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Abstract

Namariipa (literally “name and form”) is widely known as a Buddhist concept, relevant
in the context of dependent origination (pratityasamutpada), and the skandhas. Yet, the
compound is also found in the early Upanisads and a closer look at the Vedic corpus
reveals that naman and riipa also appear closely related to each other in earlier texts.
Generally, textual scholars explain namaripa—both in Buddhist and non-Buddhist

b

texts—as a designation of “individuality” or “empirical reality,” whereby naman and
ritpa tend to be regarded as counterparts. In this paper I consider the “non-Buddhist” use
of the term from a linguistic perspective. Inspired on a 1987 article by Edward S. Small, I
intend to explore to what extent modern theories on the linguistic sign—such as
Saussure’s bipartite model of signifier and signified, and the triangle of reference of
Ogden and Richards (1923)—may shed light on the relationship between naman and riipa
and help us establish finer nuances in the meaning of the compound. The purpose of this
analysis is to challenge tacit assumptions about language in recent interpretations of
namaripa and thus contribute to a better understanding of its usage in Buddhist texts

prior to the systematization of the Abhidharma.

Introduction

Probably one of the first things that comes to mind when hearing the word namarapa
(literally “name and form”) is namariipa as the fourth member of the Buddhist chain of
dependent origination (pratityasamutpada), a technical term that in Abhidharma literature
is said to refer to the five skandhas or constituent groups, whereby -riipa is identified
with the riipaskandha and nama- with the other four groups vedanda, samjiia, samskara

and vijiana.! Along with this analysis, namariipa is often explained as “mind and
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matter,” “mind and body,” “mental and physical phenomena,” and numerous similar

Paper presented at the 16™ World Sanskrit Conference, Bangkok, 30™ June 2015.

nama catvaro’ripinah skandhah | katame catvarah? vedanaskandhah | samjiiaskandhah /
samskaraskandhah | vijiianaskandhah | idam nama | ripam katamat? yatkimcidripam,
taccatvari mahabhiitani | catvari ca mahabhitany upadaya (Arthaviniscayasitra, Vaidya 1961:
312f.) “*name’ refers to the non-material constituent groups. Which four? The feelings
constituent group, the perceptions constituent group, the volitional processes constituent
group, the consciousness constituent group. What is form? All that is form is the four great
elements and what depends on the four great elements” (trans. LO; I follow Bhikkhu
Anandajoti [2009] in my translation of skandha and samskara).
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phrases.” Far less attention has been given to the non-Buddhist usage of the term prior to
its fixation by the Abhidharma. As a compound word namariipa is actually attested seven
times in the early Upanisads;’ it is also found once in the Jaiminiyopanisadbrahmana or
Talavakaropanisad (4.22.8) as well as in the first Parisista to the Atharvaveda (1.16.1).
Moreover, phrases such as nama rigpam ca or rigpam caiva nama ca come up in the
Satapathabrahmana, the Atharvaveda and the Taittiriyabrahmana.* Interestingly,
scholars of Sanskrit and Buddhism seem to regard the non-Buddhist term as self-
explanatory.” Thus the discussions of the non-Buddhist namariipa in research literature
are normally brief and quite similar. The term is explained as referring either to
individuality® or to the “empirical world,”” which is characterized by individuation. In the
last decades, however, namariipa has attracted the attention of scholars of Buddhism who
turn back to the “older” usage in order to elaborate alternative interpretations that aim to
grasp the “original” meaning of the Buddhist term. I observe that in doing so they have
emphasized the twofold structure of the compound with renderings such as “name and
named” (Hamilton 1996: 127), or “appearance and conceptualization.”® These
interpretations have three things in common: First, they regard naman as the element in
the compound that requires further explanation. Second, they understand “name” as

“designation” and neglect the fact that it also (or may I say actually) means “proper

For instance, “esprit et corps” (Masson-Oursel 1915: 32); “das Geistige und Materielle”
(Geiger 1925: 2); “Geistigkeit und Korperlichkeit” (Nyanatiloka [1953] 1983: 132);
“psychischer und physischer Organismus” (Frauwallner 1953: 212); “mental and physical
phenomena, i.e., the objects of cognition or mind and body” (Yamada 1980: 267);
“psychophysique” (Sugunasiri 1995: 415); “mentality-materiality” (Bodhi [1995] 2005: 30);
“mind and bodily form” (Anandajoti 2009: 6).
3 BAU 1.4.7 and 1.6.3; ChU 6.3.2, 6.3.3, and 8.14.1; PrU 6.5; and MuU 3.2.8.
Whereas the phrases riipena caiva namna ... riipam caiva nama ca in SB 11.2.3 as well as the
occurrences of naman and ripa in TB 2.2.7—where they appear in different sentences—are
generally understood as equivalent to namariipa, in the following passages it remains unclear
whether the juxtaposition of these terms is related to the compound: AV 11.7.1. ucchiste
nama rigpam ca; AV 12.5.9. ayus ca ripam ca nama ca; TB 3.12.7. tapo damam, nama riipam
ca bhiitanam; TB 3.10.5. tapo nama rigpam amrtam.
> For instance, Heinrich Kern (1882: 432): “Durch Name und Form stellt sich jedes Ding als
solches, als Individuum dar. Darum erhilt das zusammengesetzte Wort namariipam Name-
und-Form den Sinn oder die Bedeutung von Individualitét.”
® For instance, Stchoupak/Nitti/Renou (1959: 358a s.v. naman) and Frauwallner ([1973] 1984:
72): “[...] the idea of names and forms (namariipe) as a formative principle, which defines the
nature and uniqueness of different things.” In the original German version (1953: 93): “[...]
die Vorstellung von Namen und Form (namariipam) als formendem Prinzip, welches Wesen
und Eigenart der verschiedenen Dinge bestimmt.”
For instance: “empirische Realitdt” (Deussen 1921: 909a s.v. Name); “The definition of
worldly reality as nama-rupa” (Falk 1943: 1); and “[...] a general expression for the empirical
world is: the world of name and form (namartpa)” (Staal 1979: 12).
Reat (1987: 18): “appearance and conceptualization of a given object of consciousness.”
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name;” in this manner they understand name as “naming” and assume that it always
encompasses conceptualisation.” Third, they focus on the Brhadaranyakopanisad and the
Chandogyopanisad. The question I want to address in this paper is if the equation of
naman with conceptualisation and cognitive processes is really supported by the pre-
Abhidharmic usage and meaning of the Sanskrit naman or if it rather corresponds to a
modern understanding of language as defined in post-Saussurean linguistics,'" that is, of
language as a sign system. In the first part I will give an overview of two main theories
on the linguistic sign advanced in modern linguistics in order to assess to what extent
they can account for the relationship between naman and ripa in the Vedic texts
(beginning with the Rgveda). In the second part I will examine some interpretations of
the so called “pre-Buddhist” term on the basis of these linguistic theories. In the third part
I will discuss the usage of naman and riipa as separate terms and lastly I will provide a
more differentiated view of the namaripa-passages in the Brahmanas and the Upanisads,
one that may better explain why namariipa was fixed as a technical term in Buddhist

literature.

1. The linguistic sign

According to a classical definition, a sign is something that stands for something else
(aliquid stat pro aliquo). A characteristic feature of signs is furthermore that they are

perceptible. Thus Augustine (354—430 CE) explains that

A sign is something that shows itself to the senses and something other than itself to the
mind (Signum est quod se ipsum sensui et praeter se aliquid animo ostendit)."

’  For instance, Hamilton in her discussion of BAU 1.6.1-3 (1996: 122): “Everything that is
nama arises from speech (vac); and everything that is rijpa arises from the eye. Vac was an
important term in the Brahmanical religion prior to the time of the Buddha as it was one of the
subjects of speculation about the nature of the self and the universe in the late Vedic and early
Upanisadic period. Here, however, apart from connotations associated with such speculation,
the association of nama with vac suggests the conceptual nature of nama: that it is the
conferral of differentiation by verbal means, i.e. the practice of naming [...].”

Saussure’s pivotal role in the development of linguistics is summarised by Levin (1965:
138f.): “A shift from emphasis on the historical and comparative studies which had largely
occupied the scholars of the nineteenth century can be dated at 1915, when F. de Saussure’s
posthumous work, Cours de linguistique générale made its appearance. [...] Two of his
contributions require special mention here: he drew a sharp distinction between the diachronic
and the synchronic study of language, and he underlined the difference between langue and
parole.”

Augustine, De dialectica, ed. Jan Pinborg, translation with introduction and notes by B. Darrel
Jackson, Dordrecht: Reidel. Quoted in Meier-Oeser 2011.
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The question on whether this “other” is an idea or an object has been a matter of
discussion for centuries in different disciplines'* and the terminology varies considerably
from one theory to another. Moreover, the relationship between the sign and this “other”
has been approached from different perspectives with diverse consequences in terms of
epistemology and ontology. In what follows I will focus on two models which are mainly
concerned with the linguistic sign as such: the bipartite one by Ferdinand de Saussure and
the so called triangle of signification by Ogden and Richards.

In his Course of general linguistics, Ferdinand de Saussure rejects the idea that a sign

links a word with an object. Instead, he argues that the linguistic sign

[...] is based on an association made by the mind between two very different things, but
which are both mental and in the subject: an acoustic image is associated with a concept."

In Saussurean terminology the acoustic image is called “signifier” (signifiant) and the
concept, “signified” (signifié). Other authors also speak of form and content or form and

meaning.

signified
concept

signifier
acoustic image

Fig. 1: Linguistic sign according to Saussure.

Some years later, the Saussurean model was modified by Ogden and Richards, who

extended the twofold model into a triangle, incorporating the referent.

12" For an overview, see Busse 2009: 24f.

B Saussure 1993: 74a (my emphasis). In the original French version: “le signe linguistique
repose sur une association faite par I’esprit entre deux choses tres différentes, mais qui sont
toutes deux psychiques et dans le sujet: une image acoustique est associée a un concept”
(Saussure 1993: 74).
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thought

symbol referent

Fig. 2: Triangle of signification. Cf. Ogden and Richards [1923] 1972: 11.

Ogden and Richards’ concern was to clarify that the relation between the symbol (or
sign) and the referent is not real but merely imputed:
[...] in the normal situation we have to recognize that our triangle is without its base, that
between Symbol and Referent no direct relation holds; and, further, that it is through this

lack that most of the problems of language arise (Ogden and Richards [1923] 1972: 12,
n. 1).

We can combine these two models and thus arrive at the following basic schema:

signified
"concept"

signifier
"acoustique image"

referent

Fig. 3: Basic model of the linguistic sign.

I would like to stress that these models are not concerned with the “outside world,” but
with the process of signification that makes communication possible. In this manner they
turn away from the object and, so to speak, situate the sign in the subject. Furthermore,
they postulate that the link between signs and their referents is an arbitrary one,

established by social convention.
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2. Some interpretations of the “pre-Buddhist” namariipa

The idea of a possible correlation between namariipa and Saussure’s linguistic sign was
suggested by the linguist Edward S. Small in an article published in 1987. There Small
associates nama- with the signifier and -rizpa with the signified (Small 1987: 455). I find
his suggestion worth considering because it differs from the other explanations I have
encountered so far. For, in general, it is nama- and not -riipa which is associated with a
concept or signified. Thus Reat interprets naman as “conceptualisation” and ripa as
“appearance.”’* More ambiguous is Hamilton’s rendering “name and named,” which she
further explains as “concept and conceived” (Hamilton 1996: 127). Bronkhorst for his
part understands ripa as the referent when he rephrases namariipa as “words and the

9915

things denoted by them.”"” If we compare these interpretations on the basis of the model

of the linguistic sign presented before, we can appreciate the discrepancies.

signified signified
-riipa conceptualisation and appearance
nama- -ripa

signifier referent signifier referent
nama-
Small 1987 Reat 1987
signified
name/concept
nama- signified

named/conceived
-riapa

referent
referent signifier things

signifier

Hamilton 1996 Bronkhorst 1999/2011 “ripa

Fig. 4: Interpretations namaripa and the basic model of the linguistic sign.

4" See above, n. 8.
> Bronkhorst 2011: 3f. In the original French version: “les mots et les choses dénotées”
(Bronkhorst 1999: 9).
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3. naman and ripa in the Vedic texts

3.1. naman: Is a name always a “sign”?

As early as the Rgveda, naman comes up as “designation,” for instance in RV 7.103.6,'°
where it is said that the frogs (mandiika) bear one common name although they look
different and make different sounds. In this case I would not object that mandiika (frog),"”
can be considered a sign and that it has a classificatory function. But naman also comes
up as a characteristic feature of an individual. For instance, in RV 10.169.2, where it is
said that the cows look different (virigpah) and—unlike the frogs—also bear personal
names. And these names seem to be somehow different from our current understanding
of personal names, for Agni is the only one who knows them and he gets access to that
knowledge through the sacrifice.'"® The same applies to the names of gods. In the Rgveda
the different forms or manifestations of the gods are often called naman" and gods are

said to have a secret name: guhyam nama.” This secret name is identified*' with the

1 RV 7.103.6a—c gomayur eko ajamayur ekah prsnir eko harita eka esam | samanam nama

bibhrato viripah “One is Cow-bellow and Goat-bleat the other, one Frog is Green and one of
them is Spotty. They bear one common name, and yet they vary” (trans. Griffith). “Der eine
blokt wie eine Kuh, der andere meckert wie ein Bock. Der eine unter ihnen ist gefleckt, der
andere griin. Sie fithren den gleichen Namen und sind doch verschiedenfarbig” (trans.
Geldner).
7" Mentioned two verses before in RV 7.103.4c.
% RV 10.169.2ab yah saripa viripa ekariipa yasam agnir istya namani veda “Like-coloured,
various-hued, or single-coloured [cows, LO], whose names through sacrifice are known to
Agni” (trans. Griffith). “Die gleichfarbigen, verschiedenfarbigen, einfarbigen [Kiihe, LO],
deren Namen Agni durch das Opfer kennt” (trans. Geldner).
For instance: RV 10.63.2ab visva hi vo namasyani vandya namani deva uta yajitiyani vah “For
worthy of obeisance, Gods, are all your names, worthy of adoration and of sacrifice” (trans.
Griffith). “Denn alle eure Namen sind ehrwiirdig, lobwiirdig, ihr Gotter, und anbetungswert”
(trans. Geldner). Renou, for his part, takes visva namani as substitute of visve devas and
explains: “le ‘nom’ étant du reste la personnalit¢ méme” (Renou 1958: 116). RV
10.54.4a—d catvari te asuryani namadabhyani mahisasya santi | tvam anga tani visvani vitse
yebhih karmani maghavaii cakartha “Thou [sc. Indra, LO], Mighty Steer, hast four supremest
natures [nama, LO], Asura natures that may ne’er be injured. All these, O Maghavan, thou
surely knowest, wherewith thou hast performed thy great achievements” (trans. Griffith).
“Vier sind deine [sc. Indra, LO], des Biiffels, Herren-Namen, die untriiglichen. Du weiflt alle
diese, mit denen du, Gabenreicher, deine Taten vollbracht hast” (trans. Liiders 1959: 526).
RV 8.11.5a—c marta amartyasya te bhiiri nama manamahe [ vipraso jatavedasah ‘“We sages,
mortals as we are, adore the mighty name of thee [sc. Agni, LO], Immortal Jatavedas’ name”
(trans. Griffith). “Wir Sterblichen gedenken deiner [sc. Agnis, LO] vielen Namen, des
Unsterblichen, des Jatavedas, wir Redekundigen” (trans. Geldner).
RV 5.5.10a—c yatra vettha vanaspate devanam guhya namani | tatra havyani gamaya
“Vanaspati, wherever thou knowest the Gods’ mysterious names, Send our oblations
thitherward” (trans. Griffith). “(Da), wo du, Baum [Herr des Holzes], weilt, dafl die geheimen
Namen der Gotter (verborgen sind), dahin mach die Opferspeisen gehen!” (trans. Scarlata).
RV 9.95.2cd devo devanam guhyani namaviskrnoti “As God, the secret names of Gods he [sc.
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nature or essence of the name bearer and has to be concealed in order to protect the gods
from the effect or influence that someone uttering these names would have on them. As
for the efficacy of names, SB 6.1.3.9 goes even further. After narrating how Agni asks
Prajapati to give him a name to guard him against evil, it is said that one should therefore
give a new-born child many names.** This passage reveals that the efficacy of names is
not restricted to the names of gods.

To my view the relation between personal names and the name bearer expressed in these
texts is not that between a sign and its referent, for naman, as a personal name, is not

different from the name bearer, on the contrary it is an essential part of it.

3.2. rupa: The object of seeing

In general, rijpa comes up as the object of seeing.” This is why it is often rendered as

29 ¢

“colour,” “appearance” and “form.””* On the other hand, riipa may also be a particular

Soma, LO] utters” (trans. Griffith). “Der Gott [Soma, LO] offenbart der Gotter geheime
Namen” (trans. Geldner).
RV 10.45.2¢cd vidma te nama paramam guha yad vidma tam utsam yata ajagantha “We know
what name supreme thou [sc. Agni, LO] hast in secret: we know the source from which thou
hast proceeded” (trans. Griffith). “Wir kennen deinen [sc. Agnis, LO] hochsten Namen, der
geheim ist; wir kennen den Quell, von wannen du gekommen bist” (trans. Geldner).
RV 10.55.2ab mahat tan nama guhyam purusprg yena bhittam janayo yena bhavyam “That is
the great much desired (or desired by many: prusprh) secret name, with which thou [sc. Indra,
LO] createdst what had come into existence and what was to exist” (trans. Gonda 1970: 85).
“Das ist der grofe geheime vielbegehrte Name, mit dem du [sc. Indra, LO] alles Gewordene
und Werdende erzeugt hast” (trans. Geldner).
*! See Grassmann [1872] 1964: 724 s.v. naman; Bohtlingk/Roth 1855-1875: IV 113 s.v. naman;
Oldenberg 1919: 103; Liiders 1959: 526; and Mayrhofer 1992-2001: II 35.
SB 6.1.3.9. tam prajapatir abravit | kumara kim rodisi yac chramat tapaso 'dhi jato ’siti
so ’bravid anapahatapapma va asmy ahitanama nama ma dhehiti tasmat putrasya jatasya
nama kuryat papmanam evasya tad apahanty api dvitiyam api trtiyam abhipirvam evasya tat
papmanam apahanti “Prajapati said to him [sc. to Agni, LO], ‘My boy, why criest thou, when
thou art born out of labour and trouble?’ He said, ‘Nay, but I am not freed from (guarded
against) evil; I have no name given me: give me a name!’ Hence one should give a name to the
boy that is born, for thereby one frees him from evil;—even a second, even a third (name), for
thereby one frees him from evil time after time” (trans. Eggeling).
» Thus in RV 1.164.44d it is said and we can only see the gliding of Vayu, the wind, but not his
riipa: dhrajir ekasya dadrse na ripam “of one the sweep is seen, but not his figure” (trans.
Griffith); “das Dahingleiten des einen ist sichtbar, nicht die Gestalt” (trans. Witzel/Goto). And
in SB 11.8.3.8 Vayu is said to be invisible because he has been deprived of his rigpa: rippam
eva vayor adatta tasmad etasya lelayata ivaivopaSrnvanti na tv enam pasyanty dattam hy asya
riipam a ha vai dvisato bhratrvyasya ripam datte ya evam veda “He [sc. Aditya, the Sun, LO]
took to himself Vayu’s form; whence people hear it (the wind), as it were, shaking, but do not
see it, for its form has been taken from it; and, verily, he who knows this takes away the form
of his spiteful enemy” (trans. Eggeling).
For instance: RV 7.97.6d ripam arusam “rétliche Farbe” (trans. Geldner), “red colour” (trans.
Griffith); RV 10.96.3d riapa harita “die goldgelben Farben” (trans. Geldner), Griffith and
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instance, form or manifestation of something or someone,” for example in rituals.*® In
this respect naman and rijpa actually overlap and nothing indicates that they are
somehow dependent on each other. Moreover, in SB 11.2.3 rijpa is said to be greater
(jyayas) than naman, for all that has a name has a rijpa®’ but not all that has a riipa has a

name.

3.3. Naman and rupa as constituents of an individual

In later texts (AV, AVPar, TB, JU and CU) naman and ripa are found next to each other
in lists of different length.”® These enumerations allow for different interpretations of
naman and riipa which cannot be discussed here.*” Suffice to say that they appear among
other constituents of a living being, such as prana (breath), ayus (life-time), and manas
(mind), which indicates that naman and ripa were also considered to fall into this
category. An understanding of naman and ripa as constituents is also supported by the

passages that state that the loss of naman and rijpa is not only possible but even

Wilson, on the contrary, translate “forms of golden hue” (trans. Griffith), “golden-tinted
forms” (trans. Wilson); RV 10.21.3c krsna ripany arjuna “schwarze und weille Farben”
(trans. Geldner), “Black and white-gleaming colours” (trans. Griffith), “black forms and
white” (trans. Wilson); RV 1.71.10c nabho na riapam jarima minati “Das Alter schidigt die
Gestalt [rigpa, LO] wie die Wolke” (trans. Witzel/Gotd); “Das Alter veridndert das Aussehen
[ripa, LO] wie die Wolke (ihr Aussehen édndert)” (trans. Geldner). Interestingly, Griffith
translates here riipa as “body:” “Old age, like gathering cloud, impairs the body [riipa, LO].”
For instance: RV 6.47.18a ripam riipam pratiripo babhitva “In every figure [riipa, LO] he
hath been the model [pratiripo, LO]” (trans. Griffith). “Jeglicher Gestalt hat er sich angepalit”
(trans. Geldner). RV 3.53.8ab rapam ripam maghava bobhaviti mayah krnvanas tanvam
pari svam “Maghavan weareth every shape at pleasure, effecting magic changes in his body”
(trans. Griffith). “In eine Gestalt nach der anderen verwandelt sich der Vermogende, am
eigenen Korper [fanit, LO] (seine erstaunlichen) Fahigkeiten anwendend [mayah krnvanah,
LO]J” (trans. Witzel).

Such as SB 10.4.3.21: tan nu sarvan ekam ivaivacaksate ’gnir ity etasya hy evaitani sarvani
rilpani yatha samvatsarasyahoratrany ardhamasa masa rtava evam asyaitani sarvani riapani
“all these (altars and hearths) are looked upon as only one, as Agni; for it is merely forms
[ripani, LO] of him that they all are,—even as the days and nights, the half-moons, the
months, and the seasons (are forms) of the year, so are they all forms of him (Agni)” (trans.
Eggeling). “[Dliese alle [sc. Feueraltare, LO] benennt man wie einen: Agni, denn dessen riipa
sind sie alle. Wie (ripa) des Jahres die Tage und Nichte, die Halbmonate, Monate,
Jahreszeiten, so sind sie alle dessen rigpa” (Oldenberg 1919: 107).

SB 11.2.3.5. tayor anyataraj jyayo ripam eva yad dhy api nama riipam eva tat “One of these
two is the greater, namely Form; for whatever is Name, is indeed Form” (trans. Eggeling).

For instance: AVPar 1.16.1. prano’pano vyanah samana udanas caksuh sSrotram van manas
tan navamam ... dasamam namaripe ekadasadvadase ‘“‘Life-breath, in-breath, inter-breath,
link-breath, up-breath, sight, hearing, speech, mind is the ninth, ... is the tenth, name and form
are the eleventh and twelfth” (trans. LO; I follow Olivelle 1998 in the translation of the
pranas).  TB 3.10.5. satyam tapo nama riipam, amrtam, caksuh, Srotram, mana ayuh “truth,
asceticism; name, form; immortality; sight, hearing; mind, vital power” (trans. Dumont).
These passages are discussed in detail in Olalde 2014: chapter 1.3.
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detrimental for the individual. Thus, in AV 12.5.9 it is said that a Ksatriya who steals the
cow of a Brahmin® will lose several things, among them ripa and naman.’’ An
interesting parallel is found in JU 3.20.5 and 3.20.8, where the patron of the sacrifice
(vajamana) asks the earth (prthivi) to give him back his name (naman) and his body
(Sarira).”> The special status of naman among the other constituents is moreover
emphasized in BAU 3.2.12 when Yajfiavalkya explains to Artabhaga that when a man
dies the only thing that does not leave him is his name.”

In view of the passages discussed so far, I would agree with Gonda when he concludes
that:

[...] naman- was regarded in many ancient milieus, as a [...] potency, a ‘power-
substance’ which empirically, or within some form of experience is supposed to be
present in persons, things and phenomena [...] names are as essential a part of man’s
personality as his physical strength, his organs, his life-breath, ritual power etc. (Gonda
1970: 44).

Gonda does not distinguish between naman as a personal name and naman as a
designation, a distinction that I am drawing here in order to highlight that an
understanding of names as signs might be satisfactory when dealing with designations of
objects, but it definitely becomes problematic when we try to account for the relation
between living beings (or gods) and their personal names. Another argument against the

assumption that naman is necessarily a sign encompassing a series of cognitive processes

AV 12.5.5. tam adadanasya brahmagavim jinato brahmanam ksatriyasya “Of the Kshatriya
who takes to himself that Brahman-cow, who scathes the Brahman” (trans. Whitney)

AV 12.5.6. apa kramati sanrta viryam punya laksmih [/ 7. ojas ca tejas ca sahas ca balam ca
vak cendriyam ca $ris§ ca dharmas ca [/ 8. brahma ca ksatram ca rastram ca visas ca tvisis ca
yasas ca varcas ca dravinam ca [[ 9. ayus ca ripam ca nama ca kirtis ca pranas capanas ca
caksus ca Srotram ca [/ 10. payas ca rasas cannam cannadyam cartam ca satyam cestam ca
pirtam ca praja ca pasvas ca [/ 11. tani sarvany apa kramanti brahmagavim ddadanasya
jinato brahmanam ksatriyasya [/ ‘6. There departs the happiness, the heroism, the good luck.
7. Both force, and brilliancy, and power, and strength, and speech, and sense, and fortune, and
virtue,— 8. and holiness, and dominion, and kingdom, and subjects, and brightness, and glory,
and honor, and property,— 9. and life-time, and form, and name, and fame, and breath, and
expiration, and sight, and hearing,— 10. and milk, and sap, and food, and food-eating, and
righteousness, and truth, and sacrifice, and bestowal, and progeny, and cattle:— 11. All these
depart from the Kshatriya who takes to himself the Brahman-cow, who scathes the Brahman”
(trans. Whitney).

JU 3.20.8. nama me Sariram me pratistha me | tan me tvayi tan me punar dehi’ti “My name,
my body, my foundation. That of me is in thee; give that back to me” (trans. Oertel).

BAU 3.2.12. Yajiiavalkyeti hovaca | yatrayam puruso mriyate kim enam na jahatiti | nameti |
anantam vai namanantda visve devah | anantam eva sa tena lokam jayati [/ “‘Yajhavalkya,’
Artabhaga said again, ‘tell me—when a man dies, what is it that does not leave him?’ ‘His
name,’ replied Yajiiavalkya. ‘A name is without limit, and the All-gods are without limit.
Limitless also is the world he wins by it’” (trans. Olivelle).

31
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Namaripa; a Linguistic Perspective Liudmila Olalde

is that, to the best of my knowledge, in the early Upanisads naman is nowhere described

as the object of manas.** Instead it is repeatedly associated with vac (speech), whereas

riipa is linked to caksus, for instance by Yajnavalkya in his enumeration of the eight

sense organs or apprehenders (graha) and their corresponding objects (atigraha)®” in
BAU 3.2:

BAU graha atigraha
3.2.2 prana apana
3.2.3 vac naman
324 Jjihva rasa
3.2.5 caksus ripa
3.2.6 srotra sabda
3.2.7 manas kama
3.2.8 hasta karman
3.2.9 tvac sparsa

Fig. 5: The eight apprehenders (graha) and their objects (atigraha) according to BAU 3.2.

A similar scheme is found in KausU 3.2 and 3.3, where once more naman is associated

to vac and ripa to caksus (see fig. 6). In both cases, we do find manas, but it is associated
with kama (desire) and dhyana (thought). Finally, I would like to highlight that in SB

34

35

36

Although in KausU 1.7 Brahman’s neuter names are correlated to manas, naman here is not to
be interpreted as the object of manas because this association is restricted to the
correspondence in gender (cf. Olivelle 1998: 586). Brahman’s feminine and masculine names
are respectively associated with prana and vac: KausU 1.7. tam aha kena me paurmsnani
namany apnositi | praneneti briiyat | kena napumsakaniti | manaseti | kena strinamaniti | vaceti
[ kena gandhan iti | ghraneneti “Brahman then asks him: ‘By what means do you grasp my
masculine names?’ He should reply: ‘With my breath.” ‘And my neuter names?’ ‘With my
mind.” ‘And my feminine names?’ ‘With my speech.” ‘And my odors?’ ‘With my sense of
smell’” (trans. Olivelle).

“Within the ritual, graha refers to a cup used to draw out Soma and atigraha refers to the
offering of extra cupfuls of Soma. In the context of the body, graha is a sense organ and
atigraha is the sense object grasped by it” (Olivelle 1998: 506).

KausU 3.2. [...] na hi kascana Saknuyat sakrd vaca nama prajiiapayitum caksusa riapam
Srotrena Sabdam manasa dhyanam “For, no one is able to bring himself to perceive separately
a name with his speech, a visible appearance with his sight, a sound with his hearing, or a
thought with his mind” (trans. Olivelle).  KausU 3.3. [...] tad enam vak sarvair namabhih
sahapyeti | caksuh sarvai ripaih sahapyeti | srotram sarvaih sabdaih sahapyeti | manah
sarvair dhyanaih sahapyeti | sa yadasmac charirad utkramati sahaivaitaih sarvair utkramati [/
“[...] his speech merges into it [sc. breath, prana, LO] together with all the names; his sight
merges into it together with all the visible appearances; his hearing merges into it together
with all the sounds; and his mind merges into it together with all the thoughts. And when the
breath finally departs from this body, it is together with all these that it departs” (trans.
Olivelle).
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11.2.3.6” it is explicitly said that ritgpa is mind (mano vai riipam), and naman is speech
(vag vai nama), which suggests that, if at all, it is ripa and not naman, which gets closer

to a “mental image.”

BAU 3.2.3-7 KausU 3.2-3 SB11.2.3.6
vac naman naman naman
caksus rigpa rigpa —
manas kama dhyana rigpa

Fig. 6: Associations of naman and riipa with speech, the eye and the mind.

4. Namariipa and the linguistic sign

The fact that namariipa appears several times in cosmogonic narratives has led some
authors to conclude that, according to the Upanisads, creation consisted of naming, that
is, of differentiation and conceptualization by means of namariipa.®® Yet, what I observe
in the cosmogonic narratives in the Brahmanas and Upanisads where namariipa appears

is something different:

77 See Appendix.

3 For instance, Reat (1987: 18), who on the basis of BAU 1.4.7, ChU 6.3.2-3 and 8.14.1 argues:
“When it is said in the Upanisads that creation consisted of the differentiation of the universe
by means of nama-riipa, what is implied is that the myriad discrete entities thus produced were
and still are related in an orderly fashion by virtue of the fact that they bear names, which
makes possible the conceptual ordering of manyness. Language was thought of as a discovery
of the inherent conceptual relationships among things, so that from a very early period in
Indian thought conceptualization was thought of as primarily a verbal phenomenon.” Another
example is Hamilton (1996: 121f.): “In the earliest reference in the Satapatha Brahmana
[11.2.3, LO] we read that when the universe consisted just of undifferentiated Brahman
(neuter), it differentiated itself by means of namaripa [...] Similarly, we read in the
Brhadaranyaka Upanisad [1.4.7, LO] [...] that the unmanifest or undifferentiated (avyakrta)
world became differentiated (vyakrta) by means of nama and ripa [...].”

12
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ChU 6.2-3 SB 11.2.3.1-6 JU 4.22.1-8 TB 2.2.7 BAU 1.4
the existent space o arman
brahman L prajapati
(sar) (asa) purusa
ds (d .
heat go s ( eva)_ water creatures husband and wife
(tejas) deities (devata) (ap) (praja) (pati and pam)
] worlds (loka) P J p
water _ _ heat _ _ human beings
naman and riipa namaripa
(ap) (tapas) (manusya)
food rana animals
(anna) prat
namarupa apana agni
vyana soma
samana namarupa
udana
namarupa

Fig. 7: namariipa in cosmogonic passages.

As fig. 7 shows,*” according to these descriptions namaripa is neither “responsible” for

the creation of the universe nor for all differences in it. Actually, namariipa steps in at the

end of a more or less complex process of diversification.” That this differentiation is not

merely conceptual is moreover stated in ChU 6, where heat (zejas), water (ap) and food

(anna)—the “three ripas” (trini rigpani)—are said to be the real (satyam).

ChU 6.4.1. yad agne rohitani ripam tejasas tad riapam | yac chuklam tad apam | yat

krsnam tad annasya [ apagad agner agnitvam | vacarambhanam vikaro namadheyam trini

rilpanity eva satyam [/

The red appearance of a fire is, in fact, the appearance of heat, the white, that of water,
and the black, that of food. So vanishes from the fire the character of fire—the

transformation is a verbal handle, a name—while the reality is just, “It’s the three
appearances” (trans. Olivelle)

% These passages are quoted in the Appendix. For a detailed discussion, see Olalde 2014:
chapters 1.4 and 1.5.

40

Although in ChU 8.14.1 it is said that space “brings forth” (nirvahitr) name and form (aso vai

nama namaripayor nirvahitd), 1 think that this passage does not give enough elements to
interpret it in cosmogonic terms. The meaning of nirvahitr is moreover unclear, as the
following translations show: “Verily, what is called space is the accomplisher of name and
form” (trans. Hume, my emphasis). “Der Ather (Raum, dkasa) ist es, welcher die Namen und
Gestalten auseinanderdehnt” (trans. Deussen, my emphasis). “En vérité, c’est I’akasa qui rend
sensibles le nom et la forme” (trans. Silburn 1955: 111, my emphasis). “He who is called ether
(I’akasa) is the revealer of all forms and names” (trans. Board of Oriental Scholars 2006: 250,
my emphasis). “What is called space is that which brings forth name and visible appearance”
(trans. Olivelle, my emphasis).
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In these cosmogonic narratives naman is most likely to be taken as a designation and
ritpa as the form or appearance of things and living beings. And I think that this
interpretation can indeed harmonize with the model of the linguistic sign presented at the
beginning of this article (see fig. 3), yet in that case I would suggest, with Small, to
regard naman as a signifier (or acoustic image) and rigpa as the signified, leaving aside
any tacit assumptions about the relation between language and the extra-linguistic reality.
For, to my view, the ontological and epistemological status of namaripa has to be
examined in each particular case. Moreover, focussing on the acoustic nature of naman
can be the first step towards a better understanding of its relation to vac.

Now, what about the passages that depict the liberation of a person? In MuU 3.2.8, for
instance, an individual that has attained liberation is said to merge into purusa like a river

merges into the ocean, losing thus his name and visible appearance:

MuU 3.2.8. yatha nadyah syandamanah samudre astam gacchanti namariipe vihaya |/
tatha vidvan namaripad vimuktah parat param purusam upaiti divyam

As the rivers flow on and enter into the ocean giving up their names and appearances; So
the knower, freed from name and appearance, reaches the heavenly Person, beyond the
very highest (trans. Olivelle)."!

Although one could take namariipa as a set of cognitive processes that come to an end
with liberation, we can also interpret naman and riipa as essential constituents of a living
being, that is, naman as a personal name and ritpa as shape or perhaps even body. This
interpretation may be supported by ChU 6.10.1, where we find the simile of the rivers
and the ocean but this time without namariipa:
ChU 6.10.1. imah somya nadyah purastat prdacyah syandante pascat praticyah | tah
samudrat samudram evapiyanti | sa samudra eva bhavati | ta yatha tatra na vidur iyam
aham asmiyam aham asmiti [/ 2. evam eva khalu somyemah sarvah prajah sata agamya na

viduh sata agacchamaha iti | ta iha vyaghro va simho va vrko va varaho va kito va
patango va damso va masako va yad yad bhavanti tad abhavanti |/

' In PrU 6.5 the description is more complex: Purusa is said to be within the body (sarira) and
to consist of sixteen parts (kalad) which merge into Purusa at death. This process is compared
to the rivers losing their names and visible appearances when merging into the ocean: sa
yathema nadyah syandamanah samudrayanah samudram prapyastam gacchanti | bhidyete
tasam namariipe | samudra ity evam procyate | evam evasya paridrastur imah sodasa kalah
purusayanah purusam prapyastam gacchanti | bhidyete casam namaripe | purusa ity evam
procyate [ sa eso ’kalo 'mrto bhavati “Now, take these rivers. They flow toward the ocean and,
upon reaching it, merge into the ocean and lose their name and visible appearance; one simply
calls it the ocean. In just the same way, these sixteen parts of the person who is the perceiver
proceed toward the person and, upon reaching him, merge into that person, losing their names
and visible appearances; one simply calls it the person. He then becomes partless and
immortal” (trans. Olivelle).
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1. Now, take these rivers, son. The easterly ones flow toward the east, and the westerly
ones flow toward the west. From the ocean, they merge into the very ocean; they become
just the ocean. In that state they are not aware that: ‘I am that river,” and ‘I am this river.’
2. In exactly the same way, son, when all these creatures reach the existent, they are not
aware that: ‘We are reaching the existent.” No matter what they are in this world—
whether it is a tiger, a lion, a wolf, a boar, a worm, a moth, a gnat, or a mosquito—they
all merge into that (trans. Olivelle).

Finally, I conclude that we can make sense of the term namariipa by understanding that it
can be considered from two different perspectives. If we are interested on the processes
of conceptualisation that take place in the subject, namariipa can be compatible with the
linguistic sign. But if we focus on the object, namariipa cannot be understood as a sign,
because naman and rijpa are actually part of the object. Thus, if we look at namariipa
from the latter perspective and interpret it as a shape or body that has a personal name,
we could also explain the passages in the Pali Canon where namariipa is said to coagulate

(samucchissatha)** or to descend (avakkanti)® into the womb.

subject object
naman designation personal name
rigpa appearance matter, body

tejas, ap, anna (ChU 6.2-3)
Sarira (JU 3.20.5 and 3.20.8)

linguistic sign no linguistic sign

Fig. 8: Two perspectives on namariipa.

Furthermore, taking into account that personal names were considered an essential part
of an individual that according to some texts* may persist after death one may speculate
that this could go someway to explaining why namariipa became a technical term in

Buddhism and naman was decomposed into the four non-material skandhas.

2 Mahanidanasutta, DN 11 62-63.

# SN I 66/12.39 and SN I1 101/12.64.

“ Such as BAU 3.2.12 (see above, n. 33) and RV 5.57.5cd: sujataso janusa rukmavaksaso divo
arka amrtam nama bhejire “Edel von Geburt, Goldschmuck an der Brust, die Sidnger des
Himmels, wurden sie unsterblichen Wesens [amrtam nama, 1LO] teilhalft” (trans. Liiders 1959:
527); “wohlgeboren durch ihren Ursprung, mit goldenen Brustplatten geschmiickt, haben sie
als ‘Strahlen des Himmels’ sich einen unsterblichen Namen zugelegt” (trans. Scarlata).
Griffith, on the contrary, read naman as a metaphor: “Noble by birth, adorned with gold upon

their breasts, the Singers of the sky have won immortal fame [amrtam nama, LO]” (trans.
Griffith).
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Appendix: Namaripa in cosmogonic passages

ChU 6.2.2-6.3.4

6.2.2. [...] sat tv eva somyedam agra asid ekam evadvitiyam [/ 3. tad aiksata bahu syam
prajayeyeti [ tat tejo 'srjata [ tat teja aiksata [ bahu syam prajayeyeti [ tad apo ’srjata |[...]
/] 4 ta apa aiksanta bahvyah syama prajayema hiti [ ta annam asrjanta [...] //

6.3.1. tesam khalv esam bhiutanam triny eva bijani bhavanty andajam jivajam udbhijjam iti
// 2. seyam devataiksata hantaham imas tisro devatd anena jivendtmandanupravisya
namaripe vyakaravaniti [/ 3. tasam trivrtam trivrtam ekaikam karavaniti | seyam
devatemas tisro devatda anenaiva jivenatmananupravisya namaripe vyakarot [[ 4. tasam
trivrtam trivrtam ekaikam akarot | yatha tu khalu somyemas tisro devatas trivrt trivrd
ekaika bhavati tan me vijanihiti [/

6.2.2. [...] On the contrary, son, in the beginning this world was simply what is existent—
one only, without a second. 3. And it thought to itself: ‘Let me become many. Let me
propagate myself.” It emitted heat. The heat thought to itself: ‘Let me become many. Let
me propagate myself.” It emitted water. [...] 4. The water thought to itself: ‘Let me
become many. Let me propagate myself.’ It emitted food. [...]

6.3.1. There are, as you can see, only three sources from which these creatures here
originate: they are born from eggs, from living individuals, or from sprouts. 2. Then that
same deity thought to itself: ‘Come now, why don’t I establish the distinctions of name
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and appearance by entering these three deities here with this living self (afman), 3. and
make each of them threefold.” So, that deity established the distinctions of name and
appearance by entering these three deities here with this living self (arman), 4. and made
each of them threefold.

Learn from me, my son, how each of these deities becomes threefold. (trans. Olivelle)

2.3.1-6

11.2.3.1. brahma va idam agra asit tad devan asrjata tad devan srstvaisu lokesu
vyarohayad asminn eva loke 'gnim vayum antarikse divy eva siryam 2. atha ye 'tha
irdhva lokah tad ya ata ardhva devatdas tesu ta devata vyarohayat sa yathda haivema
avirloka imas ca devata evam u haiva ta avirlokas tas ca devata yesu ta devata vyarohayat
3. atha brahmaiva parardham agacchat tat parardham gatvaiksata katham nv imam lokan
pratyaveyam iti taddvabhyam eva pratyavaid ripena caiva namnd ca sa yasya kasya ca
namasti tan nama yasyo api nama nasti yad veda rigpenedam rigpam iti tad rigpam etavad
va idam yavad ripam caiva nama ca 4. te haite brahmano mahatt abhve sa yo haite
brahmano mahati abhve veda mahad dhaivabhvam bhavati 5. te haite brahmano mahati
yakse sa yo haite brahmano mahati yakse veda mahad dhaiva yaksam bhavati tayor
anyataraj jyayo rigpam eva yad dhy api nama ripam eva tat sa yo haitayor jyayo veda
jyayan ha tasmad bhavati yasmaj jyayan bubhiisati 6. martya ha va agre deva asuh sa
yadaiva te brahmandapurathamrtd asuh sa yam manasa daghdarayati mano vai riapam
manasa hi vededam rigpam iti tena rilpam apnoty atha yam vdaca agharayati vag vai nama
vaca hi nama grhnati teno namapnoty etavad va idam sarvam yavad ripam caiva nama ca
tat sarvam apnoti sarvam va aksayyam eteno hasyaksayyam sukrtam bhavaty aksayyo
lokah

11.2.3.1. Verily, in the beginning, this (universe) was the Brahman (neut.). It created the
gods; and, having created the gods, it made them ascend these worlds: Agni this
(terrestrial) world, Vayu the air, and Surya the sky. 2. And the deities who are above
these he made ascend the worlds which are above these; and, indeed, just as these (three)
worlds and these (three) deities are manifest, so are those (higher) worlds and those
(higher) deities manifest—(the worlds) which he made those deities ascend. 3. Then the
Brahman itself went up to the sphere beyond. Having gone up to the sphere beyond, it
considered, “How can I descend again into these worlds?” It then descended again by
means of these two—Form and Name. Whatever has a name, that is name; and that again
which has no name, and which one knows by its form, “This is (of a certain) form,” that is
form: as far as there are Form and Name so far, indeed, extends this (universe). 4. These,
indeed, are the two great forces of the Brahman; and, verily, he who knows these two
great forces of the Brahman becomes himself a great force. 5. These, indeed, are the two
great manifestations of the Brahman; and, verily, he who knows these two great
manifestations of the Brahman becomes himself a great manifestation. One of these two
is the greater, namely Form; for whatever is Name, is indeed Form; and, verily, he who
knows the greater of these two, becomes greater than he whom he wishes to surpass in
greatness. 6. In the beginning, indeed, the gods were mortal, and only when they had
become possessed of the Brahman they were immortal. Now, when he makes the libation
to Mind—form being mind, inasmuch as it is by mind that one knows, “This is form”—he
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thereby obtains Form; and when he makes the libation to Speech—name being speech,
inasmuch as it is by speech that he seizes (mentions) the name—he thereby obtains
Name;—as far as there are Form and Name, so far, indeed, extends this whole (universe):
all this he obtains; and—the all being the imperishable—imperishable merit and the
imperishable world thus accrue to him (trans. Eggeling).

JU 4.22.1-8

4.22.1. asa va idam agra asid bhavisyad eva | tad abhavat | ta apo ’bhavan [ 2. tdas
tapo ’tapyanta [ tas tapas tepanda huss ity eva pracih prasvasan | sa vava prano ’bhavat |
3. tah pranya 'panan [ sa va apano 'bhavat | 4. ta apanya vyanan [ sa vava vyano ’bhavat |
5. ta vyanya samanan [ sa vava samano ’bhavat [ 6. tas samanyo 'danan | sa va udano
’bhavat | 7. tad idam ekam eva sadhamadyam asid aviviktam | 8. sa namaripam akuruta |
tenai 'nad vyavinak [ vi ha papmano vicyate ya evam veda |

4.22.1. Verily this was in the beginning space, being about to become. It became. It
became the waters. 2. They performed penance. Having performed penance [uttering]
huss, they breathed forth forward. That became breath. 3. Having breathed forth, they
breathed out. That became exhalation. 4. Having breathed out, they breathed asunder.
That became the vyana. 5. Having breathed asunder, they breathed together. That became
the samana. 6. Having breathed together, they breathed up. That became the udana. 7.
This [all] was one, associated, not distinguished. 8. He made name and form. Thereby he
distinguished it. Distinguished from evil is he who knows thus (trans. Oertel).

TB 2.2.7

prajapatih praja asrjata [ tas srstas samaslisyan | ta riipenanu pravisat | tasmad ahuh |/
rilpam vai prajapatir iti | ta namnanu pravisat | tasmad ahuh [ nama vai prajapatir iti

Prajapati created the creatures. When these were created, they were still adhering or
sticking to one another [samaslisyan, LO]. Then he entered them with the form. That is
why it is said: “Prajapati is the form.” He entered them with the name. That is why it is
said: “Prajapati is the name” (trans. Frauwallner/Bedekar, Frauwallner [1973] 1984: 163).

Prajapati schuf die Geschopfe. Als diese geschaffen waren, klebten sie noch aneinander
[samaslisyan, LO]. Da ging er in sie ein mit der Form. Darum sagt man: Prajapati ist die
Form. Da ging er in sie ein mit dem Namen. Darum sagt man: Prajapati ist der Name
(trans. Frauwallner 1953: 206).

BAU 1.4.1-7

This passage narrates that at the beginning (agre) the world was just arman, shaped like a
man (purusa). Finding no pleasure alone he split into husband (pati) and wife (patni).
They copulated and the human beings were born (1.4.3). Then the wife became a cow,
the husband a bull; they copulated and cattle were born. They subsequently transformed

into horses, donkeys, etc., and copulated, thus giving rise to all existing animals (1.4.4).
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Afterwards atman created the fire (agni), Soma and all gods. (1.4.6). Then we find the

following description:

BAU 1.4.7 tad dhedam tarhy avyakrtam asit | tan namaripabhyam eva vyakriyatdsau
namayam idani ripa iti | tad idam apy etarhi namariipabhyam eva vyakriyate ’sau
namayam idani rigpa iti

At that time this world was without real distinctions; it was distinguished simply in terms
of name and visible appearance—"“He is so and so by name and has this sort of an
appearance.” So even today this world is distinguished simply in terms of name and
visible appearance, as when we say, “He is so and so by name and has this sort of an
appearance” (trans. Olivelle).
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