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Abstract

Yaska’s Nirukta (ca. fifth-third century BCE), the seminal text of the Sanskritic discipline of nirva-
cana or ‘etymology’, is one of the most important yet least studied late Vedic texts. Particularly little
attention has been paid to Nirukta Chapter 7. This chapter outlines Yaska’s views on Vedic deities and
articulates the hermeneutic principles whereby they are classified and defined. It plays a crucial, yet under-
appreciated, role in the history of ancient India’s theological and hermeneutical speculations. The absence
of an accessible English translation, which tackles the text’s many conceptual and linguistic complexities,
is the main reason why Nirukta Chapter 7 has not received the attention it deserves. We offer the first
complete annotated English translation in a century. A comprehensive introduction clarifies the structure
and rationale of Chapter 7 and elucidates the salient features of Yaska's theology.
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Yaska’s Nirukta (ca. fifth to third century BCE) is one of the most fascinating yet least studied

late Vedic texts.” Modern scholarly contributions on the Nintkta have been few and far

"This paper is the result of both authors’ close collaboration. Both should be thus equally considered as first
authors. We thank Johannes Bronkhorst for several valuable comments on a previous draft. We also thank JRAS’s
two anonymous reviewers.

>There is no scholarly consensus on the dating of the Nirukta. Kahrs briefly reviews previous views and con-
cludes that “[m]y own inclination is that Yaska’s date falls within the later period of a possible timespan between the
seventh and third centuries Bce”. E. Kahrs, Indian Semantic Analysis: The nirvacana Tradition (Cambridge, 1998),
pp. 13—14. More recently, Scharf has proposed that the Nirukta is a multilayered text and that different parts of
the texts were composed at different stages; specifically, he regards the first portion of the text (Nirukta 1.1-2.4),
together with Chapters 13 and 14, as later additions. P. Scharf, ‘Linguistics in India’, in The Oxford Handbook of
the History of Linguistics, (ed.) K. Allen (Oxford, 2013), p. 229. P. Scharf, “The Relation between Etymology and
Grammar in the Linguistic Traditions of Early India’, Bulletin d’ Etudes Indiennes 32 (2014), p. 259.
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between, and have focused almost exclusively on its etymologies.” One important dimen-
sion of the text that has virtually remained unexplored is Yaska’s theology. In this respect,
Nirukta Chapter 7 is particularly relevant. It provides a wealth of information regarding
how Yaska conceptualises Vedic deities, including sophisticated arguments whereby the
deities are classified and defined. This chapter offers unique glimpses into the development
of Indian religions and associated hermeneutic practices. We believe that recognition of the
importance and fascination of Yaska’s theology is long overdue. As a first attempt to fill this
gap, we give an annotated translation of Nirukta Chapter 7, preceded by a comprehensive
introduction. We hope that our contribution will stimulate interest in Yaska’s theology
and more generally in the Nirukta.

The only other English translation of Nirukta Chapter 7 of which we are aware is by Laks-
man Sarup.” This pioneering work, which remains the only complete English translation of
the Nirukta to date, is still essential. Yet, two main factors make it hard to read: (i) the Rgve-
dic citations and Yaska’s commentary thereupon are not differentiated in print; and (ii) no
information is given regarding Yaska’s argumentation. As a result, the reader struggles to
pick her way through the complexities of the text. Although they do not constitute a full
translation, Rudolph Roth’s copious notes accompanying his edition of the Nirukta are
very helpful.” In preparing our translation, we also benefited from Jamuna Pathak’s masterful
Hindi translation and commentary.®

The following introduction comprises eight sections: section 1 briefly presents the Nirukta
and the Nighantu; section 2 introduces Nirukta Chapter 7; sections 3 to 7 give a detailed sum-

mary of the structure and contents of this chapter; section 8 delineates Yaska’s theology.

I. The Nirukta and the Nighantu

Yaska’s Nirukta comprises 14 chapters. The last two chapters are later additions and are
known as ‘supplements’ (parisista). The first two chapters provide a general introduction
into the discipline of etymology. Notably, they give rules for etymologising, and detail
the purposes that etymology is supposed to achieve. The bulk of the Nirukta, Chapter 2.5
to Chapter 12, is a commentary on a list of words, mostly excerpted from the Rgveda. Called
Nighantu (or, more precisely, nighantavas in the plural), this word list comprises 1,770 items
divided into five chapters, which are arranged in three sections.

The fifth chapter of the Nighantu, which corresponds to its third section, is known as

daivatakanda ‘the section on divine [names|’. It lists 151 divine names and epithets. These

*For a fairly comprehensive, yet by no means exhaustive, overview of modern scholarship, see M. Deeg, Die
altindische Etymologie nach dem Verstindnis Yaska's und seiner Vorgager: Eine Untersuchung iiber ihre Praktiken, ihre litera-
rische Verbreitung und ihr Verhiltnis zur dichterischen Gestaltung und Sprachmagie (Dettelbach, 1995), pp. 67—73, and
P. Visigalli, ‘An Early Indian Interpretive Puzzle: Vedic Etymologies as a Tool for Thinking’, Journal of Indian Phil-
osophy 46 (2018), pp. 985—988.

*L. Sarup, The Nighantu and the Nirukta, the Oldest Indian Treatise on Etymology, Philology, and Semantics. English
Translation (London and New York, 1921).

°R. Roth, Jdska’s Nirukta sammt den Nighantayas (Gottingen, 1852).

°J. Pathak, Nirukta of Yaskacarya: Edited with ‘Sasiprabha’ Hindi Commentary and Notes (Vanarasi, 2018 [2010]).

We translate the text established by Sarup in his critical edition. In two occasions, we choose a different reading;
see below note §7 (pravahlitam > pravalhitam) and note 101 (aharad > aharad). Our references to the Nighantu, too,
follow Sarup’s edition. L. Sarup, The Nighantu and the Nirukta, the Oldest Indian Treatise on Etymology, Philology, and
Semantics. Sanskrit Text, with an Appendix Showing the Relation of the Nirukta with Other Sanskrit Works (Lahore, 1927).
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are divided into six subgroups, and are commented in Nirkta Chapters 7 to 12 respectively.
The first three subgroups comprise the names of deities that reside on earth (Nighantu 5.1
[=Nirukta 7.14-7.31]; Nighantu. s.2 [=Nirukta 8); Nighantu 5.3 [=Nirukta 9]). The fourth
and fifth subgroups comprise the names of deities that reside in the middle space region
(Nighantu 5.4 [=Nirukta 10]; Nighantu 5.5 [=Nirukta 11]). The sixth and last subgroup com-

prises the names of deities that reside in the sky (Nighantu $.6 [=Nirukta 12]).”

2. Nirukta Chapter 7

Chapter 7 of the Nirnukta, the object of our study, can be divided into four parts: Part I
(Nirukta 7.1-13); Part II (Nirukta 7.14-18); Part III (Nirukta 7.19-20); and Part IV (Nirukta
7.21-31). Part I is a general introduction to the latter half of the Nirukta, Chapters 7 to
12, which comments on the daivatakanda. This part deals with several topics pertaining to
the divine names and to the formulas (mantra) in which such names occur, including prin-
ciples to classify the deities and the associated formulas. Each of Part II, III and IV deals with
one of the three divine names that form the first of the six subgroups in which the 151 divine
names of the daivatakanda are divided. Specifically, Part II deals with agni (Nighantu 5.1.1),
Part III with jatavedas (Nighantu §.1.2), and Part IV with vaiSvanara (Nighantu 5.1.3).% Part
IV is the most detailed one.

We summarise below the contents of Part I to Part IV. For the sake of clarity, we have
divided the text into sections. These are marked by a progressive number preceded by
‘§’. For each Part, we first give a discursive summary; this is followed by a table that repre-
sents each Part’s content schematically. Though the argumentation in Nirkta 7 follows a
logical sequence and is fully self-consistent, this is obscured by Yaska’s terse style. To help
the reader navigate Yaska’s argumentation, we have tried to make his reasonings and their
concatenation as explicit and clear as we can.

3. Summary of Part I (Nirukta 7.1-13)
We begin with a bird’s-eye view summary of Part I. Yaska deals with four major themes:

(i) He gives a definition of two key topics, [§1] the divine names and [§2] the formulas in
which they occur.

(1) In [§3-5], formulas are the focus of attention. Different ways to classify the formulas are
discussed. Yaska records three major kinds of formulas: those in which the divine
name, le. the name of the addressee deity, is explicitly mentioned [§3]; those in
which the divine name is not mentioned [§4]; and those in which the divine names
refer to seemingly non-divine entities, such as ‘horse’ (a$va), ‘herb’ (osadhi), and
‘mortar-pestle’ (uliikhalamusale) [§5].

“In this paper, ‘sky’ renders Sanskrit dyu. (We use ‘celestial’ as its corresponding adjective.) We chose this
rendition over the usual ‘heaven’ because we think that the latter is partly misleading and does not fit well with
Yaska's theology. ‘Heaven’ is a religiously loaded term, whereas ‘sky” denotes a spatial/cosmological locus. ‘Heaven’
conjures up earth, thereby suggesting an opposition in which only heaven is predominantly associated with the
supernatural. In Yaska’s theology, however, all the three worlds (earth, mid-space, and sky) are cosmological loci
that are equally associated with their corresponding deities (see Part I: §6.1; §8).

$We use italics to refer to the word (e.g. agni) and capitalised roman to refer to the deity (e.g. Agni).
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(ii) In [§6-9], the deities are the focus of attention. The following topics are discussed: how
many deities there are [§6]; their form [§7]; their shares, i.e. the items with which such
deities are connected; their characteristic actions; their association with other deities
[§8]; finally, a fourfold classification of deities, depending on what they enjoy
(Vbhay), is given [§9)].

@v) In [§10], Yaska explains the rationale that led him to select and transmit the divine
names constituting Nighantu .

A more detailed summary of Part I follows. Yaska begins by defining two interrelated key
topics: the divine names that are listed in Nighantu s [§1], and the formulas in which such
names occur [§2].

[S1] Divine names are the appellations with which the deities are addressed in the formu-
las. Yaska identifies two kinds of divine names: (a) those with which the addressed deities
enjoy primary praise; and (b) those with which they enjoy secondary praise.” (a) refers to
the deity that is the primary addressee of a formula; (b) refers to a deity whose name is men-
tioned incidentally in a formula that is addressed to another primary deity.'"

With respect to this twofold classification, note three points. First, this classification is not
word-bound, but formula-bound. One and the same divine name can be (a) in one formula,
but (b) in another formula."'

Second, all the names that belong to (b) exclusively are not listed in Nighanfu 5. That is,

this list does not include the names with which the deities enjoy secondary praise only, but

. . .12
never enjoy primary praise.

“Yaska uses the following terminology: (a) ‘primary praise’ ( pradhanyastuti: Nirukta 1.20; 7.1, 13; pradhanyena:
Nirukta 1.20); (b) ‘incidental mention’ (naighantuka: e.g. Nirukta 1.20; and nipata: e.g. Nirukta 7.18). For the sake of
clarity, we render ‘incidental mention’ as ‘secondary praise’, to better match ‘primary praise’. Yaska uses two
different terms (naighantuka/nipata) to refer to ‘secondary praise’. He defines naighantuka in Nirukta 1.20: ‘with
respect to this (i.e. the twofold classification of divine names into primary [ pradhanyena] and incidental [naighantukal),
whatever [divine name, devatanamal drops in a formula [addressed to] another deity, that is incidental (naighantuka)’
(Nirukta 1.20: tad yad anyadevate [variant reading: anyadaivate] mantre nipatati naighantukam tat).

Note that the same term naighanfuka (yet in the plural naighantukani [namani], rather than in the singular) is used in
Nirukta 1.20 in a different sense, to refer to the first section (=first three chapters) of the Nighantu word list. This section
consists of synonyms: e.g. Nighantu 1.1 lists twenty-one words, all of which mean ‘earth’.

""Two examples will help clarify how this twofold classification works. In Nirukta 1.20, immediately after hav-
ing defined naighantuka (see note 9), Yaska cites Rgveda 1.27.1. In this verse, two divine names are mentioned, agni
[Nighantu s.1.1] and asva ‘horse’ [Nighantu s.3.1]. Yet, asva is mentioned only incidentally, for Rgveda 1.27.1 is
addressed to Agni. Thus, while Agni enjoys primary praise through agni, A$va enjoys only secondary praise through
asva.

In Nirukta 12.20-21, Yaska discusses the divine name visvanara [Nighantu 5.6.12]. He says: ‘[The name] visvanara
has been already explained [in Nirukta 7.21; below Part IV: §21]. visvanara has an incidental mention (=Vivanara is
incidentally mentioned) in [the following] verse addressed to Indra [Rgveda VIIL.68.4]" (visvanaro vyakhyatah | tasyaisa
nipato bhavaty aindryam rci). This means that the mention of viSvanara in Rgveda VII1.68.4 is incidental, for the hymn is
addressed to Indra. Thus, while Visvanara enjoys only secondary praise through visvanara, Indra enjoys primary praise
through indra, which occurs several times in the hymn.

For the Rgveda, we use the following edition: T. Aufrecht, Die Hymnen des Rigveda, 2 vols (Bonn, 1877).

""Take as an example the word aéva. As we just saw, it is mentioned incidentally in Rgveda 1.27.1; yet, it refers
to the deity that enjoys primary praise in Rgveda IX.112.4; see Nirukta 9.2.

2This can be deduced from Nintkta 7.1, in which the ‘section on the names of the deities’ (daivata
|= Nighantu s]) is defined as comprising names with which the deities enjoy primary praise; see below [I: §1].
More clearly, the point is expressly stated by Yaska, when he explains the rationale behind the arrangement of
Nighantu s; see below [I: §1o].
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Third, we will see that this classification plays an important role in Part II, III, and IV,
when Yaska discusses which of the three fires (terrestrial [=ritual fire]; atmospheric [=light-
ning]; celestial [=sun]) is the referent of the three divine names, agni, jatavedas, and vaiSvanara.

[S2] A formula (mantra) is a praise by which a seer addresses a deity, wishing to obtain an
object. This definition assumes reciprocity as the characteristic feature of the interaction
between human beings and deities: The seer praises the deity with a verse and the deity reci-
procates by fulfilling the seer’s desire.

[§3] Yaska records several parameters whereby formulas are classified. A threefold classi-
fication ([§3.1]; [§3.2]; [§3-3]), which is mostly based on formal grammatical features, is fol-
lowed by additional classificatory parameters that are mostly concerned with the content of
the formulas [§3.4].

[S4] Yaska goes on to discuss formulas that do not contain a divine name. He notes three
cases. [§4.1] First, if the formula is used in ritual, its deity is the deity of the ritual or the deity
associated with the part of the ritual in which the formula is recited.'” [§4.2] Second, if the
formula is not used in ritual, its deity is a default deity. This is Prajapati for the ritualists,
Nara$amsa (=Agni) for the etymologists.'* [§4.3] Third (which seems to be an alternative
of [§4.2]), several alternative practices are recorded, including choosing the deity according
to one’ own wish.

[Ss] Yaska turns to discuss another kind of formulas, those in which the divine names refer
to entities that are seemingly not divine. Reference is to the names listed in Nighantu 5.3.
Yaska first records an objection [§5.1], and then responds to it [§s5.2]: all such names—
e.g. ‘horse’ (asva: Nighantu 5.3.1), ‘herb’ (osadhi: Nighantu s.3.1), and ‘mortar-pestle’
(uliikhalamusale: Nighantu 5.3.29)—are divine names on their own right, for they share the
same ultimate referent with all the other divine names, namely, the one existing deity,
the Self (atman).

[§6] Next, the discussion focuses on the deities. How many deities are there? Yaska
records the etymologists’ and the ritualists’ views. [§6.1] The former maintain that there
are only three deities, Agni, Vayu/Indra, and Aditya, which are associated respectively
with the earth, the atmosphere, and the sky. [§6.2] The ritualists believe that there are
many deities, for there are multiple praises and multiple appellations. Yaska first records

the ritualists’ criticism of the etymologists’ view [§6.3], then he sides with the etymologists

[56.4].

Durga (see Rjvartha 7.4 [626.10-15]) gives the following example: formulas whose divine name is not spe-
cified that are used in the Agnistoma should be considered as addressed to Agni, for the Agnistoma is associated with
Agni. However, when such formulas are recited during the first, second, and third soma pressing of the Agnistoma,
they should be taken as being addressed to Agni, Indra, and Aditya, respectively; for each of the three pressings is
associated respectively with one of these three deities.

For the Rjvartha, we use the following edition: V. K. Rajavade, Durgacarya’s Commentary on the Nirukta, Durga-
caryakytavrttisametam Niruktam (Poona, 1926).

Prajapati is the main deity for the ritualists. As noted by Durga (Rjvartha 7.4 [627.1-3]), the affinity between
the formulas whose deity is not specified and the deity Prajapati consists in the fact that both are ‘undefined’ (anir-
ukta). See Renou and Silburn’s study of the terms nirukta/ anirukta in the Braihmanas. L. Renou and L. Silburn, ‘Nir-
ukta and Anirukta in Vedic’, in Sariipa-Bharafi: The Homage of Indology (Dr. Laksman Sarup Memorial Volume), (eds.)
J. Agrawal and Bhim Dev Shastri (Hoshiarpur, 1954), pp. 68—79. See also P. Visigalli, “The Vedic Background of
Yaska's Nirukta’, Indo-Iranian Journal 60 (2017), p. 112f. Durga (Rjvartha 7.4 [627.3-12]) explains Narasamsa as an
epithet of Agni, the main deity in the etymologists’ pantheon. Cf. below [I: §15], where Agni is said to be all
the deities.
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[§7] What do deities look like? Specifically, are deities like human beings, i.e. do they
have a human-like intellect? Having an intellect seems to be a necessary precondition for
the deities to be able to understand—and thus reciprocate—the formulas human beings
address to them. Four views are recorded.

[§7.1] maintains that deities are like human beings. In support of this view, the following
four arguments are given. (a) That praises are addressed towards the deities (and they are
called with names) shows that deities must have a human-like intellect that enables them
to understand such praises (and their own names). Next, several Rgvedic passages are
cited in which deities are praised in association with (b) bodily limbs, (c) human-like objects
of possession, and (d) human-like actions. Conversely, [§7.2] maintains that deities are not
like human beings, for it is evident that deities such as fire and wind do not look anything
like human beings. Hereafter the four arguments given in [§7.1] are countered. (a') Divine
names are recorded in Nighantu 5.3.4-22, such as ‘dice’ and ‘herb’, which refer to entities
that clearly do not have intellect. Next, Rgvedic passages are cited in which non-human
entities, such as the pressing stones and the rivers, are praised in association with (b') bodily
limbs, (c') human-like objects of possession, and (d') human-like actions. [§7.3] seems to
offer a compromise view: deities are both like and unlike human beings. [§7.4] seems to
be Yaska’s view, though what this view entails is not fully clear. Yaska seems to say that
there are two kinds or aspects of deities, one with and the other without intellect. The latter
kind of deities consists in (ritual) action, and are subordinated to the former kind. Yaska
explains the relationship between these two kinds of deities with reference to the relation
between ritual action (which is without intellect) and the patron of the sacrifice (with
intellect).

[§8] Yaska elaborates on the etymologists’ view that there are only three deities [§6.1],
Agni [§8.1], Indra [§8.2] (note that Vayu is not mentioned, unlike in [§6.1]), and Aditya
[§8.3]. For each deity, he discusses three parameters: (a) their ‘shares’ (bhakti), i.e. the
items that are associated with each deity; (b) their characteristic actions (karman); (c) and
their association with other deities in the formulas.

[So] One other way of classifying deities is given. Deities can be classified according to
what they enjoy (Vbhaj): (a) hymns (sitkta); (b) oblations (havis); (c) stanzas (rc); (d) and inci-
dental mention (nipata).

[S10] Yaska returns to discuss the divine names, with which he began in [§1]. Criticising
other similar lists of divine names, Yaska explains that in Nighantu s he has recorded only
those names that are conventionally known to refer to a deity and with which a deity enjoys
primary praise.

The structure and content of Part I is represented in Table 1. The four columns contain:
(1) the number marking the sections in which we divide chapter seven; (ii) a heading that
characterises the section’s main theme; such headings occur in square brackets in the
body of the translation; (iii) reference to the traditional text division of Nirukta 7; (iv) refer-

- : L 15
ence to page and line numbers in Sarup’s edition. ”

13See note 6.
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Table 1: structure and contents of Part I (Nirukta 7.1-13)

0] (i1) (iii) (iv)

§1  Definition of the divine names listed in Nighantu s 7.1 132.3-4

§2  Definition of the deity of the formula = 132.4-5

§3  Classification of formulas -3  132.5-134.8

§3.1 Formulas that address a deity indirectly -2 132.6-14

§3.2 Formulas that address a deity directly 2 132.15-133.6

§3.3 Formulas that are self-addressed by the deity itself = 133.7-9

§3.4 Additional classificatory principles 3 133.10-134.8

§4  Formulas in which the divine name is not specified 4 134.9-12

§4.1 If the formula is used in ritual, it has as its deity the deity of (part of) the ritual = 134.9-10

§4.2 If the formula is not used in ritual, it has as its deity Prajapati (for ritualists), or = 134.10-11
Nardsamsa (=Agni) (for etymologists)

§4.3 Additional cases = 134.11-12

§5  Should the names listed in Nighantu 5.3 be regarded as divine names? = 134.13-135.2

§5.1 No: they do not refer to deities = 134.13-14

§5.2 Yes: also non-deities are part of the one divine Self (atman) = 134.14-135.2

§6  How many deities are there? S 135.3-10

§6.1 Etymologists” view: there are three deities: Agni, Vayu/Indra, and Aditya = 135.3-5

§6.2 Ritualists’ view: there are many deities = 135.6

§6.3 Ritualists’ criticism of etymologists’ view = 135.6-7

§6.4 Yaskds view: etymologists” view [§6.1] is correct = 135.7-10

§7  What forms do deities have? 6-7 135.11-136.13

§7.1 Deities are like human beings, i.e. they are provided with intellect = 135.11-136.2

§7.2 Deities are not like human beings, i.e. they are without intellect 7 136.3-11

§7.3 Deities are like and unlike human beings = 136.12

§7.4 Yaskds view = 136.12-13

§8  Agni, Indra and Aditya: their shares (bhakti), actions (karma), and association with other 8-11 136.14-138.3
deities

§8.1 Agni 8-9 136.15-137.7

§8.2 Indra 10 137.8-13

§8.3 Aditya 11 137.14-17

§8.4 Remaining shares = 137.17-138.3

‘We omit translating Nirukta 7.12 and part of Nirukta 7.13 (Sarup’s edition 138.4-17).
These lines only contain etymological explanations of a few words and interrupt the
flow of Yaska’s discussion.
§o  Fourfold classification of deities depending on what they ‘enjoy’ (Vbhaj) 13 138.18-19
§10 Yaska's rationale for the transmission of Nighantu s = 138.19-139.5

4. Similar Structure of Parts II, III and IV

Part II, ITI, and IV follow a similar fourfold structure, with Part IV being the most elaborate.
(i) An opening question “where is ‘x’ from?” (‘x’ kasmat?)—with ‘x’ being the divine

names agni [II: §12], jatavedas [I1I: §17] and vaiSvanara [IV: §21], respectively—is answered

with several etymologies. '

1°The meaning of Yaska's terse formulation (“x” kasmat?) has been debated in scholarship, for it is connected
with an overall interpretation of Yaska's etymological project: are Yaska's etymologies best understood as derivational
(kasmat = “from where?’, i.e. from what root?) or causal (kasmat = ‘why?’, i.e. why is something called ‘x’? e.g. ‘why
is Agni called agni?’) explanations? In our view, Yaskds etymologies are concerned with both derivational-
grammatical and causal-semantic aspects; while Yaska's primary concern is to elucidate the semantic content of a
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(if) One or two Rgvedic verse(s) containing ‘x’ is(are) cited and then explained. These
verses are representative examples. For agni, Yaska cites the first two verses of the first
hymn of the Rgveda (Rgveda 1.1.1; 1.1.2) [II: §13]. For jatavedas, he cites the first verse of
Rgveda X.188, which is then said to be the only hymn in the gayatsT meter that is addressed
to Jatavedas [IIL: §18]. For vaiSvanara, Rgveda 1.98.1 is cited [IV: §22].

(111) Next, Yaska addresses the issue of what the referent of ‘x’ is [II: §14; III: §19; IV: §23].
Yaska assumes that there are three fires that reside in the three worlds: the terrestrial (=the
ritual fire),"” the atmospheric (=lightning), and the celestial fires (=sun). The issue, then,
is to determine which fire ‘x’ refers to. While in the example verses cited in (i) ‘x’ refers
to the terrestrial fire, Yaska contends that ‘x’ refers also to the other two fires, i.e. lightning
and the sun.'® Yaska first registers two views according to which x” refers to lightning [II:
§14.1; III: §19.1; IV: §23.1] and to the sun [II: §14.2; III: §19.2; IV: §23.2], respectively.

At this juncture, Part III and Part IV introduce other elements. Part III deals with the view
that Agni is all the deities, i.e. all the divine names refer ultimately to Agni, the one existing
deity [IIT: §15; cf. §5.2 above]. In Part IV, an additional third view regarding the referent of
‘x” is added, i.e. gikapﬁni’s view that vaivanara refers to the terrestrial fire [IV: §23.3]. Next,
Yaska counters the first two views in detail [IV: §24.1 (vs §23.1); IV: §24.2 (vs §23.2)], and
additional issues are discussed [IV: §25; §26; §27].

To fully understand Yaska’s reasoning in (iii), it is crucial to gain clarity on two points.
First, the issue of the referent of ‘x’ is connected with the twofold classification of divine
names discussed at the beginning of Nirukta 7 [I: §1]. Ascertaining whether ‘X’ refers to
the ritual fire, the lightning, or the sun amounts to ascertaining which one of these three
deities 1s being addressed by the formula that contains ‘x’. In other words, at stake is ascer-
taining whether it is the ritual fire, the lightning, or the sun that enjoys primary praise
through the divine name ‘x’.

Second, the two views according to which ‘x’ refers to the lightning or to the sun do not
represent Yaska’s own view, but voice two other parties’ mutually competing views.'” They

should be understood in relation to Yaska’s twofold classification of the divine names. So,

word, doing so involves providing a derivational-grammatical analysis of that word. On the meaning of kasmat and
its relation to an overall interpretation of the Nirnukta, see Kahrs’s and Scharf’s studies. E. Kahrs, “Yaska's Use of
kasmat’, Indo-Iranian Journal 25 (1983), pp. 231—237. Kahrs, Indian Semantic Analysis. P. Scharf, ‘The Natural-
language Foundation of Metalinguistic Case-use in the Astadhyayl and Nirukta’, in Papers of the 12th World Sanskrit
Conference. Vol. 4, Indian grammars: philology and history, (eds.) George Cardona and Madhav Deshpande (Delhi,
2012), pp. 181—214. Scharf, “The Relation between Etymology and Grammar in the Linguistic Traditions of
Early India’, pp. 255—266.

Y70Of the three ritual fires, it is the ahavantya or offertorial fire which Yaska has in mind. This is clear from his
explanation of Agni’s main actions [I: §8.1]: carrying the oblations to the gods and inviting the gods to the ritual
place.

8n Part I1 and 111, (iii) is introduced with the same formulation: ‘One should not think that [the word] agni
(IIL: agni | jatavedas]) [refers to] this (terrestrial fire) only. Also the well-known two upper lights (i.e. the lightning and
the sun) are called agni (11 jatavedas)’: sa na manyetayam evagnir iti | apy ete uttare jyotist agni (III: jatavedast) ucyete |

"What are these two parties? In Part IV, the first view is ascribed to the ‘teachers’ (acaryas) [IV: §23.1], and
ogists’ (Rjvartha on Nirukta 7.22 [697.21]: nairuktah ke cit acaryal; Niruktabhasyatika on Nirukta 7.22 [88.5]: piirve nair-
ukta). It is possible, though not certain, that the two competing views mentioned in Part II and III, too, may be
ascribed to the same two parties.

For the Niriktabhasyatika, we use the following edition. L. Sarup, Commentary of Skandasvamin & Mahesvara on the
Nirukta [Chpaters VII-XIII] Critically Edited by Dr. Lakshman Sarup with Additions and Corrections by Acharya
V. P. Limaye (New Delhi, 2012). [Originally published in three volumes, (Lahore, 1928—34)].
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while the first view maintains that it is lightning that enjoys primary praise through ‘x’, the
second view claims that this deity is in fact the sun.

(iv) At the end of each Part, Yaska states his own final view, using the same formulation:
‘agni [1I: §16]/agni jatavedas [111: §20]/ agni vaiSvanara [IV: §28] who enjoys the hymn and to
which the oblation is offered is only this (terrestrial fire). These well-known two upper lights
(i.e. the atmospheric [=lightning] and the celestial [=sun] fires) enjoy only incidental men-
tion through this name’.*’

The two competing views given in (iii) maintain that ‘X’ refers to either the lightning or
the sun, i.e. it is either Lightning or the Sun that enjoys primary praise through a formula
featuring ‘x’. Conversely, Yaska maintains that ‘x’ refers to all the three fires. Yet, an import-
ant specification must be made. When ‘x’ refers to the ritual fire, this is the deity ‘who
enjoys the hymn and to which the oblation is offered’. We take this to mean that whenever
‘x’ refers to the ritual fire, the latter enjoys primary praise through ‘x’, i.e. ritual fire is the
addressee of the formula. On the other hand, whenever ‘x’ refers to either the lightning or
to the sun, these two deities enjoy only secondary praise, i.e. their names are incidentally

mentioned in a formula addressed to another deity.

5. Summary of Part II (Nirukta 7.14-18)

[S11] After the preliminary discussions in Part I, Yaska says that from now he will be dealing
with the deities listed in Nighantu 5. The first divine name is agni (Nighantu 5.1.1), a deity
whose place is the earth.

[S12] Yaska first gives four etymological explanations of agni; [§13] then he cites two rep-
resentative Rgvedic verses (Rgveda 1.1.1; 1.1.2) that contain this word and comment on
them.

[S14] Yaska states that the word agni does not refer to the terrestrial fire only (as it does in
the verses cited in [{13]), but it also refers to the two other fires. Next, Yaska cites two com-
peting views. While [{14.T] maintains that agni refers only to the atmospheric fire (=light-
ning), [§14.2] maintains that agni refers only to the celestial fire (=sun). In support of the
former view, Rgveda IV.58.8 is cited. In support of the latter view, Rgveda IV.58.1a and
Kausitaki-Brahmana XXV.1 are cited.”'

These two views advance mutually exclusive interpretations concerning the addressee
deity of Rgveda 1V.58, and should be understood in relation to the twofold classification
of divine names. [§14.1] claims that Lightning enjoys primary praise through agni in Rgveda
IV.58.8; [§14.2] argues that Rgveda IV.58.1a shows that the addressed deity in Rgveda IV.$8 as
a whole is the Sun. Accordingly, it is the Sun that enjoys primary praise through the mention
of agni in Rgveda IV.58.8.

[S15] Agni is all the deities. The view is reminiscent of [§5.2], where Agni is equated with
the one existing deity, the Self. This view seems to entail that all the divine names have Agni

as their ultimate referent. In support of this view, two citations are given. First,

*Oyas tu sitktan bhajate yasmai havir nirupyate "yam eva so ‘gnir [IL: agnir jatavedaly; IV': agnir vaiSvanaral] | nipatam
evaite uttare jyotisi etena namadheyena bhajete | |

2For the Kausitaki-Brahmana, we use the following edition. B. Lindner, Das Kaushitaki Brahmana, 1. Text
(Jena, 1887).
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Alitareya-Brahmana 11.3.3: “Agni is all the deities”.** Next, Rgveda 1.164.46 is interpreted as
saying that the one deity Agni is called with different names, such as indra, mitra, varuna,
agni, etc. Agni is identified with the Great Self (mahantam atmanam).

[S16] Yaska’s final view. While the divine name agni refers to all the three fires, it is only
Agni the terrestrial fire which enjoys primary praise through this name and to which obla-
tions are offered. Lightning and Sun only enjoy secondary praise through the name agni.
This means that agni refers to either one of these two deities only when it occurs incidentally
in a formula that is addressed to another deity.

Table 2: structure and contents of Part II (Nirukta 7.14-18)

) (i) ) i)

§11 Here begins the examination of Nighantu s 7.14  139.6

§12 Where is agni from? Four etymologies are given = 139.6-10

§13 Two Rg-verses addressed to Agni are cited: Rgveda 1.1.1; Rgveda 1.1.2 14-16 139.10-140.2

§14  agni refers not only to the terrestrial fire, but also to the atmospheric (=lightning) and 16 140.2
celestial (=sun) fires

S14.1  agni refers to lightning: Rgveda IV.58.8 16-17 140.3-9

§14.2  agni refers to sun: Rgveda 1V.58.1a; Kausitaki-Brahmana XXV.1 17 140.10-11

§1s  Agniis all the deities: Aitareya-Brahmana 11.3.3; Rgveda 1.164.46 17-18 140.12-18

§16  Yaska’s final view 18 I41.1-2

6. Summary of Part III (Nirukta 7.19-20)

[S17] This part deals with the word jatavedas (Nighantu 5.1.2). Six etymologies of this word
are given.

[S18] Rgveda X.188.1 is cited as an example and commented upon.

[S19] Yaska states that the word jatavedas does not refer to the terrestrial fire only (as it does
in the verses cited in [§18]), but it also refers to the two other fires. Next, Yaska cites two
competing views. While [§19.1] maintains that jatavedas refers only to the atmospheric fire
(=lightning), [§19.2] maintains that jatavedas refers only to the celestial fire (=sun). In support
of the former view, Rgveda IV.$8.8a is cited.” In support of the latter view, Rgvedal.50.1a is
cited.

[S20] Yaska’s final view. While the divine name jatavedas refers to all the three fires, it is
only Agni the terrestrial fire that enjoys primary praise through this name and to which obla-
tions are offered. Lightning and Sun only enjoy secondary praise through the name jatavedas.
This means that jatavedas refers to either one of these two deities only when it occurs inci-

dentally in a formula that is addressed to another deity.

2For the Aitareya-Brahmana, we use the following edition: T. Aufrecht, Das Aitareya Brahmana: Mit Ausziigen
aus dem Commentare von Sayanacarya und anderen Beilagen herausgegeben (Bonn, 1879).

Note that this is the third time Rgveda 1V.58 is cited; see above [§14.1] (Rgveda IV.58.8) and [§14.2] (Rgveda
IV.s8.1a). It is worth noticing that different views regarding the deity of this hymn (Agni, Sun, the Waters, Cows, or
Ghee) are recorded in the Sarvanukramant (see S. W. Jamison and J. P. Brereton, The Rigveda: The Earliest Religious
Poetry of India, 3 vols [New York, 2014], p. 643) and the Brhaddevata (V.11). For the Brhaddevata, we use the follow-
ing edition. M. Tokunaga, The Brhaddevata: Text Reconstructed from the Manuscripts of the Shorter Recension with Intro-
duction, Explanatory Notes, and Indices (Kyoto, 1998).
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Table 3: structure and contents of Part III (Nirukta 7.19-20)

M (1) (iif) ()

§17  Where is jatavedas from? Six etymologies are given 7.19 141.3-7
§18  One Rg-verse addressed to Jatavedas is cited: Rgveda X.188.1 20 141.15-142.1
§19  jatavedas refers not only to the terrestrial fire, but also to the atmospheric (=lightning) = 142.1-2
and celestial (=sun) fires
§19.1  First view: jatavedas refers to lightning: Rgveda IV.58.8a = 142.2
§19.2 Second view: jatavedas refers to the sun: Rgveda 1.50.1a = 142.4-5
§20  Yaskds final view = 142.6-7

7. Summary of Part IV (Nirukta 7.21-31)

[S21] Part IV deals with the word vai§vanara (Nighantu 5.1.2). Three etymologies are given.

[S22] Rgveda 1.98.1 is cited and explained.

[§23] Yaska asks ‘what is VaiSvanara?’. That is, when the word vaiSvanara occurs in a for-
mula, which of the three fires is its referent? Yaska records and discusses three competing
views: [§23.1] his teachers take vaifvanara to refer to the atmospheric fire, i.e. lightning;
[§23.2] the ritualists maintain that it refers to the celestial fire, i.e. the sun; [§23.3]
Sikapﬁni believes that it refers to the terrestrial fire, i.e. the ritual fire. It must be remembered
that, like in Parts IT and III, the issue concerning the referent of the divine name is associated
with the twofold classification of divine names. That is, determining which of the three fires
is the referent of vai§vanara amounts to determining whether it is Ritual Fire, Lightning, or
Sun the deity that enjoy primary praise through a formula that contains the name vaiSvanara.

[§23.1] View I: The teachers opine that vaiSvanara refers to lightning, for vai§vanara is
praised in connection with the action of rain-making in Rgveda 1.59.6. The verse is cited
and commented on.

[§23.2] View II: The previous ritualists maintain that vaiSvanara refers to the sun. Six argu-
ments are given.

[§23.2.1] The first argument pertains to the ritual of the Soma pressing. This ritual comprises
three pressings, in the morning, at noon, and in the evening. Each pressing is associated with
one of the three worlds, i.e. the earth, the atmosphere, and the sky. By means of the pressings,
the sacrificer or patron of the sacrifice is thought to ascend from earth to the sky. With the third
pressing, then, the sacrificer is supposed to be in the sky. Key to the ritualists’ argument is that at
this point the Hotar Priest lets the patron of the sacrifice descend from the sky and return to the
earth by reciting a hymn addressed to Vai$vanara. This correspondence between VaiSvanara and
the sky is seen as proof that the word vaiSvanara refers to the celestial fire (=sun).

[§23.2.2] The second argument, too, draws on ritual. That vaiSvanara refers to the sun is
supported by the fact that an oblation cooked on twelve potsherds is offered to VaiSvanara.
The number twelve is significant, for it is taken to symbolise the twelve-fold actions per-
formed by the sun, i.e. the actions performed in the twelve months of the year.

[§23.2.3] As the third argument, a brahmana passage is cited: “Agni VaiSvanara is clearly

that sun over there.” (Maitrayant-Sainhita 11.2.1; 11.3.11).>*

**For the Maitrayant-Sainhita, we use the following edition: L. von Schroeder, Maitrdyani Sarithitd, 4 bde (Leip-
zig, 1881—06), reprint (Wiesbaden, 1970—2).
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The fourth [§23.2.4], fifth [§23.2.5] and sixth [§23.2.6] arguments are similar. The ritual-
ists’ reasoning comprises two steps: (i) if it can be proved that the nivid formula, the chando-
mika hymn, and Rgveda X.88 are addressed to the Sun, (ii) from this it follows that the word
vaisvanara, which is mentioned in these three formulas, refers to the Sun, i.e. the Sun is the
deity that enjoys primary praise through this name. To prove (i), the ritualists cite one pas-
sage from the nivid and the chandomika, respectively, which refer to actions that are charac-
teristically associated with the sun. (Note two things. First, even though no citation from
Rgveda X.88 is given, the ritualists must implicitly refer to one such passage.” Second,
even though the word vaisvanara does not occur in the passages cited by the ritualists
from the nivid formula and from the chandomika hymn, this does not affect their argument:
the ritualists’ aim is to prove that the nivid and the chandomika as a whole are addressed to the
Sun.)

[§23.3] View II: Sakapiini. He maintains that vaifvanara refers only to the terrestrial fire.
He argues that the word wviSvanara refers to the two ‘upper lights’, i.e. the atmospheric
(=lightning) and the celestial fire (=sun). The word vaisvanara is a derivative of visvanara
it means that which is born from visvanara. Four arguments are given in support of this

: 26
VIEW.

The first two arguments are empirical:

[§23.3.1] The terrestrial fire is born from the atmospheric fire, as is observed when light-
ning generates fire.

[§23.3.2] The terrestrial fire is born from the sun; this can be demonstrated with a small
experiment: one can produce fire by interposing a brass plate or a jewel between the sun’s
rays and dried cow dung.

The other two arguments rely on textual citations: [§23.3.3] That vaisvanara does not refer
to the sun is supported by Rgveda 1.98.1d: “Vais§vanara is united with the sun”. Clearly,
something cannot be united with itself; hence, vaisvanara cannot possibly refer to the sun.
(Note that Rgveda 1.98.1 is cited in [§22]).

[§23.3.4] If vaisvanara referred to the sun, it would follow that (a) vaisvanara should be
mentioned in hymns that are addressed to the deities that reside in the sky; (b) it should
be praised with reference to actions performed by the sun, such as rising, setting, and revolv-
ing. However, (a') vaisvanara is mentioned only in hymns that are addressed to Agni, the ter-
restrial fire; (b') it is praised with references to actions that are performed by Agni, such as
inviting the deities to the sacrifice, cooking, and burning. Hence, vaisvanara does not refer
to the sun, but to the terrestrial fire.

Next, Yaska counters the teachers’ and the ritualists’ views. [§24.1 (vs §23.1)] The tea-
chers’ argument (vaisvanara refers to lightning because it is praised in connection with the

action of rain-making in Rgveda 1.59.6) is not probative. For also the terrestrial [§24.1.1]

Durga [Rjvartha 603.1-7] explains that the ritualists have in mind Rgveda X.88.12 (X.88.12b: vaiSvanarim
ketiim dhnam akpnvan, ‘[the gods] made Agni VaiSvanara the beacon of the days’). He glosses ketu with karty
‘maker’. It is only the sun that is the maker of the day, in the sense that it creates the days with its own rising
and setting; hence, the name vaifvanara must refer to the sun.

It is not clear whether the four arguments recorded in [§23.3.1-4] are by éﬁkapﬁni or by Yaska. We prefer
the former option. Yaska's own voice seems to first occur in [§24], whereby the first view [§23.1] regarding the ref-
erent of vaisvanara is countered. Note that Yaska would probably agree with Sakaptini’s arguments in [§23.3.1-4], for
both believe that vaisvanara refers to the terrestrial fire. However, while Sakaptini maintains that vaisvanara refers to
the terrestrial fire only, Yaska says that it also refers to the other two fires [§28].

https://doi.org/10.1017/51356186320000553 Published online by Cambridge University Press


https://doi.org/10.1017/S1356186320000553

Yaska’s Nirukta Chapter 7 255

(Rgveda 1.164.51) and the celestial [§24.1.2] (Rgveda 1.164.47) fires are praised as rain-makers.
[S24.1.3] One brahmana passage provides further evidence. It describes both the terrestrial and
the celestial fires as rain-makers.

[§24.2 (vs §23.2)] Yaska counters all the ritualists’ arguments.

[§24.2.1 (vs. §23.2.1)] The ritualists’ first argument is not probative, for the correspond-
ence between the three Soma pressings and the ascent of the three worlds is based only
on a traditional statement (@mnaya [=amnata in Nirukta 7.23]). Hence, the correspond-
ence between the hymn addressed to VaiSvanara and the sky, too, is based merely on
a traditional statement. The point seems to be this: Statements stemming from human
tradition are fallible; they do not have the same degree of authority as statements
found in the Sruti.

[§24.2.2 (vs. §23.2.2)] There is no inherent or necessary connection between the number
twelve and Vai$vanara, for also oblations cooked on one or on five potsherds are offered to
him. Hence, the argument that VaiSvanara is the sun because of an oblation cooked on
twelve potsherds—the number twelve symbolising the sun’s twelve-fold actions—is not
probative.

[§24.2.3 (vs. §23.2.3)] That a brahmana passage identifies VaiSvanara with the sun is not
probative, for other brahmana passages also identify VaiSvanara with other items, such as
the earth, the year, and the Brahmin.

To counter the ritualists’ fourth [§24.2.4 (vs. §23.2.4)], fifth [§24.2.5 (vs. §23.2.5)], and
sixth [§24.2.6 (vs. §23.2.6)] arguments, Yaska employs the same kind of argument used
by the ritualists and turns it against them. Like the ritualists, Yaska seeks to determine the
referent of vaisvanara in the nivid formula, the chandomika hymn, and Rgveda X.88, by ascer-
taining what is their addressed deity. To do so, Yaska cites other passages than those cited by
the ritualists. These citations are meant to prove that the nivid, chandomika, and Rgveda X.88
are addressed to the terrestrial fire, and, therefore, vaisvanara refers to the terrestrial fire, i.e. it
is the Ritual fire that enjoys primary praise through this name. It is not clear why Yaska’s
citations should provide more robust evidence than the citations given by the ritualists. It
is clear however that Yaska takes the word vaisvanara occurring in the nivid, the chandomika,
and Rgveda X.88 as referring to the terrestrial fire only (eva). This is consistent with Yaska’s
final view that when vaisvanara refers to the deity being the formula’s primary addressee that
deity is the terrestrial, ritual fire.

In the concluding part of Chapter Seven Yaska's argumentation becomes harder to fol-
low. Our analysis is necessarily more interpretive.

[§25] Yaska cites Rgveda V1.8.4. This verse describes Agni Vai§vanara as deriving from the
celestial fire, the sun (4cd) (and perhaps also as deriving from the atmospheric fire, the light-
ning [4ab]). It seems that Yaska cites Rgveda V1.8.4 to provide further evidence in support of
his view that vaisvanara refers to the terrestrial fire.

[§26] Yaska cites five verses from the havispantiya hymn, i.e. Rgreda X.88. In our interpret-
ation, in doing so Yaska emphasises two interrelated points: (1) Agni, the terrestrial/ritual fire,
is the fundamental fire; (if) Agni pervades the three worlds in the forms of lightning and the
sun, which are essentially the same as Agni.
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Rgveda X .88 is addressed to Agni as the sun. This means that the terrestrial/ritual fire is
being praised in its celestial form. We refer to this form as the sun-form of Agni. In the verses
of Rgveda X.88 cited by Yaska, this sun-form of Agni is praised in two different ways, either
as Agni or as the Sun. Specifically, [§26.1] verses 6 and 10 praise the sun-form of Agni as
Agni; [§26.2] verse 11 praises it as the Sun; [§26.3] verses 17 and 19 praise it, again, as
Agni. Praising the sun-form of Agni as Agni or as the Sun means that the verses in question
characterise the sun-form of Agni with features that are relatable to Agni (=the terrestrial/
ritual fire) or to the Sun.

[§26.1] Verses 6 and 10 praise the sun-form of Agni as Agni. Rgveda X.88.6ab says that
‘this very [Agni = terrestrial/ritual fire] is born as the rising sun in the early morning’; Rgveda
X.88.6¢cd characterises the gods’ esoteric knowledge as the knowledge that one and the same
Agni is the terrestrial fire at night as well as the sun in the daytime. Rgveda X.88.10ab says that
the gods begot Agni in the sky (‘in the sky (divi), the divinities (devdso) begot (djijanaii)
Agni’). Rgveda X.88.10cd says that this Agni is threefold, i.e. it has three forms: terrestrial/
ritual fire on earth; lightning in the mid-space; and the sun in the sky. That the sun-form
of Agni is referred to with the name agni (Rgveda X.88.6a; 10a) seems to be the reason
why verse 6 and 10 are said to praise the sun-form of Agni as Agni.

[§26.2] Verse 11 praises the sun-form of Agni as the Sun. Rgveda X.88.11ab says that ‘the
gods (devih) set it in the sky (divf) as the Sun (siir;yam), the son of Aditi (aditeydm)’. This half-
verse closely resembles Rgveda X.88.10ab. Both half-verses say that the gods (deviso/devih)
begot or set the sun-form of Agni in the sky (divi). There is one notable difference, however:
while the sun-form of Agni is called agni in verse 10, it is called sun (siirya) in verse 11. This
difference seems to be the reason why Yaska states that the sun-form of Agni is praised as
Agni in verse 10, but as Sun in verse IT.

[§26.3] Verses 17 and 19, again, praise the sun-form of Agni as Agni. Verse 17 mentions a
debate between two divine Hotars, the lower (dvarah) and the higher (pdras) one. The for-
mer is the terrestrial/ritual fire on earth. The latter is the sun in the middle of the sky. While
the word Hotar commonly refers to the terrestrial/ritual fire, its reference to the sun is sig-
nificant. The fact that the sun-form of Agni is referred to as Hotar shows that verse 17 praises
it as Agni. Verse 19, too, indicates two Hotars, the Brahmin who sets up the ritual fire in the
morning to perform the Agnihotra and the ritual fire itself. Like in verse 17, that the sun-
form of Agni is referred to as Hotar shows that the former is being praised as Agni.

[§27] Yaska mentions one last competing view. In the formula recited by the Hotar (note
the link with [§26.3]), the divine name vaisvanara does not refer to Agni. For it explicitly
qualifies Agni’s father. Hence, in this formula vaisvanara must refer to either the atmospheric
or celestial fire, Agni’s father. Yet, that vaisvanara refers also to the other two fire does not
seem to contradict Yaska’s final view.

[§28] Yaska’s final view. While the divine name vaisvanara refers to all the three fires, it is
only Agni the terrestrial fire which enjoys primary praise through this name and to which
oblations are offered. Lightning and Sun only enjoy secondary praise through the name
vaisvanara. This means that vaisvanara refers to either one of these two deities only when

it occurs incidentally in a formula that is addressed to another deity.
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Table 4: structure and contents of Part IV (Nirukta 7.21-31)

Q) (i) (iif) ()

§21 Where is vaisvanara from? Three etymologies are given 7.21  142.8-9
§22 One Rg-verse (Rgveda 1.98.1) addressed to VaiSvanara is cited 21-22 142.10-14
§23 Which of the three fires does vaisvanara refer to? 22 142.15
§23.1 Teachers’ view: vaisvanara refers to the atmospheric fire (Slightning), 22-23 142.15-143.4
for VaiSvanara is praised in Rgveda 1.59.6 as rain-maker
§23.2 Ritualists’ view: vaisvanara refers to the celestial fire (=sun) 23 143.5-19
§23.2.1 First argument = 143.5-9
§23.2.2 Second argument = 143.10
§23.2.3 Third argument = 143.11-12
§23.2.4 Fourth argument = 143.13-14
§23.2.5 Fifth argument = 143.15.16
§23.2.6 Sixth argument = 143.17
§23.3 éﬁkapﬁni’s view: vaisvanara refers to the terrestrial fire = 143.18-19
§23.3.1 Terrestrial fire is born from the atmospheric fire (=lightning) = 144.1-3
§23.3.2 Terrestrial fire is born from the celestial fire (=sun) = 144.4-5
§23.3.3 vaisvanara does not refer to the sun: first argument = 144.6-9
§23.3.4 vaisvanara does not refer to the sun: second argument = 144.10-14
§24.1 (vs §23.1) Yaska counters the teachers’ view = 144.15f.
§24.1.1 Terrestrial fire too is described as rain-maker = 144.15-18
§24.1.2 Celestial fire (=sun) too is described as rain-maker 24 144.19-145.3
§24.1.3 Both the terrestrial and the celestial fires are described as rain-makers = 145.4-6
§24.2 (vs §23.2) Yaska counters the ritualists’ view [§23.2] 24-25 145.7-146.8
§24.2.1 (vs §23.2.1) First counter-argument = 145.7
§24.2.2 (1s §23.2.2) Second counter-argument = 145.8-9
§24.2.3 (s §23.2.3) Third counter-argument = 145.T0-1T
§24.2.4 (s §23.2.4) Fourth counter-argument = 145.12-13
§24.2.5 (s §23.2.5) Fifth counter-argument = 145.14-146.2
§24.2.6 (s §23.2.6) Sixth counter-argument 24-25 146.3-8
§25 VaiSvanara refers to the terrestrial fire that derives from the celestial fire 2$-26 146.8-16
(=sun)
§26 Agni, the terrestrial/ritual fire, pervades all the three worlds, i.e. 26-31 146.17-148.10
lightning and the sun are its forms
§26.1 The sun-form of Agni is praised as Agni in Rgveda X.88.6 and 10 26-28 146.17-147.9
§26.2 The sun-form of Agni is praised as Sun (Aditya) in Rgveda X.88.11  28-29 147.10-17
§26.3 The sun-form of Agni, again, is praised as Agni in Rgveda X.88.17 20-31 147.18-148.10
and 19
§27 One last competing view 31 148.11-13
§28 Yaskd's final view = 148.14-15§

8. Yaska's theology

In this final section, we describe Yaska's key theological ideas. As is characteristic of his style,
Yaska does not state his view explicitly. Although some interpretive work is therefore
required, we think that our interpretation does not stray far from Yaska’s own ideas.
Yaska’s theological thinking concentrates on the number of deities and their relation. He
records three different views. (i) The etymologists believe that there are three deities, Agni,
Vayu/Indra, and Aditya. These three deities are associated with one of the three worlds, the
earth, the atmosphere, and the sky, respectively [I: §6.1]. (if) The ritualists opine that there
are many deities [I: §6.2]. (iii) A third party (Rjvartha 7.17 [690.12] atmavids, ‘the knowers of
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the self’) maintains that there is only one deity, the Great Self (mahantam atmanam) [I: §5.2].
Yaska rejects the ritualists” view and sides with both the etymologists and the knowers of the
Self. He defends the etymologists’ view against the ritualists’ criticism [I: §6.4] and adopts
their three-deity model of Agni, Indra and Aditya [I: §8]. With respect to the view of
the knowers of the Self, Yaska uses the argument that all names ultimately refer to the
one existing deity, the Self, when he counters the criticism that names referring to non-
divine things, such as plants and ritual tools, should not be regarded as divine names [I:
§5.2]. He refers to the ‘Great Self” in his commentary on Rgveda 1.164.46 [I: §15].

Yaska’s theological system conflates both the three-deity view and the one-deity view.
Both views appear to be simultaneously valid at two different levels of description.
Yaska’s system can be thought as a Matryoshka doll. On the surface, Yaska accepts the three-
deity view. This means that all the divine names listed in Nighanfu s are reduced to three
main deities. Specifically, the names listed in Nighantu s.1-3 ultimately refer to the one ter-
restrial deity, Agni. The names in Nighantu §.4-5 refer to the one atmospheric deity, Indra.
And the names in Nighantu 5.6 refer to the one celestial deity, Aditya. On a deeper level,
however, these three basic deities are in turn reduced to one fundamental deity. This one
deity is Agni, the terrestrial/ritual fire.

Yaska’s theological system coordinates with Yaska’s conceptualisation of the three fires and
their relation. There are three fires, the ritual fire on earth, the lightning in the atmosphere,
and the sun in the sky. Each of these three fires corresponds to the main deity associated with
one of the three worlds. That is, the terrestrial/ritual fire corresponds to Agni, the lightning
to Indra, and the sun to Aditya.”” These three fires can be reduced to one, the terrestrial/
ritual fire, which Yaska regards as the fundamental fire, the other two fires being its forms
or manifestations in the two upper worlds [IV: §26]. In short, Yaska’s view on the three
fires provides the conceptual model whereby the plurality of deities can first be reduced
to the three main deities and these in turn can be reduced to the one fundamental deity,
Agni, the terrestrial/ritual fire, the Great Self.

9. Translation of Nirukta Chapter 7

Part I (Nirukta 7.1-13)

[S1 Definition of the divine names listed in Nighantu 5]

[Nirukta 7.1] Now, then, [we shall explain] the section [of the Nighantu] on the names of the
deities. So (fad), [teachers] call ‘section on the names of the deities’ the names of the deities
that enjoy primary praise. That section is [the subject of] the following close examination
into the deities.”®

*’On Yaskd's identification of Indra with lightning, see Kawamura’s recent article. Y. Kawamura, ‘On the
Name and Role of Indra: From the Viewpoint of Yaska's Etymology and Theology’, The Hiroshima University Stud-
ies, Graduate School of Letters 79 (2019), pp. 15—28. This article is written in Japanese with English summary.

ZFor possible interpretations of the sentence-introducing fad (‘so” in our rendition), cf. Cardona’s comments
on Nirukta 1.1 tad yany (etani) catvari padajatani . . . . G. Cardona, ‘Philology, Text History and History of Ideas’,
Nagoya Studies in Indian Culture and Buddhism: Sambhasa 35 (2019), p. 2, note s. Cf. also J. Bronkhorst, “Yaska
and the Sentence: the Beginning of $abdabodha?’, in Subhasini: Dr. Saroja Bhate Felicitation Volume, (ed.)
G. U. Thite (Pune, 2002), pp. 57—58.

To properly parse Nirukta 7.1 (=1.20) (tad yani namani pradhanyastutinam devatanam tad daivatam ity acaksate), one
needs to recognise that the direct object pronoun tad has namani as its antecedent, but it agrees in gender and number
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[S2 Definition of the deity of the formulal
Desiring [it], seeking to obtain ownership of [that] object, a seer employs [a verse of] praise
(stuti) for deity ‘x’—that [praise] becomes a formula (mantra) that has ‘x’ as its [addressed]

deity.”’

[S3 Classification of formulas]

This (formula) occurs as three kinds of Rgvedic stanzas:" [§3.1] those which address [a deity]
indirectly; [§3.2] those which address [a deity] directly; [§3.3] those which are self-addressed
(i.e. spoken by the deity itself).

[S3.1 Formulas that address a deity indirectly]
Of these, those which address [a deity] indirectly are associated with [i.e. they present] all the
nominal endings and the third persons of the verb:

[Nirukta 7.2]

“Indra (indro) is master of heaven and Indra of earth.” (Rgveda X.89.10a)""

“Just to Indra (indram) have the singers [bellowed] aloft.” (Rgveda 1.7.1a)

“These Trtsus, constantly laboring alongside Indra (indrena), . . .” (Rgveda VIL.18.15a)

“To Indra (indraya) sing a Saman chant.” (Rgveda VIII.98.1a)

“Without Indra (indrad) he (Soma) does not purify any domain of his.” (Rgveda IX.69.6d)
“Now I shall proclaim the heroic deeds of Indra (indrasya).” (Rgveda 1.32.1)

“On Indra (indre) the desires were based.”?

[S3.2 Formulas that address a deity directly]
Next, [the formulas] which address [a deity] directly are associated with the second person
[of the verb] and the pronoun ‘you’ (tvam):

with the object predicate (daivata n.) governed by @ Vcaks (*tani [namani] > tad). In the following sentence (‘That
section is . . .") (saisa devatopapariksa), a similar agreement obtains between subject (*tad [daivatam] > sa) and subject
predicate (devatopapariksa f.). Both kinds of agreement (between object and object predicate, and between subject
and subject predicate) of the fa-pronoun are regular in Vedic prose. See J. P. Brereton, “Tat Tvam Asi’ in context’,
Zeitschrift der Deustchen Morgenlindischen Gesellschaft 136 (1986), pp. 99—101 and J. P. Brereton, ‘Unsounded speech:
Problems in the interpretation of BUM) 1.5.10 = BU(K) 1.5.3’, Indo-Iranian Journal 31 (1988), p. 3, note 10.
2We take yat(kama) to refer to artha( patyam). Cf. Roth’s rendering *. . . diejenige Gottheit, welche der Rischi
um den Besitz irgend einer Sache, die er zu erhalten wiinscht, anruft . . .” [emphasis added] and Macdonell’s ‘the
formula has that god for its deity to whom he addresses praise when desiring the possession of an object which he
wants’ (emphasis added). Roth, Jdska’s Nirukta sammt den Nighantavas, p. 100 (Erlduterungen) and A. A. Macdonell,
The Brhad-devata Attributed to Saunaka: A Summary of the Deities and Myths of the Rigveda, Critically Edited in the Ori-
ginal Sanskrit with an Introduction and Seven Appendices, and Translated into English with Critical and Illustrative Notes. Part
I, introduction and text and appendices (Cambridge, 1904), p. 2 (ad Brhaddevata 1.6). We take ‘[verse of] praise’ (stuti
f.) as the antecedent of the pronoun sa, which agrees in gender with the subject predicate mantra (m.) (*sa > sa).
Yaska's definition of the deity of the formula is echoed in Brhaddevata 1.6: artham icchann ysir devam yam yam
ahayam astv iti | pradhanyena stuvaii chaktya mantras taddeva eva sah. || As noted by Tokunaga (M. Tokunaga, The
Brhaddevata [Kyoto, 1998], p. 159), this definition is reminiscent of Rgveda X.121.10: prdjapate nd tvad etanyy anyé
visva jatani pdri ta babhiiva | yatkamas te jubumds tin no astu vaydm s;yama patayo raymdm || (“O Prajapati! No one
other than you has encompassed all these things that have been born. Let what we desire as we make oblation
to you be ours. We would be lords of riches.”) This translation is by Jamison and Brereton, The Rigveda, p. 1594.
3ONinkta 7.1 (132.5) (@s trividha rcah. We take fas as a pronoun having the word mantra as its antecedent; it
agrees in gender and number with the predicate (jcas) (*sah [mantra] > tas).
*'The translation of the Rgvedic verses follows Jamison and Brereton’s work mentioned above, with minor
variations, unless Yaska comments on the verses. In the latter case, our translation reflects Yaska's interpretation.
3>This verse is untraced. Durga (Rjvartha 1.2 [614.10-11]) cites the entire verse: indre kama ayamsata divyasah
parthiva uta | tyam i su grnata narah | (““On Indra the desires were based, the celestial as well as the terrestrial. O people
do praise him well”) cf. M. Bloomfield, A Vedic Concordance (Cambridge, 1906), p. 225.
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“You (t,vam), Indra, were [born| from power.” (Rgveda X.153.2a)
“Smash away (jahi) the scornful for us, O Indra.” (Rgveda X.152.4a)

Furthermore, those who praise (i.e. the seers) are addressed directly, the objects of praise are

addressed indirectly:

“Don’t praise (vf Samsata) anything else!” (Rgveda VIIL1.1a)
“Sing forth (pra gayata), o Kanvas.” (Rgveda 1.37.1¢)

“Come forth (fipa préta), Kusikas; make yourselves known (cetdyadhvam).” (Rgveda I111.53.1 1>

[S3.3 Formulas that are self-addressed by the deity itself]**

Further, [the formulas] which are self-addressed are associated with the first-person verb and
with the personal pronoun ‘I’ (aham). Examples of this are: Indra Vaikuntha [hymns] (Rgveda
X.48-49), the hymn of lapwing (Rgveda X.119), and the hymn of Vac, daughter of Ambhrna
(Rgveda X 125).

[Nirukta 7.3] Formulas which address a deity indirectly and those which address a deity dir-
ectly are the most numerous. Formulas which are self-addressed are rare.

[S3.4 Additional classificatory principles]
Furthermore, there is praise only, not wish (asis), like in this hymn:

“Now I shall proclaim the heroic deeds of Indra.” (Rgveda 1.32.1a)
Further, there is wish only, not praise:

“May I see well with my eyes, may I be intensely lustrous by my face, may I hear well with my
»35

ears
This [kind of formula] is abundant in formulas connected with the Adhvaryu priests (i.e. in
yajus formulas) and in [other] ritualistic formulas.

Furthermore, [some formulas are] a curse [on oneself] and a curse on [others]:

“Let me die today if I am a sorcerer.” (Rgveda VII.104.15a)
“Then he should be separated from ten heroes.” (Rgreda VII.104.15c¢)

Furthermore, [some formulas have]| the intention of describing a certain state:

“Death did not exist nor deathlessness then.” (Rgveda X.129.2a)
“Darkness existed, hidden by darkness, in the beginning.” (Rgveda X.129.3a)

*yaska cites only the portions of the verses that contain the seers that are addressed directly, i.e. with the
second person. The remaining portions of the verses contain the objects of praise (Rgveda VIIL1.1: Indra; Rgveda
I.37.1: the Maruts; Rgveda II1.53.11: king Sudas) that are addressed indirectly.

**On such ‘hymns of self-praise’ (atmastuti), see G. Thompson, ‘Ahamkara and Atmastuti: Self-Assertion and
Impersonation in the Rgveda’, History of Religions 37, 2 (1997), pp. 141—171.

3 Almost the same passage is found in Kathaka-Arapyaka 111.1.214. For the Kathaka-Aranyaka, we use the fol-
lowing edition. M. Witzel, Katha Aranyaka: Critical Edition with a Translation into German and an Introduction (Cam-
bridge, Mass., 2005).
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- . 36
Furthermore, [some formulas are] lamentation of a certain state:””

“If the gods’ pet should fly away today, never to return, . . .” (Rgveda X.95.142)
“I do not understand what sort of thing I am here.” (Rgveda 1.164.372)

Furthermore, [some formulas are] criticism and commendation:

“Who eats alone has only evil.” (Rgveda X.117.6d)
“This dwelling of the benefactor is like a lotus-pound.” (Rgveda X.107.10¢)

In this way in the dice-hymn (Rgveda X.34) [the formulas are] criticism of gambling and
commendation of agriculture. Thus (as described in §3.4) with several different intentions

the seers have vision of the mantras.

[S4 Formulas in which the divine name is not specified|
[Nirukta 7.4] Then, [there follows] a close examination of the deities of the formulas whose

deities is not specified.

[S4.1: view 1]
[Such formulas have] as deity the deity of the ritual or part of the ritual [in which they are
employed].

[S4.2: view 2]
Further, ritualists say that [formulas that are employed] elsewhere than in the ritual have Praja-
pati [as their deity].”” The etymologists say [that such formulas| have Narifamsa as their deity.””

[S4.3: view 3]

Or else, that [deity] would be a deity according to one’s desire (i.e. one can choose the deity
as one wishes);”” or there would be many/various deities. For the practice is various in the
world: [one and the same formula has sometimes| a god as its deity, [sometimes it has] the

guests, [sometimes it has] the ancestors.™

*We take the ablative kasmc cit bhavat as the object of dislike (cf. varttika 1 on Astadhyayt 1.4.24: jugpsavira-

mapramadarthanam upasamkhyanam) governed by paridevana. If it is taken as a causal ablative, then the translation
would be ‘on account of a certain state’.

For the Varttika and the Astadhyayr, we use the following editions respectively. K. V. Abhyankar, The Vyakarana-
mahabhasya of Pataijali: Edited by F. Kielhorn, 3 vols (Bombay, 1880—5), Third edition, revised and furnished with
additional readings, references and select critical notes by K. V. Abhyankar, 3 vols (Poona: 1962—72) and Appendix
III (Astadhyayistitrapatha) in G. Cardona, Panini: His Work and Its Traditions, Volume One, Background and Introduction
(Delhi, 1988), Second edition, revised and enlarged (1997).

*"Durga identifies two major kinds of formulas that are not employed in ritual: (a) formulas whose original
ritual use had been lost (utsanna) (Rjvartha 7.4 [626.16-23]); (b) formulas that are used in non-ritual performances
such as the recitation of the Veda (svadhyaya) and atonement practices (630.1-2).

38Durga (Rjvartha 627.3-12) explains Narasamsa (Nighantu 5.2.4; cf. also naraSamsal Nighantu 5.3.6) as an epi-
thet of Agni, the main deity in the etymologists’ pantheon (secondarily, it is also identified with Yajfia, an epithet of
Visnu, and with Siirya [630.11]). According to Findly, NaraSamsa is the personification of the priests’ (nara < *ndram
is an old subjective genitive plural of ny ‘man’, i.e. the poet-priests) praises (Samsa) for the deities, especially for Indra.
Due to their poetic eloquence such praises were expected to satisfy the deities and thereby make ritual
successful. E. B. Findly, Aspects of Agni: Functions of the Rgvedic Fire (unpublished PhD dissertation, Yale University,
1978), p. 174f.

“api va sa kamadevata syat. We take sa as the subject; it refers to the implied word devata, ‘deity’.

*OFormulas whose deities are not specified are divided into two main groups, (i) those that are employed in
ritual and (ii) those that are not. Formulas (i) have as their deity the deity of (part of) the ritual in which they are
employed. With respect to (ii), three views are given. Such formulas have as their deity: (a) Prajapati, for the
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[Ss Should the names listed in Nighantu 5.3 be regarded as divine names?]

[Ss.1 No: they do not refer to deities]

[It has been said that] a formula [has as its deity the deity of] the ritual or [another] deity.*'
[With respect to this, there is the following objection:] also non-deities are praised as deities
like [those referred to by the divine names| beginning with ‘horse’ and ending with ‘herb’

(i.e. the names listed in Nighantu 5.3.1-22). Furthermore, there are eight dyads [of such non-
deities that are praised as deities, referred to in Nighantu s. 3.29—36].42
[Ss.2 Yes: also non-deities are part of the one divine Self (atman)]
One should not consider as adventitious/fortuitous (agantu), as it were, the meanings/objects
(artha) of the deities.* This becomes evident [in what follows].

Because of the great power of the deity (= Self, atman), one single Self is being praised as

multiple. The other gods are limbs of the one Self-trunk. Also, [scholars] say that seers

ritualists; (b) NaraSamsa (=Agni), for the etymologists; (c) kamadevata ‘desire deity’, i.e. one can choose the addressee
deity in accordance with one’s own will; (c') prayodevata ‘general/various (?) deity’.

We take (c) and (c) as forming the third view, which is illustrated by the concluding passage (asti hy acaro . . .):
the practice in the world is various (bahula), i.e. one and the same formula has sometimes a god as its deity, some-
times the guests, sometimes the ancestors. We tentatively take the problematic prayo(devata) to mean something like
bahula.

*'The phrase yajiiadaivato mantra iti (Nirukta 7.4) is problematic. Our interpretation is, therefore, provisional.
‘While this phrase must refer to one or more views that have been mentioned above, it is unclear what view(s) is
(are) meant exactly. We assume that ygjiadaivato mantra gives a shorthand summary of all the classificatory cases
for formulas that have been dealt with so far. We analyse yajiiadaivata as follows. ‘[The deity| of the ritual’
(yajiia) refers to view [§4.1], i.e. formulas whose deity is not specified have as their deity the deity for which
(part of) the ritual is performed. ‘[Another| deity’ (daivata) refers to all the other possible cases: the name of the
addressee deity is either (a) explicitly mentioned, (b) or it is not specified; (b) includes the views discussed in
[§4.2] and [§4.3].

“The main thrust of the objection seems this: the names listed in Nighantu §.3.1-22, such as ‘horse’ (asva:
Nighantu 5.3.1) and ‘herb’ (osadhi: Nighantu 5.3.1), as well as the eight dyads listed in Nighantu $.3.29-36, such as
‘mortar-pestle’ (uliikhalamusale: Nighantu 5.3.29) and ‘oblation-receptacle’ (havirdhane: Nighantu §.3.30) cannot be
divine names. For horse etc. and mortar-pestle etc. are not deities.

Durga (Rjvartha on Nirukta 7.4 [630.17-631.1]) explains that the deity of a formula must be able to fulfil men’s
desires by reciprocating their praises (see the definition of the deity of the formula in §2). Now, how can a horse or
an herb understand men’s praises, let alone be able to fulfil their wishes? (For a partly similar issue, cf. §7 below.)

This objection might be reminiscent of Kautsa’s criticism recorded in Nirukta 1.15. Kautsa challenges Yaska's
statement that the purpose of the discipline of nirvacana is to explain the meaning of the formulas (Nirukta 1.15).
Kautsa claims that, if this is the discipline’s purpose, then nirvacana is ‘without meaning/purpose’ (anarthaka), for
Vedic formulas have no meaning at all. One of Kautsa’s arguments is that formulas have impossible (anupapanna)
meanings; as evidence he cites the formula ‘Save him o herb! (osadhi)’ (Nirukta 1.15). Kautsa’s criticism is not a
case of ‘early anti-vedic scepticism’ (Sarup, The Nighantu and the Nirukta, p. 71). Rather, as Otto Strauss pointed
out, Kautsa’s view reflects the idea that the ‘power [of the formulas| resides in their mysterious efficacy when
they are pronounced, and not in their meaning’. O. Strauss, ‘Altindische Speculationen tiber die Sprache und
ihre Probleme’, Zeitschrift der Deutschen Morgenlindischen Gesellschaft 81 (1927), p. 120. This interpretation has
been endorsed and further elucidated by Thieme and Taber. P. Thieme, ‘Grammatik und Sprache, ein Problem
der altindischen Sprachwissenschaft’, in Kleine Schriften, (ed.) Georg Buddruss (Wiesbaden, 1984), pp. 27—28, and
J. Taber, ‘Are Mantras Speech-acts? The Mimamsa Point of View’, in Mantra, (ed.) Harvey P. Alper (Albany,
1989),/ PP- 144-104.

“The word ‘meanings/objects’ refer to the entities listed in Nighantu 5.3.1-22; 29-36, such as ‘horse’, ‘herb’
etc. Two interpretations are possible: (i) One should not think that objects (artha) such as horse and herb have for-
tuitously ended up being referred to among (taking ‘of the deities’ as a partitive genitive) the other deities men-
tioned in Nighantu s; (ii) One should not think that the meanings (artha) of words such as ‘horse’, ‘herb’ etc.
are fortuitous (taking ‘of the deities’ as ‘[the names of] the deities’); that is, they are no by chance, but there
must be a reason why they are recorded in Nighanfu § together with the other divine names. Yaska explains
below that such names, too, are full-fledged divine names, for they ultimately refer to and derive from the one exist-
ing deity, the Self (atman).
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perform praises through the plenitude of the source (=Self) of the beings. And because the
source (=Self) has all the names [of the beings].

[Deities| are born from each other; they have each other as their origin; they are born from
[ritual] action; they are born from the Self.** [For example] ‘chariot’ [Nighantu §.3.6] among
these [so-called non-deities referred to in Nighantu 5.3.1-22; 29-36] is nothing else than the
Self; ‘horse’ [Nighantu 5.3.1] [among these is nothing else than] the Self; ‘weapon’ (ayudha)
[= dhanus (Nighantu 5.3.11) ‘bow’] [among these is nothing else than] the Self; ‘arrows’
[Nighantu 5.3.13] [among these is nothing else than] the Self. Everything of the god(s) is
the Self (i.e. every manifestation of the gods is nothing but the Self).

[S6 How many deities are there?]

[§6.1 Etymologists’ view: there are three deities: Agni, Vayu/Indra, and Aditya

[Nirukta 7.5] The etymologists [maintain that| there are only three deities: Agni whose place
is the earth; Vayu or Indra whose place is the mid-space; the Sun whose place is the sky.*
On account of their great power, each of the three deities has many names; or on account of
their distinct actions [each of the three deities has many names]. Like [the ritual performer],

though he is one, [he is called] ‘Hotar’, ‘Adhvaryu’, ‘Brahman’, ‘Udgatar’ [according to the

distinct ritual actions he performs].*®

[§6.2 Ritualists’ view: there are many deities)

[On the other hand, the ritualists maintain that| or else, [the deities] would be disparate. For

the praises [of the deities] are disparate [and] so are [their] appellations.*’

[S6.3 Ritualists” criticism of etymologists” view]
As to [the etymologists’ view (§6.1) that] ‘on account of their distinct actions [each of the
three deities has many names|’, [the ritualists raise the following criticism:] many [agents],

too, would perform their [respective] actions after having divided them [among

themselves].*®

“t is unclear whether the first three views about the origin of the deities conflict with, or rather are prelim-
inary to, the fourth view. It is clear however that the last view is endorsed by Yaska.

PR eferences to a tripartite division of deities are found in Vedic literature. We cite two examples: (i) [Stirya,
Vata, Agni] Rgveda X.158.1: siiryo no divds patu v,ato antariks,dt | agnir nah parthivebhyah | | (“Let the Sun protect us
from heaven, the Wind from the mid-space; let Agni (protect) us from the earthly ones.”)

(ii) [Agni, Indra, Stirya| AB I1.37.17: bhiir agnir jyotir jyotir agnir indro jyotir bhuvo jyotir indrah | siiryo jyotir jyotir svah
siiryal | (“bhiir, light is Agni, Agni is light; light is Indra, bhuvo, Indra is light; light is Strya, Stirya is, svah, light.”) In
this formula, the word jyotis ‘light’ refers to Agni, Indra, and Stirya; cf. Yaska’s use of the same word to refer to the
three fires, the terrestrial, the atmospheric, and the celestial (Nirukta 7.18; 20 [X2]; 23; 31).

*6Each of the three deities has many names because of its great, manifold powers, or because it performs many
different actions. The latter point is illustrated with a simile. Like one ritual agent is called Hotar, Adhvaryu, Brah-
man, or Udgatar, because he performs different actions, in the same way one of the three deities is called with dif-
ferent names, because it performs different actions. The point of the simile seems to be this: one and the same priest
performs different priestly roles in the same or in distinct rituals.

“"The fact that there are distinct praises shows that there are different deities. In the same way, the fact that
there are different appellations shows that there are different deities.

*¥While the etymologists argued that one agent performs multiple actions, the ritualists counter that multiple
actions are performed by distinct agents. Specifically, the ritualists seem to counter the ritual simile employed by the
etymologists. While the latter say that one ritual agent performs multiple actions, the former argue that multiple
ritual agents (Hotar, Adhvaryu, Brahman, and Udgatar) perform distinct ritual actions after having divided them
among themselves. Note that the ritualists’ criticism is introduced with the formula yatho etad . . . iti. In its
other occurrences in Nirukta 7 (I: §7.2; IV: §24.2.1-6; see also Nirukta 1.14), this formula introduces Yaskds own
criticism to a previously mentioned view.
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[S6.4 Yaska's view: etymologists” view (§6.1) is correct]

With respect to this (i.e. the number of deities), the unity in terms of common location and
common enjoyment should be considered. Common location: like on earth there are men,
animals and gods etc. Common enjoyment, too, is seen: [first example] like the Earth enjoys
[an oblation/formula] with Parjanya (rain-cloud), Vayu (wind), and Aditya (sun). [Second
example] and another world’s [fire] (the atmospheric and/or celestial fire) [enjoys an obla-
tion/formula] together with Agni (terrestrial fire).*” With respect to this, it is like a kingdom
of human beings.”’

[S7 What forms do deities have?)
Now, [we] consider the forms of deities.

[S7.1 Deities are like human beings, i.e. they are provided with intellect]
One [view] is that they should be like human beings. For there are praises [for deities] as if
they were provided with intellect; and the same is true of [their] names.

Furthermore, [deities| are praised with their limbs which are like those of human beings:

“High are the arms of you, O Indra, who are stalwart.” (Rgveda VI.47.8c)
“When you grabbed them (two world-halves) together, bounteous one, it was just a handful
for you.” (Rgveda III.30.5d)

Furthermore, [deities are praised] with the associations of objects of possession, [associa-
tions that are| like those of human beings:

“With your two fallow bays, Indra, journey here.” (Rgveda 11.18.4a)
“Your lovely wife, a great delight, is in your house.” (Rgveda III.53.6b)

Furthermore, [deities are praised] with actions that are like those of human beings:

“Eat and drink of it (Soma) when it is presented, Indra.” (Rgveda X.116.7d)
“You of listening ear, listen to our call.” (Rgveda 1.10.9a)

491§6.4] is difficult. In our interpretation, Yaska supports the etymologists’ view by mentioning two parameters
by which many deities can be reduced to one: common location and common enjoyment. One example for com-
mon location is given: while men, animals and gods are distinct entities, they occupy the same location, earth. Like-
wise, we are given to understand, distinct deities that occupy one and the same location—i.e. earth, atmosphere, and
sky—can be regarded as one. Next, Yaska gives two examples for common enjoyment: (i) the same formula/obla-
tion is enjoyed by Earth as well as by Parjanya, Vayu, and Aditya; (ii) the same formula/oblation is enjoyed by both
Agni, the terrestrial/ritual fire, and by one (or two) of his counterpart(s), i.e. the atmospheric fire (=lightning) and/
or the celestial fire (=sun). We take (i) and (ii) to refer to ritual. The point seems to be this: distinct deities enjoy one
and the same formula/oblation. Alternatively, a natural-physical interpretation may be possible. In this interpret-
ation, the words Parjanya, Vayu and Aditya would not refer to the names of the deities, but to natural-physical phe-
nomena: rain-cloud, wind, and sun. Depending on whether one takes the genitive prthivyah ‘of the earth’ as
subjective or objective, two interpretations follow: (i) (subjective genitive) One entity, the earth, enjoys distinct nat-
ural phenomena, i.e. the rain-cloud, the wind, and the sun; (ii) (objective genitive) the distinct natural phenomena
enjoy one and the same object, the earth.

Additionally, note that the word earth (psthivi) occurs in the example for common location and in the first
example for common enjoyment (in the second example it may be implied by the reference to Agni, the terrestrial
fire). The Earth is the first of the three places (sthana) in which deities are organised according to the etymologists’
tripartite division [§6.1]. This suggests that Yaska gives examples for the first place only; examples for the remaining
two places (mid-space and sky) are implied.

>'The exact sense of this simile is unclear. Yaska seems to liken the organisation of the world of deities to that
of a human kingdom.
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[S7.2 Deities are not like human beings, i.e. they are without intellect]

[Nirukta 7.7] The other [view] is that [deities] should not be like human beings. For, surely,
what is [actually] seen is not like human beings. For example: fire, wind, the sun, the earth,
and the moon.

As to this [reason given above that] ‘[deities should be like human beings] for there are
praises [for deities] as if they were provided with intellect’, [we reply that] also beings with-
out intellect are praised in the same way. For example: [those deities referred to by the divine
names| beginning with ‘dice’ and ending with ‘herb’ [which are listed in Nighantu s.3.4-22].

As to this [reason given above that] ‘[deities should be like human beings for they] are
praised with limbs that are like those of human beings’, [we reply that] this occurs also

regarding beings without intellect:
“They (pressing stones) roar with their golden mouths.” (Rgreda X.94.2b)

This is a praise of the pressing stone.

As to this [reason given above that| ‘[deities should be like human beings for they are
praised] with the associations of objects of possession, [associations that are] like those of
human beings’, [we reply that] this, too, is the very same (i.e. such kind of praises occur
also for beings without intellect, e.g.:)

“Sindhu has yoked her own well-naved, horsed chariot”. (Rgveda X.75.9a)

This is a praise of a river.

As to this [reason given above that] ‘[deities are praised] with actions that are like those of
human beings’, [we reply that] this, too, is the very same (i.e. such kind of praises occur also
for beings without intellect, e.g.:)

“They (pressing stones) have achieved the eating of the oblation even before Hotar”. (Rgveda
X.94.2d)

This is a praise of the pressing stone.
[§7.3 Deities are both like and unlike human beings]
Or else, [the deities| should be of both kinds [both with and without human-like intellect].

[§7.4 Yaskd’s view)

Orr else, the [deities that are not like human beings, i.e. those without intellect] whose nature
is the [ritual] actions would belong precisely to the truly existing (satam) deities that are like
human beings [i.e. those that have intellect].”" Like sacrifice [which is without intellect and
has the nature of ritual actions belongs]| to the patron of the sacrifice [who is provided with

intellect]. ‘And this is the agreement of the legend [school of interpretation]
(akhyanasamaya)’.>

>'Note that while the bahuvithi compound karmatmana (‘whose nature is the [ritual] actions’) presupposes a
masculine word, deva (‘god’), the feminine word devata (‘deity’) was used above in ‘Now, [we] consider the
forms of deities (devatanam)’ [§7]. In Panini (A 5.4.27; see the KaSikavytti thereon), the word devata is recorded as
having the same meaning as deva. For the Kagikavytti, we use the following edition. A. Sharma, K. Deshpande,
and D. G. Padhye, Kasika: A Commentary on Panini’s Grammar by Vamana & Jayaditya, 2 vols (Hyderabad, 1969—70).

>>The term akhyana ‘legend, story” refers to a school of interpretation of the Vedic formulas. According to
Gupta, the adherents of this school maintain that stories about and descriptions of the Vedic deities should not
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(S8 Agni, Indra, and Aditya: their shares (bhakti), actions (karma), and association with other deities)
It has been said before [in §6.1] that there are three deities only. We will explain their shares
and association [with other deities].

[§8.1 Agni]

Now, the following are the shares of Agni: this world, the morning pressing (of soma),
spring, the gayatT meter, the triple stoma, the rathantara Saman chant. And the group of
gods transmitted [in the Nighantu 5.1-3 as residing] in the first place (i.e. earth). Agnayi,
Prthivi, I1a are the women [of Agni].>

Next, the action of Agni is: carrying oblations [to the deities] and bringing the deities to
[the ritual arena], and whatever pertains to the domain of sight—that is precisely Agni’s
action [and not the action of other deities].

Then, the gods that are jointly praised with Agni are Indra, Soma, Varuna, Parjanya, and
Rtus. There is a joint oblation oftered to Agni and Visnu, but no joint Rg-verse addressed to
them in the tenfold (i.e. the Rgveda). Furthermore, there is a joint oblation offered to Agni
and Pasan, but no joint praise is addressed to them.

With respect to this (i.e. that Agni and Pasan are not praised jointly), [the scholars] give as
example the [following] Rg-verse in which [the two deities] are praised separately:

[Nirukta 7.9] “Forth let Piisan stir you from here, the wise one, whose livestock does not get lost,
the herdsman of the world. He will entrust you to these forefathers; Agni [will entrust you] to the
wealthy gods.” (Rgveda X.17.3)

“Let Pasan stir you forth from here, the wise one, whose livestock does not get lost, the
herdsman of the world”: for this (Pasan) is the protector of all beings. “He will entrust
you to these forefathers”: the third foot is doubtful (i.e. it is unclear whether its subject is
Pasan or Agni). One [view is that] Pasan that was mentioned above is referred to again
here. The other [view is that] Agni that is mentioned below is referred to here. “Agni
[will entrust you] to the wealthy gods™: suvidatra means wealth; it is from vid (‘to find’)

with one preverb (su) or from da (‘to give’) with two preverbs (su and vi).>*

[§8.2 Indral
[Nirukta 7.10] Then, these are the shares of Indra: middle space, the midday pressing, sum-
mer, the tristubh meter, the fifteenfold stoma, the brhat Saman chant. And the group of gods

be taken literally, but understood figuratively or allegorically. S. K. Gupta, ‘Ancient Schools of Vedic Interpret-
ation’,_Joumal of the Ganganatha Research Institute 16, 1/2 (1958—9), p. 149.

>>The mention of I1a [ Nighantu 5.5.35] as one of Agni’s wives seems to conflict with its occurrence in Nighantu
5.5. Nighantu 5.4-5.5 list deities that reside in the mid-space; hence, one would expect Il to be associated with
Indra, not with Agni. Note also that while Prthivi [Nighantu 5.3.26] and AgnayT [Nighantu 5.3.28] are mentioned
in the Nighantu section that is associated with Agni [Nighantu §.1-3], their order is inverted in [§8.1]; cf. also
note 88 below.

The association of I1a with Agni may be explained as follows. An oblation offered to Agni can be called ila
‘refreshment’. When this oblation, after going up to heaven, returns down to the earth, it becomes rainwater
that is associated with Indra. Yaska may be thus referring to ila’s previous form, ila as an oblation to Agni. ila is
enjoyed by Agni as well as by Indra.

>Hyaska seems to analyse suvidatra ‘wealth’ as follows: (i) su-vid-atra ‘something that is well (su-) found (-vid-)’,
where -atra is likely to be taken as a suffix; cf. A. Debrunner, Jacob Wackernagel, Altindische Grammatik, Band 1I, 2, Die
Nominalsuffixe (Gottingen, 1954), p. 170; (i) ‘something that is given (da) in a good (su-) and special/various (-vi- =
viSesena/vividhena) way’.
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transmitted [in the Nighantu 5.4-5 as residing] in the middle place (i.e. atmosphere) and the
women [of Indra, i.e. those referred to by the female divine names listed in Nighantu §.4-5].

Next, the action of Indra is: releasing the waters, slaying Vrtra, and any activity of physical
strength—that is precisely Indra’s action [and not the action of other deities].

Next, the gods jointly praised with Indra: Agni, Soma, Varuna, Pfisan, Brhaspati, Brah-
manaspati, Parvata, Kutsa, Visnu, and Vayu. Furthermore, [among the gods residing in
the middle space like Indra,] Mitra is jointly praised with Varuna; Soma with Pasan and
Rudra; Pisan with Vayu;> Parjanya with Vata.

[§8.3 Aditya]
[Nirukta7.11] Then, these are the shares of Aditya: the world over there, the third (evening) press-
ing, the rainy season, the jagafi meter, the seventeen-fold stoma, the vairiipa Siman chant. And the
group of gods transmitted [in the Nighantu 5.6 as residing] in the highest place (sky) and the
women [of Aditya, i.e. those referred to by the female divine names listed in Nighantu .6].
Next, the action of Aditya is: taking the fluid (i.e. to absorb water) and retaining it by
means of his rays,”® and whatever is enigmatic/mysterious ( pravalhita)>’—that is precisely
Aditya’s action [and not of other deities]. [Aditya is] praised together with the Moon,
Wind, the Year etc.>®

[§8.4 Remaining shares]

In this very distribution of places (i.e. in earth, mid-space, and sky), one should arrange the
remaining shares concerning seasons, meters, stomas and pysthas. Autumn, the anustubh meter,
the twenty-one-fold stoma, the vairaja Siman chant are [the shares| that have earth as their

w

®Some manuscripts and Roth’s edition add here: agnind ca piisa ‘Piisan with Agni’.
Srasadanam rasmibhis ca rasadharanam (some manuscripts and Roth read rasadharanam). Two etymologies of
aditya seem to be referred to here: (i) Aditya takes (@ Vda) the fluid and (ii) retains (@ Vdha) it by means of its
rays. (i) is mentioned explicitly in Nirukta 2.13: adityah kasmad adatte rasan ‘wherefrom aditya? He takes (i.e. absorbs)
liquids’. With respect to (ii), the implied etymology would seem to require the reading rasadharanam. Note also that
this etymological link (aditya < a dha) is already attested in the Brahmanas; see the passages cited in Deeg’s work.
Deeg, Die altindische Etymologie nach dem Verstandnis Yaska's und seiner Vorgdger, pp. 206—207. Finally, for the idea that
the rays (raémi) serve the function of retaining the liquid absorbed by the sun, cf. Nirukta 2.13: ra$mir yamanat ‘ray is
from restraining’.

3”Sarup reads pravahlita [oversight?] (Sarup, The Nighantu and the Ninkta, p. 137 [text]) and translates it as “all
that relates to greatness’ (p. 118 [translation]); Roth reads pravalhita (Roth, Jdska’s Nirukta sammt den Nighantavas,
p- 119 [text]) and renders it as ‘all that is mysterious’ (‘alles Gehimnissvolle’) (p. 105 [Erlduterungen]). In Vedic
pra Nvalh means ‘to confound, to challenge through an enigma’; see T. Gotd, Die ,,I. Prisensklasse im Vedischen:
Untersuchung der vollstufigen thematischen Wurzel-péisentia (Wien, 1987), pp. 293—294, and M. Mayrhofer Etymologisches
Warterbuch des Altindoarischen, 3 bde (Heidelberg, 1992—2001), p. 527. The connection between pravalhita and Aditya
is somewhat unclear (is the sun enigmatic/mysterious because it disappears at night and reappears in the morning
[?]). Indian commentators are not helpful here. Curiously, Pathak glosses pravahlitam (sic) with ‘the growth (vrddhi)
and nourishment of herbs and plants’ (Pathak, Nirukta of Yaskacarya, p. 504). While this interpretation would seem to
fit the context—the link between growth, the sun, and the sun’s actions of absorbing and retaining water is easily
understandable—, it is unclear how one may assign such a meaning to pravahlitam/ pravalhitam (contamination with
the roots «/vﬂrdh, «/bgh ?).

‘Werner Knobl (personal communication) offered the following perceptive remarks. We thank him and cite his
words with his permission: “From a Proto-Indo-European (PIE) point of view, a root *vahl would have been
impossible. Minimally, the root structure is CVC; maximally, CRVRC (R = resonant). A root *vahl, representing
*CVCR, could not have occurred. A root valh (CVRC), however, could. The verbal compound pra«/valh—, if it
means “confuse, embarrass”, fits the action of the sun, insofar as Aditya, by absorbing the water, makes it disappear
mysteriously, like a trickster or conjurer quickly—hey presto!—deceives the eye that is too slow to follow the sudden
change brought about by his dexterous fingers”.

BWe take ifi (‘etc.”) as having an enumerative function.

o
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foundation. Winter, the paikti meter, the twenty-seven-fold stoma, the sakvara Siman chant
are [the shares] that have mid-space as their foundation. Cold season (late winter?), the atic-
chanda meters, the thirty-three-fold stoma, the raivata Saman chant are the shares of sky.

L.’

[So Fourfold classification of deities depending on what they ‘enjoy’ (Nbhaj)]

[Nirukta 7.13] Thus, these deities have been dealt with in order. [Some such deities] enjoy
hymns (siikta); [some] enjoy oblations (havis), and the most numerous ones enjoy Rg-verses.
A few enjoy incidental mention [alongside the principal deities].

[S1o Yaskd’s rationale for the transmission of Nighantu 5|

Now, then, [an injunction] enjoins [one to offer an] oblation having joined [the principal
names of the deities with their] epithets: e.g. ‘to Indra, the slayer of Vrtra’; ‘to Indra, the
deliverer from crisis’.®’ Some [scholars] transmit also such epithets [as part of the list of
the names of the deities]. However, [such epithets] are more numerous than the transmitted
list.°" On the other hand, I transmit only those [epithets] that are conventionally known and
by which [the deities] enjoy primary praise.

Now, then, seers praise the deities [with epithets that are associated] with the deities’
actions ‘the slayer of Vrtra, the splitter of stronghold, etc.”. Some transmit such epithets as
well. However, [such epithets|] are more numerous than the transmitted list. Also, such
[epithets] merely [circumstantially] qualifies the [principal] names [of the deities]. Like
‘Give rice gruel to a Brahmin who is hungry, an ointment to a Brahmin who has taken a
bath, a drink to a Brahmin who is thirsty.”®?

Part 1I: Agni (Nirukta 7.14-18)

[St1 Here begins the examination of Nighantu 5|

[Nirukta 7.14] From now on, we will deal with [the deities] in order (i.e. according to how
they are listed in Nighantu 5). We will explain first Agni [Nighantu 5.1.1] whose place is the
earth.

[S12 Where is the word agni from? Four etymologies are given]

[Question:] Where is agni from?®®

**We omit translating a few lines (Nirukta 7.12 [138.4-17]), which only contain etymological explanations of a
few words and interrupt the flow of Yaska's discussion.

OCf. Maitrayani-Sainhita 1.2.11: indraya vitraghnd ékadasakapalam [nir vapet] ‘[One should offer an oblation]
cooked on eleven potsherds to Indra, the slayer of Vrtra® and Maitrayant-Saiithita 11.2.10; 11.6.6; IV.3.9: indrayainho-
miica ékadasakapalam nir vapet ‘One should offer [an oblation] cooked on eleven potsherds to Indra, the deliverer
from crisis.” Note the sandhi in ainhomuca ekadasa- from asithomuce ckadasa-. This is one of the special sandhis
observed in the Maitrayant Saihita: -e + V- (any accented vowel) — -a + V-.

“"Two interpretations seem possible: (a) the actual lists that include also the epithets of the deities fail short of
recording all such epithets; (b) such epithets are too many to be recorded manageably in a list.

“*Epithets describing the deities’ actions (e.g. ‘slayer of Vrtra’ etc.) merely qualify a circumstantial state/aspect
of the deities, like ‘who is hungry . . . who has taken a bath . . . who is thirsty” qualify a circumstantial state/aspect of
a brahmin. For a comparable argument regarding the relation between name and the action one performs, cf. Nir-
ukta 1.15.

“3Yaska's etymologies of Agni are discussed in detail in P. Visigalli, “Words in and out of History: Indian
Semantic Derivation (Niracana) and Modern Etymology in Dialog’, Philosophy East and West 67, 4 (2017),
1143—90 and Y. Kawamura, ‘How to Define the God of Fire: Fresh Perspectives on Yaska's Etymology of agni’,
in Professor George Cardona’s Felicitation Volume, (ed.) Peter M. Scharf (forthcoming).
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[Etymology 1:] [For, Agni] is led at the front (agrani): he is led forth at the front in the rituals.
[Etymology 2:] He leads (nayati) his limbs (anga) (flames) [ahead], completely inclining
forward.

[Etymology 3:] Sthaulasthivi says that [Agni| is a non-moistener (aknopana) (i.e., a drier). It
does not moisten [something], that is, it does not make [something] wet.

[Etymology 4:] éikapﬁr}i says that [the word agni] is produced from three verbs: i, aij or dah,
and #n7.°* You should know,®® Sﬁkapﬁr}i takes the sound a from the verb i, the sound ¢ from

the verb aiij or dah, and (the verb) nf is the final.*®

[S13 Two Rg-verses addressed to Agni are cited]
The following Rg-verse is for Agni:

[Nirukta 7.15] “I beg (ile) Agni, the one placed to the fore, god and priest of the sacrifice, the

Hotar, the best conferrer of treasures.” (Rgveda 1.1.1)

‘I invoke Agni’, that is, I beg Agni. The [verb] 7/ (ili) denotes the action of requesting or
worshiping. ‘The one placed to the fore’ (purohita) and ‘sacrifice’ (yajfia) have been
explained already [in Nimkta 2.12 and 3.19, respectively]. ‘God’ (deva) is from giving
(dana), or from shining (dipana), or from illuminating (dyotana), or from the fact that he is
the one whose place is the sky (dyusthana)’. What is a ‘god’ (deva) is a ‘deity’ (devata) [i.e.
both words are synonyms].®” “Hotar’, that is, ‘one who invokes’ (hvatar). Aurnavabha says
that hotar is from [the verb] hu (juhoti) ‘to offer oblations’. ‘Best conferrer of treasures’ (rat-
nadhatamay), that is, ‘best giver of agreeable wealth’ (ramantyanam dhananam dattamam).

The following is another Rg-verse for Agni:

[Nirukta 7.16] “Agni, to be invoked by ancient seers and by the present ones, shall carry the gods
here to this place.” (Rgveda 1.1.2)

Agni, who is to be invoked by both ancient seers and us, the newer ones, may he carry the
gods here to this place.

[S14 agni refers not only to the terrestrial fire, but also to the atmospheric (=lightning) and celestial (=the

sun) fires|

One should not think that [the word] agni [refers to] this [terrestrial fire] only. Also the two
upper lights (i.e. the lightning and the sun) are called agni.

64S§kapﬁni refers to these verbs in the form of verbal adjectives (past particles), ita-, akta-, dagdha-, and nita-.
This seems to be an archaic practice; cf. H. Scharfe, ‘A New Perspective on Panini’, Indologica Taurinensia 35, p. 111,
note 23. In his paraphrase, Yaska cites these verbs in the third person singular, as is common in grammatical
literature.

%In translating khalu, we follow M. B. Emeneau, ‘Sanskrit Syntactic Particles — kila, khalu, nfinam’,
Indo-Iranian Journal 11, 4 (1969), p. 258.

*Schematically, Yaskd's etymologies are as following:

[1] agrant (agram . . . praniyate) — agni.

|2] aingam + nayati — agni.

[3] aknopana — agni.

[4] a (< Vi; through a form having a, such as ayani) + g (< Vaiij or vdah; through forms having g, such as aiigdhi or
dagdha) + ni — agni.

67 _
>’On deva and devata, see note $1.
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[S14.1 First view: agni refers to lightning]
Now then, the middle [fire (=lightning) is called agni]:

[Nirukta 7.17] “They bend themselves, like same-minded young women, lovely, smiling, towards
agni (=lightning). The streams of ghee (=water) bow to [reach| the kindling sticks. Jatavedas
delights, taking pleasure in them.” (Rgveda IV.58.8)

They bow toward, like same-minded young women. samana (‘same-minded’) is from
samanana ‘thinking the same’ or from sammanana ‘honouring together’—lovely, smiling,
towards Agni. [This half verse] is metaphorical. “The streams of ghee’, that is, the streams
of water, approach the kindling sticks. The [verb] nas denotes the action of reaching or bow-
ing to. ‘Jatavedas delights (haryati), taking pleasure in them’. The [verb] hr denotes the action

of longing for or diverting oneself.*®

[S14.2 Second view: agni refers to sun]

“From the sea (samudra), a honeyed wave has arisen.” (Rgveda IV.58.1a)

[Some other people] think that [in this verse] the sun is being spoken of. [Therefore, Rgveda
IV.58 is addressed to the sun; hence, the divine name agni (Rgveda IV.58.8) refers to the sun,
not to the lightning].

A brahmana passage also says:

“From the sea, indeed, this (honeyed wave) rises from the waters.” (Kausitaki-Brahmana
XXV.1)

[S1s Additional view: Agni is all the deities]

Furthermore [another| brahmana passage says:
“Agni is all the deities.” (Aitareya-Brahmana 11.3.3)

The following [Rg-verse| [serves] to further explain this [point, i.e. that Agni is all the
deities:]

[Nirukta 7.18] “They call [Agni] ‘Indra’, ‘Mitra’, ‘Varuna’, ‘Agni’, and he is also the celestial

well-winged Garutmat (bird, i.e. the sun)—though it is one, inspired poets speak of Agni in

many ways—they call [him] “Yama’, ‘MatariSvan.”” (Rgveda 1.164.46.)%°

The wise speak of this very (terrestrial) Agni, the Great Self; in various ways, as Indra, Mitra,
Varuna, Agni, and the celestial Garutmat. ‘Celestial’ (divya), that is, born in the sky (divija).

“8<Streams of ghee’ refers to water. The word ghrta ‘ghee’ is glossed with udaka “water’ in Nirukta 7.24 and it
occurs in Nighantu 1.12.10 as one of the synonyms of water. Ghee refers metaphorically to (rain)water already in the
Rgveda; see e.g. Rgveda 1.164.47, VIL.62.5, VIL.65.4. In Yaskd's interpretation of Rgveda IV.58.8, the streams of ghee,
i.e. (rain)water, are represented as women that willingly approach the kindling stick, Agni (=lightning); the sexual
imagery is clear.

““Yaska seems to take the word agnim (Rgveda 1.164.46d) as the direct object of the verb ‘to speak’ (vadanti).
The word agni is the implied direct object (x) governed by the verb ahuh (‘they call’ [x y], Rgveda 1.164.46ad). All
the other accusatives are the object predicates (y). This means that ‘Indra’, ‘Mitra’, ‘Varuna’, ‘the well-winged Gar-
utmat’ (bird, i.e. the sun), ‘Agni’, “Yama’ and ‘MatariSvan’—all such names have one and the same referent, the
(terrestrial) Agni, which is equated with the Great Self. Note the inclusion of ‘Agni’ (Rgveda 1.164.46a) among
such names. Note also that “Yama’ and ‘Matari§van’ are not mentioned in Yaska's commentary.
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Garutmat, that is, the one provided with praise (garanavan); or heavy-souled (gurvatma), i.e.
great-souled.””

[S16 Yaskd’s final view)

Yet, agni who enjoys the hymn and to which the oblation is oftered is only this [terrestrial
fire]. These two upper lights (i.e. the atmospheric [=lightning] and the celestial [=sun] fires)
enjoy only incidental mention (nipatam) through this name (agni).

Part 1I1: Jatavedas (Nirukta 7.19-20)

[S17 Where is the word jatavedas from? Six etymologies are given]
[Nirukta 7.19] [Question:] Where is jatavedas from?
[

Etymology 1:] [Agni] knows (veda) all the creatures (jatani).

[Etymology 2:] Or all the creatures (jatani) know (viduh) him.
[Etymology 3:] Or he is found (vidyate) in every creature (jate jate).
[Etymology 4:] Or he is the one due to which wealth is born (jatavitta).
[Etymology 5:] Or he is the one due to which wisdom is born (jatavidya).
[Etymology 6:] There is a brahmana passage:

“When born (jatah), he found (dvindata) the cattle. This is why Jatavedas is called jatavedas.”
(Maitrayani-Sarithita 1.8.2)

Also [there is this other brahmana passage]:
“Therefore, during all the seasons, the cattle crawl towards Agni.” (Maitrdyani-Sainhita 1.8.2)

[S18 One Rg-verse addressed to Jatavedas is cited)
There is the following [Rg-verse] for Jatavedas:”"

[Nirukta 7.20] [Interpretation 1] “Forth (prd) now ye spur (hinota) Jatavedas, the one that is all-
pervading [by means of actions], to sit here on this ritual grass of ours.”

[Interpretation 2] “Forth ye spur Jatavedas like [one spurs forth] a horse, to sit here on this ritual
grass of ours.” (Rgveda X.188.1)

Ye spur forth ( prahinuta) Jatavedas, the one that is all-pervading (sam-asnuvana) by means
of actions. Or else, [asva ‘horse’] is used as a simile: ‘[Ye spur forth] Jatavedas like [one spurs
forth] a horse’.”?

gayatrt meter (i.c. Rgveda X.188) is the only one that is addressed to Jatavedas in the tenfold

May Jatavedas sit on this ritual grass of ours. This triplet of verses in the

"Oyiska gives two etymologies of Garutmat: (i) garut- (= garana “praise’) + -mat (= —vat- ‘provided with’); (ii)
garu- (= guru- ‘heavy’, i.e. ‘great’) + -tman (< atman ‘soul’). With respect to (ii), note two things: first, the juxta-
position garu- = guru- may be facilitated by the vowel apophony in the comparative and superlative forms of
guru-, i.e. gartyas/garistha. Second, the juxtaposition -tman = atman may find support in the Vedic forms tmdna
(instrumental), tmdne (dative), and fmani (locative), which are the old oblique cases of the word atmdn.

In some manuscripts, Rgveda 1.99.1 is here cited and commented upon. This passage is not commented by
Durga. Sarup gives the passage within brackets (Sarup, The Nighantu and the Nirukta, p. 141 [text]).

"2Yaska explains asva (jatdvedasam d&vam) in two ways: (i) as an adjective-participle (samasnuvana) derived from
“as ‘to reach’, which qualifies Jatavedas. Note that Yaska seems to take sam in ( jataveda-)sam as (also) being the pre-
verb to be construed with vas. That Jatavedas is all-pervasive would be consistent with etymologies [1], [2], and [3]
given above in [§17]. (i) Yaska takes afva as a noun ‘horse’ which is employed in a simile.
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(i.e. the Rgveda). However, any [hymn in the gayatiT meter that is] addressed to Agni can be
used in the place of [hymns] addressed to Jatavedas.””

[S19 jatavedas refers not only to the terrestrial fire, but also to the atmospheric (=lightning) and celestial
(=sun) fires]

One should not think that [the word] agni [ jatavedas| [refers to] this [terrestrial fire] only.
Also the two upper lights (i.e. the lightning and the sun) are called jatavedas.

[S19.1 First view: jatavedas refers to lightning]
Now then, the middle [fire, i.e. lightning, is called jatavedas|:

“They bend themselves, like same-minded young women.” (Rgveda IV.58.8a)
This has been explained before [in §14.1].

[S19.2 Second view: jatavedas refers to sun|
Next, the sun over there [is called jatavedas]:

“Up do [the beacons convey] this Jatavedas.” (Rgveda 1.50.1a)
We will explain this below [Nirukta 12.15].7*

[S20 Yaskd’s final view)
Yet, agni jatavedas who enjoys the hymn and to which the oblation is offered is only this
[terrestrial fire]. These two upper lights (i.e. the atmospheric [=lightning] and the celestial

[=sun] fires) enjoy only incidental mention through this name (jatavedas).

Part IV: Vaisvanara (Nirukta 7.21-31)

[S21 Where is the word vaisvanara from? Three etymologies are given)
[Nirukta 7.21] [Question:] Where is vaisvanara from?
[Etymology 1:] he leads every (visva) people (nara).

[Etymology 2:] Or every (visva) people (nara) leads this one.

[Etymology 3:] Or else, [vaisvanara] is precisely the same (eva) as visvanara. [visvanara is ana-

lysed as] fixed upon all the beings—vaisvanara is its [derivative].””

[S22 One Rg-verse addressed to Vaisvanara is cited)

The following Rg-verse is for Vaisvanara:

7313g1/eda X.188, which consists of three gayatiT verses, is the only gayatit hymn in the Rgveda that is addressed to
Jatavedas (there are other hymns that are addressed to Jatavedas, but they are not in the gayatr7). Should the (ritual)
circumstances demand it, however, it is possible to utilise verses in the gayatT meter that are addressed to Agni as if’
they were addressed to Jatavedas.

"We cite Rgveda 1.50.1 in its entirety: #id u tydm jatavedasam | devdm vahanti ketdval | disé visvaya siiryam ||
(“Up do the beacons convey this god Jatavedas, the Sun, for all to see”).

7>The word vaivanara is said to be the same as the word vifvanara; the former is also said to be a derivative (tasya
‘its’) of the latter. Since both words are the same, the analysis of viSvanara as ‘fixed upon all the beings’ (pratyrtah
sarvani bhiitani) must also apply to vaiSvanara. What kind of information does this analysis provide? The authors’ views
difter in this regard. For Kawamura, this analysis pertains only to the semantic aspect of the word vaiSvanara; accord-
ingly, vaiSvanara and viSvanara are the same because they share the same meaning. For Visigalli, this analysis also
implies an etymological analysis: visvanara < visvan (=sarvani bhiitani) + ara (=praty-rta [< 1]); accordingly, vaisvanara
and vi§vanara are the same because they share both the same meaning and the same basic etymology. Cf. also §23.3.
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[Nirukta 7.22] “May we be in the goodwill of Vai§vanara, for he is indeed the king to be relied on
by [all] the creatures. Born from here, he looks over this entire [world]. Vai$vanara is united with
the sun.” (Rgveda 1.98.1)

Born from here, [VaiSvanara] looks out over this whole [world]. VaiSvanara is united
together with the sun. May we be in the favourable will of Vai§vanara, who is the king

to be relied on by all the creatures.

[§23 Which of the three fires does vaisvanara refer to?]
Then, what is VaiSvanara?

[S23.1 Teachers’ view: vaisvanara refers to the atmospheric fire (=lightning), for Vaisvanara is praised in
Rgveda 1.59.6 as rain-maker|
Teachers say that he is the middle [fire (=lightning)]. For [a seer] praises it (VaiSvanara) with
the action of making rain:

[Nirukta 7.23] “I now proclaim the greatness of the bull (i.e. rain-maker), whom the Parus (i.e.
those men to be filled with [rain-water]) follow as Vrtra(cloud)-smasher. Agni Vai§vanara, having
smashed the Dasyu (cloud), shook the kastha (water), cut down Sambara (cloud).” (Rgveda 1.59.6)

I announce the greatness, i.c., the high excellence of the bull (visabha), i.e. the rain-maker
(varsitar), whom the Parus, i.e., those men to be filled with ( piirayitavya) [rain water], desiring
rain, follow, i.e. attend upon as the Vrtra-smasher, i.e. the cloud-smasher. Dasyu is from [the
verb| dasyati having the meaning of destroying. [Dasyu is one| in whom water decays (upa-
dasyanti); [one] who destroys (upadasayati) [ritual] actions.”® Agni Vaiévanara, smashing him,
shook down the water, the kastha; he split gambara, i.e. the cloud.”’

[§23.2 Ritualists’ view: vaisvanara refers to the celestial fire (=sun)]
[Nirukta 7.23] Now, previous ritualists say that [the name vaisvanara] refers to that sun over
there.

[§23.2.1 First argument]
The ascent of [the three] Soma pressings has been traditionally considered (amnatah) as the
ascent of these [three] worlds (i.e. earth, mid-space, and sky). The descent from [or after]

that ascent is desired to be done. A Hotar performs that (descent) as an imitation (i.e.

"SPossibly this means that the lack of rainfall makes impossible the performance of ritual actions or actions of
any kind that needs water.

"Tyaska explains Sambara, vitra, and dasyu as meaning rain-cloud. Samvara (Nighantu 1.10.13; the different spel-
ling ‘v’/‘b’ is not significant) and vytra (Nighantu 1.10.27) are listed in the Nighantu as synonyms of cloud (megha).
(Sambara occurs in Nighantu 1.12.93 as a synonym of water [udaka].) Yaska's way of explaining Piirus etymologically
seems reminiscent of the Mimamsakas’ exegetical strategy whereby the proper names mentioned in the Veda are
taken to refer not to actual human beings but to natural elements. This strategy is part of the arguments the
Mimamsakas deploy to ensure the eternality of the Vedas; see Sabara’s commentary on Mimamsa-sitra 1.1.31 (G.
Jha, Sabara-Bhasya Translated into English. Vol. I, adhyayas I-IIl [Baroda, 1933], pp. 49—50). Cf. also the relevant
brief remarks by Kahrs and Bronkhorst regarding a possible affinity between Yaska's and Mimamsa’s attitude towards
the Veda. Kahrs, Indian Semantic Analysis, p. 273 and J. Bronkhorst, ‘Etymology and Magic: Yaska's Nitukta, Plato’s
Cratylus, and the Riddle of Semantic Etymologies’, Numen 48 (2001), p. 159.

The word kasthah is glossed with apal “waters’. (Note the inverted order: *kastha apah would seem more nat-
ural.) While kasthah occurs in Nighantu 1.6.5 as one of the synonyms for direction (di), it is also said to mean water
(apo pi kastha ucyante) in Nirukta 1.15.

https://doi.org/10.1017/51356186320000553 Published online by Cambridge University Press


https://doi.org/10.1017/S1356186320000553

274 Visigalli and Kawamura

symbolically),”® by means of a hymn dedicated to Vai§vanara recited at the time of a Sastra
dedicated to Agni and the Maruts. Further, [the Hotar| should not heed the stotriya (tyca,
a set of three verses recited at the beginning of the corresponding Sastra), for [this stotriya]
is addressed to Agni. From there (i.e. the sky) [the sacrificer in his descent] comes to the mid-
space deities, to Rudra and the Maruts.”” From there (i.e. the mid-space) [the sacrificer
comes to] Agni situated here (i.e. on earth). It is precisely at this point that the [Hotar] recites
the stotriya [dedicated to Agni and the Maruts].*"

[§23.2.2 Second argument]
Furthermore, ‘[an oblation cooked on] twelve-potsherds is offered to Vai§vanara. For this
one [Vaisvanara (=sun) performs] a twelve-fold action (i.e. actions done in the twelve

months of the year).

[§23.2.3 Third argument]
Furthermore, there is this brahmana passage [which also shows that vaisvanara refers to the sun:

“Agni Vai§vanara is clearly that sun over there.” (Maitrayani-Sarithita 11.2.1; 11.3.11)

[§S23.2.4 Fourth argument]|

Furthermore, a nivid [formula] is addressed to Vai§vanara as the sun (that is, the word vaisva-
nara contained in it refers to the Sun, i.e. the latter enjoys primary praise through the name
vaisvanara):

“[Agni VaiSvanara] who shines in the direction of sky, in the direction of the earth.”

(Sankhayana-Srautasiitra V111.22.1).%!

For this one (the sun) illuminates earth and sky. [Hence, vaisvdnara must refer to the sun|

[S23.2.5 Fifth argument]
Furthermore, a chandomika hymn is addressed to VaiSvanara as the sun (that is, the word
vaisvanara contained in it refers to the Sun, i.e. the latter enjoys primary praise through

the name vaisvanara):

S tam anukytim hota . . . pratipadyate. We taka the ta-pronoun to have pratyavaroha ‘descent’ as its antecedent. It
agrees in gender (tam < *tam [=pratyavaroha]) with its object predicate anukrti (f.).

7"We take the subject of ‘comes to’ to be the patron of the sacrifice, in his symbolical descent from the sky to
mid-space, and then from mid-space to earth. See J. C. Heesterman, The Ancient Indian Royal Consecration: The Raja-
sitya Described according to the Yajus Texts and Annoted, (Mouton, 1957), pp. 12—13. Alternatively, the subject may be
the Hotar and ‘comes to’ means that the Hotar comes to sing verses addressed to mid-space deities, like Rudra and
the Maruts (in the Nighantu s, they are listed as mid-space deities), and then verses addressed to terrestrial Agni (and
the Maruts). This second interpretation is followed by Pathak, Nirukta of Yaskacarya, p. $30 and Parame$varananda
et al, Yaskd's Nirukta with Sanskrit and Hind Commentaries (New Delhi, 2013), pp. 364—365.

80Rjtualists argue that vaisvanara refers to the sun, because a hymn dedicated to Vai$vanara is recited by the
Hotar in conjunction with the beginning stage of the sacrificer’s symbolical descent from the sky to the earth.
Thus, that a hymn addressed to Vai§vanara is employed in connection with the sky would confirm that vai§vanara
refers to the sun, the celestial fire.

Ritualists also reply to a possible objection (or simply further clarify their stance). The fact that the stotriya is
addressed to Agni, i.e. the terrestrial fire (and the Maruts) does not contradict their view that the hymn is addressed
to Vai§vanara that is the sun, the celestial fire. For this stotriya is recited after the sacrificer has (symbolically) descended
down to earth, and has come to the terrestrial fire. In other words, the vaiSvanara-hymn and the agni-stotriya have
distinct domains of application. , ;

8'For the Saikhayana-Srautasiitra, we use the following edition. A. Hillebrandt, The Saikhayana Srauta Siitra
Together with the Commentary of Varadattasuta Anarfiya. 3 vols (Calcutta, 1888-97).
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“Sought after, [the lofty Agni Vai§vanara] shone forth in the sky.” (Vajasaneyi-Sasithita
XXXIILg2)*

For this one [the sun], sought after, shone forth in the sky. [Hence, vaisvanara must refer to

the sun|

[§23.2.6 Sixth argument]

Furthermore, the havispantiya hymn (Rgveda X 88) is addressed to Vai§vanara as the sun (that
is, the word vaisvanara contained in it refers to the Sun, i.e. the latter enjoys primary praise
through the name vaisvanara).

[§23.3 é&kapﬁﬂi s view: vaisvanara refers to the terrestrial fire]

Sﬁkapﬁr}i maintains that VaiSvanara is none other than this [terrestrial] fire. [For| these two
upper lights (i.e. lightning and sun) are [called] visvanara. This [terrestrial fire| [is called] vaisva-
nara (i.e. that which derives from visvanara) because it is born from these two [upper lights].*

But how is this [terrestrial fire] born from these two [upper lights]?

[S23.3.1 Terrestrial fire is born from the atmospheric fire (=lightning)]

When the lightning[-fire] strikes a receptacle, as long as it is not being appropriated [by peo-
ple] it preserves the very characteristics of middle [fire=lightning]—i.e. it has water as its
kindling [and] it becomes extinguished in [solid] bodies. As soon as it is being appropriated
[by people] [the atmospheric fire=lightning] becomes this [terrestrial fire], it becomes extin-
guished in water and it flares up in [solid] bodies.**

[§S23.3.2 Terrestrial fire is born from the celestial fire (=sun)]
Next, [it is explained how the terrestrial fire is born] from the sun.

When the sun is high, having just reached [the pinnacle in his daily course],*” one, after
having polished a brass plate or a jewel, holds [it] upon a focal point where there is dried cow
dung, without letting [the brass plate or the jewel] touch [the focal point]; then fire flares up.
That [sun] becomes this very [terrestrial fire].

[§23.3.3 vaisvanara does not refer to the sun: first argument]

Also, [a seer] says:

“Vai§vanara is united with the sun.” (Rgveda L.98.1d)%

#2This passage also occurs in /Zlfvala'zyana-érautasmra VIIL10.3, in the context of the second chandoma day.
For the Vajasaneyi-Sainhita and the  ASvaldyana-Srautasiitra, we use the following editons
respectively. W. L. S. Pansikar, Suklayamweda Samhitd (Srimad-Véjasaneyi-Madhyandina.) with the Mantra-Bhdshya of
Mahdamahopadhydya Srimad- Upvatdchdrya and the Veda-dipa-Bhdshya of Sriman-Mahidhara (with Appendices & Mantra- kosa)
[Bombay, 1912] and R. Vidyaratna, The Stauta Sittra of Asualayana, with the Commentary of Gargya Nardyana (Calcutta,
1874).

83Sﬁkapul)i maintains that the name vaiSvanara refers to the terrestrial fire, for the word vai§vanara is a derivative
of the word viSanara, whose dual form vifvanarau refers to the atmospheric and celestial fires. vai§vanara denotes the
terrestrial fire as being born from these two upper fires.

5 The atmospheric (=lightning) and terrestrial fires exhibit opposite characteristics. The former burns in water
and is extinguished in contact with objects; the latter does the opposite. People obtain (upa-a-vda) the terrestrial fire
from lightning. This illustrates that the former fire (vaiSvanara) is born from the latter (visvanara).

5We take this to refer to the mid-day sun, which has just (prathama-) reached (-samavytta) its highest (udici)
position in the sky.

8613g1/eda L.98.1 is cited above in [§22].

https://doi.org/10.1017/51356186320000553 Published online by Cambridge University Press


https://doi.org/10.1017/S1356186320000553

276 Visigalli and Kawamura

It is not the case that one is united together with oneself. One is united together only with
something else [therefore, VaiSvanara does not refer to the sun|. Here (on earth) one estab-
lishes this [terrestrial fire]. There (in the sky) the rays of that [sun] over there appear. Here (on
earth) there are his (terrestrial fire’s) flames. Having seen the close connection between the

two lusters, [the seer] would have uttered [Rgveda 1.98.1] thus.®”

[§23.3.4 vaisvanara does not refer to the sun: second argument|

Now, [if it was the case that vaisvanara referred to the sun], in the hymns addressed to [deities]
situated in the highest place (sky), that is, in hymns addressed to Bhaga, Savitar, Pasan, or
Visnu, there would have been references to Vaisvanara. And [the seers] would have praised
VaiSvanara by referring to the sun’s actions such as ‘you rise’, ‘you set down’, and ‘you
revolve’. Actually, [however,] there are references to VaiSvanara only in hymns addressed
to Agni (terrestrial fire). [Indeed, a seer] praises VaiSvanara by referring to Agni’s activities

such as: ‘you carry’, ‘you cook’, and ‘you burn’. [Therefore, vaisvanara refers to this terres-
. 88
trial fire, not to the sun.]

[S24.1 Yaska counters the teachers’ view: (§23.1) ‘vaisvanara refers to the atmospheric fire (=lightning),
for Vaisvanara is praised in Rgveda 1.59.6 as rain-maker’]

[S24.1.1 Terrestrial fire too is described as rain-maker]|

As to this [view (§23.1) that vaisvanara refers to lightning] “for [a seer| praises it (Vai$vanara)
with the action of making rain [in Rgveda 1.59.6], [we reply that] this is also true of this [ter-
restrial fire]:

“This same water goes up and down throughout the days. Rain clouds vivify the earth, and fires
(agndyah) vivify heaven.” (Rgveda 1.164.51)

This [verse] has been explained [merely] through reciting it.*”

¥Close connection (samsaiga) appears to refer to the encounter between the flames emanating from the ter-
restrial fire and the rays of the sun. The former move upwards from the earth; the latter move downwards from the
sky. The use of the conditional avaksyat is a bit problematic. For the conditional usually expresses an irrealis (e.g. Had
he been a millionaire, he would have bought a Porsche), which makes no sense here. It is possible that conditional
avaksyat is due to the influence of the two conditional forms (abhavisyan, astosyan) that occur immediately below.

88yaska argues that if VaiSvanara referred to the sun, then (a) the name vaisvanara should co-occur with the
names of deities residing in the sky; (b) VaiSvanara should be praised with actions relatable to the sun. Instead,
(") vaiSvanara occurs in hymns addressed to Agni, the terrestrial fire; (b%) Vai§vanara is praised with reference to
actions relatable to Agni. (a) and (b) refer to two (of the three) parameters employed by Yaska in [§8] to describe
the three main deities, Agni, Indra, and Aditya: namely, their shares (bhakti), i.e. associations with particular items or
deities, and their characteristic actions (karman), i.e. actions with which the deities are described in the formulas.

It is interesting to compare (a) and (b) in [§23.3.4] with the two same parameters given in [§8.3], where Yaska
describes Aditya. While (a) is consistent with the shares in [§8.3] (‘the group of gods transmitted [in the Nighantu 5.6
as residing] in the highest place [sky]’), (b) does not match well the corresponding actions (absorbing fluid and what-
ever is enigmatic/mysterious). This inconsistency may perhaps be explained by taking the actions given in [§8.3] as
the main characteristic action, and those given in [§23.3.4] as secondary.

Finally, note that the order in which Bhaga, Savitar, Ptsan, and Visnu are mentioned in [§23.3.4] does not
match the order in which they are listed in Nighantu 5.6: savita [5.6.7]; bhagah [5.6.8]; piisa [5.6.10]; visnuh
[5.6.11]. This discrepancy may suggest that the Nighantu § to which Yaska referred differs slightly from the one
we have now; cf. note §3.

%Poured onto the ritual fire (=terrestrial Agni), oblations (=water) go up to the sky and return down to earth
in the form of rain. Cf. Geldner’s note “Wechselwirkung zwischen Himmel und Erde, zwischen Regen als Gabe
des Himmels und dem Opfer als der Gabe der Menschen”. K. F. Geldner, Der Rig-Veda: Aus dem Sanskrit ins deutsche
Ubersetzt und mit einem laufenden Kommentar versehen, 3bde (Cambridge, Mass., 1951), p. 23.
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[S24.1.2 Celestial fire (=sun) too is described as rain-maker|

[Nirukta 7.24] “[During (?)] the black way (niyanam), graspers (=sun-rays), well-feathered, cloth-
ing themselves in water, fly up toward the sky. When they (graspers=sun-rays) return [to earth]
from the abode of order (stdsya) [=water], then the earth is moistened widely with ghee (ghsténa)
[=water].” (Rgveda 1.164.47)"°

‘Black out-way’ (nirayana), i.e. the night of the sun (= daksinayana ‘the southern course’).
‘Graspers (hari), well-feathered’, i.e. the grasping (harana) sun-rays [because they grasp the
water, i.e. absorb and carry it from the earth to the sun; cf. [§8.3]]. When the rays of the
sun return hitherward from there, that is, from the co-abode of the water, i.e. from the
sun (the abode of the heavenly water seems to be equated with the sun), then the earth
is moistened widely with ghee (ghrta). ‘Ghee’ is a name for water (Nighantu 1.12.10).

[ghrta derives from the verb] ghr denoting the action of moistening.”’
[S24.1.3 Both the terrestrial and the celestial fires are described as rain-makers)

Furthermore, there is the following brahmana passage [which describes both (a) the terres-
trial/ritual fire and the (b) celestial fire (=sun) fires as rain-makers]:

[(@)] “Agni verily propels rain from here (i.e. the earth). After becoming a coverer of abodes in the

sky (i.e. clouds), he produces rain. The Maruts lead the released rain. [(b)] When that sun returns

P i 502
to Agni with his sun-rays, he produces rain”.

[S24.2 Yaska counters the ritualists’ view (§23.2) that vaiSvanara refers to the celestial fire(=sun)]

[S§24.2.1 (vs §23.2.1)]
As to the [argument that vaisvanara refers to the sun because] ‘the descent from (or after) that
ascent is desired to be done’, [we reply that] this is [only based on] a traditional (amnaya)

statement.”

[§24.2.2 (vs §23.2.2)]
As to the [argument that vaisvanara refers to the sun because| ‘[an oblation cooked on| twelve-
potsherds is offered to VaiSvanara’, [we reply that] the [number of] potsherds is a non-explanation

(anirvacana) [that VaiSvanara, which is the recipient of the oblation, should be identified with the

sun]. For [an oblation cooked on] one-potsherd and five-potsherds are offered to the sun.”*

“Both rta [Nighantu 1.12.72] and ghyta [Nighantu 1.12.10] are listed as one of the synonyms for ‘water’.

“'Our interpretation of Yaskd's commentary on Rgveda 1.164.47 is indebted to Pathak, Nirukta of Yaskacarya,
p- 538. The verse seems to refer to the two courses of the sun: the ‘northern course’ (uttarayana), from 23 December
till 22 June, and the ‘southern course’ (daksinayana), from 22 June till 23 December. The latter is referred to as ‘black
way’ (kgsndm niyanant) in Rgveda 1.164.47. Yaska glosses niyana with nirayana ‘out-way’, and calls it ‘the night of the
sun’, possibly because nights are longer than days during the ‘southern course’. During the southern course, the
sun-rays absorb water and carry it to heaven, where water is thought to be stored in the sun. During the northern
course, the water stored-up therein returns to earth in the form of rain.
P2Cf. Kathaka-Saimhita X1.10, Taittirfya-Sainhita 11.4.10.2, and Maitrayani-Sainhita 11.4.8. For the Kathaka-
Saiithita and the Taittifya-Sainhita, we use the following editions. L. von Schroeder, Kdthakam: Die Sambhitd der Katha-
Cakhd, 3 bde (Leipzig, 1900—10) and A. Weber, Die Taittiriya-Sarnhitd, 2 Bde (Leipzig, 1871—2).

%3 This picks up on amnatal (‘. . . has been traditionally considered . . .”) in [§23.2.1], i.c. that statement is based
on human tradition, it does not have the same degree of authority as evidence found in $ruti.

94Cf. Taittirtya-Sainhita 11.4.10.2: saurydm ékakapalam. The ritualists identify Vai$vanara with the sun, since an
oblation cooked on twelve-potsherds is offered to VaiSvanara, and the number twelve (=twelve months) is associated
with the sun. Yaska counters that there is not a necessary association between the number twelve and the sun,
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[§24.2.3 (vs §23.2.3)]
As to the [argument that a brahmana shows that vaisvanara refers to the sun], [we reply that]
brahmana passages express many shares [of VaiSvanara] (i.e. brahmana passages identify Vaisva-

nara with several other items, e.g.:)

“VaiSvanara is the earth.”

“VaiSvanara is the year.”

295

“VaiSvanara is the Brahmin.

[§24.2.4 (vs §23.2.4)]
As to the [argument that vaisvanara refers to the sun because] “a nivid formula is addressed to
Vai$vanara as the sun, [we reply that] that [same] nivid formula is [addressed] to this [terrestrial

fire] only:

“[Agni VaiSvanara] who shone for the human clans.”
96

For it is this [terrestrial fire that] shines for the human clans.

[S§24.2.5 (vs §23.2.5)]
As to the [argument that vaiSvanara refers to the sun because] ‘the chandomika hymn is
addressed to VaiSvanara as the sun’, [we reply that] that [same] chandomika hymn is

[addressed] to this [terrestrial fire] only:

“[You (terrestrial fire)|, having been oftered the oblations by the Jamadagni family, . . .”
(Asvalayana-Srautasiitra VIIlLo.7)”

Jamadagnis, i.e. ‘those whose fire moves forward’ ( prajamitagni) or ‘those whose fire burns
up’ (prajvalitagni). [The terrestrial fire] was offered an oblation by them.

because oblations cooked on one-potsherds and on five-potsherds are also offered to the sun. Hence, it cannot be
concluded that Vai§vanara is the sun from the fact that it is the recipient of an oblation cooked on twelve-potsherds.
Note the word ‘non-explanation’ anirvacana (< nirvvac). This word is reminiscent of a specific Vedic usage of deri-
vatives of nir/vac: a formula is nirukta if it contains the name of a deity or one of its recognisable epithets or symbols;
if these are missing, the foruma is anirukta; see Renou and Silburn, ‘Nirukta and Anirukta in Vedic® and Visigalli,
‘The Vedlc Background of Yaska's Nirkta’, pp. 112-114.
See, for example, Salapatha Brahmana X111.3.8.3: iyam vai vaiSvanarah; Satapathﬂ Brahmana V1.6.1.5: saiwatsaré
vaiSvanarah; Taittirtya-Brahmana 111.7.3.2: agnir vaiSvanarah | yad brahmandh |
For the Satapatha-Brahmana and the Taittifya-Brahmana, we use the following editions. A. Weber, The
Catapatha-Brdhmana in the Madhyandina-Cakhd with Extracts from the Commentaries of Sdyana, Harisvdmin and Dviveda-
gaiga, The White Yajurveda, part IT (Berlin and London, 1855), reprint (Leipzig, 1924) and Kisnayajurvediyam tait-
tifyabrahmanam srimatsayanacaryaviracitabhasyasametam, 3 vols (Poona, 1898).

%*One part of the nivid formula (“[Agni Vaiévanara] shines in the direction of heaven, in the direction of the
earth”) was cited as an argument for the view that Vai§vanara is the sun. Now, Yaska cites another part of this same
formula, which shows that Vai§vanara is the terrestrial fire. We give the nivid formula in full, followed by Caland’s
translation. Sainkhayana-Srautasiitra VII1.22.1 (1.94.11-16): agnir vaiSvanarah somasya matsat | viSvesam devanam samit |
ajasram daivyam jyotilh | yo vidbhyo manusibhyo didet | dyusu piirvasu didyutanah | ajara usasam anike | a yo dyam
bhaty a prthivim | orvantariksam | jyotisa yajiiyaya Sarma yamsat | agnir vaiSvanara iha $ravad iha somasya matsat |
premam deva iti samanam | (Caland [1953, p. 224]: ““May Agni VaiSvanara enjoy the Soma—the fuel stick of all
the Gods—the imperishable divine light—who hath shone for the clans of men—who hath shone on the days
of old—imperishable on the foremost rank of the dawns—who illumines the sky and the earth—and the wide inter-
mediate region—by his light may he bestow protection on him who is worthy of sacrifice—May Agni Vai§vanara
hearken here, may he enjoy the Soma. May he favour this God-invocation” etc. as above”.) W. Caland,
Sankhyayana-Srautasiitra: Being a Major yajiitka Text of the Rgveda, Edited with an Introduction by Lokesh Chandra (Nag-
pur, 1953), reprint (Delhi, 1980).

"The context in which this passage occurs is the first chandoma day.
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[§24.2.6 (vs §23.2.6)]

As to the [argument that vaisvanara refers to the sun because] ‘the havispanfiya hymn (Rgveda
X.88) is addressed to VaiSvanara as the sun’, [we reply that] that [the same] havispantiya hymn
is [addressed] to this [terrestrial fire] only:

“The oblation, drinkable, unaging, has been offered to (dhutam) to Agni as delightful, who finds
the sun (s,varvidi) and touches the sky. In order to sustain, produce and support this oblation,
whom (kdn) did the gods spread out with food?” (Rgveda X.88.1)

The oblation which is drinkable, unaging, has been poured into (abhihuta) Agni as delightful,
the one who finds the sun (siirya) (svar [Nighantu 1.4.1] is glossed as svar adityo bhavati [ Nirukta
2.14]) and touches the sky. In order to sustain, produce, and support that oblation—for all
these actions, the gods spread out (apaprathanta) this terrestrial Agni with food.”®

[S25 Terrestrial fire derives from both the atmospheric (=lightning) and celestial (=sun) fire|
Furthermore, [another verse] says:99

[Nirukta 7.26] “In the seat of the waters, the powerful ones (i.e. the mid-space group of deities)
grasped [the atmospheric fire], [like] the clans reverently approached their praiseworthy king [so
did the mid-space deities reverently approach the atmospheric Agni]. The messenger [of the
deities], Matari§van, carried hither (. . . abharad) Agni Vai$vanara from the stimulator/far-flung
(paravatah) Shining one (the sun).” (Rgveda V1.8.4)

‘In the seat of the waters’, i.e. in the abode, (mahisa, i.e.) those that reside (asinal) in the great

100

(mahati), 1.e. in the mid-space world, or the powerful ones (mahanta) —the mid-space

group of gods grasped (agrhnata) [the atmospheric fire]. Like the clans reverently approached
their king [so did the mid-space deities reverently approach the atmospheric fire]. ‘Praise-
worthy’ (rgmiya) means ‘provided with Rg-verses (rgmat)’, or worthy to be praised (arcantya).
Which (i.e. Agni Vaisvanara) the messenger of the gods brought hither (aharad)'®" from the
Shining one, i.e. the sun. ‘Shining one’ (vivasvat) means ‘the one provided with radiancy’
(vivasanavat). The [verse] describes MatariSvan, the bringer (ahartaram) of this VaiSvanara
Agni from the [sun that is the] stimulator ([ paravatah=| preritavatah), or the far-flung ([ para-
vatah=| paragatad) one. MatariSvan is Vayu: inside his mother (matari), i.e. the mid-space, he
breaths (§vasiti); or inside his mother (matari) he draws rapid breaths (@su aniti).

“While kdm seems to correspond to “this terrestrial fire’ in Yaska's commentary, it is unclear how Yaska
understood it. Yaska may have taken kdm as: (i) an interrogative pronoun (our transl. of Rgvedic verse); (ii) a verse-
filling particle (padapiirana; so the Niruktabhasyatika); (iii) as a qualifier of Agni. ka is listed in Nighantu 5.4.14, the
section of the names of mid-space deities.

“Yaska cites the verse as further evidence that Vai$vanara does not denote the sun but refers to the terrestrial
fire. Yaska seems to interpret the verse as describing the origin of the terrestrial Agni Vai$vanara. Its source is the
celestial abode of the waters that is in the sky. This abode is identified with the sun, the Shining one (vivasvan).
The mid-space deities grasp the atmospheric fire from its source, and the wind, the atmospheric carrier par excel-
lence, brings it down to earth. Considering §9.3.4.3, where ‘vaiSvanara’ is said to derive from the ‘viSvanara’ which
denotes the atmospheric and the celestial fires, it is here conceivable that Yaska intimates that ‘vai§vanara® derives
from ‘vivasvan’.

10y3ska analyses mahisa in two ways, as formed by locative mahati “the great” (=mid-space) and asnal ‘residing/
dwelling’; or as a participle plural ‘those who are powerful’ based on mal.

1Sarup’s edition reads aharad (Sarup, The Nighantu and the Nirukta, p. 146), but Yaska's gloss below—*bringer’
(ahartaram)—suggests solving the sandhi vaharad as va-aharad.
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[S26 Agni, the terrestrial /ritual fire pervades all the three worlds, i.e. lightning and the sun are its forms]
[§26.1 The sun-form of Agni is praised as Agni in Rgveda X.88.6 and 10]
Now, with the following two Rg-verses (Rgveda X.88.6,10), [a seer| praises this (enam, the
sun-form of Agni) as moving across (abhyapadam) all the [three] worlds:
[Nirukta 7.27] “During the night, Agni becomes the head of [all] beings (bhuvd); therefrom [this
very Agni (=terrestrial/ritual fire)] is born as the rising sun in the early morning. Yet (i uty, '
[people regard] this as the wisdom of those worthy of sacrifice—the work which [Agni] fore-
knowing [performs] speedily.” (Rgveda X.88.6)

Head (miirdhan), i.e. that which is placed (Vdha) on this, i.e. on the solid [body] (miirta)
(miirdhan < miirta-~'dha). Agni, which during the night becomes the head of all beings
(bhiita), therefrom, this very [Agni=terrestrial/ritual fire] is born as the rising sun in the early
morning. But (tu) [people] regard this as the wisdom ( prajiia [=maya]) of those worthy of sac-
rifice, i.e. of the gods that partake of the sacrifice. [This is] the work (apas), i.e. the action (kar-
man) which (Agni) foreknowing [the way| performs (carati)—that is, he moves across (anucarati
[Fcarati]) the [three] worlds, rushing (tvaramana [=tirmi in Rgveda X.88.6d]).""

The following [Rg-verse] [serves] to further explain this [point, i.e. the sun-form of Agni
moves across the three worlds].'"
[Nirukta 7.28] “For with a song of praise, in the sky, the divinities (devdso) begot (djijanaii) Agni,
the filler of world-halves through his powers—that one they wrought (akgnvan) threefold for the
sake of the universe (bhuvé). He ripens the plants of all forms.” (Rgveda X.88.10)

For with a song of praise, in the sky, the gods (deva) generated (ajanyayan) Agni, the filler of the
sky and earth through [his] actions—that one they made (akurvan) threefold for the sake of the
world (bhavaya). [This means| according to éﬁkapﬁr)i: on earth, in the mid-space, and in the sky.

A brahmana passage says: “The sun over there is the third [form] of this [terrestrial fire] in
the sky”. Thus, [the seer who saw Rgveda X.88] praises [the sun-form of Agni], making [it]
into Agni [in Rgveda X.88.6,10] (tad agnikitya stauti).

[§26.2 The sun-form of Agni is praised as Sun in Rgveda X.88.11]
Now [the same seer] praises this [sun-form of Agni|, making [it] into the Sun in the follow-
ing [verse, i.e. Rgveda X.88.11] (athainam etayadityikrtya stauti).

[Nirukta 7.29] “When the worthy of sacrifice, the gods set it in the sky as the Sun (siir;yam), the
son of Aditi (aditeydm); when the wandering pair appeared, only after that did all living beings see
in front of [them].” (Rgveda X.88.11)'%

92The particles i tu are glossed with fu in Yaska's commentary. If they retain an adversative sense, this sense

seems weak.

9By night, Agni resides on earth in the form of actual fire. At dawn, the same Agni is born as the rising sun.
The knowledge that one and the same Agni is the terrestrial fire at night and the sun by day is seen as the esoteric
knowledge of the gods. Agni performs the action of tising from the earth and reaching the sky as the sun, moving
across the atmosphere, thereby traversing the three worlds. The word tatah can have a temporal (after, i.e. once the
night is over) or spatial (from there, i.e. from the earth) sense. The genitive yajiifyanam ‘worthy of sacrifice’ can be
either subjective (the wisdom (prajiia [=maya]) possessed by the gods) or objective (the wisdom about the gods).

104Du1rga (Rjvartha [717.18-22]) says that Rgveda X.88.6 describes only two worlds (sthana); whereas Rgveda
X.88.10 mentions all the three worlds.

" The last pada (“only . . . [them]”) is not commented by Yaska; cf. Rgveda X.88.10d in Ninkta 7.28. The
translation of this pada is from Jamison and Brereton, The Rigveda, p. 1534.
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When all the worthy of sacrifice, the gods, set him in the sky as the Sun (aditya), the son of
Aditi; when the wandering pair appeared into existence, always wandering together—the
Dawn and the Sun (aditya). Where is ‘pair’ (mithunau) from? [i] ‘mi-’ expressing the action
of leaning onto; ‘thu’ is a noun-maker, or ‘tha’ [is a noun-maker|; ‘ni-> (‘to lead’) as last, or
‘van-> (‘to seek for’ [?]). Leaning/relying together they lead each other, or seek for each

other. Also, ‘human pair’ come from the same (analysis as above). [ii] Or else, making a

pair (methantau), they they seek for each other.'”

[§26.3 The sun-form of Agni, again, is praised as Agni in Rgveda X.88.17 and 19]
Now [the same seer] praises this [sun-form of Agni], making [it again] into Agni in the fol-
lowing [verse, i.e. Rgveda X.88.17] (athainam etayagnikrtya stauti):

[Nirukta 7.30] “Where the lower and the higher discuss ‘which of us two leaders of sacrifice
knows better?’. The friends attended to the debate [between the lower and the higher], they
attained the sacrifice [asking] ‘who of us shall proclaim (vi vocaf) this?’.” (Rgveda X.88.17)

Where the two divine Hotar priests debate, this Agni here (=terrestrial) and the middle one
over there (=atmospheric), ‘which of us two knows more about the sacrifice?’. Thus, then
(tat ?)""” the same-minded (samanakhyana [=sakhaya]),'"® i.e. the priests, attended (@saknuvanti
[=a sekuh]) the communal intoxication [a debate (?)] (sahamadana [=sadhamada] between the
two fires) [asking] ‘which of us who have attained the sacrifice will proclaim (vivaksyati [=vi
vocat]) this [i.e. which one of the two fires is superior]?”.'"”

The following (Rg-verse, i.e. Rgreda X.88.19) serves to further explain this [point, i.e. the

sun-form of Agni is praised as Agni]:

1%%yiska seems to give two analyses of the word mithuna: [i] when mithuna refers to a godly pair; [ii] when it

refers to a human pair. [i] The word is analysed as comprising three parts: (1) mi- in the sense of leaning/relying on
(8r-); (2) a nominal affix -thu- or -tha-; (3) the final part of the word ‘-na’ is linked with nayati (ni-) (‘lead’) or with
van- (‘seek for’ [?]). Note two points. With respect to (2), Yaska may give -thu- first because it phonetically matches
(mi-)thu(-nau); then he gives -tha- because it is a more common affix; is Yaska perhaps suggesting that the odd -thu-
derives from the standard -tha-? With respect to (3), Yaska’s analysis of van can be explained in two ways. First, van
becomes (mi-th-)un(<van)-a, because of samprasarana. Second, Yaska's analysis presupposes the dual form mithunau:
(mithu)-nau < na(-yati); (mithu)-nau < van-. In this case, the two items (nau < van-) consist of the same sounds, yet the
order is reversed. [ii] mithuna < meth- + van. It is noteworthy that Yaska differentiates between mithuna as referring to
gods and to humans. On etasmad eva in the Nirukta, cf. Kahrs, Indian Semantic Analysis, p. 131.

17 Tentatively, we think that Yaska takes faf as a gloss of it (Rgveda X.88.17¢), as a pronoun that correlates with

yatra.
1%y askd's analysis of sdkhayah ‘companions’ as samana ‘same, identical’ plus akhyana ‘thought/knowledge’ is

reminiscent of analogous analyses, samana plus khyati/khyana ‘knowledge, insight’. Compare the following analyses
of sakhayah in Rgveda X.71.2. This verse is cited in Nirukta 4.10 and in Mahabhasya (I.4.10-11). While neither Yaska
nor Patanjali say much about sakhayah, the analyses given in their respective commentaries are reminiscent of the
analysis in Nirukta 7.30. For the Mahabhasya, we use the following edition. K. V. Abhyankar, The Vyakarana-
mahabhagsya of Patanijali: Edited by F. Kielhorn, 3 vols (Bombay, 1880—s), Third edition, revised and furnished with
additional readings, references and select critical notes by K. V. Abhyankar, 3 vols (Poona, 1962—72).

Rjvartha (1.372.11-12): sakhayah—samanakhyanal / samanakhyananam eva samanesu $astresu kyta$ramanam tad yatha
vaiyakarananam vaiyakarana eva nairuktanam nairukta eva | sakhyani sakhibhavan samjanate [. . .] | (“they know the
friendship [i.e.] the state of being a friend only of those who possess the same knowledge [i.e.] those who have
accomplished an effort with respect to the same $astras—as for example only the grammarians [know the friendship|
of [other] grammarians, only the nairuktas [know the friendship| of other nairuktas”.)

'%In Yaska's interpretation, this difficult verse seems to express a parallelism. The debate between the two
divine Hotars, the terrestrial and celestial fires, has its counterpart in a debate among human priests.
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“Just (ng) when the Dawn’s visage [appears], the fast-rushing (nights) clothe themselves, O
Matari$van, [with the rosy light of dawn]. Then, the Brahmin sets up [the agnihotra ritual fire],
approaching the sacrifice, sitting down next to the Hotar [=ritual/terrestrial fire].” (Rgveda
X.88.19)

When there is the Dawn’s decoration [ pratyakta (=prafika)], i.e. her looks. [The particle na]
of comparison is used in the sense of ‘just now’. Like [in the utterance] ‘place [it] here just
now (iva)’ [where the particle of comparison iva is taken to mean ‘just now/ at once’.]'"’
‘The well-feathered ones’ (suparnyah), i.e. the fast [well]-rushing ones (supatanah); [that is,]
these nights clothe themselves, o MatariSvan, with the light of colour (i.e. with the rosy
light of dawn). Then, coming to the sacrifice (i.e. having reached the place where the agni-
hotra ritual fire is to be kindled), the Brahmin, i.e. the Hotar priest, sets up [the ritual fire],

sitting down next to the Hotar, i.e. this [terrestrial] fire.

[§27 One last competing view]
On the other hand, the Hotar’s muttered recitation [contains the word] vaisvanara [which
does| not [refer] to Agni:

“O God Savitar, they choose this Agni as you, for the sake of oblation, together with [your]
father VaiSvanara.” (Asvalayana-Srautasiitra 1.3.23)

[The citation] speaks of this very terrestrial fire as Savitar, the propeller of everything; [it
speaks of its] father as the middle [atmospheric fire=lightning] or as the highest (i.e. celestial
fire=sun).

[S28 Yaskd’s final view)
Yet, Agni VaiSvianara who enjoys the hymn and to which the oblation is offered is only this
[terrestrial fire]. These two upper lights (i.e. the atmospheric [=lightning] and the celestial

[=sun] fires) enjoy only incidental mention through this name (vaiSvanara).
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The particle iva is commonly used to express comparison. In citing a sentence example, Yaska says that iva

also means ‘just now’. He ascribes this same sense (‘just now’) also to na, which is often used in Vedic as a particle of
comparison.
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