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INTRODUCTION.

I finished the Preface to the first volume of my trans-
lation of the Hymns to the Maruts with the following
words :

¢ 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 im-
portant part in a translation or, more truly, in a deciphering
of Vedic hymns.’

This was written more than twenty years ago, but though
since that time Vedic scholarship has advanced with giant
steps, I still hold exactly the same opinion which I held
then with regard to the principles that ought to be followed
by the first translators of the Veda. I hold that they
ought to be decipherers, and that they are bound to justify
every word of their translation in exactly the same manner
in which the decipherers of hieroglyphic or cuneiform
inscriptions justify every step they take. I therefore called
my translation the first traduction raisonnée. I took
as an example which I tried to follow, though well aware
of my inability to reach its excellence, the Commentaire
sur le Yasna by my friend and teacher, Eugéne Bumouf.
Burnouf considered a commentary of g40 pages quarto
as by no means excessive for a thorough interpretation of
the first chapter of the Zoroastrian Veda, and only those
unacquainted with the real difficulties of the Rig-veda
would venture to say that its ancient words and thoughts
required a less painstaking elucidation than those of the
Avesta. In spite of all that has been said and written to
the contrary, and with every wish to learn from those who
think that the difficulties of a translation of Vedic hymns
have been unduly exaggerated by me, I cannot in the least
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modify what I said twenty, or rather forty years ago, that
a mere translation of the Veda, however accurate, intelligible,
poetical, and even beautiful, is of absolutely no value for
the advancement of Vedic scholarship, unless it is followed
by piéces justificatives, that is, unless the translator
gives his reasons why he has translated every word about
which there can be any doubt, in his own way, and not
in any other.

It is well known that Professor von Roth, one of our most
eminent Vedic scholars, holds the very opposite opinion.
He declares that a metrical translation is the best com-
mentary, and that if he could ever think of a translation of
the Rig-veda, he would throw the chief weight, not on the
notes, but on the translation of the text. ‘A translation,
he writes, ‘must speak for itself. As a rule, it only re-
quires a commentary where it is not directly convincing,
and where the translator does not feel secure.

Between opinions so diametrically opposed, no com-
promise seems possible, and yet I feel convinced that when
we come to discuss any controverted passage, Professor von
Roth will have to adopt exactly the same principles of
translation which I have followed.

On one point, however, I am quite willing to agree with
my adversaries, namely, that a metrical rendering would
convey a truer idea of the hymns of the Vedic Rsshis than
a prose rendering. When I had to translate Vedic hymns
into German, I have generally, if not always, endeavoured
to clothe them in a metrical form. In English I feel unable
to do so, but I have no doubt that future scholars will find
it possible to add rhythm and even rhyme, after the true
meaning of the ancient verses has once been determined.
But even with regard to my German metrical translations,
I feel in honesty bound to confess that a metrical transla-
tion is often an excuse only for an inaccurate translation.
If we could make sure of a translator like Riickert, even
the impossible might become possible. But as there are
few, if any, who, like him, are great alike as scholars and
poets, the mere scholar seems to me to be doing his duty
better when he produces a correct translation, though in
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prose, than if he has to make any concessions, however small,
on the side of faithfulness in favour of rhythm and rhyme.
If a metrical, an intelligible, and, generally speaking, a
beautiful translation were all we wanted, why should so
many scholars clamour for a new translation, when they
have that by Grassmann? It rests on Bohtlingk and
Roth’s Dictionary, or represents, as we are told, even
a more advanced stage of Vedic scholarship. Vet after
the well-known contributors of certain critical Journals
had repeated ever so many times all that could possibly
be said in praise of Grassmann’s, and in dispraise of
Ludwig’s translation, what is the result? Grassmann’s
metrical translation, the merits of which, considering the
time when it was published, I have never been loth to
acknowledge, is hardly ever appealed to, while Ludwig’s
prose rendering, with all its drawbacks, is universally con-
sidered as the only scholarlike translation of the Rig-veda
now in existence. Time tries the troth in everything.
There is another point also on which I am quite willing
to admit that my adversaries are right. ‘No one who
knows anything about the Veda,” they say, ¢ would think of
attempting a translation of it at present. A translation of
the Rig-veda is a task for the next century.” No one feels
this more strongly than I do; no one has been more un-
willing to make even a beginning in this arduous under-
taking. Yet a beginning has to be made. We have to
advance step by step, nay, inch by inch, if we ever hope to
make a breach in that apparently impregnable fortress.
If by translation we mean a complete, satisfactory, and
final translation of the whole of the Rig-veda, I should feel
inclined to go even further than Professor von Roth. Not
only shall we have to wait till the next century for such
a work, but I doubt whether we shall ever obtain it. In
some cases the text is so corrupt that no conjectural
criticism will restore, no power of divination interpret it.
In other cases, verses and phrases seem to have been
jumbled together by later writers in the most thoughtless
manner. My principle therefore has always been, Let
us translate what we can, and thus reduce the untranslateable
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portion to narrower and narrower limits. But in doing this
we ought not to be too proud to take our friends, and even our
adversaries, into our confidence. A translation on the sic
volo sic jubeo principle does far more harm than good. It
may be true that a judge, if he is wise, will deliver his
judgment, but never propound his reasons. But a scholar
is a pleader rather than a judge, and he is in duty bound
to propound his reasons.

In order to make the difference between Professor von
Roth’s translations and my own quite clear, I readily accept
the text which he has himself chosen. He took one of the
hymns which I had translated with notes (the 165th hymn
of the first Mandala), and translated it himself metrically,
in order to show us what, according to him, a really perfect
translation ought to be® Let usthen compare the results.

On many points Professor von Roth adopts the same ren-
derings which I had adopted, only that he gives no reasons,
while I do so, at least for all debatable passages. First of
all, I had tried to prove that the two verses in the begin-
ning, which the Anukramani ascribes to Indra, should be
ascribed to the poet. Professor von Roth takes the same
view, but for the rest of the hymn adopts, like myself, that
distribution of the verses among the singer, the Maruts, and
Indra which the Anukramani suggests. I mention this be-
cause Ludwig has defended the view of the author of the Anu-
kramazni with very strong arguments. He quotes from the
Taitt. Br. I, #, 11, and from the T4ndya Br. XXI, 14, 5,the
old legend that Agastya made offerings to the Maruts, that,
with or without Agastya’s consent, Indra seized them, and
that the Maruts then tried to frighten Indra away with
lightning. Agastya and Indra, however, pacified the Maruts

with this very hymn.
Verse 1.

The first verse von Roth translates as follows :

¢ Auf welcher Fahrt sind insgemein begriffen
Die altersgleichen mitgebornen Marut?
Was wollen sie? woher des Wegs? Das Pfeifen
Der Minner klingt: sie haben ein Begehren.’

s Z.D.M. G, 1870, XXIV, p. 301.
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Von Roth here translates subh by Fahrt, journey. But
does subh ever possess that meaning? Von Roth himself
in the Dictionary translates subh by Schénheit, Schmuck,
Bereitschaft. Grassmann, otherwise a strict adherent of
von Roth, does not venture even to give Bereitschaft, but
only endorses Glanz and Pracht. Ludwig, a higher autho-
rity than Grassmann, translates subh by Glanz. Isay then -
that to translate subh by Fahrt, journey, may be poetical,
but it is not scholarlike. On the meanings of subh I have
treated I, 87, 3,note 2. See also Gaedicke, Accusativ, p. 163.

But there comes another consideration. That mimikshire
is used in the sense of being joined with splendour, &c.
we see from such passages as I, 87, 6, bhinu-bhiz sim
mimikshire, i. e. ¢ they were joined with splendour, and this
is said, as in our passage, of the Maruts. Prof. von Roth
brings forward no passage where mimikshire is used in the
sense in which he uses it here, and therefore I say again,
his rendering may be poetical, but it is not scholarlike.

To translate arkanti sishmam by ¢ das Pfeifen klingt, is,
to say the least, very free. Sushma comes, no doubt, from
svas, to breathe, and the transition of meaning from breath
to strength is intelligible enough. In the Psalms we read
(xviii. 15), At the blast of the breath of thy nostrils the
channels of waters were seen, and the foundations of the
earth were discovered.” Again (Job iv. g), ¢ By the blast of
God they perish, and by the breath of his nostrils are they
consumed ;’ Isaiah xi. 4, And with the breath of his lips
shall he slay the wicked.” Wrestlers know why breath or
wind means strength, and even in the expression ‘ une ceuvre
de longue haleine,’ the original intention of breath is still
perceived. In most passages therefore in the Rig-veda
where sushma occurs, and where it means strength,
prowess, vigour, we may, if we like, translate it by breath,
though it is clear that the poet himself was not always
aware of the etymological meaning of the word. Where
the sound of sushma is mentioned (IX, 50, 1; X, 3,6, &c.), it
means clearly breath. But when, as in VI, 19, 8, sushma
has the adjectives dhanaspr?t, suddksha, we can hardly
translate it by anything but strength. When, therefore,
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von Roth translates sushma by whistling, and arkanti
by sounding, I must demur. Whistling is different from
breathing, nor do I know of any passage where arZ with
sushma or with any similar word for sound means simply
to sound a whistle. Why not translate, they sing their
strength, i.e. the Maruts, by their breathing or howl-
ing, proclaim themselves their strength? We find a similar
idea in I, 84, 3, ¢ the Maruts have themselves glorified their
greatness.’” Neither Grassmann nor Ludwig venture to take
sushma in the sense of whistle, or arZanti in the sense of
sounding. Bergaigne seems to take vrishaza/Z as a genitive,
referring to Indra, ‘ils chantent la force & Indra,” which
may have been the original meaning, but secms hardly
appropriate when the verse is placed in the mouth of Indra
himself (Journ. Asiat. 1884, p. 199). Sushma never occurs
as an adjective. The passages in which von Roth admits
sushma as an adjective are not adequate. Does mitgeboren
in German convey the meaning of sdni/d%, ‘of the same
nest ?’
Verse 2.

The second verse contains few difficulties, and is well
rendered by von Roth :
¢An wessen Spriichen freuen sich die Jungen?
Wer lenkt die Marut her zu seinem Opfer?
Gleich Falken streichend durch den Raum der Liifte—
Wie bringt man sie mit Wunscheskraft zum Stehen?’

Verse 3.

The third verse is rendered by von Roth:
‘Wie kommt es, Indra, dass du sonst so munter,
Heut’ ganz alleine fdhrst, sag an Gebieter!
Du pflegtest auf der Fahrt mit uns zu plaudern;
Was hast du wider uns, sprich, Rossclenker !’

Von Roth takes kita/ in a causal sense, why ? I believe
that kitaZ never occurs in that sense in the Rig-veda. If
it does, passages should be produced to prove it.

M¢4hinaZ can never be translated by ‘sonst so munter.’
This imparts a modern idea which is not in the original.
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Subh4naiZ does not mean aufder Fahrtand plaudern,
adopted from Grassmann, instead of sdm prikk/ase, intro-
duces again quite a modern idea. Ludwig calls such an
idea ‘abgeschmackt,’ insipid, which is rather strong, but
not far wrong.

Verse 4.
Von Roth:

¢Ich liebe Spriiche, Wiinsche und die Trinke,
Der Duft steigt auf, die Presse ist geriistet;
Sie flehen, locken mich mit ithrem Anruf,
Und meine Fiichse fithren mich zum Mahle’

It is curious how quickly all difficulties which beset the
first line seem to vanish in a metrical translation, but the
scholar should face the difficulties, though the poet may
evade them.

To translate sishmaz iyarti by ‘ der Duft steigt auf,” the
flavour of the sacrifices rises up, is more than even Grass-
mann ventures on. It is simply impossible. Benfey
(Entstehung der mit r anlautenden Personalendungen, p. 34)
translates: ‘ My thunderbolt, when hurled by me, moves
mightily.’

Again,prdbhrstaZ me ddri% does not meandie Presse ist
geriistet. Where does Indra ever speak of the stones
used for pressing the Soma as my stone, and where does
prébhritaZ ever mean geriistet ?

Verse 5.
Von Roth:
*So werden wir und mit uns unsre Freunde (Nachbarn),
Die freien Minner, unsre Riistung nehmen,
Und lustig unsre Schecken alsbald schirren.
Du kommst uns eben ganz nach Wunsch, o Indra’
The first lines are unnecessarily free, and the last decidedly
wrong. How can svadhdm 4nu hf na/ babhfitha mean ‘ Du
kommst uns eben ganz nach Wunsch?’ Svadhi does not
mean wish, but nature, custom, wont (see I, 6, 4, note 2;
and Bergaigne, Journ. Asiat. 1884, p. 207). Babhftha
means ‘ thou hast become,’ not ‘ thou comest.’
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Verse 6.

Von Roth:

‘Da war’s auch nicht so ganz nach Wunsch, o Maruts,
Als ihr allein mich gegen Ahi schicktet!

Ich aber kriftig, tapfer, unerschrocken,
Ich traf die Gegner alle mit Geschossen.’

The only doubtful line is the last. Von Roth’s former
translation of nam, to bend away from, to escape from (cf.
¢etyw and bhug), seems to me still the right one. He now
translates ¢ I directed my arrow on every enemy,” when the
genitive, as ruled by dnamam, requires confirmation. As
to sam ddhatta I certainly think von Roth’s last interpreta-
tion better than his first. In the Dictionary he explained
samdhd in our passage by to implicate. Grassmann trans-
lated it by to leave or to desert, Ludwig by to employ. I
took it formerly in the usual sense of joining, so that y4t
mdm ékam samddhatta should be the explanation of
svadh4, the old custom that you should join me when I am
alone. But the construction is against this, and I have
therefore altered my translation, so that the sense is, Where
was that old custom you speak of, when you made me to-
be alone, i.e. when you left me alone, in the fight with
Ahi? The uditta of dnamam is not irregular, because it
is preceded by hi.

Verse 7.
Von Roth :
¢ Gewaltiges hast du gethan im Bunde
Mit uns, o Held, wir mit vereinter Stirke,
Gewaltiges vermdgen wir, du michtiger
Indra, wenn es uns Ernst ist, ihr Gesellen.’

By this translation, the contrast between ‘thou hast done
great things with us,’ and ¢ Now let us do great things once
more,’ is lost. KrindvAma expresses an cxhortation, not a
simple fact, and on this point Grassmann’s metrical transla-
tion is decidedly preferable.

Verse 8.
Von Roth :
¢ Vritra schlug ich mit eigner Kraft, ihr Marut,
Und meine Wuth war’s, die so kithn mich machte,
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Ich war’s, der—in der Faust den Blitz—dem Menschen
Den Zugang bahnte zu den blinkenden Gewdissern.’
This is a very good translation, except that there are
some syllables too much in the last line. What I miss is the
accent on the I. Perhaps this might become stronger by
translating :
‘Ich schlug mit eigner Kraft den Vritra nieder,
Ich, Maruts, stark durch meinen Zorn geworden ;
Ich war’s, der blitzbewaffnet fiir den Menschen
Dem lichten Wasser freie Bahn geschaffen.’

Verse 9.
Von Roth:
¢ Gewiss, nichts ist was je dir widerstiinde,
Und so wie du gibts keinen zweiten Gott mehr,
Nicht jetzt, noch kiinftig, der was du vermochte :
Thu’ denn begeistert was zu thun dich listet.’

Here I doubt about begeistert being a true rendering
of pravriddha, grown strong. As to karishydZ instead of
karishy4, the reading of the MSS., Roth is inclined to adopt
my conjecture, as supported by the analogous passage in
IV, 30, 23. The form which Ludwig quotes as analogous
to karishyam, namely, pravatsyam, I cannot find, unless it
is meant for Apast. Srauta S. VI, 27, 2, namo vosstu
pravitsyam iti Bahvriki%, where however privitsyam is
probably meant for pravatsam.

Grassmann has understood devatd rightly, while Roth’s
translation leaves it doubtful.

Verse 10.

Von Roth:

*So soll der Stirke Vorrang mir allein sein:

Was ich gewagt, vollfitht’ ich mit Verstidndniss.

Man kennt mich als den Starken wohl, ihr Marut,

An was ich riihre, Indra der bemeistert’s.

Von Roth has adopted the translation of the second line,
which I suggested in a note; Ludwig prefers the more
abrupt construction which I preferred in the translation.
It is difficult to decide.

[32] b
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Verse 11.
Von Roth:

¢ Entziickt hat euer Rithmen mich, ihr Marut,
Das lobenswerthe Wort, das ihr gesprochen,
Fiir mich—den Indra—fiir den freud’gen Helden,
Als Freunde fiir den Freund, fiir mich—von selbst ihr.’
The last words fiir mich—von selbst ihr are not very
clear,but the same may be said of the original tanvé tanlibhi/.
I still adhere to my remark that tanu, self, must refer to
the same person, though I see that all other translators
take an opposite view. Non liquet.

Verse 12.
Von Roth:

¢ Gefallen find ich, wie sie sind, an ihnen,
In Raschheit und in Frische unvergleichlich.

So oft ich euch, Marut, im Schmuck erblickte,
Erfreut’ ich mich und freue jetzt an euch mich.’

This is again one of those verses which it is far easier to
translate than to construe. AZZkAnta me may mean, they
pleased me, but then what is the meaning of £%addyatha
ka n(ndm, ‘may you please me now, instead of what we
should expect, ‘you do please me now.” In order to avoid
this, I took the more frequent meaning of %%ad, to appear,
and translated, ‘you have appeared formerly, appear to me
now.’

To translate dnedya’ srdvaZ 4 ishak dddhinéZ, by ‘in
Raschheit und in Frische unvergleichlich,’ is poetical, but
how does it benecfit the scholar? I take 4 dhi in the
sense of bringing or giving, as it is often used; cf. II, 38,
5. This is more compatible with {shaZ, food, vigour. I
am not certain that dnédyaz can mean blamcless. Roth
s.v. derives dnedya from a-nedya, and nedya from nid.
But how we get from nid to nedya, he does not say. He
suggests anedyid/k or anedyasravaZ as emendations. I sug-
gested anedyam. But I suspect therc is something else
behind all this. AnediyaZ may have been intended for
¢ having nothing coming nearer,” and like an-uttama, might
express excellence. Or anedyaZ may have been an adverb,
not nearly.
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These are mere guesses, and they are rather contradicted
by anedyé/, used in the plural, with anavadyaZ. Still it is
better to point out difficulties than to slur them over by
translating ‘in Raschheit und in Frische unvergleichlich.
It is possible that both Roth and Sayana thought that
anedya/ was connected with nediya/; but what scholars
want to know is the exact construction of a sentence.

Von Roth : Verse 13.
‘Ist irgendwo ein Fest fiir euch bereitet,
So fahrt doch her zu unsrer Schaar, ihr Schaaren !
Der Andacht Regungen in uns belebend,
Und werdet Zeugen unserer frommen Werke.’
In this verse there is no difficulty, except the exact
meaning of apivitdyantaZ, on which I have spoken in

note 1.
Verse 14.
Von Roth:

¢Wo dankbar huldigend der Dichter lobsingt,
Hier wo uns Ménya’s Kunst zusammenfiihrte,

Da kehret ein, ihr Marut, bei den Frommen,
Euch gelten ja des Beters heil’ge Spriiche.’

Prof. von Roth admits that this is a difficult verse. He
translates it, but again he does not help us to construe it.
Grassmann also gives us a metrical translation, but it differs
widely from von Roth’s :

‘Wenn wie zur Spende euch der Dichter herlockt,

Und der Gesang des Weisen uns herbeizog,’ &c.;
and so does Geldner’s version, unless we are to consider
this as an improved rendering from von Roth’s own pen:

¢Wenn uns des Méinya Kunst zur Feier herzieht,

Wie Dichter ja zu Festen gerne rufen,” &c.

Here Geldner conjectures duvasyd for duvasyit, and
takes duvdse as an infinitive.

Von Roth: Verse 15.

¢ Geweiht ist euch der Preis, Marut, die Lieder,
Des Ménya, des Mandirasohns, des Dichters,

Mit Labung kommt herbei, mir selbst zur Stirkung
[Gebt Labung uns und wasserreiche Fluren].’

b2
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How tanvé vaydm is to mean ‘ mir selbst zur Stirkung’
has not been explained by von Roth. No doubt tanvé may
mean mir selbst, and vaydm zur Stirkung ; but though this
may satisfy a poet, scholars want to know how to construe.
It seems to me that Roth and Lanman (Noun-inflection, p.
552) have made the same mistake which I made in taking
ishdm for an accusative of ish, which ought to be isham,
and in admitting the masculine gender for vrigdna in the
sense of Flur.

I still take yésishza for the 3 p. sing. of the precative
Atmanepada, like ganishish/a and vanishishza. With the
preposition dva, yésisish#Z4% in IV, 1, 4, means to turn
away. With the preposition & therefore yésishfa may
well mean to turn towards, to bring. If we took yAsishza
as a 2 p. plur. in the sense of come, we could not account
for the long 1, nor for the accusative vaydm. We thus get
the meaning, ¢ May this your hymn of praise bring vayim,
i. e. a branch, an offshoot or offspring, tanvé, for ourselves,
ish4, together with food. We then begin a new sentence :
‘May we find an invigorating autumn with quickening
rain.’” It is true that ishd, as a name of an autumn month,
does not occur again in the Rig-veda, but it is found in
the Satapatha-brihmara. Vrigdna, possibly in the sense
of people or enemies, we have in VII, 32, 27, 4gAatak
vrigdnd/s, where Roth reads wrongly dg¢74td vrigdnd; V,
44, 1 (?); VI, 35, 5. Girddanu also would be an appropriate
epithet to ishd.

Professor Oldenberg has sent me the following notes on
this difficult hymn. He thinks it is what he calls an
Axhyana-hymn, consisting of verses which originally formed
part of a story in prose. He has treated of this class of
hymns in the Zeitschrift der D. M. G. XXXIX, 60 seq.
He would prefer to ascribe verses 1 and 2 to Indra, who
addresses the Maruts when he meets them as they return
from a sacrifice. In this case, however, we should have to
accept riramédma as a pluralis majestaticus, and I
doubt whether Indra ever speaks of himself in the plural,
except it may be in using the pronoun naz.

In verse 4 Professor Oldenberg prefers to take prd-
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bh7ito me ddriZ in the sense of ‘the stone for pressing
the Soma has been brought forth,” and he adds that me
need not mean ‘my stone,” but ‘brought forward for me.
He would prefer to read sishmam iyarti, as inIV, 17, 123
X, 75, 3, though he does not consider this alteration of the
text necessary.

Professor Oldenberg would ascribe vv. 13 and 14 to Indra.
The 14th verse would then mean, ¢ After Manya has brought
us (the gods) hither, turn, O Maruts, towards the sage’ Of
this interpretation I should like to adopt at all events the
last sentence, taking varta for vart-ta, the 2 p. plur.
imperat. of vrzt, after the Ad class.

The text of the Maitrdyani Sawchits, lately published
by Dr. L. von Schreedet, yields a few interesting various
readings: v. 5, ekam instead of etdfi; v. 12, sravd instead
of srava; and v. 15, vayimssi as a variant for vaydm, which
looks like a conjectural emendation.

A comparison like the one we have here instituted between
two translations of the same hymn, will serve to show how
useless any rendering, whether in prose or poetry, would be
without notes to justify the meanings of every doubtful
word and sentence. It will, no doubt, disclose at the same
time the unsettled state of Vedic scholarship, but the more
fully this fact is acknowledged, the better, I believe, it will
be for the progress of our studies. They have suffered
more than from anything else from that baneful positivism
which has done so much harm in hieroglyphic and cuneiform
researches. That the same words and names should be
interpreted differently from year to year, is perfectly in-
telligible to every one who is familiar with the nature of
these decipherments. What has seriously injured the credit
of these studies is that the latest decipherments have always
been represented as final and unchangeable. Vedic hymns
may seem more easy to decipher than Babylonian and
Egyptian inscriptions, and in one sense they are. But
when we come to really difficult passages, the Vedic hymns
often require a far greater effort of divination than the
hymns addressed to Egyptian or Babylonian deities. And
there is this additional difficulty that when we deal with
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inscriptions, we have at all events the text as it was
engraved from the first, and we are safe against later
modifications and interpolations, while in the case of the
Veda, even though the text as presupposed by the Préti-
sikhyas may be considered as authoritative for the fifth
century B.C., how do we know what changes it may have
undergone before that time? Nor can I help giving
expression once more to misgivings I have so often ex-
pressed, whether the date of the Pritisdkhyas is really
beyond the reach of doubt, and whether, if it is, there
is no other way of escaping from the conclusion that the
whole collection of the hymns of the Rig-veda, including
even the Valakhilya hymns, existed at that carly time?®.
The more I study the hymns, the more I feel staggered
at the conclusion at which all Sanskrit scholars seem to
have arrived, touching their age. That many of them are
old, older than anything else in Sanskrit, their grammar, if
nothing else, proclaims in the clearest way. But that some
of them are modern imitations is a conviction that forces
itself even on the least sceptical minds. Here too we must
guard against positivism, and suspend our judgment, and
accept correction with a teachable spirit. No one would
be more grateful for a way out of the maze of Vedic
chronology than I should be, if a more modern date could
be assigned to some of the Vedic hymns than the period
of the rise of Buddhism. But how can we account for
Buddhism without Vedic hymns? In the oldest Buddhist
Suttas the hymns of three Vedas are constantly referred
to, and warnings are uttered even against the fourth Veda,
the Athabbana®. The Upanishads also, the latest pro-
ductions of the Brihmarna period, must have been known
to the founders of Buddhism. From all this there seems
to be no escape, and yet I must confess that my conscicnce
quivers in assigning such compositions as the Vilakhilya
hymns to a period preceding the rise of Buddhism in
India.

® See Preface to the first edition, p. xxxii.
? Tuvasakasutta, ver. 927; Sacred Books of the East, vol. x, p. 176 ; Intro-
duction, p. xiii.
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I have often been asked why I began my translation of
the Rig-veda with the hymns addressed to the Maruts or
the Storm-gods, which are certainly not the most attractive
of Vedic hymns. I had several reasons, though, as often
happens, I could hardly say which of them determined my
choice.

First of all, they are the most difficult hymns, and
therefore they had a peculiar attraction in my eyes.

Secondly, as even when translated they required a con-
siderable effort before they could be fully understood, I
hoped they would prove attractive to serious students only,
and frighten away the casual reader who has done so much
harm by meddling with Vedic antiquities. Our grapes, I
am glad to say, are still sour, and ought to remain so for
some time longer.

Thirdly, there are few hymns which place the original
character of the so-called deities to whom they are addressed
in so clear a light as the hymns addressed to the Maruts
or Storm-gods. There can be no doubt about the meaning of
the name, whatever difference of opinion there may be about
its etymology. Marut and maruta in ordinary Sanskrit
mean wind, and more particularly a strong wind, differing by
its violent character from viyu orvata® Nordo the hymns
themselves leave us in any doubt as to the natural phe-
nomena with which the Maruts are identified. Storms
which root up the trees of the forest, lightning, thunder,
and showers of rain, are the background from which the
Maruts in their personal and dramatic character rise before
oureyes. In oneverse the Maruts are the very phenomena
of nature as convulsed by a thunderstorm; in the next,
with the slightest change of expression, they are young men,
driving on chariots, hurling the thunderbolt, and crushing
the clouds in order to win the rain. Now they are the
sons of Rudra and P#Zsni, the friends and brothers of Indra,
now they quarrel with Indra and claim their own rightful
share of praise and sacrifice. Nay, after a time the storm-
gods in India, like the storm-gods in other countries,

& The Viyus are mentioned by the side of the Maruts, Rv. IT, 11, 14.
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obtain a kind of supremacy, and are invoked by them-
selves, as if there were no other gods beside them. In
most of the later native dictionaries, in the Medini, Visva,
Hemaskandra, Amara, and Anekarthadhvanimasigari, Marut
is given as a synonym of deva, or god in general?, and so is
Maru in Pali.

But while the hymns addressed to the Maruts enable us to
watch the successive stages in the development of so-called
deities more clearly than any other hymns, there is no doubt
one drawback, namely, the uncertainty of the etymology of
Marut. The etymology of the name is and always must
be the best key to the original intention of a deity. What-
ever Zeus became afterwards, he was originally conceived
as Dyaus, the bright sky. Whatever changes came over
Ceres in later times, her first name and her first conception
was Sarad, harvest. With regard to Marut I have myself
no doubt whatever that Mar-ut comes from the root MR,
in the sense of grinding, crushing, pounding (Sk. mrznati,
himisdyam, part. mirza, crushed, like ms7dita ; &mir and
Amri, destroyer). There is no objection to this etymology,
either on the ground of phonetic rules, or on account of
the meaning of Marut® Professor Kuhn’s idea that the
name of the Maruts was derived from the root MAR, to die,
and that the Maruts were originally conceived as the souls
of the departed, and afterwards as ghosts; spirits, winds,
and lastly as storms, derives no support from the Veda.
Another etymology, proposed in Bohtlingk’s Dictionary,
which derives Marut from a root MAR, to shine, labours
under two disadvantages; first, that there is no such root in
Sanskrit®; secondly, that the lurid splendour of the light-
ning is but a subordinate feature in the character of the
Maruts. No better etymology having been proposed, I still
maintain that the derivation of Marut from MA&, to pound,
to smash, is free from any objection, and that the original
conception of the Maruts was that of the crushing, smash-
ing, striking, tearing, destroying storms.

* Anundoram Borooah, Sanskrit Grammar, vol. iii, p. 323.
P See Lectures on the Science of Language, vol. ii, p. 357 seq.
¢ Marl£i is a word of very doubtful origin,
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It is true that we have only two words in Sanskrit formed
by the suffix ut, martdt and garut in gartit-mat, but
there are other suffixes which are equally restricted to one
or two nouns only. This ut represents an old suffix vat,
just as us presupposes vas, in vidus (vidushi, vidush-
tara) for vid-vas, nom. vid-van, acc. vidvimsam.
In a similar way we find side by side pdrus, knot,
parvan, knot, and pdrvata, stone, cloud, presupposing
such forms as *parvat and parut. If then by the side of
*parut, we find Latin pars, partis, why should we
object to Mars, Martis as a parallel form of Marut?
I do not say the two words are identical, I only main-
tain that the root is the same, and the two suffixes are
mere variants. No doubt Marut might have appeared
in Latin as Marut, like the neuter cap-ut, capitis
(cf. prae-ceps, prae-cipis, and prae-cipitis); but
Mars, Martis is as good a derivation from MAR as Fors,
Fortis is from GHAR® Dr. von Bradke (Zeitschrift der
D.M.G., vol. %I, p. 349), though identifying Marut with
Mars, proposes a new derivation of Marut, as being
originally *Mavrst, which would correspond well with
Mavors. But *Mavrzt has no meaning in Sanskrit, and
seems grammatically an impossible formation.

If there could be any doubt as to the original identity
of Marut and Mars, it is dispelled by the Umbrian name
cerfo Martio, which, as Grassmann® has shown, corre-
sponds exactly to the expression sdrdha-s méruta-s, the
host of the Maruts. Such minute coincidences can hardly
be accidental, though, as I have myself often remarked, the
chapter of accidents in fanguage is certainly larger than we
suppose. Thus, in our case, I pointed out that we can
observe the transition of the gods of storms into the gods
of destruction and war, not only in the Veda, but likewise
in the mythology of the Polynesians; and yet the similarity
in the Polynesian name of Maru can only be accidental®.

a Biographies of Words, p. 12.
t Kuhn’s Zeitschrift, vol. xvi, p. 190; and note to Rv. I, 37, 1, p. 70.
¢ M. M., Science of Religion, p. 255.
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And I may add that in Estonian also we find storm-gods
called Marutu uled or maro, plural maruda

Fourthly, the hymns addressed to the Maruts seemed to
me to possess an interest of their own, because, as it is
difficult to doubt the identity of the two names, Marut
and Mars, they offered an excellent opportunity for watching
the peculiar changes which the same deity would undergo
when transferred to India on one side and to Europe on the
other. Whether the Greek Ares also was an offshoot of
the same root must seem more doubtful, and I contented
myself with giving the principal reasons for and against
this theory?®,

Though these inducements which led me to select the
hymns to the Maruts as the first instalment of a translation of
the Rig-veda could hardly prevail with me now, yet I was
obliged to place them once more in the foreground, because
the volume containing the translation of these hymns with
very full notes has been used for many years as a text
book by those who were beginning the study of the Rig-
veda, and was out of print. In order to meet the demand
for a book which could serve as an easy introduction to
Vedic studies, I decided to reprint the translation of the
hymns to the Maruts, and most of the notes, though here
and there somewhat abbreviated, and then to continue the
same hymns, followed by others addressed to Rudra,
Viyu, and Vita. My task would, of course, have been
much easier, if I had been satisfied with making a selec-
tion, and translating those hymns, or those verses only,
which afford no very great difficulties. As it is, I have
grappled with every hymn and every verse addressed to
the Maruts, so that my readers will find in this volume
all that the Vedic poets had to say about the Storm-
gods.

In order to show, however, that Vedic hymns, though
they begin with a description of the most striking phe-
nomena of nature, are by no means confined to that

= Bertram, Ilmatar, Dorpat, 1871, p. 98.
b Lectures on the Science of Langnage, vol. ii, p. 357.



INTRODUCTION. xxXVil

narrow sphere, but rise in the end to the most sublime
conception of a supreme Deity, I have placed one hymn,
that addressed to the Unknown God, at the head of
my collection. This will clear me, I hope, of the very
unfair suspicion that, by beginning my translation of
the Rig-veda with hymns celebrating the wild forces of
nature only, I had wished to represent the Vedic religion
as nature-worship and nothing else. It will give the
thoughtful reader a foretaste of what he may expect in
the end, and show how vast a sphere of religious thought
is filled by what we call by a very promiscuous name,
the Veda.

The MS. of this volume was ready, and the printing of
it was actually begun in 1885. A succession of new calls
on my time, which admitted of no refusal, have delayed the
actual publication till now. This delay, however, has been
compensated by one very great advantage. Beginning
with hymn 167 of the first Mandala, Professor Oldenberg
has, in the most generous spirit, lent me his help in the final
revision of my translation and notes. It is chiefly due to
him that the results of the latest attempts at the interpre-
tation of the Veda, which are scattered about in learned
articles and monographs, have been utilised for this volume.
His suggestions, I need hardly say, have proved most
valuable; and though he should not be held responsible
for any mistakes that may be discovered, whether in the
translation or in the notes, my readers may at all events
take it for granted that, where my translation seems
unsatisfactory, Professor Oldenberg also had nothing better
to suggest.

Considering my advancing years, I thought I should act
in the true interest of Vedic scholarship, if for the future
also I divided my work with him. While for this volume
the chief responsibility rests with me, the second volume
will contain the hymns to Agni, as translated and an-
notated by him, and revised by me. In places where we
really differ, we shall say so. For the rest, we are willing
to share both blame and praise. Our chief object is to
help forward a critical study of the Veda, and we are well
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aware that much of what has been done and can be done
in the present state of Vedic scholarship, is only a kind of
reconnaissance, if not a forlorn hope, to be followed here-
after by a patient siege of the hitherto impregnable fortress
of ancient Vedic literature.

F. MAX MULLER.

OXFORD :
6th Dec. 1891.



PREFACE
TO THE FIRST EDITION.

WHEN some twenty years ago I decided on undertaking
the first edition of the two texts and the commentary of
the Rig-veda, I little expected that it would fall to my lot

What & trans. tf) publish also what may, without' presump-

lation of the  tion, be called the first translation of the

ouRgiﬁ;"ffie_ ancient sacred hymns of the Brahmans. Such

is the charm of deciphering step by step

the dark and helpless utterances of the early poets of
India, and discovering from time to time behind words
that for years seemed unintelligible, the simple though
strange expressions of primitive thought and primitive
faith, that it required no small amount of self-denial to
decide in favour of devoting a life to the publishing of the
materials rather than to the drawing of the results which
those materials supply to the student of ancient language
and ancient religion. Even five and twenty years ago, and
without waiting for the publication of Siyana’s com-
mentary, much might have been achieved in the interpreta-
tion of the hymns of the Rig-veda. With the MSS. then
accessible in the principal libraries of Europe, a tolerably
correct text of the Sashitd 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 are deciphered and translated,
viz. by a careful collection of all grammatical forms, and
by a complete intercomparison of all passages in which the
same words and the same phrases occur. When I resolved
to devote my leisure to a critical edition of the text and
commentary of the Rig-veda rather than to an independent
study of that text, it was chiefly from a conviction that the
traditional interpretation of the Rig-veda, as embodied in
the commentary of Siyana and other works of a similar
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character, could not be neglected with impunity, and that
sooner or later a complete edition of these works would be
recognised as a necessity. It was better therefore to begin
with the beginning, though it seemed hard sometimes to
spend forty years in the wilderness instead of rushing
straight into the promised land.

It is well known to those who have followed my literary
publications that I never entertained any exaggerated
opinion as to the value of the traditional interpretation of
the Veda, handed down in the theological schools of India,
and preserved to us in the great commentary of Siyana.
More than twenty years ago, when it required more courage
to speak out than now, I expressed my opinion on that sub-
ject 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. Even a drag, however,
is sometimes more conducive to the safe advancement of
learning than a whip; and those who recollect the history
of Vedic scholarship during the last five and twenty years,
know best that, with all its faults and weaknesses, Siyaza’s
commentary was a sine qué 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 Siyara.
They hardly know how much we all owe to his guidance in
effecting our first entrance into this fortress of Vedic lan-
guage and Vedic religion, and how much even they, without
being aware of it, are indebted to that Indian Eustathius.
I do not withdraw an opinion which I expressed many
years ago, and for which I was much blamed at the time,
that Sdyaza in many cases teaches us how the Veda ought
not to be, rather than how it ought to be understood.
But for all that, who does not know how much assistance
may be derived from a first translation, even though it is
imperfect, nay, how often the very mistakes of our pre-
decessors help us in finding the right track? If now we can
walk without Siyara, we ought to bear in mind that five
and twenty years ago we could not have made even our
first steps, we could never, at least, have gained a firm
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footing without hisleading strings. If therefore we can now
see further than he could, let us not forget that we are
standing on his shoulders.

I do not regret in the least the time which I have devoted
to the somewhat tedious work of editing the commentary
of SAyana, and editing it according to the strictest rules of
critical scholarship. 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 com-
mentary of such a book, should be edited once for all; and
unless some unexpected discovery is made of more ancient
MSS., I do not anticipate that any future Bekker or
Dindorf will find much to glean for a new edition of Sdyaza,
or that the text, as restored by me from a collation of the
best MSS. accessible in Europe, will ever be materially
shaken ® It has taken a long time, I know ; but those who
find fault with me for the delay, should remember that few

® Since the publication of the first volume of the Rig-veda, many new MSS.
have come before me, partly copied for me, partly lent to me for a time by
scholars in India, but every one of them belonged clearly to one of the three
families which I have described in my introduction to the first volume of the
Rig-veda. In the beginning of the first Ashzaka, and occasionally at the
beginning of other Ashzakas, likewise in the commentary on hymns which were
studied by native scholars with particular interest, various readings occur in
some MSS., which seem at first to betoken an independent source, but which
are in reality mere marginal notes, due to more or less learned students of
these MSS. Thus after verse 3 of the introduction one MS. reads: sa prdha
nripatinz, rfAgan, siyaniryo mamainuga’, sarvam vetty esha vedandn vyikhya-
tritvena, yugyatim. The same MS,, after verse 4, adds: ityukto méadhavér-
yena virabukkamahipati%, anvast siydnAkiryas vedarthasya prakisane.

I had for a time some hope that MSS. written in Grantha or other South-
Indian alphabets might have preserved an independent text of Siyaza, but
from some specimens of a Grantha MS. collated for me by Mr. Eggeling, I do
not think that even this hope is meant to be realised. The MS. in question
contains a few independent various readings, such as are found in all MSS., and
owe their origin clearly to the jottings of individual students. When at the end
of verse 6, I found the independent reading, vyutpannas tdvatd sarvd riko
vyikhyAtum arhati, I expected that other various readings of the same character
might follow. But after a few additions in the beginning, and those clearly
taken from other parts of Siyana’s commentary, nothing of real importance
could be gleaned from that MS. I may mention as more important specimens of
marginal notes that, before the first puna/ kids7sam, on page 44, line 24 (st ed.),
this MS. reads : athavi yag7iasya devam iti ssmbandha?, yagizasya prakdsakam
ityartha’, purohitam iti prsthagviseshazam. And again, page 44, lme 26,
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scholars, if any, have worked for others more than I have
done in copying and editing Sanskrit texts, and that after
all one cannot give up the whole of one’s life to the colla-
tion of Oriental MSS. and the correction of proof-sheets.
The two concluding volumes have long been ready for
Press, and as soon as I can find leisure, they too shall be
printed and published 2

In now venturing to publish the first volume of my trans-
lation of the Rig-veda, I am fully aware that the fate which
awaits it will be very different from that of my edition of
the text and commentary. It is a mere contribution
towards a better understanding of the Vedic hymns, and
though I hope it may give in the main a right rendering
of the sense of the Vedic poets, I feel convinced that on
many points my translation is liable to correction, and will
sooner or later be replaced by a more satisfactory one. It
is difficult to explain to those who have not themselves
worked at the Veda, how it is that, though we may under-
stand almost every word, yet we find it so difficult to lay
hold of a whole chain of connected thought, and to discover
expressions that will not throw a wrong shade on the
original features of the ancient words of the Veda. We
have, on the one hand, to avoid giving to our translations
too modern a character, or paraphrasing instead of trans-
lating ; while, on the other, we cannot retain expressions
which, if literally rendered in English or any modern
tongue, would have an air of quaintness or absurdity
totally foreign to the intention of the ancient poets. There
are, as all Vedic scholars know, whole verses which, as yet,
vield no sense whatever. There are words the meaning of

before puna/ kidrzsam, this MS. adds: athavi sstvigam #stvigvid (vad) yagra-
nirvihakam hotiram devinim AhvAtAram ; tathi ratnadhAtamam. In the same
line, after ratninidm, we read ramasniyadhandnidm v4, taken from page 46,
line 2. Various readings like these, however, occur on the first sheets only,
soon after the MS. follows the usual and recognised text. [This opinion has
been considerably modified after a complete collation of this MS., made for
me by Dr. Wintemitz.] For the later Ashzakas, where all the MSS. are very
deficient, and where an independent authority would be of real use, no Grantha
MS. has as yet been discovered.

® They have since been printed, but the translation has in consequence been
delayed.
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which we can only guess. Here, no doubt, a continued
study will remove some of our difficulties, and many a
passage that is now dark, will receive light hereafter from a
happy combination. Much has already been achieved by
the efforts of European scholars, but much more remains to
be done ; and our only chance of seeing any rapid progress
made lies, I believe, in communicating freely what every
one has found out by himself, and not minding if others
point out to us that we have overlooked the very passage
that would at once have solved our difficulties, that our
conjectures were unnecessary, and our emendations wrong.
True and honest scholars whose conscience tells them that
they have done their best, and who care for the subject on
which they are engaged far more than for the praise of
benevolent or the blame of malignant critics, ought not to
take any notice of merely frivolous censure. There are
mistakes, no doubt, of which we ought to be ashamed, and
for which the only amende honorable we can make is
to openly confess and retract them. But there are others,
particularly in a subject like Vedic interpretation, which we
should forgive, as we wish to be forgiven. This can be
done without lowering the standard of true scholarship or
vitiating the healthy tone of scientific morality. XKindness
and gentleness are not incompatible with earnestness,—far
from it !—and where these elements are wanting, not only
is the joy embittered which is the inherent reward of all
bona fide work, but selfishness, malignity, aye, even un-
truthfulness, gain the upper hand, and the healthy growth
of science is stunted. While in my translation of the Veda
and in the remarks that I have to make in the course of
my commentary, I shall frequently differ from other
scholars, I hope I shall never say an unkind word of men
who have done their best, and who have done what they
have done in a truly scholarlike, that is, in a humble spirit.
It would be unpleasant, even were it possible within the
limits assigned, to criticise every opinion that has been put
forward on the meaning of certain words or on the con-
struction of certain verses of the Veda. I prefer, as much
as possible, to vindicate my own translation, instead of

[32] c
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examining the translations of other scholars, whether Indian
or European. SAyaza’s translation, as rendered into Eng-
lish by Professor Wilson, is before the world. Let those
who take an interest in these matters compare it with the
translation here proposed. In order to give readers who do
not possess that translation, an opportunity of comparing it
with my own, I have for a few hymns printed that as well
as the translations of Langlois and Benfey ® on the same page
with my own. Everybody will thus be enabled to judge of
the peculiar character of each of these translations. That
of Sayana represents the tradition of India; that of
Langlois is the ingenious, but thoroughly uncritical, guess-
work of a man of taste; that of Benfey is the rendering of
a scholar, who has carefully worked out the history of some
words, but who assigns to other words either the traditional
meaning recorded by Siyara, or a conjectural meaning
which, however, would not always stand the test of an inter-
comparison of all passages in which these words occur. I
may say, in general, that Sdyana’s translation was of great
use to me in the beginning, though it seldom afforded help
for the really difficult passages. Langlois’ translation has
hardly ever yielded real assistance, while I sincerely regret
that Benfey’s rendering does not extend beyond the first
Mandala.
It may sound self-contradictory, if, after confessing the
help which I derived from these translations, I venture to
call my own the first translation of the
trzgz f:lsgn Rig-veda. The word translation, however,
raisonnée. has many meanings. I mean by translation,
not a mere rendering of the hymns of the
Rig-veda into English, French, or German, but a full account
of the reasons which justify the translator in assigning such
a power to such a word, and such a meaning to such a
sentence. I mean by translation a real deciphering, a work
like that which Burnouf performed in his first attempts at
a translation of the Avesta,—a traduction raisonnée, if
such an expression may be used. Without such a process,

® In the new edition, Langlois’ translation has been omitted, and those of
Ludwig and Grassmann have been inserted occasionally only.
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without a running commentary, a mere translation of the
ancient hymns of the Brahmans will never lead to any solid
results. Even if the translator has discovered the right
meaning of a word or of a whole sentence, his mere transla-
tion does not help us much, unless he shows us the process
by which he has arrived at it, unless he places before us
the piéces justificatives of his final judgment. The
Veda teems with words that require a justification ; not so
much the words which occur but once or twice, though
many of these are difficult enough, but rather the common
words and particles, which occur again and again, which we
understand to a certain point, and can render in a vague
way, but which must be defined before they can be trans-
lated, and before they can convey to us any real and
tangible meaning. It was out of the question in a trans-
lation of this character to attempt either an imitation of
the original rhythm or metre, or to introduce the totally
foreign element of thyming. Such translations may follow
by and by: at present a metrical translation would only
be an excuse for an inaccurate translation.

While engaged in collecting the evidence on which the
meaning of every word and every sentence must be founded,
I have derived the most important assistance from the
Sanskrit Dictionary of Professors Bohtlingk and Roth,
which has been in course of publication during the last
sixteen years. The Vedic portion of that Dictionary may,
I believe, be taken as the almost exclusive work of Professor
Roth, and as such, for the sake of brevity, I shall treat it
in my notes. It would be ungrateful were I not to acknow-
ledge most fully the real benefit which this publication has
conferred on every student of Sanskrit, and my only regret
is that its publication has not proceeded more rapidly, so
that even now years will elapse before we can hope to see
it finished. But my sincere admiration for the work per-
formed by the compilers of that Dictionary does not prevent
me from differing, in many cases, from the explanations of
Vedic words given by Professor Roth. If I do not always
criticise Professor Roth’s explanations when I differ from
him, the reason is obvious. A dictionary without a full

c2
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translation of each passage, or without a justification of the
meanings assigned to each word, is only a preliminary step
to a translation. It represents a first classification of the
meanings of the same word in different passages, but it
gives us no means of judging how, according to the opinion
of the compiler, the meaning of each single word should be
made to fit the general sense of a whole sentence. I do
not say this in disparagement, for, in a dictionary, it can
hardly be otherwise; I only refer to it in order to explain
the difficulty I felt whenever I differed from Professor Roth,
and was yet unable to tell how the meaning assigned by
him to certain words would be justified by the author of
the Dictionary himself. On this ground I have throughout
preferred to explain every step by which I arrived at my
own renderings, rather than to write a running criticism of
Professor Roth’s Dictionary. My obligations to him I like
to express thus once for all, by stating that whenever I
found that I agreed with him, I felt greatly assured as
to the soundness of my own rendering, while whenever I
differed from him, I never did so without careful con-
sideration.

The works, however, which I have hitherto mentioned,
though the most important, are by no means the only ones
that have been of use to me in preparing my translation of
the Rig-veda. The numerous articles on certain hymns,
verses, or single words occurring in the Rig-veda, published
by Vedic scholars in Europe and India during the last
thirty years, were read by me at the time of their publica-
tion, and have helped me to overcome difficulties, the very
existence of which is now forgotten. If I go back still
further, I feel that in grappling with the first and the
greatest of difficulties in the study of the Veda, I and many
others are more deeply indebted than it is possible to say,
to one whose early loss has been one of the greatest mis-
fortunes to Sanskrit scholarship. It was in Burnouf’s
lectures that we first learnt what the Veda was, and how
it should form the foundation of all our studies. Not only
did he most liberally communicate to his pupils his valuable
MSS., and teach us how to use these tools, but the results
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of his own experience were freely placed 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 analysis of long passages of
Séyara, his independent interpretations of the text of the
hymns, his comparisons between the words and grammatical
forms, the thoughts and legends of the Veda and Avesta,
his brilliant divination checked by an inexorable sense of
truth, and his dry logical method enlivened by sallies of
humour and sparks of imaginative genius, though not 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 NabhinedishzZa
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 discovered by this or that scholar. Take, for instance,
the peculiar pronunciation of certain words, rendered neces-
sary 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 fre-
quently be changed into their corresponding vowels, and
that long vowels must sometimes be pronounced as two
syllables. It is clear, however, from Rosen’s notes to the
first Ashzaka (I, 1, 8), that he, too, was perfectly aware of
this fact, and that he recognised the prevalence of this rule,
not only with regard to semivowels (see his note to RV. I,
2, 9) and long vowels which are the result of Sandhi, but
likewise with regard to others that occur in the body of a
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word. ‘Animadverte,” he writes, ‘tres syllabas postremas
vocis adhvarizim dipodiae iambicae munus sustinentes,
penultima syllaba praeter iambi prioris arsin, thesin quoque
sequentis pedis ferente. Satis frequentia sunt, in hac prae-
sertim dipodiae iambicae sede, exempla syllabae natura
longae in tres moras productae. 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 grammarians,
as we shall see, teach distinctly that where two vowels have
coalesced into one according to the rules of Sandhi, they
may be pronounced 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
recognise that rule, by frequently taking its effects for
granted. Thus in Sitra 950 of the Pratisakhya, verse IX,
111, I,is called an Atyash#, and the first pada is said to
consist of twelve syllables. In order to get this number,
the author must have read,

aya ruki harizyd punina.
Immediately after, verse IV, 1, 3, is called a Dh#7ti, and the
first pAda must again have twelve syllables. Here there-
fore the author takes it for granted that we should read,
sakhe sakhiyam abhy 4 vavritsva®
No one, in fact, with any ear for rhythm, whether Saunaka
and Pingala, or Rosen and Kuhn, could have helped ob-
serving these rules when reading 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 metres, and
here one has to take careful account of the minute and

& See also Sfitra 937 seq. I cannot find any authority for the statement of
Professor Kuhn (Beitrige, vol. iii, p. 114) that, according to the Rik-pratisikhya,
it is the first semivowel that must be dissolved, unless he referred to the
remarks of the commentator to Sitra 973.
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ingenious observations contained in numerous articles by
Professors Kuhn, Bollensen, Grassmann, and others.

With regard to the interpretation of certain words and
sentences too, it may happen that explanations which have
taxed the 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 always 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 na% nidaZ ni% anydta’ kit irata,
dddhani’ indre it davak,

utd na/ su-bhdgin ari% vokéyuZ dasma krishrdyaz,
sydma it {indrasya sdrmari.

1. Whether our enemies say, ‘ Move away elsewhere, 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. ari%, re-
quired an explanation. Yet the variety of interpretations
proposed by different scholars is extraordinary. First, if
we look to Sdyana, he translates:

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

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

Professor Wilson did not follow Sayaza closely, but
translated:

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

2. Destroyer of foes, let our enemies say we are pros-
perous: 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 nous 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.

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 enjoythe
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. anydta’k, took this word rightly in
the sense of ‘to a different place, and must therefore have
taken that sentence ‘move away elsewhere’ in the same
sense in which I take it. Later, however, s.v. ar, he cor-
rected himself, and proposed to translate the same words
by ‘you neglect something else.’

Professor Bollensen (Orient und Occident, vol. ii, p. 462),

2 T add Grassmann’s and Ludwig’s renderings:
Grassmann: Mag spottend sagen unser Feind :
¢Kein Andrer kiimmert sich um sie;
Drum feiern Indra sie allein.’
Und gliicklich mégen, Machtiger!
Die Freundesstimme nennen uns,
Nur wenn wir sind in Indra’s Schutz,
Ludwig: Mogen unsere tadler sagen: sogar noch anderes entgeht euch
(dabei), wenn ihr dienst dem Indra tut.
Oder moge uns gliickselige nennen der fromme, so nennen, o wundertiter,
die (fiinf) volker, in Indra’s schutze mogen wir sein.
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adopting toa 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
something indefinite, but the worship of all the other gods,
except Indra.

It might, no doubt, be said that every one of these trans-
lations contains something that is right, 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 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 ari%Z should be joined
with krsshzdyak, and that he therefore proposed to alter it
to ari%, as a nom. plur. But on referring to Rosen, I find
that, to a certain extent, he had anticipated Professor Bol-
lensen’s remark, for though, in his cautious way, he abstained
from altering the text, yet he remarked: Possitne ari/
pluralis esse, contracta terminatione, pro araya/?

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

work. 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 advan-
tage is gained. We see at one glance all that has been
said of a certain god, and 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 excep-
tion to this rule is the eighth Mandala, for the ninth being
devoted to one deity, to Soma, can hardly be accounted an
exception. But if we take the Rig-veda as a whole, we
find hymns, addressed to the 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 lose nothing by giving up the old arrangement,we
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are surely at liberty, for our own purposes, to put together
such hymns as have a common object, and to place before
the reader 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 Saszhitd
text. Whether the Pada or the Sashitd text be the more
ancient, may seem difficult to settle. As far as I can judge,
they seem to me, in their present form, the product of the
same period of Vedic scholarship. The Pratisikhyas, 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 Samhiti text. But, on the other hand, the Pada text
in some cases clearly presupposes the Samzhitd text. It
leaves out passages which are repeated more than once,
while the Sawhitd text always repeats these passages; it
abstains from dividing the termination of the locative plural
su, whenever in the Sawhita 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 of the
Samhita, even in cases where the long vowels are justified
by the rules of the Vedic language. It is certain, in fact,
that neither the Pada nor the Samhiti text, as we now
possess them, represents the original text of the Veda.
Both show clear traces of scholastic influences. But if we
try to restore the original form of the Vedic hymns, we
shall certainly arrive at some kind of Pada text rather than
at a Samhitd text; nay, even in their present form, the
original metre and rhythm of the ancient hymns of the Rzshis
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 Samhitd text in which the final

a This is left out in the second edition.
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and initial letters, that is, the most important letters of
words, are constantly disguised, and liable therefore to
different interpretations. 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 Sékalya, yet such
cases are comparatively few, and where they occur, they
are interesting as carrying us back to the earliest attempts
of Vedic scholarship. In the vast majority of cases the
divided 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 utterance of the
ancient Kzshis than the amalgamated text.

The critical principles by which I have been guided in
editing for the first time the text of the Rig-veda, require

Principles of @ few words of explanation, as they have lately

criticism.  been challenged on grounds which, I think,
rest on a complete misapprehension of my previous state-
ments 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 different MSS., now accessible to us, there
are none. After collating a considerable number of MSS,,
I have succeeded, I believe, in fixing on three representative
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. is ?—but these blunders have
no claim to the title of various readings. They are lapsus
calami, and no more; and, what is important, they have
not become traditional

¢ Thus X, 101, 2, one of the Pada MSS. (P 2) reads distinctly yag#im pra
krinuta sakhiyaz, but all the other MSS. have nayata, and there can be little
doubt that it was the frequent repetition of the verb k»7 in this verse which
led the writer to substitute kr#zuta for nayata. No other MS., as far as I 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
line. X, 16, 5, the same MS. reads s gakkkasva instead of gakkiatim, which
is supported by S 1, S 2, P 1, while S 3 has a peculiar and more important
reading, gakkhatit. X, 6%, 6, the same MS. P 2 has vi Zakartha instead of
vi kakarta.

A number of various readings which have been gleaned from Pandit Téra-
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The text, as deduced from the best MSS. of the Samhita
text, can be controlled by four independent checks. The
first is, of course, a collation of the best MSS. of the
Samhitd text.

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

The third check was a comparison of this text with
S4yama’s 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 Samhitd 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 doubtful
passage with the numerous passages quoted in the Prati-
séakhya.

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 Sayaza, and in all important points identi-
cally the same with that text which the authors of the

nitha’s Tuldd4nddipaddhati (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 T4rdnitha 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.1IX, 11, 2, read devayu instead of devayukb.
IX, 11, 4, ,, arkata » arkate b,
IX, 14, 2, ,, yadisabandhava’Z ' yaddiptabandhavaZ .
1X, 16, 3, ,, anaptam - anuptam P,
I1X, 1%, 2, ,, suvidnésa ’ ' stuvinésa b.
IX, 21, 2, ,, pravrizvanto ’ pravzinvato ®.
IX, 48, 2, ,, samvrikta s samyukta b,
I1X, 49, 1, ,, no=pim 2 no yim?®.
IX, 54, 3, , slryak » sfiryam P,
IX, 59, 3, ,, sidani » sidati b,

b As printed by Pandit T4rinitha.
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Pratisikhya 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 perfect apparatus criticus,
than the text of any Greek or Latin author, and I do not
think that diplomatic criticism 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
Aufrecht’s . . .
Romanised Re- Which no attentive reader could fail to detect.
lig’;t_;’:dgfe Cases like II, 35, 1, where gégishat instead
of goshishat was printed three times, so as
to perplex even Professor Roth, or II, 12, 14, where sasa-
mindm occurs three times instead of sasamindm, are, I
believe, 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 col-
lating new MSS., or by a careful study of the Pritisdkhya,
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 Pro-
fessor 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
Pratisakhya, 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 Mardalas which I had not
yet published; I lent him the very MSS. on which my edition
is founded ; and there will be accordingly but few passages
in these two concluding Mawndalas, which I have still to
publish, where the text will materially differ from that of
his Romanised transcript.
No one, I should think, who is at all acquainted with the
rules of diplomatic criticism, would easily bring himself to
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touch a text resting on such authorities 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, in 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 instance, the eleven hymns 49-59 in the
eighth Mandala from their proper place, or count them by
Vilakhilya themselves as Valakhilya * hymns, seems to
Hymns.  me, though no doubt perfectly harmless,
little short of a critical sacrilege. Why Sayana does not
explain these hymns, I confess I do not know®; but what-
ever 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 Katydyana’s Sarvinukrama, though
here the same accident has happened. One commentator,
Shadgurusishya, the one most commonly used, does not
explain them ; but another commentator, Gagannétha, does
explain them, exactly as they occur in the Sarvdnukrama,
only leaving out hymn 58. That these hymns had some-
thing peculiar in the eyes of native scholars, is clear enough.
They may for a time have formed a separate collection, they

& The earliest interpretation of the name Vilakhilya is found in the Taittiriya-
dranyaka, I, 23. We are told that Pragipati created the world, and in the
process of creation the following interlude occurs :

sa tapostapyata. sa tapas taptvd sariram adhfinuta. tasya yan méimsam
asit tatoxrundk ketavo vitarasani »ishaya udatishzzan. ye nakhék, te vaikhi-
nasi/. ye bilaz, te balakhilydk.

He burned with emotion. Having burnt with emotion, he shook his body.
From what was his flesh, the Rzshis, called Arusnas, Ketus, and Vitarasanas,
sprang forth. His nails became the Vaikh4nasas, his hairs the Bilakhilyas.

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

The commentator remarks with regard to tapas: nitra tapa upavisidiripam,
kimtu srashfavyanz vastu kidrssam iti paryilokanariipam.

b A simijlar omission was pointed out by Professor Roth. Verses 21-24 of
the 53rd hymn of the third Mandala, which contain imprecations against
Vasishza, 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
Vasishsza. See my first edition of the Rig-veda, vol. ii, p. Ivi, Notes.
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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 Ashzaka divisions, and I have
pointed out myself that they are not counted in the ancient
Anukramazis 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 Vedas®;
they are mentioned by name in the Bréhmaznas (Ait. Br. V,
15; VI, 24), the Aranyakas (Ait. Ar. V, 10, p. 445), and the
Stitras (Asv. Srauta Sttras, VIII, 2, 3), while they are never
included in the manuscripts of Parisishfas or Khilas or
apocryphal hymns, nor mentioned by Kétyayana as mere
Khilas in his Sarvinukrama. Eight¢ of them are men-
tioned in the Brzhaddevatd, without any allusion to their
apocryphal character :
Parany ashzau tu siktiny »7shizdm tigmategasim,
Aindrany atra tu shadvimsaz pragitho bahudaivataZ.
Rig antyigner akety agniZ siryam antyapado gagau.
Praskanvas ka prishadhras £a pradad yad vastu kimzkana
Bhiirid iti tu siktabhyam akhilam parikirtitam.
Aindrany ubhayam ity atra sha/ dgneyat paradzi tu.
¢ The next eight hymns belong to Rzshis of keen intel-
lect¢; they are addressed to Indra, but the 26th Pragitha

& Sayana (RV. X, 88, 18) quotes these hymns as Vilakhilya-samhitd. In
the Mahabhirata XII, 59 ; 110 seq. the Vélakhilyas are called the ministers of
King Vainya, whose astrologer was Garga, and his domestic priest Sukra ; see
Kern, Brihat-samhité, transl. p. 11.

b This is a criterion of some importance, and it might have been mentioned,
for instance, by Professor Bollensen in his interesting article on the Dvipadd
Virig hymns ascribed to Parfsara (I, 65-70) that not a single verse of them
occurs in any of the other Vedas.

¢ Siyana in his commentary (RV. X, 2%, 15) speaks of eight, while in the
Ait. Ar. V, 10, the first six are quoted (containing fifty-six verses, comm.), as
being used together for certain sacrificial purposes.

4 Lest Saunaka be suspected of having applied this epithet, tigmategas, to
the Vilakhilyas in order to fill the verse (pAdapfirazirtham), I may point out
that the same epithet is applied to the Vilakhilyas in the Maitry-upanishad 2, 3.
The nom. plur. which occurs there is tigmategasi%, and the commentator
remarks : tigmategasas tivrategasostyfirgitaprabhivak; tegasi ityevamvidha
etakkriakhisanketapiskas Akindasak sarvatra. See also Maitr. Up. VI, 29.
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(VIII, 54, 3—4, which verses form the 26th couplet, if count-
ing from VIII, 49, 1) is addressed to many gods. The last
verse (of these eight hymns), VIII, 56, 5, beginning with
the words akety agniZ, is addressed to Agni, and the last
foot celebrates Stirya. Whatsoever Praskazva and Przsha-
dhra gave (or, if we read przshadhrdya, whatever Praskanva
gave to Prishadhra), all that is celebrated in the two hymns
beginning with bharit. After the hymn addressed to Agni
(VIIL, 60), there 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 Saszhitd texts, are
quoted by the Pratisikhya, not only for general purposes,
but for special passages occurring in them, and nowhere
else. Thus in Sttra 154, hetdya/ is quoted as one of the
few words which do not require the elision of a following
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 Pratisdkhya. Its chief object is to
bring under general categories the changes which the sepa-
rate words of the Pada text undergo when joined together
in the Arshi Samhitd, and to do this with the utmost
brevity possible. Now the Sandhi rules, as observed in the
Samhitd of the Rig-veda, are by no means so uniform and
regular as they are in later Sanskrit, and hence it is some-
times extremely difficult to bring all the exceptional cases
under more or less general rules. In our passage the
author of the Pratisikhya endeavours to comprehend all
the passages where an initial a in the Veda is not elided
after a final e or 0. Inordinary Sanskrit it would be always
elided, in the Sashita it is sometimes elided, and sometimes
not. Thus the Pratisdkhya begins in SQitra 138 by stating
that if the short a stands at the beginning of a pada or foot,
it is always elided. Why it should be always elided in the
very place where the metre most strongly requires that it
should be pronounced, does not concern the author of the
Pratisakhya. He is a statistician, not a grammarian, and
he therefore simply adds in Shtra 153 the only three excep-
tional passages where the a, under these very circumstances,
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happens to be not elided. He then proceeds in Sttra 139
-to state that a is elided even in the middle of a pada, pro-
vided it be light, followed by y or v, and these, y or v, again
followed by a light vowel. Hence the Samzhitd writes te
=vddan, so=ydm, 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 conditions must be fulfilled, i. e. the
short a must be light, and the vowel of the next syllable
must again be light. Thus the Samhitd writes indeed gavo
=bhita/%, but not givo=gman, because here the a is heavy,
being followed by two consonants.

After this, a more general rule is given, or, more cor-
rectly, a more comprehensive observation is made, viz. that
under all circumstances initial a is elided, if the preceding
word ends in aye, aya/k, ave, or avak 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 observations
are made, providing for the elision of initial a. Initial a,
according to Sitra 142, is to be elided if the preceding
word is va/, and if this va% is preceded by 4, na, pra, kva,
kitraZ, saviti, eva, or kak. There is, of course, no intel-
ligible reason why, if these words precede vaZ, 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 vaZ is 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 va/ preceded by akk/a, which is not among
the words just mentioned, and here the Saszhitd does not
elide the a of agnim, which follows after vaz. After all
these more or less general observations as to the elision of

[32] d
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an initial a are thus exhausted, the author of the Priti-
sikhya descends into particulars, and gives lists, first, of
words the initial a of which is always elided ; secondly, of
words which, if preceding, require under all circumstances
the elision of the initial a of the next word, whatever may
have been said to the contrary in the preceding Stitras.
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 Samhitd. 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 PratisdAkhya finds it necessary to quote a passage from a
Vilakhilya hymn in which hetdyaZ occurs, i.e. a word
ending in ayaZ, and where, in defiance of Sltra 141, which
required the elision of a following initial a underall circum-
stances (sarvathd), the initial a of asya is not elided ; VIII,
50, 2, Sazhit4, satinik4 hetdyo asya. It might be objected
that the Pratisikhya only quotes hetdyaZ as an exceptional
word, and does not refer directly to the verse in the
Vilakhilya hymn. But fortunately hetdyaZ 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 Pratisdkhya therefore makes no distinc-
tion between the Valakhilya and any other hymns of the
Rig-veda, and he would have considered his phonetic
statistics equally at fault, if it had been possible to quote
one single passage from the hymns VIII, 49 to 59, as con-
travening his observations, as if such passages had been
alleged from the hymns of Vasish#%a or Visvimitra.

It would lead me too far, were I to enter here into similar
cases in support of the fact that the Pratisikhya makes no
distinction between the Valakhilya and any other hymns of
the Rig-veda-samzhiti® 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 ayaZ, was considered of sufficient importance

® The Pritisakhya takes into account both the Sikala and Bishkala sikhis,
as may be seen from Sfitra 1057.
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to be recorded in a special rule, because in most cases the
Sasmhita elides an initial a, if preceded by a word ending in
ayas. 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 Prétisikhya was composed, both the Pada
and the Sahiti texts were so firmly settled that it was im-
possible, for the sake of uniformity or regularity, to omit
one single short a; and it proves a fortiori, that the
hymn in which that irregular short a occurs, formed at that
time part of the Vedic canon. I 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 Vilakhilya hymns only, but of other
much more modern sounding hymns, at a later time than
the period of the Pratisdkhyas. But until that possibility
is shown. we must abide by our own conclusions; 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
Pratisdkhyas? I say again, that I am not free from mis-
givings on the subject, and my critical conscience would be
far better satisfied if we could ascribe the Pratisdkhya and
all it presupposes to a much later date. But until that is
done, the fact remains that the two divergent texts, the
Pada and Sawrhiti, which we now possess, existed, as we
now possess them, previous to the time of the PritisAkhya.
They have not diverged nor varied since, and the vertex to
which they point, starting from the distance of the two
texts as measured by the Pratisdkhya, carries us back far
beyond the time of Saunaka, if we wish to determine the
date of the first authorised collection of the hymns, both in
their Pada and in their Samhit4 form.

Instances abound, if we compare the Pada and Saszhita
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 tradi-

d2
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tional texts. Nor should it be supposed that such minute
discordances between the two, as the length or shortness of
a vowel, were always rendered necessary by the require-
ments 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 re-
quired by the exigencies of the metre in the Samhitd 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 Sasmhitd where, according to grammar, we expect long
vowels, and where, according to metre, there was no neces-
sity for shortening them. Yet in these very places all the
MSS. of the Samrhiti text give the irregular short, and all
the MSS. of the Pada text the regular long vowel, and the
authors of the Pritisakhyas bear witness that the same
minute difference existed at their own time, nay, previous to
their own time. In VII, 60, 12, the Samhitd text gives :

iydm deva purdhitir yuvabhydm yag#éshu mitrdvaruriv
akari.

This primacy, O (two) gods, was made for you two, O
Mitra and Varura, at the sacrifices !

Here it is quite clear that deva is meant for a dual, and
ought to have been devd or devau. The metre does not
require a short syllable, and yet all the Samhitd MSS. read
devi, and all the Pada MSS. read dev4; and what is more
important, the authors of the Pritisdkhya had to register
this small divergence of the two texts, which existed in their
time as it exists in our own

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 Prétisdkhya. This is by no means
the case. The writers of Vedic MSS. 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 Pratisdkhya, and they will commit

» See Prétisdkhya, Sfitra 309 seqq., where several more instances of the same
kind are given. I should prefer to take devapurohiti as one word, but that was
not the intention of the authors of the Sazzhitd and Pada texts.
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occasionally the very mistakes against which they are
warned by the Pratisakhya. Thus the Pratisdkhya (Sttra
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 S2, and another MS. gives vaiyyasva. See
p. vi.

If these arguments are sound, and if nothing can be said
against the critical principles by which I have been guided

Aufrecht's  in editing the text of the Rig-veda, if the

mistakes.  fourfold check, described above, fulfils every
requirement that could be made for restoring that text
which was known to Sdyara, and which was known, probably
2000 years earlier, to the authors of the Pritisdkhyas, what
can be the motives, it may fairly be asked, of those who
clamour for a new and more critical edition, 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 collation of other MSS.? No one
could have rejoiced more sincerely than I did at the publi-
cation 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 growing
interest in this, the only true Veda; it showed that even
those who could not read Sanskrit in the original Devana-
gari, 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 Romanised text
meinsciente vel invito. My edition is publici juris,
like any edition of Homer or Plato, and anybody might,
with proper acknowledgment, have reprinted it, either in
Roman or Devanigari letters. But far from keeping me
in ignorance of his plan, Professor Aufrecht applied to me
for the loan of the MSS. of the two Mazndalas 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
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guilty in delaying the publication of the last volumes of my
edition of the text and commentary. Nor could anything
have been more honourable than the way in which Pro-
fessor Aufrecht speaks of the true relation of his Romanised
text to my edition. That there are misprints, and I, speak-
ing for myself, ought to say mistakes also, in my edition of
the Rig-veda, I 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 Pro-
fessor Aufrecht’s compliment, and considering 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
accurate. What, however, I must protest against, and
what, I feel sure, Professor Aufrecht himself would equally
protest against, is the supposition, and more than-supposi-
tion of certain scholars, that wherever this later Latin
transcript differs from my own Devandgari 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 hymns. Against this supposi-
tion 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 inten-
tionally ; and I do not complain of those who, without
being able to have recourse to MSS. in order 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 number of passages where Pro-
fessor 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
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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 appear 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 con-
fined 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 collation of new MSS., such as are accessible
at present, or by occasional references to the Pratisdkhya.

I begin with some mistakes of my own, mistakes which
I might have avoided, if I had always consulted the
Pratisakhya, where single words or whole passages of
the Veda are quoted. Some of these mistakes have been
removed by Professor Aufrecht, others, however, appear in
his transcript as they appear in my own edition.

I need hardly point out passages where palpable mis-
prints in my edition have been repeated in Professor
Aufrecht’s text. I mean by palpable misprints, cases
where a glance at the Pada text or at the Samhiti text
or a reference to SAyana’s commentary would show at
once what was intended. Thus, for instance, in VI, 15, 3,
vridhé, as I had printed in the Sashiti, was clearly a
misprint for v#:dhé, as may be seen from the Pada, which
gives v7idhd/, and from Siyara. Here, though Professor
Aufrecht repeats vzzdhé, I think it hardly necessary to
show that the authority of the best MSS. (S 2 alone
contains a correction of v#idhé to vrzdhé) is in favour of
vridhd/Z, 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
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the object of the most learned and painstaking discussions,
not to claim too large an indulgence for misprints. A
misprint in the Sashitd, if repeated in the Pada, or if .
admitted even in the commentary of Siyawna, though it
need not be put down to the editor’s deplorable ignorance,
becomes yet a serious matter, and I willingly take all the
blame which is justly due for occasional accidents of this
character. Such are, for instance, II, 12, 14, sasaméindm
instead of sasamindm; I, 124, 4, sudhytvaZ, in the Pada,
instead of sundhytvaZ; and the substitution in several
places of a short u instead of a long @ in such forms
as sQsdvima, when occurring in the Pada; cf I, 166, 14;
167, 9.

It is clear from the Pratisakhya, Sttra 819 and 163, 3,
that the words 0t indra in IV, 29, I, should not be joined
together, but that the hiatus should remain. Hence
fitfndra, as printed in my edition and repeated in Professor
Aufrecht’s, should be corrected, and the hiatus be pre-
served, as it is in the fourth verse of the same hymn, ati
itthd. MSS. S 1, S 3 are right; in S 2 the words are
joined.

It follows from Satra 499 that to double the y in
vaiyasva is a mistake, but a mistake which had to be
pointed out and guarded against as early as the time of
the Pritisdkhya. In VIII, 26, 11, therefore, vaiyyasvasya,
as printed in my edition and repeated in Professor Auf-
recht’s, should be changed to vaiyasvdsya. MSS.S1,S3
are right, likewise P 1, P 2; but S 2 has the double
mistake vayyasvdsya, as described in the Pratisikhya;
another MS. of Wilson’s has vaiyy. The same applies
to VIII, 23, 24, and VIII, 24, 23. P 1 admits the mistaken
spelling vayyasva.

Some corrections that ought to be made in the Pada-
pazka only, as printed in my edition, are pointed out in
a note to Shtra 738 of the Prtisdkhya. Thus, according
to Stitra 583, 6, srlyd4 in the Pada text of II, 10, 2,
should be changed to sruyds. MSS. P 1, P 2 have the
short u.

InV, 7, 8, I had printed siki%Z shma, leaving the a of
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shma short in accordance with the Pratisikhya, Sitra 514,
where a string of words is given before which sma must not
be lengthened, and where under No. 11 we find ydsmai.
Professor Aufrecht has altered this, and gives the & as
long, which is wrong. The MSS. S 1, S 2, S 3 have the
short a.

Another word before which sma ought not to be length-
ened is mivate. Hence, according to Sttra 514, 14, I
ought not to have printed in VI, 65, 4, shmi mévate, but
shma méivate. Here Professor Aufrecht has retained the
long &, which is wrong. MSS. S 1, S 2, S 3 have the
short a.

It follows from Sttra 499 that in I, 138, 4, we should not
lengthen the vowel of sd. Hence, instead of asyd @ shi
za Upa sitdye, as printed in my edition and repeated by
Professor Aufrecht, we should read asyd @ shi »a tpa
sitdye. S 1, S 2, S 3 have short u®.

In VII, 31, 4, I had by mistake printed viddhi{ instead of
viddhi. The same reading is adopted by Professor Auf-
recht (II, p. 24), but the authority of the Pritisikhya,
Sttra 445, can hardly be overruled. S 1, S 2, S 3 have
viddhi.

While in cases like these, the Pratisdkhya is an authority
which, as far as I can judge, ought to overrule the authority
of every MS., however ancient, we must in other cases
depend either on the testimony of the best MSS. or be
guided, in fixing on the right reading, by Siyara and the
rules of grammar. I shall therefore, in cases where I
cannot consider Professor Aufrecht’s readings as autho-
ritative improvements, have to give my reasons why I
adhere to the readings which I had originally adopted.

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

& In the same verse, I, 138, 4, the shu in 6 shi tv4 should not be lengthened,
for there is no rule, as far as I can see, in the Pratisikhya that would require
the lengthening of su before tvi. See Pritisikhya, 491.
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It was certainly a great mistake of mine, though it may
seem more excusable in a Romanised transcript, 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 Prati-
sikhya, never occurs in the Sasmhiti 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 short vowel, i.e. one
matrd. Of course, nothing is said by the Pratisdkhya 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 in the
habit of calling Avagraha is by the writers of certain MSS.
of the Samzhiti text used as the sign of the Vivzztti or hiatus.
This hiatus, however, is very different from the Avagraha,
for while the Avagraha has the length of one métra, the
Vivritti or hiatus has the length of } mitra, if the two
vowels are short; of 4 mitré, if either vowel is long; of %
mAtri, 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 =, 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 0; (see my remarks on pp. 36, 39,
of my edition of the Pratisdkhya.) Although I thought,
and still think, that this use of the sign = 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 Vivrstti, the =, 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 Pratisikhyas
fully agree with him in looking on this change, not as an
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elision, but as a contraction. If, as sometimes happens,
final o or e remain unchanged before initial short a, this
is called the Paskila and Prakya padavritti (Sttra 13%).
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 Pa#kila
and Eastern schools, is marked by the writers of several
MSS. by the sign =, the Abhinihita sandhi, being a sandhi,
is not marked by any sign =.

I, 3, 12. régati (Aufr. p. 2) instead of rigati (M. M. vol. i,
p- 75) is wrong.

I, 7, 9. ya ékak (Aufr. p. 5) should be yd ékaZ (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 pAda; and though there
are exceptions to this rule, yet in VIII, 21, 5, where Pro-
fessor Aufrecht gives y4th4, the MSS. are unanimous in
favour of yathd (M. M. vol. iv, p. 480). See Phiz-siitra, ed.
Kielhorn, p. 54.

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

I, 10, 12. gushzi/, which Professor Aufrecht specially
mentions as having no final Visarga in the Pada, has
the Visarga in all the MSS, (Aufr. p. 7, M. M. vol. i,
p- 140.)

I, 11, 4. kdvir (Aufr. p. 7) should be kavir (M. M. vol. i,
P. 143).

I, 22, 8, read radhasmsi.

I, 40, 1 and 6. There is no excuse for the accent either on
tvémahe or on vékema, while sd44d in I, 51, 11, ought to
have the accent on the first syllable.

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

I, 54, 8. kshdtram (Aufr. p. 46) is a mere misprint for
kshatram.

2 As to the system or want of system, according to which the Abhinihita
sandhi takes place in the Sahité, see p. xlviii seq.



ix VEDIC HYMNS.

I, 55, 7. vandanasriad (Aufr. p. 47) instead of vandanasrud
(M. M. vol. i, p. 514) is wrong.

1, 57, 2. samésita instead of samdsita had been corrected
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 vishnuZ ; I, 64, 2, read stkaya/; I, 64, 3,
read dhiitayaZ.

I, 61, 16. Rosen had rightly printed hiariyogani with
a long 4 both in the Sawhitd and Pada texts, and I ought
not to have given the short a instead. All the MSS., S 1,
S 2,53, Pi1,and P 2, give the long & Professor Auf-
recht gives the short a in the Pada, which is wrong.

I, 67, 2 (4). viddntim (M. M. vol. i, p. 595) is perfectly
right, as far as the authority of the MSS. and of Siyara is
concerned, and should not have been altered to vinddntim
(Aufr. p. 57).

I, 72, 2, read vatsdm ; I, 2, 6, read pastiii; I, 76, 3, read
dhdkshy ; I, 82, 1, read yad4.

I, 83, 3. Rosen was right in giving dsamyattas. I gave
dsamyataZ on the authority of P 1, but all the other MSS.
have tt.

I, 84, 1. indra (Aufr. p. 68) cannot have the accent on the
first syllable, because it does not stand at the beginning of
a pada (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 4dgne, I, 140, 12, (Aufr. p. 130) instead of agne (M. M.
vol. ii, p. 133). In III, 36, 3, on the contrary, indra, being
at the head of a pada, 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, 10 (Aufr. p. 250);
IV, 32,7, (Aufr. p. 305) ; IV, 32, 12, (Aufr. p. 305); VIII, 3,
12, (Aufr. vol.ii, p. 86). InV, 61, 1, naraZ should have no
accent; whereas in VII, 91, 3, it should have the accent on
the first syllable. In VIII, 8, 19, vipanyli should have no
accent, and Professor Aufrecht gives it correctly in the
notes, where he has likewise very properly removed the
Avagraha which I had inserted.

I, 88, 1, read yata (M. M. vol. i, p. 708),not yatha (Aufr.
p. 72).
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1, 9o, 1, read 74gunitl; I, 94, 11, read yavasido (M. M.
vol. i, p. 766), not yayasddo (Aufr. p. 8o).

I, 118, 9. abhibhftim (Aufr. p. 105) instead of abhibhtitim
(M. M. vol.i,p. 957) cannot be right, considering that in all
other passages abhibhfti has the accent on the second
syllable. S 1, S 2, S 3 have the accent on the i.

I, 128, 4. ghrstasrir (Aufr. p. 117) instead of ghrstasrir
(M. M. vol. ii, p. 52) is wrong.

I, 144, 2, read parivs7taZ (M. M. vol. ii, p. 155) instead
of parivrsitdZ (Aufr. p. 133).

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

I, 148, 4. phrlni (Aufr. p. 136) instead of purfizi (M. M.
vol. ii, p. 140) does not rest, as far as I know, on the autho-
rity of any MSS. S 1, S 2, S 3 have purlizi.

I, 151, 7. gakkhatho (Aufr. p. 137) should be gdkzkatho
(M. M. vol. ii, p. 181).

I, 161, 12. All the Pada MSS. read prd 4bravit, sepa-
rating the two words and accentuating each. Though the
accent is irregular, yet, considering the peculiar construc-
tion of the verse, in which prd and pré are used as adverbs
rather than as prepositions, I should not venture with
Professor Aufrecht (p. 144) to write prd abravit. The
MSS. likewise have & 4gagan, I, 161, 4; and pra dgiZ,
VIII, 48, 2, not prd agi/, as Aufrecht gives in his second
edition.

I, 163, 11. dhrdgiman (Aufr. p. 147) instead of dhrdgi-
méan (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.

1, 164, 17, read pdrena (M. M. vol. ii, p. 259) instead of
paréna (Aufr. p. 149).

I, 164, 38. The first £ikytu/% ought to have the accent, and
has it in all the MSS., (Aufr. p. 151, M. M. vol. i, p. 278.)

I, 165, 5. A mere change of accent may seem a small
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matter, yet it is frequently of the highest importance in the
interpretation of the Veda. Thus in I, 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. Pro-
fessor 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. yasishza (Aufr. p. 154) instead of yéasishza
(M. M. vol. ii, p- 298) is not supported by any MS.

I, 169, 7, instead of pataydnta (Aufr. p. 158), read patd-
yanta (M. M. vol. ii, p. 322).

I,174, 4. kiyivakam (Aufr. p. 162) should be kiyavikam
(M. M. vol. ii, p. 340).

I, 177, 1. yuktd, which I had adopted from MS. S 3
(prima manuy), is not supported by other MSS., though P 2
reads yuttkd. Professor Aufrecht, who had retained yuktd
in the text, has afterwards corrected it to yuktv4, and in
this he was right. In I, 147, 2, gihi for y4ahi is wrong.

I, 188, 4. astrizan (Aufr. p. 171) instead of astriwan
(M. M. vol. ii, p. 395) can only be a misprint.

II, 29, 6. kértdd (Aufr. p. 203) instead of kartdd (M. M.
vol. ii, p. 560) is wrong.

11, 40, 4. kakra (Aufr. p. 214) instead of kakrd (M. M.
vol. ii, p. 614) is wrong.

111, 4, 7. gu/ (Aufr. p. 226) instead of g%z (M. M. vol. ii,
p. 666) is wrong ; likewise III, 30, 10, g% (Aufr. p. 241)
instead of gdZ% (M. M. vol. ii, p. 792).

III, 17, 1. igyate (Aufr. p. 232) instead of agyate (M. M.
vol. ii, p. 722) is impossible.

111, 47, 1. Professor Aufrecht (p. 256) puts the nomina-
tive indro instead of the vocative 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 Samhitd and Pada, without the accent on the last syl-
lable. But all the MSS. that I know (S 1,S2,S 3, P 1,
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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 mis-
take 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 VIII, 103, 9, (Aufr. vol. ii, p. 195) the
MSS. consistently give asya as unaccented, whereas Pro-
fessor 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 dmandan.

II1, 53, 18. asi (Aufr. p. 262) instead of 4si (M. M. vol. i,
P- 934) is wrong, because hi requires that the accent should
remain on dsi. S 1,S52,S 3, P 1, P 2 have 4si.

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

1V, 5, 7. 4rupitam, in the Pada, (Aufr. p. 280) instead of
drupitam (M. M. vol. iii, p. 45) is right, as had been shown
in the Pratisdkhya, Stra 179, though by a misprint the long
4 of the Sazhitd had been put in the place of the short a of
the Pada.

IV, 5, 9. read gai% (M. M. vol. iii, p. 46) instead of gé%
(Aufr. p. 281).

IV, 15, 2. ydti, with the accent on the first syllable, is
supported by all MSS. against yati (Aufr. p. 287). The
same applies to yéti 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. 105) is wrong, because am{ is never
unaccented.

IV, 21, 9. no, without an accent (Aufr. p. 296), instead of
né (M. M. vol. iii, p. 120) is wrong.

IV, 26, 3. dtithigvam (Aufr. p. 300) instead of atithigvdm
(M. M. vol. iii, p. 140) and VI, 47, 22, 4tithigvasya (Aufr.
p- 437) instead of atithigvdsya (M. M. vol. iii, p. 76) 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 kutsam (M. M. vol. iii. p. 139).
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IV, 36, 6. Professor Aufrecht (p. 309) has altered the
accent of 4vishu/ into 4vishuZ, but the MSS. are unanimous
in favour of dvishu/Zz (M. M. vol. iii, p. 181).

Again in IV, 41, 9, the MSS. support the accentuation
of dgman (M. M. vol. iii, p. 200), while Professor Aufrecht
(p. 313) has altered it to agman.

IV, 42, 9. 4dasat, 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 not to have been altered to avindat
(Aufr. p. 344).

1V, 50, 4. vyéman is a misprint for vydman.

V, 15, 5. Professor Aufrecht (p. 338) writes dirghdm
instead of dégham (M. M. vol. iii, 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. prayato (Aufr. p. 351) instead of prdyatd (M. M.
vol. iii, p. 371) is wrong.

V, 42, 9. visirmizam (Aufr. p. 358) instead of visar-
mé4ram (M. M. vol. iii, p. 402) is wrong.

V, 44, 4. parvazé (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. asifikantik (Aufr. p. 391) instead of asiZkdnti/
(M. M. vol. iii, p. 560) is not supported either by MSS. or
by grammar, as si#Z2 belongs to the Tud-class. On the
same grounds ishdyanta’, VI, 16, 27 (M. M. vol. iii, p. 638),
ought not to have been changed to ishaydntaZz (Aufr.
p. 408), nor VI, 24, 7, avakarsdyanti (M. M. vol. iii, p. 687)
into avakdrsayanti (Aufr. p. 418).

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

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

VII, 40, 4. aryamé &pa/ (Aufr. vol. ii, p. 35), in the Pada,
instead of aryamd dpaZ (M. M. vol. iv, p. 81) is wrong.
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VII, 51, 1. Adityandm (Aufr. vol. ii, p. 40) instead of
aditydndm (M. M. vol. iv, p. 103) is wrong.

VII, 64, 2. i/4m (Aufr. vol. ii, p. 50) instead of {/Am (M. M.
vol. iv, p. 146) is wrong. In the same verse gopé’ in the
Pada should be changed in my edition to gopa.

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

VII, #2, 3. In abudhran Professor Aufrecht has pro-
perly altered the wrong spelling abudhnan; and, as far
as the authority of the best MSS. is concerned (S 1, S 2,
S 3), he is also right in putting a final &, although Pro-
fessor Bollensen prefers the dental n; (Zeitschrift der
D.M. G., vol. xxii, p. 599.) The fact is that Vedic MSS.
use the Anusvara dot for final nasals before all class-letters,
and leave it to us to interpret that dot according to the
letter which 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 Devanigari, into the
corresponding nasal, provided it represents an original n.
InI, #1,1,S 2, S 3 have the dot in agushran, but S 1 has
dental n. In IX, 87, 5, asrzgran has the dot; i.e. S 1 has
the dot, and nk/%, dental n joined to 2%4; S 2 has nkk
without the dot before the n; S 3 has the dot, and then
kk. 1In IV, 24,6, the spelling of the Samzhitd dvivenam tdm
would leave it doubtful whether we ought to read dvivenan
tdm or dvivenam tdm; S 1 and S 3 read dvivenam tdsm,
but S 2 has dvivenan tdm; P 2 has 4vi-venan tdm, and
P 1 had the same originally, though a later hand changed
it to dvi-venam tam. In IV, 25, 3, on the contrary, S 1
and S 3 write dvivenam ; S 2, dvivenam; P 1and P 2,
avi-venam. What is intended is clear enough, viz. dvi-
venan in IV, 24, 6 ; dvi-venam in IV, 25, 3. [In the new
edition dvivenam has been left in both passages.]

VII, 73, 1. asvind (Aufr. vol. ii, p. 56) instead of asvini
(M. M. vol. iv, p. 176)is wrong. On the same page, dhishnye,
V1I, 42, 3, should have the accent on the first syllable.

VII, 77, 1. In this verse, which has been so often dis-

[32] e
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cussed (see Kuhn, Beitrage, vol. iii, p. 472 ; Bohtlingk and
Roth, Dictionary, vol. ii, p. 968 ; Bollensen, Orient und
Occident, vol. ii, p. 463), all the MSS. which I know, read
kardyai, and not either ardthai nor gardyai.

VIII, 2, 29. kirfzam (Aufr. vol. ii, p. 84) instead of
karizam (M. M. vol. iv, p. 308) does not rest on the authority
of any MSS.,, nor is it supported by Sayarna.

VIII, 9, 9. Professor Aufrecht has altered the very
important form akukyuvimdhi (M. M. vol. iv, p. 389) to
dkukyavimahi (vol. ii, p. 98). The question is whether this
was done intentionally and on the authority of any MSS.
My own MSS. support the form dAukyuvimdhi, and I see
that Professor Roth accepts this form.

VIII, 32, 14. dydntdram (Aufr. vol. ii, p. 129) instead of
ayantdram (M. M. vol. iv, p. 567) is wrong.

VIII, 47, 15. dushvdpnyam (Aufr. vol.ii, p. 151) is not so
correct as du/kshvapnyam (M. M. vol. iv, p. 660), or, better,
dushshvdpnyam (Pratisikhya, Satras 255 and 364), though
it is perfectly true that the MSS. write dushvdpnyam.

[I ought to state that all these errata have been corrected
by Professor Aufrecht in his second edition.].

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 sup-
ported by the best MSS. My own edition of these Manda-
las will soon be published, and I need hardly say that
where it differs from Professor Aufrecht’s text, I am pre-
pared to show that I had the best authorities on my side.

Professor Aufrecht writes in the second edition of his
Romanised text of the Rig-veda (p. iv): ‘Um den Herren,

My own die diese Druckfehler in majorem gloriam

mistakes:  syam mit so grosser Schonung hervor-
gehoben haben, einen Gegendienst zu erweisen, bemerke
ich einige derselben.’” Dieser Gegendienst, so gut er
gemeint war, ist leider nicht sehr bedeutend ausgefallen,
auch nicht immer in majorem gloriam Catonis.

In I, 161, 2, Professor Aufrecht objects to Aaturas
krinotana. I felt doubtful about it,and in the commentary
I printed AaturaZ krimotana. In IV, 33, 5, the reading
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katus kara is sanctioned by the authority of the Pratisa-
khya, Sttra 281, 4.

In I, 181, 5, Aufrecht prefers mathrd; Siyana, Boht-
lingk and Roth, and I prefer mathna.

In II, 11, 10, he has discovered that gfirvit was meant
for grvat. Whitney still quotes giirvit.

In III, 9, 4, he has discovered that apsu should be =psu;
but this had been already corrected.

In III, 25, 2, the final a of vaha ought to be long in the
Samhita.

In IV, 19, 4, instead of d»7/44 ni read d»i//éni.

In VII, 33, 2, instead of avzzniti read =vrznita.

In VII, 35, 13, the Visarga in devagopdZ should be
deleted.

In VII, 42, 2, the Anusvira in yumkshvd should be
deleted.

In VIII, 2, 30, the anudattatara should be shifted from
the ultimate to the penultimate, dadhiré, not dadhire.

In VIII, 51, 3, avishyanta was meant for arishyantam.

InVIII, 55, 5, for na read 4. The MSS. vary in both cases.

In IX, 108, %, in vanakraksha, the kra was printed as #z.
Professor Aufrecht might have seen it correctly printed in
the index. Siyana read vanarzksha.

In X, 28, 11, Professor Aufrecht thinks that the Pada
should have godhéZ instead of godh4. I think godhi is
right, in spite of Professor Aufrecht’s appeal to the silence of
the Pratisikhya. The fact is that godhd/% never occurs, while
godhi occurs in the preceding verse, and again VIII, 69, 9.

After such a flourish of trumpets, we expected more
from Professor Aufrecht; still we must learn to be grateful
even for small mercies.

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

€2
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It has been supposed that in the index at the end of my
fourth volume, the seventeenth verse of the 34th hymn in
Siyama’s ~ the seventh Mandala has been wrongly
q“‘;;aeﬁggfvgr_"m assigned to Ahi Budhnya, and that one half
nukramazi.  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 Anukramaznika, |
but I cannot admit that my own interpretation is untenable.
As Sayana does not speak authoritatively on the subject, I
followed the authority of Shadgurusishya. This commen-
tator of the Anukramaniki says: atra £a abgdm ukthair
ahim grinisha ity ardharko=bganimno® devasya stuti/; m4
noxhir budhnya ity ardharZo=hirbudhnyandmno devasya?®.
Another commentator says: abgdm ukthair ardharko=hiZ ;
uttaro m4 noxhir ity ahir budhnya’. From this we learn
that both commentators looked upon the Dvipadis as
ardharékas or half-verses, and ascribed the whole of verse 16
to Ahir abgd/4, the whole of verse 17 to Ahir budhnyas.
It will be seen from an accurate examination of Siyazna’s
commentary on verse 17, that in the second interpretation
of the second half of verse 17, he labours to show that in this
portion, too, Ahir budhnya/ may be considered as the deity.
It is perfectly right to say that the words of the Anu-
kramanika, abgdm ahe/, signify that the verse beginning
with abgdm, belongs to Ahi. But there was 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
distinction between Abgd AhiZz and Ahir BudhnyaZ, 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 91 and 92 of the seventh Ma-
ndala, it is true, that in the index I did not mention that
certain verses in which two deities are mentioned (91, 2;

& T find that Mr. Macdonell in his edition of the Sarvinukramazi reads
ardharko~hinfimno. If this is right, part of my argument would fall.

b MS. Wilson 379 has, ardharZo ndmano daivatasya, and in the margin shi.
Ahirbudhnya seems to have been taken as one word.

¢ The editor of the Bombay edition of the text of the Rig-veda assigns
verse 16 to Ahi, verse 17 to Ahirbudhnya.
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4—7; 92, 2), must be considered as addressed not to Vayu
alone, but to Viyu and Indra. It will be seen from
Séyana’s introduction to hymn go, that he, too, wrongly
limits the sentence of the Anukramanik4, aindryas £a yi
dvivaduktdZ, to the fifth and following verses of hymn go,
and that he never alludes to this proviso again in his intro-
ductory remarks to hymn 91 and g2, though, of course, he
explains the verses, in which a dual occurs, as addressed to
two deities, viz. Indra and VAyu. The same omission,
whether intentional or unintentional, occurs in Shad-
gurusishya’s commentary. The other commentary, how-
ever, assigns the verses of the three hymns rightly. The
subject has evidently been one that excited attention in very
early days, for in the Aitareya-brahmara, V, 20, we actually
find that the word vam which occurs in hymn go, 1, and
which might be taken as a dual, though Siyaza explains it
as a singular, is changed into te 2

In hymn VII, 104, rakshohanau might certainly be added
as an epithet of Indrd-Somau, and Shadgurusishya clearly
takes it in that sense. The Anukramaniki says : indrisoma
pazikéadhikaindrasomas rakshoghna sipabhisipaprayam.

In hymn VIII, 67, it has been supposed that the readings
Samada and S&dmada 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
Sammada, I had shown in my History of Ancient Sanskrit
Literature (2nd ed.), p. 39, where I had translated the
passage of the Sankhdyana-sitras in which Matsya Sam-
mada occurs, and had also called attention to the Asvali-
yana-stitras X, 7,and the Satapatha-brdhmara XIIL 3, 1, 1,

& The interpunction of Dr. Haug’s edition (p. 128) should be after te.
Shadgurusishya says: ata eva brihmasnasfitrayoZ praiige viyavyatviya pra
virayi sukayo dadrire® vim iti dvivakanasthine ta ity ekavadanapitkak kritak,
vim ity uktam ked aindratvam Za syidd iti. Possibly the same change should
be made in Asvaliyana’s Srauta Sftras, VIII, 11, and it has been made by
Réma Nérdyana Vidydratna. The remark of the commentator, however,
dadrire ta iti prayogapéskaZk, looks as if vAm might have been retained in the
text. The MSS. I have collated are in favour of te.

¥ Mr. Macdonell (Sarv:inukramanf, P- 133) inserts ta iti after dadrire.
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where the same passage is found. I there spelt the name
Sammada, because the majority of the MSS. were in favour
of that spelling. In the edition of the Asvaldyana-siitras,
which has since been published by Rdma Nardyana Vidya-
ranya, the name is spelt Simada. My own opinion is that
Sammada is the right spelling, but that does not prove that
Sayana thought so; and unless I deviated from the prin-
ciples which I had adopted for a critical restoration of
Sayana’s text, I could not but write Sdmada in our passage.
B 1 and B 4 omit simada, but both give samadikhyasya ;
Ca. gives likewise samadikhyasya, and A. semadikhyasya.
This, I believe, was meant by the writer for sammadai-
khyasya, for in the passage from the Anukramarni both A.
and Ca. give sdmmado. I then consulted the commentary
of Shadgurusishya, and there again the same MS. gave
twice simmada, once simada, which is explained by
samadikhyamahidminarigaputraZz. A better MS. of Shad-
gurusishya, MS. Wilson 379, gives the readings simmado,
simmada, and sammadikhyasya. The other commentary
gives distinctly sdmanda. [I have adopted sammada in
the new edition.]

In IX, 68, Professor Aufrecht adopts what he considers
the bold reading Vatsapri; I prefer to be timid and allow
Sayana his own reading Vatsapri; see Sarvinukramari,
ed. Macdonell, pp. 34, 146.

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 Siyawza in
places where he differs from other authorities, 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 Pro-
fessor Aufrecht ascribes the first ten verses to the Akrzshzas,
whereas Siyaza calls them Akrishzas. It is perfectly true
that the best MSS. of the Anukramaniki have Aksishfa, it
is equally true that the name of these Aksishfas is spelt
with a short a in the Harivamsa, 11,533, but an editor of
Sayana’s work is not to alter the occasional mistakes of that
learned commentator, and S4yawa certainly called these
poets Akrzshz'as
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Verses 21—30 of the same hymn are ascribed by Professor
Aufrecht to the Prisniya/s Here, again, several MSS.
support that reading; and in Shadgurusishya’s commen-
tary, the correction of prisniya’ into prisnayak is made
by a later hand. But Sayana clearly took prisnaya for a
nominative plural of prisni, and in this case he certainly
was right. The Dictionary of Bohtlingk and Roth quotes
the Mahédbhdrata, VII, 8728, in support of the peculiar
reading of présniyaZ, but the published text gives prisnayal.
Professor Benfey, in his list of poets (Ind. Stud. vol. iii, p.
223), gives prisniyoga as one word, not prisniyogi, as stated
in the Dictionary of Bohtlingk and Roth, but this is
evidently meant for two words, viz. prisnayo=gdk. How-
ever, whether prisniyaZ or prisnayaZ be the real name of
these poets, an editor of S&yawa is bound to give that
reading of the name which Sdyana believed to be the right
one, 1. e. prisnayalk®

Again, in the same hymn, Professor Aufrecht ascribes
verses 31—40 to the Atris. We should then have to read
tritlye=trayaZ But Sdyana read tritiye trayak,and ascribes
verses 31—-40 to the three companies together of the Rzshis
mentioned before. On this point the MSS. admit of no
doubt, for we read: FAaturthasya ka dasarkasya &krishzi
mishd ityAdidvindmanas trayo gand drashziraz. I do not
say that the other explanation is wrong; I only say that,
whether right or wrong, Sdyana certainly read traya/, not
atraya/Z; and an editor of Siyaxa 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 one and the same hymn.

But though I insist so strongly on a strict observance
of the rules of diplomatic criticism with regard to the text

Old mistakes Of the Rig-veda, nay, even of Siyaza, I
inthetext. jpsist equally strongly on the right of in-
dependent criticism, which ought to begin where diplo-

® Professor Aufrecht in his new edition of the text (18%77) adopts the more
timid reading prisnayak. See also Br7hat-Sashit, transl. by Kern, p. 2:
Sikati% prisnayo gargé valakhilyd mariipaZ bhrigavo =igirasas £aiva stikshmis
kinye maharshayaz.
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matic 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 Pratisdkhya, to say
nothing of the passages of many hymns which are quoted
verbatim in the Brihmanas, the Kalpa-siitras, the Nirukta,
the Bsshaddevat, and the Anukramawis, 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, so it should remain; and whatever
alterations and corrections we, the critical Mlek&/as of the
nineteenth century, have to propose, should be kept distinct
from that time-hallowed inheritance. Unlikely as it may
sound, it is true nevertheless 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 Praitisdkhya had
before their eyes or ears a text ready made, of which they
registered every peculiarity, nay, in which they would note
and preserve every single irregularity, 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 1coth case in accordance with what we consider 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 critical
taste would venture to foist into it a conjectural reading,
however plausible, nay, however undeniable.

Sthatds Aard- There can be no clearer case of corruption

tham. in the traditional text of the Rig-veda than,

for instance, in I, #o, 4, where the Pada text reads:

vardhan ydm parvi/ kshapd/Z vi-ripa/Z sthiti/ Za rdtham
ritd-pravitam. )

All scholars who have touched on this verse, Professors
Benfey, Bollensen, Roth, and others, have pointed out that
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instead of 4a rdtham, the original poet must have said
karitham. The phrase sthatu/ kardtham, 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 77,
which here, as in the Greek pdp-tvp or pdp-rvs, masc., appears
as ur or us, while in the ordinary Sanskrit we find 77 only.
This nom. sing. neut. in us, explains also the common geni-
tives and ablatives, pitu%, matu/, &c., which stand for pitur-s,
matur-s. This phrase sthitd/ kardtham occurs :

I, 58, 5. sthati/ karditham bhayate patatrizaZ.

What stands and what moves is afraid of Agni.

" I, 68, 1. sthitd/Z Aardtham aktdin vi irzot.

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

I, 72, 6. paslin £a sthatr?n karitham %a pahi.

Protect the cattle, and what stands and moves!

Here it has been proposed to read sthatdZ instead of
sthatr/n, and I confess that this emendation is very plaus-
ible. One does not see how pasu, 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-brahmarna, XI, 8, 3, 2. saurya evaisha pasu’
syad iti, tasmid etasminn astamite pasavo badhyante;
badhnanty ekan yathigosh#sam, eka upasamiyanti.

I, 70, 2. garbhaZ ka sthitdm gdrbha/Z kardthim, (read
sthitrdm, and see Bollensen, Orient und Occident, vol. ii,
p- 462.)

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

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

111, 31, 15. &t it sdkhi-bhya/ kardtham sdm airat.

He brought together, for his friends, the flocks.

VIII, 33, 8. puru-trd Zardtham dadhe.

He bestowed flocks on many people.

X, 92, 13. prd na/ pfishd Zardtham—avatu.

May Pashan protect our flock!
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Another idiomatic phrase in which sthitd% occurs is
sthiti/ gdgata/k, and here sthati/Z is really a genitive :

IV, 53, 6. gdgataZ sthiti/z ubhdyasya yd/ vasl.

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

VI, 50, 7. visvasya sthati/Z gdgataZ génitriz.

They who created all that stands and moves.

VII, 6o, 2. visvasya sthati/ gigatalk ka gopidh.

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

I, 159, 3. sthiti/% ka satydm gdgata’ ka dhdrmani pu-
trasya pathaZ paddm ddvayivina.

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, the original
poet said sthati/ kardtham, I should be loath to suppress
the evidence of the mistake and alter the Pada text from
ka ridtham to kardtham. 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 misunderstanding
on the part of the original compilers of the Vedic texts,

and likewise of the authors of the Pritisi-

khyas, the Niruktas, and other Vedic treatises,
has been pointed out by Professor Kuhn. In an article of
his, ¢ Zur iltesten Geschichte der Indogermanischen Volker’
(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 Olden-
burg) louch, 16ch, village. All these words are to be
traced back to the Sk. uru, Gr. elpvs, broad, wide. The
initial u is lost, as in Goth. rtims, O.H.G. rimi, rGmin
(Low Germ. rfime, 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 particle u, which probably was only sepa-
rated from it by the Diaskeuasta, and that the meaning is

Uloka.
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that of open space’ Although this derivation has met with
little favour, I confess that I look upon this remark, except-
ing only the Latin locus? i.e.stlocus, as one of the most
ingenious of this eminent scholar. The fact is that this
particle u before loka is one of the most puzzling occurrences
in the Veda. Professor Bollensen says that loka never
occurs without a preceding u in the first eight Mazdalas,
and this is perfectly true with the exception of one passage
which he has overlooked, VIII, 100, 12, dyad/ deh{ lokdm
végréya vi-skdbhe, Dyu! give room for the lightning to
step forth! Professor Bollensen (1. c. p. 603) reads vritrdya
instead of vdgraya, without authority. He objects to dyat/
as a vocative, which should be dyail%; but dyai% may be
dyé4, a genitive belonging to vdgriya, 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 pada
is against the very rules, or, at least, runs counter to the
very observations which the authors of the Pratisikhya
have made on the inadmissibility of an unaccented word
in such a place, so that they had to insert a special provi-
sion, Prat. 978, exempting the unaccented u from this obser-
vation: anudattam tu piddadau novargam 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 Pritisdkhya are not to be
considered as rules, but simply as more or 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 character 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 pada.
We should not begin a verse with an enclitic particle in any
other language either; and as in Sanskrit a verb at the

@ On locus, see Corssen, Krit. Beitr. p. 463, and Aussprache, 2nd ed., p. 810.
Corssen does not derive it from a root std or sthé, but identifies it with Goth.
strik-s, Engl. stroke, strecke.
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beginning of a pada receives ipso 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 admitting an old form uloka instead
of u loka? Lokédm is preceded by uin I, 93,6 ; II, 30, 6;
(asmin bhayd-sthe krizutam 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 (urim naZ lokdm, or ulokdm ?);
73, 23 VII, 20, 25 33, 5 (with urim); 6o, g (with urim);
84, 2 (with urim); 99, 4 (with urim); IX, 92,5; X,13,2;
16, 4 (suks7tdm u lokdm); 30, 7; 104, 10; 180, 3 (with
urtm). Loké is preceded by u in III, 29, 8; V, 1, 6 ; loka-
krit, IX, 86, 21; X, 133, 1. In all remaining passages u
lokd is found at the beginning of a pada : lokdz, I1I, 37, 11 ;
lokdm, IIT, 2, g (u lokdm u dvé ({ti) Gpa gdmim iyatuZ); V,
4, 11; loka-krstnim, VIII, 15, 4; IX, 2, 8. The only
passages in which loka occurs without being preceded by u,
are lokdm, VI, 47, 8 (see above); VIII, 100, 12 X, 14, 9;
85, 20 (amrftasya) ; lokdZ, IX, 113, 9; lokdn, X, 9o, 14;
loké, IX, 113, 7%; X, 85, 24.

It should be remembered that in the G&this the u of
words beginning with urv® does not count metrically
(Hiibschmann, Ein Zoroastrisches Lied, p. 37), and that in
PAli also uru must be treated as monosyllabic, in such pas-
sages as Mahdv., p. 2, line 5. The same applies to passages
in the Rig-veda, such as I, 138, 3; VII, 39, 3, where the
metre requires uru to be treated as one syllable. In
IX, 96, 15, the original reading may have been urur iva,
instead of uru-iva.

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 and where it means space, carriere ouverte, free-
dom, we ought to read ulokd; but in spite of this I could
never bring myself to insert this word, of which neither the
authors of the Brahmanas nor the writers of the Prétisikhyas
or even later grammarians had any idea, into the text. On
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the contrary, I should here, too, consider it most useful to
leave the traditional reading, and to add the corrections in
the margin, in order that, if these conjectural emendations
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 hypothetical word
uloka, which it is but fair to mention. If it is derived from
uru, or, as Professor Bollensen suggests, from urvaZ or urvak,
the change of va into o would require further support.
Neither maghon for maghavan, nor duroza for dura-vaza
are strictly analogous cases, because in each we have an a
preceding the va or u. Strictly speaking, uroka presupposes
uravaka, as sléka presupposes sravaka, or 6ka, house, avaka
(from av, not from u#). It should also be mentioned that a
compound such as RV. X, 128, 2, urtilokam (scil. antdri-
ksham) is strange, and shows how completely the origin of
loka was forgotten at the time when the hymns of the tenth
Mandala were composed. But all this does not persuade us
to accept Ascoli’s conjecture (Lezioni di Fonologia Compa-
rata, p. 235), that as uloga (but not uloka) is a regular
Tamil form of loka, uloka in the Veda might be due to a
reaction of the aboriginal dialects on the Vedic Sanskrit.
We want far more evidence before admitting such a reaction
during the Vedic period.

The most powerful instrument that has hitherto been
applied to the emendation of Vedic texts, is the metre.

Metrical Metre means measure, and uniform measure,

citilsm.  and hence its importance for critical pur-
poses, as second only to that of grammar. If our know-
ledge 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,
however, are needed in this kind of conjectural criticism.
We ought to be quite certain that the anomaly is impos-
sible, and we ought to be able to explain to a certain extent
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how the deviation from the original correct text could have
occurred. As this subject has of late years received con-
siderable attention, and as emendations of the Vedic texts,
supported by metrical arguments, have been carried on on
a very large scale, it becomes absolately 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 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 pronounced intolerable.

Even if the theory of the ancient metres had not been so
carefully worked out by the authors of the Pratisdkhyas
and the Anukramaris, an independent study of the Veda
would have enabled us to discover 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
introduction 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 becomes a continuous chain of closely
linked syllables.

It is far easier, as I remarked before, to discover the
original and natural rhythm of the Vedic hymns by reading
them in the Pada than in the Saszhitd text, and after some
practice our ear becomes sufficiently 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
freedom of pronunciation was allowed even in the body of
words than would be tolerated in the later Sanskrit. Ifa
syllable was wanted to complete the metre, a semivowel
might be pronounced as a vowel, many a long vowel might
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be protracted so as to count for two syllables, and short
vowels might be inserted between certain consonants, of
which no trace exists in the ordinary Sanskrit. If, on the
contrary, there were too many syllables, then the rules of
Sandhi were observed, or two short syllables contracted by
rapid pronunciation into one ; nay, in a few cases, a final m
or s, it seems, was omitted. It would be a mistake to
suppose that the authors of the Pratisikhyas were not aware
of this freedom allowed or required in the pronunciation of
the Vedic hymns. Though they abstained from intro-
ducing into the text changes of pronunciation which even
we ourselves would never tolerate, if inserted in the texts
of Homer and Plautus,in the P4liverses of Buddha, or even
in modern English poetry, the authors of the Pratisikhya
were clearly aware that in many places one syllable had to
be pronounced as two, or two as one. They were clearly
aware that certain vowels, generally considered as long, had
to be pronounced as short, and that in order to satisfy the
demands of the metre, certain changes of pronunciation
were indispensable. They knew all this, but they did not
change the text. And this shows that the text, as they
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
Samhitd text in accordance with the metre in which they
are composed. But this was done by the poets themselves,
or, at all events, it was not done by the authors of the
Préatisdkhya. 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 autho-
rity, and what is the result of our own observations. This
I shall now proceed to do.

First, then, the authors of the Pratisdkhya distinctly admit
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that, in order to uphold the rules they have themselves laid
down, certain syllables are to be pronounced as two syllables.
Weread in Sttra 527: ‘Ina deficient pAda the
right number is to be provided for by protrac-
tion 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 Sasmhit4, viz. the sixth,
or the eighth, or the tenth, can be shown 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 :

Vyitha.

I, 161, 11. udvatsvasmi akrinzotand trizam.
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 Pratisikhya. But if we pro-
tract 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 Sftra, 523.
The same applies to X, 103, 13, where we read:
pretd gayati naraf.

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
itd, and we get a verse of eight syllables, the sixth syllable
now falls under the general observation, and is lengthened
in the Sashitd accordingly.

The same rules are repeated in a later portion of the
Pratisakhya. 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 separating consonantal groups in which semivowels
(originally vowels) occur, by means of their corresponding
vowel.

The rules in both places are given in almost identically
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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 preceding consonant by its corresponding vowel.

These rules therefore show clearly that the authors of
the Pritisikhya, though they would have shrunk from
altering one single letter of the authorised Sashitd, recog-
nised the fact that where two vowels had been contracted
into one, they might yet be pronounced 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 Pratisikhya
does not allow, or, at least, does not distinctly sanction.
The commentator indeed tries to show that by the wording
of the Sttras in both places, a third modification is sanc-
tioned, viz. the vocalisation, in the body of a word, of semi-
vowels which do not owe their origin to an original vowel.
But in both places this interpretation 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 1t is only by observmg such a rule that in

I, 61, 12, gor na parva vi rada tirask, we get a verse of
eleven syllables, and thus secure for d4 in rada 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-varza (Sttra 974), i.e. semivowels that were origin-
ally vowels. The independent (svibhavika) semivowels, as
e.g. the v in parva, are not included ; and to suppose that
in Sttra 527 these semivowels were indicated by varza is
impossible, particularly if we compare the similar wording
of Stitra g74%.

& Tt will be seen from my edition of the Pratisikhya, particularly from the
extracts from Uvafa, given after Sitra 974, that the idea of making two
syllables out of go%, never entered Uvafa’s mind. M. Regnier was right,
Professor Kuhn (Beitrige, vol. iv, p. 187) was wrong. Uvafa, no doubt, wishes
to show that original (svAbhévika) semivowels are liable to vyfiha, or at least

(32] f
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We look in vain, too, in the Pritisdkhya 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 dis-
tinctly sanctioned, is observed in the Pratisdkhya, for unless
its author observed it, he could not have obtained in the
verses quoted by the Pratisdkhya the number of syllables
which he ascribes to them. According to Sitra 937, the
verse, RV. X, 134, 1, is a Mahdpankti, and consists of six
pidas, of eight syllables each. In order to obtain that
number, we must read :

samrigam karshazinam.

We may therefore say that, without allowing any actual
change in the received text of the Saszhiti, the Pratisi-
khya distinctly allows a lengthened pronunciation of certain
syllables, which in the Pada text form two syllables; and
we may add that, by implication, it allows the same 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, recognised in so many cases by the
ancient scholars of India themselves, 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 Pratisikhya, those at least who constituted

Shortening of the Vedic text which was current in the

long vowels. ancient schools and which we now have
before us, were fully aware that certain long vowels and
diphthongs could be used as short. The authors of the
Pratisikhya 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 SOtra 523
that the eighth syllable of hendecasyllabics and dodeca-
syllabics, if short, is lengthened, provided a short syllable

to vyaviya; but though this is true in fact, Uvasa does not succeed in his
attempt to prove that the rules of the Pritisikhya sanction it.
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follows, they remark that for this purpose naZ or no is
treated as a short syllable :

X, 59, 4. dyu-bhi% hitak garimi su nak astu, (Samh.
st no astu.)

Again, in stating that the tenth syllable of hendecasyl-
labics and dodecasyllabics, if short, is lengthened, provided
a short syllable follows, the same exception is understood
to be made in favour of na/ or no, as a short syllable :

VII, 48, 4. nu devisaz variva/ ka-trt;m;. na%, (Samh.
kartani nc?, bhita no, &c.)

With regard to e being shortened before a short a
where, according to rule, the a should be elided, we actu-
ally find that the Sawhitd gives a instead of e in RV.
VIII, 72, 5. véti stétave ambyfm, Samh. véti stétava
ambyam. (Pratis. 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 Pali and Prikszt
every final o and e can be treated as either long or short®.
Starting from this we may certainly extend this observa-
tion, 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 Samhiti text:

I, 84, 17. ka ishate | tugyate ko bibhiya

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

& See Lassen, Inst. Lingu Pracritice, pp. 145, 147, 151; Cowell, Vararui,
Introduction, p. xvii. Keddrabhatta says: Pizinir bhagavin priksitalakshazam
api vakti samskritid anyat, dirghdksharam 4a kutrakid ekim méitrim upaititi.
Secundum d’Alwisium commentator docet sermonem esse de litteris Sanscriticis
¢ eto. Cf. Pischel, De Grammaticis prakriticis, 1874.

fo2
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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 0. In IV, 45, 5, we must scan

usri/ garante prati vasto asvini,
ending the verse with an epitritus tertius instead of the
usual dijambus?®

Thirdly, the fact that the initial short a, if following upon
a word ending in o or e, is frequently not to be elided, is
clearly recognised by the authors of the Pratisakhya (see
p- xlviii). Nay, that they wished it to be pronounced even
in passages where, in accordance with the requirements of
the Pritisikhya, it had to disappear in the Sahita text, we
may conclude from Sttra 978. 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 Sttras 9#8-987. But if the initial a were not pronounced
in I, 1, 9, sd% naZ pitd-iva sindve dgne su-updyand/ 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 Paini himself.

& See Professor Weber’s pertinent remarks in Kuhn’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 jambus or trochee, this scanning is inevitable. Thus
we may scan the Sazzhitd text:

1, 88, 2. rukmo na Atrak svadhitivan.

1, 141, 8. ratho na yatak sikvabhik kesto.

1, 174, 3. simho na dame apimsi vastos.

VI, 24, 3. aksho na Fakryok Sira brehan

X, 3, 1. ino rigann aratik samiddho.

This leaves but one of Professor Kuhn’s examples (Beitrage, vol. iv, p. 192)
unexplained : I, 191, 1. kankato na kankato, where iva for na would remove
the difficulty.

b This subject, the shortness of e and o in the Veda, has been admirably
treated by Mr. Maurice Bloomfield, ¢ Final as before Sonants,” Baltimore, 1882.
Reprinted from the American Journal of Philology, vol. iii, No. 1.
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Panini says, VI, 1, 127, that i, u, ¢ (see RV. Bh. IV, 1,
12) at the end of a pada (but not in a compound?®) 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 portion of it only, to Sikalya,
Pratisakhya 155 seq.> Thus kakri atra may become.kakri
atra or kakry atra. Madht atra may become madhii atra
or madhv atra. In VI, 1, 128, Panini adds that a, i, u, 72
may remain unchanged before 77, and, if long, may be
shortened, and this again according to the teaching of
Sékalya, i. e. Pratisdkhya 136¢°. Hence brahm4 7zshi%z be-
comes brahma 7zshiz or brahmarshi%; kumiri »isyaZ be-
comes kumairi 7isyaZ or kumary »isyas. This rule enables
us to explain a ‘number of passages in which the Sasmzhita
text either changes the final long vowel into a semivowel,
or leaves it unchanged, when the vowel is a pragrzhya vowel.
To the first class belong such passages as I, 163, 12; IV,
38, 10,vagl drva, Samh. vigydrva ; VI, 7, 3, vAgi agne, Samh.
vagyigne; VI, 20, 13, pakthi arkal#, Sasmh. pakthyarkaiZ;
1V, 22, 4, sushmi 4 g6%, Samh. sushmyd gé%. In these pas-
sages i is the termination of a nom. masc. of a stem ending
in in. Secondly, IV, 24, 8, patni d4%%a, Samh. pdtnydkkia ;
IV, 34, 1, devi dhndm, Sawh. devydhnam; V, 75, 4, vAriki
4-hita, Samh. viniky&hiti; VI, 61, 4, avitrf avatu, Samh.
avitrydvatu. In these passages the 1 is the termination of
feminines. In X, 13, 4, Utl arvdk, Samh. (tyarvak, the final
i of the instrumental Gti ought not to have been changed
into a semivowel, for, though not followed by iti, it is to be
treated as pragrzhya; (Pratis. 163, 5.) It is, however,

& There are certain compounds in which, according to Professor Kuhn, two
vowels have been contracted into one short vowel. This is certainly the
opinion of Hindu grammarians, also of the compiler of the Pada text. But
most of them would admit of another explanation. Thus dhinvarszasa’, which
is divided into dhanva-armasak, may be dhdnu-arzasak (RV. V, 45, 2).
Dhénarkam, divided into dhéna-arZam, may have been dhéna-r72am (RV. X,
46, 5). Satarkasam (RV. VII, 100, 3) may be taken as sati-»zkasam instead of
satd-arkasam.

b In the Pritisakhya the rule which allows vowel before vowel to remain
unchanged, is restricted to special passages, and in some of them the two
vowels are savarza; cf. Slitra 163.

¢ Cf.Vigasan, Pritisikhya, IV, 48 ; Indische Studien, vol. ix, 309 ; vol. x, 406.
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mentioned as an exception in Sttra 174, 9. The same
applies to II, 3, 4, védi iti asydm, Samh. védyasydm. The
pragrzhya 1 ought not to have been changed into a semi-
vowel, but the fact that it had been changed irregularly,
was again duly registered in Stra 174, 5. These two
pragrzhya 1 therefore, which have really to be pronounced
short, were irregularly changed in the Sashitd into the
semivowel ; and as this semivowel, like all semivowels, may
take vyaviya, the same object was attained as if it had been
written by a short vowel. With regard to pragrzhya 1, no
such indication is given by the Samzhitd text; but in such
passages as I, 46, 13, sambh( {ti sam-bh(i & gatam, Samh.
sambh & gatam; V, 43, 4, bahd {ti ddrim, Samh. bah{
adrim, the pragrzhya 0 of the dual can be used as short, like
the @ of madh atra, given as an example by the commen-
tators of Pézini.

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 Pratisdkhya, Sitra 309,
though in none of the passages there mentioned is there any
metrical necessity for this shortening (see p. lii). This being
the case, it is impossible to deny that where this 4 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 tya valgl puru-hitd adya, (Samh. puru-
hatadya); and not kva tyi valg( puruhfitidya, although we
might quote other verses as ending with an epitritus primus.

IV, 3, 13. mi vesasya pra-minatak mai apek, (Sawh.
mépe#,) although the dispondeus is possible.

I, 77, 1. katha disema agnaye kA asmai, (Samh. kismai.)

VI, 24, 5. aryak vasasya pari-eta asti.

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

X, 148, 1. tmana tani sanuyAma tvi-0taZ,
although the passage is not mentioned by the PritisAkhya
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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 Gayatri, 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 circumstances, ought to be shortened. We may
scan:

V, 5, 7. vAfasya patman i4ta daivya hotird manusha/.

The same choriambic ending occurs even in the last pida
of a Gayatri, and is petfectly 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 Prétisikhya, 174
and 177, but this would not justify the shortening of au to
av in Anushzubh verses, such as

V, 86, 5. martiya devau adabha,

amsh-iva devau arvate,
while, with regard to the Trishfubh and Gagati verses, our
views on these metres must naturally depend on the difficul-
ties we meet with in carrying them out systematically.

There is no reason for shortening 4 in

V, 5, 10. devinim guhy4 namani.

It is the second péda of a Gayatri 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 4 into a short one. Such
passages are in the Pada text:

VI, 46, 11. didyavaZ ti_gmg-mﬁrdh_én;/z, not mirdhinas.

1, 15, 6. 7stuna yagAam Asthe, not dsithe. :

V, 66, 2. simyék leﬁryg.m 4site, not isite.

V, 67, 1. varshish#4am kshatram asathe, not Asithe. See
Beitrige, vol. iii, p. 122.

1,46, 6. tim asme rasithim isham, not rdsithdm isham.

2 I see that Professor Kuhn, vol, iv, p. 186, has anticipated this observation
in eshzau, to be read 4-ishzau.
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IV, 32, 23. babhrQ yimeshu sobhete, not sobhete.

IV, 45, 3. uta priyam madhune yusgdthdm ratham, not
yaﬁggthﬁm ratham.

V. 74, 3. kam akkka yusgithé ratham, not yuiigithe
ratham.

IV, 55, 1. dyavabhimi ({ti) adite trisithAm na%, not tri-
sithdm nak.

V, 41, 1. ritasya vA sadasi trisithAm na’, not trsithim
na#.

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. hfranyévésfmit-tam:;, not vasimat-tama.

Here the short syllable of gazasri-bhi/% in V, 60, 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 néiri-bhyaZ as an
instance of a long i being shortened, for niri-bhya/Z is
derived from nériZ%, not from niri, and occurs with a short
i even when the metre requires a long syllable; I, 43, 6.
nzz-bhya’ nari-bhyaZ gave. The fact is, that in the Rig-
veda the forms nirishu and nari-bhya/Z never occur, but
always nirishu, niri-bhya/; while from vast we never find
any forms with short i, but always vdsishu, vdsi-bhiz.

Nor is there any justification for change in I, 25, 16.
gava’k na gavy{ti% anu, the second pada of a Gayatri. Nor
in V, 56, 3. rtksha% na vak marutak simi-vin amak. In
most of the passages mentioned by Professor 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 induk vrishabha pipaya.

I, 73, 1. syona-si% atithi% na prizdnas.

VII, 13, 1. bhare havi% na barhfsh‘flprfﬂﬁna/z.

II, 28, 7. ena% krinvantam asura bhrizanti.

Before, however, we can settle the question whether in
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these and other places certain vowels should be pronounced
as either long or short, we must settle the more general

Metre and  Question, what authority we have for requir-

Grammar.  ing a long or a short syllable in certain places
of the Vedic metres.

If we declare ourselves free from all authority, either
grammatical or metrical, we may either sacrifice all
grammar to metre, or all metre to grammar. We may
introduce the strictest rules of metre, determining the
length or shortness of every syllable, and then ignore
all rules of grammar and quantity, treat short syllables as
long, or long ones as short, and thus secure the triumph of
metre. Or, we may allow great latitude in Vedic metres,
particularly in certain padas,and thus retain all the rules of
grammar which determine the quantity of syllables. It
may be said even that the result would really be the same
in either case, and that the policy of ‘thorough’ might
perhaps prove most useful in the end. It may be so here-
after, but in the present state of Vedic scholarship it seems
more expedient to be guided by native tradition, and to
study the compromise which the ancient students of the
Veda have tried to effect between grammar on one side and
metre on the other.

Now it has generally been supposed that the Pratisikhya
teaches that there must be a long syllable in the eighth or
tenth place of Traishszubha and Gagata, and in the sixth
place of Anushzubha pidas. This is not the case. The
Pratisakhya, no doubt, says, that a short final vowel, but
not any short syllable, occupying the eighth or tenth place
in a Traishzubha and Géagata pada, or the sixth place ina
Gayatra pada, is lengthened, but it never says that it must
be lengthened ; on the contrary, it gives a number of cases
where it is not so lengthened. But, what is even more
important, the Pratisikhya 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 Géyatra, or for the eighth and ninth, or
tenth and eleventh syllables of Traishzubha and Gigata
padas. They distinctly admit that the seventh and the
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ninth and the eleventh syllables in such padas 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 Pratisdkhya, the general scheme for the Gayatra would
be, not only

67
+ 4+ + + | +-v 4+,
but also 6 7

+ + 4+ + ]+ -+
and for the Traishzubha and Gégata, not only

8

+ + + +|+++—]x9»++(+),
but also 8 o

++ + A+ +F o=+ +(+)
And again, for the same pidas, not only

I011

+ + 4+ + ]+ ++ |+ - (F)
but also o011

++ + + |+ ++ + |+ = (+)

Before appealing, however, to the Pratisikhya for the
establishment of such a rule as that the sixth syllable
of Anushzubha and the eighth or tenth syllable of Trai-
shzubha 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 Prati-
sakhya. 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 Pratisdkhya, as I pointed out on a former
occasion, is 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 Préatisdkhya, the character of general rules. Let us
now, after these preliminary remarks, return to the Sftras
523 to 535, which we discussed before. The Pratisikhya
simply says that certain syllables which are short in the
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Pada, if occupying a certain place in a verse, are lengthened
in the Samhitd, provided a short syllable follows. This
looks, no doubt, like a general rule which should be carried
out under all circumstances. But this idea never entered
the minds of the authors of the Pritisdkhya. They only
give this rule as the most convenient way of registering the
lengthening of certain syllables which have actually been
lengthened in the text of the Sasmshiti, while they remain
short in the Pada ; and after having done this, they proceed
to give a number of verses where the same rule might be
supposed to apply, but where in the text of the Samhitd
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 Samhitd, and where no intelligible reason
of their lengthening can be given, at least not by the
authors of the Pratisdkhya, the Pratisdkhya adds in Sitra
523, ‘ The final vowel of the eighth syllable is lengthened
in padas of eleven and twelve syllables, provided a syllable
follows which is short in the Samhitd.’ As instances the
commentator gives (Sahitd text):

- - = - 1= O Y e,

I, 32, 4. taditna shtram nd K2 vivitse.

- - - - v.—- Lo - v -

I, 94, 1. 4gne sakhyé m4 rishAma ;/aya'.m tava.

Then follows another rule (Sitra 525) that ¢ The final
vowel of the tenth syllable in padas of eleven and twelve
syllables is lengthened, provided a syllable follows which
is short in the Samhitd.” As instances the commentator
gives:

A
—lv <

- = - - ! ~ - — -_—
II1, 54, 22. d4hi visvd sumdni didihi na/.
II, 34, 9. dva rudrd lésZs5 hirlltgnavl vidha.
Lastly, a rule is given (Sttra 526) that ¢ The final vowel
of the sixth syllable is lengthened in a pida of eight
syllables, provided a syllable follows which is short:’

1o &
wlov ©

1, 5, 10. {s4no yavaya vadhdm.

If the seventh syllable is long no change takes place :
IX, 67, 30. & pév;své deva soma.

While we ourselves should look upon these rules as
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founded in the very nature of the metre, which, no doubt,
to a certain extent they are, the authors of the Pratisakhya
use them simply as convenient nets for catching as many
cases as possible of lengthened syllables actually occurring
in the text of the Samhitd. 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 pronunciation of the Vedic hymns at the
time when our Samhitd 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 Sitra 527, that in order to get the
right number of syllables in such verses, we must pro-
nounce sometimes one syllable as two. Thus only can the
lengthened syllable be got into one of the places required
by the preceding Sitra, viz. the sixth, the eighth, or the
tenth place, and thus only can a Jarge number of lengthened
syllables be comprehended under the same general rule of
the Pratisdkhya. In all this we ourselves can easily recog-
nise a principle which guided the compilers of the Samzhita
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
Pratisakhyas, who are satisfied with explaining what is,
according to the authority of the Saszhiti, and who never
attempt to say what ought to be, even against the authority
of the Samhitd. While in some cases they have ears to
hear and to appreciate the natural flow of the poetical lan-
guage of the Rishis, they seem at other times as deaf as
the adder to the voice of the charmer.
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A general rule, therefore, in our sense of the word, that
the eighth syllable in hendecasyllabics and dodecasyllabics,
the tenth syllable in hendecasyllabics and dodecasyllabics,
and the sixth syllable in octosyllabics should be lengthened,
rests in no sense on the authority of ancient grammarians.
Even as a mere observation, they restrict it by the con-
dition that the next syllable must be short, in order to pro-
voke 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 quota-
tions they are no doubt wrong, but in most of them their
statement cannot be disputed.

As to the eighth syllable being short in hendecasyllabics
and dodecasyllabics, they quote such verses as,

VI, 66, 4. antar (iti) santa% avadyani puninis.

Thus we see that in VI, 44, 9, varshiya/ vaya/ krinuhi
sgﬁbh?ﬁ, hi remains short; while in VI, 25, 3, géh? vr;'shnyéfnf
krinuhi pardkak, it is lengthened in the Sasmhita, the only
difference being that in the second passage the accent is
on hi.

As to the tenth syllable being short in a dodecasyllabic,
they quote

11, 27, 14. adite mitra varuza uta msia.

As to the tenth syllable being short in a hendecasyllabic,
they quote

II, 20, 1. vayam te vayaZ indra viddhi su na’.

As to the sixth syllable being short in an octosyllabic,
they quote

VIII, 23, 26. maha’ visvin abhi sata.

A large number of similar exceptions are collected from

2 ¢ 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 vorschreibt, nimlich wo die siebente
von Natur kurz ist. Die achtsilbigen Reihen bediirfen einer erneuten Durch-
forschung, da es mehrfach schwer fillt, den Samshititext mit der Vorschrift der
Pratisikhya in Ubereinstimmung zu bringen.’ Kuhn, Beitrige, vol. iii, p. 450;
and still more strongly, p. 458.
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528, 3 to 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 Pratisakhya itself,
where a short syllable, though occupying a place which
would seem to require lengthening, remains short, there are
many others which the Prétisdkhya does not mention, be-
cause, 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 yag#iya kakrathiir u lokam ;
or I, 96, 1, deva agnim dharayan drivizoddm. Butthough
occupying the eighth place, and though followed by a short
syllable, these syllables could never fall under the general
observation of the Pritisikhya, because that general ob-
servation refers to final vowels only, but not to short
syllables in general. Similar cases are I, 107, 1*; 122, 9}
130’ 103 152: 6; 1549 15 158: 5E; 163’ 25 1673 Ioa; 1715 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 Kitydyana. Now it is well
known that Professor Kuhn? has laid down the rule that the
Traishzubha p4ddas must end in a bacchius or amphibrachys
v—¥, and the Gigata pidas in a dijambus or paon
secundus v—u¥. With regard to Anushzubha padas, he
requires the dijambus or pazon secundus v—ov¥ at the
end of a whole verse only, allowing greater freedom in the
formation of the preceding pidas. In a later article,

® ¢ Dazu kommt, dass der uns vorliegende Samhititext vielfiltig gar nicht
mit Saunaka's allgemeiner Regel iibereinstimmt, indem die Verlingerung
kurzer Silben nicht unter den Bedingungen eingetreten ist, die er vorschreibt.’
Kuhn, Beitrdge, vol. iii, p. 459.

b Beitrige zur Vergleichenden Sprachforschung, vol. iii, p. 118.
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however, the final pida, too, in Anushzubha metre is
allowed greater freedom, and the rule, as above given,
is strictly maintained with regard to the Traishfubha and
Gégata padas only.
This subject is so important, and affects so large a
number of passages in the Veda, that it requires the

The four prin- Most careful examination. The Vedic metres,

cipal Pidas. though at first sight very perplexing, are
very simple, if reduced to their primary elements. The
authors of the Pratisdkhyas have elaborated a most com-
plicated system. Counting the syllables in the most
mechanical manner, they have assigned nearly a hundred
names to every variety which they discovered in the hymns
of the Rig-veda® But they also observed that the con-
stituent elements of all these metres were really but four,
(Sttras 988, 989):

1. The Gayatra pida, of eight syllables, ending in v —.

2. The Vairiga pada, of ten syllables, ending in ——.

3- The Traishzubha pida, of eleven syllables, ending

in ——.

4. The Gagata pAda, of twelve syllables, ending in v —.

Then follows an important rule, Sitra ggo: ‘ The pen-
ultimate syllable,’” he says, ‘in a Gaiyatra and Géagata pada
is light (laghu), in a Vairiga and Traishzubha pada heavy
(guru)” This is called their vritta.

This word vristta, 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 vrist, 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, versus is always supposed to have meant origin-
ally a furrow, then a line, then a verse. In Sanskrit the
metaphor that led to the formation of vrztta, in the sense
of final rhythm, has nothing to do with ploughing. If, as
I bhave tried to prove (Chips from a German Workshop,

Vritta=versus.

* See Appendix to my edition of the Prétiskhya, p. ccclvi.
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vol. i, p. 84), the names assigned to metres and metrical
language were derived from words originally referring to
choregic movements, vrstta must have meant the turn, i.e.
the last step of any given movement; and this turn, as
determining 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 touched on this subject, I may add another
fact in support of my view. The words Trishzubh and
Anushzubh, 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 pre-
served in Greek, not only in orupeAds, hard, crvperiw, to
strike hard, but in the root oreug, from which oréupuoy,
stamped or pressed olives or grapes, and doreugis, untrodden
(grapes), then unshaken; and in oréuBw, to shake, to ram,
oroféw, to scold, &c. In Sanskrit this root is mentioned in
the DhatupizZza X, 34, shtubhu stambhe, and it 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 ; (Glossarium, s. v. stambh.) I therefore
look upon TrishZubh as meaning originally tripudium, (sup-
posing this word to be derived from tri and pes, according
to 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 — v, which form the character-
istic feature of that metre, and may be called its real vrstta
or turn, were audibly stamped at the end of each turn or
strophe. I explain Anushzubh, 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 Anushzubh seems to have
preserved this meaning :

X, 124, 9. anu-stubham dnu Aarkirydméizam indram ni
kikyuk kavdyaZ manish4.

Poets by their wisdom discovered Indra dancing to an
Anushzubh.

In V, 52, 12, A%kandak-stibha/z kubhanydvaZ utsam &
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kirinak nrituk, in measured steps (i.e. stepping the metre)
and wildly shouting the gleemen have danced toward the
spring.

Other names of metres which point to a similar origin,
i.e. to their original connection with dances, are Pada-
pankti, ¢ Step-row;’ Nyanku-sirizi, ¢ Roe-step;’ Abhisarizn,
¢ Contre-danse,” &c.

If now we return to the statement of the PritisAkhya 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 PratisAkhya uses these terms, laghu and
guru, instead of hrasva, short, and dirgha, long, shows in
fact that he was aware that the penultimate in these padas
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 péda, 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 combined together, in general in a very
simple way, but occasionally with greater freedom. The
most important strophes, formed out of these padas, are,

1. Three Gdyatra pAdas=the Gayatri, (24 syllables.)

2. Four Gayatra pddas=the Anushzubh, (32 syllables.)

3. Four Vairiga padas=the Virig, (40 syllables.).

4. Four Traishzubha pédas—the Trishzubh, (44 syllables.)

5. Four Gégata padas=the Gagati, (48 syllables.)

Between the Géayatri and Anushfubh strophes, another
strophe may be formed, by mixture of G4yatra and Gégata
padas, consisting -of 28 syllables, and commonly called
Ush#zih ; likewise between the Anushzubh and the Virig,
a strophe may be formed, consisting of 36 syllables, and
commonly called Brzhati.

In a collection of hymns, however, like that of the Rig-
veda, where poems of different ages, different places, and

(32] g
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different families have been put together, we must be
prepared for exceptions to many rules. Thus, although
the final turn of the hendecasyllabic Traishzubha is, as
a rule, the bacchius, v——, yet if we take, for instance,
the 77th hymn of the tenth Maxndala, we clearly perceive
another hendecasyllabic pada of a totally different struc-
ture, and worked up into one of the most beautiful strophes
by an ancient poet. Each line is divided into two halves,
the first consisting of seven syllables, being an exact
counterpart of the first member of a Saturnian verse (fato
Romae Metelli); the second a dijambus, answering boldly
to the broken rhythm of the first member® We have, in
fact, a Trishzubh where the turn or the three-step, v——,
instead of being at the end, stands in the middle of
the line.

X, 79, 1-5, in the Pada text:
1. abhra-prusha/ na va%i lprx\.'lshaft vasu,

havishmanta’ na yagia/ vi-gAnushaz | &c.

Another strophe, the nature of which has been totally
misapprehended by native metricians, occurs in IV, 10. It
is there called Padapankti and Mahipadapankti; nay,
attempts have been made to treat it even as an Ushwih, 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
embracing three or four feet of five syllables each, having
the ictus on the first and the fourth syllables, and resembling
the last line of a Sapphic verse. The second line is simply

» Professor Kuhn (vol. iii, p. 450) is inclined to admit the same metre as
varying in certain hymns with ordinary Traishzubha péidas, but the evidence
he brings forward is hardly sufficient. Even if we object to the endings
v-uv-and - - v~ V, 33,4, may be a Gigata, with vylha of disa, the
remark quoted from the Prétisikhya being of no consequence on such
points ; and the same remedy would apply to V, 41, 5, with vy(tha of eshe.
In VI, 47, 31, vyha of asvaparmai%; in I, 33, 9, vylha of indra and
rodasi ; in II, 24, 5, vyliha of madbhi% would produce the same effect ; while
in I, 121, 8, we must either admit the Traishfubha vr7tta — v — or scan
dhukshan. In I1I, 58, 6, I should admit vy@tha for n;;g; in IV, 26, 6, for

mandram; in I, 100, 8, for g'}atfiz, always supposing that we consider the
ending - — v ~ incompatible with a Trishzubh verse.
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a Trishzabh. 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 Sawhitad
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 prevailing 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 Pratisikhya ; and I should,
in connection with this, like to call attention to two im-
portant facts: first, that the Sasvhitd 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 Saszhita is
thus proved to be posterior to the establishment of these
fanciful metrical divisions, and hence cannot throughout
claim so irrefragable an authority as certainly belongs to it
in many cases. I give the Samhitd text:

1. Agne tam adya\asvam na stomaik\ kratus na bliadram,

hridisprisam 7idhyAma ta ohai.
2. Adhi hy agne)krator bhadrasya) dakshasya sidhof,
rathir »stasya brshato babhitha, &c.

Now it is perfectly true that, as a general rule, the
syllables composing the vritta or turn of the different
metres, and described by the Pritisakhya 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-
nunciation, that the penultimate may again be what we wish
it to be?

If we begin with the Gdyatra pida, we have not to read

g2
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long before we find that it would be hopeless to try to
crush the Gayatri verses of the Vedic Rzshis on this Pro-
crustean bed. Even Professor Kuhn very
soon perceived that this was impossible. He
had to admit that in the Gayatrl the two first pidas, at all
events, were free from this rule, and though he tried to
retain it for the third or final pada, he was obliged after a
time to give it up even there. Again, it is perfectly true,
that in the third pada of the Gdyatri, and in the second
and fourth pidas of the Anushzubh strophe, greater care is
taken by the poets to secure a short syllable for the penul-
timate, but here, too, exceptions cannot be entirely removed.
We have 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 Gayatri padas, all ending in a
dijambus.

Géyatra Padas.

But what confirms me even more in my view that such
strict uniformity must not be looked for in the ancient

Conjectural hymns of the Rizshis, is the fact that in many

emendations. 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
Pratisakhya, for their ears had clearly discovered the
general rhythm of the ancient metres; nor their pre-
decessors, for they had in many instances preserved the
tradition of syllables lengthened in accordance with the
requirements of the metre. I do not mean to insist too
strongly on this argument, or to represent those who
handed 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 of the hymns had ceased to be
understood ; and if anything helped to preserve 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



PREFACE TO THE FIRST EDITION. ci

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
Homer, 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 Pratisikhyas, the simple rhythm of the Vedic
metres should have been disregarded, and the sense of
rhythm, which ancient people possess in a far higher degree
than we ourselves, been violated through crude and pur-
poseless alterations. I shall give a few specimens only.
What but a regard for real antiquity could have induced
people in VIII, 2, 8, to preserve the defective foot of a
Gayatri verse, samane adhi bhirman? Any one acquainted
with Sanskrit would naturally read samine adhi bhirmazi.
But who would have changed bhirmazi, if that had been
there originally, to bhirman? I believe we must scan
samane adhi bharman, or samané adhi bhirman, the pzon
tertius being a perfectly legitimate foot at the end of a
Géyatri verse. In X, 158, 1, we can understand how an
accident happened. The original poet may have said:
Siryo no divas pitu pitu vito antarikshit, agnir na’
parthivebhyaZ Here one of the two patu 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 pronunciation, 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 etar na slshaik, sokishkeso ni
rizAti vani, every modern Pandit would naturally read
vandni instead of vana, in order to get the regular Trishzubh
metre. But this being the case, how can we imagine that
even the most ignorant member of an ancient Parishad
should wilfully have altered vanini into vani? What sur-
prises one is, that vani should have been spared, in spite of
every temptation to change it into vanéni: for I cannot
doubt for one moment that vani is the right reading, only
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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 mis-
take which we wish to remove came to be committed. Ifa
passage is obscure, 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 everything is smooth and easy, when
the intention of the poet is not to be mistaken, when the
same phrase has occurred many times before, then to sup-
pose that a simple and perspicuous sentence was changed
into a complicated 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 evi-
dently faulty reading found its way into both the Pada and
Sasmhita texts, but in those very passages we cannot be too
circumspect. If we read VIII, 40, 9, plrvish za indro-
pﬁmétﬁyé/z parvir uta prasistiyik, nothing seems more
tempting than to omit indra, and to read plirvish 72 upamA-
tgy;;ﬁ. Nor would it be difficult to account for the insertion
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 happened in the hymns of the
Rig-veda—it might be taken for an explanation given by
an AZarya to his pupils, in order to inform them that the
ninth verse, different from the eighth, was addressed to
Indra. But however plausible this may sound, the question
remains whether the traditional reading could not be main-

tained, by admitting synizesis of opa, and reading pirvish
72 Tndrafla\imﬁt\iy;/z. /Iior a similar synizesis of — o, see III,
6, 10. prd#l adhvareva tasthatus, unless we read priky
adhvareva.
Another and more difficult case of synizesis occurs in
VII, 86, 4. ava tvineni namasa tlﬁ(/z) yim.
It would be easy to conjecture tvareydm instead of tura

iyam, but tvareyim, in the sense of ‘let me hasten,” is not
Vedic. The choriambic ending, however, of a Trishzubh
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can be proved to be legitimate, and if that is the case, then

even the synizesis of tura, though hard, ought not to be
regarded as impossible.

In II, 18, 5, & vimsatyd trimsatd yahy arvia,

Fatvirimsatd haribhir yuginak,

sl pl

pajifisath surathebhir indra,
3 shashsya 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 haribhi% all necessity for conjectural emendation dis-
appears.

If the poets of the Veda had objected to a paon quartus
(vvu-) at the end of a Gayatri, what could have been
easier than to change IV, 52, 1, divo adarsi duhita, into
adarsi duhitd divaZ? or X, 118, 6, adibhyam grihapatim,
into grzhapatim adibhyam ?

If an epitritus secundus (— v ——) had been objectionable
in the same place, why not say VI, 61, 10, stomya bhdt
sarasvati, instead of sarasvati stomy4 bht? Why not VIII,
2, 11, revantam hi srizomi tva, instead of revantam hi tva
srinomi?

If an ionicus a minore (vv——) had been excluded from
that place, why not say I, 30, 10, garitribhya/ sakhe vaso,
instead of sakhe vaso garitribhyak? or I, 41, 7, varuzasya
mahi psara’, instead of mahi psaro varuzasya?

It a dispondeus (————) was to be avoided, then V, 68, 3,
mahi vam kshatram deveshu, might easily have been re-
placed by deveshu vam kshatram mghi and VIII, 2, 10,
sukré &siram yAkante, by sukrd yAkanta Asiram.

If no epitritus primus (v ———) was allowed, why not say
VI, 61, 11, nidas patu sarasvati, instead of sarasvati nidas
patu, or VIII, 79, 4, dvesho yavir aghasya Ait, instead of
yavir aghasya #id dvesha/?
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Even the epitritus tertius (—— v —) might easily have been
avoided by dropping the augment of apam in X, 119, 1-13,
kuvit somasy4pam 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 (— v v =) could have been removed
in III, 24, 5, sisthi na% snumata’, by reading sinumata’
sisthi nak, and in VIII, 2, 31, sandd amsikto dayate, by
reading amr7kto dayate sandt.

But I am afraid the idea that regularity is better than
irregularity, and that in the Veda, where there is a possibility,
the 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

Seven  the final dipodia of Géayatri verses, I still

Géyatra Vrittas. hold and maintain, that, although the dijambus

-is by far the most general metre, the following seven
varieties have to be recognised in the poetry of the Veda®:

I.u—vu—, 2. vuu—, 3. ~U——, 4. VL——; § ————,
6. V——=, . ——u-—, 8. —vu-—.

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
Anushzubha verses would have swelled the lists too much.

§ 2, vvvuvu-—,
I, 12, 9. tasmai pavaka mr;lz;yi. (Instead of mrilaya,
it has been proposed to read mardaya.)

I, 18, 9. divo na sadmamakhasam.
1,42, 45 46, 2; 97, 1-8; IIL, 11, 3; 27, 10; IV, 15, 73

"2 See some important remarks on these varieties‘in Mr. J. Boxwell's article
¢ On the Trishzubh Metre,’ Journal Asiat. Soc. Beng., 1885, p. 79.
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3243 5%1; V,595 7,4; 7,53 7,75 9:4; 53,125 61,3;
61, 11; 64, 55 65,45 82,9; VI, 16, 17; 16, 18; 16, 45;
45,175 61, 45 VIL 15, 145 66,25 VIIL 6, 35; 6, 42;
32,103 44,28 45,31; 72,65 72,13; 80,13 83,33 93,
273 IX, 61, 5; 64, 1; X, 118, 6.

§3. -V - —.

I, 22, 11. akklinnapatrd’ sakantim.

I, 30, 13. kshumanto yabhir madema.

I, 41, 8; 90, I 5 90, 4; 120,1; V’ 19, 15 70, 3; VI, 61,
10; VIII, 2, 25 2, 45 2, 55 2, 11; 2, 12; 2, 13} 2, 14;
2, 155 2, 165 2, 17; 2, 293 2, 305 2, 325 2, 33; 2, 36;
2, 375 7, 395 7, 335 11, 2; 11, 3; 11, 4; 16, 3; 16, 4;
16, 5; 16, 7; 46, 2; 71, 2; 81, 1; 81, 3; 81, 4; 81, 7;
81,9; 94, 2; IX, 62, 5; X, 20, 4; 20, 7.

§4. vy —-—-,

1,3, 8. usrd iva svasarizi.

I, 27, 4. agne deveshu pra vokak.

I33O= 105 30, 15; 38’73 3838; 41,75 43,7 II, 6923
III, 27, 33 V, 82,7%; VI, 16, 25; 16, 26; 61, 12; VIII, 2,
152,352, 8; 2, 18; 2, 19; 2, 21; 2, 22; 2, 23; 2, 26;
2,355 16,25 16,6; 16,8; 71,93 79, 335 1X, 21, 55 62,65
66, 21; X, 20, 5; 185, 1; 185, 2; 185, 3.

§5 — -~

1, 2, 7. dhiyam ghritakim sidhanta.

1, 3, 4. anvibhis tani phtsak.

I, 27, 3; 90, 2; II, 6, 45 III, 41, 8; V, 68, 3; 68, 4;
VIII, 2, 10; 2, 24; 16, 1; 16, 12; 79, 2; IX, 66, 17; X,
20, 6; 20, 8.

§6. v — ——.

I, 15, 6. 7ituni yagﬁz:rn asathe.

I, 38, 2. kva vo givo na ramyanti (see note to I, 38, 2).

1,38,9; 86, 9; III, 27, 2; 41, 3; IV, 32,23; V, 68, 5;
no, 23 VI, 61,11; VIIL 2,20; 2,25; 7,32; 26,195 79,4;
79 55 81,6; X, 158, 4.
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§7. —-_—— -
I, 10, 8. sam gi asmabhyam dhlinuhi.
I, 12, 5. agne tvam rakshasvina.
I, 37, 155 43, 85 46, 6; III, 62, 7; IV, 30, 21; V, 86, 5;
VIII’ 5: 32; 5’ 35: X: 119, 1-13; 144, 4

§8. — v —

I, 2, 9. daksham dadhate apasam (or § 2).

1, 6, 10. indram maho VA ragasak.

I, 27, 6; 30, 215 41, 95 90, 5; III, 24, 5; V, 19, 2;
70, 15 70, 4; 82, 8; VIIL, 2, 27; 2, 313 16, 935 55 4;
679 193 81, 55 81, 85 IX, 47, 2

But although with regard to the Gayatra, and I may
add, the Anushzubha padas, the evidence as to the variety
Traishzubha and Of their vrzttas is such that it can hardly be
Gagata Padas.  registed, a much more determined stand
has been made 'in defence of the vritta of the Traish-
fubha and Géagata pidas. Here Professor Kuhn and
those who follow him maintain that the rule is absolute,
that the former must end in v -v, the latter in v—u—,
and that the eighth syllable, immediately preceding these
syllables, ought, if possible, to be long. Nor can I deny
that Professor Kuhn has brought forward powerful argu-
ments 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 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 Traishzubha and Géagata
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 gained very little, we
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should have robbed Peter to pay Paul, we should have
removed 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 vrsttas or
final syllables of Traishfubha and G4gata padas, 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 Pratisikhya
and Pézini, 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:

Prosodial 1. The vowel o in the body of a word is to

Licences.  pe treated as optionally short:

I1, 39, 3. prati vastor usri (see Trishz § 5).

Here the o of vasto/ is supposed to be short, although it
is the Guna of u, and therefore very 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 4ste
are treated as short, as far as the accent is concerned.
Hence é&woikot, m¥mrerar, and even yvépat, nom. plur. In
Latin, too, the old terminations of the nom. sing. o and v,
instead of the later us, are short. (Neue, Formenlehre,
§ 23 seq.) .

VI, 51, 15. gopa ama.

Here the o of gopi is treated as short, in order to get
v—uv— instead of ——u—, which is perfectly legitimate at
the end of an Ushzih.

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

VII, 62, 4. dyAvabhimi adite trasithiz nak (see Trishz.
§ 5)-

The forms isiya and rasiya in VII, 32, 18, occur at the
end of octosyllabic or Gdyatra padas, and are therefore

& 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 Apa-
bhramzsa hinab. Selbstverstindlich 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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perfectly legitimate, yet Professor Kuhn would change
them too, into isiya and rdsiya. In VII, 28, 4, even
mayi is treated as mayi (see Trishz § 5); and in VII, 68, 1,
vitam as vitam. If, in explanation of this shortening of
vitam, vihi is quoted, which is identified with vihi, this can
hardly be 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 followed by a liquid is supposed to make positio
debilis. Several of the instances, 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,

I, 117, 8. maha/ kshorasya asvind kanviya.

Here, even if we coEidered the dispondeus as illegiti-
mate, we might scan kanviya, for this scanning occurs in
other places, while to treat the first a as short before »v
seems tantamount to surrendering all rules of prosody.

4. Final n before semivowels, mutes, and double n before

vowels make no position?, vEx. II1, 49, 1. yismi!n visvd
(Trishz. § 5); 1,174, 5. yasmis kdkan; 1,186, 4. sasmin(n)
0dhan®.

5. Final Visarga before sibilants makes no position®.
Ex. IV, 21, 10. satya/ samraz (Trishz. § 5). Even in I, 63, 4.

® Professor Kuhn has afterwards (Beitrige, vol. iv, p. 207) modified this
view, and instead of allowing a final nasal vowel followed by a mute to make
positio debilis, he thinks that the nasal should in most cases be omitted
altogether.

b Here a distinction should be made, I think, between an n before a con-
sonant, and a final n following a short vowel, which, according to the rules of
Sandhi, is doubled, if a vowel follows. Inthe latter case, the vowel before the n
remains, no doubt, short in many cases, or, more correctly, the doubling of the
n does not take place, e.g. I, 63, 4; 186, 4. In other places, the doubling
seems preferable, e.g. I, 33, 11, though Professor Kuhn would remove it
altogether. Kuhn, Beitrige, vol. iii, p. 125.

¢ Here, too, according to later researches, Professor Kuhn would rather omit
the final sibilant altogether, loc. cit. vol. iv, p. 207.
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kodi% sakhi (probably a Gagata), and V, 82, 4. sivik sau-
bhagam (a G4y. § 7), the long 1 is treated as short, and the
short a of sakhd is lengthened, because an aspirate follows.

6. S before mutes makes no position. Ex. VI, 66, 11.
ugra aspridhran (Trishz § 3).

4. S before 2 makes no position. Ex. vfsviskindrﬁ/z, &e.

8. Mutes before s make no position. Ex. rakshas, accord-
ing to Professor Kuhn, in the seventh Marndala only, but
see I, 12, 5; Kutsa, &c.

9. Mutes before r or v make no position. Ex. sﬁs\iipri,
dirghasrut.

10. Sibilants before y make no position. Ex. dasyfn.

11. R followed by mutes or sibilants makes no position.
Ex. dyur givase, kardik, varshishzzam.

12. Words like smaddishzin, &c. retain their vowel short
before two following consonants.

We now proceed to consider a number of prosodial rules
which Professor Kuhn proposes to repeal in order to have
a long syllable where the MSS. supply a short :

1. The vowel 77 is to be pronounced as long, or rather as ar.
Ex. I, 12,9. tasmai pavaka mzz/aya is to be read mardaya ;
V, 33, T0. samvzvlrangsya rishel is to be read arshek But
why not samvaranasya L 7ishel: (i. e. siarshef)?

2. The a privativum may be lengthened. Ex. Sg\:iriﬁ,
amritak.

3 Short vowels before hquxds _may be long. Ex. na.ra/z
taruta, taratl, marutam, harlva/z arushl, dadhur iha, suvitd
(p- 471)-

Re Short vowels before nasals may be lengthened. Ex.
ganan, sanitar, tanti, upa nak.

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

6. The short a in the roots sam and yam, and in am (the
termination of the accusative) may be lengthened.
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7. The group ava is to be pronounced aua. Ex. avase
becomes auase; savitd becomes sauitd; nava becomes naua.

8. The group aya is to be changed into aia or ea. Ex.
n?iy‘ésvi becomes naiasi.

9. The group vd is to be changed into ua, and this ua
to be treated as a kind of diphthong and therefore long.

Ex. kanvatama’ becomes kgnﬁtami/z; varuna/ becomes
{arunak.

10. The short vowel in the reduplicated syllable of per-
fects is to be lengthened. Ex. tatana’, dadhire.

11. Short vowels before all aspirates may be lengthened.
Ex. ratha% becomes rath4%; sakhi becomes sakha.

12. Short vowels before h and all sibilants may be
lengthened. Ex. mahini becomes mahini ; UsigAm becomes
usigAm ; rishate becomes rishate; dasat becomes dasat.

13. The short vowel before t may be lengthened. Ex.
vAgavata/ becomes vigavata’; atithi% becomes atithif.

14. The short vowel before d may be lengthened. Ex.
udaram becomes udaram ; ud ava becomes ud ava.

15. The short vowel before p may be lengthened. Ex.
Epﬁm becomes apim; tapushim becomes tapushim; gri-
hapatim becomes grshapatim.

16. The short vowel before g and g may be lengthened.
Ex. sinushag asat becomes sinushag asat; yunagan be-

comes yunagan.

Let us now turn back for one moment to look at the
slaughter which has been committed! Is there one
single rule of prosody that has been spared? Is there one
single short syllable that must always remain short, or
a long syllable that must always remain long? If all re-
strictions of prosody are thus removed, our metres, no
doubt, become perfectly regular. But it should be remem-
béred that these metrical rules, for which all this carnage
has been committed, are not founded upon any a priori
principles, but deduced by ancient or modern metricians
from those very hymns which seem so constantly to violate
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them. Neither ancient nor modern metricians had, as far
as we know, any evidence to go upon besides the hymns of
the Rig-veda ; and the philosophical speculations as to the
origin of metres in which some of them indulge, and from
which they would fain derive some of their unbending rules,
are, as need hardly be said, of no consequence whatever. I
cannot understand what definite idea even modern writers
connect with such statements as that, for instance, the
Trishfubh metre sprang from the Gagati metre, that the
eleven syllables of the former are an abbreviation of the
twelve syllables of the latter. 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 venture to do who is at
all acquainted with the natural and independent production
of grammatical forms. Were we to arrange the Trishzubh
and Gagati metres in chronological order, I should decidedly
place the Trishzubh first, for we see, as it were before our
eyes, how sometimes one foot, sometimes two and three feet
in a Trishzubh verse admit an additional syllable at the end,
particularly in set phrases which would not submit to a
Trishzubh ending. The phrase sa 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 Trishzubh,i.e. hendeca-
syllabic, not dodecasyllabic. See, for instance, VI, 74, 1;
VII, 54, 1; X, 85,44 ; 165, 1. However, I maintain by no
means that this was the actual origin of Gagati metres; I only
refer to it in order to show the groundlessness of metrical
theories which represent the component elements, a foot of
oneor 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 hendecasyl-
labic Trishzubh as originally a dodecasyllabic Gagati, only
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deprived of its tail. If my explanation of the name of Tri-
shzubh, i. e. 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 syllable. It
certainly is so in the vast majority of Trishzubhs 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 tempta-
tion 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 sus-
pended? 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 Gayatri verses. We see the greater freedom 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 pidda of a Gayatrl of
which I have given examples above, pages civ seqq.
It is, of course, impossible to give here all the evidence
that might be brought forward in support of similar freedom
Traishabha  in Trishzubh verses, and I admit that the
Vritta. number of real varieties with them is smaller
than with the Géyatris. In order to make the evidence
which I have to bring forward in support 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 padas of Trishzubh verses. Yet even with this limited
evidence, I think I shall be able to establish at least three
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varieties of Trishzubh. Preserving the same classification
which I adopted before for the Gayatris, so as to include
the important eighth syllable of the Trishzubh, which does
not properly belong to the vrztta, I maintain that class 4.
vwv——, class 5. ———=, and class 8. — v u— must be
recognised as legimate endings in the hymns of the Veda,
and that by recognising them we are relieved from nearly
all, if not all, the more violent prosodial licences which
Professor Kuhn felt himself obliged to admit in his theory
of Vedic metres.

§4.uu—-—.

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 Prati-
sakhya, for the simple reason that the Prétisdkhya 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 pdda of Trishzubhs: II, 30, 6; III, 36, 4; 53,
155 54,125 IV, 1,165 2, 7; 93 115 4,125 6,15 25 43 7,7;
11, 55 17, 35 23,65 24, 23 27,15 28, 55 55, 55 57, 23 V1,
2; VI, 17,105 21,85 23,7; 25,55 29, 65 33,1; 62,1; 63,
7; VI, 21, 55 28, 35 42, 43 56,155 60,105 84,25 92, 4;
VIII, 1,33; 96, 9; IX, 92, 5; X, 61,12;13; 74, 3; 117,7.

In support of § 5. —— ——, the number of cases is smaller,
but it should be remembered that it might be considerably
increased if I had not restricted myself to the final pada of
each Trishzubh, while the first, second, and third padas
would have yielded a much larger harvest:

§5 - -——-.

I, 89, 9. m4 no madhy4 ririshatiyur gantos.

I, 92, 6. supratiki saumanasiyagigak.

I, 114,5; 117, 2; 122, 15 122, 8; 186, 3; II,4,2; IIJ
49,2; IV, 3,9; 26,65 V, 41, 14; VI, 25, 2; 66, 11; VII,
8, 6; 28, 45 68, 1; 71, 2; 78, 15 93, 7°; IX, 90, 45 X
11, 8.

(32] h
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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 emendation. Instead of &yur
in I, 89, 9, we might read &yu; in I, 92, 6, we might drop
the augmint of agigar; in II, 4,'2, we might admit syni-
zesis in aratir, and then read gira-asvak, as in I, 141, 12.
In VI, 25, 2, after eliding the a of ava, we might read
dasis. 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 suppres-
sion 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 vio-
lent remedies. Why then should we not rather admit
the occasional appearance of a metrical variation which
certainly has a powerful precedent in the dispondeus of
Gayatris? I am not now acquainted with the last results
of metrical criticism in Virgil, but, unless some new theories
now prevail, I well recollect that spondaic hexameters,
though small in number, much smaller than in the Veda,
were recognised 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 Pratisikhyas and admit a dispondeus at
the end of a Trishzubh rather than suspend, in order to
meet this single difficulty, some of the most fundamental
rules of prosody?

I now proceed to give a more numerous list of Trai-
shzubha pidas ending in a choriambus, — v v —, again con-
fining myself, with few exceptions, to final padas:

§8. — v u —.
I, 62, 3. sam usriyAbhir vAvasanta narak.
I, 103, 4. yad dha sfinu% sravase nima dadhe.
I, 121, 9; 122, 10°; 173, 8; 186,25 II, 4, 3; 19, 1; 33,
1435 IV, 1, 19°%; 25, 45 39, 23 V, 30, 12; 41, 4; 41, 15;

& ‘Nur eine Stelle habe ich mir angemerkt, wo das Metrum 4am verlangt.’
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VI, 4,7; 10,55 11,45 13, 1°; 13,1%; 20,1%; 20,1%; 29,4;
33, 35 33, 55 44, 11 49, 12; 68, 53 68, 7; VII, 19, 103
62, 4; IX, 97, 26; X, 55, 8; 99, 9; 108, 6; 169, I.

It is perfectly true that this sudden change in the rhythm
of Trishzubh 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 X, 77, where the sudden
transition to an jambic metre was used with great 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 ceesura takes place after the seventh syl-
lable, and this is, no doubt, a great help towards a better
delivery of these choriambic Trishfubhs.

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

§ 2, vvu—,
Trishzubh verses, the final pdda of which endsin v v u —,
I should generally prefer to treat as ending in a GAgata:
pada, in which this ending is more legitimate. Thus I
should propose to scan:
v - v - v owe=t v o o -
I, 122, 17. prasastaye mahind rathavate,
o TV
III, 20, 5. vasin rudrdfi adityan iha huve.
N VRV
V, 2, 1. pura/Z pasyanti nihitam (tam) aratau.
v - v evo u = v v v -
VI, 13, 5. vayo vrikdyiraye gasuraye.
§ I. v—v —.
I should propose the same medela for some final padas
of Trishfubhs apparently ending in v — v —. We might
indeed, as has been suggested, treat these verses as single

instances of that peculiar metre which we saw carried out in
the whole of hymn X, 77, but at the end of a verse the ad-

Kuhn, Beitrige, vol. iv, p. 180 ; Bollensen, Zeitschrift der D. M. G., vol. xxii,
p- 587
h2
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mission of an occasional Gagata pida is more in accordance
with the habit of the Vedic poets. Thus I should scan:
G- v - vmv ol - o -
V, 33, 4. vrishd samatsu dasasya nima Ait2
- v v =uv v =1 o - v -

V, 41, 5. rdya eshe =vase dadhita dhik.

After what I have said before on the real character of the
teaching of the Pratisdkhya, I need not show again that the
fact of Uvaza’s counting ta of dadhita as the tenth syllable
is of no importance in determining the real nature of these
hymns, though it is of importance, as Professor Kuhn re-
marks- (Beitrage, vol. iii, p. 451), in showing that Uvaza con-
sidered himself at perfect liberty in counting or not counting,
for his own purposes, the elided syllable of avase.

e v = ve v le - oo

VII, 4, 6. mipsavaZ pari shadima méiduvas.

§6. o — — —.

Final padas of Trishzubhs ending in v — — — are very

scarce. In VI, 1, 4,

bhadriyam te ramayanta samdrishzau,
it would be very easy to read bhadriyam te samdrishiau
ramayanta; and in X, 74, 2,

dyaur na varebhi% krizavanta svai,
we may either recognise a Gigata pida, or read

v- v oo = oo = v -

dyaur na virebhi% krizavanta svaif,

which would agree with the metre of hymn X, 77.
§7. - = v —-.

Padas ending in — — v — do not occur as final in any

Traishzubha hymn, but as many GAgata padas occur in

the body of Traishubha hymns, we have to scan them as
dodecasyllabic:

1, 63, 4* tvam ha tyad indra %odi% sakhi.

IV, 26, 6°. parivatak sakuno mandram madam.

The adjective pavaka which frequently occurs at the end
of final and internal padas of Trishzubh hymns has always

* Professor Kuhn has finally adopted the same scanning, Beitrige, vol. iv,
p- 184.
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to be scanned pavaka. Cf.IV,51,2; VL, 5,2; 10, 4; 51,3;
VII, 319509 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

Omission of this subject without referring once more to a

fmal mand s. metrical licence which has been strongly
advocated by Professor Kuhn and others, and by the
admission of which there is no doubt that many diffi-
culties 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 s and m are
liable to be dropt in other Aryan languages, and par-
ticularly for metrical purposes. There is the stronger argu-
ment 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 dadati), and if followed
by liquid vowels, it may coalesce with them even in later
Sanskrit. Thus we see saisha for sa esha, sendraZ for sa
indra% sanctioned for metrical purposes even by Paini,
VI, 1, 134. We might refer also to feminines which have
s in the nominative singular after bases in 4, but drop it
after bases in . We find in the Samhiti text,V, 7, 8,
svadhitiva, instead of svadhiti4-iva in the Pada text, sanc-
tioned by the Pritisdkhya 25¢; likewise IX, 61, 10, Sam-
hit4, bhiimy £ dade, instead of Pada, bhiimi/Z £ dade. But
before we draw any general conclusions from such in-
stances, we should consider whether they do not admit
of a grammatical instead of a metrical explanation. The
nominative singular of the demonstrative pronoun was sa
before it was sas; by the side of bhiimiz we have a
secondary form bhiimi; and we may conclude from svd-
dhiti-van, I, 88, 2, that the Vedic poets knew of a form
svadhiti, by the side of svadhitiZ.

As to the suppression of final m, however, we see it
admitted by the best authorities, or we see at least alter-
nate forms with or without m, in tdbhya, which occurs
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frequently instead of tubhyam? and twice, at least, with-
out apparently any metrical reason®. We find asméika
instead of asmfkam (I, 173, 10), yushméka instead of
yushmékam (VII, 59, 9—10), ydgadhva instead of ydgadh-
vam (VIII, 2, 37) sanctioned both by the Sawhitid and Pada
texts®.

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 metres
seem to require it. Professor Bollensen’s remark, that
Vedic verses cannot be treated to all the licences of Latin
scanning 4, 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 priori 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 not fall back on
the elision of final consonants in order to arrive at a proper
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 my-
self 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

Synizesis.

* 1, 54, 95 135, 2; III, 42, 8; V, 11, 53 VII, 22, 7; VIII, 51, 9; 76, 8;
82, 5; IX, 62, 27; 86, 30; X, 167, 1.

> 1L, 11, 3; V, 30, 6.

¢ See Bollensen, Orient und Occident, vol. iii, p. 459; Kuhn, Beitrige,
vol. iv, p. 199.

4 Orient und Occident, vol. iv, p. 449.
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two syllables must be treated as one, belongs, 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 hyin4 instead of
hiyand, IX, 13, 6; dhyand instead of dhiyand, VIII, 49, 5;
sdhyase instead of sdhiyase, I, 71, 4; yané instead of iyénd,
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 monosyllabic, should be
changed to va, instead of being pronounced quickly, or, to
adopt the terminology of Greek grammarians, by synizesis 2
Synizesis is well explained by Greek scholars as a quick
pronunciation of two vowels so that neither should be lost,
and as different thereby from synalcephe, which means the
contraction of two vowels into one®. This synizesis is by
no means restricted to iva and a few other words, but seems
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 sylla-
bles. As in Greek we have double forms like d\eyewds and
alyewds, yahaktopdyos and yAakropdyos, meruds and wruds,
mukwwds and mvkrds ©, and as in Latin we have the shortening

® Synizesis in Greek applies only to the quick pronunciation of two vowels,
if in immediate contact ; and not, if separated by consonants. Samprasiraza
might seem a more appropriate term, but though the grammatical process
designated in Sanskrit by Samprasiraza offers some analogies, it could only by
a new definition be applied to the metrical process here intended.

b A. B. p. 835, 30. &0t B¢ év 7ois kowois pérpors kal § Kalovpévy cuvex-
pdvnois § kal guvilnois Néyerau. “Orav ydp ¢avnévrav émdAAnios yérmrar %
mpopopa, Tére ylverar § owilnois els plav guAhaBrr. Awpéper 5 guvalowpis
% pév ydp ypappbraw torl khomh), § 8¢ Xpbvaw kol § pév cuvaloipf, ds Aéye-
Tau, palverar, % 8¢ ob. Mehlhom, Griechische Grammatik, § 101. Thusin
NeomrdXemos we have synizesis, in NownriAepos synaresis.

¢ Cf. Mehlhorn, Griechische Grammatik, § 57.
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or suppression of vowels carried out on the largest scale?,
we find in Sanskrit, too, such double forms as przthvi or
prithivi, adhi and dhi, api and pi, ava and va. The occur-
rence of such forms which have nothing to do with metrical
considerations, but are perfectly legitimate.from a gram-
matical 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, a long
syllable has 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
monosyllabic. 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 prehistoric state of language. The occurrence of a number
of such alternate forms would naturally leave a general im-
pression in the minds of poets that two short syllables and
one long syllable were under certain circumstances inter-
changeable. So considerable a number of words in which
a long syllable has to be pronounced as two syllables has
been collected by Professors Kuhn, Bollensen, and others,
that no doubt can remain on this subject. Vedic poets,
being allowed to change a semivowel into a vowel, were

free to say nasatya and nasatya, VIII, 5, 32; przthwyés
and przthxvya}z pitroz and pltro/z I, 31, 4. They could
separate compound words, and pronounce ghritdnnak or
ghrita-anna, VII, 3, 1. They could insert a kind of shewa
or svarabhakti in words like simne or sdmne, VIII, 6, 475
dhimne or dhamne, VIII, 92, 25; a ardvza’k and aravnalz
IX, 63, 5. They might vary between panti and panti,
I, 41, 2; yathana and yithana, I, 39, 3; nidhitoZ and
nidhatok, I, 41, 9; tredhd and tredhd, I, 34, 8; devdZ and
devaZ (besides devésaZ), I, 23, 24 ; rodasi and rodasi, I, 33
93 59, 4; 64,9; and rodasyo#, I, 33,55 59, 2; 117, 10;

® See the important chapters on ¢ Kiirzung der Vokale’ and ¢ Tilgung der
Vokale’ in Corssen’s ‘ Aussprache des Lateinischen;’ and more especially his
remarks on the so-called irrational vowels in Plantus, ibid. vol. ii, p. 7o.
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VI, 24, 3; VII, 6, 2; X, %4, 12 Need we wonder then
if we find that, on the other hand they allowed themselves

to pronounce p7‘zth1v1 as przthlvx I,191,6; VI 34, 7; 3 995 33

dhrishnava as dhrzsh;zava, V, 52, 14; suvina as suvéna.p
There is no reason why we should change the spelling of
suvina into svina. The metre itself tells us at once where
suvina 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 have been ignorant of that freedom of pro-
nunciation. Why, there is not one single passage in the
whole of the ninth Mandala, where, as far as I know, su-
vdna should not be pronounced as dissyllabic, i.e. as

—~

suvana; and to suppose that the scholars of India did
not know how that superfluous syllable should be re-
moved, is really taking too low an estimate of men like
Vyadi or Saunaka.

But if we once admit that in these cases two syllables
separated by a single consonant were pronounced 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
admission of this rapid pronunciation, or of what in Plautus
we should call irrational vowels, many verses assume at
once their regular form without the necessity of admitting
the suppression of final s, m, n, or the introduction of
other prosodial licences. To my mind the most convinc-
ing passages are those where, as in the Atyashd and
similar hymns, a poet repeats the same phrase twice, alter-
ing 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 uni-
formity of the metre. Thus we read:

R . VAV

I, 133, 6. aplirushaghno = pratita siira satvabhiz,

trisaptai% sfira satvabhiz.

a2 Professor Bollensen in some of these passages proposes to read rodasios.
In 1, 96, 4, no change is necessary if we read vism. Zeitschrift der D. M. G,
vol. xxii, p. 587.



cxxii VEDIC HVMNS.

Here no=pra must be pronounced with one ictus only, in
order to get a complete agreement between the two iambic
diameters.
I, 134, 5. ugrd ishawanta bhurvazi,
apim ishanta bhurvazi.
As ishanta never occurs again, I suspect that the original
reading was ishazanta in both lines, and that in the second
line ishananta, pronounced rapidly, was mistaken for ishanta.
Is not bhurvési a locative, corresponding to the datives in
véane which are so frequently used in the sense of infinitives?
See note to I, 6, 8, page 47 seq. InI, 138, 3, we must read:
fe 2w TV e e e -
ahe/amana urusamsa sari bhava,
vige-vige sari bhava.
Inl, 129, 11,
adhi hi tvA ganita glganad vaso,
1akshohanam tva gxganad vaso,

we might try to remove the difficulty by omitting vaso at
the end of the refrain, but this would be against the general
character of these hymns. We want the last word vaso, if
possible, at the end of both lines. But, if so, 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 synizesis 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.

The preposition anu takes synizesis in

I, 127, 1. ghritasya vibhrAshAm anu vashA sokishd. Cf.
X, 14, 1 '

The preposition abhi:

I, 91, 23. riyo bhigam sahasivann abhi yudhya.

Here Professor Kuhn changes sahasivan into sahasvaz,
which, no doubt, is a very simple and very plausible emen-
dation. But in altering the text of the Veda many things
have to be considered, and in our case it might be objected
that sahasva% never occurs again as an epithet of Soma.
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As an invocation sahasva/Z 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 sahasva/
could not be applied to Soma, for nearly the same argu-
ments could be used against sahasivan, if conjecturally put
in the place of sahasvaZ; 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 pas-
sage there should be any objection to admitting the syni-
zesis in abhi, I should much rather propose synizesis of
sahasivan, than change it into sahasva%s. There is synizesis
in maha, e.g. I, 133, 6. avar maha indra didrshi srudhi na.
Although this verse is quoted by the Pratisikhya, Sttra
522, as one in which the lengthened syllable dhi of srudhi
does not occupy the tenth place, and which therefore re-
quired special mention, the original poet evidently thought
otherwise, and lengthened the syllable, being a syllable
liable to be lengthened, because it really occupied the tenth
place, and therefore received a peculiar stress.

The preposition pari:
VI, 52, 14. mi vo vakdmsi parikakshydni vokam,
sumneshv id vo antami madema.
Here Professor Kuhn (Beitrdge, vol. iv, p. 197) begins the
last pdda with vokam, but this is impossible, unless we
change the accent of vokam, though even then the separa-
tion of the verb from m4 and the accumulation of two
verbs in the last line would be objectionable.
Hari is pronounced as hari:
VII, 32, 12. ya indro harivin na dabhanti tam ripa.
II, 18, 5. & Aatvirimsatd haribhir yuginas.
Hence I propose to scan the difficult verse I, 167, 1, as
follows :
sahasram ta indra-Gtayo na,

s
sahasram isho harivo glirtatama/Z®,

& As to the scanning of the second line see p. cxiv.
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sahasram 1ayo madayadhyal

sahasriza 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 to synizesis. We see the same in

/\v - v - o _ _

I, 175, 6. maya ivapo na trishyate babhiitha.

- —

V, 61, 16. 4 yagiiyaso vavrittana.

The pragrshya 1 of the dual is known in the Veda to be
liable in certain cases to Sandhi. If we extend this licence
beyond the limits recognised by the Pratisdkhya, we might
scan y

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

ubhe rodasi apasm napik Aa manma.

In III, 6, 10, we must either admit Sandhi between
préAi and adhvaréva, or contract the first two syllables
of adhvaréva,

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

IV, 48, 1. vayav é. kandrena rathena (Anushz‘ubh c.)

IV, 1, 2. sa bhritaram varuzam agna 4 vavritsva.

The termination ava/ also, before vowels,/ieems to count
as one syllable in V, 52, 14, divo va dhréshrava Bg*\isﬁ, which

would render Professor Bollensen’s correction (Orient und
Occident, vol. ii, p. 480), dhrishntiogasé, unnecessary.

Like ava and iva, we find aya and iya, too, in several
words liable to be contracted in pronunciation; e.g. vayam,
VI, 23, 5; ayam, I, 174, 4; iyam, VII, 66, 8%; I, 186, 11
(unless we read vos=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
irrecognisable. In I, 169, 6, for instance, 4dha has to be
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pronounced with one ictus; in VI, 26, 7, sadhavira is tri-
syllabic. In VI, 10, 1, we must admit synizesis in adhvaré;
in I, 161, 8, either in udakdm or in abravitana; I, 110, ¢,
in #sbhumén ; VIII, 79, 4, in divd%; V, 4, 6, in nritama
(unless we read sosgne); I, 164, 17, in pard%; VI, 15, 14,
in pdvaka; I, 191, 6; VII, 34, 7; 99, 3, in prithivi; II, 20,
8, in purak; VI, 10, 1, in prayat{; VI, 17, 7, in brshdt;
IX, 19, 6, in bhiydsam; I, 133, 6, in mahd/; II, 28, 6 ; IV,
1, 2; VI, 75, 18, in varurza ; III, 30, 21, in vrishabha ; VII,
41, 6, in viginaZ; II, 43, 2, in slsumati%; VI, 51, 2, in
sanutdr; VI, 18, 12, in sthdvirasya, &c.

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 possibly be retained in the traditional text of
these ancient hymns, while others will look upon the emen-
dations which I have suggested as unpardonable 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 dic-
tionary will supply strong words to those who condescend
to such warfare, but strong arguments require honest 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 im-
portant part in a translation or, more truly, in a deciphering
of Vedic hymns.

F. MAX MULLER.

Parks END, OXFORD:
March, 1869.
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VEDIC HYMNS.

MANDALA X, HYMN 121.
ASHTAKA VIII, ADHYAYA 7, VARGA 3-4.

To tue Unknown Gob.

1. In the beginning there arose the Golden Child
(Hiranya-garbhal); as soon as born, he alone was
the lord of all that is. He stablished the earth and
this heaven:—Who is the God to whom we shall
offer sacrifice ?

2. He who gives breath, he who gives strength,
whose! command all the bright gods revere, whose
shadow? is immortality, whose shadow is death:—
Who is the God to whom we shall offer sacrifice ?

3. He who through his might became the sole
king of the breathing and twinkling?! world, who
governs all this, man and beast:—Who is the God
to whom we shall offer sacrifice ?

4. He through whose might! these snowy moun-
tains are, and the sea, they say, with the distant
river (the Rasi?), he of whom these regions are
indeed the two arms :—Who is the God to whom
we shall offer sacrifice ?

5. He through whom the awful heaven and the
earth were made fast?, he through whom the ether
was stablished, and the firmament; he who measured
the air in the sky?:—Who is the God to whom we
shall offer sacrifice ?

[32] B
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6. He to whom heaven and earth?, standing firm
by his will, look up, trembling in their mind; he
over whom the risen sun shines forth :—Who is the
God to whom we shall offer sacrifice ?

7. When the great waters! went everywhere,
holding the germ (Hirazya-garbha), and generating
light, then there arose from them the (sole?®) breath
of the gods:—Who is the God to whom we shall
offer sacrifice ?

8. He who by his might looked even over the
waters which held power (the germ) and generated
the sacrifice (light'), he who alone is God above
all gods?:—Who is the God to whom we shall
offer sacrifice ?

9. May he not hurt us, he who is the begetter
of the earth, or he, the righteous, who begat the
heaven; he who also begat the bright and mighty
waters :—Who is the God to whom we shall offer
sacrifice ?

[1o. Pragipati, no other than thou embraces all
these created things. May that be ours which we
desire when sacrificing to thee: may we be lords
of wealth!]
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NOTES.

This hymn is ascribed to Hiranyagarbha Prigipatya, and
is supposed to be addressed to Ka, Who, i.e. the Unknown
God.

First translated in my History of Ancient Sanskrit Litera-
ture, 1859, p. 569 ; see also Hibbert Lectures, 1882, p. 301;
Muir, Original Sanskrit Texts, IV, p. 15.

Verse 1=VS. XIII, 4; XXIII, 1; XXV, 10; TS. 1V,
1,8,3; 2,8 2; AV.1IV, 2, 4.

Verse 2=VS. XXV, 13; TS.1IV, 1,8,4; VII, 5 17, 1;
AV.1V, 2, 1; XIII, 3, 24.

Verse 3=VS. XXIII, 3; XXV, 11; TS. IV, 1, 8, 4;
VII, 5,16, 1; AV.1V, 2, 2.

Verse 4=VS. XXV, 12; TS. IV, 1,8, 4; AV.1IV, 2, 5.

Verse 5=VS. XXXII, 6; TS. IV, 1, 8,5; AV. IV, 2, 4.

Verse 6=VS. XXXII, 7; TS.IV,1,8, 5; AV. 1V, 2, 3.

Verse 7=VS. XXVII, 25; XXXII, 7; TS.1I, 2, 12, 1;
IV, 1,8,5; TA. 1,23, 8; AV. 1V, 2,6.

Verse 8=VS. XXVII, 26 ; XXXII. v;TS. 1V, 1, 8, 6.

Verse 9=VS. XII, 102; TS. 1V, 2, 4, 1.

Verse 10=VS. X, 20; XXIII, 65; TS. 1, 8, 14, 2 ; III,
2,5 6; TB.II, 8, 1, 2; III, 5, 7,1; AV.VII, %9, 4; 80, 3.

This is one of the hymns which has always been sus-
pected as modern by European interpreters. The reason
is clear. To us the conception of one God,which pervades
the whole of this hymn, seems later than the conception of
many individual gods, as recognised in various aspects of
nature, such as the gods of the sky, the sun, the storms,
or the fire. And in a certain sense we may be right, and
language also confirms our sentiment. In our hymn there
are several words which do not occur again in the Rig-
veda, or which occur in places only which have likewise
been suspected to be of more modern date. Hirazyagarbhd

B2
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itself is an &maé Aeyduevor. Sdm avartata is found only
in the last Mandala, X, 9o, 14; 129, 4. Bhtd also, in
the sense of what is, occurs in the tenth Mandala only. It
is used three times (X, 55, 2; 58, 12; 9o, 2) as opposed to
bhédvya, i.e. what is and what will be; and once more in
the sense of all that is (X, 85, 17). Atmadﬁ%, in the sense
of giving life, is another &wef Aeyduevov. Prasish is re-
stricted to Mandalas I (I, 145, 1), IX (IX, 66, 6; 86, 32),
and our passage. Himdvat, &naf Aeyduevor. The repeti-
tion of the relative pronoun in verses 2 and 4 is unusual.
In the tenth verse the compound ydt-kdma/Z is modern,
and the insertion of etini between tvit and anydZ is at all
events exceptional. The passage V, 31, 2 is not parallel,
because in tvdt indra védsyak anydt, the ablative tvit is
governed by vdsyas In VI, 21, 10, nd tvivin anyd/Z amrita
tvdt asti, anyd/ is separated from tvdt by a vocative only,
as in VIII, 24, 11.

But when we say that a certain hymn is modern, we must
carefully consider what we mean. Our hymn, for instance,
must have existed not only previous to the Brihmawna
period, for many Brihmanas presuppose it, but previous to
the Mantra period also. Itis true that no verse of it occurs
in the Sima-veda, but in the Sima-veda-brahmara IX, 9,
12, verse 1 at least is mentioned® Most of its verses,
however, occur in the Vigasaneyi-samhitd, in the Taittirlya-
samhitd, and in the Atharva-veda-samzhitd, nay, the last
verse, to my mind the most suspicious of all, occurs most
frequently in the other Sahitis and Brihmanas.

But though most of the verses of our hymn occur in other
Sawmhitas, they do not always occur in the same order.

In the Vig. Samh. we have the first verse in XIII, 4, but
no other verse of our hymn follows. We have the first
verse again in XXIII, 1, but not followed by verse 2, but
by verse 3 (XXIII, 3)». Then we have verse 1 once more

& The last line is here, tasmai ta indo havishd vidhema, let us
sacrifice to him with thy oblation, O Soma!
b Var, lect. nimeshatéZ.
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in XXV, 10, followed by verse 3 (XXV, 11), by verse 4
(XXV, 12), and then by verse 2 (XXV, 13).

We have verses 5, 6,7, 8in VS. XXXII, 6 and 7, and verses
7 and 8 in VS. XXVII, 25 and 26, while verse g is found in
XII, 102 only?, and the last verse in X, 20®, and XXIII, 65.

In the Taitt. Samhitd the verses follow more regularly,
still never quite in the same order as in the Rig-veda. In
TS. IV, 1, 8, 3¢, we have verses I to 8, but verse 3 before
verse 2, and verse 6 before verse 5, while verse g follows in
1V, 2, 4, 1.

InTS.v. gstandsbeforev. 2,in VII, 5,16,1,and VII, 5,17, 1.

In TS. I, 2, 12, the pratikas of verses 1, %, 10 are quoted
in succession.

Verse % occurs with important various readings in TA.
I, 23,8, &po ha ydd brihatir gdrbham dyan ddksham dddhdnd
gandyantiZ svayambhim, tdta imé-dhydsrigyanta sdrgiz.

Lastly in the AV. we find verses 1 to 7 from IV, 2, 1, to
IV, 2, 7, but arranged in a different order, viz. as 2, 3, 6, 5, 4,
7, 1, and with important various readings.

Verse 2, y8' 3 syése dvipddo yas AdtushpadaZ, as third
pada; also in XIII, 3, 24.

Verse 3, eké rigd; ydsya kkiydmritam ydsya mrityil,
as third pada.

Verse 4,yasya visve; samudré ydsyarasim {d 4hi/; imés 4a.

Verse 5, ydsya dyatr urvi prsthivl 22 mahi ydsyadd urvi-
1 ntdriksham, ydsyasad sliro vitato mahitvi.

Verse 6, dvatas kaskabhiné bhiydsane rédasi dhvayethim
(sic), ydsyasau panthd régaso vimanas.

Verse 7, 4po dgre visvam 4vdn garbham dddhinid ams7ti
ritaghdh, yisu devishv 4dhi devd asit.

Verse 10, visvi ripdni paribhir gagdna, see VII, 79, 4,
and 8o, 3.

We are justified, therefore, in looking upon the
verses, composing this hymn, as existing before the

a Var. lect. m4 m4, satyddharm4 vy4na?, prathamé for brzhati.

b Var. lect. riipd#i for bhitdni.

¢ Var. lect., ver. 5, dridké, dual for drz/A4; ver. 6, uditau vyéti
for ddito vibhéti; ver. 8, agnim for yagfidm.
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final arrangement of the four Samhitds, and if we persist
in calling 2 hymn, dating from that period, a modern hymn,
we must make it quite clear that, according to the present
state of our knowledge, such a hymn cannot well be more
modern than tooo B.C. Besides the variations in the
arrangement of the verses of our hymn, the very considerable
various readings which we find in the VS, TS, and AV.
are highly instructive, as showing the frequent employment
of our hymn for sacrificial purposes. In several cases these
various readings are of great importance, as we shall see.

Verse 1.

Muir: Hirazyagarbha arose in the beginning ; born,
he was the one lord of things existing. He established
the earth and this sky: to what god shall we offer our
oblation?

LubpwiG: Hiranyagarbha hat zuerst sich gebildet, er
ward geboren als einziger herr alles gewordenen, dise erde
und disen himel hilt er; Ka, dem gotte, mochten wir mit
havis aufwarten.

Note 1. Hiranyagarbha® has been translated in different
ways, and it would perhaps be best to keep it as a proper
name, which it is in later times. It means literally the
golden embryo, the golden germ or child, or born of a
golden womb, and was no doubt an attempt at naming
the sun. Soon, however, that name became mythological.
The golden child was supposed to have been so called
because it was Pragipati, the lord of creation, when
dwelling as yet in the golden egg, and Hirazyagarbha
became in the end a recognised name of Pragipati, see
Say. on X, 121, 1. All this is fully explained by Siyara,
TS.1V, 1,8, 3; 1V, 2, 8, 2; by Mahidhara,VS. XIII, 4.

Verse 2.

Muir: He who gives breath, who gives strength,
whose command all, [even] the gods, reverence, whose
shadow is immortality, whose shadow is death: to what
god shall we offer our oblation ?

& M. M., India, What can it teach us? PD- 144, 162,
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LupwiG: Geber des lebendigen hauches, geber der
kraft, zu des unterweisung alle gdtter sich einfinden,
des glanz die unsterblichkeit, dessen der tod ist, Ka, dem
gotte, méchten wir mit havis aufwarten.

Note 1. In order to account for the repetition of yasya,
Sayana and Mahidhara take visve for men, and devaZ
for gods.

Note 2. It is difficult to say what is meant by AZiy4,
shadow. I take it in the sense of what belongs to the god,
as the shadow belongs to a man, what follows him, or is
determined by him. In that sense Siyawa also takes it,
TS. 1V, 1, 8, 4, yasya pragipates kkiyavat svAdhinam
amrztam, mokshartpam, mzstyu/, prizinim marazam api,
yasya kkdyeva svidhinaz; and, though not quite so clearly,
in RV. X, 121, 2. Mahidhara on the contrary takes 2Ziya
in the sense of refuge, and says, whose shadow, i.e. whose
worship, preceded by knowledge, is amsita, immortality,
a means of deliverance®, while ignorance of him is death,
or leads to samsira.

Verse 3.

MuUIR: Who by his might became the sole king of the
breathing and winking world, who is the lord of this two-
footed and four-footed [creation]: to what god shall we
offer our oblation ?

LupwiG: Der des atmenden, augenbewegenden leben-
digen durch seine grosze der einzige konig geworden ; der
verfiigt iiber disz zwei- und vier-fiiszige, Ka, dem gotte,
mochten wir mit havis aufwarten.

Note 1. It is difficult to say whether nimishata’
means twinkling or sleeping. It has both meanings as
to wink has in English. Siyaza (X, 121, 3; TS. IV,
1, 8, 4) and Mahidhara (VS. XXIII, 3%) explain it by
winking. This may be right as expressing sensuous per-
ception, in addition to mere breathing. In X, 190, 2,
visvasya mishaté vasi means, lord of all that winks, i.e.

2 muktihetu, not yuktihetu, as Weber prints.
b Is nimesh4to in XXIII, 3, a varia lectio, or an asuddha? In
XXV, 13, we read nimishato.
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lives. The later idea, that the gods do not wink, has
nothing to do with our passage.

Verse 4.

MvuIir: Whose greatness these snowy mountains, and
the sea with the Rasi (river), declare,—of whom these
regions, of whom they are the arms : to what god shall we
offer our oblation ?

LuDpWwIG: Dessen die schneebedeckten (berge, die Hima-
vin) vermoge seiner grosze, als des eigentum man ocean
und Rasi nennt, des dise himelsgegenden, des arme sie,
Ka, dem gotte, méchten wir mit havis aufwarten.

Note 1. Muir’s translation, which suggests itself very
naturally to a FEuropean mind, is impossible, because
mahitvd cannot be either mahitvim (as Siyaza also and
Mahidhara suggest), or mahitvéni; and because 4h(% does
not mean declare. Otherwise nothing could be better
than his rendering: *Whose greatness these snowy moun-
tains, and the sea with the Rasi (river), declare.’

Mahitvé, as Siyana also rightly perceives, TS. IV, 1, 8,
4, is a very common instrumental (see Lanman, Noun-
inflection, pp. 335-6), and the same mahitvd must be sup-
plied for samudrdm. We might make the whole sentence
dependent on 4huZ without much change of meaning.
The Atharva-veda text supplies a lectio facilior, but not
therefore melior. '

Note 2. The Rasd is a distant river, in some respects like
the Greek Okeanos. Dr. Aufrecht takes it as a name of
the milky way, Z. D. M. G. XIII, 498: see Muir, S. T. II,
p- 373, 0. 15

Verse 5.

MUIR: By whom the sky is fiery, and the earth fixed,
by whom the firmament and the heaven were established,
who in the atmosphere is the measurer of the aerial space:
to what god shall we offer our oblation?

LupwiG: Durch den gewaltig der himel und fest die
erde, durch den gestiitzt Svar, und das gewdlbe, der die
raume im mittelgebiete ausgemeszen, Ka, dem gotte,
mochten wir mit havis aufwarten.
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Note 1. In this verse I decidedly prefer the reading of
the Atharva-veda, yena dyaur ugri prsthivi ka drilke. It
seems not a lectio facilior, and we avoid the statement that
the heaven has been made ugrd. Ugrd, as applied to
dyaus, means awful and grand, as an inherent quality
rather, and not simply strong. See Ludwig, Notes, p. 441.

Note 2. Rdgaso viménaz has been fully discussed by
Muir, S. T. IV, p. 71, but it is difficult to find a right
translation for it, because the cosmography of the Veda is
so different from our own (see I, 6, 9, note 1, and I, 19, 3,
note 1). I think we may translate it here by the air, or even
by space, particularly the bright air in the sky, the sky
(antariksha or nabhas) being between heaven (dyu) and
earth (przthivi), while svaZ and nika are still higher than
the heaven (dyu), svaZ being sometimes explained as the
abode of the sun, the ether, or empyrean,nika, the firmament,
as svarga (Mahidhara); or sva% as svarga, and nika as
aditya (Siyara). Vimana is here simply the measurer,
though vim4, from meaning to measure, is apt to take the
meaning of to make, which is an excuse for S&yawa’s
rendering, ¢ who makes the rain in the sky.’

The Atharva-veda rendering is very free, and certainly
no improvement.

Verse 6.

MuIR: To whom two contending armies, sustained by
his succour, looked up, trembling in mind ; over whom
the risen sun shines: to what god shall we offer our
oblation ?

LubpwiG: Auf den die beiden schlachtreihen durch (ihre)
begirde aufgestellt in ordnung ihren blick richten, zitternd,
im geiste, wo dariiber hin aufgegangen Sfra ausstralt, Ka,
dem gotte, mdchten wir mit havis aufwarten.

Note 1. It would be well to read rédast for krdndasi
(which B. R. explain by ‘two armies’), and the various
reading in AV. IV, 2, 3 decidedly points in that direction.
But even if krandasi stands, it must be taken in the same
sense as rédast. Uditauvyetiin TS. IV, 1, 8, 5is explained
by udayavishaye vividhaw gakk/ati.
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Verse 7.

MUIR: When the great waters pervaded the universe
containing an embryo, and generating fire, thence arose
the one spirit (asu) of the gods: to what god shall we
offer our oblation?

LupwiG : Als die groszen waszer kamen, die allen keim
in sich faszten, zeugend den Agni, da kam zu stande der
gotter einziger lebensgeist; Ka, dem gotte, méchten wir
mit havis aufwarten. ‘

Note 1. The waters here referred to have to be under-
stood as the waters in the beginning of the creation, where,
as we read (RV. X, 129, 3), ‘everything was like a sea
without a light,’ or, as the Satapatha-brdhmaa (XI, 1, 6, 1)
says, ‘ everything was water and sea.’” These waters held
the germ?, and produced the golden light, the sun®, whence
arose the life of all the gods, viz. Pragdpati. The Atharva-
veda adds a verse which repeats the same idea more
clearly: 4po vatsdm gandyantir gdrbham dgre sdmairayan,
tdsyotd gdyamanasydlba 4sid dhiranydyaZ,‘In the beginning
the waters, producing a young, brought forth an embryo, and
when it was being born, it had a golden covering.” The sun-
rise serves here as elsewhere as an image of the creation.

Note 2. Grassmann proposes to omit eka, because it is
absentin the Maitriyani Sakha. The metre shows the same.

Verse 8.

MuIr: He who through his greatness beheld the waters
which contained power, and generated sacrifice, who was
the one god above the gods: to what god shall we offer
our oblation? ‘

LupwiG: Der in seiner grosze sogar die waszer iiber-
schaute, wie sie die fahigkeit besitzend erzeugten das
opfer, der der einzige gott war iiber den géttern, Ka,
dem gotte, mdchten wir mit havis aufwarten.

Note 1. In ddkshawm dddhand gandyantir yagfidm, we
have a repetition of what was said in the preceding verse,

& See RV, X, 82, 5-6. b See RV. X, 72, 1.
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ddksham standing for girbham, yaghidm for agnim, which
is actually thereading of TS. The Atharva-veda does not
contain this verse, which is used as an any4 vikalpitd y4gya
in TS. '

Note 2. It is curious that one of the most important
sentences in the Rig-veda, yo deveshv adhi deva eka 4sit,
should have been changed in the Atharva-veda IV, 2, 6 into
yasu devishv adhi deva 4sit, ¢ over which divine waters there
was the god.” See Ludwig, Notes, p. 441.

Verse 9.

MUuIR : May he not injure us, he who is the generator
of the earth, who, ruling by fixed ordinances, produced the
heavens, who produced the great and brilliant waters: to
what god shall we offer our oblation?

LupwiG: Nicht schidige uns, der der erde erzeuger,
oder der den himel bereitet mit warhafter satzung,der auch
die wasser, die hellen, die méchtigen erzeugt hat, Ka, dem
gotte, m6chten wir mit havis aufwarten.

Verse 10.

MUIR: Pragipati, no other than thou is lord over
all these created things: may we obtain that, through
desire of which we have invoked thee: may we become
masters of riches.

LupwiG: Pragépati, kein anderer als du hat umfasst die
wesen alle, der wunsch, um deswillen wir dir opfern, der
werde uns zu teil, besitzer von reichtiimern moégen wir sein.

Note 1. This verse is certainly extremely weak after
all that preceded, still, to judge from its frequent occur-
rence, we cannot well discard it. All we can say is that
nowhere, except in the Rig-veda, does it form the final
verse of our hymn, and thus spoil its whole character.

That character consists chiefly in the burden of the
nine verses, Kasmai deviya havishi vidhema, ¢ To what
god shall we offer sacrifice?’ This is clearly meant to
express a desire of finding out the true, but unknown god,
and to do so, even after all has been said that can be said
of a supreme god. To finish such a hymn with a statement
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that Pragdpati is the god who deserves our sacrifice, may
be very natural theologically, but it is entirely uncalled
for poetically. The very phrase Kasmai deviya havisha
vidhema must have been a familiar phrase, for we find in
a hymn addressed to the wind, X, 168, 4, after all has been
said that can be said of him, the concluding line: ghdsha/%
it asya srinvire nd ripdm tdsmai vitdya havishd vidhema,
‘his sound indeed is heard, but he is not seen—to that
Véta let us offer sacrifice.’

But more than this, on the strength of hymns like our
own in which the interrogative pronoun ka, ‘who,” occurs,
the Brihmans actually invented a god of the name of
Ka. I pointed this out many years ago in my History of
Ancient Sanskrit Literature {1860, p. 433), where I said:
‘In accordance with the same system, we find that the
authors of the Brihmarnas had so completely broken with
the past that, forgetful of the poetical character of the
hymns, and the yearning of the poets after the unknown
god, they exalted the interrogative pronoun into a deity,
and acknowledged a god ‘Ka, or Who.” In the Taittiriya-
samhitd (I, 7, 6, 6), in the Kaushitaki-brahmaza (XXIV,
4), in the Téndya-brdhmana (XV, 10), and in the Sata-
patha-brdhmara ® whenever interrogative verses occur,
the author states, that Ka is Pragépati, or ‘the Lord of
Creatures’ (Pragédpatir vai KaZ%). Nor did they stop there.
Some of the hymns in which the interrogative pronoun
occurred were called Kadvat, i.e. having kad or quid.
But soon a new adjective was formed, and not only the
hymns, but the sacrifices also, offered to the god, were
called Kaya, or who-ish®. This word, which is not to
be identified with the Latin cujus, cuja, cujum, but is
merely the artificial product of an effete mind, is found
in the Taittiriya-samhitd (I, 8, 3, 1), and in the Viga-
saneyi-samhitd (XXIV, 15). At the time of Pazini

& Satap. Brihm, I, 1,1, 13; II, 5, 2, 13; IV, 5, 6, 4; also Aitar.
Bréhm. III, 21.

b Asv. Sr. Sftra II, 17, 14; Katy. Sr. Sfitra V, 4, 23; Vait,
Stitra VIII, 22, ed. Garbe.
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this word had acquired such legitimacy as to call for a
separate rule explaining its formation (Pan. IV, 2, 23).
The commentator there explains Ka by Brahman. After
this we can hardly wonder that in the later Sanskrit
literature of the Purdnas, Ka appears as a recognised
god, as the supreme god, with a genealogy of his own,
perhaps even with a wife ; and that in the Laws of Manu,
one of the recognised forms of marriage, generally known
by the name of Pragipati-marriage, occurs under the
monstrous title of ‘Kaya.’ Stranger still, grammarians
who know that ka forms the dative kasmai only if it is
an interrogative pronoun, consider kasmai in our hymn
as irregular, because, as a proper name, Ka ought to form
the dative Kéya.
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MANDALA 1, HYMN 6.

ASHTAKA I, ADHYAYA 1, VARGA 11-12,

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

5. Thou, O Indra, with the swift Martits’, who
break even through the stronghold?, hast found
even in their hiding-place the bright ones® (days
or clouds).

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
blameless, hasting? (Maruts), the sacrificer® cries
aloud,
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9. From yonder, O traveller (Indra), come hither,
or from the light of heaven?; the singers all yearn
for it ;—

10. Or we ask Indra for help from here, or
from heaven, or from above the earth, or from the
great sky.
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NOTES.

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

Verse 1=SV. II, 818; VS. XXIII, 5; AV. XX, 26, 4;
47,103 69, 9; TS.VII, 4, 20,1; TB. I, 9, 4, 1.

Verse 2=SV. 11, 819 ; VS. XXIII, 6; AV. XX, 26, 5;
47,113 69,105 TS. VII, 4, 20, 1.

Verse 3=SV. 11, 820; VS. XXIX, 37; AV. XX, 26, 6;
47,123 69, 11; TS.VIL, 4, 20,1; TB. II1, 9, 4, 3.

Verse 4=SV. II, 101; AV. XX, 40, 3; 69,12.

Verse 5=SV. II, 202; AV. XX, 70, I.

Verse 6=AV. XX, vo, 2.

Verse 7=SV. 11, 200; AV. XX, 40, 1; 70, 3.

Verse 8=AV. XX, 40, 2; 70, 4.

Verse g=AV. XX, 70, 5.

Verse 10=AV. XX, 70, 6.

Verse 1.

WiLSON: 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.

BENFEY: Die rothe Sonne schirr'n sie an, die wandelt
um die stehenden, Strahlen strahlen am Himmel auf.

LuDWwIG: Sie spannen an den hellen, den roten, den
vom feststehenden hinwegwandelnden; heller glanz erstralt
am Himmel.

Note 1. 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. Arushd, 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 bradhnd as an
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adjective,—bradhnd 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 difficulty
again and again in the Veda; see RV. X, 20, 9.

As it has actually been doubted whether bradhnd arushd
can be meant for the sun, and whether the Vedic poets
ever looked upon the sun as a horse, I may quote Vag.
Samh. XXIII, 4, where the same verse occurs and is de-
clared to be addressed to the sun; and Satap. Br. XIII,
2, 6, 1, where we read, yufiganti bradhnam arushanz faran-
tam iti, asau vi A&dityo bradhno=rushosmum evismi
4dityam yunakti svargasya lokasya samashfyai. Ludwig
remarks justly that the sun has been conceived as a chariot
also, and that bradhnd arushd may have been thus under-
stood here. Delbriick translates quite boldly: Sie schirren
die rothe Sonne an. See also Tait. Br. 111, 7, 7, 4; Tandya
Br. XXIII, 3, 5; Sankh. Br. II, 17, 3 ; Ludwig, Comm. ii.
p- 173. M. Bergaigne (RéL Ved. iii. p. 324) remarks very
truly: ‘Le soleil est tantét une roue, tant6t un char, tantot
un cheval, trainant le char, tantét un héros monté sur le
char et dirigeant les chevaux.’

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

ARUSHA, AS AN ADJECTIVE,

Arushd is used as an adjective in the sense of red :

VII, 94, 6. tdm sagmésa’ arushisak 4svid%z brfhaspdtim
saha-véha/ vahanti,—ndbha% nd rGpdm arushdm vdsinaz.

Powerful red horses, drawing together draw him, Br7has-
pati: horses clothed in red colour, like the sky.

III, 1, 4. svetdm gagfidndm arushdm mahi-tva.

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

I11, 15, 3. ksishnésu agne arushd/ vi bhahi.

Shine, O Agni, red among the dark ones.

II1, 31, 21; VI, 27, 7.

(32] ¢
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VII, 75, 6. prati dyutdnf&m arushésa’Z dsva/Z kitré/ adsi-
sran ushdsam vdhanta/.

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

V, 43,125 1,118, 5; IV, 43,6; V, 73,5; 1, 36, 9; VII,
3,3516,3; X, 45,75 I, 141, 8.

II, 2, 8. s4% idhand/% ushdsaZ rdmy4/Z dnu svdZ nd didet
arushéza bhanuni.

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

I11, 29, 6; IV, 58’ 75 I, 114,55 V, 59, 55 12, 25 12, 6;
V1,8, 1.

VI, 48, 6. syavésu arushd/ vr7sha.

In the dark (nights) the red hero (Agni). Cf. III, ¥, 5.

In one passage vrishan arushd is intended for fire in the
shape of lightning.

X, 89, 9. ni amitreshu vadhdm indra tdmram vsZshan
vrfshzam arushdm sisthi.

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

X, 43, 9. ut giyatim parasiu/ gydtishd sahd—vi rokatim
arushd% bhinuni sukiz.

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

X, 1,65 VI, 3, 6.

X, 20, 9. krishud’ svetd/ arushdZz yémaZ asya bradhni/
rigrik utd sénak.

His (Agni’s) path is black, white, 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
gth Mazdala. There we read:

IX, 8, 6. arushd’ hdriz. IX, 71, 7. arushdZ diviZz kaviz
vrishd. IX, 74, 1. vigl arushds. IX, 82, 1. arushd’% vs4sha
hiriz. 1IX, 89, 3. hdrim arushdm.

IX, 111, 1. arushd% hdrik. See also IX, 235, 5; 61, 21.
In IX, 72, 1, arushd seems used as a substantive in the
sense of red-horse.
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Professor Spiegel, in his important review of my transla-
tion (Heidelberger Jahrbiicher, 1870, p. 104), points out
that aurusha in Zend means white, so that it would seem as
if the original meaning of arusha had been bright, bright
like fire, and thus red.

ARUSHA, 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. yufigdnti bradhndm arushdm.

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

1, 94, 10. yét dyukthi/ arush® rcéhitd réthe.

When thou (Agni) hadst yoked the two red-horses and
the two ruddy horses to the chariot. I, 146, 2.

II, 10, 2. sruyd/ agnisi—hdvam me—sy4v4 ritham vaha-
ta/ réhitd va utd arushi,

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
arushd. 1V, 2, 3

IV, 6, 9. tiva tyé agne harita’Z—rdhitisas—arushisa/
vrishanak.

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

Here, again, three kinds of horses are distinguished—
Harits, Réhitas, and Arushds.

VIII, 34, 17. yé rigrik vita-ramhasa% arushdsaZ raghu-
syada.

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

VII, 42, 2. yunkshvé.——hanta./z rohitaZz ka yé v4 sédman
arushéZ.

cz2
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Yoke (O Agni) the bays, and the ruddy horses, or the
red-horses which are in thy stable. VII, 16, 2.

9. The cloud, represented as one of the horses of the
Maruts.

1, 85, 5. utd arushdsya vi syanti dhdraz.

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

V, 56, 7. utd syd’ vigl arushdz.

This strong red-horse,—meant for one of the horses of
the Maruts, but, at the same time, as sending rain.

ARUSHA, AS THE PROPER NAME OF A SOLAR DEITY.

Besides the passages in which arushd 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®, Arushd
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 Arushd, asa
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
ground again, I think that even verses which for a time I
felt inclined to surrender, yield a better sense, if we take the
word arushd, 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 arushd occurs, apparently as the name of a
deity, we ought to supply Agni or Indra or Strya. Thisis
true to a certain extent, for the sun, or the light of the
morning, or the bright sky form no doubt the substance and

2 Chips from a German Workshop, 2nd ed., vol. ii, p. 137 seq.
Selected Essays, vol. i, p. 444-
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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, yufigdnti bradhndm arushdm, 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 really 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, the later
Aruza.

VII, 71, 1. 4pa svdsu/ ushdsa% ndk gihite »indkti krish«
#i% arushdya panthim.

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

Here Arushd shares the same half-mythological character
as Ushas. 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. divdZ sisum sdhasaZ sinim agnim yag7idsya
kettim arushdm ydgadhyai.

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

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 yagiidsya ketim, the light of the sacrifice.
I had myself yielded ® so far to these considerations that I

& Chips from a German Workshop, vol ii, p. 139.
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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 sacrifice®’ But I return to my original
translation, and I prefer to see in Arushd an independent
name, intended, 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 his own. He is the child of Dyu,
originally the offspring of heaven. He is the son of strength,
originally generated by the strong rubbing of the arazis, 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 Arushd, originally as
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
Arushd 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 duhitdra virGpe (iti vi-rlipe) st»Zbhiz
any4a pipisé slira% 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 Arushd is clearly a mythological being, like Agni
or Savitar or Vaisvanara; 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.

1V, 15, 6. tdm 4rvantam nd sinasim arushdm nd diviz
sisum marmrigydnte divé-dive.

® Journal of the Royal Asiatic Society, 1867, p. 204.
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They trim the fire day by day, like a strong horse, like
Arushd, the child of Dyu.

Here, too, Arushd, the child of Dyu, has to be taken as
a personal character, and, if the nd after arushdm is right, a
distinction is clearly made between Agni, the sacrificial fire,
to whom the hymn is addressed, and Arushd, 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. arushd/Z su-parnd/.

Arushd, the morning sun, with beautiful wings.

THE FEMININE ARUSHT, AS AN ADJECTIVE.

Arushi, like arushd, is used as an adjective, in the same
sense as arushd, i. e. red :

111, 55, 11. sydvi ka ydt drushi 2a svdsirau.

As the dark and the red are sisters.

I, 92, 1 and 2. géva/ 4rushi% and drushiZ gék.

The red cows of the dawn.

I, 92, 2. rdsantam bhindim drushi’Z asisrayuk.

The red dawns obtained bright splendour.

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

I, 30, 21. d4sve nd kitre arushi.

Thou beautiful 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 4rushi matd gdvAm zitd-vari
sdkha abhfit asvino/ ushéz.

The 'dawn, beautiful 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 svdsr#% arushik.

The seven red sisters.
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Tue FEMININE ARUSHI, AS A SUBSTANTIVE.

If used as a substantive, 4rushi seems to mean the dawn.
It is likewise used as a name of the horses of Agni, Indra,
and Soma; also as a name for mare in general.

It means dawn in X, 8, 3, though the text points here so
clearly to the dawn, and the very name of dawn is men-
tioned so immediately after, that this one passage seems
hardly sufficient to establish the use of drushi as a recog-
nised name of the dawn. Other passages, however, would
likewise gain in perspicuity, if we took arushi by itself as
a name of the dawn, just as we had to admit in several
passages arushd by itself as a name of the morning. Cf. I,
71, 1.

Arushi means the horses of Agni, in I, 14, 12

yukshvd hi drushi% rathe haritaZ deva rohitaZ.

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

I, 72, 10. prd niki% agne drushiZ agénan.

They knew the red-horses, Agni, coming down. VIII,
69, 5.

Soma, as we saw, was frequently spoken of as arushd/Z
hériz. ,

In IX, 111, 2, tridhitubhiZ 4rushibhiZ 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 Arushd, which in the Veda means red,
should, as pointed out before, in its Zend 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 brilliant, and became fixed with
different shades of brilliancy in Sanskrit and Persian.
Arushd presupposes a form ar-vas, and is derived from a
root ar in the sense of running or rushing. See Chips
from a German Workshop, vol. ii, pp. 135, 137.
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Having thus explained the different meanings of arusha
and drushi 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 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 colourof Agniand his horses ; he (Agni) himselfappears
as a red-horse” In support of this, the following passages
are quoted :

II1, 1, 4. 4vardhayan su-bhdgam saptd yahviZz svetim
gaghidndm arushdm mahi-tvd, sfsum nd gdtdm abhi druz
asvdk. 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.

IIL, 7, 5. Here, again, vsfshna/% arushdsya is no doubt
meant for Agni. But vréshan 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, & vAm ritha%
vrishabhiZz yitu dsvais, 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 arushd
vrishan by red-horse, but only by the red male, or the red
hero.

In II1, 31, 3, agni% gagiie guhva régamana/ mahd/ putrin
arushdsya pra-ydkshe, I do not venture to say who is meant
by the mahd/ 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. tdva tyé agne harita’ ghrsta-snd% réhitdsaZz
rigu-adfikak su-dfikak, arushisak vrisharnak rigu-mushké’.
Here, so far from Agni being represented as a red-horse,
his different horses, the Harits or bays, the Roéhitas or

a See V, 1, 4. svetd vigl giyate dgre dhnidm. X, 1, 6. arushi’
gitik padé {ayal. .



26 VEDIC HYMNS.

ruddy, and the arushéisa/ vrishanaZ, the red stallions, are
distinctly mentioned. Here v#/shan may be translated by
stallion, instead of simply by male, because arushd is here a
substantive, the name of a horse.

V, 1, 5. ganishta hi génya’ dgre dhnim hitdZ 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.

InV, 12, 2 and 6, VI, 48, 6, we have again simply arushd
vrfshan, which does not mean the red-horse, but the red
male, the red hero, i.e. Agni.

In VI, 49, 2, divd/ sisum sdhasaZ sinum agnim yag#idsya
ketim arushdm yégadhyali, 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
Roth, arushd, as an adjective, is said to be applied to the
horses, cows, and other teams of the gods, particularly of
the dawn, the Asvins, and Brzhaspati.

I, 118, 5. pédri vAm 4svA% vdpushaZ patangds véiyak
vahantu arush#% abhike. Here we find the vdya/ arushd/Z
of the Asvins, which it is better to translate 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 the dawn, once to the dawn
herself.

In IV, 135, 6, tdm 4rvantam nd sdnasim arushdm nd divéd%
sisum marmrigydnte divé-dive, arushd 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
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cannot join arushdm in the next pdda with drvantam in the
preceding pida, for the second nd 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
Arushd, 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 III, 31, 21, antdr ({ti) krishzén arushaiZz dhima bhi/
git, dhdma bhi/ is said to mean flames of lightning. But
dhéman in the Rig-veda does not mean flames, and it
seems better to translate, with thy red companies, scil.
the Maruts. ‘

That arushd 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 4rushi in
the Veda are collected, it is said that 4rushi means a red
mare, also the teams of Agni and Ushas. Now, here,
surely, a distinction should have been made between those
passages in which 4rushi 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 Valakhilya hymn, and in VIII, 68, 18, a dinastuti or
panegyric. Besides, no passage is given where drushi means
the horses of the dawn, and I doubt whether such a passage
exists, while the one verse where drushi is really used for
the horses of Indra, is not mentioned at all. Lastly, two
passages are set apart where drushi 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 Agni should always have been thus translated, or
rather interpreted, and not in one passage only. In IX,
111, 2, drushi is said to mean flames, but no further light is
thrown upon that very difficult passage.
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Note 2, Pdri tasthisha% I take this form as a nomi-
native plural like dbibhyushaZ, I, 11, 5, tvim devdZ 4bi-
bhyushaZ tugyaméndsa/ avishuZz, ‘the gods, stirred up,
came to thee, not fearing ;’ and like daddshaz, I, 54, 8, yé
te indra daddsha/ vardhdyanti mahi kshatrdm, ¢ who giving
or by their gifts increase thy great power, O Indra.” Here
we might possibly take it as a gen. sing. referring to te, but
dadivanis far more appropriate as an epithet of the sacrificer
than of the god. (See Benfey, Vocativ, p. 24; and Hermes,
p.16.) It is well known among Sanskrit scholars that Pro-
fessor Whitney, in reviewing my translation, declared that
the participial form tasthushaZ had no right to be anything
but an accusative plural or a genitive or ablative singular.
(See Chips from a German Workshop, vol. iv, p. 508.) Dr.
Kern, however, in his translation of the Brzhat-Sasmhitd
had shown long before that nom. plur. such as vidusha/Z are
by no means rare, even in the Mahabhirata and kindred
works. Dr. Lanman (Journ. Americ. Or. Soc. X, p. 513)
has now entered abibhyushaZ as a nom. plur., but he prefers
to take tasthushaZ as an acc. plural, so that we should have
to translate Zdrantam pdri tasthishaZ by ‘walking round
those who stand’ This may be grammatically possible ;
but who could be meant by tasthushaZ, standing ones?
And, secondly, is it usual in Vedic Sanskrit to say Zarati
pari tam, ‘he walks round him?’ We find pari tam yiti, or
tam pari yati, but hardly yiti pari tam, ‘he goes round him,’
except when pari stands independent of the verb and means
‘around,’ e.g. IX, 72,8, pavasva pari parthivam rigak. Itis
more difficult to decide whether we should adopt Ludwig’s
interpretation, who takes pari tasthushaZ in the sense of
‘away from what is firm.” Thisis correct grammatically,and
tasthivat, as opposed to gdgat, is often used in the sense of
what is immovable. But is it ever used in that sense by
itself ? I doubt it, though I may add in support of it such
a passage as I, 191, 9, it apaptat asau sliryaZ....Adityd%
parvatebhya’, a verse where the expression visvddrishzaZ
adrishzahd is analogous to our ketim krsmvin aketive. I
therefore retain pari tasthusha’ as a nom. plural in the sense
of standing around, circumstantes, possibly of parikara,
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attendants. Parish#Zina or sthina comes to mean an
abode, and paritasthivantas would be bystanders, attend-
arits, the people, in fact, who are supposed to harness the
horse.

Though I do not assign great weight to interpretations
of hymns, as given by the Brahmaras, I may mention that
in the Taitt, Br. II1, g, 4, 1, paritasthusha/ is explained as a
nom. plur,, ime vai lok4/ paritasthusha/, while Sdyaza in
his commentary (Sima-veda II, 6, 3, 12, 1) has paritosva-
sthita lokatrayavartina/Z prazinaZ.

Note 8. Rdékante rokand. 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 ramva-
sandrik,

Verse 2.

WiLsoN: They (the charioteers) harness to his car
his two desirable coursers, placed on either hand, bay-
coloured, high-spirited, chief-bearing.

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

LUDWIG: Sie spannen seine lieblichen falben an den
wagen mit auseinandergehenden seiten, die blutroten,
mutigen, helden-bringenden.

Note 1. 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 or a chariot in the first verse.

Vipakshas4 is well explained by Séyara, vividhe pakshast
rathasya pirsvau yayos tau vipakshasau, rathasya dvayoZk
parsvayor yogitdv ity arthaZ. The only doubt is whether
it refers to the two sides of the chariot, or of the principal
horse. That horses were sometimes yoked so that one
should act as leader, and two should be harnessed on each
side, we see in I, 39, 6, note.
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Verse 3.,

WILSON : Mortals, you owe your (daily) birth (to such
an Indra), who, with the rays of the morning, gives sense to
the senseless, and to the formless, form.

BENFEY: Licht machend—Mainner !—das Dunkele und
kenntlich das Unkenntliche, entsprangst du mit dem Mor-
genroth.

LuDpwIG: Sichtbarkeit schaffend dem unsichtbaren,
gestalt o schmuckreiche (Marut) dem gestaltlosen, wurdet
ihr mit den Ushas zusammen geboren.

Note 1. In the TB. I1I, g, 4, several of these mantras are
enjoined for the Asvamedha. When the banner (dhvaga)
is fastened, this verse is to be used, because ketu was
supposed to mean a banner. The vocative marya/, which
I have translated 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 is 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
therefore quoted as a nipita or particle in the Vig. Pratis.
I1,16. Itcanhardly betakenhere as addressed to the Maruts,
though the Maruts are the subject of the next verse. Kluge
in Kuhn’s Zeitschrift, vol. xxv, p. 309, points out that marya/
as an interjection does not occur again in the Rig-veda. But
the Rig-veda contains many words which occur once only,
and the author of Vig. Pritisdkhya is no mean authority.
See also Téndya Brahm. VII, 6, 5. If Dr.Kluge proposes to
read miryii as a dative (like Adxo) he knows, of course, that
such a form does not only never occur again in the Rig-veda,
but never in the whole of Sanskrit literature. Grassmannand
Lanman (N. I, p. 339) both seem to imagine that the Pada
text has marya, but it has mary4Z%, and noaccent. If maryiZ

“had the accent, we might possibly translate, ¢ the.youths, i. e.
the Maruts, made,’ taking k»izvan for akrsnvan, or the more
usual akurvan ; but in that case the transition to agdyatha’

" would be very sudden. See, however, I, 6, 7.
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Sayana explains it mary4%, manushyd/%! idam 4skaryam
pasyata. Another explanation of this verse, which evi-
dently troubled the ancient commentators as much as us,
is, O mortal, i.e. O sun (dying daily), thou hast been born
with the dawn.’

Note 2. Ushddbhi’, an instrumental plural which attracted
the attention of the author of the Varttika to Pan. VII, 4,
48. It occurs but once, but the regular form, ushobhik,
does not occur at all in the Rig-veda. The same grammarian
mentions mis, month, as changing the final s of its base into
d before bhis. This, too, is confirmed by RV. II, 24, 5,
where madbhi% occurs. Two other words, svavas, offering
good protection, and svatavas, of independent strength,
mentioned together as liable to the same change, do not
occur with bhiZ in the Rig-veda, but the forms svavadbhi/
and svatavadbhiz probably occurred in some other Vedic
writings. Svatavadbhya/ has been pointed out by Professor
Aufrecht in the Vigasan, Samhitd XXIV, 16, and svatavo-
bhyaZin Satap. Br.II, 5,1, 14. That the nom. svavén, which
is always trisyllabic, is not to be divided into sva-van,
as proposed by Siakalya, but into su-avin, is implied by
Varttika to Pan. VIII, 4, 48, and distinctly stated in the
Siddhénta-Kaumudi. That the final n of the nom. su-avin
disappeared before semi-vowels is confirmed by the Sikala-
pratisikhya, Shtra 287 ; see also Vigasan. Pritis. II1, Sttra
135 (Weber, Ind. Stud. vol. iv, p. 206). On the proper
division of su-avas, see Aufrecht, Zeitschrift der Deutschen
Morgenldndischen Gesellschaft, vol. xiii, p. 499.

Verse 4.

WILSON : Thereafter, verily, those who bear names
invoked in holy rites (the Maruts), having seen the rain
about to be engendered, instigated him to resume his
embryo condition (in the clouds).

BENFEY: Sodann von freien Stiicken gleich erregen
wieder Schwangerschaft die heilgen Namen tragenden.

LupwiG: Da haben niamlich in ihrer gottlichen weise
-dise der Prisni leibesfrucht gebracht, opfer verdienenden
namen erwerbend.

-
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Note 1. At must here take vytha and be pronounced as
an iambus. This is exceptional with &t, but there are at
least two other passages where the same pronunciation is
necessary. I, 148, 4, it rokate vane & vi-bhé-va, though
in the line immediately following it is monosyllabic. Also
in V, 7, 10, 4t agne éprinataZ.

Note 2. Svadhé, literally one’s own place, afterwards,
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 svadhi in Sanskrit was known, it should
have been postulated by Professor Benfey in his Griechisches
Woaurzellexicon, published in 1839, and in the appendix of
1842. Svadh# was known, it is true, in the ordinary San-
skrit, but there it only occurred as an exclamation used on
presenting an oblation to the manes. It was also explained
to mean food offered to deceased ancestors, or to be the
name of a personification of May4 or worldly illusion, or of
a nymph. But Professor Benfey, with great ingenuity, pos-
tulated for Sanskrit a noun svadhé, as corresponding to the
Greek &os and the German sitte, O. H.G. sit-u, Gothic
sid-u. The noun svadhi has since been discovered in the
Veda, where it occurs very frequently ; and its true meaning
in many passages where native tradition had entirely mis-
understood it, has really been restored by means of its
etymological identification with the Greek &fos or 7jfos. See
Kuhn'’s Zeitschrift, vol. ii, p. 134 ; vol. xii, p. 158.

The expressions dnu svadhdm and svadhém dnu are of
frequent occurrence. They mean, according to the nature
or character of the persons spoken of, and may be trans-
lated by as usual, or according to a person’s wont. Thusin
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 svadh&m 4nu hf na% babhiitha.

For, Indra, according to thy wont, thou art with us.

VIII, 20, 4. svadhfm 4nu srfyam ndraz—vdhante.

According to their wont, the men (the Maruts) carry
splendour.
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Thou hast grown (Indra) according to thy nature.

IV, 33, 6. dnu svadhém »sbhdva’ gagmu/ etfm.

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

1V, 52,6; 1,33, 115 I,88,6; VII, 56, 13; III, 51, 11.

In all these passages svadhf may be rendered by manner,
habit, usage, and dnu svadhdm 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 &os and 76os,
and whereas the former comes very near in meaning to the
Sanskrit svadh4, 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. Hom. Il. XV, 268, perd 7 #fea kal voudr {mmwv, loca
consueta et pascua. 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, &c.
Whether in Greek #0os, from meaning lair, haunt, home,
came, like vouds and vduos, to mean habit, manner, character,
which would be quite possible, or whether 7fos in that
meaning represents a second start from the same point,
which in Sanskrit was fixed in svadhd, 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 :

I1, 3, 8. tisrd% devik svadhdy4 barhiz & iddm dkkkidram
pantu.

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

IV, 13, 5. kdya yati svadhdya.

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

IV, 26, 4. akakrdyi svadhayai.

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

The same expression occurs again X, 27,. 19.

[32] D
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In some places the verb mad, to delight, joined with
svadhdy4, seems to mean to revel in his strength, to be
proud of his might.

V, 32, 4. svadhdya mddantam.

Vritra who delights in his strength.

VII, 47, 3. svadhdyd madantiz.

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 unusual) requires to be taken in
a different sense, so as to mean to rejoice in food.

1, 164, 38; III, 17, 5.

I11, 35, 10. indra piba svadhdyd kit sutdsya agnés vi
pahi gihvdya 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. agné% pibata gihvdyd. X,
15 3.

1, 165, 6. kv sydvaZ maruta/ svadhf 4sit yit mim ékam
sam-ddhatta ahi-hdtye.

Where was that custom of yours, O Maruts, when you
left me alone in the killing of Ahi?

VII, 8, 3. kdy4 na% agne vi vasa/ su-vriktim kdm e (iti)
svadhém rinavak sasydmainak.

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

1V, 58, 45 1V, 45, 6.

I, 64, 4. sikdm gagiire svadhdya.

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

In other passages, however, svadhdya, meaning originally
by its own power, or nature, comes to mean, by itself,
sponte sué. .

VII, 48, 4. & asthit rdtham svadhdyd yugydméanam.

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

That only One breathed breathlessly (or freely) by its
own strength, i.e. by itself.

Inthe same sense svadhébhi% is used in several passages :

I, 113,13 ams7ti Aarati svadhibhiz.

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

VIII, 10, 6. yét va svadhibhiZ adhi-tishzathaZ rétham.

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

I, 164, 30. givds mritdsya karati svadhébhiz dmartya’
mdrtyena sid-yonik.

The living moves by the powers of the dead, the 1mmorta1
is the brother of the mortal. 1II, 26, 8; V, 60, 4.

There are doubtful passages, such as I, 180, 6, in which
the meaning of svadhibhi%, too, is doubtful. InVI, 2, 8§,
svadhb# looks like an adverb, instead of svadhdy4, and would
then refer to pdrigmé4. The same applies to VIII, 332, 6.

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

I, 108, 12. y4t indragni (iti) ut-itd siryasya mddhye divds,
svadhdya maddyethe (iti).

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

X, 15, 12. tvdm agne i/itd% gita-vedas 4va# havyéni
surabhizi krstvi, prd add% pitrZ-bhya’ svadhdya té akshan
addhi tvdm deva pré-yatd havimshi. 13. yé £a ihd pitdraz
yé ka nd ihd yin Aa vidmd yén Om (iti) ka nd pra-vidmd,
tvdm vettha yiti té gita-vedaZ svadhébhiz yaghdm sid-
kritam gushasva. 14. yé agni-dagdhi’ yé dnagni-dagdhs4
médhye divd%z svadhdyd middyante, tébhik sva-riz dsu-
nitim etfm yathA-vasdm tanvim kalpayasva.

12. Thou, O Agni GAitavedas, hast carried, when im-
plored, 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

D2
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how many they are, O Gétavedas, accept the well-made
sacrifice with the sacrificial portions. 14. They who, whe-
ther 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.

111, 4, 7. saptd przkshésaZ svadhdyd madanti.

The seven horses delight in their food.

X, 14, 7. ubhi rigana svadhdyd madanta.

The two kings delighting in their food.

IX, 113, 10. yétra kim4/% ni-kAm4% Za, ydtra bradhndsya
vish#dpam, svadhd %a ydtra tr/pti% %a titra m&m amsftam
kr7dhi.

Where wishe$§ and desires are, where the cup of the bright
Soma is (or, where the highest place of the sun is), where
there is food and rejoicing, there make me immortal.

I, 154, 4. yasya trf ptrzd méddhuni padini dkshiyamazna
svadhdyi madanti.

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

Vv, 34, 1; I1, 35,75 I, 168, 9; I, 176, 2.

In the tenth book svadh® is used very much as it occurs
in the later Sanskrit, as the name of a peculiar sacrificial rite.

X, 14, 3. yin ka devdZ vavridhiZ yé ka devin svihi
anyé svadhdyi anyé madanti.

Those whom the gods cherish, and those who cherish the
gods, the one delight in Svah4, the others in Svadhi; or, in
praise and food.

Note 8. The expression garbha-tvdm 4-iriré is matched
by that of III, 6o, 3, saudhanvanisaZz amssta-tvdm & irire,
the Saudhanvanas (the Rzbhus) obtained immortality, or be-
came immortal. I do not think that punar erire can mean,
as Ludwig supposes, they pushed away their state of garbha.
The idea that the Maruts assumed the form of a garbha,
lit. of an embryo or a new-born child, is only meant to ex-
press that they were born, or that the storms burst forth
from the womb of the sky as soon as Indra arises to do
battle against the demon of darkness. Thus we read,
I, 134, 4, 4ganaya’ maritak vakshdzabhya’, Thou, Viyu,
hast produced the Maruts from the bowels (of the sky).
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As assisting Indra in this battle, the Maruts, whose name
retained for a long time its purely appellative 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 Rsbhus, were not originally
. gods, but became deified for their works. See also Kern,
Translation of Brzhat-samhita, p. 117, note.

Other explanations are: they made that which was born
within the cloud into a garbha or embryo; or, they arose
with Aditya, proceeded with Savitar, and when Savitar set,
they became again garbhas; see Sdma-veda I, 2,7, 2,comm.

VAHNI.
Verse 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.

BENFEY : Mit den die Festen brechenden, den Stiirm-
enden fandst, Indra, du die Kithe in der Grotte gar.

LupwIG: Und mit denen, die das feste sogar anbrechen,
selbst im versteck, o Indra, mit den priesterlichen, fandest
du die morgenstralen auf.

Note 1. Siyana explains vdhnibhiZ in the sense of
Maridbhi%, and he tells the oft-repeated story how the
cows were carried off by the Paxis from the world of the
gods, and thrown into darkness, and how Indra with the
Maruts conquered them and brought them back. Every-
body seems to have accepted this explanation of Siyaza,
and I myself do not venture to depart from it. Vet it
should be stated that the use of vdhni 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 means
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 origin-
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ally the idea of moving about (the German be-wegen),
in which case vah-ni, fire, would have been formed with the
same purpose as ag-ni, ig-nis, fire, from Sk. ag, dy-w,ag-o.
In Alvis-mal, V, 94, we read, kalla Vig Vanir, the Wanes
call fire V4g, i.e. wavy. But in Sanskrit Agni is so con-
stantly represented as the carrier of the sacrificial oblation,
that something may also be said in favour of the Indian
scholastic interpreters who take vdhni, as applied to Agni,
in the sense of carrier. However that may be, it admits
of no doubt that vahni, in the Veda, 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 sacri-
ficial fire:

V, 50, 4. ydatra vdhniZ abhi-hitaZ.

Where the sacrificial fire is placed.

It is applied to Agni:

VII, 7, 5. 4sadi vritd% véhnik 4-gaganvén agniz 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, vdhni may here have the meaning of
priest, which, as we shall see, it has in many places, and
the translation would then be more natural : He, the chosen
minister, came near and sat down, Agni, the priest.

VIII, 23, 3. véhni% vindate vésu.

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

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

III, 5,1. dpa dvéra tdmasa/ vahniZ 4var (ity dvaZk).

Agni opened the two doors of darkness.

I,160, 3. sé% véhnikz putrd% pitré% pavitra-vin pundti
dhiraZz bhivanini mAiyiya.

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.
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H, 17, 4. &t rédast (iti) gydtisha vdhni% & atanot.

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

IT, 38, 1. 4t Gm (iti) syd% devédz saviti—vdhniZ asthat.

The divine Savitar, the luminous, arose.

- Besides this meaning of light or fire, however, there are
clearly two other meanings of vdhni 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. agd% anydsya vdhnaya/ hdri (iti) anydsya sdm-
bhr:ta.

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

I, 14, 6. ghrita-prishthds manak-yigak yé tvi vahanti
vahnayas.

The horses with shining backs, obedient to thy will,
which carry thee (Agni).

VIII, 3, 23. yasmai anyé ddsa prti dhiram vihanti vah-
nayat.

A horse against whom other ten horses carry a weight ;
i.e. it requires ten hotses to carry the weight which this one
horse carries. (See X, 11, #. vdhaméanaZ dsvai/.)

11, 37, 3. médyantu te vdhnaya’ yébhiZ fyase.

May thy horses be fat on which thou goest. 1II, 24, 13.

I, 44, 13. srudhi srut-karza vahni-bhiz.

Agni, who hast ears to hear, hear, on thy horses. Unless
vahni-bhi%Z is joined with the words that follow, devai%
sayava-bhi/.

III, 6, 2. vakydntim te vdhnaya% saptd-gihva/s®

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

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

VIII, 94, 1. yuktd vdhni% rathdnam.

a Cf. 1, 58, 4. saptd guhviz.
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She is yoked as the drawer of the chariots. Probably,
however, vahni% should here be changed into vdhni.

The passages in which vahni is applied to Soma in the
ninth and tenth Mazndalas throw little light on the subject.
(IX, 9,65 20, 55 65 36,253 64,195 89,1; X, 101, 10.)

Instead of visdm vispatiZ, lord of men (VII, 7, 4), we find
IX, 108, 10. visdm vahni% nd vispdtiz. One feels inclined
to translate here vdhniZ by leader, but it is more likely that
véhni is here again the common name of Soma, and that it
is inserted between visdm nd vispdti%Z, which is meant to
form one phrase.

In IX, 97, 34, tisrd% vikak irayati prd vdhnik, we may
take vdhni 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 vdhni clearly means
vector, carrier, drawer, horse, there is a large class of verses
in which it can only be translated by minister, i. e. officiating
minister, and, as it would seem, chiefly singer or reciter®.

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

V, 79, 4. abhi yé tvi vibhd-vari stémaik grindnti vah-
nayaz.

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

I, 48, 11. yé tvA grindnti vdhnaya.

The ministers who praise thee.

VII, 75, 5. ushdZ ukkkati vdhni-bhi%z grinini.

The dawn lights up, praised by the ministers.

VI, 39, 1. mandrdsya kavéZ divydsya vdhner.

Of the sweet poet of the heavenly priest .

VII, 82, 4. yuvim {t yut-st prltanéisu véhnayaiz yuvdm
kshémasya pra-savé mitd-g7iava’, isind vdsvaZ ubhdyasya
kdrdva/ indrivaruzi su-hdva havimahe.

s See Taitt. Brahm. I, 1, 6, 10. vahnir v4 anadvin, vahnir

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

VI, 32, 3. sé% véhni-bhi% rfkva-bhiz géshu sdsvat mita-
ghu-bhi%z puru-kritva gigiya. ‘

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

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

IV, 21, 6. hétd yék na/. mahén sam-véraneshu vdhniz.

The Hotar who is our great priest in the sanctuaries.

I, 128, 4. vdhni/% vedhd/ dgiyata.

Because the wise priest (Agni) was born.

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

I1, 21, 2. tuvi-grdye vdhnaye.

To the strong-voiced priest or leader.

The fact that vdhni is followed in several passages by
ukthaiZz would seem to show that the office of the v4hni
was chiefly that of recitation or of addressing prayers to
the gods.

I1I, 20, 1. agnim ushdsam asvini dadhi-krfm vi-ushzishu
havate vdhni/Z ukthaiZ.

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

I, 184, 1. t4 vim adyd ta( apardm huvema ukkZintydm
ushasi vdhni% ukthaiZ.

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 vahniZ ukthaiZ, the
Vedic poets frequently use the words vdhnik 4si. This
asé is the instrumental singular of s, mouth, and it is used
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in other phrases also of the mouth as the instrument of
praise.

VI, 32, 1. vagrine sam-tamani vakimsi 4sd sthiviriya
taksham.

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

X, 115, 3. 4s& vdhnim nd sokish4 vi-rapsinam.

He who sings with his flame as the poet with his mouth.
See also I, 38, 14. mimih{ slékam &4sy&, make a song in thy
mouth.

Thus we find véhni% 4s4 in the same place in the sixth
and seventh Mandalas (VI, 16, 9 ; VII, 16, 9), in the phrase
vahni/ 4s4 vidi/-taraZ, applied to Agni in the sense of the
priest wise with his mouth, or taking vihniZ 4s2 as it were
one word, the wise poet.

I, 129, 5. vdhniZ 4s8, vahnik nak dkkia.

Indra, as a priest by his lips, as a priest coming to-
wards us.

From the parallelism of this passage it would seem that
Professor Rath concluded the meaning of 4sd® to be near,

a As, 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
4s and 4sya, mouth, from the same root. I do not think, however,
that the lengthening of the vowel in 4s is so great a difficulty as has
been supposed (Kuhn, Zeitschrift, vol. xvii, p. 145). Several roots
lengthen their vowel a, when used as substantives without derivative
suffixes. In some cases this lengthening is restricted to the Anga
base, as in anadvih; in others to the Anga and Pada base, as in
visvaviy, visvavidbhik, &c.; in others again it pervades the whole
declension, as in turdshd/: (see Sanskrit Grammar, §§ 210, 208,
175.) Among ordinary words vad% offers a clear instance of a
lengthened vowel. In the Veda we find rstfshdham, VI, 14, 4, and
ritishidham (Samhitd), I, 64, 15. In X, 41, 10 the Samhitd has
sabhisihéna, the Pada sabhdsahéna. We find vih in apsu-véh (S&m.
Ved.), indra-vih, havya-vih. Sah atthe end of compounds, such as
nrz-sah, pritani-sah, bhiiri-sah, satri-sah, vibhi-sah, sad4-sah, varies
between a long and short 4: (see Regnier, Etude sur l'idiome du
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or coram. In the Nighan?u, II, 16, the right reading is
evidently 4sit, not 4sd; see Nirukta, ed. Satyavrata Sdma-
srami,vol. i, p.264. As#, however, is an old variant, as may
be seen from Rig-veda-bhashya I, 127, 8; X, 115, 3.

I, 76, 4. pragé-vati vdkasi védhniz 4s4 4 ka huvé nf £a
satsi ihd devaiZ.

With words in which my people join, I, the poet, invoke,
and thou (Agni) sittest down with the gods.

VI, 11, 2. pavakdya guhva vihniZ 4s4.

Thou, apoet with a bright tongue, O Agni!

Grassmann thinks that vahnir 4s4 can always be translated
by ‘vor das Angesicht bringend,” but this does not appear
to be the case in his translation.

The question now arises in what sense vdhni is used when
applied without further definition ta certain deities. Most
deities in the Veda are represented as driving or driven,
and many as poets or priests. When the Asvins are called
vahni, VIII, 8, 12; VII, 73, 4, it may mean riders. But when
the Visve Devas are so called, I, 3, 9, or the Rsbhus, the
exact meaning is more doubtful. The Maruts are certainly
riders, and whatever other scholars may say to the contrary,
it can be proved that they were supposed to sit astride 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
vahni as an epithet, rider, and not only as an epithet, but
as a name of the Maruts, we cannot support our transla-
tion by independent evidence, but must rely partly on
the authority of Siyana, partly on the general tenor of the
text before us, where the Maruts are mentioned in the pre-
ceding verse, and, if I am right, in the verse following also.
On the other hand, if vdhni can thus be used as a name of

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 4s from av-as,
or from an-as. From ‘an’ we have in the Veda 4n4, mouth or face,
I, 52,15. From as, to breathe, the Latin omen, originally os-men,
a whisper, might likewise be derived. See Bopp, Comp. Gr. par.
909 ; Kuhn in Ind. Stud. I, 333.
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" the Maruts, there is at least one other passage which would
gain in clearness by the admission of that meaning, viz.

X, 138, 1. tava tyé indra sakhyéshu vdhnaya/Zz—vi adar-
diru/z valdm.

In thy friendship, Indra, these Maruts tore asunder the
cloud.

Note 2. I have translated viZi by stronghold, though it is
only an adjective, meaning firm. Dr. Oscar Meyer, in his
able essay Quaestiones Homericae, specimen prius, Bonnae,
1867, has tried to show that this vi/i is the original form
of “I\uws, and he has brought some further evidence to show
that the siege and conquest of Troy, as I 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 viZd in the Veda
has not dwindled down as yet to a mere name, and that
therefore it may have originally retained its purely appella-
tive power in Greek as well as in Sanskrit,and from meaning
a stronghold in general, have come to mean the stronghold
of Troy.

Note 8. The bright cows are here the cows of the morn-
ing, 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 here the Maruts, the storms, the same com-
panions who act even a more prominent part in the battle
of Indra against the dark clouds. These two battles are
often mixed up together, so that possibly usriyd/ may have
been meant for clouds.

Verse 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
Sanger den Schitzeherrn, den berithmten, gewaltigen.



NOTES. I, 6, 7. 45

LUDWIG : Als fromme heran zum liede haben die singer
ihn, der trefliches findet, berithmten gesungen.

Note 1. The reasons why I take giraZ as a masculine in
the sense of singer or praiser, may be seen in a note to
I, 34, 10.

Note 2. ydth4 matim, lit. according to their mind, accord-
ing to their heart’s desire. Cf. II, 24, 13.

Verse 7.

WILSON: May you be seen, Maruts, accompanied by
the undaunted (Indra); both rejoicing, and of equal
splendour.

BENFEY: So lass mit Indra denn vereint, dem furcht-
losen, erblicken dich, beide erfreu’nd und glanzesgleich.

LupwiG: Mit Indra zusammen wirst du gesehn zusam-
mengehend mit dem furchtlosen, mild ihr zwei, von gleichem
glanze.

Note 1. The sudden transition from the plural 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. Yetthough the Sdma-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
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.

Note 2. Drikshase, a very valuable form, well explained
by drisyetha’Z, a second person singular conjunctive of the
First Aorist Atmanepada, the termination ‘sase’ corre-
sponding to Greek oy, as the conjunctive takes the personal
terminations of the present in both languages. Similar
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forms, viz. prikshase, X, 22, 4, mamsase, X, 29, 10; Ath.
Veda VII, 20, 2-6, and possibly vivakshase, X, 21, 1-8,
24, 1-3, 25, I-11, will have to be considered hereafter.
(Nirukta, ed. Roth, p. 30, Notes.) As Ludwig has pointed
out, the Tandya-brdhmara XII, 2, 6, 7, reads drzkshuse, and
explains it by ime loka dadrisire. Siyaza, however, explains
drisidhito~ karmani madhyamaikavakane vyatyayena se-
pratyaye drikshusa iti ripam. See Delbriick, Syntaktische
Forschungen, I, p. 111. The story of Indra’s being forsaken
by all the gods in his battle against V#itra, but being helped
by the Maruts, is often mentioned ; see RV. VIII, g6, 7;
SV.1, 4, 1, 4, 2; Ait. Br. III, 20.

Verse 8.

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

BeENFEY: Durch Indra’s liebe Schaaren, die untadhgen
himmelstiirmenden, strahlet das Opfer michtiglich.

LupwiG: Mit den tadellosen, morgens erscheinenden
singt der kimpfer sighaft, mit des Indra zu liebenden
scharen.

Note 1. Arfkati, 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, without an object,
means to shine, as Professor Benfey translates it. The real
difficulty, however, lies in makhd, which Siyara explains
by sacrifice, and which I have ventured to translate by
priest or sacrificer. Makhd, as an adjective, means, as far
as we can judge, strong or vigorous, and is applied to
various deities, such as Pashan I, 138, 1, Savitr: VI, 71, 1,
Soma XI, 20, 7, 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
Indra as a significant adjective. In I, 119, 3, makhd is
applied to men or warriors, but it does not follow that
makhd by itself means warriors, though it may be connected
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with the Greek payos in odupaxos. See Curtius, Grundziige,
p. 293 ; Grassmann, in Kuhn’s Zeitschrift, vol. xvi, p. 164.

There are two passages where makhd refers to an enemy
of the gods, IX, 101, 13; X, 171, 2.

Among the remaining passages there is one where makhd
is used in parallelism with véhni, X, 11, 6. vivakti vdhnik,
su-apasydte makhd4. Herel propose to translate, The poet
speaks out, the priest works well. The same meaning seems
applicable likewise to the phrase makhdsya divéne, to the
offering of the priest, though I should prefer to translate ‘to
share in the sacrifice.

1, 134, 1. 4 y4hi ddvéne, vdyo (iti), makhdsya davdne.

Come, Viyu, to the offering, to the offering of the priest.

VIIIL, 7, 27. & na% makhdsya divdne—dévdsaZ tpa gan-
tana.

Come, gods, to the offering of our priest.

Professor Roth proposes to render makhd in these passages
by ¢ attestation of joy, celebration, praise,’ and he takes da-
védne as a dative of ddvdn,a nomen actionis, meaning, the
giving. There are some passages where one feels inclined to
admit a noun divana, and to take ddvdne as a locative sing.

VI, 71, 2. devdsya vaydm savitu/ sdvimani

sréshtke syAma vasuna/Z ka davéne.

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
in which divédne occurs and where it is to be taken as a
dative? nor is there any other instance in the Veda of a
nomen actionis being formed by vana. It is better,
therefore, in VI, 41, 2, to refer stéshzke to savimani, and to
make allowance in the other passages for the idiomatic use
of such phrases as divdne vdsinim or riydZ dividne,
whether from di or from do. See De Infinitivi forma
et usu, by E. Wilhelm, 1873, p. 17.

a RV.1, 61, 10; 122, 5; 134, 2; 139, 6; II, 1,10; IV, 29, 5;
32,9; V,59,1; 4; 65,3; VIII, 25,20; 45,10; (92, 26); 46, 25;
27; 63, 5; 69, 17; 70, 12; 1X, 93, 4; X, 32, 55 44, 7; 50, 7. -



48 VEDIC HYMNS.

The termination vdne explains, as has been shown by
Professor Benfey, Greek infinitives such as dodvai, i. e.
doevar or dofevar=Sanskrit d4-vdne. The termination mane
in d4-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 Aehoum-évai, are likewise
matched by Vedic forms such as IX, 61, 30. dhlirv-ane, or
VI, 61, 13. vibhv-dne, and turv-dne (Delbriick in K. Z.
XVIII, p. 82 ; Bopp, Accent, §§ 106, 113, 11%). It is hardly
right to say that vibhvdne in VI, 61, 13, should be taken as
an instrumental, for it does not refer to the chariot, but
to Sarasvati. In the termination ew, which stands for ew,
like eis for eoi, 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 infini-
tive. See RV. I, 134, 5. ugréZ% ishazanta bhurvédzi, apdm
ishanta bhurvazi.

Note 2. Abhidyu I now tramslate by hastening, and
derive it from div, divyati, in its original meaning of to
throw forth, to break forth, to shine. As from this root we
have didyd, weapon, what is thrown, pl. didyava’, and
possibly didyut, the weapon, particularly Indra’s weapon or
thunderbolt, abh{dyu might mean breaking forth, rushing
forth towards us, something like prakri/ina/%, another name
of the Maruts. How abhidyu could mean conquérant,
maitre du jour, as M. Bergaigne maintains, I do not see.
Abhidyfn, I, 33,11; 190, 4, does not differ much from anu-
dyfin, i.e. it is used vipsdyam.

Verses 9, 10.

WILSON: 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.

BENFEY: Von hier, oder vom Himmel komm ob dem
Zther, Umkreisender! zu dir streben die Lieder all.
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LuDwiIG: Von hieher, o Parigman, kom, oder von des
himels glanzfirmamente her; zu disem streben unsere
lieder auf.

WILSON: 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.

BENFEY: Von hier, oder vom Himmel ob der Erde be-
gehren Spende wir, oder, Indra! aus weiter Luft.

LuDwWIG: Von hier zu empfangen verlangen wir, oder
vom himel, oder vom irdischen raume her, oder aus dem
grossen luftkreis den Indra.

Note 1. Although the names for earth, sky, and heaven
vary in different parts of the Veda, yet the expression divé/Z
rokandm occurs so frequently that we can hardly take it in
this place in a sense different from its ordinary meaning.
Professor Benfey thinks that rokand 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 to
take the two phrases, divdZ vi rokanft ddhi, and divd4
v4 pérthivat 4dhi, as parallel; yet I believe they are not
quite so.

The following passages will show that the two words
rokanim divd/ belong together, and that they signify the
light of heaven, or the bright place of heaven.

VIII, 98, 3. dgakkhal rokanam divaz.

Thou (Indra) wentest to the light of heaven. I,155, 3.

II1, 6, 8. urad va yé antdrikshe—divd/ va yé rokané,

In the wide sky, or in the light of heaven.

VIII, 82, 4. upamé rokané divaz.

In the highest light of heaven.

IX, 86, 2. tritlye prisht/zé 4dhi rokané divéz.

On the third ridge, in the light of heaven. See also I,
105, 5; VIII, 69, 3.

The very phrase which we find in our verse, only with Ait
instead of v4, occurs again, I, 49, 1; VIII, 8, 7; and the
same sense must probably be assigned to VIII, 1, 18, 4dha
gmd/ ddha vA diva/ bréhatd/ rokanit ddhi.

(32] E
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Either from the earth, or from the light of the great
heaven, increase, O Indra!

Rokand also occurs in the plural:

I, 146, 1. visva divdZ% rokani.

All the bright regions of heaven,

Séyaza: ¢ All the bright palaces of the gods.’ See III,
12, 9.

The same word rokand, and in the same sense, is some-
times joined with sﬁ'rya and néka.

Thus, I, 14, g. siryasya rokanit visvin devin—héta 1hé.
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&/% rokané pardstit sliryasya.

The waters which are above, in the bright realm of the
sun, and those which are below.

1, 19, 6. yé nékasya 4dhi rokané, divi devdsaZ dsate.

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, n8kasya rokané.

Thus rokand occurs also frequently by 1tself 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, III, 44, 4

visvam & bhati rokandm, he lights up the whole sky.

We also read of three rokanas, where, though it is difficult
to say what is really meant, we must translate, the three
skies. The cosmography of the Veda is, as I said before,
somewhat vague 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 (przthivl, antdriksha, dyu). There is also
a fourfold division, for instance,

-VIII, 97, 5. yat vA dsi rokané divdk

samudrdsya ddhi vish#ipi,
yat pirthive sddane vritrahan-tama,
yat antdrikshe & gahi.
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Whether thou, O greatest killer of Vstra, 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 pirthivi% yé urail antdrikshe &,
vrigdne vA nadindm sadhd-sthe v4 mahdZ divéz.

The Maruts who grew, being on the earth, those who are
in the wide sky, or in the realm 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,

I, 102, 8. tisrdZ bhiimiZ trizi rokané.

The three earths, the three skies.

IT, 27, 9. tri rokand divy4d dhirayanta.

The Adityas support the three heavenly skies.

V, 69, 1. trf rokand varuma trin utd dyfin trini mitra
dharayathaZ ragéimsi.

Mitra and Varuza, you support the three lights, and the
three heavens, and the three skies.

Here there seems some confusion, which Sdyana’s com-
mentary makes even worse confounded. What can rokani
mean as distinct from dyt and rdgas? The fourth verse of
the same hymn throws no light on the subject, and I should
feel inclined to take divy#-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:

triz antdriksham savitd mahi-tvand tri rdgdmsi pari-bhii%z
trizi rokand, tistd% divaZ prithivi’ tisrdZ invati.

Here we have the sky thrice, three welkins, three lights,
three heavens, three earths.

A careful consideration of all these passages will show, I
think, that in our passage we must take divdZ vi rokanit
adhi in its usual sense, and that we cannot separate the two
words.

In the next verse, on the contrary, it seems equally clear
that divd% and pirthivit must be separated. At all events
there is no passage in the Rig-veda where pérthiva is
joined as an adjective with dyt, Pérthiva as an adjective
is frequently joined with régas, never with dyt. See I, 81,

E 2
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53 90, 7; VIIIL, 88, 5; IX, 72, 8: in the plural, I, 154, 1;
V, 81, 3; VI, 31, 2; 49, 3.

Parthivani also occurs by itself, when it refers to the earth,
as opposed to the sky and heaven.

X, 32, 2. vi indra y4si divyani rokand vi parthivini rigasa.

Indra thou goest in the sky between the heavenly lights
and the earthly.

VIII, 94, 9. & yé visva pirthivini paprdthan rokané diva/.

The Maruts who stretched out all the earthly lights, and
the lights of heaven.

VI, 61, 11. 4-paprishi parthivini urd rdgaZ antdriksham.

Sarasvati 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 Vishnzu
measured with his three steps; or east, the zenith, and
west, if these were intended as the three steps of that deity.
For we read :

I, 155, 4. yé/% pérthivani tri-bhi% it vigima-bhiZ urt kré-
mishza.

He (Vishzu) 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.




MANDALA I, HYMN I0Q. 53

MANDALA I, HYMN 19.
ASHTAKA 1, ADHYAYA 1, VARGA 36-37.

To Acnt (THE cop oF FIRE) AND 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 strong ones who sing their song?, uncon-
querable by force; with the Maruts come hither,
O Agni!

5. They who are brilliant, of terrible designs,
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!; 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 (lightnings)
across the sea with might; with the Maruts come
hither, O Agni!

9. I pour out to thee for the early draught? the
sweet (juice) of Soma ; with the Maruts come hither,
O Agni!
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NOTES.

This hymn is ascribed to Medhatithi, of the family of
Kanva. Verse I=SV.], 16.

Verse 1.

WIiLSON : Earnestly art thou invoked to this perfect rite,
to drink the Soma juice; come, Agni, with the Maruts.

BENFEY: Zu diesem schonen Opfer wirst du gerufen, zum
Trank der Milch !—Mit diesen Marut’s, Agni! komm !

LupwiG: Her zu diesem schénen opfer, gerufen wirst
zum milchtrank du, mit den Marut, Agni, kom.

Note 1. Gopithd is explained by Yaska and Siyawa 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 gopithd, protection,
would give the sense: ‘Thou art called for the sake of pro-
tection’ But pitha has clearly the sense of drinking in
soma-pithd, RV. I, 51, 7, and may therefore be taken in the
same sense in gopitha.

Verse 2.

WILSON : No god nor man has power over a rite (dedi-
cated) to thee, who art mighty: come, Agni, with the
Maruts.

BENFEY: Denn nicht ein Gott, kein Sterblicher ragt
iiber dein, des Grossen, Macht—Mit diesen Marut’s, Agni!
komm !

LupwiG: Es iiberragt kein gott, kein sterblicher die
einsicht dein des grossen, mit den Marut, Agni, kom.

Note 1. The Sanskrit krdtu expresses power both of body
and mind. ParaZ governs the accusative.

Verse 3.
WILSON: Who all are divine, and devoid of malignity,
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and who know (how to cause the descent) of great waters :
come, Agni, with the Maruts.
BENFEY: Die guten Gotter, welche all bestehen in dem
weiten Raum—NMit diesen Marut’s, Agni! komm !
LupwiG: Die wissen um den grossen raum, alle gétter
truges bar, mit den Marut, Agni, kom.

Note 1. The sky or welkin (rdgas) is the proper abode of
the Maruts, and ‘they who know of’ means simply *they
who dwell’ in the great sky. The Vedic poets distinguish
commonly between the three worlds, the earth, przthivi, f.,
or pérthiva, n.; the sky, rdgas; and the heaven, dyt: see I,
6, 9, note 1. The phrase mahdZ rdgasa’ occurs I, 6, 10;
168, 6, &c. Shyana takes rigas for water or rain: see on
this my article in Kuhn’s Zeitschrift, vol. xii, p. 28. In
some passages ragas means ‘ darkness,’ and might be identi-
fied with the Greek "EpeBos ; Ath.Veda VIII, 2, 1. pArdyimi
tvad rdgasa Ut tvd myrtyér apiparam, ‘I bring thee out of
darkness, out of death I brought thee.’” The identification
of rdgas with &weBos (Leo Meyer, in Kuhn’s Zeitschrift, vol.
vi, p. 19) must however remain doubtful, until stronger
evidence has been brought forward in support of a Greek 8
representing a Sanskrit g, even in the middle of a word. See
my article in Kuhn’s Zeitschrift, vol. xv, p. 215; Curtius,
Grundziige (fifth edition), p. 480.

Note 2. The appellation Visve devéZ, 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 preced-
ing verse, considering Visve devdZ, it seems, inappropriate
as an epithet of the Maruts.

Note 8. On adrih, without guile or deceit, without hatred,
see Kuhn's excellent article, Zeitschrift fiir die Vergleich-
ende Sprachforschung, vol. i, pp. 179, 193. Adrihisapplied
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. VIII, 19, 34; 67, 13: the
Rudras, RV. IX, 73, 7: to Heaven and Earth, RV. II, 41,
213 III, 56, 1; IV, 56, 2; VII, 66, 18 : to Mitra and Varuza,
RV.V, 68, 4: to Agni, RV. VI, 15, 7; VIII, 44, 10. The
form adhruk occurs in the sixth Mazndala only.
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Verse 4.

WILSON : Who are fierce, and send down rain, and are
unsurpassed in strength : come, Agni, with the Maruts.
BENFEY : Die schrecklich-unbesiegbaren, die michtiglich
Licht angefacht—Mit diesen Marut’s, Agni! komm!
LupwiG: Die singen, die gewaltigen, ihr lied unange-
griffen durch (ihre) kraft, mit den Marut, Agni, kom.
Note 1. Siyara explains arkd by water. Hence Wilson :
¢Who are fierce and send down rain.” But arkd has only
received this meaning of water in the artificial system of
interpretation first started by the authors of the Brahmazas,
who had lost all knowledge of the natural sense of the
ancient hymns. The passages in which arkd is explained
as water in the Brahmanas are quoted by Sdyana, but they
require no refutation. On the singing of the Maruts, see
note to I, 38,15; also Bergaigne, Journ. As. 1884, p. 194.
The perfect in the Veda, like the perfect in Homer, has
frequently to be rendered in English by the present.

Verse 5.

WiILsON: Who are brilliant, of terrific forms, who are
possessors of great wealth, and are devourers of the malevo-
lent : come, Agni, with the Maruts.

BeENFEY: Die glinzend-grau’ngestaltigen, hochherr-
schend feindvernichtenden — Mit diesen Marut’s, Agni!
komm!

LuDpwiIG : Die glanzvollen, von schrecklicher gestalt, von
grosser herschaft, feindverzerer, mit den Marut, Agni, kom.

Verse 6.

WiLsoN: 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 Gbottersitz’s—Mit diesen Marut’s, Agni!
komm!

LupwiG: Die ob der himmelswdlbung glanz, am himel
die gotter sitzen, mit den Marut, Agni, kom.

Note 1, Nika must be translated by firmament, as there
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is no other word in English besides heaven, and that is
wanted to render dyd. Like the Jewish firmament, the
Indian néka, too, is adorned with stars; cf. I, 68, 10.
pipésa nikam str/bhiz. Dyd, heaven, is supposed to be
above the rdgas, sky or welkin. Kuhn’s Zeitschrift, vol. xii,
p. 28.

Sédyara: ‘In the radiant heaven above the sun.” See
note 1 to I, 6, 9; p. 49.

Verse 7.

WILSON: Who scatter the clouds, and agitate the sea
(with waves): come, Agni, with the Maruts.

BENFEY: Welche iiber das wogende Meer hinjagen die
Wolkenschaar—Mit diesen Marut’s, Agni! komm!

LupwiG: Die die berge wiegend hindurch durchs wogen-
meer bewegen, mit den Marut, Agni, kom.

Note 1. That pdrvata (mountain) is used in the sense of
cloud, without any further explanation, is clear from many
passages :

I, 57,6. tvdm tdm indra pdrvatam mahdm urim vdgrena
vagrin parva-sd/ 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
as V, 32, 2. idha/ pérvatasya, the udder of the cloud. All
we can do is to translate parvata by mountain, but always
to remember that mountain means 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 clid, rock. See Justi, Orient und Occident,
vol. ii, p. 62. See Grimm, Deutsche Grammatik, I3, 398,
424 ; also Kuhn, Weisse Frau, p. 12.

Note 2. 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 the Vedic Rishis. Siyana
explains: ¢ They who make the clouds to go, and stir the
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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 by others
that, even in passages like our own, samudrd was meant
for the sky, the waters above the firmament. But although
there are passages in the Rig-veda where samudrd must be
taken to mean the welkin (RV.I, 95, 3. samudréd ékam div{
ékam ap-st), 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 known 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 Manavas, and possibly as early as the
composition of the Sfitras 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 Vinasana?, the loss. This Vinasana forms, ac-
cording to the laws of the M4navas, the western frontier of
Madhyadesa, the eastern frontier being formed by the con-
fluence of the Gangéd and Yamuni. Madhyadesa is a sec-
tion of Aryavarta, the abode of the Aryas in the widest
sense. Aryévarta shares with Madhyadesa the same fron-
tiers in the north and the south, viz. the Himalaya 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 country described as
that of the Brahmarshis, which comprises only Kurukshetra,
the countries of the Matsyas, Pasifilas (Kényakubga, ac-
cording to Kullika), and Strasenas (Mathura, according to
Kulldka). The most sacred spot of all, however, is that
section of the Brahmarshi country which lies between the
rivers Dzsshadvati and Sarasvati, and which in the laws of

@ Mentioned in Lify. Srauta Sfitras, X, 15, 1; Pafikavimsa
Brihm. XXV, 10, 1; see Hist. A. S.L,, p. 12.
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the Ménavas is called Brahmavarta. In the Sttras which
supplied the material to the authors of the metrical law-
books, the Vinasana is mentioned for the first time in the
Baudhiyana Sttras, I, 2, 9, ‘Aryévarta lies to the east of
the region where (the Sarasvati) disappears, to the west of
the Black-forest, to the north of the Paripatra (mountains),
to the south of the Himé4laya.” The name of the Sarasvati
is not mentioned, but no other river can be understood.
‘What is curious, however, is, that in the Vasish#4a Sttras
where the same frontiers of Ary4varta are given (I, 8), the
MSS. read originally prig Adarsit, i.e. east of the Adarsa
mountains, which was afterwards changed into prig adar-
sanat, and interpreted ¢ east of the invisibility, or of the dis-
appearance of the Sarasvatl’ Vasish#Za quotes another
authority, a Gith4 of the Bhallavins, which says : ‘In the west
the boundary river,’i. e. sindhur vidhirazi. This sindhur vi-
dhéirant is another name of the old Sarasvati, and in Baudhi-
yana I, 2, 12, the same verse is quoted, though the reading
of vidhirani varies with vikarazt and visarazi. See Biihler,
l. c. Madhyadesa is mentioned in one of the Parisishzas
(MS. 510, Wilson) as a kind of model country, but it is
there described as lying east of Dasirzas, west of Kam-
pilya®, north of Pariyatra®, and south of the Himavat, or
again, in a more general way, as the Duéb of the Ganga
and Yamunid.

It is very curious that while in the later Sanskrit lite-

a See Wilson’s Vishru-puriza, ed. Hall, pp. 154, 155, 159, 160.

b See Wilson’s Vishzu-purdza, ed. Hall, p. 161.

¢ L.c., pp- 123, 12%7. Instead of PériyAtra, other MSS. read
Paripitra; see Biihler, Vasish#za I, 8.

d Prig dasirzit pratyak kdmpilydd udak pAriyatrdd, dakshizena
himavatas. Gangiyamunayor antaram eke madhyadesam ity 44ak-
shate. Medh4tithi 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 mountains,
between the hot and the cold countries, equally distant from the
eastern and western frontiers. See Reinaud, Mémoire sur I'Inde,

p- 46.
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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:

VII, 95, 1—2. prd kshiédasid dhiyasi sasre eshd sdrasvati
dhartzam 8yasi pli%, pra-bibadhini rathyi-iva yati visvaz
apd% mahind sindhu’ anyd/. éka aketat sirasvati nadindm
suki yati giri-bhya% & samudrit, riyd/ £étanti bhivanasya
bhiireZ ghystdm pdya’ duduhe néhushiya.

1. ‘With her fertilising 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, she
who goes 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 samudrd 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 pos-
sible 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 Penjab, 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 Sarasvati
in the Veda have become quite inapplicable to it. TheVedic
Rishis, though acquainted with numerous rivers, including
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the Indus and Ganges, call the Sarasvati the mother
of rivers (VII, 36, 6. sdrasvati saptdthi sindhu-mita), the
strongest of rivers (VI, 61, 13. apdsim apd/-tam4), and in
our passage, VII, 95, 2, we have, as far as I can judge,
conclusive evidence that the old Sarasvati 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 samudrd, i.e. confluvies, to the Indian sea,
and proving the acquaintance of the Vedic Rishis with
the southern coast of India, is by no means the only one in
which samudrd must be translated by sea. Thus we read,
VII, 49, 2:

ya/% &pak divydk utd v srdvanti khanitrimd/Z utd va yé4
svayam-g#%, samudrd-artha/ yé% sikayak pavakés thz dpak
devi’% ihd mim avantu.

The waters which are from heaven, or those which flow
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 visva/Z abhi priksha/ sakante samudrdm
né sravitak saptd yahviz.

All kinds of food go to Agni, as the seven rivers go to
the sea.

Cf. I, 190, 7. samudrdm nd sravata’ rédha-kakré/.

V,78,8. yathd vitaZ ydthd vanam yatha samudraZ 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 arzavdm 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. yéste piishan névaZ antd/% samudré hiranydyi’
antarikshe Adranti.

Thy golden ships, O Pashan, which move within the
watery sky.

& See ‘India, what can it teach us?’ pp. 170, 171.
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VII, 70, 2. y4% vAm samudrén saritaZ piparti.

He who carries you across the watery rivers.

I, 161, 14. at-bhi% yiti virura/ samudraiZ.

Varuza 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. nd samudrai%z pdrvatai%z indra te rathaZ (nd
pari-bhvg).

Thy chariot, O Indra, is not to be overcome by the
watery clouds.

Verse 8.

WiILSON: Who spread (through the firmament), along
with the rays (of the sun), and, with their strength, agitate
the ocean: come, Agni, with the Maruts.

BENFEY: Die mit Blitzen schleuderen michtig iiber das
Meer hinaus—Mit diesen Marut’s, Agni! komm!

LupwiG: Die mit stralen ihre richtung nemen mit
gewalt durchs mer, mit den Marut, Agni, kom.

Verse 9.

WILSON : I pour out the sweet Soma juice for thy drink-
ing, (as) of old : come, Agni, with the Maruts.

BENFEY: Ich giesse zu dem ersten Trank fiir dich des
Soma Honig aus—Mit diesen Marut’s, Agni! komm!

LUDWIG: Ich giesze dir zum ersten trunk madhu mit dem
soma zu ; mit den Marut, Agni, kom.

Note 1. Parvapiti, the early draught, implies at the same
time the priority of the god to whom it is given.
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MANDALA I, HYMN 37.
ASHTAKA I, ADHYAYA 3, VARGA 12-14.

To THE MARUTS (THE STORM-GODS).

1. Sing forth, O Kaznvas, to the sportive host of
your Maruts, brilliant on their chariots, and un-
scathed ,—

2. They who were born together, self-luminous,
with the spotted deer (the clouds)?, the spears, the
daggers, the glittering ornaments 2.

3. I hear their? whips, almost close by, when they
crack them in their hands; they gain splendour? on
their way 3.

4. Sing forth the god-given prayer to the wild!
host of your Maruts, endowed with terrible vigour 2
and strength.

5. Celebrate the bull among the cows (the storm
among the clouds)?, for it is the sportive host of the
Maruts; he grew as he tasted the rain2

6. Who, O ye men, is the strongest among you
here, ye shakers of heaven and earth, when you
shake them like the hem of a garment??

7. At your approach the son of man holds himself
down; the gnarled cloud?® fled at your fierce anger.

8. They at whose racings! the earth, like a hoary
king, trembles for fear on their ways,

9. Their birth is strong indeed : there is strength
to come forth from their mother, nay, there is vigour
twice enough for it

10. And these sons, the singers?, stretched out
the fences in their racings ?; the cows had to walk
knee-deep.
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11. They cause this long and broad unceasing
rain? to fall on their ways.

12. O Maruts, with such strength as yours, you
have caused men to tremble?, you have caused the
mountains to tremble.

13. As the Maruts pass? along, they talk together
on the way: does any one hear them?

14. Come fast on your quick steeds! there are
worshippers ! for you among the Kazvas: may you
well rejoice among them.

15. Truly there is enough for your rejoicing. We
always are their servants, that we may live even the
whole of life.
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NOTES.

This hymn is ascribed to Kanva, the son of Ghora.

Verse 1=TS. 1V, 3, 13, 6.
Verse 3=SV. 1, 135.
Verse 10=SV. I, 22a1.

Verse 1.

WiLsoN: Celebrate, Kanvas, the aggregate strength
of the Maruts, sportive, without horses, but shining in
their car.

BENFEY : Kanviden, auf! begriisst mit Sang, die muntre
Heerschaar der Marut’s, die rasch’ste, wagenglinzende.

LupwiG: Eurer spilenden schar, der Marutschar, der un-
angreifbaren, die auf wagen glinzt, der singt, o Kanvis, zu.

Note 1. Wilson translates anarvizam by without horses,
though the commentator distinctly explains the word
by without an enemy. A Brihmara passage explains:
bhratrivyo va arvd, ity srutyantarat. See TS. IV, 3, 13, 6.
Wilson considers it doubtful whether drvan can ever mean
enemy. The fact is, that in the Rig-veda an-arvin never
means without horses, but always without hurt or free
from enemies; and the commentator is perfectly right,
as far as the sense is concerned, in rendering the word by
without an enemy, or unopposed (apraty-zsita). An-arvén
is not formed from 4rvat, horse, racer, but from 4rvan;
and this is derived from the same root which yields 4rus,
n. a wound, »7ti (see I, 64, 15, note), &c. The accusative
of anarvat, without a horse, would be anarvantam, not
anarvizam.

The root ar, in the sense of hurting, is distantly connected
with the root mar: see Lectures on the Science of Language,
Second Series, p. 323. It exists in the Greek S\, cor-
responding to Sanskrit 7szomi, i. e. arzomi, I hurt, likewise

[32] - F



66 VEDIC HYMNS.

in 0?4}, wound, which cannot be derived from 8A7n ; in odAos,
oY\wos, hurtful, and é\ods, destructive : see Curtius, Grundziige
der Griechischen Etymologie (fiinfte Ausgabe), p. 372. In
the Veda ar has the sense of offending or injuring, par-
ticularly if preceded by upa.

X, 164, 3. yat 4-sdsi nik-sdsd abhi-sdsd upa-irimd gé-
grata’ yat svapdnta/,agni’ visvani dpa duk-kr7tini 4gush#ani
aré asmat dadhitu.

If we have offended, or whatever fault we have com-
mitted, by bidding, blaming, or forbidding, while waking
or while sleeping, may Agni remove all wicked misdeeds
far from us.

Hence upird, injury, VII, 86, 6. 4sti gydyin kdniyasa’
upa-aré, the older man is there to injure, to offend, to mis-
lead, the young: (History of Ancient Sanskrit Literature,
second edition, p. 541.) Roth translates upird by Verfeh-
lung, missing. Ari, enemy, too, is best derived from this
root, and not from rj, to give, with the negative particle, as
if meaning originally, as Siyana supposes, a man who does
not give. In drarivin, gen. drarushaZ, hostile, Rosen recog-
nised many years ago a participle of a really reduplicated
perfect of ar, and he likewise traced ardru, enemy, back to
the same root : see his note to I, 18, 3.

From this root ar, to hurt, drvan, hurting, as well as
drus, wound, are derived in the same manner as both
dhdnvan and dhdnus, bow, are formed from dhan; ydgvan
and yédgus from yag, parvan and parus from par. See
Kuhn, Zeitschrift, vol. ii, p. 233.

Anarvdn, then, is the same as dnarus, .Sat. P. Brahmazna
III, 1, 3, 7; and from meaning originally without a wound
or without one who can wound, it takes the more general
sense of uninjured, invulnerable, perfect, strong, (cf. integer,
intact, and entire.) This meaning is applicable to I, 94, 2;
136, 5; I1, 6, 5; V, 49, 45 VII, 20, 3; 97, 5; X, 61, 13;
65, 3. In I, 116, 16, anarvdn seems to be used as an
adverb; in I, 51, 12, as applied to sléka, it may have the
more general meaning of irresistible, powerful.

_ There are two passages in which the nom. sing. drvan,
and one in which the acc. sing. drvizam, occur, apparently
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meaning horse. But in I, 163, 13, and IX, 97, 25, 4rvin
stands in the Pada text only, the Samhitd has 4rvi 4k%/a
and 4rvd iva. In X, 46, 5, the text hiri-smasrum nd 4rvizam
dhédna-arkam is too doubtful to allow of any safe induction,
particularly as the Sima-veda gives a totally different
reading. I do not think, therefore, that drvat, horse, admits
in the nom. and acc. sing. of any forms but 4rvi and drvan-
tam® Pazini (VI, 4, 127) allows the forms arvan and arvéa-
nam, but in anarvan only, which, as we saw, has nothing
in common with 4rvat, horse. Benfey: ‘die rascheste
(keinen Renner habend, uneinholbar),’ the quickest (having
no racer, hence not to be reached). M. Bergaigne (Journ.
As. 1884, p. 188) tries to defend anarvan in the sense of
anasva, without considering the grammatical objections. In
VI, 66, 7 (not I, 6, 7) anasvdZ does not refer to ydmaz.

The masculine anarvizam after the neuter sdrdhas is
curious ; sdrdhas means might, but it is here used to express
a might or an aggregate of strong men or gods, and the
nom. plur. yé, who, in the next verse, shows the same
transition of thought, not only from the singular to the
plural, but also from the neuter to the masculine, which
must be admitted in anarvdzamP®. It would be possible, if
necessary, to explain away the irregularity of anarvizam by
admitting a rapid transition from the Maruts to Indra, the
eldest among the Maruts (cf. I, 23, 8. Indra-gyesh#4iZ
marut-gazaZ), and it would be easier still to alter sdrdhas
into sirdham, as an accusative singular of the masculine
noun sirdha, which has the same meaning as the neuter
saérdhas. There is one passage, V, 56, 9, which would seem
to give ample countenance to such a conjecture:

tdm vak sardham rathe-sibham—4& huve.

I call hither this your host, brilliant on chariots.

Again, II, 30, 11, we read:

tdm vaZ sirdham mirutam—gird Gpa bruve.

I call with my voice on this your host of Maruts.

2 See Bugge, K. Z. XIX, p. 403.
b Bollensen (Z. D. M. G. XXII, 603) calls it a vulgar Donatus;
see, however, Lanman, Noun-Inflection, pp. 330, 526.
F2
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VIII, 93, 16. srutdm va/ vritrahdn-tamam prd sdrdham
karshazindm, 4 sushe.

I pant for the glorious, victorious, host of the quick
Maruts.

From this sdrdha we have also the genitive sirdhasya,
VII, 56, 8 (4):

subhrd/Z vaZ stshmaZ kridhmi médndmsi dhiniz mudniz-
iva sdrdhasya dhrishrék.

Your prowess is brilliant, your minds furious; the shout
of the daring host is like one possessed.

We have likewise the dative sdrdhiya, the instrumental
sardhena, and the acc. plur. sirdhidn; and in most cases,
except in two or three where sdrdha seems to be used as
an adjective, meaning strong, these words are applied to the
host of the Maruts.

But the other word sdrdhas is equally well authenticated,
and we find of it, not only the nominative, accusative, and
vocative sing. sirdhas, but likewise the nom. plur. sdrdhamsi.

The nominative singular occurs in our very hymn:

1, 37, 5. kri/dm y4t sdrdha/ mérutam.

Which is the sportive host of the Maruts.

1, 124, 6. s&% hi sérdha% nd mérutam tuvi-svénizk.

For he (Agni) is strong-voiced like the host of the Maruts.

1V, 6, 10. tuvi-svandsaZ mirutam nd sdrdhaz.

Thy flames (Agni) are strong-voiced like the host of the
Maruts.

V, 46, 5. utd tyit na/ mérutam sdrdha’ 4§ gamat.

May also that host of the Maruts come to us.

II, 1, 5. tvdm narfm sdrdha’ asi puru-vdsuZ.

Thou (Agni), full of riches, art the host of the men.

This host of men seems to me intended again for the
Maruts, although it is true that in thus identifying Agni
with different gods, the poet repeats himself in the next
verse :

II, 1, 6. tvdm sdrdha/ mérutam.

Thou art the host of the Maruts. -

If this repetition seems offensive, the first narim sdrdhas
might be taken for some other company of gods. Thus
we find;
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VII, 44, 5. s7indtu na% dafvyam sirdha% agnik srinvéntu
visve mahishd/ dmiiraz.

May the divine host, may Agni, hear us, may the Visve
hear us, the strong, the wise.

Or III, 19, 4. si% & vaha devi-tAtim yavish#Za sdrdhaz
yat adyd divydm yd g4si.

Bring thou hither, O Agni, the gods, that you may
sacrifice to-day to the divine host.

Or 1, 139, 1. & nd tdt sdrdha/ divydm vrznimahe.

We chose for us now that divine host.

As in these last, so in many other passages, sdrdhas is
used as a neuter in the accusative. For instance,

I, 106, 1; II, 11, 14. mérutam sdrdhaz.

11, 3, 35 VI, 3, 8. sdrdha/Zz maritam.

The vocative occurs,

V, 46, 2. dgne i{ndra varuza mitra dévi% sirdhaZ pra
yanta méruta utd vishno (iti).

Agni, Indra, Varura, Mitra, gods, host of the Maruts,
come forth, and Vishnu!

We see how throughout all these passages those in which
sardha and sardhas are applied to the Maruts, or to some
other company of gods, preponderate most decidedly. Yet
passages occur in the Rig-veda where both sirdha and sér-
dhas are applied to other hosts or companies. Thus V, 53,
10, sardha refers to chariots, while in I, 133, 3, sdrdhas is
applied to evil spirits.

If the passages hitherto examined were all that occur in
the Rig-veda, we might still feel startled at the construction
of our verse, where sdrdhas is not only followed by mascu-
line adjectives in the singular, but, in the next verse, by a
pronoun in the plural. But if we take the last irregularity
first, we find the same construction, viz. sardhas followed by
yé, in 111, 32, 4:

indrasya sirdha/ maritaZ yé 4san.

The host of Indra, that was the Maruts.

As to the change of genders, we find adjectives in the
masculine after sardhas, in

V, 52, 8. sardhaZ mérutam 0t samsa satyd-savasam 7¢bh-

vasam.
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Celebrate the host of the Maruts, the truly vigorous, the
brilliant. .

Here, too, the poet afterwards continues in the plural,
though as he uses the demonstrative, and not, as in our
passage, the relative pronoun, we cannot quote this in
support of the irregularity which has here to be explained.
Anyhow the construction of our verse, though bold and
unusual, is not so unusual as to force us to adopt conjectural
remedies. In V, 58, 2, we find yé after gand% On the
Umbrian Cerfo Martio, as possibly the same as sdrdha-s
méruta-s, see Grassman, Kuhn’s Zeitschrift, vol. xvi, p. 190,
The Zend saredha, kind, species, is the same word.

Verse 2.

WILSON: Who, borne by spotted deer, were born self-
radiant, with weapons, war-cries, and decorations.

BENFEY : Die mit Hirschen und Speeren gleich mit
Donnern und mit Blitzen auch—selbststrahlende—geboren
sind.

LupwiG: Die mit vilfarbigen speeren, mit der schwerter
glanze, sichtbar wurden mit eignem leuchten.

Note 1. The spotted deer (prfshati) are the recognised
animals of the Maruts, and were originally, as it would
seem, intended for the rain-clouds. Sayawa is perfectly
aware of the original meaning of prishati, as clouds.
The legendary school, he says, takes them for deer with
white spots, the etymological school for many-coloured
lines of clouds: (RV. BH. I, 64, 8.) This passage shows
that although prfshati, as Roth observes, may mean a
spotted cow or a spotted horse,—the Maruts, in fact, are
called sometimes prishat-asvi%, having piebald horses,
or, having prishats for their horses, VII, 40, 3,—yet the
later tradition in India had distinctly declared in favour
of spotted deer. The Vedic poets, however, admitted both
ideas, and they speak in the same hymn, nay, in the same
verse, of the fallow deer and of the horses of the Maruts.
Thus V, 58, 1, the Maruts are called 4sd-asvi%, possessed
of quick horses; and in V, 58, 6, we read y4t pré 4yasishza
prfshatibhiz dsvaiz—réthebhi, where the gender of pr#sha-
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tibhi%z would hardly allow us to join it with dsvai/, but
where we must translate: When you come with the deer,
the horses, the chariots, or with your deer, as horses.
Ludwig joins préshatibhi%z with »7sh#ibhi%, and again in I,
64, 8; see note 1 to I, 87, 4.

Note 2. The spears and daggers of the Maruts are meant
for the thunderbolts, and the glittering ornaments for the
lightning. S&yara takes véisi in this passage for war-cries
on the authority of the Nirukta, where vasi is given among
the names of the voice. From other passages, however, it
becomes clear that visiis a weapon of the Maruts; and
Séyana, too, explains it sometimes in that sense: cf. V, 53,
4; 57, 2. Thus I, 88, 3, the vésis are spoken of as being
on the bodies of the Maruts. InV, 53, 4, the Maruts are
said to shine in their ornaments and their vdsis. Here
Sayana, too, translates vési rightly by weapon; and in his
remarks on I, 88, 3, he says that vési was a weapon com-
monly called ar4, which isa shoemaker’sawl. See Dhamma-
pada, ver. 401. This reminds one of framea, which at
one time was supposed to be connected with the German
pfrieme. See, however, Grimm (Deutsche Grammatik,
vol. i, p. 128) and Leo Meyer (Kuhn’s Zeitschrift, vol. vi,
p- 424). In VIII, 29, 3, the god Tvashzar is said to carry
an ironvésiin his hand. Grassman (Kuhn's Zeitschrift, vol.
xvi, p. 163) translates vést by axe. That a#igi is to be taken
in the sense of ornament, and not in the sense of ointment,
is shown by passages like VIII, 29, 1, where a golden orna-
ment is mentioned, afigi ankte hirazydyam. Sakdm,
together, is used with reference to the birth of the Maruts;
see I, 64, 4. It should not be connected with vdsibhiz.

Verse 3.

WILsON : I hear the cracking of the whips in their
hands, wonderfully inspiring (courage) in the fight.

BENFEY: Schier hier erschallt der Peitsche Knall, wenn sie
in ihrer Hand erklingt ; leuchtend fahr'n sieim Sturm herab.

LupwiG: Als wire es hier, so hort man es, wenn die
geisslen in ihren hidnden knallen; wunderbar strecken sie
auf ihrer fart sich nieder.
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Note 1. Eshim should be pronounced as a creticus; also
in verses 9, 13,15. This is a very common vyttha. On the
whips as lightning, see Grimm, Donner, p. 27.

Note 2. I should have taken kitrdm as an adverb, like
Benfey, if ni 7ifig were not usually construed with an accu-
sative. Ri#fig in the grd pers. plur. pres. Atm. is treated
like a verb of the Ad-class. The SV. seems to read
yamam, and the commentator explains it by ratham.

Note 8. The locative ydman is frequently used of the
path on which the gods move and approach the sacrifice;
hence it sometimes means, as in our passage, in the sky.
Yé&mam in BR., s.v. arg, is wrong.

We might also translate: ¢ Here, close by, I hear what
the whips in their hands say; they drive forth the beautiful
(chariot) on the road.” See SV. 1, 2, 1, 5, 1, comm.

Verse 4.

‘WILSON : Address the god-given prayer to those who
are your strength, the destroyers of foes, the powerful, pos-
sessed of brilliant reputation.

BENFEY: Singt eurer Schaar, der wiihlenden, der strahl-
enreichen, kriftigen ein gotterfiilletes Gebet !

LupwiG: Eurer kiinen schar, von blendender herlichkeit,
der kraftvollen, soll ein von den gottern eingegebenes
brahma gesungen werden.

Note 1. Benfey translates ghs/shvi by burrowing,. and
refers it to the thunderbolt that uproots the earth. He
points out that ghr/shvi means also, for the same reason,
the boar, as proved by Kuhn (Die Herabkunft des Feuers,
S. 202). Ghrish4 is evidently a common name for boar, the
Norse griss, and the god of the wind, Grimnir or Grimr, is
conceived as a boar, shaking the cornfield, in such phrases
as ‘Der Eber geht ins Korn’ (Gentha, L.c. p. 14). I prefer,
however, in this place the general sense assigned to the
adjective ghr#shu and gh#/shvi, exuberant, brisk, wild. See
Kubn in Kuhn’s Zeitschrift, vol. xi, p. 385. Wilson, after
Séyana, translates destroyers of foes. On the representation
of the clouds as boars, see Nir. V, 4.

Note 2. Tveshd-dyumna is difficult to render. Both
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tveshd and dyumnd are derived from roots that mean to
shine, to be bright, to glow. Derivatives from tvish express
the idea of fieriness, fierceness, and fury. In IV, 17, 2,
tvish is used correlatively, with manyt, wrath. Deriva-
tives from dyu convey the idea of brightness and briskness.
Both qualities are frequently applied to the Maruts.

Verse 5.

WILSON : Praise the sportive and resistless might of the
Maruts, who were born amongst kine, and whose strength
has been nourished by (the enjoyment of) the milk.

BENFEY : Preist hoch die muntre Marutschaar die unbe-
siegbar in den Kiib’n, im Schlund des Safts wuchs sie
heran.

LupwIG: Preise wie unter kithen den stier, (so) der
Marut spilende schar, beim verschlingen des saftes ist sie
grosz geworden.

Note 1. This translation is merely conjectural. I suppose
that the wind driving the clouds before him, is here com-
pared to a bull among cows, cf. V, 52, 3:

té syandrésaZ nd ukshdzaZ 4ti skandanti sdrvariz.

They, the Maruts, like rushing bulls, mount on the dark
cows.

The last sentence states that the wind grows even stronger
after it has tasted the rain (I, 85, 2. té ukshitdsaZ mahim4-
nam 4sata).

Note 2. I take gambhe in the sense of gdmbhane. (On
the root gabh and its derivatives, see Kuhn, Zeitschrift fiir
vergleichende Sprachwissenschaft, vol. i, p. 123 seq.) It
would be better to read mukhe, instead of sukhe, in the
commentary. The Maruts were not born of milk for Przsni,
as Wilson says in a note, but from the milk of Przsni.
Prisni is called their mother, Rudra their father: (V, 52, 16 ;
60, 5.)

Benfey takes the cows for clouds in which the lightnings
dwell; and the abyss of the sap is by him supposed to be
again the clouds.
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Verse 6.

WiILSoN : Which is chief leader among you, agitators of
heaven and earth, who shake all around, like the top (of
a tree)?

BENFEY : Wer, Helden! ist der erste euch—ihr Erd- und
Himmel-schiitterer l—wenn ihr sie schiittelt Wipfeln gleich ?

LuUDwWIG: Wer ist der grosste bei euch, helden, wenn vom
himel und der erde, schiitteler, ihr am saume gleichsam
riittelt !

Note 1. Antam nd, literally, like an end, is explained by
Séyana as the top of a tree. Wilson, Langlois, and Benfey
accept that interpretation. Roth proposes, like the hem of
a garment, which I prefer; for vastrinta, the end of a gar-
ment, is a common expression in later Sanskrit, while anta
is never applied to a tree in the sense of the top of a tree.
Here agra would be more appropriate.

Verse 7.

WILSON: The householder, in dread of your fierce and
violent approach, has planted a firm (buttress); for the
many-ridged mountain is shattered (before you).

BENFEY: Vor eurem Gange beuget sich, vor eurem
wilden Zorn der Mann ; der Hiigel weichet und der Berg.

LupwIG: Vor eurem anzug, eurem gewaltigen eifer,
niederduckte sich der mensch, wich der festgeknotete
[wolken]berg.

Note 1. S&yawa translates: ‘ Man has planted a firm
buttress to give stability to his dwelling” The reading nd
for nf, which Aufrecht adopted, is untenable, as Ludwig
shows. It has been altered in the second edition.
See also VIII, 7, 5, ni yemiré. Nidadhré is the perfect
Atmanepada, and expresses the holding down of the head
or the cowering attitude of man. I have taken ugriya
manydve over to gihita, because these words could hardly
form an apposition to ydmiya. As the Vedic poets speak
of the very mountains as shaken by the storms, we might
translate pdrvato giriZ by the gnarled or rocky mount;
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but there is no authority for translating gihita by it is
shattered, and we should have to translate, the mountain
yielded or bent before your anger. Cf. 'V, 57, 3:

nf va/Z vdna gihate ydmana/ bhiy4.

The forests get out of your way from fear.

V, 60, 2. véna kit ugra/ gihate nif vaZ bhiy4 prithivi kit
regate parvataZ kit.

Even the forests, ye fearful Maruts, yield from fear of
you; even the earth trembles, even the mountain.

In 1, 166, 5, yat tveshd-yAma/% naddyanta pdrvatin, we
may translate ‘when they on their fiery course made the
parvatas (clouds) to sound or thunder,” but it is more likely
that nidayati here means to cause to shake or vibrate, and
that parvata stands for mountain. We ought to remember
such poetical expressions as 1 Kings xix. 11, ‘and a great,
strong wind rent the mountains, and brake in pieces the
rocks before the Lord.

Verse 8.

WILSON : At whose impetuous approach earth trembles;
like an enfeebled monarch, through dread (of his enemies).

BENFEY : Bei deren Lauf bei deren Sturm die Erde
zittert voller Furcht, wie ein altergebeugter Mann.

LUuDWIG: Bei deren mirschen zitterte wie ein gealtet
stammeshaupt die erd vor furcht auf ihren wegen.

Note 1. Agma seems to express the act of racing or
running (like 4¢1, race, battle), while ydma is the road itself
where the racing takes place. A very similar passage
occurs in I, 87, 3. The comparison of the earth (fem.) to
a king (masc.) would be considered a grave offence in the
later Sanskrit literature. In I, 87, 3, vithur4 takes the place
of vispati.

Verse 9.

WILSON : Stable is their birthplace, (the sky); yet the
birds (are able) to issue from (the sphere of) their parent:
for your strength is everywhere (divided) between two
(regions,—or, heaven and earth).
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BENFEY: Kaum geboren sind sie so stark, dass ihrer
Mutter sie entfliehn : ist ja doch zwiefach ihre Kraft.

LubpwiG: Denn fest ist ihr geburtsort, vogel (sind sie)
von der mutter fortzugehn, nach dem, wie von altersher
ihre kraft.

Oder, Denn fest ist ihre kraft geworden von der mutter sich
zu trennen, da schon von alters her ihre kraft diss wollte.

Note 1. A very difficult verse. The birth of the Maruts
isfrequently alluded to, as well as their surpassing strength,
as soon as born. Hence the first sentence admits of little
doubt. But what follows is very abrupt. Vdyas may be
the plural of vi, bird, or it may be vdyas, the neuter,
meaning vital strength: see Kuhn's Zeitschrift, vol. xv,
p- 217. The Maruts are frequently compared to birds (cf. I,
87, 2; 88, 1), but it is usual to indicate the comparison by
nd or iva. I therefore take vdyas as a nom. sing. neut., in
the sense of vigour, life. They are called brshadvayasaZ
in a Nivid; see Ludwig, p. 226. Nir-i is used with par-
ticular reference to the birth of a child (cf. V, 78, 7; 9).

Verse 10.

WILSON : They are the generators of speech : they spread
out the waters in their courses: they urge the lowing
(cattle) to enter (the water), up to their knees, (to drink.)

BENFEY: In ihrem Lauf erheben dann diese Séhne Getds
und Fluth, die bis zum Knie den Kiihen geht.

LupwiG: Und dise sone, die singer, denten auf ihren
ziigen ihre banen aus, so dass briillend sie uns ganz nahe
kamen.

Note 1. If we could take stindvaZ gira’k in the sense of the
sons of voice, i.e. of thunder, which would remove many
difficulties, the accent of gira% would have to be changed.
The commentator takes sfinu in the sense of utpadaka,
producers of sound. GiraZ, however, occurs at least once
more, in the sense of singers or poets, IX, 63, 10, where
giraZ can only be a vocative, O ye singers! 1In I, 6, 6, the
translation of giraZz by singers, i.e. the Maruts, may be
contested, but if we consider that gira%, in the sense of
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hymns, is feminine, and is followed by the very word which
is here used, viz. devayanta/, as a feminine, viz. devaydntiZ,
VII, 18, 3, we can hardly doubt that in I, 6, 6, gira’ is a
masculine and means singers. The same applies to VI,
63,10. In VI, 52,9, ipa na’ slindva’ gira/ srinvintu amsé-
tasya yé, the construction is, of course, quite different.

Note 2. The expression that the Maruts enlarged or
extended the fences of their race-course (RV. IV, 58, 7),
can only meéan that they swept over the whole sky, and
drove the clouds away from all the corners. Késh#a
may mean the wooden enclosures (carceres) or the
wooden poles that served as turning and winning-posts
(metae). The Sdma-veda has yagiieshu instead of agmeshu.
That the translation of this verse is purely tentative, and
far from satisfactory, was known to all Vedic scholars, but
I doubt whether they will consider the interpretation which
M. Bergaigne proposes with so much assurance, as less ten-
tative and more satisfactory. He translates (Journ. As.1884,
P- 239), ‘des fils ont, dans leur marche, allongé leurs chants
comme des chemins, pour y marcher a genoux (sur les
genoux) en mugissant (en chantant).” I shall content my-
self with shortly pointing out the misgivings which every
Vedic scholar would feel at once in proposing such a ren-
dering. First as to the conception itself. Can a poet say,
¢The Maruts have stretched out their songs in order to
march on them on their knees?’ ¢The roads,’ as M. Ber-
gaigne shows himself, are only a simile, and no one walks
on a simile. Secondly, the idea that these Maruts widened
the roads on which they march, is common enough, but
that they lengthened their songs, like paths, is never said by
the Vedic Rishis, nor would they in such a case have left
out the particle na or iva. Lastly, though many things are
said of the Maruts, I do not remember that they ever
appear on their knees. I do not think, therefore, that
M. Bergaigne’s infallible method helps us much beyond
where we were before. Conjectures are easy, but for that
very reason, one does not like to bring them forward. One
might propose to read sfindvaZ divad%, a very common
name of the Maruts. One might go a step further, identify
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gi/% with bhirati, and point out that the Maruts are called
the sons of Bharata, II, 36, 2. But all this leaves us in
utter uncertainty, and where a scholar feels the ground so
uncertain beneath his feet, he hesitates to speak with papal
authority. M. Bergaigne’s strong point is that abhigiit
means on their knees, not up to their knees. Here again, I
ask, does abhi in prepositional compounds ever mean on?
If abhig7it is used in the same sense in which we use ‘on
our knees,” it would in Sanskrit mean only ¢bowing up to
the knees’ Now in I, 72, 5, abhigfiu seems to express a
positive expression of reverence. With regard to the other
passages where abhigfiu occurs, M. Bergaigne has not shown
how they ought to be translated so as to give a clear sense.
I do not pretend to solve the difficulties, but I think it is
better to confess our difficulties than to hide them under
the veil of a so-called systematic interpretation. Abhigay,
like mitag#u, may have expressed a position of the knees,
expressive of strength, but on such points very little
information is to be gained from Indian commentators.

The last sentence expresses the result of this race, viz.
the falling of so much rain that the cows had to walk up to
their knees in water. This becomes still clearer from the
next verse.

SAvana: These, the producers of speech, have spread
water in their courses, they cause the cows to walk up to
their knees in order to drink the water.

Verse 11.

WiLsoN: They drive before them, in their course, the
long, vast, uninjurable, rain-retaining cloud.

BENFEY: Dann treiben sie im Sturm heran jenen langen
und breiten Spross der Wolke unerschoépflichen.

LupwIG: Sogar disen langen, breiten, das kind der
wolke, den unfeindlichen, schleudern auf ihren ziigen sie
vorwarts.

Note 1. Rain is called the offspring of the cloud, mihé
ndpit, and is then treated as a masculine; cf. apim
ndpit, &c.
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Verse 12.

WILSON: Maruts, as you have vigour, invigorate man-
kind : give animation to the clouds.

BENFEY: O Marut’s! mit der Kraft, die ihr besitzt,
werft ihr Geschépfe um, die Berge werft ihr um sogar.

LupwiG: O Marut, so wie eure kraft ist, warft ihr die
leute nieder, warft ihr die berge nieder.

Note 1. In VIII, 72, 8, akukyavit is explained by vya-
dirayat, he tore open. Akukyavitana is the Vedic form of
the 2nd pers. plur. of the reduplicated aorist.

Verse 13.

WILSON : Wherever the Maruts pass, they fill the way
with clamour: every one hears their (noise).

BENFEY: Wenn die Marut’s des Weges ziehn, dann
sprechen mit einander sie und mancher mag sie horen.

LupwiG: Wenn die Marut wandern, sprechen auf dem
weg sie mit einander, es horet sie ein jeder.

Note 1. Yanti has to be pronounced as an amphi-
brachys.’

Verse 14.

WiLsoN: Come quickly, with your swift (vehicles). The
offerings of the Kanvas are prepared. Be pleased with
them.

BENFEY: Auf schnellen kommet schnell herbei, bei
Kanva’s Spross sind Feste euch: da wollt euch schén
ergotzen.

LUDWIG : Brecht rasch auf mit raschen rossen, bei den
Kanva’s ist euer dienst, dort eben erfreuet euch.

Note 1. Benfey supposes that didvaZ stands in the sin-
gular instead of the plural. But why should the plural
have been used, as the singular (asti) would have created
no kind of difficulty? It is better to take duvaZ as a
nominative plural of a noun df, worshipper, derived
from the same root which yielded ddvaz, worship. We
certainly find 4-duvaZ, as a nom. plur, in the sense of
not-worshipping :
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VII, 4, 6. mé tvi vaydm sahasi-van avirdZ mé 4dpsavak
pdri sadima ma dduvaz.

May we not, O hero, sit round thee like men without
strength, without beauty (cf. VIII, 7, 7), without worship.

Here Sayana explains dduvaZ very well by parifararna-
hin4/%, which seems better than Roth’s explanation ‘zégernd,
ohne Eifer.’

Verse 15.

WILSON : The offering is prepared for your gratification :
we are your (worshippers), that we may live all our life.

BENFEY: Geriistet ist fiir euren Rausch und wir gehéren,
traun! euch an fiir unser ganzes Lebelang.

LupwiG: Er ist euch zur trunkesfreude, und wir gleich-
falls euer hier, dass unsere ganze dauer wir erleben.
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MANDALA I, HYMN 38.
ASHTAKA I, ADHYAYA 8, VARGA 15-17.

To THE MARUTS (THE STORM-GODS).

1. What then now? When! will you take (us) as
a dear father takes his son by both hands, O ye gods,
for whom the sacred grass has been trimmed 2 ?

2. Where now? On what errand of yours are
you going, in heaven, not on earth!? Where are
your cows sporting ?

3. Where are your newest favours?!, O Maruts ?
Where the blessings? Where all delights ?

4. If you, sons of Pzisni, were mortals, and your
praiser an immortal },—

5. Then never! should your praiser be unwelcome,
like a deer in pasture grass? nor should he go on the
path of Yama?3.

6. Let not one sin! after another, difficult to be
conquered, overcome us; may it depart? together
with greed.

7. Truly they are terrible and powerful; even to
the desert the Rudriyas bring rain that is never
dried up ™.

8. The lightning lows like a cow, it follows as a
mother follows after her young, when the shower (of
the Maruts) has been let loose *.

9. Even by day the Maruts create darkness with
the water-bearing cloud?, when they drench the
earth.

10. Then from the shouting of the Maruts over
the whole space of the earth !, men reeled forward.

11. Maruts on your strong-hoofed never-wearying?

[32] G

-
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steeds? go after those bright ones (the clouds), which
are still locked up 2

12. May your fellies be strong, the chariots, and
their horses, may your reins® be well-fashioned.

13. Speak forth for ever with thy voice to praise
the Lord of prayer?, Agni, who is like a friend 2, the
bright one.

14. Fashion a hymn in thy mouth! Expand like
the cloud!! Sing a song of praise.

15. Worship the host of the Maruts, the terrible,
the glorious, the musical’. May they be magnified
here among us 2.
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NOTES.

This hymn is ascribed to Kaznva, the son of Ghora. The
metreis Gayatri throughout. Several verses, however, end
in a spondee instead of the usual iambus. No attempt
should be made to improve such verses by conjecture, for
they are clearly meant to end in spondees. Thus in verses
2, 7, 8, and 9, all the three pidas alike have their final
spondee. In verse %, the ionicus a minore is with an evi-
dent intention repeated thrice. No verse of the hymn
occurs in SV, VS., AV.; but verse 8 =TS. III, 1, 11, 5;
verse g=TS.1I, 4, 8, 1.

Verse 1.

Note 1. Kadha-priyaZ is taken in the Padapa#%a as one
word, and Siyarna explains it by delighted by or delighting
in praise, a nominative plural. A similar compound, kadha-
priya, occurs in I, 30, 20, and there too the vocative sing.
fem., kadhapriye, is explained by Siyana as fond of praise.
In order to obtain this meaning, kadha has to be identified
with kath4, story, which is simply impossible. There is
another compound, adha-priy4, nom. dual, which occurs
VIII, 8, 4, and which Siyanza explains either as delighted
here below, or as a corruption of kadha-priya.

In Boehtlingk and Roth’s Dictionary, kadha-priya and
kadha-pri are both taken as compounds of kadha, an
interrogative adverb, and priya or pri, to love or delight,
and they are explained as meaning kind or loving to whom?
In the same manner adha-priya is explained as kind then
and there.

It must be confessed, however, that a compound like
kadha-pri, kind to whom?, is somewhat strange, and it
seems preferable to separate the words, and to write kddha
priyd and &dha priyd.

It should be observed that the compounds kadha-pri
and kadha-priya occur always in sentences where there is
another interrogative pronoun. The two interrogatives
kdt—kadha, what—where, and kds—kidha, who—where,
occurring in the same sentence, an idiom so common in

G 2
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Greek, may have puzzled the author of the Pada text, and
the compound being once sanctioned by the authority of
Sakalya, Sdyara would explain it as best he could. But if
we admit the double use of the interrogative in Sanskrit,
as in Greek, then, in our passage, priydZ would be an adjec-
tive belonging to pit4, and we might translate: ¢ What then
now? When will you take (us), as a dear father takes his
son by both hands, O ye Maruts?’ In the same manner
we ought to translate I, 30, 20:

k4% te usha’ kddha priye bhugé mdrtaZ amartye.

Who and where was there a mortal to be loved by thee,
O beloved, immortal Dawn?

In VIII, 4, 31, where the same words are repeated as in
our passage, it is likewise better to write:

k4t ha ntndm kddha priyd% ydt indram dgahitana, kiZ
va/ sakhi-tvé ohate.
. What then now? Where is there a friend, now that you
have forsaken Indra? Who watches for your friendship ?

Why in VIII, 8, 4, adha priyd should have been joined
into one word is more difficult to say, yet here, too, the
compound might easily be separated.

Kidha does not occur again, but would be formed in
analogy with ddha. It occurs in Zend as kadha.

Kuhn, Beitrige IV, p. 186, has shown that kdshzZzaZ
(RV.V, 74, 1) is a similar monster, and stands for ku shz%a/.

The words kit ha ntindm commonly introduce an inter-
rogative sentence, literally, What then now? cf. X, 10, 4.

Note 2. Vrikta-barhis is generally a name of the priest,
so called because he has to trim the sacrificial grass. ‘The
sacred Kusa grass (Poa cynosuroides), after having had
the roots cut off, is spread on the Vedi or altar, and upon
it the libation of Soma-juice, or oblation of clarified butter,
is poured out. In other places, a tuft of it in a similar
position is supposed to form a fitting seat for the deity or
deities invoked to the sacrifice. According to Mr. Steven-
som, it is also strewn over the floor of the chamber in which
the worship is performed.’ '

Cf. VI, 11, 5. vrifigé ha yit ndmasi barhi% agnat, dyAmi
srik ghritd-vatt su-vriktiz.
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When I reverentially trim the truss for Agni, when the
well-trimmed ladle, full of butter, is stretched forth.

In our passage, unless we change the accent, it must be
taken as an epithet of the Maruts, they for whom the grass-
altar has been prepared. They are again invoked by the
same name, VIII, 4, 20:

kvd nGndm su-ddnavaZ mddatha vrzkta-barhishaz.

Where do ye rejoice now, you gods for whom the altar is
trimmed ?

Otherwise, vrikta-barhishaZz might, with a change of
accent, supply an accusative to dadhidhve: ¢ Will you take
the worshippers in your arms?’ This, though decidedly
better, is not absolutely necessary, because to take by the
hand may be used as a neuter verb.

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?

BENFEY: Wo weilt ihr gern? was habt ihr jetzt—gleich-
wie ein Vater seinen Sohn—in Hinden, da das Opfer
harrt ?

Verse 2.

Note 1. The idea of the first verse, that the Maruts
should not be detained by other pursuits, is carried on in
the second. The poet asks, what they have to do in the
sky, instead of coming down to the earth. The last sen-
tence seems to mean ‘where tarry your herds?’ viz. the
clouds. Sé&yana translates: ¢ Where 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 iiber ihre Gegenwart, wie Stiere.’ The verb
ranyati, however, when followed by an accusative, means
to love, to accept with pleasure. The gods accept the
offerings and the prayers:

V, 18, 1. visvani y4/% dmartya’ havy4 mdrteshu rédzyati.

The immortal who deigns to accept all offerings among
mortals.

V, 74, 3. kdsya brahmézi ranyatha.
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Whose prayers do ye accept?

Followed by a locative razyati'’ means to delight in.
Both the gods are said to delight in prayers (VIII, 12,18;
33,16), and prayers are said to delight in the gods (VIII,
16, 2). I therefore take ramyanti in the sense of tarrying,
disporting, and nd, if it is to be retained, in the sense of
not ; where do they not sport? meaning that they are to be
found everywhere, except where the poet desires them to
be. We thus get rid of the simile of singing poets and
lowing cows, which, 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: kvd viZ |
gavd/Z | na rdz | yant{ | . But the fact is that through the
whole of the Rig-veda kva 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 ’svaz,
kvibhisavas. 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 7sitam. In I, 35, 7, we must read
either kuved4nim sQrya%, making slrya/Z trisyllabic, or
kuva id4nim, leaving a hiatus. In I, 168, 6, kvivaram is
kuvivaram: .Sdkalya, forgetting this, and wishing to im-
prove 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 1. The meanings of sumnd in the first five Mandalas
are well explained by Professor Aufrecht in Kuhn’s Zeit-
schrift, 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
suvitas. It frequently occurs in the singular:

X, 148, 1. & na% bhara suvitdm ydsya £4kén.

. Verse 4.

Note 1, One might translate: ‘If you, sons of Pzsni,
were mortals, the immortal would be your worshipper.
But this seems almost too deep and elaborate a compliment
for a primitive age. Langlois translates: ¢ Quand vous ne
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seriez pas immortels, (faites toutefois) que votre panégyriste
jouisse d’une longue vie” Wilson’s translation is obscure :
‘That you, sons of Prisni, may become mortals, and your
panegyrist becomeimmortal.” SAiyana translates: ‘Though
you, sons of Prisni, were mortal, yet your worshipper would
be immortal” Ludwig has, ¢ Wenn ihr, o kinder der Przsni,
sterbliche wiret, der unsterbliche wire euer singer dann.
Nicht werde euch unlieb der singer,wie ein wildes tier auf der
weide, nicht des Yama Pfad betrete er.” 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. Whether sy4t should have the
udétta, I cannot tell. Thus I translated a passage, VII, 32,
18, in my History of Ancient Sanskrit Literature, p. 545:
‘If T 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 Veda, p. 79 ; see also Sanskrit
Texts, V, 303.) VIII, 19, 25 : ¢ If, Agni, thou wert a mortal,
and I were an immortal, I should not abandon thee to male-
diction or to wretchedness; my worshipper should not be
miserable or distressed.” Still more to the point is another
passage, VIII, 44,23 : ¢ If I 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
martisa/ syatana.

Verse 5.

Note 1. M4, though it seems to stand for nd, retains its
prohibitive sense.

Note 2. Ydvasa is explained by Sdyana as grass, and
Wilson’s Dictionary, too, gives to it the meaning of meadow
or pasture grass, whereas yava is barley. The Greek (ed
or (eud is likewise explained as barley or rye, fodder for
horses. See I, 91, 13. givaZ nd ydvaseshu, like cows in

meadows.
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Note 8. The path of Yama can only be the path first
followed by Yama, or that leads to Yama, as the ruler of
the departed.

X, 14, 8. sém gakkkasva pitré-bhiZ sim yaména.

Meet with the fathers, meet with Yama (X, 14, 105 135,8).

X, 14, . yamém pasyési varuzam £a devam.

Thou wilt see (there) Yama and the divine Varuza.

X, 165, 4. tdsmai yamiya ndma’ astu mritydve.

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 gleich-
giiltig, wie das Wild im Gras, nicht wandl’ er auf des Yama
Pfad.

Agoshya is translated insatiable by Professor Goldstiicker.

Verse 8.

Note 1. One of the meanings of nfrvsti is sin. It is
derived from the same root which yielded 77td, in the sense
of right. Nirriti was conceived, it would seem, as going
away from the path of right, the German Vergehen. Nir-
#iti was personified as a power of evil and destruction.

VII, 104, 9. dhaye v4 tin pra-ddditu séma/ & va dadhétu
nik-7itek upd-sthe.

May Soma hand them over to Ahi, or place them in the
lap of Nirrzti.

I, 117, 5. susupvdmsam nd nik-ritek upé-sthe.

Like one who sleeps in the lap of Nirzzti.

Here Sayana explains Nirrsti 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, p. 562.

Wilson treats Nirrsti as a male deity, and translates the
last words, ‘let him perish with our evil desires.’

Note 2. Padishz4 is formed as an optative of the Atmane-
pada, but with the additional s before the t, which, in the
ordinary Sanskrit, is restricted to the so-called benedictive
(Grammar, § 385; Bopp, Kritische Grammatik, ed. 1834,
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§ 329, note). Pad means originally to go. Thus RV. IX,
73, 9, dtra kartdm dva padati dprabhu/, may the impotent
go down into the pit. 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 VS. XI, 46, m4 pAdy ayusha/ purd, literally,
‘may he not go before the time,’ but really intended for
‘may he not die before the time.” In the Rig-veda padishz4
is generally qualified by some words to show that it is to be
taken in malam partem. Thus in our passage, and in
I, 53,215 VII, 104,165 17. InlI, 79, 11, however, padishzi
sd/ is by itself used in a maledictory sense, pereat, may
he perish! In another, VI, 20, 5, pddi by itself conveys the
idea of perishing. This may have some weight in deter-
mining the origin of the Latin pestis (Corssen, Kritische
Beitrige, p. 396), for it shows that, even without preposi-
tions, such as 4 or vi, pad may have an ill-omened meaning.
In the Aitareya-brahmana VII, 14 (History of 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 originally
its meaning was neutral. Another translation, suggested
by Ludwig, might be: ‘ Let not one dreadful Nirsti (sin)
after another strike us.’

Verse 7.

Note 1. The only difficult word is avitdm. Séayana
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 I'accompagner 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; hence rain without wind. Yet even
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this explanation, though ingenious, and, as I am told, particu-
larly truthful in an eastern climate, is somewhat too artificial,
If we changed the accent, avitidm, unchecked, unconquered,
would be better than avitim, windless. But 4vita, uncon-
quered, does mot occur in the Rig-veda, except as applied
to persons. It occurs most frequently in the phrase vanvén
4vatak, which Siyaza explains well by himsan ahimsitas,
hurting, but not hurt: (VI, 16, 20; 18, 1; IX, 89, 7.
In IX, ¢6, 8, we read prit-si vanvan avitak, in battles
attacking, but not attacked, which renders the meaning of
dvata 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 vata, wind, or from vata, 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
dvata. Thusin VI, 64, 4, avite is clearly a vocative applied
to Ushas, who is called 4vAt4, unconquerable, in the verse
immediately following. In I, 52, 4, the Maruts are called
avitiZ, which can only be 4vitiZ, unconquerable; nor can
we hesitate in VIII, 79, 4, to change avitdZ into dvitaZ, as
an epithet applied to Soma, and preceded by ddr7ptakratuz,
of unimpaired strength, unconquerable.

But even then we find no evidence that 4vita, 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.

I take vita as a Vedic form instead of the later vina, the
past participle of vai, to wither. Similarly we find in the
Veda gita, instead of gina, the latter form being sanctioned
by Pazini. VA4 means to get dry, to flag, to get exhausted;
dvata therefore, as applied to a cloud, would mean not dry,
not withered, as applied to rain, not dried up, but remaining
on the ground. It is important to remark that in one
passage, VI, 64, 7, Siyara, too, explains dvita, as applied to
rivers, by asushka, not dry; and the same meaning would



NOTES. I, 38, 8. 91

be applicable to avatdZ in I, 62, 10. In this sense of not
withered, not dry, 4vAtdm 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, &nit avitdm svadhdya t4t ékam,
that only One breathed breathless by itself, avitdm 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 his verse. But dvitam, as an adverb, would here
be equally appropriate, and we should then have to trans-
late, ‘that only One breathed freely by itself’ Ludwig
translates, ¢ Als treue die blendenden, die stiitmenden
Rudriya auf 6der fliche sogar, als brunnen die wolke
schaffen.’ This presupposes the conjectural reading ava-
tam.
Verse 8.

Note 1, The peculiar structure of the metre in the
seventh and eighth verses should be noted. Though we
may scan

i UVt U R RV Rt VAVESE

e R U Y el BV Atk VEVESE
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

U4 v
Loty =LuLiuta|uLt_LuuLa

SN N VR VN S VIV

SAYANA : Like a cow the lightning roars, (the lightning)
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
bellows 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, VIII, 7, 3; 7. As
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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. Seel, 39,9: ¢ Come
to us, Maruts, with your entire help, as lightnings (come to,
i. e. seek for) the rain!’

Verse 9.

Note 1. 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. See now, ‘India, what can it teach us?’
p- 183 seq.

Verse 10.

Note 1. Sddma, as a neuter, means originally a seat, and
is frequently used in the sense of altar: IV, 9, 3. sd/% sddma
pari niyate hétd; VII, 18, 22. hétd-iva sidma pdri emi
rébhan. It soon, however, assumed the more general meaning
of place, as

X, 1, 1. agni% bhantini rdsati visvd sddmini apriz.

Agni with brilliant light thou filledst all places.

It is lastly used with special reference to heaven and
earth, the two sddmant, I, 185, 6 ; III, 55, 2. In our passage
sddma pirthivam is the same as pirthive sddane in VIII,
97, 5. Here the earth is mentioned together with heaven,
the sea, and the sky. Siyana takes sidma as ‘ dwelling,’ so
do Wilson and Langlois. Benfey translates ¢ der Erde Sitz,
and makes it the subject of the sentence, which may be
right: ‘From the roaring of the Maruts the seat of the
earth trembles, and all men tremble’ Sadman, 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. I have translated vi/u-panibhi%, as if it were
vilip4nibhi%, for this is the right accent of a Bahuvrihi

e



NOTES. I, 38, II. 93

compound. Thus the first member retains its own accent in
prethl-pzi, bhilri-pAsi, vrisha-pini, &c. Itis 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. P&x{, hand, means, as
applied to horses, hoof :

I1, 31, 2. prethivydZ sdnau gdnghananta paxni-bhik.

When they strike with their hoofs on the summit of the
earth.

This meaning appears still more clearly in such com-
pounds as dravdt-péi:

VIII, 5, 35. hirazydyena rdthena dravdtpazi-bhiZ dsvaik.

On a golden chariot, on quick-hoofed horses.

The horses of the Maruts, which in our verse are called
vilu-pani, strong-hoofed, are called VIII, 7, 24. hirarya-
pézi, golden-hoofed :

asvaiZ hiranyapani-bhi%z dévisa’ tipa 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.’

Note 2. Rédhasvati is explained by Siyana asriver. It
does not occur again in the Rig-veda. Rddhas is enclosure
or fence, the bank of a river ; but it does not follow that
rédhasvat, having enclosures or banks, was applicable 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.

Kitrd, bright or many-coloured, is applied to the clouds,
V, 63, 3. Aitrébhik abhriiz.

Note 8. Roth and Ludwig take dkhidraydman for a name
of horse, which seems right. The word does not occur
again in the Rig-veda.

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.
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Verse 12.

Note 1. Abhisu, rein, does not mean finger in the Rig-
veda, though Siyaza frequently explains it so, misled by
Yiaska, who gives abhisu among the names of finger.
Wilson: ¢ May your fingers be well skilled (to hold the
reins).’

Verse 13.

Note 1. Agni is frequently invoked together with the
Maruts, and is even called marat-sakhi, the friend of the
Maruts, VIII, 92, 14. It seems better, therefore, to refer
brahmanas pdtim to Agni, than, with Sdyana, to the host
of the Maruts (martidgazam). Brdhmanaspiti and Bs/has-
pati are both varieties of Agni, the priest and purohita of
gods and men, and as such he is invoked together with the
Maruts in other passages, I, 40, 1. Ténd is an adverb,
meaning constantly, always, for ever. Cf. II, 2, 1; VIII,
49, 7.

WiILSON : Declare in our presence (priests), with voice
attuned to praise Brahmanaspati, Agni, and the beautiful
Mitra.

BENFEY: Lass schallen immerfort das Lied zu griissen
Brahmaraspati, Agni, Mitra, den herrlichen.

Note 2. Mitra is never, as far as I know, invoked together
with the Maruts, and it is better to take mitrdm as friend.
Besides nd cannot be left here untranslated. Ludwig
translates, ‘beautiful like Mitra,’ that is, bright like the sun.

Verse 14.

Note 1. The second sentence is obscure. Siyawa trans-
lates: ¢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 cloud 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 it on account of its loud-
ness. Tatana/ can only be the second person singular of
the conjunctive of the reduplicated perfect, of which we
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have also tatdnat, tatdnima, tatdnan, and tatdnanta. Ta-
tana/ can be addressed either 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, Itis said there of a patron 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 (par-
ganyak-iva tatdnat hi vrishzyd). Ludwig takes tan in the
sense of thundering ; thunder like Parganya!

Verse 15.

Note 1. 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 arkd, i.e. songs
of praise, it would be a very lame epithet after panasyd.
But other passages, like I, 19, 4; 52, 15, show that the con-
ception of the Maruts as singers was most familiar to the
Vedic Rishis (I, 64, 10; Kuhn, Zeitschrift, vol. i, p. 521,
note); and arkd is the very name applied to their songs
(1,19, 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 ; Genthe, Windgottheiten,
p- 4; 11. There is no doubt therefore that arkin here means
musician, and that the arkd of the Maruts is the music of .
the winds.

Note 2. Vriddh4, literally grown, is used in the Veda as
an honorific epithet, with the meaning of mighty, great, or
magnified :

III, 32, 4. yigimaZ It ndmasi vréddhdm indram

brzhantam »Zshvédm agdram ytvanam.

We worship with praise the mighty Indra, the great, the
exalted, the immortal, the vigorous.

Here neither is v#2ddhd intended to express old age,
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nor yuvan young age, but both are meant as laudatory
epithets. See Darmesteter, Ormazd et Ahriman, p. 91 seq.

Asan is the so-called Lez of as, to be. This Lez is pro-
petly an imperative, which gradually sinks down to a mere
subjunctive, and is generally called so. Of as, we find the
following Lez forms: belonging to the present, we have
dsasi, II, 26, 2; dsati, VI, 23, 9; dsathak, VI, 63, 1; and
4satha,V, 61, 4 : belonging to the imperfect, dsaZ, VIII, 100,
23 4sat, 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 dsam.

We find, for instance, dsa%, with an imperative or opta-
tive meaning, in

VIII, 100, 2. 4saZ #a tvdm dakshiratdZ sékhi me

4dha vritrni ganghaniva bhiri.

And be thou my friend on my right hand, and we shall
kill many enemies.

Here we see the transition of meaning from an impera-
tive 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 na’ agne tpa yagfidm & ihi—

dsa% havya-viz utd na/ pura’-gik.

Here we have the imperative ihi and the Le# dsaZ used
in the same sense.

Far more frequently, however, dsaZ is used in relative
sentences, such as, ,

VI, 36, 5. 4sak yatha na’Z sdvasi kakands.

That thou mayest be ours, delighting in strength.

VII, 24, 1. 4sa/ yath4 na/% avitd vridhé Za.

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.




MANDALA I, HYMN 39. 97

MANDALA I, HYMN 39.
ASHTAKA I, ADHYAYA 3, VARGA 18-19.

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
power, nor 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 2.

4. No real foe of yours is known in heaven, nor
on earth, ye devourers of foes! May power be
yours, together with your race!! O Rudras, can it
be defied ??

5. They make the rocks tremble, they tear asun-
der 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 approach, 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 for the sake of the frightened Kazva’.

8. Whatever fiend, roused by you or roused by
men, attacks us, deprive him of power, of strength,
and of your favours®.

9. For you, chasing and wise Maruts, have wholly

(32] H
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protected* Kazva. Come to us, Maruts, with your
whole favours, as lightnings? (go in quest of) the

rain.

10. Bounteous givers, you carry whole strength,
whole power, ye shakers (of the world). Send, O
Maruts, against the wrathful enemy of the poets an

enemy, like an arrow .,
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NOTES.

This hymn is ascribed to Kanva, the son of Ghora. The
metre varies between Brzhati and Satobrzhati, 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 Br/hati consists of 848+ 12 +38,
the Satobrzhati of 12+8+412+8 syllables. No verse of
this hymn occurs in SV., VS,, AV.; verse 5=TB. II, 4,
4, 3-

Verse 1.

Note 1. Méha, which I translate by measure, is explained
by Siyawa 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. Mé4na, as a masculine, means
frequently a poet in the Rig-véeda, viz. a measurer, a thinker
or maker; as a neuter it means a measure, or what is
measured or made. ThusV, 85, 5, we read:

ménena-iva tasthi-vin antdrikshe vi yd% mamé prithivim
stiryeza.

He (Varuza) 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,—a simile,
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,
if ména could be taken in the sense of measure, i.e. shape
or form, but this is doubtful.

H 2
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Note 2. Vdarpas, which has generally been translated by
body or form, is here explained by praise. Benfey puts
Werk (i.e. Gesang, Gebet); Langlois, maison. Viérpas,
which, without much reason, has been compared to Latin
corpus, must here be taken in a more general sense. Thus
VI, 44, 14, asya made purd varpamsi vidvédn, is applied to
Indra as knowing many schemes, many thoughts, many
things, when he is inspired by the Soma-juice ; see I, 19, 5.

Verse 3.

Note 1. Benfey takes vi yithana in a causative sense,
you destroy, you cause the trees to go asunder. But even
without assigning to y4 a causative meaning, to go through,
to pierce, would convey the idea of destruction. In some
passages, however, vi-y4 is certainly used in the simple sense
of passing through, without involving the idea of destruction:

VIII, 73, 13. rdtha/ viy4ti rédast (iti).

Your chariot which passes through or between heaven
and earth.

In other passages the mere passing across implies con-
quest and destruction :

I, 116,20. vi-bhindtn4.... rdthena v pdrvatin....ay4tam.

On your dissevering chariot you went across, or, you rent,
the mountains (the clouds).

In other passages, however, a causative meaning seems
equally, and even more applicable :

VIII, 4, 23. vi vritrdm parva-sa% yayuZ vi pdrvatin.

They passed through Vritra piecemeal, they passed
through the mountains (the clouds); or, they destroyed
Vritra, cutting him to pieces, they destroyed the clouds.

Likewise I, 86, 10. vi yAta visvam atrizam.

Walk athwart every evil spirit, or destroy every evil
spirit! See before, I, 19, 7; 37, 7.

LRI I SRV v v - v - V=

We must scan vi yAthana vaninaZ prsthivyiZ.

Note 2. It might seem preferable to translate &s4% pdr-
vatdndm by the spaces of the clouds, for pdrvata means
clouds in many places. Yet here, and still more clearly in
verse 5, where pdrvata occurs again, the object of the poet
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is to show the strength of the Maruts. In that case the
mere shaking or bursting of the clouds 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. 4va abhinat kakd-
bhaZ pdrvatdnadm. In the later literature, too, the same idea
occurs : Mahabh. Vana-parva, ver. 10974, dyau’ svit patati
kim bhfimir diryate parvato nu kim, does the sky fall? is
the earth torn asunder, or the mountain?

Verse 4.

Note 1. Siyana was evidently without an authoritative
explanation of tdnd 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 tdn4 as adverb and leaves
out yugd: ‘Zu allen Zeiten, O Furchtbare |—sei im Nu zu
iiberwilt’gen euch die Macht.” Yug4, an instrumental, if
used together with another instrumental, becomes in the
Veda a mere preposition: cf. VII, 43, 5; 95, 4. riy4 yugd;
X, 83, 3. tapasd yugd; X, 102, 12. vddhriza yugd ; VII, 32,
20. puram-dhy4 yugd; VI, 56, 2. sdkhyd yug; VIII, 68,
9. tvd yugd. As to the meaning of tdn, see B. R, s. v,
where tan in our passage is explained as continuation. The
offspring or race of the Maruts is mentioned again in the
next verse.

Note 2. I take nt £it 4-dhrishe as an abrupt interro-
gative sentence, viz. Can it be defied? Can it be resisted?
See V, 87, 2:

tdt vaZ marutaZ nd 4-dhs/she sdvak.

Your strength, O Maruts, is not to be defied.

Verse 5.

Note 1. Large trees of the forest are called the kings or
lords of the forest. Instead of pré A4rata, the Taitt. Br.
1L, 4, 4, 2, reads prd varata, which Sdyana explains by pro,
prakarshera, avirata dhdvata.
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Verse 6.

Note 1. Prashs is explained by Sdyaza as a sort of yoke
in the middle, when three horses or other animals ‘are
harnessed to 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
fiihrt ein flammenrothes Joch, and remarks against Wilson
that Sayana’s definition of prashz as yoke is right, but that
of réhita as deer, wrong. If Sayana’s authority is to be
invoked at all, one might appeal from Sdyaza in this place
to Sayana VIII, 4, 28, where prdshzi is explained by him
either by quick or by pramukhe yugyaméana/Z, harnessed in
front. The verse is

yat eshAm prishati/ rathe prdsh#iZ vahati réhita.

When the red leader draws or leads their spotted deer in
the chariot.

V1, 47, 24. prashtiZ is explained as tripada 4dhiraZ; tad-
vad vahantiti prashfayo=svd%. In I, 100, 1%, prash#ibhiz, as
applied to men, means friends or supporters, or, as Sayana
explains, pArsvasthair anyair #Zshibhiz.

Ludwig (IV, ad 235, 8) adds some useful information. He
quotes from the comm. on Taitt. S.1,7,8; vamadakshizayor
asvayor madhya ishddvayam prasirya tayor madhye sap-
. tyakhyagitiviseshopetam asvam yufigyat. The right horse
is said to be the arvi, the left vigi, the middle saptiZ.
Léafyayana II, 4, 23, calls the two side-horses prashsi.
According to S4yawa (Taitt. S. I, 7, 8, p. 1024) prash#
means originally a tripod for holding a pot (see above), and
afterwards a chariot with three horses. In that case we
should have to translate, the red chariot moves along.

Note 2. Aufrecht derives asrot from sru, to shake, without
necessity, however ; see Muir’s Sanskrit Texts, IV, p. 494.

Ludwig also remarks that asrot might be translated by
the earth trembled or vibrated. Similar passages occur
RV. 1, 127, 3. vi/i it ydsya sdm-#stau srivat vdnd-iva yit
sthirdm, at whose approach even what is firm and strong
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will shake, like the forests. Roth translates, the earth
yielded, got out of your way.

Verse 7.
Note 1. Kanva, the author of the hymn.

Verse 8.

Note 1. The abhva, fiend, or, as Benfey translates it very
happily, Ungethiim, may have been sent by the Maruts
themselves, or by some mortal. With reference to yushmé-
shita it is said afterwards that the Maruts are to withdraw
their help from him. I have adopted Wilson’s and Ludwig’s
interpretation of vi yuyota, with the instrumental.

Verse 9.

Note 1. The verb dadd is the second pers. plur. of the
perfect of d4, and is used here in the sense of to keep, to
protect, as is well shown by B. and R. s. v. d4 4, base dad.
Sédyana 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 : ¢ Up-
hold the sacrificer Kanva.” Benfey, less correctly, ¢ Den
Kanva gabt ihr,) as if Kanzva had been the highest gift of
the Maruts.

Note 2. The 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 tertium
comparationis may simply be the quickness of lightning.
Wilson : ‘As the lightnings bring the rain.’ Benfey: ‘(So
schnell) gleichwie der Blitz zum Regen kémmt.” Lightning
precedes the rain, and may therefore be represented as
looking about for the rain. Ludwig proposes some bold
conjectures. He would change kdzvam to razvam, and
take the words from asdmibhi% to ganta as a parenthesis.
He translates: ¢ For nothing imperfect, you highly to be
revered Maruts, no, something delightful you gave—(with
perfect aids, Maruts, come to us)—as lightnings give rain.’

Verse 10.
Note 1. Wilson: ‘Let loose your anger.” Séyaza: ‘Let
loose a murderer who hates.’
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Pari-manyd, which occurs but once in the Rig-veda,
corresponds as nearly as possible to the Greek meptBupos.
Manyu, like fvpds, means courage, spirit, anger; and in
the compound parimanyd, as in weplfupos, 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, parikshima,
withered away: see Pott, Etymologische Forschungen,
second edition, vol. i, p. 487. How péri, 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. See Curtius, Grundziige,
fifth edition, p. 274. Thus we find in the Veda, VIII,
75, 9, pdri-dveshas, lit. one who hates all around, then a
great hater:

méi na’. .. péri-dveshasaZ amhati%, Grmiz nd nivam 4
vadhit.

May the grasp of the violent hater strike us not, as the
wave strikes a ship.

Again, pari-spr#dh means literally one who strives round
about, then an eager enemy, a rival (fem.):

IX, 53, 1. nuddsva y&% pari-sprZdhaZ.

Drive away those who are rivals.

Pari-krosd 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, 4. sdrvam pari-krosdm gahi.

Kill every reviler!

The same idea which is here expressed by pari-krosd, is
in other places expressed by pari-rap, lit. one who shouts
round about, who defies on every side, a calumniator, an
enemy, one who ¢be-rattles.’

11, 23, 3. & vi-bddhya pari-rdpaZ.

Having struck down the enemies.

I, 23, 14. vi pari-rdpaZ ardaya.

Destroy the enemies.

In the same way as the words meaning to hate, to
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oppose, to attack, are strengthened by this preposition,
which conveys the idea of round about, we also find words
expressive of love strengthened by the same preposition.
Thus from pritd%, loved, we have pdri-pritaZ, lit. loved all
round, then loved very much: I, 190, 6. pdri-pritaZz nd
mitrdZ; cf. X, 27, 12. We also find IX, 72, 1. pari-priyaZ,
those who love fully or all around, which may mean great
lovers, or surrounding friends.

In all these cases the intensifying power of pdri 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 pre-
position 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 wepiperpos expresses the same idea as dmépuerpos (loc.
cit. p. 488), but I doubt whether pdri ever occurs in that
sense in Sanskrit compounds.
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MANDALA I, HYMN 64.
ASH7ZAKA I, ADHYAYA 5, VARGA 6-8.

To THE MARUTS (THE STORM-GODS).

1. For the manly host, the joyful, the wise, for the
Maruts bring thou, O Nodhas?, a pure offering 2
I prepare songs, like as a handy priest?, wise in his
mind, prepares the water, mighty at sacrifices.

2. They are born, the tall bulls of Dyu* (heaven),
the manly youths 2 of Rudra, the divine, the blame-
less, pure, and bright like suns; scattering rain-
drops, full of terrible designs, like giants?3.

3. The youthful Rudras, they who never grow
old, the slayers of the demon?, have grown irre-
sistible like mountains. They throw down with
their strength all beings, even the strongest, on
earth and in heaven.

4. They deck themselves with glittering orna-
ments?® for a marvellous show; on their chests they
fastened 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), they sprinkle the earth all round with milk
(rain).

6. The bounteous! Maruts pour forth? water,
mighty at sacrifices, the fat milk (of the clouds).
They seem to lead 3 about the powerful horse, the
cloud, to make it rain; they milk the thundering,
unceasing spring *.
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7. Mighty they are, powerful, of beautiful splen-
dour, strong in themselves?! like mountains, (yet)
swiftly gliding along;—you chew up forests, like
wild elephants? when you have assumed your
powers among the red flames?®. ,

8. Like lions they roar, the wise 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 companions
together, they whose ire through strength is like the
ire of serpents.

9. You who march in companies, the friends of
man, heroes, whose ire through strength is like the
ire of serpents’, salute heaven and earth?! On the
seats on your chariots, O Maruts, the lightning stands,
visible like light 3.

10. All-knowing, surrounded with wealth, endowed
with powers, singers?, men of endless prowess, armed
with strong rings?, they, the archers, have taken the
arrow in their fists.

11. The Maruts who with the golden tires of their
wheels increase the rain, stir up the clouds like wan-
derers on the road. They are brisk, indefatigable?,
they move by themselves; they throw down what is
firm, the Maruts with their brilliant spears make
(everything) to reel?2.

12. We invoke with prayer?! the offspring of Ru-
dra, the brisk, the pure, the worshipful 2, the active.
Cling ? for happiness-sake to the strong company of
the Maruts, the chasers of the sky* the powerful,
the impetuous®.

13. The mortal whom ye, Maruts, protected, he
indeed surpasses people in strength through your
protection. He carries off booty with his horses,
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treasures with his men; he acquires honourable !
wisdom, and he prospers >

14. Give, O Maruts, to our lords strength glorious,
invincible in battle, brilliant, wealth-acquiring, praise-
worthy, 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 Maruts) come early and soon !
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NOTES.

This hymn is ascribed to Nodhas, of the family of Go-
tama. No verse of this hymn occurs in SV., VS, AV.;
but verse 6=TS. IIL, 1,11, 7.

Verse 1.

Note 1. The first line is addressed by the poet to
himself.

Note 2. Suvrikt! is generally explained by a hymn of
praise, and it cannot be denied that in this place, as in most
others, that meaning would be quite satisfactory. Etymo-
logically, however, suvrikt{ means the cleaning and trim-
ming of the grass on which, as on a small altar, the oblation
is offered : cf. vriktabarhis, I, 38, 1, note 2, page 84. Hence,
although the same word might be metaphorically applied
to a carefully trimmed, pure, and holy hymn of praise,
yet wherever in the Veda the primary meaning is appli-
cable, it seems safer to retain it: cf. III, 61, 5; VI, 11, 5.

Prof. Roth, in the Mélanges Asiatiques, vii, p. 612, calls
the derivation, which he himself discovered, a ¢ Columbus-
Egg.’ He derives suvrzkti from su+77kti, and translates it
by excellent praise. He supports the insertion of v, by
the analogy of su-v-ita, for su-ita. This derivation is cer-
tainly very ingenious, but there are some difficulties which
have still to be accounted for. That the substantive »zkti
does not occur by itself would not be fatal, because other
words in the Veda occur as uttarapadas only. But there
is the compound ndmovrzkti in X, 131, 2, which shows that
vrikti existed as a substantive, though it is true that the
Vigasaneyins (X, 32) read namaukti instead. Taitt. S. T, 8,
21; Taitt. Br. II, 6, 1, 3; and Ath.V. XX, 125, 2, have all
namovrzkti. There is also the compound svavrzkti in RV.
X, 21, 1. Are these to be separated from su-vrzkti, and
ought we not to take into consideration also the Zend
hvarsta, as pointed out by M. Darmesteter (Ormazd,
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p- 10, note), meaning well performed, perfect in a liturgical
sense?

Note 8. Apds, with the accent on the last syllable, is the
accusative plural of ap, water, and it is so explained by
S4yana. He translates: ‘I show forth these hymns of
praise, like water, i. e. everywhere, as Parganya sends down
rain at once in every place’ Benfey explains: ‘I make
these hymns smooth like water, i.e. so that they run smooth
like water.” He compares pvfuds, as derived from géw. Lud-
wig translates: ¢Als ein kunstfertiger das werk im geiste,
auch geschickt mit der hand mach ich schén die in der
opferversammlungen michtig wirkenden lieder.” I thought
formerly that we ought either to change the accent, and
read 4paZ, or the last vowel, and read apd%. 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 we should translate: ¢ Like a workman,
wise in mind and handy, I put together these hymns.’

Still there is one point which has hitherto been over-
looked by all translators, namely, that apdZ viddtheshu
4bhuvaz, occurring in the first and sixth verses, ought to
be taken in the same sense in both passages. Now apd/
viditheshu 4bhuvaZ seems to mean water efficacious at
sacrifices. In the sixth verse I now translate: ¢The
bounteous Maruts pour down water, mighty or efficacious at
sacrifices, the fat milk (of the clouds)’ Hence in the
first verse I should now like to translate: ¢I prepare my
songs, like as a handy priest, wise in his mind, prepares
the water mighty or efficacious at sacrifices’ Roth
assigns to viddtha a too exclusively political meaning.
Vid4tha may be an assembly, a public meeting, a witena-
gemot, or an ékhnoia, but public meetings at that time
had always a religious character, so that vidatha must
often be translated by sacrifice.

Verse 2.

Note 1. Itis difficult to say in passages like this, whether
Dyu should be taken as heaven or as a personified deity.
When the Maruts are called Rudrasya mary4Z, the boys of
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Rudra (VII, 56, 1), the personification is always preserved.
Hence if the same beings are called Divd/Z mdry4#, this too,
I 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.

Note 2. Mdrya is a male, particularly a young male, a
young man, a bridegroom (I, 115, 2 ; III, 33, 10; IV, 20, 5 ;
V, 61, 4, with vira).

The Maruts have grown strong like well-grown manly
youths. See also V, 59, 3.

V, 59, 5. mdryak-iva su-v#/dha’ vavridhu/ ndras.

The men have grown strong like well-grown stallions.

In some passages it has simply the meaning of man:

I, 91, 13. mdrya/-iva své okyé.

Like a man in his own house.

Note 3. 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.” Ghordvarpas 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 1. Abhog-ghdnaZ, the slayers of the demon, are
the slayers of the clouds, viz. of such clouds as do not
yield rain. Abhog, not nurturing, seems to be a name of
the rainless cloud, like Ndmuki (na-mu#, not delivering
rain), the name of another demon, killed by Indra; see
Benfey, Glossar, s.v. The cloud which sends rain is called
bhugmdn :

VIII, 30, 2. girl%z nd bhugm4 maghdvat-su pinvate.

Like a feeding cloud he showers his gifts on the wor-
shippers.

Verse 4.

Note 1. The ornaments of the Maruts are best described
V, 54, 113
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dmseshu vak rishfdyak pat-st khiddyaZ vékshal-su
rukmé’Z.

On your shoulders are the spears, on your feet rings, on
your chests gold ornaments. See also I, 166, 10, &c.

Rukmi as a masc. plur. is frequently used for ornaments
which are worn on the breast by the Maruts. The Maruts
are actually called rukmdvakshasaZ, gold-breasted (II, 34,
2; V, 55 1; 57, 5). In the Asval. Srauta-sttra IX, 4,
rukma is mentioned as an ornament to be given to the
Hotri priest; it is said to be round.

Note 2. Vipushe and subhé, as parallel expressions,
occur also VI, 63, 6. Cf. Delbriick, K. Z. xviii, 96.

Note 8. Ni mimszkshur does not occur again in the
Rig-veda, and Roth has suggested to read ni mimikshur
instead ; see ni+marg. He does not, however, give our
passage under myak, but under mraksh, and this seems
indeed preferable. No doubt, there is ample analogy for
mimikshuZ, and the meaning would be, their spears stick
firm to their shoulders. But as the MSS. give mimszkshuz,
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
mimszkshuZz mean? Mraksh means to grind, to rub, and
Roth proposes to render our passage by ¢the spears rub
together on our 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 mraksha-k##tvan
(VIII, 61, 10), and tuvi-mrakshd (VI, 18, 2), and I translate,
‘the spears on their shoulders pound to pieces.’

Note 4. The idea that the Maruts owe everything, if not
their birth, at least their strength (svi-tavasa’, svd-bhana-
vak, sva-srftak), to.themselves is of frequent occurrence in
these hymns. See verse 7, note I.

Verse 5.

Note 1. They are themselves compared to kings (I, 83,
8), and called isan4, lords (I, 87, 4).
Note 2. Dhtni is connected with root dhvan, to dun or
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to din. Siyanma explains it by bending or shaking, and
Benfey, too, translates it by Erschiitterer. Roth gives
the right meaning.

Verse 8.

Note 1. I translate suddnavaZ by bounteous, or good
givers, for, if we have 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, possessed
of good water, the other, bounteous; the former derived
from dénu, neuter, water, or rain, the other from dand,
giving. It cannot be denied, for instance, that whenever
the Maruts are called sudinavaZ, the meaning, possessed of
good rain, would be applicable: I,40,1; 44, 14; 64,6; 85,
ro; II, 34, 8; III, 26, 55 V, 52, 53 53, 65 57, 5; VIII,
20, 18; X, %8, 5; I, 15, 2; 23, 9; 39, 10. Yet, even in
these passages, while sudénava% in the sense of possessed
of good rain is possible throughout, that of good giver would
sometimes be preferable, for instance, I, 15, 2, as compared
with I, 15, 3. Though sudénu, in the sense of possessed of
good water, sounds as strange as would suvzzsh# in the
sense of possessed of good rain, or sumegha, possessed of
good clouds, yet it is difficult to separate suddnavaZ and

girddanavaZ, both epithets of the Maruts.

When the same word is applied to Indra, VII, 31, 2;
X, 23,6 ; to Vishzu, VIII, 25, 12; to the Asvins, I, 112,113
to Mitra and Varuwa, V, 62, 9; to Indra and Varuxa, I'V,
41, 8, the meaning of giver of good rain might still seem
natural. But with Agni, VI, 2, 4; the Adityas, V, 64, 4;
VIII, 18, 12; 19, 343 67,16 ; the Vasus, I, 106, 1; X, 66,
12; the Visve, X, 65, 11, such an epithet would not be
appropriate, while sudfnavak, 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
occur at the end of compounds only, and we shall see
passages where suddnu must be translated by good giver.
Nor would the accent of dinu, giver, be an obstacle, con-
sidering that the author of the U 4di-siitras had no Vedic

(32] ’ 1
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authority to guide him in the determination of the accent of
dant. Several words in nu have the accent on the first
syllable. But one might go even a step further, and find
a more appropriate meaning for sudidnu by identifying it
with the Zend hudédnu, which means, not a good giver,
but a good knower, wise. True, this root d4, to know, does
not occur in the ordinary Sanskrit; and Hiibschmann
(Ein Zoroastrisches Lied, 1872, p. 48) tries to prove that
the root d4, to know, does not exist in Zend either. But
even thus we might have the derivation in Sanskrit and
Zend, while the root was kept alive in Greek only (3dyu.,
ddews). This, however, is only a conjecture; what is certain
is this, that apart from the passages where sudénu is thus
applied to various deities, in the sense of bounteous 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. su-kr/te su-dénave.

To him who acts well and gives well.

VII, 96, 4. gani-yanta/Z ni dgrava/ putri-ydnta% su-dédna-
va/, sdrasvantam havimahe.

We, being unmarried, and wishing for wives and wishing
for sons, offering sacrifices, call now upon Sarasvat.

VIII, 103, 7. su~ddnavaZ deva-ydvaz.

Offering sacrifices, and longing for the gods. Cf. X, 172,
235 3; VL, 16, 8.

IV, 4, 7. sd% it agne astu su-bhdgaZ su-danuZ yd% tva
nityena havishd yé/ 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, 55 X,172, 2, 3.

It must be confessed that even the meaning of dénu is
by no means quite clear. Itis clear enough where it means
demon, II, 11, 18; 12, 11; IV, 30, 7; X, 120, 6, the seven
demons. In I, 32, 9; III, 30, 8, d4nu, demon, is applied to
the mother of Vsstra, the dark clond. From this ddnu we
have the derivative dinavd, meaning again demon. Why
the demons, conquered by Indra, were called dénu, is not
clear, unless they were conceived originally as dark clouds,
like D4nu, the mother of Indra:. Danu might mean wise,



NOTES. I, 64, 6. 115

or even powerful, for this meaning also is ascribed to ddnu
by the author of the Unadi-sttras. If the latter meaning is
authentic, and not only deduced ex post from the name of
Danu and Dénava, it might throw light on the Celtic ddna,
fortis, from which Zeuss derives the name of the Danube,

Sometimes dénu, as a neuter, is explained as Soma :

X, 43, 7. &paZnd sindhum abh{ ydt sam-dksharan sémasa’Z
indram kuly&%-iva hraddm, vdrdhanti vipriZz mdhaZ asya
séddane ydvam nd vzish#i/ divyéna dénuni.

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 corn, by the
heavenly Soma-juice, or by heavenly moisture. .

In the next verse girddinu is explained as the sacrificer
whose Soma is always alive, always ready.

In VI, 50, 13, however, ddnu pdpriZ is doubtful. As an
epithet to Apim ndpit, it may mean he who wishes for
Soma, or he who grants Soma ; but in neither case is there
any tangible sense, unless Soma is taken as a name of the
fertilising rain or dew. Again, VIII, 25, 5, Mitra and
Varuzna are called s»#pra-danf, which may mean possessed
of flowing rain. .And in the next verse, sim yi dénf{ini
yemathuZz may be rendered by Mitra and Varunza, who
brought together rain.

The fact that Mitra-Varuzau and the Asvins are called
dénunaspati does not throw much more light on the sub-
ject, and the one passage where dinu occurs as a feminine,
I, 54, 7, dénu/ asmai Upari pinvate divd%, 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; I, 174, 7), means
most likely bright with dew or rain; and dinumat vdsu,
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 dénu existed in the
sense of liquid, rain, dew, and also Soma ; yet it is equally.
certain that dénu existed in the sense of giver, if not of
gift, and that from this, in certain passages, at all events,

I2
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sudfnu must be derived, as a synonym of sudivan, sudi-
man, &c.

Spiegel admits two words ddnu in the Veda and Avesta,
the one meaning enemy, the other river. Darmesteter
(Ormazd, p. 220) takes dinu as a cloud, water, or river.
Ludwig translates suddnu by possessed of excellent gifts.

Note 2. I thought formerly that pinvanti was here con-
strued with two accusatives, in the sense of ‘they fill the
water (with) fat milk.’

Cf. VI, 63, 8. dhenim na’Z {sham pinvatam dsakrdm.

You filled our cow (with) constant food.

Similarly duh, to milk, to extract, is construed with two
accusatives : Pan. 1, 4, 51. gdm dogdhi payaZ, he milks the
cow milk.

RV. IX, 109, 5. duhénd/ tidhaZ divydm madhu priydm.

Milking the heavenly udder (and extracting from it) the
precious sweet, i.e. the rain,

But I now prefer to translate pinvanti apa% by they
pour out water, and I take pdya’ ghritdvat as a descrip-
tion of the water, namely, the fat milk of the clouds. After
that parenthesis, viddtheshu 4bhtivaZ is again an epithet of
apaZ, as it was in the first verse.

Note 8. 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.
Atya’ vagl is a strong horse, possibly a stallion; but this
horse is here meant to signify the clouds. Thus we read :

V, 83, 6. divdZ na% vrishiim marutaZ raridhvam pré pin-
vata vrishrak dsvasya dharaz.

Give us, O Maruts, the rain of heaven, pour forth the
streams of the stallion (the cloud).

In the original the simile is quite clear, and no one
required to be told that the dtya/ vigl was meant for the
cloud. Vigin by itself means a horse, as I, 66, 2; 69, 3.
vigl nd prité%, like a favourite horse; I, 116, 6. paidvéz
vig¥, the horse of Pedu. But being derived from véga,
strength, vigin retained always something of its etymo-
logical meaning, and was therefore easily and naturally
transferred to the cloud, the giver of streﬁgth, the source
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of food. Even without the n§, i.e. as if, the simile would
have been understood in Sanskrit, while in English it is
hardly intelligible without a commentary. Benfey dis-
covers some additional idea in support of the poet’s com-
parison: ‘Ich bin kein Pferdekenner,” 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 fortgetriebenen
Wolken Wasser herab stromen.’

Note 4. Utsa, 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 re-
tained, as much as that of avatd, well, in I, 835, 10~11. The
adjectives standyantam and dkshitam seem more applicable
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, to well out; or from ud, to wet. In 'V, 32, 2, the
wells shut up by the seasons are identified with the udder
of the cloud.

Verse 7.

Note 1. Svétavas means really having their own inde-
pendent 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-s#7t, going by them-
selves, i. e. moving freely, independently, wherever they list.
See I, 64, 4, note 4.

Note 2. Mrzgé/ hastinaZ, 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 acquainted
with that animal. Hastin is the received name for elephant
in the later Sanskrit, and it is hardly applicable 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

Note 8. The chief difficulty of the last sentence has been
pointed out in B. and R.’s Dictionary, s.v. druzi. Aruni
does not occur again in the whole of the Rig-veda. If we
take it with Siyana as a various reading of aruzl, then the
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Aruznis 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 &rumi in this one place only. If, as suggested by
B. and R, the original text had been yadi aruxishu, 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 tavishi. Tévishi,
vigour, is construed with dh4, to take strength, V, 32, 2.
adhatthdZ; 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 join vigour in the cows.” If tdvishi
must be taken in the sense which it seems always to pos-
sess, viz. vigour, it would be least objectionable to translate,
‘when you joined vigour, i.e. when you assumed vigour,
while being among the Aruzis.’ The Arusis being the cows
of the dawn, druzishu might simply mean in the morning.
Considering, however, that the Maruts are said to eat up
forests, druz, in this place, is best taken in the sense of red
flames, viz. of fire or forest-fire (ddvagni), 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 Schnel-
ligkeit derselben.’

Verse 8.

Note 1. As pisd does not occur again in the Rig-veda,
and as Siyawa, without attempting any etymological argu-
ments, 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, 5%, 3,the Maruts are called visvapis.

Note 2. Kshdpa/Z can only be the accusative plural, used
in a temporal sense. It is so used in the expression kshdpaZ%
usra’ ka, by night and by day, lit. nights and days (VII, 15,
8). In VI, 52, 15, we find kshdpa’ usrd% in the same sense.
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1V, 53, 7. kshapdbhi/Z dha-bhi%, by night and by day. 1,44,
8, the loc. plur. vyush#ishu, in the mornings, is followed
by kshédpa/, the acc. plur,, by night, and here the genitive
kshapd/ would certainly be preferable, in the sense of at the
brightening up of the night. The acc. plur. occuts againin
I, 116, 4, where tisrd% is used as an accusative (II, 2, 2;
VIII, 41, 3). Kshapd/Z, with the accent on the last, must
be taken as a genitivus temporalis, like the German
Nachts (I, 79, 6). In VIII, 19, 31. kshapdZ véstushu
means at the brightening up of the night, i. e. in the morning.
Thus, in III, 50, 4, Indra is called kshapim vastd ganitd
siryasya, the lighter up of nights, the parent of the sun.
In VIII, 26, 3, 4ti kshapd/, the genitive may be governed
by 4ti. In IV, 16, 19, however, the accusative kshdpaZ
would be more natural, nor do I see how a genitive could
here be accounted for:

dyéva/ nd dyumnai/ abh{ sdnta/ aryd/ kshapd/Z madema
sardda/ ka plrviZ.

May we rejoice many years, overcoming our enemies as
the days overcome the nights by splendour.

The same applies to I, 70, 4, where kshapdZ occurs with
the accent on the last syllable, whereas we expect kshdpa’
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 1. Ahimanyu comes very near to Angra-mainyu;
cf. Darmesteter, Ormazd, p. 94.

Note 2. Rdédasi, a dual, though frequently followed by
ubhé (I, 10, 8 ; 33, 9; 54, 2), means heaven and earth, ex-
cluding the antdriksha or the air between the two. Hence,
if this is to be included, it has to be added: I, 73, 8.
4papri-vén rédasi antdriksham. Cf.V, 85, 3. We must scan
rodasi. See Kuhn, Beitrige, vol. iv, p. 193. Should
rodasi stand for rodasim, as elsewhere? She is certainly
intended by what follows in the next line.

Note 8. The comparison is not quite distinct. Amati
means originally impetus, then power, e.g.V, 69, 1:
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—

vavridhiniu amdtim kshatr{yasya.

Increasing the might of the warrior.

But it is most frequently used of the effulgence of the
sun, (I1I, 38, 8; V, 45, 2; 62, 5; VIIL, 38, 1; 2; 45, 3.)
See also V, 56, 8, where the same companion of the Maruts
is called Rodasi. The comparative particle nd is used twice.

Verse 10.

Note 1. See I, 38, 14, p. 95.

Note 2. In vrfsha-kh4di the meaning of khadi is by no
means clear. SAyana evidently guesses, and proposes two
meanings, weapon or food. In several passages where khadi
occurs, it seems to be an ornament rather than a weapon,
yet if derived from khad, to bite, it may originally have
signified some kind of weapon. Roth translates it by ring,
and it is certain that these khadis 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 Zakra 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 vzZshan the meaning
of hole in the ear, and then translates the compound as
having earrings in the hole of the ear. But vrfshan does
not mean the hole in the lap of the ear, nor has v#ishabha
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 kh4dis were made of the
teeth of wild animals, and hence their name of biters. V#Z-
shan conveys the meaning of strong, though possibly with
the implied idea of rain-producing, fertilising. . See p. 138.
In RV. V, 87, 1, Osthoff translates sukh4ddye by jucunde
praebenti, Benfey by schonverzehrendem; Muir,
Sanskrit Texts, IV, 70, has the right rendering. Cf. note to
1,166, 9.

Verse 11.

Note 1. Formerly explained as ¢ zum Kampfe wandelnd.’
See Kuhn, Zeitschrift, vol. iv, p. 19.
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Note 2. WILSON: Augmenters of rain, they 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, im-
movable themselves, and wearers of shining weapons.

BENFEY : Weghemmnissen gleich schleudern die Fluth-
mehrer mit den goldnen Felgen das Gewolk empor, die
nie miiden Kéimpfer, frei schreitend-festesstiirzenden, die
schweres thu’nden, lanzenstrahlenden Maruts.

Verse 12.

Note 1. Havis4, instead of what one should expect,
havasi, occurs but once more in another Marut hymn, VI,
66, 11.

Note 2. Vanin does not occur again as an epithet of the
Maruts. Itis explained by Sayaa 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 con-
nected with the forest, a tree, in which sense it occurs
frequently, is only applied to the worshippers or priests in
the sense of venerating or adoring (cf. venero, venustus,
&c.):

I1I1, 40, 7. abh{ dyumnéni vanfnaZ indram sakante dkshit4.

The inexhaustible treasures of the worshipper go towards
Indra.

VIII, 3, 5. indram vanina/Z havimahe.

We, the worshippers, call Indra.

Unless it 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. Itis a scarce word, and occurs but once more
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in the Veda, III, 26, 5, where it is used of the Maruts, in
the sense of noisy, turbulent.

Note 8. Saskata, which I have here translated literally by
to cling, is often used in the sense of following or revering
(colere):

11, 1, 13. tvAm réti-sdka% 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:

11, 22, 1. s4% enam saskat devédZz devdm. 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. Itis
used very much like the Greek énadw.

Note 4. Ragastliz may mean rousing the dust of the
earth, a very appropriate epithet of the Maruts. Siyana
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 ragastisz, IX, 108, 47, Siyawna too explains it by
tegasim prerakam, and IX, 48, 4, by udakasya prerakam.

Note 5. Rigishin, derived from #igisha. 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
rigishin, as drinking at their later libation the juice made of
the 7igisha. This, at least, is the opinion of the Indian
commentators. But it is much more likely that the Maruts
were invoked at the third libation, because originally they
had been called »igishin by the Vedic poets, this 7igishin
being derived from #7gisha, and rzgisha from 77g, to strive,
to yearn, like purisha from psZ, manishd from man; (see
Urédi-sttras, p. 273.) This #4¢ is the same root which we
have in dpéyew, to reach, dpys, emotion, and dpyia, furious
transports of worshippers. Thus the Maruts from being
called #»7gishin, impetuous, came to be taken for drinkers of
rigisha, the fermenting and overflowing Soma, and were
assigned accordingly to the third libation at sacrifices.
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Rigishin, as an epithet, is not confined to the Maruts; it
is given to Indra, with whom it could not have had a purely
ceremonial meaning (VIII, 76, 5).

Verse 18.

Note 1. Apstkkhya, literally, to be asked for, to be in-
quired 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.

Note 2. Pushyati might be joined with kritu and taken
in a transitive sense, he increases his strength. But push-
yati is also used as an intransitive, and means he prospers:

I, 83, 3. dsam-yatak vraté te ksheti pushyati.

Without let he dwells in thy service and prospers.

Roth reads asamyattak, against the authority of the
MSS.

Verse 14.

Note 1. The difficulty of this verse arises from the uncer-
tainty whether the epithets dhanasprftam, ukthyfim, and
visvédkarshanzim belong to stishma, strength, or to tokd, kith
and kin. Roth and Benfey connect them with tokd. Now
dhanaspr7t is applicable to tokd, yet it never occurs joined
with tokd again, while it is used with sishma, VI, 19, 8.
Ukthya, literally, to be praised with hymns, is not used
again as an epithet of tokd, though it is quite appropriate to
any gift of the gods. Lastly, visvdkarshazi is riever applied
to tokd, 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 visvd-£arshazi srdvak.

Give to these men world-wide glory. Cf. III, 2, 15.

The next difficulty is the exact meaning of visvé-£arshazi,
and such cognate words as visvd-krish#4, 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
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these names, they mean, as far as I can judge, known, wor-
shipped by all men. Benfey translates allverstindig.

Verse 15.

Note 1. R:ti, the first element of 77ti-sdham, never occurs
by itself in the Rig-veda. It comes from the root ar, to
hurt, which was mentioned before (p. 65) in connection with
ar-van, hurting, drus, wound, and 4ri, enemy. Sdm-ssti
occurs I, 32, 6. Riti therefore means hurting, and 7zti-sdh
means one who can stand an attack. In our passage rayim
vird-vantam zsti-séham means really wealth consisting in
men who are able to withstand all onslaughts.

The word is used in a similar sense, VI, 14, 4:

agnit apsdm riti-sdham virdm dadati sdt-patim, ydsya
trdsanti sdvasaZ sam-£dkshi sdtravaZ bhiy4.

Agni gives a strong son who is able to withstand all on-
slaughts, from fear of whose strength the enemies tremble
when they see him.

In other passages 7ti-sah is applied to Indra:

VIII, 45, 35. bibhdya hi tvi-vata/ ugrt abhi-prabhangi-
na/ dasméit ahdm zsti-sdhaZ.

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 ssti-sdham Indra sivishzfa
sat-pate.

Thee, O most powerful Indra, of mighty strength, able
to withstand all onslaughts.

VIII, 88, 1. tdm vas dasmdm zti-sdham—indram
gi%-bhiZ navimahe.

We call Indra the strong, the resisting, with our songs.

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 masculine singular.

N1, as usual, should be scanned nu.

Note 8. Dhiyé-vasu, as an epithet of the gods, means
rich in prayers, i. e. invoked by many worshippers. It does
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not occur frequently. Besides the hymns of Nodhas, it
only occurs independently in I, 3, 10 (Sarasvati), III, 3, 2,
III, 28, 1 (Agni), these hymns being all ascribed to the
family of VisvAmitra. In the last verse, which forms the
burden of the hymns of Nodhas, it may have been in-
tended to mean, he who is rich through the hymn just
recited, or he who rejoices in the hymn, the god to whom
it is addressed.

Nodhas, the poet, belongs, according to the Anukramazdi,
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. tdm tv4 vaydm pdtim agne rayindm pré samsi-
ma/ mati-bhi% gétamasa/.

We, the Gotamas, praise thee with hymns, Agni, the lord
of treasures.

I, 61, 16. evd te hiri-yogana su-vzskt{ indra brdhmézni
gétamisa/z 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 gétama’ indra névyam

dtakshat brdhma hari-ydganiya,
su-nithfya na/% savasina nodh#dz—
prataZz makshd dhiyd-vasuz gagamyét.

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. sadydZ bhuvat virydya nodh4Z.

May Nodhas quickly attain to power!

InI, 124, 4. nodhd%-iva may mean like Nodhas, but more
likely it has the general meaning of poet.
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MANDALA I, HYMN 85.
ASHTAKA I, ADHYAYA 6, VARGA 9-10.

To THE MaRUTS (THE STORM-GODS).

1. Those who glance forth like wives and yoke-
fellows, the powerful sons of Rudra on their way,
they, the Maruts, have indeed made heaven and
earth to grow?; they, the strong and wild, delight in
the sacrifices.

2. When grown up?, they attained to greatness;
the Rudras have established their seat in the sky.
While singing their song and increasing their vigour,
the sons of PrZsni have clothed themselves in beauty 2.

3. When these sons of the cow (PrZsni)! adorn
themselves with glittering ornaments, the brilliant ?
ones put bright weapons on their bodies® They
drive away every adversary 4; fatness (rain) streams
along their paths;—

4. When you?, the powerful, who shine 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, hurling* the stone (thunderbolt) in the
fight, then the streams of the red-(horse) 2 rush forth :
like a skin ® with water they water the earth.

6. May the swiftly-gliding, swift-winged horses
carry you hither! Come forth with your arms?!
Sit down on the grass-pile; a wide seat has been

made for you. Rejoice, O Maruts, in the sweet
food 2. '
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7. Strong in themselves, they grew ! with might;
they stepped to the firmament, they made their seat
wide. When Vishzu? saved 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 striven in battles. All beings are afraid of
the Maruts; they are men terrible to behold, like
kings.

9. When the clever Tvash/ar! had turned the
well-made, golden, thousand-edged thunderbolt, Indra
takes it to perform his manly deeds?; he slew V7ztra,
he forced out the stream of water.

10. By their power they pushed the well! aloft,
they clove asunder the rock (cloud), however strong.
Blowing forth their voice? the bounteous Maruts
performed, while drunk of Soma, their glorious
deeds.

11. They pushed the well (cloud) athwart this
way, they poured out the spring to the thirsty
Gotama. The Maruts with beautiful splendour
approach him with help, they in their own ways
satisfied” 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 2, wealth with valiant offspring !
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NOTES.

This hymn is ascribed to Gotama. No verse of this
hymn occurs in SV., VS.; verse 6=AV. XX, 13, 2; verse
7=TS.IV, 1,11, 3; verse 12=TS.1, 5,11, 5; TB.1I, 8, 5, 6.

Verse 1.

Note 1. The phrase gdnaya/% nd séptaya’ is obscure. As
£4ni has always the meaning of wife, and sépti in the singu-
lar, dual, and plural means horse, it might be supposed
that gdnaya/Z could be connected with sdptayaZ, so as to
signify mares. But although gdni is coupled with patni,
I, 62, 10, in the sense of mother-wife, and though sdpti is
-most commonly joined with some other name for horse, yet
ganayal siptayak never occurs, for the simple reason that
it would be too elaborate and almost absurd an expression
for vadavdZz. We find sdpti joined with vigin, I, 162, 1 ;
with rdthya, II, 31, 7; dtyam nd sdptim, III, 22, 1; sépti
hért, IT1, 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 gdnayaZ remains unexplained, and
it is impossible to take gdnaya/ nd sdptayaZ as two similes,
like unto horses, like unto wives.

I believe, therefore, that we must here take sépti in 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. Sdpti, therefore, could never be
a wild horse, but always a tamed horse, a horse that will
go in harness. Cf. IX, 21, 4. hitd% nd siptaya/ réthe, like
horses put to the chariot; or in the singular, IX, 70, 10,
hitd% nd sépti’, like a harnessed horse. The root is sap,
which in the Veda means to follow, to attend on, to wor-
ship. But if sdpti means originally animals that will go
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together, it may in our passage have retained the sense
of yoke-fellow (a¥{vyos), and be intended as an adjective to
ganayaZ, wives. There is at least one other passage where
this meaning would seem to be more appropriate, viz.

VIII, 20, 23. ylydm sakhdya/ saptayas.

You (Maruts), friends and followers! or you, friends and
comrades !

Here it is hardly possible to assign to sdpti the sense of
horse, for the Maruts, though likened to horses, are never
thus barely invoked as saptaya/!

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 hus-
band (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. In such phrases as patim nd
gdnaya/ and gdnaya/Z nd gdrbham, the ganis, the wives or
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.’

Ludwig translates: ‘Die ganz besonders sich schmiicken
wie frauen, die renner, zu ihrem zuge,’ &c. This is possible,
yet the simile sounds somewhat forced.

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

(32] K
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larger and wider. It afterwards takes a more general sense
of increasing, strengthening, blessing.

Verse 2.

Wote 1. Ukshitd is here a participle of vaksh or uksh, to
grow, to wax; not of uksh, to sprinkle, to aroint, to
inaugurate, as explained by S&yaza. Thus it is said of the
Maruts, V, 55, 3. sikdm gAtdk—sakdm ukshitd%, born
together, and growd up together.

Note 2. The same expression occurs VIII, 28, 5. sapté
(iti) 4dhi sriyaZ dhire. See also I, 116, 17; IX, 68, 1.

Verse 3.

Note 1. Gé-mitrz, like gé-gita, a name of the Maruts,
who are also called prZsni-mitaraZ, sindhu-métaraz.

Note 2. Subhri is applied to the Maruts, I, 19, 5. Other-
wise, no doubt, it might refer, as Ludwig remarks, to virik-
mata%, always supposing that virdkmat is a feminine.
Whether tantishu subhrd/ can stand for tanGshu subhrisu is
more doubtful.

Note 8. VirtkimataZz must be an accusative plural. It
occurs I, 127, 3, as an epithet of dgas; VI, 49, 5, as an
epithet of the chariot of the Asvins. In our place, however,
it must be taken as a substantive, signifying something
which the Maruts wear, probably armour or weapons.
This follows chiefly from X, 138, 4. sdtrQn aszznat virtkmata,
Indra tore his enemies with the bright weapon. In VIII,
20, 11, where rukmd occurs as a masculine plural,vi bhrigante
rukmésa/ 4dhi bahishu, their bright things shine on their
arms, it seems likewise to be meant for weapons; according
to SAdyana, for chains. In V|, 55, 3; X, 78, 3, the Maruts
are called vi-rokiza/Z, bright like the rays of the sun or the
tongues of fire.

Note 4. Observe the short syllable in the tenth syllable
of this Pida ; Benfey, Vedica, p. 124; Lanman, Noun-
Inflection, pp. 378, 543.

Verse 4.

Note 1. The sudden transition from the third to the
second person is not unusual in the Vedic hymns, the fact
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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.

Note 2. Vz/sha-vrita is untranslatable for reasons stated
P- 138 seq.; it means consisting of companies of vrishans,
in whatever sense that word be taken. Wilson in his
translation mistakes dkyutd for dkyutdZ, 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 Sdyaza. Vz/sha-
vrita occurs twice in the Rig-veda as an epithet of Soma
only, IX, 62, 11; 64, 1.

Verse 5.

Note 1. If we take 4dri for cloud, then ramzh might have
the meaning of stirring up.

V, 32, 2. tvdm ttsin 77td-bhi%z badbadhanén dramhar.

Thou madest the springs to run that had been shut up by
the seasons.

VIII, 19, 6. tdsya it drvanta/ ramhayante 4sdvaZ.

His horses only run quick.

But adri often means stone, in the sense of weapon, or
bolt (cf. adrivaZ, voc., wielder of the thunderbolt), and
razzhayati would then have the meaning of hurling. This
is the meaning adopted by Benfey and Ludwig.

Note 2. The red may be the dark red cloud, but arushd
has almost become a proper name, and its original meaning
of redness is forgotten. Nay, it is possible that arushd, as
applied to the same power of darkness which is best known
by the names of Vristra, Dasyu, &c., may never have had
the sense of redness, but been formed straight from ar, to
hurt, from which arvan, arus,-&c. (see p. 65 seq.). It
would then mean simply the hurter, the enemy. It is
possible also to take arushd in the sense of the red horse, the
leader between the two Haris, when we ought to remember
that the Maruts pour forth the streams of the stallion, RV.
V, 83, 6. prd pinvata vrZshna’ dsvasya dhériZ, and that
they lead about the horse to make it rain, RV. I, 64, 6.
dtyam nd mihé vi nayanti viginam.

K 2
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Note 3. Sdyana 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, like a hide, with water.” Langlois: ¢Alors les
gouttes d’eau, percant comme la peau de ce (nuage) bien-
faisant 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 durch-
nisst 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 Adrma-iva, like a skin, might either be taken in the
technical acceptation of the skin through which, at the
preparation of the Soma, the streams (dhdrdZ) of that
beverage are squeezed and distilled, 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-(horse), 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 singular
of £drma 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. bhiimy4/% udni-iva v{ tvikam bibheda.

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 Z4rma 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.
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We ought to scan Zarmevodabhi% vi undanti bhiima,
for karmeva udabhik vyundanti bhfima would give an
unusual casura.

Verse 6.

Note 1. AV. XX, 13, 2. With your arms, i.e. according
to Sayana, 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 bhadrf ndryeshu bahishu; nor does b4hd, as used
in the plural, as far as I 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 raghupdtvina/’
with bahibhiz, come forth swiftly flying on your arms!
As it is, and with the accent on the antepenultimate, we
must refer raghupdtvdnaZ to sdptayaZ, horses.

Note 2. The sweet food is Soma.

Verse 7.

Note 1. The initial ‘a’ of avardhanta must be elided, or
‘té a’ be pronounced as two short syllables equal to one
long.

Note 2. Taitt. S.IV, 1, 11, 3. 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 Vrsitra and
the conquest of the clouds. When Indra was forsaken by
all the gods, Vishzu came to his help.

IV, 18, 11. utd mitd mahishdm dnu avenat ami (iti) tvd
gahati putra devdz,

dtha abravit vzstrdim indraZ hanishydn sdkhe vishzo (iti)
vi-tardm vi kramasva. ’

The mother also called after the bull, these gods forsake
thee, O son; then, when going to kill Vystra, Indra said,
Friend, Vishznu, step forward !

This stepping of Vishzu is emblematic of the rising, the
culminating, and, setting of the sun; and in VIII, 12, 27,



134 VEDIC HYMNS.

Vishznu is said to perform it through the power of Indra.
In VI, 20, 2, Indra is said to have killed Vzitra, assisted by
Vishzu (vishzund sakdnd%). Vishzu is therefore invoked
together with Indra, VI, 69, 8; VII, 99 ; with the Maruts,
V, 873 VII, 36, 9. InVII, 93, 8, Indra, Vishzu, and the
Maruts are called upon together. Nay, méruta, belonging
to the Maruts, becomes actually an epithet of Vishau, V,
46, 2. miruta utd vishwo (iti); and in I, 156, 4. mirutasya
vedhdsaZ has been pointed out by Roth as an appellation of
Vishzu. 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 Vishzu schiitzt den
rauschtriefenden tropfenden (Soma), sitzen wie Vogel sie
auf der geliebten Streu.” Langlois: ¢ Quand Vichzou vient
prendre sa part de nos enivrantes libations, eux, comme des
oiseaux, arrivent aussi sur le cousa qui leur est cher.
Ludwig: ¢ Als Vishzu half dem zum rauschtrank eilenden
stiere, setzten sie sich wie vigel aufs liebe barhis.’

Whence all these varieties? First, because 4vat may
mean, he defended or protected, but likewise, it is sup-
posed, 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 V#/shan, p.138.) Thirdly, because
the adjective belonging to vsZshan, which generally helps
us to determine which v#7shan is 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-£yit is readily 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
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the Veda. Even where the thunderbolt of Indra is called
madaZzyit, and where the meaning of ¢ bringing down pride’
would seem most appropriate, we ought to translate ‘ wildly
rushing down.’

VIII, 96, 5. & ydt vigram bahvd/. indra dhdtse mada-
kyttam dhaye hdntavai s ({ti).

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 £yu is particularly applicable to the
sending down of rain; cf. Taitt. Samh. I, 4, 9, 2; 10, 3;
III, 3, 4, 1; and Indra and his horses, to whom this epithet
is chiefly applied, are frequently asked to send down rain.
However, madakyt is also applied to real horses (I, 126, 4)
where givers of rain would be an inappropriate epithet. I
should therefore translate madakyut, when applied to Indra,
to his horses, to the Asvins, or to horses in general by furiously
or wildly moving about, as if ‘made or madena Ayavate’
he moves in a state of delight, or in a 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 in-
toxicating 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
themselves, nay, as a state in which both the warrior
and the poet would perform their highest achievements.
The German Rausch is the nearest approach to the San-
skrit mada.

VIIL, 1, 21. visveshim tarutiram mada-£yutam mdde hi
sma dddati na/.

Indra, the conqueror of all, who rushes about in rapture,
for in rapture he bestows gifts upon us. Cf. I, 51, 2.
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The horses of Indra are called madakyt, 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. mdnak-gavasd vrishazd mada-Zyuta.

Ye two Asvins, quick as thought, powerful, wildly moving ;

or, as SAyana proposes, liberal givers, humblers of your ene-
mies. See also VIII, 35, 19.
" Most frequently madakyut is applied to Soma, X, 30, 9;
IX, 32, 1; 53, 4; 79, 2; 108, 11 ; where particularly the last
passage deserves attention, in which Soma is called mada-
kyttam sahdsra-dharam vrzshabhdm.

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-AytGtam puru-kshim visvd-
dhiyasam.

In all these passages we must translate mada-£ytt by
bringing delight, showering down delight.

‘We have thus arrived at the conclusion that vr/shazam
mada-£ytitam, as used in our passage I, 85, 7, might be
meant either for Indra or for Soma. If the Asvins can
be called vrisharau mada-£yut4, the same expression would
be even more applicable to Indra. On the other hand,
if Soma is called vrishabhd% mada-£yit, the same Soma
may legitimately be called v#Zsh4 mada-£yit. In deciding
whether Indra or Soma be meant, we must now have
recourse to other hymns, in which the relations of the
Maruts with Vishzu, Soma, and Indra are alluded to.

If Indra were intended, and if the first words meant
¢ When Vishnu 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. vrishazasvéna marutaZ vrisha-psuni rithena
vr{sha-nibhini, & syendsaZ nd pakshiza’Z v#/th4 nara% havyd
na/ vitdye 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 Vishzu for Indra (II, 22, 1), and
Vishzu 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 saving or, possibly, the descrying of the Soma is
ascribed to Vishzu. See,however, Bergaigne, Journ. Asiat.

1884, p. 472.
Verse 8.

Note 1. On na and iva together, see Bollensen, Orient und

Occident, II, 470.
Versée 9.

Note 1. Tvéshfar, the workman of the gods, frequently
also the fashioner and creator.

Note 2. Nari, the loc. sing. of n#i, but, if so, with a
wrong accent, occurs only in this phrase as used here, and
as repeated in VIII, 96, 19. nari dp4msi kdrtd si% vritra-
hd. Its meaning is not clear. It can hardly mean ‘on
man,’ without some more definite application. If n#7 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.
N7z however, is ordinarily an honorific term, chiefly applied
to Indra, IV, 23, 4. ndre ndrydya nsf-tamiya nrizfm, and
hence its application to Vritra would be objectionable.
Sdyana explains it in the sense of battle. I believe that
ndri stands for ndry4, the acc. plur. neut. of ndrya, manly,
and the frequent epithet of 4pas, and I have translated
accordingly. Indra is called ndrya-apas, VIII, 93, 1. See
also Kuhn’s Zeitschrift, vol. xxv, p. 601.

Verse 10.
Note 1. Avatd, a well, here meant for cloud, like dtsa,
1,64, 6
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Note 2. Dhdmanta/Z vizam is translated by Siyaza as
playing on the lyre, by Benfey as blowing the flute. Such
a rendering, particularly the latter, would be very appro-
priate, but there is no authority for vd»d meaning either
lyre or flute in the Veda. Véazd occurs five times only.
In one passage, VIII, 20, 8. gébhi% vini/ agyate, it means
arrow.; the arrow is sent forth from the bow-strings. The
same meaning seems applicable to IX, 50, I. védndsya
kodaya pavim. In another passage, IX, 97, 8. prd vadanti
virim, they send forth their voice, is applied to the
Maruts, as in our passage; in IV, 24, ¢, the sense is
doubtful, but here too v&wd clearly does not mean a
musical instrument. See III, 30, 10. Spiegel compares
the Huzvaresh and Armenian ving (Pers. banig), voice.
M. Senart (Journal Asiatique, 1874, p. 281) is in favour of
taking vana for flute.

Verse 12.

Note 1. In the Taitt. S. I, 5, 11, we have sasaméniya,
and in the Taitt. Br. II, 8, 5, 6, samsaméiniya, but Siyana
explains sasaméniya, samsanaz kurvate. He explains
tridhatlini by asanam, pinam, khddanam.

Vrishan.

Note 2. In vrishan we have one of those words which it
is almost impossible to translate accurately. It occursover
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
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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.

I. VrZshan, male.

Vrishan,being derived from a root vzish,spargere, meant
no doubt originally the male, whether applied to animals
or men. In this sense vr7shan occurs frequently in the
Veda, either as determining the sex of the animal which is
mentioned, or as standing by itself and meaning the male.
In either case, however, it implies the idea of strength and
eminence, which we lose whether we translate it by man
or male.

Thus dsva is horse, but VII, 69, 1, we read:

& vAm rdtha/—vrisha-bhi% yatu dsvaik.

May your chariot come near with powerful horses, i. e.
with stallions. :

The Hdris, the horses of Indra, are frequently called
vrishani :

I, 177, 1. yuktvd héri (iti) v#/shana.

Having yoked the bay stallions.

Vrishabhd, 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 vrishabhd
itself by the addition of v»7shan. Thus we find :

VIII, 93, 4. sd% vrishd vrishabhd% bhuvat. -

May he (Indra) be a strong bull.

I, 54, 2. v#7sha vrisha-tva vrishabhdZ.

Indra by his strength a strong bull; but, literally, Indra
by his manliness a male bull.

Even vrishabhd loses again its definite meaning; and as
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bull in bull-calf means simply male, ot in bull-trout, large,
so vrishabha is added to dtya, horse, to convey the meaning
of large or powerful :

1, 177, 2. yé te vrishana’ vrishabhisaZ indra—dtya/.

Thy strong and powerful horses; literally, thy male bull-
horses.

‘When vréshan and vrishabhd are used as adjectives, for
instance with sishma, strength, they hardly differ in
meaning :

V1, 19, 8. 4 naZ bhara vrfshazam sishmam indra.

Bring us thy manly strength, O Indra.

And in the next verse:

VI, 19, 9. & te sishmaZ vrishabhdZ etu.

May thy manly strength come near.

Vdédmsaga, too, which is clearly the name for bull, is
defined by vrfshan, I, 7, 8:

vrishi ythé-iva vidmsagaZ.

As the strong bull scares the herds.

The same applies to varfha, which, though by itsell
meaning boar, is determined again by v#Zshan :

X, 67, 4. viisha-bhi% vardhaiz.

With strong boars.

In IIT, 2, 11, we read :

vrishd—nénadat nd simha/.

Like a roaring lion.

If used by itself, v#/shan, at least in the Rig-veda, can
hardly be said to be the name of any special animal, though
in later Sanskrit it may mean bull or horse. Thus if we
read, X, 43, 8, v#ishd nd kruddhd/%, we can only translate
like an angry male, though, no doubt, like a wild bull,
would seem more appropriate.

I, 186, 5. yéna ndpitam apim gundma mana/-giva’Z
vrishanaZ ydm vdhanti.

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 stallions
of Agni. But, though this follows from the context,
it would be wrong to say that vs/shan by itself means
horse.
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If used by itself, v#/shan most frequently means man,
and chiefly in his sexual character. Thus:

I, 140, 6. vyisha-iva pdtni% abhi eti réruvat.

Agni comes roaring like a husband to his wives.

I, 179, 1. dpi Qe ({ti) nd patni% vrishanak gagamyus.

Will the husbands now come to their wives?

II, 16, 8. sakrft st te sumati-bhiz—sdm patnibhiZz nd
vrishaza/ nasimahi.

May we for once cling firmly to thy blessings, as hus-
bands cling to their wives.

V, 47,6. upa-prakshé vrishana’ médamand’ divaZ pathd
vadhvéd/Z yanti dkkka.

The exulting men come for the embrace on the path of
heaven towards their wives.

In one or two passages v#fshan would seem to have a
still more definite meaning, particularly in the formula
stira/ drfsike vrishanak ka paimsye, which occurs IV, 41,
6; X, 92,%7. SeealsoI, 179, 1.

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
(the later gushan) is used to express the sex of animals in
such expressions as aspahé arshnd, gen. a male horse;
varizahe arshnd, 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 &ponr and
appny used in the same way to distinguish the sex of animals,
as dpoeves trmou, Body dpoeva. In Latin the same word may
be recognised in the proper name Varro, and in varo
and béro.

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 vs7shan by giver of rain, giver of
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good gifts, bounteous. The first of these meanings may
indeed be admitted in certain passages, but in others it is
more than doubtful.

II. Vrishan, fertilising.

1, 181, 8. vréshs vim meghd% may be translated, your
raining cloud.

1, 129, 3. dasmd/ hi sma vr/shazam pinvasi tvdfam.

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, v7Zshan
retained something of its etymological meaning, that it
meant gushing forth, poured out, though in many places
it is impossible to render v#Zshan, as applied to Soma, by
anything but strong. All we can admit is that vsZshan, if
translated by strong, means also strengthening and invigo-
rating, an idea not entirely absent even in our expression, a
strong drink.

III. V7{shan, strong.

1, 80, 2. s&/% tvA amadat v#/shi mida’, sémak—sutd/.

This strong draught inspirited thee, the poured out
Soma-juice.

I, 91, 2. tvdm vrfshi vrisha-tvébhik.

Thou, Soma, art strong by strength.

I, 175, 1. vr4sha te vrishne induZ vig! sahasra-sitamar.

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 v»7shan, as applied to the juice and to the god
who drinks it, is. constant. Indo vr/shi or vs7shi indo
are incessant invocations, and become at last perfectly
meaningless.

IV. V#ishan, epitheton ornans.

There can be no doubt, in fact, that already in the
hymns of the Veda, v#/shan 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
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colouring, and render it by hero or strong. Indra, Agni,
the Asvins, Vishnu, the Rzbhus (IV, 35, 6), all are v#4shan,
which means no longer male, but manly, strong.

In the following passages v/shan is thus applied to
Indra:

I, 54, 2. ya% dhrishnind sdvasi rédasi (iti) ubhé (iti)
vrishé vrisha-tvd vrishabhd/ ni-rifigéte.

(Praise Indra) who by his daring strength conquers both
heaven and earth, a bull, strong in strength.

1, 100, 1. sd/ y4k vrishi vrishnyebhik sdm-okis mahd’
divad/% prithivyd/ ka sam-rdZ satind-satvd hdvyaZ bhéreshu
maritvin na/ bhavatu indraz atf.

He who is strong, wedded to strength, who is the king
of the great sky and theé earth, of mighty might, to be
invoked in battles,—may Indra with the Maruts come to
our help!

I, 16, 1. & tvA vahantu hdraya’ vr/shazam séma-pitaye,
indra tva slira-ZakshasaZ.

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. evd it indriya vrsshabhiya vrishze brdhma
akarma bhr/gava/ nd rdtham.

Thus we have made a hymn for Indra, the strong bull,
as the Bhrigus make a chariot.

X, 153, 2. tvam vrishan vr7sha it asi.

Thou, O hero, art indéed a hero; and not, Thou, O
male, art indeed a male; still less, Thou, O bull, art indeed
a bull.

I, 101, 1. avasydva/ vr/shazam vigra-dakshizam marit-
vantam sakhyiya havimahe,

Longing for help we call as our friend the hero who
wields the thunderbolt, who is accompanied by the Maruts.

VIII, 6, 14. nf stshze indra dharzasim vdgram gaghantha
ddsyavi, v#/shd hi ugra srinvishé.

Thou, O Indra, hast struck the strong thunderbolt against
Sushza, the fiend ; for, terrible one, thou art called hero!

VIIIL, 6, 40. vavridhandZ dpa dydvi v7sha vagri aroravit,
vritra-hd soma-pitamas.
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Growing up by day, the hero with the thunderbolt has
roared, the Vrstra-killer, the great Soma-drinker.

V, 35, 4. v#fsha hi &si rAdhase gagiishé v»ishzi te sdvas.

Thou (Indra) art a hero, thou wast born to be bounteous
in thee, the hero, there is might.

V. Vérshish#/a, strongest, best, oldest.

It is curious to watch the last stage of the meaning of
vréshan in the comparative and superlative varshiyas and
varshish#za. In the Veda, vdrshish#%a still means excellent,
but in later Sanskrit it is considered as the superlative of
vriddha, old, so that we see v#{shan, from meaning originally
manly, vigorous, young, assuming in the end the meaning of
old. (M. M., Sanskrit Grammar, §252.)

Yet even thus, when vs/shan means simply strong or
hero, its sexual sense is not always forgotten, and it breaks
out, for instance, in such passages as,

1, 32, 7. vrishnak vadhriZ prati-ménam bubhdshan puru-
trd vritrd/% asayat vi-astaZ.

V7itra, the eunuch, trying to be like unto a man (like unto
Indra), was lying, broken to many pieces.

The next passages show vz7shan as applied to Agni:

111, 24, 15. vrishazam tva vaydm vrishan vrisharaZ sdm
idhimahi.

O, strong one, let us the strong ones kindle thee, the
strong!

V, 1, 12. dvokima kavdye médhyiya vdka/ vandiru vri-
shabhflya vrishne.

We have spoken an adoring speech for the worshipful
poet, for the strong bull (Agni).

Vishnu is called vréshan, I, 154, 3:

pré vishzave sishdm etu mdnma giri-kshite uru-giyiya
vrishne.

May this hymn go forth to Vishrnzu, he who dwells in the
mountain (cloud), who strides wide, the hero !

Rudra is called v#Zshan ;

11, 34, 2. rudraZ yatvaz marutaZ rukma-vakshasa’ v»4sha
dgani prisnyak sukré dhani,

When Rudra, the strong man, begat you, O Maruts with
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bright ornaments on your chests, in the bright lap of
Prisni.

That the Maruts, the sons of Rudra, are called v#/shan,
we have seen before, and shall see frequently again (I,
165, 1; II, 33, 13; VII, 56, 20; 215 58, 6). The whole
company of the Maruts is called v#/shd gandZ, the strong
or manly host, i.e. the host of the Maruts, without any
further qualification.

VI. Vrishan, name of various deities.

Here lies, indeed, the chief difficulty which is raised by
the common use of v##shan 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. dpa ushd/Z dnasa’ sarat sdm-pish#it gha
bibhyushi, ni ydt sim sisndthat v»7sha.

Ushas went away from her broken chariot, fearing lest
the hero should do her violence.

Here vr#shan 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
appropriate to the circumstances.

I, 103, 6. bhilri-karmarne vrishabhiya vr/shne satyd-sush-
mdya sunavama sémam, yd/ 4-dritya paripanthi-iva sira/
dyagvana/Z vi-bhdgan éti véda.

Let us pour out the Soma for the strong bull, the per-
former of many exploits, whose strength is true, the hero
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:

III, 61, 7. ritdsya budhné ushdsim ishazydn v7/shi mah{
(iti) rddast ({ti) & vivesa.

The hero in the depth of the heaven, yearning for the
dawns, has entered the great sky and the earth.

(32] L
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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 v#Zshan, without any other epithet
to show that he is meant rather than any other god, is clear
from such passages as,

VI, 3, 7. vrisha rukshdZ éshadhishu ntinot.

He the wild hero shouted among the plants.

In VII, 60, 9, vrisharau, the dual, is meant for Mitra and
Varusa ; in the next verse, vyishanaZ, the plural, must mean
the same gods and their companions.

That Soma is called simply v#Zshan, not only in the ninth
Mandala, but elsewhere, too, we see from such passages as,

111, 43, 7. indra piba v#/sha-dhltasya vrishnaZ (4 ydm te
syend/ usaté gabhira), ydsya mdde kyavdyasi prd krish#k
ydsya mdde dpa gotra vavdrtha.

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 Siyana, 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 Sayana would have
so readily admitted the definite meaning of v#/shan as Soma.

I, 109, 3. m4 kkedma rasmin iti nddhamand/Z pitr#ndm
saktl% anu-ydkkiaminik, indrigni-bhyAm kim vrishana’
madanti t& hi 4dri (iti) dhishdzdya/Z upd-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; for the
two stones are 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,
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such as II, 11, 4 The sense is that the new generation
does not break the sacrificial 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 dhishd»#AyaZ
upa-sthe, which Sanskrit scholars will easily perceive.

When v#ishan is thus used by itself, we must be chiefly
guided by the adjectives or other indications before we
determine on the most plausible translation. Thus we
read :

I, 55, 4. sé% it vine namasyt-bhi/ vakasyate £4ru gdneshu
pra-bruvédnd/ indriydm, vs/shd kZindu/z bhavati haryatdZ
vr{shd kshémena dhéndm maghd-va yit {nvati.

In the first verse the subject may be Indra or Soma:
‘He alone is praised by worshippers in the forest (or in the
wooden vessel), 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
homage of our hymns, his heart is flattered, and he
responds to the wishes of his servant by his gifts.

As far as I know, the adjective #/44ndu does not occur
again, and can therefore give us no hint. But haryatd,
which is applied to vs/shan 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

L2
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it occurs our first thought is of Soma. Thus, without
quoting from the Soma-Mandala, we read, X, 96, 1, harya-
tim mddam, the delicious draught, i. e. Soma.

X, 96, 9. pitvd mddasya haryatdsya dndhasa’, means
having drunk of the draught of the delicious Soma.

VIII, 72, 18. paddm haryatdsya ni-dhinydm, means the
place where the delicious Soma resides.

III, 44, 1. haryatdZ sémas.

Delicious Soma.

11, 21, 1. bhara fndriya sdmam yagatiya haryatdm.

Bring delicious Soma for the holy Indra.

I, 130, 2. mddaya haryatflya te tuviZ-tamaya dhfyase.

That thou mayest drink the delicious and most powerful
draught, i. e. the Soma.

If, then, we know that vr/shan by itself is used in the
sense of Soma, haryatd vsishan can hardly be anything
else. Vakasyate also is peculiar to Soma in the sense of
murmuring, or as it were talking, and never occurs as a
passive. I therefore should prefer to assign the whole verse
to Soma, and translate: He indeed, when in the wooden
vessel, talks with his worshippers, proclaiming his fair power
among men ; the strong Soma is pleasing, the strong Soma
is delicious, when the sacrificer safely brings the cow, i.e. the
milk to be mixed with the Soma.

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. A verse dedicated to Soma therefore seems to
come in quite naturally, though the Anukramazi does not
sanction it.

That the Maruts are called vsishan, without further ex-
planations, will appear from the following passages:

I, 85, 12. rayim na/ dhatta vrisharaZ su-viram.

Give us wealth, ye heroes, consisting of good offspring.

VIII, 96, 14. ishydmi vak vrishanaZ 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
animals, men, or gods. But as, in Greek, dpoyr means
at last simply strong, and is applied, for instance, to the
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crash of the sea, krimos d&pony wdvrov, so in the Veda
vrishan is applied to the roaring of the storms and similar
objects.

V, 87, 5. svand/ vr/sha.

Your powerful sound (O Maruts).

X, 47, 1. gagribhmd te ddkshizam indra hdstam vasu-
ydva/Z vasu-pate vdstnim, vidmd hi tvA gé-patim sira
gbéndm asmdbhyam Aitrdm vs7/shazam rayim da/.

We have taken thy right hand, O Indra, wishing for
treasures, treasurer of treasures, for we know thee, O hero,
to be the lord of cattle; give us bright and strong wealth.

Should £itrd here refer to treasures, and vr/shan to cattle ?

X, 89, 9. ni amitreshu vadhdm indra timram vs7shan
vrZshénam arushdm sisthi.

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

The long 4 in vr/shdzam is certainly startling, but it
occurs once more, IX, 34, 3, where there can be no doubt
that it is the accusative of vs7shan. Professor Roth takes
vrishan here in the sense of bull (s. v. tumra), but he does
not translate the whole passage.

II1, 29, 9. krinéta dhiimdm vrishazam sakhiya/.

Make a mighty smoke, O friends!

Strength itself is called vs7shan, if I am right in trans-
lating the phrase v#/shazam stishmam by manly strength.
It occurs,

IV, 24, 7. tdsmin dadhat v7/shazam sishmam indraZ.

Indra may give to him manly strength.

VI, 19, 8. & na/ bhara vr#sharzam sishmam indra.

Bring to us, O Indra, manly strength.

VII, 24, 4. asmé (iti) dddhat vr#shazam stishmam indra.

Giving to us, O Indra, manly strength.

See also VI, 19, 9, sishma/ vrishabhdZ, used in the same
sense.

VII. Vrishan, general and empty term of praise.

This constant play on the word vs7shan, which we have
observed in the passages hitherto examined, and which
give by no means a full idea of the real frequency of its



150 VEDIC HYMNS.

occurrence in the Veda, has evidently had its influence on
the Vedic R7shis, 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. & tishzza rdtham vs/shazam vr/shd te sutd/
séma/ pdri-siktd mddhini, yuktvd vrZsha-bhyadm vrishabha
kshitindm hari-bhydm yahi pra-vita 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 vz7/shan and vrzshabhd.

11, 16, 6. vrisha te vdgra/Z utd te vy7sha rdthaZ vrishana
héri (iti) vrishabhézi &yudha, vrishrnaZ mdédasya vrishabha
tvam isishe {ndra sémasya vrishabhdsya tripzuhi.

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. v#ishd tvA vrishazam vardhatu dyaiZ vs/shi
vrisha-bhydm vahase hdri-bhyim, sd% na% vr{shi vr/sha-
ratha/ su-sipra vsisha-krato (iti) v#Zshd vagrin bhdre dhaz.

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 strong
might, strong holder of the thunderbolt, keep us in battle!

V, 40, 2—3. vrishi grivi vrishd mdda’k vrishid sémak
ayam sutd%, vrishan indra vr/sha-bhi%z vritrahan-tama,
vrishi tvd vrisharzam huve.

The stone is strong, the draught is strong, this Soma
that has been poured out is strong, O thou strong Indra,
who killest V7itra with the strong ones (the Maruts), I,
the strong, call thee, the strong.

VIII, 13, 31-33. v7/shd aydm indra te rdthaZ uté (iti) te
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vrishand hari (iti), v7Zshd tvdm sata-krato (iti) v#Zshd hdva/.
vrisha griva vrishad médda/ vrisha séma’k aydm sutd’, vrishi
yaghak ydm {nvasi vz/shid hdvak. v#/shi tvi vsisharam
huve vdgrin kitrabhi%z Gti-bhi%, vavdntha hi prdti-stutim
v#{shi hdvaz.

This thy car is strong, O Indra, and thy bays are
strong; thouartstrong, O omnipotent, our callis strong.
The stone is strong, the draught is strong, the Soma is
strong, which is here poured out; the sacrifice which thou
orderest is strong, our call is strong. I, 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 repeated. The commentator, through-
out, gives to each vzishan 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 v7/shan 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 praeterquam nihil. When we
read, I, 122, 3, vitaZ apim vrishan-van, we are justified, no
doubt, in translating, ¢ the wind who pours forth water;’
and X, 93, 5, apdm vzishaz-vast (iti) sliryAmés4, means ‘ Sun
and Moon, givers of water.” But even in some passages
where vzishan is followed by the word vz7sh, it is curious.to
observe that vzésh is not necessarily used in the sense of rain-
ing or pouring forth, but rather in the sense of drinking.

VI, 68, 11. indrivaruzd mddhumat-tamasya vrfshraZ sé-
masya vrishazi® & vrishethdm.

2 The dual vrsshamau occurs only when the next word begins
with a vowel. Before an initial a, 4, i, the au is always changed
into 4v in the Samhiti (I, 108, 7—F2; 116, 21; 117, 19; 153, 2;
157, 5; 158, 1; 180, 7; VII, 61, 5). Before u the preceding au
becomes 4 in the Samhitd, but the Pada gives au, in order to show
that no Sandhi can take place between the two vowels (VII, 60, 9;
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Indra and Varuza, you strong ones, may you drink of
the sweetest strong Soma.

That a-v#Zsh means to drink or to eat, was known to
Séyazna and to the author of the Satapatha-brdhmara, who
paraphrases 4 vrzshidyadhvam by asnita, eat.

The same phrase occurs I, 108, 3.

1, 104, 9. uru-vyaka’ gathdre & vrishasva.

Thou of vast extent, drink (the Soma) in thy stomach.

The same phrase occurs X, 96, 13.

VIII, 61, 3. & vrishasva—sutdsya indra dndhasaZ.

Drink, Indra, of the Soma that is poured out.

In conclusion, a few passages may be pointed out in
which vr/shan seems to be the proper name of