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Introduction

Introduction

The present research was conceived within the scope of an investigation on the Vedic verbal
root van- / van'- and its semantic development along the timespan between the earliest Vedic
literary production and the texts that we have as immediate subsequent attestations. As is well
known, this is a period of recasting and mutation involving the whole Vedic culture'; therefore
the textual sources shall be addressed within the wider context of the cultural and social
mutations, and yet there are two reasons for concentrating on a single verbal root.

On one hand, the idea that a single root could be a good means to go through such different
linguistic strata, playing — as it were — the role of a trill. In this way there is the opportunity to
approach the question of the development and semantic changes of the Vedic language deploying
as tiny and delimited a tool as a single verbal root, so as to attempt an analysis and outline of
the strata where the different meanings occur and consider the relation between them. It is
patent that this research does not aim to offer a thorough panorama of the changes involving the
Vedic language, but rather derives from the intention to furnish more data as to the actual
development within the lexicon along the timespan between the Rgveda Sambita and the
Brahmanas.

On the other hand, this verbal root entails a semantic and morphological duplicity: at the
Indo-European level it already seems possible to outline two forms (*uen / *uen-H) and to
conjecture two different meanings “to win” and “to desire”. While in all the other groups of the
Indo-European family the semantic alternation is not to be found in a single language -bar for
minor residuum, in the Vedic literature, instead, both forms occur and seem to convey different
meanings through the different strata of the corpus.

In the first chapter of the book we will take into consideration the linguistic issue with regard
to the two Indo-European roots that can be reconstructed: a simple form and one with laryngeal
suffix, *uen / *uen-H. We will have first to address the question whether there is a symmetry
between the two linguistic forms and the two possible meanings that are reckoned at the Indo-
European level. There are two main positions: to acknowledge this symmetry and try to trace it
in the historical attestation of the roots, or to speculate that the two meanings cannot be
apportioned to the two roots. Scholars sustaining this second position mainly cull one of the two
meanings as the “primary” one, anyway postulating a continuum between the Indo-European
level and the historical occurrences. Although we will sustain a position which is slightly
different from both, we still have to recognise that the problem is far from being settled.

The working hypothesis is that none of the two meanings given at the Indo-European level
can be considered as the main meaning in the Vedic period where the distinction between the
two roots blurs into a single paradigm. Thus, I speculate a coalescence of the reconstructed
verbal roots. It is worth underlying that this process has left no traces and that we must assume
a hiatus between the two Indo-European forms (that we may name van,; and van,) and the Vedic
outcome (that we would than name van;), in which the two Indo-European forms have merged.

Bearing in mind this hiatus, we are not allowed to trace any duplicity of the verb we may find
in the later data, that is in the Vedic texts, back to the Indo-European level. This means that
whenever we are taking into consideration the Vedic material, we are dealing with the outcome
that we called van,.

The core of the work will focus on the semantics of the Vedic outcome; in the second chapter
we will first pick over the Rgvedic occurrences of the verbal root -van;, henceforth also referred

1 As to the period of recasting within the Vedic time, see, among others, Renou 1947, WrrzerL 1989 and 1997,
Proreres 2007. 1 will deal with this topic in Chapter 2.
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Introduction

to as van- / van'’-. The functional analysis let us pinpoint two type of readings: a nuclear meaning
that is deployed in most of the occurrences of the Rgveda Sambita and a ritual one which is
bound to an actual moment of the sacrifice.

In the third chapter we will step into a third chronological level, and try to follow the
development of these two uses of the verbal root along the chronological strata of the post-
Rgvedic texts, analysing all its occurrences. This means to consider the uses of van- / van'- (van;)
under two points of view: one is the question as to semantic continuity (§III.3.1) and the other is
to investigate if the verb is deployed differently within the earlier and later parts from which
those texts are composed (§III.3.2). The survey will show how the ritual meaning is gradually
disappearing; moreover the few passages where the verb is used with its ritual sense point to a
loss of functionality: this process seems to belong to a larger recasting of the language that
overshadows a change in the perception of the cult. On the other side, the nuclear meaning is
still used in the post-Rgvedic literature whereas it undergoes some slightly modification too.
Finally, in the fourth chapter, we will concentrate on another issue: the meaning “to desire”,
which is speculated as a reading of one of the two verbal roots at the Indo-European level, is
absent in the Rgveda Sambita in the Sambhitas of the Yajurveda and Samaveda as well as in the
Brahmanas. This meaning is often to be found in the occurrences of the verbal root within the
Samhitas of the Atharvaveda and in some derivatives of the root. This peculiarity will offer the
possibility to speculate a different development of the semantic field “to desire”.

To sum up, this research takes advantage of the Rgvedic evidences to shed a light on the
duplicity of the Indo-European root *uen-/*uen-H; moreover, it deals with the development of
van- / van'- along the Rgvedic and post-Rgvedic texts, charting the change in the use of the verb.
Finally, it is concerned with a third aspect, namely the diastratic? distribution of the meaning “to
desire”.

Criteria of the work and selection of the texts

As pointed out above, linguistics and especially semantics represent the guiding lines of this
research. Nonetheless, dealing with texts conceived for ritual actions also entails the use of other
branches as anthropology and ethnology; moreover, interpretation of a linguistic datum, and
especially of a semantic development, cannot be performed out in the space: this means that
often we will see how, for example, historical investigations into the Vedic period will form the
basis and support of the work, furnishing it with a way to proceed. In my opinion, it is not just a
need that forces a linguist to address other branches in order to place the object of research in a
broader context. It is, indeed, inherent to the real meaning of one’s work to be part of a wider
process and potentially contribute one’s data within the broad picture.

Returning to some key-concepts, I would like point them out here and provide the relevant
references. The idea of semantic field® as a lexical field applied to some content domain, insofar
as the meaning of a word is regarded as a cluster of semantic components?, has recently been

2 Whereas, since Saussure, the two main approaches to languages were the synchronic and diachronic ones, the
linguist E. Coseriu (see Coseriu 1970) has proposed a third method based on the idea that different linguistic
social strata are synchronically embedded within a language. He developed his theory from that of Frypat
(1951) who termed this kind of analysis as “diastratic”. I would like to thank Carla Miotto (Romanische
Seminar, Tiibingen) for drawing my attention to Flydal’s work.

3 The concept of semantic ‘field” was introduced by Ipsen, for an history of this and other field concepts see
Gorbon 1982: 67-70.

4 Within this approach the terms “seme” and “sememe” have been coined for the semantic components and the

3



Criteria of the work and selection of the texts

employed in Vedic studies in particular by Roester 2004.

With regard to the notion of functional analysis, i.e. taking into account the syntagmatic level
and the syntagmatic relations of the lexemes, as well as many other conceptual instruments
developed in linguistics and in particular in semantics, which will be of great use throughout this
case-study, see Berruto 1976, ULimann 1977, Karory 1980, ChircHia 1997; for further
bibliographical references see Gamparara 1999.

The first step of the analysis has to be taken in synchrony, in order to see how the verbal root
operates and not to take a diachronic development for a portion of synchronic meaning.
Therefore we started to analyse the Rgveda Sambita alone as it appears to be a good source of
information standing at the beginning of the Indo-Aryan historical tradition. We shall consider
the text underspecifying some of its internal differences: it is generally acknowledged that the
Rgveda Sambita is composed of material from different chronological periods, namely five
layers, when it comes to relative chronology, nonetheless its language shall be treated as one
synchronic linguistic stage in this work with some exceptions for hymns or stanzas which have
an evidently later character in order to make a specific diachronic point. The criteria or patterns
should be build upon this text with no reference to the later Samhitas or Brahmanas. We will
then take into account the liturgical texts, namely those regarding the classical ritual, the srauia
ritual, to which all these texts referred; this is a step out of synchrony into a diachronic
perspective.

The only texts that have to have a different position and that will be again treated within a
specific synchronic prospective are those of the Atharvaveda school: the fourth Veda, as it is
called within the tradition, does not belong to the classical liturgy, and the position of these texts
is different from that of the Yajurveda and Samaveda schools. Though collected and partially
composed later as the Rgveda Sambhita, at least in the extant form, they contain material from
different temporal levels; indeed, some hymns of the Samhitas of this school can be traced back
to a period earlier than the composition of the Yajurveda and Samaveda schools, and many of
the small Atharvavedic sorcery rites may even be earlier than the Rgveda Sambita, even if the
language in which they are preserved is later than that of the tenth Rgvedic mandala. Moreover,
its focus is on small non-srauta rituals and, interestingly enough, its composition involved many
elements from social strata that are positively other than that of the groups responsible for the
production of the classical liturgy. Therefore, those texts also imply a diastratic approach, and
we will not consider their data along a post-Rgvedic development, but rather beside it.

For the transliteration of the Rgveda Sambhita 1 used the editions by F. M. Miiller and by van
Nooten-G. B.Holland, including the metrical correction (orthoepic diaskeuasis). For the other
texts, the transliteration, when not indicated, is my responsibility. References to the translations
of the Rgveda Sambhitd made by K.F. Geldner, L. Renou and to the most recent translation of the
first five mandalas’ by M. Witzel and T. Goto (et alii) are made systematically. To avoid
overloading the text, the first two works will be cited giving the author’s surname followed by
volume and page indication without repeating the year of publication in all the references. The
beautiful and enlightening translation of Jamison and Brereton (JamisoN-BrereTon 2014) could
not be taken in account systematically, as it came out in 2014. As to the editions and translations
of the other Samhitas and Brahmanas, they are listed among the primary texts of the
Bibliography and also cited in the lists of post-Rgvedic occurrences at the beginning of every

component clusters in analogy to structural phonology. With regard to the further applications of the field
theory see Lenrer Kitray 1992 within the volume they edited on the concepts of “frame”, “fields” and
“contrast”.

5 The volumes already published should be the first of an editorial project aiming to present a new translation
of the whole Rgveda Sambita.



Introduction

school (cf. §III.2.1;.2 and §IV.2.1).

All the occurrences of van- / van'’- in the Rgveda Sambitd have been analysed and
systematically listed in the Appendix, only some of them have been quoted in chapters I and II
especially within the functional analysis of the Rgvedic Scenario. In contrast, the post Rgvedic
occurrences of the verbal root will be translated and commented upon all together in paragraph
II1.2 since many of the textual sources are still wanting for a further study. Additionally, in the
chapter IV two paragraphs will be dedicated to the attestations of the derivatives (§IV.1.1;.2)
and one to the occurrences of the verbal root in the Atharvaveda schools (§IV.2.1), in both cases
all the occurrences are also presented and commented upon. Each and every section presenting
the occurrences is followed by a paragraph with the relevant analysis of the passages. The
intention of such a structure is, on one side, to follow the line of the reasoning and, on the other
side, to give all the passages referring to every step of the work in one and the same paragraph.
In this way there is the possibility to have a complete overview of the post-RV and AV
occurrences as well as of the derivatives apart from the analysis of the semantics in the following
paragraphs. The order has been made using the following criteria:

* as to the post-Rgvedic occurrences, the first division is between Samhitas and
Brahmanas.

*  Within every group, first are presented the occurrences that are RV-mantras and after the
passages that present non RV-mantras as well as prose passages. This criterion mirrors
the linguistic strata representing different chronological levels.

* Every passage is supplied with a list of cross-references to the other texts of the Vedic
corpus®, that is labelled as “Vedic Web”, and with a note (labelled as “Rite”) about the
the ritual context in which the passage should be used, when this has been possible.

*  Within the functional analysis of the Rgvedic occurrences (§II.1) I choose to use the
object of the action expressed by the verb as a key to distinguish different groups that
are labelled along an alphanumeric order, the same order is deployed in the analysis of
the post-Rgvedic occurrences (§II1.3) and again in the Data-Base (§VI.2) at the end of
the work.

Finally, the translation of the Vedic texts is not conceived in stylistic terms, first of all because of
the difficulty of translating a language that is often poetic into another that is not my mother-
tongue. This combines with the fact that in order to accomplish such an ambitious goal other
elements would be sacrificed, some playing an important role in the analysis and speculations we
will go through.

6 For this part it has been of great help BLoomrieLp 1906.

5



L. Presentation of the Problem: Two Meanings and Two Roots?

I. Presentation of the Problem: Two Meanings and Two Roots?

.1 The Indo-European Linguistic Situation.

The Indo-European root *uen / *uen-H, generally listed among those also indicating ‘desire’,
seems to have taken on two different values which can be traced in various Indo-European
languages: ‘to desire’ and ‘win/conquer”. This semantic alternation is apparently reflected in the
morphological alternation: on the basis of comparison of the historical evidence in the various
Indo-European languages known to us, two forms are to be reconstructed at the proto-language
level: according to the laryngeal theory®, we may hypothesise for this verbal root a form with an
undefined laryngeal element, thus indicated with —H. This element comes in a final position,
preceded by a nasal sonant, and gives rise to the alternation *uen / *uen-H, as attested by the
historical forms (ahd.) gi-winnan, wunsc(h) o (ai.) vanty, vani-tr- where in fact we find the
resulting vowel of the laryngeal (H® > °), what once was called schwa indogermanium, which is
represented in the Indo-Iranian branch by the vowel lil - , which is why the Indian grammarians
created the two terms sef (sa — it, i.e. with —i-) and anit (an — it, without —i-) to indicate, in fact,
the verbs that show this vowel in certain forms.

Turning, now, to the most important Indo-European etymological dictionaries and lexicons
we find an — at least partial — tendency to favour a symmetry, as noted above, between
morphology and semantics: for the former anit *uen, in fact, the meaning “to win”, “to
conquer” is given, keeping it separate from the form set *uen-H, which is, by contrast, attributed
with the meaning of “to desire”, “to love”. This position is to be found both in LIV (680-683)
and in the Etymologisches Worterbuch des Altindoarischen’, henceforth EWAia, (IT 499-501),
the fundamental work of the great scholar Manfred Mayrhofer, who also comes down in favour
of this analysis of the verbal form in 2005: 20.1.205. On the basis of the listings supplied by
various etymological dictionaries, we might be tempted to suggest that we are probably dealing
with two different morphological outcomes and two different semantic values. If, however, we
turn to the extensive though older works by Warpe'® and Pokorny!!; we find the separation
between the forms somewhat less distinctly defined, to the extent indeed of conveying the
impression that the biunique relationship between the two planes is by no means certain, leaving
room for very different hypotheses: “An eine Trennung der Wzn. ist nicht zu denken” (WarpE
1927-1932: 258), and in fact the scholar proposes: “Als Grundbedeutung dieser Wz. wird
“streben, erstreben” auszusehen sein, woraus sich einerseits die Bedeutung “wiinschen, lieben”
[...] andrerseits “arbeiten” [...] und perfektiv “erreichen, gewinnen, siegen” ergeben kann.”
(Walde ibid.).

Moreover, the very same etymological dictionaries and lexicons mentioned above make it
clear that we cannot, on the basis of the historical developments postulated, claim biunique
correspondence at the semantic level with any certainty. In fact, while we have the Germanic
giwinnan to contrast with wunsc(h) and the Latin venus- which may possibly be associated with

7 See the major etymological lexicons and dictionaries, such as Warpe 1927-1932: 1, 258-260; Pokorny 1959-
1969: 1146-7 and LIV 680-683.

8 With regard to the theory of the laryngeals and the more recent developments, see STURTEVANT 1942, SZMERENYI
1967 and 1973, Jonsson 1978, LinoeManN 1987, BammesserGer 1988. For a more general picture cf. SZMERENYI
1989 and, more recently, Mayruorer 200S5.

9 MayrHoFER 1992-1996.

10 Warpe 1927-1932: 1, 258-260.

11 Pokorny 1959-1969: 1146-7.
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the old Indian vanas- or the Tocharian A warii, we have, however, on the one hand, many forms
in which the laryngeal has left no trace — no evidence to assert or deny its existence — and on the
other hand no attestations outside the Indo-Iranian branch. Or rather, to be more precise,
outside it we rarely find attestations of both roots and both meanings in a single language.

It is precisely with respect to this semantic ambivalence'? and the phonetic alternation shown
by the root that two interrelated types of problem arise, one linguistic and one semantic: on the
one hand, we may have two possible roots or two forms of the same root while, on the other
hand, it may be a matter of two different types of meaning, the relationship between these two
planes remaining, however, unclear.

[.2 Rgvedic Evidences — van;: Hypothesis of a Nuclear Meaning.

With regard to the Sanskrit outcome of the Indo-European root, we find an alternation of the

two root forms van- / van'- which can be traced back to the reconstructed Indo-European forms:
van- < *uen and van'- < *uen-H. These outcomes converge in Sanskrit into a single verbal lemma
van- (catalogued respectively as I and VIII class), whose meanings, as listed by Botriingk-RotH
(1855-1875), are: 1) gern haben, lieben; wiinschen, verlangen — 2) erlangen, verschaffen fiir; sich
verschaffen — 3) bemeistern, bezwingen; siegen, gewinnen — 4) verfugen uber, innehaben. — 5)
bereit machen, sich anschicken zu [...] das Absehen haben auf, petere [...] angreifend.
Here, too, besides the morphological alternation, we again find those two semantic fields
considered above for the Indo-European root. Thus the question remains open: can these two
fields of possible meanings be traced back to the two forms of the Sanskrit root (van- / van'-)? Is
there, then, a morphological element which in this case turns out to be a bearer of semantic
value, or, on the other hand, is there one single meaning to which this alternation can be traced
back, and if so what is it? With regard to the Sanskrit verbal root, two main positions have been
taken by the various scholars: we may take Saul Migron and Toshifumi Got6 as representative
of these two opposite interpretations.

The path followed by Saul Micron' takes as its starting point the difficulty of a semantic
division between the two verbal forms — a division upon which Goto bases his proposed solution
— due to a morphological situation that leaves little scope for differentiation, as had already been
pointed out by Grassmann'#. If one takes up the idea advanced by MeriNGer" that this verb must
have denoted “a thing” and not a nebulous concept, then the approach taken to the problem
differs from the one considered above, coming closer to what is defined as internal semantic
reconstruction. Migron, in fact, focuses directly on the text, and specifically on the data supplied
by the Rgveda Sambhita, seeking to deduce a single semantic field from the various contexts in
which the verb in question is used. The starting point — and the point of arrival — lies in
demonstrating that this is possible.

More specifically, the author tries out the hypothesis that there may be in a living
language a semantic field able to account for all the senses of the Sanskrit verb. This field is
supplied by the English verb “to get”. Thus the investigation is pursued through the various
typologies of meaning that the Sanskrit van- / van'- appears to take on, verifying in each case
whether the English verb can show a valid corresponding meaning, and eventually arriving at the
conclusion that even as from the earliest attestations — looking back to the Rgveda Sambhita, that

12 The semantic ambivalence at the Indo-European level can be read as a metonymic shift and this was to be the
main argument of Migron in his analysis on the Sanskrit outcome (cf. Micron 1980).

13 Micron 1980: 269-282.

14 Grassmann 1875 [ed. 1996: 1203-1204].

15 MeriNGer 1904 : 101-196, in particular p. 179 ff.



1.2 Rgvedic Evidences — van3: Hypothesis of a Nuclear Meaning.

is — the semantics of van- / van'- matches that of the English “to get”. Like MeiLer'e, Migron
detects here are a term originally associated with hunting and, taking here a different line from
the French scholar, suggests a path developing from hunting towards desire. To corroborate this
interpretation is the fact that the use of a venatorial (!) terminology with erotic senses is a
widespread phenomenon marking the development of this root within many in the Indo-
European languages (see, as a case in point, the Latin vénari). Thus, from an initial “to capture”
(possibly an animal) the way led to a more general meaning, “to attract”, eventually arriving at
the familiar concept of “to please” incarnated by the Latin Venus or the Germanic Wonne,
showing a progression that boils down to something like chase > desire. Concluding his article,
however, Migron leaves another possibility open, associated with stanzas like RV 6.16.26b adyd
tvd vanvdn surékndah or RV 5.41.17b dévaso vanate mdrtiyo va, which may also be worth
considering: “Another avenue has its starting-point in ‘make (a thing or person) one’s own’”"".
Among those who supported the hypothesis of what Walde (cf. supra) had already called
“Grundbedeutung”, i.e. of a meaning lying behind both roots and of the various meanings which
the verb takes on, there is also KommeL'®, who, however, studied the forms of the perfect to go on
to hypothesise for van- / van'’- the base meaning “liebgewinnen” (‘grew fond of’), much as Trier"
had read into it “gewinnen”.

On the other hand, a contrasting hypothesis was advanced by Toshifumi Goro who, in
his study on the first class of the Vedic present system?’, starts with an analysis of the two root
forms. Of the two forms, the set one shows the more complicated situation, while the present
stem derived from the anit root (van-), vané / vanu-" shows a certain uniformity of a values: in
most cases the meaning “uberwiltigen” is beyond all doubt, and even in those passages where
the meaning is not unambiguously deducible, the sense of the verb can certainly be rendered,
following in the footsteps of Geldner, with “gewinnen” or, again, with “iiberwiltigen”. As for
the set form, Goto traces out the following path: starting from certain secondary derivatives,
vamd- “wert, lieb” -vata- “geliebt” vaiicha-" “begehren, wiinschen”, he finds his way back to the
original verbal form, the meaning of which would be expected to be something like “to love”,
“desire”.

At this point, according to the author, the need is to demonstrate whether the stem va(’)na-
gave rise to present forms and to verify the possibility of attributing to these forms the meaning
“to love”, much as was done in the case of the stem of the present vand- / vanu-": in the passages
quoted by Goto the verb varn’- can certainly be translated with “to love” or such like, with regard
both to the attestations of the present and the forms of the thematic aorist, supplied by the stem
vand- (*unh-é-). A problem arising with this interpretative approach—the solution to which
needs to be argued out at length—concerns vanema, the optative present 1% pers. pl. Deriving
from the stem vana- (1% class), vanema should therefore be associated with the form set, but, on
the other hand, in many passages it hardly seems appropriate to translate it as “to love” (of the
many examples we may cite RV 1.70.1 vanéma pirvir aryé manisa ). According to Goto, who
refers readers to the literature on the question?', the form vanema can, however, be read as a
thematic optative (a + i > €) constructed on the athematic root aorist, the existence of which is
borne out by the subjunctive, and which finds a place among the forms of van- “gewinnen”.
Thus the scholar concludes that it is possible to contemplate two different original roots: 1) van-

16 MewLer 1896: 55-57.

17 Micron 1980: 275.

18 Kummer 2000: 447-451.

19 Trier 1963: 118-154.

20 Goro 1987: 283-286.

21 On the thematic optative from an athematic form cf. Rexou 1932: 5 - 30.
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“gewinnen, Uberwiltigen” mainly in the form of the present vandti, etc., of the root and sigmatic
aorist; 2) van'- “lieben” in the present stem van'-a-""¢ and in the stem of the thematic aorist vand-.

Also following this interpretative line is Wersa?2, in his study on Indo-Iranian roots, as do the
etymological dictionaries and lexicons mentioned above, which in fact refer readers to Gotd’s
study.

The quantity of studies following one upon another over time regarding the root we are
concerned with here is such that it has been expedient to supply only the two principal positions
and their more recent and significant representatives; for the full picture of all the critical studies
and the various exegeses, see EWAia: I 499-501, and more recently the analysis by HerrricH
(2007); the scholar investigates the meanings of van- / van' especially in the Rgvedasambita and,
maintaining the division between the two roots and the two meanings, proposes for van- a
schema that is based on the three german verbs siegreich sein/ iiberwialtigen/ erringen-gewinnen.
In the conclusion, noticing that the two meanings of the two roots are clearly observable and
still very near, he states that “Das Verhiltins zwischen beiden kénnte man als ‘pragmatische
Implikation’ bezeichnen?”. With regard to the possibility of attributing one single value to the
verbal root or considering it the vehicle of both meanings, it is also worth looking into the
interpretations proposed by Karl Friedrich Getpner (1951) and Louis Renou (1955-1969) in
their works translating the Rgveda Sambita. To some extent, their hypotheses anticipate the two
illustrated above. Geldner makes use of both the meanings proposed for the verbal root van- /
van'-, and yet there emerges a position that, on the one hand, seems to fit in with the hypothesis
argued by Gotd, but on the other hand shows a basic and radical departure from these very
hypotheses: Goto holds that a biunique relationship can be established between the two root
forms and the two semantic values but, if we take into account a sufficiently large number of
passages, we find that the German scholar does not base his argument on the separation between
the two forms deriving from the root set and those deriving from the root anit, but the choice
between the two areas of meaning is made in relation to the context. A good example is stanza
RV 1.31.13:

1.31.13 t,vdm agne ydjyave payiir dntaro
anisangaya caturaksd idbyase

y6 ratdhavyo avrkaya dbayase

kirés cin mantram mdnasa vandsi tdm

You, o Agni, are kindled for the defenceless sacrificer, close protector, with four eyes; of him?* who has offered
the libations for nourishment free of danger, albeit weak?’, van- the verse with the mind.

With regard to the grammatical construction of the second two pada (cf. footnote just above),
scholars interpret this passage in very different ways, although almost all of them agree in
attributing to vandsi meanings that come within the sphere of the English verb “to love”, on
account of a form of the stem of the present vané / vanu-" which clearly derives from the anit
root. In particular, while Geroner (I 35) and Wirzer-Goto (2007: 59) translate as “begehrst” and

22 Wersa 1997: 232-3; 317.

23 Herrrica 2007: 133.

24 ydb — tam : the construction of the two padas is ambiguous and not completely clear (GeLoner I35, n. 13cd);
we might consider ydb relative to tdm and kirés cin mdntram mdnasa parenthetical, as does GeLoNer (I 35)
“Wer Opfer spendet, um sich Sicherheit zu schaffen —auch des an Geist Armen Dichterspruch”; alternatively,
ydb is relative to kirébh and so tdm is adj. of mdntram, as understood by Erizarenkova 19952 62-3 and Renou
XIIL, 6. Both possibilities are presented by OrLpengerg 1906: 734.

25 kiréb (gen. m. sing.) from kiri-, for the use of kiri- as substantive, “poet”, and adjective, “weak”, see EWAia: I
357 and Pischel in PiscHeL-GeLpNer 1889-1901: 1216-228.
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Rexou (XII 6) resorts to paraphrase, “gagne en ton cceur”, in the attempt to retain “gagne” for
the Sanskrit verb van-, both taking the object of the action to be man. Erizarenkova (19952 62-
3), unlike these two scholars takes the object of the verb to be mdntram (the verse) and translates
vandési with the English “love”. Finally, it is worth recalling the two primary meanings that
Elizarenkova supplies for van- in her study on the terms characterised by conversive meaning:
“to like, to prefer” and “to obtain,” “to win”(cf. ELizarexkova 19952 47). Unlike Geldner, the
French scholar holds that in the Rgveda Sambita the value of “to desire” is not to be found in
the use of van- / van'- (cf. Renou XII 77-78 n.13); he adopts the French verb gagne in all its
senses (cf. “ont gagné a eux” in 1 51.2) and sticks to this translation with great constancy,
occasionally resorting to the more specific vaincre (above all for the form of the participle, cf.
6.16.27;9.61.24; 2 21.1; 7.83.4; 6.16.20). However, there are some passages in which, while
continuing in any case to underline the dominant value of “gagne”, seems to have no option but
to abandon the initial choice and resort to “aimer” or “agréer”. This position has a certain
affinity with that taken by Migron who, as we have seen, suggests the possibility of considering
the various attestations of this verbal root as different developments of a single ancient term of
hunting, which the scholar compares with the English “to get”: with a verb of this kind, which is
applied over a very wide range of meanings and also lends itself to phrasal uses, Migron
succeeds in handling the passages most suggestive of the presence of the meaning close to
“desire”, as, for example, in the case of RV 8.45.23 ma tva mird avisydvo mépabdsvana a
dabhan makzm brahmadviso vanah - a stanza difficult to translate using the two meanings met
with so far, and that will be throughout analysed at the end of this chapter, representing a
keystone of the semantic speculation we are bringing forth.

Despite their differences, both positions seem to some extent equally possible. What, then, is
the background that offers scope for this possibility? Grassmann®, in his Worterbuch des
Rigveda, takes the set and anit forms of the verb van- / van'- as different stems of one and the
same root, suggesting for them a common, underlying and broader meaning: the various
meanings of van- / van'’- can, according to Grassmann, be grouped under the concept of auf
etwas hinzielen, sich hinrichten. Similarly, according to Pischel (PiscHEL-Gerpner 1889-1901: 11T
§22,198-204) Grundbedeutung of the verb is “auf etwas losgehen”.

May we, then, take the possibility of different interpretations to have to do with a meaning —
a semantic situation — as delineated by Pischel and Grassmann? The latter states with regard to
the verb van- / van'-: “Die verschiedenen, zum Theil sich scheinbar wiederstreitenden Begriffe,
welche diese Wurzel im Indiscen, im Zend und im Germanischen vor Augen stellt, darf uns nicht
verleiten, dieselbe in zwei urspriinglich gesonderte Wurzeln zu zerlegen” and more “Die
volkommene Uebereinstimmung der Form in allen ihren Entwickelungen [...] und die
mannichfachen Begriffilberginge lassen keinen Zweifel an der urspriinglichen Einheit der Wurzel

u”. Even if we don’t take this last statement for sure, considering the “original” unity of the I.E.
root, we would propose to concentrate on what we called van; that is to address the Vedic
outcome as the result of a coalescence between the two hypothetical LE. roots.

Having, then, framed our question in the terms set out above, I made a functional analysis*’
of the attestations of van- / van'- in the Rgvedasambitd in order to identify and delineate the
specific contexts, and, comparing the differences in use, eventually establish its values and
discern their connections. The result of such analysis, that is fully presented in the next chapter,
is that the Rgvedic occurrences can be divided into five groups presenting different context-
bound uses of the verb.

26 GrassMANN 1875.
27 As to the notion of functional analysis, see Criteria.
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van;:  a) to possess
b) to win / conquer
¢) absolute use
d) to appropriate
e) ritual meaning

The first of the most frequent uses of van- / van'- is clearly represented by the passages in
which the verb takes on the value of “to possess” / “to come into possession”. A second
meaning can be discerned which is very common and in a way related to the previous one: “to
win” “to conquer”. The third group is represented by the absolute use of the present participle
vanvan-, conveying both the idea of possession and dominion.

In the fourth group, the action indicated by the verb van- / van’- cannot be understood in the
sense of ‘to possess’: the request addressed to the god is that he ‘van- something for man’, rather
than possessing, that he ‘appropriate’ something in the name of, on behalf of man. In particular,
we shall see that neither man nor the god take command or obtain possession of something, but
rather ‘make it their own’, they bring it into their own sphere of influence. In the stanza 2.11.2,
for instance, the god appropriates the chants, thereby endowing them with potency, i.e. making
of them what they are: rc-, chants that man has not created but receives, and in turn
appropriates, in accordance with a circular mechanism?® frequent in the Rgveda Sambita and
typical of Vedic thought:

2.11.12 t,vé indra dpi abbuma vipra
dbiyam vanema rtaya sipantab
avasydvo dhimahi prdsastim

sadyds te rayé davdne syama

In you we have gathered, o Indra, vibrant, may we make ours the poetic vision to honour you with a just
vision,? let it be granted to us, desirous of protection, to obtain a eulogy,® in this moment to be those on
whom you bestow riches.

vanema: opt. pres. 19pl. I-VI cl.

Geldner: 1288 “wollen Gewinn haben”
Renou: XVII 55 “gagner”

Witzel-Goto 2007: 366 “wollen erreichen”

In the light of this functional division, it seems reasonable to hypothesise the existence of an
underlying and broader meaning for the verb van- / van'-: in fact, we may subsume the first three
uses of the verb under the common nuclear-meaning “to appropriate” or “to make s.o., s.t. one’s
own” as Migron suggested considering it an alternative avenue. “To appropriate’ can indicate an
act of transference, but it can also take on in different contexts a sense very close to what we
have rendered with ‘to possess’ and ‘to dominate’, or in other words to the other two senses we
have found for this a verb: one can, in fact, appropriate riches, or an enemy, just like a verse. It is
not that we are suggesting here to use ‘to appropriate’ as an alternative to ‘to get’ as proposed by

28 On this point, see the extensive study by Gonda 1963.

29 Ortayof Geldner (I, 288) and Gonda (1963) take the term as an adverb, although rtayd was originally a
feminine instrumental, while the substantive from which (rtd-) should derive is neutral; in the present
translation it is taken to be an adjective referring to an understood dhiya, considering also that it is with the
right vision, i.e. according to the rtd-, that the god is honoured.

30 Not as a sign of esteem on the part of the god, but as an act of prayer which man first receives from the god
and then, giving it form (in words, in sounds), “uses” to pray to the same god: consider the non-human origin
of the Rgveda Sambita. For this religious context, with particular reference to the role of “vision” (dhi-), cf.
Gonda 1963.
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Migron; that is, as the term to be used in all circumstances to translate the verb van- / van'-.

The hypothesis is that the coalescence of the two Indo-european forms, van;, conveys
basically a core meaning. The different uses of the verb, the different meanings we have seen
insofar, can be read as conversive meanings: “all the “separate meanings” are really context-
bound variants of a single syncretic invariant meaning” (Elizarenkova 19952 30).

I choose ‘to appropriate’ because it retains the idea of a possessing, but also to make
something one’s own in a broader sense, being one of the definitions of this verb as it is given in
the Oxford English Dictionary “To take possession for one’s own, to take to oneself”. I am thus
not arguing ‘to appropriate’ being always the proper translation for van- / van'-. I will use this
verb just to point out the possibility of a narrow semantic field from which the different context-
bound meanings could be derived.

Finally, in the fifth group I put together stanzas where the verb is still connected with the idea
of making something one’s own, or to let something enter in one’s own sphere of control, but it
takes a rather concrete and specific nuance within the context of a ritual performance. Moreover,
in all the occurrences the verb has either the god as object or it has none.

What we are dealing with is a ritual action — an action that is concrete or formed by concrete
gestures which, at least for the time being, are unknown to us (not an unusual circumstances at
this stage of the language, a good example being the verb hvi- “to invoke”, behind which we can
only imagine a series of concrete undertakings which combined to form the act of invocation). If
it is a movement that leads from the outside inwards, it is in fact also, in the context of sacrifice,
an action “to have arrive in the place where the rite is being performed”, or, better, “to have
enter the circle of sacrifice”. In this case, therefore, we are confronted with an action that has its
origins in the ritual procedure.

To sum up, we may read the different uses of the verb as follow,

van; “to appropriate”(d): context bound -variant meaning/uses: a) “to possess”
b) “to win / conquer”
¢) absolute

e) ritual meaning

Thus, for van; we have an action implying an outward movement which, when visible in a
ritualistic performance-context, is almost always in the direction of the gods. It is also a
movement that, if brought to completion, leads to an “appropriation ”, and the perfective-
resultative value of van- / van'- in contrast with the desiderative®' form that conveys the non-
perfective meaning “to summon”, “to invoke” seems to underpin the hypothesis of a movement
towards the outside as underlying rationale. This reconstruction shall be underpinned the
functional analysis of the Rgvedic occurrences in the next chapter.

31 The desiderative often implies a conative aspect of the action in contrast with the resultative one. On
desiderative, see Heenen 2006. A thorough examination is in §IL1e.
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II The Rgvedic Scenario

I1.1 Functional Analysis of the Occurrences

To make our analysis clearer, the various readings are divided into the following principal
groups, along an alphanumeric order: a- “to possess”, b- “to conquer, to dominate” c- absolute
use of the present participle, d- “to appropriate”, as a passage of possessing, e- “to make s.o.
enter the circle of sacrifice”, as a ritual use of the idea of possessing. A thorough data-base of
those groups, including all RV occurrences, is also to be found in the Appendix.

a- Variant meaning “to possess™

The first group represents the most common use of the verb. In some cases the subject of the
action is the god who “van- something for himself” — for example nourishment, as in 10.61.4 or
in 10.107.7 in which is the subject of the action is the Daksing®?, while in 4.44.2 it is the ASvin,
divinities of light and daytime, that in fact gain luminous beauty. In the stanzas dedicated to
Indra, the object of the action is almost always soma, the drink the god is so fond of as to be
recognised among the gods as the “soma drinker” par excellence (cf. 1.61.15; 6.23.5; 10 105.5);
while in 10.27.9 it is not soma, but the horse — the animal associated with this warrior god —
that Indra “possesses”, or rather tames.

In other cases it is man who “van- something for himself”, and that which man “possesses” or
often asks to “possess” concerns to a large extent the sphere of material goods, which hold great
importance in the life and thought of Vedic man; what is asked for, then, is riches, also
mentioned in 6.68.5; 9 72.8 and in 9.101.9, and of which 1.129.7 is an example:

1.129.7 vanéma tdd dhdotaraya citantya
vanéma rayim rayivah suviryam
ranvdm sdntam suviryam
durmdnmanam sumdntubbir

a im isa prcimahi

a satyabbir indaram dyuwmndbitibbir
ydjatram dyuwmndhutibhih

Let us possess this thanks to an excellent sacrificial offering: let us possess riches, o lord of riches, let us
possess the issue of heroes, which is that which gives joy, the issue of heroes; we can satisfy the evil evoked?
with benevolent words as nourishment, satisfy Indra with luminous, true invocations, he who is worthy of
sacrifice with luminous invocations.

2x vanéma: opt. pres. 1% pl. I-VI cl.
Gerpner: 1181 “mochten gewinnen”
Renou: XVII 43 “gagner”
Wirzer-Goto 2007: 241 “gewinnen mochten”

32 Daksina from ddksina- “right” (as opposite to left), a term of very broad application, also indicating a
sacrificial offering presented to the officiant, at the completion of the rite and a stage of it; here, personified, is
the devavata of the hymn.

33 durmdnmanam (acc. m. sing.) from dur-mdnman-, mdnman- is “thought”, but also “poetic invocation”,
which seems to be the most appropriate translation here, given the contrast with sumdntubbir (instr. m. pl.)
from su-mdniu- “good advice — word” (su + mdntu < man- the same root as mdnman-) (cf. EWAia: II 305-6),
with which, by contrast, Indra is satisfied: the contrast is highlighted by the juxtaposition of the two terms.
For mdnman- cf. Gonpa 1963 and Renou I 2 ff. On the binomial *su- / *dus- see Costa 1990 for an interesting
study on the original meaning of the two prefixes.
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Thus in stanzas 3.30.18 and 7.8.3 we see adopted with the same function the nomen agentis
formed from the verbal root van- / van'-, in both cases associated, in fact, with the substantive
rai- ‘riches’. Elsewhere the god is invoked to grant victory (10.53.11), rain (10.98.3),
drunkenness (10.96.1), offerings (1.127.7), libation (7.47.1), or, more generically, goods (1.15.8;
1.133.7; 7.94.9). A considerably smaller role is played by the cases in which the man wishes “to
possess” benevolence (5.70.1) or the protection of the gods (7.88.7 and 8.92.31) rather than
their greatness (10.26.2), requests that differ from the previous ones since, although these, too,
are goods and in a sense concretely far closer to Vedic man than to his modern-day counterpart,
they nevertheless imply more abstract and general values:

5.70.1 purariina cid dbi dsti
dvo nindm vam varuna
mitra vamsi vam sumatim

Abundant now is your protection which manifests itself thanks to the ample space’, o Varuna, o Mitra, let
me possess your benevolence.

vdmsi: inj. aor. 1* sing. sigmatic aorist
GeLpNer: I 76 “mochte gewinnen”
g
Renou: V 82 “je veux gagner”
WitzeL-Goto-Scariata 2013: 320 “hab vor zu gewinnen”
g

There are also requests (van- / van'- in these cases is always adopted in the optative) to “possess”
the inspirations of the enemy (1.70.1), or “the poetic vision” (2.11.2): the latter type of
attestation, although far rarer, nevertheless plays an important part in our analysis of the
meaning of van- / van'-:

1.70.1-2 vanéma pirvir aryé manisa
agnih suséko visvani asyah

a daivyani vratd cikitvan

a manusasya janasya jénma

Let us possess the many poetic inspirations® of the stranger®, Agni, who burns well, let him obtain
everything, he who has knowledge®” of the divine orders and the descent of the human race.

vanéma: opt. pres. 1% pl. I-VI cl.

GeLpner: 191 “wollen tiberbieten™

Rexou: XII 16 “(souhaitons) emporter”
WirzeL-Goto 2007: 128 “mochten iiberbieten”

So far, then, we have presented our first group of verses showing a characteristic in common:

34 purarina: puru urdnd, urdnd (instr. n. sing.) from uri- “ample”, the link between Mitra - Varuna and “the
ample” (uri-) as opposed to the narrow confine (dmhas) is also to be seen in 5.65.1-4: Mitra and Varuna are
they whose protection is manifested through ample space, in liberation from the narrow confine; for GELDNER
(I 76) “eure Gnade gewiss mehr als ausgedehnt”.

35 manisa (instr. f. sing.) from manisa-, as in Pp., cf. OLpenserG 1909: 715 Geroner (I 91) and Renou (XTI 20) read
manisab; retaining the form PP “we can with our poetic inspiration (manisd) appropriate the many (‘poetic
inspirations’ is understood) of the foreigner”, the sense remains unchanged. For the meaning of the terms
manisa- “poetic inspiration” and manas- “thought, inspired thought”, from which manisa- derives, see TriEmE
1967: 99-106, Gonpa 1963 and Macar 1989: 63-114.

36 arydh (gen. m. sing., the Vedic form cf. Wrrney 1888: §340.e) from ari- “enemy”: for the present translation
the interpretation proposed by TuiEMmE (1938) is followed; see also Orpenserg 1900: 167-180 and EWAia: I
111-2.

37 cikitvan (part. perf., nom. m. sing.) from the root cit- “understanding through visual perception”, perfect with
resultative value — logical perf. (cf. D1 GioviNe 1996, in particular 273 ff.).
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II The Rgvedic Scenario

van- / van'-, albeit in different contexts, means ‘to possess’, whether soma or beauty, in the case
of a divinity, or riches, abundant oxen, but also, as in the last of the passages, the protection of
the god or the poetic inspirations of the enemy when the subject of the action is man. There are
two points to make about this group of stanzas: the frequency, already noted, of this sense of the
verb and the quantitative disparity between the cases in which the subject of the action is man
and those where the subject is the god. While here the former case is far more frequent, as we
will see, the situation is completely reversed for the fourth group of stanzas. These disparities call
to mind the possibility of an equally interesting functional analysis of what Erizarenkova (19954
41 ff.) calls conversive meaning — semantic reflection of the Vedic model of the universe: “The
idea of an exchange between the deity and the worshipper is lexically expressed by a
“conversive” meaning [...]” (ibid. 41).

b- Variant meaning “to conquer”

The following group consists of stanzas in which a second sense can be discerned which is
very common and in a way related to the sense identified in the first group. So far van- / van'- has
been used to indicate the action, performed by the god or by man, to take possession of some
asset. In the following passages, on the other hand, the poet applies this verb to indicate an
action which the god or man perform against the enemy, “the other”. The meaning conveyed
here seems to be “to win” “to conquer” , borne out by the fact that in this type of context the
preponderant presence of Indra is perfectly evident. The warrior god is invoked in nine of the
eleven passages having to do with the gods: both directly (1.121.9; 5.29.9; 6.18.3; 6.20.9;
10.74.6) and through his horses (10.32.2) or the state of drunkenness which is characteristic of
him, and thanks to which he performs heroic feats (6.33.1):

1.121.9 t,vdm ayasdm prati vartayo gor
divé dsmanam tipanitam fbhva

kutsaya ydtra purubiita vanvdii
chiisnam anantaib pariyasi vadhaib

You have rolled the iron-bearing stone away from the celestial cow?®, the stone put down by the able one;
When for the sake of Kutsa* you, much invoked, Susna with countless bows surrounded conquering him.

vanvdn: part. pres. nom. m. sing. VIII cl.
GeLpner: 1 166 “Partei nehmend”
Renou: XVII 41 “gagnant (la battaille pour K.)”
WitzerL-Goto 2007: 222 “iiberwaltigend”

In stanzas 2.30.6 and 7.83.4, on the other hand, the god is invoked together with other
divinities. In particular, in 7.83.4 the protection and attention of Indra and Varuna are called for,
while in 2.30.6 Soma is also involved, showing two aspects so diametrically opposed as that of
‘protector’ on the one hand, and ‘annihilator’ on the other:

38 The sense of pada a-b does not seem clear: GeLpner (I 166 n. 9 ab/b) hypothesises that reference is to the
weapon wielded by Indra in the clash with Susna but “warscheinlich durfte Indra [..] nicht den eigentlich
vajra gebrauchen”, while Renou (XVII 41) “C’est toi qui fis rebrousser-chemin au (fouche) d’airain, fronde du
ciel (a courroie de cuir) de vache, qui avait été amené par I’habile”, a translation based on the hypothesis
advanced by Scamiot (1968: 147) with reference here to the setting free of the cows achieved by Indra, and
the two following pdda refer to another feat of Indra, namely the fight against Susna; see also OcuBENINE
1988: 184 and Srintvasan 1979: 9 and 21.

39 rsi often associated in the Rgveda Samhita with Indra and the defeat of the demon Susna, in the struggle for
the sun, cf. MacpoNeLL- Kerra [1912] 1995: 1160 and MacponeLL 1898: §58 A and §69 A.

15



I1.1 Functional Analysis of the Occurrences

2.30.6 prd hi krdtum vrhdtho ydm vanuthé
radbrdsya stho ydjamanasya codaii
indrasoma yuvdm asmam avistam
asmin bhaydsthe kynutam u lokdm

“You two surely draw out the ability of the one* whom you conquer; of the promoter of the sacrifice,
obedient, you are guides; o Indra and Soma, you two, protect us, procure for us in this dangerous situation a

19

safe place*!.

vanuthdb: ind. pres. 2" du. VIII cl.

GeLpner: I 314 “abgesehen habt auf”. The scholar refers to the topos which has it that the gods deprive of
reason those they mean to bring low, but (n. 6a) “van- ist allerdings eine vox media”.

WitzerL-Goto 2007: 401 “uberwaltigt”

There are only two cases in which other divinities our invoked. The first is 7.48.3, a hymn
dedicated to the Rbhu, in some cases named as companions of Indra for whom they forged the
weapons, a divine group from which help may justly be expected at the time of battle. In the
second case it is Agni, the messenger god, who has the role of aggressor: this passage may
possibly constitute an account of the initial stage of the fire cult, of which Vadhryasva* was the
promoter; thus we may imagine these elders, or those who had been before (pitrvar), as persons
or divinities far from this nascent cult (yavistha), and therefore arrogant:

10.69.10 pitéva putrim abibhar updsthe
tvam agne vadbr.asvib saparyin
jusand asya samidham yavistha

utd pirvar avanor vradhatas cit

Like a father his son, so did Vadhrya$va bear you in his womb, o Agni, honouring you; you, satisfied with his
wood to burn and newly born, conquered the elder ones, who were arrogant®.

avanoh: ind. impf. 2 sing. A VIII cl.
GeLpner: 11T 247 “hast tiberwunden”
Renou: XIV 18 “as gagné a toi”

In all these passages, as in the passages where the subject of the action is no longer the divinity
but man, there seems to be no doubt about the fact that the sense in which the verb is used is “to
dominate”, a way to “possess” which is also to “conquer” — to conquer the enemy, in fact (as in
1.73.9; 8.19.20; 8.31.3; 9.61.24), or to defeat the mortal, as in 5.3.5-6: in this hymn dedicated
to Agni we find van- / van'- reiterated in two successive stanzas within the same request. This is a
characteristic tendency in the Vedic world, where repetition is seen as a means of reinforcement.
In the case of man, it is to be noted that the foreigner (ari-) represents the most frequent object
of this domination (cf. 6.16.27; 8.60.12; 9.61.11; 10.38.3). In stanza 8.19.20 the action of Agni
and the action of men are symmetrically associated: the former acts at the level of the
macrocosm, the latter at the level of the microcosm: both perform the same action, and it is this
connection between macro and microcosm that Vedic man creates and follows, the structure
through which he interprets the realities around him:

40 ydm (acc. m./ n. sing.) from ya- relative pronoun, referring to those whom the gods annihilate sucking out to
their strength, in contrast to the one who obediently promotes the sacrifice.

41 lokdm (acc. m. sing.) from lokd- “free space”, in this case free from dangers, and so “safe”.

42 Father of Divodasa and in fact one of the “promoters” of the cult of Agni, i.e. of the ancestors who, according
to the tradition, first kindled the sacrificial fire, which is in fact called in the first stanza agnér vadbriasvdsya,
“fire of Vadhryasva”, just as elsewhere we find mention of a fire of Bharata (2.7.1 and 7.8.4), of Divodasa
(8.92.2) or of Devavata (3.23.3) cf. MacponeLL 1898: §35, 96.

43 vradhatab: (acc. m. pl.) present participle from vradh- “stolz sein” cf. EWAia: II 597.
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II The Rgvedic Scenario

8.19.20 bhadrim mdnah kynusva vrtratitr;ye
yéna samdtsu sasahab

dva sthird tanubi bhuri Sardbatam

vanéma te abhistibhib

Along the victory over enemies make your spirit* well-wishing, thanks to which you can get the better in
battles. Slacken the steadfast forces®, we will overcome the many* of all those who resist you with your
protection®’.

vanéma: opt. pres. 1% pl. I-VI cl.
Geldner: 11 321 mdochten gewinnen
Renou: XIII 66 gagner (absolute)

c- Absolute use of the present participle

The third group of attestations occupies a position that might be seen as rather particular as
compared to the first two. It is to the broader semantic sphere indicated by “to possess”-“to
dominate”, in fact, that we should ascribe the absolute use of the present participle vanvan-,
which in these cases take on some function of divine attribute. The stanza 6.12.4 offers an
example of this:

6.12.4 sd asmakebbir etdri nd $isair
agni stave ddma a jatdvedab
dritanno vanvin krdt,va nd drva
usrdh pitéva jaraydyi yajiiaib

This Agni and Jatavedas, like the one who crosses®, raises* hymns through our chants resounding in the
house; he who feeds on wood, he who appropriates with skill, like a courser, like the father of dawn, he is
kept alive*® with sacrifices.

vanvdn: part. pres. nom. m. sing. VIII cl.
Gerpner: 1T 104 “der gewinnt”
Renou: XIII 45 “gagnant”

When used with this value vanvan- it is almost always (exceptions are to be seen only in stanzas
6.12.4 and 2.21.2) brought into contrast with the adjective avata- (6.16.20; 6.18.1; 9.89.7;
9.96.8; 9.96.11). This term (a-subtractive + vata-) can clearly be traced back to the reconstructed
form *vatah, passive past participle of the verbal root van- / van'-, to which are to be ascribed
the compounds in °vata-*' (cf. devdvatah), above all in developments of verbal root outside the

44 mdnab (acc. n. sing.) from mdnas- “thought, inspired thought”, but also “mental impulse”; for the meaning
and interpretation of this term, see THiemE 1967: 99-106, Gonoa 1963 and Macar 1989: 63-114.

45 Renou (XIII 149 n. 20): sthira tanubi scil. dbdnvani and translates (XIII, 66) “Détends les (arcs) tendus”.

46 sthira [...] bbiri sardbatam “the many resistances of the defiants” is symmetrically associated with both
tanuhi and vanéma, i.e. both to the action of Indra and to that of men. GeLpner (II 321) and Renou (XIII 66)
refer the syntagm to tanubi alone, and take vanéma with absolute value.

47 abbistibhib (instr. f. pl.) from abhisti- “protection”; here the plural has distributive value: “your help in every
battle”.

48 etdri (nom. m. sing.) a very rare term of uncertain etymology, probably derived from the root i- “to go” cf.
EWAia I 265; Orpenserc 1901: 302; AiGr: III §107c, while Renou (XIII 132-3) takes it as a locative.

49 To be understood as “raises our hymns to the gods”, we also find here once again the role of Agni as
intermediary between gods and man.

50 “Receiving care like a lover (jara-)”, for jarayayi as causative or denominative cf. OLpexserG 1901: 302-3.

51 See, for example, vatapiyam in 10.62.2: Geroner (III 163 n. a b) wonders if, as in 10.93.5, might be a
possessive compound (babuvribi) derived from vata- (m.) “wind” + apya- (n.) “friendship” “alliance”: “mit
dem Vita befreundet (?)” or whether, against (2?) Pp., vatapiyam is to be separated, as argued in 1913: 216, in
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I1.1 Functional Analysis of the Occurrences

Rgveda Sambita*?.

d- Nuclear meaning “to appropriate”

From the passages so far analysed we can draw an initial indication: the verbal root van- /
van'’- appears to convey the idea of a “possession” which can also take on the characteristic of
“domination”. However, not infrequently we come across the verb van- adopted in contexts
showing a very different use, suggesting a very particular sense of “to possess”.

d1- A first type of this different news is well represented by stanzas like 7.2.7: here Agni is
evoked in his role as intermediary between man and the gods, a fundamental function within the
Vedic world:

7.2.7 viprd yajiésu manusesu karii
mdnye vam jatdvedasa ydjadhyai
ardhvam no adbhvardm kytam hdvesu
td devésu vanatho varyani

O wise inspired ones*?, during the sacrifices of men, I invoke you, you, the poet-priest and the Jatavedas®*, let
it be sacrificed for you®! Raise up our offering during the invocations, amongst the gods you two appropriate
these choice goods.

vanathab: ind. pres. 2" du. I-VI cl.
GeLpner: II 182 “gewinnt”
Renou: XIV 46 “gagnez”

An identical invocation structure is also to be found in 1.31.14; 1.36.17; 3.19.1; 5.3.10; 5.4.3;
6.16.28; 7.17.5; 8.23.27; 8.60.14 and 8.103.9. The presence of Agni is dominant: only three
stanzas of this type make reference to other divinities. In the first case it is Surya, invoked as
intermediary, who is asked to “appropriate” a refuge:

S5.44.7 véti dgrur janivan va dti spidhab
samaryata madnasa suryab kavib
ghramsdm raksantam pdri visvdto gdyam

vatd(m) apyam and vatdm a passive past participle from van- (vgl. dvata-) referring to apyam (“gesuchte
Gesellschaft”); thus also Renou (XV 152-3) “I’amitié digne d’étre gagnée”, while Orpengerg (1912: 225 n.
26,2) finds this hypothesis unconvincing, considering the term a secondary adjective, possessive compound
from a tatpurusa (determinative compound): “who has the friendship of Vata (the wind as personified
element)”. There exists no certain attestation of the form of the passive past participle (*vatd-) of van-: the
adjective dvata- (“that no one has ever appropriated”) or possible compounds in —vata- cannot be taken as
final proof of the historical existence of the form vatd-, since these nominal forms could have been
constructed by analogy on the basis of the paradigms yuj- / yukid- / dyukia-.

52 With regard to this and the root compounds, see in particular Micron 1980.

53 vipra (voc. m. du.) from vipra- (m.f.n.) “inspired” (cf. Gonpa 1963: 36-40) from the root vip- “to quiver”
from which also comes vépas- “the quivering of divine inspiration”; for the perfective value of the term, see
Kommer 2000: 498-9.

54 karit jatdvedasa (voc. m. du.) can be considered an elliptical dual (Geroxer II 182 “Die beiden beredten
Dichter [...] die beiden Jatavedas.”) or a separate dvandva, as in the present translation, referring to both
vipra, as in Renou (XIV 46) “Vous deux (Oblateurs divins), orateurs-sacrés [...] vous (dont ’un est) barde,
(Pautre) le Jatavedas [...].

55 manye (pres. ind. 1% sing. A , from root man- “to think”) - ydjadhyai (dat. inf., from root yaj- “to sacrifice”)
Geoner (IT 182) “euch gedenke ich zu verehren”, Renou (XIV 46) “je pense (a vous): sacrifiez!” (cf. Renou
X1V, 117-118 for the independent value of the infinitive in -dbyai); in the present translation the infinitive has
been rendered with exhortative value, cf. MacponeLL 1916: §211.y.
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II The Rgvedic Scenario

asmakam sdrma vanavat suavasuh

He outruns, unmarried and yet surrounded by women, the rivals through a mind inspired for competition,
Sarya, inspired sage, may he appropriate the home that protects the heat all around, a shelter for us, he
possessing any good.

vanavat: subj. pres. 3" sing. VIII cl.
GeLpner: 1T 48 “moge zuwenden”
Renou: V 26 “assure nous”
WirzeL-Goto-Scarrata 2013: 279 “soll (fiir uns) gewinnen”

While in the other two cases — quoted below — the divinities invoked are Indra in 1.169.1 and
the couple Mitra-Varuna in 5.65.4, where, however, the stanza of interest to us addresses in
particular Mitra, whose benevolence succours the sacrifice and is manifested in its ample path, as
previously in 5.70.1 (puririna cid dbi dsti / avo nandm vam varuna / mitra vamsi vam sumatim)
“abundant now is your protection which manifests itself thanks to the ample space, o Varuna, o
Mitra, let me possess your benevolence”:

1.169.1 mahds cit tvdm indara yatd etan
mahds cid asi tydjaso varitd

sd no vedho maritam cikitvan

sumnd vanusva tdva bi préstha

You, great, o Indra, have held these back, truly you are, great, he who protects from isolation’; you who
perform the distribution®” for us, having understood, through the vision, the favours of the Marut

appropriate’, your dearest.

vanusva: impv. pres. 2™ sing. A VIII cl.
GELDNER: | 246 “gewinn”
Renou: XVII 48 “gagne”
WirzeL-Goto 2007: 314“gewinn”

5.65.4 mitré amhds cid ad urii
ksdyaya gatiim vanate
mitrdsya bi pratirvatah
sumatir dsti vidhatdh

Mitra right from out of the narrow way appropriates, ample, the path’® towards home, the benevolence of
Mitra, who advances victorious®, comes in aid of the one who performs the distribution®!.

» o«

56 tydjasab (abl. n. sing.) from #ydjas- for the interpretation of this term as “isolation”, “abandonment”, and in
in this sense “danger” (isolation was a serious danger for Vedic man) cf. Gonpa 1957: 52 ff.

57 vedhah (voc. m. sing.) from vedhds- an epithet interpreted in various different ways cf. EWAia Il 582; GELDNER
(I246): “Meister”, Renou (XVII 48): “ordonnateur”; the present translation is based on a hypothetical link
with the root vidh- “to distribute the parts in the sacrifice” cf. Crevariv 1982-83: 17.

58 “Make yours”, “for us” being understood: here returns the idea of transference from god to man.

59 The way is to be understood both in a metaphorical sense, cf. analogy with the chants in the first stanza of the
hymn, and in the concrete sense, given that Mitra guarantees that the space around the house be ample,
devoid of dangers, cf. ThiemE (1971: 1112) Mitra and Varuna are they who dispense urvi gavyiti “ample
pastures” with release from the narrow confines (dnhu-).

60 pratitrvatab (gen. m. sing.) from pratitrvat-, for the meaning of the term we have followed the proposal of
Goto 1987: 163; appellative usually used for Indra, Geroner (IT 73) refers it to the one who obtains the favour
of Mitra (vidhatdh), but also Mitra victoriously fight those who violate agreements, provoking war, which
makes the way home narrow, cf. Taieme 1975: 21-39.

61 vidhatdh (pres. part. gen. m. sing.) from vidh- “to honour, to sacrifice”, and more precisely “divide, distribute
the parts during the sacrifice” cf. Crevarin 1982-83: 17.
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I1.1 Functional Analysis of the Occurrences

vanate: ind. pres. 3" sing. I-VI cl.
GeLDNER: 1T 73 “gewinnt”
Renou: V 80 “gagne”
WirzeL-Goto-Scarrata 2013: 316 “wird gewinnen”

Considering, now, this first group of stanzas, we are struck by a significant difference from the
previous groups (a- b- ¢-). Significantly, the divinity to which most of these hymns are addressed
is in fact Agni, the messenger, the fire to which are entrusted the offerings and prayers addressed
to the gods. The requests made are in the interests of man, and even when this is not made
explicit in the stanzas, we are, in any case, always confronted with ‘goods’ (often ‘choice goods’
varya) for, and perceived as such by, man, whether as a matter of well-being or the favour of a
god. Suffice it to recall, for example, the invocation to Mitra in 5 65.4: what this god
appropriates is the broad path, in that it can lead man - not the god — out of the narrow
confines. Mitra and Varuna are, in fact, they who dispense urvi gavyuti ‘ample pastures’, free
from the narrow confines (dmbu-). Again, Mitra, in particular, victoriously fights against those
who violate agreements, provoking war, which makes their way home narrow (cf. Taieme 1975:
21-39). Another stanza — another of those cited above — where the goods which the gods
‘appropriate’ come into the hands of the divinities only to be passed on, into the hands of men, is
3 19.1d (rayé vdjaya vanate maghani), where the idea of ‘donating’ is further suggested by the
choice of the term rayé ‘riches’, a substantive derived from the root 73- “to donate” -as in Renou
(XII 63) “en vue de (donner) la richesse”. What we are dealing with here is not possession but
transfer between god and man.

d2- Let us now turn our attention to a second category of stanzas, where the subject is again
the divinity who, in this case, van-, ‘possesses’ ‘appropriates’ the part of the sacrifice which is the
oblation, the offering to the god, which the poet evokes using various metaphors. In 1.48.11 and
6.48.4 the oblation is called prize of victory, elsewhere the gift (1.140.11), the homage (6.16.18)
or the reward (3.13.3), while in 5.31.13 the god van- the sacrifice itself, in its totality, and here
the perfect vavandhi has a resultative value —as logical perfect (cf. D1 GioviNe 1996, in particular
273 ff.): “that you may have appropriated the sacrifices” i.e. “have made them powerful”:

5.31.13 yé cakdnanta cakdnanta nit té
mdrta amyta mé té dmha aran
vavandhi ydjyimr utd tésu dhebi

6jo janesu yésu te syama

Those who are welcome to you, again, those, mortals, let them be welcome, o immortal one, let them not fall
into the narrow way; let you have appropriated the sacrifices and bestow vigour on these peoples among
which we may be yours”.

vavandhi: impv. perf. 2™ sing. double stem
Gerpner: 1T 30 “beglinstige”
WirzeL-Goto-Scariata 2013: 255 “hab gern”

d3- Before going on to draw further conclusions we must stop to consider a third use of our
verb. In these stanzas the divinity ‘possesses’, we might be tempted to say, quite a different part
of the rite — a part such that the idea of possession once again seems hardly relevant. In this
group we find almost all the passages in which Renou, while maintaining that in the Rgveda
Sambita the value ‘to love’ is not to be found for the verb van- / van'- (cf. Renou XII 77-78 n.13),
seems to have to abandon his initial choice (gagner) and resort to “aimer, agréer” or verbs in one
way or another pertaining to the sphere of ‘love’. Thus this type of attestation might well
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II The Rgvedic Scenario

represent a keystone for the semantic and morphological alternation which we started from. To
begin with, it is worth noting that the term that most frequently (1.3.2; 1.93.9; 2.6.1; 7.94.2)
serves as direct object is girab, ‘the chants’:

5.65.1 yds cikéta sd sukrdtur
devatra sd bravitu nab
vdruno ydsya darsaté

mitré va vanate girah

He who has understood through the vision®?, full of resources, in the divine world, let that one speak for us,
that one in favour of whom Varuna appeared® or Mitra appropriates the chants.

vdnate: ind. pres. 3" sing. A I-VI cl.
Geoner: 11 73 “gut aufnebmen”
Renou: V 80 “aime”
WirzeL-Goto-Scariata 2013: 316 “begehrt”

In the following stanza the divinity and, in particular, the ASvin who, as we have already seen,
‘appropriate the chants’, appropriate a particular chant, or, better, a chant of which a particular
characteristic is emphasised: in g’tcf vanatho there is, in fact, a metaphorical use of the
substantive. Lubers (1959: 437- 438), analysing the various attestations in which rtd- is used in
the plural, sees this specific use of the term as corresponding to the substantive girab (the chants)
and proposes translation as Liedern (Kultlieder, ‘ritual chants’), or in other words as ‘truths
expressed in words’: the sacred verses of the Rgveda Sambhita give expression to the rtd-; others
(Atkins 1950: 30 “the right roads”; Geroner I 57 “die rechten Wegen” ) see the plural here not
relating to the chants, but rather to the path that Asvin’s chariot follows bringing day, taking the
ways that are right because they set the right succession of day and might into motion. Also
worth bearing in mind is the interpretation offered by PirarT (1995: 88), who sees rtd as an
instrumental case forming together with vanatho a syntagm, “user du charme que ’harmonie
constitue”, also attestated in Old Avestan in the formula asa van-:

1.46.14 yuvér usd dnu sriyam
pdrijmanor upacarat
rtd vanatho aktibhib

“Dawn approached your beauty following it, o wanderers®, at the end of the night® you appropriate the
ritual chants®”.

vanathab: ind. pres. 2" du. I-VI cl.
GeLDNER: [ 57 “gewinnet”

62 cikéta (ind. perf. 3" sing.) from the root cit- “understanding through visual perception”, but also “to be
visible” cf. cétati dhiya “shows himself with vision” also referring to the gods, and in particular to Mitra and
Varuna, who are in fact defined as sukrdti (8.25.8-9) cf. Gonpa 1963: 99-100. Note the connection between
cit- and the shining element.

63 darsatdbh (nom. m. sing.) from darsatd- (m. f. n.) “visible” “beautiful”, Geroner (II 73) translates the term as
attribute (“gernsehen”) and consequently considers the secondary as non-disjunctive relative (as also do
Rexou V 80 and Lupers 1959); in the present translation darsatdb is considered predicate of an understood
copula, and consequently the secondary as a disjunctive relative.

64 pdrijmanor (gen. m. du.) from pdrijman- (m.f.n.) “which turns around, surrounds the earth (ksdm-)”.

65 akttbhib (instr. m. pl.) da akti-, vox media, which indicates a kind of colour of light, translatable according
to the context as “sunset” or “dawn”, or, according to some authors, as “night” cf. Atkins 1950: 24 ff. ;
EWAia I 40; Kurer 1997: 81-2; Renou 1937: 6; Trieme 1949: 18.

66 g’tcf (acc. n. pl.) from ztd- a term which, mostly used in the singular, indicates a set of concepts which cannot
easily be conveyed with a single corresponding term, rtd- is “order”, “law” “truth”, the ordering activity at
the cosmic level of truth.
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I1.1 Functional Analysis of the Occurrences

Renou: XVI 6 “gagnez”

Atxins 1950: 30 “gain”

Lupers 1959: 437-438 “habt ihr gefallen”

PirarT 1995: 88 “avez usé du charme (de cette beauté)”
WirzeL-Goto 2007: 88 “gewinnt”

In other passages the god ‘appropriates’ something that is ever changing: in 6.38.1 as in 8.7.9 it
is the invocation, in 1.31.13 it is the verse (mdntram), in 3.8.2 it is the sacred formulation
(brdbma), in 8.13.33 the hymn of prayer, while in 10.61.3 it is inspired discourses — always
something having to do with a fundamental element of the rite, namely the word. In stanzas
4.11.2 the translation of pada c-d retains the inverted structure of the Vedic original to convey a
quasi-consecutive value which the text seems to have: ‘give us this “thing” which, by the very
fact that you have appropriated it, has become bhiiri mdnma (the great invocation)’, as if to
suggest that it is precisely the fact of going through the god that makes the word powerful and
effective, and that it is therefore for this reason that the poet asks the god to ‘appropriate’ the
invocation:

4.11.2 vi sahi agne grnaté manisam
khdm vépasa tuvijata stavanab

visvebhir yad vavanah sukra devais
tdn no rasva sumabo bhitri mdnma

Open, o Agni, to the singer, poetic inspiration®’, the open way with the quivering®, you, great by nature, you,
praised; that which together with the gods, you shining one, will have appropriated, grant this to us, o
powerful one: the ample poetic invocation®.

vavdnab: subj. perf. 2" sing. double stem
GeLpbNer: 1431 “aufnehmen wirst”
Renou: XIII 14 “auras gagnée”
WirzeL-Goto-Scarrata 2013: 134 “lieben wirst”

From the latter category of passages, the image that emerges most clearly is that of the divinity
who ‘van- the words of the sacrifice’, often ‘the chants’ (girah), but also the ‘invocation’ (hdvam)
or ‘sacred formulation’ itself (brdhma): the action performed by the god can, therefore, be seen
as a “gut aufnehmen”, as in fact Geldner suggests, or as an “aimer” according to Renou: in
other words, we can read into it the image of the god who “loves”, appreciates-accepts the
words of man.

Thus we have here attestations of the verbal root in which the verb takes some on a value
differing from that of the previous groups, which confronts us with a choice. Either we can
suppose that there are, then, two different semantic areas, although they cannot clearly be traced
back to the two roots, or we may take these passages to introduce new elements in relation to
that “broader meaning” mentioned in the first pages of this text. Such broader meaning has
referred to also by Elizarenkova in her study on terms endowed with conversive meaning: “all
the “separate meanings” are really context-bound variants of a single syncretic invariant
meaning” (cf. 1995 30).

67 manisam (acc. f. sing.) from manisd-; for the meaning of the terms manisa- “poetic inspiration” and mdnas-
“thought, inspired thought”, from which manisa- is derived, see Trieme 1967: 99-106, Gonpa 1963 and
Macar 1989: 63-114.

68 vépasa (instr. n. sing.) from vépas- “the quivering of divine inspiration”, for the ingressive value of the term,
see KummeL 2000: 498-9.

69 mdnma (acc. n. sing.) from mdnman- GeLpbNer (I 431) “Gedanken”, Renou (XIII 14 and in particular I 2ff.)
“évocation poétique”; followed in the present translation is the interpretation by Gonoa 1963.
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We have already seen, in the first two categories of this third group of stanzas, the possibility
arising of attributing to van- / van’- the meaning ‘to appropriate’, a term which, in certain areas
of use, can be considered synonymous with ‘to possess’ or, better, ‘to acquire’. But in what sense
can the syntagm ‘to appropriate’ be adopted here? In other words, what would be implied by the
image of a god who appropriates the chants of man?

If we turn to stanza 2.5.7 we have a clear impression of a transference, also to be found in the
previous stanzas (cf. d1); in this case it is the man who ‘appropriates’ the hymn and the sacrifice,
and does so thanks alone to the presence of Agni. It is equally evident that we find ourselves here
amid a sacrificial rite, an area also in common with the the passages of the second category. In
confirmation of this we have the end of the passage in which divine intervention is invoked, the
missing part, as counterpart to the action of man (“We have given, we!”) in keeping with the
concept of co-participation between the human and divine sphere, the essential condition for
sacrifice to be effective:

2.5.7 svih svaya dhayase
kynutam rtvig rtvijam
stomam yajidm ca ad dram
vanéma rarima vaydm

He himself, for his nourishment”, provides, as officiant, the officiant’’, then a hymn and a sacrifice we can
appropriate in the right way’?. We have given, we”.

vanéma: opt. pres. 1% pl. I-VI cl.
GeLpNER: 1 283 “mogen Gewinn haben”
Renou: XII 45 “gagner”
OLpENBERG 1909: 192 n. 5,7 “mogen bemeistern”
WirzeL-Goto 2007: 360 “gewinnen”

Similarly, in stanza 8.66.5, those who are making ready for the sacrifice prepare what Indra has
already effectively appropriated, namely the sacrifice itself, the verse and the word, or we might
say the primary elements of the rite. Here, too, the verb appears to express above all the idea of a
transference.

8.66.5 ydd vavdantha purustuta
purd cic chitra ninam

vaydm tdt ta indara sam bharamasi
yajiidm ukthdm turdm vdicab

That which you, o much praised lord of men, have already first appropriated, this we, for you, o Indra, we
prepare: the sacrifice, the verse, the word that runs on.

vavdntha: ind. perf. 2" sing. double stem
Gerpner: 1T 388 “verdient hast”

» «

70 dbayase (dat. n. sing.) from dhayas-, “the act of feeding” “nourishment”, here metaphorically referring to fire.

71 rtvij - rtvijam (polyptoton) (nom. m. sing. and acc. m. sing.) from rtvij- literally “he who sacrifices properly,
according to the rtd-".

72 dram (ind./ adv.) “suitable”, “in the right way” for Agni himself is to be the priest.

73 The human part has been completed, divine intervention is wanting, invoked. Again we have the concept of
co-participation between the human and divine spheres, co-participation being the indispensable basis for the
sacrifice.
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e- Ritual meaning “to make s.o. enter the circle of sacrifice”

Continuing with our analysis, we address the passages in which van- / van'- is used in ways of
less frequent occurrence than those as yet examined here. Here the verb is clearly used within an
actual moment of the sacrifice, and either van- / van'- doesn’t require any direct object (e1) or the
stanzas display a construction which is “the man van- the god” (e2).

We propose to read in these cases a concrete ritual meaning of the verb and interpret it as: “to
make someone enter into the circle of sacrifice”. Moreover, the desiderative form of the verb
underpin this hypothesis (e3).

el- These stanzas are characterised, on the one hand, by the absence of a direct object and, on
the other hand, by an enigmatic nature often associated with the ritual context: we have an
example in 10.27.18 (as in 10.128.3):

10.27.18 vi krosandso vis,vaiica ayan
pdcati némo nahi paksad ardhdh
aydm me devih savitd tid dha
drvanna id vanavat sarpirannab

Let those who weep separate going in opposite directions, one part cooks, let the other not cook, this I have
been told by this god, Savitr; let he who feeds on wood and clarified butter appropriate.

vanavat: subj. pres. 3% sing. VIII cl.
Gerpner: 11T 168 “wird gewinnen”

Let us, then, take into consideration stanza 8.72.1: the situation is the commencement of the rite
known as Agnistoma, and, more precisely, close to the moment when the offering is called and
called again, although the text is very elliptical and discontinuous in following the sacrifice.
According to Geroner (IT 397 n.1) and Renou (XIV 105 n. 1) in this stanza the object of vanate is
Agni, while OrpengerG (1912: 134 n. 1) interprets it as self, “seiner”. Let us, however, try keeping
the verb without any direct object, considering what more the ritual context can tell us than the
verb itself:

8.72.1 havis kynudhvam a gamad
adhvaryiir vanate piinah
vidvam asya prasasanam

Prepare the oblation, that it may come”, that the adbvaryu may appropriate again, being acquainted with the
teaching concerning this”

vanate: subj. aor. 3" sing. A
Geroner: 1T 397 “verlangt”
Renou: XIV 36 “gagne a” (cf. 105 n. 1 “«réclamer; récupérer» ne s’ajuste pas au sens habituel”)
OLpENBERG 1912: 134 n. 1 “bemachtigt sich”

The following stanza seems, in turn, to indicate three stages of the sacrifice, referring to so many
priests and different ritual acts: we have the hotr who van-, the udgatr who chants, the adhvaryu
who goes under the stream with the offering, which appears to bring out a further meaning of
the ritual context: following the symmetry so apparent in these pada, we might take the action

74 According to Geroner (I 397 n.1a) and Renou (XIV 36) the subject of 4 gamad is Agni, while according to
OLDENBERG (1912: 134 n. 1) the subject is the haviskrt, i.e. the ritual exclamation “bavis kyd éhi” (for a
description of the ritual cf. Carano-Henry 1906: 135 and Hiiiesranot 1879: 29).

75 With regard to haviskrt-, in the initial stage of the sacrifice, as interpreted by Orpenserc 1912: 134 n. 1.
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II The Rgvedic Scenario

indicated by van- in these passages to be a ritual action, which can possibly, therefore, have no
direct object:

5.37.2 samiddhagnir vanavat stirndbarbir
yuktdgrava sutdsomo jarate

gravano ydsya isirdm vidanti

dyad adbvaryiir havisava sindhum

Let the one who has kindled Agni appropriate, he who has strewn the sacrificial grass, who moves stones and
squeezes out the soma, let him chant; let the adbvaryu, whose rapid stones resound, with the offering’ go
downwards into the current.

vanavat: subj. pres. 3% sing. VIII cl.
Gerpner: 1T 36 “den Vorrang gewinnen soll”
WirzeL-GoTo-Scarrata 2013: 264 “wird gewinnen”

In 10.61.2, too, we may discern an action associated with the moment of sacrifice:

10.61.2 sd id danaya ddibhyaya vanviii
cydvanah sitdair amimita védim
titrvayano gitrtdvacastamah

ksédo nd réta itduti sificat

This Cyavana”, appropriating’® for a gift that can be destroyed, built the altar together with the distilled
juices”; Turvayana, whose words are the most welcome, poured forth the seed lasting as a stream.

vanvdn: part. pres. nom. m. sing. VIII cl.
GeLpNer: 11T 227 “sich bemiihte”
Pischel in PiscreL-GeLpNER 1889-1901: 1 74 “absah (auf ein betriigerisches Opfer)”

In stanza 7.35.5 the use of van- to indicate a sacrificial action is suggested by two elements: one,
of less significance, is the lack of the direct object (we may possibly take it to be understood),
while the other is the chiastic structure of the stanza. In the first part, in fact, mention is made of
a dasvas- receiving benefits from a Indra through visions (dhibhih), and we are therefore in a
ritual context. In the second part Indra is asked when we will receive part of the riches, we who
— one is therefore led to suppose — have behaved much like the dasvas-, or in other words have
performed the ritual action to ‘appropriate’ (vavanmad) with the helps and alliances (ysijiyabhir
it, again two instrumentals). It is also to be noted that dasvas- is a perfect participle of the
verbal root das- from which is also derived, through the substantive das, dasasyeb (2" sing.)
optative present of the denominative dasayati, here referring to Indra:

7.37.5 sdnitasi pravdto dasise cid

» «

76 havisava: bavisa ava, havisa (instr. n. sing.) from bavis- “oblation” “offering”, but also by metonymy “the
container” which is placed under the offering itself, the soma which flows.

77 A seer associated with the Asvin and opposed to Tarvayana, a prince associated with Indra, cf. MACDONELL-
Kerra [1912] 1995: 1 264-5 and above all Pischel (in Piscier-Geroner 1889-1901: 1, 71-77), according to
whom these particularly obscure verses refer to an ancient saga, a few details of which are given in MBh. 3,
122-124, in which Cyavana, having taken the soma, offered a sacrifice to the Asvin against the will of Indra,
attempting to trick him, and so relying on a dishonest sacrifice; in this sense Cyavana dandya dibbyaya
vanvain.

78 The interpretation that Pischel (ibid. 74) offers of the passage seems itself to suggest the meaning of van- as a
ritual action ‘to appropriate’, ‘to have enter the circle of the rite’ ‘to have [the gods] enter the circle of the
rite’.

79 siidair (instr. m. pl.) from sitda-, for the meaning of the term as “decoction” (scil. of soma) cf. Pischel (ibid.
74).
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yabhir viveso hariasva dhibhih
vavanma nii te yijyyabhir it
kada na indra rayd a dasasyeh

You are the conqueror of the steeps®® for the sacrificer thanks to visions®! through which, o you who has red-
coated horse, you operate; we have appropriated with your alliances and your helps®?, when, o Indra, will you
offer us part of the riches?.

vavanma: ind. perf. 1% pl. (only attestation in the Rgveda Sambita)
Geroner: 1T 219 “haben Gewinn gehabt”
Renou: V 43 “avons gagné”

Two elements emerge clearly from analysis of these passages. Here, unlike the previous cases, the
verb does not require a direct object and can therefore be used with an absolute value; the
subject of the action is always, bar one occurrence, a human being. Secondly, in all these cases
we have distinctly ritual contexts; thus, it is an action performed in the course of the sacrifice
that we are considering, a ritual action that has no direct object or, if it has, the link with the
verb is such that it can remain unexpressed.

Keeping ‘to appropriate’ as the key term, let us try to see what ‘to appropriate’ as a ritual action
may consist in and if the suggestion to understand these cases through the idea “to make s.o.
enter the circle of sacrifice” holds true.

e2- In this group of verses the gods are the direct object of the verb van- / van'-: man
‘appropriates’ the god, as in 6.15.6 and 6.16.26, as well as 10.105.8b (rca vanema angcab),
where it is asked to appropriate “those who are without sacred verses (7c)”, possibly referring to
the gods yet to be invoked with hymns; the same action is to be found in these two stanzas
which are worth quoting:

5.41.17 iti cin nii prajayai pasumdtyai
dévaso vdnate mdrtyo va

a devaso vanate mdrtyo vab

dtrd Sivam taniivo dhasim asyd

jaram cin me nirrtir jagrasita

Thus the mortal, even now, appropriates you, o gods, for the offspring possessing cattle®}; you, o gods,
appropriates the mortal; here the goddess of destruction®-consumes my old age, benevolent dwelling® of this
body.

2x vdnate a: ind. pres. 3% sing. A I-VI cl.
Gerpner: I 42 “gewinnt”
Renou: V 21 “gagner”

80 pravat- (f.): GrassmManN 1875 [ed. 1996: 880-881]: “Bergabhang [...] abwirts fithrender Weg” Geroner 1T 42:
“Vorsprung”, whereas EWAia: II 183 “Vorwartsdrang [] InstrSg mit Vorwirtsdrang, in vollem Lauf (u.a. von
Flissen)”. The present translation tries to give back what could be the core of the world, that is the speed and
precipitate movement, being it connected with waters or not.

81 dhibhib (instr. f. pl.) from dhi-, there is no general agreement on the meaning of the term; the present
translation follows the interpretation proposed by Gonoa (1963, in particular 68-169), Gerpner (1T 219):
“Absichten” (intenzioni) Renou (V 43): “poémes”.

82 4t (instr. f. sing.) from uti- “help”, for sti used in the plural cf. Dersrock 1888: 80, according to Gerpner (II
117): “Hilfen” and Rexou (V 43): “allouées”.

83 It is the offspring and cattle that make old age benevolent, and the mortal brings the gods to his side to obtain
these assets.

84 Niryti, goddess of disorder, destruction and death, but also of non-death as ageing, cf. Rexou 1978: 127-132.

85 dhasim (acc. f. sing.) from dhasi- “place, dwelling”, but also “freshness, fount” cf. EWAia: I 790-1 and in
particular JanerT 1956.
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WirzeL-Goto-Scariata 2013: 271 “will fur sich gewinnen”

5.74.7 k6 vam adyd purinim
a vavne mdrtyanam

ké vipro vipravahasa

k6 yajnair vajinivasu

Who of the mortals has truly, to this day, appropriated for himself you two, who, inspired sage, has
appropriated you two who receive the offerings of the sage®®, who with sacrifices you who are rich in horses?

vavne a: ind. perf. 3" sing. A
Gerpner: I 78 “hat gewonnen”
WirzeL-Goto-Scariata 2013: 324 “hat fiir sich gewonnen”

e3- Desiderative

On the other hand, we cannot fail to take into account the fact that, alongside the uses
already encountered for the main conjugation, the sense most commonly taken on by the
desiderative of van- / van'- (vivas- stem of the desiderative, secondary conjugation) is in most
cases far more appropriately translated with the verb ‘to summon’, ‘to invite’, ‘to invoke’, rather
than with ‘the desire to appropriate’.’” Of 53 attestations of the stem of the desiderative, in 36
man vivas- the god, following a scheme that had hitherto been very rare. Therefore rather than
‘to desire to appropriate’, which is conjugated according to the context precisely in accordance
with the same functional groups already seen for the primary conjugation, in by far the majority
of cases we come up against the need to supply a different translation. In these cases Geldner
uses the German “herbitten” or “einladen”. The object of this invitation is always the gods: man
‘summons to the rite’ the god. In this stanza the action is performed by Agni as divine hotr who,
in fact, summons to the sacrifice, to the divine ceremony of the gods.

1.58.1 nit cit saboja amyto ni tundate
héta yad duté dbhavad vivdsvatah

vi sadbisthebbib pathibbi rdjo mama
a devdtata bavisa vivasati

Never is the immortal born of force driven, for it was Hotr aand messenger of Vivasvat®®; he has measured
celestial space by means of the most just (??) right (??) roads, he through the oblation summons to the rite for
the divine ceremony®.

a vivasati: ind. pres. 39 sing. from the desiderative stem vivds-
GeLDNER: I 74 “bittet [...] her”
Rexou: XII 10 “vise a gagner a soi (les dieux)”
Witzel-Goto 2007: 109 “zu gewinnen”

It already emerges clearly from this first example that the action indicated by the form of the
desiderative, rather than ‘to appropriate for the divine ceremony’, must be ‘to have arrive for the
divine ceremony’, ensure participation in this stage. In comparison with the forms of the

86 vipravahasa (acc. m. du.) from vipravahas- (m. f. n.) “who receives the offerings of the wise one”, Geroner I1
78 “firr welche die Redekundigen eine Anziehungskraft (force of attraction) haben”, according to Rexou (XVI
39) it is a substantive constructed on the model of yajiid-vaha, stoma-vaha.

87 The desiderative conjugation often implies a conative and non perfective value. As mentioned before, on
desiderative see Heenen 2006.

88 One of the divinities of the Vedic pantheon, father of the Asvin and of Yama, among the first to whom Agni
manifests himself, and of whom, as here, he becomes messenger, see MacponeLL 1898: §18.

89 For the causal value of the instrumental, cf. MacponeLL 1916: §199.3.
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principal conjugation, the verb serves here to indicate the initial moment, as it were, of the act
‘to appropriate’ — so too in 8.60.5 (and similarly in 1.41.8 and 1.12.9), where Agni it is invoked
as incarnation of that order which the rite serves to re-found:

8.60.5 t,vdm it sapratha asi
dgne tratar rtds kavib

tvam viprasah samidhana didiva
a vivasanti vedbdsah

You stretch out far®, you o Agni, o protector, you personified Order, you are the sage poet’; they who
distribute the parts, inspired, summon [to the rite] you, o kindled one®?, o shining one.

a vivasanti: ind. pres. 3 pl. from the desiderative stem vivas-
Geldner: I 381 “bitten [...] her”
Renou: XIII 75 “veulent gagner a eux”

In hymn 74 of the 5™ book we had already encountered van- / van'-, and more precisely in the
padas 7 a-b (k6 vam adyd purinam | a vavne mdrtiyanam), one of the few examples in which
man ‘appropriates’ the god (cf. supra): if, at the beginning of the hymn, the poet asks where the
two ASvin are, that they listen since Atri summons them to the rite, he continues asking himself
who among the mortals today “has appropriated” the two gods. Considering the hymn as a
whole, then, we may take it that this “to appropriate” in the seventh stanza is to be understood
in the context of the continual question, the invocation to take part in the rite: who, today,
among the mortals has had the two Asvin arrive here?

5.74.1 kiistho devav asvina
adyd divé manavasit

tdc chravatho vysanvasii
dtrir vam 4 vivasati

Where are you today, o divine ASvin, o celestial ones®, rich in devotion? Listen to this, rich in virility, Atri
summons to the rite you two.

a vivasati: ind. pres. 3 sing. from the desiderative stem vivds-
Gerpner: I 79 “winscht [..] her”
WitzeL-GoTo-ScarLaTA 2013: 324 “winscht [...] her”

90 saprdtha asi: “you are vast (saprdthab nom. m. sing.)” and so also “known”, hence for Geroner (IT 381)
“weitbekannt”; our preference here is to maintain the spatial value.

91 rtds kavib: rtds: nom. masc. sing.; rtd- , a term with a wide range of meanings, here in a particularly rare
form: it cannot, in fact, be considered a neutral substantive, but either an adjective derived from it and
referring to kavib (the just kavib), or a masculine substantive, and so on in apposition to kavih. Kavib is, in
turn, a substantive by no means easy to translate: often rendered with the terms “poet” or “inspired sage”, it
is in fact he who is acquainted with the structure of the world, of the rite, and of the hymn. It is in this latter
sense that we should perhaps understand the use of this substantive referring to Agni, he who is certainly
acquainted with the structure of the rite and of the world, and as such, then, is also rzds (thus to be taken as a
substantive), order personified, through a very particular construction which the poet may possibly have
devised to underline the unique nature of the message. This hypothesis on the term kavi- is an outcome of the
research carried out by Dr. Frank Kohler, Eberhardt Karl Universitit, Tubingen. For the results of this
investigation, trying to outline the basic concept underneath this variety of meanings, see Konrer 2011. About
the role of poetry in Vedic and classical Sanskrit literature and the relation between these two periods, see,
among others, Jamison 2007 .

92 samidhana: present participle A from sam- idh-: “to set fire”; the use of the participle with the vocative is very
rare, generally indicating something that happens at that moment and not a state, but here it is justified by the
connection between this verb and Agni: it is a typical characteristic of Agni to be samidhana, just as Soma is
pavamana (present participle A from the root pi- “to purify”), soma during the process of depuration.

93 divé scil. napata: “descendants of the heavens”, one of the epithets of the Asvin.
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Within this group of attestations we find the frequent recurrence of the same syntactic structure,
in which the verb is accompanied by an instrumental, in accordance with the paradigm — man
vivas the god by means of “x” — where “x” can be the chants (8.15.1), the poetic vision (6.61.2),
the word (6.62.5) or devotion as in 5.83.1 where the two verbs which precede  vivasa are vada
and stuhi, “speak to the god and praise him”: these are the incitements, and it is at the close of
this sequence that the poet has placed @ vivdsa-; in other cases it is invocation as in 6 66.11,
where we find the same syntagm as 1.64.12, rudrdsya siniim havdsa, but instead of a vivase as
here, in 1.64.12 we find grnimasi ‘to chant’, and in this recurrence of structures we find an
evident link at the paradigmatic level between ‘to chant’ and the action indicated by vivase,
which is thus to be seen as an act of invocation: if the son of Rudra had previously been sung of,
he is now similarly evoked, we might say, albeit in a different way:

6.66.11 tam vrdhdntam marutam bbrajadystim
rudrdsya simiim bavdsa vivase

divib Sérdbaya siicayo manisa

girdyo nd apa ugra aspydbran

These troops of Marut which increase by themselves, with the shining spears, the son of Rudra® with the
invocation I summon to the rite, the brilliant poetic inspirations compete for the celestial troops like
impetuous mountain streams’.

a vivase: ind. pres. 1% sing. A from the desiderative stem vivds-
Gerpner: 1T 169 “bitte ich her”
Renou: X 41 “je veux I’attirer a moi”

The same meaning is taken on by vivds- in the following stanzas: here, as in those in el-, the
verb has no direct object and the action is clearly addressed to the gods. As in the case of stanzas
5.74.1 and 7, this can cast light on those passages where we have come across the same absolute
use of the verb, bearing out the hypothesis that the action indicated by both van- / van'- and
vivas-, when used in the absolute sense, is to be seen as addressed to the gods. It is in fact already
clear in 6.52.17 that the direct object of the first two padas is made explicit in the second two.
Like in the stanza 9.44.4, it is the gods, to whom the sacrifice has been made welcome, that the
priest ‘summons to the rite’. Also to be noted in this first example is the spatial indication: here
where the fire is lit and the place is ready to receive their presence, I invite, wish to have arrive,
rather than possess the gods. The spatial indication evokes that outward movement as the first
stage in the act of ‘to appropriate’ which we considered above, and with which we will deal at
length in the following pages.

6.52.17 stirné barhisi samidhané agnaii
sikténa mahd ndmasa vivase

asmin no adyd viddthe yajatra

visve deva havisi madayadhvam

In the barhis®s scattered on the ground, in the kindled fire, with a fine hymn, with great devotion I summon to
the rite: in this distribution of ours®’, today, o gods all, worthy of sacrifices, of the oblation, rejoice.

94 Following the interpretation given in 1.64.12 the son of Rudra should be Agni, which hardly seems
convincing here.

95 girdyab: nom. m. pl. from giri- “mountain”; followed here is the interpretation by Geiponer (I 169:
“Bergwasser”) who explains quite clearly in the note (Il 169 n. 11d): “wortlich: wie die Berge, die Gewasser.
Asyndeton statt Genitivverhaltnis [...]”.

96 A mixture of leaves and above all dry grass which was scattered in the precise point where would be
accommodated the divinity who, being invoked, would arrive to take part in the sacrifice.

97 viddthe (loc. sing. n.) from viddtha-, a term of Vedic use and unclear meaning, possibly relating to the stage in
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vivase: ind. pres. 1° sing. A from the desiderative stem vivas-
GeLpner: IT 156 “lade [...] ein”
Renou: V 38 “je cherche a (vous) gagner”

9.44.4 sd nab pavasva vajayus
cakrands carum adbvardm
barbismarm a vivasati

You alone, purified for us, eager for the reward of victory®®, having made the sacrifice welcome; he who has
prepared the barhis summons to the rite.”

a vivasati: ind. pres. 39 sing. from the desiderative stem vivds-
Gerpner: 11T 35 “ladet ein”
Rexou: VIII 25 “il cherche a gagner a soi (les dieux)”

This group of passages reveals some aspects of the verb which we had not encountered so far.
Understood here is the idea of calling the gods, invoking their presence — meaning that is not
totally removed from that “to appropriate”. We had already noted above that “to appropriate”
is not exactly the same thing as ‘to possess’ or ‘to dominate’, but also in relation to man’s words
or chants, ‘to have enter one’s own range of influence’. This invitation, then, to which the
desiderative gives clear expression, represents the uncompleted aspect of that same action,
stressing the outward movement, also opening up to a spatial dimension, to an outside from
which the god’s arrival is sought after (very evident, for example, in 9.39.5).

We may, perhaps, also discern the same movement in certain passages like 10 27.12. This stanza
has been interpreted in various different ways (cf. OLpenserG 1912: 228 n. 12). In the present
translation we have followed the interpretation offered by Pischel (Piscrer-Geroner 1889-1901: 1,
309-10), who suggests that bhadra vadhiih serves to indicate the ‘hetaera’; whether this
hypothesis is adopted, or the passage is interpreted as the description of the choice between
suitors on the part of a marriageable maiden (as interpreted by Geipner: 111, 167 and others), the
important point to note is that in pada d — and consensus is unanimous in this case — the
woman, having prettied herself, chooses her companion among the people. Here, then, van- /
van'- seems to be used precisely to indicate that movement ‘outwards to take to one’s self” which,
originating in a ritual context, is used more prosaically to indicate the action to choose — in
colloquial language ‘to go and get’ — a companion:

10.27.12 kiyati yésa maryaté vadbiiyéh
pdriprita pdnyasd varyena

bhadra vadbiir bhavati yit supésab
svaydm sd mitrdm vanute jine cit

How delighted is a maiden amid suitors by the truly wonderful gift of the lover? A woman is happy when,
having prettied herself, she by herself appropriates the companion, people being there.

What young woman for the impassioned lover® is most loveable as wonderful acquisition? It is the hetaera
when she has prettied herself, she by herself appropriates the companion amidst the people.

the rite when the priest “distributed the parts” cf. EWAia II 554. The gods rejoice in the distribution of the
oblations which the priests have performed, and in the oblation in itself. See Gonpa 1992: VI/1 310-337,
Kumer 1974: 129-132 and Orpeneerc 1900: 608-611.

98 Reference to Soma as the king who wins the chariot race is very frequent; see in this connection SPARREBOOM
1985:21-23.

99 maryatdh: (abl. m. sing.) a derivative term in —ta- from mdrya- “mortal” but also “young” “lover”, here
taken as the adjective “impassioned”. For the various derivations of maryatdh cf. OLpenserG 1912: 228 n. 12.
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vanute: ind. pres. 3" sing. A VIII cl.
Gerpner: II1 167 “gewinnt”
Pischel in PiscHeL-GeLDNER 1989-1901: 1 309 “sucht (sich selbst)”

The last category of stanzas offers some important evidence in an aspect of the verb that cannot
be ignored: it remains in full evidence only in the desiderative, a verbal conjugation that
indicates an action yet to be completed, with what we might call a non-perfective conative value.
The verbal root van- / van'- appears in these verses to indicate an action implying outward
movement. Such an action was hit upon by Pischel (PiscieL-Gerpner 1889-1901: 111, 198-204),
who took the Grundbedeutung of the verb van- to be “auf etwas losgehen”. This could be a
good starting point to conjecture the connection to the semantic area of desire, and the moment
when the meaning of ‘desire’ assumes autonomy, precisely in the light of the two meanings that
we encountered at the beginning of this paper, and above all in connection with the
developments that the verb van; was to see right from the post-Vedic phase.

1.2 Avestan Comparison

With regard to this type of movement, so clear in the desiderative, it is worth mentioning the
interpretation conjectured by Scamipt!® on the Avestan outcome of the same Indo-European
root. The passages taken into consideration in his article are indeed few: Schmidt goes no further
than suggesting the presence of a possible unifying element for the various meanings which the
Avestan verb van- encompasses. Nevertheless, following the examples quoted by a Schmidt, we
come upon the very same functions we had identified for the Sanskrit verb.

Again, in fact, we find man turning to Anahita'®! (Yast 5 130) to be able to make his a long list
of goods that seem to evoke the land of plenty. In verse 58 of Yast 14 the plea is to capture the
enemy army, just as in the Rgveda Sambhita man so often made his the foreigner, the other, and
just as we noted in fact the conqueror par excellence in the Indian text was Indra, so here the
plea is addressed to Varafrayna, ‘he who destroys obstacles’, a divinity of manifold forms, all
however associated with the warlike element — the Iranian version of that god-warrior and slayer
of the dragon or serpent, present in many Indo-European cultures'®?, who must from the origins
have held an important role which is clearly taken on by Indra in the Vedic pantheon. Another
function we find again in the Iranian text is that by which the god appropriates a good for the
sake of man: in Yast 10 75 the good is not specified; and that which he takes away from the
enemies and the god to whom he addresses prayer is Mifra, who, unlike his Vedic namesake,
has a totally independent role and is, indeed, the most important divinity after Ahura Mazda'®.
The form of the present participle vanvan- as attribute ascribed to the divinity, who encompasses
the concept of possession and domination, can be associated with the use of the Avestan verb in
Yast 13 68: the Fravasi are said to be ‘they who appropriate’. This divine group of guardian
spirits holds three functions: they are the ancestral spirits, the soles of the forebears (cf. the Latin
Manes or Indian Pitara), the spiritual element of the human being, one of the many souls known
to the language of Zarathustra, but also a troop of warriors that protects the world and

100 Scumit 1982.

101 Divine female power associated with watercourses.

102 Cf. Warkins 1995.

103 This, obviously, was subsequent to the rise of the doctrine of Zoroastrianism: a hymn dedicated to Mifra is
in fact perfectly possible in the Yast, but not in the earlier Yasna or the Gafa, i.e. in the Old Avestan texts,
which set out the early Mazdean doctrine; in this case we are confronted with a subsequent period (although
as of yet it has not been possible to guage the span between the two points in time), when the doctrine has
already undergone modifications and adjustments from the initial form.
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maintains the cosmic order. It is in this cosmogonic role that they are named, as warriors and
helpers of Ahura Mazda in the creation and in the fight against the waters.

Let us, finally, consider the passage (Yast 14 41 dedicated to Verafrayna) taken by Schmidt as
his starting point to propose a possible base-meaning of the Indo-European root precisely with
reference to that outward movement we have already considered, and which returns in full
evidence. Here the meaning of #i- van is far from clear, but the image it is involved in effectively
suggests a spatially connoted movement: Schmidt suggests ‘to hurl’, a meaning which, he goes on
to argue, can mutate into ‘to strike’ and thus ‘to conquer’, as in the Greek fdldw, or in hurling
oneself towards something (an jdn sich werfen), and again we find comparison with the Greek
{np1, ‘to hurl oneself’, which can evolve into ‘the desire’:

14 41 verebraynom aburadiatem yazamaide, vorebraynd avi imat

nmanom gaosurdbyé xVarend pairi-verenavaiti yaba hau maza merayd saénd yaba ave afird updpd masitd
gairis nivanonti.

Let us sacrifice to Verafrayna, created by Ahura, Verefrayna wraps all round this house glory'™ together

with a wealth of cattle!, like that great bird, Saena, as those brimming with water stretch out over the
mountains.

ni vanonti: ind. pres. 3 pl. I cl. fro the stem vana-
DARMESTETER 1883 : 242 “beat”
GeLDNER 1884 : 76 “bedecken”
WoLrr 1924 : 263 “verhiillen”
LomMmeL 1927 : 140 “behiiten”
KerLens 1974 : 80 “sont vainqueurs”
Maranpra 1983 : 86 “envelop(?)”
Scamiot 1982 : 267 “hit (sprinkle, cover)”

I1.3 Nuclear Meaning, Ritual Meaning and the Absence of “desire”

Let us now try to map out our findings so far. With regard to the question we started with,
about the possibility of reading two different forms (*uen / *uen-H ) endowed with two different
meanings, on the evidence of the analysis made so far we must recognise that within the Rgveda
Sambhita the outcome of the verbal root do not show any such symmetry between pseudo-
morphologising phonetics and semantics. Thus it hardly appears appropriate to establish a
biunique correspondence between the two meanings — or the different senses which the Sanskrit
shows — and the morphological alternation. The presence of the laryngeal, which is not made
questionable but in fact borne out by certain Sanskrit forms, does not seem to imply a semantic
value: there is an alternation, which cannot be seen as arbitrary or random, and which could -
according to some authors — have its own distinctive role. On the other hand, on the evidence
yielded by analysis of the attestations we cannot endorse Gotd’s hypothesis of a biunique
relationship between the two root forms and the two semantic values. Taking the passages
analysed as a whole, it will be seen that any choice between the two semantic areas depends on
the context and is not based on the separation between the forms derived from the respective I.E.
reconstructions. Nor can we determine any significant recurrences in the morphology, in part
because we have relatively few cases, and in part due to the impossibility of determining with

104 xvareno: (acc. n. sing.) from xvarenab- , a term indicating the glory with which Verefrayna is always
surrounded.

105 gaosurabyo: (dat./ abl. n. pl.) from gaosura- “wealth in cattle”, followed here is the interpretation by Keriens
(1974: 78), who considers this an instrumental of company with dative/ablative ending.
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any certainty the presence of a laryngeal — a difficulty already pointed out by various scholars'%.

Focusing on the Vedic outcome of the double root and its semantic in the Rgveda Sambita, we
hypothesised a coalescence of the two reconstructed forms: ‘to desire’ and ‘to win’. The idea was
then to replace this opposition with the nuclear meaning ‘to appropriate’- ‘to make one’s own’,
which can both indicate the moment of transference and take on, in different contexts, a sense
very close to what we term ‘to possess’ and ‘to dominate’, or in other words the other two senses
we have found the verb assuming: I can, in fact, appropriate a good, or an enemy, just like a
verse. A further conclusion is prompted by certain passages where the verb van- / van'- shows an
interesting characteristic: on the one hand, it can be used with absolute value or addressed to the
gods, while on the other hand, in the stem of the desiderative, it appears to take on the meaning
“to invoke”, “to invite”, thereby revealing a spatial aspect of the action indicated by the verb, an
inward movement. In both typologies we find a common characteristic: the stanzas are
associated with a distinctly ritual context, with the moment when the sacrifice takes place.

“To appropriate”, proposed as nuclear meaning for our investigation into the verb van- /
van'-, is thus modified or, better, expanded: in addition to the various senses of “to possess” and
“to dominate”, the attestations analysed point to a far more specific and contingent meaning —
“to have enter the circle of the sacrifice”. That there is a connection between these two values is
beyond all doubt: the ritual action described above represents a realisation — one of the possible
modalities of “making one’s own”. This meaning then, by extension, comes to indicate the same
action, but dissociated from the ritual context (“to have enter one’s circle”, and so “to
appropriate”), and is eventually specialised in various senses depending, in fact, on the contexts.
Thus we have for the verb van- / van’- on the one hand a base meaning, “to appropriate”, and,
on the other hand, a specialised meaning, “to have enter the circle of the sacrifice”, to be found
in the specifically ritualistic sections of the Rgveda Sambita and associable with that “gestural
language”, use of which was highly developed.

We can appropriately conclude this part by analysing a stanza we have already mentioned.
These verses contain the two engines for this search, i.e. the semantic ambiguity of the verb
van- / van'- and the magic-ritual context from which the verses were generated. The sense of this
passage emerges from the fundamental centrality of the rite within Vedic culture: stanza 8.45.23
is difficult to translate if we take ‘to vanquish’ or ‘to conquer’ or even ‘to win’ as primary
meaning of van- / van'-; obviously the recommendation not to vanquish the enemies of the
brabman- would hardly be reasonable, and in fact at this point Renou finds himself obliged to
fall back on “n’attire pas a toi”. By the same token the translation offered by advocates of ‘to
desire’ is far from convincing, for it would be a superfluous recommendation, and out of context.
Why on earth should Indra “find pleasure in” or “desire” people who deride him, let alone
people who hate the secret formulation — the sacrifice, that is — by virtue of which the god can be
that which he is? If, however, we bear in mind a typical concern of Vedic man — the thought, that
is, that the enemies (human and otherwise), the ungodly, those who practise black magic
(possibly included in this category are the muird-'") might “enter into the rite” and so drive the
gods away (cf. Gonpa 1981: 1, 74 ff.) — we could understand the reason of this plea. Indeed,
putting at a distance is conveyed by the verb d dabhan'% which Inster (1969: 22-3) translates as

106 Warpe 1927-1932: 1, 258-260; Pokorny 1959-1969: 1146-7; Micron 1980; Kummer 2000: 447-451.

107 A term that seems to refer to a category of persons excluded from the Brahmanical religion — the persons we
would call “heretics”, or perhaps simply people considered too stupid, who do not come up to the standards
necessary to have access to the right, an interpretation that still fits in with the idea of error (“he who fails”),
suggested by Peca Contr 1982-83: 41-51. However, the meaning of the term remains somewhat unclear in the
light of analysis of all its attestations in the Rgveda Sambhita.

108 4 dabhan (subj. aor./inj. 3 pl., cf. EWA I 694 and Horrmann 1967: 243), on the various meanings of the
root dabh-, in relation to the form dambhdyati, see InsLir 1969, who hypothesises a verbal stem dambbdya-
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“trick away (from us)”, then the sense of the passage could allude to this important magic-
ritual precaution: to prevent the mizrah from entering the sacrificial area.

8.45.23 ma tvd/mﬁrd/ avisyavo
mdopahdsvana a dabhan
makim brabmadviso vanab

Let the voracious miurd- not trick you away, not those who deride you, never “let into the circle of the
sacrifice”'” the enemies of the brdhman-1"°,

vanab: inj. pres. 2™ sing. I-VI cl.
Gerpner: 1T 362 “vorziehen”
Renou: XII 77-8 n. 13 “n’attire pas a toi”
Horrmann 1967: 87 “liebe”
Inster 1969: 22-3 “do not long for”
Micron 1980: 270 “get”
Goto 1987: 284 “finde Gefallen”

Arguing along these lines we have taken a distance both from those who take the element of
conquest, of victory, to be predominant and from those who lean towards the meaning “to
desire”, which is undeniable, but develops more clearly in a later phase, as, e.g., in the Sanskrit
term vanitd. Considering the RV attestations of van- / van'- it seems reasonable to argue for the
absence of the meaning “to desire”, and yet this element can be discerned in nuce even in this
early phase: it is present in the very idea expressed by the verb and is clearly manifested in the
desiderative, where the non-perfective aspect of this conjugation highlights an outward
movement that is “straining towards”. It may even be present — as potential — in the principal
conjugation. We shall then go on to investigate the transition when the meaning “to desire”
appears clearly. It can be seen first in the nominal derivatives, vamd- “that which is desirable”
“good”, and it is also reflected in the verb vaiich- “to desire”. This derivative of van- / van'- is
attested only once in the Rgveda Sambita — significantly in book 10, and it doesn’t represent an
hapax in the Atharveda texts. Moreover, in this latter anthologies the primary verb itself takes
on the meaning “to desire”. Any further speculation should be based on the following two
points: the semantic field of desire is attested at the Indo-European level and there are evidence
of the same meaning in the Atharvavedic tradition, though not in the Rgvedic one. One possible
scenario is that two linguistic traditions have developed independently one from the other: the
one that came down to us through the Rgveda Sambita and the other one that is partially
recorded in the Atharvedic sources. In the latter the meaning to desire is clearly present, while in
the first one has almost disappeared. Nevertheless the linguistic tradition fragmentary attested in
the Atharvaveda texts might trace back to the I.E. period and it is plausible to suppose that it
has continued —although we have but scanty attestations of it — later on through the Vedic
period up to the moment when Sanskrit appears. We could image it as hidden, submersed wave
that comes rhapsodically to the surface.'!!

On the basis of these considerations, two ways open before us. On the one hand, this

constructed on the adjective dabbrd- (in analogy with randbdyati : radbrd-) not related to the verbal root
dabbh- , to which he identifies three principal meanings including “to deceive”, “to convince with deception”.

109 Note the binary structure makim van — dvis comparable to the good-evil antithesis which we find at the
basis of the thought of Zarathustra, and which recurs as a constant motive within the Gaba.

110 Here understood not only with the original value of “sacred formulation” (TaiEME 1952: 91-129), but also
in its broader meaning of universal principle; on the various interpretations proposed for this term, see GoNpa
1950.

111 On the hypothesis of submersed linguistic traditions see Triitmpy 1986. I would like to especially thank

Professor Butzenberger for his enlightening suggestions on this matter.
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semantic shift has to be read not only at the diachronic level, but also at the diastratic level, and
this entails an analysis of the occurrences of the verb in the Atharvaveda along with that of the
derivatives (Chapter IV). On the other hand, it proves indispensable to trace out in precise terms
how the verb was used in the Brahmanical period, a period when the language was becoming
increasingly specialised to arrive at an extreme ritualisation. This would mean verifying the
hypothesis that it was precisely this ritual context, defined by StaaL''? as “meaningless”, that led
to the disappearance of the poetic-ritual value (“to have s.o. enter the circle of the sacrifice”), no
longer functional in a language that had attained a higher degree of specialisation than before. In
a linguistic situation of this type we could, then, identify one of the factors on account of which
the abstract meaning, “to desire”, acquired in consequence ever greater force in later stages of
the language.

The following chapter will focus on the texts of the post-Rgvedic phase, and in particular the
Brahmanas and liturgical Samhitas, in order to map out the semantic shift to which it was
precisely the more specific and ritualistic meaning that was lost, and thereby seeking to cast light
on a change that, as we have seen, extended well beyond the verb to which our study is
dedicated. This change can, in fact, be traced out in a broader linguistic transformation, which
seems to suggest something of a break between the Rgveda Sambita and the successive
Brahmanas, which show a profoundly ritualised terminology characterised by a very high degree
of abstraction. With this hypothesis we go further. Thus, in the next chapter we will take in
consideration the development of the two meanings we detected (“to appropriate” and “to make
s.o0. enter the circle of sacrifice”), analysing all the occurrences of van- / van'- in the post-Rgvedic
Sambhitas and in the Brahmanas. What follows is a first scheme according to the data and
hypothesis so far:

Rgvedasambita

hiatus :
van- / vani-

vang

ritual meaning
vans

non-ritual meaning
nuclear meaning
van, i
to possess
to conqueer

“to desire” ?

112 Staar 1989.
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I1I. Post-Rgvedic Developments: a Diachronic Analysis

I1I.1 The Context

Before starting our discussion, we have to sketch the landscape we are going to move in, that
is not to give an exhaustive description of the Vedic culture, but rather to focus on three aspects
that will be of great value for the research. First, we must settle, within the absence of a clear and
precise chronology of the texts we will analyse, yet the possibility to outline some rough division
that will act as a good yardstick for discovering through a linguistic development also the
historical development of the text layers. Along the social and political development that took
place within this period, we will focus on the second relevant feature, namely the ritual
development, which brought forth an enormous shift in the Vedic society. Eventually, we will try
to outline how these changes affected the actual composing of the ritual corpus and how the
different textual strata are interwoven with each other within a single work.

III.1.1 Relative Chronology of the Post-Rgvedic Sources

What we are mainly dealing with are the crucial and somehow obscure periods that can be
first labelled according to the different language typologies, namely the Mantra (including the
prose mantra, i.e. yajus), the Yajurveda and Brahmana ones.

As we have already mentioned in the Introduction, one salient distinction between the earliest
text of the Vedic culture and the later ones is that while the Rgveda Sambhita is almost consisting
of original compositions, the liturgical texts are an editorially constituted arrangement of
Rgvedic stanzas, used as mantras, and “exegetical” parts.

Another important distinction is that the groups responsible for the production of those texts are
different ones. While the creation and preservation of liturgical poetry in the Rgvedic period was
under the control of the kin group, the clan, the later liturgies were controlled by the “schools” -
sakhas'3: there has been a restructuring of the religious institutions entitled to control and
produce those texts''. This process seems to overshadow a development within the society, and
lets us speculate about different strata of textual evidences. Nonetheless, except for the general
consensus on the predating of the Rgveda Sambita, the chronological relation between the extant
Vedic corpus is a very controversial one.

Notwithstanding the shortage of data, a relative chronology, according to the recent studies'',
let us single out three moments with regard to the early Vedic period: a first one where the major
clans were those of Yadu-Turvasa , the following one of Bharata-Paru, and after these individual
lineage periods the Kuru hegemony, when the canon of Rgvedasambita was arranged. There are
two elements of these periods that should be borne in mind: the tribal political organisation and
the segmentary structure''® of the society. These two features enable the Vedic society to switch
between alternating moments of fix habitation (ksema) and mobilisations through the unification
between clans (yoga).'"” This dynamic has been studied by anthropologists who called it “fission
and fusion”: the political structure exists potentially within the lineage system, even though it is

113 As to the role of the different schools within the creation of the Vedic corpus, see Rexou 1947.
114 Cf. Proreres 2003%and 2003¢.

115 For this chronological division, see WirzeL 1997: 257-345 and 1989.

116 As to the concept of segmentarian lineage societies, see SAHLINS 1961.

117 As for the use of the terms ksema and yoga, see OserLIES 1998.
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only realised when the society as a whole is faced with a challenge from outside itself!!8,

A big change happened during the time of the Kuru hegemony, when the society started shifting
from the segmentarian-lineage structure to a more hierarchical and stratified one. A variegated
landscape of sub-tribes is replaced by a new “super-tribe”, that of the Kuru. The clans, though
still pastoral and semi-nomadic, were settling on the the rivers and practiced an extensive rice
cultivation.

In this period, a common ritual set that could result in a standardisation-homologation of the
different clan-based ritual activities was needed. The effort resulted in what we call the srauta
liturgy, namely the referent of all post-Rgvedic texts. Already the liturgical hymns of
Rgvedasambitd were also an instrument to negotiate political claims. This attitude continued
working underneath, thus affecting the whole enterprise, as Proreres (2007) has clearly argued;
in this sense the post-Rgvedic texts are important sources also to understand the ideals of
sovereignty.

Within this lapse of time, which entails the construction of the classical ritual, we may try to
outline a relative chronology of the texts we are going to analyse, according to the ample
research of Witzel and to the studies of many scholars on single schools or texts'".

As it is well known, within the chronological relation between the texts, the scholars have made
clear that the material within the single texts do come from different periods, and before going
on, I would like to stress this division as long as we will deploy it further on during the analysis
of the post-Rgvedic occurrences. It is quite important to settle the different chronological layers
of the occurrences in order not to handle the material as floating in an indefinite temporal (and
geographical) vacuum, otherwise there is the unfashionable and concrete probability to compare
attestations of two different historical moments as they were contemporary.

Especially concerning the Samhita of the YV school (except for the White Yajurveda) we find a
series of two types of texts: the mantra and the brabmana. The first type goes back to the period
between the redaction of the Rgveda Sambita and the composition of the earliest post-Rgvedic
Samhitas and which is called the Floating Mantra Period. Along Witzel’s'?® division of the
textual strata, this represents the second level after that of the RV and to this second level we can
trace back the mantra parts of some Yajurvedic $akhas’ texts as part of the Katha Sambita and
Maitrayani Sambhita. The expository prose (the brabmana parts) of the YV represents the third
level, while the early Brahmanas are can be considered the fourth.

These levels can be subsumed under three major periods: the Old Vedic Period, which the RV
language belongs to, Middle Vedic, containing the YV prose and the early Brahmanas which can
be traced back to the establishment and further enlargement of the Kuru territories, and to the
union of this clan with the other Vedic tribal moiety, the Paficala. Right at the beginning of the
Kuru hegemony stands the Mantra typology; finally, the third period is the late Vedic one with
textual evidence of the late Brahmanas, Aranyakas and Upanisads.

Bharata-Puru:
1.RV — 2-7 bulk + 1.51 - 1.191 & 8 (recast after the victory of the Bharata-Paru)

_gap_

118 See in particular the interesting and stimulating work of Proreres (2007) on the political developments and
the different aspects of the Vedic ideals of sovereignty within the construction of a leading role.

119 See, as already said, Witzer 1997 and 1999. As to single texts, see already Kerra 1914 (on TS); SCHROEDER
1879 (on MS); Grirrrrhs-SchmiencaeN 2007 (on AVP), as well as the specific editions mentioned in the
Bibliography, Primary texts and translations.

120 See Witzer 1995 in particular pp. 2-8, and as to the Mantra language see also NarTen 1968: 113-114.
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Kuru: Middle Vedic

1. Redaction and re-arrangement of the RV canon (close to the one we have, cf. orthoepic
diaskeuasis)

2. Floating Mantra Period: formation of the maniras in the Ur-YV; Ur-Samaveda; Ur-
Atharvaveda. — composition of MS, KS, PS (Mantra typology).

Kuru-Paficala: Middle Vedic

1. Mantra typology: TS, SS.

2. Yajurveda Prose (brahmana-prose)
3. Early Brahmanas

Though this division needs much of fine tuning and, concerning the single text, is very
provisional, we may dare to use the big division between a Mantra Language and a Prose
Language including the expository prose of the Yajurveda Samhitas and the later Brahmana
prose.

I11.1.2 The Ritual Context

The rituals we know are the legacy of tribes developing from nomadic and almost
autonomous groups of clans, as suggested by the theory of fission and fusion, to a much more
hierarchic and fixed society. Whereas the hymns do not give many clues as to the realia, i.e. to
the actual world in which they have been composed, already the earlier social settlement we
suggested is somehow mirrored in the Rgveda Sambita, e. g. the nomadic feature and the issue of
a overwhelming warrior-god like Indra. We may go on speculating a correspondence between the
alternating moments of ksema and yoga and the interpretation of the relation between Indra and
Varuna as proposed by Oseriies (1998): the alternation of these two deities and their systems,
one of the main features of the Vedic pantheon, could mirror the political dynamics on which
those tribes were founded. Furthermore, the settling of the Kuru-Paficala hegemony deeply
affected the performance of the sacrifice and the requests it should fulfil. Then, the social and
political change entailed a period of restructuring and transformation, where many things and
aspects within the society were not settled; the social and religious structure itself was not
established in the way we find afterwards: “The principal unit responsible for the transmission
of the verse liturgies of this srauta system is the sakha, the “branch” or school, which defines
itself by the peculiarities of its transmitted text. However it is significant that the institution of
the sakha is not recognised in any srauta rite. [...]. This strongly suggests that at the time of the
creation of the prototype for the srauta liturgy, the sakba was not yet a recognised social unit”'2!,
Indeed, in this unstable period of transition, religion played a significant role. As we said above,
the need of a commonly shared ritual set, endowed the rite with an enormous power, and, at the
same time, charged it with an increasing amount of implications and requirements, above all that
of being regulated. Indeed, the rite was already the core of the Rgvedic society'?, sacrifice was
the leading element within the world view of the Vedic man: it was the binding, mandatory
condition in order to acquire any goods, it stood as the junction between the divine and the

121 Proreres 2003a: 19. On the different Vedic sakbas see also Renou 1947.

122 Though we must never forget that the source we have, namely the Rgveda Sambita, is one-sided source,
being affected just by a strong religious-ritual bias, yet this element should have been a salient feature of that
culture too.
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human realm; the presence of the gods was re-established in the sacrifice every time again, hence
it was the prerequisite for their epiphany. It represented the layer in the middle, the intermediate
stage between the human microcosm and the divine macrocosm, and at this meso-cosmic level,
the man could rule over the scores of forces that he observed taking effect on a world where
everything was linked and where the principle of analogy was working. The importance of the
sacrifice cannot be overstressed, as well as the salient role of its main means: the speech. The
speech is powerful, it is the ritual speech of the rca-; nothing but the speech makes the sacrifice
efficacious. Hence, the rite, the speech, the gods. The religious thought that already pervades the
first Samhita is based on the principle of analogy, and due to it, the three levels of the realty can
communicate: Agni is the fire, the natural element, and yet the domestic fire of the hearth, as well
as the priest introducing the sacrifice, and, in turn, the god that escorts the oblation into the
divine realm. To sacrifice successfully means to have all these levels meet within the ritual
ground, hence to perform an effective rite was a highly demanding issue. Already at the
beginning of the Vedic culture, thus, the sacrifice was conceived as an entity in its own right,
difficult to control, but along the political restructuring of the society, the capacity to rule the
sacrifice has become more and more important, and the need to be able to assure its success was
essential. What the sacerdotal groups came up with was, on one side, to make the sacrifice a god
itself, a power to which even gods have to bend, but much more important, on the other side, to
institutionalise it through a set of rules and a ramified knowledge; that process involved also the
language that became extremely specialised, somehow approximating a technical jargon.

Indeed, according to the Vedic texts, there is only one way to control the sacrifice, and that is the
knowledge of the mantras that allow the sacrifice itself to come back, to be performed again and
again; moreover, it is necessary to know how to employ the mantras and what to do under every
condition. This is the knowledge that the sacerdotal class could offer, the knowledge that could
rule over sacrifice and let the world go on. Hence, a knowledge with a degree of complexity as
high as it was possible to achieve.

Therefore, we are presented with a countless amount of rites and prescriptions'?* of which the
aim was to cover all possible topics and handle the ritual field throughout, and indeed, as it is
well known, here we witness the dawning of one of the first attempt at a science of the rite'*.
The systematic and all-inclusive effort displayed by the redactors of the Vedic liturgy has a
patent effect on the composition of the corpus, and the way they use the Rgvedic stanzas, the
mantras, inserting them as a central component within this amazing enterprise. As we will see in
the next paragraph, the shape of these texts is conforming to the main issue to originate a ritual
science.

I11.1.3 The Vedic Web

Within this ritual context, we will try to give a picture of what may be the actual textual
context, that is the way the stanzas of the Rgveda Sambhita are employed and the connections
between the different Vedic sakhds and traditions. In the Vedic liturgical literature there are
plenty of quotations from the Rgveda Sambita. The stanzas are apportioned in each different rite

123 For a general overview see HiLesranot 1897 and the useful dictionary by Myuius 1995. As to the single
studies on the Vedic rituals, we will recall here only the principal ones; on the Darsapurnamasesti see
HiiLesranpT 1879, on the Agnistoma Caranp-Henry 1906, on the animal sacrifice see Scrwas 1886.

124 However we may consider this kind of literature, already the first anthropologist noticed its systematic issue
and the effort of its authors for an all-inclusive presentation of the topics (see, e.g., Husert — Mauss 1899).
Also Oldenberg underlined this characteristic of the liturgical texts with the title itself of his work on
Brahmanas: Vorwissenschaftliche Wissenschaft. Die Weltanschauung der Brahmana- Texte.
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to be recited within a precise moment of the ritual action. Those kinds of quotations are to be
found especially in the Samhita of the Yajurveda and in the Brahmanas, where they are
accompanied by exegetical comments in some point or other. Most of the time we are presented
with a long sequel of stanzas from different hymns and the text looks like a patchwork of
quotations. As to the cultural development that resulted in such a use of the hymns, one of the
most intriguing questions is whether this is a mere redactional enterprise, or if a clear intention
guided the choices that the creators of the liturgies have taken.

As it is well known, the relation between the Rgvedasambita and the post-Rgvedic literature
is a much-disputed subject. The Rgvedasambita is obviously older and was not composed for the
same purpose or, more precisely, for the same ritual purpose of the following texts. Nonetheless,
the question as to the real dimension of the gap between this two stages of the Vedic culture, is
still open. All the other texts, at least in the extant editions, have been probably composed -not
only collected- for the performances of rituals that can be traced back to the period of the Kuru
and Kuru-Paficala hegemony.

During the development from a lineage-segmentarian society to a hierarchical one, there has also
been a change in the ritual literature and in this period there could have taken place what has
been called “Floating Mantra Period” and the redaction of the Samhitas, especially that of the
Yajurveda school.

Within this process of re-arrangement and adaptation, how deep was the consciousness of the
redactors of the Vedic liturgy as to the poetic elements of the material they were dealing with?
Connected with this controversial question, we will see three different cases of Rgvedic material
used in the redaction of the liturgy with an increasing level of manipulation and involving not
only a single mantra but even a whole hymn.

a- As to the connection between different sakha, we are going to see an example, where it is
possible to see how a single mantra is to be found in different Yajurvedic traditions showing
variants that do not really affect its meaning.

Underlined: variants.

Bold: words not present in all occurrences.

al- “Water- mantra”, non-RV mantra

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 2.6.8: 68,6-8; MS 4.4.251,8-10; KS 15.6: 213,9-10; VS 10.4.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasuya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from different sources are poured together into a single vessel. The mantra credits the
waters with winning for the anointed on the power to rule —varcds “splendour”, cf. PROFERES
2007: 80ff; HeestErmMAN 1957: 70-74 and 114-22; see also Tsuchiyama 2005 for the Abhiseka in
general and his post-Vedic development.

The collection and mixing of the waters.

Occurrences:

TS 1.8.12.1
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a dévir apab sdm madbumatir madbumatibbib syiyadbvam mdbi vdrcab ksatriyaya vanvands /
b anadhrstah sidatérjasvatir mahi vdrcab ksatriyaya dadhdtis /

“Divine water, full of sweet, be mingled with the full of sweet, appropriating for the king a great splendour;
sit untouched, possessing the vital energy, putting a great splendour in to the king.”

MS 2.6.8

dévirapo madbhumatih samsrjyadhvam mdhi ksatrdm ksatriyaya vanvanab /
dnddbystab sidatorjasvatirmdhi varcab ksatriyaya dadbatib//

“O divine water, full of sweet, be mingled, appropriating for the king the great power to rule; sit untouched,
possessing the vital energy, putting a great splendour into the king”

MS 4.4.2

dévirapo mdadhumatib samsrjyadbvam mabi ksatrim ksatriyaya vanvana ityetd bi ksatrisya
vantrivanadhystab sidatorjasvatirmdbi vdrcah ksatriyaya dadbatirityeta bi ksatrdsya dhatrib

“QO divine waters, full of sweet, be mingled, appropriating for the king the great power to rule -so he says, for
they, brilliant, are those who appropriate the power to rule- sit untouched, possessing the vital energy, putting
the splendour into the king -so he says, for they are those who put the power to rule”

KS15.6 =MS2.6.8

VS§10.4

mddhumatir madbumatibbib prcyantam mdhi ksatram ksatriyaya vanvandhb \
dnadbystab sidata sahdujaso mdbi ksatrdm ksatriyaya dadhatih \\

“O full of sweet, be mixed with the full of sweet, appropriating the great power to rule for the king, sit
untouched, with the vigour-juice, putting the great power to rule into the king”

SB 5.3.4.27

tab sardbamasidumbare patre samdvanayati | madbumatirmddbumatibbib prcyantamit i rdsavati
rdsavatibhil prcyantamityevaitidahamahi ksatrdm ksatriyaya vanvana iti tdtpard 'ksam
ydjamanayasisamasaste yadaba mdbi ksatriam ksatriyaya vanvana iti

“He pours them together in equal share into an udumbara vessel ‘The full of sweet be mixed with the full of
sweet’ “The full of sap be mixed with the full of sap’ so he says ‘Appropriating a great regal power for the
king’ out of sight he prays a prayer asking this regal power for the sacrificer when he says ‘Appropriating a
great regal power for the king’.”

b- As to the manipulation of Rgvedic stanzas, we may take into consideration three examples, in
order to see the actual structure of the texts we are dealing with:

b1- In some cases, the editorial process resulted in the changing of the stanzas’ order and the
addition of stanzas from another hymn. Proreres (2003°) has carried on a throughout analysis of
this kind of process in the Yajurvedic mantras MS 4.13.1: 199,2-7; KS 15.12: 218,12-17; TB
3.6.1.1, that are also to be found in AB 2.2 where almost every pada is followed by a sort of
explanation or interpretation. The Rgvedic stanzas culled here as mantras are RV 3.8.1-3 and
1.36.-13-14.

We chose to use this case here as a significant example of redactional manipulation of Rgvedic
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stanzas, and, at the same time, as a clear evidence that the creation of the liturgical texts
continued some poetical features of the earlier tradition.

Verse order of RV 3.8.1-3 in MS 4.13.1; KS 15.12; TB 3.6.1.1 and AB 2.2.

afijanti tvam adhvare devayanto vanaspate madhuna
daivyena /

yad ardhvds tisthad dravineha dhattadyadva ksayo
maturasya upasthe // RV 3.8.1

ucchrayasva vanaspate varsamanprthivya adhi /
sumiti miyamano varco dha yajfiavahase// RV 3.8.3

samiddhasya srayamdnah purastadbrahma vanvano

ajarani suviram /

Those seeking for the gods anoint you in the sacrifice, o
Vanaspati, with divine sweetness, when you would stay
erect, then bring here movable goods, or when you rest

in the lap of this mother;

Incline upwards, o Vanaspati, over the top of the earth,

founded with a good founding, bestow the radiance to the

one who carries the sacrifice;

Reclining in front of the kindled one, assimilating for

yourself the sacrificial formula that never gets old, full

are asmad amatim badhamana ucchrayasva mahate of warriors, pulling away from us the lack of
saubhagaya//

RV 3.8.2

inspiration, incline upwards, to a good great fortune.

The rite concerned is the Installation of the Sacrificial Post, and the mantras are for the hotr to
be recited when anointing and erecting the sacrificial post during the animal sacrifice. The
stanzas of RV 3.8.1-3 provide us already with a picture of the sequences of discrete ritual actions
involved in the procedure for installing the post, as we can see in first three stanzas where we
have clearly the ritual participants (probably the priests with the patron and his wife'?)
anointing the post with ghee as it lies on the ground. Furthermore, these stanzas reveal how
particular formulas and poetic motifs are associated with particular ritual procedure: the adverb
urdbvd and the verbs sri- / ud-sri- often repeated within these stanzas are evoking the erection
and the inclining upwards of the post and the use of the root mi- in simiti miydamanab “founded
with a good founding”, a frequent figura etymologica, being the noun a derivative of the same
root as the present participle miyamanab, also belong to the semantic field of the post
installation.

Originally the stanzas 1.36.13-14 had nothing to do with the rite for the sacrificial post, being
composed for the kindling of the sacred fire.

1.36.13 drdbvd 1 sii na itdye tistha devé nd savita /

ardhvé vdjasya sanitd yad anjibbir / vaghddbhir vibvayamahe //

1.36.14 urdhvé nab paby dmbaso ni ketina / visvam sam atrinam daha /
kydhi na irdhvaii cardthaya jivdse / vida devésu no divah //

They were added just after the three stanzas of RV 3.8 partially because they had a similar
formulary but also because the stanza 13 contained the formula traditionally mandated for the

125 devayantah: in RV the term is applied to officiants but also to the patron and Baudhayana states that the
anointing is carried out by the adbvaryu, the yajamana and the patni.
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post liturgy: vaghddbhir vibvdyamahe“(when) we contest verbally with poets/singers”'?¢ . We
have to notice, that the brahmanical justification as given in the AB passage, lying only on the
presence of the idea of “stand up- right” (ud- sri) fails to fully capture the underlying rationale of
the redactors of the classical liturgy. We have here a clear trace of the shift between what we
called the Floating Mantra Period and the later Brahmana one, to which the AB belongs.

b2- In the second case, we have the first stanza of the hymn RV 10.96 addressed to Indra’s
horses, which is used for two different rites and interestingly enough is interpolated both in TB
2.4.3.10 and in TB 3.7.9.6; TB 2.4.3.10 concerns the Darsapurnamasesti. Upahoma (subsidiary)
mantras addressed to Indra, while in TB 3.7.96 the rites concerned are the offerings to Soma.
The stanzas and formulas are to be recited to the sodasin cup during the Sodasin form of
Jyotistoma, a one-day sacrifice to Indra. If we look precisely what happens to the RV stanza is
that 10.96.1 is interpolated tree times: yd rtviyab, indro nama and sruté gand are inserted.

RV 10.96.1 TB 2.4.3.10-11; TB 3.7.9.6

pra te mahé vidathe §amsisam hari prate esd brahma pratemahé / vidathe samsisam héri / yé riviyah
vanve vantiso haryatdim madam / prite vanve / vaniiso haryatdim madam / indro nama ghrtdm na
ghrtdm na y6 héribhi§ cafu sécata a tva yéh / héribhi$ caru sécate / $ruté gana a tva visantu

vigantu harivarpasam girah// hérivarpasam girah // TB 2.4.3.10-11

prétemahé / vidathe $arhsisarh hari / y4 rtviyah préte vanve /
vantso haryatdm madam / indro nima ghrtdm na yah /
héribhi$ cafu sécate / Sruté gana a tva visantu harivarpasam
girah // TB 3.7.9.6

“I appropriate for my self the intoxicating “This one here is the Brahmén, may I invoke in the great

drink dear to you who desire to appropriate it meeting [rite] your two steeds, I appropriate for my self the

which, pleasant as clarified butter, together intoxicating drink dear to you who desire to appropriate it,

with the golden, pours out; the chants should  which is in proper time; Indra by name, famous in the troops, is

arrive to you who have the colour of gold.” the one who, together with the bays ones, pours out what is
dear as clarified butter; the chants should arrive to you who

have the colour of gold.”

The meaning of the stanza is not extremely different from the Rgvedic stanza, but indeed there is
a clear modification of the original, as long as Indra becomes the subject of the second sentence
and pours out “what is pleasant as the clarified butter”, while in RV 10.96.1 it was the mdda-,
pleasant as the clarified butter, which pours out. In TB 2.4.3.10 it is also preceded by the words
esd brabma: what the anonymous redactor has attained is to create a clear connection within the
ritual sequence (with esd brahma and yd rtviyah) and to stress the presence of Indra as warrior
with troops and horses with a clear sound-play as indro nama - sruté gand.

b3- The last example is the most manipulative one: the whole hymn 10.128 is to be found in two
Samhitas of the YV school and in that of the AV school.

126 The same is in RV 8.3.10 singanivéc chriginam sim dadysre casalavantah svdravab prthivyam / vaghadbhir
va vihavé Srésamana asmam avantu prtanajyesu.
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In TS 4.7.14 the Rgvedic hymn is collected with the same order, only at the end there is the
addition the Khila stanza, RVKh 10.128.1, while in KS 10.40 the stanzas are rearranged but
almost in same order (1.2.3.4.6.7.5.8.X.9), and they are increased in number by the insertion of
a non-Rgvedic stanza between 8 and 9 (cf. AV 5.3.7ab + AV 5.3.6cd) and by the addition of the
same RV Khila (RVKh 10.128.1) stanza. In both cases the rite is the Agnicayana. These mantras
are to be recited for placing the Vihavya bricks on the Dhisnya, the side altar (the bricks are
called vibavya after the name of the sitkia, vibavya, and the supposed author of this hymn,
Vihavya). In AVS 5.3 the order is quite different (1.6.2.4.3.5abX.5¢dY.8.7.9), and here also the
nine Rgvedic stanzas are changed into 11 by the expansion of stanza § into two (6-7) and by the
same RV Khila stanza addition. According to the Kausika Sitra, the hymn is variously employed
in the many parvan sacrifices (quarterly haviryajiia).

Confronting the three versions of the whole hymn, apart from the stanza-order, we discover that
the words are in some point or other changed. Most of the cases seem to be quite irrelevant (nah
is turned into me; havya becomes ista), other do not change the meaning of the stanza, but they
rather look as an effort to make the comprehension easier, choosing more frequent expressions,
as savitd instead of trataram. Furthermore, one mantra undergoes significant modifications both
in KS and AVS, in the stanza 3 of the hymn 10.128 the substitution of two words result in a
change of the meaning.

We will analyse this significant manipulation later while dealing with the ritual meaning of the
verb van- / van'- in §II1.3.1, but anyway it is clear from these examples that we are dealing with
texts that are the result of a wide redactional enterprise, and that is the effort to build the
Rgvedic material within a common ritual. This effort entailed a high average of manipulation
along the different degrees of the language. Let us underpin this statement with the actual
occurrences.

III.2 Occurrences: Rgvedic mantras, Non-Rgvedic mantras and brahmana-portions

The complete list of occurrences follows, first presenting those passages that are quotations
of RV mantras. In oder to analyse the semantic development of van- / van'- it is necessary to start
by separating what has been taken from the Rgveda Sambita from the actual later compositions.
Furthermore, the attestations have been divided between Samhita and Brahmana. Within both
groups, the texts are ordered along the different schools and traditions within the schools. The
YV school is present most frequently. We will not take into account the AV-school here. As long
as we want to analyse the ritual development in its more standardised attestation first, we will
concentrate on the other three Veda. Therefore, the AV occurrences will be analysed in the next
chapter. While the SV, as may be noticed easily, offers only quotations of the RV mantras set
alone to be used to chant, that is not inserted in a ritual discourse. This is of course not
surprising for the SV texts are more or less just a “singing repertoire”. The Rgveda Sambita has
been analysed above, so here we will just consider the Brahmanas of the RV school, which by the
way has very few occurrences of van- / van'-. This ends up in the overwhelming presence of texts
of the YV-school, that are also the most interesting for the study of a ritual development because
they represent the liturgical texts par excellence, containing not only mantras and yajus but, in
the case of the Black YV already in the Samhitas texts, also plenty of commentaries and
exegetical notations. The analysis of the occurrences is expounded upon in the following
paragraph, IIL.3.
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II1.2.1 Samhita Occurrences
RV mantras

YV Sambhita occurrences

The text of the Taittiriya Sambita is taken from the edition by Albrecht Weber Die Taittiriya-
Sambita, Leipzig: Brockhaus 1871-1872 (Indische Studien, 11-12). The text of the Maitrayani
Sambita is after the edition of Leopold von Schroeder, Maitrayani Samhbita herausgegeben von
Dr. Leopold von Schroeder, Brockhaus, Leipzig, 1881. The text of the Katha Sambita is after the
edition of Leopold von Schroeder, Kathakam. Die Sambita der Katha-Sakha berausgegeben von
Dr. Leopold von Schroeder, Brockhaus, Leipzig, 1900.The text of the Kapisthala Sambhita is after
Kapisthala-Katha-Sambita, a Text of the Black Yajurveda, Critically edited for the first time by
Raghu Vira, Lachhmandas, Delhi, 1968. The text of the Vajasaneya Sambita (Madhyamdina
recension) is after the edition of Albrecht Weber, The Vajasaneyi-Sambita in the
Madhbyandina and the Kanva-Sakha with the Commentary of Mahidhara, Berlin 1849 /
reprinted Varanasi 1972 .

Taittirya occurrences

TS 2.3.14.1g-2h

2.3.14.1g-h dgnisoma sdvedasa sahiuti vanatam girah / sam devatrd babbiwathub /] yuvim //
2.3.14.2h etani divi rocanany agnis ca soma sdkrati adbattam / yuvédi sindbivir abbisaster avadyad dgni
somav amuficatam grbhitan //

O Agni and Soma, together invoked, having the same knowledge, appropriate the chants, you are!?” together
in the divine world. You two put those lights in the sky, o0 Agni and Soma, you, with the same intention; You
two, o Agni and Soma, released from curse (misfortune-abhisasti-) and disgrace the the rivers which were

held back.

vanatam: impv. pres. 2™ du. I-VI cl.
Kerrn 1914: 175 “accept”
Geroner: 1120 “nehmet gut auf”
Renou: IX 73 “trouvez-agréable”
WitzerL-Goto 2007: 166 “liebt”

Vedic Web:
Mantra: RV 1.93.9; .5; MS 4.10.1: 144,12-15; KS 4.16: 42,20-21; 43,1-2; TB 3.5.7.2.
Prose: TS 2.3.3.4.

Rite
Special Offerings, verses for the Kamyestiyajyas: offering to Agni as desire. The verses g-h are for
the first offering to Agni and Soma.

127 babhivathub: ind. perf. 2™ du. from bhi- “you have become”, it has here a perfective that with a
resultative.
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TS§2.6.12.1c-2¢

2.6.12.1c tvdya hi nab pitirab soma pitrve kdrmani cakrith pavamana dbirab | vanvinn dvatab paridhinir
dpornu virébhir dsvair maghdva bhava'*® // nah//

Through you, o Soma, our fathers, who got the vision, have formerly'® accomplished the sacrifices, o
Pavamana; you, who appropriate without being appropriated, open the enclosures'®, be for us liberal with
heroes and horses.

vanvdn: part. pres. nom. masc. sing. VIII cl.
dvatab: nom. masc. sing. from dvata (ad;.)
Kerra 1914: 220 “Conquering, untroubled”
Geroner: 1T 93 “tberwinder uniiberwundene”
Renou: IX 44 “qui gagnes sans que nul gagne contre toi”

Vedic Web:
Mantra: RV 9.96.11; MS 4.10.6: 156,8-9; KS 21.14: 55,7-8; VS 19.53.

Rite

In TS, MS: DarSapurnamasesti, Pitryajia, puronuvakya of the hotr to accompany the offering of
a cake on 6 potsherds to Soma Pitrmant.

In VS: Sautramani, a ceremony constructed as a sura sacrifice to expiate the excessive
consumption of Soma and then all other transgressions or mistakes. This mantra is a formula for
oblation to the Fathers.

TS 3.3.11.1-2¢

3.3.11.1e vi te visvag vatajitaso agne bhamasab //
3.3.11.2e Suce Siicayas caranti | tuvimraksaso divya ndvagva vind vananti dhrsata rujantah //

Shaken everywhere by the wind"*!, your gleaming/glowing flames, o gleaming/glowing Agni, are moving in

every direction, big destroyers'3?, like the divine Navagva'¥, they appropriate the wood breaking them
boldly.

vananti: ind. pres. 3% pl. I-VI cl.
Kerra 1914: 264 “assail”
Geroner: 1T 98 “lberwinden”
Renou: XIII 40 “triomphent”

128 RV bhavah, subj. pres. 2" sing.; KS; MS and VS read as RV.

129 pitrve: nom. m. pl. referring to pitdrab, functions here as an apposition with adverbial meaning or maybe
better as rhema. For this kind of usage of nominative, see, among others, ELizarenkova 1995% 202-206.

130 paridhin (acc. m. pl.): a circular channel was made by digging around the fire, and three boughs were used
to mark it. These three boughs are called paridhi-, which indicates also the enclosure around the cairns, cf. the
funeral hymns 10.14-18.

131vatajitasab, from vatajita- a tatpurusa whom second member is a PPP (vdta- + jita- <rad. ji- “to press
forward, to excite”) cf. Wrrrney1888: §1273.

132 tuvimraksasab, from tuvimraksdk- a karmadharaya (tuvi- “much” + myraksak- “destroying”) that could have
been chosen also for a sound-play, considering the remarkable heights of sophistication reached by Rgvedic
poetry in using phonetic features as communicative means.

133 A family of mythical priests, named among the Fathers, and connected, as the Angiras, to the myth of Indra
and the cows of Panis, cf. MacponeLL 1898: §55B.
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Vedic Web

Mantra: RV 6.6.3.

Mantra and Prose: SB 12.4.4.2.

Prose: TS 2.4.13.1; TS 3.4.9; TB 3.7.3.5.

Rite
Supplement of the Soma Sacrifices, special animal offerings: the kamyesti section. This mantra is
used in the rite for Agni vivici (“the discerner”) (cf. TB 3.7.3.5).

TS 4.6.1.5r

4.6.1.5r agnis tigména Socisd ydrsad visvam ny atrinam / agnir no varsate rayim//
Agni with the sharpened flame may keep all evils away, may Agni appropriate for us the richness.

variisate: subj. sigmatic aor. 3 sing. A
Kerra 1914: 364: “win for us”

Vedic Web

Mantra: RV 6.16.28 (ydsad and vanate - subj. root aor. 3 sing. A. Geoner: I1 111 “soll
gewinnen”; Renou: XIIT 50 “gagne”-); MS 2.10.2: 132,16-17; KpS 28.2: 140; VS 17,16 follow
the Rgvedic version. KS 18.1: 265,1-2 reads as the TS.

Prose: TS 5.4.4.1-5.3.

Rite

Agnicayana. Preparation of the fire, mantras for the moistening of the fire and dragging of a frog,
a reed and avaka (herbal plant) over the fire (Parisecana “sprinkling” and Vikarsana “dragging
asunder” of the fire). The verse r is namely to accompany an oblation to Agni.

TS 4.6.9.41

4.6.9.41 sugdvyam no vaji svdsviyam pumsdb putrir utd visvapisan rayim / anagastvim no dditib kynotu
ksatrdm no dsvo vanatam havisman //

Wealth of cattle may the steed / price-winner bring us, wealth of horses, sons and all sustaining riches; may
Aditi make us free from sin'*4, may the horse endowed with oblations appropriate for us the lordship.

vanatam: impv. pres. 3" sing. A I-VI cl.
Kerra 1914: 380 “may win”
GerpNer: 1225 “soll erringen”
O’Franerty 1984: 92 “achieve”
Wirzer-Goto 2007: 292 “soll erringen”

Vedic Web

134 The sin, the contamination, dwells within the action that is going to be performed: the slaughtering of the
horse; the ritual effort of taking any possible sin away plays an important role within the whole sacrifice. In
order to avoid the contamination involved in the slaughtering act, it is often said that the victim agrees with
what is happening (cf. the expression samjaptab pasub, and also the Greek term ayos EWAia: I 159) and the
actions during the cutting asunder seem to have a peculiar goal: to give new life to the animal. As for this
aspect in the rituals of ancient India see Maramoup 1994 and Gonba 1960.
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Mantra: RV 1.162.22; VS 25.45; KS Asvamedha grantha 6.5: 111 176,2-3 (vanate subj. root aor.
3 sing. A).

Rite

Asvamedha. The horse sacrifice occupies a special place in the TS which gives little more than
the mantras. The VS deals with it in the later books, 23-25, and the SB in the book 13. The two
hymns clearly related to this sacrifice are RV 1.162 and 1.163 (also used RV 6.75 and 6.47). Cf.
Keith 1914: 132 ss.

This mantra is a praise for the steed near to be slaughtered.

TS 4.7.14.1c-2¢

4.7.14.1c mdyi deva drdvinam a yajantam mdyy asir astu mdyi devéhitib / ddivya hotara vanisanta //
4.7.14.2¢ purvéristab syama taniva suvirah //

May the gods bestow on me through sacrifice movable goods, may the prayer'* be in me, may be in me the
divine invocation; may the two former divine boty appropriate for themselves, may we, through ourselves, be
safe, rich of heroes.

vanisanta: subj. sigmatic aor. 3 pl. A I-VI cl.
Kerra 1914: 386 “shall win for us”

Vedic Web
Mantra: RV 10.128.3 (vanusanta - inj. pres. 3" pl. A, hapax cf. AiGr: 11 2 §316.c; Gepner: 111
358 “sollen Partei nehmen”- and hotarah); KS 40.10 (vanisan -subj. -is aor. 3" pl.- and etad

instead of pitrve); AVS 5.3.5 (sanisan instead of vanisanta and etad instead of pitrve) so reads
also AVP 5.4.5.
Prose: TS 5.4.11.3.

Rite

Agnicayana. Mantra used for placing the Vihavya bricks on the Dhisnya (the side altar). The
bricks are called Vihavya after the name of the sitkta, vibavya, and the supposed author of this
hymn, Vihavya. The whole hymn 10.128 is employed in this section, the stanzas are placed
almost in the same order as in RV, but there are quite few variants.

Maitrayani occurrences

MS 2.10.2: 132,16-17

2.10.2 agnistigména Socisa yasadvisvam nyatrinam / agnirno vanate rayim//
Agni with the sharpened flame may pass over'3 all evil, may Agni appropriate the richness for us.
vanate: subj. root aor. 3% sing. A
135 For the form asir from asis-, f. “prayer” but also “wish” see EWAia: I 178 “Bitte, Wunsch beim Opfer”and

AiGr: 142f,; 11, 2 21; II1 229, 248, 596.
136 ni ya- “to attack, assail, pass over”, like a carriage.
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Geroner: IT 111 “soll gewinnen”
Renou: XIII 50 “gagne”

Vedic Web

Mantra: RV 6.16.28; VS 17.16; KpS 28.2: 140; TS 4.6.1.5r; KS 18.1: 265,1-2 (TS; KS yamsad
and varizsate -subj. sigmatic aor. 3" sing. A).

Prose: TS 5.4.4.1-5.3.

Rite

Agnicayana. Preparation of the fire, mantras for the moistening of the fire and dragging of a
frog, a reed and avaka (herbal plant) over the fire (Parisecana “sprinkling” and Vikarsana
“dragging asunder” of the fire). This stanza is namely to accompany an oblation to Agni.

MS 4.10.1: 144,12-15

4.10.1 dgnisoma sdvedasa siahiti vanatam girab | sém devatra babbivathub // yuvimetani divi
rocananyagnisca soma sdkrati adbattam / yuvdm sindbarmrabbisasteravadyaddgnisoma amuiicatam
grbbitan //

O Agni and Soma, together invoked, having the same knowledge, appropriate the chants, you are'” together
in the divine world. You two put those lights in the sky, o Agni and Soma, you, with the same intention; you
two, o Agni and Soma, released from curse (misfortune-abbisasti-) and disgrace the rivers which were held

back.

vanatam: impv. pres. 2™ du. I-VI cl.
Geroner: 1120 “nehmet gut auf”
Renou: IX 73 “trouvez-agréable”
WirzeL-Goro 2007: 166 “liebt”

Vedic Web:
Mantra: RV 1.93.9; .5; TS 2.3.14.1g-2h; KS 4.16: 42,20-21; 43,1-2 ; TB 3.5.7.2.
Prose: TS 2.3.3.4.

Rite
Special Offerings, mantras of the hoty for Kamyestiyajyas, offerings to Agni as desire.

MS 4.10.6: 156,8-9

4.10.6 tvdya hi nab pitérab soma pitrve kdrmani cakrith pavamana dbirab | vanvinn dvatab paridbimrdpornu
virébhirdsvairmaghdva bhava nab //

Through you, o Soma, our fathers, who got the vision, have formerly'*® accomplished the sacrifices, o
Pavamana; you, who appropriate without being appropriated, open the enclosures'®, be for us liberal with
heroes and horses.

137 babhivathub: ind. perf. 2™ dual from bhii- “you have become”, has here a perfective aspect- is resultative.

138 piirve: nom. masc. pl. referring to pitdrah, functions here as an apposition with adverbial meaning or maybe
better as rhema. For this kind of usage of nominative, see, among others, Erizarexxkova 1995 202-206.

139 paridbin (acc. m. pl.): a circular channel was made by digging around the fire, and three boughs were used
to mark it. These three boughs are called paridhi-, which indicates also the enclosure around the cairns, cf. the
funeral hymns 10.14-18.
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vanvdn: part. pres. nom. m. sing. VIII cl.
dvatab: nom. m. sing. from dvata (adj.)
Gerpner: 11T 93 “iiberwinder uniiberwundene”
Rexou: IX 44 “qui gagnes sans que nul gagne contre toi”

Vedic Web:
Mantra: RV 9.96.11; TS 2.6.12.1¢; KS 21.14: 55,7-8; VS 19.53.

Rite

In TS, MS: DarSapurnamasesti, Pitryajia, puronuvakya of the hotr to accompany the offering of
a cake on 6 potsherds to Soma Pitrmant.

In VS: Sautramani, a ceremony constructed as a sura sacrifice to expiate the excessive
consumption of Soma and then all other transgressions or mistakes. This mantra is a formula for
oblation to the Fathers.

MS 4.13.1: 199,2-7

4.13.1 asijénti tvam adhvaré devayintab / vinaspate madbhuna ddivyena / yad ardbvds tistha drivinehd
dhattat / yad va ksdyo matir asya updsthe'® / iicchrayasva vanaspate / virsaman prthivya adhi / simiti
miydmanab [ virco dha yajiidvahase' | samiddhbasya srayamanah purdstat / brabma vanvand ajéram suviram
// aré asmad dmatim badbamanakb / vicchrayasva mahaté siubbagaya' /

Those seeking for the gods'® anoint you in the sacrifice, o Vanaspati'*, with divine sweetness'¥, when you
would stay erect, then bring here movable goods, or when you rest in the lap of this mother; incline upwards,
0 Vanaspati, over the top of the earth, founded with a good founding!#, bestow the radiance!¥’ to the one
who carries the sacrifice; reclining in front of the kindled one', appropriating for yourself the sacrificial
formula'® that never gets old, full of warriors, [.2] pulling away from us the lack of inspiration'*, incline
upwards, to a good great fortune.

140 anjanti |...] updsthe = RV 3.8.1

141 dicchrayasva [...] yajndvabase = RV 3.8.3

142 sdamiddhasya [...] sdubbagaya = RV 3.8.2

143 devaydntah is referring to the priests and probably the yajamana and his wife who are performing the rite,
see Proreres 2003a: 323.

144 Vanaspati is the Lord of wood, of the forest but also the tree of desire; despite the homophony, the noun-
root vdn- should still not be considered as a derivate from the verbal root van-: the relation between the two
roots is quite uncertain (see EWAia: I 500).

145 mddhu- is sweetness connected with the honey, Bhatta Bhaskara Misra glosses with madhurasa “juice of
honey”, while AB 2.2 explains the divine sweetness as clarified butter, gjya-.

146 simiti- “a well made fixing” (Grassmann 1875 [ed.1996: 555] “schone Aufrichtung”). Smiti miyamanab
represents a frequent figura etymologica, being the noun a derivate of the same root as the part. pres.
miyamanabh.

147 About vdrcas- “vital power, brilliance” EWAia: II 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.

148 i.e. to the east.

149 brahman-, here understood with the original value of “sacred formulation” (TriEME 1952: 91-129), see also
Gonpa 19502

150 dmati-: Kerra (1920: 135) translates, in the same passage in AB 2.2, the word dmati- with “misfortune”;
Proreres (2003a: 324) prefers “indigence”. This translation follows Mayrhofer (EWAia: I 95) who reads it as
*g-mati, giving as meaning “Mangel, Durftigkeit, ratlos”. The same meaning is given by Grassmann (1875 [ed.
1996: 90]), although he suggests a different derivation, namely “von am- im passiven Sinne”. The explanation
in AB 2.2 is “aSandya vai papmamatis” “the dmati- is indeed the hunger, the evil”. There is also amadti-:
EWAia: 1 95-96 “etwa’ Gebilde, Erscheinung, Bildnis”; GrassMann 1875 [ed. 1996: 90] “Wucht, Gewalt”. The
accent in the Rgvedic stanza speaks clearly for dmati-.
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vanvandh: part. pres. nom. masc. sing. A VIII cl.
GELDNER: I 345: “gewinnst”

Vedic Web
Mantra: RV 3.8.1-3; TB 3.6.1.1-(2); KS 15.12: 218,12-17.
Mantra and Prose: AB 2.2

Rite

Mantras for the hotr in the animal sacrifice, pasukahotraniruktib, yiupasamkarah (TB 3.6.1).
According to Proreres (2003a: 322-329), the RV stanzas 3.8.1-5 are used for the rite requiring a
single post, while the following one are recited when more posts are to be displayed.

MS 4.14.10: 230,15-16

4.14.10 indhano agnim vanavad vanusyatib / kytabrabhma sisuvad ratdhavya it / jaténa jatdm dti sd prdsarsyte
/ ydm yam yijam kynuté brabmanaspatib.

The one who kindles the fire would appropriate those who are eager to appropriate him; having performed
the formula, he who offer the oblation'*! may get swollen, over the son born from the son survives whoever
Brahmanaspati takes as an ally.

vanavat: subj. pres. 3% sing. VIII cl.
Gerpner: 1308 “tberwinden”
Renou: XV 60 “vaincra”
WirzeL-Goto 2007: 392 “wird besiegen”

vanusyatdh: part. pres. acc. masc. pl. from vanusya denominative of vaniis
Gerpner: 1308 “das Neider”
Renou: XV 60 “les (adversaires) cherchant-a-vaincre”
Wirzer-Goto 2007: 392 “die Angreifenden”

Vedic Web
Mantra: RV 2.25.1; TB 2.8.5.2

Rite
Within the division of the text this section is indicated as yajyanuvakya.

In the TB commentary this section is for special prayers (kamya), consisting of manitras to be
recited during the sacrifice of a polled ox to Brahmanaspati.

Katha occurrences.

KS 4.15: 40,13-14

4.15 gémad dhiranyavad visu yid vam dsvavad imahe | indragni tdd vanemabi I/

This wealth made of cattle, gold and horses, we come to you praying for, o Indra and Agni, may we
appropriate it for ourselves.

151 For ratdhavya see ELizarEnkova 1995% 62-3.
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vanemahi: opt. pres. 1% pl. I-VI cl.
Geoner: 1T 264: “mochten gewinnen”
Renou: XIV §56: “gagner (pour soi)”

Vedic Web
Mantra: RV 7.94.9

Rite
Formulas addressed to Indragni, as the hymn 7.94.

KS 4.16: 42,20-43,1-2

4.16 dgnisoma sdvedasa sabiti vanatam girab [ saém devatra babhivathub /] yuvimetani divi rocananyagnisca
soma sdkratii adhattam [ yuwvdam sindhimrabbisasteravadyaddagnisoma amuficatam grbhitan //

O Agni and Soma, together invoked, having the same knowledge, appropriate the chants, you are's? together
in the divine world. You two put those lights in the sky, o Agni and Soma, you, with the same intention; you
two, o Agni and Soma, released from curse (misfortune-abbisasti-) and disgrace the the rivers which were

held back.

vanatam: impv. pres. 2™ du. I-VI cl.
Geroner: 1120 “nehmet gut auf”
Renou: IX 73 “trouvez-agréable”
Wirzer-Goto 2007: 166 “liebt”

Vedic Web:
Mantra: RV 1.93.9; .5; TS 2.3.14.1g-2h; MS 4.10.1: 144,12-15; TB 3.5.7.2.
Prose: TS 2.3.3.4.

Rite
Special Offerings, mantras of the hotr for Kamyestiyajyas, offerings to Agni as desire.

KS 15.12: 218,12-17

15.12 anjanti tvam adbvare devayanto vanaspate madhuna ddivyena / yid ardhvds tisthaddrdavinehd
dhattadyadva ksayo maturasyd upasthe' /fucchrayasva vanaspate varsamanpythivya adbi / sumiti miyamano
varco dha yajiiavahase'* // samiddhasya srayamanah purastadbrabma vanvano ajaram suviram / are asmad
amatim badhamana ucchrayasva mahbate saubhagaya'® //

Those seeking for the gods'* anoint you in the sacrifice, o Vanaspati'’, with divine sweetness'**, when you

152 babhivathub, ind. perf. 2" dual from bhii- “you have become”, has here a perfective aspect and thus
resultative.

153 anjanti [...] updsthe = RV 3.8.1

154 dicchrayasva [...] yajndvabase = RV 3.8.3

155 sdmiddhasya [...] sdubbagaya = RV 3.8.2

156 devaydntah is referring to the priests and probably the yajamana and his wife who are performing the rite,
see Proreres 2003a: 323.

157 Vanaspati is the Lord of wood, of the forest but also the tree of desire; despite the homophony, the noun-
root vdn- should still not be considered as a derivate from the verbal root van-: the relation between the two
roots is quite uncertain (see EWAia: II 500).

158 mddhu- is sweetness connected with the honey, Bhatta Bhaskara Misra glosses with madhurasa “juice of
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would stay erect, then bring here movable goods, or when you rest in the lap of this mother; incline upwards,
o Vanaspati, over the top of the earth, founded with a good founding', bestow the radiance'® to the one
who carries the sacrifice; reclining in front of the kindled one'¢!, appropriating for yourself the sacrificial
formula'é? that never gets old, full of warriors, [.2] pulling away from us the lack of inspiration'®, incline
upwards, to a good great fortune.

vanvandh: part. pres. nom. masc. sing. A VIII cl.
GELDNER: | 345: “gewinnst”

Vedic Web
Mantra: RV 3.8.1-3; MS 4.13.1: 199,2-7; TB 3.6.1.1-(2).
Mantra and Prose: AB 2.2.

Rite

Mantras for the hotr in the animal sacrifice, from TB pasukabotraniruktib, yiapasamkarah (TB
3.6.1). According to Proreres (2003a: 322-329), the RV stanzas 3.8.1-5 are used for the rite
requiring a single post, while the following one are recited when more posts are to be displayed.

KS 18.1: 265,1-2

18.1 agnistigména socisa yamsadvisvam nyatrinam / agnirno varsate rayim//
Agni with the sharpened flame may keep all evils away, may Agni appropriate for us the richness.

vamsate: subj. sigmatic aor. 3" sing. A

Vedic Web

Mantra: RV 6.16.28 (yasad and vanate - subj. root aor. 3 sing. A. Geroner: 11 111 “soll
gewinnen”; Renou: XIIT 50 “gagne”-); MS 2.10.2: 132,16-17; KpS 28.2: 140; VS 17,16 follow
the Rgvedic version. TS 4.6.1.5r reads as the KS.

Prose: TS 5.4.4.1-.5.3.

Rite

Agnicayana. Preparation of the fire, mantras for the moistening of the fire and dragging of a frog,
a reed and avaka (herbal plant) over the fire (Parisecana “sprinkling” and Vikarsana “dragging
asunder” of the fire). This stanza is namely to accompany an oblation to Agni.

honey”, while AB 2.2 explains the divine sweetness as clarified butter, djya-.

159 stimiti- “a well made fixing” (Grassmann 1875 [ed.1996: 555] “schone Aufrichtung”). Simiti miyamanabh
represents a frequent figura etymologica, being the noun a derivate of the same root as the part. pres.
miyamanabh.

160 About vdrcas- “vital power, brilliance” EWAia: I1 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.

161 i.e. to the east.

162 brdhman-, here understood with the original value of “sacred formulation” (TrEME 1952: 91-129), see also
Gonda 19502

163 dmati-: Kerra (1920: 135) translates, in the same passage in AB 2.2, the word dmati- with “misfortune”;
Proreres (2003a: 324) preferes “indigence”. This translation follows Mayrhofer (EWAia: I 95) who reads it as
*g-mati, giving as meaning “Mangel, Durftigkeit, ratlos”. The same meaning is given by Grassmann (1875 [ed.
1996: 90]), although he suggests a different derivation, namely “von am- im passiven Sinne”. The explanation
in AB 2.2 is asanaya vai papmamatis “the dmati- is indeed the hunger, the evil”. There is also amdti-: EWAia:
195-96 “etwa’ Gebilde, Erscheinung, Bildnis”; Grassmann 1875 [ed. 1996: 90] “Wucht, Gewalt”. The accent
in the Rgvedic stanza speaks clearly for dmati-.
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KS 20.14: 34,8-13

20.14 nahi te purtam aksipdd bhitvan nemanam vaso / dtha diivo vanavase '*// agniragami bharato vrtraha
purucetanah divodasasya sapatib // sd hi visvati parthiva rayim dasan mahitvana / vanvinn dvato dstytab'®’//

Be your reward not such that can fall into an eye, o Lord of someone!®, in this way may you appropriate the
homage; Agni, descended from the Bharata'?’, has arrived, the famous killer of Vrtra, the great protector of
Divodasa'®®; indeed may he grant rich to all terrestrial things!® through his greatness, he who appropriates
without being appropriated, never beaten.

vanavase: subj. pres. 22 sing. A, VIII cl.
Gerpner: I 110 “wirst gewinnen”
Renou: XIII 49 “procureras”

vanvdn: part. pres. (nom. m. sing.) VIII cl.
Gerpner: II 110 “Sieger”
Renou: XIII 50 “qui vainc”

dvatab: nom. m. sing. from the adjective dvata-
Gerpner: 11, 110 “unbesiegte”
Renou: XIII, 50 “sans étre (jamais) vaincu”

Vedic Web
Mantra: RV 6.16.18-20.

Rite

According to Schroeder’s indication of MS 4.10.2 for this KS passage, these are mantras for the
hotr to be recited at the animal sacrifice.

KS§21.14: 55,7-8

21.14 tvdya hi nab pitdrah soma pirve kdrmani cakrih pavamana dbirab | vanvinndvatab paridbiripornu'”
virébhirdsvairmaghdva bhava nab //

Through you, o Soma, our fathers, who got the vision, have formerly!”! accomplished the sacrifices, o
Pavamana; you, who appropriate without being appropriated, open the enclosures!”, be for us liberal with

164 nahi te [...] vanavase = RV 6.16.18.

165 sd bi[...] dstrtab = RV 6.16.20.

166 Nemanam (gen. m. pl.) from néma- EWAia: II 56 “einer, ein anderer, mancher”, cf. also OLpenserG 1901:
315.

167 bharata- is a frequent epithet of Agni, as well as bharata-, name of the ancestor of one of the mythical Vedic
families.

168 Divodasa is the name of many figures within the Rgveda Sambita, often connected with Agni. See MaYRHOFER
2003: 44.

169 As to the use of double accusative whith verbs of giving cf. Wrrr~ey 1888: §277.

170 paridhir® so in MSS (T; Brl; Ch and W,) but in MS; TS and RV is paridhirr°. Cf. Scaroeper 1900: 21,14:
55 n. 3.

171 pitrve, nom. m. pl. referring to pitdrah, functions here as an apposition with adverbial meaning or maybe
better as/rhema. For this kind of usage of nominative, see, among others, ELizarenkova 19952 202-206.

172 paridbin (acc. m. pl.): a circular channel was made by digging around the fire, and three boughs were used
to mark it. These three boughs are called paridhi-, which indicates also the enclosure around the cairns, cf. the
funeral hymns 10.14-18.
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heroes and horses.

vanvdn: part. pres. nom. m. sing. VIII cl.
dvatab: nom. m. sing. from dvata (adj.)
Gepner: 11T 93 “tiberwinder uniiberwundene”
Renou: IX 44 “qui gagnes sans que nul gagne contre toi”

Vedic Web:
Mantra: RV 9.96.11; TS 2.6.12.1¢; MS 4.10.6: 156,8-9; VS 19.53.

Rite

In TS, MS: Darsapurnamasesti, Pitryajia, puronuvakya of the hotr to accompany the offering of
a cake on 6 potsherds to Soma Pitrmant.

In VS: Sautramani, a ceremony constructed as a sura sacrifice to expiate the excessive
consumption of Soma and then all other transgressions or mistakes. This mantra is a formula for
oblation to the Fathers.

KS§ 40.10: 144,1-2

40.10 mayi deva dravinamayajantam mamasirastu mama devahitib / daivya hotaro vanisann
etadaristassyama tanva suvirab //

May the gods bestow on me through sacrifice movable goods, may the prayer!”> be mine, may be mine the
divine invocation; may the divine hotr appropriate this here, may we, through ourselves, be safe, rich of
heroes.

vanisan: subj. sigmatic aor. 3 pl.

Vedic Web

Mantra: RV 10.128.3 Vivavya (?) (vanusanta - inj. pres. 3" pl. A, hapax cf. AiGr: 11 2 §316.c;
Geroner: 11T 358 “sollen Partei nehmen”-and purve instead of etad); TS 4.7.14.1¢ (vanisanta,
subj. sigmatic aor. 3" pl. A -and piurve instead of etad); AVS 5.3.5 (sanisan instead of vanisani) so
reads also AVP 5.4.5.

Prose: TS 5.4.11.3.

Rite

Agnicayana. Mantra used for placing the Vihavya bricks on the Dhisnya (the side altar). The
bricks are called Vihavya after the name of the sikta, vihavya, and the supposed author of this
hymn, Vihavya. The whole hymn 10.128 is employed in this section, the stanzas are placed
almost in the same order as in RV, but there are quite few variants, and the the number is
changed from 9 to eleven by and the similar use is to be found in the other attestation of this
hymn.

KS 40.14: 149,2-3

40.14 ndvam mi stémamagndye divdssyendya jijanam | visvab kuvidvanati nab

173 For the form 4sir from asis-, f. “prayer” but also “wish” see EWAia: I 178 “Bitte, Wunsch beim Opfer”and
AiGr: 142£,; 11,2 21; II1 229, 2438, 596.
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I want'”* to create a new laud for Agni, the eagle!” of the sky, may it appropriate something good!”® for us.

vanati: subj. pres. 3% sing. I-VI cl.
Geoner: IT 191 “wird erwirken”
Renou: XIII 62 “gagnera-t-il”
Goto 1987: 284 “wird uns lieben”*

Vedic Web
Mantra: RV 7.15.4 Vasistha; TB 2.4.8.1.

Rite

KS 40.14 is a long series of yajyanuvaka at the end of grantha 40.

In TB: Darsapurnamasesti. Upahoma (subsidiary) mantras addressed to Agni, an additional
offering within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this
rite, SB 11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death
[...]” (trans. Eggeling) and cf. also ApSS 2.21.2; Keith’s Summary (1914: 76-77) and Mylius
1995: 51. B.B. Misra commentary: astame ‘nuvake sarvamapyagrayansukiam. The dgrayana is the
first libation of the evening Soma-pressure.

KS Asvamedha grantha (5).6.5: 111 276,2-3

6.5 sugdvyam no vaji svdsvyam pumsdb putram utd visvapsisam rayim / anagastvim no dditib kynotu
ksatrdm no dsvo vanate havisman //

Wealth of cattle may the steed / price-winner'”” bring us, wealth of horses, sons and all sustaining riches; may
Aditi make us free from sin'7%, let the horse endowed with oblations appropriate for us the lordship.

vanate: subj. root aor. 3% sing. A
Gerpner: 1225 “soll erringen”
O’Franerty 1984: 92 “achieve”
Griffith in Arya 1999: 373 “gain”

Vedic Web
Mantra: RV 1.162.22 Dirghatamas; TS 4.6.9.41; VS 25.45. All these attestations have vanatam
(impv. pres. 3" sing. A I-VI cl.).

Rite
Asvamedha. The horse sacrifice occupies a special place in the TS which gives little more than

174 As to the use of injunctive to express the intention of the subject, see Horrmann 1967: 253.

175 $yena- indicates any bird within a praying context and especially the eagle that brings the soma to the men.

176 vdsvah kuvid, kuvid put an interrogative element into the sentence (cf. MacponerL 1916: §180), the
construction with the gentive partitive (vdsvah) creates a sound play with the verb vanati. As to the partitive
genitive with verbs of giving and asking, cf. Wrrtney 1924: §297.b and Macponerr 1916: §202.¢, see also
above, the gloss about the verb vandti.

177 vajin-, GELbnER “siegesgewohnte”; O’FranerTy “racehorse”. This term conveys the swift of the animal and its
power. Is the steed that wins the prize of the race.

178 The sin, the contamination, dwells within the action that is going to be performed: the slaughtering of the
horse; the ritual effort of taking any possible sin away plays an important role within the whole sacrifice. In
order to avoid the contamination involved in the slaughtering act, it is often said that the victim agrees with
what is happening (cf. the expression samjaptab pasub, and also the Greek term dyos EWAia: I 159) and the
actions during the cutting asunder seem to have a peculiar goal: to give new life to the animal. As for this
aspect in the rituals of ancient India see Maramoup 1994 and Gonba 1960.
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the mantras. The VS deals with it in the later books, 23-25, and the SB in the book 13®. The two
hymns clearly related to this sacrifice are RV 1.162 and 1.163 (also RV 6.75 and 6.47 are used).

Cf. Keith 1914: 132 ff.
This mantra is a praise for the steed that has been slaughtered.

Kapisthala occurrences

KpS 28.2: 140.

28.2 agnis tigména socisa yasad visvam ny dtrinam / agnir no vanate rayim//
Agni with the sharpened flame may pass over'” all evil, may Agni appropriate the richness for us.

vanate: subj. root aor. 3" sing. A
Gerpner: IT 111 “soll gewinnen”
Renou: XIII 50 “gagne”

Vedic Web
Mantra: RV 6.16.28; VS 17.16; MS 2.10.2: 132,16-17; TS 4.6.1.5r; KS 18.1: 265,1-2 (TS; KS

vamsate and yamsad).

Prose: TS 5.4.4.1-5.3.

Rite

Agnicayana. Preparation of the fire, mantras for the moistening of the fire and dragging of a frog,
a reed and avaka (herbal plant) over the fire (Parisecana “sprinkling” and Vikarsana “dragging
asunder” of the fire). This stanza is namely to accompany an oblation to Agni.

Vajasaneya occurrences (Madhyamdina recension)
VS 7.17

7.17 mdno nd yésu hdvanesu tigmam vipah sacya vanuthé drivanta \ a ydah siryabis tuvinymno
asyasrinitadisam gabbastau'®’ \ esd te yonih prajab pahi\ dpamysto mdrkab \ devas tva manthipab pranayantu
\ dnadbystasi \\

In the invocations of whom you both'®!, swift as mind, rushing to help, appropriate the inspired speech; the
one who is very manly with arrows in his hand may burn the intention of this;'$? this is your womb, protect
the creature, Marka has been wiped off; may the gods, drinkers of Manthi, lead you forward, thus you are
invincible.

179 ni ya- “to attack, assail”, like a carriage.

180 mdno nd [...] gdbhastau = RV 10.61.3.

181 Along the interpretation of Pischel (Piscrer-GeLpoNer 1889-1901: 1 74), the subject are the Asvin invoked by
Cyavana. The myth of Cyavana can be found also in Mbh 3.122-124. As to the different interpretations of
the relative pronouns and thus of the verse itself, see OpeEngerG 1912: 264 n.3 and Gerpner: 101 227.

182 According to Pischel’s interpretation (ibid.), this passage is related to the myth of Indra, the very manly par
excellance, weakening the will, the intention (adisam) of Cyavana. Cyavana stole the soma and tried to fool
the god. Indra makes him bow to his power.
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vanuthdh: ind. pres. 2" du. VIII cl.
Geroner: 1M1 227 “gut aufnehmet”
Pischel in PiscreL-GeLpNer 1889-1901: 1 74 “nahmet ihr”
Griffith in Arva 1999: 81-2 “welcomed eagerly”

Vedic Web:
Mantra: RV 10.61.3.
Mantra and Prose: SB 4.2.1.12.

Rite

Agnistoma. During the Great Pressing (Mahabhisava), two cups, Sukra -representing the sun-
and Manthi -representing the moon-, are drawn for two Asura-Raksas, Sanda and Marka, but
then offered to gods for the libation (cf. SB 4.2.1-1-7). The Manthi cup, drawn for Marka, is
mixed with barley meal and with these verses.

VS 15. 39-40

15.39 bhadra utd prisastayo bhadram manah kynusva vrtratiirye \ yéna samdtsu sasahah \\
15.40 yéna samdtsu sasihé ‘va sthira tanuhi bhuri sardhatam \ vanéma te abbistibhibh' \\

And may the prayers be auspicious; turn your auspicious mind!** to the victory on fiends; with that may you
conquer in the battles, slacken the resistances, may we appropriate the many'® of the bolds with your
protection!®,

vanéma: opt. pres. 1% pl. I-VI cl.
Geroner: I 321 “moéchten gewinnen”
Renou: XIII 66 “gagner”
Griffith in Arva 1999: 217 “vanquish”

Vedic Web
Mantra: RV 8-19-20; JS 3.56.17.

Rite
Agnicayana. Mantras for the laying down of bricks during the building of the uttaraved:.

VS§ 17.16

17.16 agnis tigména Socisd yasad visvam ny dtrinam \ agnir no vanate rayim \\

183 bhadrdm |...] abbistibhib = RV 8.19.20

184 mdnas- is the inspired mind, the inner impulse, the mental tension toward something, see TriemE 1967: 99-
106, Gonoa 1963, Macar 1989: 63-114.

185 sthira bhiiri Sérdbatam is referred both to tanubi and to vanéma, that is to the action of Agni and to that of
men. The first one displays his power on the macro-cosmic level, while the humans operate on the micro-
cosmic level, nonetheless they both perform the same action: “to slacken the numerous resistances of the
bolds”. This connection between these two levels is one the main effort of the Vedic culture and represent the
grid through which the world can be interpreted. Geldner and Renou refer the syntagma only to tanubi and
translate vanéma as used in the absolute sense. Rexou: XIII 149 “sthird tanubi scil. dhdnvani” and translates
“Détends les (arcs) tendus”.

186 abhistibhib, (instr. f. pl.) from abhisti- “protection”, is employed here with a distributive connotation: “your
protection in any battle”.
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Agni with the sharpened flame may pass over'®” all evil, may Agni appropriate the richness for us.

vanate: subj. root aor. 3* sing. A
Gerpner: IT 111 “soll gewinnen”
Renou: XIII 50 “gagne”

Griffith in Arya 1999: 239 “win”

Vedic Web

Mantra: RV 6.16.28; MS 2.10.2: 132,16-17; KpS 28.2: 140; TS 4.6.1.5r; KS 18.1: 265,1-2 (TS;
KS read yamsad and varisate -subj. sigmatic aor. 3" sing. A).

Prose: TS 5.4.4.1-5.3.

Rite

Agnicayana. Preparation of the fire, mantras for the moistening of the fire and dragging of a frog,
a reed and avaka (herbal plant) over the fire (Parisecana “sprinkling” and Vikarsana “dragging
asunder” of the fire). This stanza is namely to accompany an oblation to Agni.

VS 19.53

19.53 tvdya bi nab pitdrab soma pitrve kdrmani cakrith pavamana dbirab \ vanvinn dvatah paridhivar dpornu
virébhir dsvair maghdva bhava nab \\

Through you, o Soma, our fathers, who got the vision, have formerly'®® accomplished the sacrifices, o
Pavamana; you, who appropriate without being appropriated, open the enclosures'®, be for us liberal with
heroes and horses.

vanvdn: part. pres. nom. m. sing. VIII cl.

dvatab: nom. m. sing. from dvata (adj.)
Gerpner: 11 93 “Uberwinder unuiberwundene”
Renou: IX 44 “qui gagnes sans que nul gagne contre toi”
Griffith in Arva 1999: 288 “fighting unvanquished”

Vedic Web:
Mantra: RV 9.96.11; TS 2.6.12.1¢; KS 21.14: 55,7-8; MS 4.10.6: 156,8-9.

Rite

In VS: Sautramani, a ceremony constructed as a surd sacrifice to expiate the excessive
consumption of Soma and then all other transgressions or mistakes. This manira is a formula for
oblation to the Fathers.

In TS, MS: Darsapurnamasesti, Pitryajia, puronuvakya of the hotr to accompany the offering of
a cake on 6 potsherds to Soma Pitrmant.

187 ni ya- “to attack, assail, pass over”, like a carriage.

188 piirve: nom. masc. pl. referring to pitdrah, functions here as an apposition with adverbial meaning or maybe
better as rhema. For this kind of usage of nominative, see, among others, Erizarexxkova 1995 202-206.

189 paridhin (acc. m. pl.): a circular channel was made by digging around the fire, and three boughs were used
to mark it. These three boughs are called paridhi-, which indicates also the enclosure around the cairns, cf. the
funeral hymns 10.14-18.
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V§25.45

25.45 sugdvyam no vaji svasvyam punsdh putram utd visvapisam rayim \ anagastvam no dditib krnotu
ksatrdm no dsvo vanatam havisman \\

Wealth of cattle may the steed / price-winner'®® bring us, wealth of horses, sons and all sustaining riches; may
Aditi make us free from sin'"!, let the horse endowed with oblations appropriate for us the lordship.

vanatam: impv. pres. 3" sing. A I-VI cl.
GeLpner: 1225 “soll erringen”
O’Franerty 1984: 92 “achieve”
Griffith in Arya 1999: 373 “gain”

Vedic Web
Mantra: RV 1.162.22 Dirghatamas; TS 4.6.9.41; KS Asvamedha grantha 6.5: 111 176,2-3 (vanate
subj. root aor. 3% sing. A).

Rite

Asvamedha. The horse sacrifice occupies a special place in the TS which gives little more than
the mantras. The VS deals with it in the later books, 23-25, and the SB in the book 13®. The two
hymns clearly related to this sacrifice are RV 1.162 and 1.163 (also RV 6.75 and 6.47 are used).
Cf. Keith 1914: 132 ss. This mantra is a praise for the steed that has been slaughtered.

SV Sambhita occurrences

The text of the Kauthumasambhita is after S. D. Santavalekara, Samaveda Sambita, mit Noten
von sripada Damodara Santavalekara, Paradi, Bombay, 1946; and T. Benfey, Hymnen des
Sama-Veda, herausgegeben, iibersetzt und mit Glossar versehen von Theodor Benfey, Brockhaus,
Leipzig, 1948. While the Jaiminiyasambita is after Raghu Vira, Sama Veda of the Jaiminiyas,
International Academy of Indian Culture, Lahore, 1938.

Jaiminiyasambita (17) and Kauthumasambhita (13)

JS KauS (KauS » JS) RV notes (JS * RV)
1.3.2 22 =]S 6.16.28 yamsad " yasad

= VS 17.16; KpS 28.2 (=RV)
TS 4.6.1.5; K¢S 18.1 (=JS)

1.14.4 128 (yamat * yamata) 8.92.31 yamata ™ yaman
1.19.1 175 =JS 10.153.1 vanvanasah ™ bhejanasab

190 wvajin-, Geldner “siegesgewohnte”; O’Flaherty “racehorse”. This term conveys the swift of the animal and its
power. Is the steed that wins the prize of the race.

191 The sin, the contamination, dwells within the action that is going to be performed: the slaughtering of the
horse; the ritual effort of taking any possible sin away plays an important role within the whole sacrifice. In
order to avoid the contamination involved in the slaughtering act, it is often said that the victim agrees with
what is happening (cf. the expression samjaptab pasub, and also the Greek term dyos EWAia: I 159) and the
actions during the cutting asunder seem to have a peculiar goal: to give new life to the animal. As for this
aspect in the rituals of ancient India see Maramoup 1994 and Gonba 1960.
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suviryam ™ nakira

2.5.5 1.8 (594) 9.61.11

3.33 I1.24 (674) =RV 9.61.11 visvan " visvani

3.6.3 I.57 (707) =]JS 6.16.18 pate " vaso

3.8.8 11.82 (732) =JS 8.45.23 brabmadvisam " brabhmadvisab
3.16.8 I1.170 (820) =]S 9.101.7 vanamahe ™ vanamahai
3.20.13  |11.229 (879) 8.103.9

3.20.19 I1.235 (885) 8.95.6

3.22.14 I1.267 (917) 7.94.2

3.28.1 5.13.2 vanamabe » manamabe Kaut.S. II.
755 (1405) =RV

3.28.7 I1.335 (98)5) 5.70.1

3.44.7 9.61.24 kikarah ™ amurah

3.56.17 |I,910 (1560) =]S 8.19.20 sasahih ™ sasabah
abbistaye » abbistibhib

4.6.4 8.60.14

4.6.8 22 =JS 6.16.28 =J51.3.2

Non-RV mantras — Yajurveda prose
YV Samhita occurrences

Taittirya occurrences

TS 1.6.4.20-30

1.6.4.2 0 émd agmann asiso dohakama indravantab //
1.6.4.3 wvanamabhe dbuksimdbi prajam isam //

Here have come the blessings'”?, eager for milking, possessing Indra, may we appropriate, may we milk
offspring and food.

vanamabe: subj. pres. 1% pl. A I-VI cl.
Kerrn 1914: 87 “may we win”

Vedic Web:
Mantra: TS 3.2.7.2i (indriyavanto).

192 The blessings are the two deities mentioned in the verses before (TS 1.6.4.2n): Indra and Agni. Cf. TS
1.7.4.3, where is said that the sacrificer indeed milks the gods, which he prays, and the sacrifice on both sides.
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Prose: TS 1.7.4.

Rite
Darsapurnamasesti, this section gives the maniras for the anuyaja'®’- this verse is recited by the
yajamana, after the adbvaryu has called upon him.

TS 1.8.12.1a-b

TS 1.8.12.1a dévir apab sam mdadhumatir madhumatibhib syjyadbvam mdhi vircab ksatriyaya vanvands /
TS 1.8.12.1b dnadbrstah sidatérjasvatir mdhi vircab ksatriyaya dadhdtis /

Divine water, full of sweet, be mingled with the full of sweet, appropriating for the king'* a great
splendour'®; sit untouched, possessing the vital energy'*®, putting a great splendour in to the king.

vanvanab: part. pres. nom. fem. pl. A VIII cl.
Kerrn 1914: 123 “Winning”

Vedic Web )

Mantra: MS 2.6.8: 68,6-8; MS 4.4.2: 51,8-10; KS 15.6: 213,9-10; VS 10.4; SB 5.3.4.27.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasuaya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from diverse sources are poured together into a single vessel. (... more description in
Proferes) The mantra credits the waters with winning for the anointed on the power to rule —
varcds “splendour”, cf. Proreres 2007: 80ff; HeestermaN 1975: 74-70 and 114-22; see also
Tsuchiyama 2005 for the Abhiseka in general and his post-Vedic development.

The collection and mixing of the waters.

TS2.4.5.1c

2.4.5.1c dhata dadatu no rayim isano jagatas pdtib / s nab pirnéna vavanat I/
May Dhatr give us wealth, the Lord, the father of the living, may he have appropriated”” us completely'*s.

vavanat: subj. perf. 3" sing.
Kerra 1914: 179 “May he favour us with a (full) gift”

193 In the DarSapurnamasesti, the supplementary offerings, after the main one, are three: for barhis, narasamsa
and svistakrt.

194 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

195 About vdrcas- “vital power, brilliance” EWAia: II 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.

196 As to the meaning of #rjasvat-, itrj- see Scharfe 1985: 545 and Proreres 2007: 101.

197 The subjunctive can also have a future meaning, hence vavanat can also be read as “he will have
appropriated”.

198 purnéna: from pirna-, here the instrumental is used adverbially.
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Vedic Web:
Mantra: KS 13.16; AV 7.17.1 (yachatu instead of vavanat).
Prose: TS 2.4.6.

Rite
Special Sacrifices
Citra sacrifices (citra is the earth, in the earth all things are produced, so the earth is variegated)

cf.2.4.6

TS2.6.9.8

2.6.9.8 [nantdr eti]"”
tdd agnir devé devébhyo vinate vaydm agnér manusa ity abagnir devébbyo vanuté vayim manusyebbya
iti vavditdd aha \
ihd gdtir vamdsyeddim ca ndmo devébbya ity dha yas caivd devdtd ydjati yas ca nd tabhya
evobhydyibhyo ndmas karoty atmand martyai //

‘May Agni, as god, appropriate this from gods, we, as men, from Agni.’ So he says. ‘Agni appropriates from
gods, we from men.’” So indeed, this he says. ‘Here is the path of what is lovely and the homage to the gods.
So he says. ‘“The divinities, which he worships, and those, which not, to them of both kinds, indeed, he pays
homage for the painlessness?® of himself.

vanate: subj. aor. 3 sing. A I-VI cl.
Kerra 1914: 216 “shall win”

vanute: ind. pres. 3" sing. A VIII cl.
Kerra 1914: 216 “wins”

vamdsya: gen. n. sing. from vamd
Kerr 1914: 216 “favour”

Vedic Web:
Mantra: MS 4.13.9: 212,10-13; $B 1.9.1.19; TB 3.5.10.5.

Rite
Dar$apurnamasestl, explanation of mantras of the hotr: Anuyajah formulas (after offering) for
the Suktavaka (evocation of blessing) and Namovaka ceremonies (cf. Rexou 1954)

TS 3.2.7.1h-2i

3.2.7.1h sastrdsya Sastram )
3.2.7.2h asy urjam mdhyarir Sastram dubam a ma sastrdsya sastrdm ganryat \
3.2.7.2i indriyavanto vanamahe dhuksimdhi prajam isam /

You are the sastra of the sastra, may the sastra milk for me the vital energy?”!, may the sastra of the sastra
come to me, possessing the might may we appropriate, may we milk offspring and food.

199 Although at the beginning of paragraph 8", nantdr eti is the end of the preceding paragraph.

200 anarti-, PW “Leidlosigkeit”, from arti- PW: “iibler Zufall, Unheil”, EWAia: I 115-116 “Unbheil, Leid”, from
the verbal root ard- “zerstieben, sich schiitteln”.

201 As to the meaning of #rj-, see ScHarre 1985: 545 and Proreres 2007: 101.
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vanamabe: subj. pres. 1 pl. A I-VI cl.
Kerra 1914: 247 “may we conquer”

Vedic Web
Mantra: TS 1.6.4.30 (indravantab).
Prose: TS 1.7.4.

Rite

Supplement of the Agnistoma, stotra and sastra, this mantra is recited by the sacrificer at the end
of the bahispavamana stotra*?, cf. SB 4.6.6.7.

Maitrayani occurrences

MS 2.1.2:2,5-15

2.1.2 agndye vaisvanardya dvadasakapalam mruapetkamaya samvatsard va agnirvaisvanardb samvatsaré
kama dpyate samvatsardmevapatso ‘smai kamamapnotz ydtkamo bhdvatyagndye z/azsuanamya
dvadasakapalam nirvapetsaimantamabhidbroksyintsamvatsaré va agnirvaisvanarih samuvatsardya sdmamyate
samvatsammeuaptvavarunam kamamabhzdruhyatyagnaye vaisvanaraya dvadasakapalam mrvapetsamm
praisydntsamvatsaré va agmrvazsvanamh samvatsardya pratigrhyate samvatsammevaptva satam sanim
vanute sd yada vanvitathagndye vaisvanaraya dvadasakapalam nirvapetsamvatsaré va agnirvaisvanardh
samvatsardmesd prayurkte samvatsard etdsmai vanute tdmevd bhaginamakastdm vyamaugyim dvisydttdsmai
ddksinam dadyatpdsena vd esd carati tdmevasminpratimuiicatyékahdyano gaiirdiksind si bi samvatsardsya
pratima //

May he offer for a desire to Agni Vai$§vanara a sacrifice on 12 potsherds; indeed Agni Vai$§vanara is the year,
within an year the wish is obtained; he, indeed, completed the year?®®, he?*, for this one, gains the wish that
he has?®.

May he offer to Agni Vai$§vanara a sacrifice on 12 potsherds, he who wants to act with treachery against the
common agreement?*; indeed Agni Vai§vanara is the year, on an year there is an agreement; having indeed
completed the year, he acts with treachery at wish against what is not falling into Varuna power?”.

May he offer to Agni Vai§vanara a sacrifice on 12 potsherds, he who will go begging (who is eager to win
wealth); indeed Agni Vai$vanara is the year, for one year it?*® is accepted; having indeed completed the year,
he appropriates the reward gained.

When shall he appropriate for himself, then may he sacrifice to Agni Vai§vanara on 12 potsherds; indeed
Agni Vai$vanara is the year, indeed this here yokes the year, the year appropriates for this here; indeed he
made it?®” partaking of the share, he unyoked it, to the one he may hate he shall give the sacrificial fee

202 One of the nine ‘verses’ -stotra- that the udgaty and his assistants sing in the morning pressing.

203 He fulfilled the year, the year has gone by. The same structure is repeated four times: the prescription of the
sacrifice, the identity of Agni Vai§vanara and the year, the action the sacrificer has not accomplish during the
year to gain his desire.

204 Agni as the year.

205 In a sentence without a temporal degree bhivati indicates a status, see Amano 2009: 431 n.1691 “bhavati
[...] bedeutet ‘ist im gegebenen Fall’”. See also Ticry 2006: 70.

206 For sdm am-, “to swear”, see EWAia: [ 96-97 and in particular Horrmann 1969: 193-213, for the verbal
adjective simanta- see also DeLsrock 1888: 272.

207 The bahuvrihi avarunda- can be a predicative referred to simanta- (the agreement that is not anymore under
Varuna protection) or adverbially used, in this case meaning “without Varuna (interfering)”.

208 What is received during the year is the purchase, that at the end is gained, see Amano 2009: 432.

209 The sacrificer that has yoked the year, after the year, must unyoke the year itself, otherwise it could be
dangerous, see TS 2.2.6.4.
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(daksind). This here?'® walks through a noose, he fixes this around it tight; the sacrificial fee is a one-year cow,
for this is an image of the year.

vanvita: opt. pres. 3* sing. A VIII cl.
Amano 2009: 432 “trigt”

2x vanute: ind. pres. 3 sing. A VIII cl.
Amano 2009: 432 “trigt [...] davon”

Vedic Web:
Mantra: cf. TS 1.5.11 a-f.
Prose: cf. TS 2.2.5-6; KS 10.3: 127,1-13.

Rite

Special Offerings in connection with the animal sacrifice. Kamya istayah: offerings to Aditi, Agni
Vai$§vanara, Varuna. This part concerns the sacrifice to Agni VaiSvanara for three different
situations: first for the breaking up of a common agreement, second for one who wants to gain
something and third for someone who wants to store his acquisition, cf. Caranp 1908: 8-10.

MS 2.6.8: 68,6-8

2.6.8 dévirapo madbumatib samsyjyadbvam mdhi ksatram ksatriyaya vanvanab /
dnadbystab sidatérjasvatirmdhi varcab ksatriyaya dadbatib//

211

O divine water, full of sweet, be mingled, appropriating for the king?!! the great power to rule; sit untouched,

possessing the vital energy?'?, putting a great splendour?'? into the king.

vanvanah: part. pres. nom. fem. pl. A VIII cl.

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 4.4.2: 51,8-10; KS 15.6: 213,9-10; VS 10.4; SB 5.3.4.27.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasuya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from diverse sources are poured together into a single vessel. (... more description in
Proferes) The mantra credits the waters with winning for the anointed on the power to rule —
varcds “splendour”, cf. Proferes 2007 p. 80ff; Heesterman 1975 p.74-70 and 114-22; see also
Tsuchiyama 2005 for the Abhiseka in general and his post-Vedic development.

The collection and mixing of the waters.

210 Here the cow is meant, as is clear from the following sentence.

211 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

212 As to the meaning of #rjasvat-, itrj- see Scharfe 1985: 545 and Proreres 2007: 101.

213 About vdrcas- “vitale power, brilliance” EWAia: IT 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.
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MS 3.6.9: 73,1-4

3.6.9 nanydtradiksitam diksitavimitantsiiryo ‘bhinimrécennabbyidiyaddiksitavratdimevd tddyajiid vai
devanam nd saimabbavattiam bhytya samabhavayanyddbbytim vanuté yajndsya sambbiityai rasvéyatsométi
yddbriyadetavadasya sydt.

May the sun do not set otherwise upon the consecrated, upon the temporary dwelling of the consecrated,
while he is sleeping, may (the sun) not rise over this vow of the consecrated; the sacrifice did not fall to the
share?* of gods, indeed, they furnished him?" with support when he appropriate the support for the
production?'® of the sacrifice ‘Give so much, o Soma’, be in his possession?'” so much as he might have said.

vanuté: ind. pres. 3 sing. A VIII cl.

Vedic Web

Mantra: KS 2.4; TS 1.2.3.2e-f; MS 1.2.3.
Mantra and Prose: cf. KS 23.6: 81,19-82,2..
Prose: TS 6.1.4.4-9.

Rite

Within Agnistoma, the Diksa moment, the consecration of the sacrificer.

The brahmana-portion are the explanation of the restriction of the dikstita, the adbvaradinam
trayanam vidhi.

Within the section more similar to KS 23.6, there are indeed four statements, where is worth
noticing the repetition of the verb sam bhii-, yajiié vai devanam nd samabhavattim bhrtya
samabbavayanyddbbyrtim vanuté yajiidsya sambbityai: those statements present the whole
sacrifice as bound in a circular movement between 3 entities, gods, men and the sacrificial
substance. We are told that “the sacrifice did not prosper from the gods”, indeed they contribute
the support but it is the consecrated that through this support “in this way puts together the
sacrifice”.

MS 4.1.10: 12,16 13,1-3

4.1.10 6sadhinamadbirsayaia vrajdm gacha gosthanamiti chandarisi vai vrajé gosthanaschandarmsyevasmai
vrajdm gosthanam karoti vdrsatu te parjinyadevd vistini vanute badhand deva savitah saténa pasaih
paramdsyam paravdtiti.

‘For the safeness?'® of herbs go into a fold serving as abode for cows’ he says, the metres are indeed a fold
serving as abode for cows; he makes for him the metres exactly a fold serving as abode for cows; ‘may it rain
for you through Parjanya, o god, he appropriates the rain for himself, bind?"’, o god Savitg, with a hundred of

214 sam bhi-, “to fall to the share” + gen. The idea expressed here is that the production of the sacrifice is not
directly connected with gods: the gods give the daksinds (nourishment) to the consecrated. With that he
generates the sacrifice. The sacrifice will, at the end, reach the gods. The image underlying the whole passage
is that of circular passage between gods and men.

215 The object of the sentence is the consecrated and, according to the KS, what they give to him is the daksina.
As to the diksita see among others, the analysis of Heesterman 1964,

216 sdmbbiityai, dat. sing. f. (for the dative in -ai in analogy with -1 declension, see MacponeLL 1916: §98b n.4)
from sdmbhuti “birth, production”. The possibility of an infinite dative is less probable within the
construction of the sentence, moreover there is no attestation of this form in the RV (cf. Grassmann 1875).

217 Lit. “be of him”.

218 For not harming.

219 The object is not specified, for it is not important. What the mantra is expressing here is that Savitr should
bind somewhere else, far from us.
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chains in the remotest distance’.

vanute: ind. pres. 3 sing. A VIII cl.

Vedic Web
Mantra and Prose: cf. MS 1.1.10; KS 31.8; TB 3.2.9.

Rite
In the DarSapurnamasesti, the Purodasiya.

MS 4.1.14: 19,18-19; 20,1-3

4.1.14 marito vai vistya isate te ‘smai vistim ninayanti tdto no vg‘_S_tycfvﬂtéti mariidbhya evd visrim vanute
caksuspa agne ‘si caksurme pahéti caksurevasya pati //

Marut indeed are master through the rain, they lead the rain to this one, from that ‘favour us with rain’ he
says, from the Marut he appropriates for himself the rain, indeed; ‘o Agni, you are the protecting of the
eyesight, protect my eyes’ he says, he protects indeed the eyes of this one.

vanute: ind. pres. 3 sing. A VIII cl.

Vedic Web
Mantra and Prose: cf. MS 1.1.13; KS 31.11.

Rite
In the DarSapurnamasesti, the Purodasiya.

MS 4.4.2: 51,8-10

4.4.2 dévirapo mddhumatih samsyjyadhvam mahi ksatram ksatriyaya vanvdnd/, ityetd hi ksatrasya
vantrirdnddhystah sidatorjasvatirmdbi varcab ksatriyaya dadbatirityeta bi ksatrdsya dhatrib //

‘O divine waters, full of sweet, be mingled, appropriating for the king?? the great power to rule’ so he says,
for they, brilliant??!, are those who appropriate the power to rule ‘sit untouched, possessing the vital energy??
putting the splendour?? into the king’ so he says, for they are those who put the power to rule.

b

vantrib: nom. f. pl. from vanty, nomen agentis (rare in RV, only two occurrences with rayab)

vanvanah: part. pres. nom. fem. pl. A VIII cl.

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 2.6.8: 68,6-8; KS 15.6: 213,9-10; VS 10.4; SB 5.3.4.27.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

220 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

221 éta: “of variegated colour, shining”. Worth noticing that both é¢a and varcds are connected with the
brilliance of light, which is one of the element used to describe the royal power.

222 As to the meaning of wrjasvat-, itrj- see Scharfe 1985: 545 and Proreres 2007: 101.

223 About vdrcas- “vitale power, brilliance” EWAia: IT 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.
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Rite

The other occurrences of this formula are connected with:

Rajastuya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from diverse sources are poured together into a single vessel. The manira credits the
waters with winning for the anointed on the power to rule —varcds “splendour”, cf. PROFERES
2007 p. 80ff; HeestermaAN 1975 p.74-70 and 114-22; see also Tsuchivama 2005 for the Abhiseka
in general and his post-Vedic development.

The collection and mixing of the waters.

MS 4.13.9: 212,10-13

4.13.9 visvam priyim asaste / ydd anéna bavisa asaste / tid asyat tad ydbyat / tad asmai deva rasantam / tid
agnir devé devébbyo vanutam / vaydm agnér manusab / istdm ca vitdm ca / ubbé ca no dyavaprthivi dmbasah
patam?** / ihd gatir vamdsya idam/ ndmo devébhyab //

He prays?* for a future worship to the gods, he prays for a bigger preparation of the oblation, he prays for an
heavenly abode, he prays for all that is dear; may he attain this, this he wants to accomplish??¢; which he
prays for through his oblation, may the gods give this to him, do the god Agni appropriate this from the gods,
we, man, from Agni; that which has been offered, that which has been craved for??’, and let both the heaven
and the earth protect us from the enclosure; here the procedure for what is desirable, this one??, honour to
the gods.

vanutam: impv. pres. 3% sing. A VIII cl.

Vedic Web

Mantra: TB 3.5.10.5 (vdnate - subj. aor. 3% sing. A 1-VI cl. — iddm ca instead of iddm); SB

1.9.1.16; .19-20; cf. TS 2.6.9.8.

Rite
DarSapurnamasesti. The after offering formulas, Anuyaja, of the hotr for the Suktavaka,
evocation of blessing.

224 ydd [...] patam = $B 1.9.1.16; .19-20.

225 a sas- “pray for” but also “desire”.

226 rdhyat optative to be distinguished from the preceding precative, asyat.

227 istdm ca vitdm ca is an ambiguous clause: istam could be interpreted as “what is desired” (cf. Eggeling

1900: 253) or “what is offered” (so glosses Bhatta Bhaskara Misra: “yaganimittam svargadikam”), while
vitdm from vi- means “to crave for”, cf. EWAia: II 509-510 “sich zuwenden, verfolgen”, but $B.1.9.1.20
reads vittam (while TB.3.5.10.5 read as MS 4.13.9: 212,12) from vid- “to find”, hence Eggeling “what was
searched for and found”. Anyway Ecceuing 1900: 253 n. 2 suggests the TB-variant to be the original one and
translates it as follows “what has been offered and accepted”.

228 Bhatta Bhaskara Misra glosses “iha havise vamasya vananiyasya dhanasya gatih vyaptih | idam ca

etaddhavirlaksanam”: hence in the oblation this is the way to get the desireable prize, this is the sign of the
oblation itself.
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Katha occurrences

KS§$10.3:127,1-13

10.3 agndye vaisvanaraya dvadasakapalam nirvapedyo ‘nannamadyddyo va jighatsetsamvatsaro va
agnirvaisvanarassamvatsarenaiva putam svaditamatti yadi jagdhva nirvapati samvatsara evasmai jagdhvam
svadayatyagnaye vaisvanaraya dvadasakapalam nirvapedyassamantamabhidrubyedyo
vabhidudruksetsamuvatsaro va agnirvaisvanarassamvatsarayaisa samamate yassamamate samvatsaramevaptva
kamamavarunamabhidrubyatyagnaye vaisvanaraya dvadasakapalam nirvapedyah
pratigrhitassyatsanikamassamvatsaro va agnirvaisvanarassamvatsarayaitam pratigrhnanti yam pratigrhnanti
samvatsaramevaptva satam sanim vanute ‘gnaye vaisvanaraya dvdadasakapalam nirvapetsanim
nidadhatsamvatsaro va agnirvaisvanarassamvatsaramesa prayunkte yo ydcati samvatsarameva vimusicati
samvataro va etadetasmai sanoti yadvanute

May offer a sacrifice on 12 potsherds to Agni Vai§vanara he who may eat the food, who wants to eat, Agni
Vai$vanara indeed is the year, through the year he eats indeed what is well prepared and purified, if, having
eaten, he offers, the year indeed makes sweet for him what was eaten.

May offer to Agni Vai$vanara a sacrifice on 12 potsherds he who may act with treachery against the common
agreement??’, who wants to act with treachery, Agni Vai$vanara indeed is the year, who makes an agreement
makes it for an year, after one year he acts with treachery on his will against what is not falling into Varuna
power>,

May offer to Agni Vaisvanara a sacrifice on 12 potsherds who, having accepted?’!, may be the one desirous of
reward, Agni VaiSvanara indeed is the year, on an year they accept whom they accept, after one year he
appropriates the reward gained.

May offer to Agni Vai§vanara a sacrifice on 12 potsherds he who should fix (preserve) the reward, Agni
Vai$vanara indeed is the year, this one who sacrifices yokes the year, he indeed unyokes the year and the year
gains for this one what he appropriates.

2x vanute: ind. pres. 3" sing. A VIII cl.

Vedic Web
Mantra: cf. TS 1.5.11a-f.
Prose: cf. TS 2.2.6; MS 2.1.2: 2,5-15.

Rite

Special Offerings in connection with the animal sacrifice. Kamya istayah: offerings to Aditi, Agni
Vai$vanara, Varuna. This part concerns the sacrifice to Agni VaiS§vanara for three different
situations: first for the breaking up of a common agreement, second for one who wants to gain
something and third for someone who wants to store his acquisition, cf. Caranp 1908: 8-10.

KS 10.6: 130,8-16

10.6 naimisya vai satramdsata ta utthaya saptavimsatim kuruparicalesu vatsataranavanvata tanvako
dalbbirbravidyiayamevaitanvibhajadbvamimamabam dhytarastram vaicitraviryam gamisyami sa mabyam
grhankarisyatiti tamagacchattannasirksattam prakalayataita ga brahmabandha ityabravitpasupatirga hanti
tab parab pacamanascareti tasam devasirme rajannam prasusoditi sakthanyutkartamapacata

229 For sdm am-, “to swear”, see EWAia: [ 96-97 and in particular Horrmann 1969: 193-2135, for the verbal
adjective sdimanta- see also Dersrock 1888: 272,

230 The babuvribi avarund- can be a predicative referred to sdmanta- (the agreement that is not anymore under
Varuna protection) or adverbially used, in this case meaning “without Varuna (interfering)”.

231 The object of the verbal adjective is expressed in TS 2.2.6.3-4 where the sacrificer accepts (pratigrah-) some
animals (like a ship) and therefore has to offer to Agni Vaisvanara.
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tasminpacamano vyadasyatso ‘gnaye rudravate ‘stakapalam niravapatkysnanam vribindm tasya yatkimca
dbrtarastrasyasittatsarvamavakarnam vidranamabhivyaucchatta viprasnika avindanbrabmano vai
tvayamabhicarati tasminnathasveti

The Naimisyas®? celebrated a sattra sacrifice?®, as they finished, they appropriated for themselves 27 young
bulls among the Kuru-Paiicalas, Vaka Dalbhi** said: “You divide these ones and I will go to this Dhrtarastra
son of Vicitravirya, he will make houses for me”. He came to this one, this one did not care about him and
pushed him forward “These cows here, o unworthy Brahman” so he spoke, Pasupati kills the cows “Go away
cooking” “Their Devasu?® let prepare for me the food of the king”; having cut off the thighs he cooked them;
while he was cooking, it?¢ came to an end; he sacrificed to Agni Rudravat eight potsherds of dark grains;
whatever belonged to Dhrtarastra, at the sunshine?” was scattered?® and spread away; the future-tellers
discovered him “The Brahmdn indeed makes witchcraft against you, seek his protection”.

avanvata: ind. impf. 3rd pl. A VIII cl.
CaLanp 1908: 52 “erbeuteten”
Faik 1986: 59 “verlangten (und erhielten)”

Vedic Web
%]

Rite

Paragraphs 10.5-7 are brabmana-passages comparable with TS 2.2.2 and MS 2.1.10-11,
concerning the kamya istayah mainly to Agni Pathikrt to be praised in different cases (the verses
commented on are ydjyas and puronuvakyads in TS 1.1.14; 1.2.14; 1.3.14). To Agni with the
Rudras should be offered when practicing magic, abbhicara (TS 2.2.2.3), another occasion is
when a battle is joined (TS 2.2.2.4).

This part is the explication of the isti on eight potsherds to Agni Rudravat for someone who
wants to damage the enemy, in the TS and MS corresponding sections is only short mentioned.
The story, which can be found also later in MhB IX, 41, is that of the ritual dispute between the
rsi Vaka (or Baka) Dalbhya and the king Dhrtarastra. As to the connection with the vratyas, see
HegestermMAN 1962: 29-31 and Faik 1986: 58-60.

KS 13.16: 200, 7-8

13.16 dbata dadatu no rayim isano jigatas pdtib / sd nab pirnéna vavanat I/

232 For naimisya- see EWAia: Il 57 naimisa- “Waldgebiet” naimisya- “dessen Bewohner” and MacponeLL-KErmH
[1912] 1995: 1 460. They are also mentioned in Kausitaki Bramana 26.5; 28.4 and in Chandogya Upanisad
1.2.13, being clearly of special sanctity.

233 satramdsata: it is maybe worth noticing the use of the verb as- “to sit” together with sattrd- which literally
means “session” deriving from the root sad- (cf. EWAia: II 690). For satrd instead of sattrd, cf. AiGr: 1 114
and I,1 62. The sattra sacrifice is a soma sacrifices of 12 or more pressing days.

234 Name of a rsi, descendant of Dalbha, cf. MacponeLL-Kerra [1912] 1995: 11 236. According to KS he was
engaged in a ritual dispute with the king Dhrtarastra, cf. Weser 1855: 469-71; Caranp 1908: 52-53;
HegsterMAN 1962: 29-31 and Fark 1986: 58-60.

235 The Devasii of the cows (tdsam) is Rudra Pasupati, Lord of the cattle, cf. TS 1.8.10.1 and SB 5.3.3.1; .7
regarding the Devasu oblations..

236 The verb vidas- is referred to a bad witchcraft in Ks 10. In KS 10.7 and here it is without subject and it
refers to Rudra who stops killing the cows.

237 As to abhvivas- with two verbal adjectives, see Horrmann 1960: 21 n. 12.

238 The text reads avakarnam (with variants arvakarna and arghakarna), an hapax, that could be only
connected to avakarnapravrta (Apastambha SS 13.15.5, cf. AiGr: IT 1 282). The suggestion made by
HorrmanN (1960: 21 n.12) that the liquid vowel traces back to an original -i-, so that it should be read as
avakirnam, is confirmed also by the MhB version and seems much more consistent with the context.
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May Dhatr give us wealth, the Lord, the father of the living, may he have appropriated®’® us completely?*.

vavanat: subj. perf. 3" sing.
Kerra: 179 “May he favour us with a (full) gift”

Vedic Web:
Mantra: TS 2.4.5.1¢; AV 7.17.1 (yachatu instead of vavanat).

Rite

Section of formulas for the Pasubandha rite, within the Caraka branch?*! of the Katha school.
The Caraka Sambhita is older than the Maitrayani and Katha Samhita but somehow near to these
two. It belongs to a period when the Yajurvedic prose was not already set. The fragments we

have show a brahmana-prose prior to the one of the YV and contemporary to the collection of
the mantras, cf. WirzeL 1981; 1982.

KS 15.6: 213,9-10

15.6 dévirapo madbumatissarnsyjyadbvam mabhi ksatram ksatriyaya vanvanab /
andadbystassidatorjasvatirmabi varcab ksatriyaya dadatih//

O divine water, full of sweet, be mingled, appropriating for the king?*? the great power to rule; sit untouched,
possessing the vital energy?®, giving a great splendour?* into the king.

vanvanah: part. pres. nom. fem. pl. A VIII cl.

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 2.6.8: 68,6-8; MS 4.4.2: 51,8-10; VS 10.4; $B 5.3.4.27.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasuya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from diverse sources are poured together into a single vessel. The mantra credits the
waters with winning for the anointed on the power to rule —varcds “splendour”, cf. PROFERES
2007 p. 80ff; HeestermaN 1975 p.74-70 and 114-22; see also Tsucrrvama 2005 for the Abhiseka
in general and his post-Vedic development.

The collection and mixing of the waters.

239 The subjunctive can also have a future meaning, hence vavanat can be also read as “he will have
appropriated”.

240 purnéna: from purna-, here the instrumental is used adverbially.

241 iti $riyajusi kathake caraka -branch of KYV whom rites and practices are different from the SYV- $akbayam
ithimikayam (ithimika: name of a section of KS) pasubandham nama trayodasam sthanakam sampirnam.

242 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

243 As to the meaning of @rjasvat-, itrj- see Scrarre 1985: 545 and Proreres 2007: 101.

244 About vdrcas- “vitale power, brilliance” EWAia: II 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: V1/2 366-376.
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KS 23.6: 81,19-82,2

23.6 pusa saninam somo radhasamiti piusa hi saninamiso somo radhasam rasvetyatsometi somo va
etadetasmai rasate yadvanute a bhiyo bharetyagame hyenam bhityo devassavita vasorvasudaveti
savitrprasuta eva pratigrhnatyatmano’himsayai devebhyo vai yajiio na prabhavattam
daksinobbissamabhavayanyaddiksito bhytim vanute yajiiameva sambhavayati tasmaddvadasa ratrirdiksito
bbrtim vanvita yavaneva yajiiastam sambbdavayati //

‘Pusan of rewards, Soma of gifts’ he says**’ for Pusan is master of rewards, Soma of gifts. ‘Give o Soma so
much’ he says, Soma shall indeed give to this one**® what he appropriates. ‘Bring more hither’ he says, he
indeed attained*” more ‘God Savitr, good Givers of goods’ the one roused by Savitr receives for not hurting
himself. The sacrifice did not originated from the gods, they affected?*® him with daksinas (the cows), when
the consecrated appropriates the support, in this way he puts together the sacrifice, therefore the consecrated
shall appropriate as support the cows of 12 nights, in this way as much (yavan) the sacrifice affects
(sambhavayati) him.

2x vanute: ind. pres. 3" sing. A VIII cl.

vanvita: opt. pres. 3* sing. A VIII cl.

Vedic Web

Mantra: KS 2.4; TS 1.2.3.2e-f; MS 1.2.3.
Mantra and Prose: cf. MS 3.6.9: 73,1-4.
Prose: TS 6.1.4.4-9.

Rite

Within the Agnistoma, the Diksa moment, the consecration of the sacrificer. This passage and
MS 3.6.9 are dealing with the same moment, and we find quite the same words used.

The brahmana-passages are the explanation of the restrictions of the dikstita, the adbvaradinam
trayanam vidhbi.

KS 30.8: 189,20-21

30.8 pasupateh pasavo virapassadrsa uta / tesam yam vavnire devastam svaradanumanyatam //

Of Pasupati*® are the sacrificial animals, manifold and similar; of them?*°, what the gods have appropriated,

245 iti

246 etasmai (dat. m. sing. from the determinative pronoun esas-) “to the consecrated”, as to the role of the
diksita see among others, the analysis of Heesterman 1964.

247 dgame, stative aor. 39 sing. cf. KimMmeL 1996. See also AVS 6.81.2¢c where dgame is quite unclear, cf. WHITNEY-
Lanman 1905: 1 341-2 for possible interpretations of the word.

248 sam bhi-, “to affect s.o. (acc) with (instr.)”. The idea expressed here is that the production of the sacrifice is
not directly connected with gods: the gods give the daksinah (nourishment) to the consecrated. With that he
generates the sacrifice. The sacrifice will, at the end, reach the gods. The image underlying the whole passage
is that of circular passage between gods and men.

249 Lord of animals, Pasupati can be an epithet applied to many deities, for eg. Rudra, who is the Lord of the
cattle par excellence, but it can also represent a god himself.

250 sadrsa uta / tesam could be also interpreted referring tesam to sadrsab (plus gen.), the animals are, thus,
similar to these here -the men or maybe the animals that are actually to be sacrificed (pasu-)-: “The animals of
Pasupati are manifold and similar to these here”. On the other hand, the animals can be manifold and though
similar along the contradictory speech which is common in the Vedic logic.The genitive plural of the
demonstrative pronoun is then referred to the priests performing the rite (cf. TS 3.1.4.1b). Moreover the
symmetrical structure with the two genitives suggests the presence of two level: what belongs to divine level
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this may the self-ruler®' approve/grant (anu man-).

vavnire: ind. perf. 3% pl. A —» wvanvire, (so corr. Ch., cf. also Kerra 1914: 226 n. 1) stative aor. 3% pl. A

Vedic Web
Mantra: cf. TS 3.1.4.1b;
Prose: cf. TS 3.1.5 and KS 30.9.

Rite

Supplementary of Soma sacrifice: the measuring out of the Soma, anointing the oblation carts,
fire for cooking the sacrificial animal. This mantra is to be used when the victim is touched with
barbis and a twig of Plaksa as a preparation for the sacrifice.

Vajasaneya occurrences (Madhyamdina recension)

VS§10.4 (t-u)

10.4 madbumatir madhumatibbib prcyantam mdhi ksatram ksatriyaya vanvanah \ dnadhbystab sidata
sahdujaso madhi ksatram ksatriyaya dadhatibh \\

The full of sweet be mingled with the full of sweet, appropriating for the king>*
untouched, with the juicy vigour?®, putting a great power to rule into the king.

the great power to rule; sit

vanvandb: part. pres. nom. fem. pl. A VIII cl.
Griffith in Arya 1999: 124 “obtaining”

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 2.6.8: 68,6-8; MS 4.4.2: 51,8-10; KS 15.6: 213,9-10; SB 5.3.4.27.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasaya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters.

Waters from diverse sources are poured together into a single vessel. The manira credits the
waters with winning for the anointed on the power to rule —varcds “splendour”, cf. PROFERES
2007 p. 80ff; HeestErmMAN 1975 p.74-70 and 114-22; see also Tsuchiyama 2005 for the Abhiseka
in general and his post-Vedic development.

The collection and mixing of the waters.

(the macro-cosmic one) and what belongs to the ritual level (the meso-cosmic one). The animal, symbol of the
sacrifice, shares both the levels.

251 svardj- is the subject of the action and is an epithet of Agni who is also Lord of the animals, cf. the same
passage in TS 3.1.4.1b where the subject is Agni and the same verb is used (dnu manyasva). According to TS
what Agni should approve is the sacrificial action itself performed by the priests.

252 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

253 ojas- is “vigour” as well as “juice”, therefore the translation tries to keep also the material tinge-shade that
this word conveys within the idea of vigour.
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II1.2.2 Brahmana Occurrences
RV mantras

RV Brahmana occurrences

Text of the Aitareya Brabhmana is after The Aitareya Brahmana of the Rgveda with the
commentary of Sayana Acharya, edited by Pandit Satyavrata Samasrami, Satya Press, Calcutta,
1895 [Bibliotheca Indica Vol. 847, 849, 850, 852, 861], Voll.5. The edition Das Aitareya
Brahmana. Mit Ausziigen aus dem Commentare con Sayanacarya und andere Beilagen
herausgegeben von Theodor Aufrecht, Adolph Marcus, Bonn, 1879 has been used also.

Aitareya occurrences

AB 1.25.7

1.25.7 upasadyaya milbusa®* imam me agne samidham imam upasadam vaner® iti / tisrastisrab samidhenyo
ripasamyddha etad vai yajnasya samyddham / yad ripasamyddham yat karma kriyamanam rg abbivadati

“To the one who is to worship**, to the generous, may you appropriate, o Agni, this kindling stick of mine,
this being by you (upasad) of mine’ three verses each?” are the kindling verse perfect in form, that of the
sacrifice is perfect what is perfect in form, the verse describes the sacrifice?*® which is being performed.

vaneh: opt. pres. 2™ sing. I-VI cl.
Gerpner: I 283 “mogest du gern annehmen”
Renou: XII 45 “agréer”
Kerra 1920: 126 “do accept”

Vedic Web
Mantra: RV 2.6.1ab; ASS 4.8.11.

Rite

Soma sacrifice, the Upasad. The verses are considered a “kindling verse” (samidbeni) perfect in
form. The whole section is an explanation of the Upasad and the verses to employ within the
ritual.

254 upasadyaya milbusa = RV 7.15.1

255 imam |[...] vaner RV 2.6.1ab

256 upasadya-, “to be worshipped, to be addressed with respect” is the gerundive of the verb upasad- “to seat
near, to approach respectfully” and the same root is used in the next verses as abstract noun, as the god is
asked to appropriate samidham and upasadam.

257 tisrastisrah, the repetition of the cardinal has a distributive force. As also Sayana explains the sentence, the
kindling verses are thus the three verses of each hymn quoted through the first pada (pratika), namely RV
7.15.1 and 2.6.1.

258 karman, “action” and “sacrifice” as the pivotal action, is the cognate object of kriyamanam, the etymologic
accusative cannot be reproduced in the translation, unless with an hazard: “the sacrifice which is being
sacrificed”.

74



III. Post-Rgvedic Developments: a Diachronic Analysis

AB2.2

2.2.1-13 anijmo yupam, anubrubity ahadbvaryur / avijanti tvam adbvare devayanta ity anvahal/dhvare hy
enam devayanto 'fijanti / vanaspate madhund daivyenety / etad vai madbu daivyam yad djyam / yad wrdbvas
tistha dravineba dhattad yad va ksayo matur asyd upastha iti / yadi ca tisthdsi yadi ca sayasai dravinam
evasmasu dhattad ity eva tad ahol/c chrayasva vanaspata ity ucchriyamanayabhirapa / yad yajiie 'bhiripam tat
samyddbam [ varsman prthivya adbity / etad vai varsma prthivyai / yatra yupam unminvanti / sumiti
miyamano varco dha yajaavahasa ity asisam asaste / samiddhasya srayamanah purastad iti / samiddhasya by
esa etat purastdc chrayate / brabma vanvano ajaram suviram ity dsisam evasasta / are asmad amatim
badhamana ity. asandaya vai papmamatis, tam eva tad aran nudate yajiiac ca yajamandc colc crayasva mahate
saubhagayety asisam evasasta

“You do recite -we anoint the post-’ says the adbvaryu ‘Those seeking for the gods*® anoint you in the
sacrifice’ he recites for indeed those seeking for the gods anoint this one in the sacrifice ‘O Vanaspati®®, with
divine sweetness?*"” indeed the divine sweetness is the clarified butter ‘When you would stay erect, then bring
here movable goods, or when you rest in the lap of this mother’ ‘If you would stand or lay, give us movable
goods’ this indeed he says ‘Incline upwards, o Vanaspati’ the appropriate (verse) for this being inclined
upwards, what is appropriate in the sacrifice, that is perfect, ‘Over the top of the earth’ the top for the earth is
that: where they set up right the post ‘Founded with a good founding?%?, bestow the radiance?® to the one
who carries the sacrifice’ he prays this prayer?®; ‘Reclining in front of the kindled one?s* for he reclines in
front of the kindled one ‘Appropriating for yourself the sacrificial formula?®® that never gets old, full of
warriors’ he prays this prayer ‘Pulling away from us the lack of inspiration?®” the lack of inspiration is indeed
the hunger, the evil, he pushes it away from the sacrifice and from the sacrificer ‘Incline upwards, to a good
great fortune’ he prays this prayer.

vanvandh: part. pres. nom. masc. sing. A VIII cl.
GeLDNER: | 345 “gewinnst”
Kerre 1920: 135 “winning”

Vedic Web
Mantra: RV 3.8.1-3; TB 3.6.1.1-(2); KS 15.12: 218,12-17; MS 4.13.1: 199,2-7.

Rite

259 devaydntab is referring to the priests and probably to the yajamana and his wife who are performing the
rite, see ProrerEs 2003a: 323.

260 Vanaspati is the Lord of wood, of the forest but also the tree of desire; despite the homophony, the noun-
root vdn- should still not be considered as a derivate from the verbal root van-: the relation between the two
roots is quite uncertain (see EWAia: II 500).

261 mddhu- is sweetness connected with the honey, Bhatta Bhaskara Misra, in his commentary to the TB, glosses
with madhburasa “juice of honey”, while AB 2.2 explains the divine sweetness as clarified butter, Zjya-.

262 simiti- “a well made fixing” (Grassmann 1875 [ed.1996: 555] “schone Aufrichtung”). Sumiti miydmanah
represents a frequent figure of speech (a figura etymologica) being the noun a derivate of the same root as the
part. pres. miyamanab.

263 About vdrcas- “vital power, brilliance” EWAia: II 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.

264 asisam asaste, the verb asams- is used here with asisam as cognate object or etymologic accusative.

265 i.e. to the east.

266 brabman-, here understood with the original value of “sacred formulation” (THiEME 1952: 91-129), see also
Gonpa 19502

267 dmati-, Kerra (1920: 135) translates the word dmati- with “misfortune”; Proreres (2003a: 324) prefers
“indigence”. This translation follows Mayrhofer (EWAia: I 95) who reads it as *a-mati, giving as meaning
“Mangel, Durftigkeit, ratlos”. The same meaning is given by Grassmann (1875 [ed. 1996: 90]), although he
suggests a different derivation, namely “von am- im passiven Sinne”. The explanation in AB 2.2 is asandya
vai papmamatis “the dmati- is indeed the hunger, the evil”. There is also amadti-: EWAia: [ 95-96 “etwa’
Gebilde, Erscheinung, Bildnis”; Grassmann 1875 [ed. 1996: 90] “Wucht, Gewalt”. The accent in the Rgvedic
stanza speaks clearly for dmati-.
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Mantras for the hotr in the animal sacrifice, pasukabotraniruktib, yapasamkarab (TB 3.6.1).
According to Proreres (2003a: 322-329), the RV stanzas 3.8.1-5 are used for the rite requiring a
single post, while the following one are recited when more posts are to be displayed. In the
Aitareya Brahmana almost every pada is followed by a sort of explanation or interpretation.

YV Brahmana occurrences

For the text of the Taittiriya Brabmana the editions used are Taittiriya Brabmana, with the
commentary of Bhatta Bhaskara Misra, ed. by A. Sastri Mahadeva — L. Srinivasacharya,
Mysore, 1911-1921, Reprinted: 1985, Motilal Banarsidass, Delhi; The Taittiriya Brabmana with
the commentary of Sayandcarya, ed. by Rajendralala Mitra, Bibliotheca Indica, Calcutta, 1862.
The e-text edited by Makoto Fushimi, Osaka; TITUS version by Jost Gippert, 7.12.2008. TITUS
text collection (URL: http://titus.uni-frankfurt.de/indexd.htm) has been used also. The text of the
Satapatha Brahmana is after Albrecht Weber, The Satapatha Brabmana in the Madbyandina-
Sakha with extracts from the Commentaries of Sayana, Harisvamin and Dvivedaganga, Berlin
1855 / repr. Harrassowitz, Leipzig 1924.

Taittirlya occurrences

TB 2.4.3.10-(11)

2.4.3.10 ima dhana ghytasniivab / héri ibd iipavaksatab / indrariv sukbdtame rithe?® // esd /bmhmd’ prd te
mahé / vidathe samsisar hari / yd rtviyab prd te vanve / vaniiso haryatdm madam / indro nama ghytdam nd
ydb / hdribhis caru sécate / sruté gand a tvd visantu // [11] harivarpasam girab*® //

These grains are sprinkled with ghee on the surface, the two yellowish steeds convey here Indra on the most
swiftly running?” chariot, this one here is the Brahman, may I invoke in the great meeting [rite]*”* your two
steeds, I appropriate for my self the intoxicating drink dear to you who desire to appropriate it, which is in
proper time?’?; Indra by name, famous in the troops, is the one who, together with the bays ones, pours out?”
what is pleasant as clarified butter; the chants should arrive to you who have the colour of gold.

prd vanve: ind. pres. 1% sing. A VIII cl.
Geroner: 1T 304 “habe Gewinn”

vaniisah: gen. masc. sing. of vaniis
Geroner: 11T 304 “Eifrigen”

Vedic Web

268 imd dbana [...] rithe = RV 1.16.2.

269 prd te mahé |...] bdri; prd te vanve [...) mddam; ghytdm nd |...] sécate and a tva [...] girab = RV10.96.1. The
stanza 10.96.1 is intermingled three times, yd rtviyah, indro nama and sruté gand are inserted, and it ends in
the following paragraph (anuvaka). The meaning of the verses is not extremely different from the Rgvedic
stanza, but indeed there is a clear modification of the original, as long as Indra becomes the subject of the
second sentence and pours out “what is pleasant as the clarified butter”, while in RV 10.96.1 it is the mdda-,
pleasant as the clarified butter, which pours out.

270 About the interpretation of the word sukhd- see Rossi 2003.

271 As to the exact meaning of viddtha- as already a ritual fest or just as social meeting, see Gonoa 1992: VI/1
310-337, Kuer 1974: 129-132 and OrpeneerG 1900: 608-611.

272 Misra glosses praptakalab madah, and Sayana also vasantadyrtukale praptab.

273 DumonT 1963: 453 “pours out”, both Misra and Sayana gloss samavaiti “to mix together”.
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Mantra: RV 10.96.1; TB 3.7.9.6; AVS 20.30.1.

Rite

Darsapuarnamasesti. Upahoma (subsidiary) mantras addressed to Indra, an additional offering
within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this rite, SB
11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death [...]”(trans.
Eggeling) and cf. also Ap II 21.2; Keith’s Summary (Kerrn 1914: 76-77) and Myuus (1995: 51).

TB2.4.5.5

2.4.5.5 avavydyann dsitam deva vdsvab | ddvidbvato rasmdyab siryasya | cdrma_iva_dvadbus tdmo
apsvantab®* /| parjanyaya pragayata / divds putriaya midbiise / sd no yavdsam icchatu /ldcchd vada tavdsam
girbhir abhib? /| stubi parjdnyam ndmasd vivasa / kanikradad vrsabhé jirddanub / réto dadbatv 6sadbisu
garbham?”¢ //

The good gods pull off the black, shaking violently the rays of light, the skin of the sun, they plunged the
darkness into the water; would he begin to celebrate for Parjanya, son of the gods, generous bestower; he
should desire for us a field of grass, salute the strong with these chants, extol Parjanya, desire to appropriate
him with homage; the bull, shouting continuously?”’, dropping abundantly, should put his semen, the
offspring, into the plants.

vivdsa: impv. pres. 2™ sing. I cl., from desiderative stem vivds
Gerpner: I 86 “bitte her”

Vedic Web
Mantra: RV 4.13.4 Vamadeva; 5.83.1 Atri.

Rite

Darsapurnamasesti. Upahoma (subsidiary) maniras addressed to Parjanya, an additional
offering within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this
rite, SB 11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death
[...]”(trans. Eggeling) and cf. also Ap II 21.2; Keith’s Summary (Kerrn 1914: 76-77) and MyLius
1995: 51.

TB 2.4.6.2

2.6.4.2 tdd asya priyam abhi patho asyam / ndro ydtra devaydvo mddanti / urukramdsya sa hi bandhur ittha /
visnob padé paramé madhva sitsab®® // kratva da asthu srésthab / adya tva vanvdnt suréknab / mdrta andsa
suvrktim®” // ima brabma brabmavaha / priya ta a barbib sida / vibi siira purodasam //

May I, a man, attain this agreeable place of him, where men are exhilarated; for this is the true connection of
Visnu of wide steps, a fountain of sweet in the foremost step; the giver should be?* the best here due to his
skills, the mortal, rich in possession, appropriating you, has gained an excellent praise. The formulas, o you to

274avavydyann dsitam [...] apsvantah = RV 4.13.4b-d.

275 BS: abhi.

276dccha vada |...] gdrbham = RV 5.83.1.

277 kdnikradad, pres. part. of the intensive form of krand “to cry out”.
278 tdd asya |...] dtsah = RV 1.154.5.

279 kratva da [...] suvrktim = RV 6.16.26.

280 asthu Sayana: “astu” and so reads also Bhatta Bhaskara Misra.
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whom the sacrificial formulas are offered, be dear to you, sit on the sacrificial grass, crave for?®! the sacrificial
cake.

vanvdnt: part. pres. nom. masc. sing. VIII cl.
Geroner: IT 111 “der [...] gewinnt”
Renou: XIII 50 “gagnant”

Vedic Web
Mantra: RV 1.154.5 Dirghatamas (devatata Visnu); 6.16.26 Bharadvaja (devatata Agni).

Rite

Darsapurnamasesti. Upaboma (subsidiary) mantras addressed to Visnu, an additional offering
within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this rite, SB
11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death [...]”(trans.
Eggeling) and cf. also Ap II 21.2; Keith’s Summary (Kerrn 1914: 76-77) and Myuus 1995: 51.

TB 2.4.8.1

2.4.8.1 sd pratnavdn ndviyasa / dgne dyumnéna samydta / brhdt tanantha bhanina®? / ndvam nii stémam
agndye / divih Syenaya jijanam / visob kuvid vanati nab®> / svaruha ydsya sriyo drsé / rayir virdvato yatha /
dgre yajiidsya cétatah //

Indeed?®*, o Agni, as formerly, with a new splendour tied together, you have stretched out high, with
brightness; I want?® to create a new laud for Agni, the eagle?® of the sky, may it appropriate something
good?” for us; the firm rooted lights of this appearing sacrifice may become visible?®, like a richness
consisting of men.

vandti: subj. pres. 3% sing. I-VI cl.
Geroner: 1T 191 “wird erwirken”
Renou: XIII 62 “gagnera-t-il”
Goto 1987: 284 “wird uns lieben”
Bhatta Bhaskara Miéra and Sayana’s gloss: “zaTfa”

Vedic Web
Mantra: RV 7.15.4 Vasistha; 6.16.21 Bharadvaja; KS 40.14.

Rite

Darsapiarnamasesti. Upaboma (subsidiary) mantras addressed to Agni, an additional offering
within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this rite, SB
11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death [...]”(trans.
Eggeling) and cf. also ApSS 2.21.2; Keith’s Summary (Kerrn 1914: 76-77) and MyLs 1995: 51.

281 vibi, from vi- EWAia: I 509: “sich zuwenden, streben”.

282 sd pratnavin [...] bhanina = RV 6.16.21.

283 ndvam nii |...] nahi = RV 7.15.4; KS 40.14.

284 sd referred to a 2™ person can be considered as an emphatic particle.

285 As to the use of injunctive to express the intention of the subject, see Horrmann 1967: 253.

286 syena- indicates any bird within a praying context and especially the eagle that brings the soma to the men.

287 vdsob kuvid, as to the partitive genitive with verbs of giving and asking, cf. Wrrrney 1924: §297.b and
MacponeLL 1916: §202.e, see also above the gloss of the verb vandti (Bhatta Bhaskara Misra: dadati) The use
of the genitive creates a sound play with the verb.

288 drsé scil. ‘bhavant?’, literally “are at seeing”, cf. the commentaries: Bhatta Bhaskara Misra dyse darsaniyab
bbavanti; Sayana drse darsanaya nasriyo bhavanti.
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Bhatta Bhaskara MiSra commentary: astame ‘nuvake sarvamapyagrayansiktam. The agrayana is
the first libation of the evening Soma-pressure.

TB 2.8.5.2-3

2.8.5.2 gharmdsvedobbir drivinam vyanar*®® | brabmanaspdter abbhavad yathavasim / satyé manyir mdbi
kdrma karisyatdb / yo6 ga udajat sd divé vi ca abhajat / mabi iva ritib sdvasa sarat® pithak®' / indhano agnim
vanavad vanusyatdh | kytabrabma susuvad ratdhavya it / jaténa jatam dti sit prasymsate®® | ydm yam yijam
Rynuté brabmanaspdtih® / bmhmanaspate suyamasya visvdha // [.3] myah syama mthyo vivasvatah / virésu
viram ipaprngdhi nas tvam / ydd isano brabmana vési me havam®* / sd ij janena sd visa sé janmand | sa
putrdir vajam bharate dhdna nibhib / devanam yih pitdram avivasati / Sraddhamand havisa
brabmanaspdtim®s / yds te piisan navo antab”6 / sukmm te anydt?” piisa ima asab®® / pripathe patbam
ajanista piasa® /|

With those perspiring with heat he’® attained (movable) goods” “the ardour®® of Brahmanaspati,
who is going to do a great sacrifice, as a desire’?, became effective, he who expelled the cows, distributed to
the sky, as an abundant stream flows apart mightily” “the one who kindles the fire would appropriate those
who are eager to appropriate him; having performed the formula, he who offer the oblation” may get
swollen, over the son born from the son survives*** whoever Brahmanaspati takes as an ally” “of that easy to
guide, o Brahmanaspati, always [.3] may we be the drivers of a chariot of shining** wealth, add heroes after
heroes for us, if you, master through the formula, enjoy the oblation of mine” “this one, indeed, with the
people, this with the tribe, this through births, this with sons brings the victory*%, prize of goods, to the men;
this who, faithful, wants to appropriate Brahmanaspati, the father of gods, with the oblation” “o Pusan, the
navel of you which (goes) amongst” “brightness (sukra) one of your” “Pusan these regions of the sky (asa)*°””
“Pusan was born in the distance3® of paths.

vanavat: subj. pres. 3" sing. VIII cl.
Gerpner: 1308 “lberwinden”
Renou: XV 60 “vaincra”
WirzeL-Goto 2007: 392 “wird besiegen”

vanusyatdh: part. pres. acc. masc. pl. from vanusya denominative of vaniis

289 gharmdsvedobhir [...] vyanat = RV 10.67.7d, padas a-c are quoted in the preceding paragraph.

290 Dumont: Sdvasa 'sarat.

291 brabmanaspadter [...] pfthak = RV 2.24.14.

292 Dumont: dti sd prdsarsyte, probably based upon RV 2.25.1, so reads also MS 4.14.10.

293 indhano |...)brdbhmanaspdtih = RV 2.25.1; MS 4.14.10.

294 brahmanaspate [...] hdvam = RV 2.24.15 (vdyasvatab, gen. sing. from vdyasvat “michtig, labungsreich”
Grassmann 1875 [ed. 1996: 1215]).

295 sd ij [...] brabmanaspdtim = RV 2.26.3.

296 yds te [...| antdb = pratika of RV 6.58.3a (here samudre is left).

297 Sukrdm te anydt = pratika of RV 6.58.1a.

298 piisa ima asah =SS 6.10.4.

299 prapathe [...] pusa = RV 10.17.6a.

300 The subject is Brahmanaspati and those ‘perspiring with heat’ are the bulls, cf. the end of the paragraph
before.

301 For manyui- see EWAia: II 313 “erregter Sinn, Eifer”.

302 yathavasdm: “as a desire” or “at will”.

303 For ratdhavya see ELizarenkova 19952 62-3.

304 This translation follows Dumont’s emendation, being dti sd prdsarsrte to be found also in MS 4.14.10

305 Or “of Vivasvat”, for the connection between Vivasvat and the sun, see MacponeLL 1898: §18.

306 vdja- “Wettkampf, Sieg, Lohn” EWAia: II 540.

307 These (yds te [...] pusa) are three different mantras that are to be recited as puronuvakya -according to
Bhatta Bhaskara Misra. They are indeed fragments of Rgvedic yca, probably used as pratikas. For asa- see
GrassMANN 1875 [ed. 1996: 187] “Weltgegend, Himmelsrichtung”.

308 prdpatha- “in die Ferne fithrender Weg” Grassmann [1875] ed. 1996: 876.
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Gerpner: 1308 “das Neider”
Renou: XV 60 “les (adversaires) cherchant-a-vaincre”
Wirzer-Goto 2007: 392 “die Angreifenden”

a vivasati: ind. pres. 3% sing. form desiderative stem vivds
Geroner: 1309 “zu gewinnen sucht”
Renou: XV 61 “cherche a gagner a soi”
WirzeL-Goto 2007: 393 “zu gewinnen sucht”

Vedic Web
Mantra: RV 10.67.7; 2.24.14; 2.25.1; 2.24.15; MS 4.14.10; RV 2.26.3; RV 6.58.3; .1; RV
10.17.6a.

Rite

Animal sacrifices with special prayers (kamya).
As to 2.8.5.2, it consists of the mantras to be recited during the sacrifice of a polled ox to
Brahmanaspati.
As to 2.8.5.3 it consists of initial words or entire mantras to be recited during the sacrifice of a
black or a lean cow (the comment says only that has to be a female) to Pusan.

TB 2.8.5.[7]-8-[9]

2.8.5.7 yd indra siismo magbaz/an te dsti // | .8]siksa sakhibbyab purubiita nfbhyab / tvam hi drdhd maghavan
vicetah | dpavrdhbi parivrtim nd radhab®®” / indro raja jdgatas carsaninam / adhi ksami visuripam ydd dsti /
tdto dadatu dasise vdsini / cédad radha vipastutas cid arvak3'® [ tam u stubi y6 abbibhityojah | vanvinn
dvatab purubitd indrab / dsadbam ugrdm sahamanam abhib /1 [.91girbbir vardba vrsabhdm carsaninam®'* /

The bosterousness®'? that you have, o Indra, Maghavan, [.8]bestow on the friends, o much invoked, to the
men for you the fixed, o wise, 0 Maghavan, reveal the gift somehow covered®"; Indra, king of the world, of
the people and of which is manifold in this earth, then, shall he give goods to the worshipper, he impels the
favour in our direction after being praised; praise at him who has a superior power, Indra, who appropriates,
without being appropriated, the much invoked, the invincible, vigorous®'*, victorious®” [.9] bull of the people

increase with these chants.

vanvdnn: part. pres. nom. masc. sing. VIII cl.
GeLDNER: IT 115 “Sieger”

dvatab: nom. masc. sing. from dvata
Geroner: IT 115 “unbesiegte”

Vedic Web
Mantra: RV 7.27.2;7.27.3; 6.18.1.

Rite
Animal sacrifices with special prayer (kamya).

309 yd indra [...] radbabh =RV 7.27.2.

310 indro raja |...] arvak = RV 7.27.3.

311 tdmu [...] carsaninam = RV 6.18.1.

312 siisma- “Prasseln, Ungestim” EWAia: IT 649.

313 pdrivrtim, RV 7.27.2 reads pdrivrtam, Bhatta Bhaskara Misra glosses with parivara “cover, surrounding”.

314 ugrd- is connected with the same root of 6jas- “juice” and the vigour that comes from the juice.

315 sahamanam can be read as part. pres. nom. masc. sing. A from sah- “to prevail”, as well as a compound:
“full of manas-". Here I would think both meaning are intended.
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Mantras to be recited for the sacrifice to Indra of a brown ox, for invigorating the faculties.

TB 3.5.7.2

3.5.7.2 vayam syama pdtayo rayimam’'s | sd veda putrdb pztamm sd matdram / sd suniir bhuvat sd bhuvat
piinarmaghab / si dyam durnod antdriksar sé sivah / sd visva bhivo abhavat sa abhamtm / agmsoma
sdvedasa / sabiti vanatam gzmb / sdm devatra babhm/athub”g / yuvdm etani divi rocanani | agnis ca soma
sdkratii adbattam’? //

May we be master over goods, he, the son, knows the father, he knows the mother, he shall become son, this
shall repeatedly grant gifts, he covered the sky, the atmosphere in between, he covered the sun, he became the
whole air, he existed®?; o Agni and Soma of equal knowledge, together invoked, appropriate the chants; you
have become together in the divine world, you two put those lights in the sky, o Agni and Soma, you with the
same intention.

vanatam: impv. pres. 2" du. I-VI cl.
GeLpner: 1 120 “nehmet gut auf”
Renou: IX 73 “trouvez agréable”
Dumont 1960: 5 “do you accept”
WitzerL-Goto 2007: 166 “liebt”

Vedic Web
Mantra: RV 4.50.6d°*; TS 2.2.12.1a-d; AVS 7.1.2; RV 1.93.9; .5; TS 2.3.14.1g-2h; MS 4.10.1:
144,12-15; KS 4.16: 42,20-21; 43,1-2.

Rite

Darsapurnamasesti. Special Offerings, mantras of the hotr: ydjya for the oblation of clarified
butter to Prajapati and puronuvakya of the hotr for the second offering of the rice cake to Agni
and Soma.

TB 3.6.1.1-(2)

3.6.1.1 anjanti tudm adhvare devayantah / vanaspate madbunam ddivyena / yad urdhvds tzsthad’“
sum}n mzyamanalo / vdrco dba yajiidvahase’ / samiddhasya srayamanab purdstat / brihma vanvans ajdram
suviram // [.2] aré asmdd dmatim badhamanah / vicchrayasva mahbaté saubhagaya®*° /

316 vaydm syama [...] rayinam = RV 4.50.6d, this is a recurring pada cf. RV 5.55.10d; 8.40.12d; 8.48.13d;
10.121.10d.

317 sd [...] abbavat = TS 2.2.12.1a-d where is referred to Agni; AVS 7.1.2.

318 dgnisoma [...] babhivathub = RV 1.93.9; TS 2.3.14.1g; MS 4.10.1; KS 4.16.

319 yuvdm |[...] adbattam = RV 1.93.5a-b; TS 2.3.142a; MS 4.10.1; KS 4.16.

320 abhavat Warrney 1905: VII 389 “he came to be here”.

321 This is a recurring pada within the Rgveda Sambhita, cf. RV 5.55.10d; 8.40.12d; 8.48.13d; 10.121.10d.

322 Bl mddhbiina.

323 DumonT (1962: 248) corrects tistha according to the reading of RV 3.8.1.

324 anjanti [...] updsthe = RV 3.8.1

325 dicchrayasva [...] yajiidvahase = RV 3.8.3

326 samiddhbasya [...] siubbagaya = RV 3.8.2
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328 329

Those seeking for the gods®*” anoint you in the sacrifice, o Vanaspati®?®, with divine sweetness®*”, when you
would stay erect, then bring here movable goods, or when you rest in the lap of this mother; incline upwards,
o Vanaspati, over the top of the earth, founded with a good founding®®, bestow the radiance®' to the one
who carries the sacrifice; reclining in front of the kindled one33, appropriating for yourself the sacrificial
formula’3® that never gets old, full of warriors, [.2] pulling away from us the lack of inspiration®*, incline
upwards, to a good great fortune.

vanvandh: part. pres. nom. masc. sing. A VIII cl.
GELDNER: | 345 “gewinnst”
Dumont 1962: 249 “winning”

Vedic Web
Mantra: RV 3.8.1-3; MS 4.13.1: 199,2-7; KS 15.12: 218,12-17.
Mantra and Prose: AB 2.2.

Rite

Mantras for the hotr in the animal sacrifice, pasukabotraniruktib, yiupasamskarah. Mantras to be
recited when anointing and erecting the sacrificial post. According to Proreres (2003a: 322-329),
the RV stanzas 3.8.1-5 are used for the rite requiring a single post, while the following one are
recited when more posts are to be displayed.

TB 3.7.9.6

3.7.9.6 prd te mahé viddthe 'Samsisari hari / yd rtviyah prd te vanve / vamiiso haryatdm madam / indro nama
ghrtdm nd ydb / haribbis caru sécate / Sruté gand a tva visantu / harwarpasam girah® [ indradhipaté 'dbipatis
tvim devanam asi | ddbipatim mam | dyusmantam vdrcasvantam manusyésu kurus //

327 devaydntab is referring to the priests and probably the yajamana and his wife who are performing the rite,
see Proreres 2003a: 323.

328 Vanaspati is the Lord of wood, of the forest but also the tree of desire; despite the homophony, the noun-
root vdn- should still not be considered as a derivate from the verbal root van-: the relation between the two
roots is quite uncertain (see EWAia: I 500).

329 mddhu- is sweetness connected with the honey, Bhatta Bhaskara Misra glosses with madburasa “juice of
honey”, while AB 2.2 explains the divine sweetness as clarified butter, 4jya-.

330 sumiti- “a well made fixing” (GrassManN 1875 [ed.1996: 555] “schone Aufrichtung”). Simiti miydmanah
represents a frequent figura etymologica, being the noun a derivate of the same root as the part. pres.
miyamanah.

331 About vdrcas- “vital power, brilliance” EWAia: 11 516 “Glanz”, see Proreres 2007: 91 and 101-104: Gonpa
1992: VI/2 366-376.

332 i.e. to the east.

333 brdahman-,here understood with the original value of “sacred formulation” (TriemE 1952: 91-129), see also
Gonpa 1950

334 dmati-: Kerra (1920: 135) translates, in the same passage in AB 2.2, the word dmati- with “misfortune”;
Proreres (2003a: 324) preferes “indigence” and DumonTt (1962: 249)“poverty”. This translation follows
Mayrhofer (EWAia: I 95) who reads it as *a-mati, giving as meaning “Mangel, Diirftigkeit, ratlos”. The same
meaning is given by Grassmann (1875 [ed. 1996: 90]), although he suggests a different derivation, namely
“von am- im passiven Sinne”. The explanation in AB 2.2 is asanaya vai papmamatis “the dmati- is indeed the
hunger, the evil”. There is also amadti-: EWAia: 1 95-96 “etwa’ Gebilde, Erscheinung, Bildnis”; Grassmann
1875 [ed. 1996: 90] “Wucht, Gewalt”. The accent in the Rgvedic stanza speaks clearly for dmati-.

335 prd te [...] mddam; ghytdm nd [...] sécate and a tva visantu = RV 10.96.1. The stanza 10.96.1 is intermingled
tree times: yd rtviyah, indro nama and sruté gand are inserted. The meaning of this passage is not extremely
different from the Rgvedic stanza, but indeed there is a clear modification of the original, as long as Indra
becomes the subject of the second sentence and pours out “what is pleasant as the clarified butter”, while in
RV 10.96.1 it is the mdda-, pleasant as the clarified butter, which pours out.

336 indradbipaté [...] kuru = ApSS 14.3.5.
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I invoked®” in the great meeting [rite]**® your two steeds, I appropriate for my self the intoxicating drink
dear to you who desire to appropriate it, which is in proper time*’; Indra by name, famous in the troops, is
the one who, together with the bays ones, pours out*® what is pleasant as clarified butter, the chants should
arrive to you who have the colour of gold; O Indra, o ruler, you are the ruler of gods, make me life and
bright-energy possessing®*!' ruler among the human beings.

prd vanve: ind. pres. 1% sing. A VIII cl.
Geroner: 11 304 “habe Gewinn”
Dumont 1963: 453 “conquer”

vanusah: abl. masc. sing. vaniis-
Gerpner: 11T 304 “Eifrigen”
Dumonr 1963: 453 “the conquerer”

Vedic Web
Mantra: RV 10.96.1; TB 2.4.3.10; AVS 20.30.1; as to the final mantra ApSS 14.3.5, and see also
similar verses in TS 7.4.16.1; TB 3.9.16.2; KS 4.5 — Asvamedhagrantha.

Rite

Soma offerings. Stanzas and formulas concerning the sodasin cup of the Sodasin form of
Jyotistoma, a one-day sacrifice to Indra, consisting inter alia of the sacrifices of two he-goats and
a ram.

Satapatha occurrences (Madhyamdina recension)

SB 4.2.1.12

4.2.1.12 sd srinati / mdno na yésu hdvanesu tigmam vipab sacya vanutho drdvantd a yab $aryabhbistuvinymné
asyasrinitadisam gibhastav’**esd te yonib prajab pahitP® sadayatyadyo hyetamdnvadya himah praja
visastdsmadahaisd te yonib prajab pabiti

He mixes ‘In the invocations of whom you both®*, swift as mind, rushing to help, appropriate the inspired
speech; the one who is very manly with arrows in his hand may burn the intention of this;***> “This is your
womb, protect the creatures’ he places it down; because the food correspond to this**, because these
creatures, the people, are food, therefore he says “This is your womb, protect the creatures’.

337 prd asamsisam, ind. aor. while in TB 2.4.3.10 following RV 10.96.1 there is the inj. pres. samsisam.

338 As to the exact meaning of viddtha- as already a ritual fest or just as social meeting, see Gonpa 1992: VI/1
310-337, Kurrer 1974: 129-132 and OvpenserG 1900: 608-611.

339 Misra glosses praptakalah madab, and Sayana also vasantadyrtukale praptab.

340 DumonT 1963: 453 “pours out”, both Misra and Sayana glosse samavaiti “to mix together”.

341 dyusmantam véircasvantam: the first adjective is a common one for a king. As to the second adjective, see
Gonda’s study on vdrcas- (Gonpa 1992: VI/2 366-376) for the connection with the sun having a brightening
effect and for the frequency of the couple dyus — vdrcas.

342 mdno nd |[...] gibhastau = RV 10.61.3.

343 mdno nd [...] pahi = VS 7.17.

344 Along the interpretation of Pischel (Piscrer-GeLpner 1889-1901: I 74), the subject are the Asvin invoked by
Cyavana. The myth of Cyavana can be found also in Mbh 3.122-124. As to the different interpretations of
the relative pronouns and thus of the stanza itself, see OLpENBERG 1912: 264 n.3 and Gerpner: 111 227.

345 According to Pischel’s interpretation (ibid.), this passage is related to the myth of Indra, the very manly par
excellance, weakening the will, the intention (adisam) of Cyavana. Cyavana stole the soma and tried to fool
the god. Indra makes him bow again to his power.

346 Scil. griha, the cup for the libation.
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vanuthah: ind. pres. 2" du. VIII cl.
Geroner: 1M1 227 “gut aufnehmet”
Pischel in PiscreL-GeLpNer 1889-1901: 1 74 “nahmet ihr”
EcGeLing 1882-1900: 11 281 “accept with favour”

Vedic Web
Mantra: RV 10.61.3; VS 7.17.

Rite

Agnistoma. During the Great Pressing (Mahabhisava), two cups, Sukra -representing the sun-
and Manthi -representing the moon-, are drawn for two Asura-Raksas, Sanda and Marka, but
then offered to gods for the libation (cf. SB 4.2.1-1-7). The Manthi cup, drawn for Marka, is
mixed with barley meal and with these verses.

A legend about Cyavana where the ASvin are also involved is recalled at the end of the preceding

adbyaya (SB 4.1.5.1-13).

$B 10.1.1.10

10.1.1.10 eso atrapztzh / nd ha va asyaputrdtayai kd cand Sankd bhavati yé evimetait mithundvatmanam
cagnim ca vedannam ha tvévayimatma diksinannam vanute y6 na atméti hyapygsinabhyiktam

This** is also here indeed, there is absolutely no fear of him**® for the lack of offspring, for the one who
knows indeed these two, the body (atmdn**°) and Agni being in pairs, but also the body is the food “Daksina
appropriates the food that is our vital breath (atman)” indeed it has beed said by a seer.

vanute: ind. pres. 3 A VIII cl.
Gerpner: 11T 327 “bringt ein”
EcGeLing 1882-1900: IV 285 “winneth”

Vedic Web
Mantra: RV 10.107.7c

Rite

Agnicayana. In the construction of the Fire Altar the concept of mithuna “couple” plays an
important role. Here this idea is deployed also to create the bandhus which will explain the
reason of the building itself. An example could be the triad “year-Prajapati-Altar” corresponding
to “days-those joint with him-bricks”.

In this part the vital fluid (made of y¢ and saman) enters in the Fire Altar, which is Agni, itself
consisting of many pairs (mithuna). The body of the vital fluid is also a pair, being the mithuna
of vac (f.) and prana (m.).

347 The mated body of the vital fluid entering the Fire Altar, which has been said being composed of speech and
breath (SB 10.1.1.9).

348 Agni.

349 atmdn- already in the Brahmana period means the Self and also the body, as it is used here all over this
chapter. Whereas in the Rgveda Sambita it mostly means “vital breath” or “self” and this older meaning is
meant in the Rgvedic pada, quoted at the end; therefore there the word atmdn- has been translated with “vital
breath”.
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SB 12.4.4.2

tad abub / yasyagnayah samsrjyéran kim tdtra kdrma ka pmyasczttzr iti sd yddi pamstad ddhann abhiyat tid
wdyat pamstan ma Sukrdm agann tipa mam devab prabhivari chreyan bbawsyamztz yddy u asya hfdayam vy
evd likhéd agndye vivicaye sta/eapalam purodasam nirvapet tasyavrtta evd saptddasa samidhenir anubruyad
wzrtmgbnav ajyabbagau virajau samyajye dthaité yajyanuvakyé vi te visvag vatajutdso agne bhamasab Suce
Sucayas caranti tuvimraksaso divya nauagva vanavananti dhysata rujanta® ity dtha yajya tvam agne manusir
idate viso hotravidam vivicim ratnadbdtamam guha santar subbaga visvadarsatam tuvisvandsarn suydjam
ghg'tasrzyam ity dtho ha yé dvisaté bhratrvyad vyavivrtseta tatkama etdya yajeta vi  haivasmad vartata etdd
evd tdtra karma //

They say ‘If one’s fires may mingle, in that case which sacrifice, which expiation?’ If it comes burning from
behind, he should know this ‘The light did not come from behind, the gods were there to help me, I will get
more glorious’, if it wounds his heart, he should sacrifice a cake on eight potsherds to Agni Vivici, the
procedure of this is: he should recite these seventeen samidheni®*! verses, the two portion of clarified butter
are related to the slaying of Vrtra, the two formulas (samyajya®?) are two virdj*>> verses and these are the
invitatory (ydjya) and offerlng (anuvakya) formulas ‘Shaken everywhere by the wind**, your
gleaming/glowing flames, o gleaming/glowing Agni, are moving in every direction, big destroyers®?, like the
divine Navagva®*, they appropriate the wood breaking them boldly’ then the invitatory formula ‘You , o
Agni, the human tribes invoke as the one who knows the sacrifice, who discerns, gives the greatest treasures,
you who are secret and always visible giving good fortune, who resounds loud, sacrifices well and splendid of
ghee’” moreover one who wants to get rid of the hostile rival®*® should sacrifice with this (formula), having
this as desire, indeed he will turn away from him; this indeed is the sacrifice in that case.

vananti: ind. pres. 3" pl. I-VI cl.
GeLpner: 1T 98 “liberwinden”
Rexou: XIII 40 “triomphent”
EcceLing 1882-1900: V 192 “overpower”

Vedic Web
Mantra: RV 6.6.3; TS 3.3.11.2e.
Brahmana: TB 3.7.3.5.

Rite

Within sattra sacrifices (soma sacrifices of 12 or more pressing days), the Agnihotra. Invitatory
and offering formulas for an expiatory sacrifice to Agni vivici (“the discerner”), to be done in
case two fires get mixed.

350 vite|...] rujanta = RV 6.6.3; TS 3.3.11.2e¢.

351 Verses recited while the fire is kindled.

352 samyajya- term for anuvakya and yajya mantras.

353 The viraj is a metre of 10 or a multiple of ten padas.

354 vatajitasab, from vatajita- a tatpurusa whom second member is a PPP (vata- + jiita- <rad. jia- “to press
forward, to excite”) cf. Warrney 1888: §1273.

355 tuvimraksasah, from tuvimraksik- a karmadbaraya (tuvi- “much” + mraksak- “destroying”) that could have
been chosen also for a sound-play, considering the remarkable heights of sophistication reached by Rgvedic
poetry in using phonetic features as communicative means.

356 A family of mythical priests, named among the Fathers, and connected, as the Angiras, to the myth of Indra
and the cows of Panis, cf. MacponeLL 1898: §55B.

357 This formula is the stanza RV 5.8.3.

358 Literally a cousin, a son of a father’s brother: bhratrvya-.
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Non-RV mantras — Brahmana prose

YV Brahmana occurrences

Taittirlya occurrences

TB 2.4.3.4-5 non-RV mantra and RV mantra

2.4.3.4 agnis ca visno tdpa uttamdm mahdib’® | diksapalébhyo vinatar hi sakrd / visvair devdir yajiiiyaih
samvidandu | diksam asmdi yajamanaya dhattam // prd tdd visnub stavate viryaya / myg6 nd bhimdh kucaré
giristhab / ydsya tirtisu trisit vikrdmanesu / ddhiksiydnti bhitvanani visva®® [/ nit mérto dayate sanisydn ydb /
visnava urugayéya dasat 1/ .5] prd yéh satrdcd ménasa ydjatai / etavantam ndryam avivasat’™! // vicakrame
prthtwm esd etam / ksétraya visnur manuse dasasydn / dhruvaso asya /ezrayo ]anasah [ uruksitin sujanima
cakara’®? // trir devibh prthzwm esd etam | vicakrame Satdrcasam mahitvd / prd visnur astu tavdsas taviyan /
tvesdam hy asya sthm/zmsya nama’s /|

O Visnu, and Agni, appropriate for the protectors of the diksa’** the great highest heat, o you two indeed
powerful’®| jointed with the sacrifices to all gods, give the diksa to the sacrificer; Visnu is praised for the
heroic deed**, he, like the terrific antelope who walks around and lives in the mountain, in whose three wide
strides all the creatures are settled; the mortal, willing to win, now shares, he who offers to Visnu of wide
strides, [.5] who wants to appropriate a powerfulness®” of such an extent, who will sacrifice with the whole
spirit. This here strode through this earth, according it as land for Manu?®%, the people of this one, weak?®’,
became steady, he, creating good things, made a spacious dwelling. Three times the god strode through this
earth endowed with one hundred verses®”°; mighty, should Visnu be superior, stronger than the strong, for the
name of him, powerful-solid, is vehement”!.

vdnatam: impv. pres. 2™ du. I-VI cl.
Bhatta Bhaskara Misra’s gloss: “am=raq”

Mitra’s edition: “ZeATaTereiTsaed - Sdyana’s gloss: “Haqd AT=aH”

a vivasat, subj. pres. 3" sing. I cl., from desiderative stem vivds

359 agnis ca [...] mahdib = AB 1.4.8

360 prd tdd [...] bhivanani visva = RV 1.154.2 (viryéna).

361 nit mdrto [...] avivasat = RV 7.100.1.

362 vicakrame prtbzvzm [...] cakara = RV 7.100.4.

363 trir devdb [...] nama = RV 7.100.3.

364 diksapala, “guardian of the initiation”, usually said of Agni and Visnu, cf. PW: III 643.

365 sakra, dual referred to Agni and Visnu, the two gods are here, as the comment of Bhatta Bhaskara Misra
suggests (indrasamanau yuvam), compared with Indra, to which the semantic field of the root sac- is often
connected.

366 viryaya, the comment of Bhatta Bhaskara Misra says: tasminkarmani yajamananam viryartha, while RV
1.154.2 has viryena (Geldner “ob seiner Heldentat”) and the AV Saunaka recension has viryani. This
variations seem to suggest that the interpretation of the original viryena was already uncertain at that time. If
we translate as Geldner and understand the dative as referred to Visnu, the heroic deed is probably that
described immediately after.

367 ndrya- “manly, powerful, suitable for man” often “goods” or “food”. Here is likely referred to Visnu, who
represent indeed a power which is “so great” (etdvantam). What the man wants to appropriate through the
sacrifice is, then, the presence, the power of the god.

368 The primordial man, the Man.

369 As to the meaning of the world kiri- “poet” or “humble” cf. Pischel in PiscreL-GeLpNer 1889-1901: 216-228;
KEWA: 1215 and EWAia: I 357. Here, in opposition to dhruvd, kiri- conveys the idea of a lack of fix
dwelling. Thank to Visnu the people of Manu got, for the first time, a land to live in.

370 Sdtarcas-, Rgvedic hapax, Grassman 1875 [ed1996: 1375] “hundertfach zu preisen” and so GeLpbner “die
hundert Singer hat”, suggesting a connection with anrce in RV 1.160.4d.

371 tvesd- EWAia: 1 686 “erregt sein, ungestiim”
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Gepner: 1T 269 “gewinnen mochte”

Vedic Web
Mantra: RV 1.154.2 Dirghatamas; RV 7.100.1ab Vasistha (devatata of both hymns is Visnu).

Rite

Darsapurnamasesti. Upahoma (subsidiary) mantras addressed to Agni and Visnu, an additional
offering within the Mitravindesti; cf. SB 11.4.3 -where is explained the myth connected with this
rite, SB 11.4.3.20 “He finds Mitra, and his is the kingdom, he conquers the recurring death
[...]”(trans. Eggeling) and cf. also Ap II 21.2; Keith’s Summary (Kerrn 1914: 76-77) and MyLius
1995: 51. The mantra 2.4.3.5 is applicable in the yajamanajapa (japa: “muttering, whispering”).

TB 3.5.10.5

3.5.10.5 dttaram devayajyam asaste / bhityo baviskdranam asaste / divydm dbama asaste’™ | visvam priyim
asaste / yad anéna havisa asaste / tad asyat tad rdhyat / tid asmai deva rasantam / tad agnir devé devébhyo
vdnate | vaydm agnér manusah / istdm ca vitdm ca / ubhé ca no dyavaprthivi drihasab patam’™ / ibd gatir
vamdsya iddm ca / ndmo devébhyab’* //

He’” prays®” for a future worship to the gods, he prays for a bigger preparation of the oblation, he prays for
a heavenly abode, he prays for all that is dear; may he attain this, this he wants to accomplish?”’, which he
prays for through this oblation, may the gods give this to him, may the god Agni appropriates this from the
gods, we, man, from Agni; that which has been offered, that which has been craved for?’%, and let both the
heaven and the earth protect us from the enclosure; here and this®” is the procedure for what is desirable ,
honour to the gods.

vdnate: subj. aor. 39 sing. A I-VI cl.
EcGrLing 1882-1900: XII 253 “may solicit”
DumonT 1960: 9 “obtains”
Bhatta Bhaskara Misra’s gloss: “dwsma”

Vedic Web
Mantra: SB 1.9.1.14-16; .19-20; MS 4.13.9 (vanutam — impv. pres. 3" sing. A - iddm instead of
iddm ca).

Rite
Darsapurnamasesti. The after offering formulas, anuyajas of the hotr for the Suktavaka,

372 dittaram [...] asaste cf. SB 1.9.1.14-16.

373 ydd [...] patam cf. SB 1.9.1.16; .19-20.

374 visvam [...] devébhyah = MS 4.13.9 (vanutam and iddam)

375 i.e. the sacrificer.

376 a sas- “pray for” but also “desire”.

377 rdhyat optative to be distinguished from the preceding precative, asyat.

378 istdm ca vitdm ca is an ambiguous clause: istam could be interpreted as “what is desired” (cf. EcGeLiNG
1900: 253) or “what is offered” (so glosses Bhatta Bhaskara Misra: yaganimittam svargadikam), while vitdm
from vi- means “to crave for”, cf. EWAia: II 509-510 “sich zuwenden, verfolgen”, but $B.1.9.1.20 reads
vittam (while MS.4.13.9; .212.12; read as TB.3.5.10.5) from vid- “to find”, hence Eggeling “what was
searched for and found”. Anyway Ecceuing 1900: 253 n. 2 suggests the TB-variant to be the original one and
translates it as follows “what has been offered and accepted”.

379 Bhatta Bhaskara Misra glosses iba havise vamasya vananiyasya dhanasya gatib vyaptib | idam ca
etaddhavirlaksanam, hence in the oblation is the way to get the desirable prize, this is the sign of the oblation
itself. Dumont 1960: 9 considers it as an adverb “right now”.

«
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II1.2 Occurrences: Rgvedic mantras, Non-Rgvedic mantras and brahmana-portions

evocation of blessing. Mantras to be repeated by the hotr when the adbvaryu is about to throw
the Darbha grass into the fire.

Satapatha occurrences (Madhyamdina recension)
SB1.9.1.19

1.9.1.19 apidvai kdaniyasih sapta / tddasmai deva rasantamiti tddasmai deva dnumanyantamityevaitidaha
tddagnirdevo devébhyo vanutam vayiamagneb pdri manusa iti tddagnirdevé devébhyo vanutam
vaydmagnerddhyasma etddvanavamaha®®’ ityevaitidaha

Even less*! indeed, seven. “May the gods give this to him” “May the gods grant this to him” “May Agni, as

god, appropriate this from the gods, we, as men, from Agni” “May Agni, as god, appropriate this from the
gods, we would then appropriate it for this one from Agni” this he says.

2x vanutam: impv. pres. 3 sing. A VIII cl.
EcGeLing 1882-1900: 1253 “may solicit”

vanavamahai: subj. pres. 1% pl. A VIII cl.
EcGeing 1882-1900: 1253 “will solicit”

Vedic Web
Mantra: TB 3.5.10.5; MS 4.13.9: 212,10-13; TS 2.6.9.8.

Rite
DarSapurnamasesti. The after offering formulas, Anuyaja, of the hotr for the Suktavaka,
evocation of blessing.

SB 3.8.2.22

3.8.2.22 dthaha stokebhyd 'nubribiti / sd dgneyi stokebhydé 'mvaba tadyidagneyi stokébhbyo
‘nvabetabpradana vai vistirito byagnirvistim vanute sd etai stokairetantstokanvanute td eté stoka varsanti
tdsmadagneyi stokebhyé 'nvaha yada srta bhdvati

Then he says “Recite at the two drops” he recites at the two drops verses addressed to Agni*®?; the reason
why he recites verses for Agni at the two drops is that the rain exists through the oblation from this world 3%,
for from here Agni appropriates the rain, he appropriates those drops with these two drops, and those drops
rain down. For this reason he recites at the two drops verses addressed to Agni, when it*** becomes cooked /
roasted.

2x vanute: ind. pres. 3% sing. A VIII cl.
Ecceung 1882-1900: I1 196 “obtains”

380 tddasmai |...] etddvanavamahba cf. TB 3.5.10.5; MS 4.13.9: 212,10-13 and #ddagnirdevé |...]
etddvanavamaha cf. TS 2.6.9.8.

381 kdniyasib, from kdniyas- “smaller, less”, scil. asisab.

382 The mantras to be recited are RV 1.75.1 and the whole hymn 3.21, both addressed to Agni. In 3.21 Agni is
asked to taste the drops of clarified butter and the word stokd- is repeated through all the 5 stanzas.

383 itabpradana-, “offering from here”.

384 the omentum.
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Vedic Web

%]

van- is used in connection with the rain only once in RV 10.98.3 where Devapi is asking for the
rain to come (vrstim Sdmtanave vinava).

Rite
Agnistoma. Offering of the omentum (vapa) during the Animal Sacrifice (to Agni and Soma), cf.
TS 1.3 and specially 1.3.9, which is about the cutting of the omentum; ASS 3.4.1 and AB 2.12.

SB 5.3.4.27

tah sardbamaidumbare patre samdvanayati | madbumatirmadbumatibbib prcyantamiti rdsavati rasavatibhib
preyantamityevaitadaha mdhi ksatrdm ksatriyaya vanvand iti tdtpard 'ksam ydjamanayasisamasaste yadaha
madhi ksatrim ksatriyaya vanvana iti

He pours them?®® together in equal share into an udumbara®®® vessel ‘The full of sweet be mixed with the full
of sweet’ ‘The full of sap*’ be mixed with the full of sap’ so he says ‘Appropriating a great regal power for
the king®*® out of sight he prays a prayer asking®’ this for the sacrificer when he says ‘Appropriating a great
regal power for the king’.

vanvanab: part. pres. nom. f. pl. A VIII cl.
EcceLing 1882-1900: IIT 80 “winning”

Vedic Web

Mantra: TS 1.8.12.1a-b; MS 2.6.8: 68,6-8; MS 4.4.2: 51,8-10; KS 15.6: 213,9-10; VS 10.4.
Mantra and Prose: SB 5.3.4.27.

Prose: SB 5.16-37; 4.1.15.

Rite

Rajasuya, the Abhiseka —the unction of the king during his consecration. This section deals with
the preparation of the waters, the collection and mixing of the waters.

Waters from diverse sources are poured together into a single vessel. The mantra credits the
waters with winning for the anointed on the power to rule —varcds- “splendour”, cf. PROFERES
2007 p. 80ff; HeestErmMAN 1975 p.74-70 and 114-22; see also Tsucrrvama 2005 for the Abhiseka
in general and his post-Vedic development.

385 He pours together the waters that are before divided in sixteen different kinds.

386 A vessel made with the wood of the udumbara plant (Ficus Glomerata).

387 rdsavat-, from rdsa-"sap, juice, essence”, in SB 5.3.4.3 is compared to urjasvat-

388 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

389 asisamasaste, the verb asams- is used here both as “to pray” “to ask for” with two object: asisam (cognate
object or etymologic accusative) and #dt.
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III.3 Analysis of the Occurrences

I11.3 Analysis of the Occurrences

II1.3.1 The Development of the Nuclear and Ritual Meanings

A first clue of the history of van- / van'- appears at a first glance already after gathering the
occurrences in the Samhitas and Brahmanas. Here is a short list, the occurrences of derivatives
are given in brackets:

Rgveda schools: Aitareya Brahmana: 2 (1); Kausitaki Brabhmana: (1).

Suklayajurvedic school: Vajasaneya Sambita—madbyamdina rec.:7; —kanvya rec.: 6; Satapatha
Brahmana: 6.

Krsnayajurveda schools: Taittiriya Sambita: 15; Taittiriya Brabmana: 17; Maitrayani Sambita:
18; Kapisthalakatha Sambita: 1(2); Katha Sambita: 17.

Samaveda schools: Kauthuma Sambita: 13 (4); Jaiminiya Sambita: 17 (4).

Atharvavedic schools: Saunakiya Sambhita: 33; Paippalada Sambita: 27.

Out of 95 attestations (63 YV; 30 SV; 2 RV) in the liturgical Samhitas and Brahmanas there

are 71 RV mantras and 24 non-RV mantras or prose. The first thing worth noticing is the
striking exiguity of the occurrences of the verb, especially as to the Brahmanas texts.
Furthermore, a large majority of these cases are quotations of Rgvedic stanzas or verses
apportioned in different rites and in some point or other manipulated; this situation is partially
due to the structure and the way those texts were composed as we said in the paragraphs above,
and we have already analysed some interesting examples of this redactional work in what we
named the “Vedic web” (§III.1.3). Nonetheless, the case of van- / van'- presents it at a very high
degree.
Within this particular settlement, the two meanings of the verb have a slightly different
development, although they both undergo a gradual vanishing that ends up in the absence of
van- / var'- in the Upanisads. The ritual meaning, “to make someone enter the circle of sacrifice”,
can be found actually only in the Rgvedic mantras, as we will see later, while the nuclear
meaning, “to appropriate”, is used also in the prose passages and in the yajus as well. As to the
latter meaning we find the same functional patterns we noticed in the Rgveda Sambita, and we
will use the same letters we used in §II.1 to indicate the same patterns and keep it along the
Data-Base in the Appendix (§VI.2):

a- The first use of the verb we singled out in the Rgvedic hymns was that most overlapping
with the value “to possess”. The man van- goods, and mostly very concrete ones like rayi- as it is
the RV stanza 6.16.28 that is used five times in TS 4.6.1.5; MS 2.10.2; KS 18.1; KpS 28.2 and
VS 17.16.

RV 6.16.28 agnis tigména Socisa yasad visvam ny atrinam \ agnir no vanate rayim \\
Agni with the sharpened flame may pass over® all evil, may Agni appropriate the richness for us.

Another mantra quite often used is RV 1.162.22 quoted in TS 4.6.9; KSASv. 6.5 and VS 25.45,
all concerning the Asvamedba ritual:

RV 1.162.22 sugdvyam no vaji svdsvyam purisdh putram utd visvapisarm rayim \ andgastvim no dditib
krnotu ksatrdm no dsvo vanatam havisman \\

390 ni ya- “to attack, assail, pass over”, like a carriage.
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Wealth of cattle may the steed / price-winner®! bring us, wealth of horses, sons and all sustaining riches; may
Aditi make us free from sin®*?, let the horse endowed with oblations appropriate for us the lordship.

In this occurrence the object of van- is the ksatra- which is one of the most recurring object of
this verb. We will find this word also in non-RV mantras concerning the Abhiseka rite and it is
used five times, namely in MS 2.6.8; MS 4.4.2; KS 15.6; VS 10.4 and SB 5.3.4.27. To this stanza
also TS 1.8.12.1 is connected, where the object is varcas- the splendour, the vital power
conceptually overlapping with the idea of “power to rule”. Together with ndrya- (see TB 2.4.3.5
quoting RV 7.100.1), all these 3 objects can be grouped together within the semantic field of
power and the Vedic ideals for sovereignty, that, as said before, was one of the salient aspects
within the poetical production too (see Proreres 2007).

Two times we find vasu- not understood as the group of gods but simply as the wealth,
something good as in RV 7.15.4 quoted in KS 40.14 and in TB 2.4.8.1, as well as in RV 7.94.9
quoted in KS 4.15:

RV 7.94.9 gémad dhiranyavad vdsu yid vam dsvavad imabe | indragni tid vanemahi //

This wealth made of cattle, gold and horses, we come to you praying for, o Indra and Agni, may we
appropriate it for ourselves.

Finally, the stanza RV 6.6.3, used in TS 3.3.11.1 as well as in SB 12.4.4.2, is a clear “para-
etymological pun” with the word for wood vana-:

vi te visvag vatajutaso agne bhamasah / suce sicayas caranti [ tuvimraksaso divya ndvagva vana vananti
dbrsata rujantab

Shaken everywhere by the wind, your gleaming/glowing flames, o gleaming/glowing Agni, are moving in
every direction, big destroyers like the divine Navagva, they appropriate the wood breaking them boldly.

In the Brahmanas we find again the very same concrete objects as the Samhitas: in TB 2.4.3.10
and TB 3.7.9.6 quoting the RV mantra 10.96.1 the intoxicating drink (mdda-) of which Indra is
so eager is the object of this verses, that we have already analysed for the interpolation it has
undergone (cf. § 1I1.1.3).

In the same way, in SB 10.1.1.10 quoting RV 10.107.7 the object of the verb is the food (anna-),
whereas it is clearly connected with the central idea of the atmdn as the breath and the self:

10.1.1.10 eso atmpztzh / nd ha va asyaputrdtayai kd cand Sankd bhavati yé evimetait mithundvatmanam
cagnim ca vedannam ha tvévayimatma diksinannam vanute y6 na atméti hyapygsinabbyiktam

This*? is also here indeed, there is absolutely no fear of him*** for the lack of offspring, for the one who
knows indeed these two, the body (atmdn>*S) and Agni being in pairs, but also the body is the food “Daksina

391 vajin-, Geldner “siegesgewohnte”; O’Flaherty “racehorse”. This term conveys the swift of the animal and its
power. Is the steed that wins the prize of the race.

392 The sin, the contamination, dwells within the action that is going to be performed: the slaughtering of the
horse; the ritual effort of taking any possible sin away plays an important role within the whole sacrifice. In
order to avoid the contamination involved in the slaughtering act, it is often said that the victim agrees with
what is happening (cf. the expression samjaptab pasub, and also the Greek term dyos EWAia: 1 159) and the
actions during the cutting asunder seem to have a peculiar goal: to give new life to the animal. As for this
aspect in the rituals of ancient India see MaLamoup 1994 and Gonba 1960.

393 The mated body of the vital fluid entering the Fire Altar, which has been said being composed of speech and
breath (SB 10.1.1.9).

394 Agni.

395 atmdn- already in the Brahmana period means the Self and also the body, as it is used here all over this
chapter. Whereas in the Rgveda Sambita it mostly means “vital breath” or “self” and this older meaning is
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appropriates the food that is our vital breath (atman)” indeed it has beed said by a seer.

b /c- As we discovered in the functional analysis of the Rgvedic passages, there are
occurrences where the man van- the enemy; in the later Samhitas and in the Brahmanas this
function of the nuclear meaning is the one the most decreasing one. In the Rgvedic text this idea
is deployed in two ways: the first one involves the simple verb and the direct object, that is the
enemy, “the other”; we find it in VS 15.39-40 quoting RV 8.19.20 as well as in MS 4.14.10; TB
2.8.5.2 both quoting RV 2.25.1.

RV 2.25.1 indbhano agnim vanavad vanusyatdb | kytdbrabma susuvad ratdhavya it / jaténa jatdam dti sd
prdsarsyte / yam yam yiijam kynuté brahmanaspatib.

The one who kindles the fire would appropriate those who are eager to appropriate him; having performed
the formula, he who offer the oblation®** may get swollen, over the son born from the son survives whoever
Brahmanaspati takes as an ally.

The other way is the use of the syntagma vanvan avata- as divine attribute, a structure conveying
both the idea of a conquest against someone and the gaining of some goods; it is so in RV 6.18.1
that we find in TB 2.8.5.7-8; in RV 6.16.20 quoted by KS 20.14 and in RV 9.96.11 which is
used four times: in TS 2.6.12.1-2; MS 4.10.6; KS 21.14; VS 19.53. It is worth noticing that both
these uses of the verb, approximating the idea of a conquest, of a war-like appropriation, though
quite frequent in the hymns, are rarely used in the liturgical texts and are to be found in Rgvedic
quotations only.

d- The fourth group, represent those occurrences where the men van- an element of the rite:
the most frequent word is still gira-, the chant -often related to Agni: the RV stanzas 1.93.9 and
5 are quoted four times in KS 4.16; MS 4.10.1; TS 2.3.14.1 and in TB 3.5.7.2 (TS and KS use
also stanzas 1, 6 and 7 of the same hymn):

RV 1.93.9 agnzsoma sdvedasa sabuti vanatam gzmh / sam devatra babhivathub // yuvimetani divi
rocancmyagmsca soma sdkratii adhattam | yuvim sindhamrabhisasteravadyaddgnisoma amuiicatam
grbhitan //

O Agni and Soma, together invoked, having the same knowledge, appropriate the chants, you are*” together
in the divine world. You two put those lights in the sky, o Agni and Soma, you, with the same intention; you

two, 0 Agni and Soma, released from curse (misfortune-abbisasti-) and disgrace the rivers which were held
back.

Here Agni and Soma are asked to appropriate the chants, and the great deeds of the two deities
together are evoked. It is worth noticing that the syntagma van- girah, frequently used in the
Rgvedic text, is strikingly decreasing in the post Rgvedic attestations: in the RV it occurs 6 times,
while only rayim and varyani -both concrete objects- are more frequent, occurring 7 and 6 times
each (cf. Data-base in §VI.2). While d#ivas as a metaphor for the oblation though it is the object
of van- only in RV 6.16.18, nonetheless it is to be found quoted in KS 20.14:

20.14 nahi te pirtdm aksipdd bhiivan nemanam vaso / dtha ditvo vanavase °*// agniragami bharato vrtraba

meant in the Rgvedic pada, quoted at the end; therefore there the word atmdn- has been translated with “vital
breath”.
396 For ratdhavya see ELizareNkova1995%: 62-3.
397babbivathub: ind. perf. 2" dual from bhii- “you have become”, has here a perfective aspect- is resultative.
398 nahite |...] vanavase = RV 6.16.18.
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purucetanah divodasasya sapatib // sé hi visvati parthiva rayim dasan mabitvand | vanvinn dvato dstrtab’*//

Be your reward not such that can fall into an eye, o Lord of someone*”, in this way may you appropriate the
homage; Agni, descended from the Bharata*'!, has arrived, the famous killer of Vrtra, the great protector of
Divodasa*?; indeed may he grant rich to all terrestrial things*® through his greatness, he who appropriates
without being appropriated, never beaten.

Interestingly enough, we are often presented with Rgvedic stanzas where the word standing as
object of van- is used only once as object of van- in the original anthology of hymns, while the
very stanza is quoted quite few times in the liturgical texts. This happens with brdbman- that is
used only once in the RV 3.8.2, but this same stanza is quoted four times in MS 4.13.1; KS
15.12; AB 2.2 and in TB 3.6.1.1, all concerning the Sacrificial Post in the animal sacrifice. Vipas
also occurs only once in RV and the related stanza, 10.61.3, addressed to the Asvin, is quoted
two times, in VS 7.17 and in the cognate Brahmana, SB 4.2.1.12.

Also samidha together with upasdda appears only once in RV 2.6.1a-b and is used in AB 1.25.7
for the Upasad*** in the Soma sacrifice (samidham imam upasadam vaneb).

To sum up, if we confront the features of this group with the corresponding one in the Rgvedic
functional analysis, we may notice that it is possible to outline the same patterns as in the
Rgvedic text, although some are strikingly decreasing, namely just those connected with the
semantic field of chanting, of the inspired world -a fundamental tool of the sacrifice, being it
hava-, mantra- manma- or pratistuti-. Moreover, an important feature is almost missing: the idea
of a passage, which will though come up again quite clearly among the occurrences which are
non-Rgvedic quotations.

e- While the non-ritual meaning continues, as we have seen, through the Samhitas and the
Brahmanas, both in RV mantras as well as in non-RV mantras and prose, the ritual meaning
vanishes.

Out of 71 RV-mantras (56 Sambhitas [30 SV; 26 YV] - 15 Brahmanas):

Ritual meaning: 6 Non-ritual meaning: 65

Sambitas:

JS 3.8.8 (RV 8.45.23) van- without object - not significantly modified

(brabmadvisam * brabmadvisab)
KS 40.10  (RV 10.128.3) van- without object, modified
TS 4.7.14.1 (RV 10.128.3) van- without object, not modified

Brahmanas:

TB 2.4.6.2 (RV 6.16.26) van- the god
TB 2.8.5.3 (RV 2.26.3) a vivas- the god
TB 2.4.5.5 (RV 5.83.1) vivas- the god

399 sd hi [...] dstrtab = RV 6.16.20.

400 Nemanam (gen. m. pl.) from néma- EWAia: Il 56 “einer, ein anderer, mancher”, cf. also Orpenserc 1901:
315.

401 bharata- is a frequent epithet of Agni, as well as bharata-, name of the ancestor of one of the mythical Vedic
families.

402 Divodasa is the name of many figures within the Rgveda Sambita, often connected with Agni. See MAYRHOFER
2003: 44.

403 As to the use of double accusative with verbs of giving cf. Wrirney 1888: §277.

404 The Upasad is connected with the mythological eternal fight between gods and Asuras, as the gods expelled
the Asuras out of the three worlds with three Upasads, then the Asuras took refuge in the seasons and the
gods again banished them also from the season, then also from the days, and so on. This myth is told in many
parts of the Vedic corpus.
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Out of 24 non-RV mantras or prose (19 Samhitas - 5 Brahmanas):

Ritual meaning: 2 Non-ritual meaning: 22
TS 1.6.4.2; .3: non-RV mantra in YV-Level
TS3.2.7.2=TS1.6.4.2;.3

As to the Sambhitas’ texts, we can find the ritual meaning in the quotations of the RV mantra
8.45.23, which indeed is a very important one, but we find it only in JS 3.8.8: it is, thus, a
“pure” quotation of a mantra that has to be chanted and this occurrence does not tell us much
as to the level of the language.

The other quotation is from RV 10.128, a hymn that we have already analysed as a whole in
§III.1.3 and it gives us quite interesting informations: we know that it is used three times, in TS
4.7.14.1,in KS 10.40 and in AVS 5.3. Besides all the variations we outlined in the previous
paragraph, we will consider here only one mantra in particular which undergoes slight but
significant modifications.

The stanza 3 of the hymn 10.128, addressed to all gods, reads as follows:

10.128.3 mdyi deva drivinam dyajantam
mdyy asir astu mdyi devdbiitibh

daivya hétaro vanusanta pirve

dristab syama taniva suvirab

May the gods bestow on me through sacrifice movable goods, may the prayer*® be in me, may be in me the
divine invocation; may the two former divine boty appropriate for themselves, may we, through ourselves, be
safe, rich of heroes.

In KS 40.10, where many of the stanzas of 10.128 are quoted as mantras during the construction
of the altar, namely during the laying down of the bricks on the dhisnya altar, the stanza 3, right
at the beginning of this section, undergoes two variations: the first is the substitution of
vanusanta with vanisan, so a subjunctive aorist instead of a present injunctive: this variation
does not convey a real change in the understanding of the stanza, and it is easy to trace back the
reason of the change to the oddness of the Rgvedic hapax**®, namely vanusanta. The second
variation is the substitution of pirve, “sacrificed” in order to put efad instead, a neuter
accusative of the determinative pronoun, that is an element that can be deployed as object of the
verb, when no object was “available”. In the Rgvedic occurrences, as said before, we have found
van- without an explicit object, and we have proposed that in those cases the object implied were
“the gods” and that the verb could mean “to make some enter into the circle of sacrifice”. Thus,
this substitution could be the sign of a loss of functionality of the specific ritual meaning of the
verb: that is, the use van- as “to make some enter into the circle of sacrifice” is not clear
anymore, therefore the verb needs an object in order to be understood. The object is furnished to
the detriment of the adjective. Moreover, the deictic pronoun is usually pointing, within a ritual
context, to some concrete instrument involved in the action. This could then lead to the
hypothesis that the loss of functionality develops into a new use of van-: the verb loses its first
ritual meaning, which was connected with the poetic effort of actually evoking gods, and flows
into another meaning, which is still rooted into the ritual moment, but is pointing to a concrete
action within the pragmatic and prescribed sequence. We will consider all the Atharvavedic
occurrences in the next chapter, nonetheless it is useful to take into consideration here this single

405 For the form 4sir from 4sis-, f. “prayer” but also “wish” see EWAia: I 178 “Bitte, Wunsch beim Opfer”and
AiGr: 14265 11, 2 21; TIT 229, 248, 596.
406 Cf. GrassManN 1875 [ed. 1996: 1205].
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case. In the AVS -whose redaction is by general consensus a later one- the corresponding pada
reads as follow: daivabh hétarah sanisan na etdd. The shift is completed: the verb van- was
understood as to “win” “possess” and therefore substituted with the verb usually conveying this
meaning, san-.

With regard to the Brahmanas’ texts, there are only three Rgvedic quotations approximating
what we called “the ritual meaning” and they all present the same syntactic structure: the man
van- the gods. The first, tva vanvdnt suréknab mdrta, is RV 6.16.26 and is to be found in TB
2.4.6.2, while the second one is in TB 2.8.5.3 quoting RV 2.26.3

TB 2.8.5.3 sd ij janena sd vi$d sd janmand | sd putrdir vajam bharate dhdna nfbbib | devanam yib pitdram
avivasati / sraddbamana havisa brabmanaspdtim

This one, indeed, with the people, this with the tribe, this through births, this with sons brings the victory*®’,
prize of goods, to the men; this who, faithful, wants to appropriate Brahmanaspati, the father of gods, with
the oblation.

Here indeed the man “wants to appropriate” the god and so it is in TB 2.4.5.5 quoting RV
5.83.1:

2.4.5.5 avavydyann dsitam deva vdsvah / ddvidbvato rasmdyah siryasya / cdrma_iva_dvadhbus tdmo
apsvantab*® /| parjdnyaya pragayata / divds putraya midbiise / sd no yavdsam icchatu /ldcchad vada tavdsam
girbhir abhih*® / stubi parjanyam ndmasa vivasa / kanikradad vrsabhé jiridanub / réto dadbatv ésadbisu
garbham*° //

The good gods pull off the black, shaking violently the rays of light, the skin of the sun, they plunged the
darkness into the water; would he begin to celebrate for Parjanya, son of the gods, generous bestower; he
should desire for us a field of grass, salute the strong with these chants, extol Parjanya, desire to appropriate
him with homage; the bull, shouting continuously*"!, dropping abundantly, should put his semen, the
offspring, into the plants.

It is worth noticing that in this structure the desiderative of the verb is used two times out of
three: a sentence where the subject is the men and the object the gods is common for the
desiderative as much as it is uncommon in the primary conjugation, as we have already seen in
the RV, where the desiderative conveys the idea of non-perfective action, that is “to desire to
make enter into the circle of sacrifice” and this idea can be translated also as “to invite”*2.

The only occurrences that are non-RV mantras where the ritual meaning can be detected are
TS 1.6.4.2; .3:

TS 1.6.4.2; .3 émd agmann asiso déhakama indravantah // vanamahe dbuksimdbi prajam isam

Here have come the blessings, eager for milking, possessing Indra, may we appropriate, may we milk
offspring and food.

and TS 3.2.7.2:

TS 3.2.7.2, Sastrdsya Sastram / asy itrjam mdhyarit Sastrdm dubam a ma Sastrdsya Sastrdm gamyat /
indriyavanto vanamabe dbuksimdhi prajam isam

407 vdja- “Wettkampf, Sieg, Lohn” EWAia: II 540.

408 avavydyann dsitam |[...] apsvantah = RV 4.13.4b-d.
409 BS: abhi

410 dccha vada [...] gdrbham = RV 5.83.1.

411 kdnikradad, pres. part. of the intensive form of krand “to cry out”.

412 Cf. Geldner’s translations of the desiderative occurrences with “einladen” or “her bitten™.
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You are the sastra of the sastra, may the sastra milk for me the vital energy, may the sastra of the sastra come
to me, possessing the might may we appropriate, may we milk offspring and food.

They deploy exactly the same mantra with a small variation, while TS 1.6.4.2 reads
indravantah, TS 3.2.7.2 has indriyavanto instead. They are apportioned in different rites: both
mantras are to be recited by the sacrificer, but the first occurrence is for the after-offerings in the
DarSapurnamasesti, whereas the second one is at the end of the babispavamana stotra during the
Agnistoma. Moreover they are at the YV-Level, being mantras of the Taittiriya school, so we
may think that we are now observing an earlier moment of the process or, at least, the first traces
of the development of the language. They are not at all a clear attestation of a ritual meaning,
they indeed have no object, but the verses are quite ambiguous. The two passages seem clearly
related, being in both involved Indra and the idea of milking.

The absence of an actual use of the ritual meaning out of Rigvedic quotations, the shortage of
occurrences among the quotations as well, and finally the manipulation of the redactors are all
hints pointing to a semantic shift. We may go on speculating and considering a larger hypothesis:
is it possible to maintain a loss of functionality, which would be overshadowed by the vanishing
of the term conveying the idea “to have someone enter into the circle of sacrifice”? We are
dealing with quite a concrete action linked to a extremely meaningful moment of the so-called
Rgvedic rite: to have the actual presence of the gods; indeed, only if the gods take part in the rite,
the rite itself is then efficacious. The loss of functionality, which van- / van'’- undergoes, can be
traced back to the change in the perception of the rite: the action of “having the gods enter the
circle of sacrifice” vanishes and is not an important passage within the sacrifice anymore, due to
a “standardisation” of the procedure of the rite itself. The sacrifice of the post-Rgvedic period
has to be predictable, and every step, provided that is performed as prescribed, should bring the
same result, while the action of evoking entails the possibility of failure. Along this
development, whatever is connected with the semantic area of the poetic inspiration, would be
also fading out. As long as we consider also the development of words like dbhi-, vipas- or gir-
either disappearing as object of the verb or undergoing strong modifications, they altogether
seem to be a consistent proof that the different use of van- / van'- is not to be seen as an isolated
development of the verb, but rather as a part of the wider phenomenon.

III.3.2 van- / van'- in the Non-Rgvedic Passages: a Chronological Perspective

As to the change in the ritual language between the Rgveda Sambita and the Brahmanas, the
data we have analysed with so far, shows us that the ritual meaning seems to lose the specific
function connected with the action of making the gods enter into the circle of sacrifice -in other
words with that kind of appropriation that we have seen in RV-period being so deeply connected
with the poetic skill and the inspiration of the priests performing the sacrifice.

On the other side, the common meaning shows no particular features, keeping the uses we
detected already in the Rgveda Sambita in a decreasing number, as we have already said. Along
the process of a standardisation of the ritual language and the necessity to create a common,
specific vocabulary of the liturgy, van- / van’- cannot fulfil the new requirements and faded.
Within this hypothesis, it may be interesting to look at some occurrences more carefully, using
another perspective: to take into account only those which are not quotations of the Rgveda
Sambita and analyse them along the different linguistic levels they belong to. This will show us
maybe something more as to the actual understanding of the verb in the post-Rgvedic time.

From the point of view of linguistic development and hence historical layers of the texts, we
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will distinguish between two types (see also the problem of relative chronology in § II1.1.1).
First, the Mantra-Language, that is the mantra sections of the Samhitas (here we will consider
especially the YV-mantra) and eventually the mantras of the Brahmanas which are to be
considered anyway later ones and, as we will see, always tracing back to the cognate Samhita’s
text, therefore they just stand as a sub-level of the first one. A second clear level is that of the
prose passages, where we have the expository prose of the Yajurveda Samhita texts, which
already belong to the later linguistic level as that of the mantras and the prose passages of the
Brahmana texts themselves, which of course represent a further development.

* Mantra-Language:
At the level of the YV-mantra there are 13 non-RV mantras

In those occurrences we can still outline some of the functional patterns met so far, but there is a
strong predominance in the use of van- of the semantic context of sharing, that is an
appropriation that has its focus on the passage of the objects between different subjects.

In most of the occurrences the verb conveys the idea of appropriating a particular kind of object,
that is connected with the idea of power; most of the times (4 occurrences out of 5: MS 2.6.8;
MS 4.4.2; KS 15.6; VS 10.4) this idea is deployed through the word ksatrd- and only once with
vdrcas- (TS 1.8.12.1ab). All these occurrences concern the Abhiseka rite — the unction of the
king during his consecration — when waters from diverse sources are poured together into a
single vessel. In these cases the mantra to be recited is indeed the same one with slight
variations, lets see for instance MS 4.4.2:

MS 4.4.2 dévirapo madbumatih samsyjyadhvam mdhi ksatrdm ksatriyaya vanvand ityeta hi ksatrasya
vantrirdnddhystah sidatorjasvatirmdbi varcab ksatriyaya dadbatirityeta bi ksatrdsya dhatrib.

‘O divine waters, full of sweet, be mingled, appropriating for the king*'® the great power to rule’ so he says,
for they, brilliant*%, are those who appropriate the power to rule ‘sit untouched, possessing the vital energy*'s,
putting the splendour into the king’ so he says, for they are those who put the power to rule.

The main theme are the waters, of course the purified waters prepared for the king to be
anointed with and the manira credits the waters with “winning” for the anointed on the power
to rule or the vdrcas-*1° “splendour” which the king will be endowed with having gone through
the ritual bath. Thus, the power to rule is passing through the waters to the king.

In one case the object is the rain vfsti-:

MS 4.1.10 ésadhinam éhivsdayaia vrajdm gacha gosthanamiti chdndamsi vai vrajé
gosthanaschandamsyevasmai vrajim gosthanam karoti vdrsatu te parjdnyadevd vistim vanute badhand deva
savitah Saténa pasaib paramdsyam paravatiti

‘For the safeness of herbs go into a fold serving as abode for cows’ he says, the metres are indeed a fold
serving as abode for cows; he makes for him the metres exactly a fold serving as abode for cows ‘May it rain
for you through Parjanya, o god, he appropriates the rain for himself, bind, o god Savitg, with a hundred of
chains in the remotest distance’.

We will find the rain again in the next groups, but we can already notice that neither the rain nor
the power are objects one can actually possess, but rather be granted of, and the preceding

413 ksatriyaya “for him who is eligible for rule” cf. Proreres 2007: 97.

414 éta: “of variegated colour, shining”. Worth noticing that both éta and varcds are connected with the
brilliance of light, which is one of the element used to describe the royal power.

415 As to the meaning of wrjasvat-, itrj- see Scharfe 1985: 545 and Proreres 2007: 101.

416 About vdrcas- “vital power, brilliance” EWAia: II 516 “Glanz”, see Proreres 2007: 91 and 101-104; Gonpa
1992: VI/2 366-376.
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mantra indeed says vdrsatu te parjanya: may it rain for you through Parjanya, which is the rain-
cloud, but also the god of the rain. Elsewhere another kind of power is the object of van-,
namely in TB 2.4.3.4, the object is the tapas-, the ascetic power.

Two times van- is deployed to express just the idea of a passage between men and gods: the god
van- for the men and Agni stands in the middle representing the messenger, the trait d’union.
Within the idea of a passage sure enough is Agni the god involved in this mutual exchange, as in

TS 2.6.9.8:

TS 2.6.9.8 tdd agnir devé devébbyo vinate vayim agnér manusa ity abhagnir devébbyo vanuté vayim
manusyebbya

‘May Agni, as god, appropriate this from gods, we, as men, from Agni.’ So he says. ‘Agni appropriates from
gods, we from men’

MS 4.13.9 deploys the same structure and the same content, Agni van- from the gods and the
men van- from Agni. Something similar we find in KS 30.8:

KS 30.8 pasupateh pasavo virapdassadysa uta / tesam yam vavnire devastam svaradanumanyatam

Of PaSupati are the sacrificial animals, manifold and similar; of them, what the gods have appropriated, this
may the self-ruler approve.

Svardj- is the subject of the verb anumanyatam and is an epithet of Agni who is also Lord of the
animals; in the same passage, in TS 3.1.4.1b, Agni is just the subject and the same verb is used
(dnu manyasva). According to TS what Agni should approve is the sacrificial action itself
performed by the priests. Though the syntax*'” of the mantra is not to be interpreted univocally,
here again we see an exchange between the gods and Agni with regard to the sacrifice. This is a
structure we have already mentioned in the functional analysis of the nuclear meaning of the
Rgveda Sambhita and the same one seems to spread within the non-Rgvedic mantras;
furthermore, we will find it again in the Brahmana-prose (cf. TB 3.5.10.5 and SB 3.8.2.22).
Elsewhere, the verb is employed without an object, namely in one mantra that is to be found two
times, in TS 1.6.4.2; .3 and TS 3.2.7.1, and this case has already been discussed above within the
development of the ritual meaning (cf. §1I1.3.1).

Finally, KS 13.16 and TS 2.4.5.1 deploy exactly the same mantra:

dhata dadatu no rayim isano jdgatas pdtib / sd nab piirnéna vavanat
May Dhatr give us wealth, the Lord, the father of the living, may he have appropriated us completely.

The subject is the god Dhatr who appropriates the men. This is the only occurrence where such a
use of the verb is to be found, and Kertu (1914: 179) translates it with “to favour”: “may he
favour us with a (full) gift”. Indeed, what seems to be conveyed here is the idea of sharing, of
making us partake in something good or to appropriate us completely: in the corresponding
passage in AVS 7.17.1 vavanat is indeed substituted with yachatu “to grant”. This semantic shift

417 sadysa uta / tesam could be also interpreted referring tesam to sadrsab (plus gen.), the animals are, thus,
similar to these here -the men or maybe the animals that are actually to be sacrificed (pasu-)-: “The animals of
Pasupati are manifold and similar to these here”. On the other hand, the animals can be manifold and though
similar along the contradictory speech which is common in the Vedic logic.The genitive plural of the
demonstrative pronoun is then referred to the priests performing the rite (cf. TS 3.1.4.1b). Moreover the
symmetrical structure with the two genitives suggests the presence of two level: what belongs to divine level
(the macro-cosmic one) and what belongs to the ritual level (the meso-cosmic one). The animal, symbol of the
sacrifice, shares both the levels.

98



III. Post-Rgvedic Developments: a Diachronic Analysis

should not be puzzling, if we read it as a further development of the idea of passage, or in other
words the action of appropriating something for someone else. Moreover, the verb van- / van'- is
often glossed with “to share” or “to grant”.

At the level of the Brahmana-mantra there are only 4 non-RV mantras. In TB 2.4.3.4, the
object is the tapas-, the ascetic power, while TB 3.5.10.5 and SB 1.9.1.19 deploy Agni as the
means of a passage, and this is the same idea displayed in TS 2.6.9.8 and in MS 4.13.9, both
presenting the same structure of mantras, thus suggesting that this entire segment originates in
YV-mantra Level. The last occurrence of this group is SB 5.3.4.2748, the “water mantra”. It is
clearly connected with the same mantras in the Samhitas that we considered at the beginning of
the paragraph: MS 2.6.8; MS 4.4.2; KS 15.6; VS 10.4 and TS 1.8.12.1ab (one may take notice
of the fact that while the SB occurrence has the word ksatrd- as object of van-, while the cognate
Sambita reads -the only one- varcas-), all concerning, as we said, the Abhiseka rite and the SB
occurrence too. Therefore, we can also trace it back to YV-mantra level and include this
occurrence among the considerations we speculated above.

* DProse layers:

At the level of the YV expository prose, there are five passages, where van- always takes the
atmanepada endings. MS 2.1.2 and KS 10.3 concern the Kamyesti sacrifice on 12 potsherds to
Agni Vaisvanara for three different situations*”®: first for the breaking-up of a common
agreement, second for one who wants to gain something, and third for someone who wants to
store his acquisition. The portion where van- is used two (in KS) and three times (in MS) is
clearly the second one, and in both Samhitas the first occurrence of the verb has as object sani-,
namely satam sanim “the gained reward” -a clear figura etymologica build around the root san-,
while in the following ones the object is not specified. Here, the meaning that the verb seems to
convey is that of an appropriation with regard to something concrete, though the final part of
KS 10.3 etadetasmai sanoti yadvanute could also be a clue for a slightly different meaning of
van-, as long as the idea of a positive possession is already expressed by the verb san- from
which the noun sani- is derived, indeed Amano (2009: 432) translates van- with the german verb
“zu tragen”, “to carry” “to convey”, that is a meaning nearer to a moment of transference than
to a condition of possessing.

MS 3.6.9 and KS 23.6 are both dealing with the Agnistoma, and in particular with the section
of the diksa moment, the consecration of the sacrificer. The two brabmana-passages are the
explanation of the restrictions of the diksita, the adbvaradinam trayanam vidhi, and we find that
almost the same words have been used in both occurrences.

» <«

MS 3.6.9 nanydtradiksitam diksitavimitantsiiryo ‘bhinimrécennabbyidiyaddiksitavratémevd tadyajiié vai
devanam nd samabhavattam bhrtya samabhbavayanyddbbrtim vanuté yajiidsya sambbhiityai rasvéyatsométi
yddbriyadetavadasya sydt.

May the sun do not set otherwise upon the consecrated, upon the temporary dwelling of the consecrated,
while he is sleeping, may (the sun) not rise over this vow of the consecrated; the sacrifice did not fall to the
share*?® of gods, indeed, they furnished him*! with support when he appropriate the support for the

418 mddbumatirmdadbumatibhib prcyantamiti rdsavati rdsavatibbib prcyantamityevaitddaba mahi ksatram
ksatriydya vanvana iti tdtparé ‘ksam ydjamandyasisamasaste yadaha mdbi ksatrdm ksatriyaya vanvand.

419 Cf. Caranp 1908: 8-10.

420 sam bhu-, “to fall to the share” + gen. The idea expressed here is that the production of the sacrifice is not
directly connected with gods: the gods give the daksinds (nourishment) to the consecrated. With that he
generates the sacrifice. The sacrifice will, at the end, reach the gods. The image underlying the whole passage
is that of circular passage between gods and men.

421 The object of the sentence is the consecrated and, according to the KS, what they give to him is the daksina.
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production*? of the sacrifice ‘Give so much, o Soma’, be in his possession*?* so much as he might have said.

In KS 23.6, the first part deals with the question whether the sacrificer should sacrifice or not,
and the tricky solution is the sacrifice of the breaths, which is somehow a way to sacrifice and
not to sacrifice at the same time. Afterwards there is the part we have here with the mantras
“pusa saninam somo radhasam” (cf. also TS 1.2.3 and KS 2.4), which concerns the ritual
bestowing of gifts and the dedication to the deities of any cow which may be injured or lost.

23.6 pusa saninam somo radhasamiti pusa hi saninamiso somo radhasam rasvetyatsometi somo va
etadetasmai rasate yadvanute a bhiuyo bharetyagame hyenam bhuyo devassavita vasorvasudaveti
savitrprasuta eva pratigrhnatyatmano’himsayai devebhyo vai yajiio na prabhavattam
daksinobbissamabbavayanyaddiksito bhytim vanute yajiiameva sambhavayati tasmaddvadasa ratrirdiksito
bbrtim vanvita yavaneva yajiiastam sambbdvayati //

‘Pusan of rewards, Soma of gifts’ he says** for Pusan is master of rewards, Soma of gifts. ‘Give o Soma so
much’ he says, Soma shall indeed give to this one** what he appropriates. ‘Bring more hither’ he says, he
indeed attained** more ‘God Savitr, good Givers of goods’ the one roused by Savitr receives for not hurting
himself. The sacrifice did not originated from the gods, they affected**” him with daksinas (the cows), when
the consecrated appropriates the support, in this way he puts together the sacrifice, therefore the consecrated
shall appropriate as support the cows of 12 nights, in this way as much (yavan) the sacrifice affects
(sambhavayati) him.

Within the section which is more similar in the two occurrences, there are indeed four
statements, devebhyo vai yajiio na prabhavattam daksinobhis samabhavayanyad diksito bhrtim
vanute yajnameva sambhavayati tasmad, that seem to establish that the whole sacrifice is bound
in a circular movement between 3 entities: gods, men and the sacrificial substance. We are even
told that “the sacrifice did not prosper from the gods”, indeed they contribute the support but it
is the consecrated that through this support “(in this way) puts together the sacrifice”. Here, the
repetition in these sentences of the verb sam bbii- is also worth noticing: this verb means “to
affect s.o. (acc.) with (instr.)”, and this supports the idea of a circularity. The production of the
sacrifice is not directly connected with gods: the gods give the daksinah (nourishment) or, more
generally, the support (bbrti-) to the consecrated. With that he generates the sacrifice, and the
sacrifice will, at the end, reach the gods.

In KS 10.6 the Naimisyas*® celebrated a sattra sacrifice*”, and, as they finished, they

As to the diksita, see, among others, the analysis of HeestErmaN 1964,

422 sdmbbityai, dat. sing. f. (for the dative in -ai in analogy with -1 declension, see MacponeLL 1916: §98b n.4)
from sdambhuti “birth, production”. The possibility of an infinite dative is less probable within the
construction of the sentence, moreover there is no attestation of this form in the RV (cf. Grassmann 1875).

423 Lit. “be of him”.

424 iti

425 etasmai (dat. m. sing. from the determinative pronoun esas-) “to the consecrated”, as to the role of the
diksita see among others, the analysis of HeestERMAN 1964,

426 dgame, stative aor. 34 sing. cf. KummeL 1996. See also AVS 6.81.2¢ where dgame is quite unclear, cf. WHITNEY-
LanmaN 1905: 1 341-2 for possible interpretations of the word.

427 sam bhu-, “to affect s.o. (acc.) with (instr.)”. The idea expressed here is that the production of the sacrifice is
not directly connected with gods: the gods give the daksinah (nourishment) to the consecrated. With that he
generates the sacrifice. The sacrifice will, at the end, reach the gods. The image underlying the whole passage
is that of circular passage between gods and men.

428 For naimisya- see EWAia: Il 57 naimisa- “Waldgebiet” naimisya- “dessen Bewohner” and MacponeLL-KErmH
[1912] 1995: 1 460. They are also mentioned in Kausitaki Bramana 26.5; 28.4 and in Chandogya Upanisad
1.2.13, being clearly of special sanctity.

429 satramasata: it is maybe worth noticing the use of the verb as- “to sit” together with sattrd- which literally
means “session” deriving from the root sad- (cf. EWAia: II 690). For satrd instead of sattrd, cf. AiGr: 1 114
and I,1 62. The sattra sacrifice is a soma sacrifices of 12 or more pressing days. See also Fark 1986.
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appropriated for themselves 27 young bulls among the Kuru-Paficalas. The story, which can be
found also later in MhB IX, 41, is that of the ritual dispute between the rsi Vaka (or Baka)
Dalbhya and the king Dhrtarastra. Although Faik (1986: 59) translates the verb avanvata with
“verlangten”, it seems quite probable that the Namisyas appropriated the bulls.

The last occurrence is the rain (vfsti-) that is appropriated by the man from the Maruts.

MS 4.1.14: marito vai vistya isate te ‘smai vistim ninayanti tdto no vrstyavatéti maridbhya evd visrim
vanute caksuspa agne ‘si cdksurme pahoti caksurevasya pati

Marut indeed are master through the rain, they lead the rain to this one, from that ‘favour us with rain’ he
says, from the Marut he appropriates for himself the rain, indeed; ‘0 Agni, you are the protecting of the
eyesight, protect my eyes’ he says, he protects indeed the eyes of this one.

We find the rain as object of van- again in the the Brahmana-Level, where there is only one
attestation of the verb, namely in SB 3.8.2.2. Here the object is once more the rain (vfsti-)
appropriated by Agni appropriating the two drops (stokd-); as we have seen in MS 4.1.10 (non-
RV mantra) and MS 4.1.14 (expository prose), both concerning a request for water, here it is
again a matter of “passage” rather than of possessing.

In conclusion, considering all the passages we have analysed among the mantra and prose
level, we may realise two aspects. Interestingly enough, what we labelled as “the elements of the
rite” are not used anymore as object of van-. The verb does not only lose the specific ritual
meaning, it also has no longer a significant connection with what concerns the condition of
being inspired, as it was in the Rgveda Sambita and in the Rgvedic quotations within the
liturgical texts. We may say that the nuclear meaning is shifting in its use and in the linguistic
perception. It stands for the appropriation of some goods, a material one, like in KS 10.6; 10.3;
MS 2.1.2 as well as in MS 4.1.14 and in SB 3.8.2.22 it is the rain, or something connected with
the power, that of the king (like “water mantra” SB 5.3.4.27 which is to be found often also in
the Samhitas and it is maybe to be reckoned into the YV-Level) or that of the ascetic (TB 2.4.3.4,
tapas-). There is still the idea of a passage between the micro- and the macrocosmos, like in TB
3.5.10.5 and SB 1.9.1.19, where Agni is the messenger; we can see the power of the idea of a
continuous exchange between men and gods also in MS 3.6.9 and KS 23.6, where van- / van'- is
still used in relation to what will be the support of the sacrifice, the daksinah, the cows, and the
sacrifice is the result of what the gods furnish the man with which will then be used by the men
to create the sacrifice that eventually will reach, on turn, the gods. Moreover, the nuclear
meaning of the verb seems, in these occurrences, to convey almost always the idea of the passage,
and moreover this meaning is somehow overlapping and taking over that of possessing. This
aspect of the verb was a component of the idea of appropriating already in the Rgveda Sambita
where we can often find van- / van'- together with the benefactive dative- dativus commodi.
Moreover, the commentators often gloss the verb with da- “to give” (cf. TB 2.4.8.1) or sambhaj-
“to grant” “to distribute” (cf. TB 3.5.10.5): that is an idea of sharing rather than possessing. As
an example, in TB 2.4.3.4-5, both Bhatta Bhaskara Misra and Sayana gloss with ydcate “to ask”
“to beg”. So we should strongly consider if the non-RV occurrences besides showing the absence
of the “elements of the rite” as object of the verb and thus confirming the loss of the ritual
meaning, they witness also the shift of the verb which is going into the direction of a kind of
“extreme” sharing, which will result in the meaning “to give”. The idea of possessing is almost
completely lost (as we will also see in the Atharvavedic and classic Sanskrit occurrences) and
slowly develops the idea of sharing which can be conceived as a development of the idea of
“passage” that we saw as a fundamental feature of the nuclear meaning already in the Rgveda
Sambita.

To sum up, it seems that in the post Rgvedic period the rite is gaining a new and stronger
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position. It must be able to assure a convenient result. Moreover it has to present itself as a
procedure whose steps can be completely controlled. The language to talk about this is
conforming itself to the new issues. The inspiration and the skills of a single individual cannot
play anymore a significant role within the whole process. Thus, the words referring to such an
uncontrollable ingredient as inspiration cannot be a significant part of the ritual language. The
verb van- / van'- is fading, as most of its occurrences are Rgvedic quotations. What survives, is
the nuclear meaning, though leaning towards the idea of giving more than possessing, while its
ritual meaning and the connection with the semantic field of inspiration is lost. Here an
implementation of the scheme proposed in §I1.3:

. Rgvedasambita L ‘
hiatus =8 : Sambhitas™ Brahmanas
van- / vani- S
modified
vany
. . Rgvedic |/
ritual meaning
mantra .
non modified -} >
van;
non-ritual meaning _<' Rgvedic mantra
nuclear meaning
vans i non-Rgvedic mantra /
“to possess” prose
“to conqueer"
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IV. “To desire”: a Synchronic Analysis

Going back to our considerations at the end of the analysis of the Rgvedic attestations, we
must take notice of another piece of information of the survey done with so far. Through all
these occurrences the semantic field of “desire” is completely absent, still this sense is to be
speculated as one of the meaning of the Indo-European antecedents of the Vedic verbal root.
Moreover we have already said that as soon as the Rgveda Sambhita a nominal derivative of the
root, vamd-, conveys this sense. We speculated (§ II.3) two linguistic traditions, one attested
through the Rgveda Sambitd and the other through the Atharvavedic anthologies. It would be
then useful to proceed focusing on the Rgvedic and the post-Rgvedic attestations of the primary
derivatives in order to see if it is possible to spot this meaning in these occurrences also. This
avenue has its starting-point in the possibility that the semantic field of desire was first expressed
in nominal stems.

On the other side, if only vamd- is conveying the idea of desire, we should then verify in
which degree the verbal root conveys this meaning in the Atharvavedic texts, and the extent of
this use. This part of the work aims to verify whether the semantic field of desire is to be
regarded as a nominal development or as a synchronic meaning of the verb van- / van'- as far as
the Vedic period is concerned. Therefore we have to deploy a different prospective, which is not
anymore focused on the chronological development of the root but rather on the different layers
of the society that produced the Vedic corpus; that entails a diastratic prospective, through
which we should try to outline which role the meaning “to desire” plays beside the linguistic
development we have just described.

Due to the two textual analysis, this chapter is thus structured in two paragraphs: The first
one (IV.1) will focus on the primary derivatives, and it begins (IV.1.1) with the Rgvedic
attestations followed by the analyses the post-Rgvedic passages (IV.1.2). In the second half (IV.2)
we will survey the occurrences of the verbal root in the Samhitas of the Atharvaveda.

IV.1 Nominal Derivatives

The first part of the chapter takes into consideration each primary derivatives separately and
examines the possible connection with the meaning “to desire”.

IV.1.1 Rgvedic occurrences

1- vanus- vanusya-

Let us begin with the two derivatives of most frequent occurrence in the Rgveda Sambita:
vanis-, adjective, secondary derivative of the verb root van- / van'-, and the denominative
vanusya-, which take on a sense that it is almost always negative.

For the adjective vamiis- we have no corresponding substantive, although we may conjecture, like
Renou (1939: 181), an intermediary nomen actionis *vdnus “contro-partie funeste” of vdnas- (by
analogy with the paradigmatic sequence tdras- tdrus- taris-); with regard to this hypothesis, see
also AiGr: II 2 §316pB, where in fact DesrunNEr deals with this form among the terms in us-
which also show a corresponding form in as-.

The negative value taken on by these two derivatives — a value which Rexou (ibid.) sees as the
outcome of transition through the ambiguous vdnus- — can be understood as developing from
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one of the specific values with which we saw the verb root employed: suffice it to recall the many
passages in which man or the god "appropriates" the enemy. In these cases, therefore, "to
appropriate" takes on the sense of conquest and control: T have it enter into my circle and so I
dominate.

In the adjective and the denominative derived from it, which bring an element of desire into the
sigmatic suffix (Micron 1980: 272), we see a very clear semantic shift: this action is
accomplished or desired by the "other" — other, that is, than the speaker — it is the enemy, who
stands on the opposite side and wishes to perform the action of which, at this point, the "I" who
speaks would be the victim. Of necessity, therefore, the very action itself becomes negative and
the desire to perform it is to be punished.

If we consider all the attestations of the two derivatives, the “vamisab”, like the “vanusyatah”,
are almost always enemies to destroy, and the god being asked to vanquish them or to sap their
strength, for it is they who wish to take possession of us. Out of 32 occurrences, 24 clearly point
to a the hostility of person referred to, as in 8.25:

8.25.15 #é hi sma vaniiso ndro
abbimatim kdyasya cit ;
tigmdm nd ksédah pratighnanti bhurnayab

These heroes, truly, shatter, ever moving*? like a rapid stream, the assault of the one who wishes to
appropriate them*!, whoever he may be.

vanusah: genitive masc. singular, from vaniis-
Geroner: 1T 334 “Eifersuchtig”
Rexou: V 92 “rival”

In 7.82.1, as in 6.68.6, Indra and Varuna are evoked against those foes; similarly, in 6.62.10 the
Agvins are requested the heads of the vanusyatab:

6.62.10 dntarais cakrais tdnayaya vartir
dyumdta yatam nyvdta rithena
sdnutyena tydjasa mdrtyasya
vanusyatam api sirsa vavrktam

With inner wheels approach, you two, the circuit*?, with the chariot rich in heroes and shining, in favour of
our descent; thanks to secret isolation*® of the mortal grant us the heads of those who wish to appropriate
us.

vanusyatam: present participle (gen. m. pl.), denominative from vaniis-
Geroner: 1T 164 “Neider”

In 9.91.5 the enemy should not be destroyed, but rather annihilated in front of the victories of
those who have new hymns.

9.91.5 sd pratnavin ndvyase visvavara
siiktaya pathdh kynubi pracah

yé dubsdhaso vanisa byhbdntas

tams te asyama purukrt purukso

430 bhitrnayab (nom. m. pl.) from bhirni- adjective derived from the root bhur- “to move compulsively and
continuously” cf. Lat. furere.

431 vanuisab to be seen as genitive rather than accusative in analogy with vanisam dratib cf. 4 50.11.

432 Or in other words: start the journey in the sky; the Asvins are addressed here.

433 tydjasa (instr. n. sing.) from tydjas- ; for interpretation of this term as “isolation
sense “danger” (isolation is a serious danger for Vedic man) cf. Gonpa 1957% 52 ff.

» «

abandonment” and in this
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It is you, as in past times, who make the paths ready for the new hymns, O you who give all goods; may we
obtain from you®* the lofty* that are unbearable to those wishing to appropriate us, O you who act well
and are rich in cattle.

vanisa: instrumental masculine singular, from vaniis-
Geroner: 11T 88 “Neider”
Renou: IX 40-1 “ennemi”

In the following two the same syntagma is repeated, with an identical plea: and that is that “the
weapon of the mortal foe to us”, “the weapon with which he can appropriate us”, should be
destroyed.

4.22.9 asmé vdrsistha kynubi jydyistha
nymnani satra sahure sahamsi
asmdbhyam vrtra subdnani randhi
jahi vadbar vaniiso mdrtyasya

For us you bring together the highest heroic virtues, able to dominate, victories O victorious one; subdue the
enemies so that we may easily defeat them, destroy the weapon of the mortal wishing to appropriate us.

vanisah: genitive masculine singular, from vaniis-
GeLpner: 1449 “neidisch”
WirzeL-Goto-Scartata 2013: 156 “begehrenden”

7.25.3 Satdm te Siprin atdyah suddse
sabdsram sdmsa utd ratir astu

jahi vadhar vaniiso mdrtyasya

asmé dyuwmndm ddbi ratnam ca dbebi

A hundred are your aids for Sudas*®, may the prayers and gifts number a thousand, destroy the weapon of
the mortal wishing to appropriate us, place splendour and riches for us.

vanisab: genitive masculine singular, from vaniis-
GeLpner: 11, 204 “neidischen”

In some cases the plea is not explicitly for destruction of the enemy, but an invocation for the
god to protect those who pray to him, or indeed the prayer itself, from whomsoever is intent on
appropriation.

6.15.12 t,vdm agne vanusyaté ni pahi
tdm u nab sahasavann avadyat

sdm tva dhvasmanvid abbi etu pathab
sdm rayi sprbayayyab sabasri

It is indeed you, O Agni, who protect from those who wish to appropriate us, and you, victorious, protect us
from censure; thanks to you the pasturage gathers*” endowed with shade*®, wealth gathers a thousand times

434 In your honour.

435 Vgl. “victories” cf. vajan in pada 9 91.4b punand inda strnuhi vi vajan.

436 One of the kings of the tribe of the Trtsu, companion to Indra, cf. MacponeLL- Kerrn [1912] 1995: 11 454.

437 pdathab (acc. n. sing.) from pathas- generically “place”; in the present translation we follow the
interpretation by Scumipr 1973: 1-39 and in particular 24, Geroner (IT 108) “Zuflucht” and Renou (XIII 48)
“pacage”; on pathas- see also OLpENBERG 1900: 599-608 [note pathab (acc. m. pl.) from pdntha “road” only
in22.4].

438 dhvasmanvdd (nom. n. sing.) from dhvasmdnvat- (m.f.n.) “endowed with dark” for dhvasmdn- “something
dirty, decayed” but also “which darkens”; see Rexou X 75 (souillure “stain”), OLpenserG 1900: 606 n. 1, and
in particular PiscHEr in PiscHeL-GeLpNer 1889-1901: 11, 102. In the present translation the pasture is “endowed
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that which is desired.

vanusyatdh: present participle (abl. masc. sing.), denominative from vaniis-
Gepner: 1T 108 “Neider”
Rexou: XIIT 48 “qui jalouse”
ScrmvpT 1973: 24 “the greedy”

7.1.15 séd agnir y6 vanusyatd nipati
sameddharam dmbasa urusyat
sujatasab pdri caranti virab

This Agni, who protects from those who wish to appropriate us, defend from the narrow strait him who
kindles fire, the heroes of fine character serve him.

vanusyatdh: present participle (abl. masc. sing.), denominative from vaniis-
Gerponer: 1T 181 “Neider”
Rexou: XIIT 53 “rival-jaloux”

7.56.19 imé turdm marito ramayanti
imé sihab sibasa a namanti

imé samsam vanusyato ni panti

gurii dvéso draruse dadhanti

These Marut halt the rapid, bend the force of force, these protect prayer from those who wish to appropriate
it, bring about heavy hostility for the envious.

vanusyatdh: present participle (gen. m. sing.), denominative from vanis-
Geroner: 1T 232 “Neidischen”
Renou: X 43 “rival”

In the following passages we find the poet himself elaborating a word play that is both phonetic
and semantic, bringing together, in the same pada, one of the two derivatives of the verb van- /
van'- in the sense of “to dominate”, and, exploiting the semantic shift, turning the very same
action against those who wish to perform it on “us”.

1.132.1 tvdya vaydm maghavan pirvye dhina
indratvotal sasabyama prtanyaté

vanuyama vanusyatdab

nédisthe asmin dhani

ddhi voca nii sunvaté

asmin yajié vi cayema bhdre kytim

vajaydanto bhdre kytam

Through you, O Indra, bestower of gifts, may we, the first prize being there to be won, helped by you
overwhelm those who attack us, appropriate those who wish to appropriate us; the day being close, speak in
favour of the one who squeezes out the soma; now being the sacrifice, may we distinguish the decisive act in
the contest, we who aim for the prize, the decisive act in the contest.

vanuyama: present optative 1% pl. VIII cl.
Geroner: 1185 “wollen tibertrumpfen”
Renou: XVII 46 “vaincre”
WirzeL-Goto 2007: 247 “mochten iiberwiltigen”

with shade” as being “covered with dust”, “hard to see” or because “darkening”, and so comparison is
suggested between the herd advancing and a grey cloud darkening the sky, cf. Scamibt 1973: 1-39 and in
particular 24.
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vanusyatdh: present participle (acc. m. pl.), denominative from vaniis-
GeLpner: 1 185 “Eiferstichtigen”
Renou: XVII 46 “qui cherchent a (nous) vaincre”
WirzeL-Goto 2007: 247 “die zu gewinnen suchen”

2.25.1-2 indhano agnim vanavad vanusyatih
krtabrabma susuvad ratabavya it

jaténa jatam dati sd prd sarsrte

ydm-yam yiijam kynuté brabmanas patib //
virébbir viran vanavad vanusyaté

go6bhi rayim paprathad bodbati tmdna

tokdm ca tdsya tdnayam ca vardhate

ydm yam yiijam kynuté brabmanas padtib

Let him who kindles Agni appropriate those who wish to appropriate him, let him who offers oblations and
accomplishes the sacred formulation wax great; besides the son born of the son, anyone whom Brhaspati has
made an ally survives.

With the male children let him appropriate the male children of whomsoever wishes to appropriate him, let
him have a great wealth with cows**- and of himself present*’; he whom Brhaspati has made an ally
increases his offspring and that of his family.

vanavat: present subjunctive 3" sing., VIII cl.
Geoner: 1308 “wird iiberwinden”
Renou: XV 59-60 “vaincra”
Sant 2000: 90 “vincera”
WirzeL-Goto 2007: 392 “wird besiegen”

vanusyatdh: present participle (acc. m. pl.) denominative from vaniis-
Geroner: 1308 “Neider”
Renou: XV 59-60 “les (adversaires) cherchant-a-vaincre”
San1 2000: 90 “desiderando vincerlo”
WirzeL-Goto 2007: 392 “die Angrefenden”

vanavat: present subjunctive 3 sing. VIII cl.
GeLoner [ 308 wird diberwinden
Renou XV 60: vaincra
Sant 2000: 91: “vincera”
WirzeL-Goto 2007: 392 “wird besiegen”

vanusyatdh: present participle (gen. m. sing.) denominative from vaniis-
Geroner: 1308 “des Neider”
Renou: XV 60 “les (adversaires) cherchant-a-vaincre”
San1 2000: 91 “colui che lo vuol vincere”
Wirzer-Goto 2007: 392 “die Angrefenden”

2.26.1 pjir ic chdmso vanavad vanusyaté
devaydnn id ddevayantam abhy asat
supravir id vanavat prtsii dustdram
ydjvéd dyajyor vi bhajati bhéjanam

441

Let him who rightly prays*! appropriate those who wish to appropriate him, let him who belongs to the gods

439 paprathad (perf. subj. 3" sing.) from the root prath- “to expand” “to extend”, perfect with resultative
value - logical perf. (cf. Dr Giovine 1996, in particular 273 ff.).

440 bodhati (ind. pres. 3 sing.) from the root budh- “to be present” “to be self aware”, in Rexou (XV 60)
“veille-t-il sur lui-méme” .

441 rjuir ic chamsab: tmesis of pjirsdmsab (nom. m. sing.) babuvribi from karmadharaya (rji- « just, righteous” +
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overwhelm those who are lacking; let him who is a very zealous**? appropriate in battles even those who are

difficult to overwhelm, the priest distributes the food** of the impious.

vanavat: subjunctive present 3" sing. VIII cl.
GeLpNer: 1, 309 “wird iiberwinden”
Renou: XV, 61 “vaincra”
WirzeL-Goto 2007: 393 “wird besiegen”

vanusyatdh: present participle (acc. m. pl.) denominative from vaniis-
Geroner: 1309 “die Neider”
Renou: XV 61 “les (adversaires) cherchant-a-vaincre”
Wirzer-Goto 2007: 393 “die Angreifenden”

8.40.7 ydd indragni jana imé
vibvdyante tind gird
asmakebbir nfbhir vaydim
sasabyama prtanyaté
vanuyama vanusyato
ndabhantam anyaké same

When, oh Indra and Agni, these peoples invoke on various sides with a sustained chant, we wish with our
men to defeat the attackers, to appropriate those who wish to appropriate us, let all the others crumble away.

vanuyama: present optative 1% pl., VIII cl.
Geroner: I 353-4: wollen iiberbieten
Renou: XIV 58: vaincre

vanusyatdh: present participle (acc. m. pl.) denominative from vaniis-
Geroner: 1T 353-4 “Eifer”
Renou: XIV 58 “qui cherchent a vaincre”

9.77.4 aydm no vidvan vanavad vanusyatd
indub satrica mdanasa purustutih

indsya ydh sddane garbbam adadhé

gdavam urubjdm abhi drsati vrajam

Let this one, who has knowledge, appropriate those who wish to appropriate us, this drop*, thanks to the
perfectly whole poetic thought much praised, that has placed the embryo in the lap of the strong*’ and flows
towards the opened enclosure** of the cows.

vanavat: present subjunctive 3" sing., VIII cl.
Gerpner: 1T 72 “soll tiberbieten™
Rexou: IX 26 “I’emporte”

vanusyatdh: present participle (acc. m. pl.) denominative from vaniis-

Sdmsa- “prayer”) “ he who rightly prays”.

442 supravir (nom. m. sing.) from supravi- “very attentive”; a somewhat unclear interpretation is given by
GELDNER, (I 309 n. 1¢) “Wer gut zuredet”, who, in the note, refers to the verb prd vibi in the following stanza:
supravi derives from su “well” and pra-avi < rad. av- “to protect” while the verb pra—vi- “to hasten, set
moving” “to inspire”, from which prd vihi, has no connection with this root.

443 For the extremely extensive use of the term bhdjana- “nourishment” in Hinduism cf. Renou XV 61.

444 Of soma.

445 Metaphor for kindling fire, while according to Gerponer (IIT 72 n. 4¢) what is strong (indsya) is Soma itself.

446 Urubjim (acc. m. sing.) from wurubja-, adjective of uncertain etymology, see EWAia: I 223; other
interpretations in OLDENBERG 1912, 173 n. 4 and in Rexou IX 88; the term clearly contains the idea of “that
which is opened”.
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Gerponer: 11T 72 “Neider”
Rexou: IX 26 “qui nous jalousent”

In the passage that follows, the poet succeeds in recreating the same semantic play, in this case
bringing into contraposition the adjective and the denominative itself: wishing to appropriate
those who wish to appropriate us, Agni is asked to consume the adversaries with fire (spfdho
vanusyan vanuso ni jurva).

6.6.6 d bhanina parthivani jrayamsi
mahds toddsya dbysata tatantha

sd badbasva dpa bhayd sdhobhi
spFdho vanusydn vaniso ni jitrva

Courageous, you have set out*” with the light of the great Instigator the earthly ranges, you, indeed, dispel
fears with your powers, wishing to appropriate those who wish to appropriate us, consume the adversaries
with fire.

vanusydn: present participle (nom. m. sing.) denominative from vaniis-
Gerpner: I 99 “eifernd”
Renou: XIII 41 “vainquant”

vaniisah: accusative masculine plural from wvanais-
Geroner: I 99 “die Eiferer”
Renou: XIIT 41 “qui jalousent”

In particular, moreover, we see that in certain passages vanis- takes on a more precise meaning
when occurring in the binomial ari-/ vaniis-: the outer, foreign enemy and the inner enemy (cf.
Renou VII, 84); this contraposition between within and without also recurs taking on different
forms at other points, one of which being the form cited above, adopted in these four stanzas.

7.21.9 sdkhayas ta indra visvibha syama
namovydhdso mahina tarutra

vanvdntu sma te dvasa samiké

abhitim aryé vaniisam Sdvamsi

Let it be granted to us, oh Indra, to be your companions forever, we who greatly strengthen you with
devotion, conqueror; in the clash, with your protection, let those**® appropriate the attack of the foreigner*¥,
the strength of those who wish to appropriate them.

vanvdntu: imperative present 3™ pl., VIII cl.
Geroner: 11 201-2 “sollen iiberwinden”

vanisam: genitive masculine plural, from vaniis-

447 “You have spread light on the earth” zatantha (ind. perf. 2" sing.) from zan- “to extend, to spread” here
used with a sense much as in the tenth mandala (cf. 10 90.6 a-b ydt pirusena havisa deva yajiidm dtanvata)
where it is the sacrifice that is “extended”, “prepared” thanks to man, and just as there is no sacrifice without
purusa, so here there is no earth without light; on this point see also Maramoup (1994: 223) “To accomplish
the sacrifice [...] is to open it out: give it its entire extension while preserving its continuity”.

448 yanvdntu (impv. pres. 3" pl.) from the root van-; while in the two previous pada the verb has as subject an
“us”, here the subject is clearly a group other than that which is performing the rite, possibly a group in
attendance or for whom the rite is performed (warriors going into battle?).

449 arydh (gen. m. sing., Vedic form cf. Wrurrney 1888: §340.e) from ari- “enemy”; for the present translation we
follow the interpretation proposed by Trieme 1938; see also OrpenserG 1900: 167-180 and EWAia: I 111-2.
To be noted here in particular is the contraposition: ‘ari-vanis-’: the outside enemy, foreigner, and the internal
enemy (cf. Renou VII 84).
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GeLpner: 11 201-2 “Neider”

7.83.5 indravarunav abhbi a tapanti ma
aghani aryé vanisam dratayab

yuvdm hi visva ubbdyasya rajatho
ddba sma no avatam parye divi

Oh Indra and Varuna, the foreigner’s evil acts are rekindled*?, the evil intentions of those wishing to
appropriate us; you two rule both the realms*?, so, truly, grant us your favour, it being the decisive day.

vanisam: genitive masculine plural, from vaniis-
Gerpner: 1T 255 “Neider”
Renou: V 100 “envieux”

In these two cases in particular we find the last two padas, practically as if a formula, repeated
identically in both stanzas.

4.50.11 bfhaspata indara vardhatam nabh
sdca sa vam sumatir bbiitu asmé

avistam dbiyo jigrtam puramdhir
jajastdm aryé vanisam dratih

Oh Brhaspati, oh Indra, let us prosper together, let this benevolence of yours be in us, protect the sights,
reawaken abundance*2, wear down the foreigner's evil intentions*>, of those who wish to appropriate us.

vanisam: genitive masculine plural, from vaniis-
Gerpner: 1481 “Eiferstichtigen”
Rexou: XV 65 “des envieux”
Sant 2000: 89 “i rivali”
WirzeL-GoTo-Scarrata 2013: 199 “begehrenden”

7.97.9 iydm vam brabmanas pate suvyktir
brabma indraya vajrine akari

avistam dbiyo jigrtam piiramdbir
jajastdm aryé vaniisam dratib

For you two, oh Brhaspati and Indra, this fine hymn, for Indra, possessor of the thunderbolt, the sacred
formulation has been accomplished; protect the sights, reawaken abundance, wear down the foreigner's evil
intentions, of those who wish to appropriate us.

vanisam: genitive masculine plural, from vaniis-
Gerpner: 1T 267-8 “Eifersiichtiger”
Renou: XV 69 “des envieux”

There are, however, also various other binomials to be interpreted as the same contraposition
taking on different forms: thus, for example, the syntagma jamimr djamin “relatives and non-
relatives”, which we find in 6.19.8, where the derivative vaniis does not appear, but the verb root
van- / van'- is nevertheless there, and the plea is in fact to be able to appropriate the enemies, be

450 arydh (gen. m. sing., Vedic form cf. Wrrrney 1888: §340.e) from ari- “enemy”, cf. previous note.

451 The earthly ones and the heavenly ones.

452 Here abundance of inspiration.

453 arydb (gen. m. sing., Vedic form cf. Wrrrney 1888: §340.¢) from ari- “enemy”; for the present translation we
have followed the interpretation proposed by Trieme 1938; see also Orpenserc 1900: 167-180 and EWAia: I
111-2. To be noted here in particular is the contraposition: ‘ari-vaniis-’: the outside enemy, foreigner, and the
internal enemy (cf. Rexou VII 84).
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they relatives are not, while we also find the same binomial together with the adjective vaniis

used in 6.25.3.

6.19.8 & no bhara visanam sismam indra
dhanaspitam susuvamsam suddksam

Yéna vimsama pytandsu sdtrin

tdvotibbir utd jamimr djiamin

Bring us, oh Indra, a lowing bull, which bears away the booty, well fattened and very strong, with which we
wish to appropriate with your aids in the battles the enemies, relatives and non-relatives.

vdmsama: subjunctive aorist 1% pl.
Geroner: 1T 117 “konnen tiberwinden”

6.25.3 indra jamdya utd yé 'jamayo
arvacindso vaniiso yuyujré

twdm esam vithurd $avamsi

jahi viswyani kynubi pdracab

Oh Indra, those who, relatives or strangers, turned against, wishing to appropriate us, have taken up arms, of
these make the strength unsound, lay waste all their courage, keep them far away.

vanisah: nominative masculine plural from vaniis-
Geroner: 1T 124 “Neider”

Another form taken on by this contraposition is to be seen in the binomial near enemy-far
enemy (dntaro vanusyat - sanutyab) as in 6.5.4.

6.5.4 y6 nab sdnutyo abbidasad agne
Y6 dntaro mitramaho vanusyat

tam ajdrebhir visabbhis tdva svais
tdapa tapistha tapasa tdpasvan

He who, far away, may attack us, oh Agni, he who, nearby, wants to appropriate us, oh you who have the
greatness of Mitra**, with your bulls that never grow old, make him burn, O you who burn more than all,
with fierce heat, you have fierce heat.

vanusyat: subjunctive present 3 sing., denominative from vaniis-
Geroner: 1T 98 “sollte eifern”
Renou: XIIT 40 “jalouse”

As we have seen, in all the stanzas quoted so far the two derivatives take on a clearly negative
sense; the only passages where a positive value is to be found come to four, and the use made of
vands- (in three cases) as of vanusya- is again to be associated with the other functions we have
identified for the verbal root.

More precisely, in 1.150.3 and 3.27.11 we find reference to the ritual action, to having the god
come into the circle of the sacrifice (as in certain attestations of the verb root, cf. 9.7.6; 6.16.26
or 5.74.7); here, then, it is a matter of the wish to accomplish such an action — an undoubtedly
just desire, to be welcomed.

1.150.3 sd candro vipra mdrt;yo
mahd vradhantamo divi

454 To be noted between Agni as sacrificial fire and Agni associated with Mitra (with the “Pact”) a division of
tasks symmetrical to the contraposition between the distant enemy (sdnutyah) and the enemy nearby (dntaro
vanusyat): for both Agni is invoked, but with different function and attributes.
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prd prét te agne vamiisab siyama

Oh inspired sage, this luminous mortal is great, is that which has grown most in the heavens; may we,
wishing to appropriate you*’, stand, oh Agni, before all.

vaniisab: nominative masculine plural from vaniis-
GeLpner: 1208 “eifrig (Verehrer)”
Renou: XII 39 “(nous qui sommes) gagnés a toi”
WirzeL-Goto 2007: 276 “Anhinger”

3.27.11 agnim yantiram aptiram
rtdsya yoge vaniisalh
vipra vdjaib sam indhate

Agni, the guide, he who overtakes the waters*®, the inspired sages, wishing to appropriate him, in application
of the order, kindle him with the rewards of battle.

vaniisah: nominative masculine plural from vaniis-
GeLpNer: 1361 “eifrig”
Rexou: XII 68 “qui veulent te gagner”
WitzeL-Goto-Scariata 2013: 48 “eifrig”

In 10.96.1 it is Indra who is eager to appropriate elation; just as in the earlier verbal attestations
we encountered at the beginning of the functional analysis of the verbal root in the Rgvedic and
post-Rgvedic occurrences, what this god appropriated was soma (cf. 10 105.5¢ vandti
Siprabhyam Siprinivan), so now we see him eager for that state of exaltation which the drink
brings on.

10.96.1 prd te mahé viddthe samsisam hdri
prd te vanve vamiso haryatdm mddam
ghrtdm nd yo haribhis caru sécata

a tva visantu hdrivarpasam girah

May I invoke in the great meeting [rite]*” your two steeds, [ appropriate for my self the intoxicating drink
dear to you who desire to appropriate it which, pleasant as clarified butter, together with the golden ones*$,
pours out; the chants should arrive to you who have the colour of gold.

vanve pra: present indicative 1% sing. A VIII cl.
Geroner: I 304 “habe Gewinn”

vanusah: ablative masculine singular from vaniis-
Geroner: 11T 304 “Eifrigen”

Finally, in 9.7.6 the priest wishes to “appropriate” with “poetic work”, vanusyate mati,
following a pattern similar to & vamsad dbitibbib in 10.26.2 and girbhib vivasata in 6.15.6: here
we have an absolute use of the denominative in a very precise ritual context — a use that lent
itself to analysis in certain attestations of van- / van'- and in particular of the stem of the
desiderative (6.15.6 is an example). Murmuring prayers, the priest wishes to have the god enter
the circle of the sacrifice. In this stanza there is also another element to point out, namely the

455 “To have you enter the circle of the sacrifice”.

456 aptiiram (acc. m. sing.) from aptir- (m. f. n.); interpretation of the term as derived from dp- “water” + root
tr- “to cross” see THiEME 1952: 7 and Lupers 1951-1959: 235.

457 As to the exact meaning of viddtha- as already a ritual fest or just as social meeting, see Gonpa 1992: VI/1
310-337, Kuper 1974: 129-132 and OvpexeerG 1900: 608-611.

458 “The golden” are the drops of Soma.
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phonetic play the poet artfully creates bringing together the verb vanusyate in pada ¢ and the
substantive vdna- (“wood”, “tree”, “forest”) in the previous pada, a paronomasia which we will
encounter again, still more forcefully, where it is used both with the adjective vanin- and,
subsequently, with the rarer derivatives in order to bring out and possibly meld the very meaning
of the two roots.

9.7.6 dvyo vare pdri priyé
hdrir vinesu sidati
rebhd vanusyate mati

The beloved steed*” sits on the [pieces of] wood, all around the threads of wool*®; he who prays “wishes to
have enter the circle of the rite” thanks to the poetic work*!.

vanusyate: present indicative 3" sing. A, denominative from vasnuis-
Geroner: I 15 “wetteifert”
Renou: VIII 6 “est mis-en-état-de-grace”

Besides stanza 4.44. 3, in which van- / van'’- is associated with the term rtd-, there remain two
attestations of the adjective vaniis- that are quite enigmatic.

The first is in an invocation to be listened to and protected, for the Shielding Goddess, like the
other divinities whose identity cannot be clearly defined. The divine beings Ekadhenu are
attested only here, while the appellation for Rudra, abir budhnya, is less mysterious, but still
somehow out of place in a hymn dedicated to Savitr. The people described as mitho vanusab,
whether we take it in the sense of Geldner, or of Renou, are hardly identifiable.

7.38.5 abhi yé mithé vaniisab sdpante
ratim divo ratisacab prthivyab

dhir budbnya utd nab Synotu

varitri ékadbhenubbir ni patu

They who wish to appropriate from each others take ahead the gift of the heavens and the earth, having the
gift as attribute*®, and may Ahir Budhnya*® listen to us, may the Shielding Goddess** with the Ekadhenu*®
protect us.

vaniisah: nominative masculine plural, from vaniis-
GeLpner: IT 220 “gegenseitig eifersuchtig”
Rexou: XV 29 “a Penvi les uns des autres”

The second attestation is, in the first two pddas, fairly clear: we are in the context, already
familiar to us through other occurrences, of the rite of clarification of soma and in particular, as
is indicated by the terms often used for soma, in the figural field of the horse race. The last part
of the stanza, however, is not so clear: the meaning of pada c, sidanto vaniiso yatha, has been

459 The horse of the sacrifice.

460 In these first two pada what is described is the place where the sacrifice is being performed; the threads of
wool were used to filter the juice obtained by squeezing the soma plant.

461 On the meaning of mati- “poetic thought expressed” (< root man- from which also mdnas-) cf. Gonpa
1963; Macar 1989: 63-114 and Renou I 2 ff.

462 Here with the ambiguity between the objective and subjective value of the compound adjective is
deliberately maintained.

463 Appellation of Rudra ( “serpent that stays on the ground” or “serpent of the depths” cf. Gonpa 1980: 1 63).

464 vdratri (nom. f. sing.) is one of the appellations of the Goddess.

465 Ekadhenubbir (instr. m. pl.) from ékadhenu- literally “who possesses the only cow” Geroner (II 220 n. 5d)
“die eine einzige oder eine gemeinsame Milchkuh [die Wunschkuh ?] haben”; here it is used as a proper noun
for divine entities otherwise unknown.
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interpreted in various ways, but always through an interpolation: Rexou (VIII, 39) takes there to
be a principal “s’ asseyant au séjour du Rta” ; Geroner (I11, 50) substitutes sidantab with
sadinab: “wetteifernden Reiter”; but a third interpretation also seems possible: the vaniisah
“those who wish to appropriate” are, in the most frequent sense of vaniis-, the eneimies, the
antagonists (rather than the devout), while the seated posture (sidantab - present participle-) of
the vaniisah seems to take on a very clear significance when seen in contrast to the movement of
the soma (akramit —aorist-), which in fact “leapt” on the prize of victory; all this seems to
suggest that the soma, rapid as it is, having gained victory, its enemies find themselves, in every
sense, seated.

9.64.29 hinvand hetfbbir yatd
a vajam vaji akramit
sidanto vaniiso yatha

Incited by the inciters, held, the racer leapt on the prize of victory, so that those who wished to appropriate it
found themselves seated.

vanisah: nominative masculine plural from vaniis
Geroner: 11T 50 “Wetteifernden”
Renou: VIII 39 “dévots”

2- vani-

Another derivative which can be taken to be much the same as vaniis- (cf. AiGr: III §151a)
and at the same time associated with the verbal adjectives vaniyas- / vanistha- (cf. AiGr: 11 2
§273c¢), is the adjective vanii-.

Renou (1939: 182) finds in this derivative the same ambivalence encountered, albeit to a
considerably lesser extent, as we have seen, with the adjective vaniis-, while Mayruorer (“Die
Altiranische namen” point 72) translates it with the German “begehrend”. This difference is due
to two factors which make it very difficult to arrive at a definitive solution to the question.

The first factor is, in fact, the scant number of attestations, granting little support to any
hypothesis: this adjective is to be found only in two points in the Rgveda Sambita. To this is
added the second factor: in one of the two attestations (4.30.5) the adjective vanu- has a clearly
negative value, despite the fact that Micron (1980: 278 n. 47) translates the adjective with
“(previously) victorious”, associating it with the gods “once victorious” and now defeated by
Indra, while in the second attestation (10.74.1) we can hardly help reading it in the positive
sense with which it is used. Bearing in mind the indeterminate (unpredictable) nature of the
situation, following Renou’s hypothesis of a recurrence here of the ambiguity detected in the
adjective vanis-, we can only look to the attestations where this adjective takes on a positive
sense or, better, return to that aspect of the verb root which the poet adopted in these cases, and
see whether we might take the negative sense as being due, in analogy with vaniis-, to the
meaning “to conquer” “to dominate”, and the positive sense thus arising from the “sacrificial”
value of van- / van'-, which we have in fact seen also occurring in some of the “positive”
attestations of di vanuis- (cf. 1.150.3 and 3.27.11). However, we still have the great stumbling
block consisting in the fact that there are only two attestations: for any hypothesis we may
venture, the possibility of comparison and confirmation or exclusion lies only in indirect
comparison with other forms among the derivatives of van- / van'- or any possible paradigmatic
comparisons.

4.30.5 ydtra devam rghayaté
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visvam dyudhya éka it
tuvdm indra vanurr dhan

Where you fought the gods who attacked you with violence, all, you alone; you, Indra, killed those who
wished to appropriate you.

vanin: accusative masculine plural
GeLpner: [ 458 “Vanu’s”
WirzeL-Goto-Scariata 2013: 165 “Begehrenden”

10.74.1 vdsianam va carkyse iyaksan
dhiyi va yajiair va rédasiyob
drvanto va yé rayimdntab satau
vaniim va yé susrinam susrito dhiih

Desiring, the Vasu*® I pray with the sight, with the sacrifices the two worlds I pray; let the steeds that are
endowed with wealth, let them send in victory 'him who appropriates' let those who listen make 'him who
appropriates™®” well listened to.*$

vaniim: accusative masculine singular
Geroner: 11T 254 “Eifrigen”
OLpeNBERG 1912: 227 n. 1 “Eifrigen”

3- Verbal adjectives

Deriving from the root van- / van'- are also the two verbal adjectives vdniyas-, in the
comparative, and vdnistha-, in the superlative, attested in four occurrences evenly and, curiously,
symmetrically distributed within the Rgveda Sambhita: in both cases the comparative is used in
relation to man while the superlative refers to the divinity.

In all four attestations the verbal adjectives appear, however, to take on the same sense we had
identified in the present participle of the verb root, i.e. vanvan- as divine attribute: the god is in
fact “he who appropriates” par excellence, and as we have seen the participle, in these cases,
combines the two meanings of “to dominate” and “to possess”.

That it is used in this sense also with reference to man is hardly very surprising if we consider
that in both cases man is not vdniyan, but can become so once he has adopted the right
behaviour, sacrificing at the right moment or performing “good” deeds: by acting according to
the established rules he can be made better than other men at “appropriating” and so to a
certain extent like one who is truly powerful. Of course, this is not to say he is elevated to a
divine level, but he can certainly be made more able than others (and not “the most able”) “to
appropriate” both the enemy and material and “spiritual” riches.

On the verbal adjectives in the comparative and superlative, see also AiGr: 112 § 272.

5.77.2  pratdr yajadhvam asvina hinota
nd saydm asti devaya djustam

utanyé asmdd yajate vi cavab

piirvab pirvo ydjamano viniyan

466 Appellation of the gods, from vdsu- (m.f.n.) “good” (cf. vdsu- (n.) “well-being”), but also a of divine beings
consisting of Agni and seven other gods (earth, wind, atmosphere, sun, sky, moon, stars) cf. Gonpa 1981: 133
n. 14.

467 vanim, whatever it may mean, is in a position central to the two symmetrical propositions and is to be
taken in relation to both verbs.

468 The many va present in the stanza have more the value of a list than of a series of disjunctive elements.
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Sacrifice in the early morning! Set in motion the Asvin. The evening, unpleasing, is not the time to seek the
gods: also another, other than us, sacrifices and dawns whenever*’ early in the morning there is the sacrificer:
it is he who appropriates more than others.

vdniyan: nominative masculine singular from vdniyas-
Gerpner: 1T 82 “desto mehr gewinnt er”
WitzEL-GoTO-SCARLATA 2013: 328 “um so mehr gewinnt er”

10.117.7 kysdnn it phala asitam krnoti
ydnn ddbvanam dpa vynkte caritraib
vddan brabma dvadato viniyan
prudnn apir dpynantam abhi syat

The ploughshare that ploughs completes the road that opens with his legs*%; the Brahmadn who speaks excels
those who do not speak, the ally who lavishes excels the one that does not lavish: it is they who appropriate
more than others*!.

vdniyan: nominative masculine singular from vdniyas-
GeLpner: 1T 343 “gewinnt mehr als”
Awmsrosint 1981: 108 “vale di pin”
O’Franerty 1984: 69 “is better than”
San1 2000: 205 “vale di pin”

7.10.2 sttvar nd vdstor usdsam aroci

yajiidm tanvana usijo nd mdnma

agnir janmani devd a vi vidvan

dravdd duté devayava vanisthah

[Agni] like a sun lit up the dawn as day rose; like the USij*”> who extend the sacrifice, the poetic invocation;

Agni, the god able to discern between the generations, is the racer, the messenger who reaches the gods, he
who appropriates more than others.

vdnisthab: nominative masculine singular, from vdnistha-
GeLpner: I, 189 “der am meisten erwirkt”
Rexou: XIII, 60 “procurant (aux hommes des biens) par excellance”

7.18.1 tuvé ha ydt pitdras cin na indra
visva vama jaritaro dsanvan

tuvé gavah sudighds tvé bi dsvas
tuvdm vdsu devayaté vanisthah

For you being there, oh Indra, our bard fathers obtained all desirable goods, then you being the cows are easy
to milk, you being there horses are there, you are the one who more than others appropriates well-being for
whomsoever loves the gods.

469 The repetition of a term can take on a distributed value, to be understood in this case as “every time that”

cf. WitnNey 1888: §1257.

470 Geroner (IT1, 343) “wer mit den Beinen ausschreitet, beendet seinen Weg”, and thus according to Sant (2000:

205) and Amsrosint (1981: 108), while for O’Franerty (1984: 69) it is “the legs that walk put the road behind
them”.

471 vdniyan is in a position central to the two symmetrical propositions and is to be taken in relation to both

verbs.

472 Class of persons not well defined; this term is used not only as proper noun but also as an epithet for the

sacrificer and indeed Agni himself (cf. EWAia: 1 234-5); Gepner in I 185 conjectures that it is the name of a
family of priests, although here (I 189) he translates it is a common noun (“Furbitter (?)”).
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vanisthab: nominative masculine singular, from vdnistha-
Geoner: IT 194 “du bringst am meisten Gut ein”

vama: accusative neuter plural, adjective functioning as noun from *van' -ma (cf. EWAia: Il 544)
GeLpner: 1T 194 “Gute”

4- vanin-

While Lusotsky (1997: 1230) lists all the attestations of vanin under a single stem, most of the
scholars seem to distinguish two or possibly even three stems:
1- vanin-, deverbal adjective derived from the stem van- with suffix —in, indicating person or
thing “that brings to completion the concept expressed by the verb”, “den Verbalbegriff
vollziehend” as DesruNNER put it (in AiGr: 11 2 §216), translating vanin-as “verlangend” (ibid. y).
2- vanin-, denominative adjective with suffix —in, from vdna- “wood”, “tree”, “forest”, means
“den Begriff des Grundworts an sich habend, damit versehen” (AiGr: II 2 §213) or, according to
TriEME (1971: 191) “der Besitzer (im weitesten Sinne) von einer ihm eigentiimlichen Sache (die
durch den dem Formans vorausgehenden Nominalstamm bezeichnet ist) charakterisiert”.
The existence of this second stem, which is not attested in the dictionaries — BouTLINGK-ROTH
(1885-1875: 676) records in the first instance only the deverbal adjective and the substantive — is
borne out by GerpNer’s translations (1 139.10; 1 180.3; 3 40.7) and successive outcomes
attributed to the substantive vdnin- (kl. vanin- “im waldbewohnender Brahmane” (AiGr: II 2
§215d.).
3- vanin- (GrassMANN, ELizarenkova 1995% 37, AiGr IT 2 §214) or vdnin- (Bohtlingk-Roth ibid.),
substantive, is the term of early formation whose etymology, as well its precise connection with
the substantive vdna- and the noun root van- remain truly obscure*’; for a study on the meaning
of this substantive, see ELizarenkova 1995b: 32-43.
On the meaning and development of the suffix —in, in concurrence with the suffixes—vani-
-mant-, reference is made not only to AiGr: 11 2 §212-217, but also to Tumeme 1971: 661-695 and
Tucker 2006.
Of the three stems postulated above, here we take into account only those attestations which are
not considered, at least by the majority of scholars, to be traceable to the third stem in our list,
vanin- substantive, since this is beyond the scope of our analysis of the verb root derivatives, and
also in view of the fact that between this and the noun root the connection is purely homophonic
— a connection that proves very productive, but which obviously belongs to a later development
of the language.
As for the first two stems, on the other hand, the situation is a little more confused: in fact, two
adjectives are postulated, derived respectively from the verb and noun stems, but the distinction
seems to rest solely on the context in which we find use of the term vanin-, so that precisely
which of the two stems the poet meant to use may equally prove unequivocal or questionable,
and the context does not always turn out to be decisive here.
Let us begin with the stanzas in which it seems possible to determine the meaning attributed to
vanin- beginning, in fact, from the context in which it appears:

1.119.1 a vam ratham purumaydm manojivam

jirasuvam yajiiyam jivdse huve

sahdsraketum vaninam satddvasum

Srustivanam varivodham abhi prayab

473 Cf. AiGr: 112 §214.

117



IV.1 Nominal Derivatives

The chariot of you two, that of the many arts, swift like the inspired mind, with winged horses, to which
sacrifice needs to be made, I invoke to live; that of the thousand forms, he who is endowed with wood*#,
with a hundred goods, ready to listen, and who grants room I invoke to the libation*”.

vaninam: accusative masculine singular

Gerpner: 1161 “sieggewohnte”

PrarT 1995 : 244 “enchanté” The author (ibid. 245) suggests — in this case alone, however — taking it here
as a derivative from *vdna- = vdnas-, a term of decidedly obscure meaning or which he proposes the French
substantive “charme”.

Wirzer-Goto 2007: 217 “gewinnenden”

1.180.3 yuvdm pdya usriyayam adhattam
pakvdm amayam dva pitrviyam géb
antdr ydd vanino vam rtapsi

hvaré nd sicir ydjate havisman

You two have placed the milk in the cow and that which was first of the cow, cooked, in the raw; it is this
that he who offers the oblation, shiny like a serpent, sacrifices in what is made of wood*’, for you two,
whose breath proceeds in order*””.

vaninab: genitive masculine singular
GeLpner: 1258 “im Holzgefasse”
PrrarT 1995 : 331 “(fils) de ’arbre” (considering it a patronymic genitive)
WirzerL-Goto 2007: 328 “zwischen den Batimen”

3.40.7 abhi dywmnani vanina
indram sacante dksita
pitvi sémasya vavrdbe

The splendours*’®, indestructible, of him who is endowed with wood*” proceed towards Indra; having drunk
the soma, he has grown greater.

vaninah: genitive masculine singular
GeLpner: 1 382 “Holzgefasse”
Renou: XVII 83 “du (soma) sis dans (le cuves de) bois”
OrpenerG 1090: 250 n. 40,7 “die Gewinnenden”
WirzeL-Goto-Scariata 2013: 75 “Begehrenden”

8.3.5 indram id devdtataya

474 Agni, fire, is by his very nature “endowed with wood” or “characterised by wood”, as is, of course, the
chariot, through vanin- “having wood” cf. Tucker 2006.

475 While the first two pada clearly refer to the chariot of the Asvin, the second two can be understood as
referring to Agni, fire, which has in fact countless forms and heeds the prayers of men. They can, moreover,
also refer to the chariot, for Agni is hardly likely to be named in hymns addressed to the Avin.

476 Made of wood is the bowl into which the clarified butter was poured before being thrown into the fire,
through vanin- “having wood” cf. Tucker 2006.

477 rtapsi (voc. m. du.) from rtapsu- (m.f.n.) babuvribi of karmadharaya, “those whose breath is the truth”
from rtd- “order, law, truth” and psu- “breath” (cf. ¥Ux7 in Greek), a substantive present only in the Rgvedic
compounds (EWAia: I 199); for interpretation of the term cf. Rexou III 29 and Traieme 1971: 72-81 in
particular 77-79.

478 dyuwmnani (nom. n. pl.) from dyumnd- “splendour, light”, but also “power”, “glory” Gerpner (I 382)
“Herrlichkeiten”, Renou (XVII 83) “formes-(éclatantes)”; in the present translation the splendours are
understood as flames, the little flashes produced by fire (Agni) to which the adjective vaninah refers.

479 Agni, fire, is by his very nature “endowed with wood” or “characterised by wood”, as is, of course, the
chariot, through vanin- “having wood” cf. Tucker 2006.
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indram prayati adhvaré
indram samiké vanino havamaha
indram dhdnasya satdye

We invoke Indra for the divine office, Indra we invoke, the sacrifice begins, Indra to obtain victory, Indra in
the clash we invoke thanks to him who is endowed with wood*®°.

vaninah: nominative masculine plural
Gerpner: 1T 286 “eifrig” referring to Indra; evidently, reads vaninam
PrarT 1995 : 245 “nous qui disposons d’un charme”

In 1.64.12 the problem is whether to take the first two pada to refer to Agni, son of Rudra and
certainly endowed with wood; here, however, it seems that the subject are the Marut, and the
supposition is borne out by another attestation (6.66.11) were the same syntagma (rudrdsya
suniim) unmistakably refers to this divine group. Can it then be that the Marut are endowed
with wood? This attribute is certainly not totally unfounded if we recall that the Marut are the
lords of the tempest, which manifests itself with all its power in the forests, striking the trees
with its thunderbolts.

1.64.12 ghfsum pavakdm vaninam vicarsanim
rudrdsya siunmiim havdsa grnimasi

rajastiiram tavdsam marutam gandm

rjisinam vysanam sascata sriyé

The vital, pure one, he who is endowed with wood*!, the one whose bounds are wide*?, son of Rudra we

sing with the invocation*; to have fortune follow the troops that belong to the Marut, who crosses through
the ether, powerful, the bull that receives the residue of the soma.

vaninam: accusative masculine singular
Geroner: I 85 “sieggewohnte”
Renou: X 17 “victorieux”
WirzeL-Goto 2007: 122 “unersittlichen”

So far the attestations we have analysed can clearly be traced back to vanin- as adjective derived
from the substantive vdna-. Actually, there remains one attestation that can be interpreted in a
different way, and it is stanza 1.139.10.

Here the intention may be to include both meanings, or to evoke one through the other, playing
on the homophony of the two roots, with the sort of play already encountered in 9 7.6 b-¢c (hdrir
vdnesu sidati rebhé vanusyate mati) and which becomes all the more forceful with the use of
other derivatives.

In this stanza, in fact, we encounter a whole series of ambiguities, also at the level of
grammatical interpretation, which make it very difficult to provide a definitive translation. In
vanino vanta varyam, for example, the phonetic play (paronomasia or etymological figure)
employed here is quite evident, regardless of whether we consider vanino and vanta to derive
from the same root (Rexou V 9 and Micron 1980: 279 n. 48) or not (GeLpNER 1 194). If vanino is

480 vanino: vanina u against Pp.: vaninab, the choice is dictated by the strangeness of the form within the pada
(Gerponer 11 286 in fact reads it as vaninam) and we follow the hypothesis that vanin- is Agni, fire, by his very
nature “endowed with wood” or “characterised by wood”, as is, of course, the chariot, through vanin-
“having wood” cf. Tucker 2006.

481 Through vanin- “having wood” cf. Tucker 2006.

482 As to the meaning of vicarsani, see TriEmE 1967,

483 havdsa grnimasi: cf. 6.66.11 (hymn to the Marut) havasa vivase “I call here with the invocation” (present
indicative 1st sing. A from vivds-, stem of the desiderative from van-); in this case, too, the object of the action
is the son of Rudra.
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genitive singular we can consider its position as apo koini between the two verbs, which also
seems to be suggested by the symmetrical structure that takes shape in the two phrases. At the
same time, however, a verb form is used — deliberately, in my opinion — which could equally well
be third person singular (and so have as subject the hoty) or third person plural, thus referring to
vaninah as nominative plural. There is no evidence leading us to opt for either of the two
possible interpretations.

1.139.10 héta yaksad vanino vanta variyam
bfhaspatir yajati vend uksabhih
puruvarebbir uksibhib

jagrbbma dirdadisam

slékam ddrer ddha tmdna

ddharayad ararindani sukratub

purit sadmani sukrdtub

The hoty*** shall sacrifice for the vanin-, for the vanin- appropriates the well chosen*®’; Brhaspati, attentive,
performs sacrifices with the herds, herds rich with gifts: we, by ourselves, have grasped the rhythm of the
stone which arrives afar; he who is full of resources has arranged the many places for the sacrifice ...*%, he full
of resources.

vanta: -injunctive aorist 3" sing. A, I-VI cl.
GeLDNER: 1 194 “beansprucht”
OvpeneerG 1909: 142 n. 10 contemplates both and seems to favour this, but offers no translation
Micron 1980: 279 n. 48 “shall get”
WirzeL-Goto 2007: 260 “gewinnt sich”

-injunctive present 3% pl. (from vananta) A, 1-VI cl.
Renou V 9 “gagnent”

vaninah: -nominative plural masculine
Rexou: V 9 “qui veulent gagner”

-genitive singular masculine
Gerpner: 1 194 “des Holzgefisses”
WirzeL-Goto 2007: 260 “eines Begehrenden”
MiGron 1980: 279 n. 48 “the conquering one’s”

At this point we can try to draw some conclusions: we started out from the fact that in the
Rgveda Sambita the attestations of vanin- as derived from the verb van- (Grassmann 1875 [ed.
1996: 1209]) or at any rate that cannot be traced back to the substantive vanin- number six: in
five the term can, quite clearly, be taken as an adjective derived from the substantive vdna-
(“wood” “tree”, “forest”), while 1 139.10 is the only passage where it could have been used as
deriving from van-; however, interpretation of this stanza must remain open — it is so rich in
ambiguity that no support, nor indeed starting point, can be drawn from it for any firm
hypothesis.

484 The hoty is in this case both the human priest and Agni, and begins the sacrifice and the chants uttering the
sacred words; similarly, maintaining the human world-divine world symmetry, Brhaspati is both the Brahman
(GeLoner I 194 n.10b) and the adbvaryu, the human corresponding to the Lord of the formula.

485 variyam (acc. n. sing.) from varya- “treasure” “asset which entails choice” from the root v7- “to choose” cf.
vara- “choice”.

486 ararindani (acc. n. pl. ?) hapax, here, as in Geroner (I 194) and Renou (V 9), is not translated. Renou
suggests taking the term to be in apposition to sddmani, but it does not seem to be possible to attempt a
plausible translation; on this, see GrassManN 1875 [ed. 1996: 104]; EWAia: I 110; AiGr: 11 2 §164 and 224;
OLpeENBERG 1909: 142 n. 10.
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All this, then, suggests that no verbal derivative vanin- from van- finds a place in the Rgreda
Sambhita, or at least we may say that there are no passages in which it is clearly and
unequivocally employed.

5- Derivatives of problematic definition.

The derivatives we are about to analyse are assembled in a single group to bring out two
elements common to them. The first is very rare use in the text of the Rgveda Sambita, which is
also characteristic of the two verbal adjectives and the adjective vanii-, and in fact here it is a
characteristic that is associated with a further point of interest: the second common element lies
in the fact that we have no attestations of this group of derivatives within the so-called “family
books”, with the exception of vananvati in 7.81.3, and the seventh book may be the most recent
between the second and seventh mandala.

a) vdnas-

Of this substantive, derived in —as from the verb root*’, we have only one occurrence in the
Rgveda Sambita in 10.172.1.
The translations and interpretations proposed for the term vdnas are many and varied, given
that this substantive, while being a hapax, plays an important role in the debate on the
relationship between the two meanings we have seen attributed to the verbal root itself (“to
desire”- “to conquer”), above all in the light of the undeniable affinity between vdnas- and the
Latin substantive venus-*3%. Thus we find the same division previously noted in the first Chapter
and in the various translations offered by the two great scholars, Renou and Geldner, who
follow also here the two different interpretative lines in the respective translations (cf. §1.2). In
fact, the German scholar (III 396) uses the term Vorliebe (preference), while Renxou (XII 77-8 n.
13) continues with the French gain. OrpenserG (1912: 363 n. 1), too, is of the opinion that a
meaning associated with the sphere of desire was not to be read into this term, proposing
splendour, and making reference to Kerra (1909 [ed. 1995: 284]), he uses the same term. There
are also, however, a number of scholars who look to the sphere of desire and love, foremost
among which BoutuinGk-RotH (1855-1875: 673) etwa. Verlangen, Anhdnlichkeit oder
Lieblichkeit, as also Nowicki (1976: 109) in his interesting study on the sigmatic neuter stems;
considering vdnas a nomen actionis, he glosses it with the German Verlangen, Lust. Similarly
AmsrosiNt (1981: 147) uses the Italian term “amore”: the scholar interprets the entire hymn as a
dialogue between the narrator-sacrificer and fire (Agni) as the sun rises, when in fact one of the
most important sacrifices took place, performed in support of re-establishment of the cosmic
order as the new day comes into being; in this stanza the cows are, then, the sunbeams that
follow the same path as Usas (dawn) and the poet begins the hymn invoking the presence (a
yahi) of Agni, fire, which was in fact kindled as the first light appeared.
Here we have sought to follow the hypothesis proposed by Renou (1939: 181) that there exists a
*vdnus- “contro-partie funeste” of vdnas- (hence the adjective vaniis-, in analogy with #dras-
tdrus- tards-) and that, therefore, reversing the order vdnas- is a nomen actionis (“Vollzug des

487 On the neuter substantives in -as see AiGr: II 2 §122-132 and the study by Nowicki 1976.
488 On the various interpretations of the term vdnas see also the bibliography in EWAia: I 500.
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Verbalbegriff” cf. AiGr: II 2 §127b.a) not connoted qualitatively: thus the term would be taken
to indicate literally “appropriation”, or better, given the ritual value of the verb root, the action
of having the gods enter the circle of the rite, upon which the god arrives.

10.172.1 a yahi vanasa sahd ;
gavab sacanta vartanim yad udbabhih

Come here together, on the act of having enter the circle of the rite, the cows follow the course of the chariot
when they are with full udders.

vdnasa: instrumental neuter singular

b) vandina-

This, too, like the previous case, is a substantive attested in one point alone in the text of the
Rgveda Sambita. As a derivative with suffix in -ana it is to be considered a “Verbalabstrakta”
which Desrunner translates as “Wunsch” (cf. AiGr: 11 2 §85 and in particular y). Renou (IX 99 n.
40) here conceives of a *vanan-, allomorph of vdnas- in relation to *vanar, of which vandnas is
an “extension”. Again, we are up against the impossibility of formulating a definitive solution,
and can only note this “extension” which the stem seems to undergo, given that we will also find
it in other derivatives of decidedly rare use and later than the early Vedic corpus.

9.86.40 #n mddhva armir vandna atisthipad
apé vdsano mahisé vi gahate

raja pavitraratho vajam arubat
sahdsrabbystir jayati Srdvo byhadt

The wave of honey has raised our own things, the buffalo clothing himself with waters plunges into it; the
king who has as chariot the filter obtains the prize of victory, the king of a thousand points gains high
glory*?”

vandnah: accusative feminine plural
Gerpner: 11T 83 “Begehren”
Rexou: IX 36 “les aspirations”

) vaniwan-

GrassMANN (1875 [ed. 1996: 1209]) traces this form to the root van- / van'-, deriving it from
the aorist stem (vani-) with primary suffix serving as nomen agentis (as also Gerpner 111 205), in
analogy with forms like yaj-van- “sacrificer”, “who is sacrificing”, while BonuTtriNnGk-RotH (1885-
1875: 677) takes vdnivan- to derive from the form of the intensive (see also MacponeLL 1916:
§172-3 and Warrney 1888: §1002 f-g), translating with the German “heischend”. Another
possibility is to consider the term as secondary derivative from the adjective vanin- with suffix
-van (and lengthening of the short vowel cf. Wrrtney 1888: §1234), which would thus mean
“mit dem Begriff des Grundworts versehen” (for the value of this type of derivative, see AiGr: II
2 §718, in particular b).

489 The king who has as chariot the filter (rdja pavitraratho) is soma, the liquid squeezed from the plant of the
same name and then filtered; in this image, however, there is reference to a precise stage in the sacrifice of the
soma: the chariot race in which the king has in fact to defeat Soma; on the connection between these three
elements, see SpARREBOOM 1985: 21-23.
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Apart from this one occurrence in the Rgveda Sambita, a further attestation is to be found in a
passage (IV 14. 8) of the Maitrayanisambhita, the collection of formulas handed down, in fact, by
one of the schools of the black Yajurveda: while this passage makes clear the ritual moment in
which this mantra is adopted, it is of scant relevance to our aim to clarify the possible meaning
of the term vdnivan-.

10.47.7 vénivano mdma ditasa indram
stomas caranti sumatir iyanah
brdispfso mdnasa vacydmand
asmdbhyam citrdm visanam rayim dab

Appropriating, my messengers, the hymn, come to Indra asking for*® favourable inspirations; Oh you who
touch the heart, thanks to inspired thought that has taken the form of words, give us a shining wealth, a bull.

vdnivanah: nominative masculine plural
Gerpner: 11T 205 “werbende”

d) vananvat-

Of this term, entailing difficulties also at the level of grammatical and morphological analysis,
we have five attestations. We shall look at them considering the terms with which vdnanvai- is
associated.

1) 7.81.3: tisab vananvati

7.81.3 prdti tva dubitar diva

iiso jird abbutsmahi

ya véhasi purii sparbdm vananvati
rdtnam nd dasise mdyah

We awakened you, oh Usas, daughter of the heavens, oh swift one, you who to whomsoever has honoured
you bring as a desired treasure much joy, oh you who truly appropriate.

vananvati: vocative feminine singular
Gerpner: 1T 252 “Wagensitzende”
Renou: 1T 102-3 “6 gracieuse”
PiscHEL in PiscHEL-GELDNER 1989-1901: 111, 200 “o du geile”

2) 8.1.31: dsvan vinanvatab

8.1.31 4 ydd dsvan vinanvatah
Sraddhdyahdm rathe rubdm
utd vamdsya vdsunas ciketati
Y6 dsti yaduvab pasiih

When I am mounted, by the chariot, on the horses of him who truly appropriates®, thanks to the act of

490 iyanab (nom. f. pl. pres. part. A) from the root i- “to go” but also, in the A forms, in fact, “to approach to
ask”.

491 Indra, who in 10.27.9d is he who yokes horses (dyuktam yunajad vavanvan), is “he who appropriates”. In
the present translation vdnanvatah is interpreted as genitive (of position, referring to dsvan) in consideration
of the structure of the entire stanza, which draws a parallel between the pasith yaduvah (Yadu’s cattle) and the
dsvan vinanvatab (the horses of him who appropriates).
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faith*2, may also the cattle, which are of Yadu, perceive*? the desirable well-being.

vdnanvatah: accusative masculine plural
Gerpner: 1T 281 “ans Holz gespannten”
PrscHEL in PiscHEL-GELDNER 1989-1901: 111, 200 “begierigen (Rosse)”

vamdm: accusative neuter singular, adjective used as noun from *van-h ma (EWAia: I 544)
GeLpner: I 281 “Gute”

3) 8.6.34: vananvati matih

8.6.34 abhi kinva anusata
dpo nd pravata yatib
indram vananvati matib

The Kanva like the waters that flow torrential raised cries of joy to Indra, the poetic work** it is it who truly
appropriates.

vananvatr: nominative feminine singular
Gerpner: I 297 does not translate, but in II, 252 n. 3¢ conjectures “Holzkufe”
Renou: III 103 n. 3¢ “cherchant a plaire ou: a gagner”
PrscHeL in PiscHEL-GELDNER 1889-1901: 111, 200 “verlangende”

4) 8.102.19: svddhitir vinanvati

8.102.19 nahi me dsti dghniya
nd svddhitir vananvati
athaitadig bharami te

I have no cow*” nor does the axe appropriate*; so, then, in this way I offer to you.
vananvati: locative masculine singular

Gerpner: 11 433 “Holzbesitzer”
Renou: XIII 82 “sur I’arbre”

>1: nominative feminine singular
OLpENBERG 1912: 57 n. 3 “schnedig”

3" sing. present indicative
PiscHiL in PiscHEL-GELDNER 1889-1901: 111, 201 “fillt (Baume)”

5) 10.92.15: svddhitir vinanvati

10.092.15 rébbad dtra janiisa pirvo dngird

492 For the importance of sraddha-, as sacrifice in the cult of the dead and as divinity, cf. Gonpa 1980 and 1981:

180-1.

493 cikétati (subj. perf. 3" sing) from the root cit- which expresses the idea of understanding through visual

perception, perfect with resultative value — logical perf. (cf. D1 GioviNe 1996, in particular 273 ff.).

494 On the meaning of mati- (f.) “poetic thought expressed” (< root man- from which also mdnas-) cf. Gonpa

1963, Macar 1989: 63-114 and Renou I 2 ff.

495 dghniya (nom. f. sing.) from dghniya- “cow”, from *a-g’n- iia/d: a-subtractive + root ghn/han- “to kill” :

“the one not to kill”.

496 Scil. wood, to honour Agni.
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gravana tirdbva abbi caksur adbvarim
yebhir vihaya abhavad vicaksanal
pathab sumékam svadbitir vananvati

The first Angira sings here from birth; the raised stones looked on the sacrifice, stones thanks to which the
shining becomes vigorous; the place is well-established, the axe appropriates*”.

vdnanvati: locative masculine singular
Gerpner: 11 291 “Holzbesitzer”

>1: nominative feminine singular
OLDENBERG 1912: 57 n. 3 “schnedig”

3 sing. present indicative
PiscHEL in PiscHeL-GELDNER 1889-1901: 111, 204: “fillt (Baume)”

What in fact emerges clearly in comparison between the passages quoted is that in the first three
attestations the term is employed as an adjective applied to gods or “divine” powers (on the role
of the “powers” and functions as autonomous entities in the Vedic world, see Gonpa 1981: 1 64
ff. and in particular 1957%), while in the last two it is somehow applied to or at any rate
associated with the axe (svddbiti-).

Beyond this little is certain, and proceeding with our analysis we will endeavour to make clear,
also in visual terms, the range of possibilities opening out. The interpretations offered in the case
of vdnanvat- differ from both the grammatical and semantic points of view (cf. AiGr: 112 §80
y and §713 y). There are two questions to consider.

1. The first, at the semantic level, is a matter of the root to which the term vdnanvat- is to be
traced, or in other words

a- whether this derivative is to be traced to vdna- (“wood” “tree”, “forest™), as is done
by GeLpNER, who sees it as an adjective with suffix —va(n)t-.

b- or whether it is to be considered a derivative of the verb root van- / van'-.

The first three attestations suggest the latter of these hypotheses, not only on account of the
difficulty of associating “wood” with Usas or mati-, but above all because the function taken on
by vdnanvat- at the three points mentioned seems to be meant to evoke that of the present
participle of the verb van- (vanvan-) which is employed in most of the attestations with absolute
value, becoming a divine attribute (cf. 2.21.2; § 29.9 and 6.12.4), often in contrast with dvata-
(6.16.20; 6.18.1; 9.89.7; 9.96.8 and 11). Vdnanvat- appears, then, to be a form “enhanced” by
repetition from the participle vanvan-.

2. The second, more strictly morphological question is, at this point:

a- whether vdnanvat- may not be an adjective derived with suffix -va(n)t, as conjectured
by OrpeneerG (1912: 57 n. 3) and Grassmann (1875 [ed. 1996: 1208]), who denies the possibility
of a verbal form, there being no similar attestations for the purpose of comparison, and as also
argued by Renou (IIT 103 n. 3¢), who conjectures the existence of a *vanan- allomorph of vinas-
in relation to *vanar (cf. ahdn/abds < *ahar), also to be traced in the substantive vdnana.
However, this proposal entails some difficulties in interpretation of the latter two attestations,
compelling Rexou (XIII 82) to trace vdnanvati to vdna- in stanza 8 102.9, and OrpengerG (1912:

497 Cf. previous note.
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57 n. 3) to read in both occurrences vdnanvati instead of vdnanvati.

b- Thus there is room for the hypothesis that we have here a verb form (cf. also
BonTtLNnGk-RotH 1855-1875: 669-670) vdnanu-, which appears in the first three attestations in
the present participle and in the last two in the indicative present, 3 person singular, with
svddhbiti- as subject. This interpretative proposal calls for further consideration on how such a
verb form came about.

Pischel (Piscrer-Geroner 1889-1901: IIT §22, 198-204) conjectures a
denominative from *vananii- = rad. van + -anu- suffix, in analogy with krandanii nadani
nabhani vibbhanjani and, starting from “auf etwas losgehen” as Grundbedeutung of the verb
van- proposes translation of the two attestations with “fallt”, conjecturing a semantic shift
recalling the shift Schmidt proposed for the Avestan verb van-; this hypothesis was previously
mentioned in analysis of the desiderative forms of the verb root, precisely on account of the
outward movement they also seemed to show.

- Another morphological hypothesis may lie in contemplating a verb formation
beginning directly from the root van- in which the suffix of the stem of the present is “doubled”,
or rather using both the suffixes with which the two stems of the present of the basic level root,
and so conjecturing a form *van- a- no/nu-.

Surveying the range of possibilities we are faced with like a map, almost, there is clearly no
decisive evidence in favour of either of the hypotheses. The translations of the five passages given
above follow, in the case of the first three stanzas, the hypothesis that here, at the semantic level,
we have a parallel, extended form of vanvan-, while for the last two support is found in the
hypothesis argued by PiscuEL (ibid.), with which, from the semantic point of view, the hypothesis
argued in this work shows some affinity. What appears evident in the last two attestations, which
are moreover the most difficult to explain, is the choice made by the poet to use the root van- /
van'-, a choice that must surely depend on an evocative intention, through paronomasia
exploiting the homophonic connection between the verb and noun roots.

Analysing this last group of derivatives, a significant stumbling block lies, as we have seen, in
the difficulty in detecting decisive evidence to determine the meaning. With regard to the first
two substantives, the fact that the attestations are isolated cases is crucial, leaving no room for
comparison. Turning, then, to the other two derivatives, what we seem to have here is the
intention to expand the word with a number of suffixes, as we began to see in the case of
vdanivan. In the case of vdnanvat-, this intention combines with the evocative play previously
noted in the use of the adjective vanin- which, quite explicitly, is also present among the
attestations of the verb root. Let us take a stanza that seems to be a perfect example: in 6.6.3, in
fact, the image is of fire eating wood and the poet uses the two homophonic roots to create with
juxtaposition of vdna and vananti, that phonetic play we discuss before, here even more readily
to be appreciated.

6.6.3 vi te visvag vatajiitdso agne
bhamasab sSuce Siicayas caranti
tuvimraksdso diviya ndvagva
vdna vananti dbysata rujantah

Stirred on every side by the wind*®, oh shining Agni, your shining flames move in all directions, destroyers*”,

498 vatajitdso (nom. m. pl.) from vatajiita-, compound tatpurusa the second member of which is a passive past
participle (vata- “wind” + juta- < root ju- “to drive ahead, hasten”) cf. Wirrnney 1888: §1273.
499 tuvimraksasab (nom. m. pl.) from tuvimraksik- compound karmadharaya (tuvi- “much” + mraksak- “that

destroys”), note the sound value of this term.
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like the divine Navagva®®, appropriate the wood breaking it with force.
vananti: indicative present 3“ pl., I/ VI class

GeLpNer: 11 98: iiberwinden
Rexou: XIII 40: triomphent

IV.1.2 Post-Rgvedic occurrences

Within this second group there is a subdivision according to type of the occurrence: to try to
understand the presence of the meaning “to desire” and the distribution of the derivatives along
the different linguistic strata we have divided into three type of attestations: derivatives that
occur only in Rgvedic quotations (§IV.1.2.1), derivatives that occur both in Rgvedic quotations
and non-RV quotations —i.e. non-Rgvedic mantras and Brahmana passages—(§IV.1.2.2),
derivatives that occur only in non-RV quotations (§IV.1.2.3).

IV.1.2.1 Derivatives that occur only in RV quotations
a) vanas-
KauB 26.10

26.10 ayahi vanasa sabeti dvipadva avadavadvai prathamasyabno riapam

‘Come hither with vanas’ is made of two padas, it has the word hither, indeed what contains the word ‘hither’
is a symbol of the first day.

vdnasa: instr. n. sing.
Kerra 1920: 501 “beauty”

Vedic Web:
Mantra: RV 10.172.1a

Rite

Agnistoma, the chandomas: the 7" and 8" days of the dvadasaha rite. Here the suffix g- is here
explained as the connection between this hymn and the first day.

JS 1.46.7 = Kau$ 443

1.46.7 = 443 4 yahi vanasa saba gavab sacanta vartanim yad udhabhih

Come here together, on the act of having enter the circle of the rite, the cows follow the course of the chariot
when they are with full udders.

500 Family of mythical priests, named among the Fathers, connected, like the Angiras, to Indra in the myth of
the cows of Panis cf. MacponeLL 1898: §55B.
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vdnasa: instr. n. sing.

Vedic Web:
Mantra: RV 10.172.1a

Rite
Agnistoma, the chandomas: the 7% and 8" days of the dvadasaba rite. Here the suffix a- is here
explained as the connection between this hymn and the first day.

b) vanivan-

The only occurrence is MS 4.14.8: 227, 9-10, quoting RV 10.47.7 that we have analysed
within the RV occurrences of the primary derivatives. See above § 3.1.1.

c) vanty-

KS 8.17: 203,21-22

8.17 svastdye vajibhisca pranetassim yin mabirisd asdtsi pitrvib / rayé vantaro brhatdssyamasmé astu bhdiga
indra prajavan //

For a good fortune, when you, o driver, sit with the steeds near to many large refreshments, may we be those
who appropriate a wide richness, O Indra, let the part rich of offspring belong to us.

vantarah: nom. masc. pl. of vanty-

Vedic Web:
Mantra: RV 3.30.18

d) vaniis-

J§ 3.1.7 =KauS IL.5

JS 3.1.7 =KauS IS hinvand hetfbbir yatd a vajam vaji akramit / sidanto vaniiso yatha //

Incited by the inciters, held, the racer leapt on the prize of victory, so that those who wished to appropriate it
found themselves seated.

vaniisah: nom. m. pl. of wvaniis

Vedic Web:
Mantra: RV 9.64.29; KauS IL.5.
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AVS 20.30.1

20.30.1 prd te mahé viddthe samsisam hdri prd te vanve vaniiso haryatdm mddam / ghyrtdm nd yo
haribhiscaru sécata a tva visantu hdrivarpasam girab

May I invoke in the great meeting [rite]’°! your two steeds, I appropriate for my self the intoxicating drink
dear to you who desire to appropriate it which, pleasant as clarified butter, together with the golden ones®®,
pours out; the chants should arrive to you who have the colour of gold.

vanve pra: ind. pres. 1% sing. A VIII cl.
Sayana: praydce

vanisab: gen. masc. sing. of vaniis-

Vedic Web:
Mantra: RV 10.96.1; TB 2.4.3.10-(11); TB 3.7.9.6.

Rite
Mantras to be recited in the Atiratra.

AVS 20.143.3
20.143.3 k6 vam adya karate ratihavya iitdye va sutapéyaya varkaib / rtdsya va vaniise pirviyaya ndmo
yemané asvind vavartat

Who, now, offering libations, shall sacrifice to you with hymns for protection or for drinking soma, or (who)
will turn you here, o A$vin, paying homage to the one who wishes to appropriate the Cosmic Order?

vanise: dat. masc. sing. of vaniis-

Vedic Web:
Mantra: RV 4.44.3.

Rite

Mantras to be recited in the Atiratra as paridhaniyasastrayaja, the final verses of the litany recited
by the hotr.

IV.1.2.2 Derivatives that occur both in RV quotations and in non-RV quotations
a) vanusya-

RV mantras

501 As to the exact meaning of viddtha- as already a ritual fest or just as social meeting, see Gonpoa 1992: VI/1
310-337, Kuper 1974: 129-132 and OvpexeerG 1900: 608-611.
502 “The golden” are the drops of Soma.
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JS 3.36.8 = Kau§ 11.483

]S 3.36.8 = KauS 11.483 avyo vare pari priyo harir vanesu sidati / rebho vanusyate mati //

The beloved steed*® sits on the [pieces of] wood, all around the threads of wool***; he who prays wishes to
have enter the circle of the rite thanks to the poetic work’®.

vanusyate: ind. pres. 3" sing. A of the denominative vanusya-

Vedic Web:
Mantra: RV 9.7.6.

TS§2.5.12.2-3t

2.5.12.2t indravaruna yuvim adbvariya nab //
3t visé janaya mdhi Sdrma yachatam / dirghdprayajyum dti yo vanusydti vaydm jayema ptandsu didhyab //

O Indra and Varuna extend over our sacrifice, over the tribe, over the people great protection; whomsoever

wishes to appropriate the man who perseveres in sacrifices, those who have bad visions, may we conquer
them in battles.

vanusyati: ind. pres. 3" sing. of the denominative vanusya-
Kerra 1914: 204 “is fain to overpower”

Vedic Web:
Mantra: RV 7.82.1; MS 4.12.4: 187,1-2.
Prose: TS 2.3.13.

Rite

Darsapiirnamasesti, mantras to be recited by the hotr for the Kamyesti for one long diseased and
for one desiring life.

MS 4.12.4:187,1-2

4.12.4 indravaruna yuvim adbvariya no visé janaya madbi sdrma yachatam / dirghdprayajyumdti yé vanusydti
vaydm jayema pitandasu didhyab //

O Indra and Varuna extend over our sacrifice, over the tribe, over the people great protection; whomsoever

wishes to appropriate the man who perseveres in sacrifices, those who have bad visions, may we conquer
them in battles.

vanusyati: ind. pres. 3" sing. of the denominative vanusya-

Vedic Web:

503 The horse of the sacrifice.
504 In these first two pdda what is described is the place where the sacrifice is being performed; the threads of
wool were used to filter the juice obtained by squeezing the soma plant.

505 On the meaning of mati- “poetic thought expressed” (< root man- from which also mdnas-) cf. Gonpa
1963; Macar 1989: 63-114 and Renou 12 ff.
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Mantra: RV 7.82.1; TS 2.5.12.2-3t.
Prose: TS 2.3.13.

Rite

Darsapiirnamasesti, mantras to be recited by the hotr for the Kamyesti for one long diseased and
for one desiring life.

MS 4.14.18: 247,13-14

4.14.18 imé turdm marito ramayantimé sahab sihasa anamanti / imé samsam vanusyato nipanti guri dvéso
draruse dadbanti

These Marut halt the rapid, bend the force of force, these protect prayer from those who wish to appropriate
it, bring about heavy hostility for the envious.

vanusyatab: pres. part. (abl. m. sing.) of the denominative vanusya-

Vedic Web:
Mantra: RV 7.56.19; TB 2.8.5.6.

Rite
Kamyesti, mantras to be recited on the sacrifice to the Maruts of a cow that has brought forth
only once. Anuvakya verses.

KpS 48.13

48.13 yo nab sanutyo abhidasadagne yo antaro mitramaho vanusyat / tamajarebhirvysabbistava svaistapa
tapistha tapasa tapasvan //

He who, far away, may attack us, oh Agni, he who, nearby, wants to appropriate us, oh you who have the
greatness of Mitra’®, with your bulls that never grow old, make him burn, O you who burn more than all,
with fierce heat, you have fierce heat.

vanusyat: subj. pres. 3" sing. of the denominative vanusya-

Vedic Web:
Mantra: RV 6.5 4.

AB 1.10

1.10 sed agnir agnimr aty astv anyan sed agnir yo vanusyato nipati’’ty ete

This Agni here may be over those other Agnis, this Agni here who protects from those who desire to

506 To be noted between Agni as sacrificial fire and Agni associated with Mitra (with the “Pact”) a division of
tasks symmetrical to the contraposition between the distant enemy (sdnutyab) and the enemy nearby (dntaro
vanusyat): for both Agni is invoked, but with different function and attributes.

507 sed agnir yo [...] nipati =RV 7.1.15a.
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appropriate.

vanusyatah: pres. part. (abl. masc. sing.) of the denominative vanusya-
Kerra 1920: 114 “from the foe”

Vedic Web:
Mantra: RV 7.1.15a

Rite
Within the introductory sacrifice of the Agnistoma, invitatory and offering verses for the
oblation to Agni Svistakrt. The Svistakrt is an offering that makes the sacrifice perfect.

TB 2.8.5.6

2.8.5.6 viksabsu rukma ipasisriyanab / vi vidyito nd vyrstibhi rucanab | dnu svadbham adyudhair
yacchamanahs®® fyd vab $drma sasamanaya santi /| tridbatini dasise yacchata_adhi | asmdabbyam tani maruto
viyanta / rayim no dhatta vrsanab suviram®® / imé turdm mariito ramayanti / imé sahdb sibasa anamanti /
imé $amsam vanusyaté nipanti®' //

‘Gold ornaments are on the breast’!, fitting closely, glittering, shining like with the excellent swords*'2,
brandishing weapons willingly’ “Those shelter, which you have for the zealous, grant them threefold to the
worshipper, o Maruts, spread those out for us, give us, o bulls, a richness consisting of warriors’ “These
Maruts make the quick stop, these bend the greatest strength, these protect the praise from who desires to

appropriate it’.

vanusyatdh: pres. part. (abl. masc. sing.) of the denominative vanusya-

Vedic Web:
Mantra: RV 1.85.12; 7.56.13; .19; MS 4.14.18: 247,13-14.

Rite

Kamyesti, mantras to be recited on the sacrifice to the Maruts of a cow that has brought forth
only once.

non-RV mantras

JS 1.35.5 = KauS 336

JS 1.35.5 = KauS 336 yo no vanusyannabhidati marta ugana va manyamanasturo va / ksidhi yudha savasa va
tam indrabhi syama vrsamanas tvotah //

508 vdksahsu [...] ydcchamanab = RV 7.56.13b-d.

509 ya [...] suviram = RV 1.85.12.

510 imé [...] = RV 7.56.19-c.

511 The breast of the Maruts as it is clear with regard to the end of the preceding paragraph which is the first
pada of the stanza 7.56.13.

512 vyrsti- (RV reads vrstibhi “through the rain”) is the proper name of an excellent like a sword or a spear.
Misra glosses ayudhavisesair vyrstyakhyair visesena rocamandb.
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The mortal, who, desiring to appropriate, is after us®'3, thinking to be powerful®'* or quick, destroy him in the
battle or with the strength, may we overcome him, o courageous, Indra, through your help.

vanusyan: part. pres. (nom. masc. sing.) denominative of vanus
Benrey 1848: 229 “kriegeslustig”
Narten 1963: 61 “anfeindend”

Vedic Web:

4]

b) vdaniyas-

RV mantras

MS 4.12.6: 195,16-17

4.12.6 pratiryajadbvam asvina binota / nd saydmasti devaya djustam / utanyé asmddyajate vicayah / pitrvab
purvoydjamanovdaniyan//

Sacrifice in the early morning! Set in motion the Asvin. The evening, unpleasing, is not the time to seek the
gods: also another, other than us, sacrifices and dawns whenever’' early in the morning there is the sacrificer:
it is he who appropriates more than others.

vdniyan: nom. masc. sing. of vaniyas-

Vedic Web:
Mantra: RV 5.77.1-2; TB 2.4.3.13.

Rite
Soma sacrifice. Kamyesti sacrifice.

TB2.4.3.13

2.4.3.13 indragahi prathamé yajiiiyanam®'® / ya te kakiit siikyta ya vdristha / ydya sasvat pibasi madhva
urmim / tdya pabi prd te adbvaryurasthat / sinte vdjro vartatam indra gavyib’' / prataryija vibodhaya /

513 abbidati, Benrey 1848: 229 “nachstellt” and in the note 5 “abbidati = asmakam adattvanyebhyo dadatiti
arthab (SvC.)”; the commentator gloss the verb with da “to give”, using the form dadati, which indeed is ind.
pres. while dati should be a subj. root aor.; moreover the current meaning of the verb doesn’t seem to fit the
context, and the twisting interpretation is rather doubtful. The form abbidati could also be understood as ind.
pres. from da- “to divide” which could suggest an action whose result is not quite fair for the receiver, but
indeed da doesn’t seem to be used that way elsewhere. Not feeling able to reach an entirely certain conclusion,
I settle for translating as “to be after so”, following Benfey’s interpretation. See also Narten (1963) with
regard to the relation between abhida- and abhidbasati.

514 ugana, EWAia: II 211 “machtvoll [...] auch -2 Nom Sing”, cf. also Pischel in PiscHeL-GeLbNER 1889-1901: 11
192.

515 The repetition of a term can take on a distributed value, to be understood in this case as “every time that”
cf. WrrnNey 1888: §1257.

516 indragahi [...] yajniyanam = RV 6.41.1d.

517 ya [...] gavyub = RV 6.41.2.
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dsvina véda*'® gacchatam / asyd somasya pztaye”) / pratarydvana prathama yajadhvam / purd

grdbraddrarusah pzbatbah / pratarhz yajidmasvina dadhate / prasamsanti kavayah purvabha;ah’z‘) /
prataryajadbvam asvina hinota / nd saydmasti devayd djustam | utanyé asmddyajate vicayab / pirvab
purvoydjamanovdniyan®®' //

Come here, o Indra, as the first of the those worthy of worship, your mouth with which, well arranged,
widest, you drink always again the wave of the sweet drink*??, with it drink! The adhvaryu has stood up, the
clubs, o Indra, desirous of cows, should come with; wake up those yoked early, the Asvin should come here,
give to drink with this soma; they should drink before the illiberal vulture, they indeed perform the sacrifice
early at morning, the poet-seers pray those receiving the first share; ‘Sacrifice in the early morning! Set in
motion the Asvin. The evening, unpleasing, is not the time to seek the gods: also another, other than us,
sacrifices and dawns whenever’? early in the morning there is the sacrificer: it is he who appropriates more
than others.

vdniyan: nom. masc. sing. of vaniyas-

Vedic Web:
Mantra: RV 1.22.1; 5.77.1-2; 6.41.1d-2; MS 4.12.6: 195, 16-196,2.

Rite

Darsapurnamasesti. Upahoma mantras, subsidiary mantras for an additional offering within the
Mitravindesti, here addressed to the hotr and the Asvin.

non-RV mantras

AVP(K.) 19.38.16

19.38.16 kavir yajiiasya pra tanosi pantham <na>kasya prsthe abhi didhyanab / yena havyam vahasi
devaduta itab praceta amuto vaniyan//

The sage stretches the path of the sacrifice on the back of the firmament, towards the shining ones, whereby
you carry the offering, as messenger, hence attentive, thence with more gain.

vdniyan: nom. masc. sing. of vaniyas-

Vedic Web:

Mantra: cf. TS 3.5.5.3.

Keith commentary on the corresponding TS section: “Curiously enough the other texts have no
parallel”. The only one, we have to add, is in AV tradition.

518 Aufrecht reads dsvinav ébhd as RV 1.22.1.

519 prataryija [...] pitdye = RV 1.22.1.

520 prataryavana [...] pirvabbdjab = RV 5.77.1; MS 4.12.6: 196.1-2.

521 prataryajadbvam |[...] vaniyan = RV 5.77.2.

522 mddhbu- could be milk, honey, the soma, it is a sweets or a sweet drink, cf. EWAia: IT 302-303

523 The repetition of a term can take on a distributed value, to be understood in this case as “every time that”
cf. WitnNey 1888: §1257.

134



IV. “To desire”: a Synchronic Analysis

AVP(K.) 19.40.11

19.40.11 svadiyasi suraya lavana carur madhura / gobhyo vaniyasi ca me //
The salt is more sweet than the wine, it is agreeable, pleasant and more desirable than the cows for me.

vaniyasi: nom. fem. sing. of vaniyas-

Vedic Web:
1%}
svadob svadiyasi bhava madbhormadbutara bhava AVP.8.12.3. (referred to the sura).

IV.1.2.3. Derivatives that occur only in non-RV quotations

a) vanusvat-

The term vanusvat- is an hapax in Brahmanas and Samhitas. The RV 1.44.11c stanza reads
manusvat- The interchange between m- and v- is already an old Indo-Aryan phenomenon, and
especially the roots man- and van- interchange a number of times already in the Rgvedic text.
Therefore, this occurrence should maybe be considered a wrong writing for manusvat-.

TB 2.7.12.6

2.7.12.6 divi sravo dadhire yajiityasab / ndkta ca cakriir usdsa viripe / kysndm ca varnamarundm ca samdhuh
/ tvam agna adztyasa asyam [ tvam jibvam sucayascalemre kave /| tvawm ratisaco adhvaresu sascire | tvé devi
havir adanty dhutam // ni tva yajiidsya sadhanam / dgne hotaramrtvijam / vanusviddeva dhimahi
prdcetasam / jirdm dutdm dmartyam’** /|

Those who is worthy of worship have set the sound in the sky and combined the nights with the wheel of
morning and night, the two variegated colour, the black and the reddish colour; the Adityas, blazing, have
done (sacrificed) you, o Agni, the mouth, your tongue, o inspired sage; they, liberal in gifts, have served you in
the sacrifices, through you, o god, they eat the sacrificed oblation; may we deploy you, the stick/success of the
sacrifice, o Agni, you as hotr sacrificing at proper time, o god vanusvat, you as attentive, quick and immortal
messenger.

vanusvdt: voc. masc. sing. of vanusvat-

Vedic Web:
Mantra: cf. RV 1.44.11c reads manusvat instead of vanusvat.

Rite
Sava, a one-day Soma sacrifice for the fulfilment of a defined desire, implying also an Abbiseka,

in this case the sava is performed for attaining offspring. Mantras to be recited when sprinkling
the sanctified fluid.

b) vani-

According to Grassmann 1875 [ed. 1996: 1209] vdni- “Heischen, Begehren, Wunsch” occurs

524 ni tva [...] dmartyam = RV 1.44.11, RV manusvat instead of vanusvat.
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only in these passages of the Atharvaveda Samhitas, while in the Rgveda Sambita it is present
only within the compound upamati-vini etc.

AVS 5.7.2

5.7.2 ydm arate purodhatsé piirusam parirapinam / ndmas te tdsmai krnmo ma vanim vyathayir mama //

The calumnious’ man that you make the Purohita, o Arati®?, to this one of you we pay the homage may
> H] p g¢,
you do not cause my desire/earnings to fall.

vanim: acc. masc. sing. of vani-
Whrtney 1905: 232 “winning”

Vedic Web:
Mantra: AVP 7.9.2

Rite

The verses are used in the nirrtikarman with an offering of rice-grains and in other rites. The
hymn as a whole an euphemistic offering of reverence to appease Arati “Miserliness” (see also
note to the translation).

AVS 5.7.3

5.7.3 prd no vanir devikyta diva naktam ca kalpatam / dratim anuprémo vaydm ndmo astv drataye //

Let the earnings/desire made by the gods prosper for us by day and night, we follow Arati, homage be to
Arati.

vanir: nom. masc. sing. of vani-
Whrtney 1905: 232 “winning”

Vedic Web:
Mantra: AVP 7.9.4.

Rite
See above.

AVS 5.7.6

5.7.6 ma vanim ma vicam no virtsir ubbdv indragni a bharatam no vdsini /sdrve no adyd ditsanté ‘ratim
prati baryata //

525 As to the actual meaning of parirapin- and the different explanations of the possible paradoxical intention
within the pada, see GRIFFITHS (2009: 335-336) whose translation has been followed here also. The noun is
clearly connected with the root-noun paririp- and the verbal root rap- “to talk”.

526 Arati is one of the personification of evil qualities, that are to be found especially in the Atharvaveda, it
means “miserliness, failure”, on the word drati- see Kurer 1961-62: 50 n. 10 “the negative power which
detains the gifts of the nether world” as antagonist to prramdbi- “the cosmic power of present-giving”.
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Do not wish to vanish®?” our desire/earnings, nor our speech, let both Indra and Agni bring us goods; all those
who wants to give to us today, let them welcome Arati.

vanim: acc. masc. sing. of vani-
Whrtney 1905: 233 “winning”

Vedic Web:
Mantra: AVP 7.9.8.

Rite
See above.

AVS 12.4.11

12.4.11 yd enam vanim aydnti tésam devdkrta vasa | brabmajyéyam tad abruvan yd enam nipriyaydte //

The cow made by the gods is of those who go to the appropriation of her, when someone keeps her in his
own possession, they call it oppression of Brahmans.

vanim: acc. masc. sing. of vani-
Whrtney 1905: 695 “winning”

Vedic Web:
AVP(K.) 17.17.1.

Rite
The cow as belonging only to the Brahman. The verses are not used in the ritual manuals, except
once, where they have to be spoken by the giver of a cow after sprinkling it.

AVP 7.9.2

7.9.2 yam arate purodhatse purusam *parirapinam | namas te tasmai kypmo ma vanim mama vivyathab //

The calumnious’?® man that you make the Purohita, o Arati, to this one of you we pay the homage, may you

do not cause my desire/appropriation to fall’?’.

vanim: acc. masc. sing. of vani-
GrirriTHs 2009: 335 “earnings”

Vedic Web:
Mantra: AVS 5.7.2.

Rite
Hymn to appease Arati, see AVS 5.7.2. As to the whole hymn, see also Grirrrras 2009: 334,

527 virtsir, inj. -is aor. of the desiderative form of vi- rdh-. The whole pada is clearly not well preserved, see also
AVP 7.9.8.

528 As to parirapin- and Arati, see note on AVS 5.7.2.

529 vivyathah, red. subj. aor. with a causative meaning. See also Grirritrs 2009: 336.
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AVP 7.9.4

7.9.4 pra no vanir devakyta diva naktam ca sidbyatu / aratim anupremo vayam namo st arataye //

Let the appropriation/desire made by the gods be successful for us by day and night, we follow Arati, homage
be to Arati.

vanir: nom. masc. sing. of vani-
GrirriTHs 2009: 338 “earnings”

Vedic Web:
Mantra: AVS 5.7.3.

Rite
See above.

AVP 7.9.8
7.9.8 ma vanim ma vacam no *virtsir ugrav indragni na bhajatam vasuni /sarve no ,dya ditsanto aratim prati
haryata //

Do not wish to vanish’ our desire/appropriation, nor our speech, let the terrible Indra and Agni grant®! us
goods; all those who wants to give to us today, let them welcome Arati.

vanim: acc. masc. sing. of vani-
GrirriTHs 2009: 342 “earnings”

Vedic Web:
Mantra: AVS 5.7.6.

Rite
See above.

AVP(K.) 17.17.1

17.17.1 ya enam vanim ayanti tesam devakytd vasa / vrabmajyeyam tad avruvan ya enam nu priyayate//

The cow made by the gods is of those who go to the appropriation of her, when someone does not treat her
kindly*®, they call it oppression of Brahmans.

vanim: acc. masc. sing. of vani-

Vedic Web:
AVS 12.4.11

530 virtsir, inj. -is aor. of the desiderative form of vi- rdh-. The whole pada is clearly not well preserved, cf.
Grirrrtas 2009: 342-343.

531 Bhattacharya edits adhi dipsanto instead of adbhya ditsanto, on the problematic desiderative participle of
dabh- “to injure” and how it entered the transmission, see GrirritHs 2009: 343.

532 The second half of the pada is not clear, after Barret edition, it can be speculated that vrabmajyeyam can be
read as brabma® and avruvan as abruvan; nu priyayate is very questionable: priyaya- “mit Liebe behalten”
(PW) can also be regarded as wrong reading for nipriyaya-, cf. in AVS 12.4.11.
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¢) vanya-

As to this derivative, we find it indeed in two passages that are repeated in the texts of the
different schools: in one case it is clearly connected with the wood or the forest (vanin-) and we
find this passage in TS 4.5.6.1i-k; MS 2.9.6; KS 17.14; KpS 27.4; VS 16.34 . While in the other
attestation, which occurs nearly the same in TS 5.5.9.1-2f; MS 2.13.12 and KS 40.3, the
meaning is more doubtful, and indeed Keith translates it with “desirable”; nonetheless, it could
possibly mean “the one abiding in the wood”. If we settle for considering also this second case
as connected with vdna- “wood”, then this derivative should fall out of our investigation. The
occurrence in AVS 6.20.3, although is not matching any of the preceding passages, can be
positively reckoned among those connected with vdna- - vanin, as long as the adjective is
referred to a disease, which is reddish, makes pale and is by no means “desirable”. It is worth to
be noticed that in the Rgveda Sambita this adjective occurs only once meaning “wooden” (RV
9.97.45 sémah suté dbarayatyo nd bitva sindbur nd nimndm abhi vajy aksab / a yonim vinyam
asadat punandb sam indur gobbir asarat sam adbhib //), characterising the vessel where the soma
goes, here referred to as yoni.

TS 5.5.9.1-2f

5.5.9.1 dgna udadhe ya ta isur yuva nama taya no myda tdsyas te ndmas tdsyas ta tipa jivanto bhityasama |
dgne dudbra / gahya / kimsila / vanya ya ta isur yuvd nama tdya no myda tdsydas te ndmas tdsyas ta vipa
/wanto bhityasma / pdiica va eté 'gndyo ydc citaya udadhir evd nama pmthamo dudhrdh // [2f] dvitiyo gdhyas
trtiyah kimsilds caturthé vanyab paficamds tébbyo yad abutir nd jubuyad adbvaryim ca ydjamanam ca prd
dabeyur yad etd abutir jubdti bhagadbéyenaiviinaii chamayati nartim archaty adbvaryiir nd ydjamanas |

O Agni, ocean, with your arrow, named the young, be gentle to us, homage of this to you, may we continue
to exist living upon this of you; o Agni the violent, the unfathomable, the gravelly, the one abiding in woods;
with your arrow, named the young, be gentle to us, homage of this to you, may we continue existing living
upon this of you; indeed these five Agnis are the layers, the first is named the ocean, the second the violent,
the third the unfathomable, the fourth the gravelly, the fifth the wooden (one abiding in the wood), if he
would not offer the oblations to them, they would burn the adbvaryu and the sacrificer (yajamana), if he
offers these oblations, he indeed appeases them with the share, the adhvaryu doesn’t fall in pain neither the
sacrificer.

2x vdnyab: nom. masc. sing. of vdnya-
Kerra 1914: 448 “desirable”

Vedic Web:
Mantra: cf. MS 2.3.12: 162,6-8; KS 40.3: 237,10-11.

Rite
Agnicayana. Mantras and brabmanas for the five oblations to the five Agnis.

TS 4.5.6.1i-k

4.5.6.1i-k ndmo vinyaya ca kdaksyaya ca | némah sravaya ca pratisravaya ca Il

Homage to the one abiding in the wood, and to the one abiding in the shrubs, homage to the sound and to
echo.
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vdnyaya: dat. masc. sing. of vdnya-
Kerra 1914: 358 “him in the wood”

Vedic Web:
Mantra: MS 2.9.6: 125.7; KS 17.14: 257,11-12; KpS 27.4 135,2-3; VS 16.34.

Rite
Agnicayana. Mantras of the satarudriya litany, for the offerings on the fire to Rudra.

MS 2.9.6: 125.7

2.9.6 ndmo vinyaya ca kdaksyaya ca ndmab sravaya ca pratisravaya ca l/

Homage to the one abiding in the wood, and to the one abiding in the shrubs, homage to the sound and to
echo.

vdnyaya: dat. masc. sing. of vdnya-

Vedic Web:
Mantra: TS 4.5.6.1i-k; KS 17.14: 257,11-12; KpS 27.4 135,2-3; VS 16.34.

Rite
Agnicayana. Mantras of the satarudriya litany, for the offerings on the fire to Rudra.

MS 2.13.12: 162,6-8

2.13.12 ydva dyava vima éva dbdabh sdgarah suméko ‘gne kabyagne kimsilagne dudbrigne vanyigne kaksyd
ya td isuryuvd nama tdya vidhema tdsyai te ndmas //

Just like the first half of the moon, the dark half, the uma*¥, the year, o Agni, o unfathomable’* Agni, o
gravelly Agni, o violent Agni, o Agni of the wood, o you abiding in the shrubs, your arrow, named the young,

with this we worship you, homage to this of you.

vanyagne: voc. masc. sing. of the compound vanyagni

Vedic Web:
Mantra: cf. TS 5.5.9.1-2f; KS 40.3: 237,10-11.

KS 17.14:257,11-12

17.14 ndmo vdnyaya ca kdiksyaya ca ndmo dundubbyaya cahananyaya //

Homage to the one abiding in the wood, and to the one abiding in the shrubs, homage to the kettle-drum and
to the one beating (the drum).

vdnyaya: dat. masc. sing. of vdnya-
533 tma-, EWAia: 1225 “etwa: Flachs [...] Weiteres bleibt unklar”.

534 kabyagni = gabyagni one of the epithet of Agni, probably connected with gdhana EWAia: 1 481 “Abgrund,
Tiefe, Versteck” and gah- EWAia: 1 486 “eindringen, eintreten”, cf. also durgdha.
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Vedic Web:
Mantra: TS 4.5.6.1i-k; MS 2.9.6: 125,7; KpS 27.4: 135,2-3; VS 16.34.

Rite
Agnicayana. Mantras of the satarudriya litany, for the offerings on the fire to Rudra.

KS 40.3: 237,10-11

40.3 agne dudhragne kabyagne kimsilagne vanyagne kaksya ya ta isuryuva nama tasyai te vidhema taya nah
pahi tasyai te svaha I/

O Agni, o violent Agni, o unfathomable®*S Agni, o gravelly Agni, o Agni of the wood, o you abiding in the
shrubs, your arrow, named the young, this of you we worship, protect us with it, blessing (svaha) to this of

you.

vanyagne: voc. masc. sing. of the compound vanyagni

Vedic Web:
Mantra: cf. TS 5.5.9.1-2f; MS 2.13.12: 162,6-8.

Rite
(%)

KpS 27.4: 135,2-3

27.4 namo kaksyaya ca vanyaya ca namo dundubhyaya cahananyaya ca //

Homage to the one abiding in the shrubs , and to the one abiding in the wood, homage to the kettle-drum
and to the one beating (the drum).

vanyaya: dat. masc. sing. of vdnya-

Vedic Web:
Mantra: TS 4.5.6.1i-k; MS 2.9.6: 125,7; KS 17.14: 257,11-12; VS 16.34.

Rite
Agnicayana. Mantras of the satarudriya litany, for the offerings on the fire to Rudra.

VS 16.34
16.34 ndmo vinydya ca kdksyaya ca ndmah Sravdya ca pratisravaya ca ndma asisendya casvirathaya ca
ndmah suraya cavabbedine ca //
Homage to the one abiding in the wood, and to the one abiding in the shrubs, homage to the sound and to
echo and homage to the one with swift arrows and with a fast chariot and homage to the hero and to the

splitting one.

vdnyaya: dat. masc. sing. of vdnya-

535 kahyagni = gabyagni one of the epithet of Agni, probably connected with gdhana EWAia: 1 481 “Abgrund,
Tiefe, Versteck” and gah- EWAia: 1 486 “eindringen, eintreten”, cf. also durgdha.
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Griffith in Arya 1999: 230 “him in the wood”

Vedic Web:
Mantra: TS 4.5.6.1i-k; MS 2.9.6: 125,7; KS 17.14: 257,11-12; KpS 27.4: 135,2-3.

Rite
Agnicayana. Mantras of the satarudriya litany, for the offerings on the fire to Rudra.

AVS 6.20.3

6.20.3 aydm yo abhisocayisnir visva ripani hdrita kynési / tdsmai te 'runaya babhrive ndmah kyrpomi
vdnyaya takmdne //

You here who burning make every shape get pale yellow, to this here, to you, the reddish, the brown the
disease abiding in the wood we pay homage.

vdnyaya: dat. masc. sing. of vdnya
Wartney 1905: 295 “woody”

Vedic Web:
(%)

Rite
Against the disease takmadn.

d) vantu-

This derivative is an hapax legomenon and we must consider here the noun maniu-, as long
as the corresponding Rgvedic stanza 9.73.6 reads mdntavab; as we said also with regards to
another hapax, vanusvat-, the interchange between the roots man- and van- is particularly
frequent already at the Rgvedic level. Moreover, this word occurs in a mantra whose general
sense is not clear at all, and this makes quite difficult to understand the context and speculate on
the meaning of the derivative; indeed the translation of the whole stanza is after Grirrrras 2009:
138.

AVP 6.11.3

6.11.3 pratnan manat pari ye sambabhuvub / slokavantab saumanasasya vantavab / apanaksaso badhira
abhasata- / -rtasya pantham na taranti duskytab //

Those renowned ones who have assembled from the old building, the winners (?) of favour — the blind, the
deaf ones have stayed behind, the evil ones do not cross the path of order.

vantavah: nom. masc. pl. of vantu-
Grirrrras 2009: 138 “the winners”

Vedic Web:
Mantra: cf. RV 9.73.6 reads mdntavab instead of vantavab.
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Rite

Hymn for safe entrance to the altar ground, for a throughout analysis of the hymn, see GrirriTHs
2009: 132-134. The stanza 3 is anyway particularly difficult, as long as it has no parallel in AVS
nor in the srauta-texts and, unlike the stanzas 1 up to 5, it doesn’t contain material that could
match with other liturgical passages.

IV.1.3 Analysis of the nominal derivatives

We begun this survey with the question whether the semantic field of desire was present in the

nominal derivatives. In the Rgvedic occurrences we did not find any trace of this sense. Looking
back to the first part of the chapter and the first derivatives we analysed, the situation looks
rather differentiated and we may say that there is all the more justification for the attempt to
trace back the senses and values underlying the meanings taken on by the various terms with a
fair degree of clarity. These sense and values can in all cases be seen to follow on from those
identified for the verbal root, like “to dominate” in vaniis- and vanusya-, or “to possess — to
conquer” in the two verbal objectives (vdniyas- and vdnistha-) or the ritual action of “having
enter the circle of the sacrifice” in some senses of the two most frequent derivatives, as indeed in
the adjective vanii-. Once we mapped a similar semantic distribution for the primary derivatives
in the Rgveda Sambita as that of the verbal root, we still miss the meaning “to desire”: that
seems to imply that this sense was not conveyed in the nominal derivatives.
With regard to the post-Rgvedic attestations, the first thing to be noticed is that some derivatives
are to be found only in passages quoting the Rgvedic stanzas like the noun vanas-, the nomen
agentis vanty- and also the term vanivan-. As to the the adjective vaniis-, though we find it only
in Rgvedic quotations, yet we can spot its denominative vanusya- which is used also in an non
Rgvedic mantra in Samavedic Samhitas, and in both cases it conveys the same meaning as in all
other occurrences (“to wish to appropriate”). The only derivative that is more frequent (two
times out of three) in non Rgvedic quotations is vaniyas-: we find it twice, in both cases in the
nineteenth book of the Atharvaveda Paippalada, clearly conveying the idea of appropriation as
in AVP(K) 19.38.16 where it substitutes saniyan in the corresponding mantra of the Taittiriya
Sambita (TS 3.5.5.3). Therefore, except for some doubtful cases, we may say that these
derivatives are employed exactly as in the Rgvedic occurrences. With regard to the derivatives
that are not to be found in the Rgveda Sambhita, the possibility to speculate cannot go much
further on. In fact, two terms out of four are hapax legomena and the third one is vanya, which
is probably to be taken out of consideration, as long as we settle for considering it as always
connected with vdna- “wood”. The last derivative is vani-: this noun is employed in four stanzas
which are to be found identical in both Atharvaveda Samhitas. Though Grassmann 1875 [ed.
1996: 1209] suggests for vdni- “Heischen, Begehren, Wunsch”, both Whitney and Griffiths
translate it with “earnings”; indeed in all the occurrences it can be translated both ways and it is
indeed not possible to settle for one or the other option.

To sum up, here, once more, we have the evidence that the semantic field of desire is almost
absent in the primary derivatives. Only in few cases it can be speculated as a possible meaning,
besides, these occurrences are either quite controversial or they belong to the Atharvavedic
anthologies; from them we cannot endorse the hypothesis of a nominal development of the
meaning “to desire”. The only noun that clearly conveys this idea is vamad-, that seems to stand
alone among all the other attestations of the root van- / van'-. Finally, we may conclude that the
sense of desire was not mainly conveyed by nominal stems. In the last part of this chapter we
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will verify the hypothesis we speculated upon at the beginning of the work (§II.3), that is if “to
desire” represent a synchronic meaning of the verbal root that survived only in a parallel
linguistic tradition attested only in the Atharvavedic texts.

IV.2 The Atharvaveda: Diastratic Evidences on van- / van'-

Considering the few hints on the presence of the semantic field of desire within the primary

derivatives of van- / van'-, we will analyse here the attestations of the verb within the
Atharvaveda school. Indeed we find occurrences of it only in the Samhitas, in the Saunaka and
Paippalada recensions. This group of texts represents a different tradition from that of the texts
met so far; though the extant texts of this school are clearly a young product, they contain data
that can be traced back to a period even older than that of the Rgveda Sambita. Both Samhitas
are of considerable age, but the differences in certain mantras cannot be declared to be earlier or
later in one or the other sakha. Many studies have been carried on about this subject®¢, and in
particular, there is a on-going stream of research with regards to the Paippalada recension, due
to the discovery of some Oriya manuscripts of the Paippaladin school’¥.
As we said at the beginning of this work, materials from different social groups are collected in
the Atharvavedic texts. They are not concerned with the classical public cults, and moreover,
they do not only represent the priestly class which was responsible for all the Vedic canon.
Therefore, these texts cannot be mapped into the Brahmanical ritual development because they
stand somehow outside the classical liturgical tradition to which all other texts belong.The so
called vratya-element is one of the most interesting example: whether we consider this group
following the interpretation of Falk or that of Heesterman,**® it seems quite reasonable to
speculate that they did represent -though at different degrees- a part of the society that was
neglected by almost all the other Vedic literature and their presence has been clearly stated and
even sustained only in the Atharvavedic texts. Indeed, these texts could grant us different
informations about the use of the verb van- / van'-, involving a different social and linguistic
cross-section.

IV.2.1 Atharvaveda Occurrences

Here follows the complete list of occurrences of van- / van'- in the Atharvaveda Samhitas, first
those of the Saunaka recension and after those of the Paippalada. Within both groups the
attestations are divided between Rgvedic mantras and non-Rgvedic mantras as in the paragraphs
§II1.2.1;.2 entailing the post-Rgvedic attestations of the verbal root.

RV mantras

The text of the Atharvaveda Sambhita, Saunaka recension (AVS), is after Atharva Veda Sanbita.

536 See BLoomrieLp 1899; WritNEy 1905 and more recently WitzeL 1997: 275-283. See also Parrora 1983, 2012
for the different waves of migrations.

537 See, among others, Buartacarya 1997 and 2008; Zeunoer 1999; Grirrrths-ScumiepcHeN 2007 and GRIFFTHS
2009.

538 Faik 1986 and HeestermaN 1962. See also Vassiikov 1995.
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Herausgegeben von R. Roth und W.D. Whitney, zweite verbesserte Auflage besorgt von Dr. Max
Lindenau, Ferd. Diummlers, Berlin, 1924 and Atharvaveda (Saunaka) with The pada-patha and
Sayanacarya’s Commentary, edited by Vishva Bandhu, Vishveshvaranand Vedic Research
Institute, Hoshiarpur, 1960.

The text of the Atharvaveda Sambhita, Paippalada recension (AVP), is after Paippalada-Sambita
of the Atharvaveda. Volume one, consisting of the first fifteen Kandas, and Volume two,
consisting of the Sixteenth Kanda. Critically edited from palmleaf manuscripts in the Oriya
script discovered by Durgamohan Bhbattacharyya and one Sarada manuscript, ed. by Dipak
Bhattacharya, The Asiatic Society, Calcutta, 1997 and 2008, or, for the Kandas seventeenth to
twentieth after The Kashmirian Atharva Veda, ed by L.C. Barret, 1905-1940. The Kashmir ms.
readings are indicated by K.

Note.

The stanza 20.127.14 of AVS (quoted in Vishva Bandhu within the occurrences of van-) has not
been taken into consideration. Although the Visvha Bandhu edition reads in 20.127.14.c
vanadadhbidhvano” this pada seems corrupted. Bloomflield (Vedic Concordance) reads as the

other manuscripts: do cano dadhisva no giro.
The stanza 1.19.4 of the AVP reads

esam yajiiamuta varco dade bharebham rayasposamuta vittanyagne /
sapala asmaddhbare bhavantittame deva jyotisi dbattanemam //

and K. is quite corrupted, Barret supplied the words with the corresponding Saunaka (AVS
1.9.4). Only the Sarada ms reads varco vaneyam in a. Therefore this attestation, though given in
Vishva Bandhu, has not been taken into consideration.

The stanza AVP 8.9.8= K. 8.9.7 (again quoted in Vishva Bandhu within the occurrences of van-)
has also not been taken into consideration. Although the Kashmir ms reads sadam vanati, this
pada seems corrupted. The Bhattacharya edition reads siram vahati.

gaunaka occurrences
AVS 20.22.2

20.22.2 ma tvd miird avisydvo mopahdsvana d dabban /
makim brahmadviso vanab //

539

May not trick you away®® the vehement mura**’, nor who laughs at you, never let enter in the circle of

539 d dabhan, subj. aor. or inj. 39 pl., cf. EWAia: I 694 and Horemann 1967: 243; as to the different meanings of
the root dabh-, and the form dambhdyati, we follow InsLer (1969). According to his work, there could be a
verbal theme dambhdya- buid on the adjective dabbrd- (by analogy with randbdyati : radhrd-) therefore not
connected with dabh-; for the verbal root he suggests three meaning, the first being is “to trick” “persuade
through deceive”; the translation Inster (1969: 22-3 “trick away (from us)”) proposes for a dabh- seems to
catch a common worry of Vedic men, that the enemies or the ‘heretics’ may drive away the gods with their
presence.

540 This noun seems to be referred to a group of people that falls apart the Brahmanic religion, so to say,
representing the ‘heretics’, a meaning which is not too far from the idea of mistake (“some who fails”) as
suggested by Peca Conti 1982-83: 41-51. The meaning of this term is although not clearly established for all
the occurrences.
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sacrifice’*! the brahma-haters’*.

vanab: inj. pres. 2™ sing. I-VI cl.

Sayana: “ma vanah ma bhajetah”

Gerpner: 1T 362 “vorziehen”

Renou: XII 77-8 N. 13 “n’attire pas a toi”

Micron 1980: 270 “get”

Goto 1987: 284 “finde Gefallen”

HorrmanN 1967: 87 “liebe”. He also speculates the thematization of an ancient root aorist that would then
convey a prohibitive-preventiv meaning: “finde nicht Gefall an”

InsLer 1969: 22-3 “do not long for”

Vedic Web
Mantra: RV 8.45.23; SV 2.82.

Rite

Atiratra, a form of Soma sacrifice mainly to Indra.

This stanza is the one we have already found when we analysed the ritual meaning within the
Rgveda Sambitd, and we have noticed that in this case the others meaning given for the verb
van- (to win, to desire) were quite not matching the context of the verses.

AVS 20.30.1

20.30.1 prd te mahé viddthe sSamsisam hari prd te vanve vaniiso haryatdm mddam /
ghrtam nd yo hdribhiscaru sécata a tva visantu hdrivarpasam girah //

May I invoke in the great meeting [rite]** your two steeds, I appropriate for my self the intoxicating drink
dear to you who desire to appropriate it which, pleasant as clarified butter, together with the golden ones™*,
pours out; the chants should arrive to you who have the colour of gold.

prd vanve: ind. pres. 1+ sing. A VIII cl.
Sayana: “pra vanve prayace”
Geroner: 1T 304 “habe Gewinn”

vanisah: gen. masc. sing. from vaniis
Sayana: “Satruhimsakasya yacyamanasya va”
Gerpner: 11T 304 “Eifrigen”

Vedic Web
Mantra: RV 10.96.1; TB 2.4.3.10-(11); TB 3.7.9.6.

Rite
Atiratra, a form of Soma sacrifice mainly to Indra.

541 This binary structure makim van — dvis can be compared with the antinomy good-evil that can be traced
allover the thought of Zarathustra as a leitmotiv of the Gathas._

542 Here the term means not only “holy formula” (Tumeme 1952: 91-129), but is already referring to the wider
implications as “universal principle” and spirit of the whole; for a bibliography on this term, see Gonoa 1950.

543 As to the exact meaning of viddtha- as already a ritual fest or just as social meeting, see Gonpa 1992: VI/1
310-337, Kuper 1974: 129-132 and OvpexeerG 1900: 608-611.

544 “The golden” are the drops of Soma.
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AVS 20.35.15

20.35.15 as/md' idu tydddnu dayyesam éko yid vavné bbiirerisanab /
praitasam sirye pasprdbhandm saiivasvye siisvimavad indrab //

To this one may it be given back’ that**® what he, the lord of the abundant, the only one between them, has
appropriated; Indra protected Etasa’’, the soma presser’*, who fought in the horse race, Sarya being present.

vavné: ind. perf. 1 sing. A VIII cl.
Gerpner: [ 79 “errungen hat”
Renou: XVII 25 “a gagné”
Wirzer-Goto 2007: 115 “gewonnen hat”
Sayana: yacitavan “to ask”

Vedic Web
Mantra: RV 1.61.15.

Rite
Madyhamdinasavana (the middle pressing of the soma) in the Aptoryama sacrifice, a
development of Agnistoma.

AVS 20.67.1

20.67.1 vandti bi sunvin ksdyam pdrinasab sunvané bi sma ydjaty dva dviso devanam dva dvisab /
sunvand it sisasati sabdsra vajy dvrtab /
sunvanayéndro dadaty abbivam rayim dadaty abbhuvam //

Indeed who presses the soma appropriates an abode of abundance, indeed who presses the soma for himself
get rid of the enemies of the gods by means of a sacrifice, rid of the enemies; this who presses soma for
himself desires to win, thousand times unchecked winner; to who presses the soma Indra gives a efficacious*®
treasure, efficacious.

vandti: ind. pres. 3 sing. VIII cl.
Sayana:@
GeLpNer: [ 187 “gewinnt”
Renou: XVII 48 “gagne”
WirzeL-Goto 2007: 249 “gewinnt”

Vedic Web

545 Dayi, from da-, ind. aor. 3" sing. passive, without augment, conveying an injunctive aspect cf. MACDONELL
1916: §155 and Wartney 1888: §844.c.

546 Tydd, (acc. n. sing.) from syd-, the dimostrative pronoun here refers to what is peculiar to Indra: the soma.

547 As to the contest between Surya and Etasa and Indra’s help, see MacponeLL- Kerra [1912] 1995: 1 120; Etasa
could also be the horse of Indra, a horse of variegated colour (éta- (m.f.n.) “of variegated colour”.

548 susvi-, indeed “pressing out”.

549 abhivam (acc. m. sing.) from abbii- (m. f. n.) < root bbi-, “present”, PW: “tiichtig, wirksam?”, as a continuos
presence that comes every time in to existence and is efficacious.
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Mantra: RV 1.133.7.

Rite
Prsthya sadaha, a group of rites consisting of one Agnistoma, two Ukthya, one Sodasin and one
more Ukthya.

AVS 20.75.3

20.75.3 ad it te asyd viryasya carkiran madesu vrsann usijo yad avitha sakhiyaté yad avitha /
cakdrtha karam ebhyab pftanasu pravantave /
té anyamanyam nadyam sanisnata Srdvasydntah sanisnata //

Thereupon may they commemorate your heroic deed in exhilaration, o bull, when you protected the Usij**°
who attend you as friend, when you protected; for them you did the action, for them to appropriate you in
the battles, for you they gain one river after another going to the glory, they keep gaining.

pravantave: inf. dat., cf. Wrirney 1888: §982.a
GeLpner: 1 185 “den Sieg gewinnen”
Renou: XVII 46 “gagnent”
WirzeL-Goto 2007: 246 “gewinnen”
Sayana:@

*The prefix pra is used only here and in RV 10.96.1b, which is quoted in AVS 20.30.1. In that case the
man appropriates the soma, which is the drink of Indra, who indeed by means of this magic plant performs
heroic deeds. As there the men pra-van- the soma that gives strength, imitating Indra, in the same way here
the USij pra-van- Indra who makes them stronger. Indeed Indra is the god that both armies address before the
battle: to whom Indra may grant his favour, that is the winner. Here van- expresses the idea of making
someone else enter into a circle of friendship, and that is a peculiar feature of the relationship between Indra
and his sakhi: “they appropriate you and therefore they are your mates”.

Vedic Web
Mantra: RV 1.131.5.

Rite
Prsthya sadaha, a group of rites consisting of one Agnistoma, two Ukthya, one Sodasin and one
more Ukthya.

AVS 20.143.2

20.143.2 yuvdm Sriyam asvina devdtd tam divo napata vanathab $icibbib /
yuvor vapur abhi piksah sacante vibanti yat kakubaso rithe vam //

You, o As$vin, among gods, appropriate this beauty**' with your powers, o sons of the sky, the nourishments
follows your your form when the tall horses**? pull your chariot.

550 The term is usually used as epithet os the sacrificer as well as of Agni (cf. EWAia: I 234-5), Geoner (I 185)

suggests it is the name of a priests family.

551 $ri “beauty, grace, light”, is here the splendour of the light of the sun and the dawn, coming right after the
chariot of the Advin.

552 kakubdsab (nom. m. sing.) kakubd- (m. f. n.) “lofty, prominent, tall” from kak:ibh- “peak”, cf. MACDONELL-
Kerra [1912] 1995 : 1131.
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vanathab: ind. pres. 2" du. I-VI cl.
GeLpNer: 1476 “habt Gewinn”
WirzeL-Goto-Scarrata 2013: 191 “liebt”
Sayana:@

Vedic Web
Mantra: RV 4.44.2.

Rite
Atiratra.

AVS 6.126.1

6.126.1 tipa svasaya prihivimutd dyém purutrd te vanvatam visthitam jdgat /
sd dundubbe sajurindrena devairdiraddaviyo dpa sedba satrun //

Fill with roaring the earth and the heaven, let the creatures scattered in many places appropriate for
themselves for you / of you; o drum, o you, at the same time together with Indra and the gods, drive away the
enemies, farther than far.

vanvatam: impv. pres. 3% pl. A VIII cl.

WharrNey 1905: 375 “win”; Whitney translates “let them win for the scattered living creatures”,
commenting that the translation is “according to the reading of our text”. In the RV mantra the living
creatures are the subject of the sentence, and they think, commemorate (manutam) the drum; I think here also
the meaning should be maintained, van- meaning perhaps something different as “to win”. To be noticed that
in this case the verb is used for the second time with the genitive.

Sayana: vanutam sambhajatam | vana sana sambhaktau

Vedic Web

Mantra: RV 6.47.29; AVP 15.11.9; VS 29.55; TS 4.6.6.6a MS 3.16.3: 187.8 (sam instead of sa);
KS Asvamedha grantha 6.1: 111 174,5-6. All the mantras read manutam instead of vanvatam. In
AVP Bhattacharya edition “tena sunutam”.

Rite
To the drum: for success against the foe.

Non-RV mantras
Saunaka occurrences
AVS 1.34.4

1.34.4 mddhorasmi mdadbutaro madighanmddbumattarab /
mamit kila tvim vanab $akham mdadbumatimiva //

I am sweeter than the sweet, possessing more sweet than the Madugha plant, may you desire me indeed as a
branch full of sweet.

vdnab: subj. pres. 2" sing. I-VI cl.
Wartney 1905: 35 “shalt thou be fond (?van)”
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Sayana: sambhbajeh “to share, to join in” and he regards the plant as also addressed in the final padas.

Vedic Web
Mantra: AVP 1.55.4.

Rite
Love-spell with a sweet herb. In Kausika Sutra is used for superiority in disputation and in
nuptial ceremonies.

AVS 4.15.10

4.15.10 apamagnistanitbhib samvidand ya 6,sa/dhindmadhipd/ babhiva /
sd no varsam vanutam jatdvedah prandm prajabbyo amjtam divds pdri //

This Agni united with the bodies of the waters who has become the king of the herbs, he, the Jatavedas,
should appropriate for us the rain, the breath for the offspring, the immortality>>® (amyfta) from the sky.

vanutam: impv. pres. 3* sing. A VIII cl.
Whitney 1905: 174 “win (van)”
Sayana: prayacchatu “to stretch forth, to present, to grant”

Vedic Web
Mantra: AVP 5.7.8.

Rite
This hymn is used to get abundant rain. This and stanza 11 are used specifically with oblations
to Agni and Prajapati in expiation of the portent of inundations, see WxrrNey 1905: 172.

AVS 4.15.15

4.15.15 kbanvakha i khaimakha i mddbye taduri /
varsam vanudhvam pitaro marutam mdna icchata //

O Khanvakha, o khaimakha, in the middle o Taduri***! appropriate (for yourselves) the rain, o fathers, seek
the spirit>>s of the Marut!

vanudhvam: impv. pres. 2™ pl. A VIII cl.
WhrtNey 1905: 175 “won”
Sayana: “prayacchata”

Vedic Web
(%)

Rite

553 Sayana paraphrases “amgtam” with “amytatvaprapakam”, it is not the immortality but rather what leads to
it; as to the connection between amyta- and ambrosia, see Lazzeront 1998: 65-80.

554 These are names of female frogs. During the hymns the beings invoked for bringing the rain are the Marut,
Agni, Prajapati, Parjanya, Varuna and, at the end, these female frogs (vss. 14-15).

555 mdnas- means “thought” “mind”. Wrrtney (1905: 175) translates it as “favour”, but maybe here is meant
the spirit of the Marut, that is needed to get the rain.
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This hymn is used to get abundant rain.

AVS 5.4.3-4

5.4.3 asvaitho devasddanast;tfyasydmito’ divi /
tatramytasya ciksanam devab kisthamavanvata //
[4] hiranydyi naviracaraddbivanyabandhana divi /
tatramyftasya piisyam devab kiisthamavanvata //

The holy fig tree, seat of the gods, is in the third heaven from here; there the gods appropriated (for
themselves) the appearing (the image)**® of immortality, the kustha plant.

The golden boat with golden bands moved about in the heaven; there the gods appropriated (for themselves)
the blossom of immortality, the kustha plant.

2x avanvata: ind. impf. 3" pl. A VIII cl.
WarrNey 1905: 227 “won”
Sayana @

Vedic Web
Mantra: = AVS 6.95.1

Rite

This hymn is dedicated to the plant kustha, that is invoked against a fever (takmdn). The plant is
described as born in the north, in the mountain and brought down to men. These verses are
connected with the divine aspect of the plant, and in this section (st. 3-5) the word “gold” is
repeatedly used. In the last part the attention is on the man that has to be healed by the plant.

AVS 5.20.9

5.20.9 samkrdndanab pravadd dhysniisenab pravedakidbabudha gramaghosi /
Sriyo vanvand vayunani vidvankirtim bahiibbyo vi hara dvirajé //

Roaring drum’’, with bold army, making known in many directions, sounding among men, appropriating
glory (power), knowing the ways**%, do distribute>*” the glory to many in the battle of the two kings.

vanvandb: part. pres. nom. m. sing. A VIII cl.
Whrtney 1905: 256 “winning”
Sayana:@

Vedic Web
Mantra: cf. AVP 9.27.9

Rite
Hymn to the war drum. This hymn is quoted by Kausika Satra in a battle rite, for infusing terror

556 As to the meaning of caksanam in this context, see also RV 1.170.4 tatramytasya cetanam.

557 pravadd-, PW: “einen Laut von sich gebend: Trommel.”

558 For vayund as “path” but also “way, art” see Pischel in PiscHeL-GELDNER (1889-1901:1295-308) 297 “die
Arten des Kampfes”, and EWAia: IT 510.

559 vi hara, impv. pres. 2" sing. is referred to the drum mentioned in the first part within a metonymy for the
fighting armies.
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into a hostile army and in Vaitana Satra with beating of a drum in a sat#ra sacrifice.

AVS 6.9.3

6.9.3 yasam nabbir arébanam bydi samvinanam kytdm gavo ghytdsya matdro ‘mum sdm vanayantu me [/

Whose navel is a kissing®?, in whose heart there is the subduing /charming (the mutual fondness), let the
cows, mothers of the clarified butter, make her there love me.

sdm vanayantu: impv. pres. 3" pl. of the causative vanaya-
Werrney 1905: 288 “conciliate”
Sayana vastkurvantu “make fascination-subduing”

Vedic Web
Mantra: AVP 2.90.4

Rite
To win a woman’s love. The whole hymn is used together with 6.8 to bring a woman under one’s
control.

AVS 6.82.1
6.82.1 dgdchata dgatasya nama grhnamyayatih /
indrasya vrtraghné vanve vasavdsya satdkratob //

I take the name of the arriving, of the arrived, of the one who is coming near; I appropriate for myself (the
name) of Indra, the Vrtra-slayer, the one related to the Vasu, the one with hundred skills.

vanve: ind. pres. 1* sing. A VIII cl.

Wrrtney 1905: 342 “win”, and considered indrasya as object of the verb and noticed the construction of
van- + gen. as elsewhere unknown and of doubtful meaning.

Sayana: aham abhimataphalam yachami

Vedic Web
Mantra: AVP 19.17.4 rajiio instead of vanve.

Rite

To obtain a wife. The hymn is used by Kausika Sutra in a kamya rite by one desiring a wife, and
in nuptial ceremonies. It consist in 3 stanzas, and Indra is addressed to assign the wife by means
of his golden hook (antkusa).

AVS 6.95.1-2
6.95.1 asvatthé devasddanastrtiyasyamito divi /

560 aréhana, Sayana explains it with gsvadaniyam “something to be enjoyed by tasting”, cf. rib- “to lick, to
kiss™.
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tatramyftasya caksanam devah kisthamavanvata //
[2] hiranydyi nasiracaraddbiranyabandhana divi /
tatramytasya pispam devah kisthamavanvata //

The holy fig tree, seat of the gods, is in the third heaven from here; there the gods appropriated (for
themselves) the appearing (the image)*! of immortality, the kustha plant.

The golden boat with golden bands moved about in the heaven; there the gods appropriated (for themselves)
the blossom of immortality, the kustha plant.

2x avanvata: ind. impf. 37 pl. A VIII cl.
Wharrney 1905: 350 “won”
Sayana @

Vedic Web
Mantra: =AVS 5.4.3-4

Rite

For relief from disease with kustha. It is included in the same passage of 5.4, and these two
stanzas are exactly the same as 5.4.3-4 except for puspam instead of pusyam, whereas both
words mean “flower, blossom” and the Sanskrit writing in this case could be misleading (as also
in 5.4.4, some manuscripts read puspam). In the third and last stanza the plant is addressed as
young, as coming from the snowy mountain and it is asked to relieve man from disease.

AVS 7.103.1

7.103.1 kG asya no drub6 'vadyavatya sinnesyati ksatriyo vdsya ichan /
k6 yajndkamah kd u purtikamah k6 devésu vanute dirghdm ayub //

Who will lead us out of this disgraceful harm (offence — harmful situation)? the ksatriya (the king) seeking
after an increasing wealth? who, the one desiring the sacrifice or that desiring the reward, who appropriates
a long life-time among the gods?

vanute: ind. pres. 3 sing. A VIII cl.
WHITNEY 1905: 462 “wins”
Sayana: sambhajate | vana sana sambhaktau

Vedic Web
Mantra: AVP(K.) 20.3.5.

Rite
For betterment. Probably a Brahman seeking employment. atmadaivatam (worshipping one’s self
— having one’s self as god?).

AVS 8.2.13
8.2.13 agnéste prandmamyjtadayusmato vanve jatdvedasah /
ydtha nd risya amgtah sajiurdsastdtte kynomi tddu te samydbyatam //

I appropriate (in myself) for you the breath from Agni, the immortal, the long lived, the Jatavedas, so that
you may not be hurt and at the same time be immortal, that I make for you, let that be accomplished on your

561 As to the meaning of caksanam in this context, see also RV 1.170.4 tatramytasya cetanam.
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behalf.

vanve: ind. pres. 1% sing. A VIII cl.

WhrrNey 1905: 478 “win”

Sayana: ydce (for Sayana is even not achieved, it is still a asked). It is very clear here that the meaning of
van- conveys an idea of passage, rather than a posses, as it is also pointed out by the occurrences in the RV
where Agni takes (van-) goods in order to held them down to men.

Vedic Web
Mantra: AVP 16.4.3.

Rite

To prolong someone’s life. Together with hymn 8.1 is used in the upanayana ceremony, and vss.
12-13 are specifically prescribed in case of family quarrel.

The hymn is a pray against death and diseases in a very concrete way (food and drink as poison-
less) but still connected with cosmological powers etc.

AVS 9.1.14

9.1.14 madbu janisiya madhu vamsistya /
pdyasvan agna agamam tdm ma sam syja varcasa //

May I generate honey, may I appropriate honey; o Agni, I have come here full of milk, mix this me with the
splendour (varcas).

vamsisiya: opt. aor. 1% sing. A sigmatic aorist (-sis)
Whrtney 1905: 520 “may I win”
Sayana:o

Vedic Web
Mantra: AVP 16.33.4.

Rite

To the honey-whip (madbumati kdsa). In Vaitana Sutra it accompanies the mixing of soma in
the Agnistoma rite. It is reckoned to the varcasya gana. The madbumati kasa is in RV 1.22.3;
1.157.4; Oldenberg (1894: 209) thinks it refers to the morning dew, cf. MacponeLL 1898: §21.
The hymn is a description and extoll of the honey-whip that is also compared to an embryo.

AVS 12.1.58

12.1.58 ydd vadami madhumat tad vadami ydd tkse tdd vananti ma /
tvistiman asmi jutiman dvanyan hanmi dodbatab //

What I speak, I speak it sweet; what I see, (is) that they desire me; shining I am, being impetuous I smite the
others that are violent (fierce).

vananti: ind. pres. 3“ pl. I-VI cl.
WrrtNey 1905: 671 “win”. He translates the final part of pada b “that they win (? van) me”
Sayana:@

Vedic Web

154



IV. “To desire”: a Synchronic Analysis

Mantra: AVP 17.6.5 vadantu instead of vananti.

Rite

To the earth. It is used in ceremony for giving firmness to the building (vastospatya), or for safety
from earthquake. The whole hymn is extolling the earth while asking, in the final verses, all kind
of goods and protection, especially from enemies.

AVS 12.2.36

12.2.36 ydt kysdte ydd vanute ydc ca vasnéna vinddte /
sdrvam mdrtyasya tdn nasti kravyac céd dnirahitab //

What one ploughs, what one appropriates and what one finds by paying, all that is not of a mortal if the
flesh-eating one is not taken away.

vanute: ind. pres. 3" sing. A VIII cl.
Wrarrney 1905: “wins (van)
Sayana:@

Vedic Web
Mantra: @ — AVP has the same hymn (17.33) but this stanza is missing.

Rite

The flesh-eating and the householder’s fire. It is used in ceremony of preparing the house fire.
The hymn deals with all the moments of this procedure with much of attention and the author is
not extolling the god Agni, but he is rather worried that something may disappoint the fires, the
ritual and the non-ritual ones.

AVS 12.3.53

12.3.53 varsdm vanusvapi gacha devamstvacé dbiamdm pdryit pataydsi /
visvdvyaca ghytapystho bhavisyantsayonirlokdmiipa yabyetam //

Appropriate the rain, also, reach the gods, make the smoke fly up from the hide; you who are going to
embrace all’*?, to have the back shining with ghee, you of the same origin, go up to that world.

vanusva: impv. pres. 2" sing. A VIII cl.
WarrNey 1905: 692 “win”
Sayana:@

Vedic Web
Mantra: cf. AVP(K.) 17.41.3

Rite
Cremation as sacrifice, sava ceremony. The hymn often refers to two people, Whitney suggests it
might be the husband and the wife.

562 visvdvyaca is usually referred to Aditi, cf. in this hymn st. 12-13. In this stanza the person addressed is
probably the corpse, the body of the dead man, that will become as Agni -usually described as ghrtaprstho-
and Aditi. He will go reach the other world and he is sdyonib, that is he has the same origin.
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AVS 16.9.4

16.9.4 vasyobhityaya vasuman yajié visu vamsisiya vasuman bhityasam vdisu mdyi dbehi //

For the increasing wealth, the sacrifice is rich in goods, may I appropriate goods, may I be rich in goods, put
goods in me.

vamsisiya: opt. aor. 19 sing. A sigmatic aorist
WarrNey 1905: 803 “may [ win (van?)
Sayana:@

Vedic Web
(%)

Rite
Paryaya (a regularly recurring series of formula, especially in the atiratra) the ninth.

AVS 20.132.6-7

20.132.6 ugrdm vanisddatatam //
[7] nd vanisadanatatam //

May he desire it’** powerful and stretched; may it not desire it un-stretched.

2x vanisdd: subj. aor. 3" sing sigmatic aorist
Sayana:@

Vedic Web
(%)

Rite
The hymns concerns the preparation and use of some instruments, as a lute, a drum and a nest.

Paippalada occurrences
AVP 1.55.4

1.55.4 madhumanmama nisanam jaghanam madbumanmama /
mamit kila tvam vavanah sakbam madbumatimiva //

Full of sweet is my bottom’** full of sweet are my hips, may you have desired me indeed as a branch full of

563 Scil. kulaya, ‘nest’ which is mentioned in the preceding pdda: kitlayam krnavaditi.

564 As to the interpretation of the word nisanam as “the bottom”, it is a conjectural effort to explain this
hapax. The conjectural hypothesis is the i.e. root *h,eb;s, (see EWAia: I 181) plus the prefix #i- and the krt-
suffix -ana, which is used to create denominatives (cf. AiGr: I1 2 ): *ni Has-ana > *ni Hs-ana (zero grade)>
*ni-hs-ana (therefore no cerebralization of the following sibilant and the lengthening of the previous vowel) >
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sweet.
vavanah: subj. perf. 2™ sing. I-VI cl.

Vedic Web
Mantra: cf. AVS 1.34.4cd vanab instead of vavanab (K. sam atikrtvan: instead of mamit kila
tvam).

Rite
A love-charm.

AVP 2.33.1

2.33.1 adhna vana hyda vana mukhena jibvaya vana /
prapina payasa vana //

Let you desire with the breast, let you desire with the heart, let you desire with the mouth, with the tongue,
let you desire with the swollen out / overflowed vital fluid*.

4x vana: impv. pres. 2™ sing. I-VI cl.
ZeHNDER 1999: 92 “liebe”

Vedic Web
(%)

Rite
Hymn of love.

AVP 2.90.4

2.90.4 yasam nabhir arebanam hydi samvananam krtam gavo ghrtasya mataro ‘miim sam vanayantu me //

Whose navel is a kissing®®, in whose heart there is the subduing /charming (the mutual fondness), let the
cows, mothers of the clarified butter, make her there love me.

sdm vanayantu: impv. pres. 3rd pl. of the causative vanaya-
ZeaNper 1999: 197 “zugeneigt machen”

Vedic Web
Mantra: AVS 6.9.3.

Rite
To win a woman’s love, cf. AVS 6.9.3.

nisana, instead of the regular ni.dsana > nyasana. I owe much of this hypothesis to Rainer Kimmig, who gave
me important and decisive suggestions.

565 The etymological pun with the root pyai- involves the verb prapyai- and the derivate noun payas-, the fluid
that has swollen up and then has flowed, cf. EWAia: II 83 “Milch, Milchstrom (ubertragen auch ‘Saft, Samen,
Lebenskraft’ u.a.)”.

566 aréhana, Sayana explains it with gsvadaniyam “something to be enjoyed by tasting”, cf. rib- “to lick, to
kiss”.
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AVP 5.7.8
5.7.8 apamagnistanubhib samvidano ya osadhinamadhipa babhuva /
sd no varsam vanutam jatavedah pranam prajabhyo amytam divas pari //

This Agni united with the bodies of the waters who has become the king of the herbs, he, the Jatavedas,
should appropriate for us the rain, the breath for the offspring, the immortality®’ (amyta) from the sky.

vanutdam: impv. pres. 3* sing. A VIII cl.
Lusotksy 2002: 34 “let get”

Vedic Web
Mantra: AVS 4.15.10.

Rite
Hymn for abundant rain.

AVP 5.37.8

5.37.8 vanve te putram pari devatabhyo anu manyantam marutab prsnimatarab /
garbhas tva dasamasyab pra visatu kumaram jatam piprtam*ss upasthe //

“I appropriate for myself a son from the divinities, let the Marut, sons of Préni, approve; let the embryo of
ten months enter into you, let these two protect the child born in the lap.””

vanve: ind. pres. 1* sing. A VIII cl.
Lusotsky 2002: 133 “ask”

Vedic Web
(%)

Rite
Hymn for the birth of a son.

AVP 7.15.5

7.15.5 annena pranam vanute tiro dbatte paridhanena yaksmam
hiranyamasvam gam dadat kynute varma daksinam

He appropriates for himself the breath by means of the food, he removes the sickness by means of the
garment, may he grant-pay (granting) a cow, a golden horse, he makes for himself the ritual fee (daksina) a
shelter.

vanute: ind. pres. 3" sing. A VIII cl.
GRIFFITHS 2009: 406 “gains”

567 Sayana paraphrases “amftam” with “amrtatvaprapakam?”, it is not the immortality but rather what leads to
it; as to the connection between amyta- and ambrosia, see Lazzeront 1998: 65-80.

568 piprtam, impv. pres. 3* du. (K. reads piprtat) since py- is always active, it may refer to Agni and Prajapati or
to Aditi and Prajapati who are mentioned in the preceding verses.
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Vedic Web
%]

AVP 9.27.9

9.27.9 samkrandanab pravedo dbrsnusenah pravedakydbabudha gramaghosi /
Sreyo vanvano vayunani vidvankirtim babubhyo vi bhaja dviraje //

Roaring drum’®, with bold army, making known in many directions, sounding among men, appropriating the
better position, knowing the ways’”°, do distribute’”! the glory to many in the battle of the two kings.

vanvanab: part. pres. nom. m. sing. A VIII cl.

Vedic Web
Mantra: cf. AVS 5.20.9

AVP 16.4.3
16.4.3 agneste pranamamytadayusmato manave jatavedasab /
yatha na risya amytah sajirasastatte kynomi tadu te samydbyatam //

I comprehend for you the breath from Agni, the immortal, the long lived, the Jatavedas, so that you may not
be hurt and at the same time be immortal, that I make for you, let that be accomplished on your behalf.

K. reads vanave instead of manave.
AVS reads vavne.

Vedic Web
Mantra: AVS 8.2.13.

AVP 16.33.4

16.33.4 madhu janisiya madbu mamsisiya /
payasvanagna agamam tam ma sam syja varcasa //

May I generate honey, may I perceive honey; o Agni, I have come here full of milk, mix this me with the
splendour (varcas-).

AVS reads vamsisiya instead of mamsisiya.

Vedic Web
Mantra: AVS 9.1.14

569 pravedo, wrong reading for pravadd-, PW: “einen Laut von sich gebend: Trommel.”
570 For vayund- as “path” but also “way, art” see Pischel in PisceL-GeLoner (1889-1901: 1295-308) 297 “die

Arten des Kampfes”, and EWAia: IT 510.
571 vi bhaja, impv. pres. 2™ sing. is referred to the drum mentioned in the first part within a metonymy for the

fighting armies.
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AVP(K.) 17.41.3

17.41.3 varsam vanisvapi gaccha devams tato dbumam pari utpatayami /
visvavyaca visvakarma svargas sayonim lokam upa yahy etam //

Appropriate the rain, also, reach the gods, make the smoke fly up from here; you embracing all’”2,
accomplishing everything, going to heaven, you of the same origin, go up to that world.

AVS reads vanusva (impv. pres. 2™ sing. A VIIIcl.) instead of vanisva. Barret reads vanisva (ind. aor. 1% du. -is
aorist). The original sarada manuscript reads vanusvapi [f227b].

Vedic Web
Mantra: cf. AVS 12.3.53

AVP(K.) 19.26.5

19.26.5 vanusva visvadevesu vanusva tvam vrhaspatau / ghrtena prajam vanute ghytena rayim asnute //

Appropriate among all the gods, appropriate among Brhaspati,*”® you, he appropriates the offspring through
the clarified butter, he obtains the richness with the clarified butter.

2x vanusva: impv. pres. 2™ sing. A VIII cl.

vanute, ind. pres. 3% sing. A VIII cl.

Vedic Web
(%)

AVP(K.) 19.26.6

19.26.6 ghrtenayusyam varcasyam devebhyo vanute pari / parjanyab pippalam tusyan nadyo garbham
svastaye //

With the clarified butter he appropriates what gives a long life and the vital power, may the rain-cloud satisfy
Pippala, offspring of the river, for a good fortune.

vanute: ind. pres. 3" sing. A VIII cl.

Vedic Web
(%)

AVP(K.) 19.26.10

19.26.10 indrasya prathamam vaco devanam aparam vacab / tytiyam asvinor vacas tena gam vanayamasi //

The first speech is that of Indra, later the speech of the gods, third the speech of the Asvin, with this we make
the cow/you (if along Barret we read tvam (Agni) instead of gam ) desirous.

572 visvdvyaca is usually referred to Aditi, cf. AVS 12.3.12-13. In this stanza the person addressed is probably
the corpse, see note to AVS 12.3.53.
573 vrhaspatau wrong writing for brhaspatau.
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vanayamasi: ind. pres. 1% pl. of the causative vanaya-

EWAia: I 501 “lieben machen” cf. JAMISON 1983: 89f.

Vedic Web
%]

AVP(K.) 20.3.5

20.3.5 ko no asya drubo avadyavatya unnesyati ksatriyo vasya icchan /

kas purtikamas ko u yajiiakamas ko devesu vanute dirgham ayuh //

Who will lead us out of this disgraceful harm (offence — harmful situation)? The ksatriya (the king) seeking
after an increasing wealth? Who, the one desiring the reward or that desiring the sacrifice, who appropriates

for himself a long life-time among the gods?

vanute: ind. pres. 3" sing. A VIII cl.

Vedic Web
Mantra: AVS 7.103.1

AVP(K.) 20.24.4

20.24.4 indras tvagre vanayat savitd tva tato ‘parab / trtiyam asvina tvagre vamsatab //

Let Indra first make you desirous, then Savitr later, third the A§vin may appropriate you.

vanayat: inj. pres. 3* sing. of the causative vanaya-
vamsatah, subj. root aor. 3" du.

Vedic Web
(%)

AVP(K.) 20.61.11

20.61.11 salala tvam samvananam vanad vananam ddrtam / yena gayo gandharvo ‘psarasam samavanayat /
tenaham amiim iha va nayamy a mytyor a paravatab //

You the house (?), may he appropriate the attentive desire causing mutual fondness, with which the
gandharva Gaya made the apsaras love, with that I lead her here from the death, from the distance (or : from
the distance of death).

vanad: subj. pres. 3" sing. I-VI cl.
samavanayat, ind. impf. 3" sing of the causative vanaya-
samvananam, acc. sing. neu. of samvanana-, adj. “propitiating, causing mutual fondness” cf. sam-vanaya-

vananam, acc. neu. sing. of vanana n. (Nir. .. ) there is vanana f. “wish, desire” (RV 9.86.40)

Vedic Web
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IV.2.2 Analysis of the Atharvaveda Occurrences

In the first place, we may notice that, unlike all other post-Rgvedic texts, there are few
Rgvedic quotations among the occurrences of van- / van'- in the Atharvaveda Sambhitas. This is
not surprising as long as we bear in mind that the fourth Veda doesn’t belong to the same
tradition as the others, as mentioned before. Nonetheless, we can again find the verb used to
convey the idea of a possession as in AVS 16.9.4 which is very similar to many Rgvedic
attestations:

AVS 16.9.4 vasyobhiiyaya visuman yajiid visu vamsisiya vasuman bhityasam vdsu madyi dbebi //

For the increasing wealth, the sacrifice is rich in goods, may I appropriate goods, may I be rich in goods, put
goods in me.

On the other side, here the verb is also deployed within the semantic field of “to love, to desire”
and the appropriation, in many cases, seems to be almost connected with a “love-conquest”.

If we systematically consider the attestations of the verb, we may outline three types of
occurrences: firstly, those where the meaning is still “to appropriate”, like the previous example
or -a frequent case- those where the object is the rain (AVS 4.15.10 = AVP 5.7.8; AVS 4.15.15;
12.3.53; AVP 17.41.3), and this is an object we have already seen in the liturgical texts.
Secondly, a group of occurrences that leaves room for speculating, because in these cases is not
easy to settle for “to appropriate”, and the meaning of the verb seems to shift to the idea of
sharing or granting, it is worth noticing that we already noticed a similar development in the
post-Rgvedic occurrences:

AVS 7.103.1 k6 asyd no druh6 'vadydvatya vinnesyati ksatriyo vdsya ichdn /
k6 yajadkamah kd u purtikamab k6 devésu vanute dirghdm ayub //

“Who will lead us out of this disgraceful harm (offence — harmful situation)? the ksatriya (the king) seeking
after an increasing wealth? who, the one desiring the sacrifice or that desiring the reward, who appropriates a
long life-time among the gods?”

The hymn AVS 7.103 is for improving one’s own condition and is probably referring to a
Brahmadn, hence we may think that he wouldn’t simply appropriate a long life-time but rather
appropriate and grant it to his patron, that is to share it; the stanza AVP 19.26.6 conveys a
similar idea. Finally, we can spot a third group where “to desire” seems to be just the meaning
intended. The stanza AVS 6.82.1 may not be considered a positive example, but the syntactical
construction of the pada ¢ seems to point to a different interpretation of van- / van'- other than
“to appropriate” :

AVS 6.82.1 dgdchata dgatasya nama grhnamyayatih /
indrasya vrtraghné vanve vasavdsya satdkratob //

I take the name of the arriving, of the arrived, of the one who is coming near; I appropriate for myself (the
name) of Indra, the Vrtra-slayer, the one related to the Vasu, the one with hundred skills.
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Here the verb takes the genitive of the object, and Whitney noticed that this verb has never been
used that way; it is of course possible to settle for inserting #ama from the pada a. On the other
side, we may explain this construction in analogy with that of desiderative verbs, often
accompanied by the genitive. The meaning of the pada could thus be “I desire for me Indra, the
Vrtra-slayer”. There is only one other occurrences where van- / van'- takes the genitive, in AVS
6.126.1, but this stanza is a Rgvedic quotation and RV 6.47.29 reads manutam instead of
vanvatam, it is thus difficult to settle for maintaining the reading of the text, being the
interchange between -v- and -m- an old Indo-Iranian phenomenon that occurs especially with the
two roots van- and man- and their derivatives already in the Rgveda Sambita’™.

6.126.1 dipa svasaya prthivimutd dycfm purutrd te vanvatam visthitam jdgat /
sd dundubbe sajurindrena devairdiradddviyo dpa sedba satrin //

Fill with roaring the earth and the heaven, let the creatures scattered in many places “appropriate” for you /

of you; o drum, o you, at the same time together with Indra and the gods, drive away the enemies, farther
than far.

Much more revealing is the stanza AVP 2.33.1, a hymn of love.

2.33.1 adhna vana byda vana mukhena jibvaya vana /
prapina payasa vana //

Let you desire with the breast, let you desire with the heart, let you desire with the mouth, with the tongue,
let you desire with the swollen out / overflowed vital fluid.

The same use of van- / van'- is to be found also elsewhere, e.g. in AVS 1.34.4 and in AVP 1.55.4
where is deployed in a love charm, and the request in the second half of the stanza goes as
follows: mamit kila tvam vavanah sakham madbumatimiva “full of sweet are my hips, may you
have desired me indeed as a branch full of sweet”. As a further development of this semantic
field, we can see the use of a causative form that emerges only in the Atharvaveda. The verb,
often connected with the noun-adj. samvanana-, clearly conveys the idea “to make desirous”,
and we find it also as sam-vanaya-

20.61.11 salala tvam samvananam vanad vananam ddrtam / yena gayo gandharvo ‘psarasam samavanayat /
tenabam amiim iha va nayamy a mytyor a paravatah //

You the house (?), may he appropriate the attentive desire causing mutual fondness, with which the
gandharva Gaya made the apsaras love, with that I lead her here from the death, from the distance (or : from
the distance of death).

We may go on speculating and consider if the verb, together with the prefix sam, could even
have a “perfective” meaning, that is “to make (s.0.) love”. It is worth noticing that sam-van- is
used in two occurrences out of four (in 19.26.10 and 20.24.4 we find vanayamasi and vanayat),
while throughout the Rgveda Sambita the verb occurs with the prefix sam only once in 5.7.3,
where it conveys the idea of the complete fulfilment of the action. In the following stanza, it is
also clear that the aim is to get a woman’s love and the semantic context is that of desire,
expressed also by the noun samvdnana-.

6.9.3 yasam nabhbir aréhanam hydi samvdnanam kytdm gavo ghrtdsya matdro ‘mitm sdm vanayantu me //

Whose navel is a kissing, in whose heart there is the subduing /charming (the mutual fondness), let the cows,
mothers of the clarified butter, make her there love me.

574 See GrirrrtHs 2009: 139.
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Moreover, if we take into consideration the hymn AVS 6.9 (= AVP 2.90.2-4) we also find another
derivative of van- / van'- which is quite interesting, namely va7ich-, a verbal derivative whose
meaning is clearly “to wish” “to desire”’”*. This verb occurs almost only in the texts of the
Atharvaveda school, for we find it only once in RV 10.173.1, where the verb already conveys the
same idea we will meet in the Atharvavedic passages:

10.173.1 4 tvaharsam antdr
edhi dhruvds tisthavicacalib
visas tva sdrva vanchantu

md tvdd rastram ddhi bhrasat

I fetched you, be among [us], stand unchangeable and firm, let all the tribes desire you, may the kingdom
never abandon you.

The same stanza is then quoted, with different degrees of manipulation, in TS 4.2.1.4; 5.2.1.4;
MS 2.7.8; KS 16.8; 19.11; KpS 31.1 as well as in VS 12.11 and SB 6.7.3.7, all concerning the
preparation of the fire ground and the placing of the fire in the pan on the throne during the
Agnicayana. While in KS 37.9; AVS 4.8.4 and in TB 2.7.15.4 the stanza is used to accompany
the consecration of the king (cf. Proreres 2007: 124). The corresponding AVP 4.2.5, and AVP
4.27.4, have ayantu instead of vaichantu. AVS 6.87.1; KS 35.7; KpS 48.9 and TB 2.4.2.8 are
also connected with kingship, and the first three stanzas of RV 10.173 are indeed used to
establish one’s sovereignty.

We find the same royal context outlined above in the liturgical use of the Rgvedic stanza also in
AVP 10.26.6-7:

AVP 10.2.6-7 tubbyam sam yantu valayastubbyam sulkab pra viyatam / tubbyam virat payo dubam tvam
vanchantu viso mahib // 6
vaiichatu tva brbadrastram tvisiste mukha abita / tvam devanam bhava priyastvayi gavo adbi sritab // 7

6. Let the gifts arrive to you, let the price be strived after (praviyatam) for you, let the vital power of the
milking ones shine forth for you, let the tribes, the earth desire you. 7. Let a wide kingdom desire you, let the
vehemence be placed in your mouth, be the dear among gods, let the cows be attached to you.

Except for the quotations of the Rgvedic stanza, we find the verb vasnch- outside the
Atharvaveda tradition only in KauB 25.15. This passage concerns the Agnistoma, and in
particular the one-day soma sacrifice visvajit.

25.15 vatsachavim paridadhita riricana iva va etasya atma bhavati yab sarvam dadati vatsam vai pasavo
varichanti punarma pasavo varichaniti

May he wear the skin of a calf, and emptied, as it were, becomes the Self of the one who gives everything
‘The cattle desire the calf, further may the cattle desire me’.

Here the verb is used within the ritual procedure, as part of a yajus that the sacrificer has to
think while wearing the calfskin. Both in this occurrence as in the previous ones, though the
context is not that of love or physical desire, nonetheless the verb conveys the idea of a tension, a
kind of attraction which will link the king to his kingdom or the sacrificer to the cattle. The
context of next passages is a different one; let us start with the hymn AVS 6.957,

575 See PW: 901 “begehren, wiinschen, lieben, mogen™ as well as EWAia II 501.

576 Cf. AVP 2.90.2-4: vaiicha me padau tanvam vanchaksyau vasicha sakthyau /aksyau vrsanyantyab kesa
osthau mam te kamena susyatam // 2 mayi tva dosanislisam kynomi bydayaslisam / yatha mama kratavaso
mamascedasidapi // 3 yasam nabbirarehanam hydi samvananam krtam gavo ghytasya mataro ‘miim sam

164



IV. “To desire”: a Synchronic Analysis

6.9 vaiicha me tanvam padau vaichaksyai vaiicha sakthyai /aksyait vrsanydntyah késa mam te kamena
Susyantu // 1

mdma tva dosanisrisam kyrnémi hydayasrisam / ydtha mdma krdtav dso mdama cittdm upayasi Il 2

yasam nabhir arébanam hydi samvdinanam krtam gavo ghrtdsya matdro “mitm sam vanayantu me I/ 3

1. Desire the body of me, desire the feet, desire the eyes, the thigh; let the eyes and the hairs of you lusting®”
for me’”® dry up with love. 2. I make you clasp to my forearm, to my heart; so that you may be in my power,
that you may fall into my intention. 3. Whose navel is a kissing, in whose heart there is the subduing
/charming (the mutual fondness), let the cows, mothers of the clarified butter, make her there love me.

This hymn is used to win a woman’s love: the expressions are all very physical and point to the
importance of “kindling” the desire, which will enable the man to have the woman in his power,
and in fact the word samwvdnana conveys this tension, which is invoked three times at the very
beginning through the verb varich-: this seems to confirm the hypothesis that here the root van- /
van'- is mainly connected with the idea of desire, concerning both its nominal and verbal
derivatives. The hymn 2.33 belongs to the same context; it is a hymn to love, and here again the
same stanza as in 6.9.1 occurs in 2.33.2, while in the first verse of the hymn we again find van-.

AVP 2.33.1 adhnd vana hyda vana mukbena jibvaya vana | prapina payasa vana // 1
varicha pado vancha tvacam / vaiichaksyau vancha sakthyau fvatsamanu pra te mano nimnam variva dhavatu
2

1. Do love with the breast, do love with the heart, do love with the mouth, with the tongue, do love with the
overflowed vital fluid. 2. Desire [my] feet, desire [my] skin, desire [my] thigh; let your spirit run after [me] the
calf*” like the water in the hollow.

It is worth noting that in most of the occurrences this verb appears together with van- / van'- or
with another derivative of the verb, linking the primary verbal root and its cognates within the
semantic field of desire. If we take the points we made with regard to the Atharvaveda
occurrences in conjunction with the uses of the verb vazich-*°, we may go on to conjecture that
the meaning of the verb van- / van'- “to desire” was not only present in the Atharvaveda, but was
in fact a rather strong feature of its semantic field. Additionally, we have seen that, among the
derivatives of van- / van'’-, the attestations showing a possible link to this meaning are to be
found once again in the Atharvaveda texts.

To sum up, we may settle that in fact it is just in the Atharvaveda that we can clearly spot the
meaning “to desire” and reckon it as positive meaning of the verb van- / van'-, which is though
still conveying the idea of possession and also that of sharing. It is then worth noticing that “to
desire” does not rule out the other meanings of the verb, but is rather coincident. If we consider
this and the peculiar position of the Atharvaveda, e.g. its manifold chronological strata, we may
conclude that “to desire” and “to appropriate” are to be considered as a concurrent meanings,
with a different development.

vanayantu me // 4

577 vrsany- EWAIia: I 577 “briinstig sein”.

578 mam can be also translated together with kdmena “through loving me” cf. WrrrNey 1888: § 272.

579 Here the calf is the men speaking, as also confirmed by the parallel RV 10.145.6¢-e mdm dnu prd te mdno
vatsdm gaiir iva dhavatu pathd var iva dbavatu.

580 In this section all the occurrences of the verb vasich- have been taken into account except for AVP(K.)
20.23.4 esa te agne vatsa tam vaincchas tam satyam agnim vrumab. Its meaning is quite unclear and does not
seem to add any interesting information to the analysis.
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V. Conclusions

V.1 Diachronic Analysis: A ritual Development

The research has focused on the uses of the verbal root van- / van'- throughout the Samhitas
and Brahmanas. I set out to investigate the semantic changes within the first steps of the Vedic
ritual language, and I chose a verb that, given its own semantic duplicity already at an Indo-
European level, would provide us with an interesting complexity.

With regard to the question we first addressed, about the possibility of reading two different
forms (*uen / *uen-H ) endowed with two different meanings, on the evidence of the analysis of
the occurrences within the Vedic texts the outcome of the verbal root and its derivatives do not
show any such symmetry between pseudo-morphologising phonetics and semantics. As we have
already said, we may conclude that it hardly appears appropriate to establish a biunique
correspondence between the two meanings — or the different senses which the Sanskrit shows —
and the morphological alternation. The presence of the laryngeal, which is transparent from an
Indo-European point of view, does not seem to imply a semantic value: there is an alternation,
which cannot be seen as arbitrary or random, and which could - according to some authors —
have its own distinctive role. The shortcoming of occurrences where the presences of a laryngeal
is beyond doubts makes any conclusive statement rather elusive. As to the Rgvedic and post
Rgvedic liturgical texts we shall speculate a coalescence of the reconstructed I.E. verbal root,
assuming a hiatus between the two LE. forms and the Vedic outcome.

Moreover, through a functional analysis of the Rgvedic attestations we charted two usages of
the verb. In most of the occurrences of the Rgveda Sambhita van- / van'- shows different nuances
of a single nuclear meaning “to appropriate”, that has to be understood differently according to
the various contexts. We proposed three main context-bound variants of the nuclear meaning,
namely “to possess” “to win / to conquer” and “to appropriate” on behalf of someone, the last
one implying a further act of sharing. On the other side, a ritual value is attached to the verb
when the action is bound to an actual moment of the sacrifice and conveys the idea of letting
some one enter in the sacrificial area; this second aspect of the verb entails the one most basic
aspect of the Vedic culture, namely the sacrifice.

In the post-Rgvedic Samhitas and Brahmanas the verb hardly keeps its ritual value; it is rather
employed to express the idea of a possessing, or an appropriation and even a sharing, as a
further development of the idea of transference and exchange, in any case no longer involving a
ritual exchange. Indeed, the non-RV occurrences besides showing the absence of the ritual
meaning, they witness the shift of the verb toward an “extreme” sharing, which will result in a
giving, as it is also hinted at by the commentators who gloss the verb with da- “to give” or
sambhaj- “to grant” “to distribute”. The idea of possessing is almost completely lost (as we will
also see in the Atharvavedic and classic Sanskrit occurrences). The different uses which van- /
var'’- undergoes, can be traced back to a change in the perception of the rite. In fact, the model
and purpose of the Vedic ritual is to produce an epiphany, to bring the gods to the humans’
ritual ground in order to partake of the oblations and to satisfy the requests. Nevertheless, the
Rgvedic and post Rgvedic passages present us with a different scenarios; in the Rgveda Sambita
the verb van- / van'- is often used at the moment of evoking the gods an its ritual meaning is
deeply connected with the semantic field of inspiration, that is with the supremely important
skill to have the presence of gods. Indeed, within the hymns, the semantic field of inspiration is
very frequent (see, e.g., the presence of words like dbi or vipas), and the topos of getting the
inspiration, the “inspired chant”, can be reckoned as one of the central subjects of the first
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Samhita. On the other side, in the later texts, the action of having the gods enter the circle of
sacrifice no longer represents an important stage in the sacrifice. Due to a “standardisation” of
the procedure of the rite itself, it is then necessary to be in command of the sacrificial result and
to be able to guarantee its success, therefore the uncertainty that the idea of inspiration entails
could no longer play a major role. Within this development, whatever was connected with the
semantic area of the poetic inspiration would also be fading out. The sacrifice of the post-
Rgvedic period had to be predictable, and every step, provided that is performed as prescribed,
should bring the same result, while the action of evoking entails the possibility of failure. The
inspiration and the skills of a single individual cannot play anymore a significant role within the
whole process. Finally, we may consider the ritual development, or in other words the
development of the verb in the compositions of the Brahmanical part of Vedic corpus, as a
“path” where van- / van'- loses the concrete ritual aspect and the functional meanings we
detected in the Rgvedasambita, whereas the strong need for a precise specialist vocabulary drove
the word towards the idea of sharing which can be conceived as a development of the idea of
“passage” that we saw as a potentiality of the nuclear meaning.

V.2 Diastratic Analysis: A Social Counterpart?

The semantic field of desire, though it could be arguably considered as absent in the Rgvedic
occurrences of the verb, is attested at the Indo-European level and in the Atharvavedic tradition.
The hypothesis that this work has presented is that the two linguistic traditions have survived
independently one from the other: the one that came down to us through the Rgveda Sambita
and the other one that is partially recorded in the Atharvedic sources. In the latter the meaning
to desire is clearly present, while in the first one has almost disappeared. Nevertheless the
linguistic tradition fragmentary attested in the Atharvaveda texts might date back to the L.E.
period and it is plausible to suppose that it has continued —although we have but scanty
attestations of it — later on through the Vedic period up to the moment when Sanskrit appears.
The shift in meaning between the two groups of texts is not a development to be caught within a
diachronic perspective alone, but rather as a differentiation/dissimilation that takes place on a
social level, a synchronic polysemy to be analysed with a diastratic frame of reference. As we
have seen, in the Atharvaveda occurrences the semantic field of desire plays a relevant role: this
meaning, given in the etymological Lexicon for the Indo-European reconstructed root *uen /
*uen-H, occurs in all the other textual evidences only as a secondary development among the
derivatives, but in fact the Atharvaveda setting is quite different. As it is evident from the
attestations, in this tradition the meaning “to desire” is a primary one.

It would then be possible to speculate that what we see in the Atharvaveda occurrences is a
social counterpart of the ritual meaning eventually lost in the Brahmanas. Hints, traces, of this
are to be found, as we have seen, also in the noun derivative, both in the post-Rgvedic
occurrences as well as in the Rgvedasambita itself. Nonetheless it is precisely only in the fourth
Veda that we are confronted with so many cases where the verb van- is positively pointing to the
value “to desire” “to love”. With regard to the relevant social features of the substratum of the
Atharvavedic texts as a different one from that of the so called Brahmanical tradition, there is
not much to be disputed, whereas we are unable to describe the non-Brahmanical elements that
affected these texts with any precision, and a clear picture of that substratum is far from being
traced out. In addition, the extant Atharvaveda texts contain variegated material partially hailing
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from elder strata of the Indo-Aryan waves of migrations.*®!

Within this broad picture, we can settle on an interpretation of the semantic differentiation
following a pattern that could be “that which I have enter my circle, I make mine” / “that which
is good” > “that which is desirable, the good which I stretch out to”, not really as a diachronic
development, but rather as the different outcomes of two concurrent meanings. One spreads in
the Rgveda Sambita and in the liturgical texts, leaving no room for the other which is, instead,
positively present in the Atharvaveda together with the first one. In this analysis it is worth
noting that in the post-Rgvedic Samhitas and Brahmanas the school where we find the highest
number of occurrences of van- / van'- is the Atharvaveda one. Moreover, among the liturgical
texts the Rgvedic quotations account for the majority of the occurrences, while the opposite
situation is to be seen in the Atharvaveda. This could suggest, as already mentioned, that the
nuclear meaning, and even more the ritual meaning, which were alive in the Rgvedic period, fade
away in the Brahmanical period, i.e. when the redactional enterprise to create a common rite
took place, while the meaning “to desire” which was at the very outset not connected with this
part of the society, escaped, as it were, this vanishing process. In conclusion, we may say that the
analysis of the texts where the meaning “to desire” occurs sheds light on the different strata of
Vedic society and seems to suggest that this sense does not represent a secondary development of
the idea of appropriating, but is rather a concurrent meaning which might have been widespread
among a group or groups other than the sacerdotal — Brahmanical class, and which were clearly
part of the Vedic society, though perhaps not belonging to the same wave of migrations as that
of the Rgvedic one.

To sum up, we started, at the Indo-European level with two possible meanings “to desire” “to
win” and we decided to replace this opposition with the nuclear meaning ‘to appropriate’- ‘to
make one’s own’; besides this meaning we also detected a ritual meaning, and we followed its
development within the liturgical texts of the Yajurveda school in particular. Throughout this
analysis the meaning “to desire” was totally absent, except for few derivatives. The Atharvaveda
occurrences prove the meaning “to desire” not to be a secondary derivation of the nuclear
meaning, but rather a concurrent meaning that develops beside the other. The examination of the
root van- / van'’- furnished us with a deeper understanding of the perception of ritual within the
passages between the Rgveda Sambhitd, the first Yajurveda Samhitas and the later Brahmanas; on
the top of it, has provided important elements on the strong presence within the Vedic society of
what may be called “heterodox” groups leaving their traces within the texts. The present work
has only analysed a portion of the Vedic corpus, but it could be meaningful to enlarge the
research, not only going further and surveying the Srauta Satra manuals, but also going “back?,
that is to concentrate on the Indo-European level. Considering the frequency of the laryngeal
form (cf. §5.1.2), it could be interesting to investigate the occurrences of the verbal root in the
other Indo-European languages focusing on the percentage of the form *uen-H. In the Vedic
corpus it’s not possible to detect a sharp semantic division between van- and van'-, nonetheless,
the outcomes of the laryngeal form seem to increase in the later verbal and nominal derivatives.
Analysing the extant outcomes of the Indo-European root under this perspective may lead to
discover if there is any kind of significant division in the usage of *uen and *uen-H at a earlier
level of the language. With regard to the semantic shift we outlined for the ritual meaning,
between the Rgveda Sambita and Brahmanas, it is worth underling once more that the shift took
place within a change in the perception of the rite that especially involved the role of inspiration.
A wide survey of other terms belonging to the semantic area of inspiration would also be very
important. Finally, the heterodox elements within the Atharvaveda tradition are an important

581 As to the chronologically and socially variegated components of the Atharvaveda Sambhitas, see above §IV.2.
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field of research that still need to be investigated -when it comes to the data, and that can shed a
light on those parts of the Vedic society which didn’t belong to the Brahmanical group.

In the effort to have a clearer idea of the different usages of the verbal root van- / van'-

and its developments, we try to represent them all in a scheme, and thus attempt to resume the
intricate avenues of this work in one and the same draw to be used as a map of the labyrinth,
which forms, as always, at the end.

vani

van;
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VI.1 Tables

VI.1.1 Laryngeal and non-laryngeal attestations of the verb in the Rgveda Sambita

a- Laryngeal

sudanub

10.53.11d (abhi) sisasdnir vanate
kard ij jitim

5.41.17¢c 4 devaso vanate mdrtiyo
vab

6.15.6d-e devd devésu vinate hi
variyam
devé devésu vanate hi no duvah (-
c upa vo girbhir amgtam
vivdsata)
6 20.9a sd im spfdho vanate
dpratito

pflegt den Sieg zu erringen
gagnera

gewinnt
gagner

gewinnt
gagne

iiberwinden

Verbal form | pada translation Geldner-Renou LE. root
Indicative
vananti 6.6.3d vdna vananti dbysata iiberwinden *uen-H-e-
(ind. pres.|rujintah triomphent
34 pl. I-VI
cl.)
vanate 5.65.1d mitré va vinate girah gut auf nehmen *yen-H-e-
(ind. pres. aimée
34sing. A
I-VIcl.) 5.65.4b ksdyaya gatim vanate gewinnt
gagne
6.38.1d jdnasya ratim vanate |begehert
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6.25.4a Siro va Siuram vanate |iberwindet
Sdrirais
3.19.1d  rayé vajaya vanate |erwirkt
maghani gagne
vanase 1.140.11d ténasmdbhyam vanase | gewinnst *uen-H-e-
(ind. pres.|rdtnam a tuvam gagnes
2" sing. A
1-VI cl.)
vanamahe |5.7.3a sdm ydd is6 vanamabe zusammen bringen *uen-H-e-
(ind. pres. gagnons ensemble
1 pl. A I-
VIicl.) 8.95.6d sisasanto vanamahe sind siegreich
9.61.11c¢ sisasanto vanamahe sind siegreich
voulons gagner
1.15.8¢ devésu ta vanamahe erwirken
vanathab |4.44.2b divo napata vanathab |habt Gewinn *yen-H-e-
(ind. pres.|sdcibhib
2 du. I-VI
cl.)
1.46.14c rtd vanatho aktiibhib gewinnet
gagnez
7.2.7d ta devésu vanatho variyani | gewinnt
gagnez
vavana 6.23.5a dsmai vaydm ydd vavana | verdient hat (guadagnare) *ye-
(ind. perf.|tdd vivisma ubn H /
3 sing.) unH-
10.74.6a ydd vavana purutdmam |gewonnen hat
purasal
Subjunctive
vanati 7.15.4¢c vdsvah kuvid vanati nab |erwinken * yénH-
(subj. pres. gagnera-t-il
3 sing. I-
VIcl.)
vinamahai 19.101.9d rayim yéna vinamahbai | Sieger sein werden * uénH-
(subj. pres. serons vainqueurs
1 pl. A 1-
VI cl.)
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vdnava 10.98.3¢ ydya vrstim samtanave ' konnen gewinnen * uénH-
(subj. pres. |vdnava
1 du. I-VI
cl.)
Imperative
vdnatam 1.3.2¢ dbisniya vanatam girah nehmet gut auf * yen-H
(impv. pres.
20 du. I-VI
cl.) 7.94.2b indragni vanatam girab
nehmet gut auf
gagnez (a votre cause)
1.93.9b sdhuti vanatam girah
nehmet gut auf
trouvez agréable
vanata 8.7.9¢ (vanata metri causa) imdm \nehmet gut auf * yen-H
(impv. pres. |me vanata hdvam agréer
20 pl. 1-VI
cl.)
vanatam 1.162.22d ksatrdm no dsvo|soll erringen * yen-H
(impv. pres. |vanatam havisman
34sing. A
-VI cl.)
vavandhi | 5.31.13¢c vavandhi ydjynumr utd |beglinstige *ue- u6nH/
(impv. perf. |tésu dhebi unH-
27 sing.) (?)
Injunctive
vanah 8.45.23¢c makim brahmadviso | vorziehen * yen-H
(inj. pres.|vanah n’attire pas a toi
2 sing.
I\VI cl.)
b- Non-Laryngeal
Verbal form | pada translation Geldner-Renou LE. root
Indicative
vanve 10.96.1b prd te vanve vanuso |habe Gewinn *un -néu /
(ind. pres.|baryatim mddam nu-
1# sing. A
VIII cl.)
vanosi 1.31.13d kirés cin mdntram | begehrst *un -néu /
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(ind. pres.|mdnasa vandsi tdm gagne en ton cor nu-
2" sing.
VIII cl.)
1.31.14b sparbdm ydd réknab |gewinnst
paramdm vanosi tdt gagne
vandoti 1.133.7a vandti hi sunvin ksdyam | gewinnt *un -néu /
(ind. pres.|pdrinasah gagne nu-
34 sing.
VIII cl.)
4.23.10a  rtdm yemand rtam id | hat Gewinn von der Wahrheit
vanoti
10.105.5¢ vandti siprabhyam verlangt
Siprinivan
vanuthdh |2.30.6a prd hi krdtum vrhdtho |abgesehen habt auf *un -néu /
(ind. pres.|ydm vanutho nu-
2nd du. VIII
cl.)
10.61.3b vipah Sdciya vanuthd | gut aufnehmet
drdavanta
vanute 10.27.12d svaydm sd mitrdm | gewinnt *un -néu /
(ind. pres.|vanute jdne cit nu-
34sing. A
VIII cl.)
10.107.7¢  ddksinannam vanute | bringt ein
Y6 na atma
avanvan 1.51.2 abhim avanvan suabbistim | bevorzugten *un -néu /
(ind. impf. | atdyo ont gagné a eux nu-
34 pl. VIII
cl.)
avanoh 5.29.9d kutsena devair dvanor ha |hattest Uberwunden *un -néu /
(ind. impf. | sisnam nu-
2 sing.
VIII cl.)
6.18.3b ékab kystir avanor gewannst
ariyaya
10.69.10d utd parvarn avanor | hast iberwunden
vradhatas cit as gagné a toi
vavne 1.36.17a agnir vavne suviriyam | gewann uen
(ind. perf. a gagné
34sing A
double 1.61.15b éko ydd vavné bhirer |errungen hat
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stem) isanab a gagné
5.74.7b a vavne mdrtiyanam hat gewonnen
vavanma 7.37.5¢ vavanma wi te yijiyabbir ' haben Gewinn gehabt *ue udén /
(ind. perf. 1|z avons gagné un-
pl. double
stem)
vavdntha 8.13.33 ¢ wvavdntha hi prdtistutim | hast Ausspruch ue uén /
(ind. perf.|visa bdavah un-
2 sing.
double
stem) 8.66.5 a ydd vavantha purustuta |verdient hast
Subjunctive
vanavat 2.25.1a indhano agnim vanavad | wird tiberwinden uen
(subj. pres.|vanusyatib vaincra
34 sing.
VIII cl.) 2.25.2a wirébhir viran vanavad |wird tiberwinden
vanusyato vaincra
2.26.1c supravir id vanavat prtsii | wird iiberwinden
dustdram vaincra
5.3.5d sd yajiéna vanavad deva |wird uberbieten
mdrtan I’emportera sur
5.37.2a samiddhagnir vanavat |den Vorrang gewinnen soll
stirndbarbir
5.44.7d asmakam $drma vanavat | moge zuwenden
suavasuhb assure nous
6.33.1c sauvasviyam yo6 vandvat | gewinnt
sudsvo
9.77.4a aydm no vidvan vanavad | soll iiberbieten
vanusyaid I’emporte
10.27.18d driianna id vanavat |wird gewinnen
sarpirannab
vanavase | 6.16.18c dtha divo vanavase wirst gewinnen uen
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(subj. pres. procureras
2™ sing. A
VIII ¢l.)
vanate 5.3.10d sumndm agnir vanate |wird gewinnen uen
(subj. aor.|vavrdhandh gagnera
34sing. A
VIII cl.) 5.4.3d sd devésu vanate variyani | erlangen
gagne
6.16.28c agnir no vanate rayim soll gewinnen
gagne
8.72.1b adbvaryir vanate prunab |verlangt
gagne
vamsama | 6.19.8¢c yéna vamsama prtanasu | konnen iberwinden uen
(subj. aor.|sdtrin
1= pl.)
8.60.12a yéna vamsama pytandsu | iberwinden
sardhatas puissions vaincre
vamsat 6.68.5d wvdmsad rayim rayivdtas |soll gewinnen uen
(subj. aor.|ca janan gagne
3 sing.)
10.26.2¢ vipra a vamsad dhitibbis | mochte gewinnen
souhaite gagner
vavanabh 4.11.2¢c visvebhir yid vavdnah |aufnehmen wirst ue- uén /
(subj. perf.|sukra devais auras gagnée un-
2 sing.
double
stem)
Optative
vaneb 2.6.1b imam upasidam vaneh mogest du gern annehmen *uen
(opt. pres. agréer (thematic
2 sing. opt. from
I\VI cl.) athematic
aor.)
vanemahi |7.94.9 ¢ indragni tdd vanemahi | mochten gewinnen *uen
( opt. pres. gagner (pour soi) (thematic
1= pl. A opt. from
I\WVI cl.) athematic
aor.)
vanema 8.92.31¢ tuva yuja vanema tdt wollen gewinnen *uen
(opt. pres. (thematic
1 pl. opt. from
I/VI cl.) 1.129.7a vanéma tdd dhotaraya | mochten gewinnen athematic

175




VI.1 Tables

citantiya gagner aor.)
2.5.7d  vanéma rarima vayim |mogen Gewinn haben
gagner
1.70.1a vanéma pirvir aryd iiberbieten
manisa souhaitons emporter
8.19.20 d wvanéma te abhistibhih | mochten gewinnen
gagner (assoluto)
7.47.1d ghrtaprisam | gewinnen
mddhumantam vanema gagner
2.11.2b dhiyam vanema rtayi |wollen Gewinn haben
sdapantah gagner
10.105.8b  rca vanema anjcab | wollen iiberbieten
vanuyama |1.73.9b virair viran vanuyama | iberbieten uen
(opt. pres.|tuvotab vaincre
1+ pl. VIII
cl.)
1.132.1¢c vanuyama vanusyatih | wollen tibertrumpfen
vaincre
5.3.6 avaydm agne vanuydma |wollen Uberbieten
tuvota pouissions I’emporter
8.40.7¢ vanuyama vanusyaté wollen tiberbieten
vaincre
10.38.3 d tvdya vaydm tan|wollen tiberwinden
vanuyama samgamé
vamsimdhi 6.19.10 b vamsimdhi vamdm mochten gewinnen uen
(opt. aor. 1%t| srématebhib
pl. double
stem) 9.72.8d rayim pisangam babuldm | mochten uns umgeben
vasimahi revétir
Imperative
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1.169.1d sumnd vanusva tdva hi

vanusva gewinn uen
(imp. pres.|prdyisthad gagne
2" sing. A
VIII cl.)
vanvantu | 7.21.9¢c vanvdntu sma te dvasd sollen iberwinden *uen
(imp. pres.|samiké
3¢ pl. VIII
cl.)

10.32.2d ¢é su vanvantu|sollen iberbieten

vagvanam aradhdsab
vdmsva 1.48.11 a iso vajam hi vimsuva |gewinne *uen
(imp. aor. gagne
2" sing. A
double 6.48.4d  rasva vajotd vamsuva | erwirke
stem) gagne

7.17.5a vdmsva visva variyani erwerke

pracetab gagne

8.23.27a-b vdmsva no variya erwirk / erwirke

purii / vamsva rayih puruspfhab | gagne

gewinn

8.60. 14d wvdmsva no variya purii |gagne
Injunctive
vamsi 5.70.1c mitra vdmsi vdm mochte gewinnen uen
(inj. aor. 1| sumatim je veux gagner
sing. double
stem)
vanvan 7.48.3b  visvam aryd upardtati | ibertrumpfen uen
(inj. pres.|vanvan vainquent
34 pl. VIII
cl.)
vanusanta |10.128.3¢ daivya hétaro |sollen Partei nehmen uen
(inj. pres.|vanusanta purve
3rd pl.
double
stem)
Infinite
vdantave 1.131.5e  pftandsu pravantave |den Sieg gewinnen uen
(dative) gagnent
Precative
vanisista 1.127.7g  a vanisista médhirab | moge iiberwinden uen
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(prec. pres. puisse conquérir
34sing. A )
Participle
vanvdin 1.121.9¢c  kutsaya ydtra purubiita | Partei nehmend *un -néu /
(part. pres.|vanvaif gagnant la battaille nu-
nom. m.
sing. VIII
cl.) 6.12.4c druanno vanvdn krdtuva |der gewinnt

nd drva gagnant

6.16.20c vanvdnn dvato dstrtab | Sieger

qui vainc

6.16.26 b adyd tva vanvdn |der [...] gewinnt

suréknab gagnant

6.18.1b wvanvdnn dvatab|Sieger

purubiitd indrah

8.31.3¢ visva vanvinn amitriya tberwindend

9.89.7a vanvdnn dvato abhi|iberwinder

devdvitim qui gagnes

9.96.8a sd matsardb prtsu|iberwinder

vanvdinn dvatah qui gagnes

9.96.11c vanvdnn dvdtab | iberwinder

paridbimr dpornu qui gagnes

10.61.2a sd id danaya dibbiyaya |sich bemiihte

vanvan
vanvdantab |2.4.9b gihba vanvinta viparam |iberbieten *un -néu /
(part. pres.|abhi syih en gagnant nu-
nom. m. pl.
VIII cl.)

6.16.27d vanvanto aryé dratib

9.61.24b syama vanvinta amiirab

die [...] uberwinden
vainquant

wollen iiberwinden
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qui vainquent

vanvaté 2.21.2 a abhibbhbive gewinnenden *un -néu /
(part. pres.| abhibhangaya vanvate vainqueur nu-

dat. m. sing.

VIII cl.)

vanvinia |7.83.4b  bheddim vanvdnta prd | uberwandet *un -néu /
(part. pres.|sudasam avatam vainquant nu-

nom. m. du.

VIII cl.)

vanvandh |3.8.2b brdhma vanvané ajdram |gewinnst *un -néu /
(part. pres.|suviram nu-

nom. m.

sing. A VIII|5.29.9 ¢ vanvané dtra sardtham |der iiberwinder

cl.) yayatha + avanob cf.

vanvanah |7.88.7c dvo vanvana dditer gewinnend *un -néu /
(part. pres.|updsthad gagnant nu-

nom. m. pl.

A VI cl.)

vavanvan ~|10.27.9d dtho dyuktam yunajad | der Sieger *un -néu /
(part. perf.| vavanvan nu-

nom. m.

sing.)

vavanvams |10.61.4d vavanvamsa nd isam | die Gewinner *un -néu /
a (part. dsmrtadhri nu-

perf. voc.

m. du.)

VI.1.2 Laryngeal and non-laryngeal attestations of the verb in the post-Rgvedic Sambhitas,
Brahmanas and in the Atharvaveda (barring RV-quotations)

a-Laryngeal

Verbal occurrence translation L.E. root
form

Indicative

vananti AVS 12.1.58 ydd vadami madbumat | Wirrney 1905: 671 “win” | *uen-H-e-
(ind. pres.|tdd vadami yid ikse tdd vananti ma

34 pl. I/VI

cl.)

Subjunctive

vanamabe | TS 1.6.4.2-30 éma agmann déhakama | Kern 1914: 87 “may we| *uen-H-e-
(subj. pres.|indravantah | vanamahe dhuksimdhi|win”
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1% p 1. A|prajam isam
VI cl.)
TS 3.2.7.1-2h indriyavanto vanamabe | Kerrn 1914: 247 “may we
dhuksimadbi prajam isam conquer”
vanah AVS 1.34.4 mamit kila tvam vinab | Warrney 1905: 35 “shalt|* uen-H-e-
(subj. pres.|sakbam madbumatimiva thou be fond”
21 sing.
I\WVI cl.)
vanad AVP 20.61.11 salala tvam * yen-H-e-
(subj. pres. | samvananam vanad vananam adrtam
34 sing.
VI cl.)
Imperative
vanatam TB 2.4.3.4-5 diksapalébhyo vinatam *uen-H-e-
(impv. pres. | hi sakra
27 du. I/VI
cl.)
vana AVP 2.33.1 adhnd vana hyrda vana *yen-H-e-
(impv. pres. |mukbena jibvaya vana /
2™ s in g .|prapina payasda vana
I/VI cl.)
b-Non-Laryngeal
Verbal occurrence translation L.E. root
form
Indicative
vanute KS 10.3 (2x) sdtam sanim vanute *uen-
(ind. pres.|[...|etad etasmai sanoti yad vanute
34sing. A
VIII cl.) MS 2.1.2 (2x) satam sanim vanute

[...] samvatsard etasmai vanute
MS 3.6.9 bhrtim vanute yajnasya

KS 23.6 (2x) rasate yadvanute |...]
diksito bhrtim vanute

MS 4.1.10 te parjdnyadevad vistim
vanute

MS 4.1.14 marudbhya evd visrim
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vanute
TS 2.6.9.8 abagnir devébhyo vanuté

SB 3.8.2.22 (2x) agnirvistim vanute
sd etai stokairetantstokanvanute

AVS 7.103.1 k6 yajidkamab kd u
purtikamab ké devésu vanute
dirghdm ayuh

AVS 12.2.36 ydt krsdte ydd vanute
ydc ca vasnéna vinddte

AVP 7.15.5 annena pranam vanute
tiro dhatte paridhanena yaksmam

AVP 19.26.5 ghrtena prajam vanute
ghrtena rayim asnute

AV P 19.26.6ghrtenayusyam
varcasyam devebhyo vanute pari

AVP 20.3.5 kas partikamas ko u
yajiiakamas ko devesu vanute
dirgham ayuh

Kerra 1914: 219 “wins”

EcGeLing 1882 :
“obtains”

IT 196

WartNey 1905: 462 “wins”

WarrNey 1905: “wins”

GrirritHs 2009: 406 “gains”

vanve AVS 6.82.1 indrasya vrtraghné vanve | Wirrney 1905: 342 “win” | *uen-
(ind. pres.|vdsavdsya satikratoh
1% sing. A
VIII cl.) AV S 8§ .2.13 agnéste | WHITNEY 1905: 478 “win”
prandmamftaddyusmato vanve
jatavedasah
AVP 5.37.8 vanve te putram pari |Lusotsky 2002: 133 “ask”
devatabhyo anu manyantam marutab
prsnimatarab
avanvata | K S 10.6 kurupancalesu *uen-
(ind. impf. |vatsataranavanvata
3¢ pl. A
VIII cl.) AVS 5.4.3 titramftasya ciksanam | Warrney 1905: 227 “won”

devah kiisthamavanvata

AVS 5.4.4 titramgtasya pisyam devab
kisthamavanvata

AVS 6.95.1 tdtramftasya ciksanam
devab kisthamavanvata

WartNey 1905: 227 “won”

WarrNey 1905: 350 “won”
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AVS 6.95.2 titramftasya piispam
devah kiisthamavanvata

Wartney 1905: 350 “won”

vavnire KS 30.8 tesam yam vavnire devastam *uen-
(ind. perf.|svaradanumanyatam
34 pl. A)
Optative
vanvita MS 2.1.2 yada vanvita *uen-
(opt. pres.
3 sing. A|KS 23.6 ratrirdiksito bhrtim vanvita
VIII cl.)
vamsisiya, |AVS 9.1.14 mdadbu janisiya mddbu | Wrrrney 1905: 520 “may 1| *uen-
(opt. aor.|vamsisiya win”
1% sing. A
sigmatic AVS 16.9.4 vasyobhityaya vasuman | Wrrrney 1905: 803 “may I
aorist) yajino vdsu vamsisiya vdsumdn |win”
bhuyasam vdsu madyi dbehi
Subjunctive
vanavamah |SB 1.9.1.19 vayimagneridhyasma |EcceLinG 1882: 1253 “will| *uen-
a i (subj.|etddvanavamaha solicit”
pres. 1% pl.
A VIII cl.)
vanate TS 2.6.9.8 tdd agnir devé devébhyo | Kerrn 1914: 216 “shall win” | *uen-
(subj. aor. |vdnate
31 sing.)
TB 3.5.10.5 tad agnir dev6 devébhyo
vanate
vanisdd AVS 20.132.6 ugrdm vanisidatatam *yen-
(subj. aor.
34 sing. AVS20.132.7 nd vanisadinatatam
sigmatic
aorist)
vamsatab  |AVP 20.24.4 trtiyam asvinad tvagre *uen-
(subj. aor. |vamsatah
3 du. root
aorist)
vavanat KS 13.16 sa nab puarnena vavanat *uen-
(subj. perf.
3rd sing.) TS 2.4.5.1 sa nab pirnena vavanat Ko 1914: 179 “May
favour us”
vavanah AVP 1.55.4 mamit kila tvam vavanah *yen-
(subj. perf.|sakham madhumatimiva
2 sing.)
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Participle
vanvanab |TS 1.8.12.1 wvdrcab ksatriyaya |Kerra 1914: 123 “Winning” | *uen-
(part. pres.|vanvanas
nom. f. pl.
AVIIcl) |[MS 2.6.8 ksatram ksatriyaya
vanvanah
MS 4.4.2 ksatrdm ksatriyaya vanvana
VS 10.4 ksatrdam ksatriyaya vanvanah
KS 15.6 ksatrim ksatriyaya vanvanab
SB 5.3.4.27 ksatrdm ksatriyaya |Ecceng 1882 : II1 80
vanvana “winning”
vanvandh | AVS 5.20.9 $riyo vanvand vayiinani | WHITNEY 1905: 256]*uen-
(part. pres.|vidvankirtim bahibhyo vi hara|“winning”
nom. m.| dvirdjé
sing. A VIII
cl.) AVP 9.27.9 Sreyo vanvano vayunani
vidvankirtim babhubbyo vi bhaja
dvirdje
Imperative
vanutam MS 4.13.9 agnir devé devébhyo *uen-
(impv. pres. | vanutam
34 sing.
VIII cl.) SB 1.9.1.19 agnirdevé devébhyo |EcceLinG 1882: 1253 “may
vanutam solicit”
AVS 4.15.10 sd no varsdm vanutam | Warrney 1905: 174 “win”
jatavedab prandm prajabhyo amftam
divds pari
AVP 5.7.8 sd no varsam vanutam | ygorksy 2002: 34 “let get”
jatavedab pranam prajabhyo amrtam
divas pari
vanudbhvam |AVS 4.15.15 varsdm vanudbvam | Warrney 1905: 175 “won” | *uen-
(impv. pres. | pitaro maritam mdna icchata
24 pl. A
VIII cl.)
vanusva AVS 12.3.53 varsdm vanusvapi gacha | Wrrrney 1905: 692 “win” | *uen-
(impv. pres. |devamstvacé dbhamdm pdryiit
2" sing. A|patayasi
VIII cl.)
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AVP 19.26.5 vanusva visvadevesu
vanusva tvam vrhaspatau

V1.2 Data-base

VI1.2.1 Objects of van- / van'- in the Rgveda Sambita

e = indicates that the subject/object is implied within the verse,when a pronoun referring to it is
present, it is indicated.

O = the subject is the generic human side of the rite: “we”- “I”(all occ. are 1* person, except
one, which is nonetheless referring to the priests of the sacrifice).

a- “goods”
object Q.| occurrences | wvan-/van'- subject/ notes
dnnam 2 10.107.7 vanute Daksina
10.61.4 vavanvamsa Asvin
dyuktam 1 10.27.9 vavanvan Indrae (horsee)
kuvid 1 7.15.4 vanati (nab) Agni
(vdsvab)
ksdyam 1 1.133.7 vanoti sunvan
gdyam 1 5.44.7 vanavat (asma_,kam) Surya
gatum 1 5.65.4 vanate Mitra
jitim 1 10.53.11 vanate sdb
divas 2 6.15.6 vdnate (ndah) Agni
6.16.18 vanavase Agnie(as metaphor for
oblation)
ydsah 1 | 8.103.9 d vamsate Agnie
rayim 7 6.16.28 vanate (nib) Agni
1.129.7 vanema (%)
6.68.5 vamsad sdh
9.72.8 vasimahi J
9.101.9 vanamahai J
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3.30.18 vantarab (syama) %]
7.8.3 vantarab (bhavema) | &
vdsuni 1.15.8 vanamahe (6]
vdsu 7.94.9 vanemahi (%]
varyani 543 vanate Agni
7.17.5 vdmsva Agnie
7.2.7 vanathah Agni (poet and Jataveda)e
8.23.27 vamsva (nih) Agnie
8.60.14 vamsva (ndh) Agni
varyam 6.15.6 vdnate Agni (+duvas)
vrstim 10.98.3 vanava %)
suviryam 1.36.17 vavne (kdnvaya) Agni
Somae ydd 1.61.15 vavné Indra
® tdd 6.23.5 vavana Indra
J 10.105.5 vanoti Indrae
Sriyam 4.44.2 vanathab Asvin
- a conquest
object occurrences | van- / van'- subject / notes
amitriya 8.31.1 vanvin rdathab
aradhdsah 10.32.2 vanvantu té (Indra’s horsese)
aryib 7.48.3 vanvan Rbhue
*manisa 1.70.1 vanema O (arydh -gen.)
dratib 6.16.27 vanvdntab té (men) (arydbh -gen.)
Sardbatah 8.60.12 vamsama O (tdranto aryd adisah)
dyumnani 9.61.11 vanamahe O (arydh -gen.)
tan 10.83.3 vanuyama vaydm (y6 no dasa aryo va)
amirab 9.61.24 vanvantab 1G]
kystib 6.18.3 avanoh Indra
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purutdamam 10.74.6 vaviana Indrae
piirvan 1.69.10 avanoh Agni
brabmadvisab 8.45.23 vanah Indrae ritual action
bheddim 7.83.4 vanvdnia Indra Varuna
mdrtan 5.3.5 vanavad sab
5.3.6 vanuyama vayam
mitram 10.27.12 vanute sa
ydm 2.30.6 vanuthah Indra Soma
viran 1.73.9 vanuyama (%)
rtra 6.33.1 vandvat yab (Indra’s mddah)
Susna 1.121.9 vandn Indrae
5.29.9 avanoh Indrae
sthira 8.19.20 vanéma %)
sprdhab 6.20.9 vanate Indra

d2- “results” of the sacrifice or metaphor for oblation

object occurrences | van- [ van'- subject / notes

dvas 7.88.7 vanvanab (%]

tat 8.92.31 vanema O (tdt i.e. the absence of
threat)

*maghdm 3.13.3 vdnita Agni (as oblation)

maghani 3.19.1 vanate Agni (for the man)

mahitvam 10.26.2 a vamsad janah

*ratnam 1.140.11 vanase Agni

réknab 1.13.14 vandsi (vaghdte) Agni

*vajam 1.48.11 vdmsva Usas

vaja 6.48.4 vamsva Agni
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sumatim 5.70.1 vamsi (%)
sumndam 5.3.10 vanate Agni
sumna 1.169.1 vanusva Indra
d3- rite’s element - components
object occurrences | van- / van'- subject / notes
apidhin 1.127.7 vanisista médhira (2x, 2™ : a-)
ilab (armim) 7.47.1 vanema vayam
isdh 5.7.3 vanamahe 1G]
upasddam 2.6.1 vaneh Agni
rtd 4.23.10 vanoti yemandh
rtd 1.46.14 vanthah Asvin
girab 1.3.2 vdnatam Asvin
1.93.9 vanata, Agni Soma
7.94.2 vdnatam Indra Agni
5.65.1 vdnate Mitra
8.7.9 vanata Marut (+hdvam)
upasddam *2.6.1 vaneb Agni (*Srudhi girab)
dhiyam 2.11.2 vanema J
dhitim 6.38.1 vanate Agnie
pratistutim 8.13.33 vavantha Indra
brabhma 3.8.2 vanvandh Sacrificial Pillare
mddam 10.96.1 pra vavne J
manisa 1.70.1 vanema (arydib) J
mantram 1.31.13 vanosi Agni
mdnma 4.11.2 vavanabh Agni
yajiidm 2.5.7 vanema vaydam
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(yajiidm)ydt 8.66.5* vavdntha Indra

ydjyin 1 5.31.13 vavandhi Indrae

(ukbtam)ydt 1 8.66.5 vavantha Indra

(vdcab)ydt 1 8.66.5 vavantha Indra

vana 1 6.6.3 vananti Agni (bhamasah of Agni)
vipah 1 10.61.3 vanuthah Asvine

samidham 1 2.6.1 vaneh Agni

stomam 1 2.5.7 vanema vaydam

hdvam 1 8.7.9 vanatah Marut

havya 1 5.7.3 vanamahe 0]

e- the gods — ritual action

object Q. | occur. van- / van'- instrument subject- notes
anfcab RV 1 | 10.105.8 | wvanema red %}

hapax

amytam 1 6.15.6 tpa vivasata girbhir J

Indrae 2 1.131.5 prdavantave Usij
(im-indram) 1.51.2 avanvan atdayah-rbhavah
tva 1 6.16.26 vanvin kritva da

dévasah 1 5.41.17 vanate mdrtyah

vam (ASvin) 1 5.74.7 a vavne yajiaib kadh

c/e- no object

“use of van-”> | Q.| occur van- [/ van'- instrument subject / notes
c- divine 7 6.12.4 vanvdn Agni

ri .
attribute 2.21.2. vanvdn Indra
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6.16.20 vanvdn -dvatab Agnie
6.18.1 vanvdn -dvatah Indra
9.89.7 vanvdn -dvatah Soma
9.96.8 vanvdn -dvatah sdh(indub -of Soma)
9.96.11 vanvdn -dvatah Soma
e- ritual 6 10.128.3 | wvanusanta haotarah
action 10.27.18 | wvanavat Agnie
8.72.1 vanate adhvaryih
5.37.2 vanavat samiddhagnih
10.61.2 vanvin sdb (Cyavana)
7.37.5 vavanma yijiyabhir iti| O
(dhibhib)

It may be worth noticing some words on account of these criteria:
a) those, which are object of van- meaning a ritual action
b) out of quantity
¢) object involved in the ritual action
Excluding criteria:
d) pronouns
e) names of gods

e devi- (a)
s amjtam (a)
*  brabmddvis- (a)

+ gir(b) (c)
* varya-(b)
* rai- (b)

o dhi- (c)

>  rcd- (c)

*  yajid- (c)

VI.2.2 Objects of van- / van'- in the post-Rgvedic literature

RV occ. — all post-RV correspondences:

a- “goods”

object Q. RV occ. post- RV correspondences

van- / van'-
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dnnam 1 10.107.7¢ | SB10.1.1.10 vanute
ksatrd 2 1.162.22 TS 4.6.9.41; VS 25.45; vanatam
KSAsv 6.5 vanate
narya 1 7.100.1 TB 2.4.3.5 a vivasat
mddam 2 10.96.1 TB 3.7.9.6; TB 2.4.3.10-(11) pra vanve
rai 5 6.16.28 MS 2.10.2; KpS 28.2; VS 17.16 vanate
KS 18.1; TS 4.6.1.5r vamsate
vdana 2 6.6.3 TS 3.3.11.1-2¢; SB 12.4.4.2 vananti
vdsu 3 7.15.4 KS 40.14; TB 2.4.8.1 vanati (kuvid)
7.94.9 KS 4.15 vanemahi
b- a conquest
object Q. | RV occ. post- RV correspondences van- / van'-
sthira 1 8.19.20 VS 15.39-40 vanéma
vanusya 2 2.25.1 MS 4.14.10; TB 2.8.5.2-3 vanavat
d3- rite’s element - components
object Q. RV occ. post- RV correspondences van- / van'-
brahman 3 3.8.2 MS 4.13.1; KS 15.12; AB 2.2; vanvandh
3.6.1.1
gira 3 1.93.9 KS 4.16; MS 4.10.1; TS 2.3.14.1- | wvanatam
2; TB 3.5.7.2;
divas 1 6.16.18 KS 20.14 vanavase
vipa 1 10.61.3 VS 7.17; SB 4.2.1.12; vanuthdb
samidha 1 2.6.1ab AB 1.25.7 vaneb
e- the gods — ritual action
object Q. RV occ. post- RV correspondences van- / van'-
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Parjanya 5.83.1 TB2.4.5.5 vivasa
Visnu 6.16.26 TB 2.4.6.2 vanvant
Brahmanaspa 2.26.3 TB 2.8.5.3 a vivasati
ti

cle- no object
“use of van-” RV occ. post- RV correspondences van- / van'-
divine 7.23.3 TB 2.8.5.7-8 vanvdn -dvatah
attribute 9.96.11 VS 19.53; KS 21.14; MS 4.10.6;

TS 2.6.12.1

e- ritual 10.128.3 KS 40.10; TS 4.7.14.1 vanisan;
action vanisanta

Non-Rgvedic occurrences:

a- “goods”
object occurrences | van- / van'- subject / notes
ksatra KS 15.6 vanvanah devirapah
VS 10.4 vanvanah madhumatir (devirapab)
MS 2.6.8 vanvanah devirapab
MS 4.4.2 vanvanah devirapab
SB 5.3.4.27 | wvanvanab madbumatir (devirapab)
bhrti MS 3.6.9 vanute * (the sacrificer)
KS 23.6 vanute e (the sacrificer)
tapas TB 2.4.3.4 vanatam Agni and Visnu
vatsatara KS 10.6 avanvata Naimisya
varcas TS vanvanah devir apab
1.8.12.1a-b
vrsti MS 4.1.14 vanute ® (the sacrificer)
MS 4.1.10 vanute ® (the sacrificer)
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SB 3.8.2.22 | wvanute Agni (+ stoka)
sani MS2.1.2 vanute ® (the sacrificer)
KS 10.3 vanute e (the sacrificer)
o(this) TS 2.6.9.8 vanute; vanate *Agni (for us): passage
MS 4.13.9 vanutam
TB 3.5.10.5| vanate
SB 1.9.1.19 | vanutam;
vanavamahai
o(this) KS 30.8 vavnire *Pasupati-Agni (for us):
passage
e- no object
“use of van-” occurrences | van-/van'- subject / notes
e- ritual TS 1.6.4.2 vanamabe (9]
action TS3.2.7.1 | vanamabe Q
“use of van-” occurrences | van- [ van'- subject / notes
god van- us TS 2.4.5.1c | wvavanat Dhatr
KS 13.16
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