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PREFACL.

‘WHEN some twenty years ago I decided on
undertaking the first edition of the two toxls
and the commentary of the Rig-veda, T little ex-
pected that it would fall to my lot to publish also
what may, without preswnption, be called the first
translation of the ancient sacred hymns of the
Brahmans, Such is the ehwrm of deciphering step
by step the duk aud helpless utterances of the
vering from time to
ars seemed unintelli-
nge expreseions of
ve faith, that it re-
self-denial to  decide
to the publishing of
the drawing of thoe
upph to the student
of ancient langungo wnd uneient religion.  Fveid
five and twenty years ago, und without waiting
for the publication of Sdynnas commentary, :
might bve been achieved in the nterpretation «f
the hyums of the Rigveda.  With the MSS, then
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accessible in the principal libraries of Europe, a
tolerably correct text of the Sanhitd might have
been published, and these ancient relics of a primitive
religion might have been at least partially deciphered
and translated in the same way in which ancient
inscriptions ave deciphered and translated, viz. by
a careful collection of all grammatical forms, and
by a complete intercomparison of all passages in
which the supe words and the same phrases oceur.
When I resolved to devote my leisure to a critical
edition of the text and commentary of the Rig-
voda rather than to an independent study of that
cext, it was chiefly from a convietion that the
traditional interpretation of the Rig-veda, as em-
bodied in the commentary of Siyana and other
works of a similar charaser, could not be neglected
with finpunity, and that seoner or Iater a complete
edition of thew
necesgity. It wi
beginning, thougl
forly years in
straight into the

It is wall kn
my literary publ
uny oxaggerated
teaditional interpretation of the
in the theological schools of India, dnd preserved
v 3 in the great commentary of Siyana, Movo
than twonty yoars ago, when it required more
courage to spok out than now, I expressod my
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opinion on that subject in no ambiguous language,
and was blamed for it by some of those who now
speak of Siyana as a mere drag in the progress
of Vedic scholarship. A drag, Lowever, id some-
times more conducive to the safo advancement of
learning than a whip; and those who recollect the
history of Vedic scholarship during the last five
and twenly years, know best that, with all its
faults and weaknesses, Siyana’s commentary was a
sine qud non for a scholarlike study of the Rig-
veda. I do not wonder that others who have more
recently entered on that study are inclined to speak
disparagingly of the scholastic interpretations of '
Styana. They hardly know how much we all owe
to his guidance in effecting our first ontrance into
‘this fortress of Vedic language and Vedic rellglon,
and how much even they, without being aware of
it, are indehted to that Indian Eustathius. I do
not withdraw an opinion which I expressed many
years ago, und for which I was much blamed at
the time, that Sfyana in many cases teaches us
how the Veda ought not to be, rather than how it
ought to_be understood.  But for wll that, who
does not may be derived
from » fi it is imperfect,
mny, ho f oury predecs-
oy fwlp us 1 finding tghp track ¢ If wo
can now walk without Siyann, we ought to hea
in mind thet five and twenty years ago wo conkd
not have made even our fist slops, we could nover,
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at least. have gained a firm footing, without his
leading strings.  If therefore we can now sce
further than he could, let us not forget that we
arce standing on his shoulders.

I do not regret in the least the time which I
have devoted to the somewhat tedious work of
oditing the commentary of Sdyuna, and editing it
according to the strictest rules of critical scholar-
ship. The Veda, I feel convinced, will occupy
scholars for centuries to come, and will take and
maintain for ever its position as.the most ancient
of books in the library of mankind. Such a book,
and the commentary of such a book, should be
edited once for all; and unless some wnexpected
di;covery is made of more ancient MSS., T do not
auticipate that any future Bekker or Dindorf will
find much to glean for a new edition of Shyana,
or that the text, as restored by me from a col-
lation of the best MSS. aceessible in  Europe,
will ever be aterially shaken®. Tt has taken

—— -
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experience were freely placgdl at our service, we were
warned against researches which he knew to be
useless, we were encouraged in undertakings which
‘he knew to be full of promise. His minute ana-
lysis of long passages of Siyana, his independent
integpretations of the text of the hymns, his com-
parisons between the words and grammatical forms,
the thoughts and legends of the Veda and Avesta,
his bFilliant divination checked by an inexorable
sense of truth, and his dry logical method enlivened
by sallies of humour and sparks of imaginative
genius, though mnot easily forgotten and always
remembered with gratitude, are now beyond the
reach of praise or blame. Were I to criticise what
he or other scholars have said and written many
years ago, they might justly complain of such
criticism. It is no longer necessary to prove that
Nébhinedishtha cannot mean ‘new relatives, or that
there never was a race of Etendhras, or that the
angels of the Bible are in no way connected with
the Angiras of the Vedic hymns; and it would,
on the other hand, be a mere waste of time, were
I to attempt to find out who first discovered that
in the Veda deva does not always mean divine, {
but sometimes means brilliant. In fact, it could
not be done. In a new subject like that of the
interpretation of the Veda, there are certain things
which everybody discovers who has eyes to see.
Their discovery requires so little research that it

seems almost an insult to say that they were dis-
b 2 *



<X " PREFACE.

covered by this or that gcholar. Take, for instance,
the peculiar pronunciation of certain words, rendered
necessary by the requirements of Vedic metres. I
believe that my learned friend Professor Kuhn was
one of the first to call general attention to the fact
that semivowels must frequently be changed jnto
their corresponding vowels, and that long vowels
must sometimes be pronounced as two syllables. It
is cléar, however, from Rosen’s notes to th® first
Ashtaka (i. 1, 8), that he, too, was perfectly aware
of this'fact, and that he reesognized the prevalence
of this rule, not only with regard to semivowels
(see his note to Rv.1i. 2, 9) and long vowels which
are the result of Sandhi, but likewise with regard
to others that occur in the body of a word. ™ ¢ Ani-
madverte, he writes, ‘tres syllabas postremas vocis
adhvarfnim dipodize iambice munus sustinentes,
penultima syllaba preeter iambi prioris arsin, thesin
quoque sequentis pedis ferente. Satis frequentia
sunt, in hac preesertim dipodiee iambice sede,
exempla syllabz natura longse in tres moras pro-
ductee. De qua re nihil quidem memoratum
invenio apud Pingalam aliosque qui de arte
metrica scripserunt: sed numeros ita, ut modo
dictum est, computandos esse, taciti agnoscere
videntur, quum versus una syllaba mancus non
eos offendat. ) )

Now this is exactly the case. The ancient gram-
marians, as we shall see, teach distinctly that where
two vowels. have coalesced into one according to
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the rules of Sandhi, they may be pronouncgd as
two syllables; and though they do _not teach the
same with regard to semivowels and long vowels
occurring in the body of the word, yet they tacitly
recognize that rule, by frequently taking its effects
for granted. Thus in Sttra 950 of the Prétisdkhya,
verse ix. 111, 1, is called an Atyashti, and the first
péda is said to consist of twelve syllables. In order
to get; this number, the author must have read,

ayh rukd hérfniﬁ puninak. .
Immediately after, verse iv. 1, 3, is called a Dhriti,
and the first pAda must again have twelve syllables. ®
Here therefore the author takes it for granted that
we should read,

sakhe sakhiyam abhy i vavritsva *.
No one, in fact, with any ear for rhythm, whether
Saunaka and Pingala, or Rosen and Kuhn, could
have helped observing these rules when réading the
Veda. But it is quite a different case when we
come to ‘the question as to which words admit of
such protracted pronunciation, and which do not.

Here one scholar may differ from another according
to the view he takes of the character of Vedic

* See also Sftra 937 seq. 1 cannot find any authority for the
statement of Professor Kuhn (Beitriige, vol. iii. p. 114) that accord-
ing to the Rik-pritisikbya it is the first semivowel that must be
dissolved, unless he referred to the remarks of the commentator
to Stitra 973.
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metres, and here one has to take careful account
of the minute and ingenious observations contained
in numerous articles by Professors Kuhn, Bollensen,
Grassmann, and others. With regard to the inter-
pretation of certain words and sentences, too, it may
happen that explanations which have taxed gthe
ingenuity of some scholars to the utmost, seem to
others so self-evident that they would hardly think
of quoting anybody’s name in support of them, to
say nothing of the endless and useless work it would
entail, were we obliged alwaye to find out who was
the first to propose this or that interpretation. It
*is impossible here to lay down general rules :—each
scholar must be guided by his own sense of justice to
others and by self-respect. Let us take one instance.
From the first time that I read the fourth hymn
of the Rig-veda, I translated the fifth and sixth
verses .
utd bruvantu nah nidak nih anydtah kit rata,
dddhiniZ indre it daval;
utd nah su-bhighn arih vokéyuh dasma krightdyah,
syfma {t fndrasya sdérmani.

1. Whether our enemies say, ‘Move away else-
where, you who offer worship .to Indra only,—

2. Or whether, O mighty one, all people call us
blessed : may we always remain in the keeping of
Indra.

About the general sense of this passage I imagined
there could be no doubt, although one word in it,
viz. arfh, required an explapation. Yet the variety
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of interpretations proposed by different scholars is
extraordinary. First, if we look to Siyana, he
translates :

1. May our priests praise Indra! O enemies,
go away from this place, and also from another
plage! Our priests (may praise Indra), they who
are always performing worship for Indra.

2. O destroyer of enemies! may the enemy call
us possessed of wealth; how much more, friendly
people! May we be in the happiness of Indra!

Professor Wilson did not follow Siyana closely,
but translated :

1. Let our ministers, earnestly performing his
worship, exclaim: Depart, ye revilers, from hence
and every other place (whére he is adored).

2. Destroyer of foes, let our enemies say we are
prosperous : let men (congratulate us). May we
ever abide in the felicity (derived from the favour)
of Indra. .

Langlois translated :

1. Que (ces amis), en fétant Indra, puissent dire:
Vous, qui étes nos adversaires, retirez-vous loin d’ici.

2. Que nos ennemis noys appellent des hommes
fortunés, placés que nous sommes sous la protection
d’Indra.

Stevenson translated :

1. Let all men again join in praising Indra.
Avaunt ye profane scoffers, remove from hence, and
from every other place, while we perform the rites
of Indra.
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2. O foe-destroyer, (through thy favour) even our
enemies speak peaceably to us, the possessors of
wealth ; what wonder then if other men do so.
Let us ever enjoy the happiness which springs
from Indra’s blessing.

Professor Benfey translated :

1. And let the scoffers say, They are rejected by
every one else, therefore they celebrate Indra alone.

2. And may the enemy and the country proclaim
us as happy, O destroyer, if we are only in Indra’s
keeping.

Professor Roth, s.v. a,nyzitah took this word
nghtly in the sense of ‘to a different p]ace, and
must therefore have taken that sentence ‘move
away elsewhere’ in the same sense in which I take
it. TLater, however, s. v. ar, he corrected himself,
and proposed to translate the same words by ‘you
neglect something else.’

Professor Bollensen (Orient und Occident, vol. ii.
p- 462), adopting fo a certain extent. the second
rendering of Professor Roth in preference to that
of Professor Benfey, endeavoured to show that the
‘something else which is neglected,” is not some-
thing indefinite, but the worship of all the other
gods, except Indra.

It might, no doubt, be said that every one of
these translations contains something that is rlght

-though mixed up with a great deal that is wrong ;
but to attempt for every verse of the Veda to quote
and to criticise every previous translation, would
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be an invidious and useless task. In the case just
quoted, it might seem right to state that Professor
Bollensen was the first to see that arfi should be
Jjoined with krishtdyah, and that he therefore pro-
posed to alter it to arlh, as a nom. plur. But on
referring to Rosen, I find that, to a certain extent,
~ he had anticipated Professor Bollensen’s remark, for
though, in his cautious way, he abstained from alter-
ing the text, yet he remarked : Possitne arih pluralis
esse,, contracta, terminatione, pro arayah ?

After these preliminary remarks I have to say a
few words on the general plan of my translation.

I do not attempt as yet a translation of the
whole of the Rig-veda, and I therefore considered
myself at liberty to group the hymns according
to the deities to which they are addressed. By
this process, I believe, a great advantage is gained.
We see at one glance all that has been said of a
certain god, gnd we gain a more complete insight
into his nature and character. Something of the
same kind had been attempted by the original
collectors of the ten books, for it can hardly be
by accident that each of them begins with hymns
addressed to Agni, and that these are followed
by hymns addressed to Indra. The only exception
to this rule is the elghth Mandala, for the ninth
being devoted to one deity, to Soma, can hardly be
accounted an exception. But if we take.the Rig-
veda a® a whole, we find hymns, addressed to the
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same deities, not only scattered about in different
books, but not even grouped together when they
occur in one and the same book. Here, as we
,Io.se nothing by giving up the old arrangement,
we are surely at liberty, for our own purposes,
to put together such hymns as have a common
object, and to- place before the readér as much
material as possible for an exhaustive study of each
individual deity.

I give for each hymn the Sanskrit original in
what is known as the Pada text, i.e. the text in
which all words (pada) stand by themselves, as
they do in Greek or Latin, without being joined
together according to the rules of Sandhi. The
text in which the words are thus joined, as they
are in all other Sanskrit texts, is called the Sanhitd
text. Whether the Pada or the Sanhitd text be
the more ancient, may seem difficult to settle. As
far as 1 can judge, they seem to me, in their pre-
sent form, the product of the same period of
Vedic scholarship. The Pritisikhyas, it is true,
start from the Pada text, take it, as it were, for
granted, and devote their rules to the explanation of
those changes which that text undergoes in being
changed into the Sanhiti text. But, on the other
hand, the Pada text in some cases clearly pre-
supposes the Sanhitd text, It leaves out passages
which are repeated more than once, while the
Sanhitd text always repeats these passages; it
abstains from dividing the termination of the loca-
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tive plural su, whenever in the Sanhitd text, i e.
according to the rules of Sandhi, it becomes shu;
hence nadishu, agishu, but ap-su; and it gives
short vowels instead of the long ones af the San-
hitd, even in cases where the long vowels are
Jjustified by the rules of the Vedic language. It
18 certain, in fact, that neither the Pada nor the
Sanhitd text, as we now possess them, represent
the original text of the Veda. Both show clear
traces of scholastic influences. But if we try to
restore the original ferm of the Vedic hymns, we
shall certainly arrive at some kind of Pada text
rather than at a Sanhitd text; nay, even in their
present form, the original metre and rhythm of
the ancient hymns of the Rishis are far more
perceptible when the words are divided, than when
we join them together throughout according to the
rules of Sandhi. Lastly, for practical purposes,
the Pada text is far superior to the Sanhit text
in which the final and initial letters, that is, the
most important letters of words, are constantly
disguised, and lable therefore to different inter-
pretations.  Although in some passages we may
differ from the interpretation adopted by the
Pada text, and although certain Vedic words have,
no doubt, been wrongly analysed and divided by
Shkalya, yet such cases are comparatively few, and
* where they occur, they are interesting as.carrying
us back to the earliest attempts of Vedic scholar-
ship. ‘In the vast majority of cases the divided
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text, with a few such rules as we have to observe
in reading Latin, nay, even in reading Pali verses,
brings us certainly much nearer to the original
ufterance of the ancient Rishis than the amalga-
mated text.

The critical principles by which I have been
guided in editing for the first time the text of
the Rig-veda, require a few words of explanation,
as they have lately been challenged on grounds
which, I think, rest on a complete misapprehension
of my previous statements on this subject.

As far as we are able to judge at present, we
®can hardly speak of various readings in the Vedic
hymns, in the usual sense of that word. Various
readings to be gathered from a collation of dif-
ferent MSS., now accessible to us, there are none.
After collating a considerable number of MSS,, I
have succeeded, I believe, in fixing on three repre-
sentative MSS., as described in the preface to the
first volume of my edition of the Rig-veda. Even
these MSS. are not free from blunders,—for what
MS. i1s —but these blunders have no claim to the
title of various readings. They are lapsus calams,
and no more ; and, what is important, they have not
become traditional*.

.

* Thus x. 1071, 2, one of the Pada MSS. (P. 2) reads distinctly
yagiim pré krinuta sakhdyah, but all the other MSS. have
nayata, and there can be little doubt that it was the frequent
repetition of the verb kzi 4n this verse which led the writer
to substitute krinuta for nayata. No other MS., as far as I
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The text, as deduced from the best MSS. of the
Sanhitd text, can be controlled by four independent
checks. The first is, of course, a collation of the
best MSS. of the Sanhitd text.

The second check to be applied to the Sanhiti
text is a comparison with the Pada text, of which,
again, I possessed at least one excellent MS., and
several more modern copies.

am aware, repeats this blunder. In ix. 86, 34, the writer of the
same MS, puts ragasi instead of-dhivasi, because his eye was caught
by rigd in the preceding lisfe. x. 16, 5, the same MS. reads sim
gakkhasva instead of gakkhatim, which is supported by S.1, S, 2,
P. 1, while S. 3. has a peculiar and more important reading, gak-®
khatit. x. 6%, 6, the same MS. P. 2. has v{ Zakartha instead

of vi kakarta.
A number of various readings which have been gleaned from

Pandit TArdndtha’s Tulid4dnidipaddhati (see Triibner’s American
and Oriental Literary Record, July 31, 1868) belong to the same’
class. They may be due either to the copyists of the MSS. which
Pandit Tarindtha used while compiling his work, or they may
by accident have crept into his own MS. Anyhow, not one of
them is supported either by the best MSS. accessible in Europe,
or by any passage in the Pritisikhya.

Rv. ix, 11, 2, read devayu instead of devayuk t.
iX. 17,4, , arkata ” arkate +.
ix. 14,2, , yadisabandhava2 yaddiptabandbaval .
ix. 16,3, , anaptam ” apuptam t.
ix. 17,2, , suvinisa » stuvénisa t.
ix. 21,2, , pravrinvanto ' pravrinvato T.
ir. 48,2, ,, samvrikta » samyukta +.
ix. 49,1, ,, Do ’'pim . no yim t.
ix.54,3, , slryah » sfiryam .
ix. 59,3, » sidani ’ sidati .

.
4+ As printed by Pandit Tarfinitha,
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The third check was a comparison of this text
" with Siyanals commentary, or rather with the text

which is presupposed by that commentary. In the
few cases where, the Pada text seemed to differ
from the Sanhitd text, a note was added to that
effect, in the various readings of my edition; and
the same was done, at least in all important cases,
where Siyana clearly followed a text at variance
with our own.

The fourth check was a comparison of any doubt-
ful passage with the numerous passages quoted in
the Pritisikhya.
¢ These were the principles by which I was guided
in the critical restoration of the text of the Rig-
veda, and I believe I may say that the text as
printed by me is more correct than any MS. now
accessible, more trustworthy than the text followed
by Siyana, and in all important points identically
the same with that text which the authors of the
Pratisakhya followed in their critical researches in
the fifth or sixth century before our era. I believe
that starting from that date our text of the Veda is
better authenticated, and supported by a more per-
fect ajoparatus criticus, than the text of any Greek or
Latin author, and I do not think that diplomatic cri-
ticism can ever go beyond what has been achieved in
the constitution of the text of the Vedic hymns..

Far be it from me to say that the editio princeps
of the text thus constituted was printed without
mistakes. But most of these mistakes are mistakes
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which no attentive reader could fail to detect. Cases
like ii. 35 1, where gégishat instead qf géshishat
was printed three times, so as to perplex even
Professor Roth, or 1. 12, 14, where sasamindm
“occurs three times instead of sasamindm, are, I
Delieve, of rare occurrence. Nor do I think that,
unless some quite unexpected discoveries are made,
there ever will be a new critical edition, or, as
we call it in Germany, a new recension of the
hymns of the Rig-veda. If by collating new MSS,
or by a careful study of the PratisAkhya, or by
conjectural emendations, a more correct text could
have been produced, we may be certain that a
critical scholar like Professor Aufrecht would have
given us such a text. But after carefully collating
several MSS. of Professor Wilson’s collection, and
after enjoying the advantage of Professor Weber’s
assistance in collating the MSS. of the Royal
Library at Berlin, and after a minute study of the
Pritisdkhya, he frankly states that in the text of
the Rig-veda, transcribed in Roman letters, which he
printed at Berlin, he followed my edition, and that
he had to correct but a small number of misprints.
For the two Mandalas which I had not yet pub-
lished, I lent him the very MSS. on which my
edition is founded; and there will be accordingly
but few passages in these two concluding Mandalas,
which I have still to publish, where the text will
materially differ from that of his Romanised tran-
seript. ’



XXXii PREFACE.

No one, I should think, who is at all acquainted
with the n.lles of diplomatic criticism, would easily
bring himself to touch a text resting on such authori-
ties as the text of the Rig-veda. What would a
Greek scholar give, if he could say of Homer that’
his text was in every word, in every syllable, inh
every vowel, in every accent, the same as the text
used by Peisistratos in the sixth century B.c.! A
text thus preserved in its integrity for so many
centuries, must remain for ever the authoritative
text of the Veda.

To remove, for instancp: the hymns 49-59 in

o the eighth Mandala from their proper place, or
count them by themselves as Vélakhilya* hymns,
seems to me little short of a ‘critical sacrilege.
Why Siyana does not explain these hymns, I con-

* The earliest interpretation of the name Vilakhilya is found
in the Taittirlya-franyaka i. 23. We are told that Pragiipati'
created the world, and in the process of creation the following
interlude occurs :

sa tapo ’tapyata. sa tapas taptvi sariram adhfinuta. tasya yan
mimsam 4sit tato 'runih ketavo vitarasand rishaya udatishthan.
ye nakhdZ, te vaikhinasdh. ye bAlik, te bilakhilydh.

He burned with emotion. Having burnt with emotion, he shook
his body. From what was his flesh, the Rishis, called Arunas,
Ketus, and Vitarasanas, sprang forth. His nails became the Vai-
khénagas, his hairs the Bilakhilyas.

The author of this allegory therefore took bila or vilg in vila-
khilya, not in the sense of child, but identified it with bila, hair.

The commentator remarks with regard to tapas: ndtra tapa

- upavisidirlpam, kimtu srashtavyam vastu kidrisam iti paryi-
lokanar{ipam.
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fess I do not know*; but whatever the reason was,
it was not because they did not exist at his time,
or because he thought them spurious. They are
- regularly counted in Katydyanas Sarvinukrama,
though here the same accident has happened. One
commentator, Shadgurusishya, the one most com-
monly used, does not explain them ; but another
commentator, Gagannitha, does explain them, exactly
as they occur in the Sarvinukrama, only leaving out
hymn 58. That these hymns had something peculiar
in the eyes of native scholars, is clear enough. They
may for a time have formed a separate collection,
they may have been considered of more modern
origin. I shall go even further than those who
remove these hymns from the place which they
have occupied for more than two thousand years.
I admit they disturb the regularity both of the
Mandala and the Ashtaka divisions, and I have
rointed out myself that they are not counted in
he ancient Anukramanis ascribed . to Saunaka ;
(History of Ancient Sanskrit Literature, p. 220.)
But, on the other hand, verses taken from these
hymns occur in all the other Vedast; the hymns

* A sgimilar omission was pointed out by Professor Roth.
Verses 21-24 of the 53rd hymn of the third Mandala, which
contain 1mprecat10ns against Vasishtha, are left out by the writer
of a Pada MS,, and by a copyist of Sdyana's commentary, probably
because they both belonged to the family of Vasishéta. See my
edition of the Rig-veda, vol. ii. p. 1vi, Notes.

4+ This is a criterion of some importance, and it mlght have

VOL. 1. C
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themselves are never included in the collections of
Parisishtas or Khilas or apocryphal hymns, nor does
Kitydyana ever mention mere Khilag in his Sarvi-
nukrama. Eight of them are mentioned in the Bri-
haddevata, without any allusion to their apocryphal
character :
Pariny ashtau tu stktiny rishinfm tigmategasim,
Aindriny atra tu shadvimsah pragitho bahudaivatah.
Rig antylgner akety agnik sGryam antyapado gagau.
Pragkanvas ka prishadhras ka praddd yad vastu
kimkana, .
Bharid iti tu siktdbbhydm akhilam parikirtitam.
Aindriny ubhayam ity atra shal 4gneyit parini tu.
‘The next eight hymns belong to Rishis of keen
intellect *; they are addressed to Indra, but the
26th Pragitha (viii. 54, 3-4, which verses form the
26th couplet, if counting from viii. 49, 1) is ad-
dressed to many gods. The last verse (of these
eight hymns), viii. 56, 5, beginning with the word
akety agnih, is addressed to Agni, and the last!

been mentioned, for instance, by Professor Bollensen in his in-
teresting article on the Dvipadi Virig hymns ascribed to
Pardsara (i. 65—70) that not a single verse of them occurs in
any of the other Vedas.

* Lest Saunaka be suspected of having applied this epithet,
tigmategas, to the Valakhilyas in order to fill the verse (pida-
plrandrtham), I may point out that the same epithet s applied
to the Vilakhilyas in the Maitry-upanishad 2, 3. The nom. plur.
which occurs there is tigmategasik, and the commentator remarks :
tigmategnsas tivrategaso 'tyQrgitaprabhivih,; tegasi ityevamvidha
etakkhikhisanketapithas khindasah sarvatra.
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foot celebrates Strya. Whatsoever
Prishadhra gave (or, if we read prish
ever Praskanva gave to Prishadhra),
celebrated in the two hymns beginning wit
After the hymn addressed to Agni (viil. 6o, 1), the
follow six hymns addressed to Indra, beginning with
ubhayam.’

But the most important point of all is this, that
these hymns, which exist both in.the Pada and
Sanhitd texts, are quoted by the Pritisdkhya, not
only for general purpeses, but for special passages
occurring in them, and nowhere else. Thus in
Sttra 154, hetdyah is quoted as one of the few"®
words which does not require the elision of a fol-
lowing short a. In order to appreciate what is
implied by this special quotation, it is necessary
to have a clear insight into the mechanism of the
Pratisikhya. Its chief object is to bring under
general categories the changes which the separate
words of the Pada text undergo when joined to-
gether in the Arshi Sanhitd, and to do this with
the utmost brevity possible. Now the Sandhi rules,f
as observed in the Sanhitd of the Rig-veda, are by
no means so uniform and regular as they are in
later Sanskrit, and hence it is sometimes extremely
difficult to bring all the exceptional cases under
more or less general rules. In our passage the
author of the PritisAkhya endeavours to compre-
hend all the passages where an initial a in the

Veda is not elided after a final e or 0. In ordinary
c2
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d be always elided, in the Sanhit4
Pelided, and sometimes not. Thus the
begins in Satra 139 by stating that if
Pt a stands at the beginning of a pida or
ot, it is always elided. Why it should be always
elided in the very place wheye the metre most
strongly requires that it should be pronounced,
does not concern the author of the Pritisikhya.
He is a statistician, not a grammarian, and he
therefore simply adds in SGtra 153 the only three
exceptional passages where the a, under these very
circumstances, happens to be not elided. He then
proceeds in Stitra 139 to state that a is elided even in
the middle of a péida, provided it be light, followed
by y or v, and these, y or v, again followed by a
light vowel. Hence the Sanhiti writes te ’vidan,
80 ’yim, but not sikshanto ’vratam, for here the a
of avratam is heavy; nor mitramaho ’vadyit, for
here the a following the v is heavy.

Then follows again an extension of this rule, viz.
in the case of words ending. in 4vo. After these,
a short a, even if followed by other consonants
besides y or v, may be elided, but the other con-
ditions must be fulfilled, i. e. the short a must be
light, and the vowel of the next syllable must
again be light. Thus the Sanhitd writes indeed
géavo ’bhitak, but not givo ’gman, because here the a
is heavy, being followed by two consonants.

After this, a more general rule, or, more cor-
rectly, a more comprehensive observation is made,
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viz. that under all circumstances initial a is elided,
if the preceding. word ends in aye, ayah, ave, or
avah. As might be expected, however, so large a
class must have numerous exceptions, -and these
can only be collected by quoting every word ending
in these syllables, or every passage in.which the
exceptions occur. Before these exceptions are
enumerated, some other more or less general obser-
vations are made, providing for the elision of
initial a. Initial a, according to Sttra 142, is to
be elided if the preceding word is vah, and if this
val is preceded by 4, na, pra, kva, kitrak, savitd,
eva, or kah. There is, of course, no mtelhglble
reason why, if these words precede vah, the next
a should be elided. It is a mere statement of
facts, and, generally speaking, these statements are
minutely accurate. There is probably no verse in
the whole of the Rig-veda where an initial a after
vah 18 elided, unless these very words precede, or
unless . some other observation has been made to
provide for the elision of the a. For instance, in
v. 25, 1, we find vak preceded by akkha, which is
not among the words just mentioned, and here the
Sanhitd does not elide the a of agnim, which follows
after vah. After all these more or less general
obsegvations as to the elision of an initial a are
thus exhausted, the author of the Pritisikhya
descends into particulars, and gives lists, first, of
woérds the initial a of which is always elided;
secondly, of words which, if preceding, require under
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all circumstances the elision of the initial a of the
next word, whatever may have been said to the con-
trary in the preceding Sttras. Afterwards, he gives
a number of passages which defy all rules, and must
be given on their own merits, and as they stand
in the Sanhiti. Lastly, follow special exceptions to
the more or less general rules given before. And
here, among these special exceptions, we see that
the author of the Pritisikhya finds it necessary to
quote a passage from a Vilakhilya hymn in which
hetdyah occurs, i.e. a word &nding in ayah, and
gvhere, in defiance of Sttra 149, which required the
elision of a following initial a under all circum-
stances (sarvathd), the imtial a of asya is not elided ;
viil. 50, 2, Sanhitd, satinikd hetdyo asya. It might
be ohjected that the Pratisikhya only quotes hetdyah
as an exceptional word, and does not refer directly
to the verse in the Véilakhilya hymn. But for-
tunately hetdyak occurs but twice in the whole of
the Rig-veda; and in the other passage where it
occurs, i 190, 4, neither the rule nor the exception
as to the elision of an initial a, could apply. The
author of the Pritisikhya therefore makes no dis-
tinction between the Vélakhilya and any other hymns
of the Rig-veda, and he would have considered his
phonetic statistics equally at fault, if it had Jbeen
possible to quote one single passage from the hymns
viii. 49 to 59, as contravening his obscrvations, as if
such passages had been alleged from the hymns of
Vasishtha or Visvimitra.
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It would lead me too far, were I to enter here
into similar cases in support of the fact that the
Pritisikhya makes no distinction between the
Vilakhilya and any other hymns of the Rig-veda-
sanhitd*. But I doubt whether the bearing of this
fact has ever been fully realised. Here we see that
the absence of the elision of a short a which follows
after a word ending in ayah, was considered of suf-
ficient importance to be recorded in a special rule,
because in most cases the Sanhiti elides an initial
a, if preceded by a word ending in ayah. What
does this prove? It proves, unless all our views
on the chronology of Vedic literature are wrong,
that in the fifth century B.c. at least, or previously
rather to the time when the Pritisikhya was com-
posed, both the Pada and the Sanhitd texts were
so firmly settled that it was impossible, for the
Lake of uniformity or regularity, to omit one single
short a; and it proves @ fortiori, that the hymn
in which that irregular short a occurs, formed at
that time part of the Vedic canon. T confess I feel
sometimes frightened by the stringency of this
argument, and I should like to see a possibility
by which we could explain the addition, not of the
VAlakhilya hymns only, but of other much more
modern sounding hymns, at a later time than the
period of the Pritisikhyas. But until that possi-

v

* The Pratisikhys takes into account both the Sikala and
Bishkala sfikhis, as may be scen from Sftra 1057, '
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bility is shown, we must abide by our own con-
clusions; and then I ask, who is the critic who
would dare to tamper with a canon of scripture of
which every iota was settled before the time of
Cyrus, and which we possess in exactly that form
in which it is described to us by the authors of
the PritisAkhyas? I say again, that I am not free
from misgivings on the subject, and my critical
conscience would be far better satisfied if we could
ascribe the Pritisakhya and all it presupposes to a
much later date. But untilsethat is done, the fact
remains that the two divergent texts, the Pada
® and Sanhiti, which we now possess, existed, as we
now possess them, previous to the time of the
Pritisakhya: they have not diverged nor varied
gince, and the vertex to which they point, starting
from the distance of the two texts as measured
by the Pritisikhya, carries us back far beyond the
time of Saunaka, if we wish to determine the datc]
of the first authorised collection of the hymns, both:
in their Pada and in their Sanhitd form.
Instances abound, if we compare the Pada and
Sanhitd, texts, where, if uniformity between the two
texts had been the object of the scholars of the
ancient Parishads, the lengthening or shortening of
a vowel would at once have removed the apparent
discordance between the two traditional texts. Nor
should it be supposed that such minute diseord-
ances between the two, as the length or shortness
of a vowel, were always rendered necessary by the
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requirements of the metre, and that for that reason
the ancient students or the later copyists of the
Veda abstained from altering the peculiar spelling
of words, which seemed required by the exigencies
of the metre in the Sanhitd text, but not in the Pada
text. Though this may be true in some cases, it is
not so in all. There are short vowels in the Sanhit4
where, according to grammar, we expect long vowels,
and where, according to metre, there was o necessity
for shortening them. Yet in these very places all the
MSS. of the Sanhitd text give the irregular short,
and all the MSS. of the Pada text the regular long
vowel, and the authors of the Prétisikhyas bear
witness that the same minute difference existed at
their own time, nay, previous to their own time. In
vii. 60, 12, the Sanhitd text gives:

iydm deva puréhitir yuvdbhyam yagiiéshu mitra-

arundv akiri.

This primacy, O (two) gods, was made for you

vo, O Mitra and Varuna, at the sacrifices!

Here it is quite clear that deva is meant for a
lual, and ought to have been devd or devau. The
metre does not require a short syllable, and yet )
all the Sanhitd MSS. read devi, and all the Pada
MSS. read devd; and what is more important, the
‘authors. of the Pritisikhya had to register this small
divergence of the two texts, which existed in their
time as it exists in our own™*.

* See Pritisikhya, SQtra 309 seq., where several more instances
of the same kind are given,
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Nor let it be supposed, that the writers of our
MSS. were so careful and so conscientious that
they would, when copying MSS., regulate every
consonant or vowel according to the rules of the
PritisAkhya. This is by no means the case. The
writers of Védic M%S. are on the whole more
accurate than the writers of other MSS., but their
learning does not seem to extend to a knowledge
of the minute rules of the Pritisikhya, and they
will commit occasionally the very mistakes against
which they are warned by‘*the Pritishkhya. Thus
the PritisAkhya (SGtra 799) warns the students
against a common mistake of changing vaiyasva
into vayyasva, i.e. by changing ai to‘a, and doubling
the semivowel y. But this very mistake occurs in
S. 2, and another MS. gives vaiyyasva. See p. xlvii.

If these arguments are sound, if nothing can ly
said against the critical principles by which I hay,
been guided in editing the text of the Rig-ved!
if the fourfold check, described above, fulfils ever
requirement that could be made for restorin
that text which was known to Siyana, and whicld
was known, probably 2000 years earlier, to tho‘
authors of the Pritisikhyas, what can be the
motives, it may fairly be asked, of those who
clamour for a new and more critical editipn, and
who imagine that the editio princeps of the Rig-
veda will share the fate of most of the editiones
principes of the Greek and Roman classics, and
be supplanted by new editions founded on the col-
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lation of other MSS.? No one could have rejoiced
more sincerely than I did at the publication of the
Romanised transliteration of the Rig-veda, carried
out with so much patience and accuracy by Pro-
fessor Aufrecht. It showed that there was a grow-
ing interest in this, the only true Veda ; it showed
that even those who could not read Sanskrit in
‘the original Devanfigari, wished to have access to
the original text of these ancient hymns ;'it showed
that the study of the Veda had a future before it
like no other book of ‘Sanskrit literature. My
learned friend Professor Aufrecht has been most
unfairly charged with having printed this Roman-
ised text me tnscvente vel invito. My edition of the
Rig-veda is publice juris, like any edition of Homer
or Plato, and anybody might have reprinted it
either in Roman or Devanfiigari letters. But far
from keeping me in ignorance of his useful enter-
prise, Professor Aufrecht .applied to me for the
loan of the MSS. of the two Mandalas which I
had not yet published, and I lent them to him
most gladly because, by seeing them printed at
once, I felt far less guilty in delaying the pub-
lication of the last volumes of my edition of the
text and commentary. Nor could anything have
been moge honourable than the way in which Pro-
fessor Aufrecht speaks of the true relation of his
Romanised text to ny edition. That there are
misprints, and I, speaking for myself, ought to say
mistakes also, in my edition of the Rig-veda, I
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know but too well ; and if Professor Aufrecht, after
. carefully transcribing every word, could honestly say
that their number is small, I doubt whether other
scholars will be able to prove that their number
is large. I believe I may with the same honesty
return Professor Aufrecht’s compliment, and con-
sidering the great difficulty of avoiding misprints
in Romanised transcripts, I have always thought
and I have always said that his reprint of the
hymns of the Veda is remarkably correct and accu-
rate. What, however, I thust protest against, and
what, I feel sure, Professor Aufrecht himself would
equally protest against, is the supposition, and
more than supposition of certain scholars, that
wherever his Latin transcript varies from my own
Devanéigart text, Professor Aufrecht is right, and
I am wrong, that his various readings rest on the
authority of new MSS.,, and constitute in fact a
new recension of the Vedic hymmns. Against this
supposition I must protest most strongly, not for
my own sake, but for the sake of the old book,
and, still more, for the sake of the truth. No doubt
it is natural to suppose that where a later edition
differs from a former edition, it does so intentionally;
and I do not complain of those who, without being
able to have recourse to MSS. in ordey to test
the authority of various readings, concluded that
wherever the new text differed from the old, it was
because the old text was at fault. In order to satisfy
my own conscience on this point, I have collated a

.
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number of passages where Professor Aufrecht’s text
differs from my ‘own, and I feel satisfied that in
the vast majority of cases, I am right and he is
wrong, and that his variations do not rest on the
authority of MSS. I must not shrink from the.
duty of making good this assertion, and I therefore
proceed to an examination of such passages as have
occurred to me on occasionally referring to his text,
pointing out the readings both where he is right,
and where he is wrong. The differences between
the two texts may appegr trifling, but I shall not
avail myself of that plea. On the contrary, I quite
agree with those scholars who hold that in truly
critical scholarship there is nothing trifling. Besides,
it is in the nature of the case that what may, by
a stretch of the word, be called various readings
in the Veda, must be confined to single letters or
accents, and can but seldom extend to whole words,
and never to whole sentences. I must therefore
beg my readers to have patience while I endeavour
to show that the text of the Rig-veda, as first
published by me, though by no means faultless, was
nevertheless not edited in so perfunctory a manner
as some learned critics seem to suppose, and that
it will not be easy to supplant it either by a colla-
tion of new MSS, such as are accessible at present,
or by occasional references to the Pritisikhya.

I begin with some mistakes of my own, mistakes
which I might have avoided, if I had always con-
sulted the Pritisikhya, where single words or whole
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passages of the Veda are quoted. Some of these

mistakes have been removed by Pfof’essor Aufrecht,
others appear in his transcript as they appear in
my own édition.

I need hardly point out passages where palpable
misprints in. my edition .Jhave been -repeated in
Professor Aufrecht’s text. I mean by palpable
misprints, cases where  a glance ’a,t the ;P‘}da, text
or at the Sanhitd text -or a reference to- Sﬁ,yana.s
commentary would show at once what was ititended.
Thus, for ‘instance, in vi; 15, 3, W7 1dhé,_ as I had
printed in the -Sanhitd, was c.lear]y‘ a misprint for
vridhé, as may be seen from thé Pada, which gives
vridhdh, and from Sf;,yana. Here, though. Professor
Aufrecht repeats vridhé, I think it hardly necessary
to show that the authority of the best MSS. (S. 2.
alone contains a correction of vridh6 to vridhé) is
in favour of vridh4h, whatever we may think of
the relative value of these two readings.- One
must be careful, however, in a text like that of
the Vedic hymns, where the presence or absence
of a single letter or accent begins to become the
object of the most learned and painstaking dis-
cussions, not to claim too large an indulgence for
misprints. A misprint in the Sanhit, if repeated
in the Pada, or if admitted even in the commen-
tary of Siyana, though it need mnot be p=1t down
to the editor’s deplorable ignorance, becomes yet a
gerious matter, and I willingly take all the blame
which is justly due for occasional accidents of this
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character. Such are, for instance, i. 12, 14, sasa-
méindm instead of sasaménim ; i 124, 45 sudhyvivah,
in the Pada, instead of sundhytivak; and the substi-
tution in several plaées of a short u instead of a
long @ in’such forms as sﬁsziv&ma, when occurring
in ‘the Pada; .cf i. 166, 14; 167, 9.

It is clear frqm Sttra 819 and 163, 5, that the
two words atf indra in iv. 29, 1, should .not be
joined together; but that in the Sanhity the hiatus
should -remain. Hence :0tindra, - es printed in my .
edition .and repeated in Professor Aufrecht’s, should-
be corrected, and the hiatus,_be preserved, as it is~
in .the fourth verse of the same hymn, aif ittls.
MSS. S. 1, S. 3 are right; in S 2. the words are
joinéd.

It follows from Sttra 799 that to double the y
in vaiyasva is.a mistake, but a mistake whi¢h had
o be. pointed out and guarded against as’early as
Ire time of the Pritistkhya. In viii. 26, 11, there-
ore, vaiyyasvdsya, as printed in* my edition and

epeated in Professor Aufrecht’s, should be changed
to vaiyasvdsya. MSS. S. 1, 8, 3. are right, likewise
P.1, P. 2; but S..2. has the double mistake vay-
yasvésya, as described in the Pratisikhya; another
MS. of Wilson’s has vaiyy. The same applies to
viil. 23, 24, and viii. 24, 23. P. 1. admits the mis-
taken spelling vayyasva.

Some corrections that ought to be made in the
Padapitha only, as printed in my edition, are pointed
out in a note to Sdtra 738 of the Pritisikhya. Thus,
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according to Sttra 583, 6, srtyfh in the Pada text
of ii 10, 2, should be changed to sruy&h.- MSS. P.1,
P. 2. have the short u. . :

In v. 7, 8, I had printed sikih shma, leaving the
a of shma short in accordance with the Pritisikhya,
Sttra 514, where a string of words is given before
which sma must not be lengthened, and ‘where
under No. II. we find ydsmai. Professor Aufrecht has
altered this, and gives the 4 as long, which is wron g
The MSS. S. 1, S-2, S. 3. have the short a.

Another word before which sma ought not to be
lengthened is mf4vate. Hence, according to Sttra
5%, 14, 1 ought not to have printed in vi. 65, 4,
shmi m4vate, but shma méivate. Here Professor
Aufrecht has retained the long 4, which is wrong.
MSS. S.1, S. 2, S. 3. have the short a.

It follows from Shtra 499 that in 1.°138, 4, we
should not lengthen the vowel of si. Hence, in-
stead of asy{ 0 shg na Ypa sitdye, as printed I
my edition and repeated by Professor Aufrecht, w
should read asyf 0 shi na Upa sitdye. 8.1, S. 2,
S. 3. have short u.

Tn vii. 31, 4, I bad by mistake printed viddhi:
instead of viddhf. The same reading is adopted
by Professor Aufrecht (ii. p. 24), but the authority
of the Pratisikhya, Sttra 445, can hardly be ove:-
ruled. 8.1, 8.2, S. 3.-have viddhf. *

While in cases like these, the Pritisikhya is an
authority which, as far as I can judge, ought to over-
rule the authority of every MS, however ancient,
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we must in other cases depend either on the testi-
mony of the best MSS. or be guided, in fixing on
the right reading, by Siyana and the rules of
grammar. I shall therefore, in cases where I °
cannot consider Professor Aufrecht’s readings as
authoritative improvements, have to give my rea-
sons why I adhere to the readings which I had
originally adopted.

In v. 9, 4, I had printed by mistake purd yé
instead of purdl y6. I had, however, corrected this
misprint in my. edition of the Pritisikhya, 393, 532.
Professor Aufrecht decides in favour of puri with
a short u, but against the authority of the MSS,
S.1, S. 2, S. 3, which have purd.

Tt was certainly a great mistake of mine, though
it may seem more excusable in a Romanised tran-
script, that I did not follow the writers of the best
MSS. in their use of the Avagraha, or, I should
rather say, of that sign which, as far as the Veda is
concerned, is very wrongly designated by the name
of Avagraha. Avagraha, according to the Priti-
sikhya, never occurs in the Sanhitd text, but is the
name given to that halt, stoppage, or pause which
in the Pada text separates the component parts
of compound words. That pause has the length of
one shoyt vowel, i.e. one mitrd. Of course, nothing
is said by the Pritisikhya as to how the pause
should be represented graphically, but it is several
times alluded_to as of importance in the recitation

and accentuation of the Veda. What we have been
VOL. I. d
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in the habit of calling Avagraha is by the writers of
certain MSS. of the Sanhitd text used as the sign of
the Vivritti or hiatus. This hiatus, however, is very
different from the Avagraha, for while the Avagraha
has the length of one métrd, the Vivritti or hiatus
bas the length of 1 métrd, if the two vowels are
short; of 4 matrl, if either vowel is long; of § mitra,
if both vowels are long. Now I have several times
called attention to the fact that though this hiatus
is marked in certain MSS. by the sign s, I have
in my edition omitted it, *because .I thought that
the hiatus spoke for itself and did not require a
sign to attract the attention of European readers;
while, on the contrary, I have inserted that sign
where MSS. hardly ever use it, viz. when a short
initial a is elided after a final e or o; (see my re-
marks on pp. 36, 39, of my edition of the Pritisikhya.)
Although I thought, and still think, that this use
of the sign s is more useful for practical purposes,
yet I regret that, in this one particular, I should have
deviated from the authority of the best MSS., and
caused some misunderstandings on the part of those
who have made use of my edition. If, for instance,
I had placed the sign of the Vivritti, the s, in its
proper place, or if, at least, I had not inserted it
where, as we say, the initial a has been elided after
e or o, Professor Bollensen would have seen at once
that the authors of the Pritisikhyas fully agree
with him in looking on thjs change, not as an
elision, but as a contraction. If, as sometimes



PREFACE. I

happens, final o or e remain unchanged before ini-
tial short a, this is called the Pafikila and Prikya
padavritti (SQtra 137). If, on the contrary, final o or
e become one (ekibhavati) with the initial short a, this
is called the Abhinihita sandhi (Sttra 138). While
the former, the hiatus of the Paiikila and Eastern
schools, is marked by the writers of several MSS.
by the sign s, the Abhinihita sandhi, being a sandhi,
is not marked by any sign*.

1. 3, 12. rfigati (Aufr. p. 2) instead of rigati (M. M.
vol. i. p. 75) is wrong. *

i. 7, 9. ya ékak (Aufr. p. 5) should be y4 ¢kak
(M. M. vol. i. p. 110), because the relative pronoun is
never without an accent. The relative particle yath4
may be without an accent, if it stands at the end
of a phda; and though there are exceptions to this
rule, yet in viii. 21, 5, where Professor Aufrecht gives
y4thd, the MSS. are unanimous in favour of yath&
(M. M. vol. iv. p. 480). See Phit-stitra, ed. Kielhorn,
P 54. )

i. 10, 11. 4 td (Aufr. p. 7) should be & td (M.M.
vol. i. p. 139), because 4 is never without the
accent.

i. 10, 12. guishtdh, which Professor Aufrecht specially
mentions as having no final Visarga in the Pada, has
the Visagga in all the MSS., (Aufr. p. 7, M. M. vol. i

P. 140.)

# As to the system or waat of system, according to which the
Abhinihita sandhi takes place in the Sanhitd, see p. xxxv seq.
d2
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i. 11, 4. kKavir (Aufr. p. 7) should be kavir (M. M.
vol. i. p. 143).

i. 22, 8. read rAdhamsi.

i. 40, 1 and 6. There is no excuse for the accent
either on tvémahe or on vékema, while sdkll in i. 51,
11, ought to have the accent on the first syllable.

1. 49, 3. Rosen was right in not eliding the a in
divé 4ntebhyah. S.1, S. 2, S. 3. preserve the initial
a, nor does the Pritisikhya anywhere provide for
its suppression.

1. 54, 8. kshdtram (Aufr. . 46) is a mere misprint
for kshatrdm.

i. 55, 7. vandanasrdd, (Aufr. p. 47) instead of van-
danasrud (M. M. vol. i. p. 514) is wrong.

i. 57, 2. sam4sita instead of samdsita had been cor-
rected in my reprint of the first Mandala, published
at Leipzig. See Bollensen, Zeitschrift der D. M. G,

vol. xxii. p. 626.
i. 61, 7. read vishnuh; i. 64, 2. read sikayah ;
1 64: 5. read dhdtayah.

i. 61, 16. Rosen had rightly printed hériyogani

with a long 4 both in the Sanhitd and Pada texts,
and I ought not to have given the short a instead.
All the MSS, 8.1, S. 2, S. 3, P. 1, and P. 2, give the
long 4. Professor Aufrecht gives the short a in
the Pada, which is wrong. .
1. 67, 2 (4). viddntim (M. M. vol. i. p. 594) is per-
fectly right, as far as the authority of the MSS. and
of Siyana is concerned, and. should not have been
altered to vind4ntim (Aufr. p. 57).
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1. 72, 2. read vatsdm; i. 72, 6. read pasti; 1. 76, 3.
read dhgkshy ; i. 82, 1. read yad4.

i. 83, 3. Rosen was right in giving 4samyattah.
I gave dsamyatah on the authority of P, 1, but all
the other MSS. have tt. .

1. 84, 1. indra (Aufr. p. 68) cannot have the accent
on the first syllable, because it does not stand at the
beginning of a pida (M. M. vol. i. p. 677). The same
« applies to indra, vi. 41, 4, (Aufr. p. 429) instead of
indra (M. M. vol. iii. p. 734); to dgne, 1. 140, 12, (Aufr.
p- 130) instead of agné (M. M. vol. ii. p. 133). In
iti. 36, 3, on the contrary, indra, being at the head
of a pida, ought to have the accent on the first
syllable, indra (M. M. vol. ii. p. 855), not indra (Aufr.
p- 249). The same mistake occurs again, iii. 36, 1o,
(Aufr. p. 250); iv. 32, 7, (Aufr. p. 305); iv. 32, 12,
(Aufr. p. 305); viil. 3, 12, (Aufr. i1, p. 86). In v. 61,1,
naral should have no accent; whereas in vii. g1, 3, .
it should have the accent on the first syllable. In
viil. 8, 19, vipanytt should have mno accent, and
Professor Aufrecht gives it correctly in the notes,
where he has likewise very properly removed the
Avagraha which I had inserted.

1. 88, 1. read yita (M. M. vol. i. p. 708), not yétha
{(Aufr. p. 72).

i. gop 1. read riguniti; i 94, 11. read yavasido
(M. M. vol. i. p. 766), not yayasido (Aufr. p. 80).

i 118, 9. abhibhdtim (Aufr. p. 105) instead of abhi-
bhatim (M. M. vol. i. «p. 957) cannot be right, consi-
dering that in all other passages abhibhiti has the
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accent on the second syllable. 8.1, 8. 2, S. 3. have
the accent on the i

1. 128, 4. ghritasiir (Aufr. p. 117) instead of ghritasri’r
(M. M. vol. ii. p. 52) is wrong.

. 1. 144, 2. read périvritdh (M. M. vol. ii. p. 155) in-
stead of parfvritdh (Aufr. p. 133).

1. 145, 5. Professor Aufrecht (p. 134) gives upama-
syfm, both in the Sanhitd and Pada texts, as having
the accent on the last syllable. I had placed the
accent on the penultimate, (Pada, upa-m4syém, vol. ii.
p- 161,) and whatever may be the reading of other
MSS., this is the only possible accentuation. 8. 1,
S. 2, S. 3. have the right accent.

1. 148, 4. pr@ni (Aufr. p. 136) instead of purdini
(M. M. vol. ii. p. 170) does not rest, as far as I know,
on the authority of any MSS. 8.1, 8. 2, S. 3. have
purtni.

i 151, 7. gakkhatho (Aufr. p. 137) should be gdk-
khatho (M. M. vol. ii. p. 181).

i. 161, 12. All the Pada MSS. read prd dbravit,
separating the two words and accentuating each.
Though the accent is irregular, yet, considering
the peculiar construction of the verse; in which
prd and pré are used as adverbs rather than as
prepositions, I should not wenture with Professor
Aufrecht (p. 144) to write pra abravit. .

i. 163, 11. dhrdgiman (Aufr. p. 147) instead of
dbrigimin (M. M. vol. ii. p. 245) is wrong.

i. 163, 13- gamy4 (Aufr. p. 148) instead of gamy4
(M. M. vol. ii. P. 246) is wrong.
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1. 164, 17. read pdrena (M. M. vol. ii. p. 259) instead
of paréna (Aufr. p. 149).

1. 164, 38 The first kikyik ought to have the
accent, and has it in all the MSS., (Aufr. p. 151,
M. M. vol. ii. p: 278.)

1. 165, 5. A mere change of accent may seem a
small matter, yet it is frequently of the highest
importance in the interpretation of the Veda. Thus
in 1. 165, 5, I had, in accordance with the MSS. S. 1,
S. 2, S. 3, printed étin (vol. ii. p. 293) with the accent
on the first syllable. Professor Aufrecht alters this
into etdn (p. 153), which, no doubt, would be the
right form, if it were intended for the accusative
plural of the pronoun, but not if it is meant, as it
is here, for the accusative plural of éta, the speckled
deer of the Maruts. .

i. 165, 15. yAsishta (Aufr. p. 154) instead of yésishta
(M. M. vol. ii. p. 298) is not supported by any MSS.

i. 169, 7, instead of pataydnta (Aufr. p. 158), read
patdyanta (M. M. vol. ii. p. 322).

1. 174, 7. kiydvikam (Aufr. p. 162) should be kiya-
vikam (M. M. vol. ii. p. 340).

i. 177, 1. yuktf, which I had adopted from MS.
S. 3 (prima manu), is not supported by other MSS,,
though P. 2. reads yuttkd. Professor Aufrecht, who
had retained yukt{ in the text, has afterwards cor-
rected it to yuktv4, and in this he was right. In
1. 177, 2, gihi for yAhi is wrong.

i. 188, 4. astrinan (Aufr. p. 171) instead of astrinan
(M. M. vol. ii. p. 395) can: only be a misprint.
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il 29, 6. kdrtdd (Aufr. p. 203) instead of kartdd
(M. M. vol. ii. p. 560) is wrong.

il. 40, 4. kakra (Aufr. p. 214) instead of kakrd (M. M.
vol. il p. 614) is wrong.

il 7, 7. guh (Aufr. p. 226) instead of guh (M. M.
vol. ii. p. 666) is wrong ; likewise iil. 30, 10. gih (Aufr.
p- 241) instead of ghh (M. M. vol. ii. p. 792).

iii. 17, 1. igyate (Aufr. p. 232) instead of agyate
(M. M. vol. ii. p. 422) is impossible.

iii. 47, 1. Professor Aufrecht (p. 256) puts the nomi-
native fndro instead of the “Yocative indra, which I
had given (vol. ii. p. go2). I doubt whether any
MSS. support that change (S. 1, S. 2, S. 3. have
indra), but it is clear that SAyana takes indra as a

. vocative, and likewise the Nirukta.

iii. 50, 2. Professor Aufrecht (p. 258) gives asya,
both in the Sanhiti and Pada, without the accent on
the last syllable. But all the MSS. that T know (S. 1,
S. 2, 8.3, P.1, P.2), give it with the accent on the
last syllable (M. M. vol. ii. p. 912), and this no doubt
is right. The same mistake occurs again in iii. 51, 10,
(Aufr. p. 259); iv. 5, 11, (Aufr. p. 281); iv. 36, 2, (Aufr.
P 309); V. 12, 3, (Aufr. p. 337); while in viil. 103, 9,
(Aufr. 11, p. 195) the MSS. consistently give asya as
unaccented, whereas Professor Aufrecht, in this very
passage, places the accent on the last syllable. On
the same page (p. 259) amandan, in the Pada, is a
misprint for 4mandan.

iil. 53, 18. asi (Aufr. p. 262) instead of 4si (M. M.
vol.ii. p- 934) is wrong, because hi requires that the
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accent should remain on 8si. 8.1, 8.2, 8.3, P.1, P.2.
have 4si.

iv. 4, 7. sv4 &yushe (Aufr. p. 279) instead of svd
fyushi (M. M. vol. iii. p. 37) is not supported by any
good MSS., nor required by the sense of the passage.
S.1,8.2,8. 3, P.1, P. 2. have £yushi.

iv. 5, . 4rupitam, in the Pada, (Aufr. p. 280)
instead of drupitam (M. M. vol. iii. p. 45) is right, as
had been shown in the Pritisikhya, Sttra 179, though
by a misprint the long & of the Sanhitd had been
put in the place of the"short a of the Pada.

iv. 5, 9. read gadh (M. M. vol. iii. p. 46) instead of
g6h (Aufr. p. 281).

iv. 15, 2. y&ti, with the accent on the first syllable,
is supported by all MSS. against yiti (Aufr. p. 287).
The same applies to y4ti in iv. 29, 2, and to vdrante
in iv. 31, 9.

iv. 18, 11. ami, without any accent (Aufr. p. 293),
instead of amf (M. M. vol. iii. p. r05) is wrong, because
amf is never unaccented.

iv. 21, 9. no, without an accent (Aufr. p. 296), in-
stead of né (M. M. vol. iii. p. 120) is wrong.

iv, 26, 3. 4tithigvam (Aufr. p. 300) instead of ati-
thigvam (M. M. vol. iii. p.140) and vi. 47, 22. 4tithig-
vasya (Aufr. p. 437) instead of atithigvisya (M. M.
vol. iiir p. 776) are wrong, for atithigvd never occurs
again except with the accent on the last syllable.
The MSS. do not vary. Nor do they vary in the
accentuation of kitsa: hence kutsdm (Aufr. p. 300)
should be kdtsam (M. M. vol. iii. p. 139).
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_iv. 36, 6. Professor Aufrecht (p. 309) has altered the
accent of 4vishulk into 4vishihk, but the MSS. are
unanimous in favour of 4vishukh (M. M. vol. ii.
Pp- x81).

Again in iv. 41, g, the MSS. support the accentua-
tion of dgman (M. M. vol. iii. p. 200), while Professor
Aufrecht (p. 313) has altered it to agman.

iv. 42, 9. 4disat, being preceded by hi, ought to
have the accent ; (Aufrecht, p. 314, has adisat without
the accent.) For the same reason, v. 29, 3, dvindat
(M. M. vol. iii. p. 342) ought hot to have been altered
to avindat (Aufr. p. 344).

iv. 50, 4. vy6man is a misprint for vydoman.

v. 15, 5. Professor Aufrecht (p. 338) writes dirghdm
instead of dégham (M. M. vol. 1ii. p. 314). This, no
doubt, was done intentionally, and not by accident,
as we see from the change of accent. But dégham,
though it occurs but once, is supported in this place
by all the best MSS., and has been accepted by
Professor Roth in his Dictionary.

V. 34, 4. préyato (Aufr. p. 351) instead of priyats
(M. M. vol. iii. p. 371) is wrong.

V. 42, 9. visirmdnam (Aufr. p. 358) instead of visar-
minam (M. M. vol. iii, p. 402) is wrong.

V. 44, 4. parvané (Aufr. p. 360) instead of pravané
(M. M. vol. iii. p. 415) is wrong. ¢

v. 83, 4. vAnti (Aufr. p. 389) instead of vénti (M. M.
vol. iii. p. 554) is supported by no MSS.

v. 85, 6. Asikantik (Aufr. p. 391) instead of
asiikantih (M. M. vol. iil. p. 560) is not supported
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either by MSS. or by grammar, as sifit belongs to
the Tud-class. On the same grounds ishiyantak,
vi. 16, 27 (M. M. vol. iii.- p. 638), ought not to have
been changed to ishaydntah (Aufr. p. 408), nor vi. 24, 7,
avakarsgyanti (M. M. vol. iii. p. 687) into avakdrsa-
yanti (Aufr. p. 418).

vi. 46, 10. read girvanas (M. M. vol. iii. p. 763)
instead of girvanas (Aufr. p. 435).

vi. 60, 10. krinoti (Aufr. p. 450) instead of krinéti
(M. M. vol. iii. p. 839) is wrong.

vii. 40, 4. aryamf £Pak (Aufr. ii. p. 3 5) in the
Pada, instead of aryamf dpak (M. M. vol. iv. p. 81)
is wrong.

vil, 51, 1. AdityAnidm (Aufr. ii. p. 40) instead of
Adity4ndm (M. M. vol. iv. p. 103) is wrong.

vil. 64, 2. ilfm (Aufr. ii. p. 50) instead of 1l4m (M. M.
vol. iv. p. 146) is wrong. In the same verse goph’ in
the Pada should be changed in my edition to gopi.

vii. 66, 5. y6 (Aufr.ii. p. 51) instead of yé (M. M.
vol. iv. p. 151) is indeed supported by 8. 3, but
evidently untenable on account of atipiprati.

vii. 72, 3. In abudhran Professor Aufrecht has
properly altered the wrong spelling abudhnan; and,
as far as the authority of the best MSS. is concerned
(8.1, 8.2, S. 3), he is also right in putting a final @,
although Professor Bollensen prefers the dental n;
(Zeitschrift der D. M. G., vol. xxii. p. 599.) The fact
is that Vedic MSS. use the Anusvira dot for final
nasals before all class-letters, and leave it to us
to interpret that dot according to the letter which
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follows. Before I felt quite certain on this point,
I have in several cases retained the dot, as given
by the MSS., instead of changing it, as I ought
to have. done according to my system of writing
Devanfgari, into the corresponding nasal, provided
it represents an original n. In i 71,1, S. 2, 8. 3.
have the dot in agushran, but S. 1. has dentadl n. In
ix. 87, 5, asrigran has the dot; i.e. S. 1. has the dot,
and nkh, dental n joined to k% ; 8. 2. has nkh without
the dot before the n; 8. 3. has the dot, and then kh.
In iv. 24, 6, the spelling of the Sanhiti gvivenam tdm
would leave it doubtful whether we ought to read
4vivenan tdm or 4vivenam t4m; S. 1. and S. 3. read
dvivenam tdm, but S. 2. has dvivenan tdm ; P. 2. has
4vi-venan t4m, and P. 1. had the same originally,
though a later hand changed it to 4vi-venam tém.
Tn iv. 23, 3, on the contrary, S. 1. and S. 3. write -
4vivenam; S. 2. dvivenam ; P.1.and P. 2. 4vi-venam.
‘What is intended is clear enough, viz. dvi-venan in
iv. 24, 6; 4vi-venam in iv. 235, 3.

vii. 73, 1. asviod (Aufr. ii. p. 56) instead of asvind
(M. M. vol. iv. p. 176) is wrong. On the same page,
dhishnye, vii. 72, 3, should have the accent on the
first syllable.

vii. 77, 1. In this verse, which has been so often
discussed (see Kuhn, Beitriige, vol. iii. p. 472 ; .Boeht-
lingk and Roth, Dictionary, vol. ii. p. 968 ; Bollensen,
Orient und Occident, vol. ii. p. 463), all the MSS.
which I know, read karfyai, and not either karfthai
nor garfyal.
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Vvii. 2, 29. kirinam (Aufr.ii. p. 84) instead of krfram
(M. M. vol.-iv. p. 308) does not rest on the authority
of any MSS., nor is it supported by Siyana.

viii. 9, 9. Professor Aufrecht has altered the very

‘important form akukyuvimghi (M. M. vol. iv. p. 38¢)
to Akukyavimghi (ii. p. 98). The question is whether
this was*done intentionally and on the authority of
any MSS. My own MSS. support the form &kukyu-
vimghi, and I see that Professor Roth accepts this
form.

viii. 32, 14. ‘Aydntirame (Aufr. ii. p. 129) instead of
dyantdram (M. M. vol. iv. p. 567) is wrong.

viil. 47, 15. dushvdpnyam (Aufr. ii. p. 150) is not
so correct as duhshvdpriyam (M. M. vol. iv. p. 660),
or, better, dushshvipnyam (Pritisikhya, Sttras 255
and 364), though it is perfectly true that the MSS:
write dushvdpnyam. v

In the ninth and tenth Mandalas I have not to
defend myself, and I need not therefore give a
list of the passages where I think that Professor
Aufrecht’s text is not supported by the best MSS.
My own edition of these Mandalas will soon be
published, and I need hardly say that where it dif-
fers from Protussor Aufrecht’s text, I am pi‘epared to
show that I had the best autherities on my side.

Having said so much in vindication of the text
of the Rig-veda as published by me, and in defence
of my principles of criticism which seem to me so
self-evident as hardly to deserve the name of cano-
nes critict, I feel bound at the same time both to
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acknowledge some inaccuracies that have occurred in
the index at the end of each volume, and to defend
some entries in that index which have been chal-
lenged without sufficient cause.

It has been supposed that in the index at the
end of my fourth volume, the seventeenth verse of
the 34th hymn in the seventh Mandala has been
wrongly assigned to Ahi Budhnya, and that one
half only of that verse should have been reserved
for that deity. I do not deny that we should be
justified in deriving that sense from" the words of
the Anukramaniki, but.I cannot admit that my
own interpretation is untenable. As Siyana does
not speak authoritatively on the subject. I followed
the authority of Shadgurusishya. This commentator
of the Anukramaniki says: atra ka abgim ukthair
ahim grinisha ity ardharo ’bganimno devasya
stutik ; m4 no ’hir budhnya ity ardharko ’hirbudh-
nyanimno devasya*. Another commentator says:
abgdm ukthair ardharko ’hik; uttaro mi no ’hir
ity ahir budhnyah. From this we learn that both
commentators looked upon the Dvipadis as ardharkas
or half-verses, and ascribed the whole of verse 16 to
Ahir abgh, the whole of verse 17 to Ahir badhnyab.
It will be seen from an accurate examination of
Siyana’s commentary on verse 17, that in the second
interpretation of the second half of verse 17, he

¥ MS. Wilson 379 has, ardbarko nfdmano daivatasya, and in the
margin ’hi. Abirbudhnya seems to have been taken as one word.

e
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labours to show that in this portion, too, Ahir
budhnyak may be considered as the deity.

It is perfectly right to say that the words of the
Anukramaniki, abgdm aheh, signify that the verse
beginning with abgim, belongs to Ahi. Butf there
wa$ no misprint in my index. It will be seen that
Shadgurusishya goes even beyond me, and calls
that deity simply Abga, leaving out Ahi altogether,
as understood. I was anxious to show the distinc-
tion between Abgd Ahih and Ahir Budhnyal, as the
deities of the two successive verses, and I did not
expect that any reader could 'possibly misinterpret
my entry. )

With regard to hymns g1 and g2 of the seventh
Mandala, it is true, that in the index I did not
mention that certain verses in which two deities are
mentioned (91, 2; 4-7; 92, 2), must be considered as
addressed not to Viyu alone, but to Vayu and Indra.
It will be seen from SAyana’s introduction to hymn
9o, that he, too, wrongly limits the sentence of the
Anukramanikd, aindryas ka y4 dvivaduktdh, to the
fifth and following verses of hymn go, and that he
never alludes to this proviso again in his introductory
remarks to hymns gr and g2, though, of course, he
explains the verses, in which a dual occurs, as
addressed to two deities, viz. Indra and Viyu. The
same omission, whether intentional or unintentional,
occurs in Shadgurusishya’s commentary. The other
commentary, however, assigns the verses of the three
hymns rightly. The subject has evidently been one
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that excited attention in very early days, for in the
Aitareya-brihmana, v. 20, we actually find that the
word vim which occurs in hymn go, 1, and which
might be taken as.a dual, though Shyana explains
it as a sing\par, is changed into te *.

In hymn vii. 104, rakshohanau might certainly
be added as an epithet of Indri-Somau, and Shad-
gurusishya clearly takes it in that sense. The
Anukramanikd says: indrisomd paiikddhikaindré-
somam rdkshoghnam sipabhisipapriyam.

In hymn viii. 67, it has been supposed that the
readings Samada and Simada instead of Sammada
and Simmada were due to a misprint. This is not
the case. That I was aware of the other spelling of
this name, viz. Sammada and S&mmada, I had shown
in my History of Ancient Sanskrit Literature (2nd
ed.), p. 39, where I had translated the passage of the
Sankhiyana-siitras in which Matsya SAmmada occurs,
and had also called attention to the Asvaliyana-
sltras x. 7, and the Sata,pa,tharbré,hmana‘xiii. 3, 1, I,
where the same passage is found. I there spelt the

* The interpunction of Dr. Haug's edition (p. 128) should be
after te. Shadgurusishya says: ata eva brihmanaslitrayok praiige
viyavatviya pra virayi sukayo dedrive vAm iti dvivakanasthine ta
ity ekavakanapithah kritah, vim ity uktam ked aindratvam ka
syAd iti. Possibly the same change should be made in Asvaliyana’s
Sttras, viil. 11, and it bas been made by the Rima Narfyana
Vidydratna. The remark of the commentator, however, dadrire
ta iti prayogapAthah, looks as if vAm might have been retained in
the text. The MSS. I have collated are in favour of te.
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name SAmmada, because the majo'r'ity of the MSS.
were in favour of that spelling. In the edition of
the Asvalfyana-sttras, which has since been published
by Rima Nérdyana Vidyiranya, the name is spelt
Simada. My own opinion is that Simmada is the
right spelling, but that does nof prove that Shyana
thought so; and unless I deviated from the prin-
ciples which I bad adopted for a critical restoration
of Siyana’s text, I could not but write Simada in
our passage. B 1.and B 4. omit simada, but both
give samadikhyasya; Ca. gives likewise samadi-
khyasya, and A. semadikhyasya. This, I believe,
was meant by the writer for sammadikhyasya, for
in the passage from the Anukramani both A. and .
Ca. give simmado. I then consulted the commentary
of Shadgurusishya, and there again the same MS.
gave twice simmada, once simada, which is explained
by samadikhyamahfminardgaputrah. A better MS.
of Shadgurﬁsishya,, MS. Wilson 379, gives the read-
ings sdmmado, simmada, and sammadékhyasya. The
other commentary gives distinctly simanda.

It will be seen from these remarks that many
things have to be considered before one can form
an independent judgment as to the exact view
adopted by SAyana in places where he differs from
other anthorities, or as to the exact words in
which he clothed his meaning. Such cases occur
again and again. Thus in ix. 86, I find that
Professor Aufrecht ascribes the first ten verses to
the Akrishtas, whereas Siyana calls them AXkzishtas,

VOL. I. e '
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It is perfectly true that the best MSS. of the
Anukramanik4 have Akrishta, it is equally true that
the name of these Akrishtas is spelt with a short a
in the Harivamsa, 11,533, but an editor of Siyana’s
work is not to alter the occasional mistakes of that
learned commentator, and he certainly called these
poets Akrishtas. )

Verses 21-30 of the same hymn are ascribed by
Professor Aufrecht to the Prisniyak. Here, again,
several MSS. support that reading; and in Shad-
gurusishya’s commentary, tue correction of prisniyak
into prisnayah is made by a later hand. But Siyana
clearly took prisnayakh for a nominative plural of

. prisni, and in this case he certainly was right. The
Dictionary of Boehtlingk and Roth quotes the Mahé4-
“bhérata, vii. 8728, in support of the peculiar reading
of prisniyah, but the published text gives prisnayah.
Professor Benfey, in his list of poets (Ind. Stud.
vol. iii. p. 223), gives prisniyoga as one werd, not
prisniyogé, as stated in the Dictionary of Boehtlingk
and Roth, but this is evidently meant for two words,
viz. prisnayo 'gdk. However, whether prisniyak or
prisnayal be the real name of these poets, an editor
of Siyana is bound to give that reading of the
* name which Siyana believed to be the right ‘one,
i. e. prisnayah.

Again, in the same hymn, Professor Aufrecht
ascribes verses 31—4o0 to the Atris. He evidently
read tritiye ’trayah. But Shyama read tritiye
trayah, and ascribes verses 31-40 to the three com-
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panies together of the Rishis mentioned before. On
this point the MSS. admit of no doubt, for we read:
katurthasya ka dasarkasya #&krishtd mish4 ityadi-
dvinfiminas trayo gand drashtirah. I do not say
that the other explanation is wrong; I only say
that, whether right or wrong, Siyana certainly read
trayah, not atrayah, and that an editor has no more
right to correct the text, supported by the best MSS,,
in the first and second, than in the third of these
passages, all taken from ong and the same hymn.
But though I insist’ so strongly on a strict
observance of the rules of diplomatic ecriticism
with regard to the text of the Rig-veda, nay, even
of Shyana, I insist equally strongly on -the right
of independent criticism, which ought to begin
where diplomatic criticism ends. Considering the
startling antiquity which we can claim for every
letter and accent of our MSS. so far as they are
authenticated by the Pratisikhya, to say nothing
of the passages of the hymns which are quoted
verbatim in the Brihmanas, the Kalpa-sitras, the
Nirukta, the Brihaddevatd, and the Anukramanis,
I should deem it reckless to alter one, single letter
or one single accent in an edition of the hymns
of “the Rig-veda. As the text has been handed
down to us, s0 it should remain; and whatever
alterations and .corrections we, the critical Mlekkhas
of the nineteenth century, have to propose, should
be kept distinct from that time-hallowed inherit-

ance. Unlikely as it may sound, it is true never-
e2
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theless that we, the scholars of the nineteenth
century, are able ‘to point out mistakes in the
text of the Rig-veda which escaped the attention
of the most learned among the native scholars of
the sixth century B.c. No doubt, these scholars,
even if they had perceived such mistakes, would
hardly have ventured to correct the text of their
sacred writings. The authors of the Pritisikhya
had before their eyes a text ready made, of which
they registered every peculiarity, nay, in which
they ‘would note and preserve every single irregu-
larity, even though it stood alone amidst hundreds
of analogous cases. With us the case is different.
‘Where we see a rule observed in g9 cases, we feel
strongly tempted and sometimes justified in altering -
the 1ooth case in accordance with what we con-
sider to be a general rule. Yet even then I feel
convinced we ought not to do more than place
our conjectural readings below the textus receptus
of the Veda,—a text so ancient and venerable that
no scholar of any historical tact or eritical taste
would venture to foist into it a conjectural reading,
however plausible, nay, however undeniable.

There can be no clearer case of corruption in the
traditional text of the ng -veda than if in i. 50, 4, the
Pada text reads:

vérdbin ydm plrvih kshapdh vi—rﬁp&h sthitih ka
rdtham 7itd-pravitam.

All scholars who have touched on this verse,
Professors Benfey, Bollensen, Roth, and others, have
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pointed out that instead of ka rétham, the original
poet must have said kardtham. The phrase sthatih
karjtham, what stands and moves, occurs several
times. It is evidently an ancient phrase, and hence
we can account for the preservation in it of the
old termination of the nom. sing. of neuters in 7i,
which here, as in the Greek pap-top or map-rvs,
masc., appears as ur or us, while in the ordinary
Sanskrit we find 7i only. This nom. sing. neut. in
us, explains also the commqn, genitives and ablatives,
pituh, matuh, &c., which stand for pitur-s, métur-s.
This phrase sthitih karitham occurs :

1. 58, 5. sthituh kardtham bhayate patatrinah.

What stands and what moves is afraid of Agni.

1. 68, 1. sthitdh kardtham aktln vi Grnot.

He lighted up what stands and what moves during
every night.

i. 72, 6. paslin ka sthitrin karitham ka pihi.

Protect the cattle, and what stands and moves !

Here it has been proposed to read sthitih instead
of sthitrin, and I cpnfess that this emendation is very
plausible. One does not see how pasy, cattle, could
be called immobilia or fixtures, unless the poet wished
to make a distinction between cattle that are kept
fastened in stables, and cattle that are allowed to roam
about freely in the homestead. This distinction is
alluded to, for instance, in the Satapatha-brihmana,

xi. 8, 3, 2. saurya evaisha pasub syAd iti, tasmad
" efasminn astamite pasavo badhyante; badhnanty
ekfn yathlgoshtham, eka upasaméyanti.
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i. 70, 2. gdrbhak ka sthitdm gdrbhah kardthim,
(read sthitrfm, and see Bollensen, Orient und Occi-
dent, vol. #i. p. 462.)

He who is within all that stands and all that
moves.

The word kardtha, if it occurs by itself, means
flock, movable property :

iil. 31, 15. 4t {t sdkhi-bhyah kardtham sdm airat.

He brought together, for his friends, the flocks.

viil. 33, 8. puru-tr{ kardtham dadhe.

He bestowed flocks on many people.

X. 92, 13. pré nah plshf karditham —avatu.

May Pashan protect our flock !

Another idiomatic phrase in which sthitik occurs
is sthituh gdgatah, and here sthdtih is really a
genitive : .

iv. 53, 6. gégatah sthitih ubhdyasya yih vasi.

He who is lord of both, of what is movable and
what is immovable.

vi. 50, 7. visvasya sthitth gdgatah gdnitrih.

They who created all that stands and moves.

vii. 60, 2. visvasya sthitih gdgatah ka goph.

The guardians of all that stands and moves. Cf.
x. 63, 8,

i. 159, 3. sthitih ka satydm gdgatah ka dhdrmani
putrdsya pithas paddm ddvayAvinah.

Truly while you uphold all that stands and moves,
you protect the home of the guileless son, Cf. ii.
31, 5.

But although I have no doubt that in i. 70, 4,
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the original poet said sthitih kardtham, I should be
loath to suppress the evidence of the mistake and
alter the Pada text from ka rdtham to Aardtham.
The very mistake is instructive, as showing us the
kind of misapprehension to which the collectors of
the Vedic text were liable, and enabling us to judge
how far the limits of conjectural criticism may safely
be extended. . *

A still more extraordinary case of misunder-
standing on the part of the original compilers of
the Vedic texts, and likewise of the authors of the
Pritistkhyas, the Niruktas, and other Vedic ‘trea-
tises, has been pointed out by Professor Kuhn. In
an article of his, ¢ Zur iiltesten Geschichte der Indo-
germanischen Vélker’ (Indische Studien, vol. i. p. 351),
he made the following observation : ¢ The Lithuanian
laukas, Lett. lauks, Pruss. laukas, all meaning field,
agree exactly with the Sk. lokas, world, Lat. locus,
Low Germ. (in East-Frisia and Oldenburg) louch,
loch, village. All these words are to be traced
back to the Sk. wru, Gr. epvs, brgad, wide. The
initial u 1s lost, as in Goth. rdms, O.H.G. rdma,
rdmin (Low Germ. rdme, an open uncultivated field
in a forest), and the r changed into 1. In support
of this derivation it should be observed that in
the Veda loka is frequently preceded by the par-
ticle u, which probably was only separated from
it by the Diaskeuastz, and that the meaning is
that of open space.’ Although this derivation has
met with' little favour, I confess that I look upon
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this remark, excepting only the Latin locus, i. e.
stlocus, as one of the most ingenious of this emi-
pent scholar. The fact is that this particle u
before loka is one of the most puzzling occur-
rences in the Veda. Professor Bollensen says that
loka never occurs without "a preceding u in the
first eight Mandalas, and this is perfectly true
with the exception of one pagsage which he has
overlooked, viii. 100, 12. dyatih dehi lokdm 'vzigrﬁ,ya,
vi-skdbhe, Dyu! give room for the lightning to
step forth! Professor Bollensen (L. c. p. 603) reads
vritrfya instead of vigriya, without authority. He
is right in objecting to dyads as a vocative, but
dyads may be a genitive belonging to vigriya, in
which case we should translate, Make room for the
lightning of Dyu to step forth !

But what is even more important, is the fact
that the occurrence of this unaccented u at the
beginning of a pida is against the very rules, or,
at least, runs counter to the very observations
which the authors of the Pritisikhya have made
on the 1na.dm1ss1b1hty of an unaccented word in
such a place, so that they had to insert a “special
provision exempting the unaccented u from this
general observation: ‘anudidttam tu pAdidau na-
uvargam vidyate padam, ‘no unaccented word is
found at the beginning of a pida except u!’
Although I have frequently insisted on the fact
that such statements of the Pritisikhya are not
to be considered as rules, but simply as more or
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less general statistical accumulations of facts actually
occurring in the Veda, I have also pointed out that
we are at liberty to found on these collected facts
inductive observations which may assume the cha-
racter of real rules. Thus, in our case, we can well
understand why there should be none, or, at least,
very few instances, where an unaccented word begins
a pida. We should mnot begin a®verse with an
enclitic particle in any other language either; and
as in Sanskrit a verb at the beginning of a pida
receives pso facto the *accent, and as the same
applies to vocatives, no chance is left for an un-
accented word in that place except it be a particle.
But the one particle that offends against this general
observation is u, and the very word before which
this u causes this metrical offence is loka. Can
any argument be more tempting in favour of ad-
mitting an old form uloka instead of u loka?
Lokdm is preceded by u in i. 93,6 ; ii. 30,6 ; (asmin
bhayd-sthe krinutam u lokdm, make room for us,
grant an escape to us, in this danger!) iv. 17,17; vi.
23, 3; 7 (with urdm); 47, 8 (urdm naZ lokdm, or
ulokdm ?); 73, 2; Vil 20, 2; 33, 5 (with urim); 6o, 9
(with urim); 84, 2 (with urdm); 99, 4 (with urtim);
ix. 92, 5; x.13, 2; 16, 4 (Suksrftdm u lokdm); 30, 7;
104, 10 ; 180, 3 (with urim). Loké is preceded by u
in iii. 29, 8; v. 1, 6 ; loka-keft, ix. 86, 21; x. 133, 1. In
all remaining passages u lok4 is found at the be-
ginning of a pAda: lok4h, iii. 37, 11; lokdm, iii. 2,-g
(u lokém u dvé (iti) dpa gAmim iyatuh); v. 4, 11;
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loka-kritntim, viii. 15, 4; 1x. 2, 8. The only pas-
sages in which loka occurs without being preceded
by u, are lokdm, vi. 47, 8 (see above); viii. 100, 12;
X. 14, 9; 85, 20 (amritasya); lok&h, ix. 113, 9; lokén,
X. go, 14 ; loké, ix. 113, 7%; x. 85, 24.

Considering all this, I feel as convinced as it is
possible to be in such matters, that in all the
passages where®u lokd occurs gnd where it means
space, carriére ouverte, freedom, we ought to read
urokd ; but in spite of this I could never bring
myself to insert this word, of which neither the
authors of the Brihmanas nor the writers of the
PritisAkhyas or even later grammarians had any
idea, into the text. On the contrary, I should
here, .too, consider it most useful to leave the tra-
ditional reading, and to add the corrections in the
margin, in order that, if these conjectural emenda-
tions are in time considered as beyond the reach
of doubt, they may be used as evidence in support
of conjectures which, without such evidence, might
seem intolerable in the eyes of timid critics.

There remains one difficulty about this hypothe-
tical word ulokd, which it is but fair to mention.
If it is derived from uru, or, as Professor Bollensen
suggests, from urvak or urvak, the change of va
into o would require further support. ~Neither
maghon for maghavan, nor durona for dura-vana
are strictly analogous cases, because in each we
have an a preceding the va or u. Strictly speak-
ing, uroka presupposes uravaka, as sléka presupposes
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sravaka, or 6ka, house, avaka (from av, not from
uk). That, on the other hand, the u of uru is liable
to disappear, is shown by passages such as i 138, 3;
Vil. 39, 3, where the metre requires uru to be treated
as one syllable; and possibly by ix. 96, 15, if the
original reading was urur iva instead of urviva.
The most powerful instrument that has hitherto
been applied to the,emendation of Vedic texts, is
the metre. Metre means measure, and uniform
measure, and hence its importance for critical pur-
poses, as second only to ‘that of grammar. If our
knowledge of the metrical system of the Vedic
poets rests on a sound basis, any deviations from
the general rule are rightly objected to; and if by
a slight alteration they can be removed, and the
metre be restored, we naturally feel inclined to

adopt such emendations. Two safeguards, how-
ever, are needed in this kind of conjectural criticism.
We ought to be quite certain that the anomaly is
impossible, and we ought to be able to explain to a
certain extent how the deviation from the original
correct text could have occurred. As this subject
has of late years received considerable attention,
and as emendations of the Vedic texts, supported
by ‘metrical arguments, have been carried on on a

Y

v

very large scale, it becomes absolutely necessary to -

re-examine the grounds on which these emendations
are supposed to rest. There are, in fact, but few
hymns in which some verses or some words have
not been challenged for metrical reasons, and I feel
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bound, therefore, at the very beginning of my
translation of the Rig-veda, to express my own
opinion on this subject, and to give my reasons
why in so many cases I allow metrical anomalies
to remain which by some of the most learned and
ingenious among Vedic scholars would be pro-
nounced intolerable.

Even if the theory of the ancient metres had not
been so carefully worked out by the authors of the
Pritisdkhyas and the Anukramanis, an independent
study of the Veda would have enabled us to dis-
cover the general rules by which the Vedic poets
were guided in the composition of their works. Nor
would it have been difficult to show how constantly
these general principles are violated by the intro-
duction of phonetic changes which in the later
Sanskrit are called the euphonic changes of Sandhi,
and according to which final vowels must be joined
with initial vowels, and final consonants adapted
to initial consonants, until at last each sentence be-
comes a continuous chain of closely linked syllables.
It is far easier, as I remarked before, to discover
the original and natural thythm of the Vedic hymns
by reading them in the Pada than in the Sanhiti
text, and after some practice our ear becomes suffi-
ciently schooled to tell us at once how each line
ought to be pronounced. We find, on the one hand,
that the rules of Sandhi, instead of being generally
binding, were treated by the Vedic poets as poetical
licences only ; and, on the other, that a greater
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freedom of pronunciation was allowed even in the
body of words than would be tolerated in the later
Sanskrit. If a syllable was wanted to complete the
metre, a semivowel might be pronounced as a vowel,
many a long vowel might be protracted so as to
count for two syllables, and short vowels might be
ingerted between certain consonants, of which no
trace exists in the ordinary Sanskrit. If, op the
contrary, there were foo many syllables, then the
rules of Sandhi were observed, or two short syllables
contracted by rapid prorunciation into one; nay,
in a few cases, a final m or s, it seems, might be
omitted. It would be a mistake to suppose that
the authors of the Pritisikhyas were not aware of
this freedom allowed or required in the pronunciation
of the Vedic hymns. Though they abstained from
introducing into the text changes of pronunciation
which even we ourselves would never tolerate, if
inserted in the texts of Homer and Plautus, in the
Pali verses of Buddha, or even in modern English
poetry, the authors of the Pritisikhya were clearly
aware that in many places one syllable had to be
pronounced as two, or two as one. They wereV
clearly aware that certain vowels, generally con-
sidered as long, had to be pronounced as short, but
they did not change the text. They were clearly
aware that in order to satisfy the demands of the
metre, certain changes of pronunciation were indis-
pensable. They knew it, but they did not change
the text. And this shows that the text, as they
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describe it, enjoyed even in their time a high
authority, that they did not make it, but that,
such as it is, with all its incongruities, it had been
made before their time. In many cases, no doubt,
certain syllables in the hymns of the Veda had been
actually lengthened or shortened in the Sanhitd text
in accordance with the metre in which they are
compesed. But this was done by the poets them-
selves, or, at all events, it was not done by the
authors of the Pritisikhya. They simply register
such changes, but they do not enjoin them, and in
this we, too, should follow their example. It is,
therefore, a point of some importance in the critical
restoration and proper pronunciation of Vedic texts,
that in the rules which we have to follow in order
to satisfy the demands of the metre, we should
carefully distinguish between what is sanctioned by
ancient authority, and what is the result of our own
observations. This T shall now proceed to do. .

First, then, the authors of the Pritisikhya distinctly
admit that, in order to uphold the rules they have
themselves laid down, certain syllables are to be
pronounced as two syllables. We read in Sttra 527:
‘In a deficient pAda the right number is to be
provided for by protraction of semivowels (which
were originally vowels), and of contracted vowels
(which were originally two independent vowels).’
It is only by this process that the short syllable
which has been lengthened in the Sanhité, viz. the
sixth, or the eighth, or the tenth, can be shown
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to have occupied and to occupy that place where
alone, according to a former rule, a short syllable is
liable to be lengthened. Thus we read:

i 161, 11. advatsvasmb akrinotand trinam.

This would seem to be a verse of eleven syllables,
in which the ninth syllable na has been lengthened.
This, however, is against the system of the Préti-
sikhya. But if we pyotract the semivowel v in
udvatsv, and change it back into u, which it was
originally, then we gain_ one syllable, the whole
verse has twelve syllables, na occupies the tenth
place, and it now belongs to that class of cases
which is included in a former Sdtra, 523.
The same applies to x. 103, 13, where we read:
pretd gayatd narak. .

This is a verse of seven syllables, in which the fifth
syllable is lengthened, without any authority. Let
us protract pretd by bringing it back to its original
component elements pra ith, and we get a verse of
eight syllables, the sixth syllable now falls under
the general observation, and is lengthened in the
Sanhitd accordingly. .

The same rules are repeated in a later portion
of the Pritisikhya. Here rules had been given as
to the number of syllables of which certain metres
consist, and it is added (Sttras 972, 973) that where
that number is deficient, it should be completed
by protracting contracted vowels, and by sepa-

rating consonantal groups in which semivowels
\
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(originally vowels) occur, by means of their cor-
responding vowel.

The rules in both places are given in almost
identically -the same words, and the only difference
between the two passages is this, that, according
to the former, semivowels are simply changed back
into their vowels, while, according to the latter, the
semivowel remains, but is separated from the pre-
ceding consonant by its corresponding vowel. '

These rules therefore show clearly that the authors
of the Pritisilkhya, though they would have shrunk
from altering one single letter of the, authorised
Sanhitd, recognized the fact that where two vowels
had been contracted into one, they might yet be pro-
nounced as two; and where a vowel before another
vowel had been changed into a semivowel, it might
either be” pronounced as a vowel, or as a semivowel
preceded by its corresponding vowel. More than these
two modifications, however, the Prﬁfisﬁkhya does not
allow, or, at least, does not distinctly sanction. The
commentator indeed tries to show that by the word-
ing of the Sttras in both places, a third modification
is sanctioned, viz. the vocalisation, in the body of a
word, of semivowels which do not owe their origin
to an original vowel. But in both places this in-
terpretation is purely artificial. Some such rule
ought to have been given, but it was not given by
the authors of the Pratisakhya. It ought to have
been given, for it is only by observing such a rule

v g

that in i. 61, 12, gor na parva vi radl tiraskd, we get
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a verse of eleven syllables, and thus secure for di
in radi the eighth place, where alone the short
a could be lengthened. Yet we look in vain for a
rule sanctioning the change of semivowels into

- vowels, except where the semivowels can rightly

be called kshaipra-varna (Stitra 974), i. e. semivowels
that were originally vowels. The independent (své-
bhivika) semivowels, as e. g. the v in parva, are
not inchluded; and to.suppose that in Sitra 527
these semivowels were indicated by-varna is impos-
sible, particularly if we cempare the similar wording
of Sttra 973 *.

We look in vain, too, in the Pritisikhya for another
rule according to which long vowels, even if they do
not owe their origin to the coalescence of two vowels,
are liable to be protracted. However, this rule, too,
though never distinctly sanctioned, is observed in
the Pritisikhya, for unless its author observed it, he
could not have obtained in the verses quoted by
the Pritisikhya the number of syllables which he
ascribes-to them. According fo Stira 937, the verse,
Rv. x. 134, 1, is a Mahdpankti, and consists of six

* It will be seen from my edition of the Pritisikhya, par-
ticularly from the extracts from Uvata, given.after Stitra 973,
that the idea of making two syllables out of gok, never entered
Uvata’s mind. M. Regnier was right, Professor Kubn (Beitrige,
vol. iv, p. 187) was wrong. Uvata, no doubt, wishes to show that
original (svibhdvika) semivowels are liable to vyQha, or at least
to vyaviya; but though this is true in fact, Uvata does not sue-
ceed in his attempt to prove that the rules of the Prétisikhya
sanction it.

VOL. L. f
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padas, of eight syllables each. In order to obtain
that number, we must read:
samrigam karshaninim.

We may therefore say that, without allowing any
actual change in the received text of the Sanhité,
the Pratisikhya distinctly allows a lengthened pro-
nunciation of certain syllables, which in the Pada
text form two syllables; and we may add that, by
implication, it allows the samre even in cases where
the Pada text also gives.but one instead of two
syllables. Having this authority in our favour, I
do not think that we use too much liberty if we
extend this modified pronunciation, recognized in so
many cases by the ancient scholars of India them-
selves, to other cases where it seems to us required
as well, in order to satisfy the metrical rules of the
Veda.

Secondly, I believe it can be proved that, if- not
the authors of the Prétisikhya, those at least who
constituted the Vedic text which was current in the
ancient schools and which we now have before us,
were fully aware that certain long vowels and diph-
thongs could be used as short. The authors of the
Pritisikhya remark that certain changes which can
take place before a short syllable only, take place
likewise before the word no, although the vowel of
this ‘no’ is by them supposed to be long. After
having stated in Stitra 523 that the eighth syllable
of hendecasyllabics and dodecasyllabics, if short, is
lengthened, provided a short syllable follows, they
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remark that for this purpose nah or no is treated
as a short sy}lable: .

X. 59, 4. dyu-bhik hitah garimd su nak astu, (Sanh.
s no astu.)

Again, in stating that the tenth syllable of hendeca- -
_gyllabics and dodecasyllabics, if short, is lengthened,
provided a short s’yllab]e‘ follows, the same exception
is understood to be made in favour of nak or no,
as a short syllable: '’

vii. 48, 4. nu devisah varivah kartana nah, (Sanh.
kartani no, bhita nah, &c.)

With regard to e being shortened before a short
a, where, according to rule, the a should be elided,
we actually find that the Sanhitd gives a instead
of e in Rv. viii. 72, 5. véti stétave ambydm, Sanh.
véti stétava ambyiam. (Pritis.177, 5.)

I do not ascribe very much weight to the authority
which we may derive from these observations with
regard to our own treatment of the diphthongs e
and o as either long or short in the Veda, yet in
answer to those who are incredulous as to the
fact that the vowels e and o could ever be short
in Sanskrit, an appeal to the authority of those
who constituted our text, and in constituting it
clearly treated o as a short vowel, may not be
without “weight. We may also appeal to the fact
that in P4li and Prikerit every final o and e can
be treated as either long or short*. Staiting from

* Sce Lassen, Inst. Linguse Pracritice, pp. 145, 147, 151; Cowell,
Vararuki, Introduction, p. xvii.

fa



Ixxxiv PREFACE,

this we may certainly extend this observation, as
it has been extended by Professor Kuhn, but we
must. not extend it too far. It is quite clear that
in_the same verse e and o can be used both as long
and short. I give the Sanhitd text:

i. 84,17. ka ishate tugyate ko bibhya

ko mamsate santam indram ko anti,
kas tokdya ka ibhiyota riye
adhi bravat tanve ko gandya.

But although there can be no doubt that e and
o, when final, or at the end of the first member of
a compound, may be treated in the Veda as anceps,
there is no evidence, I believe, to show that the
same licence applies to a medial or initial e or o.
In iv. 45, 5, we must scan

usrdh garante prati vastoh asvin,
ending the verse with an epitritus tertius instead of
the usual dijambus *.

* See Professor Weber's pertinent remarks in Kulw's Beitrige,
vol. iii. p. 394. I do not think that in the verses adduced by
Professor Kuhn, in which final o is considered by him as an iambus
or trochee, this scanning is inevitable. Thus we may scan the
Sanhitd text :

i. 88, 2. rukmo na Htrak svadhitivin.

i 141, 8. ratho na yitah sikvabhik krito.

i. 174, 3. simho na dame apimsi vastoh.

vi, 24, 3. aksho na kakryok sira brihan.

%. 3, I. 1no rigann aratih samiddho.

This leaves but one of Professor Kuhn's examples (Beitrige,
vol. iv. p. 192) unexplained: i. 191, 1. kankato na kankato, where
iva for na wounld remove the difficulty.
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Thirdly, the fact that the initial short a, if fol-
lowing upon a word ending in o or e, is frequently
not to be elided, is clearly recognized by the authors
of the Pritisikhya (see p. xxxv). Nay, that they
wished it to be pronounced even in passages where,
in accordance with the requirements of the Préti-
shkhya, it had to disappear in the Sanhitd text, we
may conclude from Satra ¢78. It is there stated
that no pada should ever begin with a word .that
has no accent. The exceptions to this rule are few,
and they are discussed in Stiras 978-987. But if
the initial a were not pronounced in i. 1, 9, si% nak
pitd-iva slndve dgne su-upiyandh bhava, the second
pida would begin with ‘gne, a word which, after the
elision of the initial a, would be a word without an
accent.

Fourthly, the fact that other long vowels, besides
e and o, may under certain circumstances be used as
short in the Veda, is not merely a modern theory, but
rests on no less an authority than PAnini.

Pénini says, vi. 1, 127, that i, u, 1 (see Rv. Bh. iv.
1, 12) at the end of a pada (but not in a compound*)

* There are certain compounds in which, according to Professor
Kubn, two vowels have been contracted into one short vowel.
This is certainily the opinion of Hindu grammarians, also of the

- compiler of the Pada text. But most of them would admit of
another explanation. Thus dbinvarnasak, which is divided into
‘dhénva-arnasak, may be dhénu-arnasak (Rv. v. 45, 2). Dhénarkam,
divided into dhina-arkam, may have been dhdna-rikam (Rv. x.
46, 5). NSatirkasam (Rv. vii, 100, 3) may be taken as sati-
rikasam instead of sati-arkasam.
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may remain unchanged, if a different vowel follows,
and that, if long, they may be shortened. He
ascribes this rule, or, more correctly, the first por-
tion of it only, to Shkalya, Pritisikhya 155 seq.*
Thus kakri atra may become kakrl atra or kakry
atra. Madhd atra may become madhtu atra or
madhv atra. In vi 1, 128, Pinini adds that a,
i, u, 71 may remain unchanged before 7i, and, if
long, may be shortened, and this again according
to -the teaching of Sikalya, i.e. Pritisikhya 136.
Hence brahm4 rishih becomes brahmi sishiz or
brahmarshih ; kuméri risyah becomes kuméri risyak
or kumiry risyak. This rule enables us to explain
2 number of passages in which the Sanhitd text
either changes the final long vowel into a semi-
vowel, or leaves it unchanged, when the vowel
is a pragrihya vowel To the first class belong
such passages as i 163, 12; iv. 38§, 10. vigl 4rvi,
Sanh. vigydrva ; vi. 7, 3. vigl agne, Sanh. vAgyigne;
vi. 20, 13. pakth{ arkaih, Sanh. pakthyarkafh ; iv. 22, 4.
sushm? & géh, Sanh. sushmy4 géh. In these pas-
sages 1 is the termination of a nom. masc. of a
stem ending in in. Secondly, iv. 24, 8. pdtni dkkha,
Sanh. pitnydkkha ; iv. 34, 1. devf dhndm, Sanh. devy-
g¢hndm ; v. 75, 4. vAnikt #£-hitd, Sanh. véniky8hitd ;
vi. 61, 4. avitrf avatu, Sanh. avitrydvatu. In these

* In the Pritisikhya the rule which allows vowel before vowel
to remain unchanged, is restricted to special passages, and in some
of them the two vowels are savarna; cf. Sttra 163.
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passages the { is the termination of feminines. In
X. 15, 4, Ot arvdk, Sanh. Gtydrvik, the final i of
the instrumental 0ti ought not to have been changed
into a semivowel, for, though not followed by fiti,
it is to be treated as pragrihya; (Prétis. 163, 5.)
It is, however, mentioned as an exception in Shtra
174, 9. The same applies to ii. 3, 4. védi {ti asyfm,
Sanh. védyasydm. The ‘pragrihya i ought not to
have been changed into a semivowel, but the fact
that it had been changed irregularly, was again duly
registered in Sdtra 194, 5. These two pragrihya
i therefore, which have really to be pronounced
short, were irregularly changed in the Sanhitd into
the semivowel ; and as this semivowel, like all semi-
vowels, may take vyaviya, the same object was
attained as if it had been written by a short vowel.
With regard to pragrihya 0, no such indication is
given by the Sanhitd text; but in such passages
as 1, 46, 13. sambht iti sam-bhd 4 gatam, Sanh.
sambhll & gatam; v. 43, 4. bihd {ti 4drim, Sanh.
bdhd ddrim, the pragrihya @ of the dual can be
used as short, like the 0 of madh atra, given.as
an example by the commentators of Pénini.

To Professor Kuhn, I believe, belongs the merit
of having extended this rule to final 4. That the
4 of the dual may become short, was mentioned
in the Pritisikhya, Sttra 3og, though in none of
the passages there mentioned is there any metrical
necessity for this shortening (see p. xli). This being
the case, it is impossible to deny that where this 4
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is followed by a vowel, and where Sandhi between
the two vowels is impossible, the final 4 may be
treated as short. Whether it must be so treated,
depends on the view which we take of the Vedic
metres, and will have to be discussed hereafter.
I agree with Professor Kuhn when he scans:

vi. 63, 1. kva tyd valgh puru-hitd adya, (Sanh.
puruhtidya); and not kva tyd valgl puruhitidya,
although we might quote other verses as ending
with an epitritus primus.

iv. 3, 13. mi vesasya pra-minatak mi dpeh, (Sanh.
mépeh,) although the dispondeus is possible.

i. 77, 1. kathi disema agnaye ki asmai, (Sanh.
kéismai.)

Vi. 24, 5. aryah vasasya pari-etd asti.

Even in a compound like tvi-Gta, I should shorten
the first vowel, e. g.

X. 148, 1. tmand tand sanuydma tvi-Gtdh,
although the passage is not mentioned by the Priti-
shkhya among those where a short final vowel in the
eighth place is not lengthened when a short syllable
follows*,

But ‘when we come to the second pida of a
Giyatrl, and find there a long 4, and that long
4 not followed by a vowel, I cannot agree with
Professor Kuhn, that the long 4, even under such

* T see that Professor Kuhn, vol. iv. p. 186, has anticipated this
observation in eshfau, to be read &-isheau.
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circumstances, ought to be shortened. We may
scan : .

v. 5, 7. vAtasya patman 1itd daivyd hotird manu-
shah.

The same choriambic ending occurs even in' the
last pida of a Géyatrl, and is perfectly free from
objection at the end of the other pidas.

So, again, we may admit the shortening of au
to o in sino avye and sino avyaye, as quoted in
the PritisAkhya, 174 and. 1% but this would not
justify the shortening of au to av in Anushéubh
verses, such as

v. 86, 5. mirtﬁth devAu adabhi,

amsi-iva deviu arvate, .
while, with regard to the Trishtubh and Gagati
verses, our views on these metres must naturally
depend- on the difficulties we meet with in carry-
ing them out. On this more by and by.

There is no reason for shortening 4 in

v. 5, 10. devinAm guhyi ndmini.

It is the second pida of a Giyatri here; and we
shall see that, even in the third pida, four long
syllables occur again and again. )

For the same reason I cannot follow Dr. Kuhn
in a number of other passages where, for the sake
of the metre, he proposes to change a long & into
a short one. Such passages are in the Pada text:

vi. 46, 11. didyavah ﬁgmgfmﬁrdhﬁ:néh, not mfr-
dhAnah.
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i. 15, 6. ritund yagiiam Ashthe, not isithe.

v. 66, 2. samyak ;Lsniryam Asate, not Asite.

v. 67, 1. varshishtham ksl}itr;tm 4sithe, not Asithe.
See Beitrige, vol. iil. p. 122.

i. 46, 6. tim asme risithim isham, not rdsitbim
Isham,

iv. 32, 23. babhrl yAimeshu sobhete, not sobhete.

iv. 45, 3. uta priyam madhune yufigathim ratham,
not yuiigthim ratham.

V. 74, 3. kam akkha yuiigithe ratham, not yuiigithe
ratham.

1V. 53, 1. dyg,vﬁbhﬁm—i (it1) adite trisithim nak, not
trisithim nak.

V. 41, 1. ritasya vi sadasi trisithim nah, not tri-
sithfm nah.

I must enter the same protest against shortening
other long vowels in the following verses which
Professor Kuhn proposes to make metrically correct
by this remedy :

i. 42, 6. hiranyavisimat-tama, not visimat-tama.

Here. the short syllable of ganasri-bhik in v. 6o, 8,
cannot be quoted as a precedent, for the i in ganasri,
walking in companies, was never long, and could
therefore not be shortened. Still less can we quote
nari-bhyah as an instance of a long i being short-
ened, for piri-bhyah is derived from nérih, not from
pari, and occurs with a short i even when the metre
requires a long syllable; i. 43, 6. nyi-bhyal nlri-
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bhyah gave. The fact is, that in the Rig-veda the
forms nirishu and nari-bhyak never occur, but always
nirishu, ndri-bhyah ; while from vési we never find any
forms with short i, but always vésishu, visi-bhik.

Nor is there any justification for change in 1. 25, 16.
givah na gavyhtih anq, the second pida of a Giyatri.
Nor in v. 56, 3. rikshah na vah marutah simi-vin
amah. In most of the passages mentioned by Profes-
sor Kuhn on p. 122, this peculiarity may be observed,
that the eighth syllable is,short, or, at all events,
may be short, when the ninth is long :

Vi. 44, 21. vrishne te induh vrfshébha'pfpﬁyé.

i. 73, 1. syona-sih atithih nélpﬁnﬁnék.

vii. 13, 1. bhare havik na bé.rhislﬁ'pﬁnﬁnik.

ii. 28, 7. enak krinvantam astra. bhrinanti.

Before, however, we can settle the question
whether in these and other places certain vowels
should be pronounced as either long or short, we
must settle the more general question, what authority
we have for requiring a long or a short syllable in
certain places of the Vedic metres. Now it has
generally been supposed that the Préitisikhya
teaches that there must be a long syllable in
the eighth or tenth place of Traishtubha and Gi-
gata, and in the sixth place of Anushtubba pédas.
This is’ not the case. The Pratistkhya, no doubt,
says, that a short final vowel, but not any short
syllable, occupying the eighth or tenth place in
a Traishtubha and Ghgata pAda, or the sixth
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place in a Géyatra pida, is lengthened, but it
never says that it must be lengthened; on the
contrary, it gives itself a number of cases where
it is not so lengthened. But, what is even more
important, the Pritisikhya distinctly adds a proviso
which shows that the ancient critics of the Veda
did not consider the trochee as the only possible
foot for the sixth and seventh syllables of Giyatra,
or for the eighth and ninth, or tenth and eleventh
syllables of Traishtubha and Ghgata pidas. They
distinctly admit that the seventh and the ninth
and the eleventh syllables in such pidas may be
long, and that in that case the preceding short
vowel is not lengthened. We thus get the iambus
in the very place which is generally occupied by the
trochee. According to the Pritisikhya, the general
scheme for the Géyatra would be, not only

6 7
+ 4+ ++ ] +-0+,
but also 6'7

+ ++ 4+ -+

and for the Traishtubha and Gigata, not only

8 9
++ 4+ =] v+ ()

but also s o
+ 4+ ++ |+ ++o ] =+ +(+)

And again, for the same pidas, not only
10 11

a0 (4),
but also |
1o 11
A+l et o (1)
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Before appealing, however, to the Pritisikhya for
the establishment of such a rule as that the sixth syl-
lable of Anushfubha and the eighth or tenth syllable
of Traishtubha and Gigata pidas must be lengthened,
provided a short syllable follows, it is indispensable
that we should have a clear appreciation of the real
character of the Pritisikhya. If we carefully follow
the thread which runs through these books, we shall
soon perceive that, even with the proviso that a
short,syllable follows, the Pratisikhya never teaches
that certain final vowels ‘must be lengthened. The
object of the Pritisikhya is, as I pointed out on
a former occasion, to register all the facts which
possess a phonetic interest. In doing this, all
kinds of plans are adopted in order to bring as
large a number of cases as possible under general
categories. These categories are purely technical
and external, and they never assume, with the
authors of the Pritisikhya, the character of general
rules. Let us now, after these preliminary remarks,
return to the Sttras 523 to 535, which we discussed
before. The Pritisikhya simply says that certain
syllables which are short in the Pada, if occupying
a certain place in a verse, are lengthened in the
Sanhitd, provided a short syllable follows. This
looks, no doubt, like a general rule which should
be carrfed out under all circumstances. But this
idea never entered the minds of the authors of the
PritisAkhya. They only give this rule as the most
convenient way of registering the lengthening of
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certain syllables which have, actually been lengthened
in the text of the Sanhitd, while they rémain short
in the Pada; and after having done this, they pro-
ceed to give a number of verses where the same
rule might be supposed to apply, but where in the
text of the Sanhitd the short syllable has not been
lengthened. After having given a long string of
words .which are short in the Pada and long in
the Sanhiti, and where no intelligible reason of
their lengthening can be given, at least not hy the
authors of the Pritisikhya; the Pratisikhya adds in
Stitra 523, “ The final vowel of the eighth syllable
is lengthened in phdas of eleven and twelve syl-
lables, provided a syllable follows which is short in
~ the Sanhitd.” As instances the commentator gives
(Sanhitd text):

i, 52, 4 thaftnd stram nd Kila vivitse.

i. 94, 1. dgne sakhyé mf rishima Ivﬁy&m tdva.

Then follows another rule (Sttra 525) that ‘The
final vowel of the tenth syllable in padas of eleven
and twelve syllables is lengthened, provided a syl-

lable follows which is short in the Sanhitf.’ As
instances the commentator gives:

iii. 54, 22. 4hA visvh |sﬁm§n5. diéﬁhi nah.

il. 34, 9. dva rudrd asfso bantana vidha,

Lastly, a rule is given (Satra 526) that ¢ The final
vowel of the sixth syllable is lengthened in a pida
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of eight syllables, I;rovided a .syllable follows which
is short:’ . i '

[ ~

) VR SV
i. 5, 10. §sino yavaya vadhim.

r

If the seventh syllable is long no change takes
_place: ' '

ix. 67, 30. & pavasva deva soma.

While we ourselves should look upon these rules
as founded in the nature of the metre, which, no
doubt, to a certain extenf, they are, the authors
of the Pritisikhya use them simply as convenient
nets for catching as many cases as possible of
lengthened syllables actually occurring in the text
of the Sanhitd. For this purpose, and in order
to avoid giving a number of special rules, they
add in this place an observation, very important
to us as throwing light on the real pronuncia-
tion of the Vedic hymns at the time when our
Sanhité text was finally settled, but with them
again a mere expedient for enlarging the preceding
rules, and thus catching more cases of lengthening
at one haul. They say in Sdtra 527, that in order
to get the right number of syllables in such verses,
we must pronounce sometimes ohe syllable as two.
Thus only can the lengthened syllable be got into
one of the places required by the preceding Sttra,
viz. the sixth, the eighth, or the tenth place, and
thus only can a large number of lengthened syllables
be comprehended under the same general rule of
the Pritisdkhya. In all this we ourselves can easily
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recognize a principle which guided the compilers of
the Sanhitd text, or the very authors of the hymns,
in lengthening syllables which in the Pada text
are short, and which were liable to be lengthened
because they occupied certain places on which the
stress of the metre would naturally fall. We also see
quite clearly that these compilers, or those whose
pronunciation they tried to perpetuate, must have
pronounced certain syllables as two syllables, and
we naturally consider that we have a right to try
the same expedient in other cases where to us,
though not to them, the metre seems deficient, and
where it could be rendered perfect by pronouncing
one syllable as two. Such thoughts, however, never
entered the minds of the authors of the Pritisikhyas,
who are satisfied with explaining what is, according
to the authority of the Sanhiti, and who never
attempt to say what ought to be, even against the
authority of the Sanhiti. While in some cases they
have ears to hear and to appreciate the natural flow
of the poetical language of the Rishis, they seem
at other times as deaf as the adder to the voice of
the charmer.

A general rule, therefore, in our sense of the word,
that the eighth syllable in hendecasyllabics and do-
decasyllabics, the tenth syllable in hendecasyllabics
and dodecasyllabics, and the sixth syllable in octo-
syllabics should be lengthened, rests in no sense on
the authority of ancient grammarians. Even as a
mere observation, they restrict it by the condition
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that the next syllable must be short, in order to
provoke the lengthening of the preceding syllable,
thereby sanctioning, of course, many exceptions; and
they then proceed to quote a number of cases where,
in spite of all, the short syllable remains short*.
In, some of these quotations they are no doubt wrong,
but in most of them their statement cannot be
disputed.

As to the eighth syllable being short in hen-
decasyllabics -and dodecasyllabics, they quote such
verses as, - .

Vi. 66, 4. antar (fti) santak avadylni puninh.

Thus we see that in vi. 44, 9, varshiyah vayak
krinuhi sakibhik, hi remains short; while in vi. 25, 3,
gahi vrishnyini krinuhi parikah, it is lengthened in
the Sanhitd, the only difference being that in the
second passage the accent is on hi.

As to the tenth syllable being short in a dodeca-
syllabic, they quote

e v - - - v - - w W o=
il. 27, 14. adite mitra varuna uta mmnla.

* ‘Wo die achtsilbigen Reihen mit herbeigezogen sind, ist es
in der Regel bei solchen Liedern geschehen, die im Ganzen von
der regelmissigen Form weniger abweichen, und fiir solche Fille,
wo auch das Pritisikhya die Lingung der sechsten Silbe in
achtsilbigen Reihen worschreib?, namlich wo die siebente von |
Natur kurz ist. Die achtsilbigen Reihen bediirfen einer erneu-
ten Durchforschung, da es mehrfach schwer fillt, den Sanhiti~
text mit der Vorschrift der Pratisikhya in Ubereinstimmung zn
bringen.” Kuhh, Beitriige, vol. iii, p- 450 ; and still more strongly,

p- 458
VOL. J. g
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As to the tenth syllable being short in a hendeca-
syllabic, they quote

ii. 20, 1. vayam te vayah indra viddhi su nah.

As to the sixth syllable being short in an octo-
syllabic, they quote

Viii. 23, 26. mahah visvin abhl satah.

A large number of similar exceptions are collected
from 528, 3 t0 534, 94, and this does not include any
cases where the ninth, the eleventh, or the seventh
syllable is long, instead of being short, while it
does include cases where the eighth syllable is
long, though- the ninth is not short, or, at least, is
not short according to the views of the collectors of
these passages. See Sitra 522, 6.

Besides the cases mentioned by the Pritisikhya
itself, where a short syllable, though occupying a
place which would seem to require lengthening,
remains short, there are many others which the
Pratistkhya does not mention, because, from its
point of view, there was no necessity for doing so.
The Pratisdkhya has been blamed* for omitting
such cases as i 93, 6. urum yagfilya kakrathir u
lokam; or i. ¢6, 1. devi agnim dhirayan drivinodim.
But though occupying the eighth place, and though
followed by a short syllable, these syllables could

* ¢Dazu kommt, dass der uns vorliegende Sanhititext vielfsltig
gar nicht mit Saunake’s allgemeinen Regel iibereinstimmt, in dem
" die Verlingerung kurzer Silben nicht unter den Bédingungen ein-
getreten ist, die er vorschreibt” Kuhn, Beitrige, vol. iii. p- 459-
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never fall under the general obsérva,tior_l of the
Pritisikhya, because that generz.ll observation refers
to final vowels only, but not to ‘short syllables in
génera].' Similar cases are i. 107, 12; 122, 9; 130, 10"
152, 6; 154, 1; 158, 5%; 163, 2; 167, 16%; 171, 4; 173, 6;
179, 1%; 182, 8%; 186, 6, &c.

If, therefore, we say that, happen what may, these
metrical rules must be observed, and the text of
the Veda altered in order to satisfy the requirements
of these rules, we ought to.know at all events that
we do this on our own responsibility, and that we
cannot shield ourselves behind the authority of
Saunaka or Kéitydyana. Now it is well known that
Professor Kuhn* has laid down the rule that the
Traishtubha pAdas must end in a bacchius or amphi-
brachys - », and the GAgata pidas in a dijambus
or peon secundus v—ou¥. With regard to Anush-
tubha pldas, he requires the dijambus or pzon
secundus v — v ¥ at the end of a whole verse only,
allowing greater freedom in the formation of the
preceding pidas. In a later article, however, the
final pAda, too, in Anushtubha metre is allowed
greater freedom, and the rule, as above given, is
strictly maintained with regard to the Traishtubha
and GAgata pidas only.

This subject is so important, and affects so large
a number of passages in the Veda, that it requires
the most careful examination. The Vedic metres,

—

* Peitriige zur Vergleichenden Sprachforschung, vol. iii. p. 118,

g2



-

¢ PREFACE.

though at first sight very perplexing, are very
simple, if reduced to their primary elements. The
authors of the Pritisikhyas have elaborated a most
complicated system. Counting the syllables in the
most mechanical manner, they have assigned nearly
a hundred names to every variety which they disco-
vered in the hymns of the Rig-veda*. But they also
observed that the constituent elements of all these
metres were really but four, (Sttras 988, 989):

1. The Giyatra pida, of eight syllables, ending in « —.

2. The Vairdga pida, of teh syllables, ending in —~.

3. The Traishtubha pida, of eleven syllables, ending
in -—.

4. The GAgata pida, of twelve syllables, ending in o .

Then follows an important rule, Stitra ggo: ‘The
penultimate syllable, he says, ‘in a Giyatra and
Gigata pida is light (laghu), in a Vairiga and
Traishtubha pida heavy (guru)’ This is called
their vritta.

This word vritta, which is generally translated
by metre, had evidently originally a more special
meaning. It meant the final rhythm, or if we
take it literally, the turn of a line, for it is derived
from vrit, to turn. Hence vritta is the same word
as the Latin versus, verse; but I do not wish to
decide whether the connection between the two
words is historical, or simply etymological. In
Latin, verus is always supposed to have meant

* See Appendix to my edition of the Pritisikhya, p. ccclvi.
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originally a furrow, then a line, then a verse. In
Sanskrit the metaphor that led to the formation
of vritta, in the sense of final rhythm, has nothing
to do with ploughing. 1If, as I have tried to prove
(Chips from a German Workshop, vol. i. p. 84), the
names assigned to metres and metrical language
were derived from words originally referring to
choregic movements, vritta must have meant the
turn, i.e. the last step of any given movement;
and this turn, as determiﬂing the general character
of the whole movement, would naturally be regulated
by more severe rules, while greater freedom would
be allowed for the rest.

Having teuched on this subject, I may add another
fact in support of my view. The words Trishtubh
and Anushétubh, names for the most common metres,
are generally derived from a root stubh, to praise.
I believe they should be derived from a root
stubh, which is preserved in Greek, not only in
arvpeNds, hard, orvpeAi{w, to strike hard, but in
the root oreng, from which eréuguror, stamped or
pressed olives or grapes, and dorexgis, untrodden
(grapes), then unshaken; and in oréuBw, to shake,
oroBéw, to scold, &. In Sanskrit this root exists
in a parallel form as stambh, lit. to stamp down,
then to fix, to make firm, with which Bopp has
compared the German stampfen, to stamp ; (Glossa-~
rium, s.v. stambh.) I therefore look upor” Trishtubh
as meaning originally ¢ripudium, (supposing this
word to be derived from #r¢ and_pes, according to
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the expression in Horace, pepulisse ter pede terram,
Hor. Od. iii. 18) and I explain its name ¢ Three-
step,’ by the fact that the three last syllables v — o,
which form the characteristic feature of that metre,
and may be called its real wvritta or turn, were
audibly stamped at the end of each turn or strophe.
I explain Anushéubh, which consists of four equal
pidas, each of eight syllables, as the ‘After-step,
because each line was stamped regularly after the
other, possibly by two choruses, each side taking
its turn. There is one passage in the Veda where
Anushtubh seems to have preserved this meaning :

X. 124, 9. anu-stiibham dnu karklrydminam indram
nf kikyuh kavdyah manish4.

J Poets by their wisdom discovered Indra dancing
to an Anushtubh.

Other names of metres which point to a similar
origin, i.e. to their original connection with dances,
are Padapankti, ‘Step-row; Nyanku-sirini, ‘Roe-
step ;” Abhisdring, ¢ Contre-danse,” &ec.

If now we return to the statement of the Priti-
sakhya in reference to the vrittas, we should observe
how careful its author is in his language. He does
not say that the penultimate is long or short, but
he simply states, that, from a metrical point of
view, it must be considered as light or heavy,
which need not mean more than that it must be
pronounced with or without stress. The fact that
the author of the Pritisdkhya uses these terms, laghu
and guru, instead of hrasva, short, and dirgha, long,
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shows in fact that he was aware that the penul-
timate in these pidas is not invariably long or
short, though, from a metrical point of view, it is
always heavy or light.

It is perfectly true that if we keep to these
four pAdas, (to which one more pida, viz. the half
Vairiga, consisting of five syllables, might be added,)
we can reduce nearly all the hymns of the Rig-veda
to their simple elements which the ancient poets com-
bined together, in genera,i. n a very simple way, but
occasionally with greater freedom. The most im- V
portant strophes, formed out of these pidas, are,

1. Three Giyatra pAdas=the Giyatri, (24 syllables.)

2. Four Giyatra pidas = the Anushtubh,(32 syllables.)

3. Four Vairdga pidas=the Virdg, (40 syllables.)

4. Four Traishtubha pidas=the Trishtubh, (44 syl-
lables.)

5. Four Gdgata pldas=the Glagati, (48 syllables.)

Between the Géyatrl and Anushtubh strophes,
another strophe may be formed, by mixture of
Glyatra and GAgata phdas, consisting of 28 syl-
lables, and commonly called Ushnih; likewise,
between the Anushtubh and the Virdg, a strophe
may be formed, consisting of 36 syllables, and com-
monly called Brihati. ‘

In a collection of hymns, however, like that of v
the Rig-veda, where poems of different ages, dif-
ferent places, and different families have been put
together, we must be prepared for exceptions to
many ™des. Thus, although the final turn of the
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hendecasyllabic Traishtubha is, as a rule, the bacchius,
v —-—, yet if we take, for instance, the 77th hymn
of the tenth Mandala, we clearly perceive another
hendecasyllabic pida of a totally different structure,
and worked up into one of the most beautiful
strophes by an ancient poet. Each line ig divided
into two halves, the first consisting of seven syl-
lables, being an exact counterpart of the first
member of a Saturnian verse (fato Romwe Metelli);
the second a dijambus, answering boldly to the
broken rhythm of the first member*. We have, in
fact, a Trishtubh where the turn or the three-step,
v——, instead of being at the end, stands in the
middle of the line.
x. 77, 1-5, iIn the Pada text:
1. abhra-prushak na viki i)rﬁsh; vasu,

havishmantak na. yégﬁih'v'i-gé,nﬁshih )

* Professor Kuhn (vol. iii. p. 450) is inclined to admit the same
metre as varying in certain hymns with ordinary Traishtubha
pidas, but the evidence he brings forward is bardly sufficient.
Even if we object to the endings v—v— and —-u -, v. 33, 4,
'may be a Gigate, with vylha of disa, the remark quoted from
the Pritisikhya being of no consequence on such points; and
the same remedy would apply to v. 41, 5, with vyQha of eshe.
In vi. 47, 31, vyliha of agvaparnaik, in i. 33, 9, vyQha of indra
and rodasl; in ii. 24, 5, vyQha of madbhi% would produce the
same effect ; while in i 121, 8, we must either admit the Traish-
tubbe vritta ~ » ~ or sean dhukshan. In iii. 58, 6, I should
admit vytGha for nard; in iv. 26, 6, for mandram; in i. 100, 8,
for . gﬁt?ﬁ, always supposing that we consider the ending — - v -
incompatible with a Trishtubh verse.
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su-nfiratam na brahminam arhase,
ganam astoshi eshim' na sobhiss u
2. sriye maryhsah E,ﬁgin' akrinvata,
su-mirutam na, pﬁrvflz.l ati kshapah 1
divah_ putrisah o8k na yetire,
SdityAsah to akedh' na vavridhuh w
3. pra ye divah pri’tﬁfvyﬁh'n;.birhﬁni,
tmand ririkre abhrdt na sliryah 1
pigasvantah na. virdh. panasyavah,
risidasah na méryﬁhl abhi-dyavah n
4. yushmikam budhne zipfim' na yimani,
vithiryati na mahi :s'rz;théryz;ti— I
visva-psuk yagiiak arvik ayam su vah,
prayasvantah na satrikah & gé.té n
5. ylyam dhbhi-su pra-yuga.h na rasm1-bh1h
gyotlshma.nta]b ns bhish vi-asheishi »
syenfisah na sva-yasasak risidasah,
pravisah na pra-sithsah pari-prushal n
Another strophe, the nature of which has been
totally misapprehended by native metricians,-occurs
in iv. 10. It is there called Padapankti and Mah4-
padapankti; nay, attempts have been made to
treat it even as an Ushnih, or as a kind of Géyatri.
The real character of that strophe is so palpable
that it is difficult to understand how it could have
been mistaken. It consists of two lines, the first
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embracing three or four feet of five syllables each,
having the ictus on the first and the fourth syl-
lables, and resembling the last line of a Sapphic
verse. The second line is simply a Trishtubh. It
is what we should call an asynartete strophe, and
the contrast of the rhythm in the first and second
lines is very effective. I am not certain whether
Professor Bollensen, who has touched on this metre
in an article just published (Zeitschrift der D. M. G.,
vol. xxii. p. 572), shares this opinion. He has clearly
seen that the division of ‘the lines, as given in the
MSS. of the Sanhitd text, is wrong ; but he seems
inclined to admit the same rhythm throughout, and
to treat the strophe as consisting of four lines of
five syllables each, and one of six syllables, which
last line is to submit to the prevaiiling rhythm
of the preceding lines. If we differ, however, as
to the internal architecture of this strophe, we
agree in condemning the interpretation proposed
by the Prétisikhya; and I should, in connection
with this, like to call attention to two important
facts: first, that the Sanhiti text, in not changing,
for instance, the final t of martit, betrays itself as
clearly later than the elaboration of the ancient
theory of metres, later than the invention of such
a metre as the Padapankti; and secondly, that
the accentuation, too, of the Sanhitd is thus
proved to be posterior to the establishment of
these fanciful metrical divisibns, and hence cannot
throughout claim so irrefragable an authority as
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certainly belongs to it in many cases. I give the
Sanhitd text :
1. Agne tam adya asvam na stomaik kratam na bhadram,
hridisprisam 7idhyAmd ta ohaik. '
2. AdbA hy agne krator bhadrasya 1 dakshasya sidhoh,
rathir ritasya brihato bg.bhf}thé:
3. Ebhir no arkair \ bhavi no arvin  svar na gyotih,
agne visvebhih sumand anikaih.
4 Abhish ze adya girbhir ‘grinanto 1 agne disema,
pra te divo na stanayanti sushmih.
5. Tava svidishthd 1 agne samdrishtir,
1dA %id ahna1dd %id aktoh,
6. Ghritam na pltam 1 tanlr arepdh 1 suki hiranyam,
tat te rukmo na rokata svadhivah.
7. Kritam kid dhi shmf 1 sanemi dvesho 1 agna inoshi,
martid itth3 yégémﬁnﬁ:l ritivah.
8. Sivd nak sakhyl 1 santu bhritriigne 1 deveshu yushme,
s4 no pibhik sadane sasmin fdhan.
» Now it is perfectly true that, as a génera,l rule,
the syllables composing the vritta or turn- of the
different metres, and described by the Pritisdkhya
as heavy or light, are in reality long or short.
The question, however; is this, have we a right,
or are we obliged, in cases where that’ syllable is

not either long or short, as it ought to be, so to
alter the text, or so to change the rules of pro-
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nunciation, that the penultimate may again be what
we wish it to be?

If we begin with the Géyatra pida, we have
not to read long before we find that it would be
hopeless fo try to crush the Géyatri verses of the
Vedic- Rishis on this Procrustean bed. Even Pro-
fessor Kuhn very. soon perceived that this was
impossible. He had to admit that in the Géyatri
the two first pidas, at all events, were free from
this rule, and though he tried to retain it for the
third or final pida, he was obliged after a time to
give it up even there. Again, it is perfectly true,
that in the third pida of the Géyatri, and in the
second and fourth pidas of the Anushtubh strophe,
greater care is taken by the poets to secure a short
syllable for the penultimate, but here, foo, excep-
tions cannot be entirely removed. - We bave only
to take such a single hymn as i. 27, and we shall
see that it would be impossible to reduce it to
the uniform standard of- Giyatrl pAdas, all ending
in a dijambus. But what confirms me even more
in my view that such strict uniformity must not
be looked for in the ancient hymns of the Rishis,
is the fact that in many cases it would be so very
easy to replace the irregular by a regular dipodia.
Supposing that the original poets had restricted
themselves to the dijambus, who could have put
in the place of that regular dijambus an irregular
dipodia? Certainly not the authors of the Prati-
shkhya, for their ears had clearly discovered the
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general thythm of the ancient metres; nor their
predecessors, for they had in many instances pre-
served the tradition of syllables lengthened in
accordance with the requirements of the metre.
I do not mean to insist too strongly on this argu-
ment, or to represent those who shanded down the
tradition of the Veda as endowed with anything like
apaurusheyatva. ’ Strange accidents have happened
in the text of the Veda, but they have generally
happened when the sense '6f the hymns had ceased
to be understood ; and if*anything helped to pre-
serve the Veda from greater accidents, it was due,
I believe, to the very fact that the metre continued
to be understood, and that oral tradition; however
much it might fail in other respects, had at all
events to satisfy the ears of the hearers. # I should
have been much less surprised if all irregularities
in the metre had been smoothed down by the flux
and reflux of oral tradition, a fact which is ‘so
apparent in the text of Hoimer, where the gaps
occasioned by the loss of the digamma, were made
good by the insertion of unmeaning particles; but
I find it difficult to imagine by what class of men,
who must have lived between the original poets
and the age of the Pritisikhyas, the simple rhythm
of the Vedic metres should have been disregarded,
and the sense of thythm, which .ancient people
possess in a far higher degree than we ourselves,
been violated through crude and purposeless altera-
tions. I shall give a few specimens only. What

f
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but a regard for real antiquity could have induced
Reople in viii. 2, 8, to preserve the defective foot
of a Giyatrl verse, samdne adhi bhirman? Any
one acquainted with Sanskrit would paturally read.
samine adhi bbdrmani, But who would have
changed bhirmanisif that had been there originally,
to bharman? I believe we must scan samfine adhi
bhArman, or samane adhl bhirman, the pmon ter-
tius being a perfectly legitimate foot at the end
of a Géayatrl verse. In x. 158, 1, we can under-
stand how an accident 'happened. The original
poet may have said: Slryo no divas pitu pitu
vito antarikshdt, agnir nah plrthivebhyah. Here
one of the two pitu was lost. But if in the same
hymn we find in the second verse two feet of nine
instead of eight syllables each, I should not venture
to alter this except in.pronunciapion, because no
reason can be imagined why any one should have

put these irregular lines in the place of regular
ones.

In v. 41, 10, grinite agnir etari na slishaih, soki-
shkeso .ni rindti vani, every modern Pandit would
naturally read vanfini instead of vani, in order to
get the regular Trishtubh metres But this Being
the case, how can we imagine that even the most
ignorant member of an ancient Parishad should
wilfully have altered vanfni into vani? What
surprises one is, that vand should bave been spared,
in spite of every temptation to change it into
vanipi: for I cannot doubt for one moment that
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vand is the right reading, only that the ancient
poets pronounced it vani. Wherever we alter the
text of the Rig-veda by conjecture, we ought to
be able, if possible, to give some explanation how
the mistake ‘which we wish to remove came to be
committed. If a passage is olmcure, difficult to
construe, if it contains words which occur in no
other place, then we can understand how, during.
a long process of oral tradition, accidents may have
happened. But when evérything is smooth and
easy, when the intention 6f the poet is not to be
mistaken, when the same phrase has occurred many
times before, then to suppose that a simple and
perspicuous sentence was changed into a compli-
cated and obscure string of words is more difficult
to understand. I know there are passages where
we cannot as yet, account for the manner in which
an evidently faulty readix;g found its way into
both the Pada and Sanhiti texts, but in those very
passages we cannot be too circumspect. If we read
viii. 40, 9, plrvish fa ndropamitayah plrvir uta
prasastayah, nothing seems more tempting than to
omit indra, and to read plrvish ta upamitayah.
Nor would it be difficult to account for the inser-
tion of indra; for though one would hardly venture
to call it a marginal gloss that crept into the text—
a case which, as far as I can see, has never hap-
pened in the hymns of the Rig-veda—it might be
taken for an explanation given by an Akirya to his
pupils, in order to inform them that the ninth verse,
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different from the eighth, was addressed to Indra.
But however plausible this may sound, the question
remains whether the traditional reading could not
be maintained, by admitting synizesis of opa, and
reading plrvish fa 1ndropam5,tayak For a similar
synizesis of — o, ®ee il 6, 10, prakl adhvareva ta-
sthatuh, unless we read priky adhvareva.
Another and more difficult case of synizesis
occurs in N
vii. 86, 4. ava tvinend namasi tura(h) iyim.
It would be easy to conjecture tvareyAm instead
of tura iym, but tvareydm, in the sense of ‘let
me hasten,” is not Vedic. The choriambic ending,
however, of Trishtubha can be proved to be legi-
timate, and if that is the case, then even the
synizesis of furs, though hard, ought not to be
regarded as impossible. ,
In ii. 18, 5, & vimsatyd trimsatd yhhy arvﬁn
A katvArimsath haribhir yugina,
4 paiibisatd surathebhir indra,
4 shashtyd saptatyd somapeyam,
Professor Kuhn proposes to omit the 4 at the
beginning of the second line, in order to® have
eleven instead of twelve syllables. By doing so
he loses the uniformity of the four pAdas, which
all begin with 4, while by admitting synizesis of
haribhik all necessity for conjectural emendation
disappears.
If the poets of the Veda had objected to a pzon
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quartus (v oo -) at the end of a Giyatri, what could
have been easier than to change iv. 52, 1, divo adarsi
duhitd, into adarsi duhitd divah? or x. 118, 6, adi-
bhyam grihapatim, into grihapatim adibhyam?

If an epitritus secundus (- v - -) had been objec-
tionable in the same place, Why‘not say_ vi. 61, 10,
stomy bhiit sarasvati, instead of sarasvati stomyﬁ.
bhat? Why not viil. 2, 11, revantam hi srinomi
tva, instead of revantam 1.1.1 tvA srinomi?

If an ionicus a minore (v u—~) had been excluded
from that place, why not°say 1. 30, 10, garitribhyah
sakhe vaso, instead of sakhe vaso garitribhyak? or

v v -

141, %, varunasya mahi psaralz,, instead of mahi
ps'mrq varunasya ? .
_If a dispondeus (———~-) was to be avoided, then

v. 68, 3, @Rhf vim kshatram deveshu, might easﬂy
have been replaced by deveshu vAm kshatram mahi,
and - viii. 2, 104} sukré, aslra,m yikante, by sukrd yA-
kanta Asiram.

If no epitritus primus (v—~—-) was allowed, why
not say vi. 61, 11, nidas pitu sarasvati, instead of
sarasvatl midas pAtu, -or viil. 79, 4, dvesho yAvir
aghasya kit, instead of yAvir aghasya kid dveshah?

‘Even the epitritus tertius (~—o-) might easily
have been avoided by dropping the augment of apim
in x. 119, 113, kuvit somasyipim iti. It is, in fact,
a variety of less frequent occurrence than the rest,
and might possibly be eliminated with some chance
of success.

Lastly, the choriambus (- o v-) could have been

VOL. L. h
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removed in iii. 24, 5, sisihi nak sinumatak, by reading
snumatah sisihi nak, and in viii. 2, 31, sandd amrikto
dayate, by reading amsikto dayate sanit.

But I am afraid the idea that regularity is better
than irregularity, and that in the Veda, where there
is a possibility, th® regular metre is to be restored by
means of conjectural emendations, has been so ably
advocated by some of the most eminent scholars,
that a merely general argument would now be of
no avail. I must therefore give as much evidence’
as I can bring together in support of the contrary
opinion; and though the process is a tedious one,
the importance of the consequences with regard to
Vedic criticism leaves me no alternative. ~With
regard, then, to the final dipodia of Giyatri verses,
I still hold and maintain, that, although the dijam-
bus is by far the most general metre, the following

seven varieties have to be recognized in the poetry
of the Veda:

Lv-U— 2. VvVu=—; 3. mV—— 4. Vv ——, § ——

6. v——— y. +—u—, 8. —LU-. .

I do not pretend to give every passage in which
these varieties occur, but I hope I shall give a
sufficient number in support of every one of them.
I have confined myself almost entirely to the final
dipodia of Géyatri verses, as the Anushtubba verses
would have swelled the lists to6 much; and in
order to avoid every possible objection, I have
given the verses, not in their Pada, but in their

Sanhit4 form.
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§2. vuvwu-.
i 12, 9. tasmai pivaka mrilaya. (Instead of
mrilaya, it has been proposed to read mardaya.)
i.18, 9. divo na sadmamakhasam.
i. 42, 4. padibhi tishtha tapushim.
i. 46, 2. dhiy4 dev& vasuvidd. (It would have
been easy to read vaslvidi.)
i. 97, 1~8. apa nah sosikat agham.
iil. 11, 3. artham hy atya tarani,
iii. 27, 10, agne suditim usigam.
iv. 15, 7. akkh4 na hita ud aram.
iv. 32, 4. asmAB-asmAY id ud ava.
iv. 52, 1. divo adarst duhiti.
. 5, 9. yagiie-yagiie na ud ava.
. 7, 4 pra sm minity agarah.
+ 75 5 bhiimé prishifieva ruruhuh,
. 7, 7. anibhrishatavishih.

[ VI

V. 9, 4. agne pasur na yavase.

V. 53, 12. end yAmena marutah.
V. 61, 3. putraksithe na ganayah.
v. 61, 11. atra sravimsi dadhire.
V. 64, 5. sakhinAm ka vridhase.
V. 6, 4. sumatir asti vidhatah.’
V. 82, 9. pra ka suvhti savith.

vi. 16, 17. tatrd sadak ko'ffzév;sé.

vi. 16,18. athi duvo vanavase.
' h 2
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vi. 16, 45. sok4 vi bhihy agara.

Vi. 45, 17. sa tvam na indra msilaya.
vi 61, 4. dhindm avitry avatu.

Vii. 15, 14. plr bhavd satabhugih.
vil. 66, 2. asurydya pramahasi.

viii. 6, 35. anuttamanyum agaram.
viii. 6, 42. satam vahantu harayah
+iii. 32, 10. sidhu krinvantam avase.
Viii. 44, 28. tasmai pivaka mrilaya.
viil. 45, 31. m4 tat kar indra mrilaya.
Viii. 72, 6. d4m4 rathasya dadrise.
viii. 72, 13. rasd dadhita vrishabham.

viii. 80, 1 and 2. tvam na indra mrilaya.

viii. 83, 3. ylyam ritasya rathyah.

—

93, 27. stotribhya indra mrilaya.
ix. 61, 5. tebhir nak soma mril&yﬁ..
ix. 64, 1. vrishd dharmani dadhishe.
x. 118, 6. adibhyam grihapatim.

§ 3 v -
22, 11. akkhinnapatrih sakantim.

-

-

. 30, 13. kshumanto yAbhir madema.
i 41, 8. sumnair id va & vivise.

i. 9o, 1. aryam4 devaik sagoshih.

i. 90, 4. ptish4 bhago vandyisah.

i. 120, 1. kathd vidhaty apraketdh.

V.19, 1. Upasthe mitur vi kashte.
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V. 70, 3. turyAma dasyln tandbhik.

Vi, 61, 10.

viil,
viil.

Vil

viil.

Vil

-

vil,

viil,

viil.

Viil,

‘....

viil.

...'

2
2, 4.
2, 5.

1 2, I1.

. 2 12

2,13,

2, 14.

. 2,15

. 2, 16,

2, 17.

. 2, 29.
. 2, 30.

2, 32.

2, 33.

2, 36.
2, 37.
75 30.,
7> 33

11, 2.

sarasvati stomyd bhit.

2. asvo na nikto nadishu.

antar devin martydms ka.
apasprinvate suhirdam.
revantam hi tvd srinomi.
ddhar na nagnd garante.
pred u harivak srutasya.
na gﬁ.yatram' giyaminam.
sikshd sakivah sakibhik.
kanvs ukthebhir garante.
taved u stomam Fiketa.
indra kérinam vridhantah.
satrd dadhire savimsi.
mahin mahibhi/ sakibhih.
anu ghen mandi maghonah.
satyo *vitd vidhantam.

yo bhit somail satyamadvi.

mérdikebhir nidhamAnam.
vavritydm Eitravigin,
agne rathir adhvarinim.

viil, i1, 3. adevir agne ardtih (or § 4)
Vi1, 4- nopa veshi gitavedah.

Viil. 16, 3. maho vAginam sanibhyah.
Viii. 16, 4. ‘harshumantah slrasitau.
viil. 16, 5. yeshAm indras te gayanti.
viil. 16, 7. mahin mahibhik sakibhik. Cf. viii. 2, 32.

!

cxvil
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viii, 46, 2. vidma dAtdram rayinim. ‘
viii. 71, 2. tvam 1d asi kshapivin (or § 4).
viii. 81, 1. mah4hasti dakshinena.

viii. 81, 3. bhimam na gim virayante.
viii. 81, 4. na ridhasd mardhishan nak.
viii. 81, 7. addstshtarasya vedah.
_viii. 81, 9. vasais ka makshl garante.
viii. 94, 2. s0ryAmisi drise kam.

ix. 62, 5. svadanti gAvak payobhik.

X. 20, 4. kavir abhram didyanah.

X. 20, 7. adreh sinum Ayum Ahuh.

§4. vv—-.
i 3, 8. usrd iva svasarini.

i. 27, 4. agne deveshu pra vokah.
i. 30, 10. sakhe vaso garitribhyah.
* i. 30, 15. rinor aksham na sakibhik.
1. 38, 7. miham krinvanty avitim.
i. 38, 8. yad eshm vrishiir asargi.

i. 41, 7. mahi psaro varunasya.

i. 43, 7. mahi sravas tuvinrimnam.
ii. 6, 2. end siiktena sugita.

iii. 27, 3. ati dveshAmsl tarema.

v. 82, 7. satyasavam savitdram.
vi. 16, 25. Girgo napid amritasya.
vi. 16, 26. marta &nfdsa suvriktim.
vi. 61, 12. vide-vige havyi bhit.
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viii. 2, 1. anibhayin rarimi te.

viii. 2, 3. indra tvAsmint sadhamide.

viii. 2, 8. samfne adhi bhArman (see page cx).
viii. 2, 18. yanti pramidam atandrih.

viii. 2, 19. mah&fi iva yuvaglnih,

viii, 2, 21. trishu gitasya manfmsi.

viil, 2, 22. yasastaram satamlteh.

Viii. 2, 23. bhar4 piban narydya.

viii. 2, 26. ni yamate satamitik.

Viil. 2, 35. ino vasu sa hi voli.

viil, 16, 2. apAm avo na samudre.

viii. 16, 6. esha indro varivasksit.

viii. 16, 8. ekas kit sann abhibhiitik.

viii. 71, 9. sakhe vaso garitribhyah. Cf. i. 30, 10.
viil. 79, 3. uru ya.ntﬁsi varltham.

ix. 21, 5. yo asmabhyam arivi (or ariva).
ix. 62, 6. madhvo rasam sadhamide.

ix. 66, 21. dadhad rayim mayi posham.
X. 20, 5. minvant sadma pura eti.

x. 185, 1. durAdharsham varunasya.

x. 185, 2. ise ripur aghasamsah.

x. 185, 3. gyotir yakkhanty agasram.

§5 - - - -
1. 2, 7. dhiyam ghritakim sidhantd.
1. 3, 4. anvibhis tani piltisalk.
i. 27, 3. pAhi sadam id visvAyuh.
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i. go, 2. vrat rakshante visvAhi (or § 6).
il. 6, 4 yuyodhy asmad dveshimsi.

iil. 41, 8. indra svadhivo matsveha (or § 6).
v. 68, 3. mahi vim kshatram deveshu.

v. 68, 4. adrub4 devau vardhete.

viii. 2, 10. sukrd Asiram yAkante.

viii. 2, 24. vAgam stotribhyo gomantam (or § 6).
viii. 16, 1. naram nrishfham mamhishtham.

viii. 16, 12. akkhi ka nah sumnam neshi.

viii. 79, 2. prem andhah' khyan nik srono bhit.
ix. 66, 17. bhiridabhyas kin mamhiyin.

X. 20, 6. agnim devi visimantam.

x. 20, 8. agnim havishd vardbantal.

§6. v — — —,
i. 15, 6. ritund yagiiam &sithe.
i. 38, 2. kva vo givo na rﬁﬁyﬁntfl (see page 70).
i. 38, 9. yat prithivim vyundanti.
i. 86, 9. vidhyatd vidyutd rakshah.
jii. 27, 2. srushéivAnam dhitivinam.
iii. 41, 3. vihi stra purolisam.
iv. 32, 23. babhrt yAmeshu sobhete.
v. 68, 5 brihantam gartam Asite.
v. 70, 2. Vayam te rudr syAma.
Vi. 61, 11. sarasvati nidas ptu.
Viil, 2, 20. asrira iva gimiti.

viii. 2, 25. somam virfya strya.
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Viii. 7, 32. stushe hiranyavisibhik.

Viil. 26, 19. vahethe subhrayivini.

viii. 79, 4. yivir aghasya kid dveshak.
viii. 79, 5. vavrigyus trishyatak kimam.
viii. 81, 6. indra mA no vasor nir bhik.

X. 158, 4. sam kedam vi ka pasyema.

§7. -~ v —.
i. 10, 8. é&m gi asmabhyam dhéinuhi.
i 12, 5. agne tvam rakshasvinal.
i. 37, 15. visvam kid ﬁ,yi-lr givase.
i. 43, 8. 4 pa indo vige bhaga.
i. 46, 6. tAm asme risithim isham.
iii. 62, 7. asmAbhis tubhyam sasyate.
iv. 30, 21. dAsAnim indro miyayi.
v. 86, 5. amseva deviv arvate.
viii. 5, 32. puruskandrd ndsatyd (or nisatyd, § 8).
viil. 5, 35. dhigavand nisatyi.
X. 119, 1-13. kuvit somasyApAm iti.
X. 144, 4. satakakram yo ’hy?) vartanih. _
§8. — v v —. -
i. 2, 9. daksham dadhite apasam (or § 2).
i. 6, 10. indram maho v ragasah.
i. 27, 6. sadyo dAsushe ksharasi.
i. 30, 21. asve na kitre arushi (or § 2).
i. 41, 9. na duruktiya spribayet (or § 2).
i. 90, 5 karth nak svastimatah.



cxxlii PREFACE,

" iii. 24, 5. sisthi nah sOnumatah.

v. 19, 2. & drilhdm puram vivisuh.

v. 70, 1. mitra vamsi vAm sumatim.

V. 70, 4. m4 seshash mi tanasi.

v. 82, 8. svidhir devah savitd.

viil. 2, 27. girbhik srutam girvanasam.

viii. 2, 31. sanid amrikto dayate (or § 2).-

viil. 16, 9. indram vardhanti kshitayah (or § 2).

viil. 55, 4. asvAso na kankramata.

viii. 67, 19. ylyam asmabhyam mrilata.

viii. 81, 5. abhi ridhash gugurat.

viii. 81, 8. asmAbhik su tam sanuhi.

ix. 47, 2. rind ka dhrishnus kayate.

But although with regard to the Giyatra, and
I may add, the Anushtubha pidas, the evidence
as to the variety of their vrittas is such that it
can hardly be resisted, a much more determined
stand has been made in defence of the vritta of
the Traishtubha and Gigata pAdas. Here Professor
Kuhn and those who follow him maintain that the
rule is absolute, that the former must end in v~ o,
the latter in v — v —, and that the eighth syllable,
immediately preceding these syllables, ought, if pos-
sible, to be long. Nor can I deny that Professor
Kubn has brought forward powerful arguments in
support of his theory, and that his emendations of
the Vedic text recommend themselves by their great
ingenuity and simplicity. If his theory could be
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carried out, I should readily admit that we should
gain something. We should have throughout the
Veda a perfectly uniform metre, and wherever we
found any violation of it, we should be justified in
resorting to conjectural criticism. '

The only question is at what price this strict
uniformity can be obtained. If, for instance, in
order to ‘have the regular vrittas at the end of
Traishtubha and GAgata lines, we were obliged to
repeal all rules of prosody; to allow almost every
short vowel to be used as long, and every long vowel
to be used as short, whether long by nature or by
position, we should have gainéd very little, we should
have robbed Peter to pay Paul, we should have re-
moved no difficulty, but only ignored the causes which
created it. Now, if we examine the process by which
Professor Kuhn establishes the regularity of the
vrittas or final syllables of Traishtubha and Ghgata
pidas, we find, in addition to the rules laid down
before, and in which he is supported, as we saw, to a
great extent by the Pritisikhya and Péinini, viz. the
anceps nature of e and o, and of a long final vowel
before a vowel, the following exceptions or metrical
licences, without which that metrical uniformity at
which he aims, could not be obtained :

1. The vowel o in the body of a word is to be
treated as optionally short:

ii. 39, 3. prati vastor usrd (see Trisht. § 5).

Here the o of vastoh is supposed to be short,
although-it is the Guna of v, and therefore very
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different from the final e of sarve or 4ste, or the
final o of sarvo for sarvas or mano for manas*.
It should be remarked that in Greek, too, the final
diphthongs corresponding to the e of sarve and
dste are treated as shorf, as far as the accent is
concerned. Hence dmowor, Timrerar, and even yvapuar,
nom. plur. In Latin, too, the old terminations of
the nom. sing. o and u, instead of the later us, are
short. (Neue, Formenlehre, § 23 seq.)

vi. 51, 15. ggpﬁ amj.

Here the o of gopd 1s treated as short, in order
to get v—u - instead of ——o -, which is perfectly
legitimate at the end of an Ushnih.

2. The long 1 and & are treated as short, not
only before vowels, which is legitimate, but also
before consonants : " .

vil. 62, 4. dyAvAbhiimi adite trisithim nah (see
Trisht. § 5).

The forms isiya and risiya in vii. 32, 18, occur

at the end of octosyllabic or Giyatra pAdas, and are

therefore perfectly legitimate, yet Professor Kuhn
would change them too, into Isiya and raslya. In
vil. 28, 4, even miyl is treated as méyi (see Trisht. §5);
and in vii. 68, 1, vitam as vitam. If, in explanation

* A very strong divergence of opinion is expressed on this point
by Professor Bollensen. He says: ‘O und E erst spiter in die
Schrifttafel aufgenommen, bewahren ihre Linge durch das ganze
indische Schriftenthum bis ins Apabhremss hinab. Selbstver-
standlich kann kurz o und e im Veda erst recht nicht zugelassen
werden.’ Zeitschrift der D. M. G, vol. xxii. p- 574

.
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of this shortening of vitam, vihi is qiioted, which
is identified with vihi, this can hardly bé considered
as an argument, for- vihi occurs where no short
syllable is required, iv. 48, 1; ii. 26; 2; and where,
therefore, the shortening of the vowel cannot be
attributed to metrical reasons.

3. Final m followed by an initial consonant is
allowed to make no position, and even in the:
middle of a word ‘a nasal fo]lowgd by a liquid 1s
supposed to make positio debilis. Several of the in-
stances, however, given in support, are from Giyatra
pidas, where Professor Kuhn, in some of his later
articles, has himself allowed greater latitude; others
admit of different scanning, as for instance,

kshonasya asvind kanviya.

e considered the dispondeus ‘as ille-
t scan kanvlya, for this scanning
laces, while to treat the first a as
eems’ tantamoynt to surrendering
dy.

re semivowels, mutes, and double
ake no position*. Ex. lil 49, 1.
isht. § 5); 1 174, 5. yﬁsmfﬁ kikan;
Qdhan t. ’

ﬁlaq afterwards (Beitriige, vol. iv. p. zo7)
d instead of allowing a final nasal™followed
sitio debilis, he thinks that the nasal should
altogether.

n phould be made, I think, between an n
ds a final n following a short vowel, which,
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5 Fidal Visarga before slbllant,s makes “no posi-
tion*. “Exi-iv. a1, 10! satyak samrd¢ (Trisht. § 5)
Even in i. 63, 4. kodik ‘sakhd (probably a GAgata),
and v. 82, 4. sAvik aa.ubhagam (a Gay. § 7), the long
_ 1'is treated as shorf, and the short a of: sakhé is
lengthened, ‘because an aspu'ate follows. :

6. 8 befofe mutes ma.kes n6 position. Ex. vi. 66 IL. "

: ugrﬁ. asprldhran (Trisht, § 3)

‘g. 8, before & makes no posmon. Ex. visva-
skandrih, &e. " . . ' )

8. Mutes before s malke no position. Ex. rakslias,
according to Proﬁessor Kuhn, in the seventh  Man-
dala only, but see I\ 12, 53 kutsa,, &e.

g * Mutes ‘before r or ¥ make mo position. Ex.

. susipra, dlrghasrut.
ro. Sibilants before y maké no
dasy'ﬁn .
. R followed by mutes or sibily
pos.m.on Ex: &yut givaae, khaxdih, v a
12. Words like smaddishiim &e. rety

short before two following consonants
We now proceed to consider a n

according to the rules of Sandhi, is doubled, i
In the latter case, the vowel before the n remai
in many cases, or, more correctly, the doubli
not take place, e. g. i. 6374 ; 186, 4. In other
seemg preferable; e. g. i 33,‘ 11, though Profes
remove it, altogether. Kuhn, Beitrige, vol. iii. p
* Here, too, according to later researches, Proft
rather omit the fina] sibilant altogether, lo¢. cit.
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sodial rules which Professor Kuhn.proposes to repeal
in order-to have a .long -syllable whére the MSS.
supply a short: ’

1. 'The vowel #i JS' -to- be pronounced as- long, or
rather as ar. .Ex. i 132, 9. tasmal pavaka mnlaya 1s to
_be read mardaya v:.33,. 10, samv;zr‘énﬁsya 7'1she/1, s to
‘be réad arsheh. But why not samvaranasyﬂlshek
(i e. siarsheh) 2 _' T S

2. The a.privativim . may be lengthened Ex.
agara]a amsitah.

_3. Short vowels before hqulds may be long. -Ex.

nara]z, tarutﬁ ‘taratl marutﬁ,m hanvah, ;rushl dadlmr

iha, suvith (p. 471). ) Ce ot :
4. Short vowels before nasa]s may bé ]engthened
Ex. ganﬁ.n sanitar, tanﬁk upa fak. . .

5. Short vowels before the ma of the snperlatlve .
may be lengthened. Ex. nritama,

6. The short a in the roots sam and yam, and in am-
(the termination of the accusativey may be lengthened

7. The group ava is to be!

[V V.

avase becomes auase savith

pronounced aua. Ex .
becomet saultﬁ, nava :

becomes naua. .

8. The group 'mya 18 to be changed into ma or,
ca.  Ex. nayasi becomes n‘ml'tsn

9. The group va is to be changed into - ua, and
this ua to be treated as a kind of diphthong- and
therefore long. Ex. kanvatamas becomes karidata-
mah; varunah becomes darunah. '

10, The short vowel in the reduphc‘tt;Ed syllable of

perfects is to be lengthened. _Ex. tatanah dadhire.
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11, Short. vowels befere all asplra.tes may he
lengbhenéd Ex. rathéh becondes Tathih; sakhi be~-
" comes sakchd,”

 Short v@wels ‘before -h and . alt. sibilants-
;_may Bﬂr length&ned TBx mahm: “besonies mahini ;
uslgﬁm “becores umgﬁ.m mshate becomes nshate g
dasat,beeomwdasaat v d - :

-

13*'Ihe “shoxt,; vewel befbre b Be.len £l .

shim ; g‘nha.patlm be
*~"16. The short vowel
ened. -Bx. s&nushag
'yunaga,n becomes yun

Let us now turn b
at the slanghter whi
there one. single rule thi
one single shoit 8y vn
short, or a long syllab
long? If all restrictio
doved, ' our metres, D
. regular But it ah d

. metncla'ns fr@m. 13];1"@86"3
oL A
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so constantly to violate them. / Neither ancient nor v.
modern metricians bud, as far as we know, any. evi-
dence to go upon besides the hymns of the Rig-veda;
and the philosophical 'speculations .as- to the. origin
of metres in which some of thein: indulge, and from
which they would fain derive” some of* thelr un-
. bending rules, are, as need hardly -be said, of -no ‘
consequence whatever. I cannot_understand what
deﬁmte idea &ven modern writers connect with- such ;-
st‘ztements as that, for instance, the Tnshtubh metre
sprang from the Gagati- metre, that the’ eleven. syl-
lables of the former are an abbreviation of the twelve -
syllables of the lattér. Surely, metres are not made
artificially, and by addition or subtraction. Metres
have a natural origin in the rhythmic sentiment
of different people, and they become artificial and
arithmetical in the same way as language with its
innate principles of law and analogy becomes in
course of time grammatical and artificial. To derive
one metre from another is like deriving a genitive
from a nominative, which we may do indeed for
grammatical purposes, but which no one would ven-
ture to do who is at all acquainted with the natural
and independent production of grammatical forms..,
- Were we to arrange the Trishtubh and Gagati metres’
in chronological order, I should &ecidedly plate the
Trishtubh first, for we see, as it were before our éyes,
how sometimes one foot, sometimes two and three feet
in a Trishtubh verse admit an additional syllable at

the end, particularly in set phrases ‘which would not
VOL. 1. 1 '



CXXX PREFACE.

submit to a Trishtubh ending. The phrase sam no
bhava dvipade sam katushpade is evidently a solemn
phrase, and ‘we see it brought in without hesitation,
even though every other line of the same strophe or
hymn is Trishtubh, i.e. hendecasyllabic, not dodeca-
syllabic. See, for instance, vi. 74, 1; vil. 54, 1; X.
85, 44; 165, 1. However, I maintain by no means
that this was the actual origin of Gagati metres ;
1 only refer to it in order to show the groundlessness
of metrical theories which represent the compone;lt ele-
ments, a foot of one or two or four syllables as given
first, and as afterwards compounded into systems of
two, three or four such feet, and who therefore would
wish us to look upon the hendecasyllabic Trishtubh
as originally a dodecasyllabic Gagatl, only deprived
of its tail. / If my explanation of the name of Trish-
#ubh, ie. Three-step, is right, its origin must be
ascribed to a far more natural process than that
of artificial amputation.” It was to accompany a
choros, i.e. a dance, which after advancing freely
for eight steps in one direction, turned back (vritta)
with three steps, the second of which was strongly
marked, and would therefore, whether in.song or
recitation, be naturally accompanied by a long syl-
lable. It certainly is so in the vast majority of
Trishtubhs which have been. handed down to us. -
But if among these verses we find a small number
in which this simple and palpable rhythm is violated,
and which nevertheless were preserved from the
first in that imperfect form, although the temptation
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" to set them right must have been as great to the
ancient as it has proved to be to the modern students
of the Veda, are we to say that nearly all, if not all,
the rules that determine the length and -shortness
of syllables, and which alone give character to every
verse, are to be suspended? Or, ought we not
rather to consider, whether the ancient choregic
poets may not have indulged occasionally in an
irregular movement? ¢ We see that this was so with
regard to Giyatrl verses. We see the greater free-
dom of the first and second*pidas occasionally extend
to the third; and it will be impossible, without
intolerable violence, to remove all the varieties of
the last pada of a Gayatri of which I have given
examples above, pages cxv seq.

It is, of course, impossible to give here all the
evidence that might be brought forward in suppmt
of similar freedom in Trishtubh verses, and I admit
that the number of real varieties with them is
smaller than with the Giyatrls. In order fo make
the evidence which T have to bring forward in sup-
port of these varieties as unassailable as possible,
I have excluded nearly every pAda that occurs only
in the first, second, or third line of a strophe, and have
restricted myself, with few exceptions, and those
chiefly referring to pidas that had been quoted by
other scholars in support of their own theories, to
the final pidas of Trishtubh verses. Yet even with
this limited evidence, I think I shall be able to

estabhsh at least three varieties of Trishtubh.
12
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Preserving the same classification which I adopted
before for the Géyatris, so as to include the im-
portant eighth syllable of the Trishtubh, which
does not properly belong to the vritta, I maintain
that class 4. v v - —, class 5. — — — —, and class
8. — v v - must be recognized as legitimate endings
in the hymns of the Veda, and that by recognizing
them we are relieved from nearly all, if not all, the
host violent prosodial licences which Professor Kuhn
felt himself obliged to admit in his theory of Vedic
metres.
§4 vv—--.

The verses which fall under § 4 are so numerous
that after those of the first Mandala, mentioned
above, they need not be given here in full. They
are simply cases where the eighth syllable is not
lengthened, and they cannot be supposed to run
counter to any rule of the Pritisikhya, for the
simple reason that the Pritisikhya never gave such
a rule as that the eighth syllable must be lengthened
if the ninth is short. Examples will be found in the
final pida of Trishtubhs: ii. 30, 6; iii. 36, 4; 53, 15;
54, 12; iv. 1,16 2, 7; 9; 115 4, 12; 6, 1525 4; 7, 7;
11,53 17,33 23,65 24, 23 27, 15 28, 55 55, 53 57, 2
V.1, 2; Vi.17,10; 21, 8; 23, 7; 25 5; 29, 6; 33, I;
62, 1; 63, 7; Vil 21, 5; 28, 3; 42, 4; 56, 15; 60, 10;
84, 23 92, 4; Viil, 1, 33; 96, 9; 1X. 92, 5; X. 61, 12
135 74, 33 117, 7. .

In support of § 5. ———— , the number of cases is
smaller, but it should be remembered that it might
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be considerably increased if I had not restricted
myself to the final pida of each Trishtubh, while
the first, second, and third pidas would have yielded

a much larger harvest:

§5 - -~ -.
i. 89, 9. m4 no madhyA ririshatdyur gantoh.
1. 92, 6. supratikd saumanashylgigah.
i. 114, 5. sarma varma khardir asmabhyam yamsat.
j. 117, 2.- tena nard vartir asmabhyam yhtam.
i. 122, 1. Ishudhyeva maruto rodasyoh (or rodasyoh).
i. 122, 8. asvivato rathino mahyam siirih.
i 186, 3. ishas ka parshad ariglirtah strih.
ii. 4, 4. devAnAm agnir aratir girAsval.
iii. 49, 2. prithugrayd aminAd iyur dasyoh.
iv. 3, 9. gAmaryena payash pipiya.
iv. 26, 6. divo amushmid uttarid idiya.
v. 41, 14. udd vardhantdm abhishBti(h) arndh.
vi. 25, 2. drylya viso (a)va thrir disih.
vi. 66, 11. girayo nApa ugrd aspridhran.
vii. 8, 6. dyumad amivakitanam rakshohl.
vii. 28, 4. ava dvitd varuno miyl nak sit.
" vii. 68, 1. havyAni ka pratibhritd vitam nah.
vii. 71, 2. divA naktam médhvi trisithdm nah.
vii. 8, 1. gyotishmatd vAmam asmabhyam vakshi,
vil. 93, 7% akkh4 mitram varunam indvam vokeh.
ix. go, 4- sam kikrado maho asmabhyam vigan.
<. 11, 8. bhigam no atra vasumantam vitit.
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I do not wish to deny that in several of these
lines it would be possible to remove the long
syllable from the ninth place by conjectural emen-
dation. Instead of #yur in i. 89, 9, we might read
fyu; in i 92, 6, we might drop the augment of
agigar; in ii. 4, 2, we might admit synizesis in
é.’rztir, and then read gfira-asvah, as in i. 141, 12.
- In vi. 25, 2, after eliding the a of ava, we might
read dasth. But even if, in addition to all this,
we were to admit the possible suppression of final
m in asmabhyam, mahyam, and in the accusative
singular, or the suppression of s in the nominative
singular, both of which would be extreme measures,
we should still have a number of cases which could
not be righted without even more violent remedies.
Why then should we not rather admit the occa-
sional appearance of a metrical variation which
certainly has a powerful precedent in the dispon-
deus of Glyatris? I am not now acquainted with
the last results of metrical criticism in Virgil, but,
unless some new theories now prevail, I well recol-
lect that spondaic hexameters, though small in
number, much smaller than in the Veda, were
recognized by the best scholars, and no emendations
attempted to remove them. If then in Virgil we
read, ‘Cum patribus populoque, penatibusque et
magnis dis, why not follow the authority of the
best MSS. and the tradition of the PritisAkhyas
and admit a dispondeus at the end of a Trishtubh
rather than suspend, in order to meet this single
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difficulty, some of the most fundamental rules of
prosody ?

I now proceed to give a more numerous list of
Traishtubha pidas ending in a choriambus, —v o —,
again confining myself, with few exceptions, to final
pidas:

§8. —vu—.

i. 62, 3. sam usriydbhir vAvasanta narah.

i. 103, 4. yad dha stnuk sravase nima dadhe.

1. 121, 9.'sushnam anantaik pariyisi vadhaih.

i. 122, 10%. sardhastaro natdm glirtasravih.

i 173, 8. stirbms %id yadi dhishd veshi ganfin.

i. 186, 2. karant sushAh4 vithuram na savabh.

ii. 4, 3. dakshdyyo yo disvate dama 4 (not dame 3).

ii. 19, 1. oko dadhe brahmanyantas ka narah.

ii. 33, 14. midhvas tokfiya tanayiya mrila.

iv. 1, 1%, suky Gdho atrinam na gavim*.

iv. 25, 4. nare naryiya nritamfya nrindin.

iv. 39, 2. dadathur mitrivarund, taturim.

v. 30, 12. praty agrabhishma nritamasya nsindm.

V. 41, 4. Agim na gagmur Asvasvatamih.

V. 41, 15. smat slribhir rigubastd Figuvanih.

Vi. 4, 7. viyum prinanti ridhasi nritamh.

vi. 10, 5. suviryebhis kibhl santi ganin.

* ¢Nur eine Stelle habe ich mir angemerkt, wo das Mctrum sam
verlangt.” Kuln, Beitrage, vol. iv. p. 180 ; Bollensen, Zeitschrift
der D. M. Q., vol. xxii. p. 587.
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vi. 11, 4. afiganti suprayasam paiika ganih.

vi. 13, 1% agne vi yanti vanino na vayih.

vi. 13,19 divo vrishfir idyo ritir apim.

vi. 20, 1%, tasthad rayfh savasd pritsu ganin.

vi. 20, 19, daddhi stno sahaso vritraturam.

vi. 29, 4. ukthi samsanto devavitatamah.

vi. 33, 3. 4 pritsu darshi nsindm nritama.

vi. 33, 5 divi shyAma phrye goshatomfh.

vi. 44, 11. gahy asushvin pra vrihdprinatah.

vi. 49, 12. stribhir na nikam vakanasya vipah.

vi. 68, 5. vamsad rayim rayivatas ka ganin.

vi. 68, 7. pra sadyo dyumni tirate taturih.

vii. 19, 10. sakhd ka siro vith ka nrindm.

vii. 62, 4. mA mitrasya priyatamasya nrinfm.

ix. g7, 26. hotdro na df;{yég(_) mandratamah (?).

X. 55, 8. sliro nir yédl_l‘é.dhﬁmz_td dasy(n (2).

X. 99, 9. atkam yo asya sanitota nrinfun.

X. 108, 6. brihaspatir va ubhayd na mrilit.

X. 169, 1. év;s?x,yi padvate rudra mila.

It is perfectly true that this sudden change in
the rhythm of Trishtubh verses, making their ending
iambic instead of trochaic, grates on our ears. But,
I believe, that if we admit a short stop after the
seventh syllable, the intended rhythm of these verses
will become intelligible. We remarked a similar
break in the verses of hymn Xx. 77, where the sudden
transition to an iambic metre was used with great
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effect, and the choriambic ending, though less
effective, is by no means offensive. It should be
remarked also, that in many, though not in all cases,
a cesura takes place after the seventh syllable, and
this is, no doubt, a great help towards a better
delivery of these choriambic Trishtubhs. .

While, however, I contend for the recognition of
these three varieties of the normal Trishtubh metre,
I am quite willing to admit that other variations
besides these, which occtir* from time to time in
the Veda, form a legitimate subject of ecritical
discussion.

§2.uuv—.

Trishtubh verses the final pAda of which ends in
vuvu—, I should generally prefer to treat as ending
in a GAgata pida, in which this ending is more
legitimate. Thus I should propose to. scan :

Vo v m wiweple v
1. 122, 11. prasastaye mahind rathavate.

- - W ORI V—wl Y, ~ -
iii. 20, 5. vasfin rudrén 4dityin iha huve.

- - - - Y%, - l - v v -
V. 2, 1. purah pasyanti nihitam (tam) aratau.
— ~ - l - LA —-—
vi. 13, 5. vayo vmkﬁ,yﬁ.ra,ye gasuraye.
§ Jo v — v —,

I should propose the same medela for some final
pidas of Trishtubhs apparently ending in v - —.
We. might indeed, as has been suggested, treat
these verses as single instances of that peculiar
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metre which we saw carried out in the whole of
hymn x. 77, but at the end of a verse the admis-
sion of an occasional Ggata pida is more in accord-
ance with the habit of the Vedic poets. Thus I
should scan :

V. 33, 4. vrishi samatsu aﬁséslya nima kit *.

v. 41, 5b. tAya eshe vase dadhita dhik.

After what I have said before on the real cha-
racter of the teaching of the Pratisikhya, I need
not show again that the fact of Uvata’s counting
ta of dadhita as the tenth syllable is of no import-
ance in determining the real nature of these hymns,
though it is of importance, as Professor Kuhn re-
marks (Beitrige, vol. iii. p. 451), in showing that
Uvata considered himself at perfect liberty in

counting or not counting, for his own purposes,
the elided syllable of avase.

e Ve - - [N ) - -
Vil. 4, 6. mipsavah paﬁ shaddma maduvah.

§6. v ——~.
Final pidas of Trishtubhs ending in o — — — are
very scarce. In Vi 1, 4,
bhadriydm te ranayanta samdrishtan,

it would be very easy to read bhadriyim te sam-
drishtau ranayanta; and in x. 74, 2,

* Professor Kuhn has finally adopted the same scanning,
Beitriige, vol. iv. p. 184. .
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dyaur na vArebhik krinavanta svaih,
we may either recognize a (Gfigata pida, or read
v - . oo ele =~ -
dyaur na virebhih krinavanta svaih,

which would agree with the metre of hymn x. 77.

§7. - — v —.

Pidas ending in — — v ~ do not occur as final in °
any Traishtubha hymn, but as many Gégata pidas
occur in the body of Traishtubha hymns, we have
to scan them as dodecasyllgbic :

i. 63, 4% tvam ha tyad indra kodih sakhi.

iv. 26, 6%, parivatah sakuno mandram madam.

The adjective pivaka which frequently occurs at
the end of final and internal pAdas of Trishtubh
hymns has always to be scanned pivaka. Cf. iv.
51, 2; Vi 5 2; 10, 4; 51, 3; Vil 3,13 95 9,1°; 56,12;
X. 46, 7°.

I must reserve what I have to say about other
metres of the Veda for another opportunity, but
I cannot leave this subject without referring once
more to a metrical licence which has been strongly
advocated by Professor Kuhn and others, and by
the admission of which there is no doubt that
many difficulties might be removed, I mean the
occasional omission of a final m and s, and the
subsequent contraction of the final and initial
vowels. The arguments that have been brought
forward in support of this are very powerful.
There is the general argument that final 8 and m
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are liable to be dropt in other Aryan languages,
and particularly for metricAl purposes. There is
the stronger arguinent that in some cases final s
and m in Sanskrit may or may not be omitted,
even apart from any metrical stress. In Sanskrit
we find that the demonstrative pronoun sas appears
most frequently as sa (sa daditi), and if followed
by liquid vowels, it may coalesce with them even
in later Sanskrit. Thus we see saisha for sa esha,
sendrah for sa indrak sanctioned for metrical pur-
poses even by Panini, wi. 1, 134. We might refer
also to feminines which have s in the nominative
singular after bases in 0, but drop it after bases
ini We find in the Sanhitd text, v. 7, 8, svddhitiva,
instead of sv4dhitik-iva in the Pada text, sanctioned
by the PratisAkhya 259 ; likewise ix. 61, 10, Sanhit,
bhiimy & dade, instead of Pada, bhimih & dade. But
before we draw any general conclusions from such
instances, we should consider whether they do not
admit of a grammatical instead of a metrical ex-
planation. The nominative singular of the demon-
strative pronoun was sa before it was sas; by the
side of bhimiz we have a secondary form bhmi ;
and we may conclude from svddhiti-vin, i. 88, 2,
that the Vedic poets knew of a form svddhiti,
by the side of svddhitih. )

As to the suppression’ of final m, however, we
see it admitted by the best authorities, or we see
at least alternate forms with or without m, in
tibhya, which occurs frequently instead of ti-
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bhyam*, and twice, at least, without apparently
any metrical reasont. ®* We find asmfka instead of
asmikam. (i. 173, 10), yushmfka instead of yushm4-
kam (vii. 59, 9~10), ydgadhva instead of ydgadhvam
(viii. 2, 37) sanctioned both by the Sanhitd and Pada
texts I. ,

If then we have such precedents, it may well
be asked why we should hesitate to adopt the
same expedient, the omission of final m and s,
whenever the Vedic metrés ' seem to require it.
Professor Bollensen’s remarls, that Vedic verses can-
not be treated to all the licences of Latin scanning,
is hardly a sufficient answer ; and he himself, though
under a slightly different form, would admit as
much, if not more, than has been admitted on
this point by Professors Kuhn and Roth. On a
priore grounds I should by no means feel opposed
to the admission of a possible elision of final s or
m, or even n; and my only doubt is whether it is
really necessary for the proper scanning of Vedic
metres. My own opinion has always been, that
if we admit on a larger scale what in single
words can hardly be doubted by anybody, viz. the

pronunciation of two syllables as one, we need

* i 54,9; 138, 2; ili. 42, 8; V. 11, §; Vvii. 22, 7; Viil. g1, 9;
76, 8; 82, 5; ix, 62, 27; 86, 30; x. 16, L.

t il 11, 3; v. 30, 6.

1 See Bollensen, Orient und Occident, vol. iii. P- 459; Kubn,
Beitrige, vol. iv. p. 199.

§ Orient und Qccident, vol. iv. p. 449.
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not fall -back on the elision of final consonants in
order to arrive at a profer scanning of Vedic
metres, On this point I shall have to say a few
words in conclusion, because I shall frequently avail
myself of this licence, for the purpose of righting
apparently corrupt verses in the hymns of the
Rig-veda; and I feel bound to explain, once for
all, why I avail myself of it in preference to other
emendations which have been proposed by scholars
such as Professors Benfey, Kuhn, Roth, Bollensen,
and others.

The merit of having first pointed out some cases
where two syllables must be treated as one, be-
longs, I believe, to Professor Bollensen in his article,
‘Zur Herstellung des Veda,” published in Benfey’s
Orient und Occident, vol. ii. p. 461. He proposed,
for instance, to write hyAn# instead of hiyAnd,
ix. 13, 6; dhyiné instead of dhiydnd, viil. 49, 5;
sdhyase instead of séhiyase, i. 71, 4; yAné instead of
iyAné, viii. 50, 5, &c. The actual alteration of these
words seems to me unnecessary; nor should we
think of resorting to such violent measures in Greek
where, as far as metrical purposes are concerned,
two vowels have not unfrequently to be treated
as one.

That iva counts in many passages as one syllable
is admitted by everybody. The only point on which
I differ is that I do not see why iva, when mono-
syllabic, should be changed to va, instead of+being
pronounced quickly, or, to adopt the, terminology
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of Greek grammarians, by synizesis*. Synizesis is
well explained by Greek scholars as a quick pro-
nunciation of two vowels so that neither should be
lost, and as different thereby from synalcephe, which
means the contraction of two vowels into oneft.
This synizesis is by no means restricted to iva
and a few other words, but secems to me a very
frequent expedient resorted to by the ancient
Rishis, . "

Originally it may have arisen from the fact that
language allows in many cases alternate forms of
one or two syllables. As in<Greek we have double
forms like aNeyewos and a\yewds, 7a7\ax‘ro(j)a"yos- and

.'y)\ax'ro(ﬁaifyos-, werqvds and wravds, wuewds and mwuxvds §,
and as in Latin we have the shortening or sup-
pression of vowels carried out on the largest scale §,

* Synizesis in Greek applies only to the quick pronunciation
of two vowels, if in immediate contact; and not, if sepa.rated by
consonants. Samprasirana might seem & more appropriate term,
but though the grammatical process designated in Sanskrit by
Samprasirana offers some analogies, it could only by a new defi-
nition be applied to the metrical process here intended.

+ A. B. p. 835, 30. dorl 8¢ év rois xowols pérpois xal § xalovpéin
cuvexplmots §) kat owvi{nais Aéyerar. "Orav ydp Posnévror érdAinlos
yémrar % mpopopd, rore yiveras ¥ ovvifnoes els piav guNhaBiv.  Awacpépec
8 ouvvahoupiis' § pév yip ypappdrov dorl Khomd, 1 8¢ xpdver' kal § pév
ovvadoip, s Aéyera,, paiverar, § 8¢ of. Mehlhorn, Griechische
. Grammatik, § 10r. Thus in Nf&nZh:pSc we have synizesis, in
Novrréhepos Syneresis.

1 CfeMehlhorn, Griechische Grammatik, § 57.

§ Sce the important chapters on ¢Kiirzung der Vokale’ and
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we find in Sanskrit, too, such double forms as-
prithvi or prithivi, adhi and dhi, api and pi, ava
and va. The occurrence of such forms which have
nothing to do with metrical considerations, but
are perfectly legitimate from a grammatical point
of view, would encourage a tendency to treat two
syllables—and particularly two short syllables—as
one, whenever an occasion arose. There are, besides,
in the Vedic Sanskrit a number of forms where, as
we saw, long syllables have to be pronounced as
two. In some of these cases this pronunciation.is
legitimate, i. e. it preserves an original dissyllabic
form which in course of time had become mono-
gyllabic. In other cases the same process takes
place through a mistaken sense of analogy, where
we cannot prove that an original dissyllabic form
had any existence even in a prehistoyic .state of
language. The occurrence of a number of such
alternate forms would naturally leave a general
imprestion in the mind of poets that two short.
syllables and one long syllable were under cer-
tain circumstances interchangeable. So consider-
able a number of words in which a long syllable
has to be pronounced as two syllables has been
collected by Professors XKuhn, Bollensen, and

¢ Tilgung der Vokale’ in Corssen’s ¢ Aussprache des Lateinisclien ;’
and more especially his remarks on the so-called irration® vowels
in Plautus, ibid. vol. ii. p. 7o. )
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others, that no doubt can remain on this subject.
Vedic poets, being allowed to change a semivowel
into a vowel, were free to say nﬁthyE and ndsatyd,
viil. 5, 32; pr ithivyds and pr 1thJV)ﬁJz pitrok -and
pltroh i. 31, 4 They could separate compound
words, and pronounce ghritinnah or ghrita-annah,
vil. 3, . They could insert a kind of shewa or
svarabhakti in words like sﬁmne or sAmne, viil. 6, 47;
dhimne or dhdmne, viii. g2, 25; arfvnah and ardvnah,
ix. 63, 5. They mlght vary between pintl and
pint, i. 41, 2; yAthana .and yithana, i. 39, 3; ni-
dbftok and nidh&toh, i. 41, g; tredhd and tredhd,
i. 34, 8; devah and devah (besides devisal), i. 23, 243
rodasi and rodasi, i. 33, 9; 59, 4; 64> 9; and rodasyob,
i. 33, 5; 59, 2; 117, 10; Vi. 24, 3; ViL 6, 2; X. 74, 1¥
Need we wonder then if we find that, on the other
ha)nd they allowed themselves to pronounce prithivi
as pamvi 1'191, 6; Vil 34, 7; 99, 3 dhrishnava
as dhnshn;wa., v. 52, 14; suvina as suvﬁ,na? There
is o' reason why we should change the spelling of
suvina into svAna. The metre itself tells us at
once where suvéna is to be pronounced as two or
as three syllables. Nor is it possible to believe
that those who first handed down and afterwards
wrote down the text of the Vedic hymns, should

* meessor Bollensen in some of these passages proposes to read
rodasmst Ih i. 96, 4, no change is necessary if we. read vigam,
Zeitschrift der D. M. G., vol. xxii. p. 587.

VOL. I. k
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have been ignorant of that freedom of pronuncia-
tion. 'Why, there is not one single passage in the
whole of the ninth Mandala, where, as far as I know,
suvdna should not be pronounced as dissyllabic,
i.e. as suvina; and to suppose that the scholars
of India did not know how that superfluous syllahle
should be removed, is really taking too low an
estimate of men like Vyhli or Saunaka.

But if we once admit that in these cases two
syllables separated by a single consonant were pro-
nounced as one and were metrically - counted as
one, we can hardly resist the evidence in favour
of a similar pronunciation in a large number of
other words, and we shall find that by the ad-
mission of this rapid pronunciation, or of what in
Plautus we should call irrational vowels, many
verses assume at once their regular form without
the mnecessity of admitting the suppression of final
8, m, n, or the introduction of other prosodial
licences. To my mind the most convincing pas-
sages are those where, as in the Atyashdi and
gimilar hymns, a poet repeats the same phrase
twice, altering only one or two words, but without
endeavouring to avoid an excess of syllables which,
to our mind, unless we resort to synizesis, would"
completely destroy the uniformity of the metre.
Thus we read:

O - P v
i. 133, 6. aplrushaghno ’pratita siira satvabhih,
trisaptaik sira satvabhih.
Here no ’pra- must be pronounced with one ictus
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only, in order to get a complete agreement between
the two iambic diameters.

i. 134, 5. ugrd fshanants bhurvani,
apim ishanta bhurvani,
As ishanta never occurs again, I suspect that the
original reading was ishananta in both lines, and
that in the second line ishananta, pronounced rapidly,
was mistaken for ishanta. Is mot bhurvdni a locative,
corresponding to the datives in v4ne which are so
frequently used in the sense,of infinitives? See note
to i 6, 8, page 34. Ini 138, 3, we must read :
ahelamang urusamsa sarl bhava,
vige-vige sarl bhava.
In i. 129, 11,
adbd hi tvd ganitd giganad vaso,
rakshohanam tva gig;;éd. vaso,

we might try to remove the difficulty by omitting
vaso at the end of the refrain, but this would
be against the genmeral character of these hymns.
We want the last word vaso, if possible, at the -
end of both lines. But, if s0, we¢ must admit two
cases of synizesis, or, if this seems too clumsy, we
" must omit tvA.

I shall now proceed to give a number of other
examples in which the same consonantal symizesis
seems necessary in order to make the rhythm of

the verses perceptible to our ears as it was to the

ears of the ancient Rishis.
k2
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The preposition anu takes synizesis in

i. 127, 1. ghritasya vibhrishiim anu vashti sobishd.
Cf x. 14, 1.

The preposition abhi :

i. 91, 23. riyo bhigam sahasivann abhy yudhya.
Here Professor Kuhn changes sahasivan into saha-
svah, which, no doubt, is a very simple and very
plausible emendation. But in altering the text of
the Veda many things have to be considered, and
in our case it might be objected that sahasvak
never occurs again as ah epithet of Soma. As an
invocation sahasvah refers to no deity but Agni,
and even in its other cases it is applied to Agni
and Indra only. However, I do not by any means
‘maintain that sahasvah could not be applied to
Soma, for nearly the same arguments could be
used against sabasfvan, if conjecturally put in the
place of sahasvah; I only wish to point out how
everything ought to be tried first, before we resort
in the Veda to conjectural emendations. Therefore,
if in our passage there should be any objection
to admitting the synizesis in abhi, I should much
rather propose synizesis of sahasivan, than change
it into sahasvah. '_[llere is synizesis in maha, e. g.
i. 133, 6. avar maha indra didrihi srudhl nah.
Although this verse is quoted by the Pritisikhya,
Stitra 522, as one in which the lengthened syllable
dhi of srudhi does not occupy the tenth place, and
which therefore required special mention, the original
poet evidently thought otherwise, and lengthened
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the syllable, being a syllable liable to be lengthened,
because it occupied the tenth place, and therefore
received a peculiar stress.

The preposition pari :

vi. 52, 14. A vo vakimsi parikakshydni vokam,

sumnéshv id vo antamd madema.

Here Professor Kuhn (Beitriige, vol. iv. p. 197) begins
the last pAda with vokam, but this is-impossible
unless we change the accent of vokam, though even
then the separation of the verb from mwi and the
accumulation of two verbs®in the last line would
be objectionable.

Hari is pronounced as hart :

vii. 32, 12. ya indro harivin na dabhanti tam ripak.

ii 18, 5. 4 katvirimsatd haribhir yuginah.

Hence I propose to scan the difficult verse i. 167, 1,
as follows:

sahasram ta Indra-itayo nah,
sahasram isho harivo glrtatamh¥,
sahasram riyo midayadhyai,
sahasrina upa no yantu vigah.

That the final o instead of as is treated as a
short syllable we saw before, and in i. 133, 6, we
observed that it was liable fo synizesis. We see
the same in

i 175, 6. maya ivipo na trishyate babhttha.
v. 61,16, & yagiilyliso vavsittana.

* As to the scanning of the second line see page exxxv.
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The pragrihya i of the dua,l is known in the
Veda to be liable in certain cases to Sandhi. If
we extend this licence beyond the limits recognized
by the Pritisikhya, we might scan

vi. 52, 14. ubhe rodasy apim napik ka manma, or
we might shorten the i before the a, and admitting
synizesis, scan:

vvvvv

In iii. 6, 10, we must either admit Sandhi betweén
prikt and adhvaréva, or contract the first two syl-
lables of adhvaréva.

The o and e of vocatives before vowels, when
changed into av or a(y) are liable to synizesis:

iv. 48, 1. vﬁyav i kandrena rathena (Anushtubh c.)

- Ve

iv. 1, 2. sa bhritaram varu’nam agna. é. vavritsva,

The termination avah also, before vowels, seems
to count as one syllable in v, 52,714, divo VA
dhrishnava ogasd, which would render Professor
Bollensen’s correction (Orient und Occident, vol. ii.
p- 480), dhrishniogasi, unnecessary.

Like ava and iva, we find aya and iya, too, in
several words liable to be contracted in pronuncia-
tion ; e. g. vayam, vi. 23, 5; ayam, i. 177, 4; iyam,
vil, 66, 8%; 1. 186, 11 (unless we read vo ’sme);
X. 129, 6. Professor Bollensen’s proposal to change
iyam to im, and ayam to 4m (Orient und Occident,
vol. ii. p. 461), would only cause obscurity, without any
adequate gain, while other words would by a similar
suppression of vowels or consonants become simply
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irrecognizable. In i. 169, 6, for nstance, 4dha has
to be pronounced with one ictus; in vi.‘26, VR
sadhavirs is trisyllabic. In vi. 10, 1, we must
admit synizesis in adhvaré; in 1. 161, 8, either in
udakdm or in abravitana; i. 110, 9, in ribhumén ;
viil. 79, 4, in divdh; v. 4, 6, in nritama (unless we
read so ’gne); 1. 164, 17, in paréh; Vi 15, 14, in
pdvaka; i 191, 6; Vil 34, 75499, 3, in prithivi;
'1'1: 20, 8, in phrah; Vi 10, 1, in prayat{; vi. 17, 7, in
brihdt ; ix. 19, 6, in bhiydsam; i. 133, 6, in mahéh;
il. 28, 6; iv. 1, 2; vi. 75, 18, in varuna; iii. 3o, 21,
in vrishabha; vii. 41, 6, in vAginah; ii. 43, 2, in
sisamatih ; vi. 51, 2, in sanutdr; vi. 18, 12, in sthd-
virasya, &e.

These remarks will, I hope, suffice in order to
justify the principles by which I have been guided
in my treatment of the text and in my translation
of the Rig-veda. I know I shall seem to some to
have been too timid in retaining whatever can pos-
sibly be retained in the traditional text of these
ancient hymns, while others will look upon the
emendations which I have suggested as unpardon-
able temerity. Let everything be weighed in the
just scales of argument. Those who argue for
victory, and not for truth, can have no hearing
in our court. There is too much serious work to
be done to allow time for wrangling or abuse.
Any dictionary will supply strong words to those
who condescend to such warfare, but strong argu-
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ments require homest labour, sound judgment, and,
above all, a genuine love of truth.

The second volume, which I am now preparing for
Press, will contain the remaining hymns addressed
to the Maruts. The notes will necessarily have to
be reduced to smaller dimensions, but they must
always constitute the more important part in a
translation or, more truly, in a deciphering - of
Vedic hymns. '

¥. MAX MULLER.

Pargs END, OXPoORD :
March, 1869.
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2 HYMNS TO THE MARUTS.

M®vpara I, S6xTA 6.
AsaTARA I, ADEYAYA 1, VARGA 11-12.

1. Yufiginti bradhnfim arushfm #A4rantam pari
tasthishah, rékante rokani divi.

2. Yuiiginti asya kfimyé4 héri ({ti) vi-pakshash rthe,
s6n4 dhrishnd (fti) nri-v8hash.

8. Ketdm krinvin aketive pésah maryhh apesise,
sém ush4t-bhik aghyathih.

4. Kt sha svadhfm 4nu piénah garbha-tvim A-irivé,
d4dhinil nima yagiiiyam.

1. Witson: The circumstationed (inhabitants of the three
worlds) associate with (Indra), the mighty (Sun), the inde-
structive (fire), the moving (wind), and the lights that shine
in the sky.

BEexFEY: Die rothe Sonne schirr’n sie an, die wandelt um
die stehenden, Strahlen strahfen am Himmel auf.

Lancrois: Placés autour du (foyer, les hommes) préparent
le char (du dieu) brillant, pur ¢t raplde (cependant) brillent
dans le ciel les feux (du matin),

2. Witson: They (the charioteers) harness to his car his
two desirable -coursers, placed on either hand bay-qo]ouredA

. high-spirited, chief-bearing.

Benrey : Die lieben Falben sthirren sie zu beiden Seiten
des Wagens an, braune, kiihne, held-tragende.

Laxcerois: A ce char sont attelée ses deux. coursiers, heaux,
brillants, impétueux, rougeitres, et -dignes de porter un
héros.

8. WrLson : Mortals, you owe your (daily) birth (to such



MANDALA I, SUKTA 6.

Hymy To INDRA AND THE MARUTS (THE
STORM-GODS).

1. Those who stand around him while he moves on,
harness the bright red steed ;' the lights in heaven
shine forth.2

2. They harness to the chariot on each side his
(Indra’s)! two favourite bays,h‘@he brown, the bold,
who can carry the hero. '

3. .Thou who createst light where there was no
" light, and form, O men!' where there was no form,
hast been born together with the dawns.?

4. Thereafter? they (the Maruts), according to their
wont,? assumed again the form of new-born babes,?
taking their sacred name.

an Indra), who with the rays of the morning, gives sense to
the senseless, and to the formless, form.

Benrey: Licht machend —Minner ! —das Dunkele und
kenntlich das Unkenntliche, entsprangst du mit dem Mor-
genroth. )

Lanarois: O mortels, (voyez-le) mettant Pordre dans la
confusion, donnant la forme au chaos. = O Indra, avec les
rayons du joug tu viens de maitre.

4. Wusox ;» Thereafter, verily, those who Dbear names
invoked in Boly Tites, (the Maruts,) having seen the rain
about to be engendered, instigated him to resume his embryo
conditiop (in the clouds).

Brnrey: Sodann von freien Stiicken gleich erregen wieder
Schwangerschaft die heilg‘en Namén tragenden.

Laxerots: A peine la formule de Poffrande a-t-clle été
.prononcée, que les (Marouts), dont le nom mérite d’étre
mvoqué dans les sacrifices, ‘viennent exciter (de leur souflle)
‘Ie feu A peine sorti du sein (de Paran). *

B2
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5. Vild kit drugatnd-bhik gih4 it indra vAhni-bhik,

Svindah usriyah snu.

6. Deva-yintah y4thd matim 4kkha vidit-vasum
girah, mah4m an(shata srut4m.

7. Indrena sim hi drikshase sam-gagméinsh 4bi-
bhyush4, mandd (iti) saméni-varkasi.

8. Anavadyaih abhidyu-bhik makhéh sfhasvat ar-
kati, ganaih {ndrasya kimyaik. )

9. Atah pari-gman £ gahi divah vA rokant‘4dhi,
sdm asmin rifigate girah.

5. WiLsoN: Associated with the conveying Maruts, the
traversers of places difficult of access, thou, Indra, hast dis-
covered the cows hidden in the cave.

BexFEY: Mit den die Festen brechenden, den Stiirmenden
fandst, Indra, du die Kithe in der Grotte gar.

Lanerois: Avec ces (Marouts), qui brisent tout rempart et
supportent (la nue) Indra, tu vas, du sein de la caverne,
délivrer les vaches (célestes).

6. WiLson: The reciters of praises praise the mighty
(troop of Maruts), who are celebrated, and conscious of the
power of bestowing wealth in like manner as they (glorify)
the counsellor (Indra).

BENFEY: Nach ihrer Einsicht verherrlichend besingen
Sédnger den Schitzeherrn, den berihmten, gewaltigen.

Lanerois: Voild pourquoi hymne qui chante les dieux
cé€lébre aussi le grand (dieu des vents), qui assiste (Indra) de
ses conseils, et découvre les heureux trésors.

7. WiLsoN : May you be seen, Maruts, accompanied by the
undaunted (Indra); both rejoicing, and of equal splendour.
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5. Thou, O Indra, with the swift. Maruts?! who break
even through the stronghold,? hast found even in their
hiding-place the bright cows® (the days).

6. The pious singers! (the Maruts) have, after their
own mind,? shouted towards the giver of wealth, the
great, the glorious (Indra).

7. Mayest thou! (host of the Maruts) be verily seen?
coming together with Indra, the fearless: you are
both happy-making, and of equal splendour.

8. With the beloved hosts of Indra, with the blame-
less, heavenward-tending (Maruts), the sacrificer® cries
aloud,

9. “From yonder, O traveller (Indra), come hither,
or down from the light of heaven;' the singers all
yearn for it;—

BeNFEY : So lass mit Indra denn vereint, dem furchtlosen,
erblicken dich, beide erfreu’nd und glanzesgleich.

LanGLOIS: Avee Vintrépide Indra, (6 dieu,) on te voit ac-
courir; tous deux pleins de bonheur, tous deux également
resplendissants.

8. Wirson: This rite is performed in adoration of the
powerful Indra, along with the irreproachable, heavenward-
tending, and amiable bands (of the Maruts).

BenrFeEY: Durch Indra’s liebe Schaaren, die untadligen,
himmelstiivmenden, strahlet das Opfer miichtiglich.

Laxerois: Notre sacrifice confond, dans un homage aussi
empressé, Indra et la troupe (des Marouts) bienfaisante, irré-
prochable, et brillante des feux (du matin).

9. Wirson: Therefore circumambient (troop of Maruts),
come hither, whether from the region of the sky, or from the
solar sphere; for, in this rite, (the priest) fully recites your
praises. .

BenreEY: Von hier, oder vom Himmel komm ob dem
Ather, Umkreisender! zu dir streben die Lieder all,
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10. Itdh vi sitim Ymahe divdh vA plrthivit 4db,
{ndram mahah vi rigasah.

Laxerors: (Dieu des vents), qui parcours le monde, viens

- vers nous, ou de ton séjour habituel, ou de la demeure céleste
de la lumiére ; notre voix aujourd’hui t’appelle.

10. WirsoN: We invoke Indra,—whether he come from

this earthly region, or from the heaven above, or from the
vast firmament,—that he may give (us) wealth.

COMMENTARY.

< This hymn is ascribed to Kanva, the son of Ghora.. The
metre is Géyatri throughout.

Verse 1, noteX. The poet begins with a somewhat abrupt
description of a sunrise. Indra is taken as the god of the
bright day, whose steed is the sun, and whose companions
the Maruts, or the storm-gods. Arush4, meaning originally
red, is used as a proper name of the horse or of the rising
sun, though it occurs more frequently as the name of the
red horses or flames of Agni, the god of fire, and also of
the morning light. In our passage, Arushd, a substantive,
meaning the red of the morning, has taken bradhni as an
adjective,—bradhnid meaning, as far as can be made out,
bright in general, though, as it is especially applied to the
Soma-juice, perhaps bright-brown or yellow. Names of
colour are difficult to translate from one language into
another, for their shades vary, and withdraw themselves
from sharp definition. We shall meet with this dlfﬁculty
again and again in the Veda.

The following passages will illustrate the principal mean-
ing of arush4, and justify the translation here adopted.

Arushd as aen Adjective.

Arushd is used as an adjective in the sense of red:
vii. 9%, 6. tdm sagmisak arushdsak dsvdh brihaspitim
saha-vAhak vahanti,—nabhak nd rlipdm arushdm vasénéh.
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* 10. Or we ask Indra for help from here, or from
heaven, above the earth, or from the great sky.

BexFEY : Von hier, oder vom Himmel ob der Erde begehren
Spende wir, oder, Indra! aus weiter Luft.

Lanerors: Nous invoquons aussi la libéralité d’Indra;
(qu’il nous entende), soit d’ici-bas, soit de P’air qui enveloppe
la terre, soit du vaste séjour de la lumiére. ‘

Powerful red horses, drawing together draw him, Brihas-
pati: horses clothed in red colour like the sky.

iil. 1, 4. svetdm gagiinim arushdm mahi-tv4.

Agni, the white, when born; the red, by growth.

iil. 15, 3. krishnisu agne arushd% vi bhéhi.

Shine, O Agni, red among the dark ones.

iit. 31, 21. antdr (iti) krishrén arushaiz dhdma-bhik git.

He (Indra) went among the dark ones with his red com-
panions.

vi, 27, 7. yésya givau arushd.

He (Indra) whose two cows are red.

vil. 75, 6. prati dyutindm arushisak dsvak kitrdk adrisran
ushdsam védhantah.

The red horses, the beautiful, were seen bringing to us
the bright dawn,

V. 43, 12. hiranya-varnam arushdm sapema.

Let us worship the gold-coloured, the red, i. e. Brihaspati
(the fire).

i. 118, 5. pari vAm asviak vipushak patangik véyak va-
hantu arush#? abhike.

May the winged beautiful horses, may the red birds
bring you (the Asvins) back near to us.

iv. 43, 6. ghrind vdyak arushésak pari gman.

The red birds (of the Asvins) came back by day.

V. 73, 5. péri vim arushih viyah ghrind varante &-tipah.

The red birds shield you (the Asvins) around by day
from the heat,
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i. 36, 9. vi dhiimdm agne arushdm miyedhya srig4.
.Send off, O Agni, the red smoke, thou who art worthy of
sacrificial food.

vil. 3, 3. dkkha dydm arushdk dhiimah eti.

The red smoke goes up to the sky.

vii. 16, 3. Ut dhtimésak arushdsak divi-sprisakh.

The clouds of red smoke went up touching the sky.

X, 45, 7. iyarti dhiimdm arushdm.

He (Agni) rouses the red smoke.

i. 141, 8. dydm édngebhik arushébhik tyate.

He (Agni) goes to the sky with his red limbs,

ii. 2, 8. sdk idh4ndk ushdsak rémyék 4nu svik ni didet
arushéra bhénina.

He (Agni), lit after the lovely dawns, shone like the sky
with his red splendour,

ili. 29, 6. dsvak ni vagl arushak vineshu 4.

Like a stallion, the red ome (Agni) appears in the
wood.

iv. 58, 4. arushdk nd vigl kishzh4k bhindin.

Like a red stallion, breaking the bounds.

i. 114, 5. divdk vardhdm arushim.

Him (Rudra), the boar of the sky, the red.

V. 59, 5. ésvah-iva it arushésah,

Like red horses, (O Maruts.)

V. 12, 2. ritdm sapimi arushdsya vrishnah.

I follow the rite -of the red hero (Agni). The meaning
here assigned to vrishan will be explained hereafter, see
note to i. 83, 12.

v. 12, 6. ritim sik piti arushdsya vrishrah.

He observes the rite of the red hero (Agni).

vi. 8, 1. prikshédsya vrishnak arushasya nd sihak prd nd
vokam.

I celebrate the power of the quick red hero (Agni Vaisva-
nara).

vi. 48, 6. syavdsu arushdh vrisha.

In the dark (nights) the red hero (Agni).

iil. 7, 5. géinénti vrishnak arushdsya sévam.

They know the treasure of the red hero (of Agni).

In one passage vrjshan arushd is intended for fire in the
shape of lightning.
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x. 89, 9. ni amitreshu vadhém indra tdmram vrishan
vrishdnam arushdm sisthi.

Whet, O strong Indra, the heavy strong red weapon,
against the enemies.

X. 43, 9. Ut giyatdm parasik gy6tishd sahd—vi rokatim
arushd% bhanind sikik.

May the axe (the thunderbolt) appear with the light—
may the red one blaze forth, bright with splendour.

X. 1, 6. arushdh gatdk padé ildyih.

Agni, born red in the place of the altar.

vi. 3, 6. niktam y#h im arushih yah divé.

He (Agni) being red by night and by day.

X. 20, 9, krishndk svetih arushdh y&mak asya bradhnéh
rigrik utd sénah.

His (Agni’s) path is black, whlte, red, bright, reddish,
and yellow.

Here it is extremely difficult to keep all the colours
distinct,

Arushd is frequently applied to Soma, particularly in the
9th Mandala. There we read:

ix. 8, 6. arushik hérik.

ix. 71, 7. arushdh divdk kavik vrisha.

ix. 74, 1. vigl arushéh,

ix. 82, 1. arushdk vrisha harii,

ix. 89, 3. hdrim arushim.

ix. 111, 1. arushdk hérik. See also ix. 25, 5; 61, 21.
In ix. 72, 1, arush4 seems used as a substantive in the sense
of red-horse.

Arushd as an Appellative.

Arushd is used as an appellative, and in the following
senses :

1. The one red-horse of the Sun, the two or more red-
horses of Agni.

i. 6, 1. yufiginti bradhndm arushim.

They yoke the bright red-horse (the Sun).

i. 94, 10. yat dyukthi’ arush r6hitd réithe.

When thou (Agni) hast yoked the twos red-horses and the
two ruddy horses to the chariot.
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i. 146, 2. rihdnti fidhak arushisak asya.

His (Agni’s) red-horses lick the udder.

ii. 10, 2. sruy&k agniki—hdvam me—syavi ritham vaha-
tah réhitd vi utd arushd.

Mayest thou, Agni, hear my call, whether the two black,
or the two ruddy, or the two red-horses carry you.

Here three kinds of colours are clearly distinguished,
and an intentional difference is made between réhita and
arusha.

iv. 2, 3. arushf yuginak.

Agni having yoked the two red-horses.

iv. 6, 9. tdva tyé agne haritah—r0hitdsah—arushisak
vrishanah.

To thee (Agni) belong these bays, these ruddy, these red-
horses, the stallions.

Here, again, three kinds of horses are distinguished—
Ha.nts, Rdhitas, and Arushis.

vili, 34, 17. yé rigrik vita-ramhasah arushfisak raghu-
syidah.

Here arushi may be the subject and the rest adjectives;
but it is also possible to take all the words as adjectives,
referring them to 4sd in the next verse, The fact that rigrd
likewise expresses a peculiar red colour is no objection, as
may be seen from i. 6, 1; 94, 10.

vil. 16, 2. sdh yogate arushd visvd-bhogasé.

May he (Agni) yoke the two all-nourishing red-horses.

vil. 42, 2. yunkshvd—haritak rohitak ka yé v4 sddman
arushéh.

Yoke (O Agni) the bays, and the ruddy horses, or the
red-horses which are in thy stable.

2. The cloud, represented as the enemy of Indra, as re-
taining, like Vritra, the waters which Indra and the Maruts
wish to liberate.

i. 85, 5. utd arushésya vi syanti dhérdz,

(When you go to the battle, O Maruts), the streams of
the red enemy flow off.

v. 56, 7. utd syih végY arushah.

This strong red-horse,—meant for the cloud, as it would
seem; but possibly, too, for one of the horses of the
Maruts.
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Arushd as the Proper Name of a Solar Deity.

Besides the passages in which arush4 is used either as an
adjective, in the sense of red, or as an appellative, meaning
some kind of horse, there are others in which, as I pointed
out in my Essay on Comparative Mythology*, Arushi
occurs as a proper name, as the name of a solar deity, as
the bright deity of the morning (Morgenroth). My inter-
pretation of some of these passages has been contested, nor
shall I deny that in some of them, a different interpretation
is possible, and that in looking for traces of Arushi, as a
Vedic deity, representing the morning or the rising sun, and
containing, as I endeavoured to show, the first germs of the
Greek name of Eros, I may have seen more indications of
the presence of that deity in the Veda than others would
feel inclined to acknowledge. Yet in going over the same
evidence again, I think that even verses which for a time I
felt inclined to surrender, yield a better sense if we take the
word arush4d which occurs in them as a substantive, as the
name of a matutinal deity, than if we look upon it as an
adjective or a mere appellative. It might be said that
wherever this arushé occurs, apparently as the name of a
deity, we ought to supply Agni or Indra or Strya. This is
true to a certain extent, for the sun, or the light of the
morning, or the bright sky are no doubt the substance and
subject-matter of this deity. But the same applies to many
other names originally intended for these conceptions, but
which, nevertheless, in the course of time, became inde-
pendent names of independent deities. In our passage
i. 6, 1, yufiganti bradbnim arushim, we may retain for
arushd the appellative power of steed or red-steed, but if we
could ask the poet what he meant by this red-steed, or if
we ask ourselves what we can possibly understand by it,
the answer would be, the morning sun, or the light of the
morning. In other passages, however, this meaning of red-
steed is no longer applicable, and we can only translate
Arushd by the Red, understanding by this name the deity
of the morning or of the morning sun.

* Chips from a German Workshop, and ed., vol. ii. p. 137 seq.
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vil, 71, 1. dpa svisuk ushdsak ndk gibite rindkti krishnik
arushfiya panthém,

The Night retires from her sister, the Dawn ; the Dark one
yields the path to the Red one, i. e, the red morning.

Here Arushé shares the same half-mythological character
as Ushas, and where we should speak of dawn and morning
as mere periods of time, the Vedic poet speaks of them as
living and intelligent beings, half human, half divine, as
powers of nature capable of understanding his prayers, and
powerful enough to reward his praises. I do not think
therefore that we need hesitate to take Arushd in this
passage as a proper name of the morning, or of the morning
sun, to whom the dark goddess, the Night, yields the path
when he rises in the East, «

Vi. 49, 2. divdk sisum sihasak sindm agnim yagidsya
ketdim arushdm yagadhyai. .

To worship the child of Dyu, the son of strength, Agni,
the light of the sacrifice, the Red one (Arusha).

In this verse, where the name of Agni actually occurs, it
would be easier than in the preceding verse to translate
arushd as an adjective, referring it either to Agni, the god
of fire, or to yagiiisya ketdm, the light of the sacrifice.
1 had ‘myself yielded* so far to these considerations that 1
gave up my former translation, and rendered this verse by
‘to worship Agni,-the child of the sky, the son of strength,
the red light of the sacrificet” But I return to my original
translation, and I see in Arushd an independent name, in-
tended, no doubt, for Agni, as the representative of the rising
sun and, at the same time, of the sacrificial fire of the
morning, but nevertheless as having in the mind of the poet
a personality of its own, He is the child of Dyu, originally
the offspring of heaven. He is the son of strength, origin-
ally generated by the strong rubbing of the araxis, i. e. the
wood for kindling fire. He is the light of the sacrifice,
whether as reminding man that the time for the morning
sacrifice has come, or as himself lighting the sacrifice on the
Eastern altar of the sky. He is Arushi, originally as

* Chips from a German Workshop, vol. ii. p. 139.
% Journal of the Royal Asiatic Society, 1867, p. 204



MANDALA I, SUKTA 6. 13

clothed-in bright red colour, but gradually changed into the
representative of the morning, We see at once, if examin-
ing these various expressions, how some of them, like the
child of Dyu, are easily carried away into mythology, while
others, such as the son of strength, or the light of the
sacrifice, resist that unconscious metamorphosis. That
Arushé was infected by mythology, that it had approached
at least that point where nomina become  changed into
numina, we see by the verse immediately following :

vi. 49, 3. arushdsya duhitdri virhpe (iti vi-riipe) stri-bhik
any# pipisé srak any4.

There are two different daughters of Arushd; the one is clad
in stars, the other belongs to the sun, or is the wife of Svar.

Here Arushi is clearly a mythological being, like Agni
or Savitar or Vaisvinara; and if Day and Night are called
his daughters, he, too,.can hardly have been conceived
otherwise than as endowed with human attributes, as the
child of Dyu, as the father of Day and Night, and not as a
mere period of time, not as a mere cause or effect.

iv. 15, 6. tdm 4rvantam nd sinasim arushim ni divdk
sisum marmrigydnte divé-dive,

hey trim the fire day by day, like a strong horse, like

Aru®hi, the child of Dyu.

Here, too, Arushd, the child of Dyu, has to be taken as
a personal character, and, if the né after arushdm is right, a
distinction is clearly made between Agni, the sacrificial fire,
to whom the hymn is addressed, and Arushi, the child of
heaven, the pure and bright morning, here used as a simile
for the cleaning or trimming of the fire on the altar.

V. 47, 3. arushak su-parnih.

Arushd, the morning sun, with beautiful wings.

The feminine Arushi as an Adjective.

Arushi, like arushi, is used as an adjective, in the same
scnse as arushié, i.e. red:

ill. 55, 11. syévi ka yit drushi ka svisirau.

As the dark and the red are sisters.

i. 92, 1 and 2. gfvak drushik and drushik gk,

The red cows of the dawn.
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i. 92, 2. risantam bhéndm 4rushi% asisrayuh.

The red dawns obtained bright splendour.

Here ushisal, the dawns, occur in the same line, so that we
may take drushi’ either as an adjective, referring to the dawns,
or as a substantive, as a name of the dawn or of her cows.

1. 30, 21. &sve nd kitre arushi.

Thou bright, red dawn, thou, like a mare,

Here, too, the vocative arushi is probably to be taken as
an adjective, particularly if we consider the next following
verse:

iv. 52, 2. 4sva-iva kitrd 4drushi métd givm ritd-vari sdkha
abhit asvinok ushéh.

The dawn, bright and red, like a mare; the mother of the
‘cows (days), the never-failing, she became the friend of the
Asvins,

X. 5, 5. saptd svdsrik arushik.

The seven red sisters.

The feminine Arushi as a Substantive.

If used as a substantive, drushl seems to meuan the dawn.
It is likewise used as a name of the horses of Agni, Iydra,
and Soma; also as a name for mare in general.

It means dawn in x. 8, 3, though the text puints here so
clearly to the dawn, and the very name of dawn is mentioned
so immediately after, that this one passage seems hardly
sufficient to establish the use of férushi as a recognized
name of the dawn. Other passages, however, would like-
wise gain in perspicuity, if we took drushi by itself as a
name of the dawn, just as we had to admit in several
passages arushi by itself as a name of the morning. Cf.
i 71, 1.

Arushi means the horses of Agni, in i. 14, 12

yukshvé hi drushik rithe haritak deva rohitak.

Yoke, O god (Agni), the red-horses to the chariot, the
bays, the ruddy.

i. 72, 10. pra nikik agne 4rushik aginan.

They knew the red-horses, Agni, coming down.

In viii. 69, 5, drushi refers to the horses of Indra, whether
as a noun or an adjective, is somewhat doubtful ;
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4 hérayah sasrigrire drushik.

The bay horses were let loose, the red-horses ; or, possibly,
thy bright red-horses were let loose. ' '

Soma, as we saw, was frequently spoken of as arushdk
harik. :

In ix. 1171, 2, tridh&tu-bhik Arushibhik seems to refer to the
same red-horses of Soma, though this is not quite clear.

The passages where drushi means simply a mare, without
any reference to colour, are viii. 68, 18, and viii. 55, 3.

It is curious that Arushs, which in the Veda means red, /
should in its Zendic form aurusha, mean white, That in
the Veda it means red and not white is shown, for instance,
by x. 20, 9, where svetd, the name for white, is mentioned by
the side of arushd, Most likely arushd meant originally bril-
liant, and became fixed with different shades of brilliancy in
Sanskrit and Persian. Arushé presupposes a form ar-vas, and
is derived from a root ar in the sense of running or rushing.
Sce Chips from a German Workshop, vol. ii. pp. 135, 137.

Having thus explained the different meanings of arushd
and 4drushi in the Rig-veda, I feel it incumbent, at least for
once, to explain the reasons why I differ from the classifi-
cation of Vedic passages as given in the Dictionary pub-
lished by Messrs. Boehtlingk and Roth. Here, too, the
passages in which arushd is used as an adjective are very
properly separated from those in which it appears as a
substantive. To begin with the first, it is said that ¢ arushd
means ruddy, the colour of Agni and his horses ; he {Agni)
himself appears ds a red-horse” In support of this, the
following passages are quoted :

iii, I, 4. fvardhayan su-bhdgam saptd yahvik svetim-
gaghdndm arushim mahi-tvd, sisum nd gitdm abhi aruk
dsvih. Here, however, it is only said that Agni was born
brilliant-white*, and grew red, that the horses came to him
as they come to a new-born foal. Agni himself is not called
a red-horse,

iii. 7, 5. Here, again, vrishnak arushdsya is no doubt

% See V- 1, 4 svetdh vigl glyate dgre shnam. x. 1, 6. arushdk gitdh

padé (Iayhk.
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meant for Agni. But vrishan by itself does not mean
horse, though it is added to different names of horses to
qualify them as male horses; cf. vii. 69, 1. & vim rithak
vrisha-bhik yatu 4svaik, may your chariot come near with
powerful horses, i. e, with stallions. See note to i. 85, 12.
We are therefore not justified in translating arushé vrishan
by red-horse, but only by the red male, or the red hero.

In iii. 31, 3, agnik gagiie guhvl régaminak mahih putran
arushdsya pra-ydkshe, I do not venture to say who is
meant by the mahédk putrin arushdsya, whether Adityas or
Maruts, but hardly the sons of Agni, as Agni himself ‘is
mentioned as only born. But, even if it were so, the father
of these sons (putra) could hardly be intended here for
a horse. .

iv. 6, 9. tava tyé agne haritak ghrita-snik réhitdsak rigu-
dnkak su-dfikak, arushisak vrishanak rigu-mushkikh. Here,
so far from Agni being represented as a red-horse, his
different horses, the Harits or bays, the Réhitas or ruddy,
and the arushfsak vrishanah, the red stallions, are distinctly
mentioned, Here vrishan may be translated by stallion,
instead of s1mply by male, because arushi is here a sub-
stantive, the name of a horse,

v. I, 5. génishfa hi gényak dgre dhnidm hitdk hitéshu
arushd® vdneshu. Here arushd’ is simply an adjective, red,
referring to Agni who is understood throughout the hymn
to be the object of praise. He is said to be kind to those
who are kind to him, and to be red in the woods, i.e.
brilliant in the wood which he consumes; cf. iii. 29, 6
Nothing is said about his equine nature. *

In v. 12, 2 and 6, vi. 48, 6, we have again simply
arushi vrishan, which does not mean the red-horse, but
the red male, the red hero, i.e. Agni,

In vi. 49, 2, divék sisum sdhasak sinim agnim yagfidsya
ketim arushdm yégadhyai, there is no trace of Agni being
conceived as a horse. He is called the child of the sky or
of Dyu, the son of strength (who is produced by strong
rubbing of wood), the light or the beacon of the sacrifice,
and lastly Arushd, which, for reasons stated above, I take to
be used here as a name,

Next follow the passages in which, according to Professor
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Roth, arushi is an adjective, is said to be applied to the
horses, cows, and other teams of the gods, particularly of
the dawn, the Asvins, and Brihaspati. .

i. 118, 5. pari vAm" dsvAk vdpushak patangdk, viyak
vabantu arushé% abhike. Here we find the viyak arushi’
of the Asvins, which it is better to translaje by red birds, as
immediately before the winged horses are mentioned. In
fact, whenever arushd is applied to the vehicle of the Asvins,
it is to be understood of these red birds, iv. 43, 6.

In i 92, 1 and 2 (not 20), drushi occurs three times,
referring twice to the cows of thé dawn, once to the dawn
herself.

In iv. 15, 6, tim drvantam n4 sinasim arushim nd divik
sisum marmrigyinte divé-dive, arushi does not refer to
the horse or any other animal of Agni. The verse speaks
of a horse by way of comparison only, and says that the
sacrificers clean or-trim Agni, the fire, as people clean a
horse. We cannot join arushdm in the next pida with
drvantam in the preceding pida, for the sccond na would
then be without any construction. The construction is
certainly not easy, but I think it is safer to translate:
they trim him (Agni), day by day, as they clean a strong
horse, as they clean Arushi, the child of Dyu. In fact, as
far as I know, arushd is never used as the name of the
one single horse belonging to Agni, but always of two or
more, .

In iil. 31, 21, antdr (iti) krishndn arushaik dhima-bhik
git, dhéma-bhik is said to mean flames of lightning. But
dbdman in the Rig-veda does not mean flames, and it seems
better to translate, with thy red ecompanions, scil. the
Maruts.

That arushé in one or two passages means the red cloud,
is true. But in x. 43, 9, arushd refers to the thunderbolt
mentioned in the same verse; and in i. 114, 5, everything
refers to Rudra, and not to a red cloud, in the proper
sense of the word.

Further on, where the meanings attributable to drushi in
the Veda are collected, it is said that drushi means a red
mare, also the teams of Agni and Ushas. Now, here,
surely, a distinction should have been made between those

VOL. 1. C
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passages in which drushi means a real horse, and those
where it expresses the imaginary steeds of Agni. The
former, it should be observed, occur in one Mandala only,
and in places of somewhat doubtful authority, in viii.
55, 3, a Vilakhilya hymn, and in viii. 68, 18, a dina-
stuti or panegyric. Besides, no passage is given where
srushi means the horses of the dawn, and I doubt whether
such a passage exists, while the verse where firushi is really
used for the horses of Indra, is not mentioned at all.
Lastly, two passages are set apart where 4rushi is supposed
to mean flames, Now, it may be perfectly true that the
red-horses of Agni are meant for flames, just as the red-
horses of Indra may be the rays of the sun. But, in that
case, the red-horses of Agui should always have been thus
translated, or rather interpreted, and not in one passage
only. In ix. x11, 2, drushi is said to mean flames, but no
further light is thrown upon that very difficult passage.

Verse 1, note® A similar expression occurs iii. 61, 5,
where it is said of Ushas, the dawn, that she lighted the
lights in the sky, prd rokani ruruke ranvi-sandrik.

J Verse 2, note’, Although no name is given, the pronoun
asya clearly refers to Indra, for it is he to whom the two
bays belong. The next verse, therefore, must likewise be’
taken as addressed to Indra, and not to the sun or the
morning-red, spoken of as a horse in the first verse.

Verse 3, note!. The vocative mary#k, which I have trans-
lated by O men, had evidently become a mere exclamation
at a very early time. Even in our passage it is clear that
the poet does not address any men in particular, for he
addresses Indra, nor s marya used in the general sense of
men. It means males, or male offspring. It sounds more
like some kind of asseveration or oath, like the Latin
mehercle, or like the English O ye powers, and it is there-
fore quoted as a nipita or particle in the Vigasan. Pratis.
ii. 16. It certainly cannot be taken as addressed to the
Maruts, though the Maruts are the subject of the next
verse,
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Verse 3, note ®. Ushadbhik, an instrumental plural which
attracted the attention of the author of the Virttika to Pan.
vii. 4, 48. It occurs but once, but the regular form,
ushobhiZ, does not occur at all in the Rig-veda. The same
grammarian mentions mds, month, as changing the final s
of its base into d before bhis. This] too, is confirmed by
Rv. ii. 24, 5, where m#dbhik occurs. Two other words,
svavas, offering good protection, and svatavas, of indcpendent
strength, mentioned together as liable to the same change,
do not occur with bhik in the Rig-veda, but the forms
svavadbhis and svatavadbhik® probably occurred in some
other Vedic writings. Svatavadbhyak has been pointed out
by Professor Aufrecht in the Vigasan. Sanhitd xxiv. 16,
and svatavobhyak in Satap. Br. ii. 5, 1, 14. That the nom.
svavin, which is always trisyllabic, is not to be divided into
sva-vin, as proposed by Sikalya, but into su-avén, is implied
by Virttika to Pin. viil. 4, 48, and distinctly stated in the
Siddhanta-Kaumudl. That the final n of the nom. su-avin
disappeared before semi-vowels is confirmed by the Sikala-
pritisikhya, Sitra 287; sce also Viigasan. Pritis. iii. Sitra 135
(Weber, Ind. Stud. vol. iv. p. 206). On the proper division
of su-avas, see Aufrecht, Zeitschrift der Deutschen Morgen-
lindischen Gesellschaft, vol. xiii. p. 499.

‘Verse 4, note *, At must here take vylha and be pro-
nounced as an iambus. This is exceptional with 4&t, but
there are at least two other passages where the same
pronunciation  is necessary. i. 148, 4. &t rokate véne &
vi-bhé-vd, though in the line immediately following it is
monosyllabic. Also in v. 7, 10. &t agne dprinatak.

Verse 4, note 2 Svadh4, literally one’s own place, after-
wards, one’s own nature. It was a great triumph for the
science of Comparative Philology that, long before the
existence of such a word as svadhé in Sanskrit was known,
it should have been postulated by Professor Benfey in his
Griechische Wurzel-lexicon, published in 1839, and in the
appendix of 1842. Svadhi was known, it is true, in the
ordinary Sanskrit, but there it only occurred as an excla-
mation used on presenting an oblation to the manes. It

C 2
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was also explained to mean food offered to deceased ances-
tors, or to be the name of a personification of Miyd or
worldly illusion, or of a nymph. But Professor Benfey,
with great ingenuity, postulated for Sanskrit a noun svadhf,
as corresponding to the Greek éos and the German sitte,
0. H. G. sit-u, Gothic sid-u. The noun svadhi has since
been discovered in the Veda, *where it occurs very fre-
quently ; and its true meaning in many passages where
native tradition had entirely misunderstood it, has really
been restored by means of its ectymological identification
with the Greek &os or :1009/ See Kuhn’s Zeitschrift, vol. ii.
p. 134, vol. xii. p. 158.

The expressions 4nu svadhfm and svadhim é4nu are of
frequent occurrence. They mean, according to the nature
or character of the persons spoken of, and may be translated
by as usual, or according to a person’s wont. Thus in our
passage we may translate, The Maruts are born again, i. e.
as soon as Indra appeared with the dawn, according to their
wont ; they are always born as soon as Indra appears, for
such is their nature.

i. 165, 5. indra svadhdm 4nu hi nak babhdtha.

For, Indra, according to thy wont, thou art ours.

vill. 20, 7. svadh&m 4nu sriyam nirak—rvihante.

According to their wont, the men (the Maruts) carry
splendour.

viii. 88, 5. 4nu svadhfm vavakshitha.

Thou hast grown (Indra) according to thy nature.

iv. 33, 6. 4nu svadhim ribhivak gagmuk etim.

According to their nature, the Ribhus went to her, scil.
the cow; or, according to this their nature, they came.

iv. 52, 6. dshak dnu svadhim ava,

Dawn, help! as thou art wont.

i. 33, 11. 4nu svadh&m aksharan #pak asya.

As usual, or according to his nature, i. . his strength, the
waters flowed.

i. 88, 6. 4sdm Anu svadhim.

According to the nature of these libations.

vii, 56, 13. 4nu svadhim &yudhaik yakkhaméandh.

According to their nature, stretching forth with their
weapons.
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iii. 51, 11. yik te dnu svadhim dsat suté ni yakkka
tanvim.

Direct thy body to that libation which is accordmg to thy
nature, or better, according to thy taste.

In all these passages svadhi may be rendered by manner,
habit, usage, and 4nu svadham would seem to correspond to
the Greek &£ &ovs. Yet°the history of these words in
Sanskrit and Greek has not been exactly the same. First
of all we observe in Greek a division between €fos and
#0os, and whereas the former comes very near in meaning
to the Sanskrit svadha, the latter shows in Homer a much
more primitive and material sense. It means in Homer,
not a person’s own nature, but the own place, for instance,
of animals, the haunts of horses, lions, fish ; in Hesiod, also
of men. Svadhi in the Veda does not occur in that sense,
although etymologically it might take the meaning of one’s
own place: cf. dhd-man, familia, etc. Whether in Greck
#00s, from meaning lair, haunt, home, came, like vouds and
voumos, to mean habit, manner, character, which would be
quite possible, or whether #0os in that meaning represents
a second start from the same point, whieh in Sanskrit was
fixed in svadh#, is impossible to determine. In Sanskrit
svadhd clearly shows the meaning of one’s own nature,
power, disposition. It does not mean power or nature in
general, but always the power of some one, the peculiarity,
the individuality of a person. This will appear from the
following passages :

i, 3, 8, tisrah devik svadhdyd barhik £ iddm &kkhidram
péntu.

May the three goddesses protect by their power the
sacred pile unbroken.

iv. 13, 5. kdya yiti svadhdya.

By what inherent power does he (the Sun) move on?

iv. 26, 4. akakrdyd svadhdya.

By a power which requires no chariot, i. e. by himsclf
without a chariot,

The same expression occurs again x. 27, 19.

In some places ‘mad,.to delight, joined with svadhdy4,
scems to mean to revel in his strength, proud of his
might.
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v. 32, 4. svadhdyd médantam.

Vritra who delights in his strength.

vil. 47, 3. svadhdyd médantik.

The waters who delight in their strength See x. 124, 8.

In other passages, however, as we shall see, the same
phrase (and this is rather unugnal) requires to be taken in
a different sense, so as to mean to rejoice in food.

i. 164, 38. svadhdyi gribhital.

Held or grasped by his own strength.

ili. 17, 5. svadhdyi ka sambhi/.

He who blesses by his own strength.

iii. 35, Io. indra piba gvadhdyi kit sutdsya agnék va pihi
gihvayé yagatra.

Indra drink of the libation by thyself (by thy own power),
or with the tongue of Agni, O worshipful.

To drink with the tongue of Agni is a bold but not
unusual expression. v. 51, 2. agnéh pibata gihviya.

x. 15, 3. yé svadhdyi sutdisya bhiganta pitvak.

Those who by themselves share in the offered draught.

1. 165, 6. kva sy& vak marutak svadhi asit yit mdm ékam
sam-idhatta ahi-hatye,

Where was that custom of yours, O Maruts, that ye should
have joined me who stand alone in the fight with Ahi?

vii. 8, 3. kiyi nak agne vi vasak su-vriktim kim {m (iti)
svadhdm rinavah sasyidmainah.

In what character dost thou light up our altar, and what
character dost thou assume when thou art praised ?

iv. 58, 4. venit ékam svadhdyd nik tatakshuh.

They (the gods) made one out of the sun, by their own
power.

iv. 45, 6. visvin dnu svadhiya ketatha’ pathéh.

You (Asvins) look after all the paths by your own
strength.

i. 64, 4. sékam gagiire svadhdya.

They (the Maruts) were born together according to their
nature ; very much like dnu svadhim, i. 6, 4. One can
har8ly render it here by °they were born by their own
strength,” or ¢ by spontaneous generation.’

In other passages, however,svadhdy4, meaning originally by
its own power, or nature, comes to mean, by itself, sponte sud.
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vii, 78, 4. 4 asthit rdtham svadhdyd yugyiménam.

She, the dawn, mounted the chariot which was harnessed
by itself, by its own power, without requiring the assistance
of people to put the horses to.

X. 129, 2. &nit avitim svadhdyi tit ékam.

That only One breathed breathlessly, by its own strength,
i. e. by itself.

In the same sense svadhébhik is used in several passages:

i. 113, 13. ameitd karati svadhibhik.

The immortal Dawn moves along by her own strength,
i.e by herself.

viii. 10, 6. yat v svadhabhxh adlu-tnshtlmthalyratham.

Or whether ye mount your chariot by your own strength,
ye Asvins.

i. 164, 30. givih mr ltasya karatl svadhibhik &martyah
mértyena si-yonik.

The living moves by the powers of the dead, the immortal
is the brother of the mortal,

iti. 26, 8. varshishtkam ratnam akrita svadhabhik.

He (Agni) made the best jewel by his own powers, i. e,
by -himself.

v. 60, 4. vardk-iva it raivatiisak hiranyaik abhi svadhabhik
tanvik pipisre.

Like rich suitors, they (the Maruts) by their own strength,
i. e, themselves, adorn their bodies with gold ornaments.

There are doubtful passages in which the meaning of
svadhébhih, too, is doubtful, Thus, i. 180, 6. In vi. 2, 8,
svadh& looks like an adverb, instead of svadhéy, and would
then refer to pirigmi. The same applies to viii. 32, 6.

But svadhf means also food, lit. one’s own portion, the
sacrificial offering due to each god, and lastly, food in
general,

i. 108, 12. yat indrigni (iti) dt-itd sfryasya madhye divéa
svadhiyd médayethe (iti).

Whether you, Indra and Agni, delight in your food at
the rising of the sun or at midday.

X. 15, 12. tvdm agne ilitih gita-vedak dva? havyani su-
rabhini kritvl, prd ada’ pitri-bhyak svadhaya té akshan §ddhi
tvim deva pri-yatd havimshi. 13.yé ka ihd pitdrak yé ka né
ihd yén ka vidmad yan {um (iti) ka nd pra-vidma, tvim vettha
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yati té. gita-vedak svadhibhik yagnim si-kritam gushasva.
14. yé agni-dagdhik yé 4nagni-dagdhdk mdidhye divdk sva-
dhiyd madayante, tébhik sva-rdZ dsu-nitim etfm yathi-va-
sim tanvdm kalpayasva.

12. ‘Thou, O Agni Gitavedas, hast carried, when implored,
the offerings which thou hast rendered sweet : thou hast given
them to the fathers, they fed on their share. Eat thou, O
god, the proffered oblations. 13. Our fathers who are here,
and those who are not here, our fathers whom we know and
those whom we do not know, thou knowest how many they
are, O Gatavedas, accept the well-made sacrifice with the
sacrificial portions, 14. They who, whether burnt by fire
or not burnt by fire, rejoice in their offering in the midst
of heaven, give to them, O king, that life, and thy (their)
own body, according to thy will.

iii, 4, 7. saptd prikshésak svadhiyd madanti.

The seven horses delight in their food.

X. 14, 7. ubbf rigini svadhdyd madanti.

The two kings delighting in their food.

ix. 113, 10. yétra kimah ni-kdmik ka, yitra bradhndsya
vishtdpam, svadhé ka yéitra triptik ka titra midm amritam
kridhi,

Where wishes and desires are, where the cup of the bright
Soma is, where there is food and rejoicing, there make me
immortal.

i. 154, 4. yasya tif plund madhuni padéni dkshiyamani
svadhiyi médanti. ’

He (Vishnu) whose three places, full of sweet, imperish-
able, delight or abound in food.

V. 34, 1. svadhd 4dmita.

His unlimited portion or offering.

il. 35, 7. dhendk svadh&m pipaya.

The cow yields her food, her portion, her milk.

i. 168, 9. 4t it svadhim ishirdm pari apasyan.

Thereafter (the Maruts) saw the vigorous food.

i. 176, 2. dnu svadhd yim upyite.

After whom, or for whom, his food is scattcred.

fu the tenth book svadhd is used very much as it occurs
in the later Sanskrit, as the name of a peculiar sacrificial
rite,
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X. 14, 3. yin ka devdh vavridhik yé ka devdn svihi any¢
svadhiyéd anyé madanti.

Those whom the gods cherish, and those who cherish the
gods, the one delight in Svaha, the others in Svadhi; or, in
praise and food.

Verse 4, note . The expression garbha-tvdim &-iriré is y/
matched by that of iii. 60, 3. saudhanvandsak amrita-tvdm
4 frire, the Saudhanvanas (the Rlbhus) obtained immor-
tality. The idea that the Maruts assumed the form of a
garbha, lit. of an embryo or a.new-born child, is only
meant to express that the storms burst forth from the womb
of the sky as soon as Indra arises to do battle against the
demon of darkness. As-.assisting Indra in this battle, the
Maruts, whose name retained for a long time its purely ap-
pellative meaning of storms, attained their rank as deities by
the side of Indra, or, as the poet expresses it, they assumed
their sacred name. This seems to be the whole meaning of
the later legend that the Maruts, like the Ribhus, were not
originally gods, but became deified for their works.

Vihni.

Verse 5, note'. Siyana explains vihnibhi4 in the sense of /
Martidbhik, and he tells the oft-repeated story how the cows
were carried off by the Panis from the world of the gods,
and thrown into darkness, and how Indra with the Maruts
conquered them and brought them back. Everybody seems
to have accepted this explanation of Séyana, and I myself
do not venture to depart from it. Yet it sheuld be statedV
that the use of vihni as a name of the Maruts is by no
means well established. Vahni is in fact a most difficult
word in the Veda. In later Sanskrit it meahs fire, and is
quoted also as a name of Agni, the god of fire, but we do
not learn why a word which etymologically means carrier,
from vah, to carry, should have assumed the meaning of fire,
It may be that vah, which in Sanskrit, Greek, and Latin
means chiefly to carry, expressed OIiginnlly the idea of
moving about (the German de-wegen), in which case véh-ni,
fire, would have been formed with the same purpose as
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ag-ni, ig-nis, fire, from Sk. ag, ay-w, ag-o. But in Sanskrit
Agni is so constantly represented as the carrier of the
sacrificial oblation, that ‘something may be said in favour
of the Indian scholastic interpreters who take vihni, as
applied to Agni, in the sense of carrier. However that
may be, it admits of no doubt that vihni, in the Veda also,
is distinctly applied to the bright fire or light. In some
passages it looks very much like a proper name of- Agni,
in his various characters of terrestrial and celestial light.
It is used for the sacrificial fire :

V. 50, 4. yatra vihnik abhi-hitak.

Where the sacrificial fire is placed.

It is applied to Agni:

vii. 7, 5. &sddi vritdh vahnik 4-gaganvin agnik brahm4.

The chosen light came nigh, and sat down, Agni, the priest.

Here Agni is, as usual, represented as a priest, chosen
like a priest, for the performance of the sacrifice. But, for
that very reason, vihni may here have the meaning of priest,
which, as we shall see, it has in many places, and the trans-
lation would then be more natural : He, the chosen minister,
came near and sat down, Agni, the priest.

viii. 23, 3. vahnik vindate vdsu.

Agni finds wealth (for those who offer sacrifices ?).

More frequently véhni is applied to the celestial Agni, or
other solar deities, where it is difficult to translate ‘it in
English except by an adjective :

ili. 5, 7. 4pa dvird tdmasak vihnihk 4var (ity Avak).

Agni opened the two doors of darkness,

i. 160, 3. sih vihnik putrdh pitr6k pavitra-vén puniti
dbirak bhivanini miyiy4.

That light, the son of the two parents, full of brightness,
the wise, brightens the world by his power.

Agni is even called vdhni-tama (iv. 1, 4), which hardly
means more than the brightest.

il. 17, 4. 4t rédasi (iti) gy6tishd vahnik & atanot.

Then the luminous (Indra) stretched out or filled heaven
and earth with his light.

il. 38, 1. it Gm (iti) sydh devah saviti—vahnik asthit.

The bright Savitar, the luminous, arose.

Besides this meaning of light or fire, however, there are
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clearly two other meanings of vahni which must be admitted
in the Veda, first that of a carrier, vehicle, and, it may be,
horse ; secondly that of minister or priest.

vi. 57, 3. agih anydsya vihnayak hari (iti) anydsya sém-
bhrité.

The bearers of the one (Pishan) are goats, the bays are
yoked for the other (Indra).

i. 14, 6. ghritd-prishthéh manak-yugah yé tvd vidhanti

vihnayah,

The horses with shining backs, obednent to thy will, which
carry thee (Agm)

viii. 3, 23. ydsmai anyé ddsa priti dhiram vahanti vihnayab,

A horse against whom other ten horses carry a weight;
i.e. it requires ten horses to carry the weight which this
one horse carries. (See x. 11, 7. vahaménak 4svaik.) -

il. 37, 3. médyantu te vihnayak yébhik fyase.

May thy horses be fat on which thou goest.

ii. 24, 13. utd 4sishz2dk dnu srinvanti vihnayah.

The very quick horses (of Brahmanaspati) listen, These
may be the flames, but they are conceived as carriers or
horses. .

i. 44, 13. srudhi srut-karna véhni-bhik.

Agni, who hast ears to hear, hear, on thy horses. Unless
yahni-bhi is joined with the words that follow, devaik
sayéva-bhik.

iii. 6, 2. vakyantim te vihnayah sapta-gihvah ¥,

May thy seven-tongued horses be called. Here vihnayak
is clearly meant for the flames of Agni, yet I doubt whether
we should be justified in dropping the simile, as the plural
of vihni is nowhere used in the bald sense of flames.

In one passage vihni is used as a feminine, or at all
events applied to a feminine subject :

viil. 94, 1. yuktf véhnik rithinim.

She is yoked as the drawer of the chariots,

The passages i which vdhni is applied to Soma in the
gth and 10th Mandalas throw little light on the subject.
(ix. 9, 65 20, 55 63 36, 25 64, 193 89, 1; x. 101, 10.)

Instead of visiim vispdtik, lord of men (vii. 7, 4), we find

* Cf. i. 58, 7. saptd guhvfih.
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ix. 108, 10. visdm vihnik nd vispdtik. One feels inclined to
translate here vihnik by leader, but it is more likely that
véhni is here again the common name of Soma, and that it
is inserted between visim né vispétik, which is meant to
form one phrase.

In ix. 97, 34, tisrdh vdkak irayati pré vihnik, we may take
vahni as the common appellation of Soma. But it may also
mean minister or priest, as in the passages which we have
now to examine. CF. x. 11, 6.

For besides these passages in which véhni clearly means
vector, carrier, drawer, horse, there is a large class of verses
in which it can only be translated by minister, i. . officiating
minister, and, as it would seem, chiefly singer or reciter.

The verb vah was used in Sanskrit in the sense of carry-
ing out (ud-vah, ausfiihren), or performing a rite, particularly
as applied to the reciting of hymns. Hence such compounds
as ukthi-vihas or stéma-vihas, offering hymns of praise.
Thus we read:

V. 79, 4. abhi yé tvi vjbhid-vari stémaik grindoti
viahnayah.

The. ministers who praise thee, splendid Dawn, with
hymns.

i. 48, 11. yé tvi grindnti vihnayak.

- The ministers who praise thee.

vii. 75, 5. ushk ukkhati vahni-bhik grinénd.

The dawn lights up, praised by the ministers.

vi. 39, 1. mandrasya kavék divyisya vdhnek.

Of the sweet poet, of the beavenly priest . . . .

vii. 82, 4. yuvdm it yut-si pritandsu vdhnayak yuvim
kshémasya pra-savé miti-gfiavak isind vésvah ubhdyasya
kardvak indrivarund su-hdva havimahe.

We, as ministers, invoke you only in fights and battles;
we, as supplicants, (invoke) you for the granting of treasure;
we, as poets, (invoke) you, the lords of twofold wealth, you,
Indra and Varuna, who listen to our call,,

vi. 32, 3. sdh vdhni-bhi% rikva-bhik géshu sisvat mitdgfiu-
bhik puru-kritvi gigiya.

He (Indra) was victorious often among the cows, always
with celebrating and’suppliant ministers.

I have placed these two passages together because they
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seem to me to illustrate each_other, and to show that
although in the second passage the celebrating and sup-
pliant ministers may be intended for the Maruts, yet no
argument could be drawn from this verse in favour of vihni
by itself meaning the Maruts. See also viii. 6, 25 12, 15;
X. 114, 2.

iv. 21, 6. héti yik nah mahin sam-varaneshu vihnik.

The Hotar who is our great priest in the sanctuaries.

1. 128, 4. vihnik vedhék 4giyata, @

Because the wise priest (Agni) was born.

The same name which in thesé’ passages is applied to
Agoi, is in others, and, as it will be seen, in the same
sense, applied to Indra.

il. 21, 2. tuvi-graye vihnaye.

To the strong-voiced priest or leader.

The fact that vihni is followed in several passages by
ukthaiz would seem to show that the office of the vihni
was chiefly that of recitation or of addressing prayers to
the gods.

fii. 20, 1. agnim ushdsam asvind dadhi-krim vi-ush/ishu
havate viahnik ukthaih.

The priest at the break of day calls with his hymns Agni,
Ushas, the Asvins, and Dadhikra.

i. 184, 1. ti vim adyd tad apardm huvema ukkZdntyim
ushasi védhnik ukthaih,

Let us invoke the two Asvins to-day and to-morrow, the
priest with his hymns is there when the dawn appears.

In a similar sense, it would seem, as vahni% ukthai’, the
Vedic poets frequently use the words vahnik 8sf. This 4s8 is
the instrumental singular of 4s, mouth, and it is used in other
phrases also of the mouth as the instrument of praise.

vi. 32, 1. vagrine sim-tamédni vdkimsi 8s& sthdvirdya
taksham, .

I have shaped with my mouth blessed words to the
wielder of the thunderbolt, the strong Indra.

X. 115, 3. 4s& vihnim nd sokishd vi-rapsinam.

He who sings with his flame as the poet with his
mouth. See also i. 38, 14. mimihi slékam #sy8, make a
song in thy mouth.

Thus we find vihnik 4sf in the same place in the sixth



30 HYMNS TO THE MARUTS.

and seventh Mandalas (vi. 16, 95 vii. 16, 9), in the phrase
véhnik &s# viddk-tarak, applied to Agni in the sense of the
priest wise with his mouth, or taking vdhniZ 4sf as it were
one word, the wise poet.

.1. 129, 5. vhnik 8sd, vihnik nak akkha.

Indra, as a priest by his lips, as a priest ceming towards us.

From the parallelism of this passage it would seem that
Professor Roth concluded the meaning of isd * to be near,
or coram. ®

i. 76, 4. pragé-vatd vdkasi vidhnik 4s& & ka huvé ni ka
satsi 1h4 devaik.

With words in which my people join, I, the poet, invoke,
and thou (Agni) sittest down with the gods.

Vi. 11, 2. pavakdyi guhvi vihnik 4sd.

Thou, a poet with a bright tongue, O Agni!

The question now arises in what sense vahni is used when
applied without further definition to certain deities. Most
deities in the Veda are represented as driving or driven, and
many as poets or priests. When the Asvins are called vihni,
viii, 8, 12; vil. 73, 4, it may mean riders. But when the
Visve Devas are so called, i. 3, 9, or the Ribhus, the exact

* ﬁs, mouth, the Latin os, oris, has been derived from a root as, to breathe,
preserved in the Sanskrit as-u, spirit, asu-ra, endowed with spirit, living, the
living god. Though I agree with Curtius in admitting a primitive root as, to
breathe, from which as-u, breath, must have sprung, I have always hesitated
about the derivation of s and fisya, mouth, from the same root. I do not
think, however, that the lengthening of the vowel in fls is s0 grent a difficulty
a8 has been supposed (Kuhn, Zeitachrift, vol. xvii. p. 145). Several roots lengthen
their vowel a, when used as substantives without derivative suffixes. In some
cages this lengthening is restricted to the Anga base, as in anadvéh; in others
to the Anga and Pada base, as in visvavis, visvavldbhik, &c.; in others again
it pervades the whole declension, as in turfish8(: (see Sanskrit Grammar,
§§ 210, 208, 175.) Among ordinary words viik offers a clear instance of a
lengthened vowel. In the Veda we find rittshdbam, vi. 14, 4, and ritishiham
(Sanhita), i. 64,15. We find vih in apsu-vah (S4m. Ved.), indra-vih, havya-vah.
Sah at the end of compounds, such as nri-sab, pritand-sah, bhari-sah, satri-sah,
vibha-sah, sadd-sah, varies between a long and short 4 : (see Regnier, Etude
sur 'idiome du Védas, p. 111.) At all events no instance has yet been pointed
out in Sanskrit, showing the same contraction which we should have to admit
if, as has been proposed, we derived #s from av-ag, or from an-as. From an
we have in the Veda 4n4, mouth or face, i. 53, 15. From as, to breathe, the
Latin omen, originally os-mer, a whisper, might likewise be derived.
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meaning is more doubtful. The Maruts are certainly riders,
and we can even prove that they were supposed to sit on
horseback and to have the bridle through the horse’s nostrils
(v. 61,2). But if in our verse i 6, 5, we translate vihni as
an epithet, rider, and not only as an epithet, but as a name of
the Maruts, we cannot support our translation by independent
evidence, but must rely partly on the authority of Siyana,
partly on the general tenour of the text before us, where the
Maruts are mentioned in the preceding verse, and, if I am
right, in the verse following also. On the other hand, if
vihni can thus be used as a name of the Maruts, there is at
least one other passage which would gain in clearness by
the admission of that meaning, viz.

x. 138, 1. tdva tyé indra sakhyéshu védhnayah—vi adar-
diru% valdm.

In thy friendship, Indra, these Maruts tore asunder the
cloud.

Verse 5, note 2, I have translated vild by stronghold,
though it is only an adjective meaning firm. Dr. Oscar Meyer,
in his very able essay Quwrstiones Homerice, specimen
prius, Bonna, 1867, has tried to show that this vili is the
original form of *I\twos, and he has brought some further
evidence to show that the siege and conquest of Troy, as 1
pointed out in my Lectures on the Science of Language,
vol. ii. p. 470, was originally described in language borrowed
from the siege and conquest of the dark night by the powers
of light, or from the destruction of the cloud by the weapons
of Indra. It ought to be considered, however, that vild in
the Veda has not dwindled down as yet to a mere name, ,
and that therefore it may have originally retained its- purely
appellative power in Greek as well as in Sanskrit, and from
meaning a stronghold in- general, have come to mean the
stronghold of Troy.

Verse 5, note >. The bright cows are here the cows of V
the morning, the dawns, or the days themselves, which are
represented as rescued at the end of each night by the
power of Indra, or similar solar gods. Indra’s companions
in that daily rescue are the Maruts, the storms, or the
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breezes of the morning, the same companions who act even
a more prominent part in the battle of Indra against the
dark clouds; two battles often mixed up together.

Verse 6, note *. The reasons why I take girak as a mas-
culine in the sense of singer or praiser, may be seen in a
note to i. 37, 10.

Verse 6, note 2. yithd matim, lit. according to their mind,
according to their heart’s desire. Cf. ii. 24, 13.

Verse 7, note ., The sudden transition from the plural
V' to the singular is strange, but the host of the Maruts is
frequently spoken of in the singular, and nothing else can
here be intended. It may be true, as Professor Benfey
suggests, that the verses here put together stood originally
in a different order, or that they were taken from different
sources. Yet though the Sima-veda would seem to sanction
a small alteration in the order of the verses, the alteration
of verses 7, 4, 5, as following each other, would not help us
much. The Atharva-veda sanctions no change in the order
.of these verses.
The transition to the dual at the end of the verse is
e likewise abrupt, not more so, however, than we are prepared
for in the Veda. The suggestion of the Nirukta (iv. 12)
that these duals might be taken as instrumentals of the
singular, is of no real value.

Verse 7, note 2. Drikshase, a very valuable form, a second
sperson singular conjunctive of the First Aorist Atmanepada,
the termination ‘sase’ corresponding to Greek o, as the
conjunctive takes the personal terminations of the present
in both languages. Similar forms, viz, prikshase, x. 22, %,
mamsase, X. 27, 103 Ath, Veda vii. 20, 2—6, and possibly
vivakshase, x. 21, 1—8, 24, 1-3, 25, 1-11, will have to be
considered hereafter, (Nirukta, ed. Roth, p. 30, Notes.)

¥ Verse 8, note !, Arkati, which I have here translated by
he cries aloud, means literally, he celebrates. I do not

know of any passage where arkati, when used, as here,
.
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without an gpject, means to shine, as Professor Benfey
translates it, The real difficulty, however, lies in makh4,
which Sidyana explains by sacrifice, and which I have
ventured to translate by priest or sacrificer. Makh4, as an
adjective, means, as far as we can judge, strong or vigorous,
and is applied to various deities, such as Pishan i. 138, 1,
Savitar vi. 71, 1, Soma xi. 20, %, Indra iii. 34, 2, the
Maruts i. 64, 11; vi, 66, 9. By itself, makha is never
used as the name of any deity, and it cannot therefore, as
Professor Roth proposes, be used in our passage as a name
of Indra, or be referred to Indrg as a significant adjective.
In i. 119, 3, makh4 is applied to men or warriers, but it
does not follow that makhd by itself means warrior, though
it may be connected with the Greek mayxos in olvumayos.
See Curtius, Grundziige, p. 293; Grassmann, in Kuhn’s
Zeitschrift, vol. xvi. p. 164.

There are two passages where makha refers to an enemy
of the gods, ix. 101, 13; X. 171, 2.

Among the remaining passages there is one where makha
is used in parallelism with véhni, x. 11, 6. vivakti vdhniZ,
su-apasyite makhék. Here I propose to translate, The poet
speaks out, the priest works well. The same meaning seems
to me applicable likewise to the phrase makhasya dévine,
to the offering of the priest.

i. 134, 1. & yahi davane, viyo (iti), makhdsya davine,

Come, Viyu, to the offering, to the offering of the priest.

viil, 7, 27. & nah makhdsya ddvine—dévasak dipa gantana.

Come, gods, to the offering of our priest:

Professor Roth proposes to render makh4 in these passages
by ‘attestation of joy, celebration, praise,” and he takesy
divine, as I have done, as a dative of divédn, a nomen
actionis, meaning, the giving. There are some passages
where one feels inclined to admit a noun dévéna, and to
take ddvidne as a locative sing.

vi. 71, 2. devésya vaydm savitik sdvimani

sréshtkhe sydma vdsunak ka diviane.

May we be in the favour of the god Savitar, and in the
best award of his treasure.

In ii. 11, 1, and ii. 11, 12, the locative would likewise
be preferable; but there is a decided majority of passages

VOL. 1. D
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in which divdne occurs and where it is to de taken as a
~dative *, nor is there any other instance in the Veda of a
nomen actionis being formed by vana. It is better, there-
fore, in vi, 71, 2, to refer sréshtke to sdvimani, and to make
allowance in the other passages for the idiomatic use of such
phrases as ddvéne vis(indm or riyé% davane. '

The termination vane explains, as has been shown by
Professor Benfey, Greck infinitives such as dodvar, i.e.
doevar or dofevar = Sanskrit di-vdne. The termination mane
in dé-mane, for the purpose of giving, explains, as the same
scholar has proved, the ancient infinitives in Greek, such
as dd-pevar. It may be added that the regular infinitives
in Greek, ending in evar, as Aehotm-évar, are likewise
matched by Vedic forms such as ix. 61, 30. dhlirv-ane, or
vi. 61, 13. vibhv-dne. In the termination ewv, which stands
for ewi, like ers for eot, we have, on the contrary, not a
dative, but a locative of an abstract noun in an, both cases,
as we see from their juxta-position in vi. 71, 2, being equally
applicable to express the relation which we are accustomed
to call infinitive,

Verses 9 and 10, note !. Although the names for earth,
sky, and heaven vary in different parts of the Veda, yet the
expression divak rokanidm occurs so frequently that we can
hardly take it in this place in a sense different from its
ordinary meaning. Professor Benfey thinks that rokani
may here mean ether, and he translates ‘ come from heaven
above the ether;’ and in the next verse,  come from heaven
above the earth” At first, every reader would feel inclined
oo take the two phrases, divdik vd rokanédt ddhi, and divak
vid parthivat 4dhi, as parallel; yet I believe they are not
quite so,

The following passages will shew that the two words
+} rokanim divéh belong together, and that they signify the

light of heaven, or the bright place of heaven.
viil, 98, 3. dgakkhah rokandm divah.

* Rv. i. 61,10; 122, 5; 134, 2; 139, 6; ii. 1, 10; iv. 29, §; 3% 9; V- 59,
15 4; 65, 3; Vill. 25, 20; 45, 10; (93, 36); 46, 25; 27; 63, 55 09, 17; 7o,
12; ix. 93, 45 X. 32, 5; 44, 7; 50, 7.
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Thou (Indra) wentest to the light of heaven.-

1. 155, 3. ddhi. rokané divék.

In the light of heaven. ¢

iii, 6, 8. urad vé yé antdrikshe—divdk v yé rokané.

In the wide sky, or in the light of heaven.

vili. 82, 4. upamé rokané divik.

In the highest light of heaven.

ix. 86, 27. tritiye prish¢hé 4dhi rokané divik.

On the third ridge, in the light of heaven. See also i.
105, 5; viil. 69, 3.

The very phrase which we find.in our verse, only with kit
instead of v4, occurs again, i. 49, 1; viil. 8, 7; and the
same sense must probably be assigned to viii. 1, 18, ddha
gméh ddha vd divdk brihatdk rokanét adhi.

Lither from the earth, or from the light of the great
heaven, increase, O Indra!

- Rokand also occurs in the plural :

i. 146, 1. visvd divdk rokani.

All the bright regions of heaven.

Sdyara: ‘All the bright palaces of the gods.” See iii. 12, 9.

The same word rokand, and in the same sense, is also
joined with s@irya and nika.

Thus, i. 14, 9. sliryasya rokaniit visvin devin—hoétd llm
vakshati.

May the Hotar bring the Visve Devas hither from the ®
light of the sun, or from the bright realm of the sun.

iii. 22, 3. y&h rokané paréstit siiryasya.

The waters which are above, in the bright realm of the
sun, and those which are below.

i. 19, 6. yé nikasya 4dhi rokané, divi devasak fsate.

They who in the light of the firmament, in heaven, are

enthroned as gods
Here divi, in heaven, seems to be the same as the light

of the firmament, nak‘tsya rokané.

Thus rokand occurs also frequently by itself, when it
clearly has the meaning of heaven. .

It is said of the dawn, i. 49, 4; of the sun, i. 50, 4; and
of Indra, iit. 44, 4

visvam & bhiti rokandm, they light up the whole sky.

We also rcad of three rokanas, where, though it is difficult

D2
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to say what is really meant, we must translate, the -three.
skies. The cosmography of the Veda is, as I said before,
somewhat yvague and varying. There is, of course, the
natural division of the world into heaven and earth (dyd and
bhiimi), and the threefold division into earth, sky, and heaven,
where sky is meant for the region intermediate between
heaven and earth (prithivi, antiriksha, dyd). There is also
a fourfold division, for instance,
viil. 97, 5. yét va ési rokane divéh

samudrésya adhi vish¢dpt, )

yat pérthive sidane vritrahan-tama,

yét antérikshe 4 gahi.

Whether thou, O greatest killer of Vritra, art in the light
of heaven, or in the basin of the sea, or in the place of the
earth, or in the sky, come hither!

V. 52, 7. yé vavridhdnta pérthivik yé urad antérikshe &,
vrigine v nadindm sadha-sthe vA mahak divah.

The Maruts who grew, being on the earth, those who are
in the wide sky, or in the compass of the rivers, or in the_
abode of the great heaven.

But very soon these three or more regions are each
spoken of as threefold. Thus,

1. 102, 8. tisrak bhiimik trini rokani.

The three earths, the three skies.

ii. 27, 9. trf rokani divy4 dhérayanta.

The Adityas support the three heavenly skies.

v. 69, 1. tri rokani varuna trfn utd dyfin trini mitra

"dhérayathak ragimsi.

Mitra and Varura, you support the three lights, and the
three heavens, and the three skies.

Here there seems some confusion, which Siyana’s com-
mentary makes-even worse confounded. What can rokani
mean as distinct from dyd and rdgas? The fourth verse of
the same hymn throws no light on the subject, and I should
feel inclined to take divyd-pérthivasya as one word, though
even then the cosmic division here adopted is by no means
clear. However, there is a still more complicated division
alluded to in iv. 53, 5:

trik antdriksham savitd mahi-tvand trf ragimsi pari-bhiih
trini rokand, tisrah divak prithivik tisrak invati.
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Here we have the sky thrice, three welkins, three lights,
three heavens, three earths.

A careful consideration of all these passages @ill show, I
think, that in our passage we must take divdk vA rokanft
idhi in its usual sense, and that we cannot separate the
two words,

In the next verse, on the contrary, it seems equally clear
that diviz and pirthivit must be separated. At all events
there is no passage in the Rig-veda where pérthiva is joined
as an adjective with dyd. Pérthiva as an adjective is fre-
.quently joined with rdgas, never with dyd. Seei. 81, 5; 9o,
73 viii. 88, 5; ix. 72, 8: in the plural, i. 154, 1; v. 81, 33
Vi, 31, 25 49, 3

Pirthivéni also occurs by itself, when it means the earth,
as opposed to the sky and heaven.

X. 32, 2. Viindra yam divy&ni rokand vi parthwam rigasa.

Indra thou goest in the sky between the heavenly lights
and the earthly.

viii. 94, 9. & yé visvi pérthivini paprithan rokan# divék.

The Maruts who stretched out all the earthly lights, and
the hghts of heaven.

vi. 61, 11, &-paprishi pérthivani urd r'lgah antariksham.

Sarasvatl filling the earthly places, the wide welkin, the
sky. This is a doubtful passage.

Lastly, parthivini by itself seems to signify earth, sky,
and heaven, if those are the three regions which Vishnu
measured with his three steps; or east, the zenith, and
west, if these were intended as the three steps of that
delty For we read:

i. 155, 4. yék pérthivani tri-bhik it vngama-bhllz urd kré-
mishta,

He (Vishnu) who strode wide with his three strides across
the regions of the earth.

These two concluding verses might also be taken as
containing the actual invocation of the sacrificer, which is
mentioned in verse 8. In that case the full stop at the
end of verse 8 should be removed.
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Manw~para I, SORTA 19.
Asurara I, AbHYAYA 1, VARGA 36-37,

1. Priti tyAm kfrum adhvarim go-pithfya pra
hiiyase, martt-bhik agne & gahi.

2. Nahi devéh nd mértyah mahdh tdva kritum
pardh, marit-bhik agne 4§ gahi.

3. Yé mahih rigasah viddh visve devﬁsalz, adrihabk,
marit-bhik agne £ galn.

4. Yé ugréh arkdm Anrikdh dniddhrishtisah égash,
marit-bhik agne & gahi.

1. WiLson : Earnestly art thou invoked to this perfect rite,
to drink the Soma juice : come, Agni, with the Maruts.

BEXFEY: Zu diesem schénen Opfer wirst du gerufen, zum
Trank der Milch I-—Mit diesen Marut’s, Agni! komm |

Lancrots: Le sacrifice est préparé avee soin; nous t’appe-
lons & venir gofiter des nos libations: Agni, viens avec les
Marouts. .

2. WiLson: No god nor man has power over a rite (dedi-
cated) to thee, who art mighty: come, Agni, with the
Maruts.

Ben¥EY: Denn nicht ein Gott, kein Sterblicher ragt tber
dein, des Grossen, Macht — Mit diesen Marut’s, Agni!
komm !

Lancrors: Aucun dieu, aucun mortel n’est assez fort pour
lutter contre un étre aussi grand que toi: Agni, viens avec
les Marouts,
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HyM~y 10 AGNI (THE GOD OF FIRE) A®D THE
MARUTS (THE STORM-GODS).

1. Thou art called forth to this fair sacrifice for a
draught of milk ;! with the Maruts come hither, O
Agni!

2. No god indeed, no mortal, is beyond the might?
of thee, the mighty one; with the Maruts come
hither, O Agni!

3. They who know of the great sky,' the Visve
Devas® without guile;® with those Maruts come
hither, O Agni!

4. The wild ones who sing their song,! unconquer-
able by force; with the Maruts come hithers O

Agni!

3. WiLson: Who all are divine, and devoid of maliguity,
and who know (how to cause the descent) of great waters:
come, Agni, with the Maruts.

Benrey: Die guten Gotter, welche all bestehen in dem
weiten Raum—DMit diesen Marut’s, Agni! komm !

Laxarois: Tous ces dieux bienfaitenrs (des hommes) con-
naissent ce vaste monde (odt régme la lumiére): Agni, viens
avec les Marouts.

4, WisoN: Who are fierce, and send down rain, and
.are unsurpassed in strength: come, Agni, with the Ma-
ruts.

Binrev: Die schrecklich-unbesiegbaren, dié michtiglich
Licht angefacht—Mit diesen Marut’s, Agni! komm !

Laxcrois : Menagants, doués d’une force invincible, ils
peavent obscurcir la lumiére du soleil: Agni, viens avee les

Marouts.
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5. Yé subhrflh ghord-varpasah su-kshatrfsah ris-
dasah, marit-bhik agne & gahi.

6. Yé nikasya 4dhi rokané divi devdsak #sate,
marat-bhik agne § gahi.'

7. Yé inkhdyanti pdrvatin tirdh samudrém arna-
vdm, marit-bhik agne £ gahi.

8. & yé tanvdnti rasmi-bhik tirdh samudrém Sgasi,
martt-bhik agne & gahi.

9. Abhi tva plrvd-pitaye srigfmi somyim mgdhu,
marit-bhik agne £ gahi.

L]

5. WirsoN: Who are brilliant, of terrific forms, who are
possessors of great wealth, and are devourers of the malevo-
lent: come, Agni, with the Maruts.

Benrey: Die glinzend-grau’ngestaltigen, hochherrschend-
feindvernichtenden—Mit diesen Marut’s, Agni! komm !

Laxcerois : Resplendissants, revétus d’une forme terrible, ils
peuvent donner les richesses, comme ils peuvent aussi détruire
leurs ennemis : Agni, viens avec les Marouts.

6. Wirson: Who are-divinities abiding in the radiant
heaven above the sun: come, Agni, with the Maruts.

BeNFEY : Die Gotter die im Himmel sind ob dem Lichtkreis
des Gottersitz’s—Mit diesen Marut’s, Agni! komm !

Lawgrots: Sous la voute brillante du ciel, ces dieux s’élévent
et vont s’asseoir: Agni, viens avec les Marouts.

7. Wirson: Who scatter the clouds, and agitate the sea
(with waves): come, Agni, with the Maruts.

Benrey : Welche iiber das wogende Meer hinjagen die Wol-
kenschaar—Mit diesen Marut’s, Agni! komm !
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5. They who are brilliant, of awful shape, powerful,
and devourers of foes; with the Maruts come hither,
O Agni! ¢

6. They who in heaven are enthroned as gods, in
the light of the firmament I' with the Maruts come
hither, O Agni!

7. They who toss the clouds® across the surging
sea ;* with the Maruts come hither, O Agni!

8. They who shoot with ‘their darts across the
sea with might; with the Maruts come hither, O
Agni!

9. T pour out to thee for the early draught the
sweet (juice) of Soma ; with the Maruts come hither,
O Agni!

Lawncrors: Ils souléevent et poussent les montagnes (de
nuages) au-dessus de l’abime des mers: Agni, viens avec
les Marouts.

8. Witson: Who spread (through the firmament), along
with the rays (of the sun), and, with their strength, agitate
the ocean: come, Agni, with the Maruts.

Benrey: Die mit Blitzen schleuderen michtig iiber das
Meer hinaus—Mit diesen Marut’s, Agni! komm !

Lanerors: Ils étendent avec force les rayons a travers
POcéan (céleste): Agni, viens avec les Marouts.

9. Wirson: I pour out the sweet Soma juice for thy
drinking, (as) of old: come, Agni, with the Maruts.

Benrey: Ich giesse zu dem ersten Trank fir dich des
Soma Honig aus—Mit diesen Marut’s, Agni! komm!

Laxcrois: A toi cette premiére libation; je t’offre la douce
boisson du soma: Agni, viens avee les Marouts.
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COMMENTARY.

This hymn is ascribed to Medhtithi, of the family of
Kanva. The metre is Gayatri throughout.

Verse 1, note !. Gopithd is explained by Yaska and
Siyana as drinking of Soma. I have kept to the literal
signification of the word, a draught of milk. In the last
verse of our hymn the libation offered to Agni and the
Maruts is said to consist of Soma, but Soma was commonly
mixed with milk, The other meaning assigned to gopith4,
protection, would give the sense: ¢ Thou art called for the
sake of protection” But pitha has clearly the sense of
drinking in soma-pith4, Rv. i. 51, 7, and must therefore be
taken in the same sense in gopith4.

Verse 2, note . The Sanskrit kratu expresses power both
of body and mind.

Verse 8, note L. The sky or welkin (rigas) is the proper
abode of the Maruts, and ¢ they who know of ’ means simply
‘ they who dwell’ in the great sky. The Vedic poets dis-
tinguish commonly between the three worlds, the earth,
prithivf, f, or pérthiva, n.; the sky, rigas; and the
heaven, dyd: see i 6, 9, note'. The phrase mahik riga-
sak occurs 1. 6, 10; 168, 6, &c. Siyana takes rigas for
water or rain: see on this my article in Kuhn’s Zeitschrift,
vol. xii. p. 28. The identification of rigas with &peBos
{(Leo Meyer, in Kuhn's Zeitschrift, vol. vi. p. 1g) must remain
doubtful until stronger evidence has been brought forward
in support of & Greek B representing a Sanskrit g, even
in the middle of a word. See my article in Kuhn’s Zeit-
schrift, vol. xv. p. 215; Curtius, Grundziige, p. 421.

Verse 3, note . The appellation Visve devah, all gods
together, or, more properly, host-gods, is often applied to
the Maruts; cf. i. 23, 8; 10. Benfey connects this line with
the preceding verse, considering Visve devik, it seems, in-
appropriate as an epithet of the Maruts,

Verse 3, note >. On adrih, without guile or deceit,
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without hatred, see Kuhn's excellent article, Zeitschrift

fiir die Vergleichende Sprachforschung, vol. i. pp. 179, 193.

Adridh is applied to the Maruts again in viii. 46, 4, though .
in connection with other gods. It is applied to the Visve

Devas, Rv. i. 3, 9; ix. 102, 5: the Adityas, Rv. viil. 19, 34 ;

67, 13: the Rudras, Rv. ix. 73, 7: to Heaven and Earth,

Rv. ii. 41, 213 iii. 56, 13 iv. 56, 2; vii. 66, 18: to Mitra

and Varuza, Rv. v. 68, 4: to Agni, Rv. vi. 15, 7; vili. 44,

10, The form adhrik occurs in the sixth Mandala only.

Verse 4, note !, Siyana explains arkd by water. Hence+
Wilson : ‘VVho are fierce and send down rain’ But arkd
has only received this meamng ‘of water in the artificial
system of interpretation first started by the authors of the
Brihmanas, who had lost all knowledge of the natural sense
of the ancient hymns. The passages.in which arkd is
explained as water in the Brihmanas are quoted by Siyana,
but they vequire no refutation. On the singing of the
Maruts sce note to i. 38, 15. The perfect in the Veda,
like the perfect in Homer, has frequently to be rendered in
English by the present.

Verse 6, note !. Nika must be translated by firmament,
as there is no other word in English besides heaven, and
this is wanted to render dyd. Like the Jewish firmament,
the Indian nika, too, is adorned with stars; cf. i. 68, 367 |
pipésa nikam stribhik. Dyd, heaven, is supposed to be
above the rigas, sky or welkin. Kuhn’s Zeitschrift, vol. xii.
p- 28.

Sayana: ¢ In the radiant heaven above the sun.’ See note!
toi. 6, 9; p. 34.

Verse 7, note . That pérvata (mountain) is used in the-
sense of cloud, without any further explanation, is clear
from many passages :

i. 57, 6. tvdm tam indra parvatam mah&m urdm végrena
vagrin parva-sik kakartitha,

Thou, Indra, hast cut this great broad cloud to pieces
with thy lightning. Cf. i. 85, 10. .

We actually find two similes mixed up together, such
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as v. 32, 2. Udhak pérvatasya, the udder of the cloud. In
the Edda, too, the rocks, said to have been fashioned out
of Ymir’s bones, are supposed to be intended for clouds.
In Old Norse klakkr means both cloud and rock ; nay, the
English word cloud itself has been identified with the
Anglo-Saxon ¢lidd, rock. See Justi, Orient und Occident,
vol. il. p. 62.

Verse 7, note . Whether the surging sea is to be taken for
™ the sea or for the air, depends on the view which we take of
the earliest cosmography of theVedic Rishis. Siyana explains:
‘ They who make the clouds go, and stir the watery sea.’
Wilson remarks that the influence of the winds upon the sea,
alluded to in this and the following verse, indicates more
familiarity with the ocean than we should have expected from
the traditional inland position of the early Hindus, and it has
therefore been supposed that, even in passages like our own,
samudrd was meant for the sky, the waters above the firma-
ment. But although there are passages in the Rig-veda where
samudrd may be taken to mean the welkin, this word shows
in by far the larger number of passages the clear meaning
of ocean. There is one famous passage, vii. 95, 2, which
proves that the Vedic poets, who were supposed to have
knoewn the upper courses only of the rivers of the Penjib,
had followed the greatest and most sacred of their rivers,
the Sarasvati, as far as the Indian ocean, / It is well known
that, as early as the composition of the laws of the Ménavas,
and possibly as early as the composition of the Sitras on
which these metrical laws are based, the river Sarasvati had
changed its course, and that the place where that river
disappeared under ground was called 1Vinasana, the loss, -
This Vinasana forms, according to the laws of the Manavas,
the western frontier of Madhyadesa, the eastern frontier
being formed by the confluence of the Gangé and Yamuni,
Madhyadesa is a section of Aryivarta, the abode of the
Aryas in the widest sense. Ary#varta shares with Madhya-
desa the same frontiers in the north and the south, viz. the
Himélaya and Vindhya mountains, but it extends beyond
Madhyadesa to the west and east as far as the western
and eastern seas. A section of Madhyadesa, again, is the
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country described as that of the Brahmarshis, which com-
prises only Kurukshetra, the countries of the Matsyas,
Paiikilas (Kanydkubga, according to Kulliika), and Sirasenas
(Mathurs, according to Kullika). The most sacred spot
of all, however, is that section of the Brahmarshi country
which lies between the rivers Drishadvati and Sarasvati,
and which in the laws of the Minavas is called Brahmaévarta.
I have not found any mention of the Vinasana of the Sara-
svati in any of those works which the author of the laws of
the Méanavas may be supposed to have consulted. Madhya-
desa is indeed mentioned in one of the Parisishfas (MS. 510,
Wilson) as a kind of model country, but it is there described
as lying east of Dasirna®, west of Kimpilyat, north of
Pariyitra f, and south of the:Himavat, or again, in a more
general way, as the Duib of the Gang4 and Yamuna §.

It is very curious that while in the later Sanskrit lite-V
rature the disappearance of the Sarasvati in the desert is a
fact familiar to every writer, no mention of it should occur
during the whole of the Vedic period, and it is still more
curious that in one of the hymns of the Rig-veda we should
have a distinct statement that the Sarasvati fell into the sea:

vil. g5, 1—2. prd kshédasii dhflyasi sasre eshi sdrasvati
dharinam fyast p#, pra-bibadhind rathyd-iva yiti visvik
apah mahind sindhuk anyik. ékd aketat sirasvati nadinim
$Gkik yati giri-bhyak & samudrit, rdydh kétanti bhdvanasya
bhérek ghritim piyak duduhe nihushéya.

1. With her fertilizing stream this Sarasvati comes forth—
(she is to us) a stronghold, an iron gate. Moving along as
on a chariot, this river surpasses in greatness all other waters.
2. Alone among all rivers Sarasvati listened, ske who goes

* Sce Wilson'’s Vishnu -purfina, ed. Hall, pp. 154, 155, 159, 160.

+ See Wilson's Vishnu-purina, ed. Hall, p. 161,

1 L e pp. 123, 127.

§ Priig dosrnfit pratynk kampilyad udak pariyAtrad, dakshinena himavatak,
Gangfiyamunayor antaram eke madhyadesam ity Akakshate. Medbatithi says
that Madhyadesa, the middle country, was not called so because it was in the
middle of the earth, but because it was neither too high nor too low. Albiruny,
too, remarks that Madhyadesa was between the sea and the northern mountaius,
between the hot and the cold countries, equally distant from the eastern aud
western frontiors, See Reinaud, Mémoire sur I'lnde, p. 46.
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pure from the mountains as far as the sea. She who knows
of the manifold wealth of the world, has poured out to man
her fat milk,

Here we see samudra used clearly in the sense of sea, the
Indian sea, and we have at the same time a new indication
of the distance which separates the Vedic age from that of
the later Sanskrit literature. Though it may not be possible
to determine by geological evidence the time of the changes
which modified the southern area of the Penjib and caused
the Sarasvati to disappear in the desert, still the fact remains
that the loss of the Sarasvati is later than the Vedic age, and
that at that time the waters of the Sarasvati reached the
sea, Professor Wilson had observed long ago in reference
to the rivers of that part of India, that there have been, no
doubt, considerable changes here, both in the nomenclature
and in the courses of the rivers, and this remark has been
fully confirmed by later observations. I believe it can be
proved that in the Vedic age the Sarasvati was a river as
large as the Sutlej, that it was the last of the rivers of the
Penjib, and therefore the iron gate, or the real frontier
against the rest of India. At present the Sarasvati is so
small a river that the epithets applied to the Sarasvatl in
the Veda have become quite inapplicable to it. The Vedic
Rishis, though acquainted with numerous rivers, including
the Indus and Ganges, call the Sarasvati the mother of
rivers (vil. 36, 6. sdrasvatl saptdthi sindhu-métd), the
strongest of rivers (vi. 61, 13. ap4sim ap4h-tam4), and in our
passage, vii. 95, 2, we have, as far as I can judge, conclusive
evidence that the old Sarasvatl reached in its course the’
Indian sea, either by itself, or united with the Indus.

But this passage, though important as showing the appli-
cation of samudri, 1. e. confluvies, to the Indian sea, and
proving the acquaintance of the Vedic IRishis with the
southern coast of India, is by no means the only one in
which samudri must be translated by sea. Thus we read,
vil. 49, 2t

yak &pak divydh utd vd srdvanti kbanitrimik utd va yik
svayam-gih, samudrd-arthdk y&h sikayah pavakih tih Spak
devik ihd mém avantu,

The waters which are from heaven, or those which flow
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after being dug, or those which spring up by themselves,
the bright, pure waters that tend to the sea, may those
divine-waters protect me here !

i. 71, 7. agnim visvdh abhi prikshak sakante samudrim
né sravatak saptd yahvik,

All kinds of food go to Agni, as the seven rivers go'to
the sea.

Cf. i. 190, 7. samudrim nd sravitak rédha-kekrih.

v. 78, 8. ydthi vitak yithd vdnam ydthd samudrd% égati.

As the wind moves, as the forest moves, as the sea moves
(or the sky).

In hymn x. 58, the same expression occurs which we have
in our hymn, and samudrdm arnavdm there as here admits
but of one explanation, the surging sea.

Samudrd in many passages of the Rig-veda has to be
taken as an adjective, in the sense of watery or flowing:

vi, 58, 3. y#s te plshan névak antd% samudré hiranyiyik
antdrikshe %4ranti.

Thy golden ships, O Pishan, which move within the
watery sky.

vii. 70, 2. ydk vAm samudrén saritak piparti.

He who carries you across the watery rivers.

i. 161, 14. at-bhik yiti vérunak samudraih,

Varura moves in the flowing waters,

In both these passages samudrd, as an adjective, does
not conform to the gender of the noun, See Bollensen,
Orient und Occident, vol. ii. p. 467.

ii. 16, 3. na samudrait parvatait indra te rithak (nd
pari-bhve).

Thy chariot, O Indra, is not to be overcome -by the

watery clouds.

<
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Ma~vpara I, SOxTA 37.
AsHTARA I, ADHYAYA 3, VARGA 12-14,

1. Krildm vah sirdhah mirutam anarvinam rathe-
stbham, kénvah abhi pré ghyata.

2. Yé prishatibhik rishti-bhik sikdm visibhik afigi-
bhik, dgéyanta svi-bhinavah.

3. Th4-iva srinve ésham kdsdh hdsteshu ydt vddan,
ni y4man kitrim rifigate.

" 4. Prd vah sérdhdya ghrishvaye tveshd-dyumniya
sushmine, devittam bréhma giyata.

1. Wison: Celebrate, Kafiwas, the aggregate strength of
the Maruts, sportive, without horses, but shining in their
car.

Benrey: Kanviden, auf! begriisst mit Sang, die muntre
Heerschaar der Marut’s, die rasch’ste, wagenglinzende.

Lanerois: Enfants de Canwa, célébrez la puissance des
Marouts que transporte un char brillant, (puissance) rapide
et inattaquable dont vous ressentez les effets.

2. Witson: Who, borne by spotted deer, were born self-
"radiant, wih weapons, war-cries, and decorations.

Bexrey: Die mit Hirschen und Speeren gleich mit
Donnern und mit Blitzen auch—selbststrahlende—geboren
sind. :

Laxcrois: Ils viennent de naitre, brillants de leur propre
éelat. (Voyez-vous) leurs armes, leurs parures, leur char trainé
par les daims? (entendez-vous) leurs clameurs ?
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kvi ntindm su-dinavak médatha vrikta-barhisha#,

Where do ye rcjoice now, you gods for whom the altar
is trimmed ?

Otherwise, vrikta-barhisha? might, with a change of
accent, supply an accusative to dadhidlive: ¢ Will you take
the worshippers in your arms?’ This, however, is not
nccessary, as to take by the hand .may be used as a
neuter verb,

Benfey : ¢ Wo weilt ihr gern? was habt ihr jetzt—gleichwie
einVater seinen Sohn—in Hénden, da das Opfer harrt ?’

Wilson : ‘ Maruts, who are fond of praise, and for whom
the sacred grass is trimmed, when will you take us by both
hands as a father does his son ?’

Verse 2, note !, The idea of the first verse, that the
Maruts should not be' detained by other pursuits, is carried
on in the second. The poect asks, what they have to do in
the sky, instead of coming down to.the earth. The last
sentence secems to mean ‘ where tarry your herds ?* viz. the
clouds. Sidyana translates: ¢ Wherc do worshippers, like
lowing cows, praise you?” Wilson: ¢ Where do they who
worship you cry to you like cattle.” Benfey: ¢ Wo jauchzt
man euch, gleich wie Stiere? (Ihre Verehrer briillen vor
Freude iber ihre Gegenwart, wie Stiere.)> The verb
ranyati, however, when followed by an accusative, mecans
to love, to accept with pleasure, The gods accept the
offerings and the prayers : '

v. 18, 1. visvani y&h dmartyak havyd mérteshu rényati.

The immortal who deigns to accept all offerings among
mortals.

V. 74, 3. kdsya brahméni ranyathak.

Whose prayers do ye accept?

Followed by a locative ranyati means to delight in.
Both the gods are said to delight in prayers (viii. 12, 185 33,
16), and prayers are said to delight in the gods (viii. 16, 2).
I therefore take ranyanti in the sense of tarrying, disporting,
and n4, if it is to be retained, in the sense of not; where
do they not sport? meaning that they are t6 be found every-
where, except where the poet desires them to be. We thus
get rid of the simile of singing poets and lowing cows,which,
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though not too bold for Vedic bards, would here come in
too abruptly. It would be much better, however, if the
negative particle could be omitted altogether. If we retain
it, we must read: kv vdk | givék | na rén | yantf | .
But the fact is that through the whole of the Rig-veda
kvi has always to be pronounced as two syllables, kuva.
There is only one passage, v. 61, 2, where, before a vowel,
we have to read kva: kuva vo ’svih, kvibhisavak. In
other passages, even before vowels, we always have to
read kuva, e. g. i. 161, 4. kuvet=kva it; i 105, 4.
kuvartam =kva ritam. In i. 35, 7, we must read either
kuvedanim siryak, making siryah trisyllabic, or kuva idénim,
leaving a hiatus. In i. 168, 6, kvivaram is kuvéavaram:
Sakalya, forgetting this, and wishing to improve the metre,
added na, thereby, in reality, destroying both the metre and
the sense. Kva occurs as dissyllabic in the Rig-veda at
least forty-one times.

Verse 3, note !. The meanings of sumni in the first five
Mandalas are well explained by Professor Aufrecht in Kuhn’s
Zeitschrift, vol, iv. p. 274. As to suvitd in the plural, see
x. 86, 21, and viii. 93, 29, where Indra is said to bring all
suvita’s. It frequently occurs in the singular:

X. 148, 1. & nak bhara suvitdm ydsya kikén.

Verse 4, note !. One might translate: ¢If you, sons of
Prisni, were mortals, the immortal would be your wor-
shipper.” But this seems almost too deep and elaborate
a compliment for a primitive age. Langlois translates:
¢ Quand vous ne seriez pas immortels, (faites toutefois) que
votre panégyriste jouisse d’une longue vie” Wilson’s trans-
lation is obscure: ‘That you, sons of Prisni, may become
mortals, and your panegyrist become immortal’ Siyana
translates: ¢ Though you, sons of Prisni, were mortal, yet
your worshipper would be immortal” I think it best to
connect the fourth and fifth verses, and I feel justified in
so doing by other passages where the same or a similar
idea is expressed, viz. that if the god were the poet and the
poet the god, then the poet would be more liberal to the
god than the god is to him. Thus I translated a passage,
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‘vii. 32, 18, in my History of Ancient Sanskrit Litcrature,
P- 545: <If I were lord of as much as thou, I should support
the sacred ‘bard, thou scatterer of wealth, I should not
abandon him to misery. I should award wealth day by day
to him who magnifies, I should award it to whosoever it be.’
Another parallel passage is pointed out by Mr. J. Muir.
(On the Interpretation of the Vedd, p. 79.) viil. 19, 25:
¢ If, Agni, thou wert a mortal, and I were an immortal, I
should not abandon thee to malediction or to wretchedness ;
my worshipper should not be miserable or distressed.” Still
more to the point is another passage, viii. ‘44523 If T were
thou, and thou wert I, then thy wishes should be fulfilled.
See also viii. 14, 1, 2

As to the metre it is clear that we ought to read

- - - v - =

martisak syéitana,

Yerse 5, note L. M4, though it seems to stand for n4,
retains its prohibitive sense,

Verse 5, note 2. Yavasa is explained by Siyana as grass,
and Wilson’s Dictionary, too, gives to it the meaning of
meadow or pasture grass, whercas yava is barley. The
Greek (ea or {eaa is likewise explained as barley or rye,
fodder for horses. See i. 91, 13. gévak ni yévaseshu, like
cows in meadows. *

Verse 5, note ®. The path of Yama can only be the path
that leads to Yama, as the ruler of the departed.

X. 14, 8. sdm gakkhasva pitri-bhik sdm yaména.

Meet with the fathers, meet with Yama, (x. 14, 10; 15, 8.)

X. 14, 7. yamdm pasyiisi virunam ka devim.

Thou wilt see (there) Yama and the divine Varuna.

X. 165, 4. tdsmai yamfya ndmak astu mrityive,

Adoration to that Yama, to Death!

Wilson: ¢ Never may your worshipper be indifferent to
you, as a deer (is never indifferent) to pasture, so that he may
not tread the path of Yama.” Benfey:  Wer euch besingt,
der sei euch nicht gleichgiiltig, wie das Wild im Gras, nicht
wandl’ er auf des Yama Pfad’ Agoshya is translated insa-
tiable by Professor Goldstiicker,

[ 1]
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Verse 6, note . One of the meanings of nirriti is sin.
It is derived from’'the same root which yielded 7it4, in the
sense of right. Nirritt was conceived, it would seem, as
going away from the path of right, the German Vergeken.
Nirriti was personified as a power of evil and destruc-
tion.

vil, 104, 9. dhaye vi tdn pra-ddditu somak & vi dadhitu
nik-ritek upi-sthe. i

May Soma hand them over to Ahi, or place them in the
lap of Nirriti.

i, 117, 5. susupvimsam nd nik-ritek upa-sthe.

Like one who sleeps in the lap of Nirriti.

Here Siyana explains Nirriti as earth, and he attaches
the same meaning to the word in other places which will
have to be considered hereafter. Cf. Lectures on the
Science of Language, Second Series, pp. 515, 516.

Wilson treats Nirriti as a male deity, and translates the
last words, ‘let him perish with our evil desires.’

Verse 6, note 2, Padish#4 is formed as an optative of the
Atmanepada, but with the additional s before the t, which,
in the ordinary Sanskrit, is restricted to the so-called bene-
dictive (Grammar, § 385; Bopp, Kritische Grammatik, ed.
1834, § 329, note). Pad means originally to go, but in certain
constructions it gradually assumed the meaning of to perish,
and native commentators are inclined to explain it by pat,
to fall. One can watch the transition of meaning from
going into perishing in such phrases as V. S, xi. 46, ma
pAdy 4yushak puri, literally, ‘may he not go before the
time,” but really intended for ¢ may he not die before the time.”
In the Rig-veda padish4 is geuerally qualified by some words
to show that it is to be taken in melam partem. Thus
in our passage, and in iil. 53, 21; Vii. 104, 16; 17. In i 79,
11, however, padish?d s4k is by itself used in a maledictory
sense, percat, may he perish! In another, vi. 20, 5, padi by
itself conveys the idea of perishing. This may have some
weight in determining the origin of the Latin pestis (Corssen,
Kritische Beitrige, p. 396), for it shows that, even without
prepositions, such as 4 or vi, pad may have an ill-omened
meaning. In the Aitareya-brdhmana vii. 14 (History of



MANDALA I, SOKTA 38. 73

Ancient Sanskrit Literature, p. 471), pad, as applied to a
child’s teeth, means to go, to fall out. With sam, however,
pad has always a good meaning, and this shows that origin-
ally its meaning was neutral.

Verse 7, note !. The only difficult word is avatim. Siyana
explains it, ¢ without wind’ But it is hardly possible to
understand how the Maruts, themselves the gods of the
storm, the sons of Rudra, could be said to bring clouds
without wind. Langlois, it is true, translates without any
misgivings : ¢ Ces dieux peuvent sur un sol desséché faire
tomber la pluie sans Paccompagner de vent” Wilson : ¢ They
send down rain without wind upon the desert’ Benfey saw
the incongruous character of the epithet, and explained it
away by saying that the winds bring rain, and after they
have brought it, they moderate their violence in order not to
drive it away again; heuce rain without wind. Yet even
this explanation, though ingenious, and, as I am told, particu-
larly truthful in an Eastern climate, is somewhat too artificial.
If we changed the acceut, 4vitdm, unchecked, unconquered,
would be better than avitim, windless. But &vita, uncon-
quered, does not occur in the Rig-veda, except as applied
to persons. It occurs most frequently in the phrase vanvin
vitah, which Siyana explains well by himsan ahimsitak,
hurting, but not hurt: (vi. 16, 20; 18, 1; ix. 89, 7.)
In ix. g6, 8, we read prit-si vanvdn avitah, in battles
attacking, but not attacked, which renders the mecaning of
fvita perfectly clear. In vi. 64, 5, where it is applied to
Ushas, it may be translated by unconquerable, intact.

There are several passages, however, where avita occurs
with the accent on the last syllable, and where it is accord-
ingly explained as a Bahuvrihi, meaning either windless or
motionless, from vita, wind, or from véta, going, (i. 62, 10.)
In some of these passages we can hardly doubt that the
accent ought to be changed, and that we ought to read
avata. Thus in vi. 64, 4, avite is clearly a vocative applied
to Ushas, who is called 4vitd, unconquerable, in the verse
immediately following. 1In i. 52, 4, the Maruts are called
avatik, which can only be 4vatdk, unconquerable; nor can
we hesitate in viil. 79, 7, to change avitk into dvitah, as an
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epithet applied to Soma, and preceded by ddriptakratuk, of
unimpaired strength, unconquerable.

But even then we find no evidence that dvita, uncon-
quered, could be applied to rain or to a cloud, and I there-
fore propose another explanation, though equally founded
on the supposition that the accent of avitdm in our passage
should be on the first syllable.

1 take véta as a Vedic form instead of the later vana, the
past participle of vai, to wither. Similarly we find in the
Veda gita, instead of gina, the latter form being sanctioned
by Panini. V4 means to get dry, to flag, to get exhausted ;
dvita therefore, as applied to a cloud, would mean not dry,
not withered, as applied to rain, not dried up, but remain-
ing on the ground. It is important to remark that in one
passage, vi. 67, 7, Siyana, too, explains dvita, as applied to
rivers, by asushka, not dry; and the same meaning would
be applicable to avétik in i, 62, 10. In this sense of not
withered, not dry, 4vitdm in our passage would form a per-
fectly appropriate epithet of the rain, while neither windless
nor unconquered would yield an appropriate sense, In the
famous passage x. 129, 2, dnit avitim svadhdyi tit ékam,
that only One breathed breathless by itself, avitim might be
taken, in accordance with its accent, as windless or breath-
less, and the poet may have wished to give this antithetical
point to bis verse. But 4vitam, as an adverb, would here
be equally appropriate, and we should then have to translate,
‘ that only One breathed freely by itself.

Verse 8, note ®. The peculiar structure of the metre in
the seventh and eighth verses should be noted. Though
We may scan

—-—--———u\'l—-l-——u—~\.'/—-—|v——--—u(/——l

B Y et B R R RV i VA Y
by throwing the accent on the short antepenultimate, yet
the movement of the metre becomes far more natural by

throwing the accent on the long penultimate, thus reading

—-——'--—-—-uu——|——u—uu——lu-——-—-uu—-—-

oty L~y t ettt

Sayana: ¢ Like a cow the lightning roars, (the hghtmng)
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attends (on the Maruts) as the mother cow on her calf, because
their rain is let loose at the time of lightning and thunder.

Wilson: ¢The lightning roars like a parent cow that
hellows for its calf, and hence the rain is set free by the
Maruts.

Benfey : ¢ Es blitzt—wie eine Kuh briillt es—die Mutter
folgt dem Kalb gleichsam—wenn ihr Regen losgelassen.
(Der Donner folgt dem Blitz, wie eine Kuh ihrem Kalbe.)’

Vasrd as a masculine means. a bull, and it is used as a
name of the Maruts in some passages, viil. 7, 33 7. As
a feminine it means a cow, particularly a cow with a calf,
a milch cow. Hence also a mother, x. 119, 4. The lowing
of the lightning must be intended for the distant thunder,
and the idea that the lightning goes near or looks for
the rain is not foreign to the Vedic poets. Sce i. 39, 9:
‘Come to us, Maruts, with your entire help, as lightnings
(come to, 1. e. seek for) the rain !’

Verse 9, note !. That pargdnya here and in other places
means cloud has been well illustrated by Dr. Biihler, Orient
und Occident, vol. i. p. 221. It is interesting to watch the
personifying process which is very palpable in this word,
and by which Parganya becomes at last a friend and com-
panion of Indra. .

Verse 10, note !, Sidma, as a neuter, means originally
a scat, and is frequently used in the sense of altar : iv. g, 3.
sék sidma péri niyate hétd ; vii. 18, 22. h6té-iva sddma pari
emi rébhan. It soon, however, assumed the more general
meaning of place, as

X. 1, 1. agnik bhéndné rdsatd visvd sédmdéni aprik.

Agni with brilliant light thou filledst all places.

It is lastly used with special reference to heaven and
earth, the two sddmani, i. 185, 6; iii. 55, 2. In our passage
sadma pérthivam is the same as pérthive sidane in viii. 97, 5.
Here the earth is mentioned together with heaven, the sea,
and the sky. Siyana takes sédma as ‘ dwelling,’ so do Wilson
and Langlois. Benfey translates ‘ der Erde Sitz,’-aand makes
it the subject of the sentence: ¢ From the roaring of the Maruts
the seat of the earth trembles, and all men tremble.” Sadwan,
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with the accent on the last syllable, is also used as a masculine
in the Rig-veda, i. 173, 1; vi. 51, 12. sadménam divydm.

Verse 11, note *. 1 have translated vilu-piribhik, as if it
were vilipanibhik, for this is the right accent of a Bahuvrihi
compound. Thus the first member retains its own accent in
prithd-péni, bhiiri-pini, vrisha-pini, &c. It is possible that
the accent may have been changed in our passage, because
the compound is used, not as an adjective, but as a kind of
substantive, as the name of a horse. Pini, hand, means, as
applied to horses, hoof:

ii. 31, 2. prithivy&k sinau ganghananta péni-bhik.

When they strike with their hoofs on the summit of the
earth,

This meaning appears still more clearly in such com-
pounds as dravat-pani :

viil. 5, 35. hiranydyena réthena dravitpani-bhik dsvaik.

On a golden chariot, on quick-hoofed horses.

The horses of the Maruts, which in our verse are called
vilu-péni, strong-hoofed, are called viii. 7, 27. hiranya-pini,
golden-hoofed :

4svaik hiranyapani-bhik dévisak dpa gantana.

On your golden-hoofed horses come hither, O gods.

Those who retain the accent of the MSS. ought to trans-
late, ¢ Maruts, with your strong hands go after the clouds.”

Verse 11, note %, Rédhasvati is explained by Siyana as
river. It does not occur again in the Rig-veda. Rédhas
is enclosure or fence, the bank of a river; but it does not
follow that rédhasvat, having enclosures or banks, is appli-
cable to rivers only. ii. 15, 8, it is said that he emptied or
opened the artificial enclosures of Bala, these being the
clouds conquered by Indra. Hence I take rédhasvati in
the sense of a cloud yet unopened, which is followed or
driven on by the Maruts,

Kitri, bright or many-coloured, is applied to the clouds,
v. 63, 3. kitrébhik abhréik.

Verse 11, note 3. Roth takes dkhidrayfman for a name of
horse. The word does not occur again in the Rig-veda,
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but the idea that the roads of the gods are easy (sugéh
ddhvd) is of frequent occurrence,
Wilson: ¢Maruts, with strong hands, come along the
beautifully-embanked rivers with unobstructed progress.’
Benfey : ¢ Mit euren starken Hinden folgt den hehren
eingeschlossnen nach in unermiid’tem Gang, Maruts.’

Verse 12, note . Abhfsu does not mean finger in the
Rig-veda, though Siyana frequently explains it so, misled
by Yéska who gives abhisu ‘among the names of finger.
Wilson : ¢ May your fingers be well skilled (fo hold the reins).”

Verse 13, note . Agni is frequently invoked together
with the Maruts, and is even called mardt-sakhi, the friend
of the Maruts, viil. 92, 14. It seems better, therefore, to
refer brahmanas pitim to Agni, than, with Séyana, to the
host of the Maruts (maridganam). Brihmanaspiti and
Brihaspati are both varieties of Agni, the priest and purchita
of gods and men, and as such he is invoked together with
the Maruts in other passages, i. 40, 1. Tind is an adverb,
meaning constantly, always, for ever. Cf. ii. 2, 1; viii. 40, 7.

Wilson: ¢Declare in our presence (priests), with voice
attuned to praise Brahmanaspati, Agni, and the beautiful
Mitra.’

_ Benfey : ¢ Lass schallen immerfort das Lied zu griissen
Brahmanaspati, Agni, Mitra, den herrlichen.’

Verse 13, note 2. Mitra is never, as far as I know, in-
voked together with the Maruts, and it is better to take
mitram as friend. Besides nd cannot be left here untrans-
lated.

Verse 14, note .. The second sentence is obscure. Séyana
translates: ¢ Let the choir of priests make a hymn of
praise, let them utter or expand it, like as a cloud sends
forth rain’ Wilson similarly : ¢ Utter the verse that is in
your mouth, spread it out like a clond spreading rain.
Benfey : ¢ Ein Preislied schaffe in dem Mund, erténe dem
Parganya gleich.” He takes Parganya for the god of thunder,
and supposes the hymn of praise to be compared to ili.on
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account of its loudness. Tatanak can only be the second
person singular of the. conjunctive of the reduplicated
perfect, of which we have also tatinat, tatiniima, tatdnan,
and tatinanta. Tatanak can be addressed cither to the host
of the Maruts, or to the poet. I take it in the latter sense,
for a similar verse occurs viii. 21, 18. It is sgid there of a
pajron that he alone is a king, that all others about the river
Sarasvati are only small kings, and the poet adds : ‘May he
spread like a cloud with the rain,” giving hundreds and
thousands, (parganyak-iva tatdnat hi vrishtyd.) .

Verse 15, note *. It is difficult to find an appropriate
rendering for arkin. It means praising, celebrating, singing,
and it is in the last sense only that it is applicable to the
Maruts. Wilson translates, ¢ entitled to adoration;” Benfey,
‘flaming.’ Boehtlingk and Roth admit the sense of flaming
in one passage, but give to arkin in this place the meaning
of praising. If it simply meant, possessed of ark4, i. e. songs
of praise, it would be a very lame epithet after panasyi.
But other passages, like i. 19, 4; 52, 15, show that the
conception of the Maruts as singers was most familiar to
the Vedic Rishis (i. 64, 10 ; Kuhn, Zeitschrift, vol. i. p. 521,
note) ; and arki is the very name applied to their songs
(i. 19,4). In the Edda, too, ¢ storm and thunder are repre~
sented as a lay, as the wondrous music of the wild hunt.
The dwarfs and Elbs sing the so-called Alb-leich which
carries off everything, trees and mountains.” See Justi in
Orient und Occident, vol. ii. p. 62. There is no doubt
therefore that arkin here means musician, and that the arkd
of the Maruts is the music of the winds.

Verse 15, note 2, Vriddha, literally grown, is used in the
Veda as an honorific epithet, with the meaning of mighty
or great:

ili. 32, 7. yagdmak it ndmasd vriddhdm indram

brihdntam rishvim agéram ydvanam.

We worship with praise the mighty Indra, the great, the
exalted, the immortal, the vigorous,

Here neither is vriddhé intended to express old age, nor
yivan young age, but both are meant as laudatory epithets.
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Asan is the so-called Lef of as, to be. This Let is
properly an imperative, which gradually sinks down to-a
mere subjunctive. Of as, we find the following Le# forms :
belonging to the present, we have dsasi, ii. 26, 2 ; dsati, vi.
23, 9; 4sathak, vi. 63, 1; and dsatha, v, 61, 4 : belonging
to the imperfect, dsak, viii. 100, 2 ; ésat, 1. 9, 5; 4sdma, i.
173, 9 dsan, i. 89, 1. Asam, a form quoted by Roth from
Rig-veda x. 27, 4, is really Asam.

We find, for instance, dsak, with an imperative or opta-
tive meaning, in e

viii. 100, 2. 4sak ka tvim dakshinatih sikhia me

ddha vritrini ganghaniva bhri.

And be thou my friend on my right hand, and we shall
kill many enemies.

Here we see the transition of meaning from an imperative
to the conditional. In English, too, we may say, ¢ Do this
and you shall live,” which means nearly the same as, ¢ If you
do this, you will live’ Thus we may translate this passage :
¢ And if thou.be my friend on my right side, then we shall
kill many enemies.’

X. 124, 1. imdm nak agne ipa yagidm & ihi—

dsak havya-v8t utd nak purak-géh.

Here we have the imperative ihi and the Let 4sak used
in the same sense,

Far more frequently, however, fsak is used in relative
sentences, such as,

vi. 36, 5. 4sah yithd nah sivasi kakandh.

That thou mayest be ours, delighting in strength.

vii, 24, 1. 4sak yith nak avitd vridhé ka.

That thou mayest be our helper and for our increase.

See also x. 44, 4; 85, 26; 36.

Wilson: ‘May they be exalted by this our worship.’
Benfey : ¢ Mogen die Hohen hier bei uns sein.’
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Man~parA I, SORTA 89.
AsaTARA I, ADHYAYA 3, VARGA 18-19.

1. Prd ydt ith& pari-vdtah sokih nd m4nam dsyatha,

kisya kritvd marutah kdsya virpash kim yAtha kim
ha dhatayah.

2. Sthird vah santu &yudhi pari-nide vili utd
prati-skdbhe, yushmfkam astu tdvishi pdniyasi m4
mértyasya méyinal.

3. P4rh ha y4t sthirdm hathd ndrah vartdyatha
gurd, vi yithana vaninah prithivydh vi 4s4h phrva-
tAndm. _

4. Nahf vah sftruh vividé 4dhi dy4vi nd bhdmyim
risddasah, yoshmékam astu tdvishi tdnd yugd ridrd-
sah nu kit 4-dhrishe.

5. Prd vepayanti pdrvatin vi viiikanti vdnaspdtin,
pré (iti) Arata marutah durmddak-iva dévisah sirvayl
vish. '

6. Upo (iti) rétheshu prishatih ayugdhvam prdsh-
tih vahati réhitah, £ vah yfmiya prithivi kit asrot
dbibhayanta mé&nushéh.

7. A vah makshy tdndya kdm radrdh dvah vrini-
mahe, ginta nlndm nak %vasd yithd purf itthd kdn-
viya bibhytshe.

8. Yushmé4-ishitah marutah mértya-ishitah & ydh
nah 4bhvah ishate, vi tdm yuyota sivash vi dgash vi
yushmék4bhik Gtf-bhik.

9. AsAmi hi pra-yagyavah kdnvam dadd pra-ketasal,
ds4mi-bhih marutah 4 nah Oti-bhih gdnta vrishifm nd
vi-dyutah.
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HymN To THE MARUTS (THE STORM-GODS).

1. When you thus from afar cast forwards your
measure! like a blast of fire, through whose wisdom
is it, through whose design?? To whom do you go, to
whom, ye shakers (of the earth)?

2. May your weapons' be firm to-attack, strong
also to withstand. May yours be the more glorious
strength, not that of the deceitful mortal.

3. When you overthrow what is firm, O ye men,
and whirl about what is heavy, you pass® through the
trees of the earth, through the clefts of the rocks.?

4. No real foe of yours is known in heaven, nor
on earth, ye devourers of enemies! May strength be
yours, together with your race,) O Rudras, to defy
even now.?

6. They make the rocks to tremble, they tear
asunder the kings of the forest.! Come on, Maruts,
like madmen, ye gods with your whole tribe.

6. You have harnessed the spotted deer to your
chariots, a red one draws as leader ;! even the earth
listened at your coming, and men were frightened.

7. O Rudras, we quickly, desire your help for our
race. Come now to us with help, as of yore; thus
now also, for the sake of the frightened Kanva.'

8. Whatever fiend, roused by you or roused by
men, attacks us, tear him (from us) by your power,
by your strength, by your aid.!

9. For you, worshipful and wise, have wholly pro-
tected! Kanva. Come to us, Maruts, with your entire
help, as lightnings® (go in quest of) the rain.

VOL. 1. G
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10. Ashmi 6gah bibhritha su-ddnivah dsémi dho-
tayah sivah, rishi-dvishe maruta pari-manydve
fshum nd srigata dvisham.

COMMENTARY.

This hymn is ascribed to Kanva, the son of Ghora. The
metre varies between Brihatl and Satobrihati, the odd verses
being composed in the former, the even verses in the latter
metre. Each couple of such verses is called a Bérhata
Pragitha. The Brihati consists of 8 +8 412+ 8, the
Satobrihati of 12 +8 + 12+ 8 syllables.

Verse 1, note !, M4na, which I translate by measure, is
explained by Siyana as meaning strength, Wilson: ¢ When
you direct your awful vigour downwards from afar, as light
(descends from heaven)’ Benfey: ‘ Wenn ihr aus weiter
Ferne so wie Strahlen schleudert euren Stolz (das worauf
ihr stolz seid: euren Blitz).’ Langlois: °Lorsque vous
lancez votre souffle puissant’ I doubt whether ména is
ever used in the Rig-veda in the sense of pride, which no
doubt it has, as a masculine, in later Sanskrit: cf. Hala-
yudha, ed. Aufrecht, iv. 37. Ména, as a masculine,
means frequently a poet in the Rig-veda, viz. a measurer, a
thinker or maker ; as a neuter it means a measure, or what
is measured or made. Thus v. 835, 5, we read :

méinena-iva tasthi-vin antdrikshe vi y84 mamé prithivim
sliryena.

He (Varuna) who standing in the welkin has measured
the earth with the sun, as with a measure,

In this passage, as well as in ours, we must take measure,
not in the abstract sense, but as a measuring line, which is
cast forward to measure the distance of an object, an image,
perfectly applicable to the Maruts, who seem with their
weapons to strike the trees and mountains when they them-
selves are still far off. Another explanation might be given,
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10. Bounteous givers, you possess whole strength,
whole power, ye shakers (of the world). Send, O
Maruts, against the wrathful enemy of the poets
an enemy, like an arrow.!

if ména could be taken in the sense of measure, i. e. shape
or form, but this is doubtful.’

Verse 1, note-2, Varpas, which generally means body or
form, is here explained by praise. Benfey puts Werk (i. e.
Gesang, Gebet) ; Langlois, maison. Virpas, which, without
much reason, has been compared to Latin corpus, must here
be taken in a more general sense. Thus vi. 44, 14, asya
mad¢ purd virpimsi vidvén, is applied to Indra‘as knowing
many schemes, many thoughts, many things, when he is
inspired by the Soma-juice.

Verse 3, note !. Benfey takes vi yithana in a causative*
sense, you destroy, you cause the trees to go asunder. But
even without assigning to yi a causative meaning, to go
through, to pierce, would convey the idea of destruction.
In some passages vi-y4 is certainly used in the simple sense
of passing through, without involving the idea of destruction:

viil, 73, 13. rathak viyati rédasi (iti).

Your chariot which passes through or between heaven
and earth. o

In other passages the mere passing across implies con-
quest and destruction:

i. 116, 20. vi-bhinddn4....rdthena vi parvatén....aydtam.

On your dissevering chariot you went across the moun-
tains (the clouds).

In other passages, however, a causative meaning seems
equally, and even more applicable :

viii. 7, 23. vi vritrdm parva-sik yayuk vi parvatin.

They passed through Vritra piecemeal, they passed through
the mountains (the clouds) ; or, they destroyed Vritra, cutting
him to pieces, they destroyed the clouds.

G 2
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Likewise i. 86, 10. vi yéta visvam atrinam.
Walk athwart every evil spirit, or destroy every evil spirit !

L A ST A i Y
We must scan vi yithana vaninak prithivyak.

Verse 3, note 2 It might seem preferable to translate
4sdh pirvatinim by the spaces of the clouds, for pérvata
means cloud in many places. Yet here, and still more
clearly in verse 5, where pdrvata occurs again, the object of
the poet is to show the strength of the Maruts. In that
case¢ the mere shaking or bursting of the clonds would sound
very tame by the side of the shaking and breaking of the
forest trees. Vedic poets do not shrink from the conception
that the Maruts shake even mountains, and Indra is even said
to have cut off the mountain tops: iv. 19, 4. dva abhinat kaki-
bhak pirvatindm. In the later literature, too, the same idea
occurs: Mahibh, Vana-parva, v. 10974, dyauk svit patati
kim bhimir diryate parvato nu kim, does the sky fall? is
the earth torn asunder., or the mountain ?

Verse 4, note !, Siyana was evidently without an autho-
eritative explanation of tdni yugd. He tries to explain it by
‘ through the union of you may strength to resist be quickly
extended” Wilson: ‘May your collective strength be
quickly exerted.” Benfey takes tdnd as adverb and leaves
out yugd: ‘Zu allen Zeiten, O Furchtbarn !—sei im Nu zu
iberwilt’gen euch die Macht.” Yugd, an instrumental, if
used together with another instrumental, becomes in the
Veda a mere preposition: cf. vii. 43, 5; 95, 4. riyd yugd;
x. 83, 3. tépasé yugd; x. 102, 12. vidhriné yugd ; vii. 32, 20,
péram-dhyd yugi; vi. 56, 2. sikhyd yugd; viii. 68, 9. tvd
yugd. As to the meaning of tdn, see B.R. s.v., where
tén in our passage is explained as continuation. The off-
spring or race of the Maruts is mentioned again in the
next verse.

Verse 4, note 2. Nu kit 4-dhrishe might possibly be taken
as an abrupt interrogative sentence, viz. Can it be defied ?
Can it be resisted? See v. 87, 2:

tat vak marutak nd a-dhrishe sivah.

Your strength, O Maruts, is not to be defied.
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Verse 5, note !. Large trees of the forest are called the
kings or lords of the forest.

Verse 6, note !. Prash#i is explained by Siyana as a
sort of yoke in the middle of three horses or other animals,
harnessed in a car; réhita as a kind of red deer. Hence
Wilson remarks that the sense may be, *The red deer
yoked between them aids to drag the car’ But he adds
that the construction of the, original is obscure, and ap-
parently rude and ungrammatical. Benfey translates, ¢ Sie
fithrt ein flammenrothes Joch,’ and remarks against Wilson
that Séyara’s definition of prishfi as yoke is right, but that
of réhita as deer, wrong. If Siyana’s authority is to be
invoked at all, one might appeal from Siyana in this place
to Siyana viii. 7, 28, where prishti is explained by him
either by quick or by pramukhe yugyaméanak, harnessed in
front. The verse is

yit esham prishatik rdthe prashtik véhati rohitak.

When the red leader draws or leads their spotted deer in
the chariot.

vi. 47, 24. prashtik is explained as tripada &dhérak ; tad-
vad vahantiti prashfayo ’svik. In i. 100, 17, prashtibhiz, as
applied to men, means friends or supporters, or, as Siyana
explains, pérsvasthair anyair rishibhik.

Verse 7, note !, Kanva, the author of the hymn.

Verse 8, note . A very weak verse, particularly the
second line, which Wilson renders by, ¢ Withhold from him
food and strength and your assistance.’ Benfey translates
dbhva very happily by Ungethiim.

Verse 9, note 1. The verb dad4 is the second pers. plur, of
the perfect of da, and is used here in the sense of to keep, to
protect, as is well shown by B. and R. s.v. di 4, base dad.
Siyana did not understand the word, and took it for an-
irregular imperative ; yet he assigned to the verb the proper
sense of to keep, instead of to give. Hence Wilson:
¢ Uphold the sacrificer Kafiva’ Benfey, less correctly,
‘Den Kanva gabt ihr, as if Kanva had been the highest
gift of the Maruts.
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Verse 9, note . THhe simile, as lightnings go. to the
rain, is not very telling. It may have been suggested by
the idea that the lightnings run about to find the rain,
or the fertium comparationis may simply be the quickness
of lightning. Wilson: ¢As the lightnings bring the rain.
Benfey: ¢(So schnell) gleichwie der Blitz zum Regen
kommt.’ Lightning precedes the rain, and may thercfore
be represented as looking about for the rain.

Verse 10, note . Wilson: ‘Let loose your anger.’
Sdyana: ‘Let loose a murderer who hates’

Pari-manyd, which occurs but once in the Rig-veda, cor-
responds as mearly as possible to the Greek wepifunos.
Manyd, like Ouuds, means courage, spirit, anger; and in
the compound parimanyd, as in wepiBuros, the preposition
péari seems to strengthen the simple notion of the word.
That pari is used in that sense in later Sanskrit is well
known; for instance, in parilaghu, perlevis, parikshiima,
withered away: see Pott, Etymologische Forschungen,
second edition, vol. i. p. 487. How pari, originally meaning
round about, came to mean excessive, is difficult to explain
with certainty. It may have been, because what surrounds
exceeds, but it may also have been because what is done all
around a thing is done thoroughly. Thus we find in the
Veda, viil. 75, 9, péri-dveshas, lit. one who hates all around,
then a great hater :

m& nak pari-dveshasak amhatih, irmik né nivam & vadhit,

May the grasp of the violent hater strike us not, as the
wave strikes a ship.

Again, pari-spridh means literally one who strives round
about, then an eager enemy, a rival (fem.):

iX. 53, 1. nuddsva ydk pari-spridhak.

Drive away those who are rivals.

Pari-krosid means originally one who shouts at one from
every side, who abuses one roundly, then an angry reviler.
This word, though not mentioned in B. R.s Dictionary,
occurs in

i, 29, 7. sérvam pari-krosim gahi.

Kill every reviler!

The same idea which is here expressed by pari-krosd, is
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in-other places expressed by pari-rdp, lit. one who shouts
round about, who defies on every side, a calumniator, an
enemy. '

ii. 23, 3. & vi-badhya pari-ripak. -

Having struck down the enemies.

il. 23, 14. vi pari-ripah ardaya.

Destroy the enemies.

In the same way as words meaning to hate, to oppose,
to attack, are strengthened by. this preposition, which con-
veys the idea of round about, we also find words expressive
of love strengthened by the same preposition. Thus from
pritak, loved, we have péri-pritak, lit. loved all round, then
loved very much: i, 190, 6. péri-pritak nd mitrdk; cf. x.
27, 12. We also find ix. 72, 1. pari-priyak, those who
love fully or all around, which may mean great lovers, or
surrounding friends.

In all these cases the intensifying power of piri arises
from representing the action of the verb as taking place
on every side, thoroughly, excessively; but in other cases,
mentioned by Professor Pott, particularly where this prepo-
sition is joined to a noun which implies some definite limit,
its magnifying power is no doubt due to the fact that what
is around, is outside, and therefore beyond. Thus in Greek
mepiueTpos expresses the same idea as vmépuerpos (loc. cit.
p- 488), but I doubt whether pari ever occurs in that sense
in Sanskrit compounds,



88 HYMNS TO THE MARUTS.

Mawvpara I, SOKTA 64.
AsaTARA I, ADHYAYA 5, VARGA 6-8.

1. Vrishne srdhiya sd-makhiya vedhése nédhak
su-vriktfm pri bhara- marit-bhyah, apih* ni dhi-
rah minasi su-histyal girah sim afige viddtheshu
4-bhivah.

2. Té gagiiire divih rishvésah ukshinak rudrisya
marydh dsurdh arepisah, pAvakésal sikayah stirybh-
iva sitvinah ni drapsinak ghori-varpasah.

3. Ydvanah rudrdh agérih abhok-hénah vavakshih
4dhri-ghvah parvatih-iva, drilhd kit visvi bhévanini
parthiva pri kyavayanti divyfni magmdni.

4. Kitrafh afigi-bhih vdpushe vi afigate vikshak-su
rukméin 4dhi yetire subhé, i4mseshu eshim nf mi-
mrikshu/k 7ishtdyah sikdm gagiiire svadhdyd divéh
nérah. .

5. Isina-kritah dhtnayah risfdasah vitan vi-dyttah
t4vishibbik akrata, dubdnti ¢dbah divyfni dhétayah
bhfmim pinvanti piyasi piri-grayah.

6. Pinvanti apdh maritalh su-ddnavak payah ghritd-
vat vid4theshu 4-bhuvah, 4tyam nd mihé vi nayanti
viginam tutsam duhanti stangyantam dkshitam.

7. Mahishdsah miyinah kitré-bhénavah girdyah nd

* ap&h?
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HymMy 10 THE MARUTS (THE STORM-GODS).

1. For the manly host, the majestic, the wise, for
the Maruts bring thou, O Nodhas,' a -pure offering.?
Like a workman,® wise in his mind and handy, I join
together words which are useful at sacrifices.

2. They are born, the tall bulls of Dyu? (heaven),
the boys? of Rudra, the divine, the blameless, pure,
and bright like suns ; scattering rain-drops, of awful
shape, like giants?

8. The youthful Rudras, they who never grow old,
the slayers of the demon,' have grown irresistible
like mountains. They shake with their strength all
beings, even the strongest, on earth and in heaven.

4. They deck themselves with glittering ornaments'
for show ; on their chests they fix gold (chains) for
beauty ;® the spears on their shoulders pound to
pieces ;* they were born together by themselves,* the
men of Dyu. .

5. They who confer power,! the roarers? the de-
vourers of foes, they made winds and lightnings by
their powers. The shakers milk the heavenly udders
(clouds), roaming around they fill the earth with
milk (rain).

6. The bounteous! Maruts fill? (with) the fat milk
(of the clouds) the waters, which are useful at
sacrifices. They seem to lead® about the powerful
horse, the cloud, to make it rain; they milk the
thundering, unceasing spring.*

7. Mighty you are, powerful, of wonderful splen-
dour, firmly rooted® like mountains, (yet) lightly
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svi-tavasah raghu-syidah, mrig#h-iva hastinah khi-
datha vind yit frunmishu tdvishik dyugdhvam.

8. Simhéh-iva ninadati pri-ketasah pis#h-iva su-
pisah visvé-vedasah, kshdpak ginvantah prishati-
bhik rishéf-bhik sdm {t sa-b&dhak shvash ghi-ma-
nyavah.

9. Reédast (fti) 4 vadata gana-sriyah nri-sikah strdh
shvasy hi-manyavah, 4 vandhireshu amétih nd dar-
satd vi-dydt ngd tasthau marutah rdtheshu vah.

10. Visv4-vedasah rayf.-bhi‘h sdm-okasah sdm-mi-
slisah t4vishibhik vi-rapsinah, dstirak ishum dadhire
gdbhastyoh anant4-sushméh vrisha-khidayah ndrah.

11. Hiranydyebhik pavi-bhik payak-vridhak WGt
gighnante 4-pathydh nd pdrvatdn, makh&l aydsah
sva-sritah dhruva-kydtak dudhra-kritah maritah
bhrégat-rishtayah.

12. Ghrishum pivakdm vanfnam vi-karshanim ru-
drisya stntim havdsid grinimasi, ragah-tiram tavs-
sam mfrutam gandm rigishfnam vrishanam saskata
sriyé.

13. Prd nd sdh mdrtak sivasd gdnfn 4ti tasthad
vah Gt marutak ydm £vata, drvat-bhik vdgam bha-
rate dhdni nrf-bhik &-prikkhyam krdtum & ksheti
pushyati.
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gliding along ;—you chew up forests, like elephants,?
when you have assumed vigour among the red flames.®

8. Like lions they roar, the far-sighted Maruts,
they are handsome like gazelles,' the all-knowing.
By night? with their spotted deer (rain-clouds) and
with their spears (lightnings) they rouse the com-
panions together, they whose ire through strength
is like the ire of serpents.

9. You who march in con'lpanies, the friends of
man, heroes, whose ire thrb'\':lgh strength is like the
ire of serpents, salute heaven and earth!* On the
geats on your chariots, O Maruts, the lightning stands,
visible like light.?

10. All-knowing, surrounded with wealth, endowed
with vigour, singers,' men of endless prowess, armed
with strong rings,? they, the archers, have placed the
arrow on their arms.

11. The Maruts, who with their golden fellies,
increase the rain, stir up the clouds like wanderers
on the road. They are brisk, indefatigable,! they
move by themselves ; they throw down what is.firm,
the Maruts with their brilliant spears make (every-
thing) to reel.?

12. We invoke with prayer' the offspring of Ru-
dra, the brisk, the bright, the worshipful,® the active.
Cling® for happiness-sake to the strong host of the
. Maruts, the chasers of the sky,* the vigorous, the
impetuous.®

13. The mortal whom ye, Maruts, protected with
your protection, he indeed surpasses people in strength.
He carries off food with his horses, treasures with his
men ; he acquires honourable'strength,and he prospers.?
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14. Karkrityam marutah prit-si dustdram dyu-
mdntam sishmam maghdvat-su dhattana, dhana-
spritam ukthyim visvd-karshanim tokdm pushyema
tdnayam satdm hfmé,

15. N4 sthirdm marutah viri-vantam riti-sgham
rayfm asmésu dhatta, sahasrinam satinam stisu-vim-
sam pritdh makshd dhiyd-vasuh gagamyat.

COMMENTARY.

This hymn is ascribed to Nodhas, of the family of Go-

tama. The metre from verse 1—14 is Gagatl, verse 15 is
Trish¢ubh.

Verse 1, note .. The first line is addressed by the poet
to himself.

Verse 1, note 2. Suvrikti is generally explained by a
hymn of praise, and it cannot be denied that in this place,
as in gnost others, that meaning would be quite satisfactory.
Etymologically, however, suvrikti means the cleaning and
tnmmmg of the grass on which, as 'on a small altar, the
oblation is offered: cf. vriktabarhis, i. 38, 1, note %, page 68,
Hence, although the same word might be' metaphorically
applied to a carefully composed, pure and holy hymn of
praise, yet wherever the primary meaning is applicable it
seems safer to retain it: cf. iii. 61, 5; vi. 11, 5.

Verse 1, note®. Apds, with the accent on the last syllable,
is the accusative plural of ap, water, and it is so explained
by Séyana He translates: ‘I show forth these hymns of
pralse, like water, i. e. everywhere, as Parganya sends down
rain at once in every place.’ Benfey explains : ‘1 make
these hymns smooth like water, i. e. so that they run smooth
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14. Give, O Maruts, to the worshippers strength
glorious, invincible in battle, brilliant, wealth-confer-
ring, praiseworthy, known to all men.! Let us foster
our kith and kin during a hundred winters.

15. Will! you then, O Maruts, grant unto us wealth,
durable, rich in men, defying all onslaughts ?*—wealth
a hundred and a thousand-fold, always increasing ?—
May he who is rich in prayers® (the host of the
Marnts) come early and soon!

like water’ He compares pufuds, as derived from péw.
Another explanation might be, that the hymns are powerful
like water, when it has been banked up. Yet all these
similes seem very lume, and I feel convinced that we ought
either to change the accent, and read dpak, or the last vowel,
and read aps%. In the former case the meaning would be,
¢ As one wise in mind and clever performs his work, so do I
compose these hymns.” In the second case, which seems
to me preferable, we should translate: ¢ Like a workman,
wise in mind and handy, I put together these hymns.’

Verse 2, note !, Tt is difficult to say in passages like this,
whether Dyu should be taken as heaven or as a personified
deity. When the Maruts are called Rudrisya miry4h, the
boys of Rudra (vii. 56, 1), the personification is always pre-
served. Hence.if the same beings are called Divék méryas,
this too, 1 think, should be translated the boys of Dyu (iii.
54, 13; v. 59, 6), not the sons of heaven. The bulls of
Dyu is a more primitive and more vigorous expression for
what we should call the fertilising winds of heaven.

Verse 2, note >. Mérya is a male, particularly a young
male, a boy, a young man (i. 115, 2; iii. 33, 10; iv. 20, 5;
v. 61, 4, with vira) :

v. 59 5. marydk-iva su-vridhak vavridhuk nérak. *

Like boys that grow well they have grown men.
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When joined with nirak (v. 53, 3), nirak maryik are-
pasak, it may be taken as an adjective, manly, strong. At
last marya assumes the general meaning of man :

i. 91, 13. miryak-iva své oky&.

Like a man in his own house.

Verse 2, note . The simile, like giants, is not quite clear.
Sdtvan means a strong man, but it seems intended here to
convey the idea of supernatural strength. Benfey translates,
‘like brave warriors; Wilson, ‘like evil spirits’ Ghori-
varpas is an adjective belonging to the Maruts rather than
to the giants, and may mean of awful aspect, i. 19, 5, or of
cruel mind ; cf. i. 39, 1, note 2

Verse 3, note . Abhog-ghénak, the slayers of the demon,
are the slayers of the clouds, viz. of such clouds as do not
yield rain, Abhog, not nurturing, is a name of the rainless
cloud, like Nimuki (na-muk, not delivering rain), the name
of another demon killed by Indra ; see Benfey, Glossar, s.v.
The cloud which sends rain is called bhugman :

viii. 50, 2. girik nd bhugm& maghévat-su pinvate.

Like a feeding cloud he showers his gifts on the wor-
shippers.

Verse 4, note !, The ornaments of the Maruts are best
described v. 54, 11

dmseshu vah rishtdyak pat-si khiddyak vikshak-su ruk-
mék,

On your shoulders are the spears, on your feet rings, on
your chests gold ornaments.

Rukmé as a masc. plur, is frequently used for ornaments
which are worn on the breast by the Maruts, but no hint is
given as to the exact nature of the ornaments. The Maruts
are actually called rukmévakshasa’, gold-breasted, (ii. 34, 2;

v+ 55, 15 57 5)
Verse 4, note 2. Vépushe and subhé, as parallel expres-

sions, occur also vi. 63, 6.

Verse 4, note 3. Ni mimrikshur does not occur again in
the Rig-veda, and Roth has suggested to read ni mimikshur
instead; see ni+marg. He does not, howgver, give our
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passage under myak, but under mraksh, and this seems
indeed preferable. No doubt, there is ample analogy for
mimikshufk, and the meaning would be, their spears stick
firm to their shoulders. But as the MSS. give mimrikshu#,
and as it is possible to find a meaning for this, I do not
propose to alter the text. The question is only, what does
wimrikshu’ mean? Mraksh means to grind, to rub, and
Roth proposes to render our passage by ‘the spears rub
together on their shoulders’ The objections to this trans-
lation are the preposition ni, and the active voice of the verb.
I take mraksh in the sense of grinding, pounding, destroying,
which is likewise appropriate to pxraksha—kntvan (vm 61, 10),
and tuvi-mrakshd (vi. 18, 2), and I traunslate, ©the spears on
their shoulders pound to pieces.’

Verse 4, note %. The idea that the Maruts owe every-
thing, if not their birth, at least their strength (svi-tavasa?,
své-bhéanavah, sva-sritak), to themselves is of frequent occur-
rence in these hymns.

Verse 5, note .. They are themselves compared to kings
(i. 85, 8), and called isén4, lords (i. 87, 4).

Verse 5, note 2. Dhini is connected with root dhvan, to
dun or to din. Siyana explains it by bending or shaking,
and Benfey, too, translates it by Erschiitterer. Roth gives
the right meaning.

Verse 6, note %, I translate sudinavak by bounteous, or
good givers, for, if we bhave to choose between the two
meanings of bounteous or endowed with liquid drops or
dew, the former is the more appropriate in most passages.
We might, of course, admit two words, one meaning, pos-
sessed of good water, the other, bounteous; the former
derived from diinu, neuter, water, or rain, the other from
déni, giving. It cannot be denied, for instance, that when-
ever the Maruts are called suddnaval, the meaning, pos-
sessed of good rain, would be applicable: i. 40, 1; 44, 14;
64, 6; 85, 10; ii. 34, 8; iil. 26, 5; v. 52, 5; 53, 63 57, 5;
viii. 20, 18; x. 78, 5; 1. 15, 2; 23, 9; 39, fo. Yet, even
in these passages, while sud&navak in the sense of possessed
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of good rain is possible throughout, that of good giver would
sometimes be preferable, for instance, i. 15, 2, as compared
with 1. 15, 3.

When the same word is applied to Indra, vii. 31, 2;
X. 23, 6; to Vishnu, viii. 25, 12 ; to the Asvins, i, 112, I1;
to Mxtra and Varura, v. 62, 9 ; to Indra and Varuna, iv. 41,
8, the meaning of giver of good rain mlght Stln seem
more natural. But with Agni, vi. 2, 4; the Adityas, v. 67, 4;
vili. 18, 12; 19, 34; 67, 16; the Vasus, i. 106, 1; x. 66,
12; the Visve, x. 65, 11, such an epithet would not be
appropriate, while sudinavak, in the sense of bounteous
givers, is applicable to all. The objection that dinu, giver,
does not occur in the Veda, is of no force, for many words
oecur at the end of compounds only, and we skall see
passages where sudfnu must be translated by good giver.
Nor would the accent of dand, giver, be an obstacle, con-
sidering that the author of the Unédi-sitras had no Vedic
authority to guide him in the determination of the accent of
dind. Several words in nu have the accent on the first
gyllable. But one might go even a step further, and find
a more appropriate meaning for sudédnu by identifying it
with the Zend hudinu, which means, not a good giver,
but a good knower, wise. True, this root da, to know, does
not occur in the ordinary Saunskrit, but as it exists both in
Zend and in Greek (danut, ddeis), it may have left this one
trace in the Vedic word sudinu. This, however, is only a
conjecture ; what is certain is this, that apart from the
passages where suddnu is thus applied to various deities, in
the sense of hounteous or wise, it also occurs as applied to
the sacrificer, where it can only mean giver, This is clear
from the following passages :

i. 47, 8. isham prifikdnta su-krite su-dénave.

Bxinging food to him who acts well and gives well.

vii, 96, 4. gani-yantak nd dgravah putn-yantnh su-déna-
vah, sdrasvantam havamahe.

We, being unmarried, and wishing for wives and wishing
for sons, offering sacrifices, call now upon Sarasvat.

viii. 103, 7. su-ddnavak deva-yévah.

Offering sacrifices, and longing for the gods. Cf. x. 172,
23 3; vi. 16, 8. -
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iv. 4, 7. s4h it agne astu su-bhigak su-dfnuh yéh tvd.
nityena havishd yék ukthai% piprishati.

O Agni, let the liberal sacrificer be happy, who wishes
to please thee by perpetual offerings and hymns, See also
vi. 16, 8; 68, 5; x.172, 2, 3.

It must be confessed that even the meaning of dénu is
by no means quite clear. It is clear enough where it means
demon, ji. 11, 18; 12, 11; iv. 30, 7; %. 120, 6, the seven
demons. In i. 32, 9; iii. 30, 8, dénu, demon, is applied to the
mother of Vzitra. From this ddnu we have the derivative
dinavd, meaning again demon. VVhy the demons, con-
quered by Indra, were callcd dénu, is not clear. It may
be in the sense of wise, or in the sense of powerful, for this
meani® is ascribed to dénd by the author of the Unidi-
sitras, If the latter meaning is authentic, and not only
deduced ex post from the name of Dinu and Dénava, it
might throw light on the Celtic déana, fortis, from which
Zeuss derives the name of the Danube.

But the sense of the neuter dénu is by no means settled.
Sometimes it means Soma :

X. 43, 7. fpak né sindhum abhi yit sam-fksharan s6méisak
indram kuly&#-iva hraddam, virdhanti vipris mdhak asya
sddane yivam nd vrish{ik divyéna dinun4,

When the Somas run together to Indra, like water to
the river, like channels to the lake, then the priests
increase his greatness in the sanctuary, as rain the comn,
by the heavenly Soma-juice.

In the next verse girddinu means the sacrificer whose
Soma is always alive, always ready.

In vi. 50, 13, however, dénu péprik is doubtful. As an
epithet to Ap&m nép#t, it may mean he who wishes for
Soma, or he who grants Soma; but in neither case is
there any tangible sense. Again, viii. 25, 5, Mitra and
Varuna are called sriprd-dinil,, which may mean possessed
of flowing rain. And in the next verse, sim y& dan{ini
yeméthuk may be rendered by Mitra and Varura, who
brought together rain,

The fact that Mitra~Varunau and the Asvins are called
d&nunaspati does not throw much more light on the sub-
ject, and the one passage where dinu occurs as a feminine,

VOL, I. R
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i. 54, 7, ddnbk asmai dpard pinvate divéh, may be trans-
lated by rain pours forth for him, below the sky, but the
translation is by no means certain. ,

Dénukitra, applied to the dawn, the water of the clouds,
and the three worlds (v. 59, 8; 31, 6; 1. 174, 7), means
most likely bright with dew or rain; and dinumat vésu,
the treasure conquered by Indra from the clouds, can be
translated by the treasure of rain. Taking all the evidence
together, we can hardly doubt that dinu existed in the .
sense of liquid, rain, or Soma; yet it is equally certain that
ddou existed in the sense of giver, if not of gift, and that
from this, in certain passages, at all events, sudinu must be
derived, as a synonym of sudivan, sudiman, &c.

@

Verse 6, note % Cf. vii. 50, 4, (nadyik) péyasi pinva-
minah, the rivers swelling with milk., Pinvati is here
construed with two accusatives, the conception being that
they fill or feed the waters, and that the waters take the
food, viz. the rain. The construction is not to be com-
pared with the Greek Tpégerv -rpo(pr)u Twa Touwde (Herod.
ii. 2), but rather with diddaxeww Tva e,

Cf. vi. 63, 8. dhenim nak isham pinvatam ésakrim.

You filled our cow (with) constant food.

Similarly duh, to milk, to extract, is construed with two
accusatives: Pén. i. 4, 51. gim dogdhi payah, he milks the
cow milk.

Rv. ix. 107, 5. duhénik {dhak divydm madhu priyam.

Milking the heavenly udder (and extracting from it) the
precious sweet, i. e. the rain.

Verse 6, note % The leading about of the clouds is
intended, like the leading about of horses, to tame them,
and make them obedient to the wishes of their riders, the
Maruts. Atyak vigi is a strong horse, possibly a stallion;
but this horse is here meant to signify the cloud. Thus
we read :

v. 83, 6. divik nak vrish2im marutak raridhvam préd
pinvata vrishralk dsvasya dhérih.

Give us, O Maruts, the rain of heaven, pour forth the
streams of the stallion (the cloud).
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In the original the simile is quite clear, and no one re-
quired to be told that the dtyak viigi was meant for the cloud.
Vigin by itself means a horse, as i. 66, 2; 69, 3. vigl nd
pritik, like a favourite horse: i. 116, 6. paidvak vigi, the
horse of Pedu. But being derived from viga, strength,
viigin retained always something of its etymological meaning,
and was therefore easily and naturally transferred to the
cloud, the giver of strength, the source of food. Even with-
out the n4, i.e. as if, the simile would have been understood
in Sanskrit, while in English it is hardly intelligible without
a commentary. Benfey discovers some additional idea in
support of the poet’s comparison: ‘Ich bin kein Pferde-
kenner,” he says, ‘aber ich glaube bemerkt zu haben, dass
man *Pferde, welche rasch gelaufen sind, zum Uriniren zu
bewegen sucht. So lassen hier die Maruts die durch
ihren Sturm rasch fortgetrichenen Wolken Wasser herab
stromen.’ |

Verse 6, note *. Ultsa, well, is meant again for cloud,
though we should hardly be justified in classing it as a name
of cloud, because the original meaning of utsa, spring, is
really retained, as much as that of avatd, well, in i. 85, 10-11.
The adjectives standyantam and akshitam seem more appli-
cable to cloud, yet they may be applied also to a spring.
Yaska derives utsa from ut-sar, to go forth; ut-sad, to go
out ; ut-syand,%o well out; or from ud, to wet. In v. 32,2,
the wells shut up by tht seasons are identified with the
udder of the cloud.

Verse 7, note . Svétavas means really having their own
independent strength, a strength not derived from the
support of others. The yet which I have added in brackets
seems to have been in the poet’s mind, though it is not
expressed. In i. 87, 4, the Maruts are called sva-srit, going
by themselves, i. e. moving freely, independently, wherever
they list. See i. 64, 4, note %

Verse 7, note 2. Mrigih hastinak, wild animals with a
hand or a trunk, must be meant for elephants, although it
has been doubted whether the poets of the Veda were

H 2
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acquainted with that animal. Hastin is the received name
for elephant in the later Sanskrit, and it is hardly appli-
cable to any other animal. If they are said to eat the
forests, this may be understood in the sense of crushing or
chewing, as well as of eating.

Verse 7, note >, The chief difficulty of the last sentence
has been pointed out in B. and R.’s Dictionary, s.v. druni.
Arunt does not occur again in the whole of the Rig-veda.
If we take it with Siyana as a various reading of aruni, then
the Arunis could only be the ruddy cows of the dawn or of
Indra, with whom the Maruts, in this passage, can have no
concern. Nor would it be intelligible why they should be
called &runi in this one place only. If, as suggested by
B. and R., the original text had been yadd arunishu, it
would be difficult to understand how so simple a reading
could have been corrupted.

Another difficulty is the verb dyugdhvam, which is not
found again in the Rig-veda together with tdvishi. Tévishi,
vigour, is construed with dhf, to take strength, v. 32, 2.
adhatthdh; v. 55, 2. dadhidhve; x. 102, 8. adhatta ; also with
vas, iv. 16, 14; with pat, x. 113, 5, &c. But it is not
likely that to put vigour into the cows could be expressed
in Sanskrit by ‘you gain vigour in the cows’ If tdvishi
must be taken in the sense which it seems always to possess,
. viz. vigour, it would be least objectionabfe to translate,
‘ when you joined vigour, i.e. when you assumed vigour,
while being among the Arunis’ The Arunis being the cows
of the dawn, &rurishu might simply mean in the morning.
Considering, however, that the Maruts are said to eat up
forests, druni, in this place, is best taken in the sense of
red flames, viz. of fire or forest-fire (divégni), so that the
sense would be, ¢ When you, Storms, assume vigour among
the flames, you eat up forests, like elephants’ Benfey:
‘Wenn mit den rothen eure Kraft ihr angeschirrt. Die
rothen sind die Antilopen, das Vehikel der Maruts, wegen
der Schuelligkeit derselben.’

Verse 8, note !. As pisd does not occur again in the Rig-
veda, and as Siyana, without attempting any etymological
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arguments, simply gives it as a name of deer, it seems best
to ‘adopt that sense till something better can be discovered.
Supis, too, does not occur again. In vii. 18, 2, pis is ex-
plained by gold, &c.; vii. 57, 3, the Maruts are called

vigvapis. .

Verse 8, note 2. Kshdpak can only be the accusative
plural, used in a temporal sense. It is so used in the
expression kshépahk usrék ka, by night and by day, lit. nights
and days (vii. 15, 8). In vi. 52, 15, we find kshdpak usrik
in the same sense. iv. 53, 7. kshapébhi% dha-bhi%, by night
and by day. i 44, 8, the, Joc. plur. vydshfishu, in the
mornings, is followed by kshédpak, the acc. plur., by night,
and here the genitive kshapd/ would certainly be preferable,
in the sense of at the brlghtenmg up of the mght The
acc. plur. occurs again in i. 116, 4, where tisrak is used as
an accusative (ii. 2, 2; viil. 41, 3). Kshapédk, with the
accent on the last, must be taken as a genitivus temporalis,
like the German Nackis (i. 79, 6). In viii. 19, 31, kshapik
vastushu means at the brightening up of the night, i. e. in
the morning. Thus, in iii. 50, 4, Indra is called kshapfim
vastd ganitd sliryasya, the lighter up of nights, the parent
of the sun. In viii. 26, 3, 4ti kshapik, the genitive may
be governed by 4ti. In iv. 16, 19, however, the accusative
kshapak would be more nntural nor do I see how a genitive
could here be accounted for :

dyévak néd dyumnaik abhi sintak aryak kshapih madema
sarddak ka plirvik.

May we rejoice many years, overcoming our enemies as
the days overcome the nights by eplendour.

The same applies to i. 70, 4, where kshapah occurs with
the accent on the last syllable, whereas we expect kshapa’
as nom. or acc. plural. Here B. and R.‘in the Sanskrit
Dictionary, s. v. kshap, rightly, I believe, suppose it to be a
nom. plur. in spite of the accent,

Verse 9, note ' Rédasi, a dual, though frequently fol-
lowed by ubhé (i. 10, 8; 33, 9; 54, 2), means heaven and
earth, excluding the antériksha or the air between® the
two. Hence, if this is to be included, it has to be added :
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i. 73, 8. dpapri-vin rédasi antériksham. Cf.v. 85, 3. We
must scan rodasl. See Kuhn, Beitrige, vol. iv. p. 193.

Verse 9, note 2. The comparison is not quite distinct.
Améti meabs originally impetus, then power, e. g. v. 69, 1:

vevridhdndu amitim kshatriyasya.

Increasing the might of the warrior.

But it is most frequently used of the effulgence of the
sun, (iii. 38, 8; v. 45, 2; 62, 5; vii. 38, 15 25 45, 3.) See
also v. 56, 8, where the same companion of the Maruts is
called Rodasi. The comparative particle ni is used twice.

Verse 10, note *. See i. 38, 14, p. 78.

Verse 10, note 2 In vrisha-khadi the meaning of khéadi
is by no means clear. Sédyana evidently guesses, and pro-
poses two meanings, weapon or food. In several passages
where khidi occurs, it seems to be an ornament rather than
a weapon, yet if derived from khad, to bite, it may origin-
ally have signified some kind of weapen. Roth translates
it by ring, and it is certain that these khidis were to be
seen not only on the arms and shoulders, but likewise on
the feet of the Maruts. There is a famous weapon in India,
the kakra or quoit, a ring with sharp edges, which is thrown
from a great distance with fatal effect. Bollensen (Orient
und Occident, vol. ii. p. 46) suggests for vrishan the meaning
of hole in the ear, and then translates the compound as
having earrings in the hole of the ear. But vrishan does
not mean the hole in the lap of the ear, nor hag vrishabhd
that meaning either in the Veda or elsewhere. Wilson gives
for vrishabha, not for vrishan, the meaning of orifice of the
ear, but this is very different from the hole in the lap of
the ear. Benfey suggests that the khidis were made of the
teeth of wild animals, and hence their name of biters. Vri-
shan conveys the meaning of strong, though possibly with
the implied idea of rain-producing, fertilising. See p. 121.

Verse 11, note . Formerly explained as ‘zum Kampfe
wapdelnd’ See Kuhn, Zeitschrift, vol. iv. p. 19.

Verse 11, note 2, Wilson: Augmenters of rain, they
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drive, with golden wheels, the clouds asunder; as elephants
(in a herd, break down the trees in their way). They are
honoured with sacrifices, visitants of the hall of offering,
spontaneous assailers (of their foes), subverters of what
. are stable, immovable themselves, and wearers of shining
weapons.’

Benfey : ‘ Weghemmnissen gleich schleudern die Fluth-
mehrer mit den goldnen TFelgen das.Gewdlk empor, die nie
mitden Kdmpfer, frei schreitend-festesstiirzenden, die schweres
thu’nden, lanzenstrahlenden Maruts.’

Verse 12, note !. Havdsi,, instead of what one should
expect, hivasi, occurs but once more in another Marut
hymn, vi. 66, 11.

Verse 12, note 2 Vanin does not occur again as an
epithet of the Maruts. It is explained by Siyana as a
possessive adjective derived from vana, water, and Benfey
accordingly translates it by fluthversehn. This, however, is
not confirmed by any authoritative passages. Vanin, unless it
means connected with the forest, a tree, in which sense it oc-
curs frequently, is only applied to the worshippers or priests in
the sense of venerating or adoring (cf. venero, venustus, &c.):

iil, 40, 7. abhi dyumnéni vaninak indram sakante skshité.

The inexhaustible treasures of the worshipper go towards
Indra.

vill. 3, 5. indram vanfna’ havimahe,

We, the worshippers, call Indra.

Unless # can be proved by independent evidence that
vanin means possessed of water, we must restrict vanin to
its two meanings, of which the only one here applicable,
though weak, is adoring. The Maruts are frequently repre-
sented as singers and priests, yet the epithets here applied to
them stand much in need of some definite explanation, as
the poet could hardly have meant to string a number of
vague and ill-connected epithets together. If one might
conjecture, svininam instead of vaninam would be an im-
provement. It is a scarce word, and occurs but once more
in the Veda, iii. 26, 5, where it is used of the Marut§, in
the sense of noisy, turbulent.
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Verse 12, note 3. Saskata, which I have here translated
literally by to cling, is often used in the sense of following
or revering (colere) :

i. 1, 13. tvim rati-sikak adhvaréshu saskire.

The gods who are fond of offerings cling to thee, follow
thee, at the sacrifices.

The Soma libation is said to reach the god:

il. 22, 1. sik enam saskat devdk devim, The gods too are
said to cling to their worshippers, i.e. to love and protect
them : iii. 16, 2; vii. 18, 25. The horses are said to follow
their drivers: vi. 36, 3; vii. go, 3, &c. It is used very much
like the Greek dralew.

Verse 12, note *. Ragastd may mean rousing the dust
of the earth, a very appropriate epithet of the Maruts.
Siyara explains it thus, and most translators have adopted
his explanation. But as the epithets here are not simply
descriptive, but laudatory, it seems preferable, in this place,
to retain the usual meaning of rigas, sky. When Soma is
called ragastiiZ, ix, 108, 7, Siyara too explains it by tegasim
prerakam, and ix. 48, 4, by udakasya prerakam.

Verse 12, note . Rigishin, derived from rigisha. Rigisha
is what remains of the Soma-plant after it has once been
squeezed, and what is used again for the third libation,
Now as the Maruts are invoked at the third libation, they
were called 7igishin, as drinking at their later libation the
juice made of the rigisha. This, at least, is the opinion
of the Indian commentators. But it is muchemore likely
that the Maruts were invoked at the third libation, because
originally they had been called rigishin by the Vedic poets,
this rigishin being derived from rigisha, and rigisha from rig,
to strive, to yearn, like purisha from pri, manishi from
man; (see Unadi-sitras, p. 273.) This rig is the same
root which we have in dpéyew, to reach, 6py7, emotion, and
0p7yta, furious transports of worshippers. Thus the Maruts
from being called rigishin, impetuous, came to be taken for
drinkers of rigisha, the fermenting and overflowing Soma, and
wef'e assigned accordingly to the third libation at sacrifices.
Rigishin, as an epithet, is not confined to the Maruts; it
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is given to Indra, with whom it could not have had a purely
ceremonial meaning (viii. 46, 5)-

Verse 13, note 1. Aprikkhya, literally to be asked for, to
be inquired for, to be greeted and honoured. A word of an
apparently modern character, but occurring again in the
Rig-veda as applied to a prince, and to the vessel containing
the Soma. "

Verse 13, note 2. Pdshyati might be joined with kratu
and taken in a transitive sense, he increases his strength.
But pushyati is also used as gn,intransitive, and means he
prospers :

1. 83, 3. dsam-yatah vraté te ksheti pishyati.

Without let he dwells in thy service and prospers.

Roth reads asamyattah, against the authority of the MSS.

Verse 14, note 1. The difficulty of this verse arises from
the uncertainty whether the epithets dhanaspritam, ukthyim,
and visvakarshazim belong to sishma, strength, or to tokai,
kith and kin. Roth and Benfey connect them with toka.
. Now dhanasprit is applicable to tokd, yet it never occurs
joined with tokd again, while it is used with sishma,
vi. 19, 8. Ukthy8&, literally to be praised with hymns, is
not used again as an cpithet of tokd, though it is quite
appropriate to any gift of the gods. Lastly, visvikarshani
is never applied to toka, while it is an epithet used, if not
exactly of the strength, sishma, given by the gods, yet of
the fame given by them :

x. 93, 10, dhitam viréshu visvé-karshani srivah.

Give to these men world-wide glory. Cf. iii. 2, 135.

The next difficulty is the exact meaning of visvé-karshani,
and such cognate words as visvd-krishti, visvd-manusha.
The only intelligible meaning I can suggest for these words
is, known to all men; originally, belonging to, reaching to
all men; as we say, world-wide or European fame, meaning
by it fame extending over the whole of Europe, or over the
whole world, If Indra, Agni, and the Maruts are called by
these names, they mean, as far as I can judge, known, wor-
shipped by all men. Benfey translates allverstindig.
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Verse 15, note ', Riti, the first element of riti-sdham,
never occurs by itself in the Rig-veda. It comes from the
root ar, to hurt, which was mentioned before (p. 54) in
connection with &r-van, hurting, érus, wound, and 4&ri,
enemy. Sdm-riti occurs i.32,6. Riti therefore means hurt-
ing, and riti-séh means one who can stand an attack. In our
passage raylm vird-vantam riti-stham means really wealth
consisting in men who are able to withstand all onslaughts..

The word is used in a similar sense, vi. 14, 4:

agnik apsfim riti-sdtham virdm daditi sit-patim, yésya
trdsanti sivasak sam-kikshi sitravak bhiy4.

Agni gives a strong son who is able to withstand all
onslaughts, from fear of whose strength the enemies tremble
when they see him. MR

In other passages riti-sdh is applied to Indra:

viii. 45, 35. bibhdya hi tvi-vatak ugrét abhi-prabhangina’k
dasmit ahdm riti-sdhak.

For I stand in fear of a powerful man like thee, of one
who crushes his enemies, who is strong and withstands all
onslaughts.

viii. 68, 1. tuvi-kirmim riti-siham indra sédvishha
sit-pate.

Thee, O most powerful Indra, of mighty strength, able
to withstand all onslaughts,

viii. 88, 1. tdm vak dasmim riti-sstham —indram gik-bhik
navimahe. .

We call Indra the strong, the resisting, with our songs.

Verse 15, note 2. The last sentence finishes six of the
hymns ascribed to Nodhas. It is more appropriate in a
hymn addressed to single deities, such as Agni or Indra,
than in a hymn to the Maruts. We must supply sardha,
in order to get a collective word in the mascyline singular.

N4, as usual, should be scanned nu.

Verse 15, note 8. Dhiyé-vasu, as an epithet of the gods,
means rich in prayers, i. e, invoked by many worshippers.
It does not occur frequently. Besides the hymns of Nodhas,
it unly occurs independently in i. 3, 10 (Sarasvati), iii. 3, 2,
fil. 28, 1 (Agni), these hymns being all ascribed to the



MANDALA I, SOKTA 64. 107
L J
family of Visvimitra. In the last verse, which forms the
burden of the hymns of Nodhas, it may have been intended
to mean, he who is rich through the hymn just recited, he who
rejoices in the hymn, the god to whom it is addressed.

Nodhas, the poet, belongs, according to the Anukramani,
to the family of Gotama, and in the hymns which are
ascribed to him, i. 58-64, the Gotamas are mentioned
several times:

i. 60, 5. tém tvd vaydm pétim agne rayin#m prd samsi-
mak mati-bhik gétamisak.

We, the Gotamas, praise thee with hymns, Agni, the
lord of treasures.

i. 61,16, eva te hari-yogana' su-vrikt{ indra brahméani
g6tamésak akran.

Truly the Gotamas made holy prayers for thee, O Indra
with brilliant horses! See also i. 63, 9.

In one passage Nodhas himself is called Gotama :

i. 62, 13. sand-yaté gétamak indra ndvyam

dtakshat brdhma hari-y6gandya,
su-nithiya nak savaséna nodhis—
préitds makshd dhiyf-vasuk gagamyat.

Gotama made a new song for the old (god) with brilliant
horses, O Indra! May Nodhas be a good leader to us, O
powerful Indra! May he who is rich in prayers (Indra)
come early and soon!

I feel justified therefore in following the Anukramani and
taking Nodhas as a proper name. It occurs so again in

i. 61, 14. sadyak bhuvat viry3ya nodhi,

May Nodhas quickly attain to power!

In i. 124, 4, nodh&k-iva may mean like Nodhas, but more
likely it may have the more general meaning of poet.
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Manwpara 1, SOxTA 85.
Asarara 1, ADEVAYA 6, VARGA 9-10.

1. Pr4 yé simbhante gdnayah ng siptayah yfman
rudrdsya slindvah su-ddmsasah, rédasi (fti) hi mard-

tah kakriré vridhé médanti virfh- viddtheshu ghri-
shvayah.

2. Té ukshitdsah mahiménam 4sata divi rudrisak
ddhi kakrire' sddah, 4rkantah arkdm gandyantak
indriydm 4dhi srfyah dadhire prisni-métarah.

3. G6-mitarah y4t subhdyante afigf-bhis tanlishu
subhrih dadhire virikmatah, vidhante visvam abhi-
métinam 4pa vértmini eshdm 4nu riyate ghritdm.

4. Vi yé bhrigante st-makhésah rish¢{-bhik pra-
kyavdyantah &kyutd kit 6gasi, manah-givah yit

marutah rétheshu £ vrisha-vritisah prishatik dyug-
dhvam.

5. Pr4 y4it rétheshu prishatih dyugdhvam vége
4drim marutak ramhdyanta ut4 arushdsya vi syanti
dhérdk kdrma-iva ud4-bhik vi undanti bhima.

6. A vah vahantu siptayah raghu-syddak raghu-
patvanak prd gigita bahu-bhik, sidata 4 barhik urd
vah g4dah kritdm middyadhvam marutah midhvah
dndhasah.

. 7. Té avardhanta své-tavasah mahi-tvand & nikam .
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Hym~ to THE MARUTS (THE STORM-GODS).

1. Those who glance forth like wives and yoke-
fellows,' they are the powerful sons of Rudra on
their way. The Maruts have made heaven and
earth to grow,’sthey, the strong and wild, delight
in the sacrifices. .

2. When grown up,' they attained to greatness;
the Rudras have established their abode in the sky.
“While singing their song and increasing their vigour,
"'the sons of Prisni have clothed themselves in beauty.?

8. When these sons of the cow (Prisni)! adorn
themselves with glittering ornaments, the brilliant *
ones put bright weapons on their bodies® They
hurl away every adversary;* fatness (rain) runs
along their paths;—

4. When you,' the powerful, who glitter with
your spears, shaking even what is unshakable by
strength ; when you, O Maruts, ‘the manly hosts,?
had yoked the spotted deer, swift as thought, to
your chariots ;—

5. When you had yoked the spotted deer before
your chariots, stirring® the cloud to the battle, then
the streams of the red enemy?® rush forth: like a skin®
with water they water the earth.

6. May the swift-gliding, swift-winged horses carryg
you hither! Come forth with your arms!' Sit down
on the grass-pile; a wide place has been made for you.
Rejoice, O Maruts, in the sweet food.

7. They who have their own strength, grew ' with
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tasthik urd kakri.re sddah, vishnuh yit ha 4vat
vrishanam mada-kyitam vdyakh nd sidan ddhi bar-
hishi priyé.

8. Sdrdh-iva it yhiyudhayah nd gdgmayah srava-
sydvah nd pritanisu yetire, bhdyante visvi bhivand
marit-bhyah rdginah-iva tveshd-sandrisak ndrah.

L 4

9. Tvashtd yit vdgram stG-kritam hiranydyam
sahdsra-bhrishtim su-4pih dvartayat, dhatté fndrak
néri 4pdmsi kdrtave ghan vritrdm nik apfm aubgat
arnavdm.

10. Urdhvém nunudre avatdm té 6gasi dadri-
héngm kit bibhiduwh vi pdrvatam, dbdmantah va-
ndm mardtah su-ddnavak mdde sémasya rdnyini
kakrire. : .

11. Gihmém nunudre avatdm tdyd disf 4sifikan
dtsam gétamiya trishnd-ge, & gakkhanti im 4vasi
kitrd-bhinavah kfmam viprasya tarpayanta dhfma-
bhik.

12. Y4 vah sirma sasaminfya sdnti tri-dhftlni
disishe yakkhata 4dhi, asmdbhyam t4ni marutah vf
yanta rayim nak dhatta vrishanah su-viram.

COMMENTARY.

® This hymn is ascribed to Gotama. The metre is Gagati,
except in verses 5 and 12, which are Trishfubh.

Verse 1, note . The phrase génayak n4i séptayak is
chscure, As géni has always the meaning of wife, and
sépti in the singular, dual, and plural means horse, it might
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might ; they stepped to the firmament, they made
their place wide. When Vishnu? descried the
enrapturing Soma, the Maruts sat down like birds
on their beloved altar.

8. Like heroes indeed thirsting for fight they rush
about ; like combatants eager for glory they have
struggled in battles. All beings are afraid of the
Maruts ; they are men awful to behold, like kings.

9. When the clever Tvashtar! had turned the
well-made, golden, thkousand-edged thunderbolt, Indra
took it to perform his manly deeds;? he slew Vritra,
he forced out the stream of water.

10. By their power they pushed the well? aloft,
they clove asunder the cloud, however strong. Send-
ing forth their voice? the beneficent Maruts performed,
while drunk of Soma, their glorious deeds.

11. They drove the cloud athwart this way, they
poured out the well to the thirsty Gotama. The
bright-shining Maruts approach him with help, they
with their clans fulfilled the desire of the sage.

12. The shelters which you have for him who
praises you, grant them threefold to the man who
gives! Extend the same to us, O Maruts! Give
us, ye heroes,! wealth with excellent offspring !

be supposed that gnayak could be connected with séptayaZ,
80 as to signify mares. But although géni is coupled with
patni, i. 62, 10, in the sense of mother-wife, and though
sépti is most commonly joined with some other name for
horse, yet ginayah sdptayah never occurs, for the simple
reason that it would be too elaborate and almost absurd ap
expression for vadavih. We find sdpti joined with vigin,
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i, 162, 1; with rithya, n. 3x, 7; ‘dtyam nd siptim, iii.
22, 1; sdpti hari, iii. 35, 2; 4sva sdpti-iva, vi. 59, 3.

We might then suppose the thought of the poet to have
been this: What appears before us like race-horses, viz. the
storms coursing through the sky, that is really the host of
the Maruts. But then géinayak remains unexplained, and
it is impossible to take génayah ni siptayak as two similes,
like unto horses, like unto wives.

I believe, therefore, that we must here take sdptwin its
original etymological sense, which would be ju-mentum, a
yoked animal, a beast of draught, or rather a follower, a
horse that will follow., Sépti, therefore, could never be
a wild horse, but always a tamed horse, a horse that will
go in harness. Cf. ix. 21, 4. hitdk nd séptayak réthe, like
horses put to the chariot; or in the singular, ix. 70, 10.
hitdk nd siptik, like a harnessed horse. The root is sap,
which in the Veda means to follow, to attend on, to
worship. But if sipti means originally animals that will
go together, it may in our passage have retained the sense
of yoke-fellow (su{vyos), and be intended as an adjective
to génayah, wives, There is at least one other passage
where this meaning would seem to be more appropriate,
viz.

viii. 20, 23. ylydm-sakhiyak saptayah.

You (Maruts), friends and followers! or you, friends and
comrades !

Here it is hardly possible to assign to sipti the sense of
horse, for the Maruts, though likened to horses, are never
thus barely invoked as saptayah !

If then we translate, ¢ Those who glance forth like wives
and yoke-fellows,” i. e. like wives of the same husband, the
question still recurs how the simile holds good, and how
the Maruts rushing forth together in all their beauty can be
compared to wives. In answer to this we have to bear in
mind that the idea of many wives belonging to one husband
(sapatni) is familiar to the Vedic poet, and that their
impetuously rushing into the arms of their husbands, and
appearing before them in all their beauty, are frequent
images in their poetry. Whether in the phrase péatim nd
ganayah or génayah né gérbham, the ganis, the wives or
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mothers, are represented as running together after their
husbands or children. This impetuous approach the poet
may have wished to allude to in our passage also, but
though it might have been understood at once by his
hearers, it is almost impossible to convey this implied idea
in any other language.

Wilson translates: ‘ The Maruts, who are going forth,
decorate themselves like.females: they are gliders (through
the air), the sons of Rudra, and the doers of good works,
by which they promote the welfare of earth and heaven.
Heroes, who grind (the solid rocks), they delight in
sacrifices.” .

Verse 1, note 2 The meaning of this phrase; which

_ occurs very frequently, was originally that the storms by

driving away the dark clouds, made the earth and the sky

to appear larger and wider. It afterwards takes a more
general sense of increasing, strengthening, blessing.

Verse 2, note . Ukshit4 is here a participle of vaksh or
uksh, to grow, to wax; not from uksh, to sprinkle, to
anoint, to inaugurate, as explained by Siyaza. Thus it is
said of the Maruts, v. 55, 3. sikdm gitdh— sikdm ukshitéh,

. born together, and grown up together.

Verse 2, note 2. The same expression occurs viii. 28, 5.
saptd (iti) 4dhi sriyak dhire. See also i. 116, 17; ix. 68, 1.

Verse 3, note . Gé-mitri, like ‘g6-gita’ a name of the
Maruts.

Verse 3, note 2. Subhri applied to the Maruts, i. 19, 5.

Verse 3, note %, Virikmatak must be an accusative
plural. It occurs i. 127, 3, as an epithet of 6gas; vi. 49, 5,
18 an epithet of the chariot of the Asvins, In our place,
rowever, it must be taken as a substantive, signifying
jomething which the Maruts wear, probably armour or
veapons. This follows chiefly from x. 138, 4. sitrlin asriit
rirdkmaté, Indra tore his enemies with the bright weapon.

VOL, I. I
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In viii. 20, 11, where rukmé occurs as a masculine plural, vi
bhréigante rukméisak 4dhi bihidshu, their bright things shine
on their arms, it seems likewise to be meant for weapons;
according to Siyana, for chains. In v. 55, 3; x. 78, 3, the
Maruts are called vi-rokina®, bright like the rays of the sun
or the tongues of fire.

Verse 3, note *. Observe the short syllable in the tenth
syllable of this Pada.

Verse 4, note . The sudden transition from the third to
the second person is not unusual in the Vedic hymns, the
fact being that where we in a relative sentence should use
the same person as that of the principal verb, the Vedic
poets frequently use the third.

Verse 4, note 2, Vrisha-vrita is untranslatable for reasons
stated p. 121 seq.; it means consisting of companies of v#i-
shan’s in whatever sense that word be taken. Wilson in his
translation mistakes &kyuta for dkyutdh, and vrita for vrata.
He translates the former by ¢ incapable of being overthrown,’
the latter by ‘entrusted with the duty of sending rain,
both against the authority of Séyana. Vrisha-vrita occurs
twice in the Rig-veda as an epithet of Soma only, ix. 62,
113 64, 1.

Verse 5, note 1. Rambh, to stir up, to urge, to make go:

v. 32, 2. tvAm utsdn ritd-bhik badbadhinin aramhah.

Thou madest the springs to run that had been shut up
by the seasons. .

viii, 19, 6. tdsya it drvantak ramhayante &sivah.

His horses only run quick.

Adri, which I here preferred to translate by cloud, means
originally stone, and it is used in adrivak, wielder of the
thunderbolt, 2 common vocative addressed to Indra, in the
sense of a stone-weapon, or the thunderbolt. If we could
ascribe to it the same meaning here, we might translate,
“hurling the stone in battle’ This is the meaning adopted
by Benfey.

“Verse 5, note 2. The red enemy is the dark red cloud,
but arushd has almost become a proper name, and its
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original meaning of redness is forgotten. Nay, it is possible
that arushi, as applied to the same power of darkness
which is best known by the names of Vritra, Dasyu, etc.,
may never have had the sense of redness, but been formed
straight from ar, to hurt, from which arvan, arus, etc.,
(see p. 54.) It would then mean simply the hurter, the

enemy, (see p.17.)

Verse 5, note ®. Sayana explains: ¢They moisten the
whole earth like a hide,” a hide representing a small surface
which is watered without great effort. Wilson: ¢They
moisten the earth, ljke a hide, with water’ Langlois:
¢Alors les gouttes d’eau, percant comme la peau de ce
(nuage) bienfaisant viennent inonder la terre.’ Benfey:
‘Dann stiirzen reichlich aus der rothen (Gewitterwolke)
Tropfen, mit Fluth wie eine Haut die Erde netzend. (Dass
die Erde so durchnisst wird, wie durchregnetes Leder.)’
If the poet had intended to compare the earth, before it
is moistened by rain, to a hide, he might have had in his
mind the dryness of a tanned skin, or, as Professor Benfey
says, of leather. If, on the contrary, the simile refers to
the streams of water, then 4érma-iva, like a skin, might either «
be taken in the techmcal acceptation of the skm through
which, at the preparation of the Soma, the streams (dhérih)
of that beverage are squeezed and djstllled or we may take
the word in the more general sense of water-skin. In that
case the comparison, though not very pointedly expressed,
as it would have been by later Sanskrit poets, would still
be complete. The streams of the red enemy, i.e. of
the cloud, rush forth, and they, whether the streams
liberated by the Maruts, or the Maruts themselves, moisten
the earth with water, like a skin, i. e. like a skin in which
water is kept and from which it is poured out. The cloud
itself being called a skin by Vedic poets (i. 129, 3) makes
the comparison still more natural,

One other explanation might suggest itself, if the sin-
gular of kirma should be considered objectionable on
account of the: plural of the verb. Vedic poets speak
of the skin of the earth., Thus:

x. 68, 4. bhiimyik udné-iva vi tvikam bibheda.

12
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He (Brihaspati) having driven the cows from the cave,
cut the skin of the earth, as it were, with water, i.e.
saturated it with rain.

The construction, however, if we took kirma in the sense
of surface, would be very irregular, and we should have
to translate: They moisten the earth with water like a skin,
i. e. skin-deep. '

We ought to scan karmevodabhik vi undanti ‘bhiima,
for karmeva udabhik vyundanti bhiima would give an
unusual ceesura.

Verse 6, note '. With your arms, i e. according to
Siyana, with armfuls of gifts. Though this expression
does not occur again so baldly, we read i. 166, 10, of the
Maruts, that there are many gifts in their strong arms,
bhiirizi bhadrd niryeshu bihidshu; nor does béhd, as used
in the plural, as far as 1 am able to judge, ever convey
any meaning but that of arms. The idea that the Maruts
are carried along by their arms as by wings, does not rest
on Vedic authority, otherwise we might join raghupétvinak
with bahdbhik, come forth swiftly flying on your arms!

* As it is, and with the accent on the antepenultimate, we
must refer raghupatvinak to siptayah, horses.

Verse 6, note 2. The sweet food is Soma.

Verse 7, note®. The initial a’ of avardhanta must be
elided, or ‘té a’ be pronounced as two short syllables equal
to one long,

v

Verse 7, note 2, Vishnu, whose character in the hymns
of the Veda is very different from that assumed by him in
later periods of Hindu religion, must here be taken as the
friend and companion of Indra. Like the Maruts, he
assisted Indra in his battle against Vritra and the conquest
of the clouds. When Indra was forsaken by all the gods,
Vishnu came to his help.

iv. 18, 11. utd métd mahishim dnu avenat ami (iti) tvd
gahati putra deva?,

£tha abravit vritrdm indra% hanishydn sikhe vishno (iti)
vi-taram vi kramasva.
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The mother also ¢alled after the bull, these gods forsake
thee, O son; then, when going to kill Vritra, Indra said,
Friend, Vishnu, step forward !

This stepping of Vishzu is emblematic of the rising, the
culminating, and setting of the sun; and in vii. 12, 27,
Vishnu is said to perform it through the power of Indra.
In vi. 20, 2, Indra is said to have killed Vritra, assisted by -
Vishnu (vishnund sakindk). Vishau is therefore invoked
together with Indra, vi. 69, 8; vil. 99; with the Maruts,
v. 87; vil. 36, 9. In vii. 93, 8, Indra, Vishnu, and the
Maruts are called upon together. Nay, méruta, belonging
to the Maruts, becomes actually an epithet of Vishnu,
V. 46, 2. méiruta utd vishzo (iti); and in i. 156, 4, mirutasya
vedhdsak has been pointed out by Roth as an appellation of
Vishnu. The mention of Vishzu in our hymn is therefore
by no means exceptional, but the whole purport of this
verse is nevertheless very doubtful, chiefly owing to the fact
that several of the words occurring in it lend themselves to
different interpretations.

The translations of Wilson, Benfey, and others have not
rendered the sense which the poet intends to describe at all
clear. Wilson says: ¢ May they for whom Vishzu defends
(the sacrifice), that bestows all desires and confers delight,
come (quickly) like birds, and sit down upon the pleasant
and sacred grass”’ Benfey: ‘ Wenn Vishnu schiitzt den
rauschtriefenden tropfenden (Soma), sitzen wie Vogel sie
auf der geliebten Streu’ Langlois: ¢ Quand Vichnou
vient prendre sa part de nos enivrantes libations, eux,
comme des oiseaux, arrivent aussi sur le cousa qui leur
est cher.”’

Whence all' these varieties? First, because &vat may
mean, he defended or protected, but likewise he descried,
became aware. Secondly, because vrishan is one of the
most vague and hence most difficult words in the Veda,
and may mean Indra, Soma, or the cloud: (see the note on
Vrishan, p. 121.) Thirdly, because the adjective belonging
to vrishan, which generally helps us to determine which
vrishan i meant, is here itself of doubtful import, and
certainly applicable to Indra as well as to Soma and ®the
Asvins, possibly even to the cloud. Mada-kydt is readily
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explained by the commentators as bringing down pride,
a meaning which the word might well have  in modern
Sanskrit, but which it clearly has not in the Veda. Even
where the thunderbolt of Indra is called madakyit, and
where the meaning of ‘bringing down pride’ would seem
most appropriate, we ought to translate ‘wildly rushing
down.

viil. g6, 5. 4 yat vdgram bahvék indra dhitse mada-
kydtam &haye héntavai Gm (iti).

When thou tookest the wildly rushing thunderbolt in
thy arms in order to slay Ahi.

When applied to the gods, the meaning of madakyit
is by no means certain. It might mean rushing about
fiercely, reeling with delight, this delight being produced
by the Soma, but it may also mean sending down delight,
i.e. rain or Soma. The root kyu is particularly applicable
to the sending down of rain; cf. Taitt. Sanh. ii. 4, 9, 2;
10, 3; iil. 3, 4, 1; and Indra and his horses, to whom this
epithet is chiefly applied, are frequently asked to send
down rain. However, madakydt is also applied to real
horses (i. 126, 4) where givers of rain would be an inappro-
priate epithet. I should therefore translate madakyit,
when applied to Indra, to his horses, to the Asvins, or
to horses in general by furiously or wildly moving about,
as if “made kyavate,” he moves in a state of delight, or in 2
state of intoxication such as was not incompatible with
the character of the ancient gods. Here again the difficulty
of rendering Vedic thought in English, or any other modern
language, becomes apparent, for we have no poetical word:
to express a high state of mental excitement produced by
drinking the intoxicating juice of the Soma or other plants,
which has not something opprobrious mixed up with it, while
in ancient times that state of excitement was celebrated as
a blessing of the gods, as not unworthy of the gods them-
selves, nay, as a state in which both the warrior and the
poet would perform their highest achievements. The German
Rausck is the nearest approach to the Sanskrit mada.

‘Viil. 1, 21. visveshdm tarutfram mada-kydtam méde hi
sma daditi nah,

Indra, the conqueror of all, who rushes about in
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rapture, for in rapture he bestows gifts upon us. Cf.
i 51, 2.

The horses of Indra are called madakyit, i. 81, 3 ; viii. 33,
18; 34, 9. Ordinary horses, i. 126, 4.

It is more surprising to see this epithet applied to the
Asvins, who are generally represented as moving about with
exemplary steadiness. However we read:

viii. 22, 16. ménak-gavasi vrishani mada-kyut.

Ye two Asvins, quick as thought, powerful, wildly
moving ; or, as Sdyana proposes, liberal givers, humblers
of your enemies, See also viii. 35, 19.

Most frequently madakyiit is applied to Soma, x. 30, 93
ix. 32,15 53, 43 79, 23 108, 11; where particularly the last
passage deserves attention, in which Soma is called mada-
.. kyutam sahisra-dhdram vrishabhim.

Lastly, even the wealth itself which the Maruts are asked
to send down from heaven, most likely rain, is called, viii.
7, 13, rayim mada-kyidtam puru-kshim visva-dhdyasam.

In all these passages we must translate mada-kyidt by
bringing delight, showering down delight.

We have thus arrived at the,conclusion that vrisharam
mada-kydtam, as used in our passage i. 85, 7, might be
meant either for Indra or for Soma. If the Asvins can be
called vrishanau mada-kyitd, the same expression would
be even more applicable to Indra. On the other hand,
if Soma is called vrishabhd% mada-kyit, the same Soma
may legitimately be called vrishd mada-kyit. In deciding
whether Indra or Soma be meant, we must now have
recourse to other hymns, in which the relations of the
Maruts with Vishau, Soma, and Indra are alluded to.

If Indra were intended, and if the first words meant
‘ When Vishzu perceived the approach of Indra,” we should
expect, not that the Maruts sat down on the sacrificial
pile, but that they rushed to the battle. The idea that
the Maruts come to the sacrifice, like birds, is common
enough :

viii. 20, 10. vrisharasvéna marutak vrisha-psuni rithena
vrisha-ndbhing, & syendsah né pakshinak vrithd narak havy#
nak vitiye gata. .

Come ye Maruts together, to eat our offerings, on your
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strong-horsed, strong-shaped, strong-naved chariot, like
winged hawks!

But when the Maruts thus come to a sacrifice it is to
participate in it, and particularly in the Soma that is
offered by the sacrificer. This Soma, it is said in other
hymns, was prepared by Vishnu for Indra (ii. 22, 1), and
Vishau is said to have brought the Soma for Indra (x.
113, 2). If we keep these and similar passages in mind,
and consider that in the preceding verse the Maruts have
been invited to sit down on the sacrificial pile and to rejoice

‘in the sweet food, we shall see that the same train of
thought is carried on in our verse, the only new idea being

that the keeping or descrying of the Soma is ascribed to
Vishnu.

Verse 9, note !, Tvéshfar, the workman of the gods,
frequently also the fashioner and creator.

Verse 9, note 2. Niri, the loc. sing. of nri, but, if so,
with a wrong accent, occurs only in this phrase as used
here, and as repeated in viii. 96, 19. niri dpamsi karti sik
vritra-hf. Its meaning is mot clear. It can hardly mean
‘on man,’ without some more definite application. If nri
could be used as a name of Vritra or any other enemy,
it would mean, to do his deeds against the man, on the
enemy. Nri, however, is ordinarily an honorific term,
chiefly applied to Indra, iv. 25, 4. ndre niryiya nri-tamiya
nrindm, and hence its application to Vritra would be
objectionable. Siyana explains it in the sense of battle, I
believe that néri stands for nary4, the acc. plur. neut. of narya,
manly, and the frequent epithet of 4pas, and I have trans-
lated accordingly. Indra is called nérya-apas, viii. 93, 1.

Verse 10, note *. Avatd, a well, here meant for cloud,
like Gtsa, 1, 64, 6.

Verse 10, note . Dhémantah vindm is translated by
Séyana as playing on the lyre, by Benfey as blowing the
flute. Such a rendering, particularly the latter, would
be ‘very appropriate, but there is no authority for vani
meaning either lyre or flute in the Veda. Véand occurs
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five times only. In one passage, viii. 20, 8, g6bhik vanik
agyate, it means arrow; the arrow is sent forth from the
bow-strings. The same meaning seems applicable to ix.
50, 1. vanisya kodaya pavim. In another passage, ix. 97, 8,
pra vadanti vindm, they send forth their voice, is applied
to the Maruts, as in our passage; in iv. 24, 9, the sense
is doubtful, but here too vird clearly does not mean a
musical instrument.  See iii. 30, 10.

Vrishan.

Verse 12, note!. In,vrishan we have one of those words
which it is almost impossible to translate accurately. It
occurs over and over again in the Vedic hymns, and if we
once know the various ideas which it either expresses or
implies, we have little difficulty in understanding its import
in a vague and general way, though we look in vain for
corresponding terms in any modern language. In the
Veda, and .in ancient languages generally, one and the
same word is frequently made to do service for many.
Words retain their general meaning, though at the same
time they are evidently used with a definite purpose. This
is not only a peculiar phase of language, but a peculiar
phase of thought, and as to us this phase has become
strange and unreal, it is very difficult to transport ourselves
back into it, still more to translate the pregnant terms of
the Vedic poets into the definite languages which we have
to use. Let us imagine a state of thought and speech in
which virtus still meant manliness, though it might also be
applied to the virtue of a woman; or let us try to speak
and think a language which expressed the bright and the
divine, the brilliant and the beautiful, the straight and the
right, the bull and the hero, the shepherd and the king by
the same terms, and we shall see how difficult it would be to
translate such terms without losing either the key-note that
was still sounding, or the harmonics which were set vibrating
by it in the minds of the poets and their listeners.

Vrishan, being derived from a root vrish, spargere,
meant no doubt originally the male, whether applied to
animals or men. In this sense vrishan occurs frequently
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in the Veda, either as determining the sex of the animal
which ' is mentioned, or a3 standing by itself and meaning
the male. In elther case, however, it implies the idea of
strength and eminence, whxch we lose whHether, we translate
it by man or male.

Thus 4sva is horse, but vii. 69, 1, we ‘réad :

A vam ratha.h——vrlsha-bhlh yétu dsvaik,

May your chariot come near with powelful horses i.e.
with stallions.

The Haris, the horses of Indra, are frequently called
“vrishani :

i. 177, &. yuktvd han (ltl) vrishara.

Having yoked the bay_stallions.

Vrishabha, though itself originally meaning the male
animal, had become fixed ‘as the name of the bull, and in
this process it had lost so much of its etymological import
that the Vedic poet did not hesitate to define vrishabhi itself
by the addition of vrishan. Thus we find:

viil. 93, 7. sk vrishi vrishabhaZ bhuvat.

May he (Indra) be a strong bull.

i. 54, 2. vrishé vrisha-tvd vrishabhdk.

Indra by his strength a strong bull ; but, literally, Indra
by his manliness a male bull.

Even vrishabha loses again its definitc meaning ; and as
bull in bull-calf means simply male, or in bull-trout, large
so vrishabhd is added to étya, horse, to convey the mean-
ing of large or powerful :

i. 177, 2. yé te vrishanah vrishabhisak indra—atyah.

Thy strong and powerful horses; htemlly, thy male bull-
horses.

When vrishan and vrishabhd are used as adjectives,
for instance with sishma, strength, they hardly differ in
meaning :

vi. 19, 8. & nah bhara vrishanam sdshmam indra.

Bring us thy mauly strength, O Indra,

And in the next verse:

vi. 19, 9. & te sishmah vrishabhédk etu.

May thy manly strength come near.

Viémsaga, too, which is clearly the name for bull, is
defined by vrishan, i. 7, 8
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vrishd yhthé-iva vimsagah,

As the strong bull scares the herds.

The ‘same apphes to vardha, whlch though by itself
meaning boar, is determined. again by vrishan :

X. 67, 7. vrisha-bhik varshaik.

With strong boars.

In iil. 2, 11, we read:

vrishA—n#nadat n4 simhé.

Like a roaring lion.

If used by itself, voishan, at least ixr the Rig-veda, can
hardly be said to be th¢ name of.any specml animal, though
in later Sanskrit it ma) mean bull of horse. Thus if we
read, x. 43, 8, vrnshz’i né kruddhék, we can- only translate
like an angry male, though, no doubt lxke a wild bull,
--would seem more appropriate. .* .

i. 186, 5. yéna ndpatam apim gunima manak-givalk
vrishanak yam véhanti.

That we may excite the son of the water (Agni), whom
the males, quick as thought, carry along,

Here the males are no doubt the horses or stailions of
Agni.  But, though this follows from the context, it would
be wrong to say that vrishan by itself means horse.

If used by itself, vrishan most frequently means man, and
chiefly in his sexual character. Thus:

i. 140, 6. vrishi-iva pitnik abhi eti réruvat.

Agni comes roaring like a husband to his wives.

i. 179, 1. dpi tum (iti) nd pétnik vrishanak gagamyuk.

Will the husbands now come to their wives ? ,

ii. 16, 8. sakrit sd te sumati-bhik—sdm pédtnibhik na
vrishanak nasimahi,

May we for once cling firmly to thy blessings, as hus-
bands cling to their wives.

V. 47, 6. upa-prakshé vrishanak médaméinéh divéds pathd
vadhvéh yanti dkkha.

The exulting men come for the embrace on the path of
heaven towards their wives.

In one or two passages vrishan would seem to have a
still more definite meaning, particularly in the formula
slirak drisike vrishanak ka padmsye, which occurs iv. 419 6;
x. 92, 7. See also i. 179, 1.
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In all the passages which we have hitherto examined
vrishan clearly retained its etymological meaning, though
even then it was not always possible to translate it by
male. :

The same meaning has been retained in other languages
in which this word can be traced. Thus, in' Zend, arshan
is used to express the sex of animals in such expressions
as aspahé arshnd, gen. a male horse ; varz‘zzahé,_gu‘shné; gen.
a male boar ; géus arshnd, gen. a male ox ; but likewise in
the sense of man or hero, as arsha husrava, the hero
Husrava. In Greek we find &pony and &gpnv used in the
same way to distinguish the sex of animals, as dpaeves Trwor,
Boiv dpseva. In Latin the same word may be recognized
in the proper name Farro, and in vdro and bdro.

We now come to another class of passages in which
vrishan is clearly intended to express more than merely the
masculine gender. In some of them the etymological
meaning of spargere, to pour forth, seems to come out
again, and it is well known that Indian commentators are
very fond of explaining vrishan by giver of rain, giver of
good gifts, bounteous. The first of these meanings may
indeed be admitted in certain passages, but in others it is
more than doubtful.

i. 181, 8. vrishd vim meghdk may be translated, your
raining cloud. '

i. 129, 3. dasmak hi sma vrishanam pinvasi tvdkam.

Thou art strong, thou fillest ‘the rainy skin, i.e. the
cloud.

See also iv. 22, 6; and possibly v. 83, 6.

It may be that, when applied to Soma too, vrishan
retained something of its etymological meaning, that it
meant gushing forth, poured out, though in many places
it is impossible to render vrishan, as applied to Soma, by
anything but strong. All we can admit is that vrishan,
if translated by strong, means also strengthening and invi-
gorating, an idea not entirely absent even in our expression,
a strong drjnk. i

i. 80, 2. s&k tvi amadat vrisha madak, sémah—sutih.

This strong draught inspirited thee, the poured out
Soma-juice.
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i. 91, 2. tvdm vrishd vrisha-tvébhik.

Thou, Soma, art strong by strength.

i. 175, 1. vrishé te vrishne induk végl sahasra-sitamaZ.

For thee, the strong one, there is strong drink, powerful,
omnipotent. ]

In the ninth Mandala, specially dedicated to the praises
of Soma, the inspiriting beverage of gods and men, the
repetition of vrishan, as applied to the juice and to the god
who drinks it, is constant. Indo vrishi or vrishi indo
are incessant invocations, and become at last perfectly
meaningless. '

There can be no doubt, in fact, that already in the
hymns of the Veda, vrishan had dwindled away to a mere
epitheton ornans, and that in order to understand it cor-

- rectly, we must, as much as possible, forget its etymological
colouring, and render it by hero or strong. Indra, Agni,
the Asvins, Vishnu, the Ribhus (iv. 35, 6), all are vrishan,
which means no longer male, but manly, strong.

In the following passages vrishan is thus applied to
Indra:

i. 54, 2. yah dhrishmind sdvasd rédasi (iti) ubhé (iti) vri-
shé vrisha-tvd vrishabhdh ni-rifigite.

(Praise Indra) who by his daring strength conquers both
heaven and earth, a bull, strong in strength.

i. 100, 1. sék yah vrishd vrishnyebhik sim-okdk mahdk
divéh prithivydh ka sam-ri¢ satind-satvd hdvyak bhéreshu
maritvin nak bhavatu indrak Gtf.

He who is strong, wedded to strength, who is the king
of the great sky and the earth, of mighty might, to be
invoked in battles,—may Indra with the Maruts come to
our help!

i. 16, 1. & tvA vahantu hédrayak vrishanam séma-pitaye,
indra tvd sflra-kakshasak.

May the bays bring thee hither, the strong one, to the
Soma-draught, may the sunny-eyed horses (bring) thee, O
Indra!

iv. 16, 20. eva it indriya vrishabhiya vrishme brihma
akarma bhrigavak nd ratham.

Thus we have made a hymn for Indra, the strong bull,
as the Bhrigus make a chariot.
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X. 153, 2. tvim vrishan vrishi it asi.

Thou, O hero, art indeed a hero; and not, Thou, O
male, art indeed a male ; still less, Thou, O bull, art indeed
a bull.

i 161, 1. avasydvak vrishanam vigra-dakshinam mardt-
vantam sakhyéya havimahe.

Longing for help we call as our friend the hero who
wields the thunderbolt, who is accompanied by the
Maruts.

vill, 6, 14. ni sdshne indra dha.rnaSIm vigram gaghantha
désyavi, vrishi hi ugra srinvishé,

Thou, O Indra, hast struck the strong thunderbolt
against Sushna, the fiend ; for, terrible one, thou art called
hero!

viil, 6, 40. vavridhinds dpa dydvi vrishd vagri aroravit,
vritra-hi soma-pitamak.

Growing up by day, the hero with the thunderbolt has
roared, the Vritra-killer, the great Soma-drinker.

V. 35, 4. vrishd hi 4si ridhase gaghishé vrishni te sivak.

Thou (Indra) art a hero, thou wast born to be bounteous;
in thee, the hero, there is might.

It is curious to watch the last stage of the meaning of
vrishan in the comparative and superlative virshiyas and
varshishtha. In the Veda, varshishzka still means excellent,
but in later Sanskrit it is considered as the superlative of
vriddba, old, so that we see vrishan, from meaning origin-
ally manly, vigorous, young, assuming in the end the
meaning of old, (M. M., Sanskrit Grammar, § 252.)

Yet even thus, when vrishan means simply strong or
hero, its sexual sense is not always forgotten, and it breaks
out, for instance, in such passages as,

i. 32, 7. vrishnah vadhris prati-minam bibhéshan puru-
tr vritrdk asayat vi-astah,

Vritra, the eunuch, trying to be like unto a man (like
unto Indra), was lying, broken to many pieces.

- The next passages show vrishan as applied to Agni:

iil. 27,815, vrishanam tvid vaydm vrishan vrishanak sim
- idhimahi.

O, strong one, let us the strong ones kindle thee, the
strong !
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v. 1, 12, dvokima kavdye médhydya vikak vandiru vri-
shabhfya vrishne.

We have spoken an adoring speech for the worshipful
poet, for the strong bull (Agni).

Vishzu is called vrishan, i. 154, 3:

pra vishnave stshim etu ménma giri-kshite uru-giyiya
vrishne.

May this hymn go forth to Vishru, he who dwells in
the mountain (cloud), who strides wide, the hero!

Rudra is called vrishan:

ii. 34, 2. rudrdk yat vak marutak rukma-vakshasak vrishd
*4gani prisnydk sukré Gidhani.

When Rudra, the strong man, begat you, O Maruts with
brilliant chests, in the bright bosom of Prisni,

That the Maruts, the sons of Rudra, are called vrishan,
we have seen before, and shall see frequently again,
(i. 165, 13 ii. 33, 13; vil. 56, 205 21; 58, 6.) The whole
company of the Maruts is called vrishid ganih, the strong
or manly host, i.e. the host of the Maruts, without any
further qualification.

Here lies, indeed, the chief difficulty which is raised
by the common use of vrishan in the Veda, that when it
occurs by itself, it often remains doubtful who is meant
by it, Indra, or Soma, or the Maruts, or some other deity.
We shall examine a few of these passages, and first some
where vrishan refers to Indra:

iv. 30, 10. 4pa ushfh 4nasah sarat sém-pishfit gha
bibhyushi, ni yait sim sisnithat vrisha.

Ushas went away from her broken chariot, fearing lest
the hero should do her violence.

Here vrishan is clearly meant for Indra, who, as we
learn from the preceding verse, was trying to conquer
Ushas, as Apollo did Daphne; and it should be observed
that the word itself, by which Indra is here designated, is
particularly apptopriate to the circiimstances.

i. 103, 6. bhiri-karmane vrishabhfiya vrishne satyd-sush-
méya sunavima sémam, y4k &-dritya paripanthj-iva slirak
dyagvanah vi-bhigan éti védah.

Let us pour out the Soma for the strong bull, the per-
former of many exploits, whose strength is true, the hero
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who, watching like a footpad, comes to us dividing the
wealth of the infidel.

Here it is clear again from the context that Indra only
can be meant.

But in other passages this is more doubtful:

iil. 61, 7. ritdsya budhné ushdsim ishanyn vrishd mah{
(iti) rodast (iti) & vivesa.

The hero in the depth of the heaven, yearning for the
dawns, has entered the great sky and the earth.

The hero who yearns for the dawns, is generally Indra;
here, however, considering that Agni is mentioned in the
preceding verse, it is more likely that this god, as the light-
of the morning, may have been meant by the poet. That
Agni, too, may be called vrishan, without any other epithet
to show that he is meant rather than any other god, is clear
from such passages as,

vi. 3, 7. vrishd rukshéh éshadhishu ninot.

He the wild hero shouted among the plants,

In vii, 60, ¢, vrishanau, the dual, is meant for Mitra and
Varuna; in the next verse, vrishanak, the plural, must
mean the same gods and their companions.

That Soma is called simply vrishan, not only in the
ninth Mandala, but elsewhere, too, we see from such
passages as,

iii, 43, 7. indra piba vrisha-dhitasya vrishnak (& yim te
syenih usaté gabhira), yisya méde kyavdyasi pra krishtih
yisya mide &pa gotrd vavartha.

Indra drink of the male (the strong Soma), bruised by
the males (the heavy stones), inspirited by whom thou
makest the people fall down, inspirited by whom thou hast
opened the stables.

Here Sayana, too, sees rightly that ‘ the male bruised by
the males’ is the Soma-plant, which, in order to yield the
intoxicating juice, has to be bruised by stones, which stones
are again likened to two males. But unless the words,
enclosed in brackets, had stood in the text, words which
clearly point to Soma, I doubt whether Siyara would

+ have 50 readily admitted the definite meaning of vrishan
as Soma.

i. 109, 3. mi khedma rasmin iti nidhaminéh pitrindm
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saktih anu-ydkkhaméndk, indrigni-bhydm kdm vrishanak
madanti t4 hi &dri (iti) dhishdniyik upi-sthe.

. We pray, let us not break the cords (which, by means of °
" the sacrifices offered by each generation of our forefathers,
unite us with the gods); we strive after the powers of our
fathers. The Somas rejoice for Indra and Agni; here are
the two stones in the lap of the vessel.

First, as to the construction, the fact that participles are
thus used as finite verbs, and particularly when the subject
_changes in the next sentence, is proved by other passages,

such as ii. 11, 4. The sense is that the new generation
does not break the sarificial succession, but offers Soma,
like their fathers. The Soma-plants are ready, and, when
pressed by two stones, their juice flows into the Soma-
..vessel. There may be a double entendre in dhishindyak
upi-sthe, which Sanskrit scholars will easily perceive.

When vrishan is thus used by itself, we must be chiefly
guided by the adjectives or other indications before we deter-
mine on thedmost plausible translation. Thus we read:

1. 55, 4. sdk it vine namasyid-bhik vakasyate kiru gineshu
pra-bruvdnik indriydm, vrishf kkdnduk bhavati haryatd’
vrishi kshémena dhéndm maghd-vd yét invati.

In the first verse the subject is clearly Indra: ¢ He alone
is praised by worshippers in the forest, he who shows forth
among men his fair power” But who is meant to be the
subject of the next verse? Even Siyana is doubtful. He
translates first: ‘The bounteous excites the man who
wishes to sacrifice; when the sacrificer, the-rich, by the
protection of Indra, stirs up his voice’ But he allows
an optional translation for the last sentences: ¢ when the
powerful male, Indra, by his enduring mind reaches the
praise offered by the sacrificer.’

According to these suggestions, Wilson translated : ‘ He
(Indra) is the granter of their wishes (to those who solicit
him); he is the encourager of those who desire to worship
(him), when the wealthy offerer of oblations, enjoying his
protection, recites his praise.’

Benfey : ‘ The bull becomes friendly, the bull becomes
desirable, when the sacrificer kindly advances praise.” -

Langlois: ‘ When the noble Maghavan receives the

VOL. 1. K



130 HYMNS TO THE MARUTS.

homage of our hymns, his heart is flattered, and he
responds to the wishes of his servant by his gifts.’

As far as T know, the adjective khéndu does not occur
again, and can therefore give us no-hint. But haryatd,
which is applied to vrishan in our verse, is the standing
epithet of Soma. It means delicious, and occurs very
frequently in the ninth Mandala. It is likewise applied
to Agni, Plishan, the Haris, the thunderbolt, but wherever
it occurs our first thought is of Soma. Thus, without
quoting from the Soma-Mandala, we read, x. 96, 1, harya-
tdm médam, the delicious draught, i.e. Soma.

x. g6, 9. pitvd mddasya haryatisya &ndhasak, means
having drunk of the draught of the delicious Soma.

vill. 72, 18. paddm haryatisya ni-dhényidm, means the
place where the delicious Soma resides.

iii. 44, 1. haryaték sémah.

Delicious Soma.

il 21, 1. bhara indriya sémam yagatiya haryatam

Brlng delicious Soma for the holy Indra.

i. 130, 2. méddya haryatilya te tuvii-tamiya dhéyase.

That thou mayest drink the dehcnous and most powerful
draught, i. e. the Soma.

If, then, we know that vrishan by itself is used in the
sense of Soma, haryatd vrishan can hardly be anything
else, and we may therefore translate the second line of
i. 55, 4, ‘ the strong Soma is pleasing, the strong Soma is
delicious, when the sacrificer safely brings the cow.’

That Indra was thirsting for Soma had been said in the
second verse, and he is again called the Soma-drinker in the
seventh verse. The bringing of the cow alludes to the often
mentioned mixture with milk, which the Soma undergoes
before it is offered.

That the Maruts are called vrishan, withoat further ex-
planations, will appear from the following passages :

i. 85, 12. rayim nak dhatta vrishanak su-viram.

Give us wealth, ye heroes, consisting of good offspring.

viil, 96, 14. ishydmi vak vrishanak yidhyata 4gad.

I wish for you, heroes (Maruts), fight in the race!

*In all the passages which we have hitherto examined,
vrishan was always applied to living beings, whether
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animals, men; or gods. But as, in Greek, dppnv means
at last sunply ‘strong, and is apphed for instance, to
the crash of the sea, xTUmos apa'nv aovrov, so in the
Veda vrishan is applied to the roaring of the storms and
similar objects.

v. 87, 5. svandk vrishi.

Your powerful sound (O Maruts).

X. 47, I. gagribhmé te ddkshiram indra hi#stam vasu-
yévah vasu-pate vistindm, vidma hi tvi gé-patim sira gonam
asmébhyam kitrdm vrishanam rayim dak.

We have taken thy right hand, O Indra, wishing for trea-
sures, treasurer of treasures, for we know thee, O hero, to be
the lord of cattle; give us bright and strong wealth.

Should kitrd here refer to treasures, and vrishan to
..cattle

X. 89, 9. ni amitreshu vadhim indra timram vrishan
vrishdnam arushdm sisihi.

Whet, O hero, the heavy strong red weapon, against the
enemies,

The long & in vrishrnam is certainly startling, but it
occurs once more, iX. 34, 3, where there can be no doubt
that it is the accusative of vrishan. Professor Roth takes
vrishan here in the sense of bull (s.v. tumra), but he does
not translate the whole passage.

iii. 29, 9. krindta dhitmém vrishanam sakhéyak.

Make a mighty smoke, O friends!

Strength itself is called vrishan, if I am right ‘in trans-
lating the phrase vrishanam sishmam by manly strength.
It occurs,

iv, 24, 7. tismin dadhat vrishazam stishmam indrak.

May Indra give to him manly strength.

vi. 19, 8. & nak bhara vrishanam sishmam indra.

Bring to us, O Indra, manly strength.

vii. 24, 4. asmé (iti) dddhat vrishazam sishmam indra.

Giving to us, O Indra, manly strength.

See also vi. 19, 9, sishmak vrishabhék, used in the same
sense.

This constant play on the word vrishan, which we have
observed in the passgges hitherto examined, and wkich
give by no means a full idea of the real frequency of its

K 2
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occurrence in the Veda, has evidently had its influence on
the Vedic Rishis, who occasionally seem to delight in the
most silly and unmeaning repetitions of this word, and
its compounds and derivatives. Here no language can
supply any adequate translation; for though we may
translate words which express thoughts, it is useless to
attempt to render mere idle play with words. I shall
give a few instances:

i. 177, 3. & tishéha ritham vrishanam vrishd te sutd’
sémalk pari-siktd madhéni, yuktvd vrisha-bhyim vrishabha
kshitindm héri-bhydm yihi pra-vitd dpa madrik,

Mount the strong car, the strong Soma is poured out for
thee, sweets are sprinkled round; come down towards us, thou
bull of men, with the strong bays, having yoked them.

But this is nothing yet compared to other passages, when
the poet cannot get enough of vrishan and vrishabhd,

0. 16, 6. vrishd te vigrak utd te vrishd rithak vrishand -
héri (iti) vrishabhini &yudb4, vrishnaZ médasya vrishabha
tvdm isishe indra sémasya vrishabhisya tripruhi.

Thy thunderbolt is strong, and thy car is strong, strong
are the bays, the weapons are powerful, thou, bull, art lord of
the strong draught, Indra rejoice in the powerful Soma'!

v. 36, 5. vrishd tvd vrishanam vardhatu dyadk vrishd vri-
sha-bhydm vahase hari-bhydm, si% nak vrishd vrisha-rathak
su-sipra vrisha-krato (iti) vrishd vagrin bhare dhék.

May the strong sky increase thee, the strong; a strong
one thou-art, carried by two strong bays; do thou who art
strong, with a strong car, O thou of stromg might, strong
holder of the thunderbolt, keep us in battle!

V. 40, 2—3, vrishé griva vrishd midak vrishd s6mak ayim
sutah, vrishan indra vrisha-bhiZ vritrahan-tama, vrishd tvi
vrishanam huve.

The stone is strong, the draught is strong, this Soma
that has been poured out is sfrong, O thou strong Indra,
who killest Vritra with the strong ones (the Maruts), I,
the strong, call thee, the strong.

vill. 13, 31—33. vrishd ayam indra te rithak uté (iti) te
vrishand hdrl (iti), vrishd tvdm sata-krato (iti) vsisha haval.
vrivhd grivd vrishi midak vrishd sémak aydm sutdk, vrishd
yaghdh ydm invasi vrishd hdvak vrishd tvd vrishanam
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huve vigrin kitrfbhikz Qti-bhik, vavintha hi prati-stutim
vrishd havak.

This thy car is strong, O Indra, and thy bays are strong;
thou -art strong, O omnipotent, our call is strong. The
stone is sfrong, the draught is strong, the Soma is strong,
which is here poured out ; the sacrifice which thou orderest,
is strong, our call is strong. 1, the strong, call thee, the
strong, thou holder of the thunderbolt, with manifold
blessings; for thou hast desired our praise; our call is
strong. ’

There are other passages of the same kind, but they are
too tedious to be here pepeated. The commentator, through-
out, gives to each vrishan its full meaning either of
showering down or bounteous, or male or bull ; but a word
which can thus be used at random has clearly lost its
definite power, and cannot call forth any definite ideas in
the mind of the listener. It cannot be denied that here
and there the original meaning of vrishan would be appro-
priate even where the poet is only pouring out a stream of
majestic sound, but we are not called upon to impart sense
to what are verba et preterquam nikil, When we read,
i. 122, 3, vitak apim vrishan-vin, we are justified, no .
doubt, in translating, ‘the wind who pours forth water;’
and x. 93, 5, apim vrishan-vasi (iti) sirydmé&s4, means ¢ Sun
and Moon, givers of water” But even in passages where
vyrishan is followed by the verb vrish, it is curious to observe
that vrish is not necessarily used in the sense of raining or
pouring forth, but rather in the sense of drinking,

vi. 68, 11. indrivarund midhumat-tamasya vrishnak sé-
masya vrishani * & vrishethim.,

* The dual vrishanau occurs only when the next word begins with a vowel.
Before an initial a, 8, i, the au is always changed into &v in the Sanhit8
(i. 108, y-12; 116, 21; 117, 19; 153, 3; 187, 5; 158, 1; 180, 7; Vii. 61, §).
Before u the preceding au becomes & in the Sanhits, but the Pada gives au,
in order to show that no Sandhi can take place between the two vowels
{(vii. 60, 9; x. 66, 7). Before consonants the dual always ends in 8, both in
the Sanhit4 and Pada. But there are a few passages where the final 4 occurs
before initial vowels, and where the two vowels are allowed to form one
syllable. In four passages this happens before an initial & (i. 108, 3; vi. 68,

115 i 177, 1; il 16, 5). Once, and once only, it happens before u, in viii.
22, 12, L]
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* Indra and Varuna, you strong ones, may you drink of
the sweetest strong Soma.

That 4-vrish means to drink or to eat, was known to
Siyana and to the author of the Satapatha-bréhmana, who
paraphrases & vrishiyadhvam by asnita, eat.

The same phrase occurs i. 108, 3.

i 104, 9. uru-vyékah gathire & vrishasva.

Thou of vast extent, drink (the Soma) in thy stomach.

The same phrase occurs X. g6, 13.

viii. 61, 3. & vrishaSva—sutdsya indra dndhasa.

Drink, Indra, of the Soma that is poured out.

In conclusion, a few passages may be pointed out in
which vrishan seems to be the proper name of a pious
worshlpper

i. 36, 10. yam tvi devisah ménave dadhéh ih4 yagishtham
havya-vihana, ydm kédnvah médhya-atithiz dhana-spritam
yém vrishd yim upa-stutéh.

Thee, O Agni, whom the gods placed here for man, the
most worthy of worship, O carrier of oblations, thee whom
Kanva, thee whom Medhyétithi placed, as the giver of
wealth, thee whom Vrishan placed and Upastuta.

Here the commentator takes Vrishan as Indra, but this
would break the symmetry of the sentence. That Upa-
stutak is here to be taken as a proper name, as Upastuta,
the son of Vrishihavya, is clear from verse 14:

agnik prd dvat mitrd utd médhya-atithim agnilz sitd upa-
stutim.

Agni protected also the two friends, Medhyatlthx and
Upastuta, in battle.

The fact is that whenever upastutd has the accent on the
last syllable, it is intended as a proper name, while, if used,
as a participle, in the sense of praised, it has the accent on
the first.

viil. 5, 25. yathé kit kénvam &vatam priyd-medham upa-
stutam.

As you have protected Kanva, Priyamedha, Upastuta.
Cf. i 112, 15
viii, 103, 8. prd mamhishthiya giyata—dpastutésah ag-
néye,
Sing, Q. Upastutas, to the worthiest, to Agni!
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X. 115, 9. iti tvi agne vrishfi-hdvyasya putrdk upa-
stutfisak rishayak avokan.

By these names, O Agni, did the sons of Vrishtihavya,
the Upastutas, the Rishis, speak to you.

Vrishan occurs once more as a proper name in vi. 16,
14 and 15:

tdm tm (iti) tvd dadhyan rishiz putréh idhe dtharvanak,
vritra-hdnam puram-darim.

tdm Gm (iti) tvd pAthydh vrishd sim idhe dasyuhin-
tamam, dhanam-gaydm rane-rane. .

Thee, O Agni, did Dadhyak kindle, the Rishi, the son of
Atharvan, thee the killer of Vritra, the destroyer of towns.

Thee, O Agni, did Vrishan Pithya kindle, thee the best
killer of enemies, the conqueror of wealth in every battle.

Here the context can leave no doubt that Dadhyak as
well as Vrishan were both intended as proper names. Yet as
early as the composition of the Satapatha-bréhmana, this
was entirely misunderstood. Dadhyak, the son of Atharvan,
is explained as speech, Vrishan Pithya as mind (Sat. Br.
Vi. 3, 3, 4). On this Mahidhara, in his remarks on Vig.
Sanh. xi. 34, improves still further. TFor though he allows
his personality to Dadhyak, the son of Atharvan, he says
that Pithya comes from pathin, path, and means he who
moves on the right path ; or it comes from péthas, which
means sky, and is here used in the sense of the sky of the
heart. He then takes vrishan as mind, and translates the
mind of the heart. Such is the history of the rise and fall
of the Indian mind !
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Maw~para I, Stkra 86.
AsaTAarA I, ApEYAYA 6, VARG.{; 11-12.

1. Mérutah ydsya hi kshdye pithd divdh vi-maha-
sah, s4h su-gopitamalh gdnah.

2. Yagiiafh vA yagha-vihasak viprasya v& matin{m,
mérutah srinutd hdvam,

3. Utd v4 ydsya véiginah 4nu vipram 4takshata,
sih gédntd gé-mati vragé.

4. Asyd virdsya barhishi sutdh sémah divishtishu,
ukthdm mddah ka sasyate.

5. Asy4 sroshantu & bhivah * visvih yih karshanih
abhf, sram kit sasrishih {shak. )

6. Poarvibhiz hf  dadisimd sardt-bhik marutah
vaydm, dvah-bhih karshaninfm.

7. Su-bhdgah sih pra-yagyavak mdrutah astu
mértyah, ydsya priydmsi pdrshatha.

8. Sasamandsya v4 narak svédasya satya-savasah,
vid4 kdmasya vénatah:

9. Yoydm tt satya-savasah 4vih karta mahi-tvang,
vidhyata vi-dyutd rdkshah.

10. Gtthata githyam tdmah vi yita visvam atrfnam,
gy6tih karta yit usmési.

\7

* 4-bhdvah
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Hymy To THE MARUTS (THE STORM-GODS).

1. O Maruts, that man in whose dwelling you drink
(the Somay), ye mighty (sons) of heaven, he indeed has
the best guardians.!

2. You who are propitiated® either by sacrifices
or from the prayers of the sage, hear the call, O
Maruts! B

3. Aye, the strong man to whom you have granted
- a sage, he will live in a stable rich in cattle.!

4. On the altar of that strong man Soma is poured
out in daily.sacrifices; praise and joy are sung.

5. To him let the strong® Maruts listen, to him
who surpasses all men, as the flowing rain-clouds®
pass over the sun.

6. For we, O Maruts, have sacrificed in many a
harvest, through the mercies of the swift gods (the
storm-gods).

7. May that mortal be blessed, O worshipful
Maruts, whose offerings you carry off!

8. You take notice either of the sweat of him who
praises you, ye men of true strength, or of the desire
of the suppliant.!

9. O ye of true strength, make this manifest by
your greatness! strike the fiend ' with your thunder-
bolt !

10. Hide the hideous darkness, destroy?! every
tusky ® spirit. Create the light which we long

for! .
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COMMENTARY.

This hymn is ascribed to Gotama. The metre is Gayatri
throughout. '

Verse 1, note !. Vimahas occurs only once more as an
epithet of the Maruts, v. 87, 4. Being an adjective derived
from maéhas, strength, it means very strong. The strong
ones of heaven is an expression analogous to i. 64, 2. divdk
rishvisak ukshinak; i. 64, 4. divdk ndrah.

Vérse 2, note I. The construction of this verse is not
clear. Yagiid-vihas has two meanings in the Veda. Itis
applied to the priest who carries or performs the sacrifice :

i, 8, 3, and 24, 1. vérkah dhdk yaghi-vihase.

Grant splendour to the sacrificer !

But it is also used of the gods who accept®the sacrifice,
and in that case it means hardly more than worshipped or
propitiated; i. 15, 11 (Asvinau); iv. 47, 4 (Indra and
Viyu); viil. 12, 20 (Indra). In our verse it is used in
the latter sense, and it is properly construed with the in-
strumental yagfiaih. The difficulty is the gen. plur. mati-
ném, instead of matibhik. The sense, however, seems to
allow of but one construction, and we may suppose that the
genitive depends on the yagia in yaghivihas, ‘accepting
the worship of the prayers of the priest” DBenfey refers
yaghaik to the preceding verse, and joins hdvam to viprasya
matinim : ¢ Durch Opfer—Opferfordrer ihr I-—oder ihr hort
—Maruts—den Ruf der Lieder die der Priester schuf.’

The Sanhiti text lengthens the last syllable of srirutd, as
suggested by the metre.

Verse 3, note *. The genitive yasya viginak depends on
vipra. Anu-taksh, like anu-grah, anu-gié, seems to convey
the meaning of doing in behalf or for the benefit of a person.
Gintd might also be translated in a hostile sense, he will
go into, he will conquer many a stable full of cows.

“

Verse 5, note '. 1 have altered & bhivak into Abhivak,
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for I do not think that bhivak, the second pers. sing.,
even if it were bhivat, the third pers., could be joined with
the relative pronoun yék in the second pada. The phrase
visvih yak karshanih abhi occurs more than once, and is
never preceded by the verb bhuvak or bhuvat. Abhivak,
on the contrary, is applied to the Maruts, i. 64, 6, vida-
theshu &bhivak; and as there can be no doubt who are
the deities invoked, dbhivak, the strong ones, is as appro-
priate an epithet as vimahas in the first verse.

Verse 5, note 2. Sasrishik ishak, as connected ‘with siira,
the sun, can only be .meant for the flowing waters, the
rain-clouds, the givers of ish or vigour. They are called
divyéh ishak : ,

viil, 5, 21. utd nak divydk ishak utd sindhin varshathah,

You rain down on us the heavenly waters and the rivers.

Wilson translates: ¢ May the Maruts, victorious over. all
men, hear (tHe praises) of this (their worshipper); and may
(abundant) food be obtained by him who praises them.’

Benfey : ‘Thn, der ob alle Menschen ragt, sollen horen
die Labungen, und nahn, die irgend Weisen nahn.’

Langlois: ‘Que les Marouts écoutent favorablement la
priére ; qu’ils acceptent aussi les offrandes de ce (mortel) que
sa position éléve au-dessus de tous les autres, et méme
jusqu’au soleil,

Sroshantu does not occur again;.but we find sréshan,
i. 68, 5; sréshamana, iii, 8, 10; vil. 51, 1} vil. %, 6.

Verse 6, note ’. The expression &vobhik, with the help,
the blessings, the mercies, is generally used with reference
to divine assistance; (i. 117, 19; 167, 2; 185 10; II;
iv. 22, 7; 41, 65 v. 74, 6; Vi. 47, 123 vii. 20, I; 35, I, &c.)
It seems best therefore to take karshani as a name or
epithet of the Maruts, although, after the invocation of the
Maruts by name, this repetition is somewhat unusual, One
might translate, ¢ with the help of our men, of our active
and busy companions,’ for karshani is used in that sense
also. Only évobhi% would not be in its right place then.

Verse 7, note !. Par, with ati, means to carry over,
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(i- 97> 83 99, 15 174, 95 il 15, 33 20, 45 . 39, I3 V. 25
9; 73, 85 vil. 40, 45 97 4; viil. 26, 5; 67, 2, &c.); with
apa, to remove, (i. 129, 5); with nik, to throw down. Hence,
if used by itself, unless it means to overrun, as frequently,
it can only have the general sense of carrying, taking,
accepting, or accomplishing.

Verse 8, note '. Vidd as second pers. plur, perf. is
frequent, generally with the final ‘a’ long in the Sanhita,
1. 156, 35 V. 41, 135 55, 2.

Verse 9, note *. Observe the long penultimate in rékshak,
instead of the usual short syllable. Cf.i. 12, 5, and see
Kuhn, Beitrage, vol. iii. p. 456.

Verse 10, note !, See note to i. 39, 3, note .

Verse 10, note % Atrin, which stands for attrin, is one
of the many names assigned to the powers of darkness and
mischief. It is derived from atrd, which means tooth or jaw,
and therefore meant originally an ogre with large teeth or
jaws, a devourer. Besides atrd, we also find in the Veda
4tra, with the accent on the first syllable, and meaning what
serves for eating, or food:

X. 79, 2. AtrAzi asmai paf-bhik sim bharanti.

They bring together food for him (Agni) with their feet.

With the accent on the last syllable, atrd in one passage
means an eater or an ogre, like atrin:

v. 32, 8. apidam atrim—mridhré-vikam.

Indra killed the footless ogre, the babbler.

It means tooth or jaw:

i. 129, 8. svayam sf rishayddhyai y& nak upa-ishé atrais,

May she herself go to destruction who attacks us with
her teeth.

It is probably from atri in the sense of tooth (cf. 6dovres =
€ddvres) that atrin is derived, meaning ogre or a devouring
devil. In the later Sanskrit, too, the Asuras are represented
as having large tusks, Mahibh. v. 3572, damshérino bhi-
mavegis ks.

*Thus we read i. 21, 5, that Indra and Agni destroy the
Rakshas, and the poet continues:
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dpraghh santu atrinak,

May the ogres be without offspring !

ix. 86,'48. gahi visvin rakshdsak indo (iti) atrinaf.

Kill, O Soma, all the tusky Rakshas. Cf. ix. 104, 6;
105, 6.

vi. 51, 14. gahi ni atrinam panim.

Kill, O Soma, the tusky Pani.

i. 94, 9. vadhaik duk-samsin dpa duk-dhyik gahi

diré va yé énti v& ké kit atrinah. .

Strike with thy blows, O Agni, the evil-spoken, evil-
minded (spirits), the ogres, those who are far or who are
near. s

See also i. 36, 14; 20; Vi. 16, 28 ; vii. 104, 1; 5; viii.
12, 1; 19, 153 X. 36, 43 118, 1.
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Maw~vpara I, SOKTA 87.
AsaTARA I, ADHYAYA 6, VARGA 13,

1. Pri-tvakshasah pri-tavasah vi-rapstnak 4néna-
tdh 4vithurdh rigishinah, gashta-tamisah nri-ta-

mésah afgi-bhik vi 4nagre ké kit usrfh-iva stri-
bhik. ‘

2. Upa-hvaréshu yat 4kidhvam yayfm véiyah-iva
marutah kéna kit pathf, skétanti késih tpa val

ritheshu 4 ghritdm ukshata mdidhu-varnam 4r-
kate.

8. Prd eshim 4gmeshu vithurf-iva regate bhtimik
ydmeshu yét ha yufigdte subhé, té krildyah dhuna-

yak bhrigat-rishtayal, svaydm mahi-tvim panayanta
dhdtayah.

4. S4h hi sva-srit prishat-asvak yivi gandh
ayf isandh tdvishibhih £-vritah, dsi satyih 7ina-

y&vd dnedyah asyfh dhiydh pra-avitd 4tha vofshd
gandh.

5. Pitih pratndsya gdnmani vadimasi® sémasya
gihvd pré gighti kdkshasl, ydt im indram sdmi
rikvinah 4sata £t ft nfméini yagiifydni dadhire.

6. Sriydse kdm bhinu-bhis sém mimikshire té
rasmi-bhixr té rfkva-bhik su-khiddyah, té visi-
mentah ishminah 4bhiravah vidré priydsya méruta-
sya dhimnal,
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HyMN 10 THE MARUTS (THE STORM-GODS).

1. The active, the strong, the singers, the never
flinching, the immovable, the wild, the most beloved
and most manly, they have shown themselves with
their glittering ornaments, a few only,' like the
heavens with the stars. .

2. When you see your way through the clefts, you
are like birds, O Maruts, on whatever road it be!?
The clouds drop (rain) on your chariots everywhere ;
_pour out the honey-like fat (the rain) for him who
praises you.

8. At their ravings the earth shakes, as if broken,!
when on the (heavenly) paths they harness (their
deer) for victory.? They the sportive, the roaring,
with bright spears, the shakers (of the clouds) have
themselves praised their greatness.

4. That youthful company (of the Maruts), with
their spotted horses,' moves by itself; hence? it
exercises lordship, and is invested with powers.
Thou art true, thou searchest out sin} thou art
without blemish. Therefore thou, the strong host,
thou wilt cherish this prayer.

5. We speak after the kind of our old father, our
tongue goes forth at the sight? of the Soma : when
the shouting Maruts had joined Indra in the work,}?
then only they received sacrificial honours;—

6. For their glory? these well-equipped Maruts
obtained splendours, they obtained ? rays, and men to
praise them; nay, these well-armed, nimble, and fear-
less beings found the beloved home of the Maruts.?
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COMMENTARY.

This hymn is ascribed to Gotama. The metre is Gagati
‘throughout.

Verse 1, note *. Ké kit refers to the Maruts, who are
represented as gradually rising or just showing themselves,
as yet only few in number, like the first stars in the sky.
Ké Kit, some, is opposed to sarve, all. The same expres-
sion occurs again, v. 52, 12, where the Maruts are compared
to a few thieves. B. and R. translate usri% iva stri-bhik
by ‘like cows marked with stars on their foreheads.” Such
cows no doubt exist, but they can hardly be said to become
visible by these frontal stars, as the Maruts by their orna-
ments. We must take usrih here in the same sense as
dyévak; ii. 34, 2, it is said that the Maruts were perccived
dydvak nd stri-bhik, like the heavens with the stars.

1. 166, 11. dire-drisak yé divydk-iva stri-bhik.

Who are visible far away, like the heavens (or heavenly
beings) by the stars.

And the same is said of Agni, ii. 2, 5. dyaik na stri-bhik
kitayat rédasi (iti) 4nu.  Stribhik occurs i. 68, 5; iv. 7, 33
vi. 49, 35 12. It always means stars, and the meaning
of rays (strahl) rests, as yet, on etymological authority
only. The evening sky would, no doubt, be more appro-
priate than usrik, which applies chiefly to the dawn. But
in the Indian mind, the two dawns, i e. the dawn and the
gloaming, are so closely united and identified, that their
names, too, are frequently interchangeable.

Verse 2, note '. I translate yayi not by a goer, a
traveller, i.e. the cloud, (this is the explanation proposed
by Séyana, and adopted by Professor Benfey,) but by path.
Etymologically yayi may mean either. But in parallel pas-
sages yayi is clearly replaced by y&ma. Thus:

vill. 7, 2. yit~—yfmam subhrék dkidhvam,

When you, bright Maruts, have seen your way.

Sec also viil. 7, 4. ydt y#mam y&nti viyd-bhik.

When they (the Maruts) go on their path with the winds.

»
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viii. 7, 14. 4dhi-iva yat girinfm y&mam subhrdk d4idhvam.

When you, bright Maruts, had seen your way, as it were,
along the mountains.

The same phrase occurs, even without ydma or yayi, in

V. 55, 7. n& parvatik nd nadyi’s varanta vak yatra
dkidhvam marutak gikkhata it u tit.

Not mountains, not rivers, keep you back; where you
have seen (your way), there you go.

Though yayi does not occur frequently in the Rig-veda,
the meaning of path seems throughout more applicable than
that of traveller.

v. 87, 5. tveshdk yagik.

Your path, O Maruts, is brilliant.

V. 73, 7. ugrdk vim kakuhak yayih.

Fearful is your pass on high.

i. 51, 11. ugridh yayim nik apdh srétasd asrigat.

The fearful Indra sent the waters forth on their way
streaming.

X. 92, 5. pra—yayind yanti sindhavak.

The waters go forth on their path.

Verse 3, note . Cf. i. 37, 8, page 51. There is no
authority for Siyana’s explanation of vithuri-iva, the earth
trembles like a widow. Vithurd occurs several times in
the Rig-veda, but never in the sense of widow. Thus:

i. 168, 6. yat kyavdyatha vithur8-iva sém-hitam,

When you, Maruts, shake what is compact, like brittle
things.

i. 186, 2; vi. 25, 35 46, 6; viil. 96, 2; x. 77, 4 (vi-
thuryiti). The Maruts themselves are called év1thura in
verse 1. As to 4gma and y&ma, see i. 37, 8, page 62.

Verse 8, note 2. Sidbh is one of those words to which it
is very difficult always to assign a definite special meaning.
Being derived from sibh, to shine, the commentator has
no difficulty in explaining it by splendour, beauty ; some-
times by water. But although sibh means originally
splendour, and is used in that sense in many passages,

yet there are others where so vague a meaning seems very
mapproprlate In our verse Sdyana proposes two trane-

VOL. 1. L
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lations, either, ¢ When the Maruts harness the clouds,’ or,
¢ When the Maruts harness their chariots, for the bright
rain-water” Now the idea that the Maruts harness their
chariots in order to make the clouds yield their rain, can
bardly be expressed by the simple word subhé, i.e. for
brightness’ sake. As the Maruts are frequently praised for
their glittering ornaments, their splendour might be intended
in this passage as it certainly is in others. Thus:

i. 85, 3. yit subhdyante afigi-bhiz tanlishu subhréh
dadhire virikmataZ.

When the Maruts adorn themselves with glittering
ornaments, the brilliant ones put bright weapons on their
bodies.

vii. 56, 6. subhf sébhishthah, sriyd sim-mislik, Ggak-bhik
ugréh,

The most brilliant by their brilliancy, united with
splendour, terrible by strength,

In i 64, 4, I have translated vakshak-su rukmén 4adhi
yetire subhé by ¢ they fix gold (chains) on their chests for
beauty.” And the same meaning is applicable to i. 117, 5,
subhé rukmém né darsatdm ni-khitam, and other passages:
iv, 51, 65 vi. 63, 6

But in our verse and others which we shall examine, beauty
and brilliancy would be very weak renderings for subhé.
¢When they harnessed their chariots or their deer for the sake
of beauty,” means nothing, or, at least, very little. I take,
therefore, subhé in this and similar phrases in the sense of
triumph or glory orvictory. ‘When they harness their chariots
for to conquer,’ implies brilliancy, glory, victory, but it con-
veys at the same time a tangible meaning. Let us now see
whether the same meaning is appropriate in other passages :

i. 23, 11. giyatim-iva tanyatd’ maritim eti dhrishnu-y&
yat sibham yithana narak.

The thundering voice of the Maruts comes fiercely, like
that of conquerors, when you go to conquer, O men!

Siyana : ¢ When you go to the brilliant place of sacrifice.’
Wilson: ‘When you accept the auspicious (offering).’
Benfey : ‘ Wenn ihr euren Schmuck nehmt.

v. 57, 2. yéthana sibham, you go to conquer. Cf. v. 55, 1.

‘Séydna: ¢ For the sake of water, or, in a chariot.’
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v. 52, 8. sirdhak méirutam Gt samsa—utéd sma té subhé
nédrak pra syandrik yugata tména.

Praise the host of the Maruts, and they, the men, the
quickly moving, will harness by themselves (the chariots)
for conquest. -

Siyana: ‘ For the sake of water.” Cf, x. 105, 3.

v. 57, 3. subhé yit ugrak prishatis dyugdhvam.

- When you have harnessed the deer for conquest.

Séyana: ¢ For the sake of water.’

v. 63, 5. ritham yuiigate marnita% subhé su-khdm s{irak
ni—gG-ishtishu.

The Maruts harness. the chariot meet for conquest, like
a hero in battles.

Séyana: °For the.sake of water.

i. 88, 2, subhé kdm yinti— svaih,

The Maruts go on their horses towards conquest.

Siyana: ‘In order to brighten the worshipper, or, for
the sake of water.

1. 119, 3. sdm ydt mithdk paspridhdnfisak dgmata subhé
makhilk dmitkk giydvah rine.

When striving with each other they came together, for
the sake of glory, the brisk (Maruts), immeasurable (in
strength), panting for victory in the fight.

Siyana: ¢ For the sake of brilliant wealth.’

vii, 82, 5. maridt-bhik ugrak sibham anyaz lyate.

The other, the fearful (Indra), goes with the Maruts to glory.

Séyana: ‘ He takes brilliant decoration.’

iil, 26, 4. subhé— prishatiz ayukshata,

They had harnessed the deer for victory.

Siyana: ‘They had harnessed in the water the deer
together (with the fires).”

i. 167, 6. £ asthipayanta yuvatim ydvdnak subhé ni-
mislim,

The Maruts, the youths, placed the maid (lightning
on their chariot), their companion for victory, (subhé
nimislém).

Siyana: ‘For the sake of water, or, on the brilliant
chariot” Cf. i. 12%, 6; 165, 1.

vi. 62, 4. sibham priksham isham #rgam véhanté.

The Asvins bringing glory, wealth, drink, and food, *®

L2
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viil. 26, 13. subhé kakrite, you bring him to glory.

Subham-ydvan is ‘an epithet of the Maruts, i. 89, 7;
v. 61, 13. Cf. subhra-y4vén4, viii. 26, 19 (Asvinau),

Subham-y&, of the wind, iv. 3, 6.

Subham-yd, offthe rays of the dawn, x. 78, 7.

Verse 4, note !, Sayana:  With spotted deer for their
horses.” See i. 37, 2, note ?, page 59.

Verse 4, note 2, Ay# is a word of very rare occurrence
in the Rig-veda. It is the instrum. sing. of the feminine
pronominal base & or i, and as a pronoun followed by a
noun it is frequently to be met with; v. 45, 11. ayd dhiya,
&c. But in our verse it is irregular in‘form as not entering
into Sandhi with isdnéd%k  This irregularity, however, which
might have led us to suppose an original ayik, indefatigable,
corresponding with the following ési, is vouched for by the
Pada text, in such matters a better authority than the San-
hitd text, and certainly in this case fully borne out by the
Pritisikhya, i. 163, 10. We must therefore take ayi as
an adverb, in the sense of thus or hence. In some passages
where ayd seems thus to be used as an adverb, it would be
better to supply a noun from the preceding verse. Thus in
il. 6, 2, ay& eefers to samidham in i. 6, 1. In vi. 17,135, a
similar noun, samidhd or gir4, should be supplied. But
there are other passages where, unless we suppose that the
verse was meant to illustrate a ceremonial act, such as the
placing of a samidh, and that ayf pointed to it, we must
take it as a simple adverb, like the Greek 7¢: Rv. iii,
12, 2; ix. 53, 23 106,14, In x. 116, 9, the Pada reads
dydhk-iva, not 4y4, as given by Roth; in vi, 66, 4, 4yd ny,
the accent is likewise on the first.

Verse 4, note ®. Rina-y4van is well explained by B. and
R. as going after debt, searching out sin. Siyana, though
he explains riza-yévan by removing sin, derives it neverthe-
less correctly from rina and y4, and not from yu, The
same formation is found in subham-yivan, &c.; and as
there is rina-yf besides rina-yivan, so we find subham-y&
besides subham-y4van.
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Verse 5, note 1,

eloquence.

The Soma-juice inspires the poet with

Verse b, note 2. Sami occurs again idWii. 31, 6; iii. 53,
33 viil. 45, 275 X. 40, I. In our passage it must be taken
as a locative of sdm, meaning work, but with special refer-
ence to the toil of the battle-field. It is used in the same
sense in

viil, 45, 27. Vi dnaf turvéne simi.

He (Indra) was able to overcome in battle, lit. he reached
to, or he arrived at the overcoming or the victory in battle.

But, like other words which have the general meaning of
working or toiling, sdm is likewise used in the sense of
sacrifice. This meaning seems more applicable in

X. 40, 1. vastok-vastoh vihaminam dhiy4 simi.

Your chariot, O Asvins, which through prayer comes
every morning to the sacrifice.

ii. 31, 6. apim ndpédt dsu-hémé dhiy& sdmi.

Apém napft (Agni) who through prayer comes quickly
to the sacrifice.

In these two passages one feels inclined, with a slight
alteration of the accent, to read dhiyi-sémi as one word.
Dhiyé-sém would mean the sacrificer who iy engaged in
prayer; cf. dhiyl-gir, v. 43, 15. Thus we read:

vi. 2, 4. yik te su-dinave dhiy& mértak sasimate.

The mortal who toils for thee, the liberal god, with
prayer.

There is no necessity, however, for such a change, and
" the authority of the MSS. is certainly against it.

In iii. 55, 3, $4mi is an acc. plur. neut.:

sami dkkha didye plrvyéni.

I glance back at the former sacrifices. See B. R. s.v. di.

From the same root we have the feminine simi, meaning
work, sacrificial work, but, as far as we can see, not simply
sacrifice,” Thus the Ribhus and others are said to have
acquired immortality by their work or works, simi or
sémibhih i. 20, 2; 110, 4; iil. 6o, 33 iv. 33, 4. Cf iv.
22, 85 17, 18, V. 42, 103 77, 43 Vi. 52, I; viil. 75, J43
iX. 74, 7; %. 28, 12. Invi. 3, 2, we read:

igé yagfiébhik sasamé samibhik.
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1 have sacrificed with sacrifices, I have worked with
pious works.

Here the verb sam must be taken in the sense of
working, or perfdfming ceremonial worship, while in other
places (iii. 29, 16; v. 2, ) it takes the more special sense
of singing songs of praise. The Greek xdu-vw, to work, to
labour, to tire (Sanskrit simyati), the Greek xomdj and
xopi{w, to labour for or take care of a person, and possibly
even the, Greek xwmos, a song or a festival (not a village
song), may all find their explanation in the Sanskrit root
sam.
The idea that the Maruts did not originally enjoy divine
honours will occur again and again: cf. i. 6, 45 72, 3.
A similar expression is used of the Ribhus, i. 20, 8, &c.
Yagiiiya, properly ‘worthy of sacrifice,” has the meaning
of divine or sacred. The Greek d&ytos has been compared
with ylgya, sacrificio colendus, not a Vedic word.

Verse 6, note !, Sriydse kdm seems to be the same as the
more frequent sriyé kdm. Sriydse only occurs twice more,
v. 59, 3. The chief irregularity consists in the absence of
Guna, which is provided for by Parini’s kasen (iii. 4, 9).
Similar infinitives, if they may so be called, are bhiyise,
v. 29, 4; vridhdse, v. 64, 5; dhruvése, vii. 70, 1; tugése,
iv. 23, 7; rifigdse, viil. 4, 17; vrifigdse, vill. %6, 1; rikise,
vii. 61, 6. In vi. 39, 5, rikise may be a dat. sing. of the
masculine, to the praiser.

Verse 6, note 2. Mimikshire from myaksh, to be united
with. Rasmi, rays,, after bhind, splendour, may seem
weak, but it is impossible to assign to rasmi any other
meaning, such as reins, or strings of a musical instru-

ment. In v, 79, 8, rasmi is used in juxta-position with
arki. -

Verse 6, note %. The bearing of this concluding verse is

not quite clear, unless we take it as a continuation of the

. pregeding verse. It was there said that the Maruts (the
rikvinah) obtained their sacrificial honours, after baving
joined Indra in his work. Having thus obtained a place
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in the sacrifice, they may be said to have won at the same
time splendour and worshippers to sing their praises, and
to have established themselves in what became afterwards
known as their own abode, their own plagg among the gods
who are invoked at the sacrifice.

The metre requires that we should read dhimanah,

Benfey translates: ¢ Gedeih’n zu spenden woll’n die schon-
geschmiickgten mit Lichtern, Strahlen mit Lobsingern
regenen ; die briillenden, furchtlosen stiirmischen, sie sind
bekannt als Glieder des geliebten Marutstamms.?

Wilson: ¢Combining with the solar rays, they have
willingly poured down (rain) for the welfare (of mankind),
and, hymned by the priests, have been pleased partakers
of the (sacrificial food). Addressed with praises, moving
swiftly, and exempt from fear, they have become possessed
of a station agreeable and suitable to the Maruts.’
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Mawnpara I, SOkTA 88.
AsHTAKA I, ADHYAYA 6, VARGA 14.

1. K vidyUnmat-bbi% marutal su-arkaih réthebhik
yita rishtimét-bhik* 4sva-parnaik, 4 vérshishthays
nak ishf vdyah nd paptata su-méyah.

2. Té arunébhih véram & pisdngaih subhé kdm
yinti rathatth-bhik dsvaih, rukmdh nd kitrdh + svd-
dhiti-vin pavy# rdthasya ganghananta bhiima.

8. Sriyé kdm vah 4dhi tanfishu v&sih medh&}
v4nd n4 krinavante Ordhvd, yushmdbhyam kim

marutah  su-gitdh tuvi-dyumnfsah dhanayante
4drim.

4. Ahéni gridhrd) pari & vak 4 aguk im&m dhiyam
-virkirydm ka devim, bréhma krinvéntah gétamisah
arkafh trdhvdém nunudre utsa-dbim pifbadhyai.

5. Etdt tyst nd yéganam aketi sasvéh ha ydt
marutah gétamah vah, pisyan hiranya-kakrin dyah-
damshérin vi-dhdvatah varfhdn.

6. Esh4 sy vah marutah anu-bhartr{ préti sto-
bhati vigh4tah nd vini, 4stobhayat vrithd 4sim 4nu
gvadhdm gdbhastyoh.

—

# yishti-mantah ? + kitrdh eshdm? 1 medhéh
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Hyux 10 TEE MARUTS (THE STQRM-GODS).

1. Con?le hither, Maruts, on your chariots charged
with lightning, resounding with beautiful songs?
stored with spears, and winged with horses! Flys
to us like birds, with your best food,® you mighty
ones! "

. 2. They come gloriously on their red, or, it may
be, on their tawny horses which hasten their chariots,
He who holds the axe® is brilliant like gold ;—
with the felly? of the chariot they have struck the
earth.

8. On your bodies there are daggers for beauty ;
may they stir up our minds* as they stir up the forests,
For your sake, O well-born Maruts, you who are
full of vigour, they (the priests) have shaken?® the
stone (for distilling Soma).

4. Days went round you and came back,! O hawks,
back to this prayer, and to this sacred rite; the
(otamas making prayer with songs, have pushed up
the lid of the well (the cloud) for to drink.

6. No such hymn' was ever known as this which
Gotama sounded for you, O Maruts, when he saw you
on golden wheels, wild boars? rushing about with
iron tusks,

6. This refreshing draught of Soma rushes towards
you, like the voice of a suppliant: it rushes freely
from our hands as these libations are wont to do.
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COMMENTARY.

This hymn is ascribed to Gotama, the son of Rahiigana,
The metre varies. Verses 1 and 6 are put down as
Prastira-pankti, i.e. as 12 +12+48 +8. By merely count-
ing the syllables, and dissolving semivowels, &t is just
possible to get twenty-four syllables in the first line of
verses I and 6. The old metricians must have scanned
verse I:

F wdyunmat-bhlh marutah su-arkmh

rathebhxh yata™ri sht\mat-bhlh asva-pamalh
Again verse 6: eshi sy vak marutak anu-bhartri

pr;lttl stobhatj végh?xt;lh na vini.
But the general character of these lines shows that they
were intended for hendecasyllabics, each ending in a
bacchius, though even then they are not free from irregu-
larities. The first verse would scan :

a wdyunmat—bhlh marutah su-arkmk

rathebhxh yata"rlshtlmat (bhlk) asva-pm‘nalh
And verse 6: eshi sya vah marutak™anu-bhartri

prati stobhati vighatak na vinl.
Our only difficulty would be the termination bhik of rishti-
mat-bhis. I cannot adopt Professor Kuhn’s suggestion to
drop the Visarga of bhik and change i into y (Beitrige,
vol. iv. p. 198), for this would be a license without any
parallel. It is different with sak, originally sa, or with
feminines in ik, where parallel forms in 1 are intelli-
gible. The snmplest correction would be to read rathebhik
yata™ nshtl-mantah"‘axva-pammh One might urge in sup-
port of this reading that in all other passages where rishfimat
occurs, it refers to the Maruts themselves, and never to their
chariots. Yet the difficulty remains, how could so simple
a reading have been replaced by a more difficult one ?

In the two Géyatri pidas which follow I feel equally
reluctant to alter. I therefore scan

& vz—).rshishlhayé nak ishd v;yz;h na pa;pza{a su-mayak,
taking the dactyl of paptata as representing a spondee, and
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admitting the exceptional bacchius instead of the amphimacer
at the end of the line.

The last line of verse 6 should be scanned :

astobhayat vrith4™4sim anu svadhim gahist&Sk.

There age two other verses in this hymn where the metre
is difficult. In the last pida of verse 5 we have seven
syllables instead of eleven. Again, I say, it would be most
easy to insert one of the many tetrasyllabic epithets of the
Maruts. But this would have been equally easy for the
collectors of the Veda. Now the authors of the Anukra-
manis distinctly state that this fifth verse is virddrip4, i e.
that one of its pidas consists of eight syllables. How
they would have made eight syllables out of vi-dhavatak
varihiin does not appear, but at all events they knew that
last pida to be imperfect. The rhythm does not suffer by
this omission, as long as we scan vi-dhavatak varahin,

Lastly, there is the third péda of the second verse,
rukmak na kitrak svadhiti-vin. It would not be possible
to get eleven syllables out of this, unless we admitted vyiha
not only in svadhitivin or svadhiti-vin, but also in Aitrak.
Nothing would be easier than to insert eshdm after kitrak,
but the question occurs again, how could eshim be lost,
or why, if by some accident it had been lost, was not so
obvious a correction made by Saunaka and Kétyiyana ?

Verse 1, note !. Alluding to the music of the Maruts,
and not to the splendour of the lightning which is men-
tioned before. See Wolf, Beitrige zur Deutschen Mytho-
logie, vol. ii. p. 137. ‘Das Ross und den Wagen des
Gottes begleitet munterer Hornerschall, entweder stosst er
selbst ins Horn, oder sein Gefolge. Oft vernimmt man auch
eine liebliche Musik, der keine auf Erden gleich kommt
(Miillenhof, 582). Das wird das Pfeifen und Heulen des
Sturmes sein, nur in idealisirter Art.” Ibid. p. 158.

Verse 1, note 2 Virshishtka, which is generally ex-
plained as the superlative of vriddha, old, (Pan. vi. 4, 157,)
has in most passages of the Rig-veda the more general
meaning of strong or excellent: vi. 47, 9. isham & vakshi
ishm vérshishthim; iii. 13, 7 (vésu); iil. 26, 8 (rdtna);
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iii. 16, 3 (rai); iv. 31, 15; viil. 46, 24 (srdvakh); iv. 22, 9
(orimnd); v. 67, 1 (kshatrd); vi. 45, 31 (mlrdbdn). In
some passages, however, it may be taken in the sense of
oldest (i. 37, 6; v. 7, 1), though by no means necessarily.
Viérshishzka is derived in reality from vrishan, in the sense
of strong, excellent. See note to i. 85, 12, page 6.

Verse 1, note 3. Paptata, the second person plural of the
Let of the reduplicated base of pat. It is curiously like
the Greek wiwTere, but it has the meaning of flying rather
than falling: see Curtius, Grundziige, p. 190. Two other
forms formed on the same principle occur in the Rig-veda,
paptak and paptan :

il. 31, 1. pra yét viyah nd piptan.

That they may fly to us like birds.

vi, 63, 6. pra vim vdyak—a4nu paptan,

May your birds fly after you. o

X. 95, 15. pirtravah m& mrithds mi pra paptak.

Purfiravas, do not die, do not fly away !

Verse 2, note '. Though svadhiti-vin does not occur
again, it can only mean he who holds the axe, or, it may
be the sword or the thunderbolt, the latter particularly, if
Indra is here intended. Svadhiti signifies axe:

iii. 2, 10, sva-dhitim né tégase.

They adorned Agni like an axe to shine or to cut.

The svadhiti is used by the butcher, i. 162, 9; 18; 20;
and by the wood-cutter or carpenter, iii. 8, 6; 11; x. 89,
75 &c. In v. 32, 10, a devi svadhitik is mentioned, possibly
the lightning, the companion of Indra and the Maruts.

Verse 2, note . The felly of the chariot of the Maruts
is frequently mentioned. It was considered, not only as
an essential part of their chariot, but likewise as useful for
crushing the enemy :

V. 52, 9. utd pavy4 rithinim 4drim bhindanti Ggasé.

They cut the mountain (cloud) with’ the felly of their
chariot.

i¥ 166, 10. pavishu kshurdk ddhi.

On their fellies are sharp edges.
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In v. 31, 5, fellies are mentioned without horses and
chariot, which were turned by Indra against the Dasyus,
(i. 64, 11.) I doubt, however, whether in India or else-
where the fellies or the wheels of chariots were ever used
as weapons of attack, as detached from the chariot; (see
M. M., On Pavirava, in Beitrige zur vergleichenden Sprach-
forschung,' vol. iii. p. 447.) If we translate the figurative
language of the Vedic poets into matter-of-fact terms, the
fellies of the chariots of the Maruts may be rendered by
thunderbolts ; yet by the poets of the Veda, as by the ancient
people of Germany, thunder was really supposed to be
the noise of the chariot of a god, and it was but a con-
tinuation of the same belief that the sharp wheels of that
chariot were supposed to cut and crush the clouds; (see
. M. M, loc. cit. p. 444.)

Verse 3, note 1. That the véisis are small weapons, knives
or daggers, we saw befof®, p. 59. Siyana here explains visi
by a weapon commonly called &ra, or an awl. In x. 101, 10,
vésis are mentioned, made of stone, asman-mdyi.

The difficulty begins with the second half. Medh4, as
here written in the Pada text, could only be a plural of a
neuter medhdm, but such a neuter does nowhere exist in
the Veda. We only find the masculine médha, sacrifice,
which is out of the question here, on account of its accent.
Hence the passage iii. 58, 2, GrdhviZ bhavanti pitdrd-iva
médhah, is of no assistance, unless we alter the accent.
The feminine medh& means will, thought, prayer: i. 18, 6;
il. 34, 73 V. 33, 105 V. 27, 43 432, 13; vil. 104, 6; viii,
6, 105 52,9; ix. 9,9; 26,33 32,65 65, 165 107, 25;
x. 91, 8. The construction does not allow us to take
medh8 as a Vedic instrumental instead of medhdy4, nor
does such a form occur anywhere else in the Rig-veda.
Nothing remains, I believe, than to have recourse to con-
jecture, and the addition of a single Visarga in the Pada.
would remove all difficulty. In the next line, if tuvi-dyum-
nisak be the subject, it would signify the priests. This,
however, is again without any warrant from the Rig-veda,
where tuvi-dyumnd is always used as an epithet of gods.
I therefore take it as referring to the Maruts, as” an



158 HYMNS TO THE MARUTS.

adjective in the nominative, following the vocatives marutak
su-ghtdh. The conception that the Maruts stir up the
forests is not of unfrequent occurrence in the Rig-veda:
cf. i. 171, 33 v. 59, 6. That trdhvé is used of the mind,
in the sense of roused, may be seen in i 119, 2; 134, I;
144, 1; Vil 64, 4. The idea in the poet’s mind seems to
have been that the thunderbolts of the Maruts rouse up
men to prayer as they stir the tops of the forest trees.

Verse 3, note 2. On dhan in the sense of to agitate,
see B. and R. 5. v.

Verse 4, note . The first question is, which is the
subject, dhéni or gridhrdh? If gridhrik were the subject,
then we should have to translate it by the eager poets,
and take 4héni in the sense of visvi ahdni. The sense
then might be: ‘Day by day did the eager poets sing
around you this prayer” There @vould be several objec-
tions, however, to this rendering. First, gridhris never
occurs again as signifying poets or priests. One pas-
sage only could be quoted in support, ix. 97, 57, kaviyak
nd gridhrdk (not gridhrih), like greedy poets. But even
here, if this translation is right, the adjective is explained
by kavi, and does not stand by itself. Secondly, &hani
by itself is never used adverbially in the sense of day after
day. The only similar passage that might be quoted is
iii. 34, 10, and that is very doubiful. To take &héini as a
totally different word, viz. as 4+ héni, without ceasing,
without wearying, would be too bold in the present state
of Vedic interpretation. If then we take &héni as the
subject, gridhrdk would have to be taken as a vocative,
and intended for the Maruts. Now, it is perfectly true,
that by itself gridhra, hawk, does not occur again as a
name of the Maruts, but syend, hawk, and particularly a
.strong hawk (ix. 96, 6), is not only a common simile applied
to the Maruts, but is actually used as one of their names:

vii. 56, 3. abhi sva-p{ibhix mithék vapanta vita-svanasak
syenik aspridhran. :

They plucked each other with their beaks (?), the hawks,
rusning like the wind, strove together.



MANDALA I, SUKTA 88. 159

Aguk might be the aorist of gai, to sing, or of gi,
to go:

i. 174, 8. sénd td te indra navydk & aguh.

New poets, O Indra, sang these thy old deeds.

iil. 56, 2. glvak & aguh.

The cows approached.

If then the sense of the first line is, ¢ Days went and
came back to you,’ the next question is whether we are
to extend the construction to the next words, imdm dhiyam
virkdrydm ka devim, or whether these words are to be
joined to krinvéntak, like brdhma. The meaning of
virkiry4 is, of course, unknown. Séyana’s interpretation
as ‘what is to be made by means of water’ is merely
etymological, and does not help us much. It is true that
the object of the hymn, which is addressed to the Maruts,
is rain, and tbat literally virkiryd might be explained as
‘that the effect of which is rain.”’ DBut this is far too
artificial & word for Vedic poets. Possibly there was some
other word that had become unintelligible and which, by
a slight change, was turned into virkiry4, in order to
give the meaning of rain-producing. It might have been
karkérya, glorious, or the song of a poet called Vérkara.
The most likely supposition is that virkdry& was the name
given to some famous hymn, some pzan or song of triumph
belonging to the Gotamas, possibly to some verses of the
very hymn before us, In this case the epithet devi would
be quite appropriate, for it is frequently used for a sacred
or sacrificial song: iv. 43, I. devim su-stutim; iii. 18, 3.
imidm dhiyam sata-séyfiya devim. See, however, the note
to verse 6.

The purport of the whole line would then be that many
days have gone for the Maruts as well as for the famous
hymn once addressed to them by Gotama, or, in other
words, that the Gotamas have long been devoted to the
Maruts, an idea frequently recurring in the hymns of the
Veda, and, in our case, carried on in the next verse, where
it is said that the present hymn is like one that Gotama
composed when he saw the Maruts or spoke of them as
wild boars with iron tusks. The pushing up the lid of the
well for to drink, means that they obtained rain from {he
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cloud, which is here, as before, represented as a covered
well

See another explanation in Haug, Uber die urspriingliche
Bedeutung des Wortes Brahma, 1868, p. 5.

Verse 5, note . Yégana commonly means a chariot :

vi. 62, 6. areni-bhi% yéganebhik bhuginta.

You who possess dustless chariots.

viil. 72, 6. dsva-vat yGganam brihat.

The great chariot with horses.

It then became the name for a distance to be accom-
plished without unharnessing the horses, just as the Latin
Jugum, a yoke, then a juger of land, ‘ quod uno jugo boum
uno die exarari posset,” Pliny xviii. 3, 3, 9.

In our passage, however, y6gana means a hymn, lit. a
composition, which is clearly its meaning in

vili. go, 3. bréhma te indra girvanak kriyénte &natid-
bhutd, im& gushasva bhari-asva yégand indra y& te
dmanmabhi.

Unequalled prayers are made for thee, praiseworthy
Indra; accept these hymns which we have devised for
thee, O Indra with bright horses!

Verse 5, note . Vardhu has here the same meaning as
vardhd, wild boar, (viii. 77, 10; x. 28, 4.) It occurs once
more, i. 121, 11, as applied to Vritra, who is also called
vardhd, i. 61, 7 ; x. 99, 6. In x. 6%, 7, vrisha-bhik vardhaik
(with the accent on the penultimate) is intended for the
Maruts*, Except in this passage, variha has the accent on
the last syllable: ix. 97, 7, varahd is applied to Soma.

Verse 6. This last verse is almost unintelligible to me.
I give, however, the various attempts that have been. made
to explain it.

Wilson: ‘This is that praise, Maruts, which, suited (to*
your merits), glorifies every one of you. The speech of the

* See Genthe, Die Windgottheiten, 1861, p. 14 ; Grimm, Deutsche Mytho-

logie, p. 689. Grimm mentions eburBrung (boar-throng) as a name of Orion,
the'star that betokens storm.
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priest has now glorified you, without difficulty, with sacred
verses, since (you have placed) food in our hands.’

Benfey : ¢ Dies Lied — Maruts!—das hinter euch empor-
strebt, es klingt zuriick gleich eines Beters Stimme Miihlos
schuf solche Lieder er, entsprechend eurer Arme Kraft,
(Note: Der zum Himmel schallende Lobgesang findet
seinen Widerhall (wirklich, ¢ bebt zuriick”) in dem Sturm-
geheul der Maruts, welches mit dem Geheul des Betenden
verglichen wird.)’

Langlois: €O Marouts, la voix qui ¢’d&e aujourd’hui
vers vous, vous chante avec non moins de raison que celle
qui vous célébra (jadis). Oui, c’est avec justice que nous
vous exaltons dans ces (vers), tenant en nos mains les mets

"sacrés.”’

My own translation is to a great extent conjectural.
It seems to me from verse 3, that the poet offers both a
hymn of praise and a libation of Soma. FPossibly virkéirya
in verse 4 might be taken in the sense of Soma-juice, and
be derived from valkala, which in later Sanskrit means the
bark of trees. In that case verse 5 would again refer to
the hymn of Gotama, and verse 6 to the libation which is
to accompany it. Anu-bhartri does not occur again, but
it can only mean what supports or refreshes, and therefore
would be applicable to a libation of Soma which supports
the gods. The verb stobhati would well express the rushing
sound of the Soma, as in i. 168, 8, it expresses the rushing
noise of the waters against the fellies of the chariots, The
next line adds little beyond stating that this libation of
Soma rushes forth freely from the hands, the gabhastis
being specially mentioned in other passages where the
crushing of the Soma-plant is described :

ix. #1, 3. &dri-bhiz sutdk pavate gibhastyok.

The Soma squeezed by the stones runs from the hands.

On svadhd see p. 19.

voL. L M
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Maw~npara I, SORTA 165.
Asa7araA II, ApavAva 3, VARGA 24-26.

Indrah.
1. Kéy4 subhf si-vayasah si-nilih saminy4 mart-
tah sdm mimikshuh, kiyd mati kitah 4-itdsah eté

drkanti sishmam vrishanah vasu-y4.

Indrah.

2. Késya brahméni gugushuh yavinah kéh adhvaré
maritah & vavarta, syenfn-iva dhrégatah antdrikshe
kéna mah4 mdnash riraméma.

Marutah.

3. Kdtah tvim indra mfhinak sin ékal yisi sat-
pate kim te itth, sdm prikkhase sam-arindh subhé-
nafh vokéh tdt nak hari-vah ydt te asmé (iti).

1. Wison: (Indra speaks): With what auspicious fortune
have the Maruts, who are of one age, one residence, one
dignity, watered (the earth) together: with what intention:
whence bave they come: Showerers of rain, they venerate,
through desire of wealth, the energy (that is generated in the
world by rain)?

Lancrors: Quel éclat ces Marouts qui parcourent, qui
habitent ensemble (les espaces de Iair) répandent par tout (le
monde)! Que veulent-ils? d’od viennent-ils, généreux et
riches, chercher les offrandes ?

2. Wison: Of whose oblations do the youthful (Maruts)
approve: who attracts them to his (own) sacrifice (from the



MANDALA I, SORTA 165. 163

Hymy 10 THE MARUTS AND INDRA.

The Prologue.

The sacrificer speaks :

1. With what splendour are the Maruts all equally!
endowed,? they who are of the same age, and dwell
in the same house? With what thoughts? From
whence are they come?* Do these heroes sing forth
their (own) strength * because they wish for wealth ?

2. Whose prayers have the youths accepted ¢ Who

~has turned the Maruts to his own sacrifice? By
what strong devotion' may we delight them, they
who float through the air like hawks ?

The Dialogue.
The Maruts speak :

8. From whence,! O Indra, dost thou come alone,
thou who art mighty? O lord of men? what has
thus happened to thee? Thou greetest (us)® when
thou comest together with (us), the bright (Maruts).*
Tell us then, thou with thy bay horses, what thou
hast against us!

rites of others): with what powerful praise may we propitiate
(them), wandering like kites in the mid-air?

Langrois: Quel est celui qui, par ses hommages, plait & ces
Jeunes (divinités)? qui, par son sacrifice, attire les Marouts?
Par quelle priére parviendrons-nous & retenir ces (dieux qui)
comme des éperviers, parcourent les airs ?

8. WiLson: (The Maruts): Indra, lord of the good, whither
dost thou, who art entitled to honour, proceed alone: what
means this (absence of attendance): when followed (by us),
thou requirest (what is right). Lord of fleet horses, say to us,
with pleasant words, that which thou (hast to say) to us.

Lanorois: (Les Marouts parlent): Indra, maitre des

M2
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Indrah.

4. Bréhméni me matdyah sim sutfsah sishmal
iyarti prd-bhritah me 4drih, & shsate priti haryanti
ukthf im4 hdri (fti) vahatah t& nah dkkha..

Marutah.

5. Atah vaydm antamébhih yugAnfh své-kshatye-
bhi’ tanvih simbhaménih mihah-bhik étdn vpa yug-
mahe ni {ndra svadhfm dnu hf nak babhtitha.

Indrah.
6. Kvi syd evah marutah svadhd 4sit ydt mém
¢kam sam-fdhatta ahi-hdtye, ahdm hi ugrdil tavi-

sh4h tivishmin visvasya sdtroh dnamam vadha-
snafh.

hommes pieux, d’oit viens-tu, grand et unique? Que veux-
tu? Toi qui est notre compagnon, tu peux nous répondre
avec bonté. O dieu, trainé par des coursiers azurés, dis-nous
ce que tu nous veux.

4. Wiison : (Indra): Sacred rites are mine: (holy) praises’
give me pleasure: libations are for me: my vigorous thunder-
bolt, hurled (against my foes), goes (to its mark): me, do (pious
worshippers) propitiate: hymns are addressed to me; these
horses bear us to the presence (of those worshippers, and
worship).

Laxncrois: (Indra parle): Les cérémonies, les pridres, les
hymnes, les libations, les offrandes, tout est A moi. Je porte
la foudre. Des invocations, des chants se sont fait entendre.
Mes chevaux m’ameénent. Voild ce que je veux iei,

B, Wison: (The Maruts): Therefore we also, decorating
our persons, are ready, with our docile and nigh-standing
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Indra speaks:

4. The sacred songs are mine, (mine are) the
prayers ;' sweet® are the libations!. My strength
rises,’ my thunderbolt is hurled forth. They call for
me, the prayers yearn for me. Here are my horses,
they carry me towards them.

The Maruts speak :

.5. Therefore, in company with our strong friends,
having adorned our bodies, we now harness our fallow
_deer® with all our might ;>—for, Indra, according to -

thy custom, thou hast been with us.

Indra speaks:

6. Where, O Maruts, was that ctistom of yours,
that you should join me who am alone in the killing
of Ahi? I indeed am terrible, strong, powerful,—I
escaped from the blows of every enemy.!

steeds, (to attend thee) with all our splendour, to those rites;
verily, Indra, thou appropriatest our (sacrificial) food.

Lanorots: (Les Marouts parlent): Et nous, sur les puis-
sants coursiers que voici, placant nos corps légers et brillants,
nous joignons nos splendeurs aux tiennes. Et tu veux, Indra,
t’approprier notre offrande ?

6. WiLson: (Indra): Where, Maruts, has that (sacrificial)
food been assigned to you, which, for the destruction of Ahi,
was appropriated to me alone; for I indeed am fierce and
strong and mighty, and have bowed down all mine enemies
with death-dealing shafts.

Laxcrois: (Indra parle): Et comment cette offrande serait-
elle pour vous, 86 Marouts, quand vous reconnaissez ma supé-
riorité en réclamant mon secours pour la mort d’Ahi? Je suis
grand, fort et redoutable, et de mes traits, funestes & tous ones
ennemis, j’ai tué Ahi.
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Marutah.

7. Bhiiri kakartha yugyebhik asmé (iti) samané-
bhis vrishabha patmsyebhih, bhiirini hi krindvima
savishtha {ndra krétvd marutah y4t visima.

Indrah.

8. V4dhim vritrdm marutah indriyéna svéna
bh#mena tavishdh babh(ivdn, ahdm etfh mdnave vi-
své-kandrdh su-gih apdh kakara végra-bihuh.

Marutah.

9. Anuttam 4 te magha-van ndkih nd nd tvé-vin
astl devdtd vidinak, nd gdyaminah ndsate nd gitdh
yini karishy4 * krinuhi pra-vriddha.

Indrah.
10. Ekasya kit me vi-bht astu 6gah yi& nu

7. WirsoN: (Maruts): Showerer (of benefits) thou hast
done much; but it has been with our united equal energies;
for we, too, most powerful Indra, have done many things, and
by our deeds (we are, as) we desire to be, Maruts.

Lavcrois: (Les Marouts parlent): Tu as beaucoup fait,
(dieu) généreux en venant nous seconder de ta force héroique.
Mais, 6 puissant Indra, nous pouvons aussi beaucoup, quand,
nous autres Marouts, nous voulons prouver notre vaillance.

8. Witson: (Indra): By my own prowess (Maruts) I,
mighty in my wrath, slew Vritra; armed with my thunder-
bolt, I created all these pellucid, gently-flowing waters for
(the good of) man.

* karialy&h?
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The Maruts speak:

7. Thou hast achieved much with us as com-
panions.! With the same valour, O hero! let us
achieve then many things, O thou most powerful, O
Indra! whatever we, O Maruts, wish with our heart.?

Indra speaks:

8. I slew Vritra, O Maruts, with (Indra’s) might,
having grown strongthrough my own vigour; I, who
hold the thunderbolt in my arms, I have made these
all-brilliant waters to flow freely for man.!

The Maruts speak:

9. Nothing, O powerful lord, is strong before thee:
no one is known among the gods® like unto thee. No
one who is now born? will come near, no one who
has been born. Do what has to be done,® thou who
art grown so strong.

Indra speaks:

10. Almighty power be mine alone, whatever 1

Lancrors: (Indra parle): Marouts, j'ai tué Vritra, et je
n’ai eu besoin que de ma colére et de ma force d’Indra. Clest
moi, qui, la foudre & la main, ai ouvert un chemin a ces ondes
qui font le bonheur de Manou.

9. WiLson : (Maruts): Verily, Maghavat, nothing (done)
by thee is unavailing, there is no divinity as wise as thou; no
one being born, or that has been born, ever surpasses the
glorious deeds which thou, mighty (Indra), hast achieved.

Laverors: (Les Marouts parlent): O Maghavan, nous
n’attaquons pas ta gloire. Personne, 8 dieu, quand on connait
tes exploits, ne peut se croire ton égal. Aucun étre, présent
ou passé ne saurait te valoir. Tu es grand, fais ce que tu
dois faire. v

10. Wison: (Indra): May the prowess of me alone be
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dadhrishvén krindvai manish4, ahdm hi ugréh maru-
tak vidinakh y&ni kydvam fndrak it ise eshim.,

Indrah.

11. Amandat mid maruteh stémah 4tra y4t me
narah srdtyam brédhma kakrd, {ndriya vrishne sd-
makhiya mdhyam sdkhye sdkhiyah tanvé tand-
bhik.

Indrah.
12. Evé it eté préti mi rékaminih 4nedyah *
srivah 4 {ishah d4dbAnAk, sam-kikshya marutah

kandrd-varndh 4kkhAnta me khaddyitha ka nd-
nim.

Agastyah.
13. K4k ni 4tra marutah mamahe vah prd yitana

trresistible, may I quickly accomplish whatever I contemplate
in my mind, for verily, Maruts, I am fierce and sagacious,
and to whatever (objects) I direct (my thoughts), of them I
am the lord, and rule (over them).

Laverors: (Indra parle): Ma force est assez grande, pour
que, seul, je puisse exécuter ce que je veux tenter. Je suis
redoutable, 6 Marouts, je sais ce que j’ai & faire, moi, Indra,
maitre de vous tous.

11. Wizson: Maruts, on this occasion praise delights me;
that praise which is to be heard (by all), which men have
offered me. To Indra, the showerer (of benefits), the object
of pious sacrifice; to me, (endowed) with many forms, (do
you) my friends (offer sacrifices) for (the nourishment of my)
pers.n,

¢ dnedyam?
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may do, daring in my heart;! for I indeed, O Maruts,
am known.as terrible: of all that I threw down, I,
Indra, am the lord.

Indra speaks:

11. O Maruts, now your praise has pleased me,
the glorious hymn which you have made for me, ye
men !—for me, for Indra, for the powerful hero, as
friends for a friend, for your own sake and by your
own efforts.!

Indra speaks: -

12. Truly, there they are, shining towards me,
assuming blameless glory, assuming vigour. 0
Maruts, wherever I have looked for you, you have
appeared to me in bright splendour: appear to me
also now !

The Epilogue.
The sacrificer speaks:
13. Who has magnified you here, O Maruts? Come

Lanerois: O Marouts, I’éloge que vous avez fait de moi
m’a flatté et surtout votre attention & me laisser votre part du
sacrifice. Indra est généreux, et fété par de nombreux hom-
mages. Soyez mes amis, et développez vos corps (légers).

12. Wirson: Maruts, verily, glorifying me, and enjoying
boundless fame and food (through my favour), do you, of
golden colour, and invested with glory, cover me in requital,
verily, (with renown,)

Lanerors: Ainsi brillant & mes cbtés, prenez dans les
offrandes et dans les hymnes la part conforme & votre rang,
O Marouts, vos couleurs sont merveilleuses. Resplendissons
ensemble, &t couvrez-moi (de vos corps) comme vous l'avez
fait jusqu’a présent.

13. WiLson: (Agastya): What mortal, Maruts, worships
you in this world: hasten, friends, to the presence of your
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sakhin 4kkha sakhfyah, mdnméni kitrdh api-vitd-
yantak eshim bhata ndvedih me ritindm.

Agastyah.
14. A yét duvasyit duvdse nd kérih asmén kakré

ménydsya medh4, 6 (iti) st varta marutah vipram
dkkha 1m# brdhméini garitd vah arkat.

Agastyah.
15. Eshdh vah stémah marutah iydm gih méndir-

yisya ménydsya kiréh, § ishf yésishta tanvé vaydm
widy4ma ishdm vrigdnam gird-dinum.

friends; wonderful (divinities), be to them the means of ac-
quiring riches; and be not uncognisant of my merits.

Laxcrots: (Le poéte parle): Quel est celui qui vous chante
en ce moment, 6 Marouts? Soyez-nous agréables, et venez
vers des amis. D'un souffle propice favorisez nos veeux. Pos-
sesseurs de biens variés, daignez visiter notre saerifice.

14. WiLsoxn : Since the experienced intellect of a venerable
(sage), competent to bestow praise upon (you), who de:erve
praise, has been exerted for us: do you, Maruts, come to the

presence of the devout (worshipper) who, glorifying (you),
worships you with these holy rites.

Lancrois: Si la science d’un sage nous a, comme un

COMMENTARY.

According to the Anukramanikd this hymn is a dialogue
between Agastya, the Maruts, and Indra. A careful consi-
deration of the hymn would probably have led us to a similar
conclusion, but I doubt whether it would have led us to
adopt the same distribution of the verses among the poet,
the Maruts, and Indra, as that adopted by the author of the
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hither, O friends, towards your friends. Ye brilliant
Maruts, cherish® these prayers, and be mindful of
these my rites.

14. The wisdom of Manya has brought us to this,
that he should help as the poet helps the performer
of a sacrifice: bring (them) hither quickly! Maruts,
on to the sage! these prayers the singer has recited
for you.

15. This your pralse O Maruts, this your song
comes from Méndirya, the son of Ména! the poet.
Come hither with rain! May we find for owrselves
offspring,® food, and a camp® with running water.

L

artiste habile, faconnés au culte pompeux que nous vous
rendons, 6 Marouts, traitez avec bonté I’homme qui, par ses
priéres et ses chants, vous a honorés.

15. Wison: This praise, Maruts, is for you: this hymn
is for you, (the work) of a venerable author, capable of con-
ferring delight (by his laudations). May the praise reach you,
for (the good of your) persons, so that we may (thence) obtain
food, strength, and long life.

Laxerots: O Marouts, cet éloge et cet hymne d’un respec-
table poéte s’addressent & vous. Il a voulu vous plaire. Venez
avec l’abondance, en étendant vos réseaux. Que mous con-
naissions la prospérité, la force et Pheureuse vieillesse! -

Anukramanikd. He assigns the first two verses to Indra,
the third, fifth, seventh, and ninth to the Maruts, the
fourth, sixth, eighth, tenth, eleventh, and twelfth to Indra,
and the three concluding verses to Agastya. I think that
the two verses in the beginning, as well as the three con-
cluding verses, belong certainly to Agastya or to whoever
else the real performer of the sacrifice may have been. ,The
two verses in the beginning cannot be ascribed to Indra,
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who, to judge from his language, would never say: ‘ By
what strong devotion may we delight the Maruts?® It
might seem, in fact, as if the three following verses, too,
should be ascribed to the sacrificer, so that the dialogue
between Indra and the Maruts would begin only with the
sixth verse. The third verse might well be addressed to
Indra by the sacrificer, and in the fourth verse we might
see a description of all that he had done for Indra. What
is against this view, however, is the phrase prébhritak me
adrik.  If used by the sacrificer, it might seem to mean,
‘my stone, i. e. the stone used for squeezing the Soma, has
been brought forth.” But though Professor Roth assigns
this meaning to prabhrita in our passage, I doubt whether,
in connection with &dri, or with vigra, pribhrita can mean
anything but hurled. Thus we read:

i. 61, 12. asmaf it dm (iti) pré bhara—vritriya vigram,

Hurl thou, Indra, the thunderbolt against this Vritra.

V. 32, 7. yéit im végrasya pri-bhritau dadibha.

When Indra conquered him in the hurling of the
thunderbolt.

I therefore suppose the dialogue to begin with verse 3,
and I find that Langlois, though it may be from different
reasons, arrived at the same conclusion,

There can be little doubt that the otlier verses, to verse
12, are rightly apportioned between Indra and the Maruts.
Verse 12 might perhaps be attributed again to the wor-
shipper of the Maruts, but as there is no absolute neécessity
for assigning it to him, it is better to follow the tradition
and to take it as the last verse of Indra’s speech. It would
seem, in fact, as if these ten verses, from 3 to 12, formed
an independent poem, which was intended to show the
divine power of the Maruts. That their divine power was
sometimes denied, and that Indra’s occasional contempt of
them was well known to the Vedic poets, will become
evident from other hymns. This dialogue seems therefore
to have been distinctly intended to show that, in spite of
occasional misunderstandings between the Maruts and the
all-powerful Indra, Indra himself had fully recognized their
power and accepted their friendship. If we suppose that
this dialogue was repeated at sacrifices in honour of the
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Maruts, or that possibly it was acted by two parties, one
representing Indra, the other the Maruts and their followers,
then the two verses in the beginning and the three at the
end ought to be placed in the mouth of the actual sacrificer,
whoever he was. He begins by asking, who has attracted
the Maruts to his sacrifice, and by what act of praise and
worship they can be delighted. Then follows the dialogue
in honour of the Maruts, and after it the sacrificer asks
again, ‘Who has magnified the Maruts, i.e. have not we
magnified them ?” and hg 1mplores them to grant him their
friendship in recognition of his acts of worship, If then
we suppose that the dialogue was the work of Méndarya
Manya, the fourteenth verse, too, would lose something of
"its obscurity. Coming ﬁom the mouth of the actual sacri-
ficer, it would mean, ‘ the wisdom, or the poetical genius, of
Minya has brought us to this, has induced us to do
this, i.e. to perform this dialogue of Manya, so that he,
Mainya, “should assist, as a poet assists the priest at a
sacrifice’ If Manya himself was present, the words 6 sd
varta, ‘bring hither quickly,” would have to be taken as
addressed to him by the sacrificer; the next, ¢ Maruts, on
to the sage!’ would be addressed to the Maruts, the sage
(vipra) being meant for Ménya; and in the last words, too,
‘these prayers the singer has recited for you,” the singer
(garitd) might again be Manya, the powerful poet whose
services the sacrificer had engaged, and whose famous
dialogue between Indra and the Maruts was considered a
safe means of winning their favour. It would be in keeping
with all this, if in the last verse the sacrificer once more
informed the Maruts that this hymn of praise was the work
of the famous poet Méndirya, the son of Mana, and if he
then concluded with the usual prayer for safety, food, and

progeny.

Verse 1, note . As saméini occurs in the Veda as the
feminine of saména (cf. iv. 51, 9; X. 191, 3; 4), saminy4
might, no doubt, be taken as an instrumental, belonging to
subhi, We should then have to translate: ¢ With what
equal splendour are the Maruts endowed ?” Siyana adgpts
the same explanation, while Wilson, who seems to have
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read saményék, dranslates ¢ of one dignity.” Professor Roth,
s. v. myaksh, would seem to take saményi as some kind of
substantive, and he refers to another passage, i. 167, 4,
sidhiranyd-iva manitak mimikshuk, without, however,
detailing his interpretation of these passages.’

It cannot be said that Siyana’s explanation is objection-
able, yet there is something awkward in qualifying by an
adjective, however indefinite, what forms the subject of an
interrogative sentcnce, ‘and it would be possxble to avoid
this, by takmg samanya as an adverb. It is clearly used
as an adverb in iii. 54, 7; viil. 83, 8.

Verse 1, note 2. Mimikshu? is the perfect of myaksh, in
the sense of to be firmly joined with something. It has
therefore a more, definite meaning than the Latin miscere
and the Greek pigyer, which come from the same source,
i.e. from a root mik or mig, in Sanskrit also mis in mis-ra;
(see Curtius, Grundziige, p. 300.) There may be inlleed one
or two passages in the Veda where myaksh seems to have
the simple meaning of mixing, but it will be seen that they
constitute a small . minority compared with those where
myaksh has the meaning of holding to, sticking to; I
mean

X. 104, 2. mimikshd% ydm 4ddrayak indra tubhyam.

The Soma which the stones have mixed for thee.

This form cannot be derived from mimiksh, but is the
3rd pers. plur. perf. Parasm. of myaksh. It may, however,
be translated, ‘This Soma which the stones have grasped or
squeezed for thee,” as may be seen from passages quoted here-
after, in which myaksh is construed with an accusative.

i. 3, 11, ghritim mimikshe.

The butter has becn mixed.

This form cannot be derived from mimiksh, but is the
3rd pers, sing. perf. Atm. of myaksh. If the meaning of
mixing should be considered inadmissible, we might in this
verse translate, ‘The Dutter has become fixed, solid, or
coagulated.’

Leaving out of consideration for the present the forms
which are derived from mimiksh, we find the following
passages in which myaksh occurs. Its original meaning
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must have been to be mixed with, to be joined to, and in many
passages that original sense is still to be recognized, only with
the additional idea of being firmly joined, of sticking to, or,
in an active sense, laying hold of, grasping firmly.

1. Without any case:
1. 169, 3. dmyak s& te indra rish¢ik asmé (iti).
This thy spear, O Indra, sits firm for us.
This would mean that Indra held his weapon well, as a
soldier ought to hold his spear. Amyak is the 3rd pers.
sing. of a second aor. Parasm., imyaksham, dmyak(sht);

(Say. pripnoti.) Cf. viii. 61, 18.

2. With locative: .

X. 44, 2. mimydksha vigrak nri-pate gabhastau.

In thy fist, O king, the thunderbolt rests firmly.

i. 167, 3. mimyaksha yéshu sii-dhith —rishéik,

With whom the spear (lightning) rests well placed (gu?
eingelegt), i.e. the Maruts who hold the spear firmly, so
that it seems to stick fast to them. (Siy. samgatibhit.)

vi. 50, 5. mimydksha yéshu rodasi nd devi.

To whom the goddess Rodast clings. (Siy. samgakkhate.)

vi. 11, 5. Amyakshi sidma sidane prithivyah.

The seat was firmly set on the seat of the earth. (Siy.
gamyate, parigrihyate). It is the 3rd pers. sing. aor, pass.

vi. 29, 2. & ydsmin hdste nirydh mimikshdk & rithe
hiranydye rathe-sthih, & rasmdyak gdibhastyok sthirdyok &
ddhvan dsvisah vrishanah yugindh.

To whose hand men cling, in whose golden chariot the
drivers stand firm, in whose strong fists the reins are well
held, on whose path the harnessed stallions hold together.
(Say. &sikyante, dplryante ; or sifikanti, pirayanti.)

X. 96, 3. indre ni ripd haritd mimikshire.

Bright colours stuck or clung or settled on Indra. (Say.
nishiktini babhvuk ; mihe’ sanantit karmani riipam.)

8. With instrumental :
i. 165, 1. kdy4 subh# maritak sim mimikshuk.
To what splendour do the Maruts cling; or, what
splendour clings to them? '
v. 58, 5 sviyd matyd mardtak sim mimikshuk. «See
also i. 165, 1.)
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The Maruts cling to their own thought or will. (Say.
vrishiyd samyak sifikanti.

i. 167, 4. yavyd (i.e. yaviyd) sidhiranyf-iva mardtak
mimikshu#,

A difficult passage which receives little light® from i. 173,
12 ; viil. 98, 8; or vi. 27, 6.

i. 87, 6. bhinu-bhi%z sdm mimikshire.

The Maruts were joined with splendour. (Siy. medium
ikkanti.)

4. With accusative :

vitl, 61, 18, ni y& vigram mimikshédtuk,

Thy two arms which have firmly grasped the thunder-
bolt. (Séy. parigrihnitak.)

Here I should also prefer to place vii. 20, 4, if we might
explain mimikshen as a participle present of myaksh in the
Hu-class:

ni vgram indrak mimikshan.

Grasping firmly the thunderbolt. (Siy. satrushu pré-
payan.)

vi. 29, 3. sriyé te padi ddvak & mimikshuk.

Thy servants embrace thy feet for their happiness. (Siy.
&sifikanti, samarpayanti.)

Like other verbs which mean to join, myaksh, if accom-
panied by prepositions expressive of separation, means to
separate. (Cf. vi-yukta, se-junctus.)

il. 28, 6. 4po (iti) si myaksha varuna bhiydsam mat.

Remove well from me, O Varura, terror. (Siy. apa-
gamaya.)

Quite distinct from this is the desiderative or inchoative
verb mimiksh, from mih, in the sense of to sprinkle, or to
shower, chiefly used with reference to the gods who are
asked to sprinkle the sacrifice with rain, Thus we read :

i. 142, 3. madhva yagihdm mimikshati.

(Narésamsa) sprinkles the sacrifice with rain.

ix, 107, 6. midhvi yaghdm mimiksha nak,

Sprinkle (O Soma) our sacrifice with rain.

i. 34, 3. trik ady4 yagidm madhund mimikshatam.

O Asvins, sprinkle the sacrifice with rain thrice to-day !

ii 47, 4. midhvd yagiidm mimikshatam.

O Asvins, sprinkle the sacrifice with rain !
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5. Without mddhu
i. 22, 13. mahi dyaik prithivi ka nak imdm yagiim
mimikshatadm.
May the great heaven and earth sprinkle this our sacrifice.

6. With madhu in the accusative :

vi. 70, 5. méadhu nak dy&vaprithivi (iti) mimikshatim.

May heaven and earth shower down rain for us.

Very frequently the Asvins are asked to sprinkle the
sacrifice with their whip. This whip seems originally, like
the whip of the Marwis, to have been intended for the
cracking noise of the storm, preceding the rain. Then as
whips had probably some similarity to the instruments used
.for sprinkling butter on the sacrificial viands, the Asvins
are asked to sprinkle the sacrifice with their whip, i.e. to
give rain:

i. 157, 4. madhu-maty4 nat kisayd mimikshatam.

O Asvins, sprinkle us with your rain-giving whip.

i. 22, 3. tdyd yaghidm mimikshatam.

O Agvins, sprinkle the sacrifice with it (your whip).

7. Lastly, we find such phrases as,

1. 48, 16. sim nak riyd —mimikshvi,

Sprinkle us with wealth, i. e. shower wealth down upon
us. Here mih is really treated as a Hu-verb in the
Atmanepada.

As an adjective, mimikshd is applied to Indra (iii. 50, 3),
and mimiksh4 to Soma (vi. 34, 4).

Verse 1, note 3. I do not see how étasak can here be
taken in any sense but that suggested by the Pada, &-itdsak,
come near. Professor Roth thinks it not impossible that it
may be meant for étak, the fallow deer, the usual team of
the Maruts. These Etas are mentioned in verse 5, but
there the Pada gives quite correctly étin, not &-itin, and
Sdyana explains it accordingly by gantin.

Verse 1, note *. The idea that the Maruts proclaim their
own strength occurred before, i. 87, 3. 1t is a perfectly
natural conception, for the louder the voice of the wind, the
greater its strength.

VOL. I, N
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Verse 2, note *. Minas here, as elsewhere, is used in the
sense of thought preceding speech, devotion not yet ex-
pressed in prayer. -See Taitt. Sanh. v. 1, 3, 3. yat purusho
manasibhigakkhati tad vakid vadati, what a man grasps in
his mind that he expresses by speech. Professor Roth
suggests an emendation which is ingenious, but not neces-
sary, viz. mah4 ndmasi, with great adoration, an expression
which occurs, if not in vi. 52, 17, at least in vii. 12, 1. We
find, however, the phrase mahf ménasa in

Vi, 40, 4. & yahi sdsvat usatd yayatha indra mahd ménasé
soma-péyam,

tpa brdhmini srinaval imi nak 4tha te yagidh tanve
vayah dhit.

Come hither, thou hast always come, Indra, to our
libation through our yearning great devotion. Mayest
thou hear these our prayers, and may then the sacrifice
place vigour in thy body.

It is curious to observe that throughout the Rig-
veda the instrumental singular mahf is always used
as an adjective beclonging to some term or other for
praise and prayer. Besides the passages mentioned, we
find :

il. 24, 1. ayd vidhema ndvayd mahd gird.

Let us sacrifice with this new great song.

vi. 52, 17. su-ukténa mah& nimasi & vivése,

I worship with 2 hymn with great adoration, or I worship
with a great hymn in adoration,

viii. 46, 14. giya gird mahi vi-ketasam.

Celebrate the wise Indra with a great song.

Verse 3, note '. We ought to scan kutak tvam indra
mahinak san, because yisi, being anudétta, could not begin
a new pida. It would be more natural to translate kitah
by why ¢ for the Maruts evidently wish to express their
surprise at Indra’s going to do battle alone and without
their assistance. I do mot think, however, that in the
Rig-veda, even in the latest hymns, kita% has ever a causal
meaning, and I have therefore translated it in the same

senge in which it occurs before in the poet’s address to
the Maruts.
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Verse 3, note 2. Sat-pati, lord of men,. means lord of
real men, of heroes, and should not be tfanslated by good
lord. Sat by itself is frequently used in the sense of
heroes, of men physically rather than morally good :

ii. 1, 3. tvdm agne indrak vrishabhdk satim asi.

Thou, Agni, art Indra, the hero among heroes.

i. 173, 7. samét-su tva stra satim uraném,

Thee, O hero, in battles the protector of (good and
true) men.

[ ] ™

Verse 3, note 3. The meaning of sim prikkhase is very

much the same as that of sdm vadasva in 1. 190, 5.-

Verse 3, note %, Subhéng evidently is meant as a name
for the Maruts, who thus speak of themselves in the third
person. This is by no means unusual in the Rig-veda;
see, for instance,

i. 170, 2. tébhik kalpasva sidhu-yd mé na’ sam-drane
vadhik.

Be thou good with these (with us, the Maruts), do not
kill us in battle!

Verse 4. Indra certainly addresses his old friends, the
Maruts, very unceremoniously, but this, though at first
startling, was evidently the intention of the poet. He
wished to represent a squabble between Indra and the
Maruts, such as they were familiar with in their own
village life, and this was to be followed by a reconciliation.
The boorish rudencss, selfishness, and boastfulness here
ascribed to Indra may seem offensive to those who cannot
divest themselves of the modern meaning of deities, but
looked upon from the right point of view, it is really full
of interest.

Verse 4, note . Bréhméini and matdyah are here men-
tioned separately in the same way as a distinction is made
between brihman, stéma, and ukthd, iv. 22, 1; vi. 23, 1;
between brahméini and girak, iii. 51, 6 ; between brihma,
girah, and stémah, vi. 38, 3; between brahma, girak, whth§,

and manma, vi. 38, 4, &c.
N2
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Verse 4, note 2. Sém, which 1 have here translated by
sweet, is a difficult word to render. It is used as a sub-
stantive, as an adjective, and as an adverb; and in several
instances it must remain doubtful whether it was meant
for one or the other. The adverbial chargcter is almost
always, if not always, applicable, though in English there
is no adverb of such general import as sim, and we must
therefore render it differently, although we are able to
perceive that in the mind of the poet it might still have
been conceived as an adverb, in the sense of ‘well’ I shall
arrange the principal passages in which sdm occurs accord-
ing to the verbs with which it is construed.

1. With bbi:

viil. 79, 7. bhéva nak soma sim hridé,

Be thou, Soma, well (pleasant) to our heart. Cf. viii. 82, 3.

viil. 48, 4. sim nak bhava hridé & pitak indo (iti).

Be thou well (sweet) to our heart, when drunk, O Soma!
Cf. x. 9, 4.

i. 90, 9. sém nak bhavatu aryamd.

May Aryaman be well (kind) to us!

vi. 74, I. $im nak bhitam dvi-pide sim kétuk-pade.

May Soma and Rudra be well (kind) to our men and cattle,

Here sim might be rendered as an adverb, or as an
adjective, or even as a substantive, in the sense of health
or blessing.

Cf vii. 54, 1; ix. 69, 7. The expression dvipid and
kituk-pad is curiously like what occurs in the prayers of
the Eugubian tables, Fisovie Sansie, ditu ocre Fisi, tote
Jovine, ocrer Fisie, totar Jovinar dupursus, peturpursus fato
fito, (Umbrische Sprachdenkmiler, von Aufrecht, p. 198.)

il. 38, 11. sdm yat stotri-bhyak dpdye bhévati.

What may be well (a pleasure) for the praisers, for
the friend. .

X. 37, 10, sim nak bhava kikshas4,

Be kind to us with thy light!

2. With as.

Vill. 1%, 6. s6mak sim astu te hridé.

May the Soma be well (agreeable) to thy heart !

1. 5, 7. sém te santu pré-ketase.

May the Somas be well (pleasing) to thee, the wise!

L 4
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v. 11, 5. tibhyam manish? iydm astu sim hzidé,

May this prayer be wéll (acceptable) to thy heart !

i. 114, 1. yéthd sdm dsat dvi-pade Adtuk-pade.

That it may be well for our men and cattle. Cf. x,
165, 1; 3. '

vii. 86, 8. sim nak kshéme sdm m (iti) yége nak astu.

May it be well with us in keeping and acquiring !

V. 7, 9. & yih te—agne sdm 4sti dhéyase.

He who is lief to thee to support, i.e. he whom thou
likest to support. "

V. 74, 9. sim Gm (iti) sd vim—asmakam astu karkritik.

Let there be happiness to you—glory to us!

8. With as or bhii understood :

Vvi. 45, 22. sém yat give nd sikine.

A song which is pleasant to the mighty Indra, as food
to an ox.

viil. 13, 11. sim it hi te.

For it is well for thee.

x. 86, 15. manthé% te indra sém hridé.

The mixture is pleasant to thy heart, O Indra!

X. 97, 18. dram kimdya, sim hridé.

Enough for love, pleasant to the heart.

vi. 34, 3. s4m tit asmai,

That is pleasant to him.

vi. 21, 4. kéh te yagiidh mdnase sim virdya.,

What sacrifice seems to thy mind pleasant to select ?

4. With kar:

i. 43, 6. sdm nak karati arvate.

May he do well to our horse, i.e. may he benefit our horses,

iv. 1, 3. tokfya tugé—sim kridhi.

Do good to our children and progeny, or bless us for
the procreation of children.

viii. 18, 8. sdm nak karatak asvind, -

May the two Asvins do us good!

6. With vah:
i. 157, 3. sim nak & vakshat dvi-pdde kétuh-pade.
May he bring blessing to us for-man and cattle.
viil. 5, 20, téna nah—pésve tokéiya sim gave, vifiatam
pivarik ishak. '
.
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Bring to us rich food, a blessing to cattle, to children,
and %o the ox.

6. With other verbs, such as pY, v, and others, where
it is clearly used as an adverb:

ix. 11, 3. sék nak pavasva sim give sdm gdniya sim
arvate, sdm rigan 6shadhibhyah.

Do thou, king Soma, stream upon us, a blessing for the
ox, a blessing for man, a blessing for the horse, a blessing
for the plants. Cf. ix. 11, 7; 60, 4; 61, 15; 109, 5.

vil. 35, 4. sdm nak ishirdk abhi vatu vitak.

May the brisk wind blow kindly upon us, or blow a
blessing upon us.

vil. 35, 6. sim nak tvish¢a gndbhik ihd srinotu.

May Tvashfar with the goddesses hear us here well, i. e.
auspiciously !

vil. 35, 8. sdm nak sfiryah—1t etu.

May the sun rise auspiciously for us!

viii. 18, 9. s4m nak tapatu sliryak.

May the sun warm us well !

ill, 13, 6. #idm nak soka—agne.

Shine well for us, O Agni!

Sim also occurs in a phrase that has puzzled the inter-
preters of the Veda very much, viz. 84m y6k. These are
two words, and must both be taken as substantives, though
originally they may have been adverbs. Their meaning

seems to have been much the same, and in English they

may safely be rendered by health and wealth, in the old
acceptation of these words:

i. 93, 7. dhattam yigaméniya sim y6k,

Give, Agni and Soma, to the sacrificer health and
wealth,

i. 106, 5. sam y6k yit te manuk-hitam tit imahe.

Brihaspati, we ask for health and wealth which thou
gavest to Manu.

i 114, 2. y4t sdm ka y6h ka minuk 4-yegé pitd tit
asyima tiva rudra pri-nitishu.

Rudra, the health and wealth whlch Manu, the father,
obtained, may we reach it under thy guidance.

ii. 33, 13. y4ni ménuk dvrinita pitd nak t& sém ka yéh ka
rudrésya vasmi.
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The mediciries which our father Manu chose, those I
desire, the health and wealth of Rudra.

i. 189, 2. bhdva tok&ya tdnayiya sém yéh.

Be to our offspring health and wealth !

iv. 12, 5. yikkha tokiya ténaydya sfm yék.

Give to our offspring health and wealth !

v. 69, 3. ile tokdya tdnayiya sim yéh.

I ask for our offspring health and wealth.

vi. 50, 7. dhita tokéya tinaydya sim yéh.

Give to our offsprin$ health and wealth !

x. 182, 1. dtha karat ydgamandya sim yo6h.

May he then produce for the sacrificer health and
wealth.

vii. 69, 5. téna nak sim y6k—ni asvina vahatam.

On that chariot bring to us, Asvins, health and wealth.

ili. 17, 3. 4tha bhava ydgaméndya sdm yéh.

Then, Agni, be health and wealth to the sacrificer.

iii. 18, 4. brihdt vdyak sasamédnéshu dhehi, revit agne
visvimitreshu sdm yék.

Give, Agni, much food to those who praise thee, give to
the Visvimitras richly health and wealth.

X. 15, 4. Atha nak sim yoh arapah dadhéta.

And give us health and wealth without a flaw! Cf. x. 59, 8.

X. 37, 11. tit asmé sdm y6k arapéh dadhitana.

And give to us health and wealth without a flaw !

V. 47, 7. tat astu mitra-varund tit agne sdm yGk asmé-
bhyam iddm astu sastim.

Let this, O Mitra-Varuna, let this, O Agni, be health
and wealth to us ; may this be auspicious!

V. 53, 14. vrishtvi sim y6k Spak usri bheshagim syfma
marutak sahi.
" Let us be together, O Maruts, after health, wealth, water,
and medicine have been showered down in the morning.

viil. 39, 4. $dm ka yok ka méyak dadhe.

He gave health, wealth, and happiness,

viil. 41, 15. agnim sdm y6hk ka détave.

We ask Agni to give us health and wealth.

X. 9y 4. $4m y6k abhi sravantu nah.

May the waters bring to us health and wealth, @ may
they run towards us auspiciously.
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Verse 4, note >. If we retain the reading of the MSS.
sishegmak iyarti, we must take it as an independent phrase,
and translate it by ‘my strength rises’. For sishma, though
in this and other places it is frequently explained as an
adjective, meaning powerful, is, as far as I can see, always
a substantive, and means power, strength. There may be
a few passages in which, as there occur several words for
strength, it might be possible to translate sishma by strong.
But even there it is better to keep to the general meaning
of sishma, and translate it as a substantive.

Iyarti means to rise and to raise. It is particularly
applied to prayers raised by the poet in honour of the gods,
and the similes used in connection with this, show clearly
what the action implied by iyarti really is. For instance,

i. 116, 1. stéméin iyarmi abhriyd-iva vatah.

I stir up hymns as the wind stirs the clouds.

X. 116, 9. su-vakasyim iyarmi sindhau-iva pré irayam
nivam.

I stir up sweet praise, as if rowing a ship on the river.

In the sense of rising it occurs,

X. 140, 2. phvakd-varkih sukrd-varkih é4ndna.varkih ut
iyarshi bhamina.

Thou risest up with splendour, Agni, thou .of bright,
resplendent, undiminished majesty.

We might therefore safely translate in our verse ‘my
strength rises,” although it is true that such a phrase does
not occur again, and that in other passages where iyarti and
sishma occur together, the former governs the latter in the
accusative. Cf. iv. 17,123 X. 75, 3.

Verse 5, note !. If, as we can hardly avoid, we ascribe
this verse to the Maruts, we must recognize in it the usual
- offer of help to Indra on the part of the Maruts. The
question then only is, who are the strong friends in whose
company they appear? It would be well if one could
render antamébhi% by horses, as Siyana does, but there is
no authority for it. Sva-kshatra is an adjective, meaning
endowed with independent strength, synonymous with
svi-tavas, i. 166, 2. It is applied to the mind of Indra,
i. 54, 35 V- 35 43 to the Maruts, v. 48, 1, but never to
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horses. As it stands, we can only suppose that a distinc-
tion is made between the Maruts and their followers, andethat
after calling together their followers, and adorning themselves
for battle, they proceed to harness their chariots. Cf.i. 107, 2.

Verse 5, note 2, ﬁtén, in all MSS. which I consulted, has
here the accent on the first syllable, and Professor Aufrecht
ought not to have altered the word into etin. If the accent
had not been preserved by the tradition of the schools, the
later interpreters would certainly have taken etin for the
demonstrative pronoun. As it is, in spite of accent and
termination, Siyana in i. 166, 10, seems to take étdk for
-+ eté. In other passages, however, Siyana, too, has perceived
the difference, and in i. 169, 6, he explains the word very
fully as prishadvarsd gantiro v asvi vd. In this. passage
the Etas are clearly the deer of the Maruts, the Prishatis:

1. 169, 6. 4dha yéit eshiim prithu-budhnésak étik.

In the next verse, however, éta seems applied to the
Maruts themselves :

i. 169, 7. prati ghordndm étindm aydsim maritdm srinve
A-yatim upabdi’.

The shout of the terrible, speckled, indefatigable Maruts
is heard, as they approach; unless we translate :

The noise of the terrible deer of the indefatigable Maruts
is heard, as they approach.

In i. 166, 10, &mseshu étdk, I adopt Professor Roth’s
conjecture, that étih means the skins of the fallow deer,
so that we should have to translate: On their shoulders
are the deer-skins.

In the other passages where éta occurs, it is used as a
simile only, and therefore throws no light on the relation
of the Etas to the Maruts. In both passages, however
(v. 54, 53 X. 77, 2), the simile refers to the Maruts, though
to their speed only, and not to their colour.

Verse 5, note 3. Mahak-bhik, which I have translated
¢ with all our might,’ seems to be used almost as an adverb,
mightily or quickly (makshu), although the original meaning,
with our powers, through our might, is likewise applieable.
The original meaning is quite perceptible in passages like
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v. 62, 3. adharayatam prithivim utd dyfm mitra-rigina
varuni mahak-bhik, .

Kings Mitra and Varuna, you have supported heaven
and earth by your powers.

vii. 3, 7. tébhik nak agne dmitaik mahak-bhik satdm piir-
bhik &yasibhik ni pahi.

With those immeasurable powers, O Agni, protect us, with
a hundred iron strongholds.

1. go, 2. té—mdhak-bhik, vratd rakshante visviha.

They always protect the laws by their powers.

vii. 71, I. tvdm nak agne méihak-bhik pahi.

Protect us, Agni, with thy power,

In other passages, however, we see mahak-bhik used of
the light or of the flames of Agni and of the dawn:

iv. 14, 1. devak rékaménal mihak-bhik.

Agni, the god, brilliant with his powers,

vi. 64, 2. devi r6kamani mahak-bhik,

O goddess, brilliant with thy powers.

The powers of the Maruts are referred to by the same
name in the following passages :

v. 58, 5. pré-pra giyante —mdihah-bhik,

The Maruts are born with their powers.

vii. 58, 2. prd yé mahak-bhik Ggasi utd sdnti.

The Maruts who excel in power and strength. Cf. iii.
4, 6. :

Verse 6, note ’. Indra in this dialogue is evidently repre-
sented as claiming everything for himself alone. He affects
contempt for the help proffered by the Maruts, and seems
to deny that he was at any time beholden to their assistance.
By asking, Where was that custom of yours that you should
join me in battle? he implies that it never was their custom
before, and that he can dispense with their succour now.
He wants to be alone in bis battle with Ahi, and does not
wish that they should join him: (cf. i. 33, 4.) Professor
Roth takes sam-adhatta in the sense of implicating, but it can
hardly be said that the Maruts ever implicated Indra in his
fight against Ahi. Certainly this is not in keeping with
the general tenor of this dialogue, where, on the contrary,
Indra shuns the company of the Maruts, But while on
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this point I differ from Professor Roth, I think he has
rightly interpreted the meaning of 4namam. Out of the
four passages in which badha-snaik occurs, it is three times
joined with nam, and every time has the sense of to bend
away from, to escape from. See also Sonne, in Kuhn’s
Zeitschrift, vol. xii. p. 348.

Verse 7, note !._See vii. 39, 6. sakshimahi yigyebhik nd
devaik,

Verse 7, note 2. The last words leave no doubt as to
their meaning, for the phrase is one of frequent occurrence.
--The only difficulty is the vocative marutak, where we should
expect the nominative. It is quite possxble however, that
the Maruts should here address themselves, though, no
doubt, it would be easy to alter ‘the accent. As to the
phrase itself, sece

viii. 61, 4. tdthd it asat indra krétva ydthd visak.

May it be so, O Indra, as thou desirest by thy mind.

viii. 66, 4. vagri~—it karat indrak kratva yith& vésat.

May Indra with the thunderbolt act as he desires in his
mind. Cf. viil. 20, 17; 28, 4, &c.

Verse 8, note . Here again Indra claims everything for
himsélf, denying that the Maruts in any way assisted him
while performing his great deeds. These deeds are the
killing of Vritra, who withholds the waters, i.e. the rain
from the earth, and the consequent liberation of the waters
so that they flow down freely for the benefit of Manu, that
is, of man,

When Indra says that he slew Vritra indriyéra, he
evidently chooses that word with a purpose, and we must
therefore translate it, not only by might, but by Indra’s
peculiar might. Indriy4, as derived from indra, means
originally Indra-hood, then power in general, just as vere-
thraghna in Zend means victory in general, though origin-
ally it meant the slaying of Vritra,

Verse 9, note *. Devita in the ordinary sense of ateity
never occurs in the Rig-veda. The word, in.fact, -as a
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feminine substantive occurs but. twice, and in the tenth
Mandala only. But even there it does not mean deity.
In x. 24, 6, devih devitayd means, O gods, by yourx-god-
head, i.e. by your divine power. In x. 98, 1, brihaspate
prati me devdtam ihi, I take devitd in the same sehse as
devétati, and translate, O Brihaspati, come to my sacrifice.

In all other places.where devitd occurs in the Rig-veda
it is a local adverb, and means among the gods. I shall
only quote those passages in which Professor Roth assigns
to devitd a different meaning:

i. 55, 3. pré viryéna devatd ati kekite.

He is pre-eminent among the gods by his strength.

i. 22, 5. sdh kétta devatd padam.

He knows the place among the gods.

i. 100, 15. né ydsya devik deviti ni méartdk &pah kand
sdvasak dntam apik. )

He, the end of whose power neither the gods among the
gods, nor mortals, nor even the waters have reached.

Here the translation of deévitd in the sense of ‘by their
godhead,” would be equally applicable, yet nothing would
be gained as, in either case, devita is a weak repetition.

Vi’ 4, 7. indram nid tvd sivasi devitd viyim prinanti
ridhasd nri-taméz.

The best among men celebrate thee, O Agni, as like
unto Indra in strength among the gods, as like unto Viyu
in liberality.

Verse 9, note 2. The juxta-position of giyaménak and
gitdh would seem to show that, if the latter had a past,
the former had a future meaning. To us, ‘No one who
will be born and no one who has been born,” would cer-
tainly sound more natural. The Hindu, however, is
familiar with the idea as here expressed, and in order to
comprehend all beings, he speaks of those who are born
and those who are being born. Thus in a Padasishfa of
the Pivaméanis (ix. 67) we read: .
yan me garbhe vasatak pdpam ugram,
yag ghyaménasya ka kimkid anyat,
gitasya ka yak kipi vardhato me,
tat pavamanibhir aham punémi.
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Verse 9, note ®. Karishy& is written in all the MSS.
without a Visarga, and unless we add the Visarga on our
own authority, we should have to take it as an accusative
plur. neut. of a passive participle of the future, karishyim
standiag for kirydm, faciendum. It would be much easier,
however, to explain this form if we added the Visarga, and
read karishyfh, which would then be a second person
singular of a Vedic conjunctive of the future. This form
occurs at least once more in the Veda:

iv. 30, 23. uti nindm yit indriydm karishyd% indra
paumsyam, adya ndkik tit & minat.

O Indra, let no man destroy to-day whatever manly feat
__thou art now going to achieve.

Verse 10, note '. As I have translated these words, they
sound rather abrupt. The meaning, however, would be
clear enough, viz. almighty power belongs to me, therefore
I can dare and do. If this abrupt expression should offend,
it may be avoided, by taking the participle dadhrishvin as
a finite verb, and translating, VWhatever 1 have been daring,
I shall do according to my will.

Verse 11, note '. In this verse Indra, after having
declined with no uncertain sound the friendship of the
Maruts, repents himself of his unkindness towards his
old friends. The words of praise which they addressed to
him in verse g, in spite of the rebuff they had received
from Indra, have touched his heart, and we may suppose
that after this, their reconciliation was complete. The
words of Indra are clear enough, the only difficulty occurs
in the last words, which are so idiomatic that it is impos-
sible to render them in English, In tanvé tanibhiz,
literally for the body by the bodies, tanti is used like the
pronoun self. Both must therefore refer to the same
subject. We cannot translate ¢ for myself made by your-
selves,” but must take the two words together, so that they
should mean, ‘the hymn which you have made for your
own sake, freely, and by your own exertions, honestly.’

Verse 13, note !, 1 translate api-vAtiyantak by cheyish-
ing, 2 meaning equally applicable to i. 128, 2, and x. 25, 1.
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1 suppose the original meaning was really to blow upon a
person, to cool or refresh a person by a draught of air,
which, in countries like India, was and is the office of the
attendants of a prince. It would then take the meaning of
honouring, worshipping or cherishing, though I confess the
hymns of the Veda seem almost too early for such a courtly
metaphor.

Verse 14, note !. This is a verse which, without some
conjectural alterations, it seems impossible to translate.
Sayana, of course, has a translation ready for it, so has
M. Langlois, but both of them offend against the simplest
rules of grammar and logic. The first question is, who is
meant by asmin (which is here used as an amphimacer),
the sacrificers or the Maruts? The verb 4§ kakré would well
apply to the medh& ményssya, the hymn of Manya, which is
intended to bring the Maruts to the sacrifice, this bringing
to the sacrifice being the very imeaning of & kar. But then
we have the vocative maruteZ in the next line, and even if
we changed the vocative into the accusative, we should not
gain much, as the Maruts could hardly call upon anybody
to turn them towards the sage.

If, on the contrary, we admit that asmin refers to those
who offer the sacrifice, then we must make a distinction,
which, it is true, is not an unusual one, between those who
here speak of themselves in the first person, and who pro-
vide the sacrifice, and the poet Mindarya Ménya, who was
employed by them to compose or to recite this hymn.

_But even if we adopt this alternative, many difficulties
still remain, First of all, we have to change the accent of
kakré into kakre, which may seem a slight change, but is
not the less objectionable when we consider that in our
emendations of the Vedic hymns we must think rather of
accidents that might happen in oral traditions than of the
lapsus calami of later scribes. Secondly, we must suppose
that the hymn of Mindéirya Ménya ends with verse 13, and
that the last verses were supplied by the sacrificers them-
selves, Possibly the dialogue only, from verse 3 to verse 12,
was the work of Ménya, and the rest added at some solemn
occasion.
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Other difficulties, however, remain. Duvasyat is taken
by Siyana as an ablative of duvasyi, worthy of divas,
i.e. of worship, of sacrifice. Unfortunately this duvasyéd
does not occur again, though it would be formed quite
regularly, like namasya, worthy of worship, from ndmas,
worship.

If we take duvasydt as the 3rd pers. sing. of the present
in the Vedic conjunctive, we must also confess that this
conjunctive does not occur again. But the verb duvasyati
occurs frequently. It.seems to have two meanings. It is
derived from duvas, which in the Vedic language means
worship or sacrifice, just as karma, work, has assumed the
special sense of sacrifice? Derived from divas in this sense,

" duvasyati means to worship. But divas meant originally
any opus operaium. The root from which divas is derived,
is lost in Sanskrit, but it exists in other languages. It
must have been du or di in the sense of acting, or
sedulously working. It exists in Zend as du, to do, in
Gothic as tdujan, gataujan, Old High German zawjan,
Modern German zauen (Grimm, Gram. i% p. 1041). The
Gothic Zavi, opus, Old High German zouwi, Middle High
German gezouwe (Grimm, Gram. iii. p. 499), come from
the same source ; and it is possible, too, that the Old Norse
tofrar, incantamenta, the Old High German zoupar, Middle
High German zouber, both neuter, and the modern Zauber,
may find their explanation in the Sanskrit divas. Derived
from divas, in the sense of work, we have duvasyati in
the sense of helping, providing, the German schaffen and
verschuffen.

In the sense of worshipping, duvasyati occurs,

iii. 2, 8. duvasydta—giti-vedasam.

Worship Gétavedas.

v. 28, 6. & guhota duvasyéita agnim.

Invoke, worship Agni. Cf. iii. 13, 3; I, 13.

iii. 3, 1. agnik hi devin—duvasyati,

Agni performs the worship of the gods. Cf. vii. 82, 5.

i. 167, 6. suti-somalk duvasyin.

He who has poured out Soma and worships.

In many passages duvasyati is joined with ag in-
strumental :
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V. 42, 11. ndmak-bhit devim—duvasya.

Worship the god with praises.

i. 78, 2. tim u tva gétamal gird—duvasyati.

Gotama worships thee with a song.

V. 49, 2. su-uktai’ devim-—duvasya.

Worship the god with hymns,

Vi. 16, 46. viti y4h devdm— duvasyét.

He who worships the god with food.

X. 14, I. yamdm—havishi duvasya.

Worship Yama with an oblation.

vi. 15, 6. agnim-agnim vak samidhi duvasyata.

Worshlp Agni with your log of wood. Cf. viii. 44, 1

iil. 1, 2. samit-bhi% agnim ndmasa duvasyan.

They worshipped Agni with logs of wood; with praise.

In the more general and, I suppose, more original sense
of caring for, attending, we find duvasyati :

ili. 51,'3. anehdsak stibhak indrak duvasyati.

" Indra provides for the matchless worshippers.
i. 112, 15 kalim y&bhiA— duvasyithah.
By the succours with which you help Kali. Cf.i. 1 12,21
i. 62, 10. duvasyanti svisirak dhrayénam.

The sisters attend the proud (Agni).

i, 119, 10. yuvidm pedive—svetim —duvasyathaZ.

You provide for Pedu the white horse.

If, then, we take duvasyati in the sense of working for,
assisting, it may be with the special sense of assisting at a
sacred act, like Staxoveiv; and if we take duvids, as it has
the accent on the last syllable, as the performer of sacrifice,
we may venture to translate, ‘ that he should help, as the
singer helps the performer of the sacrifice*.> The singer
or the poet may be called the assistant at a sacrifice, for
his presence was not necessary at all sacrifices, the songs
constituting an ornament rather than an essential in most
sacred acts. But though I think it right to offer this
conjectural interpretation, I am far from supposing that it
gives us the real sense of this difficult verse. Duvasyét
may be, as Sdyana suggests, an ablative of duvasyd; and

* Kar in the sense of officiating at & sncrifice is equally construed with a
dative, x. 97, 22. ydsmai krin6ti brahmandk, he for whom a Bréhmana
performs a sacrifice.
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duvasyi, like namasyd, if we change the accent, may mean
he who is to be worshipped, or worshipping. In this way
a different interpretation might suggest itself, in which the
words duvasyit duvise could be taken to mean ‘from one
worshipper to another.’” Some happy thought may some
day or other clear up this difficulty, when those who have
toiled, but toiled in a wrong direction, will receive scant
thanks for the trouble they have taken.

In the second line, the words § sd varta remind one of
similar phrases in the Veda, but we want an accusative,
governed by varta; whercas marutak, to judge from its
accent, can only be a vocative. Thus. we read:

1. 138, 4. 6 (iti) sd tvd vavritimahi stdmebhik,

May we turn thee quickly hither by our praises!

viil. 7, 33. 6 (iti) sd vrishnak—vavritydm,

May I turn the heroes quickly hither!

Compare also passages like iii. 33, 8:

6 (iti) sd svasarak kirdve srinota.

Listen quickly, O sisters, to the poet.

i. 139, 7. 6 (iti) sd na%k agne srinuhi.

Hear us quickly, O Agni.

Cf. i. 182, 1; ii. 34, 15; vil. 59, 5; viil. 2, I9; X. 179, 2.

Unless we change the accent, we must translate, ¢ Bring
hither quickly !’ and we must take these words as addressed
to the*kérd, the poet, whose hymn is supposed to attract the
gods to the sacrifice. By a quick transition, the next words,
marutak vipram akkha, would then have to be taken as
addressed to the gods, * Maruts, on to the sage!” and the
last words would become intelligible by laying stress on
the vak, ¢ for you, and not for Indra or any other god, has
the singer recited these hymns.’

Verse 15, note 1. I translate Minya, the son of Mina,
because the poet, so called in i. 189, 8, is in all probability
the same as our Mindirya Manya.

Verse 15, note 2. The second line is difficult, owing to
the uncertain meaning of vayim. First of all, it might
seem as if the two hemistichs must be kept distinct, bethuse
the second is so often used independently of the first.

VOL. L o
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There are passages, *however, where this very hemistich
carries on the sentence of a preceding hemistich, as, for
instance, i, 177, 5; 182, 8, We may therefore join tanvé
vaydm with the following words, and it certainly scems
more difficult to elicit any sense if we join them with
the preceding words.

A ish4 ¥ yasish/a might be rendered, ¢ Come hither with
water or drink or rain,’ ydsish{a being the aorist without
the augment and with the intermediate vowel lengthened.
The indicative occurs in

v. 58, 6. yét prd dyisishéa prishatibhik dsvaik.

When you Maruts come forth with your fallow deer and
your horses,

But what is the meaning of vayim? Vayi means a
germ, a sprout, an offshoot, a branch, as may be seen from
the following passages:

il. 5, 4. vidvdn asya vrati dhruvi vayihk-iva énu rohate.

He who knows his eternal laws, springs up like young
sprouts.

vi. 7, 6. tdsya it Gm (iti) visvi bhivand &dhi mirdhani
vayéh-iva ruruhu.

From above the head of Vaisvanara all worlds have
grown, like young sprouts.

viil. 13, 6. stotd—vayéh-iva dnu rohate,

The worshipper grows up like young sprouts.

viil. 13, 17. indram kshori% avardhayan vaydk-iva.

The people made Indra to grow like young sprouts.

viil.19,33. ydsya te agne anyé agndyak upa-kshitakvayik-iva,

Agni, of whom the other fires are like parasitical shoots,

i. 59, I. vaydh it agne agndyak te anyé.

O Agni, the other fires are indeed offshoots of thee.

ii. 35, 8. vaydk it any4 bhivanini asya.

The other worlds are indeed his (the rising sun’s) offshoots.

Vi, 13, 1. tvat visvi— saubhagéini dgne vi yanti vaninak
né vay#h,

From thee, O Agni, spring all happinesses, as the sprouts
of a tree.

* There was a misprint in the Sanhitd text, eshf instead of ésh&, which was
aftwrwards repeated whenever the same verse occurred again.
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Vi. 24, 3. vrikshdsya nd (nd?) te—vay#% vi iitdyak ruruhuh.

Succours sprang from thee, like the branches of a tree.

V.1, 1. yahvik-iva prd vaydm ut-gthdndk prd bhéndvak
sisrate nikam dkkha.

Like birds (?) flying up to a branch, the flames of Agni
went up to heaven.

vi. 57 5 t&m pushnah su-matim vayim vnkshasya pra
vaydm-iva indrasya ka & rabhdmahe.

Let us reach this favour of Plishan and of Indra; as one
reaches forth to the branch of a tree.

There remain some doubtful passages in which vayd
occurs, vii. 40, §, and X. 92, 35 134, 6. In the first pas-
sage, as in our own, vayik is trisyllabic,

If vayd can be used in the sense of offshoot or sprout,
we may conclude that the same word, used in the
singular, might wean offspring, particularly when joined
with tanvé. ¢ Give a branch to our body,” would be under-
stood even in languages less metaphorical than that of the
Vedas ; and as the prayer for ¢ olive branches’ is a constant
theme of the Vedic poets, the very absence of that prayer
here, might justify us in assigning this sense to vayim.
In vi. 2, 5, the expression vaydvantam kshdyam, & house
with branches, means the same as nrivintam, a house with
children and men. Sce M. M., On Bios and viyas, in
Kuhn’s Zeitschrift, vol. xv. p. 215.

If the third pada is to be kept as an independent sentence,
we must take ydsish/a as the third pers. sing. of the benedic-
tive, and refer it to stémak or gk, Grammatically this may
seem preferable, and T have given this alternative translation
in the next hymn, where the same verse occurs again.

Verse 15, note %, Vrigina means an enclosure, 2 vouds,
whether it be derived from vrig, to ward off, like arz from
arcere, or from vrig, in the sense of clearing, as in vrikta-
barhis, barhik pra vrifige, i. 116, 1. In either case the mean-
ing remains much the same, viz. a field, cleared for pasture
or agriculture,—a clearing, as it is called in America, or a
camp,—enclosed with hurdles or walls, so as to be capable
of defence against wild animals or against enemies, ®ther
meanings of vrigina will be discussed in other places.

02
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Maw~vpara I, SOrTa 166.
Asarara 11, ADEYAYA 4, VARGA 1-3.

1. T4t nd vokima rabhasfya ginmane plrvam
mahi-tvdm vrishabhdsya ketdve, aidh&-iva y&man
marutah tuvi-svanah yudhf-iva sakrih tavishdni
kartana.

2. Nityam 14 sOnim mddhu bibhratah upa
krilanti krilfh viddtheshu ghrishvayah, ndkshanti
rudrfh 4vasih namasvinam nd mardhanti svd-tavasah
havih-kritam,

3. Y4smai Gmésah amritih drisata riydh pésham
ka havishid dadistishe, ukshdnti asmai maritah
hitdh-iva purd rdgAmsi pdyash mayah-bhivah.

4. K y6 righmsi tdvishibhik dvyata prd vah
évasah svi-yatsah adhragan, bhdyante visvi bhi-
vanini harmy4 Fkitrdh vah yfmak prd-yatisu
rishtishu.

5. Y4t tveshd-yAmih nadiyanta pdrvatin divih
vA prishthdm ndryd * dkukyavuh, visvak vak dgman
bhayate vénaspdtik rathiydnti-iva prd gihite 6sha-
dhik.

6. YOydm nah ugrih marutah su-kettnd 4rishta-
grimdh su-matfm pipartana, ydtra vah didyit
rddati krivik-dati rindti pasvéh stdhitd-iva bar-
hdn4,

* ndry8k
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HyMN To THE MARUTS (THE STORM-GODS).

1. Let us now proclaim for the robust® host, for
the herald? of the powérful (Indra), their ancient
greatness! O ye strong-voiced Maruts, you heroes,
show your powers gn your way as with a torch, as
with a sword I® .

2. Like parents bringing sweet to! their own?
son, the wild (Maruts) play playfully at the sacri-
fices. The Rudras reach the worshipper with their
protection, powerful by themselves, they do not hurt
the sacrificer.

8. For the giver of oblations, for him to whom
the immortal guardians, too, have given plenty of
riches, the Maruts, who gladden men with the milk
(of rain), pour out, like friends, many clouds.

4. You who have stirred® up the clouds with
might, your horses rushed? forth, self-guided. All
beings who dwell in houses?® are afraid of you, your
coming is brilliant with your spears thrust forth,

5. When they whose path is fiery have caused the
rocks to tremble,! or when the manly Maruts have
shaken the back of the sky, then every lord of the
forest fears at your racing, the shrubs get out of
your way,? quick like chariots®

6. You, O terrible Maruts, whose ranks are never
broken, favourably® fulfil our prayer!? Wherever
your gory-toothed® lightning bites,* it crunches® all
living beings, like a well-aimed bolt.*

Q
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7. Pr4 skambhd-deshndh anavabhrd-ridhasa alé-
trindsah viddtheshu sd-stutdh, 4rkanti arkdm madi-
résya pitdye vidih virdsya prathaméni patmsya.

8. Satdbhugi-bhik t4m abhf-hrutek aghit plh-
bhik rakshata marutah ydm £vata, gdnam ydm
ugrdh tavasak vi-rapsinah plthdna sdmsit tdna-
yasya pushtishu.

9. Visvini bhadrf marutah rdtheshu va’ mitha-
spridhyd-iva tavishini £-hitd, dmseshu 4 vah prd-
patheshu khiddyah dkshak vah Fkakrf samdyd vi
vavrite.

10. Bhdrini bhadrd ndryeshu bihishu vdkshalk-su
rukmé&h rabhasfisak afigdyah, dmseshu étdh pavishu
kshurfh, 4dhi viyah nd pakshin vi 4nu srfyah
dhire.

11. Mah4ntah mahnf vi-bhvdk vi-bhitayah
dare-drisah yé divy#h-iva stri-bhih, mandrih su-
gihvdh svérithrah 4sd-bhik sém-misl4h indre maru-
tah pari-stibhah.

12. T4t vah su-githh marutah mahi-tvandm
dirghdm vah ditrdm dditeh-iva vratdm, indrak
kani tydgash vi hrumiti tit gdndya ydsmai su-
krite drAidhvam.

13. Tit vah gimi-tvim marutah pdre yugé
purd yit sdmsam amritdsah 4vata, ayd dhiyd
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7. The Maruts whose gifts are firm, whose bounties
are never ceasing, who do not revile,' and who are
highly praised at the sacrifices, they sing forth their
song 2 for to drink the sweet juice: they know the
first manly deeds of the hero (Indra).

8. The man whom you guarded, O Maruts, shield
him with hundredfold strongholds from injury® and
mischief,—the man.whom you, O fearful, powerful
singers, protect from reproach in the prosperity of

his children.

9. On your chariots, O Maruts, there are all good
things, strong weapons® are piled up clashing against
each other. 'When you are on your journeys, you
carry the rings? on your shoulders, and your axle
turns the two wheels at once.?®

10. In your manly arms there are many good
things, on your chests golden chains,! flaring?
ornaments, on your shoulders speckled deer-skins?
on your fellies sharp edges;* as birds spread their
wings, you spread out your splendour behind you.

11, They, mighty by might, all pervading, power-
ful! visible from afar like the heavens? with the
stars, sweet-toned, soft-tongued singers with their
mouths,?® the Maruts, united with Indra, shout all
around.

12. This is your greatness,! O well-born Maruts!—
your bounty? extends as far as the sway?® of Aditi*
Not even® Indra in his scorn® can injure that
bounty, on whatever man you have bestowed it for
his good deeds.

13. This is your kinship (with us), O Maruts, that
you, immortals, in former years have often regarded
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mdnave srushtfm #£vya sikim ndrah damsdnaili &
kikitrire.

14. Yéna dirghim marutah susivima yush-
mikena périnasd turfsah, 4 ydt tatinan vrigdne
g4ndsah ebhil yagiiébhih tdt abhi ishtim asydm.

15. Eshdh vah stémal marutah iydm gih méindér-
yasya manydsya kir6h, & ishf yhsishta tanvé vayfm
vidyfma ishdm vrigdnam gird-dinum.

COMMENTARY.

This hymn is ascribed to Agastya, the reputed son of
Mitravarurau, and brother of Vasishtka. The metre in
verses 1-13 is (fagati, in 14, 15 Trishfubh.

Verse 1, note !, Rabhasd, an adjective of rébhas, and
this again from the root rabh, to rush upon a thing, 4-rabh,
to begin a thing. TFrom this root rabh we have the Latin
robur, in the general sense of strength, while in rabies the
original meaning of impetuous motion has been more clearly
preserved. In the Vedic Sanskrit, derivatives from the
root rabh convey the meaning both of quickness and of
strength. Quickness in ancient language frequently implies
strength, and strength implies quickness, as we see, for
instance, from the German szél, which, from meaning
originally strong, comes to mean in modern German quick,
and quick only, Thus we read:

1. 145, 3. sisuk & adatta sim ribhaz.

The child (Agni) acquired vigour.

Indra is called rabhak-dd%, giver of strength; and
rabhas, vigorous, is applied not only to the Maruts, who
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our call! Having through this prayer granted a
hearing to man, these heroes become well known by
their valiant deeds.

14. That we may long flourish, O Maruts, with
your wealth, O ye racers, that our men may spread
in the camp, therefore let me achieve the rite with
these offerings.

- 15. May this praise, O Maruts, may this song of
Mindarya, the son of M4na, the poet, approach you
(asking) for offspring to our body together with food!
"May we find food, and a camp with running water!

in v. 58, 5, are called riabhishttak, the most vigorous, but
also to Agni, ii. 10, 4, and to Indra, iii. 31, 12.

In the sense of rabid, furious, it occurs in

X. 95, 14. adha enam vrikék rabhasfsak adydh.

May rabid wolves' eat him !

In the next verse rabhasa, the epithet of the wolves, is
replaced by dsiva, which means unlucky, uncanny.

In our hymn rabhasi occurs once more, and is applied
there, in verse 10, to the aiigi or glittering ornaments of
the Maruts. Here Siyana translates it by lovely, and it
was most likely intended to convey the idea of lively or
brilliant splendour. See also ix. ¢6, 1.

Verse 1, note . Ketd, derived from an old root ki,
in Sanskrit 4, to perceive, means originally that by which
a thing is perceived or known, whether a sign, or a flag, or
a herald. It then takes the more general sense of light
and splendour. In our passage, herald seems to me the
most appropriate rendering, though B. and R. prefer the
sense of banner. The Maruts come before Indra, they
announce the arrival of Indra, they are the first of his
army.
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Verse 1, note . The real difficulty of our verse lies in
the two comparisons aidhf-iva and yudh&-iva. Neither of
them occurs again in the Rig-veda. B. and R. explain
aidhi as an instrumental of aidh, flaming, or flame, and
derive it from the root idh, to kindle, with the preposition &.
Professor Bollensen in his excellent article Zur Herstellung
des Veda (Orient und Occident, vol. iii. p. 473) says:
‘The analysis of the text given in the Pada, viz. aidh-
iva and yudhé-iva, is contrary to all sense. The common
predicate is tavishini kartana, exercise your power, you
roarers, i. e. blow as if you meant to kindle the fire on the
altar, show your power as if you went to battle. We ought
therefore to read aidhé | va and yudhé | va. Both are
infinitives, aidh is nothing but the root idh + &, to kindle,
to light” Now this is certainly a very ingenious explana-
tion, but it rests on a supposition which I cannot consider
as proved, viz. that in the Veda, as in Pali, the comparative
particle iva may be abbreviated to va. It must be admitted,
I believe, that the two short syllables of iva are occasionally
counted in the Veda as one, but yudhé-iva, though it
might become yudhéi iva, would never in the Veda become
yudhéva.

As yudhf occurs frequently in the Veda, we may begin
by admitting that the parallel form aidh& must be explained
in analogy to yudhi. Now yddh is a verbal noun and
means fighting. We have the accusative ydidham, i. 53, 7;
the genitive yudhah, viii. 27, 17; the dative yudhé, i. 61, 13;
the locative yudhi, i. 8, 3; the instrumental yudh4, i. 53, 7,
&e. ; loe. plur, yut-sd, i, g1, 21. As long as yddh retains
the general predicative meaning of fighting, some of these
cases may be called infinitives. But ydidh soon assumes
not only the meaning of battle, battle-ground, but also of
instrument of fighting, weapon. In another passage,
X. 103, 2, yiudhak may be taken as a vocative plural,
meaning fighters. Passages in which yidh means clearly
weapon, are, for instance,

V. 52, 6. 4 rukmaik § yudhd nérak rishvdk rishiih
asrikshata,

With your gold chains, with your weapon, you have
stretched forth the uplifted spears.



MANDALA I, SUKTA 166. 203

X. 55, 8. pitvl sémasya divdk & vridhdnidk slrak nik
yudhi adhamat désyin.

The hero, growing, after drinking the Soma, blew away
from the sky the enemies with his weapon. See also
X, 103, 4.

I therefore take yidh in our passage also in the sense of
weapon or sword, and, in accordance with this, I assign
to aidh the meaning of torch. Whether aidh comes from
idh with the preposition 4, which after all, would only give
edh, or whether we hatt in the Sanskrit aidh the same
peculiar strengthening which this very root shows in Greek
and Latin*, would be difficult to decide. The torch of the
.Maruts is the lightning, the weapon the thunderbolt, and
by both they manifest their strength.

Wilson: ‘ We proclaim eagerly, Maruts, your ancient
greatness, for (the sake of inducing) your prompt appear-
ance, as the indication of (the approach of) the showerer
(of benefits). Loud-roaring and mighty Maruts, you exert
your vigorous energies for the advance (to the sacrifice),
as if it was to battle’

Langlois: ‘Le généreux (Agni) a donné le signal;
chantons I’hymne du matin en Ihonneur d’une race im-
pétucuse. O puissants et rapides Marouts, que la marche
accroisse votre éclat; que I’élan du combat augmente vos
forces !’

Verse 2, note !, That dpa can be construed with the
accusative is clear from many passages :

iil. 35, 2. dpa imém yagiidm 4 vahitak indram.

Bring Indra to this sacrifice !

i. 25, 4. véyak né vasatih dpa.

As Dbirds (fly) to their nests,

Verse 2, note %. Nitya, from ni+ tya, means originally
what is inside, énfernus, then what is one’s own; and is
opposed to nishZya, from nis + tya, what is outside, strange,
or hostile. Nitya has been well compared with nigd, literally

* Schleicher, Compendium, § 36, aidw, al6fp, aifovsa; and § 49, tuides,
aidilis, astas.
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eingeboren, then, like nitya, one’s own. What is inside, or
in a thing or place, is its own, is peculiar to it, does not
move or change, and hence the secondary meanings of
nitya, one’s own, unchanging, eternal. - Thus we find nitya
used in the sense of internal or domestic:

i. 73, 4. tdm tvd nérah dime & nityam iddhim &4gne
sdkanta kshitishu dbruvésu.

Our men worshipped thee, O Agni, lighted within the
house in safe places.

This I believe to be a more appropriate rendering than
if we take nitya in the sense of always, continuously lighted,
or, as some propose, in the sense of eternal, everlasting.

vil. 1, 2. dakshiyyah y4h ddme &sa nityak.

Agni who is to be pleased within the house, i.e. as belong-
ing to the house, and, in that sense, who is to be pleased
always. Cf. i 140, 75 141, 2; Xx. I2, 2, and iii. 235, 5,
where nityak, however, may have been intended as an
adjective belonging to the vocative siino.

Most frequently nitya occurs with sind, i. 66, 1; 183, 2;
tdnaya, iil. 15, 2; X. 39, 14; tok4, ii. 2, 11; 4pi, vii. 88, 6;
pati, i. 71, 1, and has always the meaning of one’s own,
very much like the later Sanskrit niga, which never occurs
in the Rig-veda, though it makes its appearance in the
Atharvana,

Nishtya, extraneus, occurs three times in the Rig-veda:

vi. 75, 19. yak nah svah édranak ydk ka nishlyak
gighamsati.

Whoever wishes to hurt us, our own friend or a stranger
from without.

X. 133, § Y4k nak indra abhi-disati sd-nébhik yék ka
nishiyah.

He who infests us, O Indra, whether a relative or a
stranger,

viil. 1, 13. m& bhlima nishfyah-iva indra tvid dranik-iva.

Let us not be like outsiders, O Indra, not like strangers
to thee.

Wilson: ‘ Ever accepting the sweet (libation), as (they
would) a son, they sport playfully at sacrifices, demolishing
(all atruders).

Langlois : ¢ Acceptant la douce libation sans cesse renou-
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velée, comme (un pére adopte) un nouveau-né, ils se livrent
a leurs jeux au milieu des sacrifices, terribles (pour leurs
ennemis).’

Verse 4, note !. Avyata, a Vedic second aorist of vi (ag),
to stir up, to excite. From it pravayana, a goad, pra-vetar,
a driver. The Greek oi-o-7pos, gad-fly, has been referred
to the same root. See Fick, Worterbuch, p. 170,

Verse 4, note 2. Adhragan, from dhrag, a root. which,
by metathesis of aspiration, would assume the form of
dragh or dragh. In Greek, the final medial aspirate being
‘hardened, reacts on the initial media, and changes it to t,
as bidhu becomes wjxvs, budh 7v0, bandh wevf. This
would give us Tpey, the Greek root for running, Goth.
thrag-jan.

Verse 4, note 3. Harmyd is used here as an adjective to
bhivana, and can only mean living in houses. It does not,
however, occur again in the same sense, though it occurs
several times as a substantive, meaning house. Its original
meaning is fire-pit, then hearth, then house, a transition of
meaning analogous to that of @des. Most of the ancient
nations begin their kitchen with a fire-pit. They dig a
hole in the ground, take a piece of the animal’s raw hide,
and press it down with their hands close to the sides of the
hole, which thus becomes a sort of pot or basin. This
they fill with water, and they make a number of stones
red-hot in a fire close by. The meat is put into the water,
and the stones dropped in till the meat is boiled. Catlin
describes the process as awkward and tedious, and says
that since the Assinaboins had learnt from the Mandans
to make pottery, and had been supplied with vessels by
the traders, they had entirely done away the custom,
““ excepting at public festivals; where they seem, like all
others of the human family, to take pleasure in cherishing
and perpetuating their ancient customs*’’ This pit was

[]

* Tylor, Early History of Mankind, p. 262.
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called harmyéd, which is the Zend zairimya* o gharms,
which is the Latin formus. Thus we read:

vil. 56, 16. té harmye-sthiik sisavak nid subhréh.

The Maruts bright like boys standing by the hearth,

From meaning fire-pit, or hearth, harmyi afterwards
takes the more general sense of house:

vil, 55, 6. téshim sdm hanmak akshini yathd idém
harmydm titha,

We shut their eyes as we shut this house, (possibly,
this oven,)

vil. 76, 2. pratiki & agit ddhi harmyébhyar.

The dawn comes near, over the house-tops.

X. 46, 3. gitik & harmyéshu,

Agni, born in the houses.

X. 73, 10. manyoh iydya harmyéshu tasthau,

He came from Manyu, he remained in the houses.

In some of these passages harmyd might be taken in
the sense of householder; but as harmy4 in vii. 55, 6, has
clearly the meaning of a building, it seems better not to
assign to it unnecessarily any new significations, ’

But there is one other meaning which harmy4 has clearly
assumed in the Veda, and that is pit, or the region of
darkness, the abode of evil spirits, lastly the abode of the
departed. The transition of meaning is intelligible enough,
the fiery oven becoming naturally the symbol of any other
place of torment :

V. 32, 5. ydyutsantam tdmasi harmyé dhda,

When thou, Indra, hadst placed Sushna, who was
anxious to fight, in the darkness of the pit,

In the next verse we find

asﬁryé tdmasi, in the ghastly darkness.

viii, 5, 23. yuvdm kanviya néisatyd dpi-riptiya harmyé
sésvat tih dasasyathak,

You, Nisatyas, always grant your aid to Kanva when
thrown into the pit.

* Justi, Handbuch, p. 119, zairimynhura, adj. in der Tiefo essend, Name
einey Dadva oder, da er dem Hund gegeniiber genannt wird, eines ahri-
mavischen Thieres, Spiegel (Av. iibers, vol. i, p. 190) vermuthet des
Hamsters.
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This fiery pit into which Atri is thrown, and where he,
too, was saved by the Asvins, is likewise called gharmi,
l.112, 73 119, 6; viil. 73, 3; x. 80, 3.

Lastly we find:

X. 114, 10, yadd yamdk bhavati harmyé hitdh.

When Yama is seated in his house, or in the nether
world.

The Pitars, too, the spirits of the departed, the Manes,
are called gharma-sdd, dwelling in the abode of Yama,
x. 15, 9, and 10. *

Wilson: ‘Those, your coursers, which traverse the
regions in their speed, proceed, self-guided : all worlds, all
-dwellings are alarmed, for marvellous is your coming :
(such fear as is felt) when spears are thrust forth (in
battle).’ _

Kuhn, Zeitschrift, vol. ii. p. 234: ‘Die ihr die Luft
erfillt mit eurer Kraft, hervorstiirmt ihr selbst-gelenkten
Laufes.’

Verse 5, note . Nad certainly means to sound, and the
causative might be translated by ‘to make cry or shriek.’
If we took pdrvata in the sense of cloud, we might trans-
late, * When you make the clouds roar;’ if we took parvata
for mountain, we might, with Professor Wilson, render the
passage by ‘When your brilliant coursers make the
mountains echo.” But nad, like other roots which after-
wards take the meaning of sounding, means originally to
vibrate, to shake; and if we compare analogous passages
where nad occurs, we shall see that in our verse, too, the
Vedic poet undoubtedly meant nad to be taken in that
sense :

viil. 20, 5. dkyutd kit vah dgman & nénadati parvatdsak
vénaspitik, bhiimik y&meshu regate.

At your racing even things that are immovable shake, the
rocks, the lord of the forest; the carth trembles on your
ways. (See i. 37, 7, note ', page 62.)

Verse 5, note 2. See i. 37, 7, note !, page 62.

Verse 5, note 3, Rathiyénti-iva does not occur again.
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Séyana explains it, like a woman who wishes for a chariot,
or who rides in a chariot. I join it'with 6shadhi, and take
it in the sense of upaminid 4kére (Pén. iil. 1, 10), i.e. to

e behave like or to be like a chariot, whether the comparison
is meant to express simply the quickness of chariot$ or the
whirling of their wheels. The Pada has rathiyanti, whereas
the more regular form is that of the Sanhiti, rathiydnti.
Cf. Pritisikhya, 587.

Verse 6, note 1. Su-ketind, the instrumental of su-ket,
kindness, good-mindedness, favour. This word occurs in
the instrumental only, and always refers to the kindness of
the gods; not, like sumati, to the kindness of the worshipper
also: )

i. 79, 9. & nak agne su-ketini rayim visviyu-poshasam,
mérdikidm dhehi givise. )

Give us, O Agni, through thy favour wealth which sup-
ports our whole life, give us grace to live.

i. 127, 11. 84k nak nédishzham didrisinalk & bhara dgne
devébhik si-kandk su-ketind mahéh riyik su-ketina.

Thou, O Agni, seen close to us, bring to us, in company
with the gods, by thy favour, great riches, by thy favour!

i. 159, 5. asmdbhyam dy&viprithivi (iti) su-ketin rayim
dhattam visu-mantam sata-gvinam.

Give to us, O Dyéviprithivi, by your favour, wealth,
consisting of treasures and many flocks.

V. 51, 11. svasti dy4vaprithivi (iti) su-ketini.

Give us, O Dyévaprithivi, happiness through your favour!

v. 64, 2. t8 bih4va su-ketind pré yantam asmai 4rkate,

Stretch out your arms with kindness to this worshipper !

In one passage of the ninth Mandala (ix. 65, 30) we
meet with su-ketinam, as an accusative, referring to Soma,
the gracious, and this would pre-suppose a substantive
ketina, which, however, does not exist.

Verse 6, note 2. Sumati has, no doubt, in most passages
in the Rig-veda, the meaning of favour, the favour of the
gods. ‘Let us obtain your favour, let us be in your
favorr,” are familiar expressions of the Vedic poets. But
there are also numerous passages where that meaning is
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inapplicable, and where, as in our passage, we must trans-
late sumati by prayer or desire.
In the following passages sumati is clearly used in its
original sense of favour, blessing, or even gift:
i. 73, 6 (7). su-matim bhikshamanh.
Begging for thy favour.
i. 171, 1. su-ukténa bhikshe su-matim turdnim.
‘With a hymn I beg for the favour of the quick Maruts.
i. 114, 3. asydma te su-matim.
May we obtain thy favour! Cf. i 114, 9.
i. 114, 4. su-matim it vaydm asya & vrinimahe.
We choose his favour. Cf. iii. 33, 11.
i. 117, 23. sdda kavi.(iti) su-matim & kake vim.
I always desire your favour, O ye wise Asvins.
i. 156, 3. mahéh te vishno (iti) su-matim bhagimahe,
May we, O Vishnu, enjoy the favour of thee, the mighty!
Bhiksh, to beg, used above, is an old desiderative form
of bhag, and means to wish to enjoy.
iii. 4, 1. su-matim rdsi vasval.
Thou grantest the favour of wealth.
vii.. 39, 1. Grdhvdk agnik su-matim visvalk asret.
The lighted fire went up for the favour of wealth.
Cf. vii. 60, 11; ix. 97, 26.
i, 57, 6. véso (iti) risva su-matim visvé-ganyim.
Grant us, O Vasu, thy favour, which is glorious among
men !
vii. 100, 2. tvAm vishno (iti) su-matim visvé-ganyim—
dah.
Mayest thou, Vishnu, give thy favour, which is glorious
among men !
X. 11, 7. yik te agne su-matim martaZ dkshat.
The mortal who obtained thy favour, O Agni.
ii. 34, 15. arvaki sd marutak y4 vah Gtik 6 (iti) sd vasrd-
iva su-matik gigitu,
Your help, O Maruts, which is to usward, your favour
may it come near, like a cow !
viil. 22, 4. asmén &kkka su-matis vim subhaZ pati (1t1)
& dhendh-iva dhévatu.
May your favour, O Asvins, hasten towards us, like a
cow !
VOL. 1. P
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But this meaning is by no means the invariable meaning
of sumati, and it will easily be seen that, in the following
passages, the word must be translated by prayer. Thus

@vhen RSarasvati is called (i. 3, 11) kétant! su-matindm, this
can only mean she who knows of the prayers, as before
she is called kodayitri sinritindm, she who excites songs
of praise:

i 151, 4. dkkka girah su-matim gantam asma-y{ (iti).

Come towards the songs, towards the prayer, you who are
longing for us. Cf. x. 20, 10.

ii. 43, 3. tishnim &sina% su-igatim kikiddhi nak,

Sitting quiet, listen, O Sakuni (bird), to our prayer !

v. 1, 10. & bhédndishfkasya su-matim kikiddhi.

Take notice of the prayer of thy best praiser! Cf.v. 33, 1.

vii, 18, 4. & nak indrak su-matim gantu &kkha.

May Indra come to our prayer!

vil. 31, 10. pra-ketase pri su-matim krizudhvam.

Make a prayer for the wise god !

ix. 96, 2. su-matim yéti dkkha.

He (Soma) goes near to the prayer.

x. 148, 3. rishindm viprak su-matim kakénéh.

Thou, the wise, desiring the prayer of the Rishis.

viii. 22, 6. td vAm ady4d sumati-bhiz subhak pati (iti)
4svind pré stuvimahi.

Let us praise to-day the glorious Asvins with our prayers.

ix. 74, 1. t4m imahe su-mati.

We implore him with prayer.

In our passage the verb pipartana, fill or fulfil, indicates
in what sense sumati ought to be taken. Su-matim pipar-
tana is no more than kimam pipartana, fulfil our desire!
See vii. 62, 3. & nak kimam plpurantu; i 158, 2. kdma-
préna-iva ménasd, On sumni, see Aufrecht, in Kuhn’s
Zeitschrift, vol. iv. p. 274.

Verse 6, note 3, Krivik-dati has been a crux to ancient
and modern interpreters. It is mentioned as a difficult
word in the Nighantu, and all that Yaska has to say is
that it means possessed of cutting teeth; (Nir. vi. 3o.
krivirdatl vikartanadanti.) Professor Roth, in his note to
this passage, says that krivi can never have the meaning
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of well, which is ascribed to it in the Nighantu iii. 23, but
seems rather to mean an animal, perhaps the wild boar,
kawpos, with metathesis of v and r. He translates our
passage: ‘ Where your lightning with boar-teeth tears.” Ime
his Dictionary, however, he only says, ¢ krivis, perhaps the
name of au animal, and danf, tooth. Sdyana contents
himself with e\plmnmg krivirdati by vikshepanasiladant],
having teeth that scatter about.

My own translation is founded on the supposition that
krivis, the first portion of krivirdati, has nothing to do
with krivi, but is a dialectic variety of kravis, raw flesh,
the Greek xpéas, Latin caro, cruor. It means what is raw,
.- bloody, or gory. From it the adjective krira, horrible,
cruentus ; (Curtius, Grundziige, p. 142 ; Kuhn, Zeitschrift,
vol.ii. p. 235.) A name of the goddess Durgi in later San-
skrit is kriiradanti, and with a similar conception the lightning,
I believe, is here called krivirdati, with gory teeth.

Verse 6, note 4. It should be observed that in ridati the
simile of the teeth of the lightning is carried on. For
radati may be supposed to have had in the Veda, too, the
original meaning of ridere and rddere, to scratch, to gnaw.
Rada and radana in the later Sanskrit mean tooth. It is
curious, however, that there is no other passage in the Rig-
veda where rad clearly means to bite. It means to cut, in

i. 61, 12. g6k na pirva vi rada tiraska.

Cut his joint through, as the joint of an ox.

But in most passages where rad occurs in the Veda, it
has the meaning of giving, and is in fact a different root, but
hardly the same which we have in the Zend réd, to give,
and which Justi rightly identifies with the root radh.

» This meaning is evident in the following passages :

Vi, 79, 4. tdvat ushak rfdhak asmdbhyam risva yévat
stotri-bhya’ drada’ grinind.

Grant us, Ushas, so much wealth as thou hast given ta
the singers. )

i 116, 7. kakshivate aradatam pdiram-dhim.

You gave wisdom to Kakshivat.

i. 169, 8. rida marit-bhik suridhak gé-agrih. °

Give to the Maruts gifts, rich in cattle.

P2



‘212 HYMNS TO THE MARUTS.

vil. 62, 3. vi nak sahdsram surddha% radantu.

May they (the gods) give to us a thousand gifts.

i. 117, 11. vigam vipriya—rédanta.

lemg sustenance to the sage !

vi, 61, 6. réda phshé-iva na’ sanim.

Give us, Sarasvati, wealth, like Pishan!
¢ 1X. 93, 4. rada indo (iti) rayim.

Give us, O Indra, wealth!

vil. 32, 18. rada-vaso (iti).

Indra, thou who givest wealth !

In many passages, however, this verb rad is connected
with words meaning way or path, and it then becomes a
question whether it simply means to grant a way, or to cut
a way open for some one. In Zend, too, the same idiom
occurs, and Professor Justi explains it by  prepare a way.’
I subjoin the principal passages:

vi. 30, 3. yat adbhya’k 4radak gitdm indra.

That thou hast cut a way for them (the rivers).

iv. 19, 2. pré vartanik aradak visvi-dhenih.

Thou (Indra) hast cut open the paths for all the cows.

vii. 47, 4- yébhyah indrak dradat gitim.,

The rivers for which Indra cut a way.

X. 75, 2. pra te aradat virunak yitave pathdl,

Varuna cut the paths for thee to go.

vii. 87, 1. radat pathéh virunah siirydya.

Varuna cut paths for Strya.

v. 80, 3. pathdk radanti suvitfya devi.

She, the dawn, cutting open the paths for wealth.

vii. 60, 4 - yésmai adityd% ddhvanak rddanti.

For whom the Adityas cut roads.

ii. 30, 2. pathék rddantiki—dhinayak yanti drtham.

Cutting their paths, the rivers go to their goal. .

This last verse seems to show that the cutting open of
a road is really the idea expressed by rad in all these
passages. And thus we find the rivers themselves saying
that Indra cut them out or delivered them:

iil. 33, 6. indrak asmén aradat vdgra-bahuk. Cf. x. 89, 7.

V-~rse 6, note °. Rindti, like the preceding expressions
krivirdatl and rédati, is not chosen at random, for though
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it has the general meaning of crushmg or destroying, it is
used by the Vedic poets with special reference to the
chewing or crunching by means of the teeth. . For
instance,

i. 148, 4. purlini dasmak ni riniti gdmbhaik.

Agni crunches many things with his jaws.

1. 127, 4. sthird kit 4nnd ni riniti 4gasa.

Even tough morsels he (Agni) crunches fiercely.

In a more general sense we find it used,

V. 41, 10. sokik-kesak ni riniti véna.

Agni with flaming hair swallows or destroys the forests.

iv..19, 3. dhim végrena vi rindh.

Thou destroyedst Ahi with the thunderboit.

X. 120, 1. sadydk gaghdndk ni riniti sitrn.

As soon as born he destroys his enemies.

Verse 6, note ®. Sudhitd-iva barhdra. I think the expla-
nation of this phrase given by Siyana may be retained.
He explains siddhitd by suhitd, i, e. sushfku preritd, well
thrown, well levelled, and barhdnd by hatis, tatsiddhani hetir
v4, a blow or its instrument, a weapon. Professor Roth
takes barhdni as an instrumental, used abverbially, in the
sense of powerfully, but he does not explain in what sense
sidhiti-iva ought then to be taken. We cannot well refer
it to didyiit, lightning, on account of the iva, which requires
something that can form a simile of the lightning. Ner is
su-dhitd ever used as a substantive so as to-take the place
of svidhitiva. Sd-dhita has apparently many meanings, but
they all centre in one common conception. Si-dhita means
well placed, of a thing which is at rest, well arranged, well
ordered, secure; or it means well sent, well thrown, of a
thing which has been in motion. Applied to human beings,
it means well disposed or kind.

iii, 23, 1. niA-mathitak sd-dhita’ & sadhd-sthe.

Agni produced by rubbing, and well placed in his
abode.

vii. 42, 4. su-prntah agnih sd-dhitak ddme 4.

Agni, who is cherished and well placed in the house.

iil. 29, 2. ardnyok ni-hitah giti-veddk garbhak-iyn si-
dhitak garbhinishu.
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Agni placed in the two fire-sticks, well placed like an
embryo in the mothers. Cf. x. 27, 16.

vill. 60, 4. abhi praydmsi sd-dhitd & vaso (iti) gahi.

Come, O Vasu, to these well-placed offerings. Cf. i. 135,
43 Vi. 15,1535 X. 53, 2.

x. 70, 8. si-dhitd havimshi,

The well-placed offerings.

iv. 2, 10 (adhvardm). vii. 7, 3 (barhik).

As applied to &yus, life, sidhita may be translated by
well established, safe:

il. 27, 10. asydma 8y{mshi sd-dhitini plirva,

May we obtain the happy long lives of our forefathers.

iv. 50, 8. sdk it ksheti si-dhitak Gkasi své.

That man dwells secure in his own house.

Applied to a missile weapon, sidhita may mean well
placed, as it were, well shouldered, well held, before it is
thrown ; or well levelled, well aimed, when it is thrown :

i. 167, 3. mimydksha yéshu su-dhitdi—rishtih,

- To whom the well held spear sticks fast.

vi. 33, 3. tvdm tdn indra ubhdyédn amitrin disi vritréni
ry4 ka slira, vidhik véna-iva sd-dhitebhi’ dtkaik.

Thou, Indra, O hero, strikest both enemies, the barbarous
and the Aryan fiends, like forests with well-aimed weapons.

Applied to a poem, sidhita means well arranged or
perfect :

i. 140, 11. idém agne si-dhitam ddk-dhitat adhi priyit
{m (iti) kit ménmanak préyak astu te.

May this perfect prayer be more agreeable to thee than
an imperfect one, though thou likest it.

vil. 32, 13. méntram dkharvam si-dhitam.

A poem, not mean, well contrived.

As applied to men, sidhita means very much the same
as hitd, well disposed, kind :

iv. 6, 7. 4dha mitrdk né si-dhitak pavakak agnik didiya
ménushishu vikshd.

Then, like a kind friend, Agni shone among the children
of man.

V. 3, 2. mitrdm sd-dhitam.

vi. 15, 2. mitrdm ni yidm si-dhitam.

viil. 23, 8, mitrdm né géne si-dhitam ritd-vani.
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X. 115, 7. mitrdsak nd yé si-dhiti.

At last sd-dhita, without reference to human beings,
takes the general sense of kind, good :

iii. 11, 8. péri visvini si-dhitd agnék asyAma ménma-bhik,

May we. obtain through our prayers all the goods of
Agni.

Here, however, préyimsi may have to be supplied, and
in that case this passage, too, should be classed with those
mentioned above, viii. §o, 4, &c.

If then we consider that sddhita, as applied to weapons,
means well held or well aimed, we can hardly doubt that
barhidné is here, as Siyana says, some kind of weapon. 1
--should derive it from barhayati, to crush, which we have,
for instance,

i. 133, 5. pisinga-bhrishfim ambhrindm pisikim indra
sdm mrina, sirvam rékshah ni barhaya.

Pound together the fearful Pisaki with his fiery weapons,
strike down every Rakshas. *

ii. 23, 8. Drihaspate deva-nida% ni barhaya.

Brihaspati strike down the scoffers of the gods. Cf. vi.
61, 3.

Barhdnd would therefore mean a weapon intended to
crush an enemy, a block of stone, it may be, or some other
missile, and in that sense barhdnd occurs at least once
more :

viil. 63, 7. yét pinka-ganyayd visi indre ghéshir 4sri-
kshata, astrinit barhdna vipah.

When shouts have been sent up to Indra by the people
of the five clans, then the weapon scattered the enemies ;
or, then he scattered the enemies with his weapon.

In other passages Professor Roth is no doubt right when
he assigns to barhdnd an adverbial meaning, but I do not
think that this meaning would be appropriate in our verse.

Verse 7, note *. Alatrindsak, a word which occurs but
once more, and which had evidently become unintelligible
even at the time of Yaska. He (Nir. vi. 2) explains it by
alaméitardano megha?, the cloud which opens easily. This,
at least, is the translation given by Professor Roth, though
not without hesitation. Alamétardanak, as a compound, is
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explained by the commentator as &tardanaparyiptak, alam
atardayitum udakam, i.e. capable of letting off the water.
But Devarigayagvan explains it differently. He says:
alam paryiptam &tardanam himsi yasya, bahlidakatvit
sabalo megho viseshyate, i.e. whose injuring is great; the
dark cloud is so called because it contains much water.
Siyana, too, attempts several explanations. In iii, 30, 10,
he seems to derive it from trih, to kill, not, like Yéaska,
from trid, and he explains its meaning as the cloud which
is exceedingly hurt by reason of its holding so much water.
In our passage he explains it either as anétrina, free from
injury, or good hurters of enemies, or good givers of
rewards.

From all this I am afraid we gain nothing. Let us now
see what modern commentators have proposed in order to
discover an appropriate meaning in this word. Professor
Roth suggests that the word may be derived from rd, to
give, and the suffix trina, afd the negative particle, thus
meaning, one who does not give or yield anything. But,
if so, how is this adjective applicable to the Maruts, who in
this very verse are praised for their generosity ¢ Langlois in
our passage translates, ‘heureux de nos louanges;’ in iii. 30,10,
¢ qui laissait flétrir les plantes” Wilson in our passage trans-
lates, ¢ devoid of malevolence;’ but in iii. 30, 10, ¢ heavy.

I do not pretend to solve all these difficulties, but I may
say this in defence of my own explanation that it fulfils the
condition of being applicable both to the Maruts and to
the demon Bala. - The suffix trina is certainly irregular,
and I should much prefer to write alitrina, for in that case
we might derive litrin from litra, and to this latra, i.e.
ritra, I should ascribe the sense of barking. The root rai
or ri means to bark, and has been connected by Professor
Aufrecht with Latin rire, inrire, and possibly inritare *,
thus showing a transition of meaning from barking, to
provoking or attacking. The same root rd explains also
the Latin lifrare, to bark, allatrare, to assail; and, what-
ever ancient etymologists may say to the contrary, the
Latin latro, an assailer. The old derivation “latrones eos

* Kuhn, Zeitachrift, vol. ix. p. 233.
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antiqui dicebant, qui conducti militabant, &=é ¢ AaTpetas,
seems to me one of those etymologies in which the scholars
of Rome, who had learnt a little Greek, delighted as much
as scholars who know a little Sanskrit delight in finding
some plausible derivation for any Greek or Latin word in
Sanskrit. I know that Curtius (Grundziige, p. 326) and
Corssen (Kritische Nachtrige, p. 239) take a different view ;
but a foreign word, derived from Aarpov, pay, hire, would
never -have proved so fegtile as lairo has been in Latin.

If then we could write alatrindsak, we should have an
appropriate epithet of the Maruts, in the sense ‘of not
assailing or not reviling, in fact, free from malevolence, as
“"Wilson translated the word, or rather Sayana’s explanation
of it, dtardanarahita. What gives me some confidence in
this explanation is this, that it is equally applicable to the
other passage where alatrina occurs, iii. 30, 10:

alatrindlk valék indra vragak g6k purd hintok bhiyaminah
vi 4ra. -

Without barking did Vala, the keeper of the cow, full of
fear, open, before thou struckest him.

If it should be objected that vragi means always stable,
and is not used again in the sense of keeper, one might
reply that vragdk, in the nom. sing., occurs in this one
single passage only, and that bhiyaménak, fearing, clearly
implies a personification. Otherwise, one might translate :
‘Vala was quiet, O Indra, and the stable of the cow came
open, full of fear, before thou struckest” The meaning of
alitrind .would remain the same, the not-barking being here
used as a sign that Indra’s enemy was cowed, and no longer
inclined to revile or defy the power of Indra. Hom. hymn.
in Merc. 145, ovde xives AeAaxovo.

Verse 7, note % See i. 38, 15, note ', page 78.

Verse 8, note !, Abhi-hruti seems to have the meaning
of assault, injury, insult. It occurs but once, but abhi-
hrut, a feminine substantive with the same meaning, occurs
several times. The verb hru, which is not mentioned in
the Dhétupitka, but has been identified with hvar, eccurs
in our hymn, verse 12:
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i, 128, 5. sék pak trisate duk-itit abhi-hritak sdmsit
aghit abhi-hrdtah.

He protects us from evil, from assaults, from evil speak-
ing, from assaults.

X. 63, 11. triyadhvam nak duk-éviyik abhi-hrdta.

Protect us from mischievous injury !

i. 189, 6. abhi-hritdm &si hi deva vishpat.

For thou, god, art the deliverer from all assaults. Vishpét,
deliverer, from vi and spas, to bind.

Vi-hruta, which occurs twice, means evidently what has
been irfjured or spoiled :

viil. 1, 12. ishkartd vi-hrutam pinar (iti).

He who sets right what has been injured. Cf. viii. 20, 26,

Avi-hruta again clearly means uninjured, intact, entire:

v. 66, 2. ti hi kshatrdm avi-hrutam — 4séte.

For they both have obtained uninjured power.

x. 170, 1. dyuk dadhat yagné-patau dvi-hrutam.

Giving uninjured life to the lord of the sacrifice.

Verse 9, note !, Tavishi certainly means strength, and
that it is used in the plural in the sense of acts of strength,
we can see from the first verse of our hymn and other
passages. But when we read that tavishizi are placed on
the chariots of the Maruts, just as before bhadri, good
things, food, &c., are mentioned, it is clear that so abstract
a meaning as strength or powers would not be applicable
here. We might take it in the modern sense of forces,
i.e. your armies, your companions are on your chariots,
striving with each other; but as the word is a neuter,
weapons, as the means of strength, scemed a preferable
rendering.

Verse 9, note 2. The rendering of this passage must
depend on thé question whether the khédis, whatever they
are, can be carried on the shoulders or not. We saw before
(p. 102) that khadis were used both as ornaments and as
weapons, and that, when used as weapons, they were most
likely rings or quoits with sharp edges. There is at least
one cther passage where these khadis are said to be worn
on the shoulders :
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.

Vil 56, 13. dmseshu 4 marutak khiddyak vak vikshak-su
rukma’ upa-sisriyand.

On your shoulders are the quoits, on your chestq the
golden chains are fastened.

In other places the khadis are said to be in the hands,
hésteshu, but this would only show that they are there
when actually used for fighting. Thus we read:

i. 168, 3. 4 eshim 4mseshu rambhini-iva rarabhe, histe-
shu khidik ka kritik ka sim dadhe.

To their shoulders (the spear) clings like a creeper in
their hands the quoit is held and the dagger.

In v. 58, 2, the Maruts are called khidi-hasta, holding
the quoits in their hands. There is one passage which
""was mentioned before (p. 94), where the khidis are said to
be on the feet of the Maruts, and on the strength of this
passage Professor Roth proposes to alter pré-patheshu to
pri-padeshu, and to translate, ‘The khadis are on your
forefeet> I do not think this emendation necessary.
Though we do not know the exact shape and character
of the khidi, we know that it was a weapon, most likely a
ring, occasionally used for ornament, and carried along
either on the feet or on the shoulders, but in actual battle
held in the hand. The weapon which Vishzu holds in one
of his rjght hands, the so-called kakra, may be the modern
representation of the ancient khadi. What, however, is
quite certain is this, that khidi in the Veda never means
food, as Siyana optionally interprets it. This interpretation
is accepted by Wilson, who translates, At your resting-
places. on the road refreshments (are ready).’” Nay, he
goes on in a note to use this passage as a proof of the
advanced civilisation of India at the time of the Vedic
Rishis. ‘The expression,’ he says, €is worthy of note, as
indicating the existence of accommodations for the use of
travellers : the Prapatha is the choltri of the south of India,
the sarii of the Mohammedans, a place by the road-side
where the travellers may find shelter and provisions.’

Verse 9, note 3, This last passage shows that the poet
is really representing to himself the Maruts as ontheir
Journey, and he therefore adds, ‘your axle turns the two
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(iv. 30, 2) wheels together,” which probably means no more
than, your chariot is going smoothly or quickly.” Though
the expression seems to us hardly correct, yet one can well
imagine how the axle was supposed to turn the wheels as
the horses were drawing the axle, and the axle acted on the
wheels, . Anyhow, no other translation seems possible.
Samdyd in the Veda means together, at once, and is the
Greek oun, generally oumod or ouds, the Latin simul.  Cf. i.
56, 65 73, 65 113, 10; 163, 33 Vil 66, 15; ix. 75, 45 85,
55 97, 56-

Vrit means to turn, and is frequently used with reference
to the wheels:

viii. 46, 23. disa syivih-—nemim ni vavrituk,

The ten black horses turn the felly or the wheel.

iv. 30, 2. satrd te dnu krishldyak visvakh kakrd-iva
vavrituh.

All men turn always round thee, like wheels.

That the Atmanepada of vrit may be used in an active
sense we sece from

i. 191, 15. titak vishdm pri vavrite.

I turn the poison out from here.

All the words used in this sentence are very old words,
and we can with few exceptions turn them into Greek or
Latin. In Latin we should have axis vos(ter) circps simul
divertit. In Greek &Ewv v(u®r) kixhw ouy . . . .

Verse 10, note 1. Sce i. 64, 4, note !, page 94. I ought
to have mentioned there that in the Asvaldyana Srauta-
stitras ix. 4, rukma occurs as the fee to be given to the
Hotar, and is explained by Abharanavisesho vrittikarxk,
a round ornament,

Verse 10, note * See i. 166, 1, note !, page 200.

Verse 10, note ®. On éta in the sense of fallow deer, or,
it may be, antelope, see i. 165, 5, note %, page 185.

Eta originally means variegated, and thus becomes a
name of any speckled deer, it being difficult to say what
exact.species is meant. Sdyana in our passage explains
éLah by suklavarnd mélék, many-coloured wreaths or chains,
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which may be right. Yet the suggestion of Professor
Roth that étah, deer, stands here for the skins of
fallow deer, is certainly wmore poetical, and quite in
accordance with the Vedic idiom, which uses, for instance,
go, cow, not only in the sense of milk,—that is done even
in more homely English,—but also for leather, and thong.
It is likewise in accordance with what we know of the
earliest dress of the Vedic Indians, that deer-skins should
here be mentioned. We learn from Asvaliyana’s Grihya-
slitras, of which we neiv possess an excellent edition by
Professor Stenzler, and a reprint of the text and com-
mentary by Rima Nériyana Vidyaratna, in the Bibliotheca
_Indica, that a boy when he was brought to his tutor, i.e.
from the eighth to possibly the twenty-fourth year, had to
be well combed, and attired in a new dress. A Brihmana
should wear the skin of an antelope (aineya), the Kshatriya
the skin of a deer (raurava), the Vaisya the skin of a goat
(iga). If they wore dresses, that of the Brihmana should
be dark red (késhiya), that of the Kshatriya bright red
(méigishtha), that of the Vaisya yellow (hiridra). The
girdle of the Brihmana should be.of Mufiga grass, that
of the Kshatriya a bow-string, that of the Vaisya made of
sheep’s wool. The same regulations occur in other Sitras,
as, for instance, the Dharma-sitras of the Apastambiyas
and Gautamas, though there are certain characteristic
differences in each, which may be due either to local or
to chronological causes. Thus according to the Apa-
stambiya-siitras, which have just been published by Pro-
fessor Biihler, the Brihmana may wear the skin of the
hariza deer, or that of the antelope (aineyam), but the latter
must be from the black antelope (krishnam), and, a proviso
is added, that if a man wears the black antelope skin, he
must never spread it out to sit or sleep on it. As materials
for the ‘dress, Apastamba allows sana, hemp*, or kshuma,

* Sana is an old Aryan word, though its meanings differ. Hesychius and®
Eustathius mention xdwwa as being synonymous with yfafos, reed. Pollux
gives two forms, xévva and xdva, (Pollux x. 166, wravixa 8¢ or tiabos % &v
Tois dsarlos fv xal kdvay xakobow. vii. 176. kdvvar 8¢ 70 tk kavdBow m)\éypa.)
This is important, because the same difference of spelling occurs also in
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flax, and he adds that woollen dresses are allowed to all
castes, as well as the kambala (masc.), which seems to be
any cloth made of vegetable substances (darbhidinirmitam
kiram kambalam). He then adds a curious remark, which
would seem to show that the Brihmaras preferred skins,
and the Kshatriyas clothes, for he says that those who wish
well to the Brihmanas should wear agina, skins, and those
who wish well to the Kshatriyas should wear vastra, clothes,
and those who wish well to both should wear both, but, in
that case, the skin should always form the outer garment.
The Dharma-siitras of the Gautamas, which were published
in India, prescribe likewise for the Brihmana the black
antelope skin, and allow clothes of hemp or linen (sina-
kshaumakira) as well as kutapas (woollen cloth) for all.
What is new among the Gautamas is, that they add the
kirpasa, the cotton dress, which is important as showing

révvaBus and xdvaBos or kévvaBos, a model, a lay figure, which Lobeck derives
from xéyvar. In Old Norse we have hunp-r, in A. S, henep, hemp, Old High
Genn. kanaf.

The occurrence of the word sana is of importarce as showing at how early a
time the Aryans of Indin were acquainted with the uses and the name of
hemp, Our word bemp, the A.S. henep, the Old Norse hanp-r, are all bor-
rowed from Latin cannabis, which, like other borrowed words, has undergone
the regular changes required by Grimm's law in Low German, and also jn
High German, hanaf. The Slavonic nations seem to have borrowed their
word for hemp (Lith. kanapé) from the Goths, the Celtic nations (Ir. canail)
from the Romans ; (cf. Kuhn, Beitrige, vol. ii. p. 382.) The Latin cannabis
is borrowed from Greek, and the Greeks, to judge from the account of
Herodotus, most likely adopted the word from the Aryan Thracians and
Scythians ; (Her. iv. 74 ; Pictet, Les Aryens, vol. i. p. 314.) KdvvaBis being
a foreign word, it would be useless to attempt an explanation of the final
element Ufs, which is added to sana, the Sanskrit word for hemp. It may be
visa, fibre, or it may be anything else. Certain it is that the main element in
the name of hemp was the same among the settlers in Northern India, and
among the Thracians and Scythians through whom the Greeks first became
acquainted with hemp.

The history of the word #dvvaBie must be kept distinct from that of the
Greck #dvva or xdva, reed. Both spellings occur, for Pollux, x. 166, writes
oTavéxa 8¢ tori lafos 4 & Tois dxarlors v kal xdvav kahobow, but vii. 176,
xdvvar 82 70 & xavdBaw wAéyua, This word rdyva may be the same as the
Sanskrit eana, ouly with this difference, that it was retained as common
property by Greeks and Indinns before they separated, and was applied
differently in later times by the one and the other.
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an early knowledge of this manufacture. The kirpésa dress
occurs once more as a present to be given to the Potar
priest (Asv. Srauta-sitras ix. 4), and evidently considered as
a valuable present, taking precedence of the kshaumi or
linen dress. It is provided that the cotton dress should
not be dyed, for this, I suppose, is the meaning of avikrita.
Immediately after, however, it is said, that some authorities
say the dress should be dyed red (kashayam apy eke), the
very expression which occurred in Apastamba, and that, in
that case, the red for the Brihmana’s dress should be taken
from the bark of trees (virksha). Manu, who here, as
elsewhere, simply paraphrases the ancient Sitras, says,
I, 41

kérshnarauravavistini karméni brahmakarinak

vasirann fnupirvyena sinakshaumavikani a,

‘Let Brahmakirins wear (as outer garments) the skins
of the black antelope, the deer, the goat, (ns under gar-
ments) dresses of hemp, flax, and sheep’s wool, in the order
of the three castes.’

The Sanskrit name for a dressed skin is agina, a word
which does not occur in the Rig-veda, but which, if Bopp
is right in deriving it from agd, goat, as alyls from alf,
would have meant originally, not skin in general, but a goat-
skin. The skins of the éta, here ascribed to the Maruts,
would be identical with the aineya, which Asvaliyana
ascribes to the Brihmana, not, as we should expect, to
the Kshatriya, if, as has been supposed, aireya is derived
from ena, which is a secondary form, particularly in the
feminine enl, of eta. There is, however, another word,
eda, a kind of sheep, which, but for Festus, might be
hedus, and by its side ena, a kind of antelope. These
two forms pre-suppose an earlier erza, and point therefore
in a different direction,

Verse 10, note %, I translate kshuréd by sharp edges, but
it might have been translated literally by razors, for, strange
as it may sound, razors were known, not only during the’
Vedic period, but even previous to the Aryan separation.
The Sanskrit kshurd is the Greek Evpde or Eupdv. Ip the
Veda we have clear allusions tg shaving : '
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X. 142, 4. yad4 te vitak anu-viti sokik, vapti-iva smésru
vapasi pra bhiima.

When the wind blows after thy blast, then thou shavest
the earth as a barber shaves the beard. Cf. i. 65, 4

If, as B. and R. suggest, vaptar, barber, is connected
with the more modern name for barber in Sanskrit, viz.
népita, we should have to admit a root svap, in the sense
of tearing or pulling, vellere, from which we might derive
the Vedic svapdl (vii. 56, 3), beak. Corresponding to this
we find in Old High German snabul, beak, (schnepfe, snipe,)
and in Old Norse nef. The Anglo-Saxon neb means mouth
and nose, while in modern English ned or nib is used for
the bill or beak of a bird*. Another derivation of nipita,
proposed by Professor Weber (Kuhn’s Beitrige, vol. i.
p- 505), who takes nipita as a dialectic form of snapitar,
balneator, or lavator, might be admitted if it could be
proved that in India also the barber was at the same time

a balnealor.
[

Verse 11, note !, Vi-bhfitayak is properly a substantive,
meaning power, but, like other substantivest, and par-
ticularly substantives with prepositions, it can be used as
an adjective, and is, in fact, more frequently used as an
adjective than as a substantive. It is a substantive,

i. 8, 9. evé hi te vi-bhiitayah Gitdyak indra mé-vate sadydk
kit sdnti dasishe,

For indeed thy powers, O Indra, are at once shelters for?
a sacrificer, like me.

But it is an adjective,

i. 3o, 5. vi-bhfitik astu stinritd.

May the prayer be powerful.

vi. 17, 4. mahdm &nlinam tavdsam vi-bhitim matsardsai
garhrishanta pra-sidham,

* Grimm, Deutsche Grammatik, vol. iii. pp. 400, 409. There is not yet
sufficient evidence to show that Sanskrit sv, German sn, and Sanskrit n are
interchangeable, but there is at least one case that may be analogous. San-
skrit svafig, to embrace, to twist round a person, German slango, Schlange,
snake, and Sanskrit nfga, snake, Grimm, Deutsche Grammatik, vol. iii.
p. 364
L See JBenfey, Kuhn's Zeitschrift, vol. ii. p. 216.
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The sweet draughts of Soma delighted the great, the
perfect, the strong, the powerful, the unyielding Indra.
Cf. viii. 49, 6; 50, 6.

Vibhviik, with the Svarita on the last syllable, has to be
pronounced vibhdak. In ii. 6, 9, we find vi-bhavask.

Verse 11, note 2. See i. 87, 1, note ?, page 144.
Verse 11, note 3. See i. 6, 5, note !, page 29.

Verse 12, note *. Mehi-tvanim, greatness, is formed by
the suffix tvand, which Professor Aufrecht has identified
with the Greek odvy (cuvov); see Kuhn’s Zeitschrift, vol. i.
P. 482. The origin of this suffix has been explained by
Professor Benfey, ibid. vol. vii. p. 120, who traces it back to
the suffix tvan, for instance, i-tvan, goer, in pratak-itvi=
pritak-yiva.

Verse 12, notes 2and 3. Vrat4 is one of those words which,
though we may perceive their one central idea, and their
original purport, we have to translate by various terms in
order to make them intelligible in every passage where they
occur. Vratd, I believe, meant originally what is enclosed,
protected, set apart, the Greek vouds :

V. 46, 7. yih pirthivisah y8h apim &pi vraté tih nak
devih su-havik sirma yakkhata,

O ye gracious goddesses, who are on the earth or in the
realm of the waters, grant us your protection !

Here vratd is used like vrigana, see i. 165, 15, note 2,
page 195.

X. 114, 2. tdsdm ni kikyulk kavdyak ni-dfnam pareshu y#k
gihyeshu vratéshu.

The poets discovered their (the Nirritis’) origin, who are
in the far hidden chambers,

i. 163, 3. d4si tritdk gihyena vraténa.

Thou art Trita within the hidden place, or with the
secret work,

Secondly, vratd means what is fenced off, what is deter-
mined, what is settled, and hence, like dhérman, law,
ordinance. In this sense vratd occurs very frequently :

i. 25, 1. yat kit hi te visak yatha pra deva varuna vratim,
minimisi dydvi-dyavi. .

VOL. 1. Q
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Whatever law of thine we break, O Varura, day by day,
men as we are,

ii. 8, 3. yédsya vratim né miyate.

Whose law is not broken.

iil. 32, 8. indrasya kdrma si-kritd purini vratini devék
ni minanti visve,

The deeds of Indra are well done and many, all the gods
do not break his laws, or do not injure his ordinances.

il. 24, 12. visvam satydm maghavéni yuvék it dpak kand
pré minanti vratim vim.

All that is yours, O powerful gods, is true; even the
waters do not break your law.

ii. 38, 7. nékik asya tini vrati devdsya savitik minanti,

No one breaks these laws of this god Savitar, Cf. ii.
38, 9.

i. 92, 12. 4minatl daivyani vraténi.

Not injuring the divine ordinances. Cf. i. 124, 2.

X. 12, 5. két asya 4ti vratim kakrima.

Which of his laws have we overstepped ?

viil. 25, 16, tdsya vratini dnu vak karimasi.

His ordinances we follow.

X. 33, 9. nd devdnim 4ti vratdm satd-4tma kani givati,

No one lives beyond the statute of the gods, even if he
had a hundred lives. )

vii. 5, 4. tdva tri-dhftu prithivi utd dyaik vaisvinara
" vratdim agne sakanta.

The earth and the sky followed thy threefold law, O
Agni Vaisvinara,

vii. 87, 7. ydh wrildyhti kakrishe kit dgak vaydm syfma
varune 4négih, dnu vratdni dditek ridhintah. .-

Let us be sinless before Varuna, who is gracious even to
him who has committed sin, let us perform the laws of
Aditi !

il. 28, 8. nama’k purd te varura utd nindm uti aparim
tuvi-gita bravima, tvé hi kam pérvate ni sritini dpra-
kyutani duk-dabha vraténi,

Formerly, and now, and also in future let us give praise
to thee, O Varuna; for in thee, O unconquerable, all laws
are grounded, immovable as on a rock.

A very frequent expression is &nu vratim, according to
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the command of a god, ii. 38, 33 6; viii. 4o, 8; or simply
énu vratdm, according to law and order:

i. 136, 5. tdm aryami abhi rakshati rigu-ydntam &nu
vratam,

Aryaman protects him who acts uprightly according to law.

Cf. iii. 61, 15 iv. 13, 23 V. 69, I

The laws or ordinances or institutions of the gods are
sometimes taken for the sacrifices which are supposed to
be enjoined by the gods, and the performance of which is,
in a certain sense, the performance of the divine will,

. 93, 8 ydh agnish6mi havishi saparyat devadriki
manasﬁ yéh ghntena, tisya vratim rakshatam pitém &m-
.- hasak.

He who worships Agni and Soma with oblations, with a
godly mind, or with an offering, protect his sacrifice, shield
him from evil !

. 31, 2. tvim agne prathamdk dngirak-tamak kavik
devanam pfiri bhiishasi vratdm. )

Agni, the first and wisest of poets, thou performest the
sacrifice of the gods.

ii. 3, 9. tasya vratini bhun-poshmah vayam upa bhi-
shema dime & suvrikti-bhik.

Let us, who possess much wealth, perform with prayers
the sacrifices of Agni within our house.

In another acceptation the vratas of the gods are what
they perform and establish themselves, their own deeds:

iii, 6, 5. vratd te agne mahatih mah#ni téva krétva
rédasi (iti) & tatantha,

The deeds of thee, the great Agni, are great, by thy
power thou hast stretched out heaven and earth.

viil. 42, 1. 4stabbnit dy&m 4surak visvé-veddk smimita
variméram prithivyﬁ'h, 8 asidat visvA bhidvanfini sam-ré/
visvd it tini vdrumasya vraténi.

The wise spirit established the sky, and made the width
of the earth, as kmg he approached all beings,—all these
are the works of Varuna.

vi. 14, 3. tlrvantak ddsyum fiyavak vrataik sikshantak
avratdm.

Men fight the fiend, trying to overcome by their deeds
him who performs no sacrifices ; or, the lawless enemy. .

Q2
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Lastly, vratd’ comes to mean sway or power, and the
expression vraté tdva signifies, at thy command, under thy
auspices :

i. 24, 15. 4tha vaydm A4ditya vraté tiva 4ndgasak aditaye
sydma.

Then, O Aditya, under thy auspices may we be gulltless
before Aditi.

vi. 54, 9. piishan tdva vraté vayim nd rishyema kiada
kana.

O Pishan, may we never fail under thy protection.

x. 36, 13. yé savitik satyd-savasya visve mitrdsya vraté
varunasya devih.

All the gods who are in the power of Savitar, Mitra, and
Varuna.

v. 83, 5. yasya vraté prithivi ndmnamiti yisya vraté
saphé-vat garbhuriti, yisya vraté 6shadhik visvi-ripik sik
nak parganya mahi sirma yakkha.

At whose command the earth bows down, at whose com-
mand the earth is as lively as a hoof (?), at whose command
the plants assume all shapes, mayest thou, O Parganya, yield
us great protection !

In our passage I take vrati in this Jast sense.

Ditr4, if derived from di, would mean gift, and that
meaning is certainly the most applicable in some passages
where it occurs:

ix, 9%, 55. &si bhdgak dsi ditrdsya datd.

Thou art Bhaga, thou art the giver of the gift.

In other passages, too, particularly in those where the
verb di or some similar verlb occurs in the same verse,
it can hardly be doubted that the poet took ditrs, like
ditra or dittra, in the sense of gift, bounty, largess:

1. 116, 6. ydm asvini daddthuk svetim dsvam—tit vim
datram méhi kirtényam bhit.

The white horse, O Asvins, which you gave, that your
glft was great and to be praised.

i. 185, 3. anchék dAtr4m 4diteh anarvam huvé.

I call for the unrivalled, the uninjured bounty of

R Aditi.

vii 56, 21. m# vak datrat marutak nik arima.

* May we not fall away from your bounty, O Maruts!
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iil. 54, 16. yuvdm hi sthék rayi-dad nak raylnim datrém
rakshethe.

For you, Nisatyas, are our givers of riches, you protect
the glft

vi. 20, 7. rlglsvane datram disishe déx.

To Rigisvan, the giver, thou givest the gift.

viii, 43, 33. tit te sahasva imahe ditrdm yit ni upa-
ddsyati, tvat agne vryam visu.

We ask thee, strong hero, for the gift which does not
perish; we ask from thee the precious wealth,

x. 69, 4. ditrdm rakshasva yit iddm te asmé (iti).

Protect this gift of thine which thou hast given to us.

viil, 44, 18. fsishe viryasya hi détrdsya agne sviik-patik.

For thou, O Agni, lord of heaven, art the master of the
precious gift. Cf. iv. 38, 1.

. Professor Roth considers that datrd is derived rather
from da, to divide, and that it means share, lot, possessxon
But there is not a single passage where the meamng of
gift or bounty does not answer all purposes. In vii 56, 21,
mé vak ditrdt marutak nik arima, is surely best translated
by, ‘let us not fall away from your bounty,” and in our own
passage the same meaning should be assigned to ditrd.
The idea of détrd, bounty, is by no means incompatible
with vratd, realm, dominion, sway, if we consider that the
*sphere within which the bounty of a king or a god is
exercised and accepted, is in one sense his recalm. What
the poet therefore says in our passage is simply this, that
the bounty of the Maruts extends as far as the realm of
Aditi, i. e. is endless, or extends everywhere, Aditi being in
its orngmul conception the deity of the unbounded world
beyond, the earliest attempt at expressing the Infinite.

As to détra occurring once with the accent on the first
sylhble in the sense of sickle, see M. M., ¢ Uber cine Stelle
in Yéska’s Commentar zum N‘unhantuka Zeitschrift der
Deutschen Morgenlindischen Gesellschaﬁ; 1853, vol. vii.
p- 375-

viii, 78, 10. tava it indra ahdm 8-sdsd héste ditram kana
4 dade.

Trusting in thee alone, O Indra, Itake the sickle in my(hand. .

This datra, sickle, is derived from do, to cut.
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" Aditi, the Infinite.

Verse 12, note *. Aditi, an ancient god or goddess, is in
reality the earliest name invented to express the Infinite ;
not the Infinite as the result of a long process of abstract
reasoning, but the visible Infinite, visible by the naked eye,
the endless expanse beyond the earth, beyond the clouds,
beyond- the sky. That was called A-diti, the un-bound,
the un-bounded; one might almost say, but for fear of
misunderstandings, the Absolute, for it is derived from
diti, bond, and the negative particle, and meant therefore
originally what is free from bonds of any kind, whether of
space or time, free from physical weakness, free from moral
guilt. Such a conception became of necessity a being, a
person, a god. To us such a name and such a conception
seem decidedly modern, and to find in the Veda Aditi, the
Infinite, as the mother of the principal gods, is certainly, at
first sight, startling. But the fact is that the thoughts of
primitive humanity were not only different from our thoughts,
but different also from what we think their thoughts ought
to have been. The poets of the Veda indulged freely in
theogonic speculations without being frightened by any con-
tradictions. They knew of Indra as the greatest of gods,
they knew of Agni as the god of gods, they knew of Varura
as the ruler of all, but they were by no means startled at
the idea that their Indra had a mother, or that their Agni
was born like a babe from the friction of two fire-sticks, or
that Varuza and his brother Mitra were nursed in the lap of
Aditi. Some poet would take hold of the idea of an unbounded
power, of Aditi, originally without any reference to other gods,
Very soon these ideas met, and, without any misgivings,
either the gods were made subordinate to, and represented
as the sons of Aditi, or where Indra was to be praised as
supreme, Aditi was represented as doing him homage.

viil, 12, 14. utd sva-rige aditik stémam indriya giganat.

And Aditi produced a hymn for Indra, the king. Here
Professor Roth takes Aditi as an epithet of Agni, not as
the name of the goddess Aditi, while Dr. Muir rightly

®takes it in the latter sense, and retains stomam instead of
sémam, as printed by Professor Aufrecht. Cf. vii. 38, 4.
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The idea of the Infinite, as I have tried to show else-
where, was revealed, was most powerfully impressed on the
awakening mind, by the East*. ¢It is impossible to enter
fully into all the thoughts and feelings that passed through
the minds of the early poets when they formed names for
that far, far East from whence even the early dawn; the
sun, the day, their own life, seemed to spring. A new life
flashed up every morning before their eyes, and the fresh
breezes of the dawn reached them like greetings from the
distant lands beyond “the mountains, beyond the clouds,
beyond the dawn, beyond “ the immortal sea which brought
us hither.” The dawn seemed to them to open golden
- gates for the sun to pass in triumph, and while those gates
were open, their eyes and their mind strove in their childish
way to pierce beyond the limits of this finite world. That
silent aspect awakened in the human mind the conception
of the Infinite, the Immortal, the Divine.” Aditi is a name
for that distant East, but "Aditi is more than the dawn.
Aditi is beyond the dawn, and in one place (i. 113, 19)
the dawn is called the face of Aditi,’ aditer 4nikam. Thus
we read :

v. 62, 8. hiranya-riipam ushdsa% vi-ushfau dyak-sthiinam
Jut-itd sfiryasya, & rohatha’ varura mitra girtam &tak
kakshithe (iti) aditim ditim Za.

Mitra and Varuza, you mount your chariot, which is
golden, when the dawn bursts forth, and has iron poles
at the settmg of the sun: from thence you see Aditi and
Diti, what is yonder and what is here,

If we keep this original conoeptlon of Aditi clea.rly before
us, the various forms which Aditi assumes, even in the
hymns of the Veda, will not seem incoherent. Aditi is not
a prominent deity in the Veda, she is celebrated rather in
her sons, the Adityas, than in her own person. While
there are so many hymns addressed to Ushas, the dawn,
or Indra, or Agni, or Savitar, there is but one hymn, x. 72,
which from our point of view, though not from that of
Indian theologians, might be called a hymn to Aditi.
Nevertheless Aditi is a familiar name ; a name of the past,

a
.

-
* Lectures on the Science of Language, Second Series, p. 499.
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whether in time or in thought only, and a name that lives
on in the name of the Adityas, the sons of Aditi, including
the principal deities of the Veda.

Aditi and the Adityas,

Thus we read:

i. 107, 2. vpa nah devih 4vash & gamantu dngirasim
sima-bhiz stlyiménédh, indrak indriyaiz mardtak marit-
bhi% Adityaik nak aditit sérma yamsat.

May the gods come to us with their help, praised by
the songs of the Angiras,~—Indra with his forces, the
Maruts with the storms, may Aditi with the Adityas give
us protection !

x. 66, 3. indrak vasu-bhik pari pitu nak gdyam adityaik
nak 4ditik sirma yakkhatu, rudrék rudrébhik devdk mrilayati
nak tvishfi nak gnibhik suvitiya ginvatu.

May Indra with the Vasus iatch our house, may Aditi
with the Adityas give us protection, may the divine Rudra
with the Rudras have mercy upon us, may Tvashfar with
the mothers bring us to happiness !

ili. 54, 20. adityaik pak &ditik srimotu yakkhantu pak
maritak sirma bhadrdm.

May Aditi with the Adityas hear us, may the Maruts
give us good protection !

In another passage Varuna takes the place of Aditi as
the leader of the Adityas:

vii. 35, 6. sdm nak indrak vidsu-bhiz devik astu sim
adityébhik virunak su-simsak, sim nak rudrik rudrébhik
gélashak sadm nah tvishtd gnébhik ihd srinotu.

May Indra bless us, the god with the Vasus! May
Varuna, the glorious, bless us with the Adityas! May the-
relieving Rudra with the Rudras bless us! May Tvashéar
with the mothers kindly hear us here!

Even in passages where the poet seems to profess an
exclusive worship of Aditi, as in

V. 69, 3. pratdk devim &ditim gohavimi madhyéndine
ut-itd sfiryasya,

I invoke the divine Aditi early in the morning, at noon,
and at the setting of the sun,
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Mitra and Varura, her principal sons, are mentioned
1mmed1ately after, and implored, like her, to bestow bless-
ings on their worshipper.

Her exclusive worship appears once, in viii. 19, 14.

A very frequent expression is that of Aadityd% aditik
without any copula, to signify the Adityas and Aditi:

iv, 25, 3. kdk devdnidm 4vahk ‘adyé vrinite kdh aditydn
aditim gyétik itte.

Who does choose now the protection of the gods? Who
asks the Athyas, Aditi; for their light ?

vi. 51, 5. visve aditya’k adite sa-yoshnh asmibhyam sirma
bahulim vi yanta.

All ye Adityas, Aditi together, grant to us your manifold
protection !

x. 39, 1I. né tdm réginau adite kdtak kand nd amhah
asnoti duk-itdm ndki% bhayém.

O ye two kings (the Asvins), Aditi, no evil reaches him
from a.ny“here no misfortune, no fear (whom you protect).
Cf. vii. 66, 6.

X. 63, 5. tin & vivdsa ndmasé suvrxktl-bhlh mahak -
aditydn aditim svastiye.

I cherish them with worship and with hymns, the great
Adityas, Aditi, for happiness’ sake.

X. 63, 17. evé platéh sini% avivridhat vak visve &ditydk
adite manishf,

The wise son of Plati magnified you, all ye Adityas,
Aditi!

X, 65, 9. pargnydvitd vrishabhd purishind indraviyd
(iti) vArunak- mitréh aryamf, devén adltyan aditim havé-
mahe yé pirthivisak divydsah ap-si yé.

There are Parganya and Vata, the powerful, the givers
of rain, Indra and Véyu, Varuna, Mitra, Aryaman, we call
the dlvme Adityas, Aditi, those who dwell on the earth, in
heaven, in the waters,

We are not justified in saying that there ever was a
period in the history of the rehglqus thought of India,
a period preceding the worship of the Adityas, when Aditi,
the Infinite, was worshipped, though to the sage who ﬁrst
coined this name, it expressgd, no doubt, for a time the
principal, if not the only object of his faith and worskip.
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Aditi and Daksha,

Soon, however, the same mental process which led on
later speculators from the earth to the elephant, and from
the elephant to the tortoise, led the Vedic poets beyond
Aditi, the Infinite. There was something beyond that
Infinite which for a time they had grasped by the name
of Aditi, and this, whether intentionally of by a mere
accident of language, they called diksha, literally power
or the powerful. All this, no doubt, sounds strikingly
modern, yet, though the passages in which this ddksha
is mentioned are few in number, I should not venture to
say that they are necessarily modern, even if by modern
we mean only later than 1000 B.c. Nothing can bring
the perplexity of the ancient mind, if once drawn into this
vortex of speculation, more clearly before us than if we
read : .

*. 72, 4—5. 4ditek dikshak agiyata dikshat Gm (iti) aditis
péri,—4ditik hi dganish/a ddksha y&-duhitd tiva, tdm devél
dnu agiyanta bhadrik amrita-bandhavas.

Daksha was born of Aditi, and Aditi from Daksha. For
Aditi was born, O Daksha, she who is thy daughter ; after
her the gods were born, the blessed, who share, in im-
mortality.

Or, in more mythological language :

X. 64, 5. ddkshasya va adite gdnmani vraté rigind mitra-
varund 8 vivisasi.

Or thou, O Aditi, nursest in the birthplace of Daksha
the two kings, Mitra and Varuna.

Nay, even this does not suffice. There is something
again beyond Aditi and Daksha, and one poet says:

X. 5, 7. asat ka sit ka paramé vi-oman dikshasya gdnman
aditek upa-sthe.

Not-being and Being are in the highest heaven, in the
birthplace of Daksha, in the lap of Aditi.

At last something. like a theogony, though full of con-
tradictions, was imagined, and in the same hymn from
which we have already quoted, the poet says:

X. 72,1—4. devdnidm nd vayim géni prd vokdma vipanyiy4,
uktheshu sasydméaneshu yak (yat?) pésyat it-tare yugé. 1.
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bréhmanak pétik etd sdm karmérak-iva adhamat, devinam
plrvyé yugé dsatak sit agiyata. 2.

devindm yugé prathamé dsatah sit agiyata, tit fsdk dnu
aghyanta tit uttini-padah pari. 3.

bhii% gagiie uttini-padak bhuvdk &sdk agiyanta, 4ditek
dakshak agiyata, ddkshét (un (iti) 4ditik péari. 4.

I. Let us now with praise proclaim the births of the
gods, that a ®man may see them in a future age, whenever
these hymns are sung. _,

2. Brahmanaspati* blew them together like a smith
(with his bellows); in a former age of the gods, Being
was born from Not-being.

3. In the first age of the gods, Being was born from
Not-being, after it were born the Regions, from them
Uttanapada ;

4. From Uttinapad the Earth was born, the Regions
were born from the Earth. Daksha was born of Aditi, and
Aditi from Daksha.

The ideas of Being and Not-being (76 dv and 16 wy ov)
are familiar to the Hindus from a very early time in their -
intellectual growth, and they can only have been the result
of abstract speculation, Therefore déksha, too, in the
sense of power or potentia, may have been a metaphysical
conception. But it may also have been suggested by a
mere accident of language, a never-failing source of ancient
thoughts. The name diksha-pitarak, an epithet of the
gods, has generally been translated by ¢those who have
Daksha _ for their father’ But it may have been used
originally in a very different sense. Professor Roth has,
I think, convincingly proved that this epithet diksha-pitar,
as given to certain gods, does not mean, the gods who
have Daksha for their father, but that it had originally
the simpler meaning of fathers of strength, or, as he

* Brahmanaspdti, literally the lord of prayer, or the lord of the sacrifico,
gometimes a representative of Agni (i. 38, 13, note), but by no means identical
with him (see vii. 41, 1); sometimes performing the deeds of Indra, but again
by no means identical with him (see ii. 23, 18. indrena yugf-—nik ap&m
aubgah arnavdm ; cf. viii. ¢6,15). In ii. 26, 3, he is called father of the gods
(dev&nfm pitdram); in ii. 23, 2, the creator of all beings (visveshiim ganitd’).
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translates it, ‘preserving, possessing, granting faculties*.’
This is particularly clear in one passage:

i, 27, 9. bhiitinim gzirbham a dadhe, d&kshasya pité,ram

I place Agni, the source of all beings, the father of
strength . . ...
 After this we can hardly hesitate how to translate the
next verse:

vi. 50, 2. su-gyétishak—diksha-pitrin— d8vin.

The resplendent gods, the fathers of strength.

It may seem more doubtful when we come to gods like
Mitra and Varuna, whom we are so much accustomed to
regard as Adityas, or sons of Aditi, and who therefore,
according to the theogony mentioned before, would have
the best claim to the name of sons of Daksha; yet here,
too, the original and simple meaning is preferable; nay, it
is most likely that from passages like this, the later ex-
planation, which makes Mitra and Varuza the sons of
Daksha, may have sprung.

vii. 66, 2. yd-——su-ddksha déksha-pitari,

Mitra and Varuna, who are of good strength, the fathers
of strength.

Lastly, even men may claim this name; for, unless we
change the accent, we must translate :

vili. 63, 10. avasydvak yushmibhik ddksha-pitarak.

We suppliants; being, through your aid, fathers of
strength.

But whatever view we take, whether we take diksha in
the sense of power, as a personification of a philosophical
conception, or as the result of a mythological misunder-
standing occasioned by the name of diksha-pitar, the fact
remains that in certain hymns of the Rig-veda (viii. 25, 5)
Déksha, like Aditi, has become a divine person, and has
retained his place as one of the Adityas to the very latest
time of Puranic tradition.

* The accent in this case cannot help us in determining whether ddksha-
pitar means having Daksha for their father (Aoxpowdrap), or father of
strength, In the first case ddksha would rightly retain its accent (ddksha-
pitar) as a Bahuvrthi; in the second, the analogy of such Tatpurusha com-
pounds as grihd-pati (P4n. vi. 2, 18) would be sufficient to justify the poirva-
padaprakritisvaratvam.
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Aditi in her Cosmic Character.

But to return to Aditi. Let us look upon her as the
Infinite personified, and most passages, even those where
she is presented as a subordinate deity, will become
intelligible. .

Aditi, in her cosmic character, is the beyond, the un-
bounded realf beyond earth, sky, and heaven, and originally
she was distinct from the sky, the earth, and the ocean.
Aditi is mentioned by the side of heaven and earth, which
shows that, though in more general language she may be
identified with heaven and earth in their unlimited character,
“her original conception was different. This we see in pas-
sages where different deities or powers are invoked together,
particularly if they are invoked together in the same verse,
and where Aditi holds a separate place by the side of heaven
and earth:

i. 94, 16 (final). tit nak mitraZ virura® mamahantim
aditi2 sindhu’ prithivi utd dyadk.

May Mitra and Varuza grant us this, may Aditi, Sindhu
(sea), the Earth, and the Sky!

In other passages, too, where Aditi has assumed a more
personal character, she still holds her own by the side of
heaven and earth ; cf. ix. 97, 58 (final):

i. 191, 6. dyadk vak pitd prithivi maitd sémak bhrétd
aditik svéisa,

The Sky is your father, the Earth your mother, Soma
your brother, Aditi your sister.

viil, 101, 15. métd rudrinim duhitd visinim svisi Adityd-
nim amsitasya ndbhik, pré nd vokam kikitishe gandya mi
gfdm dndgim 4ditim vadhish/a.

The mother of the Rudras, the daughter of the Vasus,
the sister of the Adityas, the source of immortality, I tell
it forth to the man of understanding, may he not offend the
cow, the guiltless Aditi! Cf. 1. 153, 3; ix. 96, 15; Vigasan,
Sanhita xiii. 49.

vi. 51, 5. dyaiid pitar (iti) prithivi mitak &dhruk dgne
bhritak vasavak mrilita nak, visve adityih adite sa-gGshék
asmibhyem sirma bahulém vi yanta,

Sky, father, Earth, kind mother, Fire, brother, oright
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gods, have mercy upon us! Al Adityas (and) Aditi
together, grant us your manifold protection !

X. 63, 10. su-triménam prithivim dyfm anehdsam su-
sirménam 4ditim su-prénitim, daivim nivam su-aritrim
dnigasam dsravantim & ruhema svastiye. :

We invoke the well-protecting Earth, the unrivalled Sky,
the well-shielding Aditi, the good guide. Let us enter for
safety into the divine boat, with good oars,®faultless and
leakless !

X. 66, 4. aditik dy&vaprithivi (iti).

Aditi, and Heaven and Earth.

Where two or more verses come together, the fact that
Aditi is mentioned by the side of Heaven and Earth may
seem less convincing, because in these Nivids or long strings
of invocations different names or representatives of one and
the same power are not unfrequently put together. For
instance,

%, 36, 1—3. ushdsindktid brihati (iti) su-pésasd dyfiva-
kshimi virunak mitrdk aryamé, indram huve maritak
parvatin apék Aditydn dyé&viprithivi (iti) apdh sviir (iti
svak). 1. ’

dyadk ka nak prithivi ka prédzketasi ritdvarl (ity ritd-
varl) rakshatim &mhasak- rishdh, mi duk-viditrd nik-ritik
nak isata tit devinim 4vak ady4 vrinimahe. 2.

visvasméit nak 4ditik patu dmhasak mitd mitrisya varu-
nasya revétah svik-vat gy6tik avrikdm nasimahi. . 3.

1. There are the grand and beautiful Morning and
Night, Heaven and Karth, Varuna, Mitra, Aryaman, I
call Indra, the Maruts, the Waters, the Adityas, Heaven
and Earth, the Waters, the Heaven.

2. May Heaven and Earth, the provident, the righteous,
preserve us from sin and mischief! May the malevolent:
Nirriti not rule over us! This blessing of the gods we
ask for to-day. *

3. May Aditi protect us from all sin, the mother of
Mitra and of the rich Varuna! May we obtain heavenly
light without enemies! This blessing of the gods we ask
for to-day.

Here we cannot but admit that Dyivikshimé, heaven
and €arth, is meant for the same divine couple as
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Dyavaprithivi, heaven and earth, although under slightly
differing names they are invoked separately. The waters
are invoked twice in the same verse and under the same
name; nor is there any indication that, as in other pas-
sages, the® waters of the sky are meant as distinct from the
waters of the sea. Neverfheless even here, Aditi, who in the
third verse is called distinctly the mother of Mitra and
Varuna, cannfot well have been meant for the same deity as
Heaven and Earth, meationed in the second verse; and
the author of these twe verses, while asking the same
blessing from both, must have been aware of the original
independent character of Aditi.

Aditi as Mother.

In this character of a deity of the far East, of an Orient
in the true sense of the word, Aditi was naturally thought
of as the mother of certain gods, particularly of those that
were connected with the daily rising and setting of the sun.
If it was asked whence comes the dawn, or the sun, or
whence come day and night, or Mitra and Varuna, or any of
the bright, solar, eastern deities, the natural answer was that
they come from the Orient, that they are the sons of Aditi.
Thus we read in

ix. 74, 3¢ urvi gdvyitik 4ditek ritdm yaté.

Wide is the space for him who goes on the right path
of Aditi.

In viii. 25, 3, we are told that Aditi bore Mitra and
Varuna, and these in verse 5 are called the sons of Daksha
(power), and the grandsons of Savas, which again means
might: ndpitd sivasak mahdk sind (iti) dikshasya su-kritd -
(iti). In x. 36, 3, Aditi is called the mother of Mitra and
Varura ; likewise in x. 132, 6; see also vi. 67, 4. In viii.
47, 9, Aditi is called the mother of Mitra, Aryaman, Varuna,
who in vii. 60, 5, are called her sons. In x, 11, 1, Varuna
is called yahvék 4ditek, the son of Aditi (cf. viii. 19, 12) ; in
vil. 41, 2, Bhaga is mentioned as her son. In x. 72, 8, we
hear of eight sons of Aditi, but it is added that she
approached the gods with seven sons only, and that the
eighth (mArténdi, addled egg) was thrown away: ushiad
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putrisak dditek yé gitdh tanvih péri, devdn upa pré ait
sapti-bhik pard mairtindim dsyat.

In x. 63, 2, the gods in general are represented as
born from Aditi, the waters, and the earth: yé sthd gétik
aditeh at-bhyikh pari yé prithivydk té me Thd sruta
havam,

You who are born of Aditi, from the water, you who are
born of the earth, hear ye all my call!

The number seven, with regard to the Adityas, occurs
also in - e

iX. 114, 3. saptd disak nini-siryék sapta hétﬁrnb ritvigak,
devédk aditydh yé sapta tébhik soma abhi raksha na.

There are seven regions with their different suns, there_
are seven Hotars as priests, those who § 0
the Adityas, with them, O Soma, prote

The Seven Adityas,)
This number of seven Adityas requi
which, however, it is difficult to give.
is a solemn or sacred number is to
however solemn or sacred that number
it is not more sacred than any other nt
The often-mentioned seven rivers have
foundation, like the seven hills of Rome.
or treasures of Agni (v. 1, 5) and of
(vi. 74, 1), the seven pandhls or logs
(x. 9o, 15), the seven Harits or horses _';
Hotar priests (iii. 7, 7; 10, 4), the seven. L the
destroyed by Indra (i. 63, 7), and even seven
(x. 82, 25 109, 4), all these do not prove that the number
of seven was more sacred than the number of one or three
or five or ten used in the Veda in-a very similar way.
With regard to the seven Adityas, however, we are still able
to see that their number of seven or eight had something
to do with solar movements. If their number had always
been eight, we should feel inclined to trace the number of
the Adityas back to the eight regions, or the eight cardinal
points of the heaven, Thus we read:
i. 35, 8. ashfad vi akhyat kakibhak prithivy&a.
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The god Savitar lighted up the eight points of the earth
(not the eight hills).

- But we have seen already that though the number of
Adityas was originally supposed to have been elght it was
reduced to seven, and this could hardly be said in any sense
of the eight points of the compass. Cf. Taitt. Ar. i. 7, 6.

As we cannot think in ancient India 6f the seven planets,
I can only suggest the seven days or tithis of the four
pirvans of the lunar month as a possible prototype of the
Adityas. This might ever explain the destruction of the
eighth Adltya, .considering that the eighth day of each
parvan, owing to its uncertainty, might be represented as
exposed to decay and -destruction. This would explain
such passages as, -

iv. 7, 5..y4gishtham saptd dh&ma-bhik.

Agni, most worthy of sacrifice in the seven stations.

ix. 102, 2. yagidsya saptd dhima-bhik.

In the seven stations of the sacrifice. .

The seven threads of the sacrifice may have the same
origin :

il. 5, 2. & ydsmin saptd rasméyak tatih yagiidsya netéri,
manushvit daivyam ashfamém,

In whom, as the leader of the sacrifice, the seven
threads are stretched out,—the eighth divine being is
manlike ().

The sacrifice itself is called, x. 124, 1, sapta-tantu, having
seven threads.

x. 122, 3. sapta dhimini pari-ydn dmartyah,

. Agni, the immortal, who goes round the seven stations.

x. 8, 4. ushéh-ushah hi vaso (iti) dgram éshi tvdm yama-
yok abhavak vi-bhév4, ritdya saptd dadhishe padéni gandyan
mitrdm tanvg sviyai.

For thous; Vasu (Agni), comest first every morning, thou
art the divider of the twins (day and night). Thou takest
for the rite the seven names, creating Mitra (the sun) for thy
own body.

X. 5, 6. saptd maryfdik kavdyah tatakshuk tisdm ékim
it abhi amhurdk git.

The sages established the seven divisions, but mischief
befel one of them.

VOL. 1. R
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i. 22, 16, &tak devik avantu nak yitak vishnuk vi-kakramé
prithivy&h saptd dhima-bhik.

May the gods protect us from whence Vishrnu stlode
forth, by the seven stations of the earth!

Even the names of the seven or eight Adityas are not
definitely known, at least not from the hymns of the Rig-
veda. In ii. 27, 17 we have a list of six names: Mitri,.
Aryamén, Bhiga, Viruna, Diksha, Amsak. These with
Aditi would give us seven. In vi. 50, 1, we have Aditi,
Véruna, Mitrd, Agni, Aryamin, Savitir, and Bhiga. In
i. 89, 3, Bhiga, Mitr4, Aditi, Diksha, Aryamén, Viruna,
Séma, Asvind, and Sérasvati are invoked together with an
old invocation, pirvaya ni-vidid. In the Taittiriya-aranyaka,
i. 13, 3, we find the following list: 1. Mitra, 2. Varuna,
3. Dhatar, 4. Aryaman, 5. Amsa, 6. Bhaga, . Indra,
8. Vivasvan, but there, too, the eighth son is said to be
Mirtanda, or, according to the commentator, Aditya.

The character of Aditi as the mother of certain gods is
also indicated by some of her epithets, such as réga-putri,
having kings for her sons; su-putrd, having good sons;
ugra-putrd, having terrible sons:

ii. 27, 7. pipartu nak &aditik riga-putri &ti dvéshimsi
aryami su-gébhik, brihdt mitrisya virunasya sirma vpa
sydma puru-virdk arishzah.

May Aditi with her royal sons, may Aryaman carry us
on easy roads across the hatreds; may we with many sons
and without hurt obtain the great protection of Mitra and
Varura !

ili. 4, 11. barhik nak &stdm &ditiZ su-putra.

May Aditi with her excellent sons sit on our sacred pile !

viii. 67, 11. pérshi diné gabhiré & dgra-putre gighdmsatah,
makik tokdsya nak rishat.

Protect us, O goddess with terrible sons, from the enemy
in shallow or deep water, and no one will hurt our offspring !

Aditi identified with other Deities,

Aditi, however, for the very reason that she was originally
intended for the Infinite, for something beyond the visible
world, was liable to be identified with a number of finite
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deities which might all be represented as resting on Aditi,
as participating in Aditi, as being Aditi. Thus we read: °

i. 89, 10 (final). 4ditiz dyadk 4ditiz antiriksham &ditik
mitd sik pitd sik putrdh, visve devih aditik piika ganah
aditi2 gitdm 4ditik géni-tvam.

Aditi is the heaven, Aditi the sky, Aditi the mother, the

*father, the son. All the gods are Aditi, the five clans, the
past is Aditi, Aditi is the future.

But although Aditi may thus be said to be everything,
heaven, sky, and all the gods, no passage occurs, in the
Rig-veda at least, where the special meaning of heaven or
.earth is expressed by Aditi. In x. 63, 3, where Aditi
seems to mean sky, we shall see that it ought to be taken
as a masculine, either in the sense of _Aditya, or as an
epithet, unbounded, immortal. Ini. 72, 9, we ought pro-
bably to read prithvi and pronounce prithuvi, and translate
‘the wide Aditi, the mother with her sons;’ and not, as
Benfey does, ‘ the Earth, the eternal mother.’

It is more difficult to determine whether in one passage
Aditi has not been used in the sense of life after life, or as
the name of the place whither people went afier death, or of
the deity presiding over that place. In a well-known hymn,
supposed to have been uttered by Sunaksepa when on the
point of being sacrificed by his own father, the following
verse OCCurs :

i. 24, 1. k% nak mahyai éditaye pinak dat, pitdram ka
driséyam matiram ka.

Who will give us back to the great Aditi, that I may see
father and mother?

As the supposed utterer of this hymn is still among the
living, Aditi can hardly be taken in the sense of earth, nor
would. the wish to see father and mother be intelligible in
the mouth of one who is going to be sacrificed by his own
father. If we discard the story of Sunaksepa, and take the
hymn as uttered by any poet who craves for the protection of
the gods in the presence of danger and death, then we may
choose between the two meanings of earth or liberty,'and
translate, either, Who will give us back to the great earth ?
or, Who will restore us to the great Aditi, the goddess of
freedom ?

R 2



244 HYMNS TO THE MARUTS.

Aditi and Diti.

There is one other passage which might receive light if
we could take Aditi in the sense of Hades, but I give this
translation as a mere guess:

iv. 2, 11. rdyé ka nak su-apatydya deva ditim ka rdsva
aditim urushya. .

That we may enjoy our wealth and healthy offspring, give
us this life on earth, keep off the life to come ! Cf.i. 152, 6.

It should be borne in mind that Diti occurs in the Rig-
veda thrice only, and in one passage it should, I believe, be
changed into Aditi. This passage occurs in vii. 15, 12.
tvdm agne vird-vat yisak devdk ka savitd bhagak, ditik ka
diti viryam. Here the name of Diti is so unusual, and
that of Aditi, on the contrary, so natural, that I have little
doubt that the poet had.put the name of Aditi; and that
later reciters, not aware of the occasional license of putting
two short syllables instead of one, changed it into Aditi.
If we remove this passage, then Diti, in the Rig-veda at
least, occurs twice only, and each time together or in con-
trast with Aditi; cf. v. 62, 8, page 231. I have no doubt,
therefore, that Professor Roth is right when he says that
Diti is a being without any definite conception, a mere
reflex of Aditi. We can clearly watch her first emergence
into existence through what is ¢hardly more than a play of
words, whereas in the epic and pauranic literature this Diti
has grown into a definite person, one of the daughters
of Dalksha, the wife of Kasyapa, the mother of the enemies
of the gods, the Daityas. Such is the growth of legend,
mythology, and religion !

Aditi in her Moral Character,

Besides the cosmical character of Aditi, which we have
hitherto examined, this goddess has also assumed a very pro-
minent moral character, Aditi, like Varuna, delivers from
sin., Why this should be so, we can still understand if we
vatch the transition which led from a purely cosmical
to a moral conception of Aditi. Sin in the Veda is
frequently conceived as a bond or a chain from which
the repentant sinner wishes to be freed:
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vii. 86, 5. 4va drugdhéni pitrya sriga nak dva yi vayim
kakrimd tandbhik, dva rigan pasu-tripam nd tiyim srigd
vatsim néd démna’ visish¢ham.

Absolve us from the sins of our fathers, and from' those
which we have committed with our own bodies. Release
Vasishtka, O king, like a thief who has feasted on stolen
cattle ; release him like a calf from the rope*.

viii. 67, 14. t€ nak fsndk vrikindm #ditydsah mumdkata
gtendm baddhém-iva adite.

O Adityas, deliver us from the mouth of the wolves, like
a bound thief, O Aditi! Cf. viii. 67, 18. _

Suna’sepa, who, as we saw before, wishes to be restored
to the great Aditi, is represented as bound by ropes, and in
v. 2, 7, we read :

sinak-sépam kit ni-ditam sahdsrit ydpit amuikah dsa-
mishfa hi sd%, evd asméat agne vi mumugdhi pisin hétar (iti)
kikitvak ih4 td ni-sidya.

O Agni, thou hast released the bound Sunaksepa from
the pale, for he had prayed; thus take from us, too, these
ropes, O sagacious Hotar, after thou hast settled here.

Expressions like these, words like diman, bond, ni-dita,
bound, naturally suggested &-diti, the un-bound or un-
bounded, as one of those deities who could best remove
the bonds of sin or misery. If we once realise this con-
catenation of thought and language, many passages of the
Veda that seemed obscure, will become intelligible.

vii. 51, 1. &ditydndm 4vasd nlitanena sakshimahi sdrmand
sim-tamena, anigii-tvé aditi-tvé turfisah imim yagiidm
dadhatu sréshaménéh.

May we obtain the new favour of the Adityas, their best
protection; may the quick Maruts listen and place this
sacrifice in guiltlessness and Aditi-hood. .

1 have translated the last words literally, in order to
make their meaning quite clear, Agas has the same
meaning as the Greek dyos, guilt, abomination ; an-8gfs-~
tvd, therefore, as applied to a sacrifice or to the man who
makes it, means gulltlessness purity. Aditi-tva, Aditi-hood,
has a sxmllar meaning, it means freedom from bonds, from

)
* See M. M, History of Ancient Sanskrit Liternture, 2nd ed., p. 541.
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anything that hinders the proper performance of a religious
act ; it may come to mean perfection or holiness.

Aditi having once been conceived as granting this
adititvd, soon assumed a very definite moral character, and
hence the following invocations :

i. 24, 15. it ut-tamim varuna pasam asmat dva adhafhdm
vi madhyamdm srathaya, &tha vayidm A4ditya vraté tiva
dnfgasak é4ditaye sydma.

O Varura, lift the highest rope, draw off the lowest,
remove the middle; then, O Aditya, let us be in thy
service free of guilt before Aditi.

v. 82, 6. 4nigasak &ditaye devdsya savitih savé, visvd
viméni dhimahi.

May we, guiltless before Aditi, and in the keeping of the
god Savitar, obtain all goods! Professor Roth here trans-
lates Aditi by freedom or security.

i. 162, 22, andgih-tvim nak 4ditik krinotu.

May Aditi give us sinlessness! Cf. vii. 51, 1.

iv. 12, 4. yat kit hi te purusha-trd yavishfka akitti-bhik
kakrimé kit kit dgak, kridhi si asmén dditer dndgin vi
énimsi sisrathak vishvak agne.

Whatever, O youthful god, we have committed against thee,
Tmen as we are, whatever sin through thoughtlessness, make us
guiltless of Aditi, loosen the sins on all sides, O Agni! .

vil. 93, 7. s4k agne end nimafi sém-iddhak 4kkha mitrim
virunam indram vokehk, yat sim &gah kakrima tit si mrila
tit aryami &ditik sisrathantu.

O Agni, thou who hast been kindled with this adoration,
greet Mitra, Varura, and Indra. Whatever sin we have com-
mitted, do thou pardon it! May Aryaman, Aditi loose it !

Here the plural sisrathantu should be observed, instead
of the dual.

viil. 18, 6—7. 4ditik nak divd pasum &diti? niktam é&dva-
yak, 4ditik patu dmhasak sadd-vridha.

utd syd nak divi matik dditik Gtyd & gamat, sd sdm-titi
méyak karat dpa sridhak.

May Aditi by day protect our cattle, may she, who never
deceives, protect by night; may she, with steady increase,
protect us from evil !

Anu may she, the thoughtful Aditi, come with help to
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us by day; may she kindly bring happiness to us, and
carry away all enemies! Cf. x. 36, 3, page 239.

x. 87, 18. & vriskyantim dditaye dulk-évah.

May the evil-doers be cut off from Aditi! or literally,
may they be rooted out before Aditi!

. 27, 14. édite mitra viruna utd mrila yit vak vayim
kakrimd kat kit #gak, urd asydm dbhayam gy6ti indra mi
nak dirghf% abhi nasan tdmisrik.

Aditi, Mitra, and also Varuna forgive, if we have com-
mitted any sin against you. May I obtain the wide and fear-
less light, O Indra! May not the long darkness reach us!

vii. 87, 4. yah mriliyiti kakvdshe kit 8gak vaydm sydma
virune dndghk, dou vratdni 4dditer ridhantak yuydm phta
svasti-bhi% sédd nak,

May we be sinless before Varuza, who is gracious even
to him who has committed sin, and may we follow the laws
of Aditi! Protect us always with your blessings !

” Lastly, Aditi, like all other gods, is represented as a
giver of worldly goods, and implored to bestow them on her
worshippers, or to protect them by her power:

i. 43, 2. yithd nah &ditik kdrat pdsve nri-bhyak yétha
give, yathé tokdya rudifyam.

That Aditi may bring Rudra’s favour to our cattle, our
men, our cow, our offspring,

i. 153, 3. pipéya dhendk aditik ritdya géndya mitrivarund
havik-dé.

Aditi, the cow, gives food to the righteous man, O Mitra
and Varuna, who makes offerings to the gods. Cf. viii.
101, 15.

i. 185, 3. anehdk ditrdm dditek anarvam huvé.

I call for the unrivalled, uninjured gift of Aditi, Here
Professor Roth again assigns to Aditi the meaning of free-
dom or security.

vii. 40, 2. dideshfu devi dditiz réknak.

May the divine Aditi assign wealth !

X. 100, 1. 4 sarva-titim aditim vrinimahe.

We implore Aditi for health and wealth.

i. 94, 15. yésmai tvdm su-dravinah didisak anighh-tvim
adite sarva-tdtd, ydm bhadréna sivasd koddyasi praqﬁ-vatﬁ
riidhasd té syAma,
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To whom thou, possessor of good treasures, grantest
guiltlessness, O Aditi, in health and wealth¥, whom thou
quickenest with precious strength and with riches in
progeny, may we be they! Cf. ii. 40, 6; iv. 25, 5;
X. 11, 2.

The principal epithets of Aditi have been mentionel in
the passages quoted above, and they throw no further light
on the nature of the goddess. She was called devf, goddess,
again and again; another frequent epithet is anarvén, un-
injured, unscathed. Being invoked to grant light (vii. 82,
10), she is herself called luminous, gydtishmati, i. 136, 3;
and svirvati, heavenly. Being the goddess of the infinite
expanse, she, even with greater right than the dawn, is
called drlAi, viii. 67, 12; uruvydkas, v. 46, 6; uruvragi,
viii. 67, 12 ; and possibly prithvi in i. 72, 9. As supporting
everything, she is called dhirayitkshiti, supporting the
earth, i. 136, 3; and visvdganyé, vii. 10, 4. To her sons
she owes the names of riigaputrd, ii. 27, 7; suputrd, iii. 4,
11; and ugraputry, viii, 67, 11: to her wealth that of
sudravizas, i. 94, 15, though others refer this epithet to
Agni. There remains one name pastya, iv. 55, 3; viii. 27, 5,
meaning housewife, which again indicates her character as
mother of the gods.

I have thus given all the evidence that can be collected
from the Rig-veda as throwing light on the character of the
goddess Aditi, and I have carefully excluded everything that
rests only on the authority of the Yagur- or Atharva-vedas,
or of the Brahmanas and Aranyakas, because in all they give
beyond the repetitions from the Rig-veda, they seem to me
to represent a later phase of thought that ought not to be
mixed up with the more primitive conceptions of the Rig-
veda. Much valuable material for an analytical study of
Aditi may be found in B. and R.s Dictionary, and in
several of Dr. Muir’s excellent contributions to a knowledge
of Vedic theogony and mythology.

* On sarvitdti, salus, see Benfey’s excellent remarks in Orient und
Ocoident, vol. ii. p. 519. Professor Roth takes aditi here as an epithet
of Agni,
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Aditi as an Adjective.

But although the foregoing remarks give as complete a
description of Aditi as can be gathered from the hymns
of the Rig-veda, a few words have to be added on certain
pasdages where the word 4diti occurs, and where it clearly
cannot mean the goddess Aditi, as a feminine, but must be
taken either as the name of a corresponding masculine
deity, or as an adjective in the sense of unrestrained,
independent, free.

v. 59, 8. miméitu dyadk 4ditik vitiye nah.

May the boundless Dyi (sky) help us to our repast'

Here 4diti must either be taken in the sense of Aditya,
or better in its original sense of unbounded, as an adjective
belonging to Dyd, the masculine deity of the sky.

Dyd or the sky is called 4diti or unbounded in another
passage, x. 63, 3: -

yébhyak matd midhu-mat pinvate piyak piytisham' dyaik
aditi% ddri-barhé’.

The gods to whom their mother yields the sweet milk,
and the unbounded sky, as firm as a rock, their food.

iv. 3, 8. kathd sArdhiya maritim ritdya kathd siré
brihaté prikkhyaménah, priti bravak aditaye turdya.

How wilt thou tell it to the host of the Maruts, how to
the brnght heaven, when thou art asked? How to the quick
Aqiti?

Here Aditi cannot be the *goddess, partly on account of
the masculine gender of turfya, partly because she is never
called quick. Aditi must here be the name of one of the
Adityas, or it may refer back to stré brihaté. It can hardly
be joined, as Professor Roth proposes, with sirdhdya ma-
ritim, owing to the intervening siiré brihaté.

In several passages 4diti, as an epithet, refers to
Agni:

iv. 1, 20 (final). visveshdm 4diti2z yagiliyAnim visveshim
atithiz minushanim,

He, Agni, the Aditi, or the freest, among all the gods;
he the guest among all men.

The same play on the words 4diti and A&tithi occurs
again : '



250 HYMNS TO THE MARUTS.

vil. 9, 3. 4mirak kavik 4ditik vivdsvin su-samsit mitrik
4tithik sivak nak, kitrd-bhanuk ushisim bhiti dgre.

The wise poet, Aditi, Vivasvat, Mitra with his good
company, our welcome guest, he (Agbi) with brilliant
light came at the head of the dawns.

Here, though I admit that several renderings are pos-
sible, Aditi is meant as a name of Agni, to whom the whole
hymn is addressed ; and who, as usual, is identified with other
gods, or, at all events, invoked by their names, We may
translate 4ditik vivisvin by ‘the brilliant Aditi,’ or ‘the
unchecked, the brilliant,” or by ‘the boundless Vivasvat,’
but on no account can we take Aditi here as the female
goddess. The same applies to viil. 19, 14, where Aditi,
unless we suppose the goddess brought in in the most
abrupt way, must be taken as a name of Agni; while in
X. 92, 14, 4ditim anarvdzam, to judge from other epithets
given in the same verse, has most likely to be taken again
as an appellative of Agni. In some passages it would, no
doubt, be possible to take Aditi as the name of a female
deity, if it were certain that no other meaning could be
assigned to this word. But if we once know that Aditi
was the name of a male deity also, the structure of these
passages becomes far more perfect if we take Aditi in that
sense :

iv. 39, 3. 4nigasam tdm 4ditik krinotu sidk wmitréna
varunena sa-gGshak.

May Aditi make him fre€ from sin, he who is allied
with Mitra and Varuna.

We have had several passages in which Aditi, the female
deity, is represented as sag6shdZi or allied with other
Adityas, but if sk is the right reading here, Aditi in this
verse can only be the male deity. The pronoun si cannot
refer to tam.

With regard to other passages, such as ix. 81, 5; vi. 51, 3,
and even some of those translated above in which Aditi has
been taken as a female goddess, the question must be left
open till further evidence can be obtained. There is only
one more passage which has been often discussed, and
where dditi was supposed to have the meaning of
earth :
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vii. 18, 8. duk-idhyik 4&ditim sreviyantak aketdsak vi
gagribhre pdrushzim.

Professor Roth in one of his earliest essays translated
this line, ¢ The evil-disposed wished to dry the earth, the
fools split the Parushni,” and he supposed its meaning to
havé been that the enemies of Sudids swam across the
Parushzi in order to attack Sudis. We might accept this
translation, if it could be explained how by throwing them-
selves into the river, the enemies made the earth dry,
though even then there would remain this difficulty that,
with the exception of one other doubtful passage, discussed
before, 4diti never means earth, I should therefore propose
to translate: ‘The evil-disposed, the fools, laid dry and
divided the resistless river Parushni’ This would be a
description of a strategem very common in ancient warfare,
viz. diverting the course of a river and laying its original
bed dry by digging a new channel, and thus dividing the
old river. This is also the sense accepted by Siyara, who
does not say that vigraha means dividing the waves of a
river, as Professor Roth renders kiilabheda, but that it
means dividing or cutting through its banks. In the
Dictionary Professor Roth assigns to dditi in this passage
the meaning .of endless, inexhaustible.

Verse 12, note ®. Nothing is more difficult in the inter-
pretation of the Veda than to gain an accurate knowledge
of the power of particles and conjunctions. The particle
kana, we are told, is used both affirmatively and negatively,
a statement which shows better than anything else the
uncertainty to which every translation is as yet exposed.
It is perfectly true that in the text of the Rig-veda, as we
now read it, kand means both indeed and no. But this
very fact shows that we ought to distinguish where the first
collectors of the Vedic hymns have not distinguished, and
that while in the former case we read kand, we ought in the
latter to read 4a né.

I begin with those passages in which kanid is used
emphatically and as one word.

I a. In negative sentences:
i. 18, 7. yasmat rité nd sidhyati yaghdh vipah-kitak kana.
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Without whom the sacrifice does not succeed, not even
that of the sage.

V. 34, 5. né dsunvatd sakate pushyati kand.

He does not cling to a man who offers no libations, even
though he be thriving.

i. 24, 6. nahi te kshatrdim nd siha% nd manydim viyak
kani am{ (iti) patdyantak apih.

For thy power, thy strength, thy anger even these birds
which fly up, do not reach. Cf. i. 100, 15.

i. 155, 5. tritiyam asya nékik & dadharshati viyak kand
patiyantak patatrinak.

This third step no one approaches, not even the winged
birds which fly up.

i. 55, 1. divdk kit asya varimd vi papratha, indram nd
maho# prithivl kani priti.

The width of the heavens is stretched out, even the earth
in her greatness is no match for Indra.

I 4. In positive sentences :

vii, 32, 13. plrvik kand pra-sitayak taranti tim y4k indre
karmand bhuvat.

Even many snares pass him who is with Indra in his
work.

viii. 2, 14. ukthdm kand sasyidméinam &gok arik & kiketa,
ni ghyatrim glydméanam.

A poor man may learn indeed a prayer that is recited,
but not a hymn that is‘sung.

viil. 48, 10. tdva it indra ahdm #-sisi héste ditram kani
4 dade.

Trusting in thee alone, O Indra, I take even this sickle in
my hand. :

i. 55, 5. 4dha kand srit dadhati tvishi-mate indriya
végram ni-ghdnighnate vadham.

Then indeed they believe in Indra, the majestic, when
he hurls the bolt to strike.

i. 152, 2. etdt kana tvah vi kiketat eshim,

Does one of them understand even this ?

iv. 18, 9. mdmat kani used in the same sense as
mémat kit.

i, 139, 2. dhibhik kand ménasi svébhik akshé-bhik.

V. 41, 13. viyak kand su-bhvik & dva yanti,
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vil. 18, 9. #&sidk kani it abhi-pitvdm gagima.

viii. 91, 3. & kand tvd kikitsimaZ 4dhi kand tvd nd
imasi.

We wish to know thee, indeed, but we cannot under-
stand thee.

X. 49, 5. ahdm randhayam mrigayam srutirvane yit ma
dgihita vaydind kand 4nu-shak.

vi. 26, 7. ahdm kani tit sri-bhik &nasyim.

May I also obtain this with my wise friends.

I ¢. Frequently kand occurs after interrogative pro-
nouns, to which it imparts an indefinite meaning, and
principally in negative sentences:

i. 74, 7. nd y6k upabdik asvyak srinvé rithasya kat
kand, yit agne yisi dityim,

No sound of horses is beard, and no sound of the chariot,
when thou, O Agni, goest on thy message.

i. 81, 5. nd tvd-vin indra kék kanid nd gitdk nd gani-
shyaté,

No one is like thee, O Indra, no one has been born, no
one will be!

i. 84, 20. m& te ridhdmsi ma te (tdyak vaso (iti) asmén
k4da kand dabhan.

May thy gifts, may thy help, O Vasu, never fail us!

Many more passages might be given to illustrate the use of
kand or kis kand and its derivatives in negative sentences.

Cf. i. 105, 3; 136, 1; 139, 5; ii. 16, 3; 23, 5; 28, 63
ili. 36, 4; iv. 31, 9; V. 42, 6; 82, 2; Vi. 3, 2; 20, 4; 47,
1535 48,175 54,95 59, 4; 69, 8; 75,16; vil. 32, 1; 19;
59, 3; 82, 7; 104, 3; Viil. 19, 6; 23, 15; 24, 15; 28, 4;
47, 7; 64, 25 66, 13; 68, 19; ix. 61, 27; 69, 6; 114, 4;
X. 33,95 39, 11; 48, 5; 49, 10; 59, 8; 62, 9; 85 3; 86,
11; 95,1; 112, 9; 119, 6; 7; 128, 4; 129, 2; 152, I;
168, 3; 185, 2.

Id. In a few passages, however, we find the inde-
finite pronoun kds kand used in sentences which are not
negative :

i. 113, 8. ushf% mritdm kdm kand bodhdyanti.
Ushas, who wakes even the dead, (or one who is as if
dead.) .
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i. 191, 7. adrishfak kim kand ihi vak sirve sikdm ni
gasyata.
Invisible ones, whatever you are, vanish all together!

II. We now come to passages in which 4anid stands
for ka ni, and therefore renders the sentence negative with-
out any further negative particle :

il. 16, 2. yasmit indrdt brihatdk kim kand im 7rité.

Beside whom, (beside) the great Indra, there is not
anything.

il. 24, 12, visvam satydm magha-véni yuvéh it dpak kand
pra minanti vratdm vim.

Everything, you mighty ones, belongs indeed to you;
even the waters do not transgress your law.

ili. 30, 1. titikshante abhi-sastim gdniniAm indra tvit &
kéh kand hi pra-ketdh.

They bear the scoffing of men ; for Indra, away from thee
there is no wisdom.

iv. 30, 3. visve kand it anf tvd devisak indra yuyu-
dhuk.

Even all the gods together do not fight thee, O Indra.

V. 34, 7. duh-gé kani dhriyate visvak & purd ginak yak
asya tdvishim dkukrudhat.

Even in a stronghold many a man is not often preserved
who has excited his anger.

vil, 83, 2. ydsmin 4gf bhdvati kim kand priydm.

In which struggle there is nothing good whatsoever.

vii. 86, 6. svdpnahk kand it dnritasya pra-yota.

Even sleep does not remove all evil.

In this passage I formerly took kanéd as affirmative, not
as negative, and therefore assigned to prayotd the same
meaning which Siyana assigns to it, one who brings or
mixes, whereas it ought to be, as rightly seen by Roth,
one who removes.

viil. 1, 5. mahé kand tvdm adri-vak pird sulkiya deyim,
ni sahdsrdya nd ayidtiya vagri-vak né satiya sata-magha.

I should not give thee up, wielder of the thunderbolt,
even for a great price, not for a thousand, not for ten
thousand (?), not for a hundred, O Indra, thou who art
possessed of a hundred powers! .
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viil. 51, 4. kad& kan4 stari’ asi.

Thou art never sterile.

viil. 52, 7. kad& kand pra yukkhasi.

Thou art never weary. ’

viil. 55, 5. kdkshushi kana sam-ndse.

Even with my eye I cannot reach them.

X. 56, 4. mahimnd% eshim pitdrak kand isire,

Verse 12, note ® Considering the particular circum-
stances mentioned in this and the preceding hymn, of
Indra’s forsaking his cqmpanions, the Maruts, or even
scorning their help, one fecls strongly tempted to take
tydgas in its etymological sense of leaving or_forsaking,
and to translate, by his forsaking you, or if he should
forsake you. The poet may have meant the word to convey
that idea, which no doubt would be most appropriate here ;
but then it must be confessed, at the same time, that in
other passages where tydgas occurs, that meaning could
hardly be ascribed to it. Strange as it may seem, no one
who is acquainted with the general train of thought in the
Vedic hymns can fail to see that tydgas in most passages
means attack, onslaught; it may be even the instrument of -
an attack, a weapon. How it should come to take this
meaning is indeed difficult to explain, and I do not wonder
that Professor Roth in his Dictionary simply renders the
word by forlornness, need, danger, or by estrangement,
unkindness, malignity. But let us look at the passages,
and we shall see that these abstract conceptions are quite
out of place:

viii. 47, 7._néd tim tigmdm kané tydgah nd drisad abhi
tdm gurd.

No sharp blow, no heavy one, shall come near him whom
you protect.

Here the two adjectives tigm4, sharp, and gurd, heavy,
point to something tangible, and I feel much inclined to
take tydgas in this passage as a weapon, as something that
is let off with violence, rather than in the more abstract
sense of onslaught, )

1. 169, 1. mahd’ kit asi tydgasak variitd.

Thou art the shielder from a great attack.
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iv. 43, 4. kdk vAm mahak kit tydgasak abhike urushystam
midhvi dasrd na#k Gtf.

Who is against your great attack? Protect us with your
help, ye givers of sweet drink, ye strong ones.

Here Professor Roth seems to join mahik kit tyigasak
abhike urushyitam, but in that case it would be impossible
to construe the first words, kd%k vam.

i. 119, 8. 4dgakkhatam kripamdnam paréd-véti pxtulz svisya
tydgasi ni-badhitam.

You went from afar to th¢ suppliant, who had been
struck down by the violence of his own father.

According to Professor Roth tyigas would here mean
forlornness, need, or danger. DBut nibidhita is a strong
verb, as we may see in

viii, 64, 2. padd panin aridhédsak ni bidhasva mahin asi.

Strike the useless Panis down with thy foot, for thou art
.great,

x. 18, 11, 1t svaiikasva prithivi m& ni bidhathék.

Open, O earth, do not press on him [i. e. the dead, who
is to be buried; cf. M. M., Uber Todtenbestattung, Zeit-

schrift der D. M. G., vol. ix. p. xv).

" vii. 83, 6. yitra réga-bhiz dasi-bhiz ni-bidhitam prd
su-ddsam &vatam tritsu-bhik sahd.

When you protected Sudis with the Tritsus, when he
was pressed or set upon by the ten kings.

Another passage in which tydgas occurs is,

vi. 62, 10. sénutyena tydgasi mértyasya vanushyatim
dpi sirshd vavriktam.

By your covert attack turn back the heads of those even
who harass the mortal,

Though this passage may secem less decisive, yet it is
difficult to see how tydgasi could here, according to
Professor Roth, be rendered by forlornness or danger.
Something is required by which enemies can be turned
back. Nor can it be doubtful that sirshi is governed
by vavnktam, meaning turn back their heads, for the
same expression occurs again in i. 33, 5. pard kit sirshd
vavriguh té indra éyayvﬁnah yégva-bhik spirdhaméanéh.

Professor Benfey translates this verse by, Kopfiiber
flohn sie alle vor dir;’ but it may be rendered more
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literally, ¢These lawless people fighting with the pious
turned back their heads.’

X. 144, 6. evd tit indrak induni devéshu kit dhérayite
mahi tydgak.

Indeed through this draught Indra can hold out against
that great attack even among the gods.

X. 79, 6. kim devéshu tyigak énak kakartha.

What insult, what sin hast thou committed among the gods?

In these two passages the meaning of tyigas as attack or
assault is at least as appropriate as that proposed by Pro-
fessor Roth, estrangement, malignity.

There remains one passage, vi. 3, I. ydm tvim mitréna
vérunak sa-géshak déva pisi tydgasd mértam émhah.

I confess that the construction of this verse is not clear
to me, and I doubt whether it is possible to use tyigasi as
a verbal noun governing an accusative. If this were pos-
sible, one might translate, ¢ The mortal whom thou, O God
(Agni), Varuna, together with Mitra, protectest by pushing
back evil’ Anyhow, we gain nothing here, if we take tydgas
in the sense of estrangement or malignity.

If it be asked how tydgas can possibly have the meaning
which has been assigned to it in all the passages in which
it occurs, viz. that of forcibly attacking or pushing away,
we can only account for it by supposing that tyag, before
it came to mean to leave, meant to ‘push off, to drive away
with violence, (verstossen instead of verlassen.) This mean-
ing may still be perceived occasionally in the use of tyag; e.g.
devis tyagantu mam, may the gods forsake me! i.e. may
the gods drive me away! Even in the latest Sanskrit tyag
is used with regard to an arrow that is let off. “To expel’
is expressed by nis-tyag. Those who believe in the pro-
duction of new roots by the addition of prepositional pre-
fixes might possibly see in tyag an original ati-ag, to drive
off; but, however that may be, there is evidence enough to
show that tyag expressed originally a more violent act of
separation than it does in ordinary Sanskrit,

Verse 13, note !. Simsa, masc., means a spell whether
for good or:for evil, a blessing as well as a curse. It
means a curse, or, at all events, a calumny : ‘

VOL. I. 8
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i. 18, 3. m& nak simsak 4rarushak dhirtik prina’
martyasya.

Let not the curse of the enemy, the onslaught of a
mortal hurt us.

i. 94, 8. asmikam sdmsak abhi astu duk-dhyah

May our curse fall on the wicked !

ii. 26, 1. rigdh it sémsak vanavat vanushyatih.

May the straight curse strike the enemies! Cf. vil. 56, 19.

iii. 18, 2. tipa simsam ararushak.

Burn the curse of the enemy !

vii, 25, 2. 4ré tdm sdmsam krizuhi ninitséZ.

Take far away the curse of the reviler! Cf. vii. 34, 12.

It means blessing :

ii. 31, 6. utd vak simsam usigim-iva smasi,

We desire your blessing as a blessing for suppliants.

X. 31, 1. & nak devinim tpa vetu simsah.

May the blessing of the gods come to us!

X. %, 1. urushya nak urd-bhi% deva simsaih.

Protect us, god, with thy broad blessings !

ii. 23, 10. m4 nak duk-simsak abhi-dipsik isata pri su-
samsik mati-bhik tirishimahi.

Let not an evil-speaking enemy conquer us; may we,
enjoying good report, increase by our prayers !

Lastly, sdmsa means praise, the spell addressed by men
to the geds, or prayer:

i. 33, 7. préa sunvatih stuvatéh sémsam &vak.

Thou hast regarded the prayer of him who offers libation
and praise.

X. 42, 6. yasmin vaydm dadhimi sdmsam indre,

Indra in whom we place our hope. Cf. dsams, Wester-
gaard, Radices Linguz Sanscrite, s. v. sams.
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