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Abstract

In Vedic Sanskrit, both the duals of the terms pizrand matr possess the distinctive trait of
conveying the sense of ‘parents’ (Macdonell 1916, §193). However, the feminine option is
excluded from Panini’s teachings, which only give an account of the other one (see the
ekasesa section A 1. 2. 64-73). Besides, this feminine elliptic dual has been replaced by a
masculine one in the tradition of a sacred text (RV 10. 140. 2; TS 4. 2. 7. 3). The present
work aims at focusing on the analysis of Vedic verses that selected the dual of the term
maty; the fact that such a formation gains a stable place in the presence of recurring themes
is a crucial piece of evidence of its ancient belonging to a shared cultural background.

Keywords: Vedic Sanskrit, Panini’s ekasesa, dvandva, cultural transition.

1. A Technical Premise*

There is no perfect matching between language and thought, just as there is no per-
fect coincidence between word-forms and their denotata as well. As for Sanskrit,
the lack of such a one-to-one relation was noticed even in the earliest extant treatise

*. . . . . . - e s . .
For all the scientific support in Vedic Sanskrit and Paninian issues, and the priceless generos-
ity in commenting on many aspects of this paper, my gratitude goes to Tiziana Pontillo. The mistakes
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of grammar, the Asradhyiyi, and then in the relevant commentaries'. This is not
surprising: Vedic poetry makes repeated use of elliptic depictions of gods whose
strict association was a kind of c/ichéfor poets and worshippers of that age. One of
the most known examples regards the divine pair Mitra and Varuna, often referred
to with the Vedic Sanskrit du. mitrdand, at least in RV 5. 62. 3b, with the du. var-
und(Wackernagel 1877, 151)% even within a simple frame of reflection on the lan-
guage, the meaning of these duals happens to be “equivalent” to a copulative com-
pound or to a coordinative syntactic string which overtly expresses both the names
of the given gods, and thus: mitrd = mitrivdruna’ = mitras ca vdrunas ca. The fact
is common in the Indo-European languages®.

As Macdonell 1916 suggests, such a device is often employed in order to de-
note strictly linked male and female individuals of the same class: in fact, thisis a
core point of Panini's ekasesa’. A set of ten sarras in the Astadhyayi deals with the
present problem; this sequence of sizra depends on the first one: sardpinim
ekasesa ckavibhakrau (A 1. 2. 64); it describes the procedure that allows the usage
of a single item as a remainder (ekasesa) in the place of several items having the
same form (sardpipam), and the application of a single nominal ending

1. As for the correspondence principle, see Bronkhorst 1996 and Candotti—Pontillo 2013, fn.
72. The idea behind this conception lies in the philosophical problem of the relation between the
linguistic items of a true statement with the corresponding ones in the phenomenal world. In a gram-
matical sense it consists of the one-to-one relation between word-forms and denoted objects (see M
1.233L16vt.1;1. 20 vt.2 ad A 1. 2 64).

2. Elizarenkova 1995, 293, while talking about the evocative power of theonyms, states that
the usage of the vocative with the imperative produces that «emotional style» which permeates the
hymns.

3. As for the double accent of mitrdviruna, Macdonell (1910, 156) notices that «In the com-
monest and earliest type of the old Dvandvaseach member is dual in form and has a separate accent».
He considered this type as originating from two grammatical practices frequent in the Vedas: (a) the
juxtaposition of two coordinate words without ca, (b) the use of the elliptic dual. In fact, as Mac-
donell emphasises, the dual dvandvas alternate with these usages, e.g. «mardra-pitiri ‘mother and
father’ [appears] beside mdtdri or pirdriand pitre marréand other cases, the VS (IX. 19) having ple-
onastically even pitdri-matdri cameaning ‘father and mother’». However, some doubt arises in con-
sidering these word-forms as dvandvas, since the accent plays a non-secondary role in the perception
of univerbation, as the ancient grammatical reflection suggests (see A 6.1.158). More on this subject
(in the padaparha perspective) in Deshpande 2002.

4. Also consider e.g. Gr. du. Afavte ‘Ajax and Teucer’ or common nouns, Gr. du. 16E0 ‘bow
and arrows’; further details of the general phenomenon in Page 1959 and Schwyzer 1988.

5. Joshi—Roodbergen 1992 discussed many problems raised by the ekasesa-technique. As for
the elliptic duals, they consider the peculiarities of such linguistic devices as unconnected with the
grammar.
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(ekavibhaktau) to it, e.g. asvas’ ca asvas ca > asvau; e.g asvas ca asvas ca asvas ca >
asvah. The nature of this rule has been the object of much reflection: while
Patafijali and modern interpreters (see e.g. Cardona 1997, 260) reject the possibil-
ity of reading it as a substitution rule, there are several arguments that seem to sug-
gest the contrary with repercussions on the entire section; the topic is also dealt
with in Borghero-Pontillo 2020.

If we examine the issue in greater depth, we find that A 1. 2. 67 puman striya
aims at the retention of the masculine form (puman) when it combines with a fem-
inine one (striya), given that the input condition is represented by items having an
equal form. The syntactic structure of this sizra — and that of the following ones
- involves a nominative and an instrumental case which self-evidently overlaps
with the scheme introduced in the overrure of the treatment of compounds, A 2.
1. 4 [sup 2] saha supz: an inflected pada (sUP) with another inflected pada’. How-
ever, the section of the ekasesa hints at a non-fully uttered combination of words,
whose entire realisation subsists only in the mind of the speaker and in the coher-
ent mirroring offered by the semantic and grammatical analysis. As Deshpande
1989, 121 remarks «Pinini is not concerned about words in a sentence which
someone may drop. He is concerned about words which one does not drop»: in-
deed, he concentrates on teaching the single remainder by representing it with the
sUPinflected in the nominative case’. After A 1. 2. 67, Panini points out special
cases by extending the general statement (Ze. the retention of the masculine form
when it combines with a feminine one) to items which do not have an equal form
and, nonetheless, stand as regular masculine and feminine counterparts®.

6. In Panini’s description, the next step is represented by the zero-replacement of the nominal
endings according to A 2. 4. 71.

7. Consider that «all the rules devoted to the formation of compounds have to teach two in-
flected words [...] namely the so-called upasarjana, expressed in the nominative case in each single
provision and the non-upasarjana, expressed in the instrumental case [...] The metalinguistic device
which allows the upasarjana constituent to be recognised in the relevant rules, is explained in A 1. 2.
43 «prathamanirdistam samdsa upasarjananr», What is stated in the nominative in [the vidhiteach-
ing to form] a compound is called upasarjana» (Mocci-Pontillo 2019, 5).

8. A 1.2. 68 bhritgputrau svasrduhitrbhyim teaches the retention of bhraty ‘brother’ when it
combines with svasy‘sister’ and the retention of purra‘son’ when it combines with duhitr‘daughter’:
the Sanskrit dual forms bhArdtarauand purrau can denote, respectively, ‘a brother and a sister’, ‘a son
and a daughter’. With rule A 1. 2. 69 napumsakam anapumsakenaikavac casyinyatarasyim, the only
stem retained (out of the equal stems marked by different genders) is the neuter one, e.g. suklam ca
Suklas ca sukli ca = suklini / suklam. According to A 1. 2. 71 svasurah svasrvi the du. m. svasurau
‘parents in law’ also stands for its feminine counterpart svasrva ‘mother in law’. As hinted above, the
input forms mentioned in A 1. 2. 68; 70; 71 are not saripa, i.e. they do not have equal form and they
can be intended as a parenthetical note to A 1. 2. 67 puman striya.
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To reach the heart of the present paper, let us concentrate on A 1. 2. 70 pita
matrd, which teaches that when the term pitr ‘father’ combines with the term mazr
‘mother’ only the former one remains; consequently, the dual inflection of this
word thus represents exactly the same coordinative relationship as the correspond-
ing dvandva or syntactic string, whose meaning is ‘mother and father”. This lin-
guistic phenomenon will be investigated as far as the Rgvedzand the Paninian tra-
dition are concerned; then, a related Vedic Sanskrit varia lectio will be treated.

2. Vedic Heritage

In the elliptic procedure, while the chosen word is utterly expressed, the other one
remains in the back of one’s mind, floating in an (un)conscious way between
speaker and listener between the poets and their audience: what is unsaid virtually
accompanies what is being said aloud and, together, they ensure the success of the
communicative event.

The architecture of this phenomenon is based on a play of praesentiaand ab-
sentiz; however, there is a mandatory condition for such an elliptic game to work:
every player must be involved in a context made up of shared information. Indeed,
when faced with mama pitarau, no one will ever think about both parents due to
a purely intuitive instinct, but a common cultural background shared by reciter
and listener will prevent any failure in communication™.

Let us focus on the above-mentioned rule A 1. 2. 70 piti maera: Panini
teaches that a neuter optionality'' governs the output for the input combination
‘pitrand matr’ In other words, to convey the sense ‘father and mother’, one can
choose a copulative compound or an ekasesa, whose surface realisation consists in
the nominative dual form of the constituent inflected in the metalinguistic nomi-
native case in the relevant rule (pita), i.e. Skt. pitarau, Ved. pitard. Although not
mentioned in the Asradhyayi, the dual of matris also used in the Sambhitas to ex-
press the sense of ‘mother and father’ according to Macdonell 1916, 1 §93. As

9. As for relevant special compounds, see below §3.

10. For example, the Rgveda must have only contained a limited amount of sometimes inten-
tionally unclear passages, almost riddle hymns. Of course, poetry cannot be compared with ordinary
speech; the former makes free use of stylistic devices and poetic license, while in the latter such free-
dom would be neither functional (nor productive) at all. As such, the mutual permeability of the
linguistic material is not always expected.

11. Le. neither “preferable” nor “marginal” according to Kiparsky's 1979 reconstruction of
Panini's optionality; anyararasyam s continued by anuvreeifrom A 1. 2. 69.
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already observed by Edgerton (1910, 116), this specific usage presents some analo-
gies with Gothic pl. berusjos «Sg. *berusi [...] mother, actually ‘she who has
borne’» (Lehmann 1986 s.v.): he wondered whether it could be considered as pos-
sibly «a reminiscence of a matriarchal system>» for the ancestral Indo-European
culture.

2.1 Textual Evidence

Since Panini documents a phonetic specificity of the Sikalya’s padaparha’, the
composition of the Asradhyiyrhas to be chronologically set after its compilation
and before our version of the Rgveda. In fact, by applying Panini’s rules of sandh/
we obtain a different text that represents an archaic stage of the Rigvedic textual
development. As a consequence, it would be deeply inconsistent to use the surviv-
ing redaction of the Rgvedz in order to test Panini's phonetics; however, there is
no reason why we should refrain from making use of its morphology and syntax".
This is the reason why the present study relies on the Rgvedaevidence. So, in order
to better understand how Panini might have conceived the elliptic behaviour of
the language, with special regard to the application of A 1. 2. 70, one has to exam-
ine all the occurrences of the dual form of the stem mazr and to verify its actual
nature by analysing the relevant context™:

a) Reference to the ardns:

e.g. RV 8.60. 15ab

12. See Bronkhorst 1981; 2016. While Bronkhorst maintains that this padapatha was com-
posed in a written form, Witzel 2011 believes that it was still subject to oral transmission.

13. However, consider that the Vedic Sanskrit is not Panini’s main target (see e.g. Kulikov
2013).

14. See also the Appendix and cf. Jamison—Brereton 2014, 1145. Two occurrences (RV 1. 46.
2; 6. 59. 2) have been excluded from the list since their inflection is only determined by the syntax of
the context. As for the interpretation of the occurrences of the du. of mat; see also Ditrich 2006,
227ft.: the author points out the general reference to Heaven and Earth in a large number of occur-
rences and gives a reason for the metaphorical comparison with human parents in RV 3. 33. 1; 3. 33.
3;7.2.5;10. 1. 7. Tt seems that RV 8. 99. 6 can also be added to this group.
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$ése vinesu' matréh sim tvi mdrtisa indhate /
You (Agni) lie in power in the forests, in your parents'®; mortals kindle you.

Asis well-known, the aranis are two pieces of different kinds of wood used to kin-
dle the sacrificial fire. The grammatical features of matr are consistent with the
denotatum of this specific word-form (since it is a feminine dual denoting a pair
whose grammatical gender is feminine); nonetheless, it is self-evident that the
whole ritual procedure actually hints at the ignition of the fire as a production of
offspring by copulation, Ze. involving a male principle, the urtarirans, ‘the up-
per fire-drill’, and a female one, the adharirani, ‘the lower fire-drill’. Even if the
aranss actually generate the fire, the mythological birth of Agni is manifold, as
Bergaigne (1963, I, 21) explained; moreover, he quoted, e.g., RV 10. 46. 9 as a pas-
sage from which one can infer the origins of Agni. Judging from the syntax of the
first part of that verse (dydva [...] prehivi jinistam, ‘[Agni,] whom Heaven and
Earth begat’) it is possible to conclude that the fire-drills might almost systemati-
cally have been treated as a parallel pair of parents (with respect to Heaven and
Earth).

b) Reference to Soma's parents:
eg. RV 9.9.3ab:
sd sanur matdra sucir / jatd jaté arocayat/

He, the radiant, born son, caused his two parents to shine”.

15. See RV 10. 4. 6ab vanargii‘two ones who wander in a forest’, where the term vanaconveys
the idea of the forest and of the arans, since they are both made of wood; the ‘two ones’ are both two
robbers and the arms of one of the officiants who kindle the sacred fire.

16. ‘Parents’ stands as a compromise: the fact that Vedic Sanskrit allows both forms to denote
the parental pair offers the slight (but powerful) variation in its perception. Perhaps, a faithful trans-
lation would be ‘the mother with the father’ and the reverse version in the opposite situation.

17. Probably the two pressing stones, which ‘shine’ due to the tawny colour of the just pro-
duced Soma. In st. 1b they are called napryor: it seems quite paradoxical that the birth of Soma is
caused by two members of its own progeny, and that this pair is referred to as mdririin the same
hymn; perhaps, during the performing of the ritual practice, the two stones are considered as being
constantly renewed due to their contact with the Soma. This complex relation seems underlined by
the double use of the past participle of Vjan referring to each of them in the verse quoted above.
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They are Heaven and Earth'®; Agni and Soma share the fact that they were
both born from a pair of ritual instruments: two pieces of wood, two pressing
stones (or mortar and pestle) respectively. Their production implies the superim-
position of the human physical union (apt to generate) on the whole craft pro-
cess”.

c) Reference to Indra's parents:
e.g. RV 10.120.7cd:
4 matdra sthapayase jigarnd dta inosi kdrvara purdni /*
You cause your moving parents to halt; then you advance towards many deeds.

The peculiarity of Indra’s family is testified e.g. by RV 10. 54. 3, where the god is
directly addressed as he who begot (ajanayachis) his own parents (mardram ca
pitdram ca). As Bergaigne (1963, 11, 162) states, these ‘parents’ can be recognised
in more than one pair, including, again, Heaven and Earth®".

d) Two occurrences that refer (a) to the parents of Visnu (b) to the parents of the
Angirases. These isolated cases seem to denote Heaven and Earth: in (b) in partic-
ular, the allusion to the Vala myth implies the cosmogonic perspective of creation
of light: see also RV 6. 17. 5, where the Sun and the Dawn (sidryam usdsam) are
allowed to shine for the first time.

e) Reference to rddasi:
eg RV 9.85.12cd:

18. See Geldner 1951, 111, 16; Jamison—Brereton 2014, 1244.

19. De Witt Griswold (1923, 223, n. 4) points out the sexual innuendo of both practises and
recalls the phonetic proximity between the verbal roots Vsu ‘to press’ and Vsa ‘to procreate’.

20. Indra causes the fixity of his parents, i.e. Heaven and Earth; he makes the union between
them (and therefore his own conceiving) possible. Compare this verse with AVS S. 2. 6¢ & sthipayata
matdram jigatnuim dta invata kdrvarini bhiri, ‘cause ye to stand there the moving mother; from it
send ye many exploits’ (Whitney 1905, 224; Roth (ibid., 224) interprets this as a time-dilating strat-
agem). This seems a later version with respect to RV 10.120: eg., in the AVS the dual of mazr did
not survive and became an accusative singular.

21. However, the reference to these two elements in RV 4. 22. 3d (dydm [...] bhiima) does not
seem to represent either the parents of Indra or the divine pair at all.
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bhaniih sukréna socisa vy ddyaut pririrucad rédasi matdra sticiy /

Brightness (Ze. Soma identified with the Sun in the form of a Gandharva) has
flashed forth with its radiant radiance; he caused Heaven and Earth, his parents,
to shine — he who is the radiant one.

According to the translation by Jamison and Brereton (2014, 1320), the feminine
rddasiin its dual inflection denotes the ‘two world-halves’ (Heaven and Earth).
This dual form possesses the denotatum of two different items: therefore, a never
indicated word must represent the counterpart of the expressed one. First, it
should be pointed out that rédasican morphologically be analysed as a dual in the
sense of ‘Heaven and Earth’ as well as a feminine singular denoting ‘RodasT’, Ze.
the proper name of the wife of Rudra / partner of the Maruts®. Clearly, a super-
imposition of two divine pairs (respectively ‘the two-world-halves / Heaven and
Earth’ and ‘Rudra and Rodast’) could have occurred. In contrast with the occur-
rences analysed here, in RV 7. 6. 6 the du. rddasiis qualified by the du. of the term
pitr (rédasyor [...] pitrdr): this is the evidence of the involvement of a masculine
item in the pair and makes it reasonable to infer that the du. of matr conveys the
sense of both a masculine and feminine item, and that even here it does not merely
mean ‘two mothers’. An analogous conclusion can be drawn from the internal
comparison of RV 9. 75 (which is a Soma Pavamana, as its collocation suggests):
whereas, still with reference to rodasi, verse 2 features the du. pitrdr, verse 4 in-
volves the feminine mardriand these duals allegedly refer to the same pair (7.e. the
parents of Soma). This fact indeed validates the interpretation of the feminine dual
in the elliptic sense, and, even here, it implies its being rooted (at least) in the lin-
guistic register of ritual practice.

f) Reference to the compound dydvaprehivi®® and to dydva and prehiviin asynde-
ton:

22. The difference between these forms can only be grasped in accented texts, since the oxy-
tone rodasi corresponds to the singular (with the meaning of ‘Rodast’), while the proparoxytone
rédasi coincides with the dual (with the meaning of ‘Heaven and Earth’), even though «the latter
can also sometimes be used for Rodasi» (Jamison-Brereton 2014, 364-365). As regards it, see e.g.
RV 6. 66. 6. Vasilkov (1989, 396-397) notes that the Maruts own the goddess Rodasi as a sidhdrani,
«a woman in common possession». Needless to emphasise the parallel with Draupadi's polyandrous
marriage in the Mahabharata.

23. More details in Ditrich 2018.
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eg RV 1.159. 3ab™:
té sandvah svipasah sudimsaso mahi jajaur mardra parvicittaye /

These skilful, powerful sons begot the powerful parents to obtain their first
thought.

While prehiviis a feminine dual, divis employed both in the masculine and in the
feminine gender. Indeed, as Bergaigne (1963, 236) noted, the Heaven can be seen
as both a female and as a male entity: in the former case the rain is the semen, in
the latter it is the maternal milk (see RV 10. 114. 1). Therefore, this series provides
many opportunities for understanding the du. of matras an elliptic one.

Finally, let us consider some verses that feature the use of metric formulas™:
the syntactic string rodasi matdra siicih preceded by the verb pra+/rucat the end of
RV 9.75. 4 and RV 9. 85. 12 seems to have been created merri causa; the same
happens with yahvirtdsya matdraiin RV 1. 142.7;5. 5. 6;9. 102. 7; 10. 59. 8*. Also
consider the slightly inverted formula matdra yahvi rtdsyain RV 6. 17. 77

Now, the myth provides another clue: the Rgveda contains many hymns de-
voted to the Rbhus; a complete analysis of their nature is offered by Bergaigne
(1963, 11, §2). They are considered as divine officiants of the sacrifice as well as
mythic craftsmen; for the present scope, only one of their many powers needs to
be considered: that is the ability to rejuvenate their parents, «c’est-3-dire le ciel et
la terre» (Bergaigne 1963, II, 411)**. This special idea is commonly expressed by
referring to the parental pair with the du. of pizr: pitdri(RV 1. 20. 4; 1. 110. 8; 4.

24. In this hymn the meanings of pirur|...] marur(v.2), pitari(v.2) and matari(v.3) are equiv-
alent.

25. There are a few cases where the dual of marragrees in gender and number with riAiné(RV
3.33.1; 7. 2.5) and with samrihané (RV 3. 33. 3) from Vrih ‘to lick’. This relation seems to rely on
their being envisioned as mother-cows (see parallel cases with marrinflected in the plural number in
RV 9.100. 1; 7).

26. Night and Dawn are considered as the mothers of the szzand at the same time its youngest
daughters (see Witzel-Goto 2007, 705, n. 7). That is why there is an apparent contradiction in terms
inRV 6. 17. 7 between prarné‘ancient’ and yahvi‘yung’ which both refer to matdra. The connota-
tion of this pair seems more temporal than spatial: on the contrary, the gender opposition of Heaven
and Earth, is not so manifest. As such, the efficacy of the translation of this formula could present
some limits.

27. The parallel case of yahvir rtdsya matdrahin RV 9. 33. 5 is characterised by the plural in-
flection of the term mazr (and of yahva) instead of the dual one.

28. However, the whole procedure of rejuvenation raises doubts in many directions (see Pon-
tillo 2019).
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33.3; 4. 34. 9; 4. 35. 5; 4. 36. 3); pitrbhyim (RV 1. 111. 1; 4. 33. 2); pitror(RY 3.
5. 8). However, while in the latter case (RV 3. 5. 8) the parents of the Rphus are
referred to with the masculine dual, the preceding verse features a different lexical
choice by introducing the feminine mardra (RV 3. 5. 7) with respect to the same
pair. This evidence seems to corroborate the idea of the comprehensibility (and
allegedly of the spreading) of the special meaning of the dual analysed here: since
mardriis used in a context where pitdriis usually involved, it is very likely that the
author of RV 3. 5 was perfectly aware of the possibility of denoting the parental
pair with both the elliptic dual mardrd and pitdrd and he used each possibility
within the distance of a single verse™.

Since the present series of occurrences bear witness to the elliptic nature of
the du. of the term matrand also give reasons to believe that its meaning was not
at all obscure, why did Panini avoid teaching it?

3. Back to the Core Point

The silence of the Astadhyayrabout this fact is quite perplexing, since its descrip-
tion of the language also encompasses many usages restricted to special literary and
geographical contexts (Joshi-Bhate 1984, §5). For example, A 6. 3. 32 mararapi-
tarau udicam, which teaches that the dvandva matarapitarau without the thematic
form of the first constituent, is promoted by Northern grammarians; moreover, A
6. 3. 33 pitarimatari ca chandasi means that pitarimatari (the reversed form with
respect to the previous case) is found in the sacred literature, (as taught by the loc.
s. chandasi). Both rules are good instances of Panini’s attempts to give an overview
of the language known to him that is as complete as possible.

An interpretation of the order of the constituents of the just quoted com-
pound is offered by Patafjali’s commentary on A 2. 2. 34 alpactaram, ‘the pada
which contains the fewer number of aC [all the vowels], is placed first (30) in a
dvandva(32). This sdtra(along with A 2. 2.32and A 2. 2. 33) traditionally deals
with the order of the constituents of copulative compounds; Katyayana proposes
a detailed set of information in the relevant vareeikas about the mandatory features
of the first pada, given that both could be placed first according to 2. 2. 34, i.ec. by
being endowed with the same number of vowels (see in vt. 3 ad A 2. 2.3 4

29. The philological perspective is in contrast with the philosophical belief that the Vedas are
eternal and, as such, beginningless and authorless.
30. The translation is mine.
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‘samanaksaranan?). The following point seems to be culturally rather than linguis-
tically oriented (M 1. 4361l. 18-19 vt. 4and M ad vt. 4ad A 2.2. 34):

Abhyarhitam / abhyarhitam parvam nipatatiti vaktavyam / matapitarau(...) /

[The constituent standing for] the greatly honoured. It has to be said that the
[constituent standing for] the greatly honoured [is placed first]. [For in-

stance:] matapitarau ‘mother and father’ [...]*".

The traditional grammatical reflection gives a non-technical explanation to this
word-order; this cultural interpretation seems quite inconsistent with the mascu-
line horizon towards which the spoken language known to Panini tends (see A 1.
2. 67 puman striyd)”. What is it based on?

4. Literature as a Mirror: a Vedic Sanskrit Varia Lectio

Due to the transformation of a given cultural milieu, the relevant language under-
goes changes of various kinds™. In the light of what has been said so far, it seems
interesting to consider that RV 10. 140. 2 was later modified in the Zaittiriya
Samhitito replace the du. of the term mazrwith the more acceptable / understand-
able masculine dual form®*:

31. The translation is the author's.

32. Cf. the inverted order in Manava-Dharmasistra2. 225: acaryas ca pitd caiva mitd bhriti ca
parvajah /nartenapy avamantavya brihmanena visesatah, “Teacher, father, mother, and older
brother — these should never be treated with contempt especially by a Brahmin, even though he may
be deeply hurt’. But see this well-known passage: 2. 145 upidhyiyin dasicarya acaryanam satam pica
/sahasram tu pitin mard gauravenatiricyare, “The teacher is ten times greater than the tutor: the father
isa hundred times greater than the teacher; but the mother is a thousand times greater than the father’
(Olivelle 2005, 34). As for the maternal role and the historical background with respect to the
Minava-Dharmasistra see Ditrich 2010, 151 «The maternal power was perceived as overwhelming
and uncontrollable, too complex to be approached consciously. It is, therefore, omitted and sup-
pressed in the Law Code of Manu. The silencing and the repression of the mother in the text enabled
the construction of the patriarchal vision of a male-created and male-dominated society in the Law
Code of Manu».

33. This scenario is quite common in history: consider eg. the Latin word ‘minister’ which
commonly denotes a high position in a government department, even though it originally indicated
amere ‘servant’ ( ninus-rer), subordinate to the magis-rer.

34. Keith (1914, 319, fn. 8) notes the varia lectio.
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RV 10. 140. 2: putrd maedrd vicdrann dpavasi prodksi rodasi ubhé/
TS 4. 2.7. 3: putrdh pitdrd vicdrann dpavasy ubhé prpaksi rédasi />

Spreading towards his parents, you, son, behave friendly, you unite Heaven
and Earth.

Now, it is worth making a few considerations; firstly, the Samhitds of the Black
Yajurveda form a closely connected group. Their material and its distribution
point to an organic unity. Their agreement is often even verbal, especially in those
mantras which were borrowed from the Rgveda. Though representing a later
stage, the language of the mantra portion on the whole agrees with that of the
Rgveda(Gonda 1975, 324)*. The origins of the 7aittiriya Samhitiare in the Cen-
tral Gangetic area which «shows a clear dependence on the western (Kuru) KS /
MS traditions»?. As Witzel remarks, the Kuru state along with its «new socio-
religious basis» was solid and enduring, also in exerting its influence: «The
changes were carried out in the center of political power and of contemporary cul-
ture, in Kuruksetra, which now also became the center of the newly emerging Ve-
dic orthopraxy and “orthodoxy”». Due to chronological and areal reasons, it is
likely that the T'S text was reformed.

In such a framework, the specific reading treated above could represent a
(small) outcome of a strategy of cultural transformation.

S. Conclusions

The present inquiry is just one piece in the mosaic of the changing aspects of the
Vedic world, whose many implications continue to require extensive studies. No
definite historical explanations are expected from this linguistic analysis, since it
only pays attention to a thought-provoking inconsistency between Vedic Sanskrit
and Grammatical literature and aims, where possible, to preserve the original in-
tention which led the poet to choose the feminine dual rather than the masculine
one. It is impossible to provide a univocal interpretation which sheds light on the
reason why one constituent of a given pair should be left unsaid; however, the cul-
tural role in the natural selection operated by the language is far from being

35. “Visiting thy parents thou aidest them; thou fillest both worlds’ (Keith 1914, 319).
36. See Witzel 1989, for a detailed analysis of the Vedic dialects.
37. Witzel 1997, 12.
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undervalued. The image of markedly maternal parents (which recalls the hypoth-
esis of a primordial matriarchal system at which Edgerton hinted) had been fixed
in the literary dimension in the form of a reminiscence, which had the expressive
merit of being strongly evocative. This process indeed seems close to a sublimation,
an irreversible metamorphosis: why did the special use of the du. of magrbecame
a poetic prerogative? As the paper has tried to show, this is a quite recurring pres-
ence in the Rgveda, and it might represent a crossroads between two different ages
and social milieux, with the latter even removing this Vedic Sanskrit dual from the
TS, a sacred text. Then, when Panini composed his grammar around the 400-300
BCE, he did not formulate an ad Aocrule to introduce its elliptic usage: the mean-
ing of the dual of the term matr must not have been any different from the ordi-
nary one, Ze. ‘two mothers’. This fact could represent the indicator of a (more or
less induced) cultural transition. It goes without saying that the choices made by
the author of the Astidhyiyrhad an enormous influence on the classical Sanskrit
language (and on Indian culture by extension) which has lasted until the present
age’™.

38. A possible opposite situation has likely occurred with respect to the passive janyate and
tanyatefrom vjan ‘to be born’ and Vean ‘to stretch’; as explained by Kulikov 2013, even if these forms
are taught by Panini, the Vedic corpus does not feature any occurrence of them in the place of the
usual jgyateand riyate. Nonetheless, they are attested in Classical Sanskrit (see Kiparsky 1979), legit-
imised in the light of many centuries of Paninian tradition.
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Appendix

ARANIS

1.122.4d prd vo ndpatam apim krnudhvam prd maedra rispindsyaych
Put forward for yourselves the Child of the Waters (Agni), forward the two

parents of the noisy Ayu®.

1. 140. 3b* krsnapritau vevijé asya saksita ubha tarete abhi matdrd
sisum
Floating quickly through the black (the smoke), lying together, both his par-

ents pass across each other for the sake of the child.

3.1.7b dsthur dtra dhendvah pinvamana mahi dasmdsya matdra samici
The swelling cows stood here; the powerful parents of the wonderful one are

united.

3.7.1b prd yd arih sitiprsthdsya dhdsér 1 matdrd vivisuh saptd vipih*'
From the home of the white-crested (the fire), they move forth; they pervade

the parents and the seven voices.

7.7.3c 4 matdra visvdvire huvand ydro yavistha jajiisé susévah

Being summoned to your parents who possess all treasures, o new-born, you
have been generated extremely auspicious.

8.60. 15a See§2.1

3.5.7d didyinah sucir rsvih pavakih pinah-punar matdra ndvyasi kah
Shining, the bright, sublime, pure one (Agni identified with the Rbhus) again

and again has made his parents new*.

39. The legend of Purairavas and Urva is allegorically compared to the aranss already in TS 1.
3.7;6.3.2.Notein RV 1. 31. 11 the identification of Agni with the prarhamam dyum, and its pow-
erful epithet in st. 2 dvimaty. Within this specific hymn (st. 11) the father is identified with the sacri-
ficer. Is it possible to consider him as the mortal counterpart of the pair, as the archetype of Purira-
vas?

40. In this column only the pada where the dual of mazrappears is specified.

41. Note the use of the du. m. pirdriin the following verse (1c). «Agni’s “mother and father”
might be Earth and Heaven — especially since his parents are probably Heaven and Earth in pida
c. But they could also be the two fire-churning sticks, the ardnss, in which case matdra might better
be “the two mothers”. If the matdra are both Earth and Heaven and the churning sticks, then the
poet may be deliberately exploiting the paradox that Agni, the ritual fire, is the child of the churning
sticks, and Agni, perhaps as the sun, is the child of Heaven and Earth» (Jamison-Brereton 2014,
478). The identity of the saptd vinihis not clear.

42. Note that this identification may imply a double entendre referring to Agni: Heaven and
Earth, and the aranss. The involvement of the Rbhus, on the contrary, places an obstacle with respect
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10.79. 4b

tdd vam yprdm rodasi prd bravimi jiyamano matdrd girbho atti
I say this truth to you, Heaven and Earth: while being born, the embryo eats
his parents.

10.115. 1b

citrd ic chisos tirupasya vaksitho nd yé matdriv apyéti dhirave
Excellent is the growth of the new-born, and he does not reach his parents to

suck®.

PARENTS OF SOMA

9.9.3a

See §2. 1

9.68. 4a

sd matdrd vicdran vijdyann apih prd médhirah svadhdya pinvate padim
Abandoning his parents*, impelling the waters, the wise one (Soma) swells his

traces with his own power.

9.70. 6a

s matdrd nd didrsina usriyo ndnadad eti maridtam iva svandh
Manifested as to his parents, he (the new-born Soma), that ruddy bull, flows

roaring again and again like the cry of the Maruts.

PARENTS OF INDRA

4.22. 4c

4 matdr bhirati susmy 4 gor nyvdr pdrjjman nonuvanta virih
The thundering one brings near his parents, near on account of the milk (the

rain). The winds roar like men circling everywhere.

8.99.6b

dnu te ssmam turdyantam iyatuhy ksoni sisum nd matdra
Heaven and Earth go after that rushing fire (Indra) like two parents [go after]
their child.

10. 120. 7b

See §2. 1

PARENTS OF VISNU

1.155.3b

¢4 im vardhanti mahy asya patimsyam ni matdra nayati rétase bhujé
They (scah) strengthen his powerful, masculine virility; he brings his parents

(Heaven and Earth) to enjoy the semen (Soma).

PARENTS OF ANGIRASES

6.32.2a

sd maedra siiryend kavinim dvisayad rujid ddrim grnandh

to the second possibility (see above §2. 1). As such, the collocation of the verse in this section remains

doubtful.

43. The interpretation of this passage is quite complex. The whole image probably refers to

the fact that, once ignited, the sacred fire is not ‘fed’ by the two ones who begot him, as usually hap-

pens in nature between parents and their offspring. The ancestral idea of nourishment is represented

by the maternal milk (note that the ardnss are compared with cows); Agni, as the son, ‘sucks’ it by

means of the offerings, e.g: ghee, burnt in the flames by the officiant.

44. Ie. moving out from the pressing stones.
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He made the parents of the poets shine with the sun; the praised one broke the

stone.

REFERENCE TO RODASI

3.2.2b

sd rocayaj januisa rodasi ubhé s4 matrdr abhavar putrd idyah
He (Agni Vaisvanara) caused both Heaven and Earth to shine by means of his
birth; he became the son to be invoked by those parents.

6.17.7d

ddharayo rédasi devdputre prarné matérd yahvi rtisya
You (Indra) have fixed Heaven and Earth who have sons as gods, the two an-

cient but youthfully exuberant parents of sza.

9.18.5b

yd imé rédasi mahi sim matdreva dohare
[He (Soma)] who yields milk like the two parents together, these powerful
Heaven and Earth.

9.75. 4b

ddribhih suté matibhis cinohitah prarocdyan rodasi matdri siicih
Pressed with stones, the one made favourable by intentions, causes Heaven and

Earth, his parents, to shine, [he who is] the radiant one.

9.85.12d

See §2. 1

10.59. 8b

$dm rddasi subandhave yahvi rrisya matdra
Heaven and Earth are luck for Subandhu, the two youthfully exuberant par-

ents of sta.

10. 140. 2¢

putrd matdrd vicirann dpdvasi prodksi rodasi ubhé
Spreading towards his parents, you, son, behave friendly, you (Agni) unite

Heaven and Earth.

REFERENCE TO THE COMPOUND DYAVAPR THIVI
REFERENCE TO DYAVA AND PR THIVIIN ASYNDETON

1.159.3b

See §2.1

10.1.7b

4 hi dyivaprehivi agna ubhé sidi putrd nd maedrd racintha
O Agni, indeed, you always extended towards both Heaven and Hearth, as a

son towards his parents.

10.35.3b

dydva no adyd prehivi inigaso mahi trayeram suvitdya mardrd
Let Heaven and Earth, those powerful parents today protect us, who are sin-

less, to obtain prosperity.

10. 64. 14b

té hi dydvaprrhivi matdrd mahi devi devin jinmana yajiiye itih
Heaven and Earth, indeed, the powerful parents, the two deities* worthy of

sacrifice, go towards the gods with their birth.

AGREEMENT WITH VERBAL FORMS < VRIH “TO LICK’

45. As for the construtio ad synesim, see Speijer 1886, 19.
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3.33.1c

(-]
[3.33.3ab
3.33.3¢

gdveva Subhré matdrd rihiné vipar churudri pdyasa javere

Like licking cattle, radiant parents, the Vipas and the Sutudri hurry on with their
milk (as the first is a tributary river with respect to the second one and both to-
gether with respect to the Indus).

(-]

dcha sindhum magftamam ayasam vipasam urvim subhdgam aganmal

vatsdm iva matdrd samrihand samandm yonim dnu samcdrantd

I (Visvamitra) arrived at the very motherly river (the one who accepts all the
waters?); we moved to the broad, prosperous Vipas.

Like parents licking their calf, they go together in the same womb (riverbed)*.

7.2.5¢c

purvi sisum nd maedra rihiné sdm agrivo nd simanesy afijan
Like parents licking the son, they anoint the many double [doors] like the vir-

gins in the assembly.

FORMULAE ANALOGOUS TORYV 6.17.7;10. 59. 8.

1.142.7c

yahvi rtdsya mardrd sidataim barhir 7 sumdr

Let two youthfully exuberant parents(?) of ¢, sit together on the ritual grass.

5.5.6b

suprdtike vayovidha yahvi rtdsya matdrd
The two of beautiful appearance, of improving strength, the young parents(?)

of rra.

9.102.7b

samiciné abhi tmdna yahvi rrisya matdra
The two youthfully exuberant parents(?) of sza, connected with their own per-

son.

46. The passage presents some interpretative difficulties which deserve further investigation.
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