this context, the lightning bolt, Indra’s weapon,
acquired a new meaning. The initiated youth imitated the behaviour of bulls/oxen so that the
animal’s strength would be transferred to them, allowing them to become full-fledged adult warriors
just like Indra did in the beginning: he identified with the bull/ox, acquired his strength, and wielded
the vajra. The acquisition of the vajra/lightning bolt represented the young warrior’s achievement
of success. During the performance of the Gharma initiation ritual, the acquisition of the vajra by
the young warrior who had behaved like a bull and had finally completed his initiatic path was
enacted by the production of the pillar of fire, the inverted lightning bolt that burst out of the red-hot
girdled mahavira pot representing the young warrior at the apex of his youthful warrior fury. As a
full-fledged adult, the initiate could now acquire merit and aspire to thrive both in this life and in
the afterlife. These rituals and their symbolism were kept alive even in the Vratya Gefolgschaften,
whose members were all kinds of marginalised people. For some of these, the aim of acquiring a

34 RV 10.154, séma ékebhyah pavate ghytam éka vpasate | yébhyo madhu pradhavati tams cid evapi gachatat || 1
| tapasa yé anadhrsyds tapasa yé svar yayuh | tapo yé cakriré mdhas tams cid evapi gachatat || 2 || yé
yudhyante pradhanesu Sitraso yé tanutya]ah | vé va sahasmdaksmas tams cid evapi gachatat || 3 || yé cit piirva
rtasdpa rtavana rtavidhah | pitrn tapasvato yama tams cid evapi gachatat || 4 || sahdsranithah kavayo yé
gopayanti siiryam | fsin tapasvato yama tapojam dpi gachatat || 5 ||, “1. Fiir die einen wird Soma geléutert,
andere sitzen bei dem Schmalz. Fiir die der Met rinnt, auch zu diesen soll er gelangen. 2. Die durch Kasteiung
unbezwingbar waren, die durch Kasteiung zum Sonnenlicht gegangen sind, die die Kasteiung zu ihrer
Herrlichkeit gemacht haben, auch zu diesen usw. 3. Die in den Kdmpfen als Helden streiten, die ihr Leben
opftern, oder die Tausend als Daksina schenken, auch zu diesen usw. 4. Die die ersten Pfleger der Wahrheit, die
wahrhaftigen Mehrer der Wahrheit waren, zu den Kasteiung iibenden Vétern, o Yama, auch zu diesen usw. 5.
Die als Seher tausend Weisen kennen, die die Sonne behiiten, zu den Kasteiung iibenden Rsi’s, o Yama, zu den
durch Kasteiung (neu)geborenen soll er gelangen!” (Geldner).
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position in society started to appear secondary to the spiritual goal of acquiring merit and storing it
for the afterlife. As merit could only be acquired by householders, the Vratyas focused on robbing
householders of their merits as they used to rob them of their cattle. It is in this way that, to these
warrior ascetics, the pillar of fire, the inverted lightning rising from the earthly fire towards that fire
in heaven that is the sun, represented a direct spiritual path to the world of merit from which they
had previously been excluded.

We are now also in the position to fully appreciate stanza PS 3.25.10 (~ SS 4.11.9), in which
it is said that yo vedanaduho dohan saptanupadasvatah | prajam ca lokam capnoti tatha saptarsayo
viduh ||, “He who knows the milkings of the draft-ox, seven, inexhaustible, he obtains both progeny
and the world. Thus know the seven sages” (my transl.). Here prajam and lokam can be taken as
expressing the worldly desires of the members of the Mdnnerbund: offspring and space (lokd- can
very concretely indicate the space, the land on which to herd one’s cattle), which characterise the
life of a married householder. At the same time, lokam here can also stand for sukytdsya lokd, 1.e. a
place in heaven granted by the merits acquired on earth as a householder; and prajam can be taken
as indicating the descendants who would keep one alive in the afterlife with offerings. Thus the
stanza can have both a concrete, worldly meaning, and a more spiritual one.

3.4. The twelve vrdtya nights of Prajapati

Besides the anadudvrata and the gharmasya vrata, our siikta mentions a third vrata in the
second section: stanza SS 4.11.11, corresponding to PS 3.25.7 and 8, speaks of twelve nights
(dvidasa ratrih) that are dedicated to the vrata (vratyah) of Prajapati (prajapateh).

As I have mentioned in the introduction, this obscure reference especially caught the
attention of WEeBEer, who, in his work on Omina und Portenta (1858b: 388), and later on in his
analysis of our sukta (1898: 391f.), put forward the hypothesis that Prajapati here refers to the year,*
and that this might be a reference to an old Indo-European tradition of celebrating a midwinter
festival connected with the practice of inserting twelve additional days at the end of the year to
harmonise the solar year with the lunar year of 354 days. Thus, WeBer titled our siikta
“Verschenkung eines Pflugstieres zur Feier der Zwolften”. Zimver (1897: 366) also claimed that the
Vedic people knew the notion of the twelve intercalary nights at the end of the year, and believed to
have found further proof of this in the legend according to which the Rbhus, the genies of the three
seasons,’ sleep “in the house of Agohya” for twelve nights (RV 4.33.7°"; ¢f. RV 1.110.2-3; RV
4.51.6). Lupwig (1878: 187) too explicitly connected the twelve nights of AV 4.11.11 and of the
Rbhus with the midwinter Ekastaka celebrations.

WEBER’s view was summarily dismissed by Gonpa (1965a: 298) as “far from convincing”.
ZimMER’s arguments were harshly criticised by MacponeLr & Keith (1912: 413) who believed that
the twelve days are “merely the ‘reflection of the year’ (samvatsarasya pratima) in the sense that
they represent the twelve months, and have no relation to chronology at all”.

However, the frequent expression samvatsardsya pratimd (cf. MacponeLL & Kerrn ibid. fn.
19) can indeed be understood as WeBer suggested (1858b: 388), namely as meaning that each of the
twelve additional nights at the end of the year correspond to one of the twelve months of the year:
they “reflect in miniature the months of the year to come” (LyrLe 2008: 116). The night of Ekastaka,
falling on the astaka day that is closest to the winter solstice (see Fark 1896: 144ft.) is also called

35 On Prajapati as the year, see above all Gonpa 1984,

36 See OserLIEs (2012: 1571.). In early Vedic culture, there were three seasons, each consisting of four months—a
notion that has been preserved in the Caturmasya ritual (see OerLies 2012: 402 fn. 284).

37 RV 4.33.7, dvadasa dyiin yad dgohyasyatithyé ranann rbhavah sasantah | suksétrakynvann dnayanta sindhiin
dhanvatisthann ésadhir nimndam apah ||, “When the Rbhus enjoyed the hospitality of Agohya for twelve days,
sleeping (there), (then) they made the fields good and led the rivers; plants arose upon the dry land and waters
upon the low ground” (J-B).
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samvatsardsya pratimd in SS 3.10.3, certainly not because it lasts 12 months, but rather because it
is the last and first night of the year, and is thus a model for the year. In fact, according to TS
7.4.8.1, it is preceded by 12 diksa-days (FaLk 1986: 145 and fn. 405)*.

These twelve additional days and nights comprised the most dangerous moment of the year:
they were the darkest nights of the year, when the energy of the sun was at its lowest and in need of
re-kindling. They stood somewhat outside the normal course of time and thus marked a suspension
of the natural order. This is why it was believed that, at this time, demonic forces, notably the dead
ancestors, might endanger the community and needed to be appeased. Both WeBer and ZiMMmErR were
obviously aware that this tradition was very much alive in the Germanic traditions of the
Rauhnéchte, and was even transformed into the Christian tradition of Christmastide, corresponding
to the twelve days between Christmas and the Epiphany. During this period of time, though often
spread out across a period of time that goes from the month of October to the month of March, one
can find both in ancient and modern Europe a variety of folk festivals that involve role reversals,
licentious behaviour, bonfires, the cult of trees or poles and, of course, age-set masquerades, during
which the initiated youth parade into the settlement, impersonating the dead ancestors asking to be
appeased with gifts. These festivals have been treated multiple times by the numerous scholars who
have studied the Indo-European Mdnnerbund (see Appendix I). In light of all these studies, it is no
longer possible, as some Indologists have done in the early 20th century, to dismiss the possibility
that Vedic culture too shared this tradition.

In fact, Kurer (1960, 1962) has collected evidence from both the RV and the Avesta that
shows that the New Year festival was extremely important for the early Indo-Iranians. In his view,
the RV itself might be an anthology of poetry composed in the context of this festival. According to
Kurper (1978: 30), “the characteristic features of this Aryan ‘winter ritual’ can be summarised in the
following points: 1) it took place at the end of the year and its object was a) to overcome a period of
crisis by winning (or, finding) the sun and the waters, that is, by reiterating Indra’s demiurgic act; b)
to win progeny and prolongation of life; ¢) to win wealth and social prestige, ‘fame’ (srdvas-,
yasas-). 2) It seems to have mainly consisted of a) word duels (verbal contests), Ved. vivac-, LAv.
vyaxman- b) chariot-races, which served the purpose of deciding who got ‘fame’ as the winner of
the ‘prize proposed’ (dhdna-, hitd-, milha-) and, on the other hand, of helping the sun, by a well-
known act of imitative magic, to round the ‘turning point’; ¢) distribution of wealth (vidatha-),
which must have had a potlatch-like character, the sponsors (maghavan-) reiterating Indra’s
liberality in the beginning of the world”.

Later Vedic literature preserves hints of what the popular aspects of this midwinter festival
might have looked like in the texts that deal with the orgiastic aramyaka rite called Mahavrata,
which 1is associated with the Vratyas and takes place at the winter solstice (see Gonpa 1961;
Rorranp 1973; Kersuaw 2000: 233ff.; HEestERMAN 1993: 55; Hauer 1927: 246ft.). In its Srauta form,
this rite is merely an episode within the year-long schedule of the Gavamayana ritual (see
Murakawa 2000): it appears as a normal soma ritual, within which, however, the ritual ground is the
stage of a number of unusual scenes: a magadha and a prostitute exchange an obscene dialogue and
perform a ritual intercourse; an arya and a sidra fight for a round white hide representing the sun; a
praiser (abhigara) and a detractor (apagara) respectively laud and insult the officiating priests; a
warrior mounts a chariot and shoots a target with a bow armed with three arrows (recalling Rudra
and the Vratya leader); a group of maidens circumambulate the marjaliva fire with water-filled
vases while singing; and dancing, singing, and music are all very prominent—we find flutes, string-
instruments and an “earth drum” (bhimidundubhi) consisting of a hide placed on a ditch that
mimics the sound of thunder—all of which give the rite an orgiastic, popular atmosphere.

Within the Gavamayana ritual the Mahavrata follows the Dasaratra, a ten-night long rite that
also forms the core of a typical Sattra, or Dvadasaha, the twelve-day soma ritual: the latter consists
of an Atiratra, followed by a Dasaratra, followed by another Atiratra. Thus the standard twelve-day

38 This corresponds to the Dvadasaha, culminating in the Mahavrata, which I mention below.
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(Dvadas$aha) ritual revolves around twelve nights. The Sattra soma ritual of the classical Srauta
ritualism derives from the original Vratya rite of the same name, in which all the participants act
both as officiating priests as well as ydjamanas (see HEesterman 1962): they were in fact a band of
warriors consuming soma in preparation for a cattle raid. This military background is still visible in
many aspects of the classical soma ritual, from the prasarpana procession, in which the priests
crawl around the ritual ground like hunters in the bush, to the use of soma itself, which was most
likely a stimulant (ephedra) that produced a state of alertness inducive to conducting cattle raids at
night (see Fark 1989, NyBerG 1995, Housen 2003).

The Dasaratra that forms the central part of the twelve-day/night rite lends his name to the
numerous autumn folk festivals throughout the Indian subcontinent—called Dashain, Dussehra,
Dasara, etc.—which take place on the tenth day following Navaratri (Fatk 1986: 41), and which
preserve numerous traits that go back to Vratya traditions: I shall only recall SontHEMER’S (1997)
studies on the dog vratas connected with this festival in South India (see Appendix I §8). Kersnaw
(2000: 230) comments on this festival with the following words: “The festival itself has much in
common with the Mahavrata; true, it does not take place at the winter solstice, but this is to be
expected: the solstices are not in India the dramatic events that they are in northern lands. The
rhythms of expectation and dread are connected, not with the waxing and waning of the light, but
with the coming and going of the monsoon rains, and this is what Dasara marks: the end of the
rains, when the youthful warriors ride out to fight the demons. This is why we find at Dasara the
dog and horse maskers which in Europe are active at the midwinter—but also at Carnival, the end
of winter, and beginning of the season of war”.

Faik (1986) has also studied the rituals associated with the Vratyas in the context of the
midwinter celebration complex. By comparing several rituals described in the Vedic text, such as
the Siilagava, the Agnyadheya, the Gopitryajfia, and the Rajasiiya, all of which involve a game of
dice and the sacrifice of a cow, he was able to reconstruct an archaic rite that would take place on
the night of Ekastaka around the time of the winter solstice, and during which a “confrontation
between the productive forces of society in the form of the householders and the Jugendbiinden was
recognisable. One side represented life, praja, fire, and light, the other death and darkness. By
handing over a sacrificial cow, the householder secured the blessing for the coming year” (Fark
1986: 193). After this cow was given to Rudra and his host, the members of the Vratya brotherhood
would play a ritual game of dice to determine a loser, who would become their leader, Rudra
incarnate, and who would be assigned the task of killing and dismembering the sacrificial cow.

Thus, the reference to the twelve nights in our siikta deserves to be taken seriously, even
more so because we have established above that the rites described by our sukta, the anadudvrata
and the Gharma are connected with the Indo-European tradition of the Mdnnerbund, that lives on in
the rites concerned with the initiation of the youth, and in the practices of groups that developed out
of warrior brotherhoods. Thus, it seems reasonable to assume that the dvadasa ratrih vratyah
prajapateh in which the anadudvrata took place are the twelve nights of the midwinter festival.

The reference to Prajapati might be a reference to the start of the new year.” It may also be
noted that the night of Ekastaka, near the time of the winter solstice (see Fark 1986: 144ft.), when
the Vratya ceremonies took place in the sabha, is called “the daughter of Prajapati” (duhitd
prajapateh, SS 3.10.13)—and so are called the sabha and the samiti, the assemblies of the warriors,
as well as Usas (Fark 1986: 97; Kersnaw 2000: 233-234, 252).

One may even speculate that the Anadutsava of the Kaus$S consisting in a donation of an ox
(anadvaham [dadati]) (see §1.2 above), might have evolved out of the archaic rite reconstructed by
Fark as mentioned above. It is to be noted that the KausS Savas are Grhya rites that concern the
householder and his wife. Thus, it is perhaps possible that the reference found in PS 3.25.5 ~ SS

39 Note that PS 9.20 contains a sequence of twelve stanzas, each dedicated to one of twelve nights, and each night
is consecrated to a deity: the twelfth deity (in PS 9.20.12) is Prajapati. The following section, PS 9.21 is
probably also related.
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4.11.3 to a prescription about not eating the draft-ox (supraja asat sa u dare na “sarsad yo nasniyad
anaduho vijanan ||, “He will be of good offspring and will not run into a cleft [on the path], he who,
discerning, would not eat of the draft-ox”) could also be read from the point of view of a
householder who is supposed to donate a head of cattle to the host of the vratins. This may have
been a single episode within a larger complex of rites to be performed at the winter solstice that
involved the initiation of the youth, an animal masquerade, and much more.

This gives us the opportunity to offer an interpretation of the Gosava (see §1.3 above) as
well. If the KausS Anadutsava is the evolution of the anadudvrata from the perspective of the
householder, vice versa the Gosava seems to have evolved from the perspective of the leader or the
members of a Gefolgschaft. As MyLius (1976) has shown, it is an Ekaha to be performed by a king;
it involves an abhiseka and requires imitating the behaviour of a bull for a year. For this reason, and
since according to JB 2.113 the rite was aimed at winning the world of the draft-ox (anaduho ha
lokam jayati), Acuarya (2013) correctly connected it with our anadudvrata. It seems clear that the
anadudvrata, and Anadutsava, as well as the various godharma, gosila, etc. mentioned by AcHARYA,
are all variants or evolutions of a single original archaic vrata. As I have already pointed out, the
Gosava was aimed at acquiring cattle (pasu), autonomy/sovereignty (svardjya), and prominence
among peers (puras-kp-). Thus, it seems to be an answer to the economical concerns of the
marginalised members of a Gefolgschaft. The fact that it was meant to be performed by a king
suggests that the original govrata was re-adapted into the Srauta Gosava to fit the needs and
aspiration of the leader of a Gefolgschaft who might have aimed to acquire economical
independence, perhaps found a new community and establish himself as the new king.

There remains one issue to address: how does the Gharma ritual relate to the Twelve Nights?
Was the Gharma ritual also performed at the winter solstice?

The little evidence we have seems to point to the fact that the Gharma was performed on the
Visuvant day, i.e. at the summer solstice, at the onset of the rainy season (OBerLies 2012: 284 and
343 fn. 55). This evidence comes from the Frog Hymn and the Riddle Hymn, both of which, as we
have already seen, deal extensively with the Gharma ritual.

The Frog Hymn (RV 7.103) revolves around the comparison between the Vedic students
returning to the village after their studies, and the frogs that appear as the rainy season approaches.
In RV 7.103.9, the gharmas are said to be released at the arrival of the rainy season: devdhitim
Jugupur dvadasasya rtim ndaro nd prd minanty eté | samvatsaré pravysy agatayam taptda gharmd
asnuvate visargam ||, “They guarded the godly establishment of the twelve(-month); these men do
not confound the season. In a year, when the rainy season has come, the heated gharmas obtain their
own release” (J-B slightly modified). This most likely means that the pillars of fire are released
from the heated mahavira pots, or that the content of the pots is poured in the ritual fire, and
metaphorically that the heated gharmads, i.e. the initiated young boys, are released from their vratas.

The Riddle Hymn has been studied from the perspective of the Gharma ritual by Housen
(2000b) In RV 1.164.43 it is sald Sakamdyam dhiimam arad apasyam visiivatd pard endvarena |
uksanam pisnim apacanta virds tani dhdrmani prathamany asan ||, “From afar I saw the smoke of
dung, in the middle, on the farther side of this nearer one. The heroes cooked the spotted bull. These
were the first regulations” (Housen 2000b: 523). Housen (ibid.) explains the dung smoke as
referring to the smoke from horse dung that is used to fumigate the mahdavira pot (a preliminary rite
within the Pravargya ceremony) and the locations listed in padas ab as referring to the ritual ground
(see his explanation for further details). This interpretation is also followed by J-B (Brereton) who
translate: “At the midpoint, beyond this nearer (fire), I saw dung-smoke from afar. Heroes cooked
the dappled bullock. These were the first foundations (of the rite)” (J-B). On the other hand,
OgerLies (2012: 284) interprets visivdta as an explicit reference to the Visuvant day, the summer
solstice, which is the midpoint of the year; J-B (p. 354) also admit this possibility. This obviously
corresponds to the beginning of the rainy season as evinced by the Frog Hymn.

In support of the view, according to which the Gharma took place on the summer solstice,
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we may cite OLDENBERG’s (1894) interpretation of the rite, accepted by van Buitenen (1968: 291f.)
and Oseruies (2012: 284), according to which the ritual aimed to reinforce the sun so that it would
survive the rainy season, during which it was constantly threatened to be obscured by the monsoon
clouds. Thus, the taboos against water, moisture, shade, etc. that characterise the conduct of the
novice during the avantaradiksa (see fn. 22 above) should be interpreted as serving this very
purpose.

If this is correct, we need to interpret each of the two sections of our siikta as referring to
two independent episodes of the ritual complex associated with the anadudvrata. The second
section, which mentions the twelve nights of Prajapati, points to the midwinter celebrations,
whereas the first section, with its reference to the Gharma ritual, points to the summer solstice
celebrations.

This might also be supported by the fact that PS 3.25.7, referring to the twelve nights, says
that “on that occasion too (fatra_api)”, the vrata is performed, which seems to imply that the vrata
was performed on more than one occasion.

On the other hand, while discussing the Riddle Hymn—which, as we have seen, is closely
connected with the Gharma ritual—, J-B (p. 349) point out that “according to Aitareya Aranyaka
V.3.2, verses 1-41 are part of the VaiSvadevasastra, a recitation at the midday offerings of the
Mahavrata ceremony, and Sankhayana Aranyaka I1.18 places the whole of the hymn in the
Mahavrata rite. This Mahavrata rite is a variation of the Agnistoma soma ritual that was performed
on the next to last day of the year-long Gavamayana rite. It may well be that the application of the
hymn in the Mahavrata rite is secondary (Housen 2000b: 502), since there is no explicit reference to
the Mahavrata in the hymn and, for such a long hymn, little even to the soma sacrifice more
generally. But there is a thematic connection between this hymn and the Mahavrata. According to
Kausttaki Brahmana XIX.3, the Mahavrata fell on the winter solstice. Whatever else 1.164 may be
about, much of it concerns the sun in one way or another (e.g., vss. 2, 7, 8, 10, 11, 14, 25, 33, 44,
46, 48). The winter solstice, when the sun has halted its southward movement and is about to turn
northward, would be a natural time to consider the sun and its appearance and therefore may
provide the seasonal context for the hymn”.

Indeed, OLpENBERG (1894) and van BuitenNen may be right in interpreting the Gharma ritual as
aimed at reinforcing the sun, but this interpretation may be regarded as also fitting the context of the
winter solstice, when the sun is weakest, just as well as or even better than the context of the
summer solstice when, despite the monsoon clouds, the energy of the sun is at its peak.

Moreover, it could be argued that it makes more sense that the initiated young boy is reborn
as an adult at the winter solstice, when the year itself is reborn, and when more importantly Indra
himself is born. Cf. §S 3.10.12-13 (belonging to a hymn dedicated to Ekastaka night): ekastakd
tapasa tapydmdand jajana garbham mahimanam indram | téna devd vy dasahanta $atriin hantd
dasyinam abhavac chdcipatih || indraputre sémaputre duhitdsi prajapateh | kaman asmakam
puraya prati grhnahi no havih ||, “12. The Ekastaka, becoming hot with heat, generated an embryo,
a greatness, Indra. Thanks to him the gods overcame their enemies. The Lord of Might became a
slayer of Dasyus. 13. [You] whose son is Indra, whose son is Soma, you are the daughter of
Prajapati. Fulfil our desires! Accept our oblation!” (my transl.).

However, we probably need to read the above reference to Indra being born on the Ekastaka
as meaning that the young boys are born anew as initiated members of the Jugendbund on this
day:* in fact, this time of the year marked the beginning of the war season (later moved to the end
of the rainy season) when the young boys set out to perform cattle raids (see Fark 1986: 28). Thus,
it seems reasonable that the rite of passage into adulthood (the Gharma ritual) would take place on

40 Note that the reference to Indra’s birth might also refer to the consecration of a king, although it is not easy to
tell whether this was the normal situation, or whether it was the case in the context of those Gefolgschaften that
founded new communities with their leader as king and turned rituals that originally belonged to the youth into
solemn rituals of the warrior elite. Many Srauta rituals may be explained in this light.
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their return, at the summer solstice, once they would have acquired strength thanks to their
experience, just like the sun would have acquired energy and warmth in its upward course.

Recently, Wirzer (2005, 2008: 2771t., 2009, 2012: 154; cf. also LyLe 2009) has also claimed
that the midwinter celebrations deal with the release of the sun, associated with the Vala myth,
whereas the midsummer celebrations are associated with the myth of the slaying of the dragon and
the release of the waters, which in my view is the mythical version of a rite of passage through
which the young hero becomes the adult hero (see below). Thus the anadudvrata, the Gharma and
the myth of the slaying of Vrtra, after which Indra obtains a pratistha according to PS 17 ch. 6,
might all be connected with this rite of passage associated with the summer solstice.*!

After all, RV 1.164.43d states that the performance of the Gharma at the Visuvant day
corresponds to the first foundations of the rite (tani dhdarmani prathamany dsan). The fact that the
Riddle Hymn is employed in the context of the Mahavrata in later texts might simply bear witness
to the original close connection between this rite and the Gharma rite as they both belonged to the
ritual complex of the celebration of the solstices that involved the Mdnnerbund.

As J-B (p. 350) point out “These two rituals, the Mahavrata and the Pravargya, have one
thing in common: they are the principal subjects of Aranyaka texts. The Aranyakas or ‘forest” books
are later Vedic works that explored rituals and the interpretations of rituals thought to be too
dangerous to be taught within the village. The Rgvedic Aranyakas concern especially the Mahavrata
rite, and the Yajurvedic Aranyakas, the Pravargya”. After our research, we can safely say that the
reason why these two rites are so special, secret, and so closely connected with each other, is the
fact that they are both associated with the initiation of the youth, the male society of the Vratyas, the
Vedic Mdnnerbund.

41 Note that Fark (1997) has challenged Kumer’s theory that the RV is about a midwinter festival. He focuses on
the theme of the release of the waters, and on the basis of observations on climate and geography, proposed to
locate the Rgvedic homeland in the Sistan along the course of the Helmand river, where the economy would
have been very dependent on the swelling of the rivers at the melting of the snow of the Hindukush in spring.
Thus, spring would have been the appropriate time for the celebration of the festival during which RV poetry
would be composed. Only later, once the Vedic tribes moved east into Punjab and the Gangetic plain, would
their economy have become dependent on the rainfall of the monsoon and Indra would have become a god of
the rains opening the mountains of clouds. Much of the issue also depends on whether one considers the myths
of Vala and Vrtra as independent, as Scamint (1968) or WitzeL (see above) did, or whether they are duplicates.
Farx (1997: 81f) tends to believe that they might originate in two different groups and that “an exchange or
blend between the two groups would most naturally have led to an amalgamation of their mythologies,
pertaining as they did to the very same event”. It seems to me that even if FALk’s scenario was correct, it is not
excluded that Vedic people would simply have re-adapted to the Iranian geography and climate older ideas
rather connected with the solstices. Further arguments in favour of one or the other view may be built on the
basis of the symbolism of the pillar or pole. Can the pillar of fire of the Gharma ritual be compared with other
Indra pillars found in folk festivals across India and by extension to other poles found in European festivals?
Here we can adduce the Christmas tree along with the Maypole or other pali or alberi della cuccagna (“greasy
poles”) that are present in both winter carnivals as well as summer festivals in Europe. The matter is probably
complicated by the fact that climate differences may have displaced the single elements of an original ritual
complex throughout the year in different regions. Similarly, it is not easy to evaluate the evidence from
different parts of India and different epochs of Indian history, and indeed, Vedic religion must have undergone
“many changes [that] may be traced back to the geographic particularities of the areas people passed by in the
course of millennia” (Fark 1997: 87). In this light, it may be said that even if we regard the moment of the rite
of passage into adulthood as originally associated with the summer solstice, the relationship between this and
the monsoon, that is the idea that the Gharma rite is meant to reinforce the sun against the rain clouds, could be
a secondary creation that arose specifically in the Indian subcontinent because of the specific characteristics of
the climate.
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3.5. The role of Indra

One of the most important achievements of Acnarya’s 2013 article is to have shown that the
archaic govrata, from which the pasupatavrata is derived, belonged to the cult of Indra.

AcHarya (ibid.) also demonstrated that Indra’s cult was still popular at the time of
Meghastenes’s visit to India. The Greek author describes the Sibae people as worshippers of a
“Herakles” and observes that “they wore skins like Herakles, and carried clubs and branded the
mark of a cudgel on their oxen and mules” (Indika, frag. XLVI, transl by Schwanbeck & McCrindle
1877: 110-111, cited in Acnarya 2013: 119). Acnarya identified these Sibae as the Sibis, whose king
performed the govrata/Gosava according to JB 2.113, and argued that their god must have been
Indra. It seems clear to me that the Sibae/Sibis described by Megasthenes must have been an Indian
Mcdnnerbund of the kind described by Borree (1981) and VassiLkov (2015).

IncaLLs (1962) had already drawn attention to the similarity between the name of Lakulisa,
the “lord of the club”, worshipped by the Pasupatas as the first divine teacher of Pasupatism, the
incarnation of Siva/Pasupati in the current, Kali age (see Bakker 2011), and the name of Herakles,
the Greek deity worshipped by the Cynics and often portrayed as carrying a club, who was popular
in India up to the Kusana era. IncaLLs suggested a direct influence of the Greek cult on the Indian
one.

This view has been challenged by Bakker (2011: 27), who first of all noticed that the name
first occurs in the form Lagudi (or in the variant Lakulin), ‘club-bearer’, in the Skandapurana (550—
650 A.D.) Given the absence of explicit references to this figure in the earliest Pasupata sources,
Bakker doubted the validity of Ingalls’s theory, and rather wished to identify an “orthogenetic root
of the club-bearing deity” in the fact that the club in the early depictions of Lakulisa can be seen as
a “variant of the traditional stick or staff (danda) of the brahmin ascetic” and the Saiva ascetic in
particular. According to him, the fact that the stick was replaced by the club (perhaps even under the
influence of Herakles’s iconography) might have been due to the latter’s “more outspoken phallic,
i.e. Saiva connotation” (Bakker 2011: 27-28).

I agree with Bakker that an orthogenetic explanation is preferable, but his solution is
unsatisfactory. On the other hand, Acnarya’s finds present us now with a convincing orthogenetic
explanation of the origin of the figure of Lakuli$a and the pasupatavrata in the cult of Indra and his
anadudvrata that should clear out the doubts raised by Bakker about the identity of the object
carried by Lakuli$a in his early depictions.

However, Acuarya’s finds did not solve the issue of the relationship between Indra and
Rudra/Siva, who is the main deity of the historical Pasupata cult.

AcHarYA (2013: 124f.) and OgerLies (2000) before him have shown that several traits of the
Pasupata deity are actually more typical of Indra than of Rudra: for instance, the epithet
balapramathana, ‘destroyer of the Vala’, in the second Pasupata brahmamantra; the fact that in the
form of Lakulisa, he is depicted as holding a staff or club, which clearly appears to be derived from
Indra’s vajra, rather than holding a bow or other weapons that are more typically associated with
Rudra/Siva; the Pasupata notion of mdya which in the Veda pertains specifically to Indra (and which
OgerLIES Wishes to explain as an evolution of war tricks used to improve the chances of victory in
battle).

AcHarya (ibid) has suggested that there must have been a “transitional period [when] Rudra
was still under the shadow of Indra”, and Osgerries (2000: 183) has spoken of a process of
replacement (4bl6sung) of Indra by Rudra/Siva, evidence of which he also finds in the Mahabharata
where Siva seems to appropriate Indra’s warrior nature.

In fact, numerous points of contact between Rudra/Siva and Indra have been reviewed by
Das (2000, 2002). Among these, we find the fact that Rudra is also sometimes characterised by the
vajra; that the two gods share certain epithets; that both have a special connection with healing and
medicine (it is Indra who teaches the Ayurvedic tradition to humans); both gods are associated with
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bulls (Siva’s vehicle is the white bull Nandin); while in Vedic times Indra is known as a ‘destroyer
of strongholds’ (purandard, etc.), in post Vedic literature it is Siva who is the protagonist of the
myth of the destruction of Tripura, the triple stronghold of the Asuras; both gods are associated with
fertility and sexuality; both are associated with the axis mundi (Indra’s pole and Siva’s linga), etc.?
Therefore, it is clear that the issue of the relationship between Indra and Rudra/Siva goes beyond
the Pasupata horizon.

In the discussion above, we have learned that the original context of the archaic bull vrata
(whether we call it anadudvrata or govrata) is to be found in the rites connected with the initiation
of the youth and the warrior brotherhoods that had a prominent role in the seasonal festivals of the
Mahavrata and the Gharma at the winter and summer solstices. On both occasions, Indra was the
protagonist, yet the deity that is normally associated with the Vratyas is Rudra. What is then the role
of Indra?

Moreover, Kuiper (1960, 1962) has suggested that the prominence of Indra in the RV might
be explained by the fact that the RV itself was a collection of poems composed on the occasion of
the midwinter New Year festival. Fark (1986: 44ff.) has highlighted the centrality the Sattras held
by the warrior brotherhoods as the context in which Vedic poetry was composed, as well as the role
of riddles (brahmodya) in their ritualised raids, and concluded that “Diese UngewiB3heit bei den
Nachgeborenen, die nie wullten, ob sie als Untergebene, Freie oder ‘Tote’ enden wiirden, war die
treibende Kraft der friihvedischen Kultur. Ihr haben wir einen GroBteil der Dichtung des RV zu
verdanken” (Fark 1986: 14). If we owe the early Vedic poetry to the initiated youth or the
marginalised Vratyas that organised the Sattras, if the RV itself was composed during the midwinter
celebrations in which the warrior brotherhoods played a major role, if it celebrates the deeds of the
early Vedic tribes, many of which were in fact warrior brotherhoods, then why is Indra so prominent
in the RV, and not Rudra, since the latter is the most prominent deity of the Vratyas?

Actually, the secondary role of Indra in Vratya culture might just be a matter of perspective,
a bias of the scientific literature, perhaps due to the inclination of the first Indologists who studied
the Vratyas to consider them an unorthodox phenomenon, even extraneous to the Rgvedic religion.
Recently, in fact, Dore (2015, 2016) has found evidence of the prominence of Indra in Vratya
culture, and also uncovered Vratya themes in the RV. My research into the anadudvrata can be
considered another step in this direction.

Das (2000, 2002) too has suggested that the key to this riddle of the relationship with Indra
and Rudra/Siva is to be found in their connection with the warrior sodalities of the Vratyas and their
Indo-European background. However, he also writes, “If now Rudra/Siva exhibits ancient, pre-
Indo-Arya Indo-European characteristics, has much in common with Indra, but is, in contrast to the
latter, not perceptible from ancient non-Indian sources, then it must very seriously be considered
whether here we might not have a development similar to that shown to have occurred in the case of
Brhaspati by Hanns-Peter Schmidt, i.e. that Rudra, like Brhaspati, represents the individual
development of what was originally an aspect of Indra [...] It must, however, be pointed out that the
data at our disposal, even though it strongly suggests an affirmative answer to the possibility
broached, nevertheless does not allow us to make unequivocal statements on the previous
identicalness of Indra and Rudra” (2000: 116; cf. 2002: 149).

Das’s statement, according to which there would be no term of comparison for Rudra in
ancient non-Indian sources, is surprising, as he himself states on the previous page (2000: 115;
2002: 149) that both Indra and Rudra share similarities with Odinn. It is precisely through
comparative mythology that, I believe, we can find an explanation for the roles of Indra and Rudra
in connection with the Mdnnerbund and thus explain their alleged syncretism in Vedic culture and
later Hinduism. In my view, a useful framework that we can employ to understand the relationship

42 More may be added: an interesting detail is the similarity between the three-pointed shape of Indra’s vajra (as
can be seen from the depiction of the Buddhist deity Vajrapani) and Siva’s trident (#risila). Note the triple
nature of the vajra in PS 17 ch. 6.
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between these two gods is the reconstruction of Indo-European society proposed by McCone more
than 30 years ago.

McCone (1987) has challenged Dumézil’s theory of a functional tripartition of Indo-
European society, and proposed a division (especially of male society) based on age-grades
characterised by gradually decreasing warlike activity and increasing occupation with peaceful
business: the first age-group was the *korios,* the Mdnnerbund, consisting of the *h,iuh,enes, the
young unmarried boys (also called *morios or *ulk"os), who form the frontline of the army and
fight with light armour, weapons, and bows, displaying their belt, with unshaven hair, possessed by
fury. The second age-group is that of the *uiHros or *h.neres, the adult men, who are both
householders in time of peace and warriors in times of war; they fight on chariots (later on
horseback), with full armour, spears, and shields. Finally, the third age-group is that of the *senads or
*gerh,ontes, the elders who have given up their arms. The second and third group together form the
*teuteh,, the ‘Volk’, or the ‘Konigreich’, the society of the adults.

According to McCone (1987: 133) the warlike activity of the *korios and that of the *teuteh,
were each embodied by a patron god— Kersnaw (2000: 195f.) calls them the *korios god and
*teuteh, god. McCone identified several such divine couples: Odinn/Tyr, Quirinus/Mars,
Lug/Nuadu, Enyalios/Ares as well as Rudra/Indra. To be fair, all these identifications present some
problems, as it is often the case that one deity shows some syncretic assimilation of traits that
supposedly should belong to the other: thus we find Odinn riding a horse in the Wild Hunt (KersHaw
2000: 32ff.) or Mars as a wolf god and patron of the ver sacrum (Kersuaw 2000: 196). I think that
McCone’s intuition is correct, but that a couple of specifications should be added:

1) the *korios god does not represent the young warriors; they may certainly identify with
him, but he specifically represents the *korionos, the leader of the brotherhood, the Vratya leader
clad in a black animal skin, who carries a bow, who is ritually dead, an “ascetic” who does not join
the battle, but is carried on a hearse (the vipatha) by the members of the sodality: he embodies the
mysterious wisdom that comes from the world of the dead ancestors and that the boys come into
contact with during their life in the wilderness;

2) the *teuteh, god indeed represents the adult warriors, and especially the king (*réks);
however, since every adult had to be a young boy and undergo initiation into the Jugendbund, the
same god also represents the young warrior before he has become an adult. Depending on the
situation, on the episode in the myth, the *feuteh, god may represent either the adult male or the
initiated boy. This is why Indra can be both the adult warrior, the king par excellence, who wields
his vajra and rules over the earth, but he can also be the young novice who needs to perform a vrata
to acquire his proverbial bull-strength, and only then is he able to wield the vajra, slay the dragon,
raid the cattle, and finally join the society of the adults as a full-fledged warrior who has
demonstrated his abilities.

Thus two gods represented three functions or roles: 1) the Mdnnerbundler (the “young
Indra”), 2) the mysterious, wild, dead leader of the Mdnnerbund (Rudra), and 3) the adult warrior
(the “adult Indra”). In my view, the historically attested cases of syncretism can be explained with
the fact that in different contexts (mythological, symbolical, historical), one of the three functions
would prevail over the other, and one brotherhood, or one poet, would choose to highlight one or
the other aspect, deciding to worship one or the other god. Moreover, in case a Jugendbund turned
into a Gefolgschaft and proceeded to found a new community, it was possible that the leader
(supposedly incarnating the *korios god) would become the king of the new community (thus
incarnating a function proper to the “adult Indra”-type *teuteh, god). This is the phenomenon
behind the many cases of “lion kings” studied by VassiLkov (2015), and this is probably why Siva
also became the tutelary deity of many Indian dynasties—precisely because the latter emerged from
Gefolgschaften that founded new cities or arose to power. In my view, this perspective can help
explain much of the syncretism between Indra and Siva in later Hinduism.

3

43 In the following lines, I adapt and update McConEe and Kersuaw’s spelling of these Indo-European terms.
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Thus, both Rudra and Indra were associated with the archaic bull vrata and pasupatavrata
from the beginning, as they were both connected with warrior brotherhoods from the very start.
Rudra/Siva was Pasupati all along, as can be seen by the fact that he is called “Lord of Cattle”
already in the Brahmanas (e.g. AB 3.33.3-4*). Lakuli$a, the lord with the club, the first teacher of
the Pasupata cult is a “young Indra” who has completed his path, has become an “adult Indra” and
can now brandish his mace; Rudra/Pasupati, on the other hand, is the mysterious, wild god who
embodies the knowledge that the Pasupata novice has to acquire along his ascetic path.

In conclusion, we can say that the ultimate sense of the bull/draft-ox vrafa in its many
historical forms is to allow Indra as a boy to become an adult, to allow Indra as a warrior to acquire
wealth and have a successful life, to allow Indra as a marginalised man who had been left behind by
society to acquire merit like a householder and find a path to the world of heaven, and finally to
allow Indra as an ascetic to accumulate merit and achieve duhkhanta and union with Rudra.

3.6. The ploughman

In relation to the evolution of the Indra cult in later Hinduism, one aspect that deserves
attention is the re-elaboration of Indra related themes into the cult of Visnu, particularly in his role
as the king par excellence—note that Visnu is also sometimes associated with the Maruts and
described as the leader of a Vratya band (e.g. BSS 18.26)—but also in the cult of Kysna: a case
study could be the episode of the slaying of the serpent Kaliya by Krsna as an adolescent, which
evokes the slaying of Vrtra by Indra (specifically the “young Indra™).

Particularly interesting 1s also relationship between Indra and the figure of
Balarama/Baladeva, ‘the god of strength’ who in the Mbh teaches Duryodhana and Bhima how to
fight with a mace. Balarama is also the patron of farmers and agriculture, and is portrayed as
wielding a plough in his hand. Notably we also find cases in which Siva is worshipped as a “lord of
the plough”, such as Siva-Langale$vara in Odisha (see Swmrra 1999). The assonance between
Langale$vara and Lakulisa is also striking. Bakker (2011: 28) discusses the word langula, ‘stick’,
‘penis’, possibly of Austro-Asiatic origin, in relation to the names of Lagudi and Lakulisa. The
sexual, phallic symbolism of the plough (larigala, RV; later also larigala) can hardly be denied, and
the same can be said of early representations of Lakulisa’s club: Bakker (2011: 23-25) reports the
image of a third-century sculpture of the god in which the club is clearly characterised as a phallus.

The matter deserves an in-depth investigation that I cannot conduct here. However, it can be
said that fertility has very much been associated with the gods of the Mdnnerbund and the
Mcdnnerbund itself since the Indo-European age. The frightening masquerades of the age-set
impersonating the dead always bring blessings to the pious householders who give them gifts: “the
ancestors, as a part of their ongoing concern for their descendants, are thought to bring blessings to
family, flock, and field. This is why the [Wild] Hunt was believed to be propitious, and why people
welcomed it despite the chaos and even danger that came with it, an attitude which persisted long
after the religious practice had become mere folk custom, as Hofler, Meuli, Wolfram, and others
have amply attested. The *korios brings increase for the same reason it brings order: because it
makes the Ancestors present among the people” (Kersnaw 2000: 34). We may recall the notion
found for instance in MS 1.6.10 and MS 4.2.3 (see Appendix I, §10), that a householder saves

44 This passage illustrates a folk etymology of various epithets of Rudra, among which is Pasupati. According to
the myth the gods created Rudra to punish Prajapati who had committed incest with his daughter: AB 3.33.3-4,
tam deva abritvann, ayam vai Prajapatir akytam akar imam vidhyeti, sa tathety abravit, sa vai vo varam vyna
iti, vynisveti, sa etam eva varam avynita pasunam adhipatyam, tad asyaitat pasuman nama, pasuman bhavati
yo syaitad evam nama veda, “The gods told him: ‘This Prajapati has just done something not done [before (i.e
not to be done)]; pierce this one!’. ‘So be it’, he said, ‘Let me choose a boon of yours’. ‘Please choose!’. He
chose the following boon: the lordship of cattle. Hence that well-known name of his containing the word
‘pasu’ (i.e. Pasupati). One becomes rich in cattle, if one knows that name of his in this way” (my transl.).
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himself from hunger in the coming year if he gives a cow to Rudra on the Ekastaka. Moreover, the
licentious behaviour of the Mdnnerbund (see Appendix I, trait M10) is also conducive to fertility.

Notably, Kezicu (2011: 83ff.; 2015: 38)* has identified the ritual ploughing as one of the
core themes (besides the masquerades, the house-to-house begging, the mock wedding, the
scapegoat, etc.) shared by winter festivals and carnivals all across Europe (cf. Caro Barosa 1989:
passim). One may also recall the tradition of Plough Monday, which marked the start of the
agricultural year in Britain, and fell on the first Monday after the Epiphany, i.e. shortly after the
twelve days of winter. “On that occasion, it was customary to draw a plough while begging for
alms. The masked figures who would draw it were called ‘Plough Bullocks (Caro Baroja 1989:
279, my transl.; cf. Kezica 2015: 102; Hurron 1996, ch. 11).

Agriculture played a relatively secondary role in the pastoralist Indo-European and Indo-
Iranian cultures, but it was not at all absent. In fact, Indra himself is associated with agriculture on
several occasions in the Atharvaveda (see Renou 1946: 123; Grirritas 2009: 182ff. on PS 6.15). An
interesting case is PS 11.10 (not found in the SS), a hymn dedicated to the “pile, heap (?) of Indra’
(indrarasi-), which “lies on the threshing floor” (khale saye, PS 11.10.3d) and is “the nourishment
of the brahmins” (brahmananam ... pituh, PS 11.10.2d) that “the non-brahmins should not eat”
(nainam asniyad abrahmano, PS 11.10.3a). It is not exactly clear what this rasi is, but it is said that
whoever spreads it (clearly a brahmin) would obtain various benefits (PS 11.10.6, ya indrarasim
nirvapad vardhayat khalamanyah | sphatim ca khalyam grhnatu gavam ca bahu pusyatu ||). We are
clearly in an agricultural context. In fact, the last two stanzas read as follows: PS 11.10.9,
“anaduham prsnisaphanam vahatam *vaharavinam® | kinasasya sramat svedad indrarasir ajayata
| 9 || vat kinasasya sveda eti samtaptas tanvas pari | apam gava iva trsyantir indrardasim so asnute ||
10 ||, “9. The pile (?) of Indra was born from toil, from the sweat of the ploughman ( kinasa-), of the
oxen with speckled hooves, groaning under the yoke while drawing. 10. When the sweat of the
ploughman, burning hot, goes away from [his] body, he attains the pile (?) of Indra, like cows
thirsty of water” (my transl.).

These stanzas are very reminiscent of the Anadutsiikta stanza, PS 3.25.12 (~ SS 4.11.10):
padbhih sedim avakramann iram janghabhir utkhidan | sramenanadvan kildalam kindsas cabhi
gachatah ||, “Treading down weariness with [his] feet, extracting refreshment with [his] hind ankles,
with toil the draft-ox and the ploughman obtain the kilala-drink” (my transl.). We find the
ploughman (kinasa), the toil (srama), a nourishment/refreshment (ira, pitu), and of course the ox
(anadvah). Given the obscurity of all the elements, every interpretation is tentative, but it is
tempting to see Indra in the figure of the ploughman (and hence to interpret this kindsa as a proto-
form of the later ‘lords of the plough’, like Balarama and Langale$vara). It might be the case that
poet is exploiting the notion of Indra as an agricultural god on the grounds that here Indra’s warriors
behave like draft-oxen, or it is possible that our stanza actually refers to the function of propitiating
fertility that is proper to the Mdnnerbund. Moreover, the ox “groaning under the yoke”
(vaharavin-), whose burning-hot sweat (sveda ... samtaptas) leaves his body, recalls the burning-hot
mahavira pot, which represents the initiated warrior, and bursts with the sound of a bellow when the
pillar of fire arises as lightning (ayam sa Sinkte yéna gaur ... vidyud bhdvanti, recounts the Riddle
Hymn at RV 1.164.29). We seem to discern a common symbolism that revolves around Indra, the
Gharma, the figure of the ploughman and the oxen. Thus we have the vratins of the Gharma, who
sweat under the sun for a year during the avantaradiksa in their attept to acquire his power, and the
vratins who behave like draft-oxen following the example of Indra, the ploughman who leads
them.”’

45 See also http://www.carnivalkingofeurope.it/themes/ritual-ploughing.php.

46 O has vaharapinam, K vaharapynam; Bhattacharya writes vaharapinam with an underline. However, the word
vaharavin-, ‘groaning under a yoke’ is attested in AB 5.9.

47 Notably the metaphor of the sweating ploughman (with the variant kindara-; see EWAia I p. 356) is also
mentioned in RV 10.106.10, belonging to a hymn attributed to Bhiitamséa Kasyapa and dedicated to the Asvins,
the deities associated with the Gharma ritual. J-B (p. 1569) describe this without question as “the most
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It seems tempting to assume that the figure of the ploughman and a ritual ploughing might
have been part of the ritual complex connected with the celebrations of the solstices also in Vedic
culture, as it is in Europe. Further investigations into the cult of the Vai$nava and Saiva “lords of the
plough”, as well as into folk traditions in ancient and modern India, may hopefully one day shed
light on this issue.

frustrating hymn in the Rgveda [as it] presents blizzards of similes [whose] style goes beyond the recondite to
the utterly incomprehensible, with impossible hapaxes or unusual morphological structure, seemingly in part
driven by phonological play”, to the extent that J-B completely refrain from translating four out of 11 stanzas.
For the sake of completeness, 1 simply quote the stanza with J-B’s translation: RV 10.106.10, arangaréva
madhv érayethe saraghéva gavi nicinabare | kinareva svédam asisvidand ksamevorja siiyavasat sacethe |,
“Like arangara you produce (the milk) in the cow whose opening is below, as bees produce honey, like
plowmen sweating out their sweat. Like earth, (a cow) that feeds on good pasture, you are accompanied by
nourishment” (J-B).



