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The diksita’s Language.
Vedic Homologies and rapakas in Jaiminiya-
Brahmana 2.60—64"

MARIA PIERA CANDOTTI AND T1zIANA PONTILLO
(Universita di Pisa, Universita di Cagliari)

astiti Sasvatagraho nastity ucchedadarsanam |

tasmad astitvandastitve nasrayeta vicaksanah I

‘Exists’ implies grasping after eternalism.

‘Does not exist’ implies the philosophy of annihilation.
Therefore, a discerning person should not rely upon
either existence or non-existence.

(MMK 15.10, tr. Kalupahana 1991: 234)

1. Premise

The whole second Kanda of the Jaiminzya Brahmana has not been
translated for a long time, except for section 2.334-370 in a
German translation by Ryutaro Tsuchida in 1979, and some selec-
ted passages in Das Jaimintya-Brahmana in Auswahl by Willem
Caland (1919). This latter anthology includes the translation of JB
2.64, where a rather mysterious phrase, i.e. vicaksanavatl vac, oc-

1 This paper is the result of joint research entirely discussed and shared by
both authors. Just for the sake of academic requirements, 8§ 1, 2.1, 2.4, 3 are
attributed to Maria Piera Candotti and §§ 2.2, 2.3, 4 to Tiziana Pontillo. We are
sincerely grateful to Dr. Ken Hurry, who patiently revised our English.
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curs, but it unfortunately omits the intriguing final portion, which
is devoted to the last rites before the ablution of the ‘consecrated
man’ (diksita), performed at the end of the solemn consecration
introducing to the soma sacrifice, so that the general context gets
partially lost. The framework of this chapter is in fact a conversa-
tion between Kesin Darbhya, the King of Pancalas, and a deceased
King named Yajhasena, in the form of a golden wild goose who
instructs KeSin on consecration (deksa). In general, the whole
account (JB 2.53-68) is mentioned as kaisin? diksa, because it per-
tains to Kesin’s dzksa.> Only recently, when the present contribu-
tion had already been submitted, a new entire translation of the
Jaiminiya Brahmana was published by Ranade (2019).

In Ranade’s translation (2019: 623), the phrase vicaksanavati
vac is interpreted differently according to the several contexts as
‘conspicuous speech’ (twice), ‘words which are possessed of dis-
tinction,” ‘words which are full of distinction,” without further
comments. Instead, in Caland’s translation (1919: 140) of the first
part of JB 2.64, which is grounded on other later parallel Vedic
occurrences surveyed below, itis commonly translated as ‘an utter-
ance including the word vicaksana,’” but, in our opinion, vac as
‘utterance’ rather than ‘language’ or ‘faculty of speaking, voice’ is
highly improbable. Thus, the aim of the present paper is to check
whether this interpretation of vicaksanavati vac is actually well-
grounded or merely founded on secondarily-invented traditional
reworkings of the relevant lexicon and phrases. The method here
adopted will include a tentative translation of the JB passages in
which the phrase in question occurs and a ‘collation’ of all the
available versions of analogous contexts in which the nominal
stem vicaksana occurs. Working with a background hypothesis of
internal stratification of the Vedic lexicon, we shall try to combine
linguistic and philological patterns and tools, aiming at recon-
structing a text with its variants, consolidated — through the
action of time, locality and s@kha — well before they acquired any
written form.

We dedicate this essay to Prof. Raffaele Torella, a scholar who
has made philology the sphragis of his scientific activity.

2 See Sarma 1968: 242; some details were discussed by Kulkarni 2016.
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2. Focus on the phrase vicaksanavati vac
2.1. The |B occurrence

We shall start from a tentative translation of the JB paragraph,
where the phrase occurs in the first sentence vicaksanavatim vacam
vadat:

[1] JB 2.64: vicaksanavatim vacam vadati. annam vai vicaksanam.
annavatim eva tad vacam vadati. vicaksanavalim vacam vadati. somo
vai vicaksanah. annam u vai somah. annavatim eva tad vacam vadafi.
vicaksanavatim vacam vadati. prano vai vicaksanah. tasya vag eva
mithunam. mithunavatim eva tad vacam vadaii. vicaksanavatim vacam
vadati. annam vai vicaksanam. annena himah praja vipasyanti. tata

abhyah prajabhyo ‘nnadyam prayacchati.

He speaks a language characterized by being bright. The food is
indeed bright. He actually speaks a language characterized by
food. He uses the language characterized by being bright.3 Soma
indeed is bright. Soma is food indeed. He thus speaks a language
characterized by food. He speaks a language characterized by
being bright. Breath indeed is bright. His [the diksita’s] language
is indeed a pair.# He thus speaks a language characterized by a
pair. He speaks a language characterized by being bright. Food
indeed is bright. These creatures [offspring and cattle] [can]
discern through food. Therefore, he offers proper food to these
creatures.

Below we will discuss the reasons behind the specific choices we
have made in this translation, which considerably differs also from
that proposed by Caland (1919: 140): ‘

In seiner (An)rede fiige er (nl. Der zum Somaopfer Geweihte)
(das Wort) vicaksana (,Ansehnlicher”) bei.

3 Cf. Rulkarni’s (2016: 78) translation: ‘language containing distinct words’
and Ranade’s (2019: 623): ‘words which are full of distinction.” Significantly, in
Astadhyayt 2.4.54—55, khya- is taught as the substitute for the verbal base caks, for
which the Dhatupatha (1L 7) records the meaning vyaktayam vaci ‘a distinct
speech.” Katyayana explicitly proposes a varttika in order to prohibit this substitu-
tion before the suffixes -as and -ana, for which Patanjali gives nrcaksas and
vicaksana as examples.

4 Namely, a legitimate and potentially fecund couple (Malamoud 2005: 38).
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Caland’s translation finds a partial support in a ‘commentarial
practice’S already attested in the Brahmanas and consisting in
referring to a Vedic stanza through a noun derived from a word
contained in that stanza itself, suffixed by -vat. For instance,® in the
AB jatavatis used both to refer7 to a stanza which actually contains
jata, ‘born,’® and to refer? to a stanza which contains a verbal form
derived from the base jan-, namely udajani- ‘was generated.’
Nonetheless, neither in [1] nor in the other occurrences of
vicaksanavati singled out in the Brahmanas (see below [10], [11],
[15]) it is possible to clearly identify a specific portion of Vedic
text, unlike the above-mentioned AB examples, where we even
find a pratika.

Suffice it to say for the moment that we tentatively and provisio-
nally interpret it by keeping the usual meaning of the affix -mat/-
vat as taught by Panini in A 5.2.94.° As far as the meaning of
vicaksana- is concerned, we have chosen the term ‘bright’ which
retains the ambiguity of the original term as both ‘being visible,
radiant’ and ‘being clear-sighted, wise’ — meanings, as we will see,
already attested in the RV.

5 Lubin (2010: 7) considers this Brahmana technique as a ‘forerunner of later
commentarial practice.’

5 We owe this pair of examples to Palsule 1957: 120; cf. Liebich 1919: 15-17.

7 AB 5.5.12: vaisvanarasya sumatau syamely agnimarutasya pratipad, ito jata iti
jatavac caturthe hani caturthasyahno ripam, ‘Let us enjoy the benevolence of
Vai$vanara’ is the introductory verse of the Hymn devoted to Agni and the
Maruts. As containing the verbal base jan- in ‘born from here on the fourth day,
it is the visibile appearance of the fourth day.’

8 RV 1.98.1: vmsvcmamsya sumatai syama 1dja hi kam/ bhuvananam abhisrih | ité
Jaté visvam iddm vi caste vaisvanard yatate siiryena, ‘Let us enjoy the benevolence of
Vaisvanara. He is in fact the king and full glory of the beings. Born from here, he
sees distinctly this whole universe, Vai§vanara aligns himself with the sun.’

9 AB 1.16.3: sa yady ckasyam evaniakiayam jayeta yadi dvayor, athota bruvantu ja-
nilava it jataya jatavatim abhiripam anubriyad, ‘If he has been born both when
only one [Gayatri stanza] has been uttered and when two, then, for him who has
been born, he should repeat the corresponding stanza containing the verbal
base jan- [begmnmg Wlth] ‘Let the living bemgs say.” See RV 1.74.3: utd bruvantu
jantdva 4d agnir vytrahdjani | dhanamjays rane rane, ‘And let the living beings say:
“Agni, the Vrtra-killer, was generated, who is the booty-winner in every battle”.’

1© The taddhita derivative stem vicaksanavat is formed by applying the taddhi-
la affix -vat to the stem vicaksana according to A 5.2.94: tad asydsty asminn iti
matup, “The taddhita affix -mat applies to a nominal stem in place of the sentence
“X belongs to Y” or “X exists in Y”,” where X is the denotatum of the input, and
Y is the denotatum of the output of the rule. Here X is vicaksanam and Y is vac.

156

The diksita’s Language. Vedic Homologies and ripakas in Jaiminiya Brahmana

2.2. The Srautasitira occurrences

This complex and ambiguous passage is later given a rigid and
somewhat mechanical interpretation in the Srautasutras, in which
vicaksana becomes ‘a term’ to be added by the contaminating
diksita of the soma sacrifice after addressing somebody by his pro-
per name; this is one of the features of the diksita’s jargon he is
supposed to use in order to deal with the danger entailed by his
transient status.! This interpretation is already found in the most
ancient Srautasiitra, i.e. the Baudhayana Srautasutra, where vicaksa-
navat is paired with the term canasitavat. The terms vicaksanavat
and canasitavat are thus features of a speech (vac) characterised by
vicaksana and canasita as honorific forms appended after the per-
sonal names or replacing them. The consecrated one is here
instructed by the Adhvaryu priest:

[2] BSS 6.6: diksito si diksitavadam vada satyam eva vada manytam
ma smayistha ma kandayatha mapavyrtha |...]1 yadi vacam visyjer
vaisnavim yeam anudravatat [...] yani devatanamant yathakhyaiam
tany acaksvatha yany adevatanamani yathakhyatam tany acaksana upa-
ristad vicaksanam dhehi canasitavatim vicaksanavatim vacam vada.

[...]

The replacement of m- of -mat with v- is taught in A 8.2.9-11. The occurrence of
forms where the input is in fact an adjectival form (as it is here vicaksana) is not
impossible though not very frequent: see nilavat, byhadval, bhadravat.

1 The specific meaning of this taddhita as ‘containing a given word’ (the
meaning selected e.g. by Caland 1919: 140), is actually available in Panini’s frame-
work, even though never specifically taught. Such a meaning is for example
implied by A 4.4.125: tadvan asam upadhano mantra itistakasu luk ca matoh, which
teaches that when the taddhita affix yat applies to a nominal stem ending in -mat
(to derive a name of the brick consecrated by means of a formula including that
same stem) -mat is zero-replaced. Accordingly, inasmuch as -mat/-vat in the
specific sense of ‘in which there is a word, containing a word’ is considered avail-
able by default (e.g. varcasvat ‘in which there is the word varcas’), it is zero-
replaced when a further derivative affix (-ya) applies to the same stem in which -
mat/-vat is zeroed. Thus varcasye denotes bricks on which the upadhanamanira
containing the word varcas has been recited. Nevertheless, we cannot be sure that
any kind of text or utterance can be named after a word contained in that
text/utterance. Here for instance, Panini includes a lexical constraint on the
affix -mat/-vat which is zero-replaced, namely it has to refer exclusively to an
upadhanamanira. According to Bender (1910: 62), the meaning ‘containing the
root or word X’ — preferably conveyed by -vat ‘even with words which would pho-
netically require mant’ — is ‘by its very nature limited to post-Vedic, and very
largely to Brahmana texts,” i.e. more recent than the Vedic Sambhitas.
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You are the consecrated one: use the way of speaking of one con-
secrated! Speak only the truth, not the untruth!*? Do not smile!
Do not scratch yourself! Do not uncover yourself! [...] Should
you release your voice, let a stanza addressed to Visnu follow it!
[...] Pronounce the [utterances]| which are gods’ names in accor-
dance with how they are named but, after pronouncing the [utte-
rances] which are not god’s names in accordance with how they
are named, add the word vicaksana! Speak a language character-
ized by canasita and vicaksana!

[... When the time of the fires comes, the Adhvaryu addresses the
consecrated one and his wife ...]

diksita vacam yaccha paini vacam yaccheti sampresya vacam yamayor
vrate dohayatah | ...]

O consecrated one, restrain your voice! O sacrificer’s wife, restrain
your voice! After this call, the two Vrata-milks of the two who are
restraining their voice get milked.

[... Here follows a series of prescriptions concerning the day-time
duties of officiants who seem to act and speak on behalf of the con-
secrated one. The consecrated one returns to the foreground in
the evening: |

uditesu naksatresu yajamanah kysnajinam asajya purvaya dvaropa-
niskramyagrena salam tisthan bhatr bhuvah suvar vratam kynuta vratam
krnutets trir vacam vispjate ‘thatithmam wpastham eti. canasitavatim
vicaksanavatim vacam vadati. sa yady u hamedhyam wpadhigacchati taj
Jjapaty abaddham mano daridram caksuh siryo jyotisam srestho dikse ma
ma hasir iti.

After the constellations have arisen, the sacrificer (yajamana),
having hung the skin of a black antelope and having gone out of
the eastern door, standing in front of the sl/lelter, emits three
times the utterance ‘bhir bhuvah suvar, provide the Vrata-milk!
provide the Vrata-milk!” Then he meets the guests. He speaks a

2 satyam ‘truth,” which etymologically is ‘that which exists,” conveys the mean-
ing either of ‘that which is perceptible’ or of ‘that which is permanent’; here it is
equated with the order of world (sta-). The earliest hint at such an identification
can be read — as underlined by Radicchi (1962: 102) — in RV 10.190.1-3: ytam ca
satydm cabhiddhat tapasé “dhy ajayata [...] || [...] saryacandramdsau dhaté
yathapurvdm akalpayat | divam ca prthivim cantariksam dtho svih, ‘Both truth and
reality were born from heat when it was kindled. [...] The Ordainer arranged,
according to their proper order, sun and moon, heaven and hearth, midspace
and sunlight’ (tr. Jamison and Brereton 2014: 1660).
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language characterized by canasita and vicaksana. If he falls into
something impure, he murmurs this, ‘My mind is unrestrained,
my sight is roving around. The sun is supreme among the lumina-
ries, O consecration, do not abandon me!’'3

In other Srautasttras, the two nominal bases canasita and vica-
ksana are provided with a specialised meaning,'# to address,
respectively, a brahmana, or a rajanya and a vaisya, but the bottom
lines of the description remain the same:"

[3] BhSS 10.7.15-18: canasita iti brahmanam amantrayita. vicaksana
iti rajanyavaisyav i vijiayate. brahmanena caiva ksairiyena va vaisye-
na va sambhaseta. tata evainam anuprayujyeran. yady enam Sudrena
samvada upapadyetaitesam evatham briyat imam nu vicaksva iti.

He should address a brahmana by saying ‘canasita.” 1t is well known
that [he should address] a rajanya and a vaisya by saying ‘vica-
ksana.’ He might talk with a brahmana, a ksatriya or a vaisya. They
should deal with him from that very place. If a conversation with a
Siidra should take place, he should say to one of them (brahmanas,
ksatriyas and vaisyas): ‘Reveal this to him!’

This seems at a first sight to fit quite well with the strict ritual con-
cerns that scrupulously regulate the consecrated one’s permitted
action and in particular his speech. Infringements of the vow of
silence must always be ritually handled and amended. Nonethe-
less, some features in the Srautasiitra passages intriguingly sound
less ritually oriented than expected. A striking element in text [2]
is the indirect link made between the vow of silence and the divine
language which both characterize the behaviour of the consecra-

13 The formula is taken from TS 3.1.1.2. . .

14 On the contrary, a very late Srautasiitra, KSS 7.5.7 vicakganacanasthvatim
vacam, still presents the diksila’s speech, interestingly, as a unitzjlry whole without
specifying different addressees. Cf. Thite’s tr. (2006: 275): ‘(and he speaks)
speech (with the words) vicaksanaand canasita’ with a reference to GB 2.2.23.

15 Cf. e.g. the generic translation used by Caland and Henry (1900: 21), Le.
‘intelligent’ for vicaksana and ‘bienvenw’ for canasiia, referred to BSS, ApSS,
MSS, KSS and VaitSS occurrences. The masculine vicaksand can indeed be regu-
larly formed by applying -and to the verbal base vi-caks- gccorfi.ing to A 3.2.149 to
denote an agent who performs the action as habitual disposition, duty or excel-
lence; the neuter noun vicdksana according to A 3.3.115 or A 3.3.117 to form a
neuter either as nomen actionis or as a nomen instruments et loci.
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ted one. On the other hand, he may use everyday language only
[5] in an indirect way: the addition of canasita and vicaksana after
the utterance of human proper names is supposed to grant a kind
of shield to the transparent name (his pratyaksanamanin [4]) and
essence both of the addressee and of the consecrated one himself
so that his fire-bright speech does no harm to anyone, as under-
lined in [6].

[4] MSS 2.1.2.29: na pratyaksanamnacaksita. canasitety arhata saha
sambhasamano briyad vicaksanetitaraih.

He has to talk without using the transparent name; when speaking
with a venerable one he should say ‘canasital’, with others ‘vica-
ksanal’

[5] ApSS 12.7-8: canasitam vicaksanam iti namadheyantesu nidadha-
ti. canasiteti brahmanam. vicaksaneti rajanyavaisye. parinayena manu-
stm vacam vadati.*®

At the end of the names he adds canasitam and vicaksanam, canasi-
ta [when he addresses] a brahmana, vicaksana [when he addresses]
a r@janya or a vaisya. He speaks the human language in a contrived
way.

[6] ApSS 10.13.1-2: agner va diksitas tasmad enam nopaspyset. na casya
nama grhniyat.

The consecrated one is indeed fire. Therefore, none should
touch him. None should use his name.”

The great emphasis placed on the requirement to stick to the
truth in [2] is also found in other Srautasiitra passages such as [7]

6 parinayena lit. means ‘with a circular movement, going round about,” pa-
rinaya is typically taking the spouse around the fire. Thite. (2004: 514.) translates
it as ‘politely,” which nevertheless may be accepted as an interpretation of What
is in general an indirect, contrived way of speaking. Interestingly, Panini (A
3.3.37) teaches how to form the term parinaya (with long penultimate syllal?le) in
the domain of dysta ‘game, gambling,’ in parallel with the term nydyah in the
domain of abhresa ‘fitness, propriety.” The idea of a circular, indirect, crooked
way of acting is implicit in this term. We furthermore consider that. the whole sen-
tence parinayena manusim vacam vadati is best interpreted in the light of the par-
allel sentence parikvalam manusim vacam vadatiin [7].

7 The same injunction is given in VaitSS 11.19.
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and hardly matches purely ritualistic and purity concerns. As also
shown by the prescribed expressions used in [2] to describe the
consecrated one’s reaction to the contact with impurity, the con-
secrated one shows some typical features of an inspired and pos-

sessed man. Other passages in parallel texts seem to hint at the
same background:

[7]1 BhSS 10.7.13-14: sa etad vratam carati. na mamsam asnati na
striyam upaiti nopary aste Jugupsetanytat. pmihvdlamlg manusim va-
cam vadati canasitam vicaksanam vanusajan.

He practises this observance: he does not eat meat; he does not
approach a woman; he does notsit on a high seat; he should detest
untruth. He speaks the human language stammering, adding
either [the word] canasita or [the word] vicaksana at the end.

As already seen, the consecrated one’s speech, when allowed, per-
tains to divine language rather than human. This stammering,
Jaculatory language interspersed by canasita and vicaksana seems
to mimic another, more esoteric, language, comprehensible to
the consecrated one alone, in his trance. Furthermore, in [2] the
link between the rise of the asterisms and the allowed use of the

'8 This term is rare, but in the White Yajurveda School, it occurs once in KSS
7.5.6 (parihvalam vadati) and four times in SB(M) 3.2.2.27-29 in an identical for-
mula where parihvalam is a gerund form derived from a non-documented verb
pari-hval- presumably meaning ‘to go around crookedly,” and is opposed to the
fluent way of speaking the human language that the diksita has to avoid:
parikvalam vicam vadati nd manusim prasytam. Thite (1970: 167) commented this

"SB passage by emphasising “The supranormal life full of religious ecstasy can be

seen particularly in the rule according to which the sacrificer, during the diksa
period, should speak stammering speech.” Thite (2006: 275) translates pari-
hvalam in KSS 7.5.6 as ‘falteringly.” The term is also commented by Oldenberg
(1988: 287 n. 316), who considers such a simulated inability to speak as a ritual
consequence of the “motif of rebirth’ in the diksa. On stammering as an effect of
the diksa, i.e., as “a senseless, instinctive way of speaking’ (‘Das Stammeln bei der
Diksa gehort in die Kategorie des sinnlosen, triebhaften Redens’) in ecstatic
experiences, see Hauer 1921: 76. Quite different is Minard’s translation (1949:
vol. 1, p. 188) of the quoted SB sentence: “voild pourquoi (le consacré) emploie
des circonlocutions, non la langue courante en usage chez les hommes.” As more
recently underlined by Heesterman (1993: 148) and Thompson (1996: 152), the
diksita currently speaks a ‘non-human’ language. In fact, by entering his diksa, the
sacrificer temporarily transcends himself to become ‘non-human,” and then ‘He

divests himself of his transcendent ritual persona and reverts again to his normal
self.’
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faculty of speaking for the diksita suggests a fascinating superimpo-
sition of the solar image as the creator’s icon on the ascetic conse-
crated man. In the absence of the sun, during the night, the deksita
plays the role of the sun. He is allowed to speak, but his language
is the divine language, made of single effective syllables such as the
mystical vyahytis (bhir bhuvah suvar) uttered at the beginning of
the creation. Again, this feature may be found in other passages,
such as the following:

(8] MSS 2.1.2.27: naksatranam sakasad iti naksatram dystva vacam
visyjate. vratam carata.

‘Because of the visibility of constellations,” thus after sighting a
constellation, he releases his voice. ‘Prepare (2" pl.) the Vrata-
milk!’ ~

[9] ApSS 10.12.3-4: sa vagyatas tapas tapyamana asta a naksatrasyo-
detoh. vatsasyatkam stanam avaSisyetaran vratam dohayitva yah
pasunam ysabhe vacas tah siryo agre sukro agre tah prahinvo yathabha-
gam vo atra Siva nas tah punar ayantu vaca it Jjapitva vratam kynuleti
vacam visyjate.

He (the diksita), after restraining his voice, continues practising
penance until the rise of a constellation. He releases his voice [by
enjoining:] ‘Provide (2" pl.) the Vrata-milk!’, after leaving
[unmilked] one teat for the calf and making [the milker] milk the
other [three teats] for the Vrata-milk, and after muttering [the fol-
lowing formula]:* ‘May you dismiss the voices of the cattle in the
bull, which are at first the sun, at first the blazing one, let them
come back here benevolent to us, each accordjng to their share!’

;

19 This yajus occurs in MS 1.2.3, where the first singular person of the indica-
tive present prahinomi ‘1 am dismissing’ occurs instead of the second singular per-
son of the injunctive prahinvak and the expression yathabhagam is made clear by
the final words, as follows: vayave tv@ varunaya tod rudraya tva nirytyai tuendraya tva
marudbhyas tva, You to Vayu, you to Varuna, you to Rudra, you to Nirrti, you to
Indra and you to the Maruts.” A pratika quotation of this verse is also included in
MSS 2.1.2.27. The powerful image of the great god as a roaring bull (endowed
with four horns, three feet, two heads and seven hands), who entered mortals
(vrsabhé roraviti mahd devé martyam d vivesa), extolled in RV 4.58.3 is plausibly a
presupposed background of [9] which helps us equate the diksita’s inspired stam-
mering utterances and the Creator’s action, which is envisioned as the Solar
God’s role in allowing men to perceptibly and linguistically discern the several
objects of knowledge.
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As often. happens in the Srautasitra, the effort to rationalize and
schematize mythic and ritual material at the risk of doing violence
to the original texts is quite evident. There is no doubt that, in the
‘Srallltasﬁtra milieu, our JB passage was also read against such an
1nterpret§tive background, but this should not prevent us from
approaching another, more ancient level of interpretation of the
text which may have had a role to play in different times and cul-
tu.ral contexts. As a consequence, the first step to take is to read
this Bréhmar_la passage in the context of Brahmana literature,2°
assuming some kind of unity first of all at the literary and theore-
tical level, and secondly within a chronological perspective.

2.3. The Brahmanas of the Rgveda School

.Indeedi the opposition vicaksana vs. canasita, which we have seen
in the Srautasiitras, is not found either in the JB [1] orin AB 1.6
[1(?] and KB 7.3 [11]. Only in the later Atharvaveda school, name-
ly in GB 1.3.19 and 2.2.3, both terms are involved in a single sen-
tence, but we will return to this in the next paragraph. The AB
shows us how consecrated speech, far from being simply ritually
pure, is in fact explicitly assimilated to divine language intimately
connected with things as they are. No reasons are found to assume
tha‘t vicaksana here signifies anything else than the quality of
secing and making someone clse see reality perspicuously:

[10].AB 1.6: rtam vava diksa satyam diksa, tasmad diksitena satyam eva
vaditavyam. atho khalu ahuh. ko rhati manusyah saﬁ;am satyam vadi-
tum. satyasamhita vai deva, anytasamhita Manusya iti. v.icaksanﬁvatim
vacam vadec caksur vai vicaksanam, vi hy enena pasyatiti. 6t£'ld .dha véi
manusyesu satyam nihitam yac caksus tasmad acaksanam ahur adrag iti.
sa yady adarsam ity ahathasya srad dadhati. yady u vai svayam pasyati

na bahanam ca nanyesam srad dadhati. tasmad vicaksanavatim evc’z
vacam vadet, satyotlara haivasya vag udita bhavat bhavdti:

Consecration is the order of the world. Consecration is truth.
Therefore, only the truth should be spoken by the consecrated
man. Now they say: ‘What man is capable of only speaking what is
the truth? Gods indeed are clusters of truth. Men are clusters of

20 “[...] The parallel texts usually are the best commentary of Brahmana style

texts’ (Witzel 1996: 166-167).
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untruth.” He should speak a language characterized by being
bright. Sight is indeed bright.?! In fact he discerns (vi-pas-) by
means of this. Sight is indeed what is established as truth among
men. Therefore, they say to him who narrates something, ‘Have
you seen this?’ If he replies: ‘Isaw [it],” then, they believe him. But
if he sees for himself, he does not believe others, even if they were
many. Therefore, he should speak a language characterized by
being bright. Then the language spoken by him, actually becomes
characterized by truth.??

The context of the occurrence of vicaksanavati vacin KB 7.3, just
before the section devoted to the so-called KaiSini diksa as in [1],
is quite similar to the AB one, but a sort of magic Abhicara back-
ground also emerges:

11] KB 7.3: [...] tad ahuh kasmad diksitasyanye nama na grhnantity
agnim va atmanam diksamano ‘bhidiksate tad yad asyanye nama na
grhmanti ned agnim asidam eti yad u so ‘nyasya nama na grhnati ned
enam agnir bhiitah pradahaniti. [...] yam dvisyat tasya diksitah san
nama grasetaiva tad evainam agnir bhitah pradahati atha yam icched
vicaksanavatya vaca tasya nama grhniyat so tatra prayascittis caksur vai
vicaksanam caksusa hi vipasyaly esa ha tv eva vyahytir diksitavadah
satyam eva sa yah satyam vadati sa diksata iti ha smaha tad ahuh
kasmad diksitasyasanam nasnantiti havir esa bhavati yad diksale.

[...] They say: ‘Why do others not utter the name of the diksita?’
He who is consecrating himself, consecrates himself as Agni. This
is why others do not utter his name [by considering]: ‘Let us not
go towards Agni!’. And this is why he does not utter the name of
another [by considering]: ‘Let me not burn him, since I have
become Agni.’ [...] He should just swallow the name of a man?3
he hates, while he is consecrated. Thus, having become Agni, he
burns him. Moreover, he should utter the name of the man he
desires [as a comrade] with a language characterized by being

21 This passage also recalls another ritual detail, as suggested by Haug 1863,
i.e. the two portions of ghee used in the Pravargya rite, which are called caksust,
i.e. literally ‘the two (new) eyes’ which the sacrificer symbolically receives to dis-
cern the truth.

22 According to Sayana’s 14™-c. commentary, satyottard vac means rather that
‘the rest of his speech is made true by postposing the term vicaksana to every
other word,” a reading evidently influenced by the Srautasiitras’ interpretations.
See Keith 1920: 111 n. 3.

23 Cf. Keith’s tr. (1920: 384): ‘he should mumble his name.’
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bright.>4 He, in that situation, is amending; sight indeed is bright.
II.l fact, he discerns by means of sight. Only the mystical utterance
(i.e. bhur bhuvah suvar) is the language of the diksita, and it is
actually truth. ‘He who speaks truth is consecrated,” so he says.
They say, “Why do they not eat the food of the consecrated one?’
Since he consecrates himself, he becomes an oblation.

Itis interesting to note that in KB 7.10 the pure taddhita stem used
as an epithet is also found twice. The general context is the pur-
chase of soma, but the story of the old contest between Asuras and
Devas is first told, at the end of which the winners, i.e. the Devas,
anoint Soma as their King. A couple of interesting Vedic equiva-
lences follows. Here vicaksana is a qualifier of the moon and indi-
rectly of soma, envisioned as usual as a King:

[12] KB 7.12: [...] tad asau vai somo raja vicaksanas candramah sa
imam kritam eva pravisati tad yat somam rajanam krindty asau vai somo
ra@ya vicaksanas candrama abhisuto sad iti.

[...] What is over there is King Soma, i.e. the bright moon. He
enters that which has been purchased [i.e. the soma to be pressed];

when he purchases King Soma, [he says]: ‘May King Soma, i.e. the
bright moon, be pressed!’

2.4. The Brahmana of the Atharvaveda School

While our JB and the two Brahmanas of the Rgveda school ([1],
[10], and [11]) use only the term vicaksanavat, the GB [13] also
uses the term canasitavat. Through this artificial addition, paving
the way for the opposition in the Srautasitras, the meaning of the
term vicaksanavat is profoundly modified, favouring the shift of
the term vicaksanaitself towards a pure honorific. As we have seen,
even though the authoritative translations of the relevant occur-
rences in AB, KB and JB take the ritual shift of meaning for grant-

24 Cf. Keith’s tr. (1920: 384): ‘with a clear voice.’ In this passage, two uttering
modes are contrasted. Keith’s translation evidently contrasts a mumbling/chew-
ing Pronunciation with a distinct one. Nevertheless, such a meaning as gras- to
tak(? into the mouth is never attested and the whole context of the text itself goes
against this interpretation: on the one hand it is clear from the preceding sen-
tence that the name must not be clearly pronounced, in order not to harm
whereas on the other hand the following sentence explicitly defines the languag(;
of the dzksita as consisting of single mystical syllables (wvyakyti)
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ed, nothing compels us to assume that this term is a later Srauta
reworking of the original sense of vicaksanavat. It is thus particu-
larly important, in this respect, to scrutinize the testimony of the
Gopatha Brahmana, a fairly late Atharvavedic text, which nonthe-
less has not been aligned with the Srauta system.?S There are two
occurrences of an identical portion of text, but the context in
which the term occurs is significantly different.

In one of the two occurrences, the context is exactly the same
as the one drawn by B, that is, the consecration of the sacrificer
before the celebration of the Soma ritual. GB 1.3.19 is explicitly
devoted to the specific features that characterize the consecrated
one and to the mystic reality behind them. From the beginning in
fact, whatever concerns the consecrated one is interpreted
through the lens of the dichotomy between two levels of language,
i.e. one which perfectly matches reality (pratyaksa) and the other
which only indirectly represents it (i.e. paroksa), which is the eve-
ryday language of men:

[13] GB 1.3.19: [...] kasya svid dhetor diksita ity acaksate. srestham
dhiyam ksiyatiti. tam va etam dhiksitam santam diksita ity acaksate
paroksena paroksapriya tva hi deva bhavant: pratyaksaduvisah.

[...] Why is he called diksita? He inhabits the highest form of
thought. Indeed, they call disita, in an opaque way, the one who

25 The first passage here analysed, i.e. GB 1.3.19 is part of the so-called parva-
brahmana (in five prapathakas), which according to Bloomfield (1899: 101-102)
‘shows considerable originality, especially when it is engaged in the glorification
of the Atharvan and its priests,” and ‘(i)ts materials are by no means all of the
usual Brahmana-character,” while the uttarabrahmana (in six prapathakas) ‘leaves
the impression of a date still later than the pirva.” Bloomfield (1899: 102) main-
tained that the chronological relations in the redaction of the following three
works of the Atharvaveda-School were reversed as compared to the other Vedic
Schools, namely the Kausika Grhyasiitrawas composed before the Vaitana Srauta-
siatra, and the latter before the Gopatha Brahmana. The evidence he used was
nonetheless discussed and rejected by several scholars (see Patyal 1969: XIv—Xx,
and bibliography there quoted), so that Gonda (1975: 356) states that ‘there can
be no doubt that it (= GB) is one of the latest productions of its genre,” but not
later that the Vaitana Srautasitra. Moreover, according to Gonda (1977:
544-545), all three works might have been a common lore of the Atharvaveda-
School, rather than the exclusive property of the Saunakiya or Paippalada
Schools. ‘
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‘has been inhabited by the thought® (dhzksita) 2% for it is as if the
gods were fond of what is opaque and hated what is transparent.27

Not only must the real personal name of the consecrated one be
concealed, but also his real status as a possessed, inspired man,
which must only be hinted at in an indirect way. Significantly, the
priests who participate in the diksa similarly act as a kind of shield
between the consecrated one and the world. In particular [14],
the marks of respect he deserves (he is one who does not stand up
before others and does not salute) are justified by the presence of
specific officiants next to him:

[14] GB 1.3.19: [...] ye pratyuttheya abhivadyds ta enam avista bhava-
nty atharoangirasas.

[...] The atharvangirasas, before whom one must stand up and
whom one must salute, become the ones who are intent on him.

The following questions concern what is specifically atharvanic
and what is specifically angirasic in the diksita’s (ritual) behaviour.
Atharvanic is said to be the fact that the diksita pours the oblation
in/for himself and not in/for others. As to what is proper to the
Angiras, the text says: k

[15] GB 1.3.19: [...] athasya kim angirasam iti yad aimanas ca paresam
ca namani na grhnaty evam ha tasminn asad armanas 28 caiva paresam

6 The many semantic analyses of the word diksita in the Brahmanas have
been collected and analyzed by Thite (1970), who stresses the different insights
on the notion of diksa that such analyses convey. Concerning our occurrence,
Thite (1970: 167) highlights ‘the ecstatic nature of the diksita: during the time of
the diksa the person who has gone through that ceremony goes to a particular
religious thought [...]. The present reference |...] gives us the idea of religious
ecstasy as a significance of diksa.” Thite’s interpretation of dhi as ‘religious
thought’ rather depends nevertheless on Rgvedic data, in our opinion. Deeg
(1995: 234) translates srestham dhiyam ksiyati, ‘Er besitzt den besten Gedanken’
ar'ld devotes fn. 169, p. 235 to explaining the meaning of the verb ksi- (‘to dwell’)
with acc. ‘to possess.” The participle ksitam in the sense of ‘consumed, destroyed’
is involved in the paretymology of diksain JB 2.54 (see below § 4). It is tempting
to assume that the compound dhiksita in the second part of the present GB pare-
tymology might have meant ‘consumed by the [inspired] thought.’

7 This long-debated topic has recently aroused the interest of Raffaele
Torella himself (see Torella 2019).

Byl tasminnasadatmanas,
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ca namani na grhyante. vicaksanavaltm®® vacam bhasante canasita-

vatim3°® vicaksayanti3' brahmanam canasayanti>* prajapatyam.33

[...] What is there of him which is proper to the Angiras? The fact
that he uses neither his name nor the names of others: thus, in fact
his name and the names of others are not used there in the vicini-
ty.34 They speak a language characterized by being bright and
well-disposed, they make the brahmana3s see distinctly, they make
[him] well-disposed towards the [vow] dedicated to Prajapati.3®

A more schematic and ritualistically-oriented translation could be
only one step away, e.g. as follows:

They speak a language which uses vicaksana, which uses canasita,
they address the brahmin with the word ‘insightful’ and the
descendant of Prajapati with the word ‘gracious.’”

This interpretation would fit perfectly with the later Srautasiitra
tradition, except for the inversion of the characteristic of seeing

29 v.1. vicaksanavati.

30 Mitra and Vidyabhusana (1872) divide ca na sitavatim.

3tv.l. vicaksyeti.

32 y.1. na ca sayanti. Mitra and Vidyabhiisana (1872) divide ca na sayanti.

Bv.l. prajapatim.

34 A similar question is raised again some lines below with variations, when it
is asked why the diksita is someone whose food is not to be consumed and whose
name is not to be pronounced (by others) kasya svid dhetor diksito ‘nasyanno bha-
vati nasya nama grhnanti. Here the reason is found in the fact that he becomes
someone who resides in food and resides in the name: those who eat his food eat
his sin and those who pronounce his name throw off the sin in his name. The
tabu thus concerns principally the persons addressing the d#sita (notice the plu-
ral, grhmanti) and not the diksita himself and is meant principally to avoid con-
tamination.

35 Every diksita is called brahmana or brahmdn at the acme of consecration,
notwithstanding the specific varna he pertains to, to lose it at the end (see Thite
1970: 169; Neri and Pontillo 2016).

36 The translation is based on a phrasal segmentation we owe to Gaastra’s
1919 edition, which puts a pause after canasitavatim. The secondary form praja-
patyamay signify both what comes/descends from Prajapati (typically the warrior
class), or what is dedicated to Prajapati, typically either the sacrificial victim (and
in particular any sacrificial victim not specifically dedicated to other deities), or
some kind of vow (vrata) characterised by silence. See TS 2.5.11.4 and TB 2.1.4.6
yat tusnim tat prajapatyam.

37 Patyal (1969), albeit with a different segmentation of the text, goes in the
same direction: they utter the speech containing the word ‘discerning,’ they pro-
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distinctly and being satisfied.3® Nevertheless, such a translation of
the passage, which may be the first in which the opposition be-
tween the two terms is found, is not the only one possible and per-
haps not even the preferable one. A quick glance at the variants in
the reviewed manuscripts and the choices of some editors shows
that the passage was also obscure for copyists. Furthermore, many
forms in this brief utterance are puzzling: both the causatives are
virtually hapax, being used only once again in the parallel, identi-
c.al passage in GB 2.2.23. They are also morphologically puzzling
since they can be derived neither from vicaksana nor from canasi-
ta: the translation ‘address with the word vicaksana/with the word
canasita’ is thus highly interpretative. We have consequently pre-
ferred not to take the shift in meaning proper of the Srautasatras
already for granted, and we have interpreted the two forms as
coming from wvi-caks- and the denominal verbal base canasya,

respectively, preserving a specific ‘causative’ meaning for these

new formations. This translation has in our opinion some definite

advantages, first of all that of maintaining the unity of the lan-

guage attributed to the consecrated one, here called brahmana, a

language that makes him see distinctly and enjoy what is dedicat-

ed to Prajapati. This interpretation, on the other hand, raises the

problem of clearly identifying the third person plural to whom

such speech is attributed, in contrast with all the other occurren-

ces both in the Brahmana and in the Srautasttra, which clearly

identify the agent as being the singular diksita. It seems quite clear

that here the agents are the Atharvangiras who, as the following

passage clearly shows, are making the first call for the Vrata-milk

on behalf of the consecrated one himself:

[16] GB 1.3.19: saisa vratadhug atharvangirasas ta@m hy anvayatlah

The Atharvangiras are this [language] which gives the vrata[-milk]
for they have followed it.

claim the speech containing the word ‘satisfied,” and address the Brahmana text
connected with Prajapati with the word ‘satisfied.’ .

38 Gonda (1986: 154) already noticed that this GB statement is not clear, even
though he reads vicaksana and canasita as being associated with different inter-
locutors because BhS and ApS enjoin the former term when addressing a noble-
man or a vaisya, and the latter for a brahmin.
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This interpretation is further strengthened by the second occur-
rence of the couple vicaksanavati-canasitavaty which is again attri-
buted to a generic plural, that is, the priests involved in the soma
pressing, which is outside the context of diksa:

[17] GB 2.2.23: wvicaksapavatim vdcam bhasante canasitavatim.
vicaksayanti brahmanam canasayanti prajapatyam. satyam vadanti.
etad vai manusyesu satyam yac caksus [...]1 tasmad vicaksanavatim
vacam bhasante canasitavatim satyottara haivaisam vag uditd bhavati.

They speak a language characterized by being bright and well-
disposed, they make the brahmana see distinctly, they make [him]
well-disposed towards the [vow] dedicated to Prajapati. They say
the truth. And among men truth is in the faculty of sight. [...] For
this reason they speak a language characterized by being bright
and enjoyed: their speech becomes indeed pronounced as essen-
tially true.

3. A glance at the earliest semantic imagery linked to vicaksana and to the
verb vi-caks-

It is now time to analyse in greater detail what is behind our trans-
lation of vicaksana as ‘bright’ in the complex meaning that
encompasses both the notion of being luminous/appearing and
illuminating/seeing, watching.3* To do so, it is important to
understand the semantic imagery revolving around this epithet in
the literature of the Samhitas. Having surveyed all the Vedic
occurrences of the term, we will concentrate here on the earliest
attestations and present crucial testimonies highlighting diffe-
rent aspects of this complex meaning. The epithet itself, by the
way, is far from uncommon at an early stage ‘of Vedic. In the RV,
vicaksana primarily refers to the sun (RV 1.50.8; 10.37.8), but also

39 Both these notions are proper to the reduplicated present base caks- from
kas- recorded in Mayrhofer 1986-2001, s.v. as ‘leuchten, erscheinen, erblicken,
sehen.’ These values are attested from the most ancient redactional layers of
Vedic literature, see e.g. RV 10.5.1 ékal samudré dharino raymam asmaddhyds
bhiirijanma vi caste, ‘There is only one water-body, foundation of riches, but he,
having many births, peeps out from our own heart,” in contrast to RV 10.55.3
parica devam tusih saptasapta || cdtustrimsata purudhd vi caste sdripena jyotisa
vivratena, “The five [groups] of gods in their proper sequence, seven by seven
does he [Indra] variously illuminate with those thirty-four [which are one] light
having a single form but performing different actions.’
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to the moon together with the sun (RV 1.164.12, 8.41.9), to
Prajapati (RV 4.53.2), to Agni Vai§vanara (RV 3.3.10), to Indra
(RV 1.101.7; 4.32.22), to Brhaspati (RV 2.23.6), and, above all, it
is referred to the word soma (RV 1.112.4; 9.12.4, 37.2, 39.3, 51.5,
06.23, 70.7, 75.1, 85.9, 86.11,19,35, 106.5, 107.3, 5, 7, 16, 10.11.4,
92.15). _

Particularly interesting are all those occurrences showing that
the term is explicitly used with a meaning that cleverly exploits its
semantic ambiguity in passages dealing with the semantic area of
sovereignty and, more specifically, of wisdom’s pre-eminence. In
several hymns, such as [18] dedicated to Strya, and in others, such
as the ones dedicated respectively to Soma [21], Brhaspati [20]
and Agni Vaisvanara [19], the prestigious status of the deity is
explicitly evoked together with his enhanced capacity of seeing,
which lies at the foundation of leadership itself. The sun [18],
riding in the sky during the day, is explicitly assimilated from the
very first stanza of the hymn to the ‘eye of Mitra and Varuna’:4°

[181 RV 10.37.8
mci’hi Jy6tir bibhratam tva vicaksana bhisvantam caksuse-caksuse mdyakh |
archantam brhatah pajasas pari vayam jroih prati pasyema sarya ||

While you are bringing the great light, O bright one, while you
sh1pe, a joy to every eye, may we, the living beings, look upon you
while you ascend from the shining vastity, O Sun.

Itis thus the moment of the rising of the morning sun that is envi-
sioned here. The translation of vicaksana with ‘wide-gazing’ (see
e¢.g. Jamison and Brereton 2014: 1437), highlighting the sun’s
supervision of the whole earth with his celestial eye, is of course
perfectly plausible, but we prefer to maintain the polisemy of the
text unless the context explicitly points to any one option. In fact,
the whole hymn plays on the ambiguity between the luminous
light seen from afar, its appearance marking the orderly flow of
days, and the divine eye whose ample view from the celestial
heights guarantees the orderly development of human activities.

v 40 RV 10.37.1a: ndmo mitrdsya varunasya ciksase ‘honour to the eye of Mitra and
aruna.’
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In other occurrences, the link to an active capacity of vision is, on
the other hand, more clearly stated: Agni VaiS§vanara in [17] is
extolled as the god who found the celestial light.

[19] RV 3.3.10
vaisvanara tdva dhamany a cake yébhih svarvid abhavo vicaksana |

O Vaisvanara, I enjoy your established conditions,4! by which you
became the one finding the celestial light,*? O bright one.

Brhaspati [20], on the other hand, honoured as the troop leader
of all the troops (gananam ganapatih), the inspired sage-poet of all
sages (kavih kavinam),* at the beginning of RV 2.23, is, some lines
below, extolled as the herder of men, a sharp-eyed creator of
paths. Moreover, the kavi, sage and poet, whose abilities are also
to ‘discover and carry out the proper measures for ritual,” shows
particular links with both the gods physically present at the
sacrificial site, i.e. Agni [19] and Soma Pavamana [21, 22],4 the
god, as we saw, prevalently associated with the epithet vicaksana:

[20] RV 2.23.6
todm no gopah pathikid vicaksands tdva vratiya matibhir jaramahe |

[Brhaspati] You are our herdsman, who creates paths,*> who is
bright. We gather at your command by means of our thoughts.

4 We are following here the interpretation suggested by Renou (e.g. 1955:
21) who considers dhamani as ‘formes en tant que résultant de functions,” also
paying attention to the connection with the verb dha-, suggested by Oldenberg
(1916: 181). Cf. Gonda’s translations as ‘statutes, institutions’ (Gonda 1963: 194)
and as ‘locations,” ‘places’ or ‘powers’ of a numen (Gonda 1967: 21) and the
important criticism of the translation of dhaman as ‘place’/‘Statte’ by Wilden
(2000: 169) and against the concept of dhaman as a deity’s permanent abode in
heaven rather than a ‘seat,’ i.e. ‘the place of activity’ by Bodewitz (2002: 168). See
also Kdhler’s recent (2016: 164) emphasis on the use of dhaman ‘for describing
the establishment of ritual prescription.’

42 The epithet svarvid is more commonly attributed to Soma and Agni, the
two deities physically present in the sacrificial area precisely in their function as
pathfinders leading to heaven.

43 On the important finding that in the Rgveda the term kaviis relatively more
frequently used with gods than with people and the complex sense of kavi
referred to Gods as ‘Erkenner und Erzeuger von kosmischen oder rituellen
Strukturen,’ see Kohler 2011: 215, 220.

44 See Kohler 2019.

45 Also in the case of Brhaspati ‘creator of the formula,” the capacity to create
paths may be read both at a ritual and a poetic level.
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[21] RV 9.107.7
somo midhvan pavate gatuvittama ysir vipro vicaksandh |
todm kavir abhavo devavitama d siiryam rohayo divi ||

Soma the bountiful is purifying himself, he, the best way-finder,
the rsi, the inspired, the bright one. You, you became the poet
(kavi) who most gratifies the gods, you made the sun ascend in
heaven/in the sky.“6

[22] RV 9.12.4
diwé nabha vicaksané “vyo vare mahiyate |
sémo yah sukratuh kavih ||

In the navel of heaven, in the sheep’s fleece, the bright one thrives:
Soma, who is a poet of good resolve.

The background here is thus a different kind of vision, not linked
to the imagery of sun, brilliance and height (whence the common
translation of ‘wide-gazing’), but rather to that of soma purified
through the sheep fleece to make the fluid translucent and at the
same time rendering the things through which it flows translu-
cent.47 Brilliance is still at stake, but is rather another conception
of it.#8 The purified and purifying soma is an image of the kavi49
and of his relationship with language and reality.®® In any case, it

46 See also RV 9.86.11a patir divih satddharo vicaksandh, ‘Soma lord of the sky,
of hundred currents, the bright one’ and 19 visa matindm pavate vicaksandh somah,
‘The bull of thoughts, the bright Soma, purifies himself.’

47 Cf. Gonda (1963: 193), who defines the RV epithet vicaksand as ‘a good
example to illustrate the belief in an omniscience which is based essentially on
the power of sight; a knowing which comes from, or is intimately connected with,
an unusual and supra-normal faculty of seeing,” and distinguishes the so-called
‘magical omniscience,” which is ascribed to animals, spirits and exceptional men,
from the ‘visual omniscience,” which is the specific attribute of deities who are
connected with the heavenly realms of light and in particular the sun. Thus, he
prefers ‘clearsighted, wise’ as the proper meaning of vicaksand instead of ‘out-
looking’ (Gonda 1963: 194).

48 See Renou 1961: 10: ‘De fait il existe au Livre 1x nombre d’images ou de
qualifiants qui pourraient tout aussi bien se rapporter a Agni [...] sans parler de
tel passage ol le c6té céleste de Soma est concu comme igné ou solaire.’

4% Such a capacity is sometimes due to a divine gift (RV 1.116.14) and allows
the blind to see (RV 1.117.17).

3¢ This interpretation of the imagery of soma is of course far from new. See
above all Renou 1955: 25: ‘L’image de la pensée “clarifié,” décantée (pu-) est
naturellement empruntée au soma qu’on filtre et qu’on transvase. Tous les
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may be expressed as the capacity of seeing through, expressed by
a verbal form from the same root vi-caks-in [23], where the liquid
element plays an important role in the metaphorical imagery:

[23] RV 10.177.1
samudyré antéh kavdyo vi caksate maricimam padam icchanti vedhdsah ||

The sage poets spy it (the divine bird) within the sea; the ritual
experts seek the footprint of the light beams.

Later on, the link between the transparency of water and that of
words is explicitly affirmed:

[24] JUB 3.35.5
samudre antah kavayo vi caksata iti. puruso vai samudra evamvida u
kavayah. ta imam puruse ‘ntar vacam vicaksate.

Inside the extension of waters the sage poets see distinctly: thus
[it is said]. The extension of waters is indeed the Man, the poets
know it: they see distinctly this Word (vac) within the Man.

Finally, both imageries, i.e. the solar and the somic, may intermix
in very dense passages, such as the following:

[25] RV 9.75.1-2

abhi priyini pavate canohito namani yahvé ddhi yésu vérdhate |

d siiryasya brhaté brhdnn édhi ratham visvanicam aruhad vicaksandh ||
rtasya jihvi pavate madhu priyam vaktd patir dhiyé asyd adabhyah |
dddhati putrah pitror apicyam nama tytiyam ddhi rocané divdh ||

Well-disposed, he (i.e. soma) flows purifyingly towards [his own]
dear names,3* upon which he, the swift one, grdWs strong. He the
lofty one, the bright one, has mounted upon the chariot of the
lofty sun that faces in many directions.

hymnes 4 soma composant le 9 mandala transcrivent, de maniére plus ou moins
apparente, les progrés et les vicissitudes de l'inspiration poétiquel...]°; what
seems to be additional in passages such as [24] is the immediate link with the par-
allel imagery of the word (and thought) as light, brightness, another element
characterizing Rgvedic imagery (cf. Renou 1955: 6). Soma is also functional in
poetic inspiration, see Renou 1961: 16: ‘le soma clarifié clarifie I'inspiration,
anime la fonction orale.’

51 See Renou 1961: 87: “« Nom » comme partie essentielle de I’étre [...] notion
toute voisine de dhaman « structure » (qui recoit passim 1’ép. de priya comme rid
et comme ndaman ailleurs encore).’
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Tongue of truth (rta), he purifies as the dear honey. He is the
speaker, the lord of this insight who is never deceived. [Albeit] the
son, he establishes the third secret name of his parents upon the
firmament of the sky.

Another interesting feature of this passage is the simultaneous
presence of canohita (lit. ‘disposed for fulfilment’) and vicaksana,
both referred to the God Soma.5* It is noteworthy that canohita is
also God Agni in RV verses, where his function of conveying the
oblation (havyavah) is clearly tuned to the property of being cano-
hitaasin RV 3.11.2-3: [...] cdnohitah | agnir dhiya sam rnvati || agnir
dhiyi sa cetati ketir yajidsya parvyéh [...], ‘well-disposed, through
insight, Agni obtains [goods]. Through insight, Agni becomes
perceptible, the ancient flag of the sacrifice.” Agni is here invoked
under a form in which his strength, by nature fierce and frighten-
ing, is converted for the fulfilment of his devotees. The pair cano-
hita and vicaksana, attributes of Soma, is mirrored in this merger
between Agni’s being benevolent and the actions performed by
his dhz ‘insight.” It is tempting to assume that such a merger might
have been a remote inspiration for depicting the diksita in his
ambivalent igneous nature.

To the basic meanings encountered so far, it is necessary to add
that the verbal base may even develop a causative meaning, i.e.
that of illuminating/making someone else see. The oldest testi-
mony of this meaning is, to the best of our knowledge, the fol-
lowing:

[26] VS(M) 10
anydd evahih sambhavad anyid ahur asambhavat |
iti Susruma dhiranam yé nas tad vicacaksiré ||

They say that it (i.e. the One) is far different from coming into
being, different also — they say — from not coming into being. So
we heard from the insightful men who revealed it to us.

52 According to Mayrhofer (1986—2001, vol. 2: 528), both the tatpurusa com-
pound canohita ‘made inclined to do something’ (well-documented in early
Vedic literature) and the passive past participle canasita ‘made gracious, wel-
come’ are derived from the nominal stem canas meaning ‘pleasure, inclination,
fulfilment.’
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This passage occurs almost identical in VS(M) 13, where vidya
takes the place of sambhava. The agents involved in the action of
revealing are the dhiras, the men endowed with dhi ‘insight,’ who
convey a form of wisdom rather than practicing poetic skills. In
analogous contexts, this causative value is found in imperative
forms from the Brahmana [27] and Epics ([28]). In the GB, the
context is that of the sage Glaya Maitreya who, having lost a
wisdom contest, has now become a disciple of Maudgalya:

[27] GB 1.1.32: [...}.tam hopetya papraccha kim svid Ghur bhoh savitur
varenyam bhargo devasya kavayah kim ahur dhiyo vicaksva yadi tah
pravettha. |...] tasma etat provaca veddams chandamsi savitur varenyam.
bhargo devasya kavayo ‘nnam ahuh karmani dhiyah.

[...] Having approached him as a student (Glaya Maitreya) que-
stioned him: ‘My Lord, what do the sage poets call “Savity’s boon,”
what do they call “the glory of gods”? Reveal to me [what they call]
the insights, if you know them.” (Maudgalya) answered him: “The
Vedas, the metres are Savity’s boon, the poets call food “the glory
of gods.” The insights are the sacrificial actions.’

It is important to point out that the answer to Glaya Maitreya’s
request is in fact a typical homology of the kind we are used to
finding in the Brahmanas and that it is supposed to give access to
a deeper and more perspicuous knowledge of reality. This point
will find ample discussion in § 4. The shift from the poetic domain
to a more ascetic one is even more evident in an Epic occurrence
that involves a teacher ‘of steady vows’ (samsitavrata), addressed by
a pupil in search of the highest good:

7

[28] MBh 14.35.4
bhagavantam prapanno "ham nihsreyasaparayanah |
yace toam Sirasa vipra yad brayam tad vicaksva me ||

I resorted to You, being desirous of attaining the highest good; I
deferentially implore you, O inspired one (vipra), to reveal to me
what I ask you.

4. The effective ‘words’ pronounced by the diksita

It seems quite evident from the present survey of occurrences that
the opposition between canasitaand vicaksanais quite late — since
none of the Brahmanas mentions it, with the partial exception of
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GB — and similarly, their usage as mere, almost meaningless,
honorific terms. The testimony of the Brahmanas lies somewhere
between two extremes. On the one hand, the Srautasiitras show
the usage of the two honorific terms seemingly acting as a shield
between the consecrated one’s language and his interlocutors, so
that the diksita can be not ‘dangerous’ like a fire, but rather
‘bright” and ‘benevolent’ as the fire when it is active within the
sacrificial area. At the other end of the spectrum, in the earlier
Sambhitas, vicaksana was rather the property of being bright in the
sense of the double power of fire, which makes itself seen as well
as making other things seen. As an attribute of vac, such power
would be that of a language capable of revealing things as they
actually are, thus highlighting the god-like, albeit temporary,
inspired attitude of the diksita.

Consequently, we shall now try to understand whether in our
Brahmana — in particular in JB 2.64 — the real focus of the term
vicaksanavall is to emphasise this power rather than the alleged
danger of the language used by the consecrated man. Moreover,
we shall ponder what kind of power it does consist of. Although
the JB is not the earliest Brahmana text — the Brahmanas of the
Rgveda School are plausibly the most ancient ones — it is however
one of the most conservative in terms of its contents.53 We shall try
to reconstruct this meaning, also using two other important
passages (JB 1.18, 50), which Bodewitz (1969) has already high-
lighted as peculiar after-death scenes. In both, the focus is on the
arrival of the deceased man at the door through which access to
the sun becomes possible. In that place, the deceased (indeed his
life breath)>* has to announce himself to the doorkeepers, who
are the Seasons.55 He has to give them ‘the correct password’ and

53 Merely on the basis of the ‘ritualistic facts,” Caland (1931: X1X) even (hesi-
tatingly) considered the JB older than the other Samaveda Brahmana, i.e. the
Paricavimsa Brahmana. On the contrary, the linguistic data — which Caland had
also taken into account — persuaded Keith (1932a; 1932b: 699—700) to conclude
for the anteriority of the latter. On this last evaluation, see also Renou 1947:
101-102; Parpola 1973: 7; 9-10; Gonda 1975: 348-349.

34 The concept that the life breath (i.e. asu or prana) precedes the body dates
back to RV 10.12.1. See Bodewitz 1973: 58 n. 14.

35 Le. the segments of Time, which together constitute the year, here iden-
tified with the sun. And sometimes, as underlined by Bodewitz (1973: 122 n. 26),
the year is identified with King Soma itself (see e.g. TB 1.6.8).
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to use a formula self-evidently aimed at demonstrating that ‘he
knows that he is not an individual, but identical with the highest
god,’s® in other words, that he shares divine knowledge of reality.
This is why he is conscious that he is merely coming from the
‘bright one’ (vicaksanat) and destined to be temporarily and cycli-
cally part of the world, but capable of becoming light forever in
the sun. He comes from the vicaksana and he aims at returning to

the vicaksana once more.

[29] JB 1.18: [...]

vicaksandd ytavo reta abhytam ardhamasyam prasuiat pitryavatah |

tam ma pumsi kartary erayadhvam pumsah kartur matary asisikta ||
sa upajayopajayamano dvadasena trayodasopamasah |

sam tad vide prati tad vide "ham tam ma ytavo ‘myta anayadhvam [l

[...] O Seasons, my seed is produced from the bright one, which
is pressed out every half month and which is connected with the
ancestors (i.e. soma identified with the moon and with seed). You
brought this same me in a male agent. From the male agent you
sprinkled [me] over a mother.

To generate something additional, I am being generated as the
additional, thirteenth month by the twelvefold [year]. This I
know, of this I am sure. So, lead me, O Seasons, to the deathless
status!

In JB 1.50, virtually identical to the previous passage, vicaksana
occurs twice, since after the word pitryavatah the following sen-
tence is inserted to explain what is meant by the ‘seed’ offered by
the Seasons: '

[30] B 1.50: [...= 1.18] yad ado vicaksanam somam rajanam juhvats
tat tat

That which they (i.e. the Seasons) offer there (i.e. in heaven) is
the bright King Soma.57

56 Bodewitz 1973: 52, 60 n. 28. At the second step of the after-death path,
when the sun himself asks him: kas tvam asi, “Who are you?’, the wrong formula
— which would eventually condemn the deceased man to be excluded from
heaven — is that of the one ‘who announces himself by his (personal) name or
by his family (name)’ ([...] yo ha namna va gotrena va prabrite tam). See JB 1.18
after [29].

57 See e.g. KausUp. 1.5: sa agacchati vibhu pramitam. tam brahmayasah pravisati.
sa agacchati vicaksandam dsandim. | ...] sa agacchati amitaujasam paryankam. [ ...} ta-
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The context of these latter occurrences of the nominal stem
vicaksana is definitely philosophical, soteriologic and esoteric. A
more extended and complex version of this JB after-death scene
involving the term vicaksapa occurs in KausUp. 1.2-6, where the
lexicon and the imagery are very close. Moreover, both in the
Kausttaki Upanisad and in the Sdﬁkhdycma Aranyaka, special atten-
tion is paid to the feminine nominal stem vicaksana as the name of
Brahma@’s throne (vicaksanasands), i.e. the goal of the dead man at
the end of the bright devayana-path. In these occurrences of the
stem vicaksana, no space is reserved for mere ritual behaviour, and
language is strictly involved in a speculative self-presentation that
must reflect the deceased’s own innermost conviction.

As a matter of fact, even in the ritualized context of the SS
occurrences (see especially [2], [3], [7]), every specific behaviou-
ral rule taught for the diksita seems aimed at creating the pre-
scribed secluded context fit for the consecration of the sacrificer
and his wife, to place them in an in-between status, which may be
interpreted both in terms of death and in terms of coming to life.
Death matches the diksita’s prescribed silence: his voice is only
released when he takes the place of the sun itself. Furthermore,
the diksita’s ‘embryonal’ life and language are an image of the
Creator’s power who through the words makes everything known
and thus perceptible, i.e. eventually existing.’® The crucial carly
Vedic concept presupposed here is the equivalence between

smin brahmaste. tam itthamvit padenaivagra arohati, ‘He arrives at the great hall
Vibhu (lit. ‘far-extending/ all-pervading’). The renown of Brahman penetrates
him. He arrives at the throne Vicaksana. [...] He arrives at the couch Amitaujas.
(lit. “almighty, of unlimited energy’). {...] On that (couch/ throne) sits Brahma.
Knowing thus he ascends it in front with one leg.” (cf. KausUp. 1.3). Cf. also SA
3.5: tam brahmatejah pravisati sa agacchati vicaksanam asandim, ‘The fiery energy of
Brahman penetrates him. He arrives at the throne Vicaksana.’ In KausUp. 1.5-6,
when God Brahma asks the deceased man who he is, he has also to answer by
identifying himself with the God and with the truth: tam brahmaha ko 'siti. tam pra-
tibrayat. ytur asmi. artavo ‘smi. [ ...] yas tvam asi so *ham asmiti. tam aha ko "ham asmiti.
satyam iti briyat. kim tad yat satyam iti, ‘Brahma asks him: “Who (kas) are your” He
should answer him: “I am a season, I am a descendant of the seasons. [...]Tam
who you are.” He (Brahma) says: “Who (ka) am 1?” He should say: “That which
is the permanent reality”.’

58 “The hut of the diksita constitutes his womb, for the diksita is an embryo. It,
however, also facilitates his passage from the realm of man to that of the gods.’
Cf. Kaelber 1978: 66 on the basis of SB(M) 3.2.1.6.
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knowledge and creation both envisioned as involving the segmen-
tation of reality. The diksita’s prospect of using (albeit only provi-
sionally) God’s language and knowledge is perhaps to be under-
stood against the background of the marvellous omniscience and
omnipotence attributed to the inspired so-called ‘wordsmiths,’?
e.g. in RV 4.26, 10.71 and 10.129. In fact, the diksita’s words are
satya because of his specific vow, as explained both in AB 1.6 [10]
(diksitena satyam eva vaditavyam) and in KB 7.3 [11] (sa yah satyam
vadati sa diksate). AB underlines the tight and exclusive interrela-
tionship of the divine nature with truth (AB 1.6: satyasamhita vai
deva, angtasamhita manusya iti). Even more explicit is the following
later Brahmana passage:

[31] SB(M) 1.1.1.4-5: [...] satydm evd deva dnrtam manusyd iddm
aham dnytat satyam vpaimiti tdn manusyébhyo devan dpaiti. sa vai
satydam evd vadet

[...] And the Gods actually are the truth, and man is the untruth.
Therefore, in saying ‘I am now entering from untruth into truth,’
he passes from mankind to the gods. Indeed, he should only speak
whatis the truth [...].%°

Thus, satya is commonly out of the reach of human beings, except
within the final gnostic salvation and at the time of the diksa.
Indeed, as in the case of the creative process consisting of the
mere segmentation of reality, which only some kavis can achieve,
the diksita’s words are also necessarily followed by real consequen-
ces, generated by these words. For [11] the diksita, language and
truth itself are identified with the holy vyahyt: /(e;sd ha tv eva vyahytir
diksitavadah satyam eva), which elsewhere is a mystical utterance
that creates the worlds. Consequently, the original image of ‘visual
omniscience’ conveyed by vicaksana, which according to Gonda
(1963: 193-194) was ‘the specific attribute of deities,’ is consistent-
ly associated with the diksita. Therefore, it seems congruous thatin
our JB passage the diksita is explicitly identified with the Sun, i.e.

59 Le. brahman, kavi, Fsi, vipra: see Jamison and Brereton 2014: 25-26.

%0 Cf. Kaelber (1978: 66): ‘In the womb [...] the dzsita passes from death to
immortality, from untruth to truth, from the impure (i.e. a-medya) to the pure
(i.e. medya).” See also Thompson 1996: 152.
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the main author of distinction of the parts, such as light and dark-
ness.

The Sun’s generative power — which includes providing peo-
ple wlth food — seems to be highlighted by the two equivalences
between vicaksana and anna, and between vicaksana and mithuna.

[32] JB 2.54: [...] tad u va ahur vag vava diksito vag diksa vag idam
sarvam ksiyati | wvaci vavedam sarvam ksitam iti vava tau tat
samprocate.%*

[...] Thus, they say: ‘Language is indeed the consecrated one, lan-
guage is the consecration, language consumes all this. These two
people explain exactly thus: “All this is indeed consumed in the
language”.’62

The conclusion of the whole JB section devoted to the diksa in-
deed seems to suggest that the so-called Vedic equivalences, the
upasanas, which are considered the main target of the Upanisads,
might have been a crucial feature of the diksita’s knowledge. In
fact, the esoteric teaching given by Kesin Darbhya consists of the
action denoted by the verb upa-ni-sad-: :

[33]1 JB 2.68: [...] esa vai kaisini diksa. etam ha kesi darbhyo diksam
upanisasada.

This is indeed the KaiSinl consecration. Kesin Darbhya indeed
explained the equivalences of this consecration.

The root noun matching this verb is the famous upa-ni-sad: in the
epistemic context evoked by this verb the object of worship is in a
certain sense replaced by another through a procedure which,
according to Acharya’s words (2017: 544), constitutes a specific
‘genre of Vedic teaching.’%3

81 ‘Kesin Darbhya and the golden bird’ are the two agents of the dual verbal
form samprocate.

62 Cf, Deeg’s tr. (1995: 235): ‘in der Rede eben is dies alles vernichtet.’

% Even the famous Upanisadic nefi neti is an adesa, namely an apophatic
teaghing/replacement of the Brahman. See SB(M) 14.5.3.11 (= BAU 2.3.6):
athata adesé neti neti. na hy etdsmad iti néty anyat pdram asty dtha namadhéyam.
satydsya satyam ili. prand vai satyam, tésam esa satydm, ‘Now the specific instruction
[about the Brahman]: “not so, not so.” There is nothing beyond this “not”: and
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[34] SB(M) 10.4.5.1: dthadesa upanisddam. vayir agnir iti ha
sakayanina upasata adityo ‘gnir ity u hatka ahuh.

Now the specific instruction (adesa) of equivalences. Indeed, the
Sakayanins maintain that Agni is Vayu, but some say that Agni is
worshipped as Aditya.

Indeed such knowledge, whose object is yta itself, which ‘defines
what a being is or object is and what it does, and it structures the
relationships of beings and objects with other beings and objects’
(Jamison and Brereton 2014: 22), seems to endow the diksita with
the ability to recreate it, i.e. to make safya real. In order to account
for such high knowledge and consequent power over perceptible
reality, the language of poets has also to be tuned to such a net-
work of recognized relationships.®4 In our JB section, in the ‘upa-
nisads’ taught by Kesin Darbhya, there are also several equivalen-
ces, the most important being the following two, which immedia-
tely precede the questioned sentence vicaksanavatim vacam vadat.
In the first [35], the systematic flux of equivalences starts from
identifications of the dzksita (and parts of his body) with the sun to
end with the purusa-in-the-eye (lit. the orbit):

(351 JB 2.62 esa vava diksito ya esa lapali. sa esa indriyam jyaisthyam
Sraisthyam abhi diksitah. tasya ye ‘rvafico rasmayas tani Smasriini ya
wrdhvas le kesah. ahordtre eva kysnajinasya rapam. ahar eva suklasya
ripam ratrih kysnpasya. atha yad etan mandalam ta apas tad annam tad
amytam. tasminn etasmin mandale tejomayas chandomayah purusah. sa
pranas sa indras sa prajapatis sa diksitah. tad etad diksayaiva sam-
grhitam '

The consecrated man is indeed he who gives heat. He is consecra-
ted to power, pre-eminence, excellence. The rays which are
turned downwards are the hairs of his beard and his locks are

this is the name: “something existing in the place of something existing” since
that which exists consists of the vital functions, and this [Brahman] exists in the
place of them.” Cf. TUp 1.11.4: esa adesah. esa upadesah. esa vedopanisai. etad anusa-
sanam. evam upasitavyam. evam u caitad updasyam, “This is the specific instruction,
this is a teaching. This is a Vedic equivalence. This is the instruction. This has to
be worshipped in this way.’

64 See Radicchi (1961-1962: 109) who notices that sometimes ‘truth’ is not a
good translation for yid.
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those which tend upwards. Day and night are indeed the visible
appearance of his black antelope skin. The day is indeed the visi-
ble appearance of the white [part], the night that of the black one.
Moreover, the orbit [of the Sun] is the waters and food is immor-
tality. In this, which is the orbit, is the purusa made of shining ener-
gy and of metres. This breath is Indra, he is Prajapati, he is the

. consecrated man. This is what is gathered by means of the conse-
cration.

In the second [36], the motion goes the other way round starting
from the identification with the purusain-the-eye and parts of the
eye itself. The two homologies together thus indirectly construct a
macro-equivalence between the purusa-in-the-sun and the purusa-
in-the-eye, between the human and the celestial orbit, and they
shed light on the well-known monistic belief in the purusa that
inhabits every human being, i.e. on the Upanisadic identity be-
tween the macrocosmic all-pervasive unique Brahman and the
homologous microcosmic Atman.

[36] JB 2.63: udag u yajimyam karma samtisthate. iti nv adhidevatam.
athadhyatmam. ayam eva diksito yo ‘yam caksusi purusah. tasya yany
arvanci pak_smdniGS tany Smasrani yany drdhvani te kesah. yad eva
Suklam ca krsnam ca tat krsnajinasya rapam. Suklam eva suklasya
rupam kysnam kysnasya. atha yad etan mandalam ta apas tad annam
tad amgtam. tasminn etasmin mandale tejomayas chandomayah
purusah. sa pranas sa indras sa prajapatis sa diksitah. sa haivamvid
diksamano yathaivaisa etad indriyam jyaisthyam sraisthyam abhi diksita
evam evendriyam jyaisthyam sraisthyam abhi diksito bhavati.%°

Turned upwards (to the North), the sacrificial action is successful.
It is thus as far as the gods are concerned. As far as the self is con-
cerned, this purusa-in-the-eye is indeed the consecrated man. The
eyelashes turned downwards are the hairs of his beard, and those

65 Ehlers 1988: 12 emended paksani (Vira and Chandra 1954) by replacing it
with paksmani.

% The context is more oriented here to a warriors’ cultural background. The
emphasized goals are definitely secular. The lexicon occurring in this case is cru-
cial in several Vedic versions of the vratyastoma (see Candotti and Pontillo 2015:
169-75). Moreover, Vedic srestha /Pili sefthais recorded as a synonym for the mas-
culine noun brakmdn in the compound brahmabhaita which is assumed to convey
a shared ancient warrior-ascetic purpose of immortality (see Neri and Pontillo
2016: 136-139).
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turned upwards are his locks. What is white and what is black [in
the eye] is the visible appearance of his antelope skin. The white
appearance is indeed the white of the eye, and the black the black
of the eye. Waters are the orbit and food is immortality. In this,
which is the orbit, is the purusa made of shining energy and of
metres. This breath is Indra, he is Prajapati, he is the consecrated
man. He who performs the d#sa and knows this indeed, in exactly
the same way as he who is actually consecrated to [achieve] power,
pre-eminence, excellence, is consecrated to [achieve] power, pre-
eminence, excellence.

[35] and [36] are indeed two extended homologies, similar to
several other Vedic homologies, between ritual features and
cosmic entities or natural phenomena, etc. They can be interpre-
ted as a sort of samastavastuvisayarupakas ante-litteram,®’ in
accordance with Witzel’s 1979 thesis, and with fundamental inqui-
ries such as Mylius (1968, 1976, 1977) and Schlerath (1986), which
demonstrate the methodical character of Vedic identifications
and their systematizing aim. At first the two matching wholes are
enunciated, i.e. the upameya (the subject of comparison, also
defined as ‘first term of comparison’) and the upamana (the
object of comparison, also defined as ‘second term of compari-
son’), here the diksita and the sun or (the purusa-in)-the-eye,
respectively, then the listing of the equivalent parts pertaining
respectively to the two wholes takes place in a rigorously parallel
fashion, targeted on illustrating their tertium comparationss. In fact,
as already explained by Witzel 1996 (p. 175 n. 23; cf. Witzel 1979),
these identifications, which are similes or rather metaphors,
‘cover, in the ritual framework only, anything from partial to com-
plete identity of the two entities.” The role of the essence of upa-
meya is played by the shape of upamana in the ripakas, provided
that the identity of features to which attention is paid is an object
of direct perception, i.e. a pratyaksapramana fruit.

In our JB passage, these two broad riapakas contribute to esta-
blish the specific features of the diksita, and above all of his langua-
ge, beyond any reasonable doubt. At least temporarily, the diksita
is a god-like being, who distinctly knows beings, objects, and their
relationships, and he can affect them. As a consequence, his lan-

67 Cf. Pontillo 2009.
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guage actually clings to reality, and is also capable of enlightening
other beings, thus it can consistently be called vicaksanavati.

In following the lexical thread of the terms vicaksana/
vicaksanavat, we hope we have at least partially recovered a more
ancient — and closer-to-the-original — semantic layer of JB 2.64,
thus providing a small-scale specimen of the specific plot and warp
of the JB. This southern, and plausibly redactionally-late, Sama-
vedic Brahmana, in our opinion, may have preserved much more
than its mere school affiliation and late age would at first sight sug-
gest, a feature which it shares with other late sources from peri-
pheral cultural areas, such as the Eastern White Yajurveda sources
(see [26] and [31]). Indeed, we are persuaded that the nature of
this text may be obscured by a reading that relies purely on the
later Srautasttra paradigms or on a purely Sakha-confined inter-
pretation: both approaches would oversimplify it.
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The Emotional and Aesthetic Experience of the Actor.
Diderot’s Paradoxe sur le comédien
in Sanskrit Dramaturgy”

DANIELE CUNEO AND ELISA GANSER
(Sorbonne Nouvelle, University of Zurich)

‘Moins on sent, plus on fait sentir’
Diderot, Le paradoxe sur le comédien

‘Everyone at every minute of his life must feel something.
Only the dead have no sensations.’
Konstantin Stanislavski, An Actor Prepares

The figure, role and personal experience of the actor have been
the object of practical and theoretical scrutiny across latitudes and
cultures since the very beginning of the various dramaturgical tra-
ditions across the globe. Famously enough, with regard to the
actor’s emotional involvement within the enactment of the play,
the positions at the two extremes are represented by Diderot’s
paradigmatic refusal of any affective relation of the actor to the
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