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Introduction
Beyond the veil of “magic”: new perspectives
on the Atharvaveda

Marianna Ferrara, Duccio Lelli

This volume represents a first attempt to explore the Atharvaveda from
beneath the veil of a century of scholarship, prompted by the aims
of the project within which it took shape, namely the PRIN 2022 pro-
ject (“Progetti di Rilevante Interesse Nazionale”) entitled “Entangled
Chronotopes: Language, Power, Bodyscapes and Religion in the First
Ten Books of the Saunaka Atharvaveda-Samhita [SS]” (PI Tiziana Pon-
tillo, University of Cagliari). The project involved five Research Units
(Cagliari, Genova, Milan, Pisa, and Rome) and focused on the transla-
tion of selected books from the Saunakiya recension of the Atharvaveda,
with particular attention to the role of the body.

From the outset, this focus was understood by the research group
as a whole not merely in anatomical or descriptive terms, but as a way
of approaching the body as a culturally mediated field through which
language, ritual practice, and forms of knowledge are articulated.
Building on this framework, the project collectively adopted language
as a heuristic device for mapping both real and imagined objects, in-
stitutions, ritual practices, and structures of power across the Vedic
milieu, thereby enabling the articulation of semantic, cultural, and
epistemic dimensions within the text.

On this premise, the project investigated how linguistic and ritu-
al practices, social hierarchies, bodily representations, and religious
imaginaries interacted within historically situated configurations of
space and time. It is within such configurations that Atharvavedic ritu-
ality took shape, spanning everyday and private concerns, public and
politically relevant contexts, the mainstream tradition associated with
the Rgvedic and Yajurvedic corpora, and its margins, where alternative
practices could elicit both efficacy and fear.
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Rather than treating these dimensions as discrete domains, the
Rome Research Unit approached them as mutually constitutive ele-
ments within a dynamic and historically situated network of mean-
ings. From this perspective, attention was directed not only to what
the texts say, but also to the logics and conceptual frameworks through
which they construct relationships between bodies, environments, and
systems of knowledge.

The aim was to move beyond the long-standing view of the Athar-
vaveda as marginal or anomalous within the Vedic canon and to recon-
sider it as an authoritative locus for exploring the dynamics of authority,
normativity, healing practices, political symbolism, and cosmological
speculation in early India. It is well known that Atharvavedic studies
have undergone a significant turning point with the rediscovery of the
Paippalada tradition, which has enabled a reconsideration of the Athar-
vaveda not as peripheral, but as a key site for observing processes of
knowledge production and cultural negotiation. The present research
thus sought to continue along this trajectory.

Within this framework, the Research Unit at Sapienza University
of Rome was coordinated by Marianna Ferrara (Associate Professor of
History of Religions), whose research focuses on Vedic ritual traditions,
the interplay between politics and religion, and gender approaches to
religion. The work of the unit greatly benefited from the significant
scholarly contribution of Duccio Lelli, Postdoctoral Research Fellow
(2024-2025), whose research interests encompass Vedic studies, the
Atharvaveda, and Indo-European linguistic and mythological connec-
tions. The convergence of these complementary perspectives — on the
one hand, ritual and religious practices, and on the other, linguistic
and comparative approaches — provided the intellectual framework
for the International Workshop “Unveiling the Atharvaveda: Mapping
the Cultural and Linguistic Peculiarities of a Vedic Text,” held at Sa-
pienza University of Rome on January 30-31, 2025. The workshop
brought together all the Research Units involved in the project, along
with other international scholars, and the present volume constitutes
the outcome of this collaboration.

The workshop was based on the premise that the Atharvaveda ex-
hibits distinctive features within the Vedic corpus, particularly in its
conceptualizations of the body and its role in ritual practice. In this re-
spect, Atharvavedic texts often engage with the vulnerabilities, imper-
fections, and precarious conditions of human existence — both physical
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and, at times, existential, in relation to the human place in the universe
— through forms of expression that may appear strikingly direct or “vis-
ceral” when compared to other Vedic materials.

Such characteristics have long contributed to shaping its reception
in modern scholarship, where the Atharvaveda has frequently been in-
terpreted through categories such as “magic”, “spell-book”, or “sor-
cery”, thus placing it under a persistent “veil of magic”, often empha-
sizing materiality, the body, the performative dimension of recitation,
and explicitly harmful practices. While these interpretations have
highlighted important features of the Atharvavedic corpora, they have
at times overshadowed other dimensions — political, poetical, psycho-
logical, and philosophical — that have more recently come to the fore.

At the same time, recent scholarship has increasingly highlighted
the importance of linguistic features that further contribute to the dis-
tinctiveness of the Atharvaveda, which has long been overshadowed by
its comparison with the Rgveda. These studies have shown that its rela-
tionship with the so-called “mainstream” Vedic tradition is more com-
plex and nuanced than previously assumed, thus calling into question
rigid oppositions between central and marginal forms of Vedic expres-
sion. It is against this background that the workshop brought together
national and international scholars who, by engaging with the mul-
tiple facets of the Atharvaveda, brought to light further aspects of its
distinctiveness, confirming the sustained scholarly interest in this text.

Building on these developments, the volume is divided into three
thematic sections — Linguistics, Lexicon, and Ritual — which reflect the
main research axes of the project and collectively aim to illuminate
the textual, semantic, and performative dimensions of the Atharvaveda
Samhitd. These sections are not isolated domains but complementary
perspectives reflecting a shared concern with the ways in which lan-
guage, body, social organization, and ritual practice shape and organ-
ize experience within the cultural horizon of the Atharvavedic healing
tradition and the political context of early forms of sovereignty.

The first section explores key linguistic features of the Atharvavedic
corpora, situating them within the broader history of Vedic language.
The contributions examine verbal morphology and grammatical re-
flection, including insights derived from Paninian analysis (Maria
Piera Candotti and Tiziana Pontillo), syntactic structures (Davide Moc-
ci), discourse organization (Massimo Vai), and the interaction between
metrical and prose materials (Oliver Hellwig). Particular attention is
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devoted to the interaction between metrical and prose materials, as
well as to the distinctive features that characterize Atharvavedic lan-
guage in comparison with other Vedic Samhitds.

The second section focuses on lexical and semantic analysis, inves-
tigating key terms and semantic fields within the Atharvavedic recen-
sions and in comparison with the Rgvedic tradition. The contributions
examine the etymology of specific lexical items (Alexander Lubotsky),
the semantic range of key terms across Vedic texts (Duccio Lelli), and
lexical domains related to healing and cosmology (Kristen de Joseph),
as well as enmity and social organization (Matteo Maccio and Rosa
Ronzitti), thereby showing how the Atharvaveda brings together a rich-
ly stratified constellation of semantic and cultural scenarios.

Finally, the third section turns to ritual practices and religious rep-
resentations, examining the Atharvavedins’ role in shaping ritual au-
thority, Brahmanical identity, and the bodily construction of both the
individual and the community. The contributions explore mythologi-
cal figures and semi-divine beings (Robert Leach), ritual contexts relat-
ed to childbirth and their textual parallels (Roland A. Pooth), the role
of Atharvans and Angirases within ritual traditions (Paola M. Rossi),
and the ritual codification of socially disruptive emotions, such as jeal-
ousy and envy, in Atharvavedic texts (Marianna Ferrara).

By situating Atharvavedic materials within an interdisciplinary
framework, this volume has sought to highlight the features that mark
the Atharvaveda as a distinctive text within the Vedic tradition. Its orig-
inality does not lie in the fact that its putative authors engage with the
negotiation of power, order, and religious authority — issues that are
central to the Vedic tradition as a whole and that place the Atharvaveda
fully in line with other Vedic collections. Rather, these themes emerge
here according to distinctive logics, shaped by the centrality accorded
to the body and to its vulnerability, within a vision of order that must
nonetheless be preserved from collapse.

The inquiry thus returns to the body from which it set out, now
with a broader perspective that shifts the focus from the Atharvaveda’s
perceived unconventionality to its richness, beyond the interpretative
veil that has long obscured its conceptual and cultural richness.
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1. What can Panini teach us
about the Atharvavedic usages
of the perfect tense?*

Maria Piera Candotti, Tiziana Pontillo

Abstract

The present work is based on the 107 occurrences of the indicative perfect oc-
curring in Books 1 and 4 of the Saunakiya Atharvaveda. These have been taken
as a sample to advance a new hypothesis on what may be identified as the two
most general features in the use of the perfect in these Vedic sources. Alongside
the non-dynamic feature that has already been highlighted (even though with
varying degrees of emphasis) in contemporary scholarship, we propose to add
a nominalising feature. Both traits work in synergy; they are common to all our
occurrences and could, if confirmed in other sources, help us overcome the ex-
treme fragmentariness in the description of the uses of the perfect that characte-
rises contemporary description of the perfect. This assumption is mainly based
on some extremely interesting observations proposed by Louis Renou in 1925
and on some information provided by Panini’s grammar in particular on a new
intepretation of the term paroksa used in A 3.2.115.

Keywords
Atharvaveda language; Perfect indicative; Paroksa; Panini.

* This paper is the result of a joint work discussed and shared by both authors.
However, Maria Piera Candotti is responsible for §§ 4, 7, 8, 9, 11, 12 and Tiziana
Pontillo for §§ 1, 2, 3, 5, 6, 10. All translations are the authors’ unless otherwise noted.
The present work is partly based on study material shared with Roland Pooth and
Davide Mocci on the Saunakiya Samhita Books 1 and 4. In fact this contribution is part
of the “Entangled Chronotopes: Language, Power, Bodyscapes and Religion in the
First Ten Books of the Saunaka Atharvaveda-Samhita” project, funded by the European
Union (Next Generation EU, Mission 4, Component 1, CUP F53D23008030006). Our
thanks to Frank Kohler for his suggestions and improvements.
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1. What temporal reference for perfect forms in the Vedic
language?

In the spectrum of the time-honoured assumptions regarding the re-
construction of the function of the Indo-European perfect, its lexical
aspect or Aktionsart has often been underlined by projecting what is
partially found in Indo-Aryan and Greek evidence onto the prehistoric
phase. In particular, according to Kiparsky (1998, p. 29) “Sanskrit pre-
sents a classic case of the evolution of aspect to tense. [...] For Proto-In-
do-European, the aorist and perfect are reconstructed as purely aspec-
tual categories, with respectively perfective and stative value.”! On a
theoretical level, the latter category indicates a condition of the subject,
when no change occurs, i.e. nothing “happens”, and it is conceived as
an antonym of “dynamic”. However, it is hard to find a description of
these two categories neatly recorded in the language in terms of clear
oppositions and, despite several extensive and excellent works devot-
ed to the perfect in Indo-Iranian, such as that by Kiimmel dating back
to 2000, some questions remain open.

As is well known, Vedic perfect usages have been classified accord-
ing to several categories®. Sometimes the number of distinctions and
sub-categories scholars have assumed over time in order to explain the
usages of the Vedic perfect seem to be almost incompatible with the

! As regards the proto-Indeuropean perfect, Lazzeroni (2016, p. 8, with reference
to Di Giovine 1996, pp. 270-271) clarifies how the perfect must specifically be
interpreted in terms of Aktionsart, what is also called “lexical aspect”: “il perfetto
non codifica un aspetto, bensi lo stato del soggetto conseguente al compiersi di un
processo (‘resultativer Stativ’ nella definizione di Kiimmel), una Aktionsart, dunque
(‘naktostatische Aktionsart’: Kiimmel, 2000, p. 680), dello stesso tipo del causativo,
dell’intensivo e del desiderativo.”

2 Here we have omitted several other patterns of research that are far from our present
line of inquiry. For instance, one important line of research on the perfect has traced
the middle and the perfect back to a single mediopassive diathesis as opposed to
an active diathesis. In particular, Renou (1925, pp. 14-15) noticed that perfect active
forms are sometimes associated with middle present forms, as in RV 10.107.8: [...]
nd bhojd mamrur [...] na vyathante ‘les libéraux ne meurent point [...] ils ne subissent
ébranlement’, where ‘le parfait marque I'état actuel; le présent I'entrée dans cet état’.
On the other hand, since some scholars (see e.g. Renou 1925, p. 10; Berrettoni 1976;
Strunk 1977) pointed out that some Greek or Indo-Iranian verbs lack any form of the
perfect, defectiveness seemed to be able to offer an interesting key to understanding
the more ancient aspectual value of the several verbal stems, particularly that of the
perfect. We decided to concentrate on a single track of research, which the linguistic
material under examination seems to illuminate better.
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actual common functioning of a real language®. For instance, Kiimmel
(2000, pp. 66-82) even distinguishes seven types of Indo-Iranian per-
fect and uses Vedic examples to illustrate them all. The first two types
come under the common label of Perfekt als Aktionsartkategorie des erre-
ichten Zustand. “The lexikalisierte Perfektoprasens” (1) is the designa-
tion of very common verbal forms such as veda “he knows’, puposa ‘he
is rich in’, where the relevant relationship with the prior action respec-
tively denoted by its verbal base, i.e. ‘to see” and ‘to flourish’ has been,
so to say, crystallised (Kiimmel 2000, pp. 69-70). In this category the
scholar also includes the perfect verb forms aha, ahuh ‘he says, they say'
whose paradigm is largely defective. The second category is the so-
called “naktostatische Perfekt” (2) which indicates a state attained by
the subject as the result of a prior verbal action (Kiimmel 2000, p. 66).
Within a syntactical perspective, a nactostative perfect corresponds to
a present tense and can also be used as such in a general way*. The
third-person singular perfect indicative forms jagira ‘he is awake’ in
RV 5.44.15 and bibhiya ‘he is frightened’ in RV 5.83.2 are two examples
of the many selected by Kiimmel (2000, p. 67). From a synchronic point
of view, most of the nactostative perfect forms have to be regarded as
independent verbs because they only exist in a derivative relationship
with other verbal forms from the same root. There are nevertheless
rare cases where Kiimmel points out an opposition between the mean-
ing conveyed by perfect and aorist forms deriving from the same root.
Among Kiimmel’s examples, we find the perfect form iyaya (from i-
‘to come’) in opposition to the aorist form aisit; the perfect gpa (from
ap- ‘to obtain’), in opposition to the aorist dpat, but it is clearly stated
that this contrastive usage is no longer fully productive in the Vedic
language (Kiimmel 2000, p. 70). Besides these two categories with Ak-
tionsart values, Kiimmel identifies four other categories which come
under the general label of “Tempuskategorie mit Vergangenheitsbez-
ug”, a temporal category (i.e. no longer aspectual) with some reference
to the past®. The different kinds of reference to the past are described

3 See Jamison (2002, p. 352) on the categories established in Kiimmel (2000): “One
sometimes feels that the author is drawing functional distinctions only because he
is capable of conceptualizing them, not because they can be discerned in the textual
materials we have.”

¢ Also this second category is restricted by Kiimmel to a specific list of verbal bases.

®  Kiimmel (2000, p. 71) considers that the hint of the past derives from the resultative
aspect of nactostative: “Solange diese Handlung impliziert war, also zumindest
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as follows. Category (3) is constituted by the perfect which denotes an
extended present tense, i.e. “das Perfekt der erweiterten Gegenwart”
in Kiimmel’s words (2000, pp. 72-73). In this case, the preterite action
has not been completed but is still ongoing in the present time. This
“extended present” in the Vedic language can be further clarified by
adverbial expressions such as purd ‘before’, niindm ‘now’ or $isvad and
satrd ‘always’ (as already noticed e.g. by Delbriick 1897, p. 214). Kiim-
mel (2000, p. 72) translates the relevant selected stanzas placing special
emphasis on when the action is performed, that is both in the past and
in the present®. Moreover, in line with Delbriick (1897, pp. 214-215),
Kiimmel singles out “Das comprehensive Perfekt” (4) as a use of the
perfect that aims to summarise the entire past up to the limit of the
present with the omission of the feature “lasting in the present””. Kiim-
mel’s (2000, pp. 75) “Resultativperfekt” (5) is used to convey the result
of the designated past action which is still evident in the present state
of the agent®. Finally, “Das nichtresultative Perfekt” (6) is used when
an action is almost solemnly enunciated as a matter of fact without a
resultative value but rather as something more generally relevant to
the present’. In addition to these six early-Vedic types, a seventh cat-
egory, characteristic of young Vedic prose, sanctions a preterital and
narrative use of the perfect.

All in all, one of the most important assumptions about the early
Vedic perfect maintained by many scholars is that it often has a pres-

mitverstanden wurde, war es aber mdoglich, den Fokus vom resultierenden Zustand
in Richtung der vergangenen Handlung zu verschieben; dieser Vorgang lafsit sich als
resultative Metonymie bezeichnen.”

¢ One of the selected examples is RV 8.67.16: sisvad dhi vah sudanava aditya itibhir
vaydm | purdnindm bubhujmdhe |1 ‘O munificent Adityas, indeed we always have
benefited from your help.” Cf. transl. Kitmmel (2000, p. 72) “Denn immerfort haben,
ihr guten Geber, Adityas, durch eure Hilfen wir frither und jetzt Nutzen.”

7 Seee.g. RV 2.27.14ab: adite mitra virunotd mrla | yad vo vayim cakymd kic cid ﬁgah Il
‘Aditi, Mitra and Varuna, forgive us if we have (so far) caused you any offense.
Cf. transl. Kitmmel (2000, p. 73): “Aditi, Mitra und Varuna, verzeih, wenn wir euch
(bisher) irgendein Unrecht getan haben!”

’

8 See e.g. RV 1.145.1a: tam prcchata si jagama sd veda | ‘Ask this one! He came (and
now he is there), he knows.” Cf. transl. Kiimmel (2000, p. 75): “Diesen fragt! Der ist
gekommen (und jetzt da), der weif es.”

% Seee.g. RV 5.32.7cd: ydd tm vdjrasya prabhrtau dadabha visvasya jantér adhamdm cakara |
‘When, by brandishing the club at him, he defeated him, he made him the lowest of
all the creatures.” Cf. transl. Kitmmel (2000, p. 73): “Als er [Indra] ihn [den Damon
Danava] beim Schleudern der Keule geschddigt hat, hat er ihn niedriger als jedes
Geschopf gemacht.”
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ent-time reference or that it extends through the past, including the
time of the utterance. Some scholars (see e.g. Hoffmann 1967, p. 160;
Kiimmel 2000, p. 78) even assert that the perfect indicative is never
used with a purely past time reference in early Vedic, while Dahl
(2010, pp. 344-347) emphasises that this assumption “runs into the
difficulty that the Perfect indicative in some case seems to be compat-
ible with pre-hodiernal and remote past reference times.” Dahl (2010,
pp- 348; 366) for instance reflects on the following clause:

(a) RV 10.55.5d = 5 9.10.9d
adyd mamara sd hydh sdm ana

Today he has died. Yesterday he was still fully breathing'’.

and considers the hapax perfect form (sdm) ana as a piece of evidence
that a genuine past time can be expressed by the perfect indicative in
Vedic sources. Neverheless he (2010, p. 361) also points out that this
same hymn is found in the Saunaka Atharvaveda Samhitd, which means
that it belongs to a relatively late layer of the Rgveda corpus. Kiimmel
(2000, pp. 96-97) also considers the hapax (sdm) dna derived from the
verbal root an- ‘to breathe’ as a neologism, created as an alternant
form to the elsewhere attested present and aorist forms which have
the same durative value. On the other hand, Jamison (2002, p. 352),
underlines “the influence of poetic devices and rhetorical pressures in
the choice of morphological forms” and analyses this perfect form as
“a nonce formation directly inspired by its semantic opposite, mamara
‘died” in the same Pada.” Nonetheless, we wonder whether a slightly
different perspective should be adopted for this example. More specif-
ically, we propose an analysis of these two perfect forms (mamdra and

10 Cf. Kiimmel’s translation (2000, pp. 96; 370): “Heute ist er (der Mond) gestorben
— s0 hat er gestern noch geatmet.” The whole RV stanza reads as follows: vidhiim
dadrandm sdmane bahiinam yioanam sdntam palité jagara | devdsya pasya kavyam
mahitvddyd mamdra sd hydh sdm ana |1 ‘The solitary (moon?) running in the crowd
of many (stars?) — though he was young, the gray one swallowed him — behold the
poetic skill of the god in his greatness. (In simple language): today he died; yesterday
he was (still) utterly breathing’ (transl. Jamison, Brereton 2014, p. 1465). In fact,
Jamison (ibid., p. 352 explains that “the form does not owe its momentary existence
to the structural pattern of the formations belonging to the root (a feature, as it were,
of ‘langue’), but to rhetorical impulse in the immediate context (“parole’).” As far
as the accent of mamira is concerned cf. Elizarenkova 1995, p- 259: “If the speaker
perceives even a slight degree of contraposition between the simple sentences that
make up a complex one, that feeling entails the appearance of the accent in the verb
of the first sentence.”
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ana) which goes beyond the contrast between the present and past
categories' and instead takes advantage of the opposition between
dynamic and non-dynamic verbal expressions. We are thus advanc-
ing the hypothesis that these two perfect forms work as a sort of qual-
ifying word, used as a predicate noun, with respect to the subject, i.e.
the moon, which today is ‘the one which has died’i.e. a “new” moon
and yesterday was still a “waning” moon, namely ‘the one which
breathed’. This is in line with what Renou (1925, p. 25) ascribed to
the perfect indicative form, by defining it “une forme de représenta-
tion et non de description”. In other words, these two phrases with
mamara and (sdm) ana seem to be equivalent to two nominal clauses,
rather than describing a verbal action with all its perceived factual
details.

Here we aim to reflect upon this assumed “nominal facies” of sev-
eral Vedic perfect forms to try and show how this may even be of
help in overcoming the problematic dichotomy between present and
past time references for the perfect forms. We will first focus on some
discussed RV examples before turning to the analysis of the occur-
rences of perfect forms in two allegedly archaic books of the Athar-
vaveda which will allow us to put our hypothesis to the test.

2. Rediscussing some RV examples with an alleged past
time meaning

Let us try to tackle this problem by returning to what Dahl pointed
out, especially (2010, pp. 344-347) in his reflection on cases of the per-
fect form that coexist with an imperfect or aorist form, such as in the
following stanza. In his opinion the perfect form seems to be compat-
ible with a past time reference rather than conveying a present tense
(Dahl 2010, p. 349).

(b)RV 2.15.1
pré ghd nv asya mahaté mahani satyd satydsya kdranani vocam |
trikadrukesv apibat sutisyasyd mdde dhim indro jaghana ||

' Moreover, it is evident that the pure verbal form in itself is not sufficient to express
time, since the temporal opposition between the two clauses relies on the two
adverbs of time.
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I now announce the great deeds of the great one, the real deeds of the
real one. He drank of the (soma) juice in the Trikadrukas'. In his inebri-
ation Indra smashed the snake.

Although the perfect indicative form jaghana denotes a situation in the
remote, mythical past and hence has more or less the same temporal
reference as the coordinated imperfect form apibat, Dahl recognises
that this does not mean that there are no other relevant differences be-
tween the two forms in such a context. He is also well aware of the fact
that several other scholars consider that perfect and imperfect always
convey a different discourse function®, even though, all too often, no
alternative specific label is advanced for these examples of the perfect
that coexist with imperfect and aorist, i.e. it seems that this diversity is
stated almost apodictically.

Furthermore, on the basis of the fact that existential and univer-
sal quantified adverbs such as sddid ‘always’, sdsvat ‘continuously’
are used far more frequently to modify perfect indicative forms than
imperfect or aorist indicative ones, several scholars have pointed out
that the perfect indicative is the regular expression of habituality in
the past in early Vedic'’. Nonetheless, if we do not limit our analysis
to a single sentence but consider the whole hymn in which this stan-
za appears, we realise that the perfect form jaghana (mimaya, tasthuh,
pipesa, jaghantha, vivide: stanzas 3, 5, 6, 9) is closely associated to a re-
frain repeated eight times as the last pada of stanzas 2.15.2-9, which
also resumes the action of smashing Vrtra; namely:

(c) RV 2.15.2d=3d=4d=5d=6d=7d=8d=9d
sémasya ta mdda indras cakara

In his inebriation due to Soma Indra realised these deeds.

It is tempting to consider this refrain with the perfect form cakara and
the similar antecedent with the perfect form jaghdana as something radi-
cally different from the enunciation of a dynamic action (with attention
to all its perceived factual details). Rather, those verbal forms enunci-
ate the sheer occurrence of that action that frames the character, labels

2 i.e. in the three Soma vessels or among the Maruts, according to Jamison, Brereton

2014, p. 422.
3 See e.g. Hoffmann 1967, p. 160; Kiimmel 2000, p. 77.
1 Seee.g. Renou 1925, p. 23; Kiparsky 1998, pp. 33-35.
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him once and for all, and somehow “freezes” him in the role of Vrtra’s
slayer and in the image of the hero who accomplished this exploit. In
our opinion this category of the frozen image of an action that qualifies
the agent might also explain the coexistence of present forms with a
perfect in the following stanza cited by Kiimmel (2000, pp. 72-73) to
show a special case of the present perfect when the preterite action is
not completed, but is still ongoing in the present, namely the so-called
“extended present”:

(d)RV 2.28.4cd

nd Sramyanti nd vi mucanty eté vayo nd paptii raghuyd parijman | |

These [streams] do not get tired nor do they stretch out, like birds they
keep on flying swiftly all over the place’®.

The notion of the continuous action of rivers is at the core of this hem-
istich according to Kiimmel (2010, pp. 72-73). If we consider the whole
stanza, we can nevertheless see a more complex pattern at play: in the
previous hemistich Varuna is said to be the one who first emitted (asr-
jat) waters and this action projected into a mythical past is expressed
by an imperfect form. The first two verbal forms following the aorist
are present indicative and are at variance with the final perfect indica-
tive form paptuh which conveys a permanent feature of the rivers, en-
visioned as “flying birds”. Nevertheless, this feature is not established
outside a temporal frame, it has a precise beginning when the water
first sprang forth, mentioned by means of the imperfect form. The
opposition between the perfect form and the two present indicative
forms, which both convey the two durative actions, seems to depend
on the fact that the latter are not built upon a fixed frame of simile.
This use of perfect as denoting a characterisation of the agent also
recalls what Di Giovine (1990, p. 82 fn. 171) noted for the perfect in
Greek and sometimes in Vedic (e.g. in four occurrences of mimaya in
RV 1.164.41; 3.53.15; 3.55.13; 10.27.14 from the verb ma- ‘to bellow’)
whereby the perfect conveyed a quality of the animal, i.e. ‘that which
bellows’, rather than the description of the cow’s vocal action.

15 “Als eine Art Sonderfall des prasentischen Perfekts konnte man es bezeichnen, wenn
die préteritale Handlung nicht abgeschlossen ist, sondern in der Gegenwart immer

s

noch an-dauert. Es handelt sich dann um die ‘erweiterte Gegenwart'.

16 Cf. transl. Kiimmel 2000, p. 72: “Diese [Strome] ermiiden nicht noch spannen sie aus,
wie Vogel fliegen sie [immer schon] schnell in ihrem Umlauf.”
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3. The role of past in the characterisation of the agent:
occurrences selected from SS 1 and 4

Let us now analyse a sample of SS occurrences, selected from the
whole survey of Books 1 and 4 of the allegedly most ancient books".
These books were chosen merely because, within the context of our
Project (mentioned above in fn. 1), their analysis and re-interpretation
was assigned to our two research units. A table containing the whole
list of occurrences with relevant classifications has been included. We
will start by testing the hypothesis that in early-Vedic most occur-
rences of the perfect still retain a strong aspectual connotation char-
acterised by a non-dynamic feature. This understanding of the action
conveyed by perfect forms — not seen in its unfolding but simply in
the fact that it has occurred - is the one that allowed us, for instance,
to account for the uses of the imperfect and the perfect in (b) in the
previous passages. Let us now analyse some telling examples.

In the following stanza the perfect form tasthise whose understood
subject is dksyam, i.e. the eye ointment mentioned in stanza 1, coexists
with two phrases with the present as-.

(1)$54.9.2

paripﬁnam purusanam

paripanam gdvam asi |

asvanam drvatam

paripinaya tasthise | |

You are an overall protection for men, you are an overall protection for
cattle. You are the one who stands for the sake of an overall protection
of horses and steeds.

We have translated it as “you are the one who stands” which means
“the one who stood up and stands” for the sake of protection: as
compared to the previous present copula, the perfect seems to re-
fer to a kind of past solemn assignment (hinted at in the previous
stanza where the gods are described as the givers of the medicine)

7 See Witzel 1997, p. 281: “Taking all of the preceding into account, it seems to be the
case that S5 1-5, 8-12 = PS 1-15, 16-17 are the two older sections. They form the core
of the Atharvaveda texts dealing with sorcery and speculation and can be dated ad
quem with the introduction of iron (1200 B.C.). In fact, they agree in general with
Mantra period language. However, AV 13-18 = PS 18, may be, — at least in part, — of
a slightly later age, that of the later Samhita period (TS), or even that of some early
Brahmanas such as the older parts of AB.”
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at the origin of the current function'. While the present copula sim-
ply states the fact that the eye ointment is a form of protection, the
perfect clause adds the information that it also offered protection in
the past, that it was designated to do so. Thus, the phrase with the
perfect seems to play the role of a qualifier for the understood sub-
ject and in this function it can easily alternate with a nominal clause,
as if it were a nominal form rather than a verbal one. If we wish to
stick to Kiimmel'’s categories, we can frame this analysis of perfect as
“non-resultative perfect”, where the characteristic result in the pres-
ent is replaced by a more “general relevance for the present”. The
perfect thus serves to emphasise a past action as currently important,
so that it sometimes seems to be “used almost” solemnly (Kiimmel
2000, p. 77; cf. Renou 1925, p. 41). For instance, in the following stan-
za, Agni’s role is associated with three past actions conveyed by three
perfect forms that constitute a label for the god and encapsulate his
prestige forever in the present.

(2) 85 4.6.1

brahmano jajiie prathamo

ddsasirso dasasyah |

sd sémam prathamdh papau

sd cakararasam visam | |

The Brahman-knower — the ten-headed, ten-mouthed one - is the one
who was born as first. He (the sacrificial Agni) is the one who first
drank Soma, he is the one who made the poison sapless (= harmless)
[for himself].

In the following three occurrences of the perfect indicative forms, the
role of Vena seems to analogously be epitomized by them, while a cou-
ple of imperfect forms in the same passage are actually used to depict
a dynamic verbal action.

(3) $S 4.1.3-4

prd yo jajiié vidvan asya bandhur
vi$va devinam janima vivakti |
brahma brahmana 1ij jabhara madhyan
nicdir uccdih svadha abhi prd tasthau ||

S 4.9.1: ¢éhi jivdm trdyamanam parvatasydasy dksyam|visvebhir devdir dattdm paridhir
jivanaya kdm || ‘Come here, defending life! You are the eye ointment coming from
the mountain, given by all the gods as an enclosure just for life.”
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sd hi divdh sd prthivyd rtastha
mahi ksémam rédasi dskabhayat |
mahdn mahi askabhayad of jato
dyam sddma parthivam ca rdjah | |

The one who (= Bandhu = Vena) was born as knowing [it (= Brahman)],
[he who is] the connection (= Vena) with this (= Brahman), recounts all
the births of the gods; he [is the one who] carried Brahman up out of the
middle of Brahman; he (= Vena) [is the one who] advanced downwards,
upwards according to his intrinsic law. For he (= Vena) belonging to the
heaven, (he) belonging to the earth, standing in the rfa, upheld the two
great worlds (namely earth and heaven), as his resting place. Once born
(jata) as great, he (= Vena) upheld the two great [worlds] separating
[them], the heaven as [his] seat and the earthly space.

Sometimes the perfect form of bhii- is used as a midpoint between the
dynamic verb and copula. In the following stanza a main clause with
a second-person singular imperative verbal form @ vaha is combined
with a causal clause with a second-person singular perfect indicative
form babhitvitha.

(4)851.7.1

stuvandm agna i vaha

yatudhanam kimidinam |

tvdm hi deva vandito

hanta ddsyor babhiivitha

Bring the sorcerer Kimidin here, (who will be) announcing himself
then, O Agni, because you, O god, are one who has become the revered
slayer of the foreigner.

Here the perfect is used to introduce a habitual and stable property
characterising the subject, i.e. of god Agni, rather than to refer to a past
event that happened prior to the reference time of the imperative in the
main clause'. The action of slaying the foreigner may take place many
times, but the title of slayer was obtained once and for all.

Nevertheless, this example differs from the previous one, because
the verbal base bhii- simply accompanies the phrase which conveys the
characterisation of the subject (vandité hanta disyoh “the revered slayer
of the foreigner’), while the verbal form tasthise alone conveys at least
a portion of the final characterisation.

¥ Cf. transl. Whitney 1905, p. 7: “thou hast become slayer of the barbarian”.
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As regards the assumed meaning conveyed by the perfect forms
here analysed, it is noteworthy that Renou (1925, pp. 24-25) considers
the perfect tense as the verbal form that expresses the past in the most
general and least specific way. The scholar maintains that the reason
why a poet chooses the perfect form is that he is focusing on the pres-
ent state resulting from the evocation of the past, in order to create a
representation more than a description of the action performed by the
eye ointment. Renou also emphasises the fact that such a structure is
found with great frequency in the Atharvaveda®.

The fifth stanza analysed here has been classified as a riddle. The
whole stanza can be better understood if we start from the second-per-
son plural imperative form briita ‘say, respond!’.

(5)854.11.5 ~PS3.254

ydsya nése yajiidpatir nd yajio

ndsya datése nd pratigrahitd|

Y6 visvajid visvabhyd visvikarma

gharmdm no briita yatamds catuspat | |

[If one says:] Neither the giver, nor the one who accepts is master of the
one of whom neither the lord of sacrifice is master nor the sacrifice. Re-
spond to us: “the hot drink” which is the one who conquers everything,
bears everything, realizes everything, which is that which is quintes-
sentially endowed with four feet.

In other words, the first hemistich may be read in the following man-
ner: ‘If one asks you (pl.): “Who is the one of whom neither the giv-
er nor the one who accepts is master”, you should answer: “the hot
drink”’. The definition of gharma, i.e. the key for solving the riddle,
uses two verbal clauses with the same perfect form (7$¢) and a nomi-
nal clause with three noun predicates alongside each other. The three
segments that make up the definition list the qualities of the hot drink.
There is no trace of a dynamic action in the perfect forms. Once again,
the verbal form 7se is equal to a nominal clause: ‘he is master of’.

2 See Renou 1925, pp. 7; 24-25: “en un certain sens il s’agit donc d’une variante du
présent, mais c’est un présent qui noterait le fait actuel en tant que résultante, non en
tant que proces duratif, et qui porterait en lui de fagcon implicite le fait passé qui l'a
provoqué.” ; “Le parfait est la forme qui exprime le passé de la fagon la plus générale
et la moins déterminée [...] Mais ce qui contribue a le fixer dans ces formules est que
le poete dirige son attention sur l'état actuel qui résulte de I'évocation du passé : c’est
une forme de représentation et non de description. [...] Ce type de phrase est surtout
fréquent dans I’ Atharvaveda.”
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An analogous riddle structure is used in the renowned hymn SS
4.2 that in great part matches RV 10.12. The perfect forms are again
used to define the characteristics of the god the devotees are looking
for as the most suitable recipient of their devotion — see below (11)
and (12).

Again, it is Renou who singled out a special structure involving
the perfect which also appeared in several of the passages from the
Atharvaveda texts we examined, including the just quoted stanza.

Un type de phrase fréquent, et dans lequel le parfait est a peu pres
constant, est celui ot la proposition, introduite par un relatif neutre
ou indéfini, par une conjonction yadi, ydit, yitha, exprime un fait qui
se situe dans le passé d'une fagon indéterminée [...] il suffit que la
proposition secondaire présente si peu que se soit le caractere d’in-
détermination pour que le parfait y apparaisse. [...] C'est dans ces
formules des hymnes magiques, qui étaient vraisemblablement d’un
type archaique et traditionnel, que s’est conservé, en védique l'em-
ploi du parfait le moins éloigné de 'usage primitif. [...] Le parfait se
trouve 259 fois apres le relatif (ou une forme issue du théme du rela-
tif) dans I’ Atharvaveda. (Renou 1925, p. 24)

The following simple charm is another good example of a perfect form
introduced by a neuter relative pronoun working as a subordinating
conjunction.

(6)$51.10.3=PS1.9.3

yad wodkthianrtam

jihvdya vrjindm bahi |

rajfias tod satyddharmano

muficami varunad ahdm | |

If you have told a crooked lie many times with your tongue, I release
you from the King, from Varuna, whose laws are true.

The first-person subject declares that he is able to release the inter-
locutor from the risk of being caught by Varuna who punishes liars
and also clearly explains that no matter how many times the liar may
have told lies, how or even exactly when he did so, he will in any case
release him. It is noteworthy that the clause introduced by ydd does
not describe the action of lying as a process, but places it in a past
characterised by indeterminacy, as if it were merely stating that the
interlocutor is a liar.
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In all the examples seen so far the perfect form expresses a relevant
categorisation of the agent in the present time: the eye ointment in (1)
is described in the present of the ritual action as characterised by the
fact that it has been a means of protection since time immemorial, Agni
in (2) is the first born, first drinker and so on; the person who is a liar
in (6) asks for mercy from Varuna and so on. The past time is never
expressed in the examples of this paragraph. It is instead implied in
the derivation of the meaning of the characterising action itself?! which
is presented as having a temporal dimension: in the already discussed
examples Agni is not characterised (in the present) as drinking Soma,
but as having been the first drinker of it.

4. Focusing on the verbal moods associated with perfect
forms: the perfect epitomizing the conditions for the
dynamic action

Our analysis of this structure with a relative pronoun has allowed us
to single out a recursive association of moods and tenses involving
the perfect in SS books 1 and 4. This led us to realise that clauses with
a perfect form introduced by relative pronouns — often neuter forms
used as subordinating conjunctions — are frequently followed by an
imperative, injunctive or optative form. In fact, even though (3) is also
a specific kind of text, namely a riddle, it actually contains this very
structure.

(7) $54.7.7=555.6.2=PS 6.11.2

dnapta yé vah prathama past participle (nominal clause)
yani karmani cakriré | perfect

viran no dtra ma dabhan injunctive

tad va etdt puré dadhe | | present

For this very purpose I put this [= spell] forward: [namely] that now
they — whichever excellent ones among you are unequalled?, whatev-
er deeds were performed [by them] — may not harm our heroes!

# Here we extend Kiimmel’s notation (2000, p. 70) on most nactostatives to the entire
category of perfects. About nactostatives Kiimmel noted that they are only in a
derivative relation with the other tenses and modes of the same root (“die nur in
derivativer Beziehung zu anderen Verbalstaimmen der Wurzel stehen”).

2 Lit. “who cannot be reached”, thus peerless, unequalled.
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The spell itself is preceded by two relative clauses where indeterminacy
prevails: “whatever deeds are or were performed by them any-where
and anytime”. This epitomizes the conditions at stake with reference
to the wish expressed. It goes almost without saying that the action ex-
pressed by the perfect is not seen in its dynamic aspect as the indetermi-
nacy itself suggests. Another interesting feature is that here the perfect
is not used to characterise the agent but rather the object of the action.

Once again, in the following stanza, the imperative form alone con-
veys the action as a process.

(8) 551.283=554.17.3 ~PS5.23.3

yd $asdpa Sdpanena perfect

yagham® miiram adadhé | perfect

yd rdsasya hdranaya jatim

arebhé tokdm attu sil | perfect + imperative

The one (f.) who cursed with curses, who held wickedness for (her
own) root, who took hold of a (new)born child for seizing the sap — let
her eat her own offspring!

In our opinion, the indeterminacy of the three relative clauses is the
crucial feature which justifies the use of the perfect instead of another
past tense.

(9)$51.33.1 ~PS1.25.1

hiranyavarnah Sticayah pdwzka” past participle (2 relative
yasu jatah savitd yaso agnih | clauses)

yd agnim gdrbham dadhiré suvdrnas perfect (1 relative clause)
td na dpah $dm syond bhavantu imperative

The gold-coloured, bright and purifying ones, in which Savitr was
born, and in which Agni (was born), which (pl.) continue to carry Agni
as an embryo, the well-coloured ones — let those waters become heal-
ing and cosy for us!

Here three qualifying words (hiranyavarnah s$iicayah pavakah) are used
in parallel with a relative clause including a perfect form. All four
of them together characterise the agent, i.e. the waters, and together
make up the subordinate part of the stanza, whose main clause con-
tains the imperative bhavantu.

B *yigvaghdm (Lubotsky 2002, p. 82).
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The renowned riddle in SS 4.2 ends with a question conveyed by an
optative form and this verbal form is the only one that denotes a real
process, namely the action of paying homage to a god.

(10) 55 4.2.1

yd atmadi baladd ydsya visva

upasate prasisam ydsya deval | present indicative
yo 'syése dvipddo yds catuspadah perfect

kdsmai deviya havisa vidhema | | optative

To which god should we pay homage with the oblation? To the one
who gives [his] life, who gives [his] strength? To the one whose pre-
cept everyone abides by, whose [precept] the gods [abide by]? To the
one who is the master of the biped and the quadruped?

This stanza includes five relative clauses which define the potential
god to whom the poet wonders whether he should pay homage. The
perfect form ise is used in parallel with upapadasamasas (atma-da-, ba-
la-da-) used as qualifiers in nominal clauses introduced by relative pro-
nouns and even with a relative clause with a present indicative form
(updsate).

But the perfect seems to be such a strong instrument of nominali-
sation and subordination that it can also recur in contexts that lack an
explicit relative and yet hint at a hierarchical relationship between the
two main clauses. In the following stanza, taken from the same hymn
SS 4.2, the pattern is very similar, even though there are no relative
clauses.

(11)SS4.2.7

hiranyagarbhdh sam avartatagre imperfect

bhiitdsya jatah patir éka asit | past participle + imperfect
sd dadhara prthivim utd dyam perfect

kdsmai devaya havisa vidhema | | optative

To which god should we pay homage with the oblation? In the be-
ginning, [this god] developed as the golden embryo; after being born,
he was the sole lord of creation. He is the one who holds Earth and
Heaven firm.

The contrast between the two imperfect forms (avartata and asit) and
the perfect form dadhdra is extremely interesting. The first of the former
two in fact conveys a dynamic action carried out by the god whom the
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poet identifies as the beneficiary of the planned homage, the second
a well-determined function in progress, obtained by the god at a spe-
cific time, i.e. when he was born. The discontinuity of the third clause
is not only marked by the perfect form which defines the god and as-
signs him a status (‘He is the one who holds Earth and Heaven’), but
also by the initial pronoun sd, which indicates a clear break.

The same pattern is repeated in the following two stanzas:

(12) 85 4.8.3

atisthantam pari visve abhiisam present participle + imperfect
chriyam vdsanas carati svdrocih | present

mahdt tid v¥sno dsurasya niama- nominal clause

a visvdriipo amytani tasthau | | perfect

All went around [him] who was standing close — to honour him;
dressed in splendour, he moves around radiating his light; great is the
name/the fame of that bull of a lord; dazzling with all colours he is one
who stands close to immortal [worlds].

(13)$S4.8.4

vyaghré adhi vatyaghre

vi kramasva dio mahih | imperative
visas tva sarva vasichantv imperative
apo divyih payasvatih | |

As a tiger on a tiger’s skin, walk towards the great cardinal points: let
all communities want you; [let] the divine waters rich in milk [want
you]!

Stanza (12) lists a series of concrete details which allow the observers
to select the right candidate for the Rajastiya. The perfect is only used
in the last pada where the definition of the chieftain candidate takes
place, passing through the polyptoton atisthantam ... ... tasthau which
means that the one who is close to the community (vis-), who assists
them, will then be close to the immortal world. This is a leader’s pre-
rogative and is how he manages to reach heaven. Stanza (13) with its
two imperative forms signifies exactly which actions take place on the
basis of the mentioned prerogative of their chieftain. The two impera-
tives express an invitation to the leader and the community respective-
ly to act in a specific time and space.

Analogous examples are represented by (14) (15) and (16). In (14)
we actually find a relative conjunction in the subordinate clause which
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is however characterised by an imperfect form, while the perfect ap-

pears in one of the two main clauses.

(14) $51.25.1 =PS 1.32.1

yad agnir apo ddahat pravisya imperfect
ydtr[ikrr_wan dharmadhrto ndmamsi | imperfect

tatra ta ahuh paramdm janitram perfect

sd nah samvidvin pari vrngdhi takman || perfect participle

+imperative
Where the law keepers paid homage (lit. made bows) when Agni
burned the waters after having entered them, there* — they say - is
your ultimate birthplace. Thus, recognising us, You O Fever?, spare us!

The two imperfect forms describe an action carried out at a precise

time and in a precise place without any hint of indeterminacy. The

perfect form dhuh on the other hand conveys an action which is re-

peated many times. Together with the perfect participle it constitutes

a condition, a de facto state of affairs, as is clearly shown by the partici-

ple samvidvin. The action conveyed by the imperative form vrrgdhi is

based on such a state of affairs.

(15) and (16) must be read together in order to fully appreciate the

shift from the aorist and imperfect forms to the perfect immediately

before the imperative:

24

25

(15) SS 4.14.1

ajé hy agnér djanista soékat aorist

s6 apasyaj janitdram dgre | imperfect
téna devd devitam dgra dyan imperfect
téna réhan ruruhur médhyasah | | perfect

Indeed the billy-goat has been born from the heat of the fire, it saw in
the beginning the one who begot himself. Through it in the beginning
the gods came to god-like status. Through it, those fit for the sacrifice
ascend the ascents.

i.e. at that place and time, at that moment.

This is our attempt to render the implicit anaphoric function of sl that takes up t[e]
[...] paramdm janitram. Although tdtra ta ahuh paramdm janitram is formally a principal,
its role is therefore subordinate to the imperative phrase.
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(16) SS 4.14.2

kramadhvam agning nakam imperative

tikhyan hdstesu bibhratah

divds prsthim svar gatod

misrd devébhir adhvam | |

Step towards the firmament through the fire, bearing in your hands
those [fires] being in the pot; after coming to the back of the sky, [i.e.]
the sun, sit mingled with the gods

In (15) we find a sigmatic aorist (djanista), referring to something that
happens in the ritual context, and two forms of the imperfect, whose
past time reference is well-defined due to the repeated adverb dgre,
followed by a single form of the perfect. The latter signifies the pre-
rogative of the wise man, i.e. of the virtuous sacrificer who — as a rule
— has access to heaven, so that in the following stanza the imperative
form is an invitation to actually do what he is allowed, i.e. to step to-
ward the firmament. In (16) the imperative form krdamadhvam accom-
plishes the usual syntactic pattern we are focusing on here.

The shade of indeterminacy in examples (8), (9) and (10) is in
fact quite common and has already been pointed out, e.g. by Renou
(1925, p. 24). But, in actual fact, this is not the distinctive feature of
the use of the perfect but rather a consequence of it being used to
indicate the factual conditions for the development of the dynamic
action often expressed in the imperative or in other non-indicative
ways. Although rarer, in our data there is no lack of relative clauses
with specific meaning. We have already seen a case of this in (3). In
(17) the perfect indicative form is introduced by a relative pronoun
and, as usual, the characteristic of the subject conveyed by the perfect
constitutes the precondition that allows the action conveyed by the
subsequent imperative to come about, but indeterminacy is not part
of the passage. The relative pronoun refers to two individual gods,
explicitly mentioned in the same stanza.

(17) $S 4.25.1

vay6h savitir viddthani manmahe present

yav atmanvdd visatho ydu ca raksathah | present + present
ydu visvasya paribhii babhitvithus perfect

tdu no muficatam dmhasah || imperative

Of Vayu, of Savitar we are honouring the assemblies: you two who
enter and who defend what is endowed with atman; you two who
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have become the ones who encompass the all — do you free us from
anguish!

In the analogous structure in (18), the relative pronoun clearly re-
fers to the powerful rice mess called brahmaudand.

(18) 85 4.35.3

y6 dadhdra prthivim visvibhojasam perfect

Y0 antdriksam ﬁprndd rasena | imperfect
y0 dstabhnad divam wirdhvé mahimni imperfect
ténaudanénati tarani mrtyiim | | subjunctive

That which sustained (and sustains) the all-nourishing earth; which
filled the atmosphere with sap; which, uplifted, established the sky
with might — by that rice mess let me overcome death.

(19) is extremely illustrative since it has three relative clauses, all con-
taining the third-person plural perfect form cakriih, which precede
a main clause with an imperative form of a transitive verb whose
patient is denoted by a plural noun, namely an upapadasamadsa-,
whose right-hand constituent is a root-noun derived from the same
verbal base (krtyakrt-). In other words, this noun in the main clause
seems to be equivalent to the relative subordinate clause with the
perfect form.

(19) $S 4.17.4 ~ PS 5.23.6%

yam te cakriir amé patre perfect
yam cakriir nilalohité | perfect
amé mamsé krtyam yam cakriis perfect
taya krtyakfto jahi || imperative

By means of that which they made for you on an unripe vessel by
means of that which they made on that which is red and blue, by
means of that witchcraft they performed on the unripe flesh, kill the
witchcraft-makers!

Finally, let us draw attention to the following example where the usual
relative clause with a perfect form followed by an injunction does not

% In the PS parallel there are only two and not three relative clauses with the third-

person plural perfect form of kr-.
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refer either to the agent or to the patient, but merely to an instrument
that will allow the agents to carry out the action of reaching heaven.

(20) $S4.11.6

yéna devih svar aruruhiir perfect

hitvd $driram amytasya nabhim |

téna gesma sukytdsya lokdm injunctive

gharmdsya vraténa tapasa yasasydvah | |

May we — who are desiring glory — go to the world of merit by means
of that by whose means the gods, after quitting their body, ascended
to the sun, to the navel of non-death, i.e. by means of austerities, by
means of the observance of the hot drink!

The perfect form aruruhiir contributes to defining the means by which
the agent of the injunctive verbal form, i.e. the first-person plural gesma
carries out the action of reaching heaven.

5. Different degrees of lexicalization

Our analysis of the meaning conveyed by the occurrences of the per-
fect indicative in Books 1 and 4 of the SS also led us to realise that these
107 forms show a line of continuum from the unquestionably lexical-
ised usages of the perfect up to the less lexicalised ones, a continuum
based on the relevance of the past action conveyed by the etymon in
the construction of the meaning output of the perfect form. We came
up with three main categories on the basis of these premises:

A Derived perfects: when the action of the etymon does not corre-
spond to the action conveyed by the perfect.

e.g. SS 4.11.5: ydsya nése yajiidpatir nd yajiié ‘[of the one] of whom
neither the lord of sacrifice is master nor the sacrifice’.

B Altered perfects: The action in the etymon is modified (mostly from
dynamic to stative/ copula) in comparison with the action expressed
by the perfect.

e.g. $S 1.7.6: asmakdrthaya jajiiise “you were born for our business’?.

27

This seems to be a mirror-image process to that highlighted by Lazzeroni (2016, p. 18)
in his reflection on the use of modes in the perfect when he points out that a stative
construct can take on an ingressive (i.e. dynamic) value when declined according to
non-indicative modes (among which subjunctive with future value): “Tizio ¢ vecchio
designa uno stato permanente, a poco a poco anche Tizio sara vecchio, se il futuro non ha
valore anticipatorio (v. sopra), ha valenza ingressiva: essere = divenire.”
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C Simple perfects. The action of the etymon is the same as the action
expressed by the perfect.

e.g. S5 1.28.3: yd $asdpa $apanena ‘she who has cursed with a curse’.

This is definitely a fresh perspective on the perfect indicative forms
and we are persuaded that this classification can actually help us in
accounting for the specific semantic content of the perfect form ver-
sus the present. Our three categories largely match Kiimmel'’s catego-
ries, namely A matches his lexikalisierte Perfektoprisens; naktostatische
Perfekt, B, the naktostatische Perfekt and Resultativperfekt, and C, the
Perfekt der erweiterten Gegenwart; comprehensive Perfekt and nichtresul-
tative Perfekt. However, our categories also make it possible to ac-
count for these different shades of meaning using a single criterium,
namely that of the role of the past in constructing the verbal meaning
in the perfect tense.

The following table also summarises two other important distinc-
tive features in the occurrences analysed. First of all, we recorded
the syntactic role played by clauses that contained the perfect forms,
that is whether they were main or subordinate clauses introduced by
relative pronouns or subordinating conjunctions derived from them,
also including cases where the value of the relative items is that of
indefinite relative pronouns. We also singled out the main clauses
that play a role comparable to that of subordinate clauses due to the
semantic and logic function they convey with respect to another con-
tiguous clause. Finally, we reconstructed the immediate verbal con-
text in such a way as to show not only the numerical relevance of the
interplay of the perfect forms with the present and nominal forms
of the verb but also the relevance of its position in the vicinity of a
non-indicative mode (49 times)?.

LEGENDA

M = Main clause

sub M = Main clause with an almost subordinate function

R = Perfect introduced by a relative pronoun (/conjunction)

RI = Perfect introduced by a relative pronoun with a relative indefinite value + indeter-
minacy

A =Derived perfects

B = Altered perfects

C = Simple perfects

% Both features are amply discussed in § 4.
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. Lexicalization
Nr. | Occurrence Time/mode context Syntax
of the past

1 1.2.1 vid- perfect + perfect + sub M A

2 1.2.1 vid- imperative. sub M A

3 1.3.1 vid- perfect + subjunctive + sub M A
imperative.

4 1.3.2 vid- perfect + subjunctive + sub M A
imperative.

5 1.3.3 vid- perfect + subjunctive + sub M A
imperative.

6 1.3.4 vid- perfect + subjunctive + sub M A
imperative.

7 1.3.5 vid- perfect + subjunctive + sub M A
imperative.

8 1.7.1 bhii- imperative + perfect. sub M B/C

9 1.7.6 jan- imperative + perfect + sub M B/C
imperative.

10 1.8.4 vid- perfect + imperative. RI A

11 1.10.3 vac- perfect + present. RI C

12 1.12.1 vi-kram- subjunctive + perfect. C

13 1.12.3 4-vis- imperative + perfect + R B
imperative.

14 1.13.3 vid- imperative + present + M A
perfect + present.

15 1.16.2 adhy-ah perfect + present. M A/C

16 1.16.3 sah- present + present + perfect. M A/B

17 1.24.1 as- nominal clause + perfect + M C

18 1.24.1 kr- perfect + perfect + aorist + M C

19 1.24.2 kr- aorist. M C

20 1.25.1 ah- imperfect + imperfect + M A
perfect + imperative.

21 1.27.3 dhys- aorist + perfect + nominal sub M C
clause.

22 1.28.3 sap- perfect + perfect + perfect RI C

23 1.28.3 da +imperative. RI C

24 1.28.3 arambh- RI C

25 1.29.1 abhi-vrdh- perfect + imperative + aorist. R C

26 1.32.2 vid- perfect. M A

27 1.33.1 dhy- nominal clause + perfect + R B/C
imperative.

28 1.33.2 dhy- nominal clause + perfect + R B/C
imperative.

29 1.33.3 dhy- nominal clause + perfect + R B/C

imperative.
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30 85 4.1.3 jan- perfect + present + perfect + R B
31 8S 4.1.3 ud-bhy- perfect. sub M C
32 | $54.1.3stha- subM C
33 8S4.1.6 jan- present + perfect + present. M B
34 854.2.1 - nominal clause + present + RI A
perfect + optative.

35 | SS4.2.2 bhil- perfect + optative. RI C

36 8S4.2.5ah- nominal clause + perfect + RI A
optative.

37 | $54.2.7 dhy- imperfect + imperfect + M C
perfect + optative.

38 85 4.6.1 jan- perfect + perfect+perfect. M B

39 | 854.6.1 pi- (pibati) M C

40 | SS4.6.1k- M C

41 85 4.6.2 vi-stha- nominal clause + perfect + RI B
aorist.

42 | $54.7.7 kr- nominal clause + perfect + RI C
injunctive + present.

43 8S 4.8.1 bhi- present + perfect + present + M B/C
imperative.

43 S 4.8.3 stha- imperfect + present + M C
nominal clause + perfect.

45 85 4.9.2 stha- present + perfect. M C

46 $54.9.3 vid- present + perfect + present. M A

47 S 4.10.2 adhi-jan- perfect + present. R C

48 $S 4.10.6 adhi-jan- present + perfect + present + M C
injunctive.

49 $54.10.7 bhit perfect + present + present + M B
imperative.

50 $54.11.1 dhy- perfect + perfect + perfect + M B/C

51 85 4.11.1 dhy- perfect. M B/C

52 | SS4.11.1dhy- M B/C

53 | $54.11.1 d-vis- M B

54 | SS4.11.51%- perfect + perfect + nominal R A

55 $54.11.5 - clause + imperative. M A

56 $S 4.11.6 ruh- perfect + injunctive. R B/C

57 85 4.11.9 vid- perfect + present + perfect. R A

58 | $S4.11.9 vid- M A

59 $S4.11.11 ah- perfect + perfect + nominal M A

60 | $54.11.11 upa-vid- | clause. R C

61 5 4.11.12 vid- present + present + present + M A
present + perfect.

62 85 4.12.7 sam-$r- perfect + perfect + RI C

63 88 4.12.7 han- subjunctive. RI C
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64 SS 4.14.1 ruh- aorist + imperfect + M B/C
imperfect + perfect.
65 8S 4.14.4 vi-tan- present + present + perfect. R C
66 | $S4.15.10 bhi perfect + imperative. R B
67 85 4.16 1 vid- present + present + perfect. M A
68 85 4.16 2 vid- present + present + present + M A
perfect + perfect.
69 S5 4.17.1 k- present + perfect. sub M C
70 85 4.17.3 sap- perfect + perfect + perfect + RI C
71 | $S4.17.3 d-dha- imperative. RI C
72 | $84.17.3 G-rambh- RI C
73 S5 4.17.4 kr- perfect + perfect + perfect + RI C
74 85 4.17.4 kr- imperative. RI C
75 | SS4.174kr- RI C
76 SS4.18.5 kr- aorist + perfect. RI C
77 854.18.6 kr- perfect+ perfect + perfect + RI C
78 | $54.18.6 sak- perfect. RI C
79 | 554186 - RI C
80 | SS4.18.6kr- RI C
81 854.19.7 sam-bhii- | perfect + imperative. M B
82 | $54.20.3 a-ruh- present + perfect. subM B/C
83 854235 ji- imperfect (causative) R C
+imperfect + perfect +
imperative.
84 8S4.24.2 a-ruj- nominal clause + perfect + R C
nominal clause + imperative.
85 S 4.24.5 éri- present + present + perfect + R C
imperative.
86 S 4.24.6 jan- perfect + past participle + R B
past participle + aorist +
imperative.
87 88 4.25.1 bhi- present + present + present + R B
perfect + imperative.
88 88 4.25.2 anv-as- nominal clause + past RI C
participle + perfect +
imperative.
89 85 4.27.6 rch- perfect + present + R B
imperative.
90 S 4.28.4 a-rabh- perfect + aorist + perfect + R C
91 | 5S4.2841%- imperative. R A
92 | $54.30.5 d-vié- present + present + perfect. sub M C
93 $S 4.30.8 sdmbhii- present + perfect. M B
94 $54.31.3 d ruh- imperative + imperative + M C

perfect + subjunctive.
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95 88 4.31.5 vid- imperative + present + M A

96 88 4.31.5 abha- perfect + perfect. R C

97 854.32.2 as- perfect (copula in nominal sub M C
clause) + present +
imperative.

98 S 4.32.5 hid- present + perfect + M C
imperative.

99 S8S 4.34.5 d-vis- nominal clause + perfect M C
+ present + imperative +
imperative.

100 | SS 4.35.2 pac- imperfect + imperfect + R C
perfect + subjunctive.

101 | $S4.35.3 dhy- perfect + imperfect + R C
imperfect + subjunctive.

102 | $S4.35.4 ap- nominal clause + nominal R C
clause + perfect +
subjunctive.

103 | $S4.35.5 bhii- perfect + present + nominal R B
clause + subjunctive.

104 | SS 4.35.6 sam-bhii- perfect + perfect + nominal R C

105 | $S 4.35.6 bhii- clause + subjunctive. B

106 S:S 4.37.1-2 han- perfect + perfect + sub M C

107 | SS 4.37.1-2 jhan- imperative. sub M C

All in all, 54 perfect indicative forms are included in a main clause
and 52 in a relative subordinate clause (24 of which are characterised
by the indeterminacy commonly conveyed by a clause introduced by
an indefinite-relative pronoun). However, it is also true to say that
18 of the 54 main clauses play a subordinating role in the terms ex-
plained above. The verbal forms we have labelled as “simple perfects”
are prevalent, with 54 occurrences, 14 are “altered perfects”; these
two categories involve a wide range of different verbal bases, while
there are 24 occurrences of “derived perfects”, whose verbal bases are
exclusively vid-, ah-, is-. It is not always easy to decide whether an
occurrence belongs to category B or category C since it may be hard
to establish the basic synchronic meaning (beyond the etymological
meaning), which would allow us to confidently draw a boundary
with the meaning assumed to be altered in the form of perfect.
Therefore, the unique alteration of meaning conveyed by the per-
fect with respect to the primary meaning of the base is that resulting
from its nominalising effect on verbal expressions. The sole shared
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point we can single out in the SS 1 and 4 usages of the perfect tense
(instead of the present or other past tenses) seems to be the non-dy-
namic trait of the verb which accounts for the role it plays at the time
of utterance as a feature of one of the actants.

6. The evidence in Panini’s and Vedic data

In the second part of this paper we will concentrate on Panini’s work
to see whether it can help us in better understanding the meaning
and function of the perfect. The relationship between Panini and the
Vedic texts has long been a topic of controversial debate and goes
beyond the scope of this paper®. We are nevertheless convinced that,
with due diligence, Panini provides valuable evidence for the inter-
pretation of Vedic linguistic data provided that we move beyond an
approach that limits itself to checking which textual layer (and closed
set of texts) best responds to Paninian rules. From Deshpande 1985
onwards, it has generally been accepted that the Astadhyayi was in-
tended to account for a specific linguistic repertoire as a whole: this
repertoire (strongly influenced by the religious and ritual dimension
in which the author was immersed) included both forms with archaic
or archaizing features, typical of the Samhitis (and marked by do-
main delimitations of use such as chandasi), and features contempo-
rary to the author which are described by all the rules not specifically
restricted to a certain domain. In any case, the language described by
the grammar is on the whole a late-Vedic language®; with the excep-
tion of anything that is marked as archaic and applied to a restrict-
ed domain, the Astadhyayi is a grammar accounting for a productive
competence and specifically for the linguistic competence required to
perform the activity of being an officiant, with what follows: select-
ing, memorising, and possibly adapting Vedic texts to several ritual
contexts. The next part of our paper will concentrate on the most
general rule concerning the perfect, leaving the occurrences strictly
restricted to the domain of chandas for future study.

»  For an incomplete but updated overview of the bibliography see Candotti, Pontillo
2022, § 1.1.

% Itis well known that, for example, aorist forms and accentuation are taught without
domain limitation.
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7. The perfect as a preterite category in Panini

As is well known, the general structure governing the description of
preterite tenses in Panini (excluding some purely Vedic facts which
we will discuss in a forthcoming publication) is based on three main
semantic traits. Most formations (verbal and non-verbal) with pret-
erite value are taught in the sense of the past tense with no further
specification:

A 3.2.84: bhiite “When a past time is to be conveyed.’
The teaching of the aorist tense also falls under the same constraint:

A 3.2.110: [bhiite] luri“When a past time is to be conveyed the LUN (ao-
rist) endings occur.”*

The imperfect and perfect are instead taught as semantic subsets creat-
ed by either one (for the former) or two (for the latter) specific semantic
conditions:

A 3.2.111: [bhiite] anadyatane lan “When a past time not reaching the
present day is to be conveyed, LAN (imperfect) endings occur.’*

A 3.2.115 [bhiite] [anadyatane] parokse lit "When a past time not reaching
the present day which is out of perception is to be conveyed, LIT / per-
fect endings occur.®

As far as the general structure is concerned, we can therefore say that
Panini clearly places the perfect within the preterite category, more
specifically in that of preterites that have no relation to the present
tense. Moreover, he also identifies it with the specification parokse lit.
‘out of perception’, a term to which we will return below (§ 7). Within

3 The specific aorist-bases are constructed upon this abstract frame by affixation in
the group of rules beginning with A 3.1.43 [dhatoh] cli luni "After any verbal base and
before LUN (aorist) endings, the affix CLI occurs.” — asicat. CLI is a cover term for
all the affixes forming aorist stems.

#  Since no specific stem-formation affixes are taught before imperfect affixes, the
default present affixes apply.

% The reduplication is accounted for by A 6.1.8: [ekico dve prathamasya 6.1.1] [ajader
dvitiyasya 6.1.2] liti dhator anabhyasasya ‘After any verbal base without a reduplication
syllable and before LIT (perfect) endings, two syllables come in the place of the first
syllable of a monosyllabic verbal base or in the place of the second syllable of a
verbal base beginning with a vowel.”
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a purely semantic perspective, rather than opposing the aorist, the
perfect is thus constructed in comparison with the imperfect. This
interpretation makes the domains of the imperfect and the perfect
mutually exclusive sets: the aorist therefore does not apply in the
domain of application of either the imperfect or the perfect and sim-
ilarly the imperfect does not apply in the domain of application of
the perfect. These rules have traditionally been interpreted against
the background of the relationship between a general rule and a spe-
cific rule, which then found a concise description in Joshi, Kiparsky
(2005) who postulated an implicit meta-rule favouring the maximisa-
tion of interactions between rules, stating that if a rule can bleed or
feed another rule it will**. Nevertheless, precisely while analysing the
reciprocal interactions between the three aforementioned rules, Ki-
parsky (2009, p. 38) actually notes that the determination of whether
the general rule is blocked by the specific rules in the case at hand is
a “thorny” question. While he gives no reason for this difficulty, he
goes on to state that “[aJccording to the normal principles of inter-
pretation of Panini’s grammar, the competition between three incom-
patible morphological elements should induce blocking. The perfect
should block the imperfect, and the imperfect in turn should block
the aorist”, and adds that “[s]everal specific formulations of Panini’s
rules also presuppose such a blocking relation”®. In fact, what at first
sight seems a sharp and clear picture is complicated by the presence
of a meta-rule that allows the optional application of conflicting rules
specifically in the case of primary affixation. The different subsets of
abstract endings are in fact taught under the provision of metarule
A 3.1.94 va ’sariipo ’striyam which states that the affixes under this
heading apply optionally (i.e. alternate with the affixes taught in a
general way) provided that they do not have the same form and that
they are not affixes for deriving feminine stems®. This would imply

3 Joshi, Kiparsky 2005, p. 4: “The way to maximize siddha relations is to apply rules
in whatever order yields a result that is different from the result of applying them
simultaneously. In other words, rules apply in that order in which they interact as
much as possible (which maximizes feeding and bleeding).”

% Rules with the co-ordinative particle ca, for example, as in A 3.2.116 hasasvator larn ca
“in co-occurrence with the particles ha and éasvat also LAN (imperfect) endings occur
[in the meaning of a general past]’, show that a specific tool is necessary in order
to grant the optional application of two rules (in the example, of the rules teaching
aorist and imperfect endings) since the blocking would otherwise apply.

% Kiparsky 1979, p. 27: “The rule stipulates that special rules (apavidas) between 3.1.94
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that the different subsets of preterite endings (imperfect aorist and
perfect) were optional, i.e. that in addition to the perfect forms, the
aorist and imperfect forms were also in use in the parokse semantic
domain, while, in the anadyatane domain, the aorist could be used
alongside the forms of the imperfect. This is undoubtedly an unwant-
ed outcome and Katyayana already proposed that the application of
A 3.1.94 is prohibited in the case of the substitutes of abstract subsets
of verb endings.

MIIp.791.26 vt. 6 ad A 3.1.94
prayoge cel ladesesu pratisedhah [6]

If the criterion lies in the usage then it is necessary to teach a prohibi-
tion in the case of substitutes for the abstract forms in LA.

And Patanjali M II p. 79 1. 26 — p. 80 1. 2 ad A 3.1.94 vt. 6) comments on
this Varttika as follows:

prayoge cel ladesesu pratisedho vaktavyah. hyo ‘pacad ity atra lurn api prapnoti.
Svah paktety atra lrd api prapnoti. naisa dosah. dcaryapravrttir jiidpayati na
ladesesu vasariipo bhavatiti yad ayam hasasvator lan ca ity aha.

If the criterion lies in (the idioms of) usage, then it is necessary to
teach a prohibition in the case of substitutes for the abstract forms
in LA. In the phrase hyo ’pacat ‘yesterday he cooked (imperfect)’ the
LUN (aorist) could also be used¥; in the phrase §vah paktd ‘tomorrow
he will cook’ (periphrastic future) the simple future (LRT)® could also
be used. There is no such defect; an act of the teacher makes it clear
that in the case of the substitutes of the abstract forms in LA there is
no optionality for the desinences having a different form and it is the
fact that he says hasasvator lan ca (A 3.2.116)%.

and 3.4.117 are all optional, and specifically, all constitute preferred options (va).
That is, they do not block the general rules obligatorily but as it were preferentially:
the general rules can be applied instead, although the special rules are preferred.”

¥ The various tense-endings, substitutes of LA, are supposed to be different in actual

usage since they come from distinct subtypes of LA. The aorist, taught by A 3.2.110
in the meaning of generic past, as already mentioned, could also be used in the
specific meaning of a past that does not reach the present which is specifically (and
preferably) taught for the imperfect in A 3.2.111.

% The rules involved are A 3.3.13: Irt Sese ca ‘LRT (future) endings occur in the sense of
future when co-occurring with an action having as an aim another action and in the
remaining cases,” and A 3.3.15: [bhavisyati] anadyatane lut ‘LUT (periphrastic future)
occurs in the meaning of a future action not extending to the present day.’

¥ Example discussed in footnote 35.
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On the other hand, we consider that while it is true that the semantics
of the three tenses is constructed with a increasing set of constraints,
this does not entail that the three mentioned main rules are in a re-
lationship of the general/specific kind. In fact, bhiite A 3.2.110), bhiite
anadyatane (A 3.2.111), and bhiite anadyatane parokse (A 3.2.115) are three
completely different meaning constraints which the speaker is sup-
posed to take into account in selecting the desired tense affix without
any possible overlapping.

This leads us to delineate the preterite system described by Panini
as already being constructed upon time constraints and character-
ised by a fundamental division between the generic past (aorist) and
the non-actual past (imperfect and perfect), the latter further distin-
guished according to whether the action is paroksa or not*. Panini
does account for present or atemporal usages of the perfect but only
in restricted domains. We will concentrate on these very general
rules, while an analysis of the restricted rules will be dealt with in a
future paper.

8. What is paroksa? Patainjali establishes the traditional
interpretation

The restriction parokse lit. ‘out of perception’ is thus crucial for under-
standing the productive dimension of the perfect. Since the term is
very rarely used by Panini, we are forced to interpret it also in the light
of its possible technical usages in contemporary late-Vedic literature.

The traditional interpretation of the term (which finds partial sup-
port in several commentaries) considers that the locative limits its ap-
plication to those cases of the non-hodiernal past in which the speaker
has not directly witnessed the events he or she is narrating. This in-
terpretation is commonly found in most well-known translations and
studies of the Astadhyayz:

Bohtling 1887: “[...] Handlung, bei der man nicht zugegen war”.

Vasu 1891: “[...] unperceived by the narrator”.

% This description may well suit some stage of the preterital system — see, e.g. Dahl
2010, pp. 264 and ff. — but it is rather problematic for the later Vedic layers. See
Kiparsky 2009, p. 38: “In post-Paninian usage, the aorist can refer to any past event,
whereas the imperfect and perfect are restricted as described above. Apparently,
linguistic change has undone the original blocking relationship.”
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Renou 1966: “([...] pur exprimer qqch) hors de la vue (du sujet parlant)”.
Katre 1987: “beyond the perception of the speaker”.

This interpretation of the rule has also had a considerable effect on
the interpretation of linguistic facts concerning the perfect. The most
striking example is Renou, who dedicates an entire short chapter of
his volume on the perfect to Le parfait et I'expérience personelle. He be-
gins by stating that in the most ancient Vedic literature,

Une distinction entre 'imparfait et 'aoriste, d’une part, et le parfait,
de l'autre, [...] est que cette derniere forme est évitée la ot 'on attend
une premiere personne au cours d’une narration passée. (Renou 1925,
p- 82)

Nevertheless, there are already several traces in the commentaries in-
dicating that the term paroksa was considered problematic for a num-
ber of reasons. In the wake of Katyayana’s varttikas, after discussing
the phonic form of the term, Patanjali reflects on what is qualified as
being beyond perception and in particular he considers four possible
candidates: tense (kala), verbal base (dhatu), the meaning of the verbal
base (dhatvartha) or actants (sadhana). The first of these is discarded
since it cannot descend by anuvrtti. The second (which obviously de-
scends from A 3.1.81) is likewise discarded because the opposition
pratyaksa vs. paroksa is not relevant as regards the form of the words*..
At this point Patafjali proposes a secondary meaning for the term
dhatu, i.e. “meaning of the verbal base” i.e. the kriyi action.

MII p.1201.7-10 ad A 3.2.115

$abde "sambhavad arthe karyam vijidsyate. parokse dhatau dhatvarthaiti. kah
punar dhatvarthah. kriya. kriyayam paroksayam. yady evam hyo 'pacad ity
atrapi lit prapnoti. kim karanam | kriya nameyam atyantaparidrstanumana-
gamyasakya pindibhiita nidarsayitum yatha garbho nirluthitah.

Since [if dhatu] means a linguistic form, [the operation] is impossible,
the operation must be understood considering that [dhatu] means a lin-
guistic meaning: when a verbal base is beyond perception, i.e. when the
meaning of a verbal base is beyond perception. And what is the mean-
ing of a verbal base? Action. When an action is beyond perception. If
this is so, then also in the sentence “Yesterday he cooked (imperfect)”

41

M II p. 120 L. 6-7 ad A 3.2.115: dhatur vai sabdo na ca $abdasya pratyaksaparoksatayam
sambhavo sti.
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one uses perfect endings. Why? What is called action is something
which cannot absolutely be seen/perceived but must be inferred: it can-

not be revealed once it obtains a material body as if it were an embryo
which has been discarded*.

Patafjali thus rejects the possibility of reading paroksa as a feature
of the action, on the basis that an action can never be grasped as an
action by direct perception precisely because it does not have the sta-
tus of a material object. This is far from being an idle remark, made
just for the sake of the argument, seeing that it is also asserted in
almost the same words in the lengthy commentary on the term dhatu
(A 1.3.1)%. Overall, the whole argument we are discussing here is
developed much more in depth under the above-mentioned sitra*.
Now, the point is that, if an action is intrinsically beyond perception,
its absence is not a useful feature to account for the specific usage of
the perfect.

This leads us to the last possibility, namely that it is the actants*
— provided that they are understood as material and perceivable en-
tities — who must be out of perception in order to justify the usage of
the perfect.

MII p.1201.10-12 ad A 3.2.115

evam tarhi sadhanesu paroksesu. sadhanesu ca bhavatah kah sampratyayah.
yadi tavad gunasamudayah sadhanam sadhanam api anumanagamyam |
athanyat gunebhyah sadhanam bhavati pratyaksaparoksatayam sambhavah.

If it is so, then [let us interpret] “when the actants are beyond percep-
tion”. What do you mean by “actant”? If an actant is a cluster of quali-
ties, then the actant must also be inferred. Then the actant is something

42

A variant reading yatha garbho ’'nirluthitah has been suggested already by Kaiyata.
The meaning would be that an action is never perceptible exactly as an embryo not
yet released form the womb. See Ogawa 2005, p. 104 fn. 6 and Cardona 1991, p. 453
fn. 47.

® MIp.2541.15-16 ad A1.3.1 vt. 2 kriya nameyam atyantaparidrsta. asakya kriya pindibhiita
nidarsayitum yatha garbho nirluthitah. sa asav anumanagamyad.

#  See Ogawa’s (2005) dense monography on this topic.

% The actants are considered such a crucial element in the definition of an action that

in the above-mentioned commentary on A 1.3.1 Patafjali names them as a means
to infer an action from a substance: see M I p. 254 1. 17-18 ad A 1.3.1: iha sarvesu
sadhanesu samnihitesu kaddcit pacatity etad bhavati kaddcin na bhavati. yasmin samnihite
pacatiti etad bhavati s niinam kriya ‘In everyday usage, when all the actants are in
place, sometimes it is [fit] to say “he cooks” and somethimes it is not. That situation
in which, once established it is fit to say “he cooks” that is the action.”
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different from the quality*: in this case there is the possibility of being
both pratyaksa and paroksa® .

The condition of being beyond perception is, moreover, completely
disconnected from the temporal dimension. As the following exam-
ples show, an action can be paroksa and have occurred in the distant
past, in the near past or even outside a temporal dimension.

MIIp.1201.16-17 ad A 3.2.115

kathamjatiyakam punah paroksam nama. kecit tavad ahur varsasatavrttam
paroksam iti. apara ahuh katantaritam paroksam iti | apara ahur doyahavrttam
tryahavrttam ceti.

Of what kind is then what is labelled as “being beyond perception”?
Some say thus: paroksa is what happened a hundred years ago. Some
others say: it is what is separated by a mat. Some others say: also what
happened two or three days ago.

To sum up, there are some interesting linguistic points that emerge
from this long discussion. First of all we may notice that the speaker
and the time of speech are the points of reference on which the pret-
erite system in general and the perfect in particular are construct-
ed. Moreover, the cognitive rather than linguistic dimension of the
opposition between pratyaksa and paroksa in Patafijali’s discussion is
extremely intriguing. This is a surprising gnoseological turn in the
grammatical sphere since it may entail that it is not possible to lin-
guistically signify action qua action. Such a position is unacceptable
since Patanjali himself says (see note 46) that, once all the actants are
in place (and perceivable), an action is specifically what makes one
use a verb (like pacati) to convey the meaning of a process. As can also
be seen in Bhartrhari’s definition of kriya, what is at stake here is the
fact that verbal bases are capable of signifying something as being

% On a possible Samkhya origin of this terminology see Wezler (1986) who does not
quote our passage but cites M II p. 366 1. 26 ad A 5.1.119: gunasamdravo dravyam and
MII p. 200 1. 14 ad A 4.1.3: gunasamudayo dravyam.

¥ Interestingly, Patafijali (M II p. 120 L. 12-15 ad A 3.2.115) further specifies that only
actants in the linguistic and restricted meaning are at stake here: it is not sufficient to
see the rice water being thrown away after cooking and flowing along the road or to
hear some typical sounds of water boiling to make an action pratyaksa (atha yadanena
rathyayam tandulodakam drstam katham tatra bhavitavyam. yadi tavat sadhanesu paroksesu
papdceti bhavitavyam. bhavanti hi tasya sadhanani paroksani. atha ya ete kriyakrta visesas
citkarah phiitkaras ceti tesu paroksesu. evam api papdceti bhavitavyam).
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endowed with a sequence (krama) whether that sequence is directly
perceptible or inferred:

VP 3.8.1
yavat siddham asiddham va sadhyatvenabhidhiyate|
asritakramariipatvat tat kriyeti pratiyate | |

Whatever, be it brought to accomplishment or not*, is expressed
through the condition of having to be brought to accomplishment be-
cause of its being founded on a sequential form is understood as an
action (kriya).

As we have seen, the condition of being atyantaparidrsta- is a crucial
element in Patafjali’s conception of kriya but this does not however
prevent him from considering the fact that language is capable of ex-
pressing an action conceptualised as an action even if it is not direct-
ly perceived as such. Therefore, Patanjali’s difficulty in our passage
seems to lie specifically in his interpretation of paroksa with reference
to the assumed incapacity on the speaker’s part to perceive actions as
such. This leads to the consideration of the condition of being paroksa
as being proper to all kinds of actions and thus of little use in identi-
fying what is specific to an action expressed with the perfect. Patafja-
li’s solution, as we have seen, is to shift the condition of being paroksa
to the actants®.

9. Difficulties in dealing with paroksata: proposals of
integration to/ modification of the text

Moreover, this interpretation of paroksa as ‘beyond the perception of
the speaker’ has raised some issues for grammarians. A first problem
was already raised by Patafijali® in the context of A 3.2.115 itself, re-

% Thus, even completely accomplished past actions may nevertheless be signified as
actions.

# Significantly, KV ad A 3.2.115 accepts dhatvartha, i.e., the meaning of a verbal base, as
that which must be characterised as being beyond perception.

% And the need for an integration or specific interpretation is also highlighted in the
Kasika with almost the same words: KV ad A 3.2.115: uttamavisaye 'pi cittavyaksepat
paroksata sambhavaty eva. tad yatha. supto "ham kila vilalapa ‘There may be the condition
of being beyond perception also in the first person because of a distraction of the
mind. For example: once fallen asleep I, so they say, began to blab.”



56 UNVEILING THE ATHARVAVEDA

garding the usage of the first person of the perfect which should in fact
not be possible within this semantic framework:

MIIp.1201. 17-23 ad A 3.2.115

sarvathottamah na sidhyati. suptamattayor uttama iti vaktavyam. supto
‘ham kila vilalapa. matto "ham kila vilalapa. supto nv aham kila vilalapa.
matto nv aham kila vilaldpa. athava bhavati vai kascij jagarad api
vartamanakalam  nopalabhate. tad yathd. vaiyakarananam sakatayano
rathamarga asinah Sakatasartham yantam nopalabhate. kim punah karanam
jagarad api vartamanakalam nopalabhate. manasa samyuktanindriyany
upalabdhau karanani bhavanti manaso ‘sannidhyat.

The first person is realized nowhere: it is necessary to say that the first
person of someone who is sleeping or is confused [is realized]: “asleep,
it seems (kila), I blabbed”; “confused, it seems (kila), I blabbed”; “now
asleep, it seems (kila), I have blabbed”; “now confused, it seems (kila),
I have blabbed”. Or indeed it may happen that someone even when
awake does not understand what is going on. For example: Sakatayana
sitting (lit. ppp) on the edge of the carriageway in the midst of the
grammarians does not perceive the multitude of chariots which are
going by. How can it be that even when awake one does not perceive
what is going on? The organs of sense become causes in the percep-
tion of things (only) in connection with the mind: thus because of
their lack of connection with the mind.

Moreover, already Katyayana proposed to integrate some teachings to
the general rule concerning imperfect forms (A 3.2.111) in order to ac-
count for some paroksa usages of it:

MII1191. 3 vt. 2ad A3.2.111
parokse ca lokavijiiate prayoktur darsanavisaye.

Also in the meaning of something out of the speaker’s view but very
well known in the world and being within the speaker’s range of sight.

which Patafijjali (M II 119 1. 4-7 ad A 3.2.111 vt. 2 ) comments on as
follows:

parokse ca lokavijiidte prayoktur darsanavisaye lan vaktavyah. arunad yavanah
saketam. arunad yavanah madhyamikam. paroksa iti kim artham. udagad
adityah. lokavijiiataitikimartham. cakarakatam devadattah. prayoktur dardana-
visaya iti kim artham. jaghana kamsam kila vasudevah.

The imperfect must also be taught in the meaning of something out of
the speaker’s view but very well known in the world and in the range of
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sight of the speaker: “The Greek besieged (imperfect) Saketa; the Greek
besieged Madhyamika (impf.)”. Why the mention of “out of percep-
tion”? for cases such as “The sun just arose (aor.)”*’. Why the mention
of “well-known in the world”? for cases such as “Devadatta has made
(pf.) a mat”*2. Why the mention of “within the range of sight of the
speaker”? for cases such as “Vasudeva, they say, killed Kamsa (pf.)”*.

Lastly, the Kasikavrtti requires an integration that accounts for the us-
age of the perfect in the context of absolute negation:

KV ad A3.2.115

atyantapahnave ca lid vaktavyah. kalingesu sthito ’si? nanam kalingafi jagama.
daksinapatham pravisto ’si ? naham daksinapatham pravivesa.

One should teach the perfect endings also in the meaning of complete
denial. “Were you/ have you been among the Kalingas? I have nev-
er been among the Kalingas”; “Have you entered the southern path? I
have never entered the southern path”.

10. The linguistic meaning of the opposition pratyaksa/
paroksa: focus on the late Vedic technical literature

Recourse to the meaning of paroksa as witnessed in the exegetical
late-Vedic literature would allow us to solve not all, but at least a
number of these issues. As is well known, the term is used, particu-
larly within nirvacana literature, to indicate non-segmentable forms
and meanings which cannot be analysed and broken down into lesser
units of compositional meaning. Let us recall here the extremely well-
known passage from the Satapatha-Brahmana:

Satapatha-Brahmana 6.1.1.2
yad ainddha tasmad indhah. indho ha vai tam indra ity Gcaksate pardksam
pardksakama hi devah.

8 The restriction parokse blocks the usage of the imperfect in cases where only the
aorist is allowed as in the quoted example where the rising of the sun has been
witnessed by the speaker.

%2 The restriction lokavijiiate again blocks the usage of the imperfect in cases where only
the perfect is allowed as in the quoted example where the action of making a mat is
not well known.

% The restriction prayoktur darsanavisaye blocks the usage of the imperfect in cases
where only the perfect is allowed as in the quoted episode of the killing of Kamsa by
Krsna which is outside the speaker’s range of sight. It is placed in a mythical past.
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Since he kindled, then he is Indha: indeed Indha is called Indra in an
opaque (out of perception) way, since the gods love what is beyond
perception.

In Nirukta 9.20, the term ulitkhala (‘mortar’) is commented in a passage,
once again attributed to a Brahmana-text, with a syntax that is almost
identical to the Satapatha-Brahmana passage.

uru me kurv ity abravit. tad uliikhalam abhavat. urukarams ca etat tad
ulitkhalam ity acaksate paroksena iti ca brahmanam.

He said, “make me broad” (uru kr-). It became the mortar (ulitkhara):
that which is the urukara ‘action of making wide’ is opaquely called
ulitkhala: thus it is also said in a commentary.

Durga, Nirukta’s commentator, characterises the act of spelling out the
meaning that is at the basis of the nirvacana activity as making analysa-
ble what was not:

Nirukta-vrtti of Durga 121, 14-15

apihitasyarthasya paroksavrttav atiparoksavrttau va Sabde nihkrsya vigrhya
vacanam nirvacanam |

A spelling out is the explanation (vacana) of a meaning which was con-
cealed in a word whose formation is either beyond perception or totally
beyond perception [obtained] after dragging out (nih-) and taking sepa-
ratedly (vi-) [the meaning constituents].

It is interesting to note that, albeit in a different context, Yaska him-
self also uses the opposition between pratyaksa and paroksa, to create
a threefold classification of the verses (rc) depending on whether the
praises (stuti) are expressed indirectly (paroksa lit. ‘beyond percep-
tion’), directly (pratyaksa lit. ‘perceivably’) or are addressed to oneself
in the first person. The indirect expression of praise is characterised
as follows:

Nirukta 7.1-2

tatra paroksakrtah sarvabhir namavibhaktibhir yujyante prathamapurusais ca
akhyatasya. indro diva indra 1$e prthivyah. indram id gathino brhat. indrena ete
trtsavo vevisanah. indraya sama gayata. nendrad rte pavate dhama kimcana.
indrasya nu viryani pravocam. indre kama ayamsata iti.

Among them, stanzas [in which praise] is given indirectly are connect-
ed with any nominal ending and with the third person of the verb; e.g.
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“Indra (nom.) is the master of heaven, Indra is the master of earth”%;
“Indra (acc.) loftily the chanters (have praised, aniisata aor.)”>; “with
Indra (str.) these Trtsu are active”*; “may you (pl.) chant the hymns
to Indra (dat.)”*; “no residence indeed is pure without Indra (abl.)”%;
“I will sing forth the heroic deeds of Indra (gen.)”; “in Indra the
desires rest”®.

The verses in which praise is instead directly expressed, that is ones
where praise is directly perceivable, are characterised by the use of
the second-person of the verb and the second-person pronoun in the
vocative (tvam iti caitena sarvanaman)®, e.g. tvam indra balad adhi “you
O Indra (were born) from strength’®* or vi na indra mrdho jahi ‘O In-
dra, slay our enemies’®. Moreover, Yaska highlights the fact that, in
some verses, it is the praisers (stotr) who are directly addressed while
the praised ones (stotavya) may not be acknowledged. He gives the
following examples: ma cid anyad visamsata ‘glorify (imperative 3™
person pl.) no one else (o friends)’®; kanva abhipragayata ‘O Kanvas,
sing forth’® and upapreta kusikas cetayadhvam ‘ Approach o Kanvas, be
careful’®.

5 RV 10.89.10.

% RV 1.7.1; 8s 20.38.4;47.4;70.7; SV 1.198; 2.146.
56 RV 7.18.15.

57 RV 8.98.1; Ss 20.62.5; SV 1.388; 2.375.

% RV 10.69.6; SV 2.720.

% RV 1.32.1; cf. $52.5.5.

€ Untraced quotation, cf. Roth 1852 [1976], p. 100.

¢ The sentence tvam iti caitena sarvanaman describing the second feature of direct
praise does not merely signify that this is characterised by a second-person pronoun
but rather, more specifically, that pronoun must occur in the specific form in which it
is quoted i.e. nominative/ vocative. This matches well with the preceding statement
that identified the occurrence of the name of the praised one in all endings as a
specific feature of indirect praise.

& RV 10.153.2; $S 20.93.5; SV 1.120.
6 RV 10.152.4; $51.21.2; SV 2.1218; VS 8.44; 18.70.

4 RV 8.1.1; S 20.85.1; SV 1.242; 2.710. Indra as the praised one is quoted in the
immediately following hemistich.

¢ RV 1.37.1: here again the praised one, i.e. the cohort of Maruts is expressed in the
preceding verses of the same stanza.

% RV 3.53.11. Here it is only inferable that the one who is praised is the horse mentioned
in the following hemistich introduced by the second-person plural imperative
pramuriicata.
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We thus actually have four ways of expressing praise namely (a)
atmastuti: (b) direct praise in which the meaning of the verbal base
in the second person directly addresses the praised one, (c) partially
direct praise in which the praiser is addressed in the second person
and the praised is only mentioned, and (d) indirect praise in which
the praised is mentioned without being addressed. As can be seen,
the term paroksa in no way indicates the absence or non-perception
of a word signifying the praised one in c) and d): rather, the term
indicates that the person being praised is only indirectly/ obliquely
characterised as such. The real point is that the grammatical and syn-
tactical structure of the sentence does not directly convey the fact that
it is praise since the praised one is not expressed in the vocative and
the verb is not in the second person®.

We can summarise the above findings by saying that in the
Late-Vedic technical literature the term paroksa identifies different lin-
guistic occurrences in which the meaning is not directly conveyed by
the surface level utterance and in this sense the meaning is said to be
beyond perception. Of course, this begs the question of whether this
meaning of the term is applicable in our case. In what sense does the
perfect convey an action in a way that is beyond perception, indirect,
opaque?

11. An action not directly conveyed as an action

We are convinced that in A 3.2.115 Panini does not feel the need to
define the term parokse lit since he uses it with a meaning that corre-
sponds to its meaning in the remaining technical Vedic literature. If
the rule is interpreted in this way, it teaches to use the perfect to con-
vey the meaning of a pre-hodiernal past action which, however, is not
directly meant as an action, i.e. as consisting of a sequence (krama).
Perfect forms are undoubtedly full verbal forms (tinz in Paninian
terms) but the meaning they convey is not that of an action as char-
acterised by a sequence (krama), which is the prototypical form of an
action. The relevant action is thus only indirectly expressed by the
verbal form, just as the surface form ulitkhala ‘mortar’ only indirect-
ly conveys the “real meaning” i.e. the mortar as the one which said

¢ The direct expression of praise does not mandatorily involve the use of a mode other
than the indicative.
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uru me kuru “make me broad’ and just as the verse indro diva indra ise

prthivydh ‘Indra (nom.) is the master of heaven, Indra is the master of

earth” only indirectly conveys its real aim/meaning, which is to ad-

dress praise to Indra. In all these examples the surface linguistic form

does not account for the true nature of what they denote.

One wonders how an action can be conveyed in an indirect way

and, conversely, in what sense the usage of full verbal forms may be

considered as directly conveying this. In this regard, one cannot fail to

recall how in the Nirukta there is an awareness of the fact that the ac-

tion or condition (bhdva) can be expressed in two ways, either through

a verbal form or through a more noun-like form:

68

Nirukta 1.1

tatra etan namakhyatayor laksanam pradisanti. bhavapradhanam akhyatam
sattvapradhanani namani. tad yatra ubhe bhavapradhane bhavatah piirvapari-
bhiitam bhavam akhyatenacaste vrajati pacatiti. upakramaprabhytyapavarga-
paryantam miirtam sattvabhiitam sattvanamabhir vrajya paktir iti.

On this point they indicate this defining characteristic of a substantive
and of a verb: the verb has an event as its main meaning, while the sub-
stantives have an entity as their main meaning. And when both have
an event as their principal meaning, an event developing from a former
to a later stage is expressed with a verb: “he goes”, “he cooks”®. An

In this regard, here we do not follow Cardona’s 2019 proposal to which we refer
for an updated presentation of the various elements and the bibliography cited
therein. Cardona proposes a punctuation of the paragraph that renders yatra ubhe
bhavapradhane bhavatah as an independent sentence which he interprets as meaning
that where both (noun and verb) occur (i.e. in the context of a sentence) then it is
the action that is the main element for both. Moreover, although it is not clear to
us whether the two actions are interconnected, he attributes the syntagm upakrama-
prabhytyapavargaparyanta- to both verbal and nominal forms. The construction he
proposes also finds support in numerous quotations adopted in later commentaries,
as well as in the use of the syntagm in other contexts. However, we have chosen to
disagree with him on this point and therefore remain with the punctuation and
interpretation adopted first by Gode and then by Sarup. Lack of space prevents a
full explanation of our reasons here, but let us advance three brief observations to
justify our choice: a) Cardona states that the reading he endorses (which amounts
to a reflection on the status of sentences) is perfectly consistent with the general
argument of the paragraph. But the reading we selected (that is a reflection on the
means of representing an action by means of a noun) also fits in very well with the
assertion that nouns generally have essence as their main element; b) the choice of
attributing upakramaprabhrtyapavargaparyanta- to both nouns and verbs weakens the
structure of the opposition between the two without adding anything significant to
the definition of the verb c) the use of the dual to indicate a sentence is clumsy: if we
stay with the fourfold division we should say that what characterises a sentence is
the usage of the four types of words; and if we consider only the basic couple verb-
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event embodied from the beginning to the end and having acquired the
status of an entity is expressed with entity-names: “act of wandering”,
“act of cooking”.

Let us recall that time constraints in Panini’s system are not limited
to full verbal forms but may also be conveyed by primary nominal
derivatives, as shown by rules such as A 3.2.85 [bhiite] karane yajah
that teaches to form the upapadasamasa agnistomayajin ‘one who has
performed a ritual with the Agnistoma’ by adding the suffix -in after
the verbal base yaj-in the meaning of an agent who has accomplished
the action in the past. It is thus completely sound, in Panini’s system,
to equate a perfect form to a quasi-nominal form (with included past
meaning) in which actions are conveyed not in their sequential di-
mension but as frozen entities®”. Analogously, an action mentioned
through a perfect verbal form does not convey either its development
in time or the role of the different actants, but the pure and simple
fact that it has happened. In the first part of this article, we discussed
the fact that in SS 1.7.6, for example, the action of being born ex-
pressed by means of a perfect form is not conveyed in its dynamic as-
pect but simply in its having happened in the past in order to create
the condition in the present: asmakdrthaya jajiiise "'you were born for
our business’. Similarly, the action of a fever penetrating the human
body in SS 1.12.3 (pdrus-parur avivésa) is conveyed not as a sequence
of actions (as the usage of a verbal form would suggest) but as an
event leading to a result (the fever is everywhere).

If we accept this interpretation of the term paroksa, we are however
at the same time also obliged to admit that this meaning had proba-
bly already been lost by the time of the first commentators. This, on
the other hand, might also justify the difficulties they encountered in
accounting for the uses of the perfect. More particularly, within the
proposed interpretation of paroksa, the use of the first person would be
possible even without the need for supplementary varttika™. Similarly,

noun there is no reason to consider that a kind of minimal syntagm was meant to
represent the sentence in the Nirukta.

®  Interestingly, as will be discussed in the second part of this research, some rules
teach that the perfect verbal forms may be substituted, sometimes even preferably,
by the corresponding perfect participles.

70 The low frequency of the first-person perfect, frequently evoked by Renou, would
in any case be justified given its adjectival dimension that is ill-suited to typical first-
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it would not be necessary to supplement the Paninian text to account
for supposed paroksa uses of the imperfect understood in the sense
of the narrative imperfect that the speaker did not witness. In fact,
having or not having witnessed the action is not what is at stake. Sim-
ilarly, the use of the perfect in the case of negations, which so puzzled
the authors of the Kasikd, turns out instead to be perfectly consistent
with the interpretation we propose: an action that is not performed
but only mentioned in order to be negated falls perfectly under the
category of the perfect.

12. Conclusions

At the end of this two-pronged approach to the perfect usages we thus
wish to reiterate — limited to the evidence in the two books of the Athar-
vaveda analysed here — that what the different usages have in common
(and which may constitute the trigger behind the speaker’s choice to
use the perfect) first of all is the non-dynamic representation of any
action (and not only the ones expressed by inherently stative verbal
bases). Such a non-dynamic representation is at the heart of the Panin-
ian description too, provided one accepts a late-Vedic interpretation of
the term paroksa. And it is precisely the relevance of this non-dynamic
feature that makes the perfect particularly suitable in a series of con-
texts that we have tried to enucleate: ‘nominal’ use (§ 3) to characterise
an actant by means of an action that characterises it, him or her, and
an indefinite use to indicate an action that creates a precondition in
the present (§ 4). As regards temporal reference, in our occurrences,
the perfect always refers to the speaker’s present tense or a dimension
completely detached from the temporal context. This does not mean
that the past tense does not play a role in the final construction of the
verb, but that its role focuses on the derivation of the lexical meaning
of the base. In the forms in which this meaning is completely lexical-
ised, as Kiimmel has already pointed out, the colouring of the past
tense is almost completely lost, but prior to these forms there are vari-
ous gradations in which the past tense can be more or less perceptible
at the level of the derivation of meaning.

person narrative contexts. Moreover, first-person perfects with a nominal value are
possible, see, eg. RV 10.125.6 (avivesa) and 8 (sambabhiiva).
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2. On long-distance relative clauses
in early Vedic

Davide Mocci

Abstract

Vedic relative clauses are well-studied inasmuch as they constitute the most
prominent example of subordination in this language. Nonetheless, the exist-
ence of long-distance relative clauses has never been acknowledged for Vedic.
By combining formal linguistic considerations (§§ 1-4) with detailed textual
analysis (§§ 5-7), I argue that long-distance relative clauses are indeed attested
in the Atharvaveda and the Rgveda. This discovery has far-reaching implications
for Vedic grammar and the study of subordination in Indo-European linguistics

(§8).
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1. Background

In the Gospel according to Luke, Jesus asks his disciples a couple of
intriguing questions, emphasized in bold in the Ancient Greek and
English versions below:

Kat éyéveto €v t@ elvo a0TOV TQOTEVXOLEVOV KATX HOVAS CUVTOOV
avT@ ol pabntal, kat émnowtmoev avtovg Aéywv Tiva pe ot dxAot
Aéyovowy eivay; ot d¢ anokoBévtes eimav Twdavvny tov pantoty,
&AAot d¢ HAlav, &AAot d¢ 6tL TEOPNTNG TIC TV AQXAlwv AvéaTn).
elmev d¢ avtolg Ypelg ¢ tiva pe Aéyete eivay; ITétoog d¢ amorpiBeig
elmev Tov xolotov oL Oeov. O d¢ EmiTiuoac avTolC QN YYEL eV
undevi Aéyewv tovto (Luke 9.18-21).

It happened, as he was praying alone, that the disciples were with him,
and he asked them, “Who do the multitudes say that I am?”. They an-

i

swered, ““John the Baptizer,” but others say, ‘Elijah,” and others, that one
of the old prophets is risen again.” He said to them, “But who do you
say that I am?” Peter answered, “The Christ of God.” But he warned
them, and commanded them to tell this to no one (transl. Rainbow Mis-
sions Inc. 2000-2024).

By asking the questions at stake (i.e., Who do the multitudes say that 1
am?; Who do you say that I am?), Jesus is interested in understanding not
his own, genuine identity, but rather the identity that the multitudes
or his own disciples ascribe to him. To expose the fundamental differ-
ence between these two perspectives, it may be useful to ponder on the
following examples:

(1) For which value of x, I am x.

(2) a. For which value of x, the multitudes say that I am x.
b. For which value of x, you disciples say that I am x.

Answering (1) and (2) implies assigning a value to x. However, while
the value assigned to x in (1) merely depends on a state of affairs or
situation (i.e., Jesus’s genuine identity regardless of one’s beliefs), the
value assigned to x in (2) depends on the beliefs held by people other
than Jesus about the identity of Jesus himself, regardless of the veracity
of those beliefs. The meaning of Who do the multitudes say that  am? and

1 The Ancient Greek text is taken from the online edition in Perseus (Crane 2025),
based on Westcott, Hort 1881. The English translation is also available online via
Perseus.
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Who do you say that I am? coincides with the examples in (2), as opposed
to the example in (1)

Now, crucially, the examples in (2) make it graphically explicit that
the interrogative pronoun who, corresponding to x here, is spelled out
only once (i.e., in sentence-initial position: who do the multitudes say
that I am?; who do you say that I am?), but is indeed assigned two differ-
ent interpretations: on the one hand, who is interpreted as an operator
that binds a variable x (for which value of x); on the other hand, who is
interpreted as a variable x predicated of the first person pronoun I (I
am x)*. Variables are by definition semantic objects that do not have a
denotation per se: their denotation varies across assignments (Heim,
Kratzer 1998, pp. 116-117)*. For example, x will denote the son of God
if it is assigned the value “the son of God” in (2), or it will denote
Pontius Pilate if it is assigned the value “Pontius Pilate”. This makes
it possible to understand what it means for who to be interpreted as a
variable-binding operator in the questions asked by Jesus. Let us con-
sider how.

2. Variables and operators

Operators are linguistic devices that bind a variable contained in a
complete proposition. As a consequence of this binding, the value of
the proposition-internal variable becomes dependent on the type of
operator being used (see Bussmann 1996, p. 839)°. To understand this

On the use of examples like (1) and (2) to paraphrase interrogative clauses, see, e.g.,
Chomsky 1993 [1981], pp. 193-194; Rizzi 1982, p. 64. For an updated formal semantic
approach to the meaning of interrogative clauses, see Beltrame et al. 2025, § 2.1.3.

®  One may also go as far as to contend that who is spelled out once, but is interpreted
in two different loci of the sentence, namely in sentence-initial and sentence-final
position. See Moro (2017, p. 98) for insightful remarks in this connection.

¢ Chomsky (1981) [1993], p. 136, defines variables as follows: “A variable is a trace
bound by an operator; it is an R-expression, functions in the manner of a name (with
interesting exceptions), is Case-marked and assigned a O-role.” Here ‘R-expression’
stands for ‘referential expression’, i.e.,, an expression that is neither an anaphor
like herself nor a pronominal like she, while O-roles are notions like agent, patient,
recipient, experiencer, etc.

®  Technically, the operator is an element in A-bar position (a position where
grammatical case is not assigned: typically, a left-peripheral position associated
with the signification of scope-discourse semantic values such as topic, focus,
quantification) that binds an element in A-position (a position where grammatical
case is assigned: typically, a position that codifies a grammatical function such as
subject and direct object). As a consequence of this binding, the two elements in the
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point, let us go back to the examples in (2a-b). For ease of exposition,
let us identify the interpretation of who as a variable-binding operator
with the formula for which value of x, and the interpretation of who as
an operator-bound variable with the occurrence of x in the complete
propositions the multitudes say that I am x and you disciples say that I am
x. In this way, saying that who is interpreted as an operator in the pair
of questions asked by Jesus (i.e., Who do the multitudes say that I am?;
Who do you say that I am?) is tantamount to saying that the formula for
which value of x binds the occurrence of x in the complete propositions
of (2a-b), i.e., the multitudes say that I am x and you disciples say that I am
x. This binding then ensures that, whatever value is assigned to the
occurrence of x in for which value of x, that value must be inherited by
the occurrence of x in the complete propositions the multitudes say that
Iam x and you disciples say that I am x. To put the same thing differently,
the operator denoted by who brings it about that, once a value V, is
assigned to the occurrence of x in for which value of x, the occurrence of
x in the aforesaid complete propositions of (2a-b) cannot be assigned
a value V,other than V

Thus, we understand that, when he answers Jesus’s question Who
do you say that I am?, Peter assigns the value “Christ of God” to the
occurrence of x in the formula for which value of x of (2b). Since who, in
its interpretation as an operator, connects this occurrence of x with the
proposition-internal occurrence of x of (2b) (i.e., you disciples say that I
am x), the value “Christ of God” is inherited, as it were, by the occur-
rence of x in the complete proposition you disciples say that I am x. Ac-
cordingly, to answer Jesus’s question Who do you say that I am? means
interpreting both the example-initial and the example-final occurrence
of x in (2b) (For which value of x, you disciples say that I am x) as referring
to the Christ of God®:

(3) For the value “Christ of God” of x, we disciples say that you are x.

More importantly, the complete proposition prefaced by for which value
of x may or may not coincide with the clause where the operator-bound
variable (e.g., x in you disciples say that I am x) fulfills its grammatical

A- and A-bar positions are interpreted as co-indexed or co-referential. See May 1985,
pp- 31-52 for relevant discussion.

¢ See Heim, Kratzer 1998, pp. 92-119 for an explicit treatment of variables and
operators in natural languages.
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function. Another look at the contrast between (1) and (2a-b) may help
to make this point clear. Thus, when it comes to (1), the clause intro-
duced by for which value of x is the clause headed by the copula am (i.e.,
I am x), which is also the clause where variable x fulfills the grammat-
ical function of predicate: for which value of x, I am x. By contrast, in the
case of (2a-b), the clause introduced by the operator for which value of
x is the clause headed by the lexical verb say (for which value of x, the
multitudes say [2a]; for which value of x, you disciples say [2b]), where-
as the clause where variable x performs the grammatical function of
predicate is the clause headed by the copula am (i.e., I am x [2a-b]), so
a clause other than the one headed by say.

3. Long-distance dependencies

Crucially, the largest clause introduced by an operator like for which
value of x is technically referred to as the scope of the operator’. Given
the identity — established above (§2) — between the interpretation of
who as an operator and the formula for which value of x, one may say
that interrogative pronouns like who have scope, and that this scope is
non-distinct from the scope of for which value of x. Thus, the scope of
who in the two questions under examination (Who do the multitudes say
that I am?; Who do you say that I am?), which is non-distinct from the
scope of for which value of x in (2a-b), consists in the multitudes say that
I 'am x (2a) and you disciples say that I am x (2b). It therefore turns out
that, in these questions, the interrogative pronoun scopes over a larger
clause (the multitudes say that I am x) than the one where the interroga-
tive pronoun fulfills its grammatical function (I am x).

When the clause over which an interrogative pronoun (interpreted
as a variable-binding operator: for which value of x) takes scope is larger
than the clause in which such a pronoun (now interpreted as an opera-
tor-bound variable: x) fulfills its grammatical function, a long-distance
interrogative clause obtains (Chomsky 1973; 1977; Cinque 1990). Thus,
both Who do the multitudes say that I am? and Who do you say that I am?
qualify as long-distance interrogative clauses, and so do their Ancient
Greek analogs (Tiva pe ot OxAot Aéyovorv etvay;, in addition to Yueig
O¢ tiva pe Aéyete etvar)’.

7 For arefined definition of scope in terms of c-command, see May 1985, p. 5.

8 Cf. also the Latin analogs from St. Jerome’s Vulgate: Quem me dicunt esse turbae?
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Long-distance interrogative clauses constitute a specific example
of so-called long-distance dependencies. A long-distance dependen-
cy is a preferential relationship between an operator and the variable
bound by it, such that the operator and the variable are contained
in two different clauses. When the operator is denoted by an inter-
rogative pronoun, the resulting long-distance dependency is known
as long-distance interrogative clause. Other kinds of long-distance
dependencies exist in natural languages. Thus, along with long-dis-
tance interrogative clauses, one also finds long-distance relative
clauses, where the operator is denoted by a relative pronoun, exem-
plified in (4) for English.

(4) The girl to whom I believe that Jimmy spoke.

This sentence may be paraphrased as in (5), along the lines of Rizzi
(1982, p. 64)°.

(5) The girl x such that I believe that Jimmy spoke to x.

If we abstract away from the segment the girl, which serves the sole
purpose of restricting the possible values of x to the members of the
set of girls, (5) results as comparable to (2a-b) in all relevant respects.
Thus, just as the interrogative pronoun who, despite being spelled out
once, was assigned two different interpretations in the two questions
asked by Jesus (Who do the multitudes say that I am?; Who do you say that
I am?) - i.e., it was interpreted as an operator that binds a variable x
(i.e., as for which value of x) and as an operator-bound variable x per-
forming the grammatical function of predicate (I am x), as was made
graphically explicit in (2a-b) — in the same way the relative pronoun
whom of (4) is spelled out only once, but is assigned two different inter-
pretations, which are made graphically explicit in (5): it is interpreted
both as a variable-binding operator (the girl x such that) and as an op-
erator-bound variable fulfilling a grammatical function (notably, the
function of complement of the verb spoke: Jimmy spoke to x).

and Vos autem quem me esse dicitis? (the text of the Vulgate is also accessible via the
Perseus Digital Library).

° In formal semantics, the meaning of relative clauses is modeled via sets: see, e.g.,
Heim, Kratzer 1998, pp. 86-130.
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In (5), too, the operator denoted by the relative pronoun (the girl x
such that) is to be understood as a device that binds the variable x con-
tained in the complete proposition I believe that [immy spoke to x: as a
consequence of this binding, the values assigned to the occurrence of x
contained within the formula the girl x such that cannot differ from the
values assigned to the occurrence of x within the complete proposition
I believe that Jimmy spoke to x. Accordingly, just like the interrogative
pronouns of the quote from the Gospel according to Luke, the relative
pronoun of (4), too, can be said to take scope, and this scope can be
identified with the scope of the operator the girl x such that. Consider-
ing that the scope of this operator is the largest clause introduced by
the girl x such that (i.e., I believe that [immy spoke to x), the relative pro-
noun occurring in (4), too, results as scoping over I believe that Jimmy
spoke to x. Now, crucially, the clause over which the relative pronoun
scopes (I believe that [immy spoke to x) is larger than the clause in which
the relative pronoun performs its grammatical function, i.e., the clause
headed by the verb spoke (Jimmy spoke to x). Hence, (5) proves that (4)
qualifies as a long-distance relative clause.

Long-distance dependencies have gone unnoticed in Vedic scholar-
ship. In the remainder of this study, I argue that long-distance depend-
encies exist in early Vedic by considering data from relative clauses
in the Rgveda and the Atharvaveda (§§5-7). Since accent plays a funda-
mental role in the present inquiry (§4), only the Saunakiya recension of
the Atharvaveda will be considered, the Paippalida recension failing to
keep track of the accent.

4. Vedic accent as a scope marker

In the following stanza from the Atharvaveda, a series of relative clauses
in padas a—c are followed by the matrix clause in pada d (sd no muiicatv
dmhasah)'. Both the relative pronouns (ydsya; ydam; ydismin) and the de-
monstrative pronoun (sd) refer to Indra:

1 In essence, a pada (lit. ‘foot’) is the metrical unit of a verse (see Elizarenkova 1995,
pp. 111-112, for an overview of Vedic pdadas with special reference to the Rgveda).
It should be noted that pada d of Atharvaveda Saunakiya 4.24.5 is given as sd °°° in
Kim’s (2022) critical edition, while it recurs as si no muficatv dmhasah in stanzas 1
and 7. For convenience, I reproduce the extended form of the pada here.
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$S4.24.5

ydsya justim sominah kamdyante

ydm hdvanta isumantam gdvistau |

ydsminn arkih $isriyé ydsminn ojah

sd no muiicatv dmhasah | |

May he free us from anguish, [he] whose enjoyment those possessing
(i.e., having access to) Soma wish for, whom they invoke as [their] arch-
er during the cattle-raid, over whom the flash of lightning is spread,
over whom fierceness [is spread].

Here I shall confine my attention to the following three relative claus-
es, where both the relative pronoun and the verbal predicate are em-
phasized in bold:

(i) ydsya justim sominah kamdyante;
(ii) ydm hdvanta isumantam gdvistau;
(iii) ydsminn arkah Sisriyé.

The relative clauses in (i)—(iii) contrast with the matrix clause sd no
muficatv dmhasah, in that the verbal predicate is accented only in (i)-
(iif). Such a contrast follows from a well-known rule of Vedic grammar.
Let us consider how.

In Vedic, “the finite verbal form in an independent clause has no
accent if this form does not begin a sentence or a pada, but it has an
accent in a subordinate clause” (Elizarenkova 1995, p. 250)"'. The ver-
bal predicates of (i)—(iii) (i.e., kamdyante, havante, and $isriyé) do not
begin either a pada or a sentence; however, they are contained in rela-
tive clauses, which of course qualify as subordinate clauses'>. There-
fore, the verbal predicates of (i)—(iii) are assigned the pitch accent in
compliance with the general accentuation rule of Vedic grammar. By
contrast, muficatu of pada d (sd no muficatv dmhasah) counts as neither
pada-initial nor sentence-initial, and is contained in an independent
(matrix) clause. This causes muiicatu to remain unaccented in the stan-
za under examination.

" More precisely, the general accentuation rule provides for finite verbs in dependent

clauses to bear the pitch accent in Vedic, where the notion ‘dependent clause’
includes, but is not limited to, subordinate clauses (Elizarenkova 1995, p. 251). The
distinction between subordinate and dependent clauses can be disregarded for our
purposes, but cf. Elizarenkova 1995, pp. 250-259 for an insightful discussion.

2 For a general overview of subordination in early Vedic, see Hettrich 1988 and Viti

2007. For a formal perspective see instead Vai 2018.
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Now, the relative clauses in (i)—(iii) can be paraphrased along the
following lines:

(6) a.ydsya jlistim sominah kamdyante
b. The man x such that those possessing Soma wish for
(kamayante) x’s enjoyment.

(7)  a.ydm hdvanta isumantam gavistau
b. The man x such that they invoke (hdvante) x as their archer
during the cattle-raid.

(8) a.ydsminn arkdh Sisriyé

b. The man x such that the flash of lightning is spread (sisriyé)
over X.

As the paraphrases in (6)—(8) show, early Vedic relative pronouns are
spelled out once but are interpreted twice: as variable-binding opera-
tors (the man x such that), and as operator-bound variables fulfilling a
given grammatical function. Qua variable-binding operators, the rela-
tive pronouns in (6)—(8) take scope: their scope, emphasized in bold in
(6)—(8), is the largest clause introduced by the formula the man x such
that. Thus, in each of these examples, the clause scoped over by the rel-
ative pronoun is the clause headed by an accented verb: kamdyante (6);
hdavante (7); $isriyé (8). This datum makes it possible to think of verbal
accent as a scope marker: in relative clauses, the clause headed by an
accented verb is the clause over which the relative pronoun takes scope.

In the next sections we shall see how verbal accent, viewed as a
scope marker, can be used as a crucial diagnostic to identify long-dis-
tance relative clauses in early Vedic.

5. Long-distance relative clauses in early Vedic: ydtra

Let us consider another stanza from the Atharvaveda. In the working
translation reported below, véttha “you know’ (pada a) is read as directly
connected to the relative pronoun ydtra “where’, “‘wherever’. In keeping
with this reading, the poet would be talking about a place where Agni
acquires knowledge of the births (jdniman-) of the devourers (atrin-).

$S1.8.4
ydtraisam agne janimani véttha
guiha satdm atrinam jatavedah
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tams tvdm brahmana vavrdhané

jahy esam satatdrham agne | |

O Agni, wherever you become aware of their (= the Atrins’) births — of
the devourers that are in secret, O Jatavedas — these, O Agni, do you -
who prospered by means of the sacred formulation — smash by piercing
a hundred of them.

However, a place where the event of Agni knowing the devourers’births
takes place fails to be fine-tuned to the content of the stanza, which is ul-
timately targeted on the annihilation of the devourers by Agni. Indeed,
from the perspective of this stanza, what really matters for Agni’s anni-
hilation of the devourers is not the place where Agni acquires a given
kind of knowledge (i.e., the knowledge of the devourers’ births), but
rather the place where the devourers’ births take place. This is because,
if Agni knows where they were born, it can burn and eliminate not only
the extant devourers, but also their nest, as it were, i.e., the offspring of
the extant devourers.

Weber understood the problematic nature of a translation like the
one reported above which posits a place of knowledge as opposed to
a place of birth. In order to take care of it, he read véttha as ‘“you find’
(pada a) as opposed to “you know’, while he continued to take this verb
as directly connected to the relative pronoun yitra ‘where’, “‘wherever’
(cf. also Bloomfield 1897, p. 65):

Wo Agni du ihre Geschlechter findest, der versteckten Fresser, o Schat-
zespender! Die todte du, méchtig durch mein Gebet hier, Agni! in hun-
dert Todesart. (Weber 1858, p. 401)

Weber’s proposal solves the problem connected with the postulation
of a place where the event of acquiring a specific kind of knowledge
takes place: in accordance with Weber’s reading, the place spoken of
is one where the devourers’ births are found (by Agni) —i.e., sticking
to the image used above, the nest of the devourers. However, this pro-
posal raises another issue, in that the meaning of the perfect forms of
vid- (including véttha) is systematically ‘to know’, not ‘to find’, in the
Atharvaveda and the Rgveda (Kiimmel 2000, pp. 495-496).

As a result, I will adopt an alternative reading of this Atharvavedic
passage where véttha bears the ordinary meaning ‘you know’, but al-
lows the places referred to by the poet via the relative pronoun yditra to
be the places where the devourers’ births take place, according to the
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poet’s knowledge. All that is needed to unlock this reading is to take
ydtra not as a locatival complement of véttha, but rather as a locatival
predicate of a nominal sentence whose subject is the noun phrase esam
... janimani ‘their births’, the copula as- (here rendered as “take place”)
being understood. Put another way, I paraphrase pada a as in (9b) as
opposed to (9¢)®.

(9)  a.ydtraisam agne janimani véttha
b. The place x such that you, Agni, know that their (i.e., the de-
vourers’) births take place in x.

c. *The place x such that you, Agni, know their (i.e., the devour-
ers’) births and the birth-knowing event takes place in x.

In this way, the problematic existence of a place of knowledge (i.e.,
a place where the event of Agni knowing the devourers’ births takes
place) dissolves. In its stead, we get places of birth, i.e., places known
to Agni as ones where the devourers were born: these places are con-
cealed, given that the Atrins are said to live (sat-, lit. ‘exist’) in secret
(guiha). Therefore, the point made by the poet in this stanza is that,
even though the places where the devourers were born are concealed
and hence inaccessible to us, Agni is still able to locate these places
and eliminate the devourers at their births, thereby preventing any
possibility for them to thrive in the present as well as the future. Ac-
cordingly, the interpretation of Atharvaveda Saunakiya 1.8.4 can be
given as follows:

O Agni, wherever you know that their (= the Atrins”) births existed (=
took place) — despite the Atrins existing (= living) in secret, O Jatavedas
— these, O Agni, do you — who prospered by means of the sacred formu-
lation — smash by piercing a hundred of them.

Now, the present interpretation of pida a implies that ydtra is inter-
preted not only as the locatival predicate of esdm ... jinimani ‘their

¥ Whitney’s translation is ambiguous, in that wherever may refer both to a place of
knowledge (in case wherever is interpreted as a locatival complement of thou knowest)
and to a place of birth (in case wherever is interpreted as the predicate of the births of
them): “Wherever, O Agni, thou knowest the births of them, of the devourers that are
in secret, O Jatavedas, them do thou, increasing through worship (brdhman)—slay
of them, O Agni, with hundredfold transfixion.” (Whitney 1905, p. 8). I am thankful
to Kristen de Joseph and Carmen Spiers for kindly discussing the subtleties hidden
behind Whitney’s translation with me.
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births’, but also as a scope-taking operator that binds the occurrences
of variable x: I take this operator to be non-distinct from the formula
the place x such that (see above, [9]), and the scope of the operator to be
non-distinct from the scope of the place x such that. The scope of yitra
is the largest clause introduced by the operator the place x such that,
hence you, Agni, know that their births take place in x, corresponding to
the whole clause headed by the accented verb véttha: i.e., ydtraisam
agne janimani véttha.

Thus, the accent on véttha does not mark the clause in which the
relative pronoun yatra fulfills its grammatical function: indeed, such
a clause is to be identified with the nominal clause having esam ...
janimani ‘their births” as its subject, which lacks an inflected verb. In
point of fact, the accent on véttha marks the clause scoped over by
ydtra as an operator. Since the clause scoped over by yitra is larger
than the clause in which ydtra fulfills its grammatical function (i.e., the
clause headed by véttha contains the nominal clause having esam ...
janimani as its subject), I conclude that yaitraisam agne janimani véttha is
a long-distance relative clause. In the following sections, two addition-
al instances of long-distance relative clauses will be considered.

6. Long-distance relative clauses in early Vedic: ydsya

In a most profound Vedic hymn, the question as to what the primitive
principle of the universe is gets identified with the question as to who
the god worth receiving our worship is. The hymn at stake is Athar-
vaveda Saunakiya 4.2, a stanza of which is reproduced below.

$S4.2.4

lydsya dydur urvi prthioi ca mahi]
ydsyada urv alntdriksam] |
[ydsydasiu siiro vitato mahitod)

kdsmai deviya havisa vidhema | |

To which god should we pay homage with the oblation? To the one to
whom Wide Heaven and Great Earth belong? To the one to whom that
wide midspace belongs? To the one to whom that extended sun belongs
by [his] greatness?

In this stanza, the poet lists a series of properties which characterize
the god worth receiving our worship. These properties, intended to
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foster the identification of the god at stake, are expressed by means of
relative clauses:

(10) a. ydsya dydur uroi prthivi ca maht
b. The god x such that Wide Heaven and Great Earth belong to x.

(11) a. ydsyadd urv antariksam

b. The god x such that that wide midspace belongs to x.

(12) a. ydsydsdu siiro vitato mahitod
b. The god x such that that extended sun belongs to x by [his =
x’s] greatness.

Each of these three relative clauses constitutes a nominal sentence
where the relative pronoun fulfills the function of genitival predicate
(ydsya ‘of whom’) expressing a possessor, while the subject (e.g., dydur
urvl prthivi ca mahi “Wide Heaven and Great Heart’ in [10]) denotes the
corresponding possessum. Thus, e.g., ydsya dydur urvi prthivi ca mahi
(10) literally translates as ‘whose are Wide Heaven and Great Earth’.

While the paraphrases in (10)—(12) are not instances of long-dis-
tance relative clauses, they are instrumental in helping us choose the
correct analysis for a difficult passage, which immediately follows the
stanza which we have just examined. The passage in question is repro-
duced below™.

SS4.25

ydsya visve himdvanto mahitod

samudré ydsya rasim id ahiih |

imds ca pradiso ydsya bahi

kdsmai deviya havisa vidhema | |

To which god should we pay homage with the oblation? To the one to
whom all snowy [mountains] belong by [his] greatness? To the one to
whom it is said that even the Rasa river [that flows] in the water mass
belongs? Or to the one to whom these cardinal points belong [as if they
were his] arms?

The relative clauses in pddas a and c are unproblematic: as shown in
(13)—(14), their analysis runs along exactly parallel lines to the anal-

M The Rasa river mentioned in pdda c is “the river at the border of the world that
separates heaven and earth” (Jamison, Brereton 2014, p. 1572).
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ysis in (10)-(12). Hence, they do not qualify as long-distance relative
clauses.

(13) a. ydsya visve himdvanto mahitvd

b. The god x such that all snowy mountains belong to x by [his
(=x’s)] greatness.

(14) a. imas ca pradiso ydsya bahil
b. The god x such that these cardinal points belong to x as [if
they were his (= x’s)] arms.

On the other hand, pada b, reproduced as (15a) below, requires care-
ful consideration. Readings like (15b) and (15c) should be excluded
(hence the star prefixed to them) inasmuch as they are inconsistent
with the context of Atharvaveda Saunakiya 4.2.4-5, where the relative
pronoun ydsya “whose’ is a possessor-denoting predicate of a nomi-
nal sentence in which the copula is silent and the subject denotes the
corresponding possessum: see examples (10) through (14) above®™.
Indeed, only the readings in (15d) and (15e) are fully consistent with
such a context.

(15) a. samudré ydsya rasim id ahith
b. *the god x such that they speak about x’s river named Rasa

and flowing in the water mass.

c. *the god x such that they say that the river named Rasa and
flowing in the water exists due to x’s [greatness].

d. the god x such that the Rasa river flowing in the water mass
belongs to x — they say.

e. the god x such that they say (= it is said) that the Rasa river
flowing in the water mass belongs to x.

The reading in (15d) is indirectly espoused by Renou and Jamison and
Brereton, to the extent that they translate a text —i.e., Rgveda 10.121.4b
(ydsya samudrim rasdya sahahiih) — which differs minimally from Atharova-
veda Saunakiya 4.2.5b (samudré ydsya rasim id ahih). Their translation
reads as follows':

**  For (15c) cf. Thieme’s translation of the parallel pada in Rgveda 10.121.4b (ydsya
samudrdm rasdyd sahahih): “[durch] dessen [GroBe], wie man sagt, der Ozean
mitsamt dem Weltenstrom ist” (Thieme 1966, p. 69).

16 The Rguveda text follows the edition by van Nooten, Holland 1994.
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RV 10.121.4

ydsya imé himdvanto mahitod

ydsya samudrdm rasdya sahdahiih

ydsya imdh pradiso ydsya bahil

kdsmai deviya havisa vidhema | |

Lui auquel appartiennent, en sa puissance, ces (monts) de niege, au-
quel appartient ’océan avec la Rasa, dit-on, auquel ces quartiers du
ciel, (qui formant) ses bras — quel est le dieu que nous devons adorer
par l'oblation? (transl. Renou 1956, p. 119).

Whose are these snow-covered mountains [=the Himalayas] in their
greatness; whose is the sea together with the world-stream, they say;
whose are these directions, whose (their) two arms [=the zenith and
nadir?] —Who is the god to whom we should do homage with our ob-
lation? (transl. Jamison, Brereton 2014, p. 1593)

Moreover, both (15d) and (15e) interpret the third person plural sub-
ject of ahiih as a generic agent: ‘they say’, ‘it is said” (Kiimmel 2000,
p- 116). However, (15d) is problematic for at least two reasons. First,
it does not do justice to the presence of the pitch accent on ahiih: as
explained in §4, the pitch accent forces us to consider ahiih as the
predicate of a subordinate clause. Since ydsya is the sole subordinator
figuring in (15a), it is natural to take ahiih as the predicate of the rel-
ative clause introduced by ydsya. This is incompatible with the anal-
ysis in (15d), which instead treats dhiih as the predicate of a matrix
(qua parenthetical) clause.

The second reason why (15d) is problematic concerns case mark-
ing. To better visualize this point, let us translate the parenthetical sta-
tus of ahiih ‘they say’ into formal terms, thereby yielding (16) (based
on Heim, Kratzer 1998, p. 114)". Here ahiih serves as an adjunct to the
S which immediately dominates the NP subject samudré rasim id ‘the
Rasa river flowing in the water mass’ and the predicative NP/PP con-
sisting of (a silent instance of) variable x'8.

7" Following Chomsky 2013, p. 39 and Manzini 2017, p. 237, phrase markers are meant
to codify dominance relations, as opposed to relations based on linear ordering such
as precedence.

1 The phrase labels are to be read as follows: S = sentence; NP = noun phrase; AP =
adjectival phrase; CP = complementizer phrase; VP = verb phrase; PP = prepositional
phrase; N° = nominal head; A° = adjectival head; C° = complementizer head; V° =
verbal head. The triangles underneath the phrase labels indicate that the internal
structure of the phrase is omitted for convenience.
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(16a)
NP
N° AP
/“—,ﬂ_‘_\\\—
/ -\‘—\_‘ﬁ-.
x;i  A° CP
| ——
such C; B
T T
‘ _.-//f H\‘Mﬁ_
that S S
NP VP they say
_— /N
the Rasa river flowing in the water mass ve PP
/\
belongs tox;
(16b)
NP

/\

NP S
VAN N
ydsya; ) S
VAN
N ahuh

P NP _
samudré rasam id XEGENITIVE

Now, in generative grammar, the subject takes on different case end-
ings depending on the nature of the head (technically dubbed as
“probe”) with which the subject enters a local relation’. In particular,

19

This local relation was identified with government in Chomsky 1993 [1981]. As a
first approximation, a head H governs a phrase P when P is the specifier of H, or
when H is the closest head that c-commands P in a sentence. See Rizzi, Shlonsky
2007, p. 139 for a refined definition of local relation couched in terms of intervention
locality.
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the subject is accusative-marked when the probe is a transitive verb
(Chomsky 2000, pp. 123-124; Chomsky 2001, pp. 16-17). In this per-
spective, the accusative marking on rasim requires that rasim be in
a local relation with the only transitive verb figuring in (16), namely
ahith. However, such a relation is far from being local in (16), inas-
much as two clausal boundaries intervene between ahiih and rasam:
the S that immediately dominates ahiil, as well as the S (made up of
two segments) immediately dominated by CP. Accordingly, the accu-
sative marking on rasam is further confirmation that the analysis of
ahiih as a parenthetical clause — reflected in (16) — cannot be correct.

Now, the difficulties that rule (15d) out do not extend to (15e). Thus,
the fact that ahith bears the pitch accent straightforwardly follows in
(15e) from ahith (‘they say’) being the predicate of a subordinate (qua
relative) clause, introduced by ydsya. Moreover, ahiih is treated in (15e)
as a transitive verb taking as a complement the S made up of the NP
subject samudré rasam id and of variable x, which serves as its predicate.
This point is made graphically explicit with the aid of the following
phrase markers, where pro is a silent pronominal standing for a generic
third person plural subject ‘they’.

(17a)
NP
/\\
N* AP
///\\
xi A° CP
.
.
such C° S
o~
et Ty
that NP VP
Vs //"// ) e
they V© cp
say C"’( s
that NP vp

the Rasi river flowing in the water mass Ve PP

belongs 1o x;
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(17b)

%
//\
A /\

yasya; NP
/\
pro
/\
ahiih

samudré rasam id Xi

Here the accusative marking on rasim naturally follows from it be-
ing in a local relation with a transitive verb, namely with ahiih: only
one clausal boundary - i.e., the small clause (SC) — intervenes between
rasim and ahith in (17b)*. Accordingly, both the pitch accent properties
of ahih and the case marking properties of rasim, which were prob-
lematic under an analysis like (15d), fall out from (15e) without stipu-
lation. I therefore conclude that (15e) is the correct analysis of samudré
ydsya rasam id ahith (15a).

Now, (15a) satisfies the definition of long-distance dependency
under the analysis in (15e). Let us consider how. Due to the non-dis-
tinctness of the formula the god x such that and the variable-binding
operator ydsya, the scope of ydsya can be identified with the scope of
the god x such that, i.e., with the largest clause introduced by the god x
such that in (15e). The largest clause introduced by the god x such that
in (15e) is they say that the Rasa river flowing in the water mass belongs
to x, which corresponds to samudré ydsya rasam id ahiih. Accordingly,
samudré ydsya rasam id ahith falls under the scope of the operator de-
noted by ydsya, just as they say that the Rasa river flowing in the water
mass belongs to x falls under the scope of the god x such that. In this way,
we reach the conclusion that ahiih also falls under the scope of ydsya:

20 See Moro 1997; 2000; 2019 on small clauses.
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see (17). This conclusion is directly confirmed by the pitch accent on
ahiih, on the assumption that verbal accent is a scope marker. Crucially,
now, the clause in which yisya fulfills its grammatical function (as the
predicate of the NP samudré rasam id) is the SC samudré ydsya rasam id
(corresponding to the Rasa stream flowing in the water mass belongs to x of
[15e]). Since the clause scoped over by yisya is larger than the clause in
which yidsya fulfills its grammatical function, the relative clause intro-
duced by ydsya is a long-distance relative clause.

7. Long-distance relative clauses in early Vedic: ydd

The last text I will be considering is taken from book 10 of the Rgveda:

RV 10.74.6

yid vivana purutdmam purdasil

d vrtrahéndro namany aprah |

dceti prasdhas pdtis tiivisman

ydd im usmdsi kdrtave karat tdt ||

When the previous victor won the latest of many, Indra the
Vrtra-smasher fulfilled his names: he appeared as the powerful lord
of victory. What we wish him to do, that he will do. (Jamison, Brereton
2014, p. 1504)

In pada d of this stanza, the relative pronoun ydd triggers the pitch ac-
cent on usmisi ‘we wish’. Accordingly, the scope of yid is expected to
coincide with the clause headed by usmisi (see above, §4). This expec-
tation is borne out, as the following paraphrase makes it clear:

(18) a. ydd tm usmadsi kdrtave

b. The x such that we wish him to do x.

Indeed, the scope of ydd in (18a) is non-distinct from the scope of
the formula the x such that in (18b). The scope of the x such that is the
largest clause introduced by the x such that. This clause is we wish him
to do x, directly corresponding to im usmdsi kdrtave, i.e., to the clause
headed by usmdsi in (18a). Hence, im usmdsi kdrtave falls under the
scope of ydd in (18a) just as we wish him to do x falls under the scope of
the x such that in (18b). This is in line with our expectation.

Now, crucially, ydd performs its grammatical function not in the
clause headed by usmadsi, but rather in the infinitival clause headed by
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the infinitive kdrtave ‘to do’, where it is understood as the direct object
of kdrtave. Put another way, ydd refers to that which is done (i.e., the
patient of kdrtave), not to that which is wished for (i.e., the patient of
usmdsi)®. In this way, the clause scoped over by the relative pronoun
interpreted as an operator (i.e., im usmdsi kdrtave “we wish him to do x”)
results as being larger than the clause in which the relative pronoun —
now interpreted as a variable x — fulfills the grammatical function of
direct object (im...kdrtave "him to do x’). As a consequence, the relative
clause in (18a) qualifies as a long-distance relative clause.

8. Concluding remarks

Vedic relative clauses have received much attention in modern schol-
arship (Hettrich 1988). Nonetheless, a subtype of relative clause, name-
ly long-distance relative clauses, has so far gone unnoticed in Vedic
studies. In this type of relative clause, the relative pronoun scopes over
a larger clause than the one where the relative pronoun performs its
grammatical function (as a direct object, predicate, etc.). In the present
contribution I have provided formal and textual arguments in favor
of the existence of long-distance relative clauses in the Rgveda and the
Atharvaveda.

Several questions arise that are worth exploring. For example,
in long-distance relative clauses the relative pronoun is said to pass
through an embedded complementizer phrase (CP) before landing in
a higher CP (see Manzini, Rugna 2024 for an updated discussion). This
implies the presence of a well-developed system of sentence embed-
ding already at the chronological height of the Rgveda and the Athar-
vaveda, which may require some remodulation of contentions to the
effect that subordination is weak in early Vedic (Viti 2007). Another
question concerns the distribution of long-distance relative clauses
across the Rgveda: under the hypothesis that this text consists of sever-
al compositional layers dating back to different historical stages (Wit-
zel 1995, p. 310; Pontillo 2017; 2019), the attestation of long-distance
relative clauses in Rgveda book 10 and the Atharvaveda is in line with
the postulation of an Atharvavedic substratum for this Rgvedic book

2 The role of patient of usmisi (that which is wished for) is already played by the
subordinate clause 7m...kdrtave, i.e., by the fact that Indra does x (x being the
operator-bound variable denoted by the relative pronoun ydd).
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(Witzel 1997, p. 280). The question then arises as to whether long-dis-
tance relative clauses are also found in other Rgvedic books, and what
this can tell us on the stratification of Vedic poetry.

These questions will not find any answer in this short contribution.
However, I hope that the depth of these questions testifies to the im-
portance of studying long-distance dependencies in early Vedic.
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3. On the informative structure of the
sentence in Vedic

Massimo Vai

Abstract

This paper examines information structure in Vedic Sanskrit, focusing on the
sentence-initial domain, or left periphery. Adopting a cartographic approach,
the study treats the left edge of the clause as a structured space associated with
discourse-related functions such as topic and focus.

The analysis concentrates on three constructions: left dislocation, the placement
of correlative clauses (especially in the diptyque normal), and constituents occur-
ring to the left of the complementizer ydd. These patterns raise questions about
the organization of the Vedic clause and the syntactic encoding of information
structure. Using both prose and poetic data from the Rgveda and the Atharvave-
da, the paper evaluates whether constraints on the ordering of topic and focus
proposed for other languages also apply to Vedic Sanskrit. The findings contrib-
ute to a better understanding of Vedic clause structure and offer comparative
insights into information structure across Indo-European languages.

Keywords
Left Periphery; Left Dislocation; Correlative Constructions; Vedic Syntax; Pre-

yad Positioning.
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1. The left periphery and the informative structure of the
Vedic sentence

The information structure of the sentence in Vedic has already been
the subject of investigation by a substantial group of syntacticians.
In addition to Delbriick’s pioneering study 1878 which was recently
analysed by Vai (2024), the topic has been extensively revisited over
the past several decades by scholars who have applied the methods
of generative syntax (such as Krisch 2017, Hale 2018, Keydana 2011;
2018, and Ram-Prasad 2022). In this work, the information structure
of the Vedic sentence will be analysed in light of studies on the left
periphery of the clause, following the approaches of Cinque (1977),
Rizzi (1997), Beninca (2001), and Beninca and Poletto (2004).

The left periphery of the sentence refers to a concept from generative
syntax — introduced in particular by Rizzi (1997) through the Split-
CP theory — which designates the initial portion of the sentence, that
is the area to the left of the verb. This domain can host elements that
have been fronted for informational or pragmatic reasons. According
to the Split-CP hypothesis, the left periphery comprises a finely artic-
ulated structure within the Complementizer Phrase (CP), consisting
of an ordered set of functional projections (as adapted here from the
schema proposed by Beninca [2001] and Beninca, Poletto [2004]):

1) {p. HTD C}{Topic [LD][LI};, . [contrast. Foc][inform. Foc] /
[Interr wh-1}{,. , C}

FinP

In this work, I will examine some phenomena relevant to the car-
tographic analysis of the left periphery in Vedic, specifically:

1) left dislocation;

2) the placement of correlatives in the so-called diptyque normal (a
term introduced by Minard in 1936); and

3) cases where elements are positioned to the left of ydd function-
ing as a complementizer.

1.1 Left Dislocation

Cartographic studies on the left periphery have paid much atten-
tion to the syntax of dislocated constituents. According to Alexiadou
(2006):
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The phenomenon referred to as ‘left dislocation’ (LD) ... is characte-
rized by the presence of a phrase in the first position of the clause
which is connected with that clause through the intermediary of some
anaphoric element referred to as the resumptive element... the resumpti-
ve element can be either a regular personal pronoun as in English, or a
demonstrative pronoun as in Dutch or a clitic pronoun as in languages
such as Italian, Romanian, Spanish, Hebrew, Arabic, and Greek.

The dislocated element and the resumptive pronoun can have the
same case; otherwise, the dislocated element is in the nominative
case and the resumptive pronoun can appear in any case: in the latter
example we speak of a Hanging Topic, a further type of Left Disloca-
tion, which corresponds to the classic Nominativus pendens.
Interestingly, Oertel 1926 deals with case syntax in Briahmanas
prose. In particular, his attention is drawn to the disjunct use of cer-
tain cases, i.e. “Prolepsis with Resumption by a Demonstrative Pronoun”.
Here follow some of his examples:

2) TS 2.4.1.1

[devd manusyah pitiras); t&; ‘nydta asann [dsura raksamsi pisicas] té nydtah
Gods, men, Fathers, — they were on one side; Asuras, Raksases, Pisacas,
— they (were) on the other Side. (Oertel 1926, p. 2)

3) KS 31.5.12t (Schroeder, v. III, p. 6, 1. 12)
[pranam vyanam apanam]; tan; eva yajamane dadhati

In-breathing, through-breathing, out-breathing, — these he places into
the sacrificer. (Oertel 1926, p. 2)

4)TS2.6.9.3

lyajfidya ydjamanayatmdne); tébhya; eva_asisam a sasté

For the sacrifice, for the sacrificer, for himself, — for them he asks a
blessing. (Oertel 1926, p. 93)

Note that in these examples the nominal groups placed at the begin-
ning of the sentence [devd amnugyah pitiras), [pranam vyanam apanam],
lyajiidya ydjamanayatmdne] are in the same case as the respective re-
sumptive pronouns té, tan, tébhyah.

In the last example, the resumptive pronoun is followed by the fo-
cus particle evd, which marks the focus of the proposition — a point to
which I will return later.
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Other cases reported by Oertel consist of a group of words in the
nominative case, resumed by a demonstrative pronoun in any case
and therefore corresponding to the structure of a nominatious pendens:

5)KS21.2 (p. 38, 1. 14)

[deva vai svargam lokam yantas); tesam; yani cchandamsy aniruktani svargyany
asan | tais saha svargam lokam ayan |

The gods going to the heavenly world, — what their unexpressed heav-
enly metres were, with them they went to the heavenly world.

6) SBM 3.4.2.1
[atithyéna vai devd istod); tant; samdd avindat

The gods having sacrificed with the guest-offering, — them discord be-
fell. (Oertel 1926, p. 36)

It is worth noting that, in addition to the cases identified by Oertel
in the prose of the Brahmanas, similar instances can also be found in
the $S — and notably, not in its prose sections. Thus, what in Oertel’s
study appeared to be a distinctive feature of Vedic prose also seems to
characterize the poetry of the AV. The following are examples found
during the survey of the Atharvaveda Saunakiya conducted within the
framework of the PRIN 2022 project:

7)$53.1.3

[amitrasendm maghavannn

asmdm chatrityatim abhi]; |

yuvdm tdn; indra vrtrahann

agnis ca dahatam prati | |

The army of the unallied, O Liberal one, those who engage in hostilities
against us — you two, O Indra Vrtra-killer, and Agni, burn them.

8) 55 2.12.7

[saptd prandn agtiu majjfids);

tams; te vrscami brahmand |

dyd yamdsya sadanam

agnidiito dramkrtah 1|

Seven breaths, eight marrows: I cut them for you with my spell; you
will go to the seat of Yama, sent by Agni, made satisfactory.

9)$S2.12.1
[dyavaprthivi uro antdriksam
ksétrasya patny urugayo ‘dbhutah |
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utantdriksam uril vitagopam);

ta; ihd tapyantam mayi tapydimane | |

Heaven and earth, the wide atmosphere, the lady of the field, the mar-
vellous wide-striding one, and the wide atmosphere sheltered from
the wind, let these be kindled here while I am inflamed.

The Left Dislocation is also attested in the RV:

10) RV 3.5.6

rbhiis cakra idyam caru nama

visvani devé vayinani vidvan |

[sasdsya cdrma ghrtdvat paddam vés];

tad; id agni raksaty dprayuchan ||

(He acquired the precious name of Rbhu, the god who knows all the
ritual patterns). The lard-rich skin of food, the trail of the bird, Agni
constantly guards all of this.

In all these examples, the phrases resumed by tid have the informa-
tional function of Topic.

Moreover, in some cases the resumptive pronoun tdd is followed
by certain focus particles, as in the last example id and other exam-
ples already mentioned: for this kind of LD, I refer to Westbury (2016,
p- 37), who observes that LD is also used to announce the focus of a
proposition’:

11) KS 31.5.12t

[pranam vyanam apanam]; tan; eva yajamane dadhati

In-breathing, through-breathing, out-breathing, — right these he places
into the sacrificer.

12) TS2.6.9.3

lyajiaya ydjamanayatmdine); tébhya; eva_asisam a sasté

For the sacrifice, for the sacrificer, for himself, — just for them he asks a
blessing.

1 Westbury proposes that LD may also be used to announce a focal relation, without
the dislocated constituent itself being focal, in what he terms focus-announcing left-
dislocation. Importantly, even under these revised accounts, the dislocated element
does not constitute the locus of focus marking, see e.g. Lambrecht 2001, p. 1072.
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In such cases, the co-occurrence of both topicalized and focalized el-
ements within the same sentence can be observed, as shown below?:

13)

TopP
.//-’-\-\
DP Top'
—
[pranam vyanam apanam]; FocP
PN
tani Foc'
eva |IP
__..——"ﬂ-‘"‘--—__

yajamane dadhati

1.2 The placement of correlatives in the so-called diptyque
normal

There is another very common structure in the Rgveda, in which tdd
functions as a resumptive pronoun. According to Cinque (2020, p. 128,
but also previous works), correlative RCs are DPs rather than CPs. In
my opinion, this might be indicated by the fact that the correlative can
be co-indexed with the resumptive pronoun tdid, which, as we have
seen, also functions as a resumptive pronoun for left-dislocated DP
constituents.

Moreover, Cinque’s analysis found that all relative constructions
(‘free’ relatives included) are double headed (i.e. they have both an ex-
ternal and an internal head in the underlying structure). Thus, taking
into account simple correlatives e.g. in modern Indo-Aryan languages,
the following sentence:

14) jo larki khari hai, vo (larkt) lambi hai
which girl is standing, she/that (girl) is tall

can be analysed in Cinque’s terms as:
15) [VO LARKI [jo larki khari hai]], vo larki lambi hai

where VO LARKI is a silent external head.

2

This hypothesis was proposed by Kiparsky 1995, p. 153, but later questioned by
Keydana 2011, pp. 111-112; 2018, p. 2200.
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(However, Cinque reports that this structure, which corresponds
to the underlying structure, has been marginally accepted by some in-
formants).

In Vedic, this type of correlative construction is the so-called dip-
tyque normal, as identified by Minard (1936, p. 9), i.e., a type of relative
clause in which the correlative clause precedes the main clause, e.g.:

16) RV 1.41.5

[ydm yajiidam ndyatha narah-

aditya rjina patha); |

prd vah sd; dhitdye nasat | |

The sacrifice that you lead along the straight path, o superior men,
Adityas, that will reach you for insight. (Jamison, Brereton 2014, p.
150)

In this case, the preposed correlative [ydm... pathd] is left dislocated
and resumed by the demonstrative pronoun sa.

Probert (2015, pp. 311-312) argues that correlative clauses in An-
cient Greek also represent a topicalization strategy, e.g.:

17) 11. 1.547-550

AAA” OV HéV K ETLEKEG AKOVENEV OV TIC EMeLTa

oUte Oev mMEOTEQOG TOV eloeTal ovT AvOQWTWV:

OV 0¢ Kk €éywv antdvevOe Oewv £0éAwpuL vonoat

ur) TL oL TavTa EkaoTa dielpeo Undé peTdAAa.

What it is right for you to know, no one will know before you — neither
man nor god. But what I wish to ponder alone, apart from the other
gods, you must neither ask about nor seek to uncover.

In this case, in the first correlative clause 6v is followed by uév, and in
the second by 0é: the pév...0¢ sequence typically marks topics in the
List Interpretation Projection in Ancient Greek (Dal Lago 2011, p. 40;
Beninca, Poletto 2004, p. 67), and thus the two correlatives function
as topics. Moreover, in the case of the first correlative, the topic is fol-
lowed by the focus o0 Tic.

Several scholars have sought to determine the structural level with-
in the main clause where the correlative is adjoined. (cf. Ram-Prasad
2022, p. 39). According to Hock (1989), correlative structures in San-
skrit are formed of two adjoined CPs (just as happens in other ancient
IE languages), since RC and MC have the same structure, as they both
contain sentence-oriented particles.
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In some cases, the theory that posits a left periphery articulated into
multiple projections allows for a more precise placement of the correl-
ative clause within the previous CP projection, e.g.:

18) RV 10.154.1.cd
yébhyo madhu pradhivati tams cid evipi gachatat ||

Those for whom honey flows forth — right to them let him go now.
(Jamison, Brereton 2014, p. 1638)

where cid is a focus particle (Lithr 2017).
And also:

19)RV1.14

a  dgneydm yajiiam adhvardm

b visvdtah paribhiir dsi |

C sd id devésu gachati | |

O Agni, the sacrifice and rite that you surround on every side — it alone
goes among the gods. (Jamison, Brereton 2014, p. 89)

In this sentence, the relative [ydm yajiiam... dsi] is left dislocated and
the resumptive pronoun sd is focalised by the clitic focus particle id
(Lithr 2017), so this sentence could have the following representation:

20)
TopP
_A
DP Top'
T N
[yam yajfiam adhvaram visvatah paribhr asi], FocP
2N
sa Foc'
id P
devésu gachati

1.3 On V-ydd order in the RV

The RV contains instances of topicalized or focalized elements appear-
ing to the left of the complementizer ydd (cf. Vai 2021), e.g.:
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21) RV 1.158.5cd

c $iro ydd asya traitand vitdksat

d  svaydim dasd tiro amsav dpi gdha | |

When Traitana cut off his head, the Dasa himself ate his own chest and
shoulders. (Jamison, Brereton 2014, p. 337)

In this regard, Keydana (2011) argues that Vedic has a discourse
functional slot (Df-slot) to the left of [Spec, CP]. This slot is usually
filled with only one word, and a filled Df-position may coexist with
a wh-word, e.g.:

22) RV 6.27.1b
indrah kim asya sakhyé cakara |

Indra, What did he create in the fellowship of it?

The Df-slot, therefore, must be distinct from [Spec, CP]. According to

Keydana, the C-system in Vedic differs significantly from the one pro-

posed by Rizzi (1997), as the Df projection marks the end of the entire

system. Keydana contends that Rizzi’s assumption — that the topic-focus

field is necessarily “sandwiched” between Force (i.e., C) and Finiteness

—is not universally valid, as it is contradicted by the Vedic data.
Keydana’s proposal is as follows:

23) [ Spec [, DE? [, Spec [ C* [IP]]]]]

This is similar to Beninca’s schema (2001, p. 62), although her analysis
only applied to Hanging Topics.

A different idea for similar structures was suggested by Danck-
aert (2012, p. 107) on the basis of Rizzi (2001). In his opinion, in these
cases in Latin, subordinating conjunctions like cum ‘when” and si “if’
are merged in FinP; see also Krapova (2010, p. 1257) on the Bulgarian
that-complementizer deto, and Roussou (2020), who observes that topic
and focus constituents may occur on either side of the Greek comple-
mentizer oti.

There are, however, other cases in Vedic in which the comple-
mentizer ydd is preceded on its left by the inflected form of the verb
that the complementizer is supposed to introduce, e.g.:

24) RV 5.4.6¢
piparsi ydt sahasas putra devan |
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Since you bring the gods safely across, o child of strength. (Jamison,
Brereton 2014, p. 666)

Using a strictly syntactic approach, one can assume that the comple-
mentizer yid is also located in this case in the head of FinP.

Zyman and Kalivoda (2020) propose the same analysis for similar ca-
ses in Latin poetry, where the verb word can move to the left of the
complementizers ut ‘so that’, si ‘if’, cum ‘when’ e.g.:

25) Ov. Ars Amatoria 1.99
Spectatum veniunt, veniunt spectentur ut ipsae

They come to watch, they come to be watched themselves.

It can be assumed that the inflected verb moves to the left of the com-
plementizer; however, this raises the question of why it is not blocked
by the Head Movement Constraint (HMC).

Zyman and Kalivoda (2020) propose a different solution to this
problem, but one could alternatively assume that the movement
takes place at the level of the V' (or I'), which contains the inflected
verb and the trace of the object, after the object has moved to a func-
tional projection, which Zyman and Kalivoda (2020, p. 21), following
Devine and Stephens (2006, p. 108), call Scr(ambled)P, between FinP
and TP.

In this way, the XP category containing the inflected verb and the
trace of the moved object can move to the left of the complementizer,
e.g., into SpecTop (without incurring in a violation of the HMC):

26) [gyp [ yad [ [ devan piparsi]]]] —
[Top [1‘ t, piparsij] [Tnp‘[FinP [Fin° yéd [Sch deve’mi [IP [1‘ t tj]]]]
The V-C° order also appears in Hittite, e.g., in Sideltsev 2015, p. 85:
27) KBo 2.5+ iii 34-35
nu "Aparru-$ 14 "¥[Kal]asma kiiruriah-ta kuit

conn Aparru-nom.sg.c man Kalasma get-hostile-3sg.pst as

As Aparru, the man of Kalasma, started hostilities, ...

The superficial structure of this example is similar to:

28) RV 5.3.1a
tvdm agne vdruno jayase ydt |
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You, o Agni, are Varuna when you are born. (Jamison, Brereton 2014,
p. 664)

According to Sideltsev (2015, p. 85 fn. 47), in this Hittite sentence the
verb functions either as a topic or as part of a broad informational
focus. It can therefore be concluded that determining the landing site
of the verb to the left of the complementizer is not straightforward.

However, there is also a very different explanation based on cliti-
cization: Watkins (1963) and more recently and systematically Lowe
(2014) argue that the relative pronouns could be enclitic, appearing
in the ‘second position” clitic cluster. Since the complementizer ydd
derives from the neuter form of the relative pronoun, this type of
explanation would account for the fact that it can also appear within
a clitic cluster (as in the following examples):

29) RV 1.51.10a
taksad ydt ta usdana sahasa sdho |

When Usdana fashions might with might for you. (Jamison, Brereton
2014, p. 165)

30) RV 2.31.5¢
stusé ydd vam prthivi ndvyasa vdcah |

When, (o Heaven and) Earth, I will praise you two with a newer speech.
(Jamison, Brereton 2014, p. 446)

Here, the occurrences of yid may appear in clusters ending with the
clitic forms of the personal pronouns te and vam.

According to many scholars, these uses of ydd are comparable to
certain relative forms found in Celtic, where relative clauses can be
introduced by a relative particle *-io < *-iod (Ziegler 1992, p. 257, fn.
22) cliticized to the verb, as in Gaulish dugiiontiio < dugiionti-io “who
honor’; toncsiiontio “who will swear’®. Moreover, Old Irish relative verb
forms are analysed in a similar way, with a clitic relative particle -e <
PIE -io, e.g. bertae “‘who bear’ < beronti-io, the 3pl. relative form of beirid
‘to bear”.

®  See e.g. Thurneysen, Binchy, Bergin 1946, p. 323; Watkins 1963; Ziegler 1992, pp.
254-258.
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2. Conclusions

This paper has examined how information is structured in the left pe-
riphery of the Vedic sentence, following the cartographic approach de-
veloped in generative syntax. The left periphery refers to the part of
the clause that precedes the main verb, often used for pragmatic pur-
poses such as topicalization or focalization. Three main phenomena
were analysed: (1) left dislocation, (2) correlative constructions, and (3)
the placement of constituents before the complementizer yid.

2.1 Left Dislocation (LD)

Noun phrases in Vedic are commonly placed at the beginning of the
sentence and then resumed later by a demonstrative pronoun, typical-
ly tad. These dislocated elements generally function as topics. In many
examples of RV and AV, the case of the resumptive pronoun matches
that of the fronted noun phrase. While such constructions have tra-
ditionally been associated with prose texts, similar examples are also
attested in poetic texts such as the Rgveda and the Atharvaveda.

In several instances, focus particles (e.g., evd, id) follow the re-
sumptive pronoun, indicating that LD may also serve to anticipa-
te focal elements. This fact shows that topic and focus can co-occur
in the Vedic sentence (contrary to what is claimed in Keydana 2011;
2018).

2.2 Correlative Constructions

Vedic makes extensive use of correlatives, where a relative clause pre-
cedes the main clause and is resumed by a demonstrative pronoun
(tad). This structure, often referred to as the diptyque normal, is parti-
cularly frequent in the Rgveda. According to Cinque’s analysis (2020),
these relative clauses are treated as DPs rather than CPs, a view sup-
ported by the fact that tad is able to resume both correlatives and dislo-
cated noun phrases.

2.3 Pre-yadd Positioning

The presence of discourse elements to the left of the complementiz-
er yid in Rgvedic texts suggests the existence of a functional position
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outside the traditional CP field. Keydana (2011) proposes a Df-slot (dis-
course-functional slot) in this position, which does not align with Riz-
zi’s (1997) model, where topic and focus projections are sandwiched
between Force and Fin; however, this analysis is fully compatible with
that of Rizzi (2001) and Danckaert (2012). In some cases, the finite verb
appears before ydd, raising questions about how this movement occurs
without violating syntactic constraints such as the Head Movement Con-
straint. One proposal is that the verb moves as part of a larger phrase
(XP), allowing it to precede yid. An alternative argument suggests that
yad, derived from a relative pronoun, behaves as a second-position clit-
ic (in line with Lowe’s assumption that the pronoun yad can behave
as a syntactic clitic). This phenomenon is comparable to relative con-
structions in Celtic, which are constructed using verb forms that can be
traced back to prototypes containing the enclitic particle *-io.

In conclusion, the left periphery model proposed by Rizzi appears
to be applicable to Vedic clauses as well.
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4. The Vedic Prose Corpus

Oliver Hellwig

Abstract

This paper introduces the Vedic Prose Corpus (VPC), a comprehensive digi-
tal resource designed to facilitate computational and philological research on
ancient Vedic texts. The VPC addresses gaps in existing digital collections by
providing standardized, linguistically annotated versions of Vedic prose texts,
including newly digitized materials. The corpus offers multiple representations
of each text: original, sandhi-resolved, and lemmatized versions, alongside ma-
chine and human translations where available. Additionally, the paper intro-
duces a complementary intertextuality database that systematically documents
parallel passages across different Vedic schools, with initial focus on the Soma
ritual. This parallel corpus has the potential to enable novel approaches to cul-
tural and sociolinguistic research on Vedic by facilitating the correlation of lin-
guistic variations with historical and geographical metadata. Both resources will
be made open source, enabling collaborative improvement.

Keywords
Vedic prose; Digital corpus; Intertextuality; Computational linguistics.



108 UNVEILING THE ATHARVAVEDA

Vedic prose constitutes one of the most significant ancient text corpo-
ra. While predominantly focused on describing and explaining Vedic
rituals, this corpus provides unique insights into the cultural and lin-
guistic landscape preceding classical South Asian civilization. Despite
its extraordinary linguistic and historical significance, researchers cur-
rently lack a comprehensive digital resource that offers unified access
to Vedic prose in a format equally suited for linguistic and text-histor-
ical analysis, and equipped with cross-references between similar text
passages.

Previous digitization efforts have yielded only partial solutions.
The TITUS website' hosts numerous Vedic prose texts, but its pres-
entation mimics printed editions, impeding automated processing.
The GRETIL collection?, while better aligned with computational
workflows, encompasses only a fraction of the relevant sources. The
Digital Corpus of Sanskrit (DCS)? offers linguistic analysis, standard-
ized citations, and metadata, but its manual curation process creates a
data input bottleneck. Moreover, it lacks a platform-independent in-
terface for data management. Finally, none of the mentioned resources
provides reliable intertextuality information.

To address these limitations and meet the growing demand for
computationally accessible resources, a group of scholars from Kyo-
to (Kyoko Amano*), Poznan (Sven Sellmer), and Zurich (the author of
this paper) has initiated the development of a comprehensive Vedic
prose corpus. This resource is specifically designed to integrate with
quantitative methodologies and provides the structured data neces-
sary for computational linguistic analysis. This paper presents the cur-
rent state of this resource, called the Vedic Prose Corpus (VPC). Its first
part introduces the data architecture and describes data coverage. In
addition, it will give an idea of how this new corpus can be employed
to answer practical research questions through prompting Large Lan-
guage Models (LLM), using Kesava’s commentary on the KausS as a
concrete example. Its second part describes a collection of textual par-
allels built on top of the VPC and their potential for linguistic research.

1 <https://titus.fkidgl.uni-frankfurt.de/>.
<https://gretil.sub.uni-goettingen.de/gretil. htmI>.

3 <http://sanskrit-linguistics.org/dcs/index.php>; source data available at <https://
github.com/OliverHellwig/sanskrit/tree/master/dcs/data>.

¢ In collaboration with Makoto Fushimi, Kyoto.
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1. Design and structure of the corpus

The VPC aims to collect all existing Vedic texts, as listed, for exam-
ple, in Goto 1987, pp. 355-372, and their commentaries in a standard-
ised format, supplemented with a linguistic analysis and text-external
metadata. The corpus building process consists of three main steps:
collecting digital texts, data cleaning and reformatting, and data aug-
mentation. This section describes these steps and provides statistics on
the resulting resource.

The first step in our work was to compile the available Vedic texts.
Most significant texts have already been digitised by other scholars; we
invested time collecting them from various websites and repositories
including GRETIL, TITUS, and others. We also digitised and corrected
several Vedic texts and commentaries in classical Sanskrit that were
previously unavailable in digital form; see Table 1. A significant gap
in the VPC is the absence of Vadhiila texts which we hope to include
in the future, starting with the available partial editions of the VadhSS
(Ikari 1997; Voegeli 2022).

Table 1: Newly digitised (parts of) Vedic texts in the VPC

Text Edition Coverage

SB Sharma 1967 complete
MaitrU Cowell 1870 complete
LatSs Vedantavagisa 1872 complete
Bhar$s Kashikar 1964 13.13-15.3
Vaikh$S Caland 1941 8-9,11-15.21
Dhanvin on DrahSS Vira 1934 DrahSS 11-15
Agnisvamin on Lat$S Vedantavagisa 1872 LatSs 1-3, 8-10
Varadattasuta on $ankhSS | Hillebrandt 1981 $ankhS$s 5-9
Devapala on KathGS Shastri 1928, 1934 KathGS 1-44

Each text is stored in a separate plain text file named according to
the abbreviation system established in Griffiths 2009, pp. 453-456.
These text files are organized following the indigenous genre classifi-
cation, labelled as Brahmanas, Aranyakas, and so forth. All text files
belonging to one genre are collected in a directory labelled with the
genre title. Commentaries on Vedic texts are stored in separate sub-
directories named according to the pattern ‘[genre] commentaries’.
Meta-information for each text file, including the edition details and
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the person(s) responsible for digitization, is provided in markdown
documents stored in the corpus subdirectories. Metadata about Sakha
affiliation as well as coarse chronological and geographical assign-
ments will be provided in a central XML file, using text abbreviations
(i.e. file titles) as keys.

While TEI-XML represents the current standard format for text
editions in Digital Humanities, we deliberately chose not to use it for
several reasons. Primarily, we wanted to maintain readability and al-
low direct access to the source data. TEI-XML requires additional pro-
cessing steps when using the data for computational analysis, as well
as dedicated editing interfaces. As the files will be shared in a public
github repository, other scholars will be able to perform corrections
directly in the text files, thus improving the text quality on the long
run. Furthermore, our organizational structure (see below) facilitates
straightforward conversion of the data into other formats; it requires
only minor adaptations to our data creation and maintenance scripts
to produce alternative outputs such as XML.

After collecting the text files, we perform comprehensive data
cleanup procedures. This primarily involves removing all annotations
that previous scholars may have incorporated into the texts. While this
process is partially automated using regular expressions, inconsisten-
cies in many encoding schemes prevent full automation, thus necessi-
tating significant manual intervention. Particularly problematic in this
regard were the A$vSS and the SankhSS. M. Tokunaga, who digitized
these texts, chose to mark both resolved sandhis and regular spaces
between strings with the same symbol, making rule-based reconstruc-
tion of the unsandhied forms impossible. S. Sellmer and the author of
this paper manually restored the sandhied versions of these texts.

Subsequently, we standardize the reference system for each file.
When the editor of a text has established an accepted citation system,
we maintain that system. This is the case for the majority of our texts;
most Stitra texts, for example, are clearly structured into (multiple lev-
els of) chapters and then into stitras. We standardize such structures
by using increasing numbers for each chapter level, separated by dots,
and finally appending the stitra number. This results in reference keys
such as “1.5.3” or “3.4.3.22” that are well established in Vedic Studies
and Indology. These keys serve to uniquely identify one line or sttra
of a Vedic text across different representations (e.g. lemmatized ver-
sions), and to link it with translations and Sanskrit commentaries. In
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particular, the complete commentary on one text line is prefixed with
this key, and sentence breaks in the commentary text itself are indicat-
ed by slashes. We are still in the process of discussing whether this rep-
resentation is optimal; at least it facilitates the retrieval of a text line’s
commentaries, though breaking the “one sentence, one line” principle
used for the Vedic sources.

More challenging are the numerous cases where editors have split
the text into numbered chapters but refrained from numbering at sub-
ordinate (sentence, stitra) levels. We can broadly identify three scenar-
ios. Some editions, such as Varma 1940 (AgnivesyaGS), are numbered
at the chapter level but indicate sentence or stitra breaks only by (dou-
ble) dandas. We represent each such danda-terminated sequence as a
separate numbered line in our text files. Other editions, such as Caland
1941 (VaikhSS) or Schroeder 1881 (MS; on which see Amano 2009, p.
9), structure the text within a single chapter by small editorial marks
without resolving sandhi or inserting dandas. Interpreting these
marks as sentence breaks, we resolve sandhi and again store the result-
ing sentences as individual numbered lines. We acknowledge that this
practice has raised concerns among some scholars (see, for example,
Hoffmann 1960, p. 2 on Raghu Vira’s edition of the JB). However, long
weakly structured text segments, while intelligible to trained human
readers, pose significant challenges for automatic text processing and
would, moreover, not be considered acceptable in editions of modern
Western texts.

The most problematic cases arise in the Brahmana literature, where
several major texts are edited without even such editorial marks, for
example, the SBM (Weber 1855). While sentence-split versions of the
Yajurvedic Sambhitas were made available to us by K. Amano, splitting
the SBM remains work in progress at the time of writing this paper,
performed by M. Fushimi (8), S. Sellmer (7, 9) and the author of this
paper (3, 4). For this task, we generally follow the English translation
of Eggeling 1882-1900. Before starting the sentence split in the SBM,
our group intensively discussed critical cases and arrived at the fol-
lowing decisions:

e Text lines should contain complete sentences but not indicate
syntactic units of a sentence. In particular, this implies that sub-
ordinate clauses (e.g. relative or causal clauses) do not occupy
independent lines but are joined with their governing clause.
The main exception to this rule are yad phrases introducing a
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topic, e.g. SBM 7.5.2.3: yad v eva pasusirsany upadadhati, which we
interpret as independent clauses.

¢ Particular attention is paid to connect direct speeches with their

containing clauses, a decision made in response to issues aris-
ing during the annotation of the Vedic Treebank (Hellwig et al.
2020). This includes even cases with elided speech verb as at SBM
3.1.1.7: tasmad u ha na praticinasirah sayita ned devan abhiprasarya
Sayd iti, where the syntactic head of the direct speech ned ... sayai
is not expressed; this kind of speech verb elision is rather fre-
quent with ritual actions accompanied by a mantra, but without
an appropriate speech verb. Moreover, this rule occasionally
serves to connect a direct speech with a sentence that is typi-
cally interpreted as independent, due to the presence of enclitic
particles in second (and third) position; e.g. SBM 9.1.2.14: asinal
kurvitety u haika ahuh. If more than one sentence in direct speech
depends from one speech verb, all but the first sentence of the
speech are written in new lines. If the particle iti simply marks
the end of a mantra that is explained in the subsequent text, we
do not connect the cited mantra with the subsequent text.
After converting the source materials into well-structured text files de-
void of extraneous annotations, we process each file with a linguistic
analysis model. This model is a character-level sequence-to-sequen-
ce transformer trained on data from the Digital Corpus of Sanskrit
(Nehrdich, Hellwig, Keutzer 2024). Evaluation indicates that the mo-
del approaches human performance in lexical and morpho-syntactic
analysis, while it achieves performance comparable to human inter-
annotator agreement for syntactic dependencies (on which see Biagetti
et al. 2021). For each source text, we generate two analyzed versions:
one with resolved sandhis, and another with lemmatized forms. These
analyses are stored in separate files that maintain the structure of the
source file, preserving the same sentence keys. The analyzed files are
organized in the lemma and unsandhied subdirectories within the
genre directory, using identical file names as their source texts.

One current focus of our work is collating scholarly translations
of Vedic texts. Most of these translations require digitization before
they can be aligned at the sentence level with their source texts. We
employ a prompt-based methodology for the alignment, providing a
generative LLM with the sentence-segmented source text alongside its
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unsegmented translation, then instructing it to divide the translation
into segments corresponding to the Vedic sentences. This approach
has proven remarkably effective, demonstrating how Al models can
successfully manage tasks that traditionally demand specialized phil-
ological knowledge. Following alignment, the line-by-line translations
are prefixed with their corresponding line keys and stored in the ap-
propriate translation subdirectories, again maintaining the same
file naming conventions as the source texts. Table 2 gives an overview
of the translations aligned so far, and their coverage of the source texts.
Additionally, we provide machine translations of all texts generated
using the Dharmamitra APP.

As with Sanskrit commentaries, aligned scholarly translations sig-
nificantly enhance comprehension of the texts. Furthermore, we intend
to utilize these — predominantly English — translations as pivots for
advanced computational applications. Most deep learning systems are
optimized for English language processing, and we anticipate that ex-
isting models for text similarity or information retrieval will perform
more effectively on these translations than custom models developed
specifically for Vedic data. To demonstrate that these applications are
not merely theoretical claims, we present two practical examples of
how current prompt-based LLMs can extract specific information from
texts in the VPC. The VPC includes Kesava’s complete commentary on
the KausS (provided by Arlo Griffiths). Philological research frequent-
ly requires locating passages addressing specific topics — a potentially
time-consuming endeavour when working with extensive texts such
as Kesava’s Paddhati. These tasks can be significantly expedited by uti-
lizing LLMs with English (machine) translations as pivot texts.

In our first experiment, we prompted two LLMs to identify all pas-
sages where Kesava describes the digging of a hole in the ground, spe-
cifically distinguishing this action from mentions of holes in objects.
While traditional keyword searches could locate all mentions of "hole’
in the text, they would struggle to distinguish between such contextu-
ally different uses. LLM-based approaches demonstrate clear superi-
ority over keyword search in this regard, as they can distinguish these
semantic nuances based on contextual understanding, a capability ev-
idenced by the following results (the Sanskrit source passages were
supplied manually):

®  <https://dharmamitra.org/>.
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3.1.2 C Sapetam gartam nikhanet
3.1.12 C $apetam nikhanet

3.1.15 C Sapetam nikhanet

3.1.16 C navyaya daksinavarte $apetam nikhanet
3.7.25 C khadayam bhiimau

49.16 G osadhikhananam

5.3.8-9 C vrajati krtyanikhananasthanam
5.5.10 C gartam khanati tiisnim
5.5.12-13 C purvasadhasu gartam khanati
5.10.51 C G yatra kvacit khanati ...

9.1.9 G bhamim dagdham samutkhaya
9.3.9-11 G dagdham khatva

11.6.18-19 C gartam khanati

The first LLM(C) demonstrated superior performance in this task,
retrieving 11 relevant passages compared to only 3 identified by the
second model (G). This substantial difference in retrieval efficacy il-
lustrates the varying capabilities among current LLMs. It should be
noted that this represents only a snapshot of current technological
capabilities, and future LLMs may significantly outperform these re-
sults.
To evaluate an LLM on a more complex task, we conducted a sec-
ond experiment in which we instructed the first LLM to compile all
statements Kesava makes regarding materials used in constructing
sacrificial implements. We additionally requested a preliminary clas-
sification of these materials, with results formatted as a nested LaTeX
list. The beginning portion of this automatically generated list is repro-
duced in the following without modifications:
e Metal
-Copper: 1.3.2,1.9.7,3.6.12,4.5.19, 4.6.7, 4.10.15
-Bronze: 1.7.9, 11.8.6, 11.8.17, 11.8.23-24, 13.2.15
-Iron: 2.7.29,3.1.18,3.3.21,4.7.7,7.3.3
-Gold: 8.1.29,10.2.18

¢ Wood
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During manual verification of the results, we observed that entries
labelled as “copper’ typically correspond to Sanskrit kamsya-, which
more accurately translates to ‘bronze’ (Hellwig 2009, p. 92). This termi-
nological discrepancy does not reflect a failure in the LLM'’s text pars-
ing capabilities but rather stems from limitations in the underlying
machine translation. This observation underscores the importance of
further training these models with high-quality aligned data as pro-
vided by the VPC.

In addjition to their use in information retrieval which we just demon-
strated with two basic examples, aligned translations are valuable for
the footnotes they contain, which discuss difficult terms or point out
parallel passages. Whenever possible, we retain these footnotes dur-
ing translation alignment, applying a simple markup scheme. While
not currently leveraged, we plan to train custom question-answering
systems with this data, thus making the valuable philological insights
contained in footnotes more readily accessible to researchers. — As be-
comes apparent from Table 2, some digitized translations are still un-
der copyright. We will use these translations in our internal workflows,
e.g. for information retrieval, but will not make them publicly available.

Table 2: Digitised and aligned translations in the VPC

Text Translation Coverage
JB 1.66-364 Bodewitz 1990 complete
PB Caland 1931 4,6-10
GB Patyal 1969 1.1-3
SankhSs Caland 1953 complete
BaudhSS Kashikar 2003 6-9
BharSs Kashikar 1964 complete
Man$$s Gelder 1963 1-5
AsvSS Mylius 1994 complete
VaitS Caland 1910 complete

To summarise this section, Table 3 illustrates the levels of informa-
tion provided by the VPC for the siitra SankhSS 5.1.3. The source text
of the siitras is supplemented with sandhi-resolved and lemmatized
versions. Moreover, we have Caland’s English translation and the ma-
chine translation at our disposal, the latter not being markedly inferior
to the human one in our opinion. Since Varadattasuta’s comment on
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this part of the SankhSs is integrated in the VPC (see Table 1), its text
is provided together with a lemmatized version and a machine trans-
lation. — Table 4 gives an overview of the corpus coverage, reflecting
our focus on the Brahmana and Stitra literature, which currently con-
tribute most to the VPC data set.

Table 3: Information currently available in the VPC for $ankhSS 5.1.3. Elements in
round brackets are not part of the VPC

Source text 5.1.3 candrama me daivo brahmety upamsu tvam manusa ity uccaih

Unsandhied | 5.1.3 candramah me daivah brahma iti upamsu toam manusah iti uccais

Lemmatized | 5.1.3 candramas mad daiva brahman iti upamsu toad manusa iti uccais

Translation 5.1.3 “The moon is my divine brahman” whisperingly, “Thou art my
human (brahman)” loudly. (Caland 1953)

Machine 5.1.3 “Candrama is my divine brahman,” he says in a whisper, “you
translation are my human one,” he says aloud.

Commentary (Varadattasuta)

Source text 51.3 candramia me daivo brahma etadupams$u / tvam manusa
etaduccairbrityat / evam brahmanam vynite mantralingat /

Lemmatized | 5.1.3 candramas mad daiva brahman etad upamsu toad manusa etad uccais
brit evam brahman vy mantra linga

Machine 5.1.3 The moon is my divine Brahman; this [formula] one should re-
translation cite in a low voice. You are human; this [formula] one should recite
loudly. Thus, one chooses the Brahman according to the indication
of the mantra.

Table 4: Current composition of the corpus

Genre Texts Lines Words Transl. lines
Brahmanas 11 86,525 666,106 6,327
Aranyakas 1 1,528 12,773 875
Upanisads 1 279 6,138

Srautasiitras 14 72,706 645,355 16,389
Grhyasutras 17 15,877 169,157

Sulbastitras 1 565 3,527

Dharmasutras 4 3,527 32,260 2,575
Srauta. (comm.) 4 2,407 63,409

Grhya. (comm.) 3 1,810 50,921

Total 56 185,224 1,649,646 26,166
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2. Intertextual links

In parallel to compiling the VPC, we create a second resource de-
scribing intertextuality in Vedic prose, which is tightly linked to
the primary corpus. For the Samhita texts intertextuality is a wide-
ly recognized phenomenon studied since the 19" century, for which
high-coverage and high-quality resources are available (Bloomfield
1906; Hellwig, Sellmer, Amano 2023). However, our interest in stud-
ying intertextuality in Vedic prose goes beyond the mere (near) liter-
al repetitions collected in these resources. Instead, we aim to collect
parallel passages that are similar in terms of content, but not neces-
sarily in terms of language. In our opinion, Vedic prose is a worth-
while corpus for assembling such data: while scholars working with
these texts recognize the high number of intertextual connections,
there has been no effort to collect these links in a format that benefits
both philology and linguistics.

To build a high-quality database of parallel passages, we current-
ly concentrate on the Soma ritual whose parallel descriptions in the
main Srautasiitras were analyzed in Caland, Henry 1906-07. We have
OCRed this book and transformed the original text into an XML for-
mat that links to the sentences in the prose corpus. Currently, this
XML file is supplemented with descriptions of individual steps from
texts not covered by Caland and Henry; this is especially relevant
for links between the Srauta and the Brahmana literature where we
can expect interesting differences in terms of content and language.
The following listing shows a small extract from this XML file, name-
ly step 130 of the Agnistoma according to the numbering used in
Caland, Henry 1906-07. The XML resource retains the original num-
bering as well as the title and summary of the ritual step. At a deeper
level of the hierarchy, the occurrences recorded by Caland and Henry
were mapped manually onto a format that is compatible with the
VPC sentence keys (see Section 2). Occasional errors in the book
have been corrected during this mapping process:

<step number= 130>
<description>Installation du kalag¢a (dronakala-
¢asthapanam).</description>
<citations>
<citation text="LatSS”>
<lines>
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<line source="Caland and Henry (1906-
07)7>1.9.20-26</1ine>
<line source="Caland and Henry (1906-
07)”>1.10.1-20</1ine>
</lines>
</citation>

<citation text="”PB”>
<lines>
<line source="Caland (1931)”>6.5.3</line>

</lines>
</citation>
<citation text="IB”>
<lines>
<line source="Bodewitz (1990)”>1.73.13-22</
line>
</lines>
</citation>
<citation text=”Bhars$s”’>
<lines>
<line source=”0H”>13.12.11-14</line>
</lines>
</citation>
</citations>
</step>

In addition to the original attestations, the XML version includes
steps from the Jyotistoma description in JB 1.66-364 (extracted from
Bodewitz 1990), the complete ritual in the BharSS, steps 1-98 in the
VaikhSS, as well as casual mentions in other scholarly works (Caland
1931 in the example). At the moment, we are integrating the Agnisto-
ma description in SBM 3—4. Details about the current coverage of this
intertextuality resource are presented in Table 5.

In addition to the Agnistoma, we are planning to integrate parallel
information for other Vedic rituals, in particular for the Agnyadhana
(Krick 1982) and the animal sacrifice (Schwab 1886). To reduce the
extent of manual annotation, we are developing a deep learning in-
tertextuality detection system which we hope to describe in a future
publication.
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Table 5: Current composition of the intertextuality data set

Number of steps 401

Number of citations 2,101

Main secondary sources

Caland, Henry 1906-07 1,880
This project 504
Other sources 28

Main primary sources

Bhar$S 288
Vaikh$S 83
JaimSS 23

SBM 17

We anticipate two important use cases for this new intertextuality
resource. First, we can directly observe how different schools per-
formed the same ritual and may use this data for cultural studies;
see the idea of building a ritual grammar in Michaels 2016, especially
p. 81ff. Second, we believe that the parallel data is highly relevant
for sociolinguistic research: In sociolinguistics, researchers aim to
understand how various factors interact with language. To this end,
statements about the same fact are elicited from different speakers.
After collecting additional information about each speaker, the pa-
rallel data are related to speaker metadata. The Vedic prose provides
an excellent collection of such parallel statements. Different schools
and traditions recording the same ritual steps function analogously
to different speakers describing the same event in sociolinguistic stu-
dies of modern languages.

The school affiliations, chronological relationships, and geo-
graphical distributions of these texts serve as the equivalent of spea-
ker metadata, allowing us to correlate linguistic variations with these
socio-historical factors. This makes the collection of ritual parallels,
in association with the VPC data, particularly suitable for sociolin-
guistic studies of Vedic dialects and thus opens relevant perspectives
for future research.



120 UNVEILING THE ATHARVAVEDA

References

AMANO, Kyoko (2009), Maitrayani Samhita I-II. Ubersetzung der Prosapartien
mit Kommentar zur Lexik und Syntax der dlteren vedischen Prosa (Miinch-
ner Forschungen zur historischen Sprachwissenschaft, Vol. 9), Hempen
Verlag, Bremen.

BIAGETTI, Erica, HELLWIG, Oliver, SCARLATA, Salvatore, ACKERMANN,
Elia, and Paul WIDMER (2021), Evaluating Syntactic Annotation of Ancient
Languages. Lessons from the Vedic Treebank, in “Old World”, pp. 1-32.

BLOOMEFIELD, Maurice (1906), A Vedic Concordance (Harvard Oriental Series
Vol. 10), Harvard University Press, Cambridge.

BODEWITZ, Hendrik Wilhelm (1990), The Jyotistoma Ritual. Jaiminiya Brahmana
I, 66-364, E.J. Brill, Leiden.

CALAND, Willem (1910), Das Vaitanasiitra des Atharvaveda, Johannes Miiller,
Amsterdam.

CALAND, Willem (1931), Paficavimsa-Brahmana. The Brahmana of Twenty Five
Chapters, Asiatic Society, Calcutta.

CALAND, Willem (1941), Vaikhanasa-srautasiitram, Royal Asiatic Society of
Bengal, Calcutta.

CALAND, Willem (1953), §ﬁf1khﬁyana—émutusﬂtm, The International Academy
of Indian Culture, Nagpur.

CALAND, Willem, and Victor HENRY (1906-1907), L’Agnistoma. Descrip-
tion compléte de la forme normale du sacrifice de soma dans le culte védique,
Ernest Leroux, Paris.

COWELL, Edward Byles (1870), The Maitri or Maitrayaniya Upanishad, Asiatic
Society of Bengal, London.

EGGELING, Julius (1882-1900), The Satapatha-Brahmana According to the Text of
the Madhyandina School, Clarendon Press, Oxford.

GELDER, Jeanette M. van (1963), The Manava srautasiitra (English Translation),
Sri Satguru Publications, Delhi.

GOTO, Toshifumi (1987), Die “I. Prisensklasse” im Vedischen, Verlag der Oster-
reichischen Akademie der Wissenschaften, Wien.

GRIFFITHS, Arlo (2009), The Paippaladasamhita of the Atharvaveda. Kandas 6 and
7. A New Edition with Translation and Commentary, Egbert Forsten, Gro-
ningen.

HELLWIG, Oliver (2009), Worterbuch der mittelalterlichen indischen Alchemie,
Barkhuis, Eelde.

HELLWIG, Oliver, SCARLATA, Salvatore, ACKERMANN, Elia, and Paul
WIDMER (2020), The Treebank of Vedic Sanskrit, in Proceedings of the
Twelfth Language Resources and Evaluation Conference, edited by Nicoletta
Calzolari, Frédéric Béchet, Philippe Blache, Khalid Choukri, Christo-
pher Cieri, Thierry Declerck, Sara Goggi, et al., ELRA, Marseille, pp.
5137-5146. <https://aclanthology.org/2020.1rec-1.632/>.



4. The Vedic Prose Corpus 121

HELLWIG, Oliver, SELLMER, Sven, and Kyoko AMANO (2023), The Vedic Cor-
pus as a Graph. An Updated Version of Bloomfield’s Vedic Concordance, in
Proceedings of the Computational Sanskrit & Digital Humanities: Selected
Papers Presented at the 18th World Sanskrit Conference, Association for
Computational Linguistics, Canberra, pp. 188-200. <https://aclantho-
logy.org/2023.wsc-csdh.13/>.

HILLEBRANDT, Alfred (1981), Saitkhayana Srauta Siitra, Meharchand Lachh-
mandas Publications, New Delhi.

HOFFMANN, Karl (1960), Textkritisches zum Jaiminiya-Brahmana, in “Indo-Ira-
nian Journal”, 4, 1, pp. 1-36.

IKARI, Yasuke (1997), Vadhiila srautasiitra 1.5-1.6, in “Zinbun”, 31, pp. 1-64.

KASHIKAR, Chintaman Ganesh (1964), The Srauta, Paitrmedhika, and Parisesa
Siitras of Bharadvdja, Vaidika Sam$odhana Mandala, Poona.

KASHIKAR, Chintaman Ganesh (2003), The Baudhayana Srautasiitra, Indira
Gandhi National Centre for the Arts, New Delhi.

KRICK, Hertha (1982), Das Ritual der Feuergriindung (Agnyadheya), Verlag der
Osterreichischen Akademie der Wissenschaften, Wien.

MICHAELS, Axel (2016), Homo Ritualis: Hindu Ritual and Its Significance to
Ritual Theory, Oxford University Press, New York.

MYLIUS, Klaus (1994), As’valdyuna—émutasﬁtm. Erstmalig vollstindig iibersetzt,
erlidutert und mit Indices versehen, Institut fiir Indologie, Wichtrach.

NEHRDICH, Sebastian, HELLWIG, Oliver, and Kurt KEUTZER (2024), One
Model Is All You Need: ByT5-Sanskrit, a Unified Model for Sanskrit NLP
Tasks, in Findings of the Association for Computational Linguistics: EMNLP
2024, edited by Yaser Al-Onaizan, Mohit Bansal, and Yun-Nung Chen,
Association for Computational Linguistics, Miami, pp. 13742-51.
<https://aclanthology.org/2024.findings-emnlp/>.

PATYAL, Hukam Chand (1969), Gopatha-Brahmana, PhD Thesis, Poona Uni-
versity.

SCHROEDER, Leopold von (1881), Maitrayani-Samhita, Brockhaus, Leipzig.

SCHWAB, Julius (1886), Das Altindische Thieropfer, Verlag von Andreas
Deichert, Erlangen.

SHARMA, Belikoth Ramachandra (1967), Sadvimsa Brahmana with Vedartha-
prakasa of Sayana, Kendriya Sanskrit, Tirupati.

SHASTRI, Madhusitidana Kaula (1928), The Laugaksi-Grhya-Siitras, Volume I,
Nirnaya Sagar Press, Bombay.

SHASTRI, Madhusiidana Kaula (1934), The Laugaksi-Grhya-Siitras, Volume II,
Nirnaya Sagar Press, Bombay.

VARMA, V.L.A.R. (1940), Agnives’yagrhyasﬁtm, Bhaskara Press, Trivandrum.

VEDANTAVAGISA, Anandachandra (1872), Srauta Siitra of Latyayana with the
Commentary of Agniswami, Valmiki Press, Calcutta.

VIRA, Raghu (1934), Drahyayana-Srautasitra. With the Commentary of Dhanvin.
Patalas 11-15, in “Journal of Vedic Studies”, 1, 1, pp. 13-80.



122 UNVEILING THE ATHARVAVEDA

VOEGELI, Frangois (2022), The Fifth Prapathaka of the Vadhiila Srautasiitra, Har-
vard University Press, Cambridge.

WEBER, Albrecht (1855), The White Yajurveda. Part II, Ferd. Diimmler’s Ver-
lagsbuchhandlung, Berlin.



PART II

Lexicon






5. The meaning and etymology
of Skt. sitkara-

Alexander Lubotsky

Abstract

This essay re-examines the meaning and etymology of the Sanskrit word sitkard-,
traditionally glossed as ‘boar, pig’. Through detailed textual and comparative
analysis, the study shows that in early Vedic sources sitkard- refers not to a do-
mesticated pig but to a wild, animal, later associated with the boar of the cos-
mogonic myth. Challenging the common derivation from Proto-Indo-European
suH-‘pig’, the author argues instead for a connection with Middle Persian hitkar
“porcupine’, reconstructing a Proto-Indo-Iranian form suHkara- meaning ‘por-
cupine’. The article situates this term within a broader network of Indo-Iranian
animal names of likely Central Asian origin, illustrating how semantic shifts
and folk etymology shaped the later Indo-Aryan development of siikard- into
the ordinary word for ‘pig’.

Keywords
Boar; Pig; Porcupine; sitkard.
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For Proto-Iranian, we can reconstruct two terms for domestic pigs,
both of Indo-European origin:

e PIr. *huH- "pig’ (YAv. hii- m., BMP hwk /xiig/, Oss. x*y / xu, etc.) <PIE
*suH- (Gr. b m./f. “pig’, Lat. siis m./f. ‘pig’, OHG and OE sii f. “sow’);

o Plr. *partsa- ‘piglet’ (YAv. *parsa- m. ‘piglet’, Khot. pa’sa- ‘pig, hog’) <
PIE *porko- (Lat. porcus m. “pig’, Olr. orc m. “id.’; Lith. pafsas ‘barrow,
piglet’; CS prase n. ‘piglet’; OE fearh m. “farrow, pig’).

In contrast to Iranian, Indo-Aryan lacks the original Indo-European
vocabulary for domestic pigs, a gap that may be explained by differ-
ing migration routes. On their journey from Central Asia through the
Hindukush into the Swat Valley, the Indo-Aryans were unable to bring
pigs with them and did not practice pig husbandry for a period of
time. This interruption possibly led to the loss of the inherited words
for ‘pig’ and ‘piglet’’.

At first sight, however, this account seems to be contradicted by
the Sanskrit word sikard-, which is repeatedly linked in the scholar-
ly literature to the Indo-European term for ‘pig’. As we shall see, this
connection raises several problems, but let us begin by considering the
meaning of the word itself.

1. The meaning of siikard-

Our major dictionaries unanimously assign to it the meaning ‘boar,

pig, hog’, cf.:

e Bohtlingk/Roth 1855-1875: ‘Schwein, Eber’;

e Grassmann 1873: ‘Schwein’;

* Monier-Williams 1899: “a boar, hog, pig, swine’;

e Mayrhofer 1986-1996: ‘wilder Eber, wildes Schwein’.

1.1. In the earliest Vedic texts, the meaning of sitkard- is somewhat elu-
sive. In the RV, the word appears only once, in 7.55.4ab, where a dog is
urged not to bark at “us” but instead to chase a sitkard-:

! Inaforthcoming paper, Asko Parpola draws attention to the important fact that pigs
are absent from the Sintashta culture, presumably because (unlike in the Abashevo
culture) there were no oaks and thus no acorns to feed them (see Koryakova,
Epimakhov 2007, pp. 65, 88). This would suggest that the Indo-Aryans must have
abandoned the vocabulary associated with pig husbandry at a considerably earlier
stage.
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RV 7.55.4

tvdam sitkardsya dardyhi®

tava dardartu sitkardl |

stotfn indrasya rayasi

kim asman duchunayase

ni st svapa | |

Keep tearing at the boar; let the boar keep tearing at you. You are
barking at the praisers of Indra. Why do you torment us? Go to sleep!
(Transl. Jamison, Brereton 2014)

Itis quite possible, of course, that siikari- here refers to a boar, but it can
likewise be any wild animal, usually chased by dogs®, so that the RV
passage is not very helpful.

Things become better in the AV, where siikari- refers to a mytholog-
ical animal, who digged up the Earth in a cosmogonic myth:

PS 6.7.2¢

yam suparnah paryapasyad

antar mahaty arnave |

tam sitkara tvam mayaya

trih samudrad ud *abharah | |

You, o sitkard, with [your] extraordinary power, three times brought up
from the ocean this [Earth], which the eagle spotted, inside the great
swell. (Transl. after Griffiths 2009, pp. 90-91)

The myth is well known from all schools of the Yajurveda and is sum-
marized in Kuiper 1970 as follows: “[A] cosmogonic boar brought
some mud upward from the bottom of the Waters, which then beca-
me the beginning of the Earth. Originally it was as small as the boar’s
snout, but soon, while still floating on the surface of the Waters, it be-
gan to grow.” (pp. 101-102)

2 For the genitive object in this construction see Gaedicke 1880, p. 44: “Der Genitiv
nach dar R.V.7,55,4 ... bezeichnet nicht das Ziel sondern das Object und findet seine
Analogie an dem griechischen Genitiv nach &nteoOai, Oryydvew etc.” The root
di- ‘to crack, split, break, burst’ (RV+) is otherwise always transitive with a sole
ddrt 11 “...when at the Hariytipiya (River) he [Indra] smashed the Vrcivants in the
front division, and the rear (division) shattered from fear.” (Jamison, Brereton 2014).

®  Anticipating the etymological discussion below, we may even consider that sitkard-
is another, older word for a porcupine. It is certainly for a reason that the Sanskrit
name for a porcupine is svavidh- (= ‘dog-piercer’), attested since the Atharvaveda.

¢ Almost identical to PS 6.7.3ab yam samudrad udabharo bhiimim sitkara mayaya.
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The same myth is hinted at when the AV describes the discovery of
a medicinal plant:

852.27.2ab (= 5.14.1ab, PS 2.16.2ab, 7.1.1)
suparnds twi’ﬂnv avindat
stikards tvdkhanan nasa |

The eagle discovered you [the medicinal plant], the sitkard dug you
with its snout. (Translation after Griffiths 2009, p. 259; cf. also Griffiths
2009, pp. 90-91 for a discussion of these passages).

This cosmogonic boar has no name in the Yajurveda, but simply called
vardhd- ‘wild boar’, and the same term is used already in the AV, in
very similar contexts, cf., for instance,

PS 3.15.2a
yam tvd varaho akhanad

You (o Earth), whom the wild boar dug up...

Also the compound vardhamanyu- ‘boar’s wrath’” in the PS hymn to
Sura (5.10) refers to the cosmogonic myth (Lubotsky 2002, p. 59).

PS 5.10.4cd
varahamanyur ajany
uttanapadam ardaya | |

Boar’s wrath has arisen: shake the one with her feet upwards (= the
Earth).

Given this parallelism, it is only natural to assume that vardhd- and
sitkard- function as synonyms—a view already suggested by Kuiper
(1970, p. 102: “the cosmogonic boar, who seems to be identical with the
‘hog’ (sitkard) of the Atharva-Veda”). Nevertheless, there is one passage
in the AV where the two terms are explicitly contrasted:

$S12.1.48

malvdm bibhrati gurubhyd

bhadrapapdsya nidhdnam titiksih |

varahéna prthivi samvidana

sikaraya oi jihite mrgaya | |

While she (the Earth) bears a wise (gurii) one, she is bearing a silly
one [as well]; she endures the dwelling of a good one [as well as] of a
bad one; the earth, who is united with the boar, opens up for the wild
sitkard.
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Interestingly enough, siikard- and vardhd- are inverted in the parallel
PS passage:

PS 17.5.6cd

sttkarena prthivi samvidana

varahaya vi jihite mrgaya

the earth, who is united with the sitkard, opens up for the wild boar. (Cf.
also Selva 2014, p. 57)

Obviously, varahd- and siitkard- cannot refer to the same animal here,
since they form an antonymical pair, but both are called mrgd- ‘a wild,
forest animal’.

In the PS, we once encounter the female sitkari-. The passage reads:

PS10.1.8

kanoa ya gardabhiva

nibhasat® sitkariva |

tasyai pratipravartaya

taptam asmanam asani | |

The Kanva with her hanging butt like a jenny, like a sitkari — hurl a hot
stone into her mouth!

The image underlying the simile in the first two padas is not entire-
ly clear. However, the Kanvas / Sadanvas are frequently depicted as
women with sagging breasts (lambanastani-, PS 6.8.4, 10.1.1), so the
passage fits well within that tradition. In any case, it demonstrates
that the Indo-Aryans were well acquainted with the sitkard-; otherwise,
there would not have been a distinct term for the female of the species.

For the Samhitas, then, we may conclude that sitkard- denotes a
wild, forest-dwelling animal, one that appears in similar contexts with
a wild boar, but is not identical with it.

1.2. In the Yajurveda, siikard- appears only in the lists of wild animals to
be bound to the sacrificial stakes during the Asvamedha ritual. Within
these lists, which are organized in groups of eleven, the sitkari- is ded-

5 For nibhasad- “with buttocks hanging down’, cf. further PB 13.11.6 somah pavanta
indava ity anustubho nibhasado bhavanti pratisthayai “(The verses beginning:) ‘The
somas, the drops, are being clarified” are anustubh(-verse)s with their hinderpart
directed netherward.” (Transl. Caland 1931, p. 342, who adds the following
comment, however: “The word nibhasadah is left unexplained by Sayana; its exact
meaning is not clear.”).
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icated to Indra. Two textual variants are attested: one in the VS and the
MS, and the other in the TS and the KSA:

VS 24.40 (~ MS 3.14.21:177.4-5)

khango vaisvadevih $vakrsndh karné gardabhds tardksus té raksasam indraya
sitkardh sirithd marutih krkalasah pippaka Sakiinis té $aravyayai visvesam devi
nam prsatdh

A rhinoceros belongs to the All-Gods; a black dog, a long-eared one, a
donkey, a hyena — these are of the Raksasas; a sitkari- is for Indra; a lion
belongs to the Maruts; a chameleon, a Pippaka-bird, a Sakuni-bird —
these are for the Arrow; a spotted antelope is of the All-Gods.

TS.5.5.11 ~KSA V.7.1:179.6-9

indraya rajiie siikard, virundya rajiie krsno, yamaya rajiia fSya, rsabhaya rajfie
gavaydh, Sardilaya rdjiie gaurdh, purusardjiya markdtah, ksiprasyendsya
vdrtika, nilamgoh krimih, somasya rajiiah kulumgdh, sindhoh Simsumaro,
himdvato hasti,

To Indra, the king, a siikard-; to Varuna, the king, a black antelope; to
Yama, the king, a deer; to the bull, the king, a Gayal; to the tiger, the
king, a Bos Gaurus; to the king of men a monkey; for the swift falcon
a quail; for the Nilangu a worm; for Soma, the king, a gazelle; for the
Sindhu a crocodile; for the snowy mountain an elephant.

The reason for the association of siikari- with Indra in these ASvamedha
lists remains unclear. While both are connected, in a general sense, to
the creation of the world, this explanation is too abstract to account for
the specific dedication. It seems likely that a mythological rationale
underlies the link, but if so, it has not survived in the textual record.
A potential reference to this myth appears in an ApSS mantra, yet it
provides little clarification:

ApSS 5.26.5
yas te agne sambhyrtir indrah sitkara abharat |
tasu socisu sideha bhasma vaisvanarasya yat

Deine Zusammensetzungen, o Agni, die Indra in den Eber hineintrug,
sitze du auf diesen leuchtenden, auf der Asche des Vai$vanara. (Transl.
Caland 19211, p. 171)°

The mythological story behind the passage was unclear for Caland, too, since he
adds a footnote: “Worauf bezieht es sich?”.



5. The meaning and etymology of Skt. siikard- 131

1.3. It is only from the Upanisads onwards that sitkari- becomes synon-
ymous with varahd, and both seem to refer to domesticated pigs. Here
are two typical passages:

ChU 5.10.7

atha ya iha kapiiyacarand abhydso ha yat te kapiiyam yonim dpadyeraii
Svayonim va stikarayonim va candalayonim va

But those who are of stinking conduct here — the prospect is, indeed, that
they will enter a stinking womb, either the womb of a dog, or the womb
of swine, or the womb of an outcast (candala). (Transl. Hume 1921)

Manu$ 239

candalasca varahasca kukkutah sva tathaiva ca | rajasvala ca sandhasca
naikserann asnato dvijan [...] 241 ghranena sitkaro hanti paksavatena
kukkutah | sva tu drstinipdtena sparSendvaravarnajah

A Candala, a pig, a cock, a dog, a menstruating woman, or a eunuch
must not look at the Brahmins while they are eating. [...] A pig spoils
with its breath, a cock with the waft from its wings, a dog with its gaze,
and a low-caste man with his touch. (Transl. Olivelle 2005)

The passage in the Manu-smrti makes it particularly clear that, for
the author, sitkard- and varahd- are synonymous and that neither term
denotes a wild animal — a wild boar, after all, could hardly render a
Brahmin’s food impure by its breath.

1.4. In later Indo-Aryan, reflexes of sitkard- generally come to mean
‘pig’, while those of varihd- tend to denote a wild boar. There are, how-
ever, notable exceptions: on the one hand, Sinhalese (h)iri (< sitkard-)
means ‘boar, wild pig’, and, on the other, Assamese bard (< varaha-)
means ‘boar’ next to ‘sow, pig’ (see Turner 1969-1985).

2. The etymology of siitkard-

2.1. To my knowledge, there are two etymological proposals for siikard-
in the scholarly literature: 1) that it continues the Indo-European word
for ‘pig’, PIE *suH-, and 2) that it is an onomatopoetic formation, mean-
ing ‘[an animal] producing sound si’. In practice, however, these two
approaches are often combined.

The onomatopoetic explanation was already given by Bohtlingk
and Roth (1855-1875): “Vielleicht in sii-kara- den Laut st hervorbrin-
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gend zu zerlegen”. Wackernagel and Debrunner (1954) seem to follow
this line on p. 64 (“sii-kard- “Schwein” [“sti- machend”])”, yet on p. 541
they give the IE etymology.

Today, most scholars are inclined to connect Skt. sitkard- with MP
hwk /xug/ ‘pig’, NP xiig ‘id’”” (for instance, Mayrhofer 1986-96 II, p.
738 and Wodtko et al. 2008, p. 684, the latter simply referring to the
former, however). This approach, however, gives rise to a number of
problems:

e Suffixation. The -ka- suffix of MP hwk /xiig/ ‘pig’ is highly produc-
tive in Iranian. Since no other cognates point to PIE *suH-ko-, the
Indo-Iranian age of this formation cannot be ascertained. Neither
the suffix -kara- nor a combination of -ka- and -ra- has any parallel
in Sanskrit.

* Sibilant alternation. As noted by Bohtlingk and Roth (1855-1875),
various Sanskrit texts attest the alternation siikard- / $itkard-, which
is atypical for inherited words.

e Accentuation. For *sitka-ra-, one would expect root accentuation, so
the final stress requires explanation.

* Nasalization. Modern Indo-Aryan reflexes of sitkard- exhibit nasal-
ization, e.g., West Pahari sigar ‘pig’, Nepali siigar, sigur ‘domesti-
cated pig’.

The first two points are hardly ever addressed®, whereas the latter two
are often attributed to “volksetymologische Umformungen’ und die
Nachahmung von Lockrufen (nhd. suk suk usw.)” (Mayrhofer 1986-96
II, p. 738). In other words, the prevailing view is that the word is orig-
inally inherited, but subsequently modified in various ways under the
influence of onomatopoetic associations.

7 Asindicated in Kroonen 2013, p. 490, OE sii, sugu, MDu. soge go back to acc.sg. of the
root noun *suyun, and do not contain a velar suffix (pace Mayrhofer 1956-1980 IIL, p.
490, Mayrhofer 1986-96 II, p. 738).

Occasionally, scholars refer to Latin siicula ‘a windlass’ as a parallel formation (e.g.,
Pokorny 1959, pp. 1038-1039). However, the Latin diminutive suffix -culum, -cula
derives from PIE -tlo-, making the comparison tenuous. The only parallel cited by
Wackernagel and Debrunner (1954, p. 541) for the Sanskrit suffix -kara- is puskald-
“+splendid’ (AV+), supposedly derived from the root pus- ‘to thrive’. In my view, this
derivation is highly problematic.

®  Mayrhofer refers to Wackernagel (1905, p. 37), who in turn cites an older proposal by
Osthoff (1881, p. 220) suggesting that the accent in siikari- reflects a folk-etymological
analysis as sii-kard- ‘making the sound sii’.
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2.2. It is evident that the currently popular derivation of Skt. siikard-
from PIE *suH-ko- requires numerous additional assumptions, most
of them unverifiable, and involves considerable special pleading. A
different approach is therefore warrented. I propose connecting Skt.
sitkard- with Middle Persian (Pahlavi) hwkl /hitkar/ “porcupine’. Al-
though the connection is conceptually straightforward —many lan-
guages describe a porcupine as a ‘pig with needles’, cf. Italian porco-
spino (from porcus ‘pig’ + spina ‘thorn’) or German Stachelschwein — it
has not been seriously considered, largely because the Middle Persian
word was only included by MacKenzie in the “Addenda” to the 1986
edition of his A Concise Pahlavi Dictionary, where it reads (MacKenzie
1986, p. XXII):

hukar(ag) | hwkl(k’) | N xitkara | porcupine. (not hedgehog)

The meaning ‘porcupine’ is secure, as in the Pahlavi translation of the
Vidéevdad 5.31 and 13.16 — the only attestations in the Pahlavi corpus
known to me — hwkl renders Avestan sukurana- ‘porcupine’. The form
of the word, however, is more contested, as the editions vary.

In his edition of the Pahlavi Videvdad, Jamasp (1909 I) edits ikl in
5.31 and hwkl in 13.16, noting in a footnote that some manuscripts attest
hkwl in the latter passage. In the glossarial index to the edition, Jamasp
(1909 11, p. 115) gives hitkar [hkI] “porcupine’. Anklesaria (1946) writes
hiikiir in both passages, while Moazami (2014) writes x7igar (translated
as ‘hedgehog’) and xiikar [hwkl(k)'] in the index™®.

In the first critical edition of the Pahlavi Videvdad (covering chap-
ters 10-15), Andrés-Toledo (2016, p. 173) records the word in 13.16 as
hwkwl, transcribed xitkur, with -u- in the second syllable. In response
to my inquiry regarding manuscript readings, Andrés-Toledo (e-mail,
20 August 2025) noted that the Pahlavi word is unanimously written
hwkwl in the three oldest manuscripts of the Pahlavi Widewdad (4600
[Geldner’s L4], 4610 [Geldner’s K1] and 4000 [Iranian Widewdad Sade
with interlinear Pahlavi translation]), and since 4000, which belongs to
a different transmission branch, also attests it, the reading hwkw! seems
more likely.

10 Moazami provides no variae lectiones for her readings. The transcriptional issues
(x-/h-, -k-/-g-) are dependent on various traditions and are irrelevant for our
argument.
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Given the other evidence pointing to the original hitkar (see the next
two subsections), the -u- in the second syllable may be secondary, like-
ly influenced by Avestan sukurana-, the very word that hitkar translates.
2.3. It is possible, though unverifiable, that the Middle Persian proper
name Hukar (see Zimmer 1991, p. 122) ultimately derives from the ap-
pellative hitkar “porcupine’.

2.4. Middle Persian hitkar “porcupine’ survives in Modern Persian as
xtikara ‘badger” (< *hitkaraka-), albeit with very limited attestation. It
occurs only in the 18%-century pharmacological treatise Mahzan al-ad-
wiya, where it is recorded as an Isfahan dialect word for Arabic zabzab
“a certain beast resembling cat; it is an animal black and white, short in
fore and hind legs” (Lane) — undoubtedly a badger (Garnik Asatrian,
p-c.). Among modern dialects, only Gilaki preserves xiikar, referring to
a black-and-white wild goose, likely named for the color pattern of a
badger’s head.

2.5. Let us recapitulate our findings so far. In the oldest Sanskrit texts,
sitkard- designates a wild animal, chased by dogs. In later usage, how-
ever, it comes to denote the pig in general, and more specifically the
domesticated pig. On the Iranian side, we encounter *hitkara- “porcu-
pine’, attested only in Middle and Modern Persian. Despite the limited
Iranian evidence, the formal parallelism between the two formations
seems sufficient to posit a Proto-Indo-Iranian (PIIr.) word *siikara- or
*suHkara-. What kind of animal did this PIIr. term designate? Since the
meaning of the Sanskrit word remains ambiguous in the earliest texts,
the most economical assumption is that the Iranian meaning “porcu-
pine’ should be projected back to the PIIr. stage.

In Iranian, we find another word for ‘porcupine’ that closely re-
sembles PIIr. *suHkara-, namely Late Avestan sukurana- and Modern
Persian sugur(na) < Proto-Iranian tsikurna-''. As already noted by Sze-
merényi (1970, pp. 502f.), *#ikurna is most likely a compound, with
*tuHk- ‘needle’ (cf. YAv. siikd- ‘needle’, Pahlavi swcn /sozan/ ‘id’, etc.) as
its first member. Szemerényi was unable to identify the second mem-
ber because he assumed the compound to be an (Indo-)Iranian forma-

1 Pash. skun, Bal. sikii(n), sinkur, which point to *sikurna-, may go back to the same
proto-form, if we assume labial dissimilation; for a discussion, see Korn 2005, p.
145, fn. 364.
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tion. Yet the word for ‘needle’ itself is a loanword from a Central Asian
substratum (cf. Lubotsky 2001, p. 306 and passim), which suggests that
the compound as a whole may also have been borrowed from the same
source. In this case, the second member -ur-na- can be related to Pllr.
*uar-aj'a- "boar” (Skt. varahd-, PIr. *uarid:a-), yielding the interpretation
of *Fik-ur-na as ‘needle-boar” in that language.

We may therefore add the word for ‘porcupine’ (PIIr. *¢ukurna > Plr.
*tukurna) to the list of animal names borrowed by the Indo-Iranians
from a Central Asian substratum:

e PIIr. *"uj"aka- ‘hedgehog’: Skt. jahaka-, Plr. *fajaka- / *[ujaka- (YAv.
duzaka- with a folk-etymological adaptaion)

e PIIr. *ustra- ‘camel’: Skt. tistra-, Plr. ustra-

e PIIr. *kHara- ‘donkey’: Skt. khara-, PIr. *xHara-

e PlIIr. *kaciapa- "turtle’: Skt. kasydpa-, Plr. *kat*iapa-

e PIIr. *kapauta- ‘pigeon’: Skt. kapota-, Plr. *kapauta-

o PlIr. *matsia- ‘fish’: Skt. mdtsya-, Plr. *matia-

e PlIr. *mrga- ‘game’: Skt. mrgd- “wild animal’, PIr. *mrga- ‘bird’

e PIIr. *uardja- ‘wild boar’: Skt. varahd-, PIr. *uarad-a-

2.6. We thus arrive at the remarkable situation that Proto-Indo-Ira-
nian possessed two similar words for ‘porcupine’: *¢u(H)kurna- (>
PIr. *Fiikurna) and *suHkara-. The following scenario to account for
this duplication seems most promising to me. As we have seen, the
borrowed Pllr. *éu(H)kurna- can be analyzed as *¢u(H)k-ur-na- ‘needle
boar” and therefore represents the original designation of the animal.
PIlIr. *suHkara-, by contrast, is best understood as a folk-etymological
reshaping of *¢u(H)kurna-. After encountering the animal and its for-
eign name in Central Asia, the Indo-Iranians adapted it into a more
transparent form, *sii-kara-, which could be interpreted as ‘producing
the sound sii %

Presumably, both terms — the original *¢u(H)kurna- and the folk-ety-
mological *suHkara- — coexisted in Indo-Iranian for some time. Iranian
preserved both terms (with *suHkara- only attested in West Iranian),
while Sanskrit abandoned the former. When Sanskrit coined a new

2 In theory, it can also be understood as sitka-rd- ‘with needles’ (type Skt. muska-rd-
‘with testicles’), but it would require additional assumptions (the existence of an
a-stem and an initial *s- already in PIIr.).
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word for ‘porcupine’, svavidh-, literally ‘dog-piercer’, sitkard- gradually
shifted in meaning, first denoting a kind of wild boar and later the
domesticated pig.
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6. On the meaning of gand-
in the Rguveda and the Atharvaveda

Duccio Lelli

Abstract

As has long been noted, in both the Rgveda and the Atharvaveda, the term gand-
‘flock, troop’ refers predominantly to the troop of the Maruts, a group of male
deities who are mentioned exclusively in the plural. On naturalistic grounds,
these gods are the embodiment of the thunderstorm, being associated with rain,
roaring wind, lightning, and storm clouds. On the other hand, in their social
dimension, they represent the divine counterpart of the ancient Indian male
sodalities that developed from the Indo-European institution of the Minner-
bund. Indeed, on close scrutiny, it appears that also the non-Marutian contexts in
which the word gand- occurs in the two samhitis hearken back to the same socio-
political phenomenon, or retain some of the main features of the cultic warrior
brotherhood of the Minnerbund. This contribution aims at investigating all the
contexts in which the term gand- occurs in the Rgveda and Atharvaveda, in order
to elucidate its original meaning and semantic development. As I shall try to de-
monstrate, in early Vedic, the word still preserves a pregnant sense, one which
is consistent with the aforementioned Indo-European legacy. A decisive clue for
understanding the meaning of gand- are stanzas 4 to 9 of the important hymn
Atharvaveda Paippalada 19.54, which contain some rare and significant occurren-
ces of the word and the earliest attestation of the compound gandpati- ‘lord of the
troop’. Finally, I shall discuss the compounds formed with gand- and derivatives
of the word, which ultimately confirm the scenario sketched above.

Keywords: gand-; Rgveda; Atharvaveda; troop; ancient sodality; Minnerbund.

* This research was funded by the European Union — NextGenerationEU (Mission
4, Component 2, Investment 1.1, CUP B53D23023280006) under the PRIN PNRR
2022 project “Entangled chronotopes: language, power, bodyscapes and religion in
the first ten books of the Saunaka Atharvaveda-Sambhita [SS]” (PI: Tiziana Pontillo),
within the Rome Research Unit coordinated by Marianna Ferrara.



140 UNVEILING THE ATHARVAVEDA

1. Introduction

In the Rguveda, the word gand- ‘troop, flock, throng’ occurs 41 times,
most often referring to the troop of the Maruts. In 30 of these occur-
rences, with only one possible exception!, it clearly denotes the Maru-
tian flock that accompanies Indra in many of his exploits and supports
his deeds. The term is used eight times to refer to groups of people,
once to a flock of wild geese, once to a bunch of dice, and once to the
throng of the gods.

In the Atharvaveda, gand- is attested 17 times. Accounting for repe-
titions in parallel passages from the two recensions, it occurs 12 times.
In eight of these instances (four of which have parallels in the Rgveda),
it clearly refers to the troop of the Maruts. In one case, the referent is
ambiguous®. The remaining three occurrences of gand- are found in PS
19.54.4-9, which concerns the gaining of leadership over a group of
people denoted by this term.

The tables below show the distribution of the attestations of gand- in
the two samhitds and their percentage in relation to the referent.

Rgveda 41x Atharvaveda 12x (17x)
30x (73.17%) Marutian flock 8x (66.67%) Marutian flock
8x (19.51%) People 3x (25%) People
1x (2.44%) Gods 1x (8.33%) ?
1x (2.44%) Wild geese
1x (2.44%) Dice

At RV 7.9.5 dgne yahi diityam ma risanyo devdr dcha brahmakfta ganéna | sdrasvatim
mariito asvindpd yiksi devan ratnadhéyaya visvan “O Agni, travel on your mission
toward the gods — intend us no harm! — along with the band that creates poetic
formulations. Sacrifice to Sarasvati, to the Maruts, to the Asvins, and to the Waters,
and to all the gods so that they grant wealth” (Jamison, Brereton 2014), the referent
of the phrase brahmakjta ganéna is ambiguous. It may refer to the Maruts, who
accompany Agni in his journey to the gods. This interpretation is supported by RV
3.32.2cd brahmakfta marutena ganéna sajosa rudrais trpdd dvrsasva “Joined in pleasure
with the formulation-making flock of Maruts, with the Rudras, drench yourself (in
it), to satiety” (Jamison, Brereton 2014), where the same phrase is extended with
the name of the Maruts. Alternatively, the expression could refer to All Gods (see
Geldner 1951-1957, 189, with Sayana’s interpretation) or to the poet-priests; in these
cases, the attestation of gand- would fall under one of the following categories.

$519.22.16 ganébhyah svaha ‘to the troops, hail!". For the discussion of this puzzling
stanza, see below.
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It is noteworthy that in both the Rgveda and the Atharvaveda the word
predominantly refers to the troop of the Maruts, with a similar per-
centage in both texts. The second most frequent referent, by number of
attestations, is people, also with a comparable percentage. The remain-
ing referents are isolated.

It is well known that the Maruts, a group of male deities always
mentioned in the plural, are, on a naturalistic level, the embodiments
of the thunderstorm. They are associated with rain, roaring wind,
lightning, and storm clouds. On the other hand, in their social dimen-
sion, they represent the divine counterpart of the ancient Indian male
sodalities that evolved from the Indo-European institution known as
the Minnerbund, which Jamison & Brereton have described as

[...] an association of young men, usually at a stage of life without sig-
nificant other social ties (such as wife and children), who band togeth-
er for rampageous and warlike pursuits. The violence of the thunder-
storm is akin to the violence of these unruly age-mates, raiding and
roistering. It is not unlikely that Vedic society contained and licensed
such groups among its young men, given the frequent warfare depicted
in the Rgveda, and the divine Maruts provide the charter for this asso-
ciation and behavior?.

Thus, it seems reasonable to assume that, in reference to the Maruts,
the word gand- describes a specific age-set group of young, unmarried
warriors, a cultic brotherhood with distinct features that have been in-
vestigated in detail. Indeed, upon closer scrutiny, it appears that the
non-Marutian contexts in which the word gand- occurs in the Rgveda
and Atharvaveda hearken back to the same socio-political phenome-
non, retaining key elements of the cultic warrior brotherhood of the
Minnerbund. This contribution aims to analyse these non-Marutian
contexts in the two samhitds in order to demonstrate that, in early Vedic
texts, gand- preserves a rich, pregnant sense that is consistent with the
Indo-European legacy mentioned above.

3 Jamison, Brereton 2014, p. 49. On the Minnerbund and the most relevant literature
on the subject, see Selva 2019, pp. 329ff. On the Maruts as divine counterpart of this
social institution, see e.g. Bollée 1981, p. 188; Falk 1986, p. 64; Vassilkov 1989-1990,
pp. 396f.; Kershaw 2000, pp. 213ff.; Sadovski 2024, pp. 13f.
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2. Gand- in the Rgveda

Among its 41 occurrences in the Rgveda, the word gand- refers 30 times
to the Marut flock. The remaining 11 occurrences, at first glance, ap-
pear unrelated and incongruous. To determine the meaning and sig-
nificance of gand- in these instances, we will examine the relevant pas-
sages within their respective contexts.

Let us begin with RV 1.87.4

sd hi svastt pisadasvo yiiva gano

ya 1ands tdvisibhir dortah |

dsi satyd rnayavinedyo

syi dhiydh pravitatha vfsa gandh | |

For such is the flock: youthful, self-propelling, possessing dappled
horses, irrepressible, showing mastery, swathed in powers. And you
are a real, irreproachable requiter of debts, a furtherer of this insight
here. Therefore you [= Gotama Rahtigana] are (also) a bullish flock.
(Jamison, Brereton 2014)

While it is clear that gand- in pada a refers to the Maruts, the shift in
person at the beginning of the second half of the stanza creates some
ambiguity. Most interpreters take the second hemistich as another
address to the Marut flock; if this is correct, the stanza would con-
tain two instances of the term gand- referring to the divine group.
However, I find the interpretation of Jamison and Brereton more
convincing. They note that the hymn is attributed to the poet Gota-
ma Rahiigana, whose patronymic includes the word ‘flock” as its se-
cond element (Rahtigana). They argue that “on the basis of this sha-
red verbal designation, Gotama seems to be addressing himself and
identifying himself with the Maruts, particularly as the ‘furtherer of
this insight,” that is, as a producer of sacral poetry arising from inner
insight”%. Gotama'’s identification with the Marut flock — based on
shared qualities, among which poetic inspiration and singing skills
— is again emphasised in the following stanza. Therefore, in pada d
of this stanza, gand- alludes, via wordplay, to the personal name of a
mythical 7si (and his family), who aligns himself with the Maruts by
virtue of his ability to produce sacral poetry. As we shall see, when
the term gand- is applied to people, it is predominantly associated

¢ Jamison, Brereton 2014, p. 218.
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with priestly-poetic activities, which were among the main concerns
of the young men belonging to the Minnerbund®.
Another 7si is encountered at RV 1.117.3:

fsim narav dmhasah pﬁﬁcajanyam

rbisad dtrim muficatho ganéna |

mindntd ddsyor dsivasya maya

anupirvdam vrsand coddyanta | |

You free Atri, the seer of the five peoples, from narrow straits, from the
earth cleft along with his band, o men—confounding the wiles of the
merciless Dasyu, driving them out, one after another, o bulls.

In this stanza, gand- refers to the tribe or followers of Atri, whom the
Asvins free from an earth cleft. The interpretation of the myth of Atri’s
rescue is highly controversial; among the many challenging issues, it
remains unclear exactly where Atri and his followers were trapped,
and in some versions of the myth, Atri is even alone®. However, at least
according to RV 1.116.8 and 1.117.3, he is accompanied by a group of
people who are reasonably assumed to be his clan. Thus, the word
again refers to a fsi and his family, specifically to an environment as-
sociated with poetic and priestly practices. It is worth noting that the
majority of the attestations of gand- referring to the Maruts are found
in the fifth mandala of the Rgveda, which is precisely the family book
of the Atris. Furthermore, it is in this same mandala that we find the
longest sequence of hymns dedicated to the Maruts in the Rgveda (RV
5.52-61), a cycle attributed to Syavasva Atreya.

At RV 5.1.3 and 5.79.5 (again, in two hymns of the Atris), the word
refers to the priestly troop:

ydd im gandsya rasanam djigah
Sticir ankte sticibhir gobhir agnih |
ad déksind yujyate vajaydnty
uttanam irdhod adhayaj juhitbhih | |

The members of the Minnerbund, who lived in ritual union with their ancestors,
were trained to be the leaders of their society. In order to complete their education,
they also had to learn the traditional sacred lore of their tribe, including its history,
rituals and poems. Moreover, they had to become valiant speakers and versed in the
art of poetry. See Lelli 2023, p. 28.

¢ See Houben 2010, with further references.
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When he has awakened the bridle [= the hymn] of the (priestly) troop,
blazing Agni is anointed with blazing cows [= milk]. Then Reward is
harnessed, racing toward the prize. Tall, with his tongues he suckled
upon her [= the Ladle], who is stretched out. (Jamison, Brereton 2014)

ydc cid dhi te gana imé

chaddyanti maghdttaye |

pari cid vdstayo dadhur

dédato radho dhrayam

stjate dsvasiinyte | |

For whenever these throngs appear to you (fit) for the giving of bounties,
eager, they surround those who give immoderate benefit [= patrons]—
o well-born lady, liberal with horses. (Jamison, Brereton 2014)

At RV 6.56.5, gand- also refers to the poets praising Piisan, a god who is
said to help the thoughts of the poets reach their goal and enable men to
win the prize of cattle: imdm ca no gavésanam satiye sisadho gandm | arat
plisann asi Srutih “And make this cow-seeking troop of ours reach its
goal for winning. From afar, Ptsan, you are famed” (Jamison, Brereton
2014). The qualification of the poet’s clan as gavésana- ‘cow-seeking’ is
noteworthy. While the adjective could simply refer to the prize patrons
were expected to bestow as a reward for priestly service, I would not
rule out the possibility that the expression gavésana- gand- might also
evoke the cattle raids conducted by bands of young warriors during
their seasonal expeditions.

Indeed, a distinctive feature of these bands was their extended
mobility, often involving travel over several consecutive months. This
may be alluded to at RV 8.46.31:

ddha ydc carathe gané
Satdm vstram dcikradat |
ddha $vitnesu viméatim $ata | |

Then when in a roving band [= caravan] a hundred camels roared, then
(I took) twenty hundreds from the Svitnas.

The expression caratha- gand- perfectly fits the group of young mem-
bers of the Minnerbund.

7 On the difficult interpretation of the stanza RV 5.79.5, see Jamison and Brereton’s

commentary ad locum.
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At RV 2.23.1, the word occurs within one example of the famous
formula discussed by Watkins (1995, pp. 241ff.):

gandndm tva gandpatim havamahe
kavim kavinam upamdsravastamam |
jyesthardjam brahmanam brahmanas pata
i nah $rnvdnn iitibhih sida sadanam | |

We call upon you, the troop-lord of troops, the most famous poet of
poets, the preeminent king of sacred formulations, o lord of the sacred
formulation. Hearing us, sit down upon your seat together with your
help. (Jamison, Brereton 2014)

The stanza RV 10.112.9 features a simplified variant of the formula:
ni sii sida ganapate ganésu tvam ahur vipratamam kavinam | nd rté tvit
kriyate kim canaré maham arkim maghavaii citram arca |1 “Sit down,
Lord of Throngs, amid the throngs. They call you the most inspi-
red of the wise poets. Without you, at a distance from you, nothing
whatever is accomplished. Chant a great brilliant chant, bounteous
one” (Jamison, Brereton 2014). In both cases, gandpati- refers to In-
dra/Brhaspati, and gand- to the folk the poet speaks for. Aside from
the ritual use of the formula, which implies lofty diction in a solemn
context, it is notable that in both stanzas, gand- and gandpati- occur
alongside words like kavi-, upamasravas-, brahman-, vipra-, and arkd-,
all of which are highly evocative and significant terms that pertain to
the sphere of inspired poetry and sacred formulations. This connec-
tion helps make these attestations of gand- coherent with the others.
The stanza RV 9.32.3 is challenging:

ad im hamsé ydtha gandm

visvasyavivasan matim |

dtyo nd gébhir ajyate | |

Then, just as (the lead) wild goose (sets) its flock (to honking), he has
made the thought of everyone bellow. Like a steed he is anointed [/
driven together] with the cows.

Apparently, in this stanza, which belongs to a Soma hymn, there is
no reference to the Maruts or the Mannerbund. However, as noted
by Jamison and Brereton (2014, p. 1262), the imagery, ingenious si-
miles and the “expert handling of the constricted form of gayatr1
soma hymns may lend credence to the Anukramani’s attribution to
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Syavasva Atreya, the ingenious poet of the Marut cycle in Mandala
V.” Thus, we are once again dealing with a hymn composed by one
of the bards closely connected with the Maruts and their cult. Aside
from this observation, a closer examination of the simile involving
the wild geese reveals a deeper connection with the Maruts and the
band of ecstatic young warriors they represent. In fact, in the Rgveda,
the Maruts are frequently compared to birds and are described as
flying across the sky®. The stanza RV 2.34.5 provides compelling evi-
dence that the simile between the geese and the Maruts must have
been part of the poets’ repertoire:

indhanvabhir dhen1ibhi rapsadiidhabhir

adhvasmadbhih pathibhir bhrdjadystayah |

d hamsdso nd svdsarani gantana

mddhor mddaya marutah samanyavah ||

(Come here) with your enflaming [?] milk-cows with teeming udders
[= clouds?], along unbesmirched paths, o you with glinting spears—
like geese to good pastures come here for the exhilaration of the honey,
you Maruts of equal spirit.

There are two other aspects that deserve attention: at 5.59.7ab, the de-
scription of the Maruts flying ‘like birds in formation’ highlights their
martial character, an attitude they share with the youths of the Min-
nerbund. Furthermore, and perhaps most importantly, the image at
9.32.3 suggests the presence of a leader who guides a compact group of
companions and makes them shout in unison. This is consistent with
a band of warriors led by a leader (grhdpati-, gandpati-) and rushing
noisily into warlike or hunting expeditions.
At RV 10.34.12, gand- refers to the troop of the dice:

Y6 vah senanir mahatd gandsya
rdjd vrdtasya prathamé babhitva |
tasmai kynomi nd dhand runadhmi
ddasahdam pracis tad rtdm vadami | |

8 See, e.g., RV 1.85.6ab, 1.85.7d, 1.87.2ab, 1.88.1cd, 1.104.7cd (?), 2.34.4cd, 5.41.13cd,
5.52.9ab, 5.53.3, 5.59.7ab, 8.7.35ab, 10.77.5¢d, 10.92.6b.

RV 5.59.7ab vdyo nd yé srénil paptir djasantan divé brhatdh sanunas péri “They who,
like birds in formation, have flown with their strength to the ends of heaven from
(heaven’s) lofty back” (Jamison, Brereton 2014).
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He who has become the general of your great throng, the foremost king
of the troop, to him I put forth my ten (fingers): “I withhold no money.
This truth I speak”. (Jamison, Brereton 2014)

In this stanza of the famous ‘Gambler hymn’, the dice are personified

and metaphorically compared to an army led by a general, against

which the player is fighting. The bunch of dice is referred to as gand- and

vrita-, two terms that are also paired in reference to the Marut flock at

RV 3.26.6ab

vratam vratam gandm ganam susastibhir

agnér bhamam maritam 6ja imahe |

We beg (the Maruts) —cohort upon cohort, band upon band —with our
good chants for the radiance of Agni and the power of the Maruts. (Ja-
mison, Brereton 2014)

~RV 5.53.11ab

Sardham Sardham va esam

vrdtam vratam gandm ganam susastibhih |

Your every troop of these (chariots), every swarm, every flock, with
good chants. (Jamison, Brereton 2014)

As in the case of the geese, the presence of a leader guiding the gand- is

noteworthy. In fact, aside from the metaphor of the dice as an army, the

dice hold particular significance in connection with the Minnerbund.

As has been convincingly demonstrated, the bands of youths used to

choose a leader among their members by means of a game of dice'.

Thus, this attestation is also consonant with the others.

10

The last occurrence that requires discussion is RV 4.35.3:

vy akrnota camasim caturdha

sakhe vi Sikséty abravita |

dthaita vaja amyitasya pantham

gandm devinam rbhavah suhastah | |

You divided the cup fourfold; you said, “O companion, work to cut it
apart!” Then, o Vajas, you went along the path of the immortality to the
throng of gods, o Rbhus of skilled hands.

17

See Falk 1986, pp. 73ff.; Kershaw 2000, pp. 244ff.
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The word gand- here may merely refer to the gods to whom the Rbhus
go, without necessarily carrying any Marutian connotation or allu-
ding to aspects of the Minnerbund. However, I believe that the use of
gand- in this context is more nuanced, and that there must be a specific
reason why the poet chose to refer to the gods as a gand-. The stanza
belongs to a hymn to the Rbhus, the three itinerant priest-poets who
are said to have attained immortality and entered among the gods as a
result of their wondrous deeds!’.
As noted by Brereton,

Because their divine acts signify also priestly acts, the Rbhus represent
not only gods who receive the soma but also the humans who prepare
it. By their acts and through the soma, ritual participants attain immor-
tality [...]. In the same way, through their acts, signifying ritual acts,
the Rbhus also attain immortality and entry among the gods [...]. The
Rbhus were imagined as priests who became gods because as priests,
they composed hymns, performed sacrifice, and thereby attained im-
mortality. (Brereton 2012, pp. 131-132)

As a matter of fact, many characteristics of the Rbhus align them closely
with the Maruts, and, by extension, with members of the Minnerbund:
most notably, their priestly activities, the production of poetry, and their
sodality with Indra'>. Another factor that has been underestimated in
this comparison is the manner in which the Rbhus attain immortality.
It is undeniable that the ritual dimension and the religious significance
of their deeds constitute the primary element in the apotheosis of the
human brothers. However, the attainment of immortality appears also
as the result of hard-earned merit, following numerous challenges that
resemble an initiation process. In RV 4.35, the humanity of the Rbhus
is pointed out multiple times; it is only through their miraculous feats
that they are granted a specific divine status. Thus, the Rbhus undergo
a liminality comparable to that of the youths in the Minnerbund, who,
after a period of trials, entered into ritual union with their ancestors, un-
derwent initiation, and were ultimately admitted to the community of
adults. Given the parallelism between the Rbhus/Maruts and the youths
of the Minnerbund, as well as between the gods among whom the Rbhus

1 On the Rbhus and their five great deeds mentioned in the RV, see Brereton 2012.
12

Cf. Pisano 2023, pp. 378ff. It is also worth noting that, according to Bergaigne 1878—
1883 11, p. 409, the Rbhus are reminiscent of the deified forefathers.
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are welcomed and the deified ancestors with whom the young warriors
reunite, I believe the use of the word gani- in this context is highly signi-
ficant and evokes the meanings associated with the Mannerbund.

3. Gand- in the Atharvaveda

In the Atharvaveda, the term gand- is attested 17 times. Accounting for
repetitions in parallel passages across the two recensions, the word
appears 12 times; in 8 of these instances, 4 of which have a parallel in
the RV, it clearly refers to the troop of the Maruts®.

As stated above, at $519.22.16 ganébhyah svihd ‘to the troops, hail!’,
the referent is ambiguous; however, the preceding stanza, $S 19.22.15
$ikhibhyah svihd “to the crested ones, haill’, contains the word Sikhin-
‘crested’, a typical epithet of Rudra, the father of the Maruts, which
seems to suggest a Marutian context as well™.

The remaining three occurrences of gand- appear in a single hymn,
PS 19.54.4-9, which aims at securing leadership of a group. The hymn,
which Bhattacharya captions “Leadership of people”, consists of two
trcas composed in a yajus-style prose intended for recitation aloud®.
Below, I present the text and a translation of the hymn'.

PS19.54.4
ganapate ganapatim ma
krnu tasman ma yavam | |

O lord of the troop, make me lord of the troop. That way, do not let me
be excluded".

3 The attestations in parallel passages in the two recensions are SS 4.13.4b ~ PS 5.18.5b,
$S4.15.4a=PS5.7.5a, S5 19.13.4b = PS 7.4.4b, 55 19.45.10a = PS 15.4.10a, $S 20.40.2c =
PS 20.70.4c¢; the term is attested in the Ss only at 13.4.8a, 19.22.16a, 20.88.5a; in the PS,
only at 6.17.10a, 19.54.7a, 8a, 9a. The attestations with clear reference to the Maruts
are 85 4.13.4ab ~ PS 5.18.5ab (~ RV 10.137.5ab), SS 4.15.4ab = PS 5.7.5ab, $5 19.13.4 (=
RV 10.103.3) ~ PS 7.4.4ab, 5 19.45.10 = PS 15.4.10, $5 20.40.2¢ = 20.70.4c (= RV 1.6.8),
85 13.4.8a, $5 20.88.5ab (= RV 4.50.5ab), PS 6.17.10a.

4 On these stanzas, see below.

5 See Bhattacharya 2016, p. xliii. On this type of prose, see Renou 1955, pp. 74-80 and
Selva 2021, pp. 123-124.

1 The text is based on Bhattacharya’s edition of PS 19 (Bhattacharya 2016, pp. 1614—
1615). The translation is mine.

7 Tucker (2016, p. 94) translates the second part of the verse as “Prevent me from
staying away from him”, interpreting tasmad as a ‘real’ ablative. However, it is unclear
to whom or what the pronoun refers, and I prefer to interpret fasmad adverbially,
as is common from the Atharvaveda onwards, especially in prose passages (see e.g.
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PS19.54.5

apigandpiganam ma kynu

tasman ma *chitsi | |

O you who are near the troop, make me one who is near the troop. That
way, do not let me be cut off.

PS19.54.6

sagana saganam ma krnu

tasman ma nasam | |

O you with a troop, make me one with a troop. That way, do not let me
be lost.

PS19.54.7

ganavardhana ganam me vardhaya |

gavam asvandam purusanam brahmacarinam bhiitya annadyasya | |

O you who increase the troop, increase my troop of cows, horses, men,
brahmacarins, prosperity, food.

PS19.54.8
ganabhivardhana ganam me "bhi vardhaya |
[gavam... annadyasya] ||

O you who increase the troop more and more, increase more and more
my troop of cows, horses, men, brahmacarins, prosperity, food.

PS19.54.9
ganapravardhana ganam me pra vardhaya |
gavam asvandam purusanam brahmacarinam bhiitya annadyasya | |

O you who further increase the troop, further increase my troop of
cows, horses, men, brahmacarins, prosperity, food.

The interpretation of the hymn poses some challenges, as it contains
numerous hapax legomena, the addressee of the invocation is not explic-
itly identified, and the mythical setting of the ritual is not mentioned.
Nevertheless, it clearly centres on the concept of gani-, and its content
suggests that it was employed in a ritual for elevating a client to the
rank of chieftain.

Delbriick 1888, 218-219; Wackernagel, Debrunner 1930, p. 500; Bhattacharya 2004, pp.
189, 191). The use of tasmad in the two following stanzas confirms this interpretation.
On the root aorist injunctive yavam, see Tucker 2016, p. 94, who, however, does not
quote the parallel passage PS 16.51.9d, where the same phrase tasman ma yavam
occurs, nor PS 18.45.1, where the expression ma yavam is again attested.
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Since it is not possible to address all the issues raised by the hymn
within the scope of this discussion, I will concentrate on two aspects
that are most directly relevant to our topic.

The first aspect to consider is the linguistic variation on the term
gand-, which emerges from the sequence of quasi-synonymous terms
at the beginning of each stanza. The hymn opens with the unique at-
testation of the compound gandpati- in the AV, clearly identifying the
recipient and protagonist of the ritual. It is less immediately evident
who the divine ‘lord of the troop” is with whom the speaker seeks to
identify, but I would suggest that it refers to Indra or, more probably,
to Rudra, the god of the ecstatic Mannerbund'. In fact, in its two Rg-
vedic occurrences (RV 2.23.1a and RV 10.112.9a), the compound refers
to Indra/Brhaspati, and then it appears in the Satarudriya section of
the Yajurveda (VS 16.25, MS 2.9.4, KS 17.13, KapKS 27.3, TS 4.5.4). This
is consistent with the fact that Indra and Rudra were the two deities
specifically worshipped by the members of the Méinnerbund®. The term
gand- here refers to the group led by the god and, by extension, to the
people whom the aspiring leader seeks to govern or control. If my in-
terpretation is correct, this term thus pertains to the Maruts, led by
Rudra, as well as to the sodality conceived as a political entity. Whereas
at RV 2.23.1a and RV 10.112.9a, the referent of gand- remains unspec-
ified and is primarily associated with the domain of inspired poetry
and sacred formulations, in this Atharvavedic hymn the term acquires
a clear socio-political meaning. This shift in usage provides a solid
foundation for the subsequent semantic development of the word®.

The compounds apigana-, sagana-, ganavardhana-, ganabhivardhana-,
and ganapravardhana- convey similar meanings, each pointing to the
importance of the gand- for the aspiring leader®.

Another interesting aspect of the hymn is the list of entities that the
would-be ruler wishes to stimulate and increase within his gand-*. The

8 On Rudra as gandpati-, see Kershaw 2000, p. 212.
1 See Lelli 2023, pp. 26f.

2 The term gand- has a clear political meaning already in the epic texts (see e.g. MBh
12.108 passim).

2 For the meaning of these compounds, see below.

2 The list gavam asvanam purusanam brahmacarinam bhiityd annadyasya occurs identical

at PS 19.53.16¢, 18c.
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first three elements constitute a fixed phrase and frequently recur in
Vedic texts as prominent symbols of prosperity and wealth®.

Among the other three elements in the list, bhiiti- and annadya- em-
phasise the same concept of abundance and prosperity. On the other
hand, the mention of the brahmacarin- is of the utmost interest. As Kaji-
hara explains, the mention of the brahmacarin- here as part of the ruler’s
possessions, treated on par with livestock and servants, may suggest
that his status is relatively diminished in contrast to what is depicted
in the AV “Hymn to Brahmacarin” (SS 11.5 ~ PS 16.153-155), where his
status is so elevated that his activities are praised and equated with the
movement of the Sun. Nevertheless, it is likely that the ruler reciting
this PS mantra is a patriarch of a family. Since the guru who teaches the
Vedas to students is typically a married patriarch, this brahmacarin- can
be interpreted as a Vedic student who is subordinate to the patriarchal
guru. Therefore, rather than a decline in status, it may be that Vedic
students came to occupy a defined role within Brahmin society, with
their status becoming more clearly established?.

I would also propose an additional reason for the inclusion of the
brahmacarin- in the list of the ruler’s possessions. In fact, a profound
connection exists between the gand- and the brahmacairin-, as one of
the primary responsibilities of the sodality was the education of the
youth. The sodality oversaw the education of its members at various
stages and across numerous fields, with a central focus on initiat-
ing them into adulthood. The lifestyle of the later Vedic student, the
brahmacarin, bears notable resemblances to that of the vratya — the
historical continuation of the Minnerbund in India — suggesting the
persistence of these cultural models across centuries®.

In conclusion, it is clear that both gand- and its compounds in PS
19.54.4-9 can be best interpreted in the Minnerbund milieu.

% Limiting ourselves to the AV, see e.g. 35 1.16.4ab; $5 3.28.3ab; 55 5.29.1d = PS 12.18.2d;
$58.2.25b =PS 16.5.5b; 55 8.7.11d = PS 16.13.1d; 5 10.1.17b = PS 16.36.7b; 55 10.1.29b
= PS 16.37.10b; 55 11.2.9d ~ PS 16.104.9d; $S 12.1.19¢d = PS 17.2.10cd; $S 12.2.16ab
~17.45.5ab; $S 20.127.12 ~ PS 19.21.10cd. Additional examples from the PS include
PS 2.18.2b; 5.36.7d; 8.2.11d ~ 9.9.2cd; 10.11.9ab;16.40.4d-5a; 16.106.1ab. Cf. also Rau
1957, pp. 24, 46-47.

2 See Kajihara 2019, pp. 68f.

% See e.g. Hauer 1927, pp. 324ff.; Heesterman 1962; Falk 1986, pp. 67ff.; Kershaw 2000,
pp. 62f., 82, 205f., 209f., 217, 251.
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4. Derivatives and compounds with gand- in the Rgveda
and Atharvaveda

Below, I list and discuss the derivates and compounds with gand- in
the Rgveda and Atharvaveda®. The analysis demonstrates that the con-
texts in which these words appear are consistent with those in which
the simplex is attested, the referents are the same, and the semantics
align perfectly. The terms are arranged in alphabetical order, with the
exception of the four hapax legomena occurring in PS hymn 19.54. The
RV attestations are listed first, followed by those from the AV.

apigana-, ganapravardhana-, ganavardhana-, ganabhivar-
dhana-; AV 1x

All these compounds are hapax legomena occurring in the PS hymn
19.54 discussed above. The first is a prepositional compound, while
the other three are quasi-synonymous, with gand- as the first member
and vdrdhana- ‘increaser’, also slightly modified by the preposition prd
or abhi, as the second”. As has been noted, these emphasise the leader’s
role in guiding the tribe and promoting its prosperity.

gandpati- ‘lord of troops’; RV 2x, AV 2x

The compound occurs twice in the RV, at 2.23.1a gandnam tvd
gandpatim havamahe kavim kavindm upamdsravastamam | jyesthardjam
brahmanam brahmanas pata d nah $ypodnn atibhih sida sadanam 11 “We
call upon you, the troop-lord of troops, the most famous poet of poets,
the preeminent king of sacred formulation. Hearing us, sit down upon
your seat together with your help” (Jamison, Brereton 2014), where it
refers to Brhaspati/Indra, and at RV 10.112.9 nf sii sida ganapate ganésu
toam ahur vipratamam kavinam | nd rté todt kriyate kim candaré maham arkiam
maghavaii citram arca 11 “Sit down, Lord of throngs, amid the throngs.
They call you the most inspired of the wise poets. Without you, at a

% ] will not treat here the derivatives and compounds found in the other samhitas or in
post-samhita texts. However, it may be pertinent to mention at least the term gadnika-
‘(girl) belonging to a gand, prostitute’, which refers to the female counterpart within
the age-group organisation of the sodality (see Vassilkov 1989-1990, pp. 397f.).

¥ On nominal formations with dpi as the first member, see Schneider 2013, pp. 48f. On

vdrdhana-, see Kim 2010, pp. 309f.
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distance from you, nothing whatever is accomplished. Chant a great
brilliant chant, bounteous one” (Jamison, Brereton 2014), where it re-
fers to Indra. In the AV, it is attested only in the stanza PS 19.54.4 ganap-
ate ganapatim ma kynu | tasman ma yavam |1 ‘O lord of the troop, make
me lord of the troop. That way, I shall not stay away’, analysed above.

ganasri- ‘having/being splendour in a flock’; RV 3x

The compound is attested three times in the RV: 1.64.9ab rddasi i vadata
ganasriyo nisacah $urah Sdvasahimanyavah | ‘Salute the two world-halves
[=rddast], you who are splendor in a flock, who accompany the superior
man [=Indra], champions with a snake’s fury in your strength’; 5.60.8ab
dgne martidbhih Subhdyadbhir fkvabhih sémam piba mandasand ganasribhih |
‘O Agni, with the Maruts, the versifiers in their beauty, drink the soma,
you exulting along with those who are splendor in a flock’; 8.23.4 ud
asya socir asthad didiyiiso vy ajaram | tapurjambhasya sudyiito ganasriyah | |
‘His flame has stood up and outward, the unaging flame of the shin-
ing one, of the very bright one of scorching fang, the glory of a war-
rior band.” It refers twice to the Marut flock and once to Agni. The at-
testations are consistent both among themselves and with that of the
simplex, as in Vedic texts, the connection between Agni and Rudra/
Maruts often emerges with the characteristics of a true homology?.

gdnya- ‘belonging to a troop’; RV 1x

RV 3.7.5¢d divoriicah suriico récamand ila yésam ganya mahind gih |1 “They
[=the seers?], the shining ones, shining from heaven and brightly shin-
ing, to whose flock belong the milk-libation and the great song” (Jam-
ison, Brereton 2014). The derivative occurs only once in the RV. The
referent is not explicit, but if we follow Jamison and Brereton in taking
it as “the seers’, this attestation is consistent with those of the simplex.

mariidgana- ‘having the Maruts as troop’; RV 5x; AV 1x

RV 1.23.8ab = 2.41.15ab indrajyestha mdirudgana dévasah pisaratayah |
“Having Indra as chief, the Maruts as troop, and the gifts of Pisan”;

% On the connection between Agni, Rudra, and the Maruts, see Kershaw 2000, p. 221
n. 26 and Renou 1962, p. 94.
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RV 6.52.11 stotram indro mariidganas todstrman mitré aryama | ima havya
jusanta nah |1 “Let Indra along with his Marut-flock, let Mitra and Ar-
yaman along with Tvastar, enjoy the praise song and these oblations
of ours”; RV 8.89.2 dpadhmad abhisastir asastihathéndro dyumny abhavat |
devas taindrasakhyiyayemire bihadbhano mdarudgana | | “The smiter of mal-
ediction blew away the interdictions. Then brilliant Indra was at hand.
The gods yielded themselves to partnership with you, Indra—you of
lofty radiance, with the Maruts as your flock”; RV 10.66.2 indraprasiiti
virunaprasista yé siryasya jyotiso bhagim anasuh | maridgane vrjine
mdanma dhimahi mighone yajfidm janayanta siirayah | | “Who, thrust forth
by Indra, directed forth by Varuna, attained a share of the light of the
sun. We would set our thoughts on the community having the Maruts
as their troop. In their generosity, they begot the sacrifice as its pa-
trons”; PS 8.12.2ab (~ 17.28.26a) yam asifican saudhanvand | visve deva
marudgandh | “That (surd) whom the Saudhanvanas, the All Gods, to-
gether with the troop of Maruts, sprinkled.” The compound, which is
self-explanatory, qualifies all the gods (4x) and Indra (2x).

mahagand- ‘large troop’, ‘accompanied by a large troop’; AV 2x

§S19.22.17 mahaganébhyah svihi ‘To the large troops, hail!’; PS 4.27.4cde
abhivardham abhibhavam abhisenam mahaganam | visas tvd sarva a yantu ||
“Let all the clans come to you, the surpassing, overpowering one, who
is surrounded by an army, accompanied by a large troop” (Zehnder,
Leach, Hellwig 2022). This compound is attested twice in the Atharva-
veda. While at $S 19.22.17, it must be considered a karmadharaya mea-
ning ‘large troop’, at PS 4.27.4d, as Vishva Bandhu (1992 [VWC [, 4],
2394b) suggests, it is to be regarded as a bahuvrihi (‘having a large tro-
op, accompanied by a large troop’).

As regards the SS attestation, the context is problematic. SS 19.22—
23 are two hymns that contain an homage to the various parts of the
Atharvaveda, identified by numerical labels. At the end of hymn 19.22,
the text reads, rsibhyah sviha || $ikhibhyah svaha || ganébhyah sviha ||
mahaganébhyah svaha | | sdarvebhyd 'ngirobhyo vidaganébhyah sviha. Whit-
ney renders,” To the seers, hail! To the peaked ones (? ¢ikhin), hail! To the
gands, hail! To the great gands, hail! To all the gand-knowing Angirases,
hail!”, and comments on vidagand-, “It is altogether likely that vidagana
either never meant anything or is a corrupt reading; the translation is
given merely in order not to leave the word untranslated.” The hymn
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is indeed partly obscure, and it is not easy to determine which portions
of the samhitd are hinted at here. Renou (1955, p. 78) observes:

La mention des Angiras rappelle sans doute le fait quune partie des
hy. est place sous le patronage de ces Sages. Celle des gand (mahagand,
vidagand) évoque-t-elle la division de certains hy. en prose [...]? auquel
cas, l'expression gand pourrait viser le gandvasinare, et mahagand les gana
de la théorie.

The fact that the two items gand- and mahagand- are inserted between
names of people could suggest that they also refer to human beings in-
volved in the production and recitation of sacred formulas. This would
be consistent with what we have said about the members of a gand-.
The presence of the word Sikhandin- gives this hypothesis some sup-
port, as it is an epithet typical of Rudra, the god of the Mannerbund.
However, the compound vidagand- applied to the Angiras rather points
to concrete knowledge, as that of Atharvavedic poetry. If we concede
that the three words gand-, mahagand-, and vidagana- refer to the (pro-
se) sections of the AV sambhitd, we should consider them as the earliest
attestations of the technical meaning ‘portion of a paryaya’, which is in
fact not surprising in the late kanda 19.

As noted by Zehnder, Leach, and Hellwig (2022), the hymn PS
4.27, in which mahagana- appears as a bahuvrihi, “can best be inter-
preted as accompanying a ritual that aims at raising an as yet pow-
erless (anujavard-, 1c) client to the rank of a chieftain”. This would-be
chieftain, who in the first stanza is said to enjoy the protections of ‘the
fifty honey-dispensing birds at the top of the sky’, i.e. the Maruts, is
surrounded by a host of supporters who are also indirectly identified
with the divine troop of the Maruts (also by means of the epithet
mahagana-).

rahiigana- PN; RV 1x

RV 1.78.5ab dvocama rdhiigana agndye madhumad vicah “We Rahiiganas
have spoken a honeyed speech to Agni’. For this personal name, cf. RV
1.87.4, discussed above.
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vidagand- “?"; AV 1x

§S 19.22.18 sdrvebhyé ’ngirobhyo vidaganébhyah svihia “To all the
gana-knowing (?) Angirases, hail!” (Whitney). See above.

visagana- ‘a bullish flock’; RV 1x

RV 9.97.8b prd hamsisas trpdlam manyiim dchamad dstam visagand ayasul |
anguisyam pdvamanam sdkhayo durmdrsam sakdm prd vadanti vandm ‘The
geese have journeyed forth to (Soma’s) sharp battle-fury, from nearby
to their home, in a bullish flock. The comrades speak in unison to the
self-purifying one a songful music difficult to forget.” See Jamison
and Brereton’s commentary:

In the standard tr. the geese of pada a are in an unmarked simile, and
the real subj. is vrsagandh, which is either a PN (Ge[ldner]) or a descrip-
tor of officiants (Re[nou]: “Les (officiants formant) un groupe male”).
But again, nothing stands in the way of taking the geese as the sub-
jlect], modified by vrsaganah; after all, geese come in flocks! In my view
the geese are, metaphorically, the singers (so not too far from Re[nou]),
who attend the ritual in a flock. The point of comparison is the noise
they make; cf., e.g., IX.32.3 ad im hamsé ydtha gandm, visvasydvivasan
mdtim “just as (the lead) wild goose (sets) its flock (to honking), he has
made the thought of everyone bellow.”

Remarkably, Jamison and Brereton refer to the same passage discussed
above, in which the wild geese appear. The presence of the word gand-
in both passages confirms the consistency of the two contexts, particu-
larly with regard to the Maruts and their troop.

sdgana- ‘being in troops, in joint throng (+ instr. with)’; RV 6x;
AV 5x

RV 1.101.9 tvayéndra sémam susuma sudaksa tviaya havis cakyma brahma-
vahah | ddha niyutvah sigano maridbhir asmin yajiié barhisi madayasva | |
‘With desire for you we have pressed soma, o very skilful Indra; with
desire for you we have made an oblation, o you whose vehicle is
the sacred formulation. So, you with your teams, flocking with the
Maruts — reach exhilaration at this sacrifice here, on this ritual grass’;
RV 3.32.3 yé te suismam yé tavisim dvardhann drcanta indra maruitas ta éjah |
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madhyamdine sdvane vajrahasta piba rudrébhih siganah susipra || “They
who increased your tempestuousness, who increased your power, the
Maruts, hymning your strength, Indra — at the Midday Pressing, you
with mace in hand, drink in a flock with the Rudras, you of good lips’;
RV 3.47.2 sajési indra sigano mariidbhih sémam piba vrtraha $ira vidvan |
jahi satrinmr dpa midho nudasvathabhayam krnuhi visvdto nah || ‘In joint
enjoyment, Indra, in joint throng with the Maruts, drink the soma, o
champion, as Vrtra-smasher and knowing one. Smash the rivals, push
away the despisers. Then make fearlessness for us on all sides’; RV
3.47 .4 yé tvahihdtye maghavann dvardhan yé sambaré harivo yé gdvistau |
yé tvd niindm anumddanti viprah pibendra sémam sigano maridbhih ||
‘Those who strengthened you at the serpent-smashing, bounteous
one, who in the fight with Sambara, who at the quest for cattle, o you
of the fallow bays, who as inspired poets applaud you now — o In-
dra, drink soma in joint throng with the Maruts’; RV 3.52.7 piisanvdte
te cakyma karambhim hérivate haryasvaya dhanah | apipim addhi sigano
martidbhih sémam piba vrtraha $ira vidvan |1 “We made gruel for you
who are accompanied by Piisan, roasted grains for you of the fallow
bay horses, accompanied by your fallow bays. Eat the cake; in joint
throng with the Maruts drink the soma, o hero, as Vrtra-smasher and
knowing one’; RV 10.157.3 adityair indrah sigano maridbhir asmikam
bhiitv avitd taniinam | | ‘Along with the Adityas, let Indra, flocking with
the Maruts, be the helper of our bodies’; $S 7.77.3ab (~ PS 20.32.6ab)
samvatsaring mariitah svarkd uriiksayah sigana manusasah | ‘The Maruts
of the year, of beautiful chant, having a wide dwelling place, in joint
throng, belonging to men’; $S 20.63.2 = S$S 20.124.5 (RV 10.157.3)
adityair indrah sigano maridbhir asmakam bhiitv avitd taniinam | | “Along
with the Adityas, let Indra, flocking with the Maruts, be the helper
of our bodies” (Jamison, Brereton 2014); PS 19.54.6 sagana saganam ma
krnu tasman ma nasam 11 ‘O you with a troop, make me one with a
troop. That way, I shall not perish.’

In all of its RV attestations and in the SS attestation taken from the
RV, the word occurs with an instrumental, which is always represent-
ed by the name of the Maruts (once their byname ‘Rudras’ is used, as
the Maruts are Rudra’s sons). Only at SS 7.77.3ab (~ PS 20.32.6ab) and
PS 19.54.6 it occurs alone. Each time it is connected with the Maruts,
with the exception of PS 19.54.6, where it refers to the god leading
the troop (i.e. Indra/Rudra) and, by extension, to the aspiring leader
of the sodality.



6. On the meaning of gand- in the Rgveda and the Atharvaveda 159

sdrvagana- ‘having a whole flock’; RV 2x; AV 1x

RV 1.116.8 himénagnim ghramsdim avarayetham pitumdtim irjam asma
adhattam | rbise dtrim asvindvanitam vin ninyathuh sirvaganam svasti | |
‘With snow you two kept away fire and scorching heat. You placed the
nourishment of solid food for him. You brought Atri up to well-be-
ing, who had been brought down into the earth cleft together with his
whole band’; RV 5.51.12 svastdye vayim tipa bravamahai sémam svasti
bhiivanasya yds pdtih | bfhaspitim sdroaganam svastiye svastdya adityi-
so bhavantu nah || ‘For well-being we shall call upon Vayu, on Soma;
well-being (let him mete out) who is lord of creation. On Brhaspati
with his whole flock (we shall call) for well-being. For well-being let
the Adityas be there for us’; $S 16.4.6 = PS 18.47.1 svasty adydsdso dosdsas
ca sarva apah sdrvagano astya |1 ‘Safely, O waters, may I, whole [and]
with my whole train, attain dawns and evenings.’

In all three of its attestations, sdrvagana- refers to human beings;
at RV 1.116.8, it alludes to Atri’s band, mentioned also at RV 1.117.3,
discussed above. The interpretation of Brhaspati’s whole flock at RV
5.51.12 is more ambiguous, but following Jamison and Brereton, we
could understand it as a reference to the Angirases; in this case, the
term would once again be linked to the seers.

The context of SS 16.4.6 = PS 18.47.1 is difficult to precisely deter-
mine, but the term refers to the speaker’s clan, suggesting a possible
socio-political nuance. It is noteworthy that in all three passages, the
word appears next to a form of svasti-, reinforcing the notion of having
a wholly safe and unified group at one’s side.

sumddgana- ‘being in troop, flocking (+ instr. with)’; RV 1x

RV 2.36.3 améva nah suhava a hi gdntana ni barhisi sadatana ranistana |
dtha mandasva jujusand andhasas tvdstar devébhir janibhih sumadganah | |
‘As if to home, come to us here, all you of easy call; then sit on the
ritual grass and take pleasure. Then, o Tvastar, become exhilarated
on the stalk, having delighted in the call, flocking with the divine
ones, (namely) the Wives (of the Gods).” The term is synonymous
with sdgana-, and is likewise found with an instrumental. As in RV
4.35.3, here gand- refers to a group of divinities, i.e. the wives of the
gods.
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5. Conclusions

The analysis of the attestations of gand- in the Rgueda and the Athar-
vaveda indicates that the term predominantly refers to the Marut
flock, the divine counterpart of the Minnerbund. In both samhitas, the
second most frequent referent, by number of attestations, is people.
The human groups denoted by gand- exhibit Marutian (i.e., ‘minner-
bundisch’) characteristics, with a significant distinction between the
two samhitas. In the Rgveda, the groups referred to as gand- are pri-
marily associated with priestly and poetic activities, whereas in the
Atharvaveda, the political dimension predominates. The occurrences
of gand- with isolated referents further suggest that the term retains
its Marutian (i.e., ‘minnerbundisch’) characteristics even in non-Maru-
tian contexts. The same observation applies to derivatives and com-
pounds of gand- in both the Rgveda and the Atharvaveda, which almost
always share the same referents as the simplex form and appear in
analogous contexts. As a result, the corpus of attestations demon-
strates remarkable consistency.

It seems plausible that the term originally indicated the group
of young warriors of a sodality. This interpretation aligns with the
broader concept of the Minnerbund, a traditional warrior assembly
characterised by its cohesive, ritualistic, and often liminal role within
ancient societies. The vast majority of attestations in the Rgveda and
the Atharvaveda appear to reflect this foundational meaning, the term
being predominantly applied to the divine realm in reference to the
Marut flock, the divine counterpart of the Minnerbund. Nonetheless,
traces of the original connotation as a human warrior group are pre-
served in all occurrences of the word within both samhitas. This per-
sistence suggests that the term retained its underlying meaning even
when used metaphorically or in contexts that extended beyond its
initial scope. In the Rgveda, these traces manifest primarily through
the alignment of gand- with priestly and poetic activities, which were
integral to the ritual and cultural functions of such sodalities. Con-
versely, in the Atharvaveda, the term adopts a more pronounced polit-
ical dimension, reflecting the text’s focus on societal governance and
power structures. These shifts in emphasis between the two samhitas
likely result from the differing priorities and contexts of their com-
positions. The Rgveda, deeply rooted in ritual concerns, naturally
frames gand- within a sacrificial and ceremonial framework, whereas
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the Atharvaveda situates the term in a more concrete, political context,
emphasising the organisational and authoritative aspects of such
groups. This duality underscores the adaptability of the term, which
could be recontextualised to address the evolving societal and ritual-
istic needs of the Vedic culture.
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7. The scope of bhesaja in early Vedic
medicine

Kristen de Joseph

Abstract

Vedic bhesajd is a key term in the lexicon of early Vedic medicine. As such, var-
ious aspects of the term have received scholarly treatment, from its derivation
to its practical uses in Vedic medicine. And while nearly all historians of Indian
medicine make note of the pre-scientific character of Vedic medicine, it is the
effort to vindicate its scientific elements that usually dominates the discussion.
By contrast, there has been less attention to the conceptual system of early Vedic
medicine as a synchronic whole — a system that can be partly recovered from the
text and discourse of the AV samhitas. In this paper, I aim to map the discursive
terrain of AV bhesaji ‘remedy’ as a means to better understand this conceptual
system. I will use a series of interconnected questions to explore its contexts and
its relation to other notions in early Vedic medicine: To whom does one turn
for bhesajd? What is it called on to provide in the texts? What can we infer from
the fact that it is summoned not only to remove afflictions, but also to accrue
benefits? If ayus is not the (primary) object of bhesajd, then what is their relation?
Who, and what, is able to benefit from bhesajd? In what ways is bhesaji depicted
to act on the supra-physical world? The answers to these questions stand to tell
us more about the conceptual system of AV medicine and its broader relation
to the AV mindscape, at least insofar as it can be reconstructed from the texts.

Keywords
Atharvaveda; bhesajd; medicine; remedy; physicians.
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In one of the classical treatises of Ayurveda, the Caraka-Samhita, we find
a series of questions that outline the scope and purpose of Ayurveda:
CaSii 30.20, kimayuh kasmadayurvedah kimarthamayurveda "What is ayus?
Where does “Ayurveda” come from? What is the purpose of Ayurve-
da? and so on'. The answers, meant to be known by all Ayurveda prac-
titioners, illustrate a carefully systematized and self-aware discipline
centred on its eponymous object, dyus ‘life (span)’.

But if there is one key word to to circumscribe the tradition of Athar-
vanic medicine to which Ayurveda proclaims its debt, I believe it would
not be its object — whether dyus or any of the other desiderata found in
the relevant sitkfas (as I will turn to below) — but rather its means: bhesajd
‘remedy’, one of the key terms of the early Vedic medical lexicon?.

Numerous aspects of Vedic bhesaji have been treated in scholar-
ly literature: the derivation of bhisdj- and its parallels in Indo-Irani-
an’ the repertory of symptoms and illnesses for which remedies are
prescribed*; continuities with later Indian medical tradition, from the
KausS (where the post-hoc term bhaisajyini already seems to rede-
fine bhesaji)® onward; and more still. And while nearly all historians

1 Ed. Sharma 1976; transl. mine.

> The Ayurveda seems to have been well aware of the AV’s practical orientation:
CaSti 30.21, vedo hyatharvano danasvastyayanabalimangalahomaniyamaprayascittopa-
vasamantradiparigrahdc-cikitsam praha; cikitsa cayuso hitayopadisyate |1 “(Physicians)
owe their loyalty to the Atharva veda because this deals with the treatment of diseases
by taking recourse to gift, propitiatory rites, worship, auspicious observances,
oblations, observance of spiritual rules, atonement, fast, incantations etc. They are
prescribed for the sake of longevity” (ed. and transl. Sharma 1976). The emphasis
on means instead of object further seems to reflect the AV’s concern with proper
conduct (namely as a prerequisite for order), in which we may include correct ritual
practice; as Filliozat puts it (1964 [1949], p. 94): “In relation to the normal order
disease is a disorder, and, as in the then current magical concept like brings in like,
disease is linked with other disorders such as sin. Sin in its turn is a transgression of
rta and it makes little difference whether this transgression is committed deliberately
or by chance. Voluntary or not, the anomaly of behaviour or of thought brings in that
of the organism.”

®  See Emmerick (1993), who surveys common Indo-Iranian notions of disease and
cure. On the hypothesis that bhisdj- was borrowed into Proto-Indo-Iranian, see
Lubotsky 2001, and further Kuiper 1995; on analyses of bhisaj- as an Indo-European
form, see Ginevra 2019, §§1-2, with literature.

*  See especially Zysk 1993 [1985], passim.

® As Zysk observes, “Of limited value for determining the actions of the early
Atharvavedic rites, [KausS] passages often reflect ritual procedures artificially
constructed to fit the contents of the older text and, in the medical section, contain
ideas representative of the later medicine of classical ayurveda rather than the
medicine of the early Vedic age” (1991, p. 14). For our purposes, the KausS seems
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of Indian medicine make note of the pre-scientific character of Vedic
medicine, it is the effort to vindicate its scientific elements that usually
dominates the discussion®.

By contrast, there has been less attention to the conceptual system
of early Vedic medicine as a synchronic (or at least pseudo-synchronic)
whole” —a system that can be partly recovered from the text and discourse
of the AV samhitas. In this paper, I aim to map the discursive terrain of
AV bhesajd ‘remedy’ as a means to better understand this conceptual sys-
tem; as in the CaSt verses above, I will use a series of interconnected
questions to explore its contexts and its relation to other notions in early
Vedic medicine: To whom does one turn for bhesaji? What is it called on
to provide in the texts? What can we infer from the fact that it is sum-
moned not only to remove afflictions, but also to accrue benefits? If ﬁyus
is not the (primary) object of bhesajd, then what is their relation? Who,
and what, is able to benefit from bhesajd? In what ways is bhesajd depict-
ed to act on the supra-physical world, and what can this tell us about
the conceptual system of AV medicine and its broader relation to the
AV mindscape, at least insofar as it can be reconstructed from the texts?

To constrain the scope to early Vedic, and more specifically AV,
medicine and to reduce interference from the later tradition, I will
seek the answers to these questions primarily in the Saunaka-Sambhita
(SS) and Paippalada-Sambhita (PS) — the two extant AV recensions, and
our most prolific testimony of early Vedic medicine — with the RV?®
adduced for examples of continuity and contrast.

1. Physician and remedy: To whom does one turn for
bhesaja?

We start with one such contrast from the RV, where bhesajd is unques-
tionably the province of the divine. RV bhisdj- and bhesajd- always oc-

to introduce a distinction between bhaisajyani and ayusyani that does not hold for
the AV samhita texts. Nonetheless, works on the medical-ritual tradition of the
KausS and its relation to the AV samhitas offer invaluable context; with attention to
medicine, see especially Bloomfield 1890, Bahulkar 1994, and Sumant 2015.

¢ Aworthy and frequently successful effort; see, most recently, Tucker 2023.

7 The exception of Thite (1982) may be noted, despite a poor critical reception: see
especially the review of Das (1984).

8 The SS edition is that of Kim 2021, the translation Whitney 1905; the RV edition that
of Aufrecht 1877, the translation Jamison, Brereton 2014. PS editions and translations
are cited individually in the text. Sitkta titles are quoted from these editions.
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cur in promixity to deities, in which we must also include the Divine
Waters, the Wind and Heaven and Earth. In RV 1.157 (‘Asvins’), the
relation between physician and remedy is spelled out:

(1) RV 1.157.6ab

yuvdm ha stho bhisdja bhesajébhir

dtho ha stho rathya rathyebhih |

You are healers through your healing remedies, and you are also chari-
oteers through the parts of your chariot.

That is to say, the tools make the craftsman’. These divine physicians
are called on to wield their tools, yet as clear as the above-stated rela-
tion may be, at other times the text blurs the line between physician
and remedy — which, in the RV, can be styled as one and the same.
The waters, for example, are said both to possess all remedies (as is
often said of physician deities), and to be the remedy (RV 1.23.19, 20;
10.137.6); Rudra’s hand is not only that of the physician deity, but
also a remedy in itself (RV 2.33.7). If this seems to recall the duality
of Soma as both a deity and a physical substance, we should note
that Soma, too, is invoked as both physician and remedy (RV 8.72.17,
10.100.10). Such duality, or even multiplicity, is characteristic of the
RV and AV samhitas.

Only in RV 10.97 (‘Plants’) do we find any allusion to a mortal
physician, if a divinely ‘inspired’ (viprah) one; it is likewise the only
time in the RV that non-somic plants assume a role in medicine'”:

(2) RV 10.97.6
ydtraiisadhih samdgmata
rajanah sdmitdv iva |
viprah sd ucyate bhisig
raksohamivacatanah | |

9  We find a similar notion, albeit with a less clear relation, in $S 5.29.1¢c (‘To Agni:
against demons’; = PS 12.18.2¢): tvidm bhisdg bhesajisyasi kartd “Thou art a physician
(bhisdj), a maker of remedy (bhesajd).”

10 The RV does, however, show an awareness of the natural world as the source of
bhesajd: RV 8.20.25-26 (‘Maruts’) ydt sindhau ydd dsiknyam ydt samudrésu marutah
subarhisal | ydt parvatesu bhesajam || visvam pasyanto bibhrtha tanisv a téna no ddhi
vocata | ksamd rdpo maruta aturasya na iskarta vihrutam piinah | | ‘O Maruts possessing
good ritual grass — what medicine is in the Sindhu, what in the Asikni, what in
the seas, what in the mountains, seeing it, you carry it all on your bodies. With it
intercede for us. To ground (should go) the malady of the afflicted; make what has
gone awry right again.”
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When the plants have come together, like kings at an assembly, that
inspired poet is said to be a healer who smites the demons and banishes
affliction.

In the above stanza, which Jamison and Brereton deem ‘Atharvan in
character’”, the RV tradition seems to shade into that of the AV.

Indeed, the AV is more explicit still in its reference to human phy-
sicians (which may well imply a contrast to divine physicians) — for
instance, in SS 8.7 (‘To the plants: for some one’s restoration to health’;
PS 16.14):

(3) 85 8.7.26ab

yavatisu manusya

bhesajdm bhisdjo vidiih |

In how many [herbs] human physicians (bhisdj) know a remedy, so
many, all-remedial, do I bring unto thee.

Not only is the AV’s repertory of plant medicine famously extensive
(if often cryptic); it also sees bhesajd in a more autonomous capacity.
Namely, the AV shows a tendency to ‘cut out the middleman’, viz. the
physician deity who ministers the remedy. While nowhere is a plant
remedy actually addressed as bhisdj ‘physician’, they are nonetheless
summoned by name or epithet, sometimes even in the second person.
For example, in $52.43 (~ PS 2.11.3), the jangidd amulet is invoked (in
the third person) to drive off viskandha, “devourers’ and “distress’; in Ss
3.7.2 (~PS3.2.2), a ‘horn’ (in the second person), to remove ksetriyd. In
85493 ('For protection etc.: with a certain ointment’; ~ PS 8.3.2), an
ointment is called on directly, in the second person, to effect various
ends:

(4)$54.9.3

utdsi paripinam

yatujambhanam drijana |

utamftasya todm vettha

-dtho asi jivabhdjanam

dtho haritabhesajam | |

Both art thou a protection, grinder-up of familiar demons (yati), O
ointment, and of what is immortal thou knowest; likewise art thou

1 Jamison, Brereton 2014, p. 1552.
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gratification (-bhdjana) of the living, likewise remedy of jaundice
(harita-).

This characteristic emphasis on the human physician/ritualist and
natural remedies is part of the AV’s overall focalization of the human
world, which it balances with supra-physical interests of the sort that
dominate the RV.

2. What is bhesaji called on to provide?

The latter examples lead us to another point about the AV pharmaco-
poeia: much of it occurs in non-unique contexts, by which the same
remedy may be used for different purposes — be it therapeutic or
what one may call accretive in nature. That is to say, the uses of bhesaji
are not limited to therapeutic interventions — for example, those that
prevent or treat an affliction; they are also called on to confer dyus
and other benefits, where the presence of illness is beside the point,
as I will show. Further, both the therapeutic and accretive uses can be
seen to have supra-physical dimensions, as I will discuss in the next
section.

2.1 Wellness, or even-betterness? Accretive uses of bhesajd

In an example that most clearly associates bhesajd with such an accre-
tive end, we find a remedy petitioned for a full life span in SS 8.7 (‘To
the plants: for some one’s restoration to health’; PS 16.14):

(5) 85 8.7.22cd

dtho kynomi bhesajdm

“ydthasac chatdhayanah | |

Now do I make a remedy, that he may be one of a hundred years
(-hayand).

The fuller context of these padas is nonetheless therapeutic: SS 8.7 chief-
ly calls on an assortment of remedial plants and herbs to remove some-
one’s yaksmd, as well as unspecified ills that may or may not represent
the same affliction. The scope nonetheless broadens at times, with re-
spect to both affliction and patient:

(6) 85 8.7.11cd
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trayantam asmin grame
gam dsvam pitrusam pasiim | |

Let them (the herbs) save in this village cow, horse, man, beast.

(7) 88 8.7.13cd
td ma sahasraparnyo
myty6r muiicantv dmhasah | |

Let them, thousand-leafed, free me from death, from distress.

(8) 55 8.7.14cd

amivah sdarva raksamsy

dpa hantv dadhi ditram asmat | |

Let it (the plant amulet) smite far away from us diseases [and] all
demons.

(9) 85 8.7.15cd

gavam yaksmah piirusanam viridbhir

dtinutto navya etu srotyah | |

Let the ydksma of kine, of men, go driven by the plants beyond navi-
gable streams.

Other times, we find various effects, both therapeutic and accretive,
juxtaposed in the same stanzas (cf. also ex. 4 above):

(10) $S 6.57.3 (‘With a certain remedy against disease’; ~ PS 19.10.6)
$dm ca no mdyas ca no

md ca nah kim canamamat |

ksama rdpo visvam no astu bhesajim

sdrvam no astu bhesajim | |

[Be there] both weal for us and kindness (mdyas) for us, and let noth-
ing whatever ail (am) us; down with [our] complaint (rdpas)! be every
remedy ours; be all remedy ours.

(11) $S19.44.1 (‘With an ointment: against diseases etc.’; ~ PS 15.3.1)
ayuso 'si pratdranam

vipram bhesajam ucyase |

tdd afijana todm Samtate

$dm dpo abhayam krtam ||

Thou art an extender of life-time; all-healing art thou called; so, O
ointment, do thou [make] wealfulness; make, O ye waters, weal [and]
fearlessness.
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This illustrates a broad palette of uses, typically in the broader context
of a therapeutic intervention — but do these accretive uses necessarily
demand the presence of an affliction? In SS 8.2, we find a petition for a
full life span in a context where no affliction appears at all:

(12) $S 8.2.5 (‘To prolong some one’s life’; = PS 16.3.5)

aydm jroatu md mrta-

-imdm sam rayamasi |

krnémy asmai bhesajam

mityo ma prirusam vadhih | |

Let this man live; let him not die; him we send together; I make a rem-
edy for him; death, do not slay the man.

Such examples can also help us situate ayus with respect to bhesajd: as
in example (11) above, SS 19.44.1, bhesaji can be used to ensure dyus —
yet ayus is just one of numerous outcomes, therapeutic or accretive,
that bhesaji is called on to deliver. Nor can we assume that the uses of
bhesajd in petitions for dyus merely imply ‘afflictionlessness’; while the
accretive use often does depend on, and add to, the therapeutic use, at
other times, it acts on its own. This seems to point to a way in which
bhesajd was used outside the scope of therapeutic medicine, in con-
texts where no affliction was present, namely to secure benefits such
as a full life span (exx. 5, 11 and 12), “gratification of the living’ (ex. 4),
‘weal(fulness)’ and ‘kindness’ (exx. 10, 11).

2.2 Physical and metaphysical wellness

Just as the accretive uses of bhesajd show that its use exceeded the scope
of illness, further evidence implies that it could exceed the physical
world entirely. This is hardly an unknown phenomenon in AV medi-
cine; illness can, of course, have supra-physical dimensions: as Bloom-
field already observed, “the line between disease and possession by
demons and demoniac influences is not drawn sharply”*. In this sec-
tion, we look at some other factors in this equation — what other su-
pra-physical elements pertain to affliction, patient and remedy?

2 Bloomfield 1899, p. 59. The nature of ‘disease’ and especially ‘demons’ must be
carefully scrutinized in future research.
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2.2.1 Who can suffer from amiova?

One phenomenon that may be useful to explore toward this end — and
which we have already spotted in ex. 2 above — is the ill-defined dmiva
which, while frequently translated as ‘disease’, clearly reveals both
physical and supra-physical qualities. As Zysk observes, the form it-
self points to a physical symptom — “The word is related to the verb
amdyati, ‘to ache,” “to cause pain,” from the root am, ‘to seize’” — and is
associated with “malnutrition” and “bodily decay”®.

Yet the privative form anamivi applies not only to humans, but also
to animals and speech: “Cows are requested to be devoid of dmiva at
AV 3.14.3; Brhaspati, at RV 10.98.3, is asked to grant speech that is free
from dmiva for the purpose of bringing rain (through sacred utteranc-
es).”! It is also once found as an epithet of Usas, Dawn, in the RV
(10.35.6); further, in the funeral hymns, Yama is called on to make the
dead anamivi (SS 18.2.12 ~ PS 18.64.5), as well as the non-widowed
wives present (SS 12.2.31 = SS 18.3.57 etc.) and even the devotees’ food
(SS 18.1.42d = SS 18.4.46d etc.).

(13) $S 18.2.12 (‘Funeral verses’; ~ PS 18.64.5)

ydu te Svinau yama raksitirau

caturaksdu pathisadi nrcdksasa |

tabhyam rajan pdri dhehy enam

svasty asma anamivdam ca dhehi | |

What two defending dogs thou hast, O Yama, four-eyed, sitting by
the road, men-watching, with them, O king, do thou surround him;
assign to him (the dead man) well-being and freedom from disease.

Still other non-humans and even inanimate matter can be anamivd:
land and shelter (SS 12.1.62; PS 1.75.2, 7.6.10), even a sacrificed animal
(PS 5.28.7) is petitioned to be anamiva:

(14) PS 5.28.7cd (‘Sacrificing an animal’; PS only)

indro marutvan suhutam kynot v

ayaksmam anamivam te astu | |

Let Indra together with Maruts make [it] well-offered. Let [this] be
without yaksma-disease, without illness for you. (Ed. and transl.
Lubotsky 2002)

B Zysk 1993 [1985], p. 49.
1 Zysk 1985, p. 313.
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If all of these entities — human and non-human, divine and abstract,
dead and inanimate — are wished to be anamivd, does that imply they
may likewise suffer from dmiva? Even as an illness of the human body,
dmiva, as Zysk points out, has supra-physical correlates: “references
indicate that she was associated with the committed sins which are
attached to the body [RV 6.74.2, 3; SS 7.42(43).1-2 (cf. PS 1.109.1, 4)]
and perhaps also with the sins which lead one astray [RV 1.189.1, 3]”
(1993, p. 49). But if its scope appears to exceed even the human body, so
too did its “patients”: the dead, livestock and sacrificial animals. While
this is not unusual for Vedic illnesses, we are able to observe these pa-
rameters to a unique extent in the case of dmiva.

2.2.2 If dmiva exceeds the scope of the human body, does bhesajd
too?

At the same time, the texts make it clear that dmiva falls within the
scope of bhesajd, for which we find testimony in the RV, PS and 8s:

(15) RV 10.137.6ab (‘All Gods’)
dpa id v u bhesajir
apo amivacatanih |

These very waters are truly remedies; the waters banish dmiva.

(16) PS 15.20.1 (“To Rudra’; PS only, but cf. RV 2.33.2)

tvaj jata rudra santama

t vam hi no *barbhriya bhesajebhil |

vi yaksman yavayasmad vy +anho

vy amivas catayasmad visiicih ||

O Rudra, the most beneficent ones (medicines) are born from you. You
shall indeed sustain us with [your] medicines. Keep the yaksmas away
from us, [keep] away distress; make the diseases flee from us in all direc-
tions. (Ed. and transl. Lelli 2020)

(17) $S 8.2.28 (“To prolong some one’s life’; SS only)

agnéh Sdriram asi parayisnil

raksohdsi sapatnahd |

dtho amivacatanah

pitidrur nama bhesajim | |

Agni’s body art thou, successful (parayisnii); demon-slayer art thou,
rival-slayer, likewise expeller of disease, a remedy piitidru by name.
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The waters, Rudra in his capacity as physician, and a remedy called
puitidru are all said to counter dmiva. While each of these is either di-
vine or ultimately associated with a divinity, this is an invariant fact of
bhesajd in both the RV and AV traditions; even when the deities appear
to recede from the text, their presence remains implicit. The point is
that dmiva, even as an affliction that exceeds the scope of bodily illness
(as demonstrated in the previous section), nevertheless seems to fall
within the scope of bhesajd, for which we find testimony in all three
samhitas®. This is internally coherent, however, as we have seen that
bhesaji too exceeds the scope of bodily illness: for example, the same
bhesajd, in PS 15.20.1 (ex. 16), can repel ydksmas, dmhas and dmivds; in
SS 8.2.28 (ex. 17), its indications are not only dnmivd, but also demons
and rivals.

Thus both affliction and remedy are seen to have both physical
and supra-physical effects in AV medicine. For example, while bhesajid
can be used to extend one’s life (a physical effect), and dmiva likewise
has attested physical effects, there is more to the story —i.e., they also
have supra-physical effects. Physical symptoms are just one possible
manifestation of dmiva, as we may already deduce from the fact that
the dead, speech and shelter — in other words, the dead, abstract or
inanimate, which are not subject to physical illness — are nonetheless
susceptible to dmiva.

2.3 Wholeness and liminality: A hypothesis

The contexts of dmiva do not speak life or death — but, potentially, to
thresholds and their discourse. The contexts where we find dmivi are
all contexts of liminality. In the RV, the cows and Dawn are well-attest-
ed liminal bodies'. Likewise, the funeral rites are also a site of liminal-
ity, where the notions of dyus and dmivi find their closest nexus: one
departs the jivalokid when their dyus is up, but they must be dnamiva to
cross into the pitrlokd?. This is why a dead man — whose “dyus is spent’
(kstnam ayuh) — still needed to be anamivad.

5 Thatis, even if we cannot assume that the same form of bhesaji applies to dmiva in all
three — much less that bhesajd is the only means to remove it, or that it can be used at
all for a supra-physical variety of dmiva.

16 See Rossi 2023.
7" On the construct of lokd, see especially Gonda 1966.
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Nonetheless, the two states are fundamentally independent: you
can have dmivid with no (more) ayus'® — but you should ideally be
anamivd, with or without dyus.

This would also account for why the AV funeral hymn calls specifi-
cally for the non-widowed wives at the funeral ceremony to be anamivd.
Why should they be mentioned here explicitly? Perhaps because ritual
is the site of liminality par excellence, and the householder’s wife is a
sine qua non of ritual: as Jamison puts it, “a ritual without a wife is no
ritual at all”*. Thus, by way of a hypothesis, dmiva seems to have been
particularly incompatible with liminality, and had to be banished lest
the impurity cross the threshold with its host. Whether dmiva was in-
curred especially at thresholds is another question.

3. Conclusion

The discourse of bhesaji — which I have used here to explore the nex-
us of remedy, affliction and patient — speaks to a conceptual-seman-
tic framework in the AV sambhitas by which all three of these elements
were, at least in part, still conceived in supra-physical terms. While
the discursive construct of affliction is well noted to exceed the limits
of bodily illness, previous observations have often been limited to the
fuzzy boundary between illness and demons, or illness and sin. Yet
this narrow focus does not reflect the full supra-physical extent of AV
medicine, which itself partakes of the wider supra-physical belief sys-
tem implicit in the AV sambhitas. Even so, other notions in the same con-
ceptual terrain can help us understand the nature of affliction and how
it relates to life and death, physical and supra-physical in the samhitas.
As a case in point, the uses of bhesaji exceed not only bodily illness, but
also physicality; afflictions treatable with bhesajd can apply not only
beyond the human body, but even beyond the physical world — such
as in the case of dmiva, or rather anamivd, a specific condition of non-af-
fliction that may operate particularly at thresholds. More than that,
bhesaji seems to exceed affliction itself; it also demonstrates accretive
uses that confer benefits both material and abstract.

8 This may be where Yama comes in, when those who have lived out their ﬁyus must
be rendered anamivd for the next world; it is less clear whether this dmiva would have
followed them from life, or was accrued after death.

¥ Jamison 2005, p. 2; see also Ferrara 2017.
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This more supra-physical side of AV medicine may well illustrate a
transitional phase on the way from — as Zysk describes it*® — “a healing
tradition based on magico-religious beliefs and practices” to “a system
of medicine based on empirico-rational principles and practices.” For
historical purposes, it hardly matters how “scientific’ the tradition may
or may not have been at any point, but rather that if we treat the AV
medical tradition not in terms of scientific value but as a recoverable
conceptual system, it will reveal a fuller view of the socio-cultural mi-
lieu that produced it.
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8. Lexical and etymological remarks
on and around the ‘enemy’
in the Saunaka-Atharvaveda
(with special emphasis on the third kanda)

Matteo Maccio, Rosa Ronzitti*

Abstract

Object of the paper are a few nominal and verbal forms pertaining to the Vedic
and particularly Atharvavedic lexicon of the ‘enemy’. Part I addresses the root
etymology and derivational morphology of the Caland noun $dtru- m. ‘enemy’
and the Caland adjectives dédhat- ‘fierce, obstinate’, diidhi-, dudhrd-‘~id.”. The et-
ymological dossier of $itru- is reviewed with particular attention to the long-rec-
ognised root V*kat- '~ fight’ and the hypothesis of a delocatival origin, for which
explicit derivation is given. The treatment of dédhat- and related forms include
a reconsideration of the standard etymon V*d"eud"- ‘shake’ based on the hypoth-
esis of *d"-/*i-present alternation as well as a novel etymothesis V*deud"- ‘hard’
based on the comparison with Olr. ditad m. ‘labour, trouble, toil’, and more re-
motely maybe with Lat. diirus “hard’. Part Il is a textual, semantic, and etymolog-
ical treatment of the root Vmuh- ‘confound, be confounded’ with related forma-
tions. By showing the close link between the notion of mental obnubilation and
fallacy conveyed by the root and those of fog, sleep, and especially darkness, the
etymothesis V*(s)meug'- alongside the already established series V*(s)meuk’-, V*(s)
meug-, \*(s)ymeug"- ‘smoke’ is proposed.

Keywords
Vedic literature, Vedic verbal morphology, Indo-European etymology, Indo-Eu-
ropean nominal morphology, Old Irish.

* Matteo Maccio is responsible for the Introduction and Part I, Rosa Ronzitti for
Part II. Unless otherwise stated, translations are our own for the third kanda of the
Saunaka-Atharvaveda, by Whitney 1905 for the other kandas, by Hellwig et al. 2024
and Zehnder et al. 2024 for the Paippalada, by Geldner 1951 (German) and Jamison,
Brereton 2014 (English) for the Rgveda (with occasional slight modifications of the
latter in Part II), by Eggeling 1882 for the Satapatha-Brahmana.
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Introduction

1. The lexicon of the ‘enemy’ attested in the Atharvaveda (AV) substan-
tially continues that of the Rgveda (RV) and it is generated by three main
sources of meaning: otherness (e.g. drana- ‘foreigner’, ari- m. '~ enemy’
— beside ‘friend, guest’ —, nistya- ‘external, foreigner’, pdra- ‘other, for-
eigner, enemy’), wickedness (e.g. ddeva- ‘godless’, aghayii- ‘~ wicked’,
duhsamsa- ‘evil-doer”), and hostility (e.g. dmitra- ‘non-friend’, mfdh- m.
‘~ despiser’, abhi\/dd(s)— ‘~ be hostile, defy, attack’, \/éap— ‘curse’).

Much of this lexicon is etymologically problematic (e.g. aghayii-,
midh-, abhi\/dﬁ(s)—, \/éap—), including the Vedic basic word for ‘enemy’
itself, satru- m. On the other hand, we come across forms with a (seem-
ingly) clear etymology but a very peculiar motivation, such as sapdtna-
m. ‘rival, enemy’ from sapdtni- f. ‘fellow wife, rival wife’..

2. The following table shows the principal concepts motivating the
word ‘enemy’ vel sim. in IE languages based on their respective etymo-
logies*:

! S. Maccio forthc., §12, where I argue that sapdtna- is actually back-formed from the
compound adj. sapatnahdn- ‘slaying the enemy’ RV 10+ and that the first member of
the compound is originally the unmarked compositional representation of sapdtni-
(cf. sapatnaghnf— ‘slaying the rival wives’ RV 10.159.5). As an alternative, sapdtna- could
also represent the substantivisation of a bahuvrihi compound *sdpatna- ‘having the
same patni’ referring to a familial rivalry much like bhratroya- m. ‘paternal cousin;
rival, enemy’: *sdpatnah could be two in-laws, e.g. a woman’s brother and husband,
or less likely two fellow husbands of a polyandric wife.

2 For which, due to space limitations, I must refer the reader to the etymological
dictionaries of the relevant languages or branches.
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Words for ‘enemy’ in ancient IE languages and their PIE motivation

9JIM-0D -vupdvs
uIsnod -vhaijpayq
i (-n435)
susoy | (14220) (-1w)
jseamo ) vAnINY advia
58eses | ¢
-vapd
1a8uens 5009X2 ’
-1y
9deIsqo -vijia
£q “surede AN0qaua inpsph | svsarad (pao)ypivyvy| -vgeiewvy
avuyu
puaLij-uou snouuIuL © | copuvunN ajayvltidou DAY
VIVISa
LYt
NI[STP 2 Sg.\
, obm sliazriong (avupur) spuvlif SYa1UpIYUIL -nuuwmsnp|  -jupsiop
RoE -hpuyqu
13y Sorzyon -nus
Awoua 1990 yvf(28)
HH D e 10 [me PIg | YOO | HO |V ULOL| W | AR SUD0 wry AVA ‘PoA




182 UNVEILING THE ATHARVAVEDA

As is clear from the table, the Vedic onomasiology for ‘enemy’ is quite
varied. It largely aligns with the rest of the IE languages, especially
Greek, but also presents its own peculiar motivations.

3. The present paper deals with some chosen nouns, adjectives and
verbal roots referred to or predicated of the ‘enemy” in the third kanda
of the Saunaka recension of the AV (SS), on which the authors have
been working within the Atharvavedic PRIN Project 2022 Entangled
Chronotopes: a new Italian and English translation has been completed,
and an English commentary is under preparation.

Part I is devoted to the etymology and derivational morphology of
some apparent Caland nominals. One is the noun $dtru- m. ‘enemy’,
very frequently attested throughout Vedic and Sanskrit literature and
variously interpreted by etymologists: it seemed therefore convenient
to recapitulate this now hefty dossier up to the most recent treatments
(84)°. The others are the quite rare adjective dodhat- ‘fierce, obstinate’
and related forms, for which both a revision of the standard etymology
and a new etymothesis are proposed (§5).

Part II focuses on the morphosemantics and etymology of the ver-
bal root Vmuh- ‘confound, be confounded’ and relative formations,
strongly tied to the representation of enmity and conflict in the AV,
but also of illness, love and sacrifice. Attention is drawn to textual and
lexical elements that highlight the relation between the root and the
imagery of sleep and darkness and finally support the proposed IE
reconstruction.

Part1

Caland’s enemies: Etymological remarks on satru- and dodhat-
with related forms

4. $datru- m. RV+ is the most common and least connotated word for
‘enemy’ in Vedic (mostly pl.), widely attested also in Sanskrit (esp. in
the epics) and continued in Pkt. (Pa.) sattu- m. ‘id.”. It is not very fre-

3 Also, I didn't have much of a choice, since a few days before the Workshop I
happened to read in Garcia Ramoén 2020 the very idea I had been meaning to present
(delocatival derivation).
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quent in composition (esp. as a first member) until the epic language,
when it becomes fairly productive.

It occurs a dozen times in the third kinda of the $S*, always but
twice (3.6.6, 3.19.2) in the Acc. pl.: reference is made, as usual in both
the RV and the AV, to the enemy front as the object of hoped-for di-
vine actions such a pramrnati ‘shatter” (3.1.4), vidhyati ‘pierce’ (3.2.5),
hanti ‘Kill’, nihsrnati ‘tear apart’, sinati ‘bind’ (3.6.1-2, 5), sahate ‘defeat’
(3.10.12), apavrrikte ‘chase away’ (3.12.6)°.

§S 3.1.3 also attests the denominal present participle satriiydnt- ‘be-
ing hostile, acting as an enemy’ (finite forms virtually unattested), oc-
curring some ten times in a few repetitive contexts in the RV and SS
(mainly as the subjective Gen. of words for ‘riches, wealth’) and very
sparsely afterwards. RV 8.45.5 is the only Vedic attestation of the ab-
stract $atrutvd- n. ‘enmity’.

4.1. Three roots have been considered for the etymology of sdtru-.
GPW VII 55 indicates Véad-, only attested in the perfect stem §adad-
(RV and AV) ‘stand out [fig.], excel, triumph’®, hence *$id-tru- ‘siegreich-

¢ 3.1.1a(=PS3.5.1a, 3.6.1a), 4b (=3.6.4b) (to Indra and Agni against the enemies); 3.2.5d
(=3.5.5d) (to Indra, Agni, and Apva against the enemies); 3.6.1c (=3.3.1c, = 6.9.4c), 2b
(=3.3.2b), 5¢ (=3.3.6¢), 6¢ (= 3.3.4¢) (to the asvattha-tree against the enemies); 3.10.12¢
(= 1.106.4¢) (to the ekastaka for progeny and prosperity); 3.12.6b (= 20.23.3b) (to the
house to build); 3.19.2¢ (= 3.19.2¢, = 19.11.9c¢) (a purohita’s orison for the battle).

®  Here and in the following, the present 3sg. is used as lemmatising form.

¢ Formally and semantically not unproblematic, s. Schaefer 1994, p. 30ff. and Kiimmel
2000, p. 512ff. resp. Analogical long-vowel reduplication according to Krisch
1996, pp. 30ff., 43f. As to the root etymology, the most usual comparison is with
Gk. (Hom.+) kékaopar ‘excel, be superior’, kekaduévoc ‘adorned, equipped’,
PNs Kaotwo -00og m., Kaotitavewa f., hence PIE \*kad- or \*kend- ‘shine forth,
stand out [fig.]” IEW 516f. and LIV? 325 resp.; V*kad- is reconstructed as V*keh,d-
by Lubotsky 1981, positing an Indo-Iranian laryngeal loss in front of a consonantal
cluster with initial PIE media, which would speak for the reconstruction of the latter
as a pre-glottal stop). Garcia Ramén 1988-90 (s. also 2024 with bibl.) tried to trace
both Ved. \sad- and the Greek forms to a PIE root V*(s)kend- ‘appear, make oneself
visible’ common to OInd. Vchand- ‘seem, please’, Av. Vsand-, OPers. \Oand- ‘appear,
seem (good)’, assuming an early paradigmatic split in Proto-Indo-Iranian. His
reconstruction is deemed likely in EWA II 607 and EDIV 333 but encountered some
serious criticism by Kiimmel 2000, p. 183f., particularly regarding the respective
perfect formations of Ved. Véad- and OInd. Vchand- (active and with *s- mobile the
latter, middle and without *s- mobile the former; s. now Garcia Ramoén 2024, p. 95ff.,
106). Kiimmel 2000, p. 512f. also points out some less compelling problems with
the semantic interpretation of Ved. \/s’ad—, which would not mean “stand out, excel’
but ‘feel strong’, thus hindering the equation to Vchand- within Indo-Aryan and to
Gk. kékaopar etc. in IE (hence Wskend- ‘(er)scheinen’ # V*kend- ‘Selbstvertrauern,
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er Gegner’. Although it may count on some textual support (RV 7.98.4ab
ydad yodhdyd mahaté manyamanan saksama tan bahiibhih $asadanan “When
you will set to fighting those who think themselves great, we shall
overcome them, though they are exulting in their arms’), this etymolo-
gy is outdated (s. below)’.

Stirke entwickeln’ # W *k/kend- ‘sich auszeichnen’ in LIV? 325, 350, 546; s. now Garcia
Ramon 2024, pp. 88ff., 106ff.).

7 Itraises, however, an interesting phonological issue. From the phonological point of
view, an underlying representation /sdd-tru-/ could indeed surface as [$dtru-], at least
judging from some spelling alternations: chdttra-n. “parasol’ SB, Sti+ (~ Vchad- ‘cover’,
transp. PIE *skéd-trom) is spelled also chitra- (e.g. BaudhGS 2.6.9, 2.11.44, 3.4.24; SB
6.3.2, 6.10.2); téttra- n. ‘goad” MBh+ (~ \tud- ‘strike, push’, transp. PIE *(s)téud-trom)
is spelled also fdtra- (e.g. MBh 6.43.5, 9.19.15 [s. Poona apparatus ad loc.]; Ram
2.35.31, 2.42.5, 3.27.10); the hapax abandhrd- ‘without bonds, hoops’ 85 4.16.7 (d=
Var$51.6.5.10.3; s. Kim 2021, p. 144, fn. 608) possibly realises /a-band-dhrd-/ (~Nbandh-
’bmd’ if from PIE *n-b"end’-tré- [s. AiGr 11.2 707f. for adjectival -fra- and -trd-] and not

n-b'end"-ro-). On such alternationss. already Saussure 1887, p. 251f. However, innone
of its countless attestations is $itru- spelled <gattru->, which seems to rule out /$dd-
tru-/. To be sure, non-alternating forms like édtru- or ditra-n. ‘gift RV+ (~Vda- ‘give’)
can still be seen as reflecting PIE */TtrV/ sequences that were simplified already in
the protolanguage according to the so-called metron-rule *VTT.RV > VTRV (Saussure
1887 assumes non-phonemicity: *[VITRV] */VTRV/; Schindler ap. IG 12 111f.
syllabic conditioning: *VTT.RV > VT.RV; Hilmarsson 1993 accentual conditioning:
*VTTRV > VIRV; Neri 2017, pp- 179£.,, 206, fn. 8, 240 accentual and consequent syllabic
conditioning: *VTTRV >*VTT.RV > VTRV vs *VTTRV> *VT.TRV> *VTTRV; s. Byrd
2015, p. 186ff. for the missing effect of Sievers-Edgerton’s law). Thus sitru- could
proceed from a PIE *kid-tru- or *knd tru- > *kdtru- or *kijtru- (since PIE *a functions
as a full grade in Ablaut slots and *tro-derivatives have full grade, it should be noted
that this etymology of atru-, if correct, would speak in favour of V*kad- over V*kend-),
as datra- from PIE *dé-dhs-tro- > *dédtro- (Schmidt-Hackstein’s law; s. Hackstein 2002)
> *déttro- > *détro- (metron-rule) — an oxytone datrd-, given for the RV in EWA 1 713
but not attested to my knowledge, could instead proceed directly from *deh;-tro-
through Wetter-Regel (PGmc. *uedra- n. “weather’ < PIE *hyue-tro- \*hoyehs- “blow’;
s. Neri 2017, in part. p. 287f. on ddtra-); actually, it is well possible that ddtra- itself
is a secondary barytone for *datrd- (individualising or concretising barytonesis;
cf. Neri 2017, p. 288 for an alternative hypothesis), since *datrd- would have the
expected accentuation for a nomen actionis or rei actae (AiGr 11.2 701ff., Gr* I1.1 339ff.).
In a rather funny way, Gk. uétoov n. ‘measure’ is now no longer etimologised on
PIE \*med- “take measures’ with metron-rule, but on \*meh;- “measure’ with Wetter-
Regel. Given that the rest of the Greek evidence is also uncertain (kévtoov n. ‘goad,
point of a spear, sting’ and métoa £., -oc m./f. ‘rock, stone’, mentioned by Hilmarsson
1993, p. 212 together with pétoov, are indeed quite shaky evidence, for kévtoov
simply does not present the relevant context—in no case could *kémt.trom develop into
"kévr.Teov — and the etymology of tétoa, -og on PIE *péd- n. ‘foot’ is far from likely),
all is left to support the action of the metron-rule at a PIE level are two Indo-Aryan
(beside ditra-, dtra- n. ‘food” RV 10.79.2, BAU 5.13.4) and some Germanic examples
(the best one being OHG sedel n., OE sedel n./m. ‘seat, throne’ < PGmc. *sepla- < PIE
*séd-tlom vs PIE *sed-tlom > PlIr. *satstrd- > Ved. sattrd- n. ‘(Soma) ceremony’, YAv.
hastra- n. ‘gathering’; s. already Saussure 1887, p. 6f.). It is worth noting, however,
that the Vedic evidence for the metron-rule is not as reliable as it seems, precisely
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MW 1051 indicates Véat-, only attested in the causative éatdyati ‘cut
off, hew off’ SS 6.135.1, 12.5.69, TS 6.2.8, “throw down, slay’ MBh, Ram
(suppletive® to Véad- ‘fall off, out’ RV+ together with éiyate ‘fall out,
disappear’), whence *sdt-tru- ‘overthrower’ (s. fn. 7). A link with PSIL.
*kotiti “knock over’ (Slov. kotdti ‘roll’, Cz. kaceti ‘fall’, Russ. katdt’ ‘turn,
roll’) is rejected in REW I 540. The comparison with Latv. sist ‘hit,
strike” (KEWA 1III 323) and through that with sits m. ‘hunting spear’,
Gk. xevtéw ‘prick, goad, sting’, kévtoov n. ‘goad’, OHG hantag ‘sharp,
pointed’ (PIE \*kent-)'* is hindered by the short /i/ in Latvian (PBalt.
*$int-ti> Tsist, cf. sits < PBalt. *3ifi-ta- < PIE *kn(t)-to-)"".

Finally, the current standard etymology'? connects sdtru- (and pos-
sibly Véat-, s. above) with some IE words of the semantic field of ‘fight’
pointing to PIE V*kat- (for *a the Celtic evidence is decisive'):

- in Anatolian HLuv. katt(i)- c. *hostility’ < PIE *kat(-i)-, Hitt. kattu- n. ‘en-
mity” hapax KUB 43.60 i 17" < PIE *kit-u- (— HLuv. kattun(i)- *weapon’),
Hitt. kattawai-*’be aggrieved, ‘become hostile’, kattawatar, Gen. -wannas
n. ‘aggrievedness, enmity’, kattawanalli-, CLuv. kattawatnalla/i- ‘venge-
ful’, c. ‘plaintiff” « oblique stem *lgat-éu—“;

because it is not always easy to distinguish the forms with constantly simple spelling
from those with alternating spelling: in the face of dtra- with constantly simple
spelling, we find its derivative a(f)trin- ‘devouring’ RV+ with alternating spelling
(attrin- in Vishva Bandhu’s edition, atrin- elsewhere). Preliminary to the definition of
a metron-rule outside Germanic is therefore a thorough recognition and assessment
of <ttra> and <tra> spellings in Vedic texts and according to the Vedic grammatical
tradition (Vyakarana and Pratisakhyas).
8 Buts. Jamison 1983, p. 90.

9  Hence also $dda- m. ‘~ grass, stalk’ RV+? S. EWA II 607, 629 with bibl. and Jamison
2025 ad RV 9.15.6.

1 Doubts on the Germanic side in EWAhd IV 819.

" For YAv. Oatairo Yt. 10.14 (AW 786 “rettungslos verderbt”) s. bibl. quoted in KEWA
111 323.

2 JEW 534, KEWA III 294, EWA I 607 and LIV2Add s.v. ?*kat-.

13 Garcfa Ramén 2020, p. 278 proposes to trace PCelt. *katu- back to PIE *k.tu-, but schwa
secundum is not a case in point here, as the obstruent cluster is followed by a vowel,
not a sonorant (and a vowel). The root shape \*kh:et- as per EDH 466 raises the

problem of the aspirating effect of *h, (IG 1.2 135f., Eichner 1988, p. 141, EDA 620f.,
eDiAna s.v. *k(h:)et-).

But the interpretation ‘talon’ has been proposed as well (Garcia Ramén 2020, p. 263,
fn. 9 with bibl.).

15 HED IV 138ff., EDH 466, eDiAna s.vv. *k(h:)et-, [kattun(i)-/, s. below for further recent
bibl.

14
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- in Greek 16togc m. ‘grudge, resentment’ (“vengeance’ Aesch. fr. 266.5
Radt) < PIE *f6t-0- or maybe << *c6t-es/os-1°;

- in Celtic Olr. cath m."”, W cad f. ‘battle, troop’, Corn. cas f. ‘battle’, OBret.
cat as first or second member in compounds and PNs, Gaul. Catu- in
PNs < PIE *kdt-u-, W cadw m. ‘battle, troop’ < *lzat—lio—, cadr ‘strong’,
OBret. cadr ‘beautiful’ < *kat-ré-15;

- in Germanic ON hgd £. ‘battle’, first member in PNs, Hpdr m. DN, OHG
Hadu® and OE Headu® in PNs < PIE *kit-u-, MHG, NHG hader m. ‘quar-
rel’ < *kat-e/or-eh,-'?;

- in Slavic OChS kotora f. ‘fight (udxn)’, Russ.ChS kotera f. “id.”, ORuss.
kotera £. “strife’ < PIE *kat-efor-ehy-2.

The Anatolian and Greek evidence sets itself apart to some extent?'.

There seems to be a closer semantic link between the two branches

than with the other ones?, especially in the case of the Luvian forms,
which Melchert (2012, p. 209 with fn. 6) separates from Hitt. kattu- and
connects with Gk. kdtoc. Moreover, they raise the problem of the PIE

palatal Anlaut *k° (whence Luv. z° would be commonly expected)? re-
quired by Indo-Aryan (s. fn. 20 on Slavic). Garcia Ramoén (2020) tried to
reunite satru- with Hitt. kattawatar and Gk. k6tog on the basis of a PIE

Caland adjective *kot-ii- ‘hostile’, leaving pending — but de facto denying

16

17

18

19

20

21

22

23

As evidence for the reconstruction of an *es-neuter one may adduce the verb xotéw
‘bear a grudge’, esp. in light of the treatment by Tucker 1990 (on kotéw in part. s. pp.
35 with fn. 20, 63 with fn. 69; cf. Fraenkel 1910, p. 195, Garcia Ramén 2020, p. 277, fn.
54). General scepticism in DELGIE 502, GEW 1931f., DELG 572, EDG1761.

S. Ziegler 1994, p. 109 for Ogam attestations.

IEW 534, EDPC 195, LEIA C-47f.,, DLG 111, DGVB 98.

EDPG 214f., AEW 277f., Schaffner 2001, p. 498f.

REW I 646, DCC4 XI ZOOf;, EDS 240 (s. fn. 43). Centum outcomes in Balto-Slavic are
well known, e.g. PIE *h.ek-mon- > Lith. akmué m., OChS kamy m. ‘stone’ (assuming
an irregular metathesis) vs Lith. a$mud m. ‘cutting-edge, blade’, Ved. asman- m.
‘stone, rock’, Av., OPers. asman- m. ‘stone, rock, heaven’. It is still debated whether
they are due to language contact (mainly Germanic borrowings), substrate or
adstrate influence (of other branches or of centum dialects within Balto-Slavic),
or phonological conditioning (post-sibilant or pre-sonorant position among the
hypotheses) (Matasovi¢ 2005). In the present case, one could assume *s- mobile (PIE
\/*(s)kut—) (GCLS I 38, VGBS 92f., Matasovi¢ 2005, pp. 365, 369, 372), although the
other branches do not provide any positive evidence.

S. HEG I 545 with bibl.
S.in part. Garcia Ramon 2020.
EDH 466 assumes a Hittite loanword.
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— the North-Western connection*. Unfortunately, Garcia Ramon fails
to discuss the Luvian evidence, albeit crucial for the reconstruction of
the palatal. In yet another perspective, Hackstein (2024) separates Ved.
Véat- and $dtru- from all the rest, which he then connects with the local
particle PIE *kat “down’® verbalised as ‘to down, subdue’. Now, if one
accepts Melchert (2012)’s reconsideration of Luvic dorsals, according
to which PIE *k indeed yields a plain velar in Lycian and Luvian un-
less followed by a front vowel, *i or *u*, I do not see any compelling
reason to exclude any of the five branches from the comparative basis
of \*kat-. At any rate, the Anatolian and Greek evidence is not decisive
for the matter in hand.

As far as the Wurzeletymologie of $dtru- is concerned, the root V*kat-
of the battle-word is the obvious candidate, regardless of its relation
to Véat- “cut off, hew off’. To be sure, Véad- could not be excluded with
certainty on either phonological or semantic grounds. It is indeed mor-
phology that excludes Véad-, because the root-final /d/ entails the diffi-
culty of operating with a suffix -tru- (only potential example of which
is sdtru- itself in AiGr I1.2 860).

The evidence subsumed under V*kat, with or without inclusion of
Anatolian and Greek, points to a Caland-like series of *u- and *r-for-
mations: *kat-ré-, *kat-efor-ehy- and *kit-u- with thematised *l?at—yt—o—.
This does not per se necessitate postulating some kind of adjectival
meaning for the root: verbal roots can be attracted into the Caland sys-
tem?, and the semantics of the historical continuants of V*kat- do lean
towards a verbal meaning (‘~ fight’, or '~ cut, wound’ if we accept to
identify PIE V*kat- in OInd. Véat-), especially if Anatolian and Greek are
left aside. On the other hand, the complete lack of verbal continuants
speaks against the reconstruction of a verbal root and resembles the
situation of some roots belonging to the core nominal lexicon of PIE,
e.g. \*ker- of *kor-o- “war, army, Ménnerbund’ (OPers. kira- m. ‘army’,
Lith. kdras m. ‘war’, maybe Gk. kogoc' tmAnOog avOowmwv [...]

# 5. fn. 13 for the attempt at retrieving it by postulating schwa secundum for PCelt. *katu-.

»  Hitt. katta adv. ‘below, down(wards)’, posp. ‘by, under’, kattan adv. ‘below’, posp.
‘under, by, (along) with’ (but s. Goedegebuure ap. Melchert 2012, p. 211); Gk. kat&
prep. ‘down(wards), under, by’. S. LIPP II 419ff.

% More precisely, the inherited voiceless palatovelars would have undergone
conditioned palatalisation before front vowels, *i and *u and then merged with
velars elsewhere (voiced palatovelars are left aside for lack of evidence).

¥ S. lately Nussbaum 2022, p. 208.
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Hsch. 1« 3655) and *kor-io- ‘id.” (Lith. kdrias m. “war, army’, Olr. cuire 'm.
‘troop’, Goth. harjis m., ON herr m., OE here m. “army’, cf. Gk. kolpavog
m. ‘(military) leader”)®, which has been thought to be identical with
\*(s)ker- “cut’®. In the end, the issue of the nominal or verbal semantics
of \*kat- is better left unsettled.

4.2. In light of the above, $dtru- must contain a suffix -ru-.

A suffix *-ru- is attested in Vedic and IE®. A few Vedic examples
are (de)verbal adjectives: bhirii- ‘fearful’ RV+®, dharii- ‘sucking’ SS
4.18.2%, rhizotonic céru- ‘respectful, worshipping’ RV 8.50.7, and the
controversial péru-/perii- RV¥. Some forms instantiate Panini’s rule A
3.2.159: daru- ‘giving’, sadru- ‘falling’, sadru- ‘sitting’, seru- ‘binding’*.
$datru- could fit in this series as the substantivisation of an adjective
*$atrii- ‘fighting’, although this would be considerably older than the
others. On the other hand, some archaic-looking nominal formations
feature the same suffix: PIE *hyek-ru-, *d orl%fhzelz—ru— “tear” (Toch.A dkir,
OInd. dsru- n., YAv. asrii- n., Gk. ddxov n., Arm. artawsr, cf. Lat. dacru-
ma f.'id.")®, *smok-ru- ‘beard, chin’ (OInd. $masru- n., cf. Arm. mawrowk’
pl., Lith. smdkras m., Alb. mjékér £.)*, PGmc. *yunyx/g-ru- ‘hunger’ (with
*a-metaplasm ON hingr m., OHG, OS hungar m.)”, and some other po-
tential forms in Indo-Aryan®. The difference between the two groups
must be a matter of chronology rather than deverbal as opposed to de-
nominal derivation, and sdtru- would sit well among the more archaic
forms.

# 5. McCone 1987, pp. 112, 117f. for onomastic continuants in Continental Celtic and
possibly in Greek and Italic.

#  NIL 440, McCone 1987, p. 117.

30 AiGr I1.2 859f., Gr? I1.1 384f.

3 Or cf. Lith. bailus ‘id.” (AiGr 11.2 860)? But s. ALEW s.v.

32 Or cf. Gk. OnAvc “female’ (AiGr I1.2 860)? But s. EWA1789.

% peri- ‘durchbringend, -fahrend, rettend’ and péru- ‘gahren, schwellen machend’
WRYV 861, similarly GPW IV 875 and MW 648.

*  However meagre the evidence, Rau (2007, p. 282) overstates the rarity of the type,
also because he ignores Panini’s examples (possibly due to the tendency of Indo-
Europeanists to consider them not sprachwirklich).

% Pinault 1997, p. 227ff.

% Matasovic 2005, p. 372.
% Schaffner 2001, p. 499ff.
% S, AiGr I1.2 860f.
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Recently, two secondary developments have been supposed at the
origin of the suffix. Garcia Ramon (2020, p. 276) proposes, specifically
for sdtru- and quite en passant, “conflation de -ro- et -u- et/ou délocatif
‘en (état d’) inimitié’”*. Clayton (2023, p. 33) mentions sdtru- among
the potential instances of *-ur- > *-ru- metathesis® in its general treat-
ment of the fate of heteroclites in *-ur/-u(e/o)n- in Old Indic, although
he cautiously refrains from discussing it as it is one of the ru-forms
“without an obvious Sanskrit base”.

Clayton’s caution is well grounded, as there is no *n-stem among
the IE comparanda that could suggest the reconstruction of a PIE stem in
*-yr(s)/-u(e/o)n-: his own later account of Lat. caterva f. ‘crowd, troop,
band’ as a Movierung of *két-ur/-uon-*' crucially relies on HLuw. kattun(i)-
‘’weapon’ being a remnant of an *11-stem (PIE *kat-un-no-), but this might
be a later deinfinitival derivation (eDiAna s.v. /kattun(i)-/ with bibl.).

The delocatival hypothesis can count on the parallel of PGmc.
*uepru- ‘lamb, ram, wether’ (Goth. wiprus m. ‘lamb’, OHG widar m.
‘ram, wether’, ON vedr m. ‘ram’) from PIE *yet-r-u- “yearling’ as deloc-
atival of *uét-/ut-" ‘year’, *er-Loc. *uét-er (cf. Ved. savatdir- "having the
same calf’)*2. Hence $dtru- would be an unmarked substantivisation of
PIE *kit-r-u-(/k.t-r-éu-) ‘(the) one in the fight(ing)’, ultimately derived
from a root noun V*kdt- “fight’, *er-Loc. *kdt-er ‘in/during the fight(ing)’.
Note that the same basis can underlie PIE *kat-er-eh,- continued in Ger-
manic and Slavic®.

¥ On the conflation of *-r0- and *-u-, which represents somehow the null hypothesis, s.

Nussbaum 1976, p. 66f., Neri 2003, pp. 296, fn. 995, 303.

4 Well known in Inlaut (AiGr I 206f., Gr2 I 260f., IG 1.2 161f.); for the Auslaut s. IG 1.2
161f. and lately Del Tomba 2021 with Tocharian evidence.

Clayton 2024, p. 15f. (who all the same reconstructs $itru- as *kdt-ru-), aiming at
disproving Rix’s Proto-Italic law *VsuV > *VryV. Lat. caterva is indeed generally
reconstructed as a secondary derivative in *-yeh,- of an *es-stem. The root is however
disputed (EDL 98): an etymology on V*kat- was already envisaged by Vaillant 1939,
p- 106 (contra LEW 1182).

This is the ingenious reconstruction of Rau 2007, quoted by Garcia Ramén 2020.
Actually, Rau posits an intermediate delocatival noun *yet-r- “year’ as the basis of the
proterodynamic adj. *uét-r-u-/ut-r-éu- ‘having a year’. On the *er-Loc. s. Nussbaum
1986, p. 235ff., Rau 2007, p. 289f., Lundquist 2014, p. 90ff., Neri 2017, pp. 117, fn. 68,
150ff. with fn. 211, 212 and 214, 188f., 222, fn. 74.

% Which Garcia Ramoén (2020) chose not to consider (§4.1). I should point out that REW
1646 diverges from DCCSI XI 200 and EDS 240 in the spelling of the Russian Church
Slavonic form, the first having ORuss. kotera vs OChS, Russ.ChsS kotora, the other two
Russ.ChS, ORuss. kotera vs OChS kotora. As it happens, A. Lubotsky recommends
me caution in handling the Slavic evidence, as Church Slavonic manuscripts present

41

42
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It is true that an *er-Loc. like *kdt-er ‘in/during the fight(ing)’ does
not fit into the temporal (adverbial) semantics typical of the *er-Loc.
and its derivatives (s. above PIE *yét-er ‘in/during the year’, or Ved.
vasard- ‘auroral’ < *hyués-er “at dawn’)*. However, temporal adverbs
must be regarded as the archaic core of the derivational model, which
could expand to bases with non-temporal semantics*. This means also
verbal bases, as Lundquist (2014, pp. 92, 96f.) in particular has shown*,
so that here again we are not in the position of assessing precisely the
verbal or nominal semantics of V*kat- (or assuming directly a root noun
*kdt- ‘fight’).

In conclusion, sdtru- must be added to the Caland system of PIE
\*kat- “fightyy'.

5. dédhat- ‘fierce, obstinate’ RV+ is attested quite rarely and only in the
weak stem, five times in the RV and three in the AV (s. below).

It is regarded as the participle of an otherwise unattested present
dodhati*¥. The root, however, is represented by the adjectives diidhi-
and dudhrd-, both interpreted as approximately synonyms in the se-
mantic range ‘violent, impetuous, fierce, obstinate’*.

didhi- is attested only twice:

considerable variation in the readings. I myself am not competent to take the issue
further.

# S in part. Lundquist 2014, p. 94ff.

% Especially in its later Indo-Iranian stage (s. Lundquist 2014, p. 91ff.). In fact,
Nussbaum 1986, p. 235ff. and especially Neri 2017, passim apply a much wider
interpretation of the derivational semantics of the model.

% Lundquist 2014, p. 97: “within the reconstructible periods of pre-Vedic and Proto-
Indo-Iranian, *ar-locativals appear to be built according to the derivational schema:
nominal or verbal stem + *-ar suffix — temporal-locatival adverb. To this adverb
could be derived deadverbial adjectives. [...] in the case of usar- the derivation
would be nominal stem us- + locatival suffix -ar, using the same synchronic stem as
in us + rd-, and meaning ‘at/in the dawntime’. Likewise to the verbal root vas + ar —
vasar ‘at the dawning’. From here speakers could derive a deadverbial adjective —
vasard- ‘auroral’.”

¥ Gotd 1987, p. 175f., LIV 148. The constantly weak inflection (Nom.pl. dédhatal in
RV 10.119.2) would actually imply a reduplicated verbal formation (given the full
reduplication, an intensive), but the phonology does not work, as a samprasarana
root would yield dodhuvat-, which is indeed the attested intensive participle of
Vdhav'- ‘shake (off, down), agitate’ (s. §5.2 ad fin. and Schaefer 1994, p. 138ff., in part.
139f.).

4% On dudhita-, attribute of timas- n. ‘darkness’ in RV 2.17.4, 4.1.17, 16.4, s. Schindler
1967.
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RV 6.36.2¢ (to Indra) syimagfbhe diidhayé ‘rvate ca ‘and to the head-
strong charger pulling at the reins’/ ‘nach einem storrigen Rof3, das den
Zaum festhalt’;

RV 10.102.6¢ (on Mudgala and Mudgalani’s chariot race) diidher yuktdsya
drivatah sahinasa- ‘of the frenzied bull, yoked and running with the cart’ /
‘des wiitigen Gespanns, das mit dem Karren lief’.

dudhrd- is more frequent:

PS12.15.6a (=RV 2.12.15a) (to Indra) dudhra a cid “even if you [sc. Indra]
are stubborn’;

RV 1.56.3cd (id.) ayasé [...] dudhri ‘headstrong metal (weapon)’ (s. §5.2
ad fin.);

RV 1.64.11d (to the Maruts) dudhrakito mariito ‘acting headstrong, the
Maruts’;

RV 5.56.3d (id.) dudhro gatir iva bhimayiih ‘fearsome like a headstrong ox
[sc. the Maruts” onslaught]’;

RV 6.22.4c (to Indra) dudhra khidvah “you [sc. Indra] headstrong ham-
mer-head’;

RV 7.21.2b (id.) dudhrdvicah ‘“possessing headstrong speech [sc. the So-
ma-pressing stones]’;

RV 8.66.2ab (id.) nd ydm dudhrd virante nd sthird miiro “whom [sc. Indra]

neither obdurate nor substantial hindrances will obstruct’;

MS 2.13.12d agne dudhra 'O obstinate Agni’.

Geldner (1951)’s translations are roughly equivalent: ‘hartnackig’ (RV
1.56.3, 2.12.15, 6.22.4, 8.66.2), ‘storrig’ (5.56.3), for dudhrakito- (1.64.11)
‘trotzbietend’, for dudhrdvica- (7.21.2) ‘trotzig redend’.

Some translations of dddhat- slightly differ from those of diidhi- and
dudhri- in that they place emphasis on the notion of violence or rage,
but one cannot really observe any difference in usage, the core mean-
ing remaining ‘fierce, obstinate’ vel sim.:

PS 1.69.1b (to the avalapsya-amulet against the enemies) sapatnan dodhato
‘bhayan ‘stubborn and fearless rivals’;

85 3.6.2b (= PS 3.3.2b) (to the asvattha-tree against the enemies) sdtriin
[...] dédhatah ‘the violent enemies” (‘violent” already Whitney 1905, ‘as
they rush on’ Bloomfield 1897, ‘faisant rage/raging’ Spiers 2020);
$512.1.58d (= PS 17.6.5d) (to the earth) -anyan [...] dodhatah ‘others that
are violent’ (‘the others that rush (against me)’ Bloomfield 1897).
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In the RV it is attributed to Indra’s opponents, especially mythical ones
(Vrtra, Makha), and to the blowing winds:

1.80.5a and 8.6.6a (to Indra) vrtrdisya dédhatah ‘of raging Vrtra’;

2.21.4a (id.) dédhato vadhé ‘the deadly blow against those raging’;
10.119.2a (self-praise of the laba-bird) pri vitd iva dédhatah ‘forth like
raging winds’;

10.171.2ab (to Indra) makhdsya dédhatah ‘of the raging Battler’.

Geldner (1951) translates dédhat- along the lines of diidhi- and dudhra-:
‘trotzig’ (RV 1.80.5, 8.6.6), “Widerspenstiger’ (2.21.4), ‘widerstrebend’
(10.119.2, 10.171.2).

5.1. The etymology of this word family is considered uncertain in
KEWA II 49, EWA I 731. Usually a PIE root V*d"eud’- is reconstructed
comparing Gk. Ovooetar tivdooetat ‘is shaken, quakes’ (Hsch. 6 968)
and a PGmc. base *dud(+n?)- drawn out from Engl. dodder and Norw.
dudra ‘quaver’ (CEDEL 223), but the form V*d"eud"- is suboptimal with
respect to the phonostructure of PIE roots. The difficulty has prompted
two main solutions: to consider the Vedic adjectives onomatopoetic as
per Goto (1987, p. 175f.), which is unsatisfactory, or to single out *-d"- as
the enlargement of the root V*d"ey- ‘jolt, shake’ as per IEW 264f. Howe-
ver, since the root is now reconstructed as V*deyH- (cf. OInd. dhiindti
‘shake (off, down), agitate’, Gk. Ovw, Oviw ‘rage, seethe’)*, the pro-
blem arises of the lack of any laryngeal reflex in the Vedic adjectives™.

One may argue that \*d"ey-H- itself is an enlarged root alongside
V*d'ey-d'-. At least for the latter, the hypothesis of an enlargement may
be considered not entirely ad hoc®, because Gk. 60w could be argued
to build with PGmc. *dud(+n?)- and possibly Gk. Ovooetar a *d"-/*i-

% Cf. LIV2149f.,, Borghi, Delucchi 2025. On Oviw s. DELGIE 360, DELG 448, GEW 1698,
EDG1567.

% Rothstein-Dowden 2022, p. 72, fn. 15.

51 More and more effort has been put, especially in the last decade, into giving a
morphosemantic foundation to the traditional morphophonemic theory of root
enlargements, otherwise prone to become the etymologist’s black box. Instead of
regarding enlargements as mere segmental alternations, the tendency is now to
try and pin down their semantic function by tracing them back to independently
reconstructible morphemes (Hackstein 2012; Ackermann 2017; Kolligan 2017 and
2018; Pinault 2022): a suffix, as in the case of nominal *-h,- (Nikolaev 2010; Nussbaum
2022, p. 218f.) or verbal *-d"- (Rothstein-Dowden 2022, p. 4, fn. 5) or *-eh;- (Ozono
2025), or a root, as in the case of *-d'- from V*d'eh;- ‘put’ (e.g. V*rehid'- “carry out
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present alternation in the sense of Rothstein-Dowden (2022 and 2023):
in this scenario, dédhat- would instantiate the *d"-present dédhati*, with
expected full grade, and diidh-i- and dudh-ri- would show the coales-
cence of the present suffix with the root™.

This reconstruction has some shortcomings, though. Firstly, the
meaning ‘shaking’ that one should surmise for the Vedic adjectives
does not seem to fit the above-mentioned attestations (also, it would
be at odds with the assumed *d"-present, which as a rule should be in-
transitive). Secondly and most importantly, the comparative basis for
an enlarged root V*d"ey-d"- meaning ‘shake’ is, in fact, rather shaky in
the first place, given that the Greek gloss is of doubtful reading™ and
the Germanic verbs are most likely of onomatopoetic origin®.

In sum, while the above reconstruction of V*d"ey-d"- (~ \*d'ey-H,)-)
‘shake’ could represent a more or less sensible restatement of the et-
ymology of Ved. diidhi-, dudhrd- and dddhat- given in IEW 264, there
seems to be some room for improvement. In the following I attempt at
a simpler etymology by means of a new etymothesis.

5.2. A mechanical back-projection of Ved. diidhi-, dudhrd-, and dédhat-
in PIE phonology would result in a root \*deyd"-%.

I contend that such root can be reconstructed on the basis of the
Vedic adjectives and the Old Irish noun diiad, Early Olr. déd m. ‘labour,
trouble, toil’ (‘labour, toil, pain, hardship” PO’C., “affliction, a cross’
Eg.Gl. 252). The form is attested as both a u-stem (Gen.sg. duadha 3 C 12
174712 = Mochean do theacht a chldirseach 14 [p. 40 ed. Breathnach]) and

successfully, accomplish, establish’ from *rel=Vd'eh;- ‘establish an assessment’ as per
Kolligan 2018).

%2 A Caland parallel would then be found in PIE *hrud"'-ré- ‘red” (Gk. éovBodg, Lat.
ruber) if from V*hyreu(-)d'- ‘be(come) red’ (Gk. éoevOoua, Lat. rubeo) (Rothstein-
Dowden 2022, p. 4, fn. 5).

% S, Latte’s and Cunningham’s apparati ad loc. This uncertainty is also the premiss
for the “Pre-Greek” hypothesis of EDG I 566f. Sure enough, it hinders the further
connection to O0oavoc m. ‘tassel’ (GEW 1 697), on which also DELG 447 is sceptical.

# S, Schindler 1967, p. 69 with bibl.: “Neben engl. dodder gibt es doddle, didder, diddle,
dadder, daddle, totter, titter, toddle usw. mit dhnlichen Bedeutungen.” The Germanic
verb is not even mentioned in LIV? 148 s.v. ?*d"eyd"-. “Onomatopoetic origin” does
not mean, here and in general, lack of prehistory and etymology, but only that these
are impossible to retrieve via morphology and thus difficult to prove.

% For the method of tentative etymology s. Eichner 1973, p. 61, Borghi 2002, p. 119ff.,
Ronzitti 2004, p. 47 with fn. 1.
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an o-stem (Gen.sg. duaidh TSh. 2.2.2 [p. 75 ed. Atkinson])*, and stands
isolated within Celtic. Based on the varia lectio dosodh (Metr.Dinds. 1.34),
Thurneysen (1917) tried to explain it as a compound of si(i)th (a-/i-
stem: Gen. sdithe/sdtha) f. ‘sufficiency, fill (of food)’ (cf. Lith. sétis f. “id.’,
with zero-grade Lat. satis adv. ‘enough’)” and the pejorative prefix do-,
with subsequent metaplasm to the u-stems. This is still the current et-
ymology (LEIA D-207, eDIL s.v. diiad). However, the early form déd
cannot proceed from PCelt. *dusatu- (<< PIE *du(s)-seh,-ti-) and could
be justified in Thurneysen’s terms only as a reverse spelling; moreover,
a metaplasm to the u-stem inflection is quite a costly assumption. Start-
ing from ddd instead, the later form diiad is perfectly explicable via the
breaking of /6/*, while the varia lectio dosodh is easily accounted for as
a paretymological spelling. Finally, déd > diiad reflects PIE *de/oud"-u/o-.

Comparing now the Old Irish and the Vedic forms, I propose to
posit an adjectival root V*deud"- meaning the property concept® ‘hard’
— continued in Indo-Aryan in the sense of ‘tough’ (‘obstinate, fierce,
etc.’) and in Insular Celtic in the sense of ‘hardship’ (‘labour, toil,
etc.’) — and accordingly yielding a set of Caland derivatives®:

- a thematic adjective PIE *dud"-r¢- “hard’ > Ved. dudhri-;

- a proterodynamic adjective PIE *duid"-i-/dud"-¢éi- "hard’ > Ved. diidhi-;

- an adjective *déyd"-nt- ‘hard’ (PIE amphidynamic *déud"-ont-/dud"-nt-")
> Ved. dodhat-°%;

- an abstract noun *déud"-u- (PIE acrodynamic *dé/éud"-u-) or *déud"-o-
‘hardness’ > Olr. dod, diiad®.

% eDIL s.v. dilad (quod vd. also for secondary spellings and abbreviations), LEIA
D-207. The Irish lexeme, like the Vedic one, could also reflect a root V*d'eyd'-, but
the Wurzelansatz \*deud"- is preferred for phonostructural reasons. Furthermore, as
it turns out, it allows for the comparison with Lat. ditrus ‘hard’ (s. below ad fin.).

% LEIA S-15f.,, EDPC 324, ALEW s.v. sotus.

% Dated towards the end of the 7* c. in McCone 1996, p. 134.

% Balles 2006, p. 269ff., Rau 2009, p. 78ff.

€ Cf. Rau 2009, p. 71ff. building on Nussbaum 1976.

¢ S. already Lowe 2014, p. 183.

¢ Both *u-stem and *o-stem abstract nouns obviously extend their domain well beyond
the Caland system, but the set of reconstructs as a whole clearly belongs there.
Admittedly, the reconstruction of the *u-stem noun is not straightforward from a PIE
standpoint, due to the constraint against Caland *u-derivatives from roots containing
*u. However, at least one such derivative seems to be found in Lith. dubiis ‘deep,
hollow”, OIr. dub, MW du ‘black, dark’ < PIE *@"ub(")-u- ‘dark’ and/or ‘deep’ (V*d"eub'-
‘dark’ IEW 263f. and EDPC 108 based on Gk. TupAdc “blind’, PGme. *dayba- ‘deaf’;
V*d'eyb- ‘deep’ Neri 2003, p. 46, fn. 105, NIL 123ff. based on Toch.B tapre, A tpir ‘high’,
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For this etymology, the occurrence of dudhri- with ayasd- ‘made of iron,
metal” in RV 1.56.3 (to Indra) is especially significant, as it could pre-
serve the ancient meaning ‘hard’®:

sd turvdnir maham arenii patmsye
Qirér bhrstir nd bhrajate tuja Sdvah |
yéna Stisnam mayinam ayasé mdde
dudhrd abhilsu ramdyan ni damani | |

He is surpassing and great in masculine strength, (even) without raising
dust. Like the peak of a mountain his power glints with its thrusting,
(the power) with which his headstrong metal (weapon), in his exhila-
ration and among those standing by him, brought wily Susna down to
rest in fetters.

At any rate, the motivation {hard} also suits the metaphorical meaning
‘headstrong, hartnéckig’ generally attributed to dudhri- and often also
to duidhi- and dédhat- in reference translations.

In light of the proposed reconstruction, I would refrain from po-
siting a present ddédhati* on account of dodhat-, even if the Nom.pl.
dodhatah (RV 10.119.2) with zero-grade suffix may have been influen-
ced by the inflection of reduplicated present and intensive participles
(e.g. dédh,vat- from Vdhav'- ‘shake (off, down), agitate’, s. fn. 47).

Finally, I should like to point out a possible connection to Lat. diirus
‘hard’ (which would unambiguously point to PIE *d°, s. fn. 56). Neither
the etymology on PIE V*dueh,- ‘far, long’ (Hitt. tuwa-, OInd. diird- ‘id.,
Gk. dnpdg, Dor. 0a° ‘long [of time]’) with the semantic development
‘long’ > ‘lasting’ > ‘stable’ > "hard” (EDL 184) nor the etymology on PIE
*dor-u-/dr-éu- ‘tree, wood’ (Hitt. ©taru- n., OInd. ddru- n., Gk. dooL
n.) with dissimilation of *dre/ou-ro- (LEW I 384ff.) can be considered
satisfactory — especially the first one is to my mind semantically very

PGmc. *deupa- ‘deep’; in ALEW s.v. dauba an attempt is made at reconstructing a
single root V*d"eub'- ‘dark, deep’ by assumption of PGmc. *deupa- < *deuppa- < pre-
PGmc. *d"eub"n-, but the Tocharian evidence resists any such attempt). There are also
a few cases that prove that the constraint did not apply to *u, but they are all cases
of ascending diphthong (e.g. PIE *hués-u- adj./n. ‘good’, *hiurH-ii- ‘wide’, *sueh.d-ii-
‘sweet’). On the other hand, a secondary *u-stem to an *o-stem — which isnot a Caland
derivative per se — would be awkward from a Goidelic standpoint (cf. De Bernardo
Stempel 1999, p. 87ff.). All in all, the PIE *u-stem is probably the more likely option.

¢ However the sentence structure is interpreted: Renou 1969 and Jamison, Brereton

2014 intend dudhri as an attribute of ayasé (‘[le foudre] d’airain impétueux’,
‘headstrong metal’), Geldner 1951 as an apposition to the subject (dudhrd abhiisu ‘in
[Sachen seiner] Anhédnger hartnackig’).
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flimsy®. Therefore, one could think of attaching Lat. diirus to our In-
do-Celtic dossier as a PIE Caland adjective *duH,-r6- ‘hard” derived
from an enlarged root \*dey-Hy,-* parallel to V*dey-d"-.

Part I1

The root N\muh- and related forms in the third kanda of the
Saunaka-Atharvaveda and beyond

6. In the third kanda of the SS the very initial group of hymns consists of

curses against the enemies, in order to make them helpless. The verbal

root Vmuh- occurs in the typical formulas that I collect below®:

64

65

66

3.1.1

agnir nah Sdtrin prity etu vidvin
pratiddhann abhisastim dratim |
sd sénam mohayatu pdresam
nirhastams ca kynavaj jatdvedah | |

Let Agni go against our enemies, the wise one,
burning malediction and hostility.

Let him confound the adversaries” army,

may Jatavedas make them handless!

3.1.5

indra sénam mohayamitranam |
agnér vitasya dhrdjya

tan visiico vi nasaya | |

The temporal meaning of the denominative diirdre ‘harden; endure, last’ is clearly
secondary (LEW I 386) and has no bearing on the etymology of diirus. I will not
address the vexata quaestio of Dybo’s law, which would predict PIE *duh,-ré- > Lat.
*diirus, but, if the law applied in the paenultima as per Neri 2017, p. 221, fn. 66, diirdre
could have been the source for the analogical reintroduction of the long vowel in the
adjective. From diirus one could obviously reconstruct *dith,ro-, but there does not
seem to be any straightforward explanation for the accent retraction in a primary
adjective.

It should be noted that the falling diphthong would in principle allow for the
reconstruction *deyHp-ro- or *douHg-ro- (with syncope or Saussure effect,
respectively, the *e-grade being much more likely in a *ro-adjective), thus avoiding
any difficulties raised by Dybo’s law (s. fn. 64). However, I am not aware of any
attestation of OLat. dourus.

Cf. Maccio forthc., §10.
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O Indra, confound the enemies” army!
By the fire’s and the wind’s drive,
do cause them to vanish, scattered in all directions!

3.1.6

indrah sénam mohayatu

mariito ghnantv djasa |

ciksiimsy agnir a dattam

piinar etu parajita | |

Let Indra confound the army,

let the Maruts strike with the strength!
Let Agni take the eyes for himself,

let [it] retreat, defeated!

321

agnir no ditih prity etu vidvan

pratiddhann abhisastim dratim |

sd cittani mohayatu pdresam

nirhastams ca krnavaj jatdvedah | |

Let Agni, our messenger, go against [the enemies], the wise one;
burning malediction and hostility.

Let him confound the adversaries’ thoughts,

may Jatavedas make them handless!

322

aydam agnir amiimuhad
yani cittani vo hrdi |

vi vo dhamatv 6kasah

prd vo dhamatu sarvitah | |

This Agni caused the thoughts

which are within your heart to be confounded.
Let him blow you away from [our] home,

let him blow you away from everywhere!

3.2.3

indra cittani mohdyann

arvdn akitya cara |

agnér vatasya dhrajya

tan vistico vi nasaya | |

O Indra, by confounding [their] thoughts,
do move hither, with [their] design.

By the fire’s, the wind’s drive,

cause them to vanish in all directions.
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3.24

vy akiitaya esam ita-

-dtho cittani muhyata |

dtho yad adydisam hrdi

tad esam pdri nir jahi ||

O designs of those ones, be scattered!
And [you] too, thoughts, be confounded!
And also what is in their heart today,

do expel it out of them!

3.2.5

amisam cittani pratimohdyanti

grhandngany apoe pdrehi |

abhi préhi nir daha hytsii sokair

grahyamitrams tamasa vidhya $atriin | |

By turning the confusion of their thoughts against them,

grab [their] members, O Apva (Panic), go far away!

Go against [them], burn [them] with sufferings in their hearts,
grab the enemies, pierce the adversaries with darkness!

Other loci are similar: 11.9 (to Arbudi) and 11.10 (to Trisandhi) are ded-
icated to the help in battle:

11.9(11).13

mithyantv esam bahdvas

cittakiitam ca yad dhydi |

mdisam ic chesi kim cand

radité arbude tdva | |

Let their arms be confounded,

and what thought and design is in their heart;
let not anything of them be left

in case of your bite, O Arbudi!

11.10(12).20

$itipadi sim patatv
amitranam amiih sicah |
muthyantv adyamiih séna
amitranam nyarbude | |

Let the white footed-one® fly/fall upon

& Tn $S11.10.6 éitipadi- is mentioned as a kind of arrow. Bloomfield 1897, p. 638 affirms:
“apparently a white-footed cow is chased as a symbolic arrow into the camp of the
enemy”. This interpretation is supported by Darila to KausS 16.25 and Sayana. In SS



8. Lexical and etymological remarks on and around the ‘enemy” 199

yonder lines of enemies;
let today yonder armies of your enemies
be confounded, O Nyarbudi!

11.10(12).21

miidhd amitrd nyarbude

jahy eésam viram-varam |

andya jahi sénayd | |

Confounded be your enemies, O Nyarbudi!
Slay each best man of them;

slay [them] with this army!

We can notice a symmetry between some recurrent expressions:

S =the enemy’s Intransitive V =

thoughts/army be confounded

S=god Causative V = O = the enemy’s
confound thoughts/army

The first structure is intransitive (fourth class present mihyati, i.e. in-
transitive verb with a non-agentive subject), the second one is causa-
tive (tenth class present mohdyati, reduplicated aorist dmiimuhat), in a
typical syntactic alternation (the subject of the intransitive, i.e. inaccu-
sative verb is the object of the transitive, i.e. causative verb)®.

A rare intransitive perfect is to be found in PS 19.46.6¢ (text accord-
ing to Bhattacharya 2016%, no parallel in the SS):

mo abhago vidita yo mumoha

Let be not excluded by his part the sage man who is confused (fallen
into confusion).

The intransitive construction of mumoha is expected, since, when the
present of a verb is a middle form or an equivalent thereof (like the
fourth class ya-present), the perfect requires a stative interpretation,

3.29.1 the same compound indicates a white-footed sheep, but in the only occurrence
in RV 1.35.5 the pl. $itipadas is applied to the flying horses of Savitar’s chariot.

%  For a discussion of the conjugation and forms s. Jamison 1983, p. 143; Di Giovine
1990, p. 1871f.; EWA II 384f.

Bhattacharya confirms the reading mumoha, which is a correction of mamoha (in
the Kashmir manuscript). S. also Di Giovine 1990, p. 188, fn. 445 for an accurate
overview of the question.

69
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which can be confirmed by late texts; see for instance a beautiful pas-
sage from the Ramayana (Baroda ed.):

6.57.86cd
muhur vijajvala mumoha capi
samjiiam samasadya visismiye ca | |

[Angada] repeatedly felt a burning sensation and swooned.
On regaining consciousness, he was surprised.

7. Generally speaking, the root Vmuh- means ‘become stupefied or
unconscious, be bewildered or perplexed, err, be mistaken, go astray’
(MW 825). It is strongly characteristic of a state of confusion which
can vary in its reference according to the textual typology. In Athar-
vanijc literature (§6), the verb is typical of the lexicon of war, and it
is applied to the mind of the enemies that must be destroyed by the
gods.

Yet, beside these war-related expressions, three remarkable Athar-
vavedic passages lead us to other semantic fields: illness, love and sac-
rifice.

The semantic field of illness concerns some intestinal disorder
caused by a magical agent (since the diseases are obviously represent-
ed like demons who penetrate into the body)™:

9.8(13).17
ya guda anusdrpanty

antrani mohdyanti ca |

dhimsantir anamaya

nir dravantu bahir bilam ||

They that creep along the intestines,
and confound the entrails—

not injuring, free from disease,

let them run out, out at the orifice.

Love is represented as a chaotic, tumultuous sensation in the follow-
ing hymn (with Dionysian features), dedicated to the Gandharvas and
Apsaras.

70 S. Bloomfield 1897, pp. 45ff., 600ff.: the charm is intended to drive away the diseases
from every single limb. For the concept of disease in the AV I limit myself to indicate
the fundamental book by Zysk 1996.
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2.2.5

yah klandas tdmisicayo

’ksikama manomithah |

tabhyo gandharvdipatnibhyo

‘psaribhyo karam ndmah | |

They that are noisy, dusky,

dice-loving, mind-confusing—

to those, that have the Gandharvas for spouses,
to the Apsaras I have paid homage.

In the following passage, the Sacrifice is threatened when the gods dis-

regard the ritual rules (the dog is a highly impure animal, who defiles
the ritual ground)™:

7.5.5

mugdhd devd utd stinayajanta-

-utd gor dngaih purudhiyajanta |

yd imdm yajiidm mdanasa cikéta

prd no vocas tam ihéhd bravah | |

The gods, confounded, both sacrificed with a dog

and sacrificed variously with limbs of a cow;

he who knoweth with the mind this sacrifice —

him mayest thou proclaim to us here, here mayest thou speak.

In 2.2.5, the verbal compound manomiih- implies a transitive use of the

purely radical noun “muh- (since the root has no diathesis), whereas in

7.5.5 mugdha- is a PPP with intransitive-passive value.

8. The condition determined by Vmuh- is clearly opposite to ‘light,

enlightenment’, ‘harmony’, ‘rationality’, ‘order’. Going back to the ol-

dest occurrences, the confusion of the army remains a major semantic

field, cf. RV 10.81.6¢ miihyantv anyé abhito janasah ‘Let the other peoples

all around be left in confusion’. Direct references to ‘dusk’” and ‘dark’
are found in RV 10.162.6:

yds tod svdpnena tdmasa
mohayitvd nipddyate |

Cf. SBM 1.5.2.15 sdrvam evd titra kalpate nd muhyati ‘Verily thus everything is in order
[and] does not become confused’ (personal translation), which is said when the
officiating priests act in mutual understanding during the rite.
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prajam yds te jighamsati

tam it6 nasayamasi | |

Who, having stupefied you with sleep, with darkness,
goes down on you,

who intends to smite your offspring,
that one we banish from here.

We notice that darkness was also present in the adjective tdmisici- (SS
2.5.5,87).

The phenomenon described in the Rgvedic passage is the demonic
possession of a pregnant woman: the evil spirit causes her to sleep
and endangers the foetus’ life. The causative gerund mohayitvi gov-
erns svdpnena tamasa ‘with sleep, with darkness’ or “with the darkness
of sleep’. Sleeping is conceived of as a kind of fog that envelopes the
mind, lowering every defence”. A further scenario is described in RV
5.40.5:

yat toa siirya svarbhanus
tamasividhyad asurdh |

dksetravid ydtha mugdho
bhitvanany adidhayuh ||

When, o Sun, Svarbhanu

Asura pierced you with darkness,

like a befuddled man not knowing the territory
did the living beings perceive.

The story of the demon Svarbhanu, who represents the sunspots (or,
otherwise, the solar eclipse), was reconstructed by Jamison (1991, p.
133ff.): during a battle between Devas and Asuras, Svarbhanu pierced
the sun with darkness (or with arrows) or wrapped it into a black man-
tle, so that the sun ceased to shine and the creatures lost their orienta-
tion. In this very hymn we find the words timas- ‘darkness’ (5.40.6) and
mdyti— “trick, deceit’ (5.40.8), whose effects are that men feel confused
and blinded, not recognising the place where they are (dksetravid-).
Darkness and deceit constitute a smoke screen that blocks the sunlight.

7 Like in the Homeric poems, in the RV sleep can be poured (the root Nvap- “pour’

sounds similar to \sovap- ‘sleep’), cf. 2.15.9ab svapnenabhyipya cimurim dhinim ca |
jaghdntha ddsyum prd dabhitim dvah || ‘“Having poured sleep on Cumuri and Dhuni,
you smashed the Dasyu and helped Dabhiti’.
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9. Whereas tdmas- has in the RV a double meaning, both “darkness” and
‘error’, the neuter noun or substantivised adjective mdgha- is speciali-
sed only in indicating what is “false’ or “fruitless’. The allomorph mdha-
AV+, very common in later literature (Ronzitti 2024), covers more or
less the same semantic sphere”. In the SS mdha- is a hapax in the magi-
cal context of 8.8.9 (as abhiVdha- ‘encircle’ suggests)’™. The text, which is
aimed at conquering the enemies, declares:

sedir ugra vyiddhir

artis canapavacand |

$rdmas tandris ca mohas ca

tdir amiin abhi dadhami sdroan | |

Debility, formidable ill-success,

and mishap that is not to be exorcised away,
toil, and weariness, and confusion—

with these do I encircle all yon men.

The form mdgha- can be related to Arm. moyg ‘brown, dark” and Russ.
smuiglyj ‘id.” (with a further suffix *-lo-), from *(s)méug"o-. Such form,
starting from the meaning ‘dark, smoke/-y’, may have passed to ‘false;
illusion, illusory appearance’. The interesting reduplicated (inten-
sive?) adjective momughd- (hapax, SBM 1.4.3.16) means ‘foolish’ and
appears to be used in a ritual context beside the alliterative compound
manomiisi- ‘mind-stealer”:

yadi sasthyamanuoyahdret | tam prati brityanmdno vd etddatmdno *gnavadha
mdnasatmdna drttimdrisyasi manomisigrhito momughdscarisyasiti tatha haivd
syat

If any one were to curse him at the sixth [verse], he should say to him,
‘Thereby thou hast put thine own mind into the fire: by that mind of
thine shalt thou undergo suffering, thou shalt move about as one pos-
sessed with the [demon] “mind-stealer”, as one deranged in mind!” for
this is what would take place.

It occurs several times in the sixth book of the Mahabharata, Bhagavadgitd section, to
indicate ‘falsity, mental confusion’ and the wrong behaviour of inferior, adharmic
men. S. details and passages in Ronzitti 2024.

I just recall that the acts of going around (circumambulation) or circling around are
in strict relation with sorcery, whose Old Indic name is in fact abhicara ‘the act of
going around’.
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Such a shift from a concrete to a more abstract meaning, in particular
within the sphere of heresy, must have taken place at the Indo-Iranian
level, since it is common to both Vedic and Avestan (YAv. asamaoya-,
s. §10).

10. The root Vmuh- has never received a satisfying etymology: in the
first version of his dictionary, M. Mayrhofer collected a little family of
Indo-Iranian words, remaining sceptical about some other proposals
(Lat. muger m. ‘Falschspieler’, Latv. mudzinit ‘“wimmel machen, ver-
wirren, verknoten’, Russ. myzgats ‘hin und her schweifen’), but does
not go further (KEWA II 662, EWA II 384f.). Di Giovine (1990, p. 189,
fn. 451) is rather inconclusive. In a separate essay (1989), he discussed
the Avestan compound asamaoya- ‘who confounds the order, heretic’
("Verbreiter ketzerischer Lehre, Irrlehrer” AW 257), but focusing his in-
terest more on the meaning than on the origin of the word.

In Ronzitti (2011, p. 81ff.) I proposed, instead, to connect Vmuh-
to the root V*(s)meuk’-, \*(s)meug-, \*(s)meug"- ‘rauchen, Rauch’ (IEW
971), adding a further form with the aspirated voiced palatal *§", to say
V¥(s)meug'- “emit smoke’ > ‘cheat, confound’ ~ ‘be wrapped with smoke’
> ‘be confounded, err’. Both V*(s)meug"- and V*(s)meug'- are required
by the two allomorphic PPPs mugdhi- and miidhd- and by the couple
mdégha-/moha- (§9). The Khotanese verb miiys- ‘be foolish” allows us to
attribute the palatal enlargement to Proto-Indo-Iranian”.

The association of “smoke, darkness’ to ‘confusion’ could be quite
widespread and natural imagery. Among the IE languages we find a
parallelism that concerns the very noun *témH-os “darkness’ (§8) in the
Latin adverb temere ‘by chance, casually, recklessly” from *témHesi ‘in
the darkness’ (OInd. tdmasi) (EWA1626). In conclusion, the syntagmat-
ic conjunction between Vmulh- and timas-, so frequent in our occurrenc-
es, has a deep etymological consistency.

7> S.bibl. in EWA II 384.
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9. High plains drifters:
On Gandharvas, Maruts and Kanvas
in the Atharvaveda*

Robert Leach

Abstract

What is the relation between the Gandharvas and the Maruts? How do Athar-
vavedic representations of these two figures differ from their depictions in other
Vedic texts? Does it seem likely that the Gandharva and the Marut originate
from the same cultural milieu, and to what extent do they appear to belong to
the same socio-ritual communities? Both of these figures have been identified by
modern scholars as being, as it were, the celestial representatives of the Vratyas,
and therefore, by extension, of the Indo-European cultural institution common-
ly known as the Minnerbund. How are we to make sense of these claims, and
what are their implications? These are several of the questions I aim to address
in this paper.

Keywords
Atharvaveda; Paippalada; Gandharvas; Maruts; Kanvas.

* My sincere thanks to Marianna Ferrara and Duccio Lelli for organising a wonderful
workshop and for inviting me and my colleagues in Zurich to participate.
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This short contribution is intended as a preliminary and partial at-
tempt to address a small but perplexing problem in the field of Vedic
studies, articulated by Thomas Oberlies in his Die Religion des Rgveda.
Oberlies (1998, p. 229) writes there:

Gandharvas und Apsaras scheinen die gottlichen Gegenstiicke der In-
itianden der vedischen Stamme zu sein, die vor ihrer Heirat mit den
unverheiratet Madchen — ihnen entsprechen die Apsaras — im “Man-
nerhaus” (sabha) zusammenleben und von ihnen in die Liebeskunst
eingefiihrt werden.

He adds in a footnote (ibid., fn. 386):

Wie sich dies mit der o.a. These, die Marut seien die Gotter der Initian-
den ... vertrdgt, muss eine eigene Untersuchung zeigen. Diese miisste
sich auch mit Witzels These, dass “the gandharvas seem to form, to-
gether with the promiscuous apsaras, the counterpart of the vratyas
and their female companions” (1992, p. 618), befassen.

The close connection between Gandharvas and Vratyas (especial-
ly in parts of the Vedic corpus younger than the Atharvaveda) has
long been noted in modern scholarship’, and the subject appears to
have been revived in recent years by Vasilkov’s (1989-90) contention
that the tree-dwelling Gandharvas who threaten the bridal party in
the Atharvaveda’s description of the wedding ceremony at SS 14.2.9
(~ PS 18.7.10) would have been impersonated by the “long-haired
boy-dancers” (kesino janah) of the assembly hall (sabhd-) described in
the same siikta (SS 14.2.59a ~ PS 18.12.8a). Vasilkov (ibid., p. 397) iden-
tifies these unmarried boys as belonging to a Minnerbund or “warrior
brotherhood”, and as we have seen, Witzel (see also 2004, pp. 620-621)
and Oberlies also express the view that the Gandharvas can be viewed
as divine counterparts of the Minnerbund. However, as is well estab-
lished in modern scholarship and as every student of the Veda knows,
it is the Maruts that are the divine counterparts of the roaming Vrat-
yas, or their divinized ancestors (Charpentier 1911, pp. 359-360), and
therefore they that represent the celestial Minnerbund?. This being the
case, and given their obvious differences, how can the Gandharvas

1 See especially Hillebrandt 1891, p. 439 and Hauer 1927, p. 54, citing texts such as the
Vajasaneya-Sambhita, the Satapatha-Brahmana and the Taittirtya-Brahmana.

2 Seee.g. Falk 1986, pp. 18-57; Jamison, Brereton 2014, p. 49; Witzel 2018.
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be said to represent the same phenomenon? This article is intended
as an investigation (Oberlies” Untersuchung) into this question that is
preliminary in the sense that it is a first attempt to explain this peculiar
problem, and partial insofar as my inquiries will be in the main part
limited to the Atharvaveda. I want to ask in principle: How can we at-
tempt to make sense of these apparently overlapping functions of the
Gandharvas and the Maruts, and can the Atharvaveda help?

It should first be pointed out that, as depicted in both the Rgveda-
Sanihita (henceforth Rguveda) and the Atharvaveda, the singular Gan-
dharva and plural Gandharvas® share several important character-
istics with the Maruts. These are worth briefly noting here: they are
celestial beings who are often located at the top of the firmament or
the vault of heaven (nika-) i.e. the highest part of the cosmos, and
are associated thus with the sun and the celestial waters; however,
they also spend much of their time roaming through the intermediate
space (antdriksa-) and are consequently also associated with the wind
and with birds; they also share an association with horses; they are
linked with soma, and consequently with poetic insight (dhi-) and rt-
‘truth’; they have a striking and/or beautiful appearance and wield
weapons.

If we take a closer look at the depiction of the Gandharva/s in the
Atharvaveda, a twofold picture emerges, as already noted by Kuiper
(1996, pp. 243-245): on the one hand, this figure is praised as benevo-
lent and auspicious. A few examples will suffice:

PS1.7.1-2 (~ $52.2.1-2)
divyo gandharvo bhuvanasya yas patih

... viksv idyah |

The celestial Gandharva, who is lord of the world ... is to be praised
among the clans ...

...deva divya
namas te astu... | 1111

O celestial god, let there be homage to you ...

®  There is not the space here to go into the complex issues of the distinct identities
of, and relations between, the singular Gandharva (more prominent in the Rgveda)
and plural Gandharvas, and nor are these issues germane to the central argument
of this study.
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yajatal...
namasyah susevo
mydad gandharvo bhuvanasya yas patih 11211

venerable ... worthy of homage, benevolent — Gandharva, who is the
lord of the world, will be favourable. (Transl. Zehnder et al. 2024).

PS 2.6.2ab (~ $S 2.1.2ab)
pra tad voced amrtam *nu vidvan
gandharvo dhama paramam guha yat* |

Let the Gandharva now knowingly proclaim that immortal, supreme
abode which is hidden.

PS2.76.4

payo mahyam apsaraso

gandharva me payo dadhan |

payo me visva bhiitani

vato dadhatu me payah ||

The Apsarases will grant me vitality (lit. ‘milk’), the Gandharvas [will
grant] me vitality, all beings will grant me vitality, the wind [will grant]
me vitality.

PS 4.9.4d (~ 85 7.109.5d)
gandharvaih sadhamadam madema | |

May we enjoy the feast together with the Gandharvas! (Transl. Zehn-
der et al. 2024)

PS15.13.4 (~ 55 11.6.4)

gandharvapsaraso briimo

asvind brahmanaspatim |

aryama nama yo devas

te no muiicantv amhasah | |

We address the Gandharvas and Apsarases, the Asvins and Brah-
manaspati, the god that is called Aryaman: let them free us from dis-
tress!

On the other hand, there are quite a few Atharvavedic sitktas in which
the Gandharvas (plural) are characterised as threatening and harmful,
even demonic. On occasion, the threat they pose is of a sexual nature

Y On *nu, see Zehnder 1999, p. 35.
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(e.g. PS12.7.9 ~ SS 4.37.7, PS12.8.6 ~ SS 4.37.11), in other instances un-
born children are at risk (see below). Again, a few exemplary stanzas
will suffice:

PS7.11.3

yadi ghnanty apsaraso

gandharva gehya uta |

kravyado miiradevinas

tan ito nasayamasi | |

If the Apsarases and the Gandharvas that are in the house [try to] slay,
and [if] the Mairadevins that eat bloody flesh [do so]: them do we cause
to vanish from here. (Transl. Griffiths 2009, p. 365)

PS 12.8.3 (~ S5 4.37.8)

bhima indrasya hetayah

Satam rstir *ayasmayih |

tabhir gandharvari abhedyani

avakadan vy rsatu ||

Indra’s missiles are terrible, one hundred metal spears. With those
let [the plant] pierce the Gandharvas, the unbreakable’ ones, who eat
avaka. (Transl. Zehnder et al. 2024)

85 8.5.13ab (~ PS 16.28.3ab)

ndinam ghnanty apsardso

nd gandharvd nd mdrtyah |

Neither Apsarases nor Gandharvas nor mortals slay him (who wears
the Sraktya amulet).

85 8.6.18-23c (~ PS 16.80.9-81.5¢)
(18ab) yds te giarbham pratimrsdj
jatam va mardyati te |

The one that gropes for a fetus or that kills a newborn ...

(19ab) yé ... siitika anusérate

those that ... lie with (rape’) women who have just given birth ...

(19cd) gandharvin ... ajatu

drive away the Gandharvas! ...

(23abc) yd amdm mamsam adanti
pdauruseyam ca yé kravih
gdrbhan khadanti kesavas |
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the hairy ones that eat raw flesh and human carrion, that feed on fe-
tuses.

8512.1.50 (~ PS 17.5.8)

yé gandharvd apsardso

yé carayah kimidinah |

pisacant sdrod raksamsi

tdn asmdd bhiime yavaya | |

Those that are Gandharvas, Apsarases, Arayas and Kimidins — keep all
those Pi$acas and Raksases away from us!

It seems to me prima facie plausible that the poets who praise the
Gandharvas and who wish to feast with them are not the same as
the poets who fear and revile them. If this is the case, we might ask
ourselves: who are these poets who view the Gandharvas as antag-
onists? I believe that the opening stanza of the sitkta PS 12.7-8 (~ SS
4.37) provides us with a clue. For the sake of clarity, I give the first two
stanzas here:

tvaya pirvam atharvano

jaghnii raksamsy osadhe |

tvaya jaghana kasyapas

tvaya kanvo agastyah | 1111

With you, O plant, the Atharvans slew the Raksases at a former time.
With you Kasyapa slew them, with you Kanva and Agastya [slew
them].

tvaya vayam apsaraso

gandharvams catayamasi |

ajasyngy aja raksah

sarvan gandhena nasaya 11211

With you we scare away the Apsarases and the Gandharvas. O Ajasrng,
drive [away] the Raksas! Make them all disappear with your smell!
(Transl. Zehnder et al. 2024)

The reference to Kasyapa, Kanva and Agastya together as (or along-
side) Atharvans and as enemies of the Gandharvas and other demons
is worth highlighting here, and I will return to this in my conclusion
below. However, in order to explain why I think the first of these
verses may contain a clue as to the identity of the poets who oppose
the Gandharvas, I turn for the time being to the other applications of
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the name kdnoa- in the Atharvaveda. As well as denoting the legendary
rsi- ‘seer’ (as in the above verse)® and the poet-singers who claim de-
scent from him®, masculine kinva- also designates a type of demon,
while in the Paippalida-Samhiti feminine kanvi- designates both a
type of demon as well as, in several instances, a group of benevolent
beings. Each of these latter meanings are in evidence in the sitkta PS
4.13 (~ SS 2.25), the text and translation of which given here is from
Zehnder et al. 2024:

sam no devi prsniparny

asam nirrtaye karat |

ugra hi kanvajambhani

tam tvaharsam sahasvatim |1 111

The goddess Prsniparni will make well-being for us, [but] adversity for
Nirrti, for she is fearsome and Kanva-crushing. So I have seized you,
the victorious one.

sadanvaghni prathama

préniparny ajayata |

taya kanvasyaham siras

chinadmi $akuner iva | 121 |

Prs$niparni was born first as a Sadanva-slayer. With her I cut off the
head of the Kanva, as if of a bird.

iirjabhrtam pranabhrtam
prajanam uta tarpanim |
sarvds tah prsniparn -

-tah kanva ma *ninasat | 131 |

The one bringing nourishment, the one bringing breath, and the one
satisfying our progeny — let Préniparni not make all those Kanvas dis-
appear from here.

5 The other references to Kanva the ancient seer in the Atharvaveda occur at PS 2.14.5 (~
852.32.3,5$55.23.10), PS 4.38.4 (~ S5 4.29.5), PS 5.25.2 (~ $5 4.19.2), PS 11.2.6, PS 19.7.5
(~ S5 6.52.3), PS 20.4.4 (~ 55 7.15.1), $5 18.3.15 (~ PS 18.70.3), $520.115.2 (~ RV 8.6.11),
$520.139.3 (~ RV 8.9.3), $5 20.140.4 (~ RV 8.9.9).

6 SeePS6.17.11 (~RV 1.14.2), PS 8.15.2, 55 20.18.1 (~ RV 8.2.16), $5 20.10.2 = 20.59.2 (~
RV 8.3.16), $5 20.52.3 = 20.57.16 (~ RV 8.33.3), $5 20.120.2 (~ RV 8.4.2), 55 20.138.3 (~
RV 8.6.3), and $520.141.4 (~RV 8.9.14). On this patronymic meaning of kdnva- (where
one might expect, and indeed where we often encounter, kanvd-), see Oldenberg
1888, pp. 202, 215-216 and Hoffmann 1975 [first published 1940], p. 20.
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samakytyaind nir aja

tiksnasrnga *ivarsabhah |

arayam kanvam papmanam

prsniparni sahasvati | 141 |

Having brought them together, drive them away like a sharp-horned
bull, [as well as] the Araya, the Kanva, and the evil one, O victorious
Préniparnt’.

tvam ugre prsniparny

agnir iva pradahann ihi

kanva jroitayopanih |

girim end d vesaya

tamamsi yatra gacchams

tat papir api padaya 1151 |

O mighty Préniparni, go on burning the life-extinguishing Kanvas like
fire. Make them go into the hills. Where darknesses will go, there cast
the wicked ones.

arayam asrkpavanam

yas ca sphatim jihirsati |
garbhadam kanvam nasaya
préniparni sahasvati 1161 |

Make the blood-drinking Araya disappear, and the one that wants to
take away abundance, the fetus-devouring Kanva, O victorious Préni-
parni!

yd no g4 ya no grhan

ya na sphatim upaharan |

ta ugre prsniparni tvam

kanvd ma ninasa itah 11711

[The Kanvas] that will bring us cows and homes, that will [bring] us
abundance, do not make those Kanvas disappear from here, O mighty
Préniparni.

There are several other siiktas in the Paippaldda-Samhita that are dedi-
cated to driving away malevolent female Kanvas, for example PS 1.86
and PS 10.1. In the latter sitkta, as well as in PS 5.9 and PS 19.36.15-18,

7 See Zehnder et al. 2024 on PS 4.13.4c: “At PS 7.11.7cd: arayam kanvam papmanam
tam ito nasayamasi, the singular pronoun tam seems to imply that arayam kanvam
papmanam describes a single being, so that one might perhaps understand ‘the

s

miserly Kanva, the evil one, that one we make disappear from here’.
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demonic Kanvas are either paired with or, I would argue, identified
with a kind of female demon called sadinvi-. The names kanvi- and
sadanvi- seem to be used interchangeably in these sitktas (rather like
masculine kanva- and sadanvi- in PS 4.13.2 above)’. Sadanvas are
characterised in the Atharvaveda as engaging in precisely the same
behaviour as is attributed to the Kanva in the above pada PS 4.13.3c
(~ SS 2.25.3¢), namely, the devouring of human fetuses. In the Paippa-
lada-Samhitd in particular, attacking pregnant women and feeding on
their unborn or newborn children is one of the Sadanvas” most char-
acteristic behaviours’. Moreover, it is one that is ascribed to them al-
ready in the Rgveda. Thus, the first hemistich of the second stanza of
RV 10.155, a sitkta intended to scare away (1d cataya ‘cause to hide’;
Jamison and Brereton: “banish”) a Sadanva, explicitly identified as
arayi- (la, 2c), a kind of demoness, reads as follows: 2ab catté itds
cattamiitah sirva bhrinany arisi “She (RL: the Sadanva) is banished
from here, banished from yonder, having assailed all fetuses” (transla-
tion by Jamison, Brereton 2014, p. 1639). As we saw above, depictions
of demonic Gandharvas also characterise these figures as attacking
pregnant (and postpartum) women and devouring their fetuses and
newborn children (e.g. $S 8.6.18-23c ~ PS 16.80.9-81.5c). However — I
come now to the nub of my argument — despite their shared proclivity
for feeding on human fetuses, it is very striking that, with a single ex-
ception, demonic Gandharvas and demonic Kanvas/Kanvas/Sadanvas
never appear together in the same siikta as objects of fear and chastise-
ment". Consider SS 8.6 ~ PS 16.79-81, a lengthy sitkta against miscar-
riage and stillbirth: this sitkta seems tailor-made for fetus-devouring
Kanvas/Kanvas/Sadanvas and yet they do not appear there, whereas

8 See e.g. PS 19.36.16cd: tvam nudasva kanva asiva ajustah sadanvd nir itah *sedha papih
“Push the inauspicious, unwelcome Kanvas away. Drive the evil Sadanvas away
from here!” (text and translation from Zehnder et al. forthcoming). It is to be noted
that even if Kanvas and Kanvas are identified as Sadanvas, this is not to say that all
Sadanvas are Kanvas and Kanvas. In the anuvaka PS 17.12-15 against Sadanvas, the
word kanva/kanva- is noticeably absent.

®  See especially PS 5.9.6c, 7c: ya garbhan pramysanti ‘Those [Sadanvas] that grope
for fetuses’, and PS 17.14.8ab: garbhan ekah *pratimarsam ya adanti sadanvah “Those
particular Sadanuvas who eat the embryos, groping for [them]” (text and translation
by Selva 2019, p. 113). For an overview, see also Selva 2019, p. 46.

1 The single exception is PS 7.11, a “composite” (Griffiths 2009, p. 363) sitkta that
appears to have been cobbled together from disparate sources (including the
Rgveda), the offending pada 7c arayam kanvam papmanam apparently being borrowed
from PS 4.13.4c.



224 UNVEILING THE ATHARVAVEDA

the Gandharvas do (SS 8.6.19 ~ PS 16.80.10). Moreover, it is notable
that Gandharvas feature in this siikta alongside several other key fig-
ures of Atharvavedic demonology, including the Raksas (SS 8.6.13d ~
PS 16.80.5d) and the (masculine) Araya (SS 8.6.4-6, 12¢ ~ PS 16.79.4-6,
80.3c). On the other hand, consider PS 17.12-15, against the Sadanvas:
the purpose of this anuvaka is to drive away Sadanvas, who are char-
acterised as eaters of human fetuses (see especially PS 17.14.4, 8), and
who feature alongside several other key figures of Atharvavedic de-
monology, including the Raksas (PS 17.12.6, 15.3, 6) and (as in the Rg-
vedic hemistich given above) the (feminine) Aray1 (PS 17.13.4, 8, 14.1,
2,15.1, 10), but not the Gandharva.

To summarise the foregoing, there are certain Atharvavedic poets
who fear and rail against a type of demon they call kdnva- (masculine)
and kdnvad- (feminine). These demons appear to be very closely related
to, or even identical with, a class of female demons called sadinva-,
who from the time of the Rgveda are characterised as posing a mor-
tal threat to pregnant women and their unborn or newborn children,
whom they seek to devour!!. These poets demonise Kanvas, Kanvas
and Sadanvas, but they do not demonise Gandharvas. Let us call these
poets the ‘anti-Kanvas’. On the other hand, there are other Atharvave-
dic poets who do not demonise the Kanvas, Kanvas or Sadanvas but
who do demonise the Gandharvas, often in very similar ways to those
in which the Kanvas, Kanvas and Sadanvas are demonised, i.e. as rep-
resenting a mortal threat to pregnant women and their unborn or new-
born children. If we are being very cautious, we may designate these
poets as ‘those who are not ill-disposed towards the Kanvas’. More
economically, we might, however tentatively, call them ‘Kanvas’, not
least since there are good reasons for supposing that Kanvas had a
large hand in the composition of the Atharvaveda (see below).

" Note PS 17.12.6ab, where Sadanvas are named as a threat alongside their male

and female descendants (sadvanva-): sadanvah sadanveyan stripumsari ubhayan saha
“The Sadanuvas, the descendants of the Sadanuvas, both the male and female
ones, together” (translation by Selva 2019, pp. 66-67). Might these male and female
descendants of the Sadanvas be the Kanvas and Kanvas? The vrddhi derivative
sddanveya- occurs in two other places in the Atharvaveda, but unfortunately
both instances leave our question unanswered: PS 11.11.1c yadi kim ca khalyam
*sadanveyam “if anything belonging to the threshing floor stems from Sadanvas
(i.e. is contaminated by Sadanvas)” (edited and translated by Tucker 2016, pp. 312—
313); and PS 16.8.10a sadanveyam pra myna raksa indra ‘Crush the descendant of the
Sadanva, the demon, O Indra!”’
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I propose that the above evidence points to there being two groups
of poets in our sights here, presumably rivals, who took it upon them-
selves to insult each other in verse. The name sadinvi-, if we take se-
riously the etymology given by Yaska’s Nirukta, may indeed itself be
an insult that is directed at Kanvas primarily in their role as singers of
melodies (saman-)'2. It is especially striking that the group of Atharva-
vedic poets I am calling the Kanvas have in common with the Rg-
vedic Kanvas an antipathy towards the Gandharva/s". Also in com-
mon with the Rgvedic Kanvas (e.g. RV 1.39.7-9, 8.7.17-19, 32), Athar-
vavedic Kanvas affiliate themselves with the Maruts'*. Thus we read,
for example, at PS 6.17.11: a tva kanva ahiisata grnanti vipra te dhiyah |
marudbhir agna a gahi | | “The Kanvas have called you here. They sing
your insightful thoughts, O inspired one! Come here, along with the
Maruts, O Agni!"*® More strikingly still, Paippaladin anti-Kanvas also
associate the Kanvas with the Maruts. I give here the text and transla-
tion of PS 10.1.1-2 by Zehnder et al. (2024), with a couple of my own
minor changes:

ha amba tejane dheno
lambanastani |

na tad vido yad icchasi

yad u vittam na tad ghasah | |

Hey mother, ... (fejane), dairy cow, [you] with your sagging udders, you
will not find what you are looking for! And what you have found, you
will not eat!

putro yas te prénibahus

tam u tvam samanam krdhi |
atho duhitaram naptrim
atho tvam samana bhava | |

2 Yaska explains sadinve at RV 10.155.1b as describing the constant screaming noise of

these beings (Nirukta 6.30: sadanonuve sabdakarike, Lakshman Sarup 1927, p. 128), i.e.
sdda + nu ‘always crying out, always shouting/screaming’, a fitting insult to singers
perhaps. Bloomfield (1897, p. 301) connects the word with dinu- and danavd-. On
Kanvas as saman-singers, see e.g. Oldenberg 1884, pp. 450, 464, as well as below.

¥ The only Rgvedic references to the Gandharva which appear to conceive of this

figure as an antagonist to Indra occur in the Kanva-authored siiktas of the eighth
book (RV 8.1.11, 8.77.5).

The Kanvas are also associated with the Maruts in the Yajurveda Samhitas, see e.g.
VSM 17.74 ~ MS 2.10.6:138.16-139.1 ~ KS 18.4:269.1-2 ~ TS 4.6.5.4; MS 4.10.5:155.4-7
~KS21.13:54.14-17 ~ TS 4.3.13.6-7.

> Elsewhere see also e.g. the sitkta PS 8.15.

14
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The son of yours that has speckled arms, make him docile, and also
your daughter and your granddaughter. And also be docile yourself's.

Isubmit that these two stanzas address (and insult) Pr$ni, the divine cow
who is the mother of the Maruts. Préni is identified here as a Sadanva
who is looking for human fetuses to devour. She is also, I contend, the
addressee of several of the stanzas in PS 6.8, another siikta directed
against the Sadanvas'’. On the basis of PS 5.7.11cd (~ Ss 4.15.12¢d),
where the Maruts are characterised as prsnibahavo mandiika ‘frogs with
speckled arms’, 55 8.8.17cd (~ PS 16.30.7cd) *bhavis ca prénibahus ca $drva
‘Bhava and the one with speckled arms, [i.e. you] O Sarva’®, and PS
6.8.9 (immediately below), Préni’s son with speckled arms (prsnibahuh)
must be Sarva:

Sarvaputre bhavapatni

yatubhratri sadanve |

tasyaddhi putran bhratyms ca

yatra tvd vinayamasi | |

You, Sadanuva, whose son is Sarva, whose husband is Bhava, whose
brother is sorcery: eat the sons and brothers of him, to whom we re-
move you. (Transl. Griffiths 2009, p. 108).

Bhava and Sarva are sometimes depicted as aspects or embodiments
of Rudra (e.g. SS 11.2 ~ PS 16.104-106), and sometimes as Rudras i.e.
Maruts (e.g. PS 15.21.3)". Anti-Kanva poets also associate demonic
Kanvas with Rudras (Maruts) in the sitkta PS 1.86. This siikta against
Kanvas immediately follows one intended to return a (presumably
young) man who is marudyuta- ‘joined with (or ‘kept away by’ from 2.

1% Cf. PS 5.1.3: hia amba suhiitale atho hai samanantame | putro yas te prsnibahus tam u tvam
samanam kydhi | atho duhitaram naptrim atho tvam samana bhava.

7 See especially PS 6.8.4a khele hai lambanastani ‘Hey Khela, [you] with the sagging
udders’ (modified from Griffiths 2009, p. 100; on kheld-, see Griffiths ibid., p. 101);
and PS 6.8.5ab: asuvane bahuputre anantarve mahodari “You, not giving birth, [but]
having many sons; not pregnant, but with a big belly” (translation by Griffiths 2009,
pp- 102-103). I take ‘many sons’ here to refer to the Maruts, and the other statements
as alluding to the Maruts’ extraordinary birth (on which, see especially RV 6.66.1-5,
and e.g. RV 2.34.2).

8 On the variant readings of this hemistich, see Kim 2021, p. 435; on the nominative
(prsnibahuh) and the vocative both referring to Sarva (pace Whitney, Lanman 1905,
pp- 505-506), see Bloomfield 1897, p. 586.

1 On the identity between Rudras and Maruts, see e.g. RV 1.39.4-8, RV 1.85.1-2, RV
5.54.4. Falk (1986, pp. 63—-65) expresses some caveats.
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yav/yu?) the Maruts’ (PS 1.85.3c, 4b). Here is the fifth stanza of PS 1.86,
in which two Kanvas are described as rudrapresite ‘sent by Rudras’. The
text and translation is taken from Zehnder et al. (2024):

dudvad ca dudvati ca sthas

tad vam nama tad vam namadheyam |

rudrapresite stho *vye

nama pary asman vrnktam

yo no dvesti tam ycchatam | |

You are Dudva and Dudvati. That is your name, that is your designa-
tion. You are sent by the Rudras, [you are] Avyas by name. Avoid us!
Hit the one who hates us!

Conclusions

Quite a lot of scholarly work has been carried out on the Kanvas (e.g.
Oldenberg 1888; Hoffmann 1975; Kuiper 1991; and now Witzel 2025)
relative to the other Rgvedic poetic lineages, but the details remain
sketchy. We know that they authored the bulk of the eighth book
and a substantial portion of the first book of the Rgveda, and that the
Angirases were responsible for much of the remainder of these two
books. Proferes (2003, pp. 15-18) proposes that the Soma Pavamana
liturgies which comprise RV 9 were taken from the priestly circles of
the Kanvas, the Angirases and the Atreyas (who also composed the
majority of hymns in RV 5), and that (following Oldenberg 1888) each
of these kin-groups or clans were closely connected with each other.
The Kanvas probably lived on the high plains of Balochistan, near the
southern Iranian border (Witzel 1985, p. 231). Their likely geographic
proximity to Iran and the linguistic connections between RV 8 and Iran
(on which, see e.g. Hopkins 1896, pp. 79-92; Hoffmann 1975, p. 9) are
especially notable in light of the Avesta’s depiction of the antagonistic
aquatic monster called gandarafa, cognate with Vedic gandharvi- (see
Panaino 2001). It has been convincingly argued that the Kanvas were
worshippers of the Asvins (Parpola 2015, pp. 120-128), and they have
been identified as “professional sorcerers” (Kuiper 1991, p. 16; also
Hoffmann 1975). The word kinwva- is most likely non-Indo-Aryan (Kui-

* Parpola (2015, pp. 120-121) places them further to the north, along with the Atreyas,
in Gandhara. The Atreyas are also closely linked to the Maruts, as can be seen by the
number of hymns addressed to them in RV 5.
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per 1991, pp. 16, 43, 80; Witzel 2025, pp. 36-37; pace Hoffmann 1975),
but it appears that the Kanvas became “Aryanized” (Kuiper 1991, p.
17) at an early stage (Oldenberg 1888, p. 219; Parpola 2015, p. 302). Sev-
eral scholars have suggested that this only accounts for some Kanvas,
and that others among them remained faithful to their own tradition
and consequently earned a reputation as dangerous sorcerers (Kuiper
1991, p. 17; Parpola 2015, p. 303). If we accept this reconstruction of
events, it might help explain why the Paippalada-Samhita distinguishes
between demonic and benevolent (i.e. “Aryanized”) Kanvas.

In addition to their substantial contribution to the composition of
the Rgveda, recent scholars have identified the Kanvas and Angiras-
es as also having authored both the Samaveda (see Parpola 2015, pp.
128-129)* and the Atharvaveda (e.g. Insler 1998; Parpola 2015, pp.
131-132; Witzel 2025, pp. 36-37). One of the oldest names (perhaps the
oldest) for the Atharvaveda is atharvangirdsah, a coordinative (dvandva)
compound meaning ‘the Atharvans and the Angirases’. While drngiras-
(plural) or angirasi- is a family name (i.e. a patronymic, ‘the descend-
ants of Angiras’), dtharvan- is rather a priestly title (see Spiers 2020, pp.
39-48). Witzel (2025, pp. 36-37) discusses the links between Kanvas
and Atharvans, and points to the use of the word dtharvan- by the Kan-
va author of RV 8.9 (verse 7) to refer to a priest participating in the
worship of the Asvins (via the gharma offering).

If we return now to PS 12.7.1 (~ SS 4.37.1) discussed above (“With
you, O plant, the Atharvans slew the Raksases at a former time. With
you Kasyapa slew them, with you Kanva and Agastya [slew them]”),
I propose that this verse identifies Kasyapa, Kanva and Agastya (and
presumably those who claim descent from them) as Atharvans. The
Kasyapas are linked to the Kanvas as outsiders in later literature (see
below), but they are also linked to them in the Rgveda, via the inclusion
of their hymns in the eighth book (RV 8.29, 8.97). Agastya — another
non-Indo-Aryan name (see Kuiper 1991, p. 18) — is mentioned by the
Kanva author of RV 8.5.26, and is also connected to the Kanvas (as well
as to the Maruts) via the inclusion of several siiktas attributed to him in
Book 1 (RV 1.165-172)?2. He is also mentioned next to Kanva (and Atri)
in the parallel verses at $S 2.32.3 and $S 5.23.10 (~ PS 2.14.5), in two

2 On the Kanvas as singers of samans, see also e.g. Oldenberg 1884, p. 464 and Jamison,
Brereton 2014, p. 1019.

2 On Agastya’s closeness to the Maruts, see especially RV 1.165 and RV 1.70-171.
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sitktas (of only three in total) attributed by the (hopelessly inadequate)
Saunakiya Anukramani, the Atharvavediya-Brhatsarvanukramanika, to
Kanva (Whitney, Lanman 1905, p. 1040). Agastya’s descendants the
Agastis (*agastayal; see Lubotsky 2007, p. 25) are classed alongside the
Kanvas and Kasyapas at PS 8.15.1-2. As with the Kanvas, as pointed
out by Kuiper (1991, pp. 18-19), citing Jaimintya-Brahmana 2.220 (tasmad
v agastayo bahirdhe va kurupaiicalebhyah ‘Therefore, the descendants of
Agastya live outside, as it were, (the land of) the Kurus and Paficalas’),
the Agastis had an outsider status in the eyes of certain brahmans.
That there were rivalries between competing clans of Rgvedic poets
is in evidence throughout the Rgveda itself?. Calls for unity, such as we
find in the famous final siikta of this compilation (RV 10.191), naturally
presuppose disunity. These rivalries (and, indeed, accompanying calls
for unity?*) persisted into the post-Rgvedic period (Witzel 1997, p. 264)
despite apparent efforts at ritual, socio-religious and political unifica-
tion under the ascendant Kuru kings (Witzel 1995, 1997, 2025). Of this
post-Rgvedic period, Proferes (2007, pp. 12-13) writes as follows:

As part of their program to consolidate power, the Kuru kings sought
to overcome the divisive tendencies inherent in the clan-based organ-
ization of their priestly elite by encouraging the development of an
ecumenical ritual system, one that did not rely upon or perpetuate the
clan divisions characteristic of the Rgvedic period ... Fundamental to
the shift in culture was the termination of lineage-based institutions
as the basic custodians of orthopraxy. No longer were rites undertak-
en by members of a single priestly lineage, as they were in the period
reflected in the Rgvedic compositions themselves ... Membership in
any of the older lineages now marked one as a member of an elite
class that was no longer internally divided, and the older lineages
now became an emblem of class solidarity, rather than group division.
A member of the brahmana class was one who could trace his ancesto-
ry [sic] back to the Rgvedic lineages, and one’s politically significant
identity was shifted away from the kinship group itself to the class to
which all of them belonged. It no longer mattered politically whether
one was a Vaisvamitra, a Vasistha, or a Bharadvaja, but only that one
was a brahmana.

®  Seee.g. RV 1.131.2-3, RV 4.24, RV 6.67.9-11, RV 7.28.1, RV 7.82.1, RV 8.8.8, RV 8.65,
RV 10.128.

2 Gee e.g. PS3.23, PS 9.4, PS 19.15.1-6 (~ SS 7.52, $S 6.74).
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It did matter, however, if one was a Kanva, or at least a certain type of
Kanwva, and internal divisions among the priestly elite persisted in the
post-Rgvedic period when it came to this lineage, as well as to several
others. This can explain why Kanvas and Kanvas are demonised by
poets associated with other lineages in the Atharvaveda, and why in
later literature the very identity of the Kanva and Kasyapa lineages
are called into question. This we encounter in the Kathaka-Samhita and
in a parallel passage in the Kapisthalakatha-Samhita (KS 28.4:158.3—4
~KapKS 43.4:304.6-7): here, as noted already by Hoffmann (1975, p. 21)
and others, Kanvas and Kasyapas are categorised along with non-brah-
mans (abrahmana-) and with brahmans who are not learned in the Veda
(agrotriya-). In the later Bharadvaja-Srautasiitra (BharSS 14.5.15), mean-
while, the legitimacy of the Kanva and Kasyapa lineages is explicitly
refuted, the Kanvas and Kasyapas being identified as andrseya- ‘not
descended from a seer (rsi-)’, and therefore (along with begggars and
other persons) ineligible to receive a diksini- ‘sacerdotal fee, gift’, a
proscription also made in the Katyayana-Srautasiitra (KatySS 10.2.35).

I make no attempt in this study to identify the Atharvavedic ‘an-
ti-Kanvas’, but the presence of their compositions in the Atharvaveda,
especially numerous in the Paippalada-Sambhitd, indicate that, despite
their apparent status as Atharvans, the Kanvas did not monopolise
this collection. For the purposes of this preliminary and partial study,
the important characteristics of the Atharvavedic anti-Kanvas are i.)
they demonise the Kanvas but not the Gandharvas, and ii.) they asso-
ciate the Kanvas with the Maruts. The Kanvas, in their turn, associate
themselves with the Maruts and demonise the Gandharvas, both in
the Rgveda and in the Atharvaveda. In answer to our preliminary ques-
tion, then, it appears that the Atharvaveda can help explain the partially
overlapping functions of the Gandharvas and the Maruts in this work:
it is a consequence of the fact that these figures were invoked by dif-
ferent lineages of Vedic poets, and that hostilities between these line-
ages existed during the period of the composition of the Atharvaveda.
Judging by the persistence of these partially overlapping functions in
later literature, and indeed by scattered remarks, even in the late Ve-
dic sttras, which betray a continuing animosity towards Kanvas and
certain other family lineages, these divisions and hostilities endured.
But I cannot emphasise enough that this study is merely preliminary,
and that a great deal of work still needs to be undertaken. With respect
to the Atharvaveda alone, a comparative analysis of thematic, stylistic,
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grammatical and lexical features in siiktas identified as belonging to
(or suspected to belong to) different poetic lineages would perhaps be
a good place to start.
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10. On SS 1.11 “For trouble-free childbirth”
and its parallels

Roland A. Pooth

Abstract

This first sitkta of the strikarmani invokes Plisan and Aryaman together with less-
er-known deities in order to provide a birth process without complications.

In this essay, I translate and interpret $S 1.11 from the perspective of a compari-
son with its variants PS 1.5 and RVKh 1.3.6, thus illustrating the relevance of the
parallel textual testimony. My comments critically discuss the existing English
and German translations, including their parallels, and the novel translation of
PS 1.5 by Zehnder et al.

Keywords
Atharvaveda; Childbirth ritual; Placenta; afterbirth imagery.
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This siikta is the first of the Atharvavedic strikarmani “women’s rites’. It
invokes Piisan and Aryaman as well as two lesser-known parturition
deities, voc. sg. sisane’ and voc. sg. biskale, in order to provide a birth
process without complications. It is paralleled by PS 1.5, where “[s]pe-
cial support is requested for an unimpeded passage through the birth
canal (3—4) and for an easy release of the placenta (4-5)" (Zehnder et al.
2024). In the Kausika-Siitra (KausS 4.9 [33].1), this hymn is quoted at the
beginning of an extensive ceremony for safe delivery?®. The Anukramanis
add to the author’s name: anena mantroktan aryamadidevan narisukhapras-
avaya *bhistiiye *stamca sarvabhir aprarthayat (see Whitney, Lanman 1905,
p- 11). In what follows, I translate and interpret SS 1.11 from the per-
spective of a comparison with its parallels PS 1.5 and RVKh 1.3.6. I crit-
ically discuss the commentary on PS 1.5 provided by Zehnder et al.
2024°. The hymns is discussed by Roth 1856, p. 15. Metres are: (9-10 |
10-11) + (8-8 | 8-8) + (5-8 | 8-8) + (8-8 | 8-8-8) + (8-8 | 8-8-8) + (8-8 |
8-8-8)*. Below, I quote the SS text as edited by Kim’s Neuedition (2021),
but with restored metre (the number of syllables is given in brackets).

1. Text and translation of §S 1.11

vdsat te piisann asmint siitiv

aryama héta krnotu vedhah |

sisratam ndr y rtaprajati

i pdroani jihatam sitavd u 11111 (9-10 | 10-11)

cdtasro divih pradisas

cdtasro bhiimya utd |

deva gdrbham sam airayan

tam vy urnuoantu sitave 11211 (8-8 | 8-8)

1 sisd = nom. sg. of sisdn-, voc. sg. sisane ‘begetting creator god’ or ‘parturient
woman'? Its root etymology must be *serzH- ‘beget, procreate’ (LIV, p. 538). The nom.
sg. thymes with piisa (puisdn-), thus Mayrhofer, EWAia II, p. 714: “Spielform nach
pusin-".

2 Cf. GRETIL KausS ed.: KausS 4.9 [33].1 <vasat te pisann [1.11.1]> iti catura udapatre
sampatan aniya caturo mufijan miirdhni vibrhati pracah | 1| praticir isikah |21 chidyamanasu
samsayah |3 | usnenaplavayati daksinat kesastukat 14| salan granthin vicrtati |51 ubhayatah
pasam yoktram abadhnati 161 etc. (Transl. Caland 1900, pp. 107-111).

3 Other translations of $S 1.11 are: Weber 1858, p- 404; Ludwig 1878, p. 478; Griffith
1895, p. 14 (stanzas 1-2; stanzas 3—6 are in Latin); Bloomfield 1897, p. 99, notes p. 242;
Whitney, Lanman 1905, p. 11; Elizarenkova 2005, p. 96, notes p. 380.

¢ Cf. Whitney, Lanman 1905, p. 11: “panktam: 2. anustubh; 3. 4-p. usniggarbha
kakummaty anustubh; 4-6. pathyapankti”.
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siisd vy tirnotu

vi yonim hapayamasi |

Srathdya siisane t vdm

dva todm biskale syja 11311 (5-8 | 8-8)

néva miamsé nd pivasi

néva majjas v dhatam |

dvaitu pféni $évalam

$tine jardy, v dttavé

va jarayu padyatam | 1411 (8-8 | 8-8-8)

vl te bhinadmi méhanam

vi yénim vi gavinike |

vl matdram ca putram ca

vi kumardm jarayund-

-dva jarayu padyatam 1511 (8-8 | 8-8-8)

ydtha vito ydtha mano

ydtha patanti paksinah |

evd t vim dasamasya

sakdm jarayuna pata

-dva jarayu padyatam 11611 (88 | 8-8-8) 1111 1a 2!l

1. “Vasat” for you, O Pusan — let Aryaman, the hotar, the expert, make
(that, i.e. “Vasat”) at this birth here. Let the woman (and) the ones born
of truth stretch out. Let the limbs go apart to give birth.

2. The regions of the sky are four and (those) of the earth are four. The
gods made the (embryo-and-)uterus be fitted. Let them open it to give
birth. Let Stisa open it! We make the vulva go apart. Make it loose, you
sitsane! Pour it off, you biskale!

3. No longer left in the flesh, nor in the fat, no longer in the marrows,
let the spotted, slimy afterbirth come down for a dog to eat it. Let the
afterbirth fall off.

4.1 make your urethra gape apart, your vulva, your groins, the mother
and the son, and the ever-youthful child with the afterbirth. Let the
afterbirth fall off.

5. Like the wind, like the mind, like birds fly — fly like this together
with the afterbirth, you child of ten months! Let the afterbirth fall off.

5 Compare, e.g., Bloomfield 1897, p. 99: “I,11. Charm for easy parturition. 1. Aryaman
as active hotar-priest shall utter for thee the vashat-call at this (soma-) pressing, O
Plishan! May (this) woman, (herself) begotten in the proper way, be delivered, may
her joints relax, that she shall bring forth! 2. Four directions has the heaven, and also
four the earth: (from these) the gods created the embryo. May they open her, that she
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2. Parallels, text and translation of PS 1.5

The PS text is quoted from the Ziirich PS online edition (Zehnder et
al.). Deviations from the SS text are marked in bold:

vasat te plisann asyai suvrktim
aryamd hota krnotu vedhah |
sisratam nary *rtaprajata

vi parvani jihatam ssitava u 11111 (10-10 | 10-11)

catasro disah pradisas
catasro bhiimya uta |
devd garbham sam airayan

te vy “irnuvantu sitave 11211 (8-8 | 8-8)

susta vy urnotu

vi yonim hapayamasi |

Srathaya sisane t vam

ava tvam biskale syja 11311 (5-8 | 8-8)

neva SNAvasu parvasu

na keSesu nakhesu ca |

avaitu prsni Sevalam

$une “jaray v attave | 1411 (8-8 | 8-8)

neva mamse na pivasi
neva kasmims *canayatam |
ava jarayu padyatam 11511 (8-8 | 8)

“Vasat” to you, Pusan! Let Aryaman, the hotar, the expert, pronounce

a good song of praise for her here. O woman, let the ones born in ac-

cordance with truth extend themselves. Let your legs part in order to
give birth. The directions are four, the regions, and [those] of the earth
are four. The gods created the embryo. Let them open [the cervix] so
that she can give birth. Let Susta open [the cervix]. We spread the vulva
apart. Detach [the foetus], O Stsani! Release it, O Biskali! No longer
[entangled] in tendons [and] in limbs, nor in hair and nails, let the
speckled, slimy afterbirth come down, so that a dog may eat it. Neither

shall bring forth! 3. May Stishan open: her womb do we cause to gape. Do thou, O
Stishana, loosen the womb, do thou, O Bishkala, let go (the embryo)! 4. Attached not
at all to the flesh, nor to the fat, not at all to the marrow, may the splotched, moist,
placenta come down to be eaten by a dog! May the placenta fall down! 5. I split open
thy vagina, thy womb, thy canals; I separate the mother and the son, the child along
with the placenta. May the placenta fall down! 6. As flies the wind, as flies the mind,
as fly the winged birds, so do thou, O embryo, ten months old, fall along with the

placenta! May the placenta fall down!”
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held in the flesh nor in the fat, nor in anything, let the afterbirth de-
scend. (Zehnder et al.).

Stanza 4 is paralleled by PS 1.5.4-5, Apastambamantrapatha 2.11.18-20,
and Paraskara-Grhya-Siitra 1.16.2 in the following ways. Differences are
given in bold.

$51.11.4 PS1.54-5 ApMP 2.11.19-20 ParGS 1.16.2
néva mamsé nd sthavitry dva padyasva
pivasi nd manisésu

néva majjds v | neva snavasu parvasu | ni snavasu nd baddhdm
dhatam | asi majjdsu 11191 |

na keSesu nakhesu ca |

dvaitu prsni avaitu prsni sevalam nir aitu préni sévalai avaitu prsni
$évalam Sevalan
$tine jardy v Sune *jaray v attave $tine jarayo dttave 112011 | Sune jarayo
dttavé [141] attave |
neva mamse na pioasi naiva marise na
pivari
neva kasmims na kasmirits
‘candyatam | canayatam
S ._ _ o
Joa jarayu ava jarayu padyatam ava jarayu
padyatam 11411 | 11511 padyatam 1121

Pada5a=S51.3.7a prd te bhinadmi méhanam. Stanza 5 is not in PS 1.5 but
‘your vulva, your groins, the mother and the son, and the ever-youth-
ful child with the afterbirth’ is paralleled by PS 20.26.10 sam te crtami
takarim sam yonim sam gavinyau | sam mataram ca putram ca sam garbham
ca jarayu ca 11 ,Ich binde deine takari- zusammen, zusammen [dei-
nen] Mutterleib, zusammen [deine] Leisten, zusammen sowohl die
Mutter als auch den Sohn, zusammen sowohl den Embryo als auch
die Nachgeburt” (Kubisch 2012, p. 154). The noun fakari- must refer to
“ein Teil der weiblichen Genitalien” (Mayrhofer, EWAia I, p. 611). The
noun jardyu- n. is polysemous and can likewise refer to the ‘placenta,
after-birth, secundine, chorion’ of the embryo (as jardyuna in RV 5.78.8)
and to the ‘slough of a snake’ (as jardyubhir in $S 1.27.1c). Stanza 6 is
not in PS 1.5, too, and compares to PS 20.22.9 ab (~ RV 5.78.8ab), cd (=
RV 5.78.7cd) yatha vato yathodakam yatha samudra ejati | eva te garbha
ejatu niraitu dasamasyo bahir jarayund saha || (Pankti) ,Wie Wind,
wie Wasser, wie ein breiter Strom in Bewegung ist — so bewege sich
dein Embryo! Er komme hervor als einer, der zehn Monate hat, he-
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raus, zusammen mit der Nachgeburt!” (Kubisch 2012, p. 134). As to
6a dasamasya ‘O child of ten month’, although people commonly talk
about pregnancy as being nine months long, a full-term pregnancy
is 40 weeks long, which equals 10 months. Pregnancies of 42 weeks
(around 10 months) are relatively common.

3. The first hemistich and its archetype

S$S 1.11.1ab is paralleled by PS 1.5.1ab and RVKh 1.3.6ab (quoted in
this order from top to bottom below). Deviations from the SS text are
marked in bold:

vdsat te pusann asmint siitav
aryami héta krnotu vedhah | (9-10)

vasat te pisann asyai suvrktim
aryama hota krnotu vedhah | (10-10)

visad vam ddsrav asmin suté
ndsatya hota krnotu vedhah | (9-10)

There are two options to read the first hemistich of the SS text. 1. In
any case, “Vasat” must be the object of krnotu. The first option is that
asmint siitiv makes up a locative noun phrase with asmin modifying
siitau ‘at this birth(ing process)’ (of siitu- m.). “Vasat” is an exclama-
tion uttered by the hétar- priest at the end of the sacrificial verse on
hearing which the adhvaryu priest casts the oblation offered to the deity
into the fire.”Vasat” occurs with the dative of the deity (i.e. te plus the
vocative here) and it is typically the object of kr-. Zehnder et al. argue
that “the consistent syntactical structure of the SS and RVKh can con-
fidently be considered as more original than the one found in the PS,
although both versions are metrically too short by one syllable”. They
rightly notice that the loc. sg. m. form of the anaphoric pronoun must
be archetypical and replaced by the dative feminine asyai ‘for her here’,
i.e. for the woman giving birth who is present on the scene. An imme-
diate implication is that the referent of the anaphoric pronoun changed
from a masculine to a feminine referent. The PS phrasing asyai suvrktim
‘a good song of praise for her here’ must thus be based on some kind of
reinterpretation of the original context. Zehnder et al. further note that
suvrkti- does not occur elsewhere in the PS but is “strongly rooted” in
the language of the RV. They say that “the accusative suvrktim ‘a good
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song of praise” has been introduced in place of the former noun in the
locative — whatever that noun was” (ibid.). Such an introduction of
suvrktim makes the cadence optimal in the PS.

PS vasat te piisann asyai suvrktim 10 —-x

SS vdsat te piisann asmint siitav 9 ——-x

Even though the PS cadence is optimal, the SS version should be origi-
nal because it is closer to the RVKh parallel. When compared with the
SS text, a metrical optimization of the PS text seems to be evident. A
more problematic hypothesis concerns the change of the original syn-
tax. Zehnder et al. claim that “the PS appears to have remodelled the
sentence by introducing a syntactical break after the vocative piisan. In
the absence of a direct object, now the accusative suvrktim ‘a good song
of praise’ has been introduced ...” However, this might be too strong
a claim. $S and RVKh can likewise be read with a syntactical break or
pause after the vocative piisan if we say that the object “Vasat” is ana-
phorically implied and elliptic (9,.) in the second part:

vdsat te piisann asmint siitiv | O,  aryamd hotd krnotu vedhih
vdsad vam ddsrav asmin suté ' 9, nasatyd hota krnotu vedhih
vasat te piisan asyai suvrktim ' aryama hotd krnotu vedhah |

A translation that imitates the word order of the RVKh hemistich is the
following:

“Vasat” for you two, O two wonder-working ones — at this pressed one
(i.e. soma) here, O Nasatyas — let the hotar make it (“Vasat”), (he who
is) the expert.

It is not obvious to me that the “syntactical break after the vocative
pusan” (*“Vasat” for you, O Pusan’) is really an innovation of the PS
version. The only difference that I see here is that the PS has secondar-
ily introduced an overt object suvrktim in the second part, whereas the
object of krnotu is not overt in pada 1b but co-referential with the initial
vdsat in the two other texts.

2. An interesting second option regarding the first hemistich SS
1.11.1ab is to take asmin as anaphorically referring to gdrbha- m. “in this
one (i.e. uterus/embryo) here’. We might perhaps even interpret the
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locative siitau as having its rare purposive function®. In other words,
the “locative of goal” can sometimes have the same purposive func-
tion as the dativus finalis. An alternative translation might thus be:
““Vasat” to you, O Piisan—let Aryaman, the hotar, the expert, make (it,
i.e. “Vasat”) in this (uterus/embryo) here in order to give birth” with
purposive sitau, or “... in this one here at the birth(ing process)’ with
local siitau. Both interpretations separate asmin from siitau and make
two independent locative noun phrases out of them. Thus, the locative
sg. m. asmin ‘in this ... here’ might be a modifier of an elliptic head
(ghdrba- m.). The lack of the accent in the RVKh (visad vam ddsrav asmin
suté) “in der Mitte oder am Schluss einer Verszeile” (thus Grassmann'’s
Worterbuch) does not support adnominal function and points to an
independent pronoun ‘in this one here’. Zehnder et al. feel forced to
emend RVKh asmin suté to *asmin suté ‘at this pressed [soma] here’.
However, although the accent-marking of some words of RVKh 1.3 is
missing or different (Scheftelowitz 1966, pp. 57£.), this might still be too
rash. An emendation of the RVKh text will not be necessary if the inde-
pendent pronoun asmin was not co-referential with the participle loc.
sg. m. suté ‘at the pressing’. If the lack of accentuation of asmin in the
RVKh was original, it was replaced by asmin in the SS version and the
two forms asmin and siitau were secondarily reinterpreted as a locative
noun phrase. This interpretation helps to avoid an emendation. And it
would nicely explain the difference between RVKh 1.3.6a asmin suté vs.
SS asmin siitau. The part asmin suté of the hemistich RVKh 1.3.6ab could
thus be original. It could have been re-modelled in the Atharvaveda to
make it refer to the birthing process, not the pressing. It is possible
that the RVKh version was archetypical and the divine twins, the two
Nasatyas, were replaced in the Atharvaveda. See Zehnder et al. 2024:

The Asvins, who are here invoked by their alternative name (nisatya-),
and by one of their most common epithets (dasrd-), provide assistance
in several Rgvedic passages that deal with trouble-free childbirth (see
Zeller 1990, pp. 52-53; e.g. RV 10.39.7d, RV 10.184.2). They are especial-
ly well suited to this office because they repeatedly rescue people out of
narrow spaces, most famously when Atri is stuck within the earth cleft
(see Zeller 1990, pp. 73-74, Jamison, Brereton 2014, pp. 760-761, both
on RV 5.78). It is not entirely clear why the divine twins have been

¢ Cf. Hettrich 2007, p. 20, C.a.III Lokativ §2.3.1: “In diesen drei Sdtzen stehen L  und
D, in syntaktischer Parallele” (RV 1.10.6, 1.31.7, 6.26.8).
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substituted by two different gods in the Atharvaveda version of the
stanza, though it should be noted that the term ndsatya- is absent from
the Atharvaveda, where the Asvins are always designated simply as
asvin-. (bold type mine)

However, it might be too rash to conclude that the entire RVKh hem-
istich must thus be archetypical because RVKh 1.3.6a is has the same
number of syllables as the SS text, which is metrically too short by one
syllable. This does not speak for its overall archetypicality and proba-
bly something happened here, too’. vdsat te piisann with Pisan might
still be original, if it was originally recited at the birth of a child. If asmin
suté is original, this was accompanied by a soma-pressing at that time.
Cf. Bloomfield (1897, p. 242):

The point of the first hemistich is the punning comparison of the birth
(siiti-) with the act of pressing the soma. This makes of it a sacrifice®.

The fact that Ptisan is otherwise providing assistance in the context of a
sexual act, insemination, and impregnation of the bride speaks in favor
of the hypothesis that something was done here during the recitation
of this hymn that was ritually associated with a sexual act and insemi-
nation. See Zehnder et al. 2024:

The divine functions of Ptisan (on which, see Atkins 1947) as “protector’
(paraspi-) and ‘releaser’ (vimdcana-), and his role in providing assistance
in the sexual act between newly-married partners, as well as in the im-

7 A way to increase the number of syllables of 1a from 9 to *10 would be to read
archetypical *suté + *u and to say that this was changed to SS siitau in anticipation of
1d siitavdi u. A way to reduce the number of syllables of 1d from 11 to *10 and to get
a perfect cadence would be to change the younger to the older neuter nom.-acc. pl.
form (as attested in RV 4.19.9d sdm aranta paroa):

vdsat te pisann *asmint *suté *u ' *10 —o-=
aryamd/ndsatyd hota krpotu vedhdh | 10 -_—=  (aryamd or ndsatyd)
sisratam ndry rtdprajata’ 10 -o-x
of *pdrva jihatam siitavau || 10 —o—=

The archaic nom.-acc. pl. n. form *pdrva might have been felt as oddly deprecated
and was thus perhaps replaced by its younger variant pdrvani at that time.

8 Soma is mentioned in the ceremony for safe delivery described in KausS 4.9 [33].1ff.
(see the fn. above): KausS 4.9 [33].7 yadi somasydsi rajiiah somat tod rajiio ‘dhikrinami ...
“Mit den Worten: ,Wenn du dem Konig Soma zugehérst, kaufe ich dich vom Kénig
Soma los” ...” (Caland 1900, p. 109). Similarly, Yasna 9.22-23 of the Avestan Hom
Yast contain verses describing favors which Haoma grants to heroes and women
giving birth (and others; the Avestan Hom Yast contains other indications that poetic
elements were shared by Iranians and Indo-Aryans regarding Haoma-Soma).
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pregnation of the bride (attested at e.g. RV 10.85.37; at 10.85.26 Plisan
and the Asvins are invited to escort the bride to her new husband’s
home) perhaps recommended him for a role in the present context.

This brings us to the role of the god Aryaman as the ultimate insem-
inator.

4. Aryaman as inseminator

We can now understand why the god Aryaman is doing the job of
the hotar in the Atharvaveda version of the first stanza. He must be the
representative of the ultimate inseminator of the woman giving birth,
whereas the divine twins usually only provide assistance for a trou-
ble-free childbirth’. As already mentioned, vdsaf is an exclamation on
hearing which the adhvaryu priest casts the oblation into the fire. If we
take the locative asmin as the place where the oblation is cast into, then
the woman’s uterus will be the place where the oblation is metaphor-
ically cast into'. Aryaman symbolizes the pater familias and his hospi-
tality. He is the genius of marriage, bringing strangers including wife
and husband together. This is done by means of the fire, so that Agni,
who is the hotar among the gods, can even be identical with Aryaman
(Oberlies 2012, pp. 31; 118). We can conclude that Aryaman symbolizes
the generational bondage of the family and especially the one between
the pater familias and his offspring here. As the pater familias, he is the
one that is ultimately responsible for the impregnation of the bride in
the same way as the hotar Agni is fertilized by the oblation and is then
giving birth to his descendants, i.e. Agni’s flames. When read in this
way, the body of the woman that is giving birth can be associated with

9 Cf. Zehnder et al. 2024: “As for the Aditya Aryaman, since his name is given in the
nominative (aryama), it is now he who is characterised as hétar- and vedhds-, whereas
in the RVKh, by contrast, these two words appear to describe a human priest who is
asked to make the call vdsat to the Nasatyas (vim ‘to you two’). While other Vedic text
passages where Aryaman is called hétar- are not easily found, RV 10.64.5d mentions
Aryaman as one “who possesses seven Hotars, at his births (jdnman-) in diverse
forms” (translation by Jamison, Brereton 2014, p. 1483). In addition, RV 10.64.4b
contains the word suvrkti- (see above), so we may hypothesise that RV 10.64.4-5 or a
related passage may have influenced the wording of PS 1.5.1b.”

10 Cf. KausS 4.11[35].17) <prajapatir [6.11.3/7.19.1]> iti prajakamaya upasthe juhoti “Dem
Liede VIIL 19 kommen (die folgenden Handlungen) zu. Wenn eine Frau sich Kinder
wiinscht, so bringt er (mit dem citierten Liede) Butterspenden in ihren Schoos dar”
(Caland 1900, p. 117).
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Agni and his flames. This is confirmed by the second hemistich of the
first stanza, where both are invoked to stretch out in order to give birth
by the 3pl sisratam in 1c, which has troubled so many.

5. Women, fire, and stretching things

Zehnder et al. (2024) are not very optimistic with regard to a final un-
derstanding of pada 1c (“it seems unfeasible to find a definitive solu-
tion”). There are three issues here: 1. the lack of number agreement
of the plural sisratim and the singular ndry, 2. the problem that the
SS padapatha has rtdprajata, and 3. the referent of rtdprajata. I am more
optimistic that we can solve these issues altogether, and I fully agree
with Zehnder et al.’s maxim:

Several scholars have suggested emending the form to singular *sisytam
(see e.g. Whitney and Lanman 1905, 11) to make it agree as a predicate
with ndry, interpreted as nominative ndri (following the SS padapatha).
However, we should resist the temptation to alter the text prematurely
against the joint evidence of all traditions (RVKh, PS, SS), especially in
those cases where it does not lead to a convincing solution.

However, having said this about a conjectured *sisrtam, it must also
hold for their conjectured vocative *nary as against the joint evidence
of the other traditions (RVKh, SS). If it is accented in the texts that mark
the accent, this cannot lead to a better solution. The rendering of nari
as a vocative ‘narf does not only differ from the SS padapatha, which
reads nari, but also entails the deletion of the accent transmitted both
in the RVKh and the SS. Although this was defended by Roth (1856, p.
15)", it has never led to a better understanding. In short, PS nary must
have had the same grammatical function as ndry in SS and RVKh and
cannot be read as a vocative (pace Zehnder et al.). It must be a nom. sg.
f. form. The following rtdprajata- can refer to (1) Agni (at RV 1.65.10a,
it refers to Agni being like Soma); (2) Brhaspati (RV 2.23.15¢, repeated
in YV, VSM 26.3, etc.); (3) dhi- f. ‘thought, poetry’ (RV 10.67.1b)'?; later

1 Roth also accepts the second conjecture *sisrtdam: “Die leichteste Anderung, um
wenigstens grammatische Richtigkeit zu erzielen, wére nari als Vocativ zu lesen und
dem Wort den Ton zu nehmen”. Roth (wrongly, in my view) translates 1c as “es 16se
sich ab, o Weib, ein zeitiges Kind”.

2 Cf.RV 2.23.15a bihaspate ... d ydd diddyac chdvasa rtaprajata | | “Brhaspati! That which
will be worth more than what belongs to the stranger, (that which) will radiate
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(4) virtidhah ‘the plants’ (TS™ 3.1.8.2). Agni (RV 1.65.10a) seems to be
the best option here because he is typically called kumard- m. and this
is mentioned in the subsequent context $S 1.11.5d. To sum up, this ep-
ithet can refer to Agni, to Brhaspati, the poetic vision and its formula-
tion that is found by the fathers (dhiyam rtiprajatam), i.e. things that are
procreated by truth or according to truth and faithfulness. Since the ac-
cent on SS ndry excludes a vocative function, I conclude that the recent
translation of pada 1c as “O woman, let the ones born in accordance
with truth extend themselves” (Zehnder et al. 2024) is not adequate.
I further claim that previous translations operating with an emenda-
tion of sisratam to *3sg are not adequate (e.g., Whitney, Lanman’s “let
the woman, rightly engendered, be relaxed; let her joints go apart in
order to birth” or Bloomfield’s “May (this) woman, (herself) begotten
in the proper way, be delivered, may her joints relax, that she shall
bring forth!” or Griffith’s “As one who bears in season let this dame
be ready to bring forth her child”). Rather, niry and rtdprajata must be
taken as the subject of the 3pl verb form in simple juxtaposition: ‘Let
the woman (and) the ones born of truth stretch out!” Also, the use of
the English verb “to extend’ is not optimal because its semantics has the
notion of an increase in size, which cannot be intended here, since the
body of a woman giving birth does not increase in size any longer at
that stage. Rather, the body typically stretches out and the extremities
are held further apart, so that the use of the English verb ‘to stretch’
fits the context much better. Also, the lexical separation of “1. vs. 2.
sr-” is an issue. This is not a case of homophony of two verbs but a
case of polysemy of one single verb that was labile, i.e. transitive and
intransitive at the same time. The polysemy of sr- is treated in detail in
Pooth (2014). Here, sr- means ‘to stretch out (one’s body part/extremi-
ty)” and its polysemy also includes ‘to shoot (forward), stream’, so that
the woman is invoked to ‘stretch out’ and Agni’s flames are invoked to
“stretch out’, too.

Avparallel for sy-in this meaning is found at RV 10.71.4cd utd t vasmai
tan vam vi sasre jayéva pdatya usati suvisah || ‘And for another she has

among the peoples with brilliance and purpose, and that which will shine by means
of your power, o you born through the truth — set that shimmering possession
among us” (Jamison, Brereton 2014); RV 10.67.1 dhiyam ... rtdprajatam ... “This
seven-headed insightful thought here, born of truth and lofty, did our father find.”
(Jamison, Brereton 2014).
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stretched out her body like a wife for her husband, willing (and) well-
dressed’®.

6. rtaprajata and pdrvani belong to the same category

We can further solve the question of why the SS padapatha has rtdprajata
by rendering it the same grammatical category as pdrvani in pada 1d.
pdrvani typically refers to ‘limbs, bones’ and ‘legs’ but does not refer
to those referents alone. Its lexical semantics is more superordinate.
These ‘limbs, bones” are referring to the ‘legs’ of the woman giving
birth to her child. At the same time, they are referring to Agni’s flames
that are metaphorical ‘limbs, extremities” when he is giving birth to
more flames. I argue that we can even take the woman’s gdrbha- “uter-
us’ m. as belonging to their ‘limbs’ as the uterus/embryo that stretches
out (or is stretched forward) and goes apart (vi pdrvani jihatam). See
Zehnder et al. 2024:

A clue to the meaning of the verb sisratam is found in a passage of the
Jaiminiya-Brahmana, where we find the form prasaryante, a passive built
on the ... causative (prd) saraya- ‘(make) extend’ or ‘stretch forward
(hands, feet)’, the latter being the default meaning in the later literature
(see, for example, GautDhS 1.9.14: naita devatah prati padau prasarayet
‘one should not stretch out one’s feet towards these deities’). The pas-
sage in question, JBP 1.318:5-6, reads: yato vai garbhah prasaryante ’tha
jayante “when foetuses are extended (or: pushed forward), then they are
born’ (see e.g. Kulikov 2012, 510-511)™.

pdrvan- n. is rendered , Gelenk (am menschlichen und tierischen Kor-
per), Verdickung, Knoten (eines Pflanzenstengels), Zeitabschnitt” by
Mayrhofer (EWAia II, p. 99). We can render it as German ‘Glied; Glied-
er, Gliedmaflen” as well. “Verdickung”, i.e. ‘thickening’ would refer to
the uterus as a torus. On the meaning ‘limb, bone’ of pdrvan- see Grif-
fiths and Lubotsky (2000-2001, p. 197): “pdrus- usually refers to the
joint proper, whereas pdrvan- denotes a piece between the joints, and is

22

thus often synonymous with ‘bone’”. Therefore, parvani does not only
refer to ‘legs, thighs” here (pace Zehnder et al.), even if this might be

suggested by BAU 6.4.21 athasya iirii vi hapayati vi jihitham dyavaprthiot

1 Compare Jamison, Brereton 2014, p. 1497.
1 See <https://www.atharvaveda-online.uzh.ch/edition/01/005/01>.
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iti “Then he (the husband) spreads apart her (his wife’s) thighs, saying:
‘Spread apart, earth and sky’” (Zehnder et al. 2024). The noun stem
pdrvan- n. clearly has a wider semantic scope than just that of English
‘leg’ or ‘thigh’. It is more polysemous and its meaning is more super-
ordinate.

To sum up, both forms, rtdprajata and parvani, can be rendered as
nom.-acc. pl. n. and specifically as nominative plural neuter here. The
advantage of this interpretation is that it does not have to solve the
word-final sandhi of rtdprajata to *rtaprajatah against the transmission
of the SS padapatha. The sense is that both the woman, i.e. the woman's
legs (limbs) and Agni’s flames (limbs) shall stretch out and stretch for-
ward in all four directions of the sky —i.e. her and his extremities shall
go apart (vi pdrvani jihatam).

PS didal in PS 1.5.2a catasro disah pradisas vs. SS 1.11.2a citasro
divih pradisas is unlikely archetypical but an Antizipationsfehler, since
SS divdh is syntactically preferable (thus Zehnder et al. 2024). This con-
forms to my reading that the flames (i.e. rtdiprajata) stretch out in all
four directions, both on earth (with regard to the woman that is con-
cretely giving birth on earth) and into the sky-heaven. The mentioning
of the opposition 2a cdtasro divih pradisas vs. cdtasro bhilmyd utd can
thus confirm the outlined metaphorical comparison: In the same way
as the woman'’s legs need to concretely stretch out on earth during the
birthing process, in the same way will Agni’s flames stretch out to the
sky-heaven.

In this image, the woman’s body giving birth to the offspring
symbolizes Agni’s body giving birth to his own body and flames
and vice versa. Agni is thus giving birth to his flames, inseminat-
ed by Aryaman and assisted by Pisan or the two Nasatyas, as
much as the woman is giving birth to a real descendant of the pater
familias. On another (ritual) level, Agni may also give birth to the
thought and visions and poetic formulations of the singer, since Agni’s
epithet can also refer to Brhaspati, the poetic vision and its formula-
tion that is found by the fathers (dhiyam rtaprajatam). Since Aryaman
is invoked as the hotar here and since the libation is into the fire, that
is, into the body that is stretching out to give birth, we may say that,
in this image, the hotar Aryaman is making the adhvaryu, who is Pasan
according to Bloomfield (1897, p. 242), pour something into the body
of the fire and the body of the woman giving birth. In this image, he is
thus pouring the pater familias’ semen into the stretching gdrbha-, which
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is Agni and the woman’s uterus giving birth at the same time. In this
complex image with more than one metaphorical level, Agni is the
one giving birth to himself like the woman is giving birth to the off-
spring of the pater familias. Aryaman is symbolizing the pater familias,
which is pouring the (his) semen into the body, so that in the end he
is the ultimate genius of the birth here, making the gdrbha- (= Agni =
woman) give the father’s offspring. For the given reasons, I believe that
it may well be the gdrbha- (i.e. the uterus as well as Agni) where the
libation is poured in, indicated by the loc. sg. m. asmin ‘into this one
here’. Therefore, I prefer option 2, i.e. archetypical asmin suté making
up two independent locative nouns phrases “in this one here’ followed
by ‘at the (soma-/herb-) pressing’ (see above).

7. Agni, the embryo and ever-youthful child

It is well-known that Agni is called gdrbha-, e.g. at SS 5.25.7 (= PS 12.3.6):

gdrbho asy dsadhin am
gdrbho vdnaspadtin am |
garbho visvasya bhiitdsya

50 agne gdarbham éhd dhah ||

You are the embryo of the plants, the embryo of the trees, the embryo
of all the living [world]. Therefore, O Agni, place the embryo here!
(Transl. Zehnder et al. 2024)"

In SS 1.11.2d, SS tdm must co-refer to gidrbham', whereas PS 1.5.2d te
must co-refer to the gods:

5 Cf. their commentary: “With reference to Agni, gdrbha dsadhinam also occurs at RV
3.1.13a, PS 2.32.3a and SS 6.95.3a. In a slightly different syntactic construction, the
two words also occur at RV 10.183.3, which is ‘spoken by an unidentified spirit
responsible for ... fertility’?” (Jamison, Brereton 2014, p. 1657).

% Cf. Kim 2021, fn. 104: ,So mit SPP. R/Wh und WhI haben tam, siehe jedoch
Whitneys Kommentar in Wh/L: ,,Or “unclose it," tim, which SPP reads in text
and comm. [..] with the minority of his mss., but against all of ours; Weber
and Roth prefer tam. The word and its predecessor are quoted in the Prat. (ii.
30), as the earliest example in the text of a combination of n and f without s;
but the form of the quotation (samdirayantidinam) prevents our seeing whether
its authors read tim or tim; the comm. gives tam” (zu Prat. 2.30 siehe weiterhin
den Kommentar in Whitney 1862, 86f., Wh/L cxxivf. und Deshpande 1997, 295f.).
Rh vermerkt: ,[Bo.] 1.m. tdm”. Tdm lesen SPPs J., R., S™ (A.: tdm > tam) und alle
Pp.-Texte einschliellich Nnp. und Np. Die AVP-Parallelstelle hat te (= devas).
Whitney bezieht in Wh/L offensichtlich t@m auf die in 1.11.1c erwahnte nari- ,Frau”
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$S1.11.2cd  devd gdrbham sim airayan timovy tirpuvantu siitave | | (8-8)

PS1.5.2cd devd garbham sam airayan te vy “irnuvantu sitave || (8-8)

In its syntactic context, the anaphorical pronoun tim cannot refer to
the woman, maybe to the subsequent yéni- m. (thus Kim see my fn.
below), but the best option is to take it as co-referring to the preceding
gdrbha- m.: “The gods fitted the (gdrbha- m. =) embryo-plus-uterus, to-
gether. Let them open it, to give birth.” PSis translated by Zehnder et al.
(2024) as: “The gods created the embryo. Let them open [the cervix] so
that she can give birth”. Even if the object ad sensum of vy urnuvantu
is the cervix, SS tdm clearly co-refers to gdrbha- m., so that this cannot
only mean ‘embryo’ because you would not open an embryo. The idea
that the PS reading te ‘they” would “make more sense in the context
than SS tdm” is not indicated in my view (pace Zehnder et al.).

The polysemous lexical semantics of girbha- implies colexification
of the meanings ‘uterus’ (including ‘cervix’) and ‘embryo/foetus’, so
that we must assign a superordinate lexical meaning ‘uterus-em-
bryo-cluster” with the sub-meanings ‘uterus, including cervix’ and
“embryo’ to this noun'. Thus, SS gdrbham can refer to the combination
of the uterus and embryo (semen, seed, fruit). The reference to the en-
tire (embryo-and-)uterus-cluster is indicated by 2a devd gdrbham sim
airayan ‘the gods made the (embryo-and-)uterus be fitted"’s. Also, in SS
1.11.3ab = PS 1.5.3ab, the object of vy iirnotu must be the preceding 2d
tdm m., co-referring to the acc. sg. m. gdrbham (including the cervix).

$S1.11.3ab  siisd vy irnotu vi yénim hapayamasi | (5-8)

PS 1.5.3ab susta vy irnotu vi yonim hapayamasi | (5-8)

SS: “Let Stisa open it (i.e. the cervix)! We make the vulva go apart’; PS:
“Let Susta open [the cervix]. We spread the vulva apart” (Zehnder et
al. 2024). The hemistich 3ab would have 16 (*8-8) syllables if we insert-

(,[let them unclose] her”). Aufgrund von AVS 1.11.3ab (... vy dirpotu vi yonim
hapayamasi) und 4.1.1d (yénim ... vi vah) ist jedoch tdm (yénim) wahrscheinlicher”.

7" “Garbha ist also sowohl der Ort, an dem der Embryo sich befindet als auch der
Embryo, das Kind im Mutterleib” (<https://wiki.yoga-vidya.de/Garbha>).

8 This 3pl imperfect (pres. X) ind. act. sdm airayan belongs to sdm + *r/ 2ar- ‘to meet,
hit; fit, be fit, come together’ with pres. rechdti. Cf. RV 4.19.9d sdm aranta pdrva “es
gelangten/gerieten/fligten (sich) seine Gelenke (wieder) zusammen” (Pooth 2012, p.
280). Pooth (2012) offers a detailed study of the distinction and indistinction of %/
2ar- vs. 'r /'ar- “to rise, to raise’.
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ed siisd *gdrbham vy urnotu (5 — *8). This word might have been lost
due to its mentioning in 2cd devd gdrbham sim airayan and the possibil-
ity of zero anaphor in 3ab.

We can conclude that gdrbha- m. must refer to the closed uterus in
this context, and to the closed cervix, because this is part of the uterus
and sematic scope of gdrbha-. For their rendering of it as ‘embryo” or
‘baby’, Zehnder et al. (2024) give reference to Apastambamantrapatha
2.11.18-20:

ditu gdrbho dksito jivd jivantyah | 1181 | tiladé *va padyasva nd mamsdm asi
noddlam | sthavitry ava padyasva nd mamsésu na snavasu nd baddhdm asi

ez 7 . sro e 77 e s . < z 19
majjasu | 1191 | nir aitu pfsni sévalam Suine jarayv dttave 11201 |

Regarding this question, however, we need to keep in mind that the
fact that a Vedic noun like this is polysemous necessarily entails that it
has different referents in different contexts and that this noun gdrbha-
must consequently be translated by use of different English nouns. In
effect, the PS reading te ‘they’ does not make more sense in the context
than SS tidm (pace Zehnder et al.). Finally, the presence of kumdard- m.
‘ever-youthful man, eternal child’, which is an epithet of Agni, con-
forms to my hypothesis that the Agni, the embryo, and his descend-
ants, Agni’s flames, are likewise born out of the uterus here.

8. Conclusions

For my interpretation of this hymn, not a single change, emendation
or conjecture, of the text against the joint evidence of all traditions is
needed. We can finally let the texts stand as they are actually attested.
Taking both nari and rtdprajati as subject to sisratam in juxtaposition
goes without any grammatical problems. It immediately solves the
given problems and leads to a final understanding of what is poetical-
ly described and ritually done during the recitation of this hymn. We
can more generally conclude that, when translating the Atharvavedic
hymns, we need to always keep an eye on Vedic lexical polysemy and
complex interwoven practical and ritualistic metaphorical levels and

1 “18. Let the baby come here unharmed, alive out of a living one (the mother). 19.
O afterbirth, descend. You are neither flesh nor [part of the] abdomen. O thick one,
descend. You are not attached in flesh, not in tendons, and not in marrow. 20. Let the
speckled, slimy afterbirth come out, so that a dog may eat it.” (Zehnder et al. 2024).
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what might be termed “multi-level associations” because — as shown —
the Vedic poets were masterminds in this respect.
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11. The Atharvans and Angirases as purohitas,
founders of the agnihotra, and the vratya
culture*

Paola M. Rossi

Abstract

The Atharvavedic collection has traditionally been attributed to priests known
as Atharvans and Angirases, figures whose identity belongs to a mythical past.
They are associated with the Vala myth, especially the Angirases, who act as
singers supporting Indra-Brhaspati, together with the Maruts, in the liberation
of the cows-Dawns from the cave of the Vala demon. This myth underlies Kuru
sovereignty and the hegemony that promoted the canonization of the Rgvedic
collection, the ecumenical reform of ritual preluding the srauta system, and the
redaction of an archetype of what would become the Paippalada and Saunakiya
recensions.

A single Rgvedic hymn from the earlier textual layer (RV 1.83), attributable to
the Kuru period, mentions both a single Atharvan and the Angirases (sts. 4-5)
as mythical founders of what would later be formalized as the agnihotra rite.
In this context, the rising sun Strya is invoked with the epithet vend- ‘tracker’,
a term associated with the vratya milieu, traces of which are preserved in the
Atharvavedic tradition and which also contributed to the legitimation of Kuru
sovereignty.

This paper therefore examines the relationship between the Atharvan and An-
gires figures as mythical “authors’ of the Atharvavedic corpus, the debated ori-

gins of the agnihotra rite, and the vratya context.

Keywords
Atharvan, Angiras, Kuru, agnihotra, vratya.

* As far as the Vedic texts are concerned, unless otherwise stated, the translation is mine.
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As is well known, the Atharvavedic collection is attributed to priests
called Atharvans and Angirases whose identity has been lost in a
mythical past. However, the Angirases in particular are correlated
to the famous Vala-myth, in which they play an important role as
the singers who, together with the Maruts, support Indra-Brhaspati
in freeing the cows-Dawns from the cave of the Vala demon. This
is the myth on which the very Kuru sovereignty is based, the he-
gemony that promoted the so-called ‘canonization’ of the Rgvedic
collection, the ‘ecumenical’ reform of the ritual that preluded the
$rauta reform, and the redaction of a sort of archetype of what would
become the Paippalada and the Saunakiya recensions. In actual fact,
the Atharvavedic textual material is considered the main source of
that peculiar science which pertains to the figure of the purdhita as
‘royal chaplain’: this figure was established when the role of ruler
came to be separated from the priestly one, that is during the Kuru
hegemony. However, neither the Angirases nor the Atharvans are ex-
plicitly correlated to the purdhita. With the development of the srauta
reform, the role of the Angirases seems to be that of fire priests. As
for the Atharvans, they are mostly mentioned as individual figures:
their role is related to the lighting of fire and to a mysterious “chief of
sacrifice”, which recalls the pravargya ritual. A single Rgvedic hymn
from the earlier textual layer (1.83) that is relatable to the same Kuru
period, mentions both a single Atharvan and the Angirases (stanzas
4-5) as mythical founders of what will be formalized as the agnihotra
rite in the Brahmanical srauta reform. On this occasion, the rising sun
Sirya is evoked with the epithet vend-, or “tracker’, which usually
refers to the so-called vratya-culture, of which, on the one hand, the
Atharvavedic collection itself preserves traces, and on which, on the
other, the same Kuru hegemony founded the recognition and legiti-
mization of its power.

As is well known, the Atharvavedic collection is traditionally at-
tributed to priestly categories called Atharvans and Angirases (athar-
vangirds-): the dvandva compound atharvangirds- is rarely mentioned
in the oldest Vedic textual sources, while it later came to denote the
samhitd of the fourth science (vidya)'. In actual fact, the Atharvavedic
textual collections were accepted by Brahmanical ritualistic science as
the ‘fourth veda’ presumably between the 4™ and 2" centuries BCE.

1 Cf. e.g., passages in SBM 11.5.6.7; 14.5.4.10; GB 1.1.24; 1.1.29.
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The famous late Rgvedic piirusa hymn 10.90, which turns the sacrifice
into a cosmic sacrificial rite, only mentions (cf. st. 4), the three sapien-
tial textual categories (fc- ‘stanza’, siman- ‘melody’, ydjus- ‘liturgical
formula’), which belong to the ‘threefold wisdom’ (trayi vidyd), and
no reference is made to a fourth category. In the very Atharvavedic
recensions, only a couple of occurrences of atharvangirds- are attested
and these appear in speculative hymns, congruent with the ritualistic
concept of the cosmicization of the sacrifice. The first of these is found
in $S 10.7, a brahmodya hymn devoted to the skambhd ‘pillar’ or cosmic
hypostasis, which resembles the Rgvedic piirusa, by means of which
the micro-, the meso- and the macro- cosmos reciprocally intertwine.
The second occurrence is mentioned in PS 16.84, which is similarly
devoted to a ritual element conceived of as the cosmic foundation, that
is ticchista, the ‘remnant of oblation’.

$510.7.20

ydsmad fco apataksan

ydjur ydsmad apikasan |

samani ydsya lomany

atharvangirdso miikham

skambham tam briihi katamdh svid evd sih | |

From whom they fashioned off the stanzas, from whom they scraped
off the liturgical formula, of whom the melodies [are] the hairs, the
Atharvans and the Angirases the mouth — that Skambha tell [me]:
which forsooth is he? (Whitney 1905, p. 592, slightly modified)

PS 16.84.6-7

rcah samani chandamsi
puranam yajusa saha |
ucchistaj jajfiire sarve
divi deva divisrital 11611
atharvangiraso brahma
sarpapunyajands ca ye |*
ucchistaj jajfiire sarve
divi deva divisrital | 171

2 Asimilar list also appears in TB 3.12.8.1-2: fco ydjiiriisi simani | atharvangirdsas ca yé |
sdroas tah || itihasapurandm ca | sarpadevajands ca yé | sdrvas tah |1 ‘The stanzas,
the liturgical formulas, the melodies, and all those who are the Atharvans and the
Angirases; epic and ancient stories, and all those who are snake beings and divine
beings.’
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The stanzas, the melodies, the meters, the ancient stories, with the li-
turgical formula, were born from the remnant of oblation, all the gods,
who abide in heaven, [were born] in heaven [from the remnant of ob-
lation].

The Atharvans and the Angirases, the sacred formulation, and [those]
who are snake beings and pious beings were born from the remnant
of oblation, all the gods, who abide in heaven, [were born] in heaven
[from the remnant of oblation].

It is worth noticing that in the former attestation the compound athar-
vangirds- is correlated with miikha- that is the “‘mouth’ of the cosmic
pillar, just as the brahmand- or priestly category is identified with the
mouth of the piirusa sacrificial body in RV 10.90.12%. In actual fact, the
Saunakiya collection probably underwent such a deep process of ‘brah-
manisation’ that the Atharvavedic textual material was definitely sub-
ordinated to the srauta priestly authority.

On the other hand, the latter occurrence of atharvangirds-, men-
tioned in PS 16.84.6-7, is part of a list of textual categories referring to
different forms of vidyds, in compliance with phraseology attested in
later Vedic texts (e.g., SBM 13.4.3.1-14; ChU 3.4.1-2; 7.1.2; etc.)®. The
same passage mentions peculiar semi-divine beings, as indicated by
the compounds sarpapunyajand- ‘snake beings and pious beings’ in
PS, and sarpadevajand- ‘snake beings and divine beings’® in TB. While
the compound punya-jand- can be interpreted in the light of late Brah-
manism as indicating “one who has lived a meritorious life in this
world with sacrificing, liberality, asceticism and good deed” (Bode-
witz 2013, p. 36), the compound sarpa-jana-, referring to ‘snake-be-
ings’, seems to hint at that intermediate sphere between srauta ritu-
alism and ritual practices, whose statutes are not fully in accordance
with the official ones.

Furthermore, the same terminology appears in similar Atharva-
vedic lists (e.g., PS 9.26.5ab, PS 10.5.2a, PS 15.4.9b), especially in PS

3 RV 10.90.12: brahmano 'sya miikham asid | bahii rajanyah krtah | drii tad asya yad vaisyah |
padbhyim $idré ajayata | | “The brahmin was his mouth. The ruler was made his two
arms. As to his thighs — that is what the freeman was. From his two feet the servant
was born.” (Jamison, Brereton 2014, p. 1540).

4 As regards this kind of list of textual categories referring to vidyds, cf. Spiers 2025,
pp. 257-259.

®  As regards the interpretation of these compounds, cf. Bodewitz 1973, p. 97, n. 23;
2013, p. 53.
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16.30.5ab = SS 8.8.15ab, where the compound gandharvapsards- is used
in place of atharvangirds-, and the forefathers are also mentioned:

gandharvipsardsah sarpan

devin punyajanin pitin |

drstan adfstan isnami

ydtha sénam amiim hinan 11151 |

I propel forward Gandharvas and Apsarases, snakes [and] gods, pious
beings [and] the forefathers, those who are seen [and] those who are
unseen, so that they may slay that army:.

Thus, the Atharvans and Angirases as expressed by the compound
atharvangirds- seem to be associated with liminal beings, auspicious
protectors for their supporters, but terrible foes for their enemies and,
especially as regards the Paippalida recension, this sphere is their vidya 7.

Therefore, on the one hand, the quotation of the compound
atharvangirds- refers to the Brahmanical process of integration into
the $rauta system while, on the other, it is associated with sapien-
tial spheres other than the official hieratic one. From a synchronic
perspective, this can attest to a textual stage more permeable to a
cultural context that is ‘other’ than the official one, and diastratically
parallel to it, even though diachronically speaking it could be a token
of the pre-srauta culture.

In actual fact, according to Witzel (1997a, pp. 278-280), the Paippa-
lada recension in particular may preserve traces of a proto-Atharva-
vedic collection, dating back at least to the Kuru period and especial-
ly reflecting cultural changes promoted by the Kuru hegemony?®, in
relation to the model of kingship. In fact, it is by the time of the Kuru
period that proto-Vedic chieftainship, characterized by the double role
of ruler and priest, like the famous mythical case of Indra-Brhaspati,
came to be considered as supra-tribal sovereignty. The role of ruler
came to be separated from the priestly one and attributed to a sin-
gle supreme and cosmic lord, and the figure of the puréhita as ‘royal

¢ In the same hymn the Angirases themselves are mentioned in $S 8.8.13d ~ PS
16.30.3d: madhyena ghndnto yantu | sénam dngiraso mahim || ‘Let the Angirases go,
slaying the great army in the middle.’

As for a correlation between manifold vidyds and these categories of semi-divine
beings (snakes, Gandharvas and Apsarases, punyajand-, etc.), cf. namely Spiers 2025,
p. 257.

8 Cf. Witzel 1997b.
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chaplain’ or ‘domestic priest of the sovereign” was established, with
Brhaspati himself becoming the prototype of the purdhita ‘royal chap-
lain’. In actual fact, in the proto-Vedic phase the term purdhita lit. “‘one
who is placed in front” (purds- Vdha- “to place in front”) referred both
to Indra, as warrior leader, and to Agni, the leader in the sacrifice, in-
asmuch as he is the first one to proceed towards the gods®. Brereton’s
survey (2018, pp. 33-34) has demonstrated that in the earlier Rgvedic
hymns the term purdhita can correspond to the double function of ruler
and priest implied by the proto-Vedic chieftainship and personified by
the mythical figure of Indra-Brhaspati, where Brhaspati as ‘Lord of for-
mulation’ is an epithet for Indra. When the Kuru hegemony came into
existence, the term purdhita progressively came to indicate the person
responsible for ensuring and protecting royal authority, by means of
specific ritual practices, and this ritual science was relied on a textual
heritage, transmitted through the proto-Atharvavedic collection. This
is the sense in which Lubotsky claims that the “PS is more ‘royal-ori-
ented’ than the $5” (2025, p- 73). In actual fact, in a few Atharvavedic
passages especially in the PS, the term purdhita denotes the figure of
one who ensures the king’s victory: in 5 3.19.1cd ~ PS 3.19.1cd and SS
3.19.4cd = PS 3.19.3cd the term purdhita is used in an evident military
and royal context:

sdamsitam ksatrdm ajdram astu jisniir

yésam dsmi puréhitah | |

sharpened be the domain, ageless and victorious [for those] of whom I
am the chaplain

indrasya vdjrat tiksniyamsah
yésam dsmi purchitah | |

sharper than Indra’s mace, are those of whom I am the chaplain.

And Brhaspati is declared the puréhita-chaplain of the gods (devanam
purohitah)'® but, especially in PS 10.4.6d (purohitena vo rastram pratha-
yantu devah ‘May the gods expand your dominion through the chap-
lain”) and in PS 4.27.2abcd, he is the priest who supports the ruler:

®  As to the meaning of purdhita- in the Rgvedic collection, cf. Brereton 2018.

© E.g.,in 853.19.1cd ~ PS 3.19.1cd, PS 3.9.5 and PS 9.12.10.
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purohitah paramesthi

svardjyaya abhivardham

asmd akrnod brhaspatih |

tena sapatnan adharan krnusva ||

Brhaspati, the supreme chaplain, made a surpassing [libation?] for this
[man] here in order that he gains his own dominion. With that, subdue
your rivals! (Zehnder, Hellwig, Leach 2024)

On the other hand, the roles of Indra, Brhaspati and puréhita are still
interchangeable in PS 19.42.5™:

sa na indra purohito

visvatas pahi raksasah |

abhi gavo aniisata

abhi dyumnam brhaspate | |

O Indra, you who are placed in front of us, protect [us] from the de-
mon, from each side; bellow toward the cows, toward the heavenly
brilliance, o Brhaspati.

Likewise, in RV 8.101.12 = SS 20.58.4 Siirya himself, given his great-
ness, is called the purdhita of the gods, that is the lord of the gods; the
reference to his lordly pre-eminence (asurya-) suggests that the sun and
the supreme leader are identified with each other which is consistent
with the Kuru model of sovereignty.

bt siirya $rdvasa mahdm asi

satrd deva mahdr asi |

mahnd devanam asuryah purdhito

vibhii jyétir ddabhyam ||

Yes indeed! Siirya, you are great in fame; in every way, o god, you are
great. Because of his greatness the lordly one was set in front for the

gods, as the extensive undeceivable light. (Jamison, Brereton 2014, p.
1212)

Sanderson (2007, pp. 204-208) highlights that the ideal purdhita must
be an Atharvavedin brahmin or one who is competent in the Atharva-
vedic practices; however, the Atharvavedic textual material is tradi-
tionally attributed to the Atharvans and the Angirases, which would

1 Similarly, in $57.8.1b=PS 4.10.1b Brhaspati is defined puraetf- ‘leader’ from purah-etr-
‘one who goes in front’.
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mean that, in some way, the status of purdhita implies a connection
with dtharvan- and dngiras-, whoever and whatever these terms may
indicate, before and after the Kuru reform. In fact, in the Atharva-
vedic texts the term purdhita is not explicitly correlated to the Athar-
vans and the Angirases: only in SS 10.1.6 = PS 16.35.6 is it declared
that the descendant of the Angirases is placed in front as purdhita, as
protector from the makers of malicious contrivances.

praticina angirasih

adhyakso nah puréhitah |

praticih krtyd akftya

amiin krtyakfto jahi | |

The descendent of the Angirases facing [us], placed in front, is our
overseer: having made the malicious contrivances turn their backs, slay
those makers of malicious contrivances.

Finally, except for the two occurrences of the previously analyzed
dvandva compound atharvangirdsas ‘the Atharvans and the Angirases’,
both the Rgvedic collection and the Atharvavedic collections mention
the terms dtharvan- and dngiras- as two separate nouns — even though
they frequently appear in the same hymns — both in the singular and
plural forms: dtharvan- is quoted 12x in the Rgvedic collection — mainly
in the singular (9x sg. vs. 3x pl.) —, 17x in PS (8x sg.; 9x plL.), and 18x in
SS (12x sg.; 6x pl.), whereas drgiras- is found 69x in RV - mainly in the
plural form (23x sg. vs. 46x pl.) —, 49x in PS (3x sg.; 46x pl.), and 41x in
SS (5x sg.; 36x pl.). Such a textual distribution highlights the clear dis-
crepancy between the term dngiras-, used predominantly as a plural,
especially in the Atharvavedic recensions, and the term dtharvan-, pref-
erentially in the singular, used especially in the Rgvedic and Saunakiya
collections.

Takingintoaccountthese premises, the purpose of thearticleis toex-
plore which cultural role canbe attributed to figures defined as dtharvan
and dngiras in the light of the historical development of the Kuru
purdhita function.

1. Angirases and dngiras-

According to Schmidt (1968, pp. 36ff., namely p. 51) the term dngiras-
denotes an old priestly title, which only later was identified with the
eponym of a priestly lineage, which was well represented both by the
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plural form, the dngirasas, and the derivative angirasd- ‘descendant of
Angiras. However, in both the earlier and the later textual stages of
the Rgvedic collection, the plural form of drngiras is predominant (46x
pl. vs. 23x sg.). Moreover, the textual survey indicates that the plural
form almost exclusively denotes the mythical poetic-priestly group
associated with Brhaspati ‘Lord of formulation’, who, in turn, as an
epithet for Indra, represents the poetic-priestly Indraic counterpart of
chieftainship, that is the “poetic-priestly’ role of ‘formulating’ magical-
ly sounding expressions®. In this mythical context the Rgvedic Angi-
rases are correlated to the famous Vala myth: the sun/Dawns/cows,
hidden in a cave by the Vala demon, are discovered and released by
Indra together with his Marut comrades, and supported by Brhaspa-
ti, accompanied by the Angirases. Indra himself is defined as drngiras-
vat- ‘one who is accompanied by the Angirases’ in a couple of Rgvedic
verses'’; in particular, he is accompanied by the songs of the Angirases:

RV 2.15.8ab

bhinad valdm angirobhir grnand

oi pdrvatasya dymhitany airat |

Being sung by the Angirases, he split the cave. He broke apart the forti-
fications of the mountain (Jamison, Brereton 2014, p. 422).

RV 3.30.10cd

sugan pathd akrnon nirdje gih

pravan vanih puruhiitdm dhdmantih | |

[Indra] made the paths easy to travel, to drive out the cows. The choir
(vani-) [of Angirases]” aided the much-invoked one, breathing out.
(Jamison, Brereton 2014, p. 506, slightly modified).

2 Spiers (2020, p. 56) prefers to consider the term drigiras- as an eponym of a priestly
family, especially in comparison with the term dtharvan- interpreted as a mere
priestly appellative.

3 As regards the etymological reconstruction of bhaspdti-, cf. Pinault 2016: the
correlated term brdhman- is ascribable to PIE *bhré¢h- ‘to formulate” implying the
special power of interacting magically with reality.

¥ RV 2.11.20d: bhindd valdm indro dngirasvan |1 “Together with the Angirases, Indra
split the Vala cave” (Jamison, Brereton 2014, p. 415); similarly, in RV 6.17.6d: #d
iroad gi asrjo dngirasvan || “Accompanied by the Angirases, you sent the cows
surging up from the enclosure” (Jamison, Brereton 2014, p. 795).

5 This is Schmidt’s interpretation (1968, p. 141).
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RV 4.50.5

sd sustiibha sd rkvata ganéna

valdm ruroja phaligam rdvena |

bfhaspatir usriya havyasiidah

kdnikradad vivasatir iid ajat | |

He with his flock possessing good rhythm (sustiibh-), the flock possess-
ing chant (fkvat-) — he broke Vala, broke its bolt with his roar (rdva-).
Brhaspati drove up the ruddy [cows] who sweeten the oblation, who
kept lowing as he was bellowing. (Jamison, Brereton 2014, p. 634)

RV 1.62.5ab

grnand dngirobhir dasma vi var

usdsa siiryena gobhir andhah |

Being sung by the Angirases, o wondrous one, you uncovered the
blinding darkness along with the dawn, with the sun, with the cows.
(Jamison, Brereton 2014, p. 182)

In actual fact, the Rgvedic verses underline the fact that the Angirases
together with their lord Brhaspati can split the Vala’s cave by means
of a peculiar “weapon”, namely their voice, modulated in the form of
natural and animal sounds, of vibrating chants and songs. For exam-
ple, in RV 6.65.5c ‘(the Angirases) have split [mountains] apart with
their chant (arkd-) and sacred formulation (brdhman-)'¢; similarly, in RV
6.11.3cd the relationship between the Angirases and their vocal skills
is indicated”:

vépistho angirasam yad dha vipro

mddhu chando bhanati rebha istaii | |

When the most inspired of the Angirases, the inspired poet (vipra-)
rhythmically speaks his honey, hoarse-voiced (rebhi-) in his quest.
(Jamison, Brereton 2014, p. 785)

The distribution of the references to the Angirases in relation to In-
dra-Brhaspati’s deed throughout all the Rgvedic textual layers testifies
to the fact that the mythical role of the Angirases is well aligned with
the textual revision and the consequent Rgvedic ‘canonization” car-

1% RV 6.65.5¢: vy arkéna bibhidur brahmana ca | Translations after Jamison, Brereton 2014,
p. 864.

7 As to the interpretation of these verses, cf. Jamison’s Translation Commentary at:
<http://rigvedacommentary.alc.ucla.edu/wp-content/uploads/2026/02/VI.1%E2%80
%9329-2-1-26.pdf>.
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ried out in the Kuru phase. Moreover, the later Rgvedic textual layers
which are directly correlated with the Kuru hegemony give much em-
phasis to the motif of an “acoustic’ function attributed to the Angirases:
for example, in RV 10.67.3 while Brhaspati’s comrades are ‘constant-
ly gabbling like geese’ (hamsd- iva vivadad-)'®, Brhaspati himself raises
praises and songs:

hamsair iva sakhibhir vivadadbhir

asmanmadyani nihand vydsyan |

brhaspatir abhikanikradad gah

utd prastaud tic ca vidodrm agayat | |

Along with his comrades, who were constantly gabbling like geese,
while he was throwing open the fastenings made of stone, while he kept
roaring to the cows, Brhaspati both started the praise song (pm—\/stu—)
and struck up the melody (Vga(y)-), as knowing one. (Jamison, Brereton
2014, p. 1489)

Here, Brhaspati appears to be the mythical counterpart of the priest
singer-udgatf-, who later on in the classical srauta ritual would become
responsible for singing the melodies (siman-). On the other hand, the
Angirases are also correlated with the sdmans in the later Rgvedic sec-
tions: for example, in RV 10.78.5d the Maruts are said to display all
forms ‘like the Angirases through their samans’ (dngiraso nd simabhih),
and especially in RV 1.107.2ab it is declared that the melodies-samans
pertain to the Angirases:

iipa no deva dvasd gamantu

dngirasam samabhi stiydmanah |

Let the gods come close to us here with help, being praised with the
melodies of the Angirases. (Jamison, Brereton 2014, p. 254)

In these verses, the act of praising through melodies-samans is ex-
pressed by the same root Vstu- ‘to praise’ which, as mentioned above, is
also attributed to Brhaspati. The technical term stétra-, which denotes
the section of simans sung by the priest singer-udgatf in the $rauta ritu-

8 A similar image, but more elaborated, is found in RV 10.68.1: udapriito nd viyo

rdksamanah | vdvadato abhriyasyeva ghésah |giribhrdjo nérmdyo madanto | bfhaspdtim
abhy arka andvan || “Constantly gabbling like water birds watching out for each
other, like the sounds of booming (thunder) emanating from a cloud, exulting like
waves stiff-peaked (like) mountains, the chants (drka-) bellowed toward Brhaspati.”
(Jamison, Brereton 2014, p. 1491).
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al, derives from this root. Therefore, as Insler also suggests (1998, p.
17), the Angirases may represent the sapiential repertoire based on the
performative power of the voice, that of the singer-udgat/ who was well
integrated into the srauta reform. In this sense in RV 10.68.2a Brhaspa-
ti himself is called Angirasa, ‘descendant of Argiras’, thus confirming
what is declared in RV 3.31.7d, in the Vala-myth context: “Then he (In-
dra-Brhaspati) became [an] Angiras immediately upon singing’".

It is worth noticing that the Atharvavedic recensions contain an im-
portant hymn devoted to Vacaspati the ‘Lord of Speech’, but also the
“Lord of Voice’, $S 1.1, that is the first hymn of the 5aunakiya collection,
and PS 1.6 respectively. Its eminent position in the Saunakiya recension
indicates the higher degree of Brahmanical integration of the SS; in
fact, in the ritualistic tradition Brhaspati is also known as vacdspdti-*.
Moreover, the very Angirases themselves may be alluded to by the
opening expression ‘thrice seven’ (trisaptd-) in SS 1.1.1a; Brhaspati
himself could be their purdhita, that is the leader of the singer-priests.

Therefore, the term drngiras- appears to mostly denote a mythical
figure: by the time of the Kuru liturgical reform, this figure had taken
on the important priestly role of poet-singer, just like the assistants of
the mythical Brhaspati, the purdhita par excellence. Outside the myth-
ical context, the profile of the figure called drngiras-, especially when
the term is mentioned in the plural form, fluctuates between that of
members of a poetic lineage* and semi-divine propitious beings, wor-
thy of worship and correlated to the ritual context. This emerges once
again in the very recent Rgvedic books and especially in the Athar-
vavedic recensions, that is in correspondence to the Kuru hegemony.
For example, in a hymn against their enemies, the Angirases are invit-
ed to destroy the enemy’s army in SS 8.8.13d ~ PS 16.30.3d, while in
$S 2.12.4-5 = PS 2.5.4-5 they protect people from evil (papd), together

¥ RV 3.31.7d: dthabhavad dngirah sadyé drcan | Translations after Jamison, Brereton
2014, p. 509. On the other hand, in RV 7.42.1a the Angirases themselves are brahmin-,
that is gifted with the ‘sacred formulation” (brdhman-).

2 Cf. the commentary by the scholars of the Zurich Project: Thomas Zehnder, Oliver
Hellwig, Robert Leach at: <https://www.atharvaveda-online.uzh.ch/edition/
01/006/01>.

2 Cf. Whitaker 2016, namely p. 694.

2 E.g. in PS 11.2.6 the Angirases are evoked together with poetic lineages such as the

Atris and the Gotamas.



11. The Atharvans and Angirases as puréhitas 267

with all the gods, the Vasus, the Adityas and the forefathers®. They
are frequently associated with the plural form of the term dtharvan-,
either in the same stanza or just in the same hymn. For example, in
the funeral hymn RV 10.14 the Angirases are mentioned in stanza 6
together with the forefathers and mythical priestly groups, such as
the Bhrgus and also the Atharvans:

dngiraso nah pitdro ndvaguvah

dtharvano bhigavah somyasah |

tésam vaydm sumatail yajaiyanam

dpi bhadré saumanasé syama | |

The Angirases, our forefathers, the Navagvas, the Atharvanas, the Bhrgus
deserving of soma — may we be in the favor of these who are deserving
of the sacrifice; may we be also in their propitious benevolence. (Jami-
son, Brereton 2014, p. 1392)*

This stanza is also found in the Atharvavedic funeral hymns SS 18.1.58
and in PS 18.63.1, but even in the mantric Yajurvedic collection (e.g.,
TS 2.6.12.6; VS 19.50), thus confirming the process of Brahmanization
applied to the Atharvans and the Angirases, who have become ‘wor-
thy of sacrifice’ or “worthy of worship’ (yajiiiya-). Moreover, three other
stanzas in the same hymns mention the Angirases: Yama, the king, is
strengthened by the Angirases (RV 10.14.3 =S5 18.1.47 =PS 18.61.7); the
Angirases are identified with the forefathers (RV 10.14.4 = 8518.1.60 =
PS 18.63.3); the Angirases, worthy of sacrifice (yajfiiya-), accompany
the deceased (RV 10.14.5 = 85 18.1.59 = PS 18.63.2) along the way of
the forefathers; finally, only in SS 18.1.61d is it said that ‘the Angirases
went by the path to heaven’ (patha dyam dngiraso yayiih).

Furthermore, in $S 11.6.13 = PS 15.14.6 the Atharvans and the An-
girases are also mentioned as plural nouns on a list of divine and
semi divine beings: the former are defined deva- ‘divine’ and the latter
manisin- ‘“wise’:

aditya rudrd visavo
divi devd dtharvanah |

% Similarly, in PS 12.11.1 the Angirases are evoked together with the Adityas, as if they
were deities.

24

Spiers (2020, pp. 56-57) proposes another interpretation: pitdrah ‘forefathers’,
dtharvanah ‘atharvans’ and somyﬁsah ‘worthy of somic oblations” are appellatives of
the Angirases, the Navagvas and the Bhrgus respectively.
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dngiraso manisinas té
no muficantv dmhasah | |

The Adityas, the Rudras, the Vasus, the divine Atharvans in heaven, the
wise Angirases, let them free us from oppression. (Lelli 2020, p. 166)

Finally, in SS 3.21.8cd = PS 3.12.8cd drigirasah are the priests who call
upon the gods using their vocal skills, but the form drngirasah can
even be interpreted as an accusative, like devin. The verse visvan devin
dangiraso havamahe | imdm kravyadam samayanto agnim 11811 can either
be translated as “We as Angirases, call upon all the gods: let them ap-
pease the flesh-eating fire here’, or as ‘We call upon all the gods, the
Angirases: let them appease the flesh-eating fire here’. In this case,
while the former interpretation considers the Angirases as those who
are committed to inviting the gods to the ritual fire, by means of their
singing and vocal skills, the latter correlates the divine Angirases with
the ritual fire. Such an ambiguity regarding their ritual role, between
voice and fire, is also present in PS 16.140: in particular, an equivalence
involving the plural form dngirasah is proposed in stanza 2, that focus-
es on the ritual cow; there are no exact textual correspondences to the
Saunakiya version:

PS 16.140.2ab

chandamsi riipam angirasah santapah

brahma padavayam brahmano dhipatih |

The meters are [her] shape, the drigirases are the burning ones the sa-
cred formulation is [her] guide, Brahmin is [her] over-lord.

In this chain of meso- and micro-cosmic equivalences the fire’s flame-
santapa- (lit. ‘the burning one’) corresponds to the plural of dngiras-,
but also Brahmin and sovereign (brahmana- / ddhipati-) are equated to
each other; in this sense, the plural of dngiras- can refer to both the
flames of the ritual fire and also to members of the ruler’s entourage,
somehow associated with cattle, thus mirroring their mythical role as
supporters of Indra-Brhaspati®.

% The motif of the Angirases and the cow is found in PS 16.136.9 ~ $510.9.9: gandharva
apsaraso devi | rudrd angirasas toa | ete tva sarve gopsyanti | satiratram agnistomam
ati drava |1 ‘O heavenly [cow], Gandharvas and Apsarases, Rudra’s sons and
Angirases [will protect] you, all these ones will protect you: run beyond the over-
night soma sacrifice, you in person!’. Also in this case, in the corresponding $S
10.9.9 the term drgiras- is not mentioned: the verse rudrd angirasas tva is missing.
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Such an ambiguity between the priestly role of singers invoking
the presence of the gods with their voices, and the divine ritual fire
appears definitively solved in two Atharvavedic stanzas, $S 10.7.18
=PS 17.8.9 and $S 10.7.34 = PS 17.10.5, from the brahmodya hymn S$S
10.7 = PS 17.8-10, mentioned above with reference to the compound
atharvangirds-, which belongs to the later phases of the Brahmanical
revision of the Atharvavedic textual material:

$510.7.18=PS 17.8.9

ydsya $iro vaisvanardh

caksur dngirasé "bhavan |

angani ydsya yatdvah

skambham tam briithi katamdh svid evd sdh | |

Whose Vai$vanara was the head, [whose] drngirases were the eye, whose
sorcerers were the members — that Skambha tell [me]: which forsooth
is he?

$510.7.34=PS 17.10.5

ydsya vitah prandpandu

cdaksur dngirasé "bhavan |

diso yas cakré prajiidnih

tasmai jyesthﬁya brahmane namah | |

That whose wind was breathing in and breathing out, [whose] the drgi-
rases were the eye, who made the heavenly directions his tokens of rec-
ognition — to the cosmic principle (brdhman), the pre-eminent one, be
homage to that.

In these stanzas the term drngiras- refers respectively to a ritual con-
text — as vaisvanard- fire ‘belonging to all men’ appears to suggest —,
and to a micro-macro-cosmic sphere. The plural dngirases must be the
counterpart of the ‘eye’ (ciksus-), which is correlated to human sight,
and cosmically to the sun. The neuter brdhman- suggests that the me-
so-cosmic ‘sacred formulation” and the mythical Brhaspati, ‘Lord of
formulation’, are turned into a cosmic principle: the ‘Brahmanization’
process is brought about®.

This association of the term dngiras- with the fire is also found in an
earlier textual stage, but only when it is mentioned in the singular: for
example, out of the 23 occurrences of the singular form in the Rgvedic

2% Brahmaveda is another title of the Atharvavedic collection, as indicated in the late
Vedic texts: e.g., in GB 1.3.2.
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collection, it is frequently used as an epithet for the fire?’. In RV 5.11.6
dngiras-‘fire’ is said to be found in the wood by the Angirases them-
selves: the mythological Angirases who find the hidden sun are per-
sonified by the priests who ‘find’ the fire in the wood, that is, kindle it.

tvam agne dngiraso githa hitdm

dnv avindaii chisriyandm vine-vane |

sd jayase mathydmanah saho mahdt

tvam ahuh sdhasas putram angirah | |

You, Agni, did the Angirases find, though you were hidden in secret,
resting in every piece of wood. Being churned, you are born to great
strength. You they call the child of strength, o Angiras. (Jamison, Brere-
ton 2014, p. 675)

Similarly, in RV 6.16, a peculiar Rgvedic hymn which probably results
from the textual revision carried out in at least the Kuru phase®, the
singular dngiras- is the fire itself”; in RV 1.31.1 Agni is defined as ‘the
first Angiras’ (prathamé dngirah); angirastama- ‘the best of the Angirases’
is an epithet for Agni, especially in the Rgvedic stanzas belonging to
the later textual stage (e.g., RV 1.31.2; 1.75.2; 8.23.10; 8.43.18; 8.44.8)
and even in RVKh 7.34.5; also, in KS 22.12 Agni is defined as drngiras-.
Therefore, such a close relationship with the fire appears to be espe-
cially emphasized in the textual stage directly correlated to the Kuru pe-
riod and the mantric texts: the aforementioned, stanza RV 5.11.6 is also
mentioned in the later Yajurvedic collections (e.g., MS 2.13.7b: 156.4; KS
39.14b; TS4.4.4.3b), aswellasinRV 6.16.11a (TS2.5.8.1;4; VS 3.3a). More-
over, the fire-dngiras- equivalence is congruent with the folk etymolo-
gy mentioned in the later ritualistic texts (e.g., in Satapatha-Brahmana

¥ Anexception is found in RV 1.139.9a, where the singular drngiras- is mentioned as the
name of an ancient poet, together with other ancient seers, such as Kanva and Atri;
moreover, stanza 10 of the same hymn mentions Brhaspati, defined as seeker-vend
and thus referring to the Vala-myth, where he seeks and finds the cattle-sun together
the Angirases.

% As to the peculiar structure of the Rgvedic hymns 6.15 and 6.16, see the introduction
to their translation in Jamison, Brereton 2014, p. 788; 791. In these same hymns the
term dtharvan- is also mentioned as one who churns the pieces of wood from which
the fire is kindled (RV 6.15.17; 6.16.13).

» RV 6.16.11: tdm tva samidbhir angiro | ghrténa vardhayamasi | brhdc chocd yavisthya ||
“You (Agni), Angiras, with kindling sticks, with ghee do we strengthen. Blaze aloft,
youngest one” (Jamison, Brereton 2014, p. 792).
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5.5.4.8): dngiras- is related to the term dngara- ‘coal’, thus referring to
the dngiras’s priestly role of kindling the fire.

Therefore, by the time of the development of the ritual reform pro-
moted by the Kuru hegemony, the plural form of dngiras- denotes on
the one hand the group of singers-priests who evoke deities, especially
Agni, just as the mythical Angirases evoke the sun-cattle by means of
their vocal skills; on the other, the single drngiras is identified with Agni
itself, who, in the earlier Rgvedic textual layers, is also defined purdhita
that is as one who, proceeding in front, is the first to bring oblations
to the gods. His role is the same as that of Brhaspati, the leader of the
Angirases.

In this perspective, it is worth noticing that another etymological
reconstruction is possible, albeit questionable®: drgiras- can be a deriv-
ative of a root Varig- meaning ‘to sing’, together with the term angiisd-
‘song’, attested throughout the Rgvedic books (e.g., RV 1.62.1;1.117.10;
4.29.1; 5.74.8; 6.34.5; 9.90.2), whereas, in the Atharvavedic collections,
only a hapax angosthya- ‘praised in songs’ (Griffiths 2009, p. 50) is found
in PS 6.3.12b. For example, in RV 1.62.1b the verse angisim girvanase
angirasvdt ‘[we think up] a song for one who longs for hymns, just as
the Angirases did’, suggests a connection between the term arngiisd-
‘song’ and the Angirases, at least as a play on words, that is, as a poetic
device.

According to Bailey (1957), dnigiras- may be a cognate of the Greek
ayyelog (dngelos) ‘messenger” and Old Persian *angara “horse couri-
er’, attested in the Greek sources as &yyagog (dngaros). In actual fact,
the Angirases, as a priestly group, are in charge of finding the sun-
fire inasmuch as they call and evoke it by means of sounding calls,
chants, or songs as ‘messages’. In this sense, in the second stanza of
the same Rgvedic hymn 1.62 the connection between the Angirases
and the term angiisd- ‘song’ is once again suggested by means of the
derivative angisya- ‘singing, songful’, used as an attribute of the term
saman- ‘melody’:

prd vo mahé mahi ndmo bharadhvam
angisyam savasandya sima |

yénd nah piiroe pitirah padajiidh
dreanto dngiraso gd dvindan ||

% Cf. Bailey 1957, p. 52; Schmidt 1968, p. 51; Mayrhofer 1992, pp. 48-49; Pontillo 1996.
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Present your great reverence to the great one, a songful melody to the
forceful one, with which our forefathers, the Angirases, knowing the
track/word (padajiia), chanting, found the cows. (Jamison, Brereton
2014, p. 182)

Here too, just as in the previous verses, the alliteration / ang / ang / may
have contributed to creating this correlation between the ritual role of
the single dngiras-fire and the mythical function of the Angirases as
singers. However, the footprints of the cows, stolen by the Vala demon,
are recognized and decoded as words by the Angirases themselves
through another poetic pun, that is the polysemic term padi-, meaning
both footprint/track and word.

This would mean that in the Kuru period to which this hymn prob-
ably belongs, the mythical Angirases are assumed as the model for
the ritual “finders of cows’, that is, as the poets-singers of the songful
melody (angisya- siman-), but we must remember that finding cows
in the ritual context means ‘finding fire’, following the track-padd of
the fire. Similarly, in RV 1.78.3 the adverbial expression angirasvit-,
conventionally translated as “as the drngiras- did’ refers to the Angiras-
es’ mythical role of calling upon the cattle-sun since it is equivalent to
that of the priests who evoke — from the root Vhav'- — the fire during
the ritual. As mentioned above, in another late Rgvedic hymn, RV
10.67, they are defined as ‘heroes of the lord (dsura-)’ in stanza 2: now,
if we consider that in the Rgvedic collection the term dsura- frequent-
ly refers to Agni-fire (Hale, 1986, pp. 38ff.), the Angirases would seem
to be correlated to Agni; the same pun footprint/track-padd / word-
padi is used, and the inspired poetic word of the Angirases preludes
to the ‘foundation of the sacrifice”:

rtdm Samsanta rjii didhyanah

divds putrdso dsurasya virih |

vipram paddam dngiraso dadhanah

yajiidsya dhidma prathamdm mananta | |

Pronouncing the truth, thinking straight, the sons of heaven, the heroes
of the lord, the Angirases, establishing their inspired word/laying their
inspired track (vipra- padd-), pondered (Nman-) the first foundation of
the sacrifice. (Jamison, Brereton 2014, p. 1489).

If it is true that in some other stanzas Agni himself as the conveyor of
the oblation (havyavih-) is traditionally considered purdhita and divine
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‘messenger’ and is called drngiras-, vipra- ‘inspired poet’ (RV 1.127.2b)
and kavi-‘sage poet’ (RV 8.102.17b), in this hymn, instead, the lord-dsura
is not Agni, but Brhaspati, to which the hymn is devoted: Brhaspati is
not only the leader of the Angirases, but, as Indra-Brhaspati, he is also
the personification of kingship. In actual fact, dsura- is also an epithet
of Indra (Hale 1986, p. 50), especially as overlord, thus representing
the Kuru model of sovereignty. Stirya himself, above-mentioned, is en-
dowed with lordly pre-eminence (asurya-) in RV 8.101.12 = $S 20.58.4.

Lastly, in RV 1.83.4 the Angirases are defined as those ‘endowed
with the kindled fire’ (iddhzigni-) for the first time, and therefore, as
those able to assume ‘vigour’ (vdyas-), thus ensuring wealth for the
community:

ad dngirah prathamdim dadhire viyah
iddhagnayah $amya yé sukrtydya |
sarvam panéh sam avindanta bhojanam
d$odvantam gémantam i pasim ndrah | |

The Angirases, who had (previously) kindled the fires with ritual labor
and good ritual performance, after that first acquired their life-force.
They collected together all the sustenance of the niggard, livestock
consisting of horses and cows — the superior men. (Jamison, Brereton
2014, p. 211)

The rare -a thematized form dngira- here mentioned® instead of the
usual -as stem drngiras- occurs only once more in the Rgvedic collection,
that is in RV 4.51.4c: in this hymn the Dawns are evoked to appear,
and, in turn, they dawned on the Angiras (loc. sg. drnigire). There is also
a reference to the Vala-myth, since, according to the myth, the Dawns
appeared to the mythical Angirases, who sought them by means of
their vocal and poetic skills. However, the term drngira-, as singular,
can also refer to the ritual priestly function, mirrored by the myth: the
term dngira- connotes one who invites the Dawns to appear by means
of his vocal and poetic skills; in this way the fire — both as meso- and
cosmic fire — burns. Therefore, the ritual Angiras takes part in a morn-
ing rite, in which sun-dawns are evoked, and the act of kindling fire
is equivalent to the mythical action of ‘seeking sun’, calling upon it.

3 It is found in the later Vedic texts, such as MundU 1.1.2. It is congruent with the
Prakrit tendence to reduce -as stems into -a stems.
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In light of this survey, it is evident that the figure called dngiras- is
characterized by a double profile: on the one hand, as a member of
the mythological group of Indra-Brhaspati’s companions who seek
the cattle-sun, he contributes to promoting the aetiological motif that
legitimizes the formation of the priestly category of poets-singers,
which historically emerged in the development of the srauta reform,
introduced by the Kuru hegemony. On the other hand, especially as
a single dngiras, he is considered as a sort of mewtoc Vpetc of the
ritual fire: he is literally one who seeks the traces of the fire, evoking it
ritually by means of his poetic words and songs, and therefore the fire
itself is identified with him.

Similarly, in the mythical context the sounding aspect is combined
with light which, in this case, is the solar light that is sought and found.
According to such an overlapping between solar and fire imagery, the
Angirases are able to go along the path to heaven, as messengers.
Moreover, the aforementioned attestations of the derivative angirasd-
‘descendant of drigiras-" as puréhita (SS 10.1.6 = PS 16.35.6) are in com-
pliance with this double value conveyed by the term drngiras-: dngiras-
is one who moves in front as an equivalent to the fire, but also as one
of the companions of Brhaspati, the prototype of the historical puréhita,
angiras- is one who goes ahead, to the sun.

In a diachronic perspective, the relationship between drngiras- and
solar light is consistent with the model of sovereignty promoted by
the Kuru hegemony: the overlord of the clans is a new sun, mount-
ing heaven; in this case drngiras- as fire can open the path to heaven:
he/it is literally the puréhita- “placed in front’. This fire is not only the
fire of the royal consecration (rajasiiya), but a fire which every day re-
founds the royal supremacy, by means of the function of the purdhita
priest, who re-confirms daily kingship through the agnihotra rite. It is
assumable that this specific function attributed to the purohita priest
determined the overlapping between the single dngiras- and the fire: by
kindling the morning fire he evokes the daily-sun, together with sung
mantras-messages, which magically ‘find the sun’.

2. Angirases and the agnihotra rite

As Geslani highlights (2018, pp. 78-79), the close relationship between
the king and his purdhita priest, established by the royal consecration,
is reaffirmed daily by means of the morning ritual of kindling the
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fire, according to AVParis 4.1.1-3. Each morning the purdhita repeats
the ritual performed on the occasion of the consecration prescribed
in Kaus$ 17.28-30: he addresses the king with the hymn $S 4.22 = PS
3.21 thereby ensuring his supremacy as ekavrsdn- “unique bull’, that
is overlord of the clan, gifted with solar splendor (vircas-). Moreover,
the purchita must kindle the fire while reciting $S 5.24 = PS 15.7, a
hymn devoted to all the gods, who are evoked one by one to support
the king. In the refrain the term purodhai- indicating the “office of the
purdhita’® is repeated to emphasize the close correlation between the
morning kindling of the fire, performed by the purdhita, and the cos-
mic overlord.

However, in the srauta systematization, the rite of the morning kin-
dling of the fire corresponds to the agnihotra, that is literally ‘offering
oblations to Agni” (Sakamoto-Goto 2020, pp. 183-184): it is performed
twice a day — early evening and early morning —, and consists of an
oblation of milk, cooked with a little water on the Garhapatya fire and
poured into the Ahavaniya fire twice. Nonetheless, according to sev-
eral scholars (Bodewitz 1976, pp. 1-5; 116; Sakamoto-Goto 2020, pp.
188-189), the classic version of agnihotra, as normalized in the Srauta
manuals, results from the combination of two pre-srauta independent
rites, that is, a fire-rite, aiming at maintaining the fire to ensure the
continuity of the lineage, and a sun rite, correlated to the pravargya
rite, at the break of day. The latter is aligned with the Kuru model of
sovereignty and is correlated to the warrior sphere: for example, Indra
himself is called janitd siiryasya ‘generator of the sun’ in RV 3.49.4c and
Indra djanayat siiryam also ‘generated the sun’ in 2.19.3¢, as well as in
RV 8.89.7 it is declared that Indra makes the sun mount in heaven. In
particular, in Rgvedic hymn 3.31, devoted to Indra — mentioned above
in relation to the Vala-myth and the Angiras (sg.) as an inspired poet
(cf. fn. 19) — there are also references to a form of the agnihotra rite: in
stanza 15 Indra is defined as the shining one (didyana-), who generated
(ajanad) the sun, the dawn, the way and the fire; finally, stanza 17ab
refers to the alternation of night and day thanks to the sun:

dnu krsné vdsudhiti jihate
ubhé sitryasya mamhdnd ydjatre |

32 Cf. Lelli 2020, p. 119.
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pdri ydt te mahimdnam vrjddhyai

sdkhaya indra kamya riipyah ||

The two black treasure-chambers [=Dawn and Night], deserving the
sacrifice, follow (each other) in succession through the magnanimity of
the Sun, when your amiable, straight-flying comrades (gather) round
about, to twist your greatness (toward them), Indra. (Jamison, Brereton
2014, p. 510)

Here Indra’s comrades are the Maruts, the warrior counterpart of the
Angirases, just as Brhaspati is the priestly and “poetic’ counterpart of
the warrior Indra in the Vala-myth. The text seems to allude to a sac-
rificial session (sattra), performed by the Maruts (rjipyd- ‘moving like
eagles’) and gathered around Indra-Brhaspati; in stanza 19 of the same
hymn the adverbial form angirasvit, ‘like the Angirases did’ evokes the
mythological role of the Angirases as poets-singers who are seeking
the sun.

Similarly, in RV 7.42.5 Night and Dawn are invited to take part
in a rite, to which the Angirases go forth as ‘possessors of the sacred
formulation’ (brahmidn-); the Angirases themselves foreknow the wide
space (e.g., PS 3.38.9 = S5 9.5.16), and can ascend to the sun, together
with the gods in PS 19.40.15:

yena devd jyotisa dyam udayan
yenadityd vasavo yena rudrah |
yenangirasah svar aruruhus
tenod ayava yajamanau svasti | |

By that light by which the gods rose to heaven, by which the Adityas
and the Vasus, by which the Rudras and the Angirases ascended to the
sun, we both, the sacrificers, may rise to [heavenly] well-being.

The founding myth of the agnihotra is referred to in TB 2.1.1%: here the
Angirasas are the mythical performers and the rite itself is a form of
sattra ‘sacrificial session’. The oblation is defined gharma ‘heat’, as it is
in the pravarqya rite, and the milked cow is a spotted cow (pfsni), which
recalls the Maruts’ mother. In fact, the group of Angirases is implicitly
equated with the troop of Maruts.

The late Vedic ancillary literature of the Atharvavedic tradition also
provides us with a description of the agnihotra ritual: for example, the

% Cf. Dumont 1964, pp. 338-339.
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seventh section of the Vaitana-Siitra and chapter 45 of the Atharvaveda-
Paridista are entirely devoted to the early morning and early evening
versions. Among the mantras employed in the morning version, the
reference to heaven as svargd-, that is the place to and in which the
solar light moves (Scarlata 1999, p. 108), is recurrent: for example, in
VaitS 7.8 = AVParis 45.1.26 ‘I lead this sacrificer up here, to the heaven-
ly world’ (idam aham yajamanam svargam lokam unnayami); in VaitS 7.10
= AVPari$ 45.1.28 ‘I place you (‘spoor’, sruc-), who has the light of the
sun, gifted with wind and breath, heavenly and shining, for (reaching)
heaven’ (siiryajyotisam tva vayumatim pranavatim svargydam svargayopa-
dadhami bhasvatim).

The Angirases are not mentioned, but in VaitS 7.22 = AVParis 45.2.8—-
10 sarpetarajana- ‘snakes and other beings’, sarpapunyajana- ‘snakes and
pious beings’, and gandharvapsaras- ‘Gandharva and Apsarasas’ are
evoked. These beings are listed in the Atharvavedic hymns together
with the compound atharvangirds- ‘Atharvans and Angirases’, as men-
tioned above (e.g., PS 16.84.7; PS 9.26.5ab, PS 10.5.2a, PS 15.4.9b; PS
16.30.5ab = SS 8.8.15ab).

Lastly, Rgvedic hymn 1.83 refers to the rising-sun in stanza 5 (=
§S 20.25.5), after mentioning the Angirases in stanza 4 as those who
kindle the fire:

yajfiair dtharva prathamdh pathds tate

tatah siiryo vratapd vend djani |

d ga ajad usdna kavydh sdca

yamdsya jatdm amitam yajamahe | |

With sacrifices the Atharvan first stretched the paths. Thereupon was
the Sun, the protector of commandments, the tracker, born. Usana
Kavya drove the cows together. We sacrifice to the immortal birth of
Yama. (Jamison, Brereton 2014, p. 211)

In this translation, the last pida refers to Yama who is born immortal
inasmuch as he is the son of the sun. However, it could also be inter-
preted as a reference to Atharvan, who was born mortal, since he is
Yama’s son, but who has become immortal, as he is considered to be
the first to have paved the path to heaven: it is along this same path
that the sun also moves*. In this case the translation would be “We sac-
rifice to Yama’s son, [who has become] immortal’. In both cases the key

% Cf. Witzel-Gotd 2007, pp. 624-625.
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term is amita-‘immortal’, correlated with both the sun and the function
of ‘stretching the paths’. During the sprinkling of water in the agnihotra
rite, described in the Atharvavedic ancillary repertoire in VaitS 7.5 =
AVPari$ 45.1.11, the motif of “immortality” is emphasized by the fol-
lowing mantra: amrtam asy amrtam amytena samdhehi “you are immortal:
join immortality through immortality’.

Nonetheless, in the Rgvedic stanza the role of stretching the paths
to the sun and for the sun is attributed to the Atharvan and, in turn, the
sun is defined as vend-, ‘seeker, tracker’, like Brhaspati himself in RV
1.139.10. On the other hand, the controversial figure of Usana Kavya®
— mentioned in RV 1.83.5 — is frequently associated with both Indra
and Brhaspati and more generally in correlation to the Vala-myth, as
stressed by the expression d ¢4 djad "he drove the cows’ which appears in
this stanza. Moreover, according to a passage in KausS. 139.6, analyzed
by Jamison (2007, p. 130), he is unexpectedly linked to the Antharvans
and the Angirases of the Atharvavedic tradition but in the later Yajurve-
dic and Brahmana literature, he is defined as the singer-udgati of the
Asura, or even purohita of the Asura whereas Brhaspati as a descendant
of the Angirases is in turn the singer-udgati and purdhita of the gods
(e.g., JB 1.125). On the basis of convincing argumentation, Jamison
(2007, pp. 136-137) concludes that Usana Kavya is the mythical figure
who personified the poetic-priestly counterpart of the Indraic chieftain-
ship, a probable heritage of Indo-Iranian cultural unity: the patronymic
kavyad- identifies him as a descendant of Kavi, a title that denotes the po-
etic-priestly role associated with royal and warrior power*. However,
especially in relation to the Indo-Aryan development of solar imagery,
he was then assigned the epithet bfhaspiti-, so that some obscure tracts
of this mythical character, implied by his correlation to Atharvavedic
sorcery practices, were removed from the representation of leadership
in line with solar imagery and were in turn attributed to those who later
became the conventional personification of enemies, that is the Asura.

Such a cultural reconstruction would entail that a sort of proto-Ve-
dic or even Indo-Iranian cultural chain links usdna kavyd to bfhaspati
as both the mythical and poetic-priestly counterparts of an Indraic
chieftain: the former is correlated to magical practices and the latter
to solar worship, focused on the sunrise; this role developed into the

% Cf. Jamison 2007, pp. 124-137; namely, pp. 128-130.

% Similarly in the Iranian tradition: cf. Schwartz 2013.
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later purdhita ‘royal chaplain’, who is committed to supporting the king
as cosmic overlord, leading him along the paths to heaven, especially
at sunrise. In such a reconstruction, the troop of Angirases represents
the mythological counterpart of the Maruts, sometimes even showing
their young warrior attitude but, in turn, the single Angiras is an ep-
ithet for Brhaspati, also, or even identified with Brhaspati’s mythical
forefather, indicated as an inspired poet and fire priest, a supporter of
that solar worship. It is assumable that the more the figure of Brhaspati
is conceived as being separate from that of Indra and corresponding to
the autonomous priestly function, the more the Angirases assume the
role of ritual assistants, closely associated with the ritual fire. How-
ever, such an interpretation omits the figure of Atharvan, who in the
aforementioned late Rgvedic stanza is defined as the first to stretch the
paths through sacrifices.

3. Atharvan as head of the sacrifice

Out of the total 47 occurrences of the term dtharvan- in the Rgvedic
and Atharvavedic collections, more than half (29x) are in the singular
form. The plural is frequently found in the same stanza in which the
plural of dngiras- is also quoted, thus similarly representing forefa-
thers or semi-divine, but especially divine beings*; in PS 5.11.4a and
PS 6.26.2 they all are evoked together with the gods, whereas, in the
aforementioned $S 11.6.13 = PS 15.14.6, the Atharvans are explicit-
ly defined as “gods’. Moreover, the plural dtharvan is mentioned in
the Atharvavedic catalogue and in formulaic hymns: for example, in
PS 17.22.3 and 17.28.24 as well as in PS 16.94.5-8, PS 18.52.9-12 ~ SS
16.8.11-14 they are listed together with the Angirases, the descendants
of Atharvan and Angiras, the Seers and the descendants of the Seers.
As regards the other six plural occurrences, the Atharvans appear to
be a group of priests and/or magicians: for example, in PS 16.44.3 ~ SS
10.6.20 both the Atharvans and the Angirases are the magicians who
‘bind’ an amulet; in PS 12.7.1a = $S 4.37.1a the Atharvans alone are
those who in earlier times slew demons with a specific plant; in RV
9.11.2b they prepare the oblation of milk and honey; in RV 6.47.24b
they receive gifts from the victorious king.

¥ Cf. the aforementioned RV 10.14.6, $S 18.1.58 and PS 18.63.1.
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However, the majority of the occurrences of the term dtharvan- re-
fer to the singular form: according to Schmidt (1968, pp. 39—40), it is
mainly used as an appellative, especially in relation to Brhaspati; for
example, in RV 10.120.9ab (= PS 6.1.9a; SS 5.2.9a; SS 20.107.12a) dthar-
van- is an epithet for Brhdddiva- literally ‘one who possesses lofty heav-
en’ which refers to Indra-Brhaspati®. Similarly, the expression yajiair
dtharva prathamdh “with sacrifices the Atharvan first’, mentioned in the
very same stanza (5a) in RV 1.83 also occurs in RV 10.92.10c where
the reference is to Indra-Brhaspati®. In RV 10.48.2a Indra is defined as
the ‘bulwark and breast(-plate) of Atharvan’ (rédho vikso dtharvanas),
whereas, in turn, Indra’s sovereign power is praised by Atharvan’s ‘po-
etic insight’ (dhi) in RV 1.80.16a, ‘according to the old style’ (piirvitha).

The same connection between Atharvan, Brhaspati and poetry is
found in PS 5.2 ~ §S 4.1, where the term vend- ‘seeker, tracker’ is also
quoted (PS 5.2.2 = 8S 4.1.1; 5.6.1); in particular, in stanza 7 the term
dtharvan- is an appellative for Brhaspati which enigmatically refers to
kavi, as follows:

evatharva pitaram visvadevam

bihaspatir namasavocad acha |

tvam visvasya janita dhasy agre

kavir devan na dabhaya svadhavah | |

Thus has Atharvan, Brhaspati, called with homage unto the all-divine
father: “You, the creator of all, poet, not to be deceived, will place the
gods at the top, O self-ruling one”. (Lubotsky 2002, p. 16)

The Saunakiya version (4.1.7) presents a few textual variants, but the
same dtharvan-Brhaspati association is found:

Y06 ‘tharvanam pitdram devibandhum

bihaspdtim ndmasiava ca gdchat |

todm visvesam janitd yathasah

kavir devé nd dabhayat svadhiavan | |

You (vend-), who will approach with homage Atharvan, the father,
who is related to the gods, Brhaspati, may you be progenitor of all

3 RV 10.120.9ab: evd mahan brhaddivo dtharva | dvocat svam tanvam indram evd | “In this
way, the great Brhaddiva, the Atharvan, addressed his own self — that is, Indra.”

% RV 10.92.10c: yajiair dtharva prathamé vi dharayad | “with sacrifices the Atharvan first
distributed [fame]’: verbal forms derived from the root vi-Vdhar- ‘to distribute’ are
also used with reference to Indra, for example in RV 2.13.6a.
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[beings]: may the heavenly wise poet (kavi-), the self-ruling one, not
be deceived.

The same pada ‘Atharvan, the father, who is related to the gods’ (dthar-
vanam pitdaram devibandhum) occurs in 8§ 7.2.1a =SS 5.11.11b, and in
PS 8.1.11b and PS 20.1.3a but with the reading visvadeva- ‘one who be-
longs to all the gods’, in place of devdbandhu- ‘one who is related to the
gods’. There is no reference to Brhaspati in these hymns, but the same
expression pitdr- visvideva- ‘father, who belongs to all the gods’ refers
to Brhaspati in RV 5.40.6a. Furthermore, the motif of poetic speech
combined with ‘poetic insight’ (dhi-) and “poetic skills’ (kivya-) is pres-
ent in the Atharvavedic hymns from which these verses are taken: for
example, both $S 7.1 and PS 20.1 open with this enigmatic stanza®:

dhiti va yé dnayan vacd dgram

mdnasa va yé ‘vadann rtani |

trtiyena brahmana vavrdhandh

turiyenamanvata nama dhendh | |

Those who led the beginning of speech by poetic insight, who spoke
truths by the mind, grown by means of the third sacred formulation,
by the fourth one they brought to mind the name of the cow.

Similarly, $S 5.11 and PS 8.1 are parallel dialogue hymns, with Varuna
and Atharvan as speakers. Stanzas 2 and 3 of both hymns focus on the
poetic contest for the spotted cow (pfsni-): the key term is the neuter
kavya- ‘poetic skill’ and especially in stanza 3a Atharvan is declared to
be ‘truly profound with poetic skill’ (satydm ahdam gabhirih kivyena), so
that he is able to obtain the cow. $S 7.104.1b ~ PS 20.4.6b hints at the
same motif of the spotted cow obtained by Atharvan but also mentions
Brhaspati as his companion. On the other hand, Atharvan’s poetic
skills are highlighted in stanzas 5ab in the complex hymn RV 10.21,
when the fire is referred to:

agnir jaté dtharvana
viddd visvani kavya |
bhitvad diité vivdsvato [...]

% InPS 20.1 the first two stanzas are identical to the two stanzas that make up $57.1,
whereas the third stanza of PS 20.1 is parallel to the only stanza of SS 7.2: despite a
few variants, the three stanzas constitute a unique sequence.
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When Agni, just born, found all the poetic skills by means of Athar-
van*!, and became the messenger of Vivasvant [...].

Here the motif of the fire-messenger occurs once again, but Atharvan
and not Angiras is quoted. In actual fact the figures of Atharvan and
Angiras only seem to overlap in relation to the fire, especially with
regard to its kindling, thus alluding to the role of fire priest attributed
to both of them. For example, the adverb form atharvavit ‘as Atharvan
does/did’ refers to a primordial and archetypic ritual act attributed to
the dtharvan- in RV 6.15.17ab, who has to ‘churn’ (\/mtmth—), the sticks,
that is rub the wooden sticks against each other in a rotary movement
to cause friction to light the fire:

imdm u tydm atharvavdd
agnim manthanti vedhdsah |

this Agni here the ritual adepts churn, as Atharvan (did). (Jamison,
Brereton 2014, p. 790)

Therefore, the Atharvan appears to be associated with the ritual fire,
once again, but in the same stanzaitis also declared that in this way the
priests lead the fire along a crooked path, from dark places (syavya):
this image can refer also to the sun emerging from the darkness of
the night.

In actual fact, in RV 10.87.12 = PS 16.8.1 ~ $S 8.3.21, the fire is evoked
to smite the sorcerers, as Atharvan did: here Agni as the eye (cdksus-)
endowed with heavenly light is equated to the sun, which once again
recalls the motif of Indra-Brhaspati’s discovery of the sun. Therefore,
the adverbial form atharvavit ‘as Atharvan does/did” appears to refer
to Indra-Brhaspati’s role:

tdd agne cdksuh prati dhehi rebhé

Saphariijam yéna pasyasi yatudhinam |

atharvavdj jyotisa datvyena

satydm dhitroantam acitam ny osa | |

O Agni, in the hoarse-voiced [singer] fix that eye with which you see
the hoof-breaking sorcerer. As Atharvan did, with heavenly light burn

# As regards the interpretation of the function of the instrumental dtharvand, cf.
Jamison’s commentary at: <http://rigvedacommentary.alc.ucla.edu/wp-content/
uploads/2026/02/X.1%E2%80%9360-2-1-26.pdf>.
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down the unobservant who injures the truth. (Jamison, Brereton 2014,
p- 1530, slightly modified)

Moreover, in Rgvedic hymn 6.16 Angiras, Atharvan and Atharvan’s
son (Dadhyarfic) are mentioned in stanzas 11, 13 and 14 respectively,
all employed in the $rauta ritual of the establishment of the fire (agny-
adheya)*. However, the term drngiras- is used as an epithet for the kin-
dled fire itself, whereas the term dtharvan- is one who ‘churned forth’
the fire, with reference once again to a primordial and archetypic ritu-
al act of lighting the fire, enigmatically correlated to ‘the head of the
whole’ or “the head of everyone”:

tvam agne puskarad adhi

datharva nir amanthata |

miirdhnd visvasya vaghdtah 111311

You, Agni, did Atharvan churn forth from the lotus, did the cantors
[churn] from the head of everyone®.

The last pada is really puzzling: the term vaghit-, which is only attested
in the Rgvedic collection (22x) and conventionally translated as ‘can-
tor’*, can be reconstructed as PIE *h,y0g""-et- correlated to PIE *h, ueg*'-
‘to speak solemnly, to promise’, from which the root Voh- ‘to announce’
also derives, as a reduplicated present form (< PIE *h,eh,ug®"-)*. There-
fore, its literally meaning is ‘one who speaks solemnly’. As Jamison
highlights*, the term vaghdt- is correlated to vocal skills and “verbal
products”, so recalling the role of the Angirases: in actual fact, in RV
10.62.7 vaghdtah is quoted as synonym of Angirases, in relation to the
Vala-myth.

The motif of the head is more clearly combined with the term
dtharvan- in the Atharvavedic collections, that is in §S 10.2.26-27 ~ PS
16.59.9-10:

2 For example, in MS 2.7.3.4-6; TS. 4.1.3.2; 5.1.4.3; KS 19.4.26; SBM 6.4.2.2.

% As regards the problematic interpretation of this stanza, cf. Jamison’s commentary
at: <http://rigvedacommentary.alc.ucla.edu/wp-content/uploads/2026/02/V1.1%E2%
80%9329-2-1-26.pdf>.

#  Cf. Jamison’s commentary ad 1.3.5 at: <http://rigvedacommentary.alc.ucla.edu/wp-
content/uploads/2026/02/1.1-99-2-1-26.pdf>, p. 3.

% This is a cognate of Av. aojaite ‘to proclaim solemnly, to announce’, Gr. evyouat ‘to
promise solemnly’, and Lat. voved ‘to vow’: cf. Beekes 2010, p. 486.

% Cf. fn. 44.
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miirdhanam asya samsivya

dtharva hidayam ca yat |

mastiskad iirdhvdh prdirayat

pavamand ‘dhi Sirsatdh 11261 |

tdd va dtharvanah $iro

devakosih samubjitah |

tdt prand abhi raksati

$iro annam dtho mdnah | 12711

Atharvan, having sewed together the head of this one and what is the
heart, upright, raised [it] forth from the brain, the self-purifying one
[raised it forth], above his head.

That is the head of Atharvan, [that is] the well closed vessel for the
gods; the breath protects it, [that is] head, food and mind.

These stanzas are taken from an enigmatic hymn in which the parts
of the human body are correlated to cosmic elements, but throughout
the ritual meso-cosmos, according to the speculative method of mi-
cro-meso-macro cosmic equivalence (bdndhu). In actual fact, the term
koéi- indicates the ritual vessel in which the somic liquid — generally
defined pdvamana- ‘the purified one, the filtered one’ - is collected, but
also the head of the man, who is stretched through the different cos-
mic layers, like the macranthropic purusa of Rgvedic 10.90. Here, the
expression dtharvanah $iras- translated simply as ‘head of Atharvan,
appears to refer firstly to a priest (adhvaryu?) who raises the somic
vessel above his head, secondly to the somic oblation itself, collect-
ed in the vessel, offered up and raised to the gods, and lastly even
to Soma himself, identified with “the self-purifying one’ (pdvamana)*.
In other terms, dtharvanah Siras- can be interpreted as the ‘head be-
longing to the priest Atharvan’; the ‘head, which is the somic vessel
for Atharvan, as god’, or even as the ‘head of the Soma god’. How-
ever, these three interpretations are not mutually exclusive, but may
refer to three different stages of the ritual, by which the head-vessel
of the offerings rises to the heavenly sphere, assuming the role of the

¥ The Paippalada version (16.59.9-10) presents a few minimal variants: mirdhanam asya
samstvya | atharva hydayam ca yat | mastiskad drdhvam prairayat | pdvamano "dhi sirsnah
11911 tad va atharvanah siro | devakosah samubjitah | tat prano abhi raksatu sriyam annam
atho manah 111011 ‘Atharvan, having sewed together the head of this one and what
is the heart, raised [it] forth upright, from the brain, the selfpurifying one [raised it
forth], above his head. That is the head of Atharvan, [that is] the well closed vessel
for the gods; let the breath protect it, [that is] head, food and also mind.’
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cosmic head. It is noteworthy that the same identification between
container-vessel and content-offering, or rather the same equivalence
between this ritual tool and the human head, and the same scenar-
io of the content’s ascent to heaven are the core of a specific srauta
rite called the pravargya. This is the early morning rite of the heat-
ing of milk-gharma offered to the Asvins in a pot, which is also called
gharmd-heated: the term gharmd denotes not only the oblation, but also
the pot that contains the latter and even the ceremony itself*. More-
over, as an early morning rite perfomed at the rising-sun, it is an old
sun rite, to which an ancient form of agnihotra, at the break of day, may
also be referred. As mentioned above, the oblation of the agnihotra is
defined as gharma ‘heat’ in TB 2.1.1. In actual fact, the gharmd-pot is
identified with the sun-Aditya, and its/his rays with the Maruts (e.g.,
TA 5.4.8-9), which recalls the role of the Maruts as the finders of the
sun together with Indra-Brhaspati, in the Vala-myth. But above all,
the milk-pot has the same shape as a human head, and is therefore
called yajriasya $iras- "head of the sacrifice’. Is such a head-container
of the milk oblation the same head-$iras- attributed to Atharvan? It
might seem hazardous, but according to the diachronic reconstruc-
tion of the pravargya proposed by scholars®, the earliest ritual stage
did not include any somic oblation, which came to be incorporated
into the only somic liturgy by the time of the $rauta reform: this would
mean that the somic-bowl and the simple milk-pot overlapped, and
the role of the later somic priest, especially the adhvaryii, is puzzlingly
superimposed on the figure of the so-called dtharvan-*. Moreover, in
RV 8.9.7cd = SS 20.140.2cd which is devoted to the Aévins, an am-
biguous locative form dtharvani occurs with the meaning of both the
officiant somic priest and the container of hot milk/somic oblation:

% As regards the description of this rite according to the Vedic text, cf. van Buitenen
1968; Houben 1991.

4 Cf. Houben 2000; 2010.

% In this sense, cf. Geldner’s interpretation (1951, pp. 304-305) of the term dtharvan-
in RV 8.9.7cd, mentioned here below, and the above-mentioned RV 9.11.2b. On
the other hand, given a certain similarity in sound, the term dtharvan- was likely
correlated to the -r/-n heteroclitic noun ddhvan-/adhvar- ‘road’, from which ddhvara-
as ‘ceremonial course’ and ‘somic sacrifice” are also derived, as well as the name of
the officiant priest adhvaryii- ‘one who paves the way for offerings to the gods’. In
actual fact, the term atharyii- translated as ‘seeking the way’, mentioned in RV 7.1.1c,
is also constructed with the same morphemic affix -y added to athar-.
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a sémam madhumattamam

gharmadm sificad dtharvani | |

Here he will pour the most honeyed soma and the hot milk in the pres-
ence of the fire-priest/into the container of the oblation®.

Significantly, in the pravargya rite, this is the core of the rite, because
when the milk is poured into the hot pot, already filled with clarified
butter, a flame bursts forth from the hole on the top of the pot, rising
to heaven.

Finally, the same pravargya milk-pot is also defined as makhi-, a term
denoting a warrior figure, that is a fighter, like Rudra (RV 4.3.7), Indra
(RV 5.41.14; 3.34.2), and the Maruts themselves (RV 6.66.9). Similarly,
mahavira ‘great hero’ is another name for the gharmd-pot which occurs
as a compound in the Rgvedic stanzas in RV 1.32.6b used as an epithet
for Indra, thus once again associating the pravargya milk-pot with the
warrior milieu. Therefore, the gharmd-pot as yajiiasya siras- “head of the
sacrifice’ synecdochically denotes a heroic warrior, who reaches heav-
en through the fire, like a newly rising-morning sun, exactly when the
flame bursts out of the pot.

All these previously highlighted elements — that is the recurrent
reference to the single dtharvan- as Indra-Brhaspati, and as one who is
involved in the mythical discovery of the sun; the epithet devibandhu-
‘one who is related to the gods’ (SS 4.1.7) and the emphasis on divine
status (e.g., $S 11.6.13 = PS 15.14.6); the role of ‘father’ (SS 7.2.1a = SS
5.11.11b; PS 8.1.11b; PS 20.1.3) and the epithet ‘the first’ (prathama-) —
indicate that the term dtharvan- denotes an archetypic human figure el-
evated to heavenly status, especially as someone who was responsible
for both warrior and sacred practices, just like Indra-Brhaspati.

Such an interpretation also seems to be assumable from the ety-
mological point of view: according to Pinault (2003), the Avestan term
aOrauuan-, equivalent to the Indo-Aryan dtharvan-, denotes a category
of priests, but also members of the warrior class and owners of live-
stock (e.g., Yast 13.88); moreover, Tocharian A atir and Tocharian B
etre mean "hero’. Therefore, the hypothesis that OIA dtharvan- and YAv
aOrauuan- may be derivatives of a root-noun compound from PIE *h at-
h,ar- meaning ‘Wanderweg’ (Mayrhofer 1992, p. 805), especially with

51 Jamison and Brereton (2014, p. 1047) opt for the first of these two translations.
However, Oldenberg (1912, p. 86) hypothesizes that dtharvan- can be the name of the
pravargya vessel, also called mahavira.
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reference to the fire (Av. atar-), is not convincing. Pinault considers
them as outcomes of a reconstructed stem *athy-, borrowed from the
BMAC linguistic substrate.

Similarly, the OIA term kavi- as a noble title, signifying a member
of the royal clan, and the Av. kauui-, which also indicates the chieftain’s
military function, appear to reflect the same ‘heroic’ context, or bet-
ter, pre-Kuru leadership that entailed the double function of ruler and
priest, just like Indra-Brhaspati. Therefore, dtharvan- may be a term
of Indo-Iranian matrix, but one that was borrowed from the BMAC
culture and used to indicate the pre-Kuru role of chieftain, likely as
a sort of earlier Atharvan-Usana Kavya pair®, equivalent to the later
pair Indra-Brhaspati: Usana Kavya is a sort of purdhita ante litteram of
Atharvan, just as Brhaspati is a purdhita of Indra.

Furthermore, the ‘great hero’-mahavira as the gharmd-pot of the
pre-somic pravargya might be Atharvan as warrior chieftain, and the
‘head of the sacrifice’ (yajiiasya $iras-) could be the “head of Atharvan’-
dtharvanah siras-. This is because not only is the gharmd-pot synecdoch-
ically the head belonging to dtharvan- denoting the great hero, but also
because dtharvan- is an appellative for one who, “placed in front’ (purdh-
ita), like the Rgvedic Indra, proceeds forward: he is “the chief, the first
one’, mounting to heaven, by means of his head. In actual fact, when
the flame bursts forth from the top of the pot, it is bursting from the
head of the mahavira: such a flame is called the sun’s ray (SBM 14.2.1.21;
TA 4.8.4). White (2023, p. 128) comments such a ritual phase in this
way: «the climax of the pravargya rite may be interpreted as the ritual
enactment of a warrior’s apotheosis, his fusion with a column of flame,
that rising from his head and identified with the solar ray, effected his
accession to a heavenly realm situated beyond the orb of the sun».

Atharvan’s son Dadhyafic is also mentioned in the same hymns
in which his father’s name is quoted (RV 1.80.16; 6.16.14; 1.116.12;
1.117.22) and, significantly, he is correlated to both the pravargya rite
and to its ‘head’, especially in RV 1.116 and 117, both devoted to the
Asvins®. In the aetiological myth of the pravargya, associated with the
mahavira-pot, narrated in Brahmanical literature (e.g., SBM 14.1.1-25),
he knows the secret science by which one’s head, if cut off, can be re-

52 As regards the possible relationship between Atharvans and Usana Kavya or Kauui
Usan, cf. Jamison 2007, pp. 126-131, namely p. 130.

% In RV 1.116 also a reference to Usana Kavya is found in st. 14.
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stored, that is he can put the head of the “great hero’ back again just as
he can put the ‘head of the sacrifice” on again, thus making the sacri-
fice complete (SBM 14.1.1.18). This can hint also at sacrificial practices
implying the cut of the head of the sacrificial victim, and even human
sacrifices*; however, they aimed to confer immortality upon the vic-
tims, turning them into gods.

In the light of these remarks, it has recently been suggested that the
pravargya rite is remotely associated with the vritya culture®. The refer-
ence to the heated pot as being equivalent to both the head of the great
hero and the head of the sacrifice can allude to esoteric healing prac-
tices applied to the deceased hero in order to make him rise to heaven,
like fire-sun, as well as to peculiar heroic practices of self-immolation,
implied in the prototypical version of the sattra ritual, which was well
associated with vrdatya milieu®. In this case, the term vaghdt- may also
denote one who is a solemn speaker inasmuch as he solemnly prom-
ises to follow specific rules of life, as a member of a ‘brotherhood’,
even at the cost of losing his own head. He is Indra’s companion®,
like the Angirases are the companions of Indra-Brhaspati. Similarly,
in $S 10.10.12;17 the term dtharvan- indicates one who is consecrated
(diksitd-): he is involved in the somic liturgy, and brings the bowl con-
taining somic juice to Indra (SS 18.3.54a = PS 18.74.6a), as his symposi-
ac companion.

Finally, the term dtharvan is correlated to the term vend- ‘seeker,
tracker’: in RV 1.83.5b = $S 20.25.5b vend- is an appellative of dthar-
van-; furtherly, in the hymns SS 4.1 = PS 5.2 the two terms refer each
other, in spite of being mentioned in two different stanzas (st. 1 and
st. 7). The figure of the ‘seeker, tracker” is combined with the solar
imagery, especially in relation to the rising sun; moreover, it is as-
sociated with the figure of the gandharva, which in turn refers to the
vratya milieu®.

#  Thus Heesterman 1993, pp. 71ff.

% Cf. Parpola 2005, and af Edholm 2021.
%  Cf. Pontillo 2023.

¥ E.g., inRV 10.62.7; 3.37.2;7.32.1; 8.78 4.
5 Cf. Kohler 2008; Dore 2016.
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4. Conclusions

This survey has pointed out that in the Rgvedic and Atharvavedic col-
lections, which result from the textual revision carried out in the Kuru
period, both the Angirases and Atharvans are represented as primor-
dial figures of a remote past. In actual fact, Rgvedic and Atharvavedic
texts refer frequently to them as ‘Forefathers’ (pitdrah), founders of
an ancient ritual, whose fire is associated with the sun, in particular
with the rising sun. They are defined as the first ones (prathamd-), and
acting like them means acting according to the old style (piirvitha).
Therefore, they belong to the pre-Kuru past, and the fire-sun ritual
performed by them belongs to the pre-srauta ritual phase, which can
even be traced back to the Indo-Iranian cultural unity. As for the so-
called old style of performing rituals, it is likely that it consisted of
magical practices, also linked to funeral rites, designed to ensure the
continuity of life despite death, particularly for warriors: they had to
make the hero a god, re-emerging from darkness like the rising sun, by
means of the fire.

In actual fact, on the one hand, the Angirases are able to make the
sun appear by applying their vocal and poetic skills, based on a ma-
gical power that connects the voice to light. On the other hand, the
Atharvans are able to make the fire rise to heaven, thanks to a se-
cret science involving the ‘head of the hero’: by replacing the pot into
which the oblation is poured with the hero’s head the hero himself can
ascend to heaven, like a sun-flame, thus becoming a god. These two
functions could be attributed to the tribal chief himself, especially in
his role as priest equivalent to the figure of Brhaspati. However, if the
Angirases are Brhaspati’s companions, that is, the supporters of the
priestly role of the tribal chief, in line with the pre-Kuru chieftainship,
the Atharvan is not simply equivalent to Brhaspati, that is, the per-
sonification of priestly function of the chieftain, but may himself be
the ‘great-hero’, that is, the clan leader in his role as ruler and warrior
personified by Indra.

The term dtharvan as singular can indicate the ‘head of the sacrifice’
not only as the fire-priest, who leads “in front’ the oblations to heaven,
like the purdhita Brhaspati, but also as the warrior leader, who rises
to heaven with his own head: he is purdhita inasmuch as he, ‘placed
in front’, is the first one to reach heaven. Such a relationship between
hero and heaven is based on the sun: only the mythical Indra-Brhaspati
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can find the sun, that is, out of the mythical context, the chieftain
as Brhaspati can magically act on the fire-sun, as Indra can himself
reach the sun, becoming immortal. Both these functions of the pre-
Kuru chieftain are especially performed in an old form of the pravargya
rite, which preludes to the later agnihotra, as systematized by the $rauta
reform. The Asvins themselves, young ‘knights” who drive the dawn
every morning, thus marking the rising of the sun, are expressions of
this ancient warrior belief. Finally, it is assumable that these ancient
rites and magical beliefs, which correlate the sun to the figure of the
warrior, were part of the vratya culture: it entailed the training of
the young male members of the clan in warfare through initiation
practices and sapiential trials, which involved poetic and vocal skills
and expertise in healing practices, as well as the technique of lighting
fires®. Against such a scenario, the figure of purdhita, ‘royal chaplain’,
as defined and established during the Kuru hegemony, is the epigone
of such a remote warrior tradition: from the one who is ‘placed in
front” in the search for the sun and related to immortality he becomes
the one who safeguards sovereignty by managing ritual practices,
among which the agnihotra, especially at the rising sun, is essential. In
actual fact, on the one hand the Angirases are those who first light the
fire, that is, they find the sun, after following its tracks; on the other
hand, the Atharvan is one who raises the hero in front, to heaven, or
even reaches himself heaven as a ray of sunlight, by means of his own
‘head’, which in turn proceeds “in front’.

Lastly, it is assumable that these ancient figures, the related vrat-
ya rituals and their remote magical practices were modified as a re-
sult of a revision promoted by the Kuru reforms, in particular by the
establishment of the specific priestly category. By the development
of Brahmanic ritualism, centred on fire, these figures were integrat-
ed into the srauta system as adhvaryi or udgatf, the ‘head of the sac-
rifice” as head of sacrificial victims, and the related bloody sacrifice
was replaced by forms of unbloody sacrifice; the pravargya was in-
corporated into the somic ritual on the one hand, and on the other
hand reshaped in the agnihotra. The agnihotra itself was precluded to
the ksatriyas: according to the earlier Brahmanical texts the perform-
er must be always a priest, whereas a ruler cannot be performer, and

% Cf. Rossi 2023.
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only in exceptional cases can be sacrificer®®. However, Heesterman
(1985, pp. 89-91) already points out that a pre-classical form of agni-
hotra could be associated with a warrior context. In the light of the
Brahmanical oriented ritual development, it is worth noticing that
in the Atharvavedic ancillary literature, intended for the purdhita
as ‘royal chaplain’, the agnihotra is prescribed, as aforementioned.
Only the purdhita as ‘royal chaplain’ continue to preserve the ancient
wisdom, in the service of the sovereign.
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Abstract

This essay examines the Atharvaveda’s representation of emotions as ritually
actionable forces embedded in conceptions of illness, healing, and social rela-
tions. Drawing on approaches from medical anthropology and the history of
emotions, it explores how emotions such as jealousy, envy, and harmony are
culturally codified and ritually managed as factors affecting both individual
well-being and collective stability. By analysing a range of healing, protective,
and restorative practices, the essay shows how emotional disturbances are un-
derstood alongside bodily afflictions and other forms of disorder, and how they
are transformed into matters of communal concern through ritual intervention.
It argues that the Atharvaveda presents a model of emotional regulation in which
affective life, healing, and ritual efficacy are inseparable from social cohesion
and a relational understanding of personhood, offering new insights into the
emotional grammar encoded in the text.
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1. Introduction: Healing Beyond Magic

In recent decades, the study of emotions in ancient texts has become
a productive lens through which to explore how societies conceptu-
alize the individual and the collective — understood as both a rela-
tional and an affective domain. In this regard, medical anthropolo-
gists Nancy Scheper-Hughes and Margaret M. Lock offer a heuristic
framework for conceptualizing the interplay between the “individ-
ual body”, the “social body”, and the “body politic”, understood
as “regulation, surveillance, and control of bodies (individual and
collective) in reproduction and sexuality, in work and in leisure, in
sickness and other forms of deviance and human difference” (Schep-
er-Hughes, Lock 1987, pp. 7-8).

Building on this framework, this paper examines the treatment of
emotions in the Atharvaveda as an analytical lens through which to ex-
plore how Atharvavedins understood the interrelation of body, mind,
and social life. By focusing on ritual responses to emotional distur-
bance, it investigates how Atharvavedic healing practices articulated a
relational conception of personhood in which physiological processes,
affective states, interpersonal relations, and ritual efficacy were under-
stood as deeply interconnected dimensions of existence. Through this
perspective, the paper argues that Atharvavedic healing discourse is
best understood not through the category of ‘magic’ but as a mode
of regulating and restoring relational balance across physiological, af-
fective, and social domains, whereby ritual knowledge is mobilized
whenever emotional disturbances threaten social and interpersonal
equilibrium.

Such an approach becomes all the more necessary in light of the
Atharvaveda’s complex reception history. Long occupying an uneasy
position within traditional exegesis, in part because of its association
with healing practices and forms of ritual intervention concerned with
bodily affliction (Spiers 2025b, pp. 263-269), the Atharvaveda has been
consistently evaluated in modern scholarship through comparison
with other Vedic corpora, frequently to its detriment. At the same time,
Western Indology has been shaped by a complex interplay of fascina-
tion, amusement, and a sense of cultural distance or superiority to-
wards these ancient practices, often framed as ‘spells” and ‘charms’,
thereby catering to the curiosity of its readers and contributing to a
preconfigured interpretative horizon.
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These multiple trajectories have made the Atharvaveda a particular-
ly original and theoretically productive field of inquiry, not least for
reconstructing the history of scholarship devoted to its cultural and
intellectual significance across different academic traditions (Ferrara
2021). At the same time, in dialogue with religious studies and in light
of a growing awareness of the biases embedded in earlier translations,
some Vedic scholars have increasingly engaged critically with the cat-
egory of ‘magic’, seeking instead to read Atharvavedic texts through
the lenses of agency and performance (e.g., Whitaker 2025; Spiers
2025a, 2025b). In particular, recent anthologies and translations have
undoubtedly contributed to making the Atharvaveda more accessible.
Yet, by focusing primarily on hymns concerned with healing, fertility,
protection, and conjugal harmony’, they often reinforce the text’s as-
sociation with the ritual anxieties of everyday life and downplay not
only the hymns’ political significance and connections to kingship but
also the ways in which these hymns mobilize and regulate individual
emotions in the service of social and political order>.

Although recent scholarship no longer employs the category of
‘magic’ with the overt Victorian biases that once informed it, the im-
pulse to label as “magical’ those practices that resist easy incorporation
into normative definitions of ‘religion” has not entirely disappeared®.
Yet it is precisely this conceptual instability that has sustained ongo-
ing debates about whether ‘magic’ can still function as a useful heu-
ristic category for understanding ancient societies and their religious
practices (see Sanzo 2020). Whether Atharvavedic practices should ul-
timately be classified as ‘magical’ tells us less about the Atharvaveda
itself than about the conceptual frameworks through which modern
scholarship has sought to classify it. More fruitful, by contrast, is the
question of how ritual-healing practices came to occupy a marginal
position within the intellectual traditions that gradually negotiated
the status of the Atharvavedic corpus within the Vedic canon, for it is

! Ambrosini 1980; Orlandi 1992; Sevilla Rodriguez 2002; Elizarenkova 2005-2010;
Rossi 2025.

2 For references to political life, see, for instances, Kubisch 2012; Selva 2019; Lelli 2020;
Spier 2025b. For medieval time, see Witzel 2016.

®  Cf. the nuanced but ultimately deliberate use of the term magic in Spiers 2025a, pp.
17-84, where the notion is defended in a structural rather than descriptive sense,
insofar as it marks the discursively constructed alterity of Atharvavedic knowledge
in relation to the other Veda.
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through such processes of classification and exclusion that notions of
authority and alterity were articulated and maintained.

The issue extends far beyond the classification of the Atharvaveda
itself, as it calls into question the persistence of Cartesian dichotomies
— such as rational/irrational, religious/magical, and mind/body - that
continue to shape modern ways of conceptualizing the body and,
more broadly, the scholarly tendency to marginalize non-normative
traditions through the label of ‘magic’ (Bell 2006). As Philippe Desco-
la (2005) has persuasively argued, the opposition between nature and
culture, often treated as self-evident, belongs to a specific modern nat-
uralist ontology rather than to a universal mode of classification. Ap-
proaching the Atharvaveda from a fresh perspective therefore requires
engagement with both the possibilities and the limitations of these
recent debates, which concern not only the categories through which
modern scholarship interprets and classifies the past, but also the ways
in which textual traditions themselves have assembled, organized, and
transmitted bodies of knowledge, producing and negotiating hierar-
chies, taxonomies, and forms of marginalization in the process.

In order to situate Atharvavedic healing practices within a broader
analytical context, and to move beyond the vexata quaestio of whether
‘magic’ constitutes a useful interpretive category, a different perspec-
tive is required, one that avoids the uncritical reproduction of these in-
herited dichotomies. Anthropological approaches to illness and heal-
ing have long emphasized the plurality of explanatory frameworks
through which suffering is understood (e.g., Hahn 1984), highlighting
that affliction may be attributed not only to physiological dysfunction
but also to disruptions in social relations, moral order, or extra-hu-
man forms of agency. Particularly relevant here is the “mindful body”
framework developed by Scheper-Hughes and Lock (1987), whose em-
phasis on the interrelation of bodily experience, social relations, and
political structures has remained highly influential in medical anthro-
pology. Subsequent research has further developed these insights (e.g.,
Kirmayer and Valaskakis 2009; Sax 2009; Sax et al. 2010; Dein 2020; Kir-
mayer et al. 2015), treating illness and healing as phenomena emerging
through the interaction of biological, social, cultural, emotional, and
experiential dimensions.

This perspective is particularly useful for approaching Atharvave-
dic materials, where bodily afflictions, emotional disturbances, hostile
ritual actions, interpersonal tensions, and extra-human agencies fre-
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quently overlap and are addressed through a repertoire of ritual prac-
tices. It allows us to observe which binaries are at work in the Athar-
vaveda and how they are discursively produced and maintained, rather
than presupposing oppositions such as magic versus religion. In doing
so, it reveals a mode of understanding reality that interrelates the bod-
ily, emotional, social, and transpersonal dimensions of experience.

This reading converges productively with recent reflections on
Vedic conceptions of personhood*, which emphasize a porous and
relational understanding of the individual rather than the notion of
a bounded self, highlighting the continuity between the self and the
wider world of human, cosmic, and extra-human relations. For in-
stance, Matthew I. Robertson argues that early Vedic texts such as
the Rgveda and the Atharvaveda portray personhood as so expansive
and inseparable from the world itself that the notion of “worldhood”
more adequately captures their underlying anthropology than that of
“personhood” (Robertson 2024, p. 5). Building on Descola’s critique of
modern naturalism (2005, pp. 16ff.), one may further ask whether the
Vedic material points towards a different distribution of agency, ma-
teriality, and interiority. If so, it not only challenges the sharp distinc-
tion between nature and culture, but also invites us to rethink illness,
healing, and ritual efficacy in the Atharvaveda as processes unfolding
within a relational world.

It must be acknowledged, however, that this idea is not entirely
new within Vedic studies. Already in 1978, Karel Werner observed that
the Vedic understanding of the human being and of personality does
not conceive of either as an isolated entity, but rather in terms of their
essential connectedness with the whole of existence. More recently,
Joanna Jurewicz (2018, pp. 261-266) has shown that the conceptual-
ization of reality in the Saunakiya recension of the Atharvaveda is artic-
ulated through the figure of the human being, in a manner comparable
to its elaboration in the Purusasiikta. Such perspectives, grounded in
close philological engagement with the Vedic texts, encourage a more
nuanced understanding of how permeability and the circulation of af-
fective and material influences are foregrounded. These analytical cat-
egories are essential for grasping the ways emotions are encoded in the
Atharvaveda and for recognizing how conceptions of the body shape
the ritual management of affliction and emotional disturbance. In turn,

¢ Cf. Norelius 2023, esp. chaps. 1 and 11; Robertson 2024, chap. 1.
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this logic clarifies how ritual healing, as conceived and practised by
Atharvavedic specialists, was understood to intervene in response to
everyday anxieties and concerns about ritual harm.

Further insights emerge from examining the ways in which these
healing rituals are themselves structured and imagined to operate. In
this regard, Jonathan Z. Smith’s (1987) conception of ritual as a practice
that does not simply mirror reality but actively reorders it through mi-
cro-adjustments provides a particularly useful analytical framework.
More recent experimental anthropological research has further argued
that ritual efficacy should not be sought primarily in supernatural
causation but in its capacity to coordinate attention, regulate emo-
tion, reinforce commitment, and strengthen social cohesion (Xygala-
tas 2022). Drawing on these insights, Atharvavedic utterances may be
interpreted as operations that relocate emotional disturbance within
a controlled ritual frame, where its effects are neutralized, reversed,
transformed, or redirected. The emotions invoked in these utteranc-
es are never merely individual states; rather, they are embedded in a
social arena where personal experience and collective expectations in-
tersect through conceptions of healing, protection, vulnerability, afflic-
tion, and social belonging. It is precisely this dual individual and social
dimension that leads emotions to be ritually encoded as shared expres-
sions. Rather than providing direct access to subjective inner states,
these practices disclose how communities conceptualized vulnerabili-
ty, conflict, protection, well-being, and social integration. In this sense,
Atharvavedic rituals are significant not only for what they sought to
accomplish, but also for what they disclose about the concerns, aspira-
tions, anxieties, and social imaginaries that made such practices mean-
ingful and effective in the eyes of their users®.

To capture this intersection between individual experience and col-
lective life, historians Barbara Rosenwein (2002, 2006) and William M.
Reddy (2001) developed influential analytical frameworks that place
emotions at the centre of social organization and cultural life. Rosen-
wein coined the term “emotional communities” to identify groups that
interpret, judge, and respond to emotions according to collective stand-
ards — standards that serve simultaneously to foster social cohesion and
to mark symbolic boundaries. Reddy, in turn, introduced the notion

5 On the Saunakiya tradition as a distinctive interpretative milieu centred on the
practical application of mantras to everyday concerns, see Patton 2011.
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of “emotional regimes” to refer to the set of normative emotions sanc-
tioned by a given culture, together with the rituals, institutions, and
‘emotives’ (performative expressions of emotion) that reinforce and sus-
tain them. More recently, the cultural anthropologist Monique Scheer
(2012) expanded this framework, suggesting that emotions should be
understood as “practices”, techniques that mobilize and reconfigure af-
fective states through embodied, material, and linguistic means.

In this light, emotions become a valuable object of historical in-
quiry not because they provide access to subjective inner states, whose
reconstruction remains ultimately elusive, but because they disclose
how Atharvavedins conceptualized the relationship between body,
mind, and world. They also shed light on the historical formation of
Atharvavedic expertise itself: a distinctive form of knowledge situated
at the intersection of ritual practice, religious authority, bodily healing,
and the management of emotional distress.

2. Feeling and Healing Socially

Within the framework of the cultural study of emotions, certain emo-
tions emerge as cultural and psychosocial phenomena whose signifi-
cance lies in their impact on collective life (Morris 1992). This is par-
ticularly evident in Atharvavedic healing practices that address states
of emotional disturbance such as fear, anxiety, madness, envy, and
jealousy, treating emotional disequilibrium as a potential source of
illness (cf. Prabhakar Sardeshmukh 1987). We can thus see how Athar-
vavedic knowledge contributes to the ritual domestication and recon-
figuration of affective states — what modern observers might describe
as “inner” experiences — in the interest of communal stability, giving
them expression through socially regulated forms. As Victor Turner
(1974, pp. 39-41) has suggested, ritual action may provide a redressive
framework through which crises can be symbolically addressed. From
this perspective, Atharvavedic healing practices may be understood as
contexts in which emotional disturbances linked to illness, affliction,
or ritual threat are rendered intelligible and subjected to controlled
ritual intervention.

The Atharvavedic material likewise allows us to trace the contours
of “emotional communities” (Rosenwein) and “emotional regimes”
(Reddy), insofar as healing discourses delineate the boundaries of ac-
ceptable affect and integrate individual vulnerability into a shared cul-
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tural grammar of emotions. Within this framework, inner experience
and outer expression converge in the materiality of ritual. This process
is not enacted through language alone but is materially embedded
in ritual objects and substances. Objects such as amulets, plants, and
herbs become emotionally significant and acquire the capacity to me-
diate, shape, and sustain socially desirable relationships (Tarlow 2012;
Foxhall 2012). As Arjun Appadurai (1986, p. 5) has famously argued,
“we have to follow the things themselves, for their meanings are in-
scribed in their forms, their uses, and their trajectories.”

Von Scheve and Ismer understand collective emotions as “the syn-
chronous convergence in affective responding” and suggest that collective
emotions emerge from mechanisms of social appraisal, expressive
behaviour, and cultural practice®. If emotions are understood not as
isolated psychological experiences but as part of a broader system
of relational knowledge (cf. Sacha 2023), closely tied to cosmological
representations, social norms, and ritual efficacy, similar mechanisms
can be identified in Atharvavedic utterances concerned with emotional
disturbance and its consequences, aimed at restoring mental balance
or social order (Chakraborty 1977).

Rather than classifying these utterances solely according to their
domains of application — such as agriculture, love, battle, or health — it
is also possible to classify them according to the mechanisms through
which they were expected to operate’. I propose to synthesize these
mechanisms as removing, turning back, and restoring. While the Athar-
vavedic text does not explicitly employ this classification, the under-
lying logic can nevertheless be reconstructed from the material and
allows us to foreground the emotions implicated in what Jonathan Z.
Smith (1987, p. 65) terms “modes of engagement” with situations per-
ceived as dangerous.

2.1 Removing

The class of utterances that I propose to categorize as ‘removing’ con-
sists of formulas intended to dispel harmful influences — such as curs-

¢ Von Scheve, Ismer 2013, p. 407 (italics in the original), and pp. 409—-411.

7 Cf. Elizarenkova 2005-2010, Vol. 1, pp. 46-47, who emphasizes the functional
dimension of utterances while resisting their confinement within rigid categories of
magic, religion, or science.
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es, malevolent beings, or diseases — often through the use of plants,
water, or symbolic acts of transference. In several instances, rites aim
to ‘wash away’ or displace illness onto another entity; fever, for ex-
ample, may be transferred to an animal. The act of driving away an
affliction is often conveyed through verbal prefixes such as nir, dpa or
1id, combined with verbal roots denoting movement, including (1) nud
‘to expel, remove’, (2) ni ‘to lead away’, (3) nasay in the causative form
‘to cause to be lost or disappear, drive away, expel, remove, destroy,
efface’, or (4) vas ‘to drive away by shining”:

(1) sdrdd etv dpa nudama enam ‘Afar, let her go: away we drive her’ (SS
10.1.1c ~ PS 16.35.1);

(2) tdtas pari... ud imdm nayami ‘I lead this one here away from there’ (SS
1.10.1cd ~ PS 1.9.1d);

(8) nasayamah [ nir ... ajamasi / catayamahe ‘[We, Atharvavedins] make x
disappear’ / “we cast x out’ / “we banish x from y’ (5SS 2.14.1d/2a/2b)
(cf. PS 17.12-17.15 infra/ PS 2.4.4a; 17.44.2d, 17.44.3b);

(4) dpeydm ritry uchato dpochantv abhikftvarih ‘Let this night be shone
away, let the maleficent ones be shone away” (éS 2.8.2ab).

These acts do not annihilate affliction but displace it, relocating danger
from the afflicted body into a ritually defined elsewhere.

2.2 Turning back

The class of utterances that I understand as ‘turning back’ utterances
aims at harming an adversary or repelling a curse and often relies on
verbal and symbolic aggression. Unlike formulas of removal, these ut-
terances do not seek to eliminate danger but to reassign it to its point of
origin, thereby neutralizing it through controlled reversal. Their pur-
pose is not merely to defend, but to redirect danger back to its source
(5, 6, 7), as in ritual counteractions that return poison to a snake or
curses to the one who uttered them. The distinction proposed here is
not based on the semantic content of the formulas, but on the type of
ritual operation through which danger is spatially and symbolically
reconfigured.
Recurrent formulas read as follows:

(5) reversal through redirected movement, where movement is without
direct aggression and explicitly aims to create spatial distance:
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— pari vrnaktu “He shall ward off x’ (éS 1.30.3d);

— piinar yantu ‘Let [them] go back again’ (refrain in SS 2.24);

— apa nayantu ‘Let [them] go away’ (SS 2.24);

— pratydg tipa padyatam “Let [it] go back unto x’ (SS 4.18.2d);

— pratydk pratiprahinmo ‘Backward(s) we send [it]’ (SS 10.1.5¢);

(6) reversal through enforced retreat. In this subset, reversal takes the
form of forced retreat, in which the hostile agent is compelled to with-
draw rather than merely redirected:

— té pdraiico vyathantam ‘Let them stagger away’ (a recurring refrain
throughout SS 4.40);

— pratyik krtyd disdyann eti virdh, ‘As a hero, it goes forth repelling
the maleficent ritual act backward’ (5S 8.5.2cd);

(7) reversal through counter-attack. Here, reversal is explicitly ex-
pressed by the adverb pratyasic, which marks a symmetrical counter-
action whereby the very substance or force of the danger is redirected
against its originator:
— pratydg o bhindhi ‘Split you turning towards [the attacker]’ (SS
4.19.5¢c ~ PS 5.25.5¢);
— pratydg abhy étu tva visdm ‘Let the poison come back towards you’
(88 5.13.5d ~ PS 8.2.3d);

— pratydg enam Sapdthah srstah yantu ‘Let the unleashed curses return
back towards it’ (SS 8.3.14b ~ PS 16.7.4b);

— pratyik kartaram rchatu ‘Let [counteraction] reach back the one
who made [the hostile action]’ (S5 4.19.6d);

— pratici ni hi paptat | pratyak kartaram rcchatu / pratici sarur rcchatu
‘Let it [i.e., lightning] fall back in reverse / Let it reach the one who
made it / Let the arrow, turned backward, reach him [who launched
it]’ (PS 19.3.1b/1¢/19.3.2¢).

The logic of reversal at work in these formulas exemplifies what Smith
identifies as a ritual strategy of mirroring danger back onto its source,
thereby neutralizing its disruptive potential through controlled inver-
sion®. Taken together, these modes form a gradient of ritual intensifi-

8 On ritual as a practice that does not mirror reality but actively reorders it through
processes of controlled placement and rectification, see Smith 1987, esp. pp. xii—xiii,
96-117. Smith draws on Lévi-Strauss’s notion of ritual “micro-adjustment” to argue
that ritual action operates through the meticulous repositioning and regulation of
elements within a structured symbolic field. The logic of reversal discussed here
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cation, ranging from simple redirection to enforced retreat and, finally,
to active counter-attack.

2.3 Restoring

Utterances of restoration seek to reconstitute a desirable state —
whether health, prosperity, or emotional balance — and often employ
amulets or precious substances such as gold and pearls, which sym-
bolize continuity and well-being (Whitaker 2004). Restoration thus
implies a return to harmony, often associated with good health or
with positive states such as peace, gratitude, and joy. A striking ex-
ample of this restorative mode is provided by PS 4.15, a healing hymn
for “open fractures” (Griffiths, Lubotsky 2001, p. 196), in which the
Atharvavedin effects a ritual recomposition by repeatedly enjoining
the separated parts of the body to come together again:

sam majja majjida bhavatu

sam u te parusd paruh |

sam te mamsaya visrastam

sam snava sam u parva te |11 11
majja majjia sam dhiyatam
asthnasthy api rohatu |

snava te sam dadhmah snavna
carmand carma rohatu 112 11

loma lomna sam dhiyatam

tvaca sam kalpayat tvacam |

asrk te asna rohatu

mamsam mamsena rohatu 11 3 11

Let marrow come together with marrow, and your joint together with
joint, together what of your flesh has fallen apart, together sinew and
together your bone.

Let marrow be put together with marrow, let bone grow over with
bone. We put together your sinew with sinew, let skin grow with skin.
Let hair be put together with hair. [The rohini-plant] shall fit together

skin with skin. Let your blood grow with blood; let flesh grow with
flesh. (Griffiths, Lubotsky 2001, pp. 197-198)

may be understood as one such form of ritual rectification, whereby disorder is not
eliminated but relocated and contained within a controlled frame.
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Through these utterances, the fragmented body is returned to a state
of wholeness, a condition that Joanna Jurewicz has identified as be-
longing to the “domain of the ‘full’ (piirna)” (2018, p. 293). While Ju-
rewicz develops this argument primarily in philosophical terms, her
discussion of the ritual semantics of “the full” (piirna) and “the emp-
ty” provides a useful framework for rethinking Atharvavedic healing
practices. Rituals addressing disease, injury, emotional disturbance, or
other states of imbalance may be seen as bringing into the ritual space
the ideal of ‘the full’ as an optimal condition, understood both as indi-
vidual well-being and as a socially legible expression of wellness.

Restoration, however, does not operate only through positive re-
composition. Rather, it is reinforced by a complementary, oppositional
logic directed against the adversary, functioning through the strategic
production of depletion. By contrast, the opposite condition, that of
diminished well-being resulting from rupture or loss, is ritually por-
trayed as a state of emptiness. In a hymn attested in both recensions,
the Atharvavedin who seeks to weaken a man in the assembly utters
a malediction that explicitly enjoins the dispute to become ‘devoid of
sap’ (arasd), repeated as a refrain six times, thereby emptying it of its
dialectical force:

$S2.27.1 ~PS2.16.1

néc chatruh prasam jayati

sahamanabhibhiir asi |

prasam prétipraso jahy

arasan krnv osadhe ||

May [my] adversary by no means win the dispute; you are overpow-
ering and dominant. Strike the dispute of [my] counter-disputant. O
[efficacious] plant, make them sapless/tasteless.

(Refrain in vv. 1-6)

In this case, restoration for the supplicant operates through the con-
struction of a desirable advantage that harms the adversary. Signifi-
cantly, this process is articulated through the metaphor of a juice-bear-
ing plant, a choice that is far from accidental: the plant embodies
substance, vitality, and rdsa (i.e., sap or consequential taste), and thus
provides the very measure against which emptiness is defined. By rit-
ually mobilizing the plant to ‘drain’ the dispute of its sap, the utterance
stages a contrast between the presence and the absence of substance,
making the loss of efficacy both intelligible and operative within the
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ritual frame. Moreover, dsadhi denotes a specific class of plant, typical-
ly curative or medicinal (Pinault 2003-2004), yet in this context it is di-
rected against a target and thus produces a harmful effect, comparable
to a form of ritual poisoning.

Outside competitive or political contexts, the restorative logic un-
folds in explicitly beneficial ways. When dsadhi-type plants are em-
ployed for beneficial aesthetic or relational purposes, their efficacy is
invoked by the Atharvavedins to secure for the supplicant a socially
desirable or functional status: black hair (PS 19.40.1) or longevity (SS
19.32.1) for one who is ageing; a husband for a woman who does not
yet have one (SS 3.18.1); or exclusive conjugal allegiance, ensuring that
the husband belongs wholly to her and becomes the father of her sons,
in cases of rivalry (PS 19.39.12).

In their therapeutic use, such plants are portrayed as actively re-
storing bodily order. Indeed, from a botanical perspective, the vegetal
world provides the very language through which disorder, including
illness as a form of disorder, is conceived and treated among the Athar-
vavedins. The attribution of such agency to specific herbs, such as
osadhi-type plants, is not arbitrary, but can be understood as reflecting
an epistemic orientation grounded in the observation of vegetal pro-
cesses. The observable resilience of plants, including their capacity to
seal wounds, regenerate, and repel pathogens or invasive organisms,
thus offers a tangible model for imagining vegetal intervention against
intrusive or destructive agents.

In this sense, the spectrum of emotions ritualized in the Atharva-
veda along the fullness—order / emptiness—disorder axis is strikingly
broad, ranging from serenity, harmony, gratitude, and well-being to
anxiety, guilt, jealousy, envy, and hostility. Such emotional disturbanc-
es are conceptualized as tangible states and are often described using
the same vocabulary applied to physical afflictions, such as wounds,
coughs, fevers, or sores’. The lexicon attests to a cultural understanding
of emotions as simultaneously bodily and psychological, and there-
fore susceptible to ritual intervention. If the body is not conceived as
a closed container but as an open site, always already in contact with

®  The symbolic weight of fullness (piirna) in Vedic and post-Vedic ritual culture, as
Minoru Hara (2003-2004) has shown, extends far beyond material abundance,
signifying integrity, auspiciousness, and cosmic order. Within such a framework,
depletion denotes a desirable lack when attributed to adversaries, but an undesirable
and destabilizing condition when affecting the self, one that calls for ritual redress.
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its environment and traversed by global planes (cf. Robertson 2024), it
can be treated as a space to be cleansed, with afflictions perceived as
foreign agents that must be expelled. This spatial metaphor often con-
trasts ‘inside” and ‘outside’, linking illness or emotional disturbance to
unwanted intrusion. Among the defining features of the Atharvaveda is
precisely this practical concern with healing, protection, and the regu-
lation of interpersonal tensions. Its hymns and rituals attest to practic-
es that aim to transform feelings into objectified and operative forces
that must be expelled, neutralized, or restored. Together, these three
modes — removing, turning back, and restoring — outline a repertoire
of ritual strategies through which affective danger is rendered intelli-
gible and governable.

3. Jealousy and harmony within a social dialectic

Within the broader framework of socially significant emotions in the
Atharvaveda, targeted by utterances aimed at removing, turning back,
or restoring, jealousy and envy constitute a particularly revealing case.
In Atharvavedic discourse, they can be read in opposition to harmony
within the same social dynamic: jealousy and envy threaten social co-
hesion, whereas harmony sustains it. In Turner’s terms (cf. 1969), jeal-
ousy and envy function as breaches within the social field, triggering
ritualized forms of redressive action through which the community
seeks reintegration rather than rupture. Such processes exemplify what
von Scheve and Ismer (2013, p. 410) describe as “We-mode” emotions,
in which affective states are experienced and managed on behalf of
the group, reinforcing social identity and collective stability. The Athar-
vaveda consistently emphasizes the interdependence of private and col-
lective life: safeguarding the latter is crucial for securing the former.
This dynamic is especially evident in the sphere of political life (as-
semblies, preparation for battle), where emotions can either undermine
or strengthen familial and communal bonds. Yet even a glimpse into
private life, such as jealousy over a woman or hostility among suitors,
proves useful for understanding how the private sphere supports the
political body, insofar as harmony in the micro-dimension contributes
to reinforcing harmony in the macro-dimension.

The Atharvavedic hymns frequently portray jealousy and hostility
as tangible forces that must be expelled, cleansed, or neutralized, often
through ritual operations that drain the body or the social field of their
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harmful charge. The language employed to describe these emotions
mirrors that used for diseases and bodily afflictions — wounds, coughs,
fevers — underscoring the perceived materiality of negative affect'.

Conversely, emotions such as gratitude, joy, and well-being are
cultivated and preserved through rituals that restore or stabilize de-
sirable states, thereby re-establishing conditions of fullness associated
with health, longevity, prosperity, offspring, fertile crops, and thriving
livestock. The ritualization of emotions hinges on their materialization.
Disturbing feelings are conceived as forces requiring ritual interven-
tion. Rituals entail action and are inherently transformative, whether
they bring about a new condition, restore a previous one, or prevent
an adverse change. In this sense, the ritual recitation of specific Athar-
vavedic verses functions as a therapeutic intervention, comparable to
the use of amulets or efficacious formulas, while other utterances op-
erate as forms of ritual counteraction designed to neutralize or reverse
harmful acts.

3.1 Jealousy (irsyd) as heat and inner agitation

In the Atharvaveda, the notion of irsyd, often translated as ‘jealousy’,
emerges as a rich emotional category, both linguistically and ritually.
In Vedic usage, irsyd denotes a state of agitation rooted in rivalry and
fear of loss, frequently linked to relationships marked by possession
and desire. Its destructive potential — psychological as well as social
—is reflected in its recurrent association with fire, illness, and the loss
of self-control. Recent philosophical analyses, however, have sought
to clarify the conceptual distinction between jealousy and envy, a nu-
ance that proves crucial for interpreting Atharvavedic emotional cate-
gories. As the philosopher of emotions Sara Protasi (2017) argues, jeal-
ousy and envy are distinct emotions: envy stems from the perception
of lack, while jealousy arises from the perception of loss. This “lack vs.
loss” model resonates strongly with the Atharvavedic representation

10 Such a conceptual overlap is not isolated to the Atharvavedic corpus: early Indian
traditions more broadly attest to a tendency to classify and personify disease as a
quasi-agentive force, suggesting a shared epistemological framework in which
bodily, moral, and affective disturbances are treated as actionable entities. Cf., for
instance, Bollée 2003—2004 on the classificatory and quasi-agentive treatment of
disease in the Svetambara Jain canon.
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of irsyd as a burning force that threatens to deprive one of an already
possessed good, rather than of a merely desired one.

Etymologically, the Vedic root irs- conveys meanings such as ‘to
be emotionally agitated’, ‘to feel rivalry’, or ‘to be resentful’. While
its Indo-Iranian cognates point primarily to envy and jealousy (May-
rhofer 1992, pp. 206-207), the broader semantic network associat-
ed with related Indo-European forms includes anger, malevolence,
strife, insult, and violent hostility (Pokorny 1959, pp. 336-337). In
Atharvavedic hymns where 7rsyi is explicitly mentioned, this emo-
tional disturbance is not depicted as a fleeting mood but as an au-
tonomous force lodged in the heart, capable of destabilizing both
individual balance and communal harmony. If we consider the Ve-
dic notion of the person as porous, as Norelius (2023) and Robert-
son (2024) have suggested, emotional disturbances such as envy or
jealousy are not merely internal states but disruptive intrusions into
the person-world continuum that can be extracted from one person
and relocated elsewhere. The fact that several hymns preserve ritual
strategies through which communities sought to construe jealousy
as an externalized threat requiring ritual neutralization provides a
strong basis for viewing its domestication as a social necessity. Equal-
ly significant is the narrative efficacy of transferring a harmful emo-
tion onto an enemy.

In PS 20.14.4c, the remedy for this emotion is described as samuvega-
sya bhesaja, ‘a remedy against agitation’, whereas elsewhere it is re-
ferred to simply as 'the remedy called against jealousy’ (irsydya nama
bhesajam, PS 20.14.3c; 20.14.4b ~ ss 7.45). Yet the same hymn also pre-
serves the inverse operation: whereas the therapeutic rite removes
anger (manyu) from the heart of the afflicted person, the malediction
implants that same anger in the heart of a rival:

PS20.14.6

apa marjmy apanayan

manyum te hrdayad adhi |

amusminn irsyam a dadhmas

tatro enam ni dadhmasi | |

I wipe away, removing [it], the anger from your heart. Upon that one
we place jealousy; there we lay it down. (Cf. Kubisch 2012, p. 89)

In the Saunakiya recension, jealousy is largely portrayed as a burning
flame within the heart (hfdaya), an affective fire that must be ritually
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extinguished, whereas in the Paippalada version it appears as a disquie-
ting emotion:

55 6.18.1

irsyaya dhrdjim prathamdm

prathamdsya utaparam |

agnim hrdayyam sékam

tam te nir vapayamasi | |

The first impulse of jealousy and the one after the first, the fire, the
sorrow in the heart — we extinguish it for you.

~PS19.7.13

trsyaya dhrajim prathamam

adhamam uttamam uta |

manyum hydayyam Sokam

tam te nir mantrayamahe | |

The first impulse of jealousy, the lowest, and also the highest, the rage,
the sorrow in the heart — we dispel it for you.

In both recensions, jealousy is located in the heart and presented as
a consuming emotion. In the Saunakiya recension, it appears as an
impulse that follows another, like a sudden blast (Whitney), or as
something that springs forth and must be extinguished. In the Paip-
palada recension, by contrast, it takes the form of a disquieting and
destabilizing flux that pervades the person and must be ritually dis-
pelled. The hymns thus explicitly locate jealousy in the heart (hrdaya),
describing it as a fire or an intense inner agitation. The Kausikasiitra,
however, shifts the locus of ritual intervention from the heart to the
vaksanah (‘flanks’, ‘sides of the chest’), directing the officiant’s actions
towards this part of the body'!.

From the perspective of the Kausikasiitra, Atharvavedic ritual ap-
pears to render an affective disturbance accessible to ritual interven-
tion by acting upon it through mantra recitation (pratijapa), adminis-
tration of ritually prepared substances (pradana), and ritual contact
with the afflicted parts of the body (abhimarsana)'?. Kesava’s later

" KausS 36.26: prathamena vaksandasu mantroktam, "Mit dem zuerst citierten Liede (VI.
18 also) (thut er) auf den Bauch (die Weichen? der eifersiichtigen Person) das im
Liede Genannte.” (Caland 1900, p. 123)

2 KausS 36.25: iti pratijapah pradanabhimarsanani, ”Den Liedern VI. 18, VII. 45 und der
Strophe VII. 74. 3 kommen zu das Gegenfliistern, das Ubergeben, das Beriihren
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commentary further explicates the gestures of the Atharvavedic spe-
cialist, describing how he intervenes upon the jealousy-afflicted per-
son' by first directing a ritual gaze upon him (drstva), then blowing
upon his chest (dhamati), touching him (sprstvad), and giving him rit-
ually prepared mixtures to consume, all while reciting specific man-
tras: SS 6.18a (irsydya dhrdjim prathamdm), SS 7.45.1a (jénad visvajaninat),
and SS 7.74.3a (tvastrénahdm). As a result, according to Kesava’s gloss,
irsyd vinasyati, ‘jealousy disappears’.

3.2 Jealousy (irsya) as a ritual depletion

There is, however, one aspect that neither the Kausikasiitra nor Kesa-
va’s commentary allows us to recover but that proves particularly sig-
nificant in SS 6.18. Several verses point to a subtle liminal condition
between the loss of madnas, "will” or ‘'mind’, and a condition described
as myrtimanas, generally rendered as ‘dead-minded’. The notion of
mytdmanas thus establishes an important connection between the ex-
perience of irsyi and a progressive depletion of minas, suggesting that
this emotional impulse is conceived as a force capable of weakening or
draining vital cognitive and affective capacities.
Whitney, for instance, translates the relevant passage as follows:

$56.18.2

ydtha bhiimir mrtdmana
mrtan mrtdmanastard |
ydthotd mamriiso mdna
evérsyor mytam mdnah | |

As the earth [is] dead-minded, more dead-minded than a dead man,
and as [is] the mind of one who has died, so of the jealous man the mind
[be] dead. (Whitney 1905, p. 293)

(d.h. wer sich von der Eifersucht einer Frau oder eines Mannes befreien will,
fliistert eins der hier citierten Lieder, wenn er dieser Person begegnet, gibt ihr
einen beliebigen Gegenstand, den er mit dem Liede eingesegnet hat, oder beriihrt
sie, das Lied fliisternd).” (Caland 1900, p. 123). On this point, cf. also Bahulkar
1994, p. 224, fn 1: “He [Darila] means that the abhimarsana should be done to those
parts of body which are afflicted.”

3 This ritual is directed at men, as Kesava introduces the section under the heading
strivisaya Trsyavinasakani (“remedies for the removal of jealousy concerning a
woman”).
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However, in this stanza, the analogies point to a subtle limen between
a death of ‘will’ or death of ‘mind’ (mdnas) and a condition of ‘mortal
peacefulness’ (the state of being mrtdmanas), which, when associated
with the earth, may suggest the absence of seismic or subterranean
movement. From such a perspective, to help the jealous man acquire
a mind like that of the dead is to help him become calm like the earth
after an earthquake. His healing, therefore, consists in pacifying jeal-
ousy, here conceived as an inner seismic disturbance that unsettles the
mind. We could, thus, interpret the stanza as follows:

As the earth is still [mrtdmanas ‘dead-minded’], more still than the dead
(themselves), and just as the mind of one who has just died" [ceases
to move, even while the body remains warm], so may the mind of the
jealous man become stilled (myrtd) [even if the body is inflamed by the
fire of jealousy].

If this interpretation is correct, the imagery portrays jealousy as an
inflaming process that agitates the inner faculties. What I describe as
an ‘inner earthquake’ subsides only when mental activity itself is sus-
pended, as in the case of one newly dead, whose body remains warm
while the mind no longer moves. The healing formula in this hymn
thus appears as an attempt to restore self-mastery by extinguishing
jealousy, understood as a disruptive force to be brought back within
an ideal of balance — like the earth once its tremors have ceased.

Following Protasi (2017, p. 317), jealousy arises when a subject
perceives a threat to a valued possession or relationship. It therefore
involves a triadic structure composed of the subject, the valued ob-
ject whose loss is feared, and a rival who threatens that object. This
relational pattern is clearly reflected in the Atharvavedic material.
Some hymns (SS 5.6; 6.138) present jealousy as an antagonistic force
mobilized against a rival, prompting the jealous individual to seek
Atharvavedic intervention. Others (SS 6.18; 7.46; 7.47) frame jealousy
as a disruptive emotion within conjugal relations and prescribe rites
performed by women to extinguish male ‘burning’” emotions and re-
store harmony.

4 I thank Prof. Alexander Lubotsky for pointing out that mamriisa, a perfect participle
of the verbal root my-, denotes precisely the moment immediately following physical
death, when the body is still warm.
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In SS 6.18, the recurring healing formula — nir vapayamasi (‘'we extin-
guish it’) and, in other cases, adiidusam (“we have damaged it’, that is,
rendered it ineffective or inoperative) — employs the same vocabulary
used for expelling diseases or counteracting a malediction. The ritual
procedures described in the Kausikasiitra and clarified by Darila’s com-
ments on abhimarsana show that jealousy was approached through the
same therapeutic framework as bodily affliction’. Unlike physical fire,
ritually identified with Agni and requiring constant nourishment and
maintenance (Jurewicz 2018, pp. 266ff.), the fire of jealousy is precisely
the kind of flame that must be ritually extinguished and depleted. In
both cases, however, the Atharvavedic officiant emerges as a specialist
in the management of fire, capable of discerning which flames must be
sustained and which must be extinguished.

In sum, the references to irsyias an emotion to be extinguished il-
lustrate how destructive affects such as jealousy and envy were ritually
managed and culturally disciplined, a view facilitated by the Atharva-
vedins’ experience with diseases. The ritual treatment of these distur-
bances thus provides valuable evidence for understanding how these
specialists conceived the relations between body, mind, and affective
states. The ultimate aim of the Atharvavedic healing techniques was,
indeed, the transformation of inner instability into a socially legible and
controllable condition. In this sense, following Monique Scheer’s insight
that emotions are not merely felt but socially done, jealousy and envy
in the Atharvaveda emerge not as purely private inner states but as em-
bodied and socially situated emotional practices through which affect
is constituted, mobilizedd, communicated, transformed, and regulated.

3.3 Reconsidering irsyd: when ‘jealousy’ becomes ‘envy’

In psychological terms, jealousy (irsya) is defined by the fear of losing
something one already possesses, whereas envy stems from the desire
to obtain what belongs to another. In the Atharvavedic context, envy is
not primarily associated with conjugal relations but rather with social
comparison and status anxiety. Although the lexicon does not always
sharply distinguish between jealousy and envy — suggesting prima fa-
cie that these emotional states were not perceived as entirely different
— the ritual treatments reveal nuanced understandings of their social

15 See above fn. 12.
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functions and emotional tones. This, in turn, indicates that they were
in fact regarded as distinct, depending on the kinds of consequences
they could entail. The distinction was grounded in whether their ef-
fects extended into domestic life or into collective life.

Envy often appears as a contaminating force that produces social
fragmentation (Bahulkar 2025). It thrives where individual failure or
misfortune is contrasted with another’s success, generating bitterness,
resentment, or spite. In the Atharvavedic material, this emotion is rep-
resented less as a discrete affective state than as a feature of situations
involving rivalry, competition, and the fear that another may appro-
priate possessions, status, authority, or ritual prestige. The Atharvaveda
does not offer an explicit account of emotional life but records such
situations, revealing how communities sought to contain such tensions
and preserve social order. Although unnamed, envy emerges from the
text’s depiction of rivalry and threatened loss, reflecting what Protasi
(2017, p. 318) describes as the frequent asymmetrical “co-occurrence of
envy and jealousy”: the latter almost always involves some degree of
the former, whereas the reverse does not necessarily hold. This may ex-
plain why certain hymns blur the distinction while others emphasize it.

85 4.18, for instance, presents a ritual counteraction that focuses not
on the outright elimination of harmful actions but on depriving them
of their efficacy. In this hymn, the malicious ritual acts of others are
described as being drawn away and thereby rendered ineffective:

SS4.18.2

y0 devah krtyam krtod

hdrad dviduso grhdm |

vatso dharir iva matiaram

tdm pratydg vpa padyatam ||

To him who, having done a maleficent ritual act, shall take possession
of the house of someone unaware, O gods, let [the maleficent ritual act]
attach by turning backward to him just as a suckling calf [attaches to
its] mother [by turning backward to her]. (Cf. Mocci, Pontillo forthc.)

In this attempt to counteract the effects of envy, the Atharvavedin
treats the krtyd as a harmful ritual act through which the hostility of
the envious person assumes an operative form and thereby becomes
susceptible to ritual neutralization. Rituals that ‘send back’ or “dissi-
pate’ the envious intentions of others serve not only as acts of self-de-
fence but also as strategies for reaffirming one’s proper place within



318 UNVEILING THE ATHARVAVEDA

the emotional community. The officiant reassures the afflicted person
by ritually reordering the domains of social life — fields, cattle, and
household relations:

$S4.185

andyahdm osadhya

sdrvah krtyd adidusam |

yam ksétre cakriir yam gosu

yam vi te piirusesu | |

By means of this curative plant, I have damaged all maleficent ritual
acts: [the one] which they performed against [your] fields, [the one]
against [your] cows, and [the one] against [your] people. (Cf. Mocci,
Pontillo forthc.)

In this regard, a brief excursus on the term dsadhi helps clarify the logic
of counteraction that underlies Atharvavedic healing practices. What
modern scholarship has often dismissed as a harmful or simply ‘magi-
cal’ countermeasure may also be understood as a form of healing aimed
not at the envious person but at protecting the subject from the destruc-
tive effects of another’s envy. The association of a botanical element,
conceived as a material agent acting on behalf of the supplicant, illus-
trates how healing operates through the neutralization of hostile forces,
while the association of 7rsyi with flame calls for a corresponding art
of managing fire. Such curative plants are portrayed as engaging in a
struggle against hostile forces in order to restore bodily order, repel
harmful intentions, or release the individual from a negative bond.

As Georges-Jean Pinault (2003—2004, p. 148) observes, the dsadhi op-
erates like a curfew that extinguishes fire, suppressing the destructive
force it confronts. Its semantic richness within rituals designed to halt
harmful forces is thus twofold: on the one hand, the dsadhi counters
the ‘fire’ of disease; on the other, as a botanical agent, it furnishes the
very language through which illness is treated and the harmful effects
of maleficent ritual acts are neutralized. The attribution of such agency
is not arbitrary: the observable resilience of plants — their capacity to
seal wounds, regenerate, and repel pathogens or invasive organisms —
offers a perceptible model for imagining vegetal intervention against
intrusive or destructive forces.

Furthermore, envy operates as a marker of exclusion. Those driven
by it are portrayed as being out of harmony with the social and cosmic
order and therefore as positioned outside the boundaries of legitimate
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group membership. Protecting individuals from the envy of others
thus reinforces their integration into the community and contributes
to the maintenance of the social and ritual distinctions upon which
collective order depends.

An analogy for this restorative logic may be found in PS 4.15 (cf.
Griffiths, Lubotsky 2001), where the purpose is bodily restoration but
where harmony is also at stake — not conceived as an inner feeling, but
as a ritually assembled condition in which words, gestures, and sub-
stances re-knit the bonds of the collective body. Envy brings precisely
this issue into focus: it may arise between members of the group or
be directed by a leader towards a Brahmin. This dynamic appears to
underlie several stanzas in which the Brahmin offers guidance on how
to avert it:

$S5.18.1

nditam te devd adadus

tubhyam nrpate dttave |

md brahmandsya rajanya

gam jighatso anadydam | |

The gods did not give you this [cow], O king, for you to eat. Do not
desire (anymore), O Rajanya, to consume the Brahman'’s cow, which is
not to be eaten. (Lelli forthc.)

$55.18.5

yd enam hdnti mydim mdnyamano

devapiyiir dhdnakamo nd cittat |

sdam tdsyéndro hidaye ‘gnim indhe

ubhé enam dvisto ndabhast carantam | |

He who strikes him [i.e., the Brahmin], thinking that he [is] weak, de-
spising the gods, desirous of wealth, not upon reflection — Indra kindles
a fire in [his] heart. Both Heaven and Earth hate him as he moves. (Lelli
forthc.; cf. RV 10.34)

In a political context, envy, conceived as the desire for what belongs
to another, offers a more convincing explanation for the discord that
may arise within the assembly. The verses of SS 5.18 depict a Rajanya
who covets the Brahmin’s cow and, by extension, challenges the
symbolic and ritual capital that undergirds Brahmanical authority.
This aggression is framed not as relational jealousy but as acquis-
itive rivalry that destabilizes established hierarchies. Yet the text
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goes further: the king’s desire is represented as a transgression of
a divinely sanctioned boundary. What might appear as social com-
petition is thus recoded as impiety, transforming political tension
into cosmic disorder. In this sense, the hymn exemplifies what Bruce
Lincoln (1989) has described as the capacity of religious discourse to
authorize and naturalize hierarchy. Precisely for this reason, it must
be ritually addressed, so as to prevent fragmentation and reaffirm the
Brahmin’s status within both the political and the social order.

3.4 Harmony, despite the envious

Although the Atharvaveda does not explicitly theorize the social conse-
quences of envy, these consequences can be inferred ex negativo from
the prominence accorded to unity, concord, and shared intentionality.
Hymns that emphasize the collective alignment of cognitive orienta-
tion (i.e., citta), ritual speech (i.e., mantra), and regulated action (i.e.,
vrata) articulate a vision of social life that a disruptive emotion such as
envy would fundamentally undermine. Envy, understood as the de-
sire to appropriate what belongs to another or to usurp another’s po-
sition — as in SS 5.18, concerning the covetous Rajanya — presupposes
comparison and rivalry. Such an affective disposition is structurally in-
compatible with the ritual ideal of samana (‘sameness’ or ‘sharedness’),
a value that recurs throughout Atharvavedic discourse.

In this sense, the repeated injunctions to ‘be in agreement’ (sam
janidhvam), to share a common thought, offering, and purpose, do not
merely promote harmony as a positive moral good, but implicitly di-
agnose rivalry and envy as forces of disintegration. Where concord
ritualizes inclusion, envy marks exclusion; where unity sustains the
collective body, envy corrodes it from within. The Atharvavedic em-
phasis on social and cosmic cohesion thus allows us to reconstruct an
implicit emotional logic: envy is dangerous not only because it afflicts
individuals, but because it threatens the very conditions under which
collective life — ritual, social, economic, and affective — can persist.

From this perspective, the ritual neutralization of envy does not
aim at suppressing emotion as such, but at restoring the possibility of
coexistence. Emotional regulation emerges as a prerequisite for social
continuity, with concord functioning as its most visible and ritually
cultivated counter-image.
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This implicit opposition between envy and concord becomes par-
ticularly evident in the Atharvavedic stanzas that explicitly ritualize
unity and solidarity, presenting them as the necessary counterweight
to rivalry and social comparison:

PS19.7.1~ 55 6.63.4
samsam id yuvase vrsann
agne visvany arya a

idas pade sam idhyase

sa no vastiny a bhara | |

You gather together, O Bull Agni, all [the riches] of the arya'. You are
kindled at the place of the offering. Bring us riches!

PS19.7.2 ~ S5 6.64.1

sam janidhoam sam prcyadhvam

sam vo manamsi janatam |

devd bhagam yatha piirve

samjanand upasate | |

Be in agreement! Join together! Let your thoughts/feelings be in agree-
ment, as the gods of old, being in agreement, sit beside [their] share.

PS19.7.15
samano mantrah samitih samani
samanam cittam saha vo manamsi |

samanena vo havisa juhomi
yatha sammanaso ’satha | |

Shared [be] the speech, shared the assembly, shared the purpose, unit-
ed [be] your thoughts/feelings. With a shared offering, I worship you,
so that you may be of one mind.

~$56.64.2

samano mantrah samitih samani
samandm vratdm sahd cittdm esam |
samanéna vo havisa juhomi

samandm céto abhisamvisadhvam | |

Shared [be] the speech, shared the assembly, shared the vow, united

[be] their purpose. With a shared offering, I worship you. Come to-
gether in shared understanding.

16

The figure is interpreted as “the enemy” by Orlandi (1992), whereas Elizarenkova
(2005-2010) understands it as “the pious one” (blagocestivogo).
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In this way, the Atharvavedic emphasis on unity and shared inten-
tionality delineates the affective limits beyond which envy and jeal-
ousy become socially disruptive.

The Atharvaveda also ritualizes positive emotional states that sus-
tain social cohesion and personal well-being. Among these, harmony
emerges as a central affective and moral condition, reflecting the align-
ment of individual desire, interpersonal relationships, and transcend-
ent order. The Atharvaveda bears witness to ritual attempts to cultivate
and preserve harmony not as a spontaneous inner feeling, but as a
fragile and essential condition of collective life.

For the Atharvavedins, a prayer for concord operates within the
family and among members of the wider community. The hymns that
express this sentiment employ metaphors of musical unison and shared
purpose to frame harmony as a collective emotional and cognitive state:

853.8.5=556.94.1 (~ PS 19.15.2)

sam vo manamsi sam vratd

sdm akitir namamasi |

amiyé vivratd sthina

tan vah sdm namayamasi | |

We bend together your thoughts/feelings, together [your] customs, to-
gether [your] intentions. Those of you there who are of divergent cus-
toms, we make you bend [them] together.

In the Paippalada parallel, the imperative of keeping individuals
aligned in conduct and intention emerges more clearly when the final
pada reads sam jiiapayamasi — literally, “‘we cause (them) to know togeth-
er’, i.e., “‘we bring (them) into agreement’ through persuasion —in place
of sam namayamasi, which instead implies an act of coercive alignment,
forcing agreement where observances are not shared:

PS 19.15.2cd

ime ye vivratd stha

tan vah sam jiiapayamasi | |

You here who are of divergent customs, you we cause to be united in
understanding.

At the heart of both versions lies the notion of samjiiana, understood as
the capacity to align intentions, dispositions, and social conduct. This
ideal of concord is further reinforced by the intervention of the Asvins,
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whose role in Atharvavedic ritual highlights the restorative — or even
curative — dimension of social integration.

Samjiiana (‘mutual recognition’), a compound generally rendered
as ‘harmony’, constitutes a crucial condition whose restoration war-
rants the intervention of the Asvins; their presence here is therefore
far from incidental. As divine twins, they embody coordinated com-
plementarity and thus provide a paradigmatic model of unity within
duality. Moreover, as deities associated with transition, mediation, and
restoration, they intervene at moments of crisis to re-establish equilib-
rium. Their renowned therapeutic power further frames discord as a
form of social or relational pathology requiring ritual healing (Ginevra
2019). Invoking the Asvins, therefore, situates harmony not merely as
the absence of conflict, but as an actively restored condition of integra-
tion, achieved through divine agency that restores unity to what has
become divided and reinforces what is at risk of disintegration:

$57.52.1~PS19.15.5

samjiidnam nah soébhih

samjidnam dranebhih |

samjidnam asoind yuodm

ihasmasu ni yachatam | |

Mutual recognition for us with our own [people], mutual recognition
with strangers. You two Asvins, establish mutual recognition here
among us.

Yet the Atharvavedins also acknowledge that harmony is not always
achieved through mutual recognition alone. Alongside ideals of rec-
iprocity and shared understanding, some hymns foreground more
directive forms of social alignment.

The semantics of coercive action resonate in other stanzas of the
Saunakiya corpus:

$S3.8.6=556.94.2

ahdm grbhnami mdanasa manamsi

mdma cittdm dnu cittébhir éta |

mdma vdsesu hidayani vah krnomi

mdma yatam dnuvartmana éta | |

[Your] thoughts/feelings I grasp with [my] thought/feeling. With [your]
purposes, go after my purpose. Your hearts I place under my control.
With [your] paths following my course, go.
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These passages exemplify the performative power of ritual language
to generate or promote social and affective alignment. Whether
achieved through persuasion, ritual authority, or divine mediation,
concord is represented as a condition that must be actively produced
and sustained. Emotional states are presented as deeply communal:
the well-being of the group depends on the coordination of its mem-
bers’ affective dispositions. Harmony thus emerges in the text as an
expression of emotional governance, reinforcing values such as ritual
commitment and mutual recognition”. In this sense, the Atharvave-
dic tradition does not constitute an abstract discourse on emotions but
rather documents the ways in which ritual regulated domestic and
collective life. Prescriptions addressing disruptive emotions such as
jealousy and rivalry, as well as those promoting states such as harmo-
ny and concord, suggest that the management of affect was regarded
as essential to familial stability and political cohesion. The fact that, at
least symbolically, the Brahmanical class presides over such contexts
indicates that ritual acts were intended to transform individual affect
into collective order, thereby rendering individual bodies and emo-
tional states instruments of social governance and, more broadly, of a
transcendent order.

Building on Lelli’s (2020) discussion of PS 15, particularly his treat-
ment of the healing and protective powers of the herb Arundhati and
of cosmological enumeration as a means of securing and legitimating
kingship®, I suggest that the Arundhati hymns can also be read as link-
ing bodily healing with the management of fear and collective well-be-
ing, while the enumerations contribute to the reaffirmation of political
order. By framing harmony as both a relational and a cosmological
principle, the Atharvaveda presents its ritual specialists as guarantors
of this process, positioning them at the centre of both domestic and
collective life through the management of affect.

4. To Conclude: A Place for Emotions in Atharvavedic
Discourse

Following Monique Scheer’s proposal to conceive of emotions as
“practices” rather than as inner states (Scheer 2012), emotions emerge

17 See Mandal 2014 on Kausikasiitra.
18 Lelli 2020, esp. on PS 15.1; 15.15 and 15.17.
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as embodied, learned, and enacted ways of doing affect, inseparable
from ritual action. Indeed, the emotional practices described in the
Atharvaveda are not confined to the inner life of the individual. These
texts show how ritual strategies channel private affect into communal
action, situating feelings within a broader network of ritual, kinship,
and cosmic correspondence. Atharvavedic hymns thus reveal a con-
sistent concern with governing not only the body but also the social
spaces within which bodies move, interact, and relate to one another.

In this sense, emotions act as mediators between individual vulner-
ability and collective stability. The afflicted body, as often described in
the Atharvaveda, becomes the ‘site” where ritual interventions sought
to manage both inner disorder and external imbalance. Whether dis-
ruptive or cohesive emotions are at stake, the textual evidence records
attempts to ritualize emotional tensions and attachments in order to
reintegrate the subject into the emotional and social order.

This dynamic is especially visible in rituals performed within the
household or extended family. Here, emotions are not treated as isolat-
ed or abstract experiences, but as relational forces that bind or disrupt
kinship ties and social cohesion. The Atharvaveda preserves the traces
of these practices, showing how ritual language and symbolic gestures
were mobilized as symbolic means of restoring a sense of consonance
— an essential condition for the survival and prosperity of the social
group. The Paippalida tradition, in particular, connects emotional regu-
lation with political stability, as in the royal investiture hymns of PS 15,
where ritual garments and invocations serve to ensure both physical
protection and communal harmony".

It should be noted, however, that the Atharvavedic repertoire re-
sists a strict division between public and private. Emotional suffering
isnot silenced or relegated to the individual sphere; rather, the Atharva-
veda records its ritual treatment as a shared concern, addressed collec-
tively and resolved through symbolic labour. Such treatment links the
individual body to the social body, making emotional signals legible in
terms of social order and shared values, while social meanings in turn
shape the interpretation of bodily states. It also operates at the level of
what Scheper-Hughes and Lock (1987, p. 7) term the “body politic”:
the regulation, surveillance, discipline, and control of bodies through
discourses of disease, fertility, and bodily depletion or plenitude.

¥ Cf. Lelli 2020, pp. 85-109 on PS 15.5 and PS 15.6.
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Emotions are thus not only targets of ritual intervention but also
operative media through which ritual efficacy is produced. They
move through bodies, words, plants, and objects, and their man-
agement reveals symbolic strategies for restoring cohesion, marking
boundaries, discouraging division, and stabilizing collective life.
The recurrent contrast between fullness and depletion — expressed
through images of sap, taste, and loss — structures this ritual logic. As
Minoru Hara (2003-2004) has observed with regard to piirna, fullness
denotes not simply material abundance but a state of integrity and
auspicious completeness; its opposite signifies a condition of imbal-
ance requiring redress. What is at stake is therefore not the margin-
al management of private feelings — as the Western label ‘magical’
might suggest — but a disciplined engagement with affect as a do-
main of agency and moral consequence®.
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