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Abstract:

As highlighted by Visigalli and Kawamura (2021), according to Yaska “the plurality of deities can
first be reduced to the three main deities and these in turn can be reduced to the one fundamental
deity, Agni, the terrestrial/ritual fire, the Great Self.” Thereby Yaska would side with the ‘knowers
of the Self’ (armavid in Durga’s gloss = atmapravada in Nir. PariSista I) following whom “all
names ultimately refer to the one existing deity, the [Great] Self.” The concept of the ultimate (eka
or mahat) Atman is theologically used by Yaska only twice, in Nir. 7. However, in commenting on
Vedic mantras Yaska also uses four times (in Nir. 3, 10 and 12) the adhidaivatam/adhyatmam
double level of exegesis, that is of knowledge (jiiana, com. ad Nir. 1.20), the same already found
in speculative portions of the Brahmanas, the Aranyakas and the early Upanisads, and still used,
later on, in Sankara’s works. Moreover, the Nir. Parisista II, declaring itself to constitute an arma-
Jjijiiasa, is entirely devoted to the science of the mahan atman, in a cosmogonical, embryogenetic
and soteriological perspective. Here the double, deity/self, level of exegesis is extensively used for
commenting on mantras expressing the Great Self. Therefore, even if it is not perfectly clear
whether Yaska himself fully endorses the (adhy)atmavada or early Vedantic view (according to
the definition of Manu 6.83) to which he refers, at least some of his followers did it for him more
explicitely. In this respect, the case of the Niruktaslokavarttika is also noteworthy. This elaborate
metrical commentary composed in Kerala by a (Vaidika) samnyasin bearing the initiatory name of
Padmapada, can be dated from the first half of the 10" century. Although it breaks off at Nir. 6.17,
several relevant passages in the treated portion of Yaska’s work allow to judge about the
philosophical ideas of this Padmapada, who seizes every opportunity offered by his source-text to
engage in lengthy discussions on ontological or epistemological topics according to a final
(Advaita-)Vedanta view. For him, the Nirukta, as the only vedarnga concerned with ‘significance’
(arthavattva), provides knowledge that reveals the true meaning of the Veda, whereas the (pitrva-
)ymimamsanga merely deals with the ‘authoritativeness’ (pramanatva) of the same. The Nirukta,
the Nir. PariSista II and the NiruktaSlokavarttika thus testify for a special connection between
Vedanta and nirvacana traditions throughout the ages.

1. Yaska the atmavid

As highlighted by Visigalli and Kawamura in their recent work on Nirukta chapter 7
(2021: 258; cf. Visigalli’s article here above in more details), according to Yaska “the
plurality of deities can first be reduced to the three main deities and these in turn can be
reduced to the one fundamental deity, Agni, the terrestrial/ritual fire, the Great Self.”
Thereby Yaska would side with the ‘knowers of the Self” (armavidah in Durga’s gloss ad
Nir. 7.18, cf. below fn. 9) following whom “all names ultimately refer to the one existing
deity, the [Great] Self.” The concept of the ultimate, one (eka) or great (mahat), Atman is
theologically used by Yaska only twice, in 7.4 and 7.18.
In 7.4 he declares that, like deities, also non-deities are part of the one divine Self (atrman):

sa na manyetagantiin ivarthan devatanam | pratyaksadr§yam etad bhavati | mahabhagyad
devataya eka atma bahudha stiyate | ekasyatmano 'nye devah pratyangani bhavanti | api ca



sattvanam prakrtibhiimabhir rsayah stuvantity ahuh | prakrtisarvanam<n>yac ca | itaretara-
janmano bhavanti | itaretaraprakrtayah | karmajanmanah | atmajanmanah | atmaivaisam ratho
bhavati | atmasvah | atmayudham | atmesavah | atma sarvam devasya ||

Translation Visigalli & Kawamura (2021: 262-263):

One should not consider as adventitious/fortuitous (agantu), as it were, the meanings/objects
(artha) of the deities.' This becomes evident [in what follows].

Because of the great power of the deity (= Self, atman),” one single Self is being praised as
multiple. The other gods are limbs of the one Self-trunk. Also, [scholars] say that seers
perform praises through the plenitude of the source (= Self) of the beings. And because the
source (= Self) has all the names [of the beings].

[Deities] are born from each other; they have each other as their origin; they are born from
[ritual] action; they are born from the Self.’ [For example] ‘chariot’ [Nigh. 5.3.6] among
these [so-called non-deities referred to in Nigh. 5.3.1-22; 29-36] is nothing else than the Self;
‘horse’[Nigh. 5.3.1] [among these is nothing else than] the Self; ‘weapon’(ayudha) [= dhanus
(Nigh. 5.3.11) ‘bow’] [among these is nothing else than] the Self; ‘arrows’ [Nigh. 5.3.13]
[among these is nothing else than] the Self. Everything of the god(s) is the Self (i.e. every
manifestation of the gods is nothing but the Self).

Compare Sarup (1921: 115):

But he (the student) should not think that matters relating to gods are adventitious as it were.
This is to be clearly seen (by the following): On account of the supereminence of the deity,
a single soul [eka armal] is praised in various ways. Other gods are the individual limbs of a
single soul [ekasya+atmanah].* Or else, as people say, seers praise objects according to the
multiplicities of their original nature, as well as from its universality. They are produced
from each other.” They are the original forms of each other.® They are produced from action
(karma),” they are produced from the soul. Soul is even their chariot, their horse, their
weapon, their arrows; soul is indeed the all-in-all of gods.®

"' In footnote (43): The word ‘meanings/objects’ refer to the entities listed in Nighantu, such as ‘horse’, ‘herb’
etc. Two interpretations are possible: (i) One should not think that objects (artha) such as horse and herb
have fortuitously ended up being referred to among (taking ‘of the deities’ as a partitive genitive) the other
deities mentioned in Nighantu 5; (ii) One should not think that the meanings (artha) of words such as ‘horse’,
‘herb’ etc. are fortuitous (taking ‘of the deities’ as ‘[the names of] the deities’); that is, they are no by chance,
but there must be a reason why they are recorded in Nighantu together with the other divine names.Yaska
explains below that such names, too, are full-fledged divine names, for they ultimately refer to and derive
from the one existing deity, the Self (arman).

1 do not see the necessity of the gloss ‘(= Self, arman)’ for ‘the deity’ (cf. Visigalli’s article here above, p.
58 fn. 3, without it). Instead, we would have here the adhidaivatam perspective/level, followed in the same
sentence by the adhyatmam one (see below).

* In footnote (44): It is unclear whether the first three views about the origin of the deities conflict with, or
rather are preliminary too, the fourth view. It is clear however that the last view is endorsed by Yaska.

* In footnote: Cf. Brh.D. iv.143[d: tasyatma bahudha hi sah).

> In footnote: As for instance, Daksa is born from Aditi, and Aditi from Daksa — Durga [ad loc.].

% In footnote: As for instance, fire, lightning, and the sun are the original form of each other — Durga [ad
loc.].

7 In footnote: i.e. To make existence possible by bringing the human works to accomplishment. The will be
no crops without the sun and there can be no life without food — Durga [ad loc.].

¥ In footnote: This is Yaska’s rejoinder to the objection that non-deities are praised like deities. The so-called
non-deities, says Yaska, are but different manifestations of the same single soul. In other words, Yaska here
propounds the doctrine of pantheism. Cf. Brh.D. 1.73-74 [prthak purastad ye titkta lokadipatayas trayah /
tesam atmaiva tat sarvam yadvad bhaktih prakirtite [/ tejastvenayudham prahur vahanam caiva yasya tat [
imam aindrim ca divyam ca vacam evam prthak stutam [/ “The Soul (atma) is all that is proclaimed to be an
attribute (bhakti) of those three chief lords of the world who have been separately mentioned above. They
say that it is the energy (of the Soul) which is the weapon and the vehicle of any (god). Similarly (they say)



In 7.18, commenting on RV 1,164.46, with the view that Agni is all the deities (ekam sad
vipra bahudha vadanti, c), Yaska says (the words taken from the rc are put in italics):

Imam evdagnim mahantam [ca] [atmanam ekam] atmanam bahudha medhavino vadanti |
indram mitram varunam agnim divyam ca garutmantam |

Translation Visigalli & Kawamura (2021: 270):
The wise speak of this very (terrestrial) Agni, the Great Self,” in various ways, as Indra,
Mitra, Varuna, Agni, and the celestial Garutmat.'

Moreover, Yaska also uses four times in his work the ‘adhidaivatam/adhyatmam’
Brahmanic/Vedantic (see below) type of exegesis, that is a peculiar manner of displaying
two parallel levels of allegorical interpretation in commenting on Vedic mantras, the first
one relating it to the (main/supreme) deity, the second one to the (individual/supreme) Self.
In the case of Yaska, the formula is each time the same: the first level of exegesis is
concluded by ity adhidaivatam, directly followed by athadhyatmam introducing the second
level of exegesis, itself concluded by ity armagatim acaste. The first instance is Nir. 3.12
commenting on RV 1,164.21:

“yatrd suparna amrtasya bhagam animesam vidathabhi svaranti |

ino visvasya bhuvanasya gopah sa ma dhirah pakam atra vivesa ||” [RV 1,164.21]

yatra [suparnah] supatana adityaraSmayah| amrtasya bhagam udakasya| animisanto
vedanenabhisvarantiti va | abhiprayantiti va | i$varah sarvesam bhiitanam gopayitadityah | sa
ma dhirah pakam atra viveseti | dhiro dhiman | pakah paktavyo bhavati | “vipakvaprajfia
adityah” [untraced] ity upanisadvarno bhavati | ity adhidaivatam | athadhyatmam | yatra
[suparnah] supatananindriyani | amrtasya bhdgam jiianasya| animisanto vedanendbhi-
svarantiti va | abhiprayantiti va | i§varah sarvesam indriyanam gopayitatma | sa ma dhirah
pakam atra viveseti | dhiro dhiman | pakah paktavyo bhavati| vipakvaprajfia atma | ity
atmagatim acaste ||

Translation Sarup (1921: 46), with quotation marks added:

“Where (birds) of beautiful wings vigilantly invoke the portion of immortality with
knowledge. The lord, the guardian of the entire universe, he, the wise one, here approached
me, the immature.”

‘Where (birds) [of beautiful wings]’, i.e. rays of the sun falling in a beautiful manner,
‘invoke’, i.e. move towards ‘the portion of immortality’, i.e. of water, with consciousness.
‘The lord, the guardian of” all created beings, i.e. the sun: ‘he, the wise one, here approached
me, the immature one’. ‘Wise’, having intelligence. ‘Immature’, i.e. one who is to be

that Speech (Vadc) is praised separately as this (terrestrial) one, as connected with Indra (in the middle sphere),
and as celestial.” tr. Macdonell referring in his fn. to Nir. 7.4, Brh.D 4.43 and 3.85 on gods vehicles and
weapons].

? Or “[and] the Great Self”, Sarup (1921: 122) taking the [ca] (of his main mss.) into account. Note also the
additional [atmanam ekam] in several editions (starting with Roth) and which appears to be reflected in
Durga’s commentary ad loc.: kim bahunda ‘imam evagnim’ ‘ekam’ ‘mahantam’ ‘atmanam’ ananyatvena
pasyatah ‘viprah’ (in the rc) ‘medhavinah’ atmavidah ‘bahudha vadanti’.

1% See fn. 70 there for Yaska following the (second) etymology of Garutmat as ‘heavy-souled’ (gurvatma),
i.e. great souled’ (mahatma-+iti), that is: garu- (= guru ‘heavy’, i.e. ‘great’) + -tman (< atman).



matured. The sun is called as “of mature wisdom” in the description of the Upanisad. This is
with regard to the [supreme] deity.

Now about the self. ‘Where (the birds) of beautiful wings’, i.e. senses, easily going astray,
‘vigilantly invoke’, i.e. move towards, ‘the portion of immortality’, i.e. of knowledge, with
consciousness. ‘The lord, the guardian of” all senses, i.e. the soul; ‘he, the wise one, here
approached me, the immature’. ‘Wise’, having intelligence. ‘Immature’, i.e. one who is to be
matured. “The soul is of mature wisdom” describes the characteristic of the soul.

The second instance is Nir. 10.26 commenting on RV 10,82.2:

“visvakarma vimana advihaya dhata vidhata paramota samdrk |

tesam istani sam isa madanti yatra saptarsin para ekam ahuh |’ [RV 10,82.2]

visvakarma vibhiitamana vyapta dhata ca | vidhata ca| parama$ ca samdrasta bhiitanam |
tesam istani va kantani va krantani va gatani va matani va natani va | adbhih saha sammodante
yatraitani sapta rsiani jyotimsi| tebhyah para adityah | tany etasminn ekam bhavanti |
ity adhidaivatam | athadhyatmam | visvakarma vibhiitamana vyapta dhata ca | vidhata ca |
parama$ ca samdarsayitendriyanam | esam istani va kantani va krantani va gatani va matani
va natani va | annena saha sammodante yatremani sapta rsinanindriyani | ebhyah para atma |
tany etasminn ekam bhavanti | ity atmagatim acaste | (tatretihasam acaksate...)

Translation Sarup (1921: 162), who this time remarks (in a footnote) that “a comparison
of the adhi-daivata and adhy-atma expanation of the stanza shows that Yaska intends to
bring about a contrast between his two interpretations”:

“Vi§vakarman is sagacious, mighty, creator, disposer, and supreme beholder. The objects of
their desire rejoice together with food, where beyond the seven seers, they declare (only) one
to exist.”

‘Vi§vakarman is’ of a penetrating mind, pervading, ‘creator’, ‘disposer’, and the most
‘supreme’ beholder of beings. ‘The objects of their desire’, i.e. objects which are loved or
sought after, or approached, or thought about, or aimed at. They ‘rejoice with’ waters.
‘Where’ these ‘seven seers’, i.e. luminaries. ‘Beyond’ them is the sun. In him (the sun) they
(the luminaries) become ‘one’. This is with reference to the [supreme] deity.

Now with reference to the soul. ‘Vi§vakarman is’ of a penetrating mind, pervading, ‘creator’,
and ‘disposer’, and the most ‘supreme’ manifester of the senses. ‘The objects’ of worship of
these (senses), i.e. objects desired, or sought after, or approached, or thought about, or aimed
at. They ‘rejoice together with food’. ‘Where’ these ‘seven seers’, i.e. the senses. ‘Beyond’
them is the soul. In him (the soul) they (senses) become ‘one’. This expounds the course of
the life of the soul. (With reference to it they relate a legend...).

The third and four instances are Nir. 12.37-38 commenting on two Atharvavedic mantras:

sapta rsayo vyakhyatah [cf. 10.26 above] | tesam esa bhavati || [36]

“sapta rsayah pratihitah Sarire sapta raksanti sadam apramadam |

saptapah svapato lokam iyus tatra jagrto asvapnajau satrasadau ca devau |’ [AVP
16,103.11; VS 34.55]

sapta rsayah pratihitah Sarire| raSmaya aditye | sapta raksanti Sadam apramadam |
samvatsaram apramadyantah | saptapanas ta eva svapato lokam astamitam adityam yanti |
tatra jagrto ’svapnajau satrasadau ca devau vayvadityau | ity adhidaivatam | athadhyatmam |
sapta rsayah pratihitah sarire | sad indriyani vidya saptamy atmani | sapta raksanti sadam
apramadam | $ariram apramddyanti | saptapananimany eva svapato lokam astamitam
atmanam yanti | tatra jagrto ’svapnajau satrasadau ca devau prajiia$ catma taijasa$ ca |
ity atmagatim acaste ||

tesam esapara bhavati || [37]



“tiryagbilas camasa nirdhvabudhno yasmin yaso nihitam visvaripam |

atrasata rsayah sapta sakam ye asya gopa mahato babhivuh |’ [AVP 16,101.5, cf. AVS
10,8.9 with var. fad for atra]

tiryagbilas camasa iirdhvabandhana iirdhvabodhano va | yasmin yaso nihitam visvariipam
atrdasata rsayah sapta sahadityaraSmayah| ye asya gopa mahato babhitvuh | ity adhi-
daivatam | athadhyatmam | tiryagbilas camasa irdhvabandhana iirdhvabodhano va | yasmin
yaso nihitam visvaripam | atrasata rsayah sapta sahendriyani| yany asya gopttni mahato
babhiivuh | ity atmagatim acaste | (...) [38]

Translation Sarup (1921: 195-6):

Seven seers have been explained. The following stanza is addressed to them: [36]

“Seven seers are placed in the body, seven protect the seat without neglect. Seven works
went to the world of setting where two gods who never sleep and sit on the sacrifice keep
watch.”

‘Seven seers are placed in the body’, i.e. rays in the sun. ‘Seven protect the seat’, i.e. the year
‘without neglect’, i.e. without being negligent. ‘Seven’ pervading ones: they alone ‘go to the
world of the sleeping one’, i. e. the setting sun. ‘There wake two gods who never sleep and
sit at sacrifice’, i.e. the air and the sun. This is with reference to the deity. Now with reference
to the self. ‘Seven seers are placed in the body’, i.e. six senses and the seventh knowledge in
the soul. ‘Seven protect the seat without neglect’, i.e. they do ‘not neglect’ the body. ‘Seven
works’: these same ‘go to the world of the sleepy one’, i.e. the setting soul. ‘There two gods
who never sleep and sit at the sacrifice keep watch’, i. e. the self of wisdom and lustre. Thus
he describes the course of the self. The following, another stanza, is addressed to them: [37]
“The ladle having side holes and its bottom turned upwards — wherein is placed the
omniform glory. Here sit together the seven seers who became the guardians of this great
one.”

‘The ladle having side holes’ and a top-knot, or which expands at the top, ‘wherein is placed
the omniform glory’. ‘Here sit together the seven seers’, i. e. rays ‘who became guardians of
this mighty one’. This is with reference to the deity. Now with reference to the self. ‘The
ladle having holes on the sides’ and held fast at the top, or arousing at the top, ‘wherein is
placed the omniform glory’. ‘Here sit together the seven seers’, i.e. the senses ‘which became
the guardians of this mighty one’. Thus he describes the course of the self. [38]

These examples allow us to say a bit more about Yaska’s conception of the (Great) Self,
which assembles the concepts of (individual) senses (indriyani), numbering seven, viz. the
six ones “in the body” (the common five senses + the manas?) and the seventh as the
knowledge (vidya or jiiana), and, beyond them, the (supreme) atman which manifests them
(samdarsayitr, 10.26) and within which they become one. “The atman [is] the one whose
prajiia is mature” (vipakva-prajiia atma, 3.12), this “atman of wisdom and lustre”
(prajiias catma taijasas ca, 12.37)".

In Nir. 1.20, Yaska also tells us that with this double, and even triple (adding the

ritual/sacrificial one, adhiyajiiam)," level of exegesis, i.e. of knowledge, the meaning of

! This shed additional light on the early Upanisadic term prajiiatman discussed by Bodewitz 2002: 89-91.
On the Middle/Late Vedic concept of mahan atman, see the studies of Buitenen 1964 and Norelius 2017.

'2 However, there is only one example of interpretation with the “sacrifice/deity” levels and the parallel
formula (ity adhiyajiiam | athadhidaivatam), in Nir. 11.4.



the Vedic mantra is fully reached: artham vacah puspaphalam aha| yajiiadaivate
puspaphale | daivatadhyatme va | “The meaning of speech is called its flower and fruit. The
flower and fruit are either [the meaning/knowledge] according/relating to" the sacrifice
and to the deity, or [the meaning/knowledge] according/relating to the deity and to the
Self.”

The ity adhidaivatam/athdadhyatmam formula occurs once again in a passage of PariSista
I'* (Nir. 13.11):

aditya iti putrah §akaptneh | esarg bhavati yad enam arcanti pratyrcah sarvani bhiitani tasya
yad anyan mantrebhyas tad aksaram bhavati | raSmayo ’tra deva ucyante ya etasminn
adhinisanna ity adhidaivatam | athadhyatmam | §arfram atra rg ucyate yad enenarcanti
pratyrcah sarvanindriyani tasya yad avinasidharma tad aksaram bhavati | indriyany atra deva
ucyante yany asminn atmany (adhinisannany) ekam bhavantity atmapravadah |

Here the parallel is between the Sun (aditya) and all the bhiitani at the adhidaivatam level,
and, at the adhyatmam level, the body (Sarira) and the indriyani, which are one in the
atman. Noteworthily (compared to Yaska), the adhyatmam level ends this time with the

variant concluding words ity atmapravadah (instead of ity armagatim dacaste), reminding

3 Pace the translation of Sarup (1921: 19: “Or the sacrificial stanzas, and stanzas addressed to deities, or the
deity and the soul are its fruit and flower”), we must here follow both Durga (yajiiaparijiianam yajiiam,
devataparijiianam daivatam, atmany adhi yad vartate tad adhyatmam), Skanda-MaheSvara (yajiiam iti
(p. 208: atha va yajiiavijiianam yajiam ity atra sammatam | daivatam devatdjiianam adhyatmam catma-
vedanam [[). Skanda-Mahe§vara then explains how this knowledge rises gradually through these two couples
of levels which are in each case like ‘flower’ and ‘fruit’: tesam [i.e. yajiia-, devata- and adhyatma-jiiananam]
purvapascajjanmasamanyad —dhetuhetum adbhavasamanydac ca ‘yajiiadaivate puspaphale’  ucyate
pascad devatajiianam, tac ca piurvam pascad adhyatmajiianam. Durga refers also to the three types of
interpretation in his commentary ad Nir. 2.8: tatraivam sati laksanoddeSamatram evaitasmiii chdstre
nirvacanam ekaikasya kriyate, kva cic cadhyatmadhidaivadhiyajiiopadarsandrtham | tasmad etesu yavanto
"rtha upapadyeran — adhidaivadhyatmadhiyajiiasrayah sarva eva te yojyah, natraparadho ’sti. And Skanda-
Mahes$vara ad 7.5: sarvadarsanesu ca sarve mantra yojaniyah | kutah | svayam eva bhdasyakarena sarva-
mantranam triprakarasya visayasya pradarsandya ‘artham vacah puspaphalam aha’ iti yajiiadinam puspa-
' Nir. 13.1-13, forming the first PariSista, is considered to belong to the Nirukta core by the author of the
Niruktasamuccaya (1.1) as well as by Sayana (RVBh introduction, quoted in Nir. B ed. p. 1167 fn. 2, S ed.
pp- 227-228 fn. 13), who both quote the last words of Nir. 13.13 as being (at) the end of the whole work; cf.
also the 16™ century testimony of Madhustidhana Sarasvati who in his commentary on Mahimnastotra st. 7
describes the Nirukta as a work in tirtheen adhyayas, trayodasadhyayatmakam niruktam (in his case, it could
even include the second PariSista too, as it will be seen with the quotations of VijfianeSvara and Jiva
Gosvamin discussed below, fn. 24 and 25); Kumarila in Tantravarttika 1,3 adhik. 4 (ad MSBh 1,3.7) quotes
the sentence yad eva kim caniicano 'bhyithaty arsam tad bhavati = Nir. 13.12 (cf. Sarup ad loc.). But Durga
himself declares in his commentary that he deals with a work in twelve adhyayas only (dvadasadhyayr).
Therefore, according to Sarup (intr. pp. 44, 53), this first PariSista must be later than Durga (a hasty
conclusion in fact, that can be challenged, see below), and the commentary attributed to Durga found for this
parisista (except its §§5-8, left without gloss) has to be rather ascribed to one of his followers.



us of Durga’s use of the term atmavid (see above fn. 9)." In PariSista II, as we will see

soon, the full formula (with again the concluding ity armagatim acaste) is used extensively.

2. The adhidaivatam/adhyatmam double level of Vedic and Vedantic exegesis

The adhidaivatam/adhyatmam double level of exegesis, with the use of the same
ity adhidaivatam/athadhyatmam formula, goes back to the Brahmanas. The formula is
already found in Aitareya-Br. (2,40.11/10,8) under the reverse form ity adhyatmam
athadhidaivatam — the subsequent AiA usesitin 1,3.8 (reversing the order of the levels),
2,1.2 and 3,1.1, and it refers also to both levels in 1,3.3, 1,3.6, and 2,1.5, here usually
translated “with regard to/as regards the gods/the deities” or “the body/the self” by Keith.
It is also in Jaiminiya-Up. Br. (Aranyaka) 1,57.7-8, 3,4.2-3, 4,21.4-5 [= KeU 4.4-5] (the
formula) and 1,57.8-9, 3,4.12, 3,33.2-3 (the couple of levels). The two levels are presented
together in Kausitaki-Br. 3,4.16, 7,9.13, 9,3.7 (with thrice the sentence tair yat kimca
paiicavidham adhidaivatam adhyatmam tat sarvam apnoti; cf. SankhayanaS$S 16,20-30 for
the ten repetitions of ...adhidaivatam adhyatmam tat sarvam enendpnoti); several times
with the formula in the susbsequent Kausitaki-/Sankhayana-Ar. 4,12 (= KauU 2.12), 6,2
(= KauU 4.2), 6,10 (= KauU 4.10; “Voila pour/sur le plan divin. Voici pour/sur le plan du
Soi/individuel” transl. Renou), 7,2, 7,4, 7,5, 7,6, 7,7, 7,21, 8,2 (cf. also 10,1: athato
"dhyatmikam); and in the later Gopatha-Br. 1,2.5 (the formula), 1,4.2-5 (with clear parallels
on each level: candrama vai brahmadhidaivam mano ’dhyatmam... adityo va
udgatadhidaivam caksur adhyatmam... agnir vai hotadhidaivam vag adhyatmam... vayur

va adhvaryur adhidaivam prano ’dhyatmam), 1,4.11.

15 Before in this Pariista I (Nir. 13.9), the same ity atrmapravadah is used for concluding an interpretation of
RV 1,164.45 (on the four parimita-padas of vac, viewed accordingly as pasusu tinavesu mrgesv atmani ca),
here without the adhidaivatam/adhyatmam double level and contrastively (or additionally) to the, different,
interpretations (of the said four padas) by the grammarians (iti vaiyakaranah), ritualists (iti yajiikah),
etymologists (iti nairuktah) and others (ity eke = aitihasikah [om. B] adhibhiitavidah according to *Durga;
cf., with a text for a part very close to the latter, Sayana in his RVBh ad loc. quoting from this Nir. [Par.]
passage). On the (adhy)atmavid ‘School of Vedic interpreters’, see Agrawala 1939 and Gupta 1958-1959:
148 (for whom these atmapravadas “appear to have an influence of natural sciences on their outlook and
interpretations”); the latter (by misunderstanding of the ity adhidaivatam/adhyatmam and ity arsam formulas
— the last one probably because it is found glossed over ad loc.: vedavadinam rsinam matam iti Sesah)
wrongly conceives additional distinct ‘Adhidaivata’/‘Arsa’ and ‘Adhyatma’ schools of interpretation (cf. Id.:
144). In the so-called ‘early Samkhya’ teaching of Sulabha (a rather unique teaching if really a ‘Samkhya’
one), in MBh 12,308.114d, reference is made to the adhyatmacintaka thinkers (cf. Fitzgerald 2002: 663; they
are also named in 12,178.7d, 212.40b, 267.18d, 298.10d/15b, 299.6f, 302.3d, 306.43d, 13,16.32ab, 136.11cd,
14,39.23f, 41.4a, etc.), who appear to correspond to these armapravadas or early Vedantins (cf. Manu 6.83
quoted below), concerned by the science of the embodied atman and, as samnyasins, by the inner sacrifice
of the Self (cf. Bodewitz 1973: 226, 230-231, 258 fn. 8, 304-305). See below fn. 43.



The double level of exegesis is extensively used in the Satapatha-Br. (here referred to in
the M recension), with the formula in 6,5,3.3-4, 6,6,1.8-9, 6,7,1.19-20, 8,7,4.18-19,
10,1,2.2-3, 10,3,3.6-7 (reversing the order), 10,3,5.3-4, 10,4,1.22-23, 10,5,2.23-24,
10,6,2.3-4, 10,6,2.6-7, 10,6,2.9-10, 13,6,1.10-11, 14,4,3.32-33 (= BAU 1,5.21-22,
reversing the order), 14,5,3.5-6 (= BAU 2,3.3-4), or the couple of levels in 9,5,2.8/13,6,1.7
(adhidevatam adhyatmam tad enena sarvam apnoti, cf. KauB and SankhSS quoted above),
10,3,5.7, 12,1,1.14/12,9,1.4, 14,6,1.12 (not in K/BAU; see also the occurrences of
adhyatmam used alone in 4,1,3.1, 4,14.1, 6,2,1.34, 11,1,6.29, 11,2,4.5-7,
12,1,4.3/12,2,4.16/12,3,3.4/12,9,4.3, 14,5,5.1-13 = BAU 2,5.1-13, 14,8,15.6 = BAU
5,14.4). However the SB introduces (for the first time?), between the two levels, a third,
sacrificial one, in three instances: 10,2,6.9-10/13-14, 16-18 and 10,5,2.10-12 (ity
adhidevatam | athadhiyajiiam... ity u evadhiyajiiam | athadhyatmam...); and in one
occasion, in 14,6,7.16-20 (Aranyaka/Upanisad portion), it even presents an exceptional
sixfold structure of correspondences (here K/BAU 3,7.15-16 has the text of the two last
levels only): adhidevatam-adhilokam-adhivedam-adhiyajiiam-adhibhiitam-adhyatmam.'®

Coming to the earliest Upanisads, viz. the Brhadaranyaka (K recension, which has not

all the occurrences found in SBM 14,4-9; see above BAU), Chandogya, Aitareya (‘longer’

1® On these SB passages, see Minard (1949: 35 §96, 69-70 §188a, on the translation of adhyatmam, 115
§324b, 134 §375) and Gonda (1988: 10). This survey in the Brahmana- and Aranyaka-literature shows that
the twofold (adhidaivatam/adhyatmam) scheme is the earliest one, and was by far the usual one, as confirmed
by Bodewitz in his study of the JB (1973: 235-242, 266-269), despite the absence in this text of the two terms
themselves (occurring in the subsequent JUB). Bodewitz (1985: 12 = 2019: 72, cf. 1973: 215) further
highlights the threefold approach of the sacrifice in the Brahmanas, viz. ritualistic, (macro)cosmic and
microcosmic (itself illustrated through a series of examples), which would correspond to the (later) threefold
(adhiyajiiam/adhidaivam/adhyatmam) division in the levels of interpretation (first attested in the SB). On this
basis, Bodewitz (1985: 25 = 2019: 84-85, cf. ibid. fn. 55), differently from Sankara’s bhasya, explains in
Katha-Up. (a relatively late, metrical, Vedic Up.) 1.17-18, on the triple Naciketas-fire sacrifice, the words
tribhih (‘[union] with the three’, = “father, mother and dcarya” [on the basis of BAU 4,1.2: matrman pitrman
acaryavan briyat] or “Veda, smrti and Sistas [good men]” or “perception, inference and scriptures”
[pratyaksa-anumana-agama-]1 KUBh; “ou bien les trois Veda” Renou; or the three closest pitrs/paternal
ancestors, the ones called by their names in the sraddha-rituals?), trikarmakrt (‘doer of the triple work’, =
ijya-adhyayana-dana- KUBh) and trayam (‘[having known this] triad’, = the threefold Naciketas-fire itself,
its bricks, how many, and how arranged [ ‘trindciketas trayam’ yathoktam ya istaka yavatir va yatha vety ‘etad
viditva’, cf. st. 15] KUBh; or again “sacrifice, étude et don” Renou) as esoterically referring to these ‘three
levels (i.e. ritualistic, cosmic and microcosmic)’ of interpretation of the sacrifice — this ‘tripartite homology’
corresponding to the adhidaivam (as the macrocosmic level related to the deities), adhiyajiiam (as the
mesocosmic level related to ritual), and adhyatmam (as the microcosmic level related to the body of the
yajamana) division (cf. Haas 2019: 1035-1036, who underlines the further reference to adhyatma-yoga in
KU 2.12). The threefold division including the ritual level (beside the one where the third level is the
perishable being, adhi-bhiitam instead of -yajiiam; see below fn. 17) is more commonly found in later sources
such as the Nirukta (which uses the three terms but only according to a double twofold division; see fn. 12-
13 above), SankhGS (1,2,5.1; with the same word trayam as in KU), Manu (6.83) and Bhartrhari (see below).



version, cf. David 2017; see above AiA 2-3), Kena and Kausitaki (see above KeU and
KauU), it is the double, adhidaivatam/adhyatmam, level, which is in use with its formula.
So ChU 1,2.14/3.1 (reversing the order of the levels), 1,5.2-3, 1,6.8/7.1, 3,18.1-2 (both
reversing the order of the levels and concluded by ity ubhayam evadistam bhavaty
adhyatmam cadhidaivatam ca), 4,3.2-3. The Taittirtya-Up. provides an original fivefold
scheme  of  correspondences  adhilokam-adhijyautisam-adhividyam-adhiprajam-
adhyatmam in 1,3.1-4, and the ity adhibhiitam/athadhyatmam variant scheme in 1,7.1. The
translations of adhidaivatam and adhyatmam in these Upanisads sometimes vary (e.g. the
Sénart’s ones), despite the identity of the mode of interpretation as clear as the one of the
formulation. This is probably because of the nature of the arman level in these occurrences,
which deals with the embodiment of the arman, viz. the Self in its individual physicality
(constituted by the senses). It is interesting to look at Sarkara’s commentary on these
Upanisadic passages (where, in translations, atman is usually rendered by ‘body’).
Moreover, Saikara himself uses the same double (and in his case sometimes triple) level
of exegesis, with similar formulas, also when commenting on other passages of these
Upanisads. For instance, in BAUBh 1,5.3 (triny annaniha phalabhiitani karmanam mano-
vakpranakhyani adhyatmam adhibhiitam adhidaivam ca vydcikhyasitani... vyakhyatany
adhyatmikani manovakpranakhyany annani), 2,3.6 (“yo ’yam daksine ’ksan purusah”
[BAU 2,3.5] iti lingatma prastuto ’dhyatme, adhidaive ca “ya esa etasmin mandale
purusah” [BAU 2,3.3, 5,5.2-3]), 3,1.4 (sadhanadvayam adhyatmadhibhiitaparicchedam
hitva adhidaivatatmana drstam yat sa muktih), 3,1.6 (tatradhyatmam yajiiasya
yajamanasya yad idam prasiddham manah so ’sau candro ’dhidaivatam | mano ’dhyatmam
candrama adhidaivatam iti hi prasiddham), 6,2.12 (prananam devatvopapatteh |
adhidaivam indradayo devas ta evadhyatmam prands te cannasya puruse prakseptarah).
See also his commentaries on TU 1,1.1 (om Santih santih Santir iti trir vacanam
adhyatmikadhibhautikadhidaivikanam vidyapraptyupasarganam prasamartham); and

1,7.1 (see above), where adhibhiitam is understood as implying adhidaivatam,"” both

7 On adhibhiitam as a (cosmological and analogical) level, see already SB/BAU and TU (above), MBh
12,300.17-301.13 and 14,42.27-39 (two lists of correspondences on three levels — adhyatmam, adhibhiitam
and adhidaivatam), and the famous BhG passage involving a fourfold division (beside the supreme brahman
and the karman, each of these six concepts being here precisely defined):

te brahma tad viduh krtsnam adhyatmam karma cakhilam || 7.29¢d ||

sadhibhtitadhidaivam mam sadhiyajfiam ca ye viduh |

(...) | 7.30 || arjuna uvaca:

kim tad brahma kim adhyatmam kim karma purusottama |



constituting the ‘external’ fivefold one (bahyam) versus the ‘personal’ fivefold one (ity
adhibhiitam ity adhilokadhidaivatapanktadvayopalaksanartham | lokadevatapanktayos
cabhihitatvat | athanantaram adhyatmam panktatrayam ucyate — pranadi vayupanktam [
caksuradindriyapanktam | carmadi dhatupanktam | etavad dhidam sarvam adhyatmam);
on Prasna-Up. 3.8 (adityo ha vai prasiddho hy adhidaivatam bahyah pranah sa esa udayaty
udgacchati | esa hy enam adhyatmikam caksusi bhavam caksusam pranam prakasenanu-
grhnano riapopalabdhau caksusa alokam kurvann ity arthah); on Katha-Up. 4.9 (yatas ca
vasmat pranad udety uttisthati siryo ’stam nimlocanam yatra yasminn eva ca prano
"hanyahani gacchati, tam pranam atmanam devah sarva agnyadayo ’dhidaivam vagadayas
cadhyatmam sarve visve 'ra iva rathandabhav arpitah sampravesitah sthitikale | so ’pi
brahmaiva [ tad etat sarvatmakam brahma); and on I§a-Up. 17 (athedanim mama marisyato
vayuh prano ’dhyatmaparicchedam hitvadhidaivatatmanam sarvatmakam anilam amrtam
sitratmanam pratipadyatam iti vakyasesah).

Also in Sankara’s commentary on Brahma-sutra 2,4.13 (tad ucyate — adhidaivakena
samastivyastiriipena hairanyagarbhena prandatmanaivaitad vibhutvam amndyate nadhy-
atmikena; transl. Thibaut: “To which we reply that the all-pervadingness of which this text
speaks belongs to the Self of the prana in its adhidaivata relation, according to which it
appears as Hiranyagarbha in his double — universal and individual — form, not in its
adhyatma relation”; the two concerned words, here left without translation, being referred
to in the index with the respective translations ‘relating to the gods’/‘relating to the Self”)
and 3,3.23 (about the Brahman having its abode in the heart, “esa ma armantar hrdaye”
[ChU 3,14.3]: evam tatra tatra tad tad adhyatmikam ayatanam etasu vidyasu pratiyate |
[...] nanv etasv apy adhidaivikyo vibhiitayah Srityante; transl. Thibaut: “In all these vidyas
Brahman is described as residing in the body [...]; but the vidyas [of the Chandogya]

likewise mention such powers of Brahman as are connected with the Devas (i.e. external

adhibhiitam ca kim proktam adhidaivam kim ucyate || 8.1 ||

adhiyajfiah katham ko ’tra dehe ’smin madhusiidana |

(...) | 8.2 || ribhagavan uvaca:

aksaram brahma paramam svabhavo ’dhyatmam ucyate |

bhiitabhavodbhavakaro visargah karmasamijitah || 8.3 ||

adhibhiitam ksaro bhavah purusa$ cadhidaivatam |

adhiyajfio *ham evatra dehe (...) || 8.4 ||
More anecdotally, in MBh 13,16.18 the supreme Lord, who is everything, gets six names related to our levels
(adhipaurusam adhyatmam adhibhitadhidaivatam | adhilokyadhivijiianam adhiyajiias tvam eva hi [/).
The derived concept of triple/threefold suffering, duhkha- or tapa-traya, that is adhyatmika, adhidaivika and
adhibhautika, found in (com. ad) SK 1, medical literature etc. (e.g. JaiSa 2.64, 50.50; cf. Smets 2013: 99-100

fn. 40) is out of the scope of the present study (see thereon, Angermeier & Vukadin 2024).




nature)”); cf. BSBh 2,2.1 (tathedam jagad akhilam prthivyadi nanakarmaphalopabhoga-
yogyam bahyam ddhyatmikam ca Sariradi nanajatyanvitam pratiniyatavayavavinyasam
anekakarmaphalanubhavadhisthanam drsyamanam; transl. Thibaut: “Now look at this
entire world which appears, on the one hand, as external (i.e. inanimate) in the form of
earth and the other elements enabling [the souls] to enjoy the fruits of their various actions,
and, on the other hand, as animate, in the form of bodies which belong to the different
classes of beings, possess a definite arrangement of organs, and are therefore capable of
constituting the abodes of fruition”) and 3,2.21 (ayam prapaiico dehadilaksana adhyatmiko
bahyas ca prthivyadilaksanah) for the dadhyatmikam (Sariradi or dehadi)/bahyam
(prthivyadi) division of the world.

Therefore, even if it is sometimes used by Sankara according to his own more specific
Advaita view, this means of thought-structuring and discourse-leveling proves to belong
to the earliest Vedanta tradition. Before Sankara, Bhartrhari too in his Vakyapadiya refers
to the variable meaning of a Vedic mantra according to these different levels, including
here the ritual adhi-kratu or -yajiiam one:

eko mantras tathadhyatmam adhidaivam adhikratu |

asamkarena sarvartho bhinnaSaktir avasthitah || 2.254 ||

[vrtti:] padanam avabhedantarakatvena (?) ya tulyavacchedanam carthantaraparigrahena
kuksinam ca pravrttinimittasya savyaparatvena sa eva nafio ’dhyatmam adhidaivam
adhiyajfiam ca saty api sarvaSaktitve visayo ’vacchidyamanasamarthyo ’rthapadartpadibhir
asamkirnavisayam tathaiva nityam avasthitah || 2.254 ||

Leaving aside the vr#ti'®, Bhartrhari’s karika can be translated:

One and the same mantra, according as it is considered with reference to the arman, to the
deity or to the ritual, is having a [specific/separate] meaning for all [these different levels

'8 This passage of the vrti, provided by a single manuscrit, is obviously corrupted. Here is, relying on the
critical and exegetical suggestions by our estimated colleagues Charles Li and Hugo David (personnal
communications), a tentative translation of the second part, starting from sa (after which Li proposes to
emend sa eva naiio to sa eva mantro, or sa eko mantro, and visayo ’va® to visayava®): ‘“the same mantra may
pertain to the arman, the deity, or the sacrifice. Even if [the mantra] has the ability to mean anything, its
capacity is delimited by the [three different] fields/contexts [in which it is used]. Therefore, without the
[three] fields being confused through its meanings, word-forms, etc., always [the mantra] remains [the
same].” As for the initial part, one can observe a group of three parallel gen. pl. followed by an instr.:
padanam avabhedantarakatvena (?) ya, tulyavacchedanam ca+arthantaraparigrahena, kuksinam (1) ca
pravrttinimittasya savyaparatvena. The lonely ya remains problematic (is it what Iyer indicates in his edition
with the sign ‘(?)’ put before? unless it is because of the preceding uncommon -antaraka- form with the
abstract suffixe -tva, within a compound starting with the aberrant avabheda- that Aklujkar/David would
correct into avaccheda-): portion of an indecl. like yatha, or of a word preceding tulya® in the same
compound, or (David) the sequence ya... ca® to be read va... va® (= because either the mantra can be re-cut
to give it a second meaning, or the words can be given a different meaning without re-cutting)? The third
syntagm, except its first ‘meaningless’ word kuksinam (that Li propose to correct into vivaksinam or
something like; the corruption could be here more important, David), can be translated: “and because its
function depends on the reason [of a particular speaker?] for using it” (Li).



referred to = suitable for each one] without any confusion, [because it is] relying on distinct
[inner] powers (= because it is able to divide its significative power accordingly)."

This threefold division, already attested in SB (cf. above and fn. 16) and, as applied more
specifically to the exegesis of meaningful mantras, explained by Yaska and his
commentators as functioning by couples of levels (cf. above Nir. 1.20 and fn. 13), with the
adhyatmam level at the top, enables a full understanding of the Veda, as reminded in
SankhGS 1,2.5, on srutam or the heard (Vedic revelation) as threefold: adhidaivam
athadhyatmam adhiyajiiam iti trayam; and in Manu 6.82-83, in the section on the fourth
asrama, the one of the samnyasin, that is the Vedantin:

dhyanikam sarvam evaitad yad etad abhi$abditam |

na hy anadhyatmavit ka$ cit kriyaphalam upasnute || 82 |
adhiyajfiam brahma japed adhidaivikam eva ca |
adhyatmikam ca satatam vedantabhihitam ca yat || 83 ||

All [the Veda] that is word-uttered aloud is also object of meditation, for no one can enjoy
the [full] fruit of the ritual if he is not a knower of the highest Self.

[The samnydasin] should pray on the Veda at its ritual level as well as at the level of its deities,
and constantly at the level which is the one of the highest Self and is called the Vedanta one.*

3. The second Parisista of the Nirukta
Coming to the second PariSista of the Nirukta (Nir. 13.14-48 or 14.1-37; see the whole

text given below in Appendix), we can describe it rightly as a short ‘early’ Vedantic

1 See Punyaraja’s tika ad loc.: tatha caika eva mantra atmany api japavasare devesv api kratau yajanasamaye
'pi viniyujyate bhinnaSaktitvad asamkaryena pratinyatarthaya vyavasthitim labhate ity arthah. Cf. Iyer’s
translation of the karika (1977: 110-111): “One and the same hymn is accepted, without any confusion, as
having many meanings and different powers according as it is considered from the point of view of the
atman, or of the gods, or of the ritual”, with the additional explanation: “A sacred hymn remains the same
even if it is used for different purposes such as meditation, muttered prayer and sacrifice. On each occasion,
it would have a different meaning but the mantra is looked upon as the same.” Compare Pillai’s translation
(1971: 95): “Thus the same hymn having various meanings and possessing different potentialities, is
established as functioning in regard to the self, to a god and to the sacrifice, without its functions getting
mixed up.” The problem with these two translations is that here only the individual mantra is concerned, not
the whole sitkta (‘hymn’). Cf. Tzohar 2018: 223 fn. 6 (“th[e example] of a single mantra, which, although
pronounced identically on all occasions, is accepted as having various meanings in different contexts and for
different agents, without any apparent confusion”); Ruegg 1959: 27-28; and Renou 1960: 53: “Suivant ceux
qui croient a 'immutabilité du mot, les Sabdabhedapaksin [as opposed to the Sabdabhedavadins], au
contraire, le mantra ne varie pas, mais il est affecté de potentialités différentes (bhinnasakti), selon qu’il se
rattache au plan individuel (adhyatmam), au plan cosmique (adhidaivam), au plan rituel (adhikratu) ; les mots
qui le composent sont donc éminemment sujets a revétir des acceptions indirectes (gaundartha).”
20 This confirms the identity of adhyatmavada and early Vedanta (see above fn. 15). The next sloka (84):

idam Saranam ajianam idam eva vijanatam |

idam anvicchatam svargam idam anantyam icchatam ||
presenting the Veda as “the refuge for those who are ignorant”, that is “for those who want to get to heaven”,
as well as “for those who have the knowledge”, that is “for those who long for eternity”, sounds as a veiled
criticism of the ritualistic (ptrva-)Mimamsakas, as opposed to the Vedantins.



treatise, closer to the (early) Upanisadic doctrines than to the later Vedanta tradition. In the
introduction, its author declares, with quotation of illustrative Vedic mantras, that, after
the explanation of the divinity and the requisite (?) of the sacrifice (daivatam yajiiangam

ca), he will now explain the high(er) path/way (iirdhva-margagatim),” the one concerning

the first one (§§3-11 = 13.16-24) theoretical, the second one (§§12-37 = 13.25-48)
illustrative, commenting on mantras.

The first part starts by giving the various names of the mahan atman, here clearly identified
with the (supreme) brahman (athaisa mahan atma sattvalaksanas tat param tad brahma tat
satyam tat salilam tad avyaktam tad asparsam tad ariipam tad arasam tad agandham tad
amrtam tac chukram tan nistho bhutatma etc.), and by describing the cosmogonic
threefoldness of this arman corresponding to the division into the three ‘Samkhya’ gunas
(athaisa mahan atma trividho bhavati| sattvam rajas tama iti), which, through the
generation of the five bhiitas and corresponding five senses (indriyani) and the reverse
resorption, generating manas, vidya, mahan atman, pratibha and prakrti, creates the
perpetual cycle of days and nights (§§3-4 = 13.16-17). Then are described the conception
of the human being according to the five mahabhiitas, the embryological evolution month
per month, with the quotation of a few untraced slokas, and several physiological data (§§5-
7 = 13.18-20), close to the Garbha-Up.”. There follows the after-life cycle, with the return
into the world for the performers of the Vedic ritual, and the reaching of the Brahma-loka
for the followers of the path of knowledge (§§8-9 = 13.21-22), close to BAU 6,2.15-16.
This parts ends with a comment on RV 10,82.7, contrasting the knowers and the non-
knowers, and a listing of the various names of the mahan atman (§§10-11 = 13.23-24).
The second part is a commentary on a series of (26) Vedic mantras (one untraced) ‘telling’
the mahan atman. On the model of Nir. 3.12, 10.26 and 12.37-38, the

adhidaivatam/adhyatmam device is explicitely used no less than twelve times

2! The sentence athata iirdhvamargagatim vyakhyasyamah reminds us of the opening sentences of the
VaiSesika-siitra (1,1.1): athato dharmam vyakhyasyamah; or of the Rasavaisesika-Sttra (1,1): athata arogya-
sastram vyakhyasyamah.

2 Cf. Mimamsa- and Brahma-siitra 1,1.1: athato dharma-/brahma-jijidasa.

» Samely, in the (I dare to say ‘early Vedantic’) teaching of Sulabha, the enumeration of the 30 gunas/kalas
is followed by a short embryological outline (MBh 12,308.97-120; cf. Fitzgerald 2002: 661-663).



(8§12,13,14,15,16,18,19,21,23,24,25,27 = 13.25,26,27,28,29,31,32,34,36,37,38,40), with
sometimes noteworthy contrasts in the parallel readings of the mantra at the two levels
(e.g. §23 = 13.36: pasyaty adityam na candramasam versus pasyaty atmanam na manah).
In the conclusion it is cryptically stated: sarvani prajiianany upamandaya manusyahito 'yam
adityo 'yam atma (§37 = 13.48; cf. sarvani prajiianani prajanan 9.15, sarvani prajiianani
pratimuficate medhavi 12.13).

No commentary for the PariSista II appears to be known. The Sanskrit language it
displays has been described as incorrect (see notes B ad §§3 etc.); it is true that some
corrections are needed for a translation to be possible (more than one passage is not
understandable in the second part). When it was composed, in which milieu, how it became
appended to the Nirukta (in the latter’s secondary expanded form already including the
Par. I) and how it was itself interpolated in some places (cf. notes B ad §§26, 29 = 13.39,
44) remain unclear. For the dating of the text, Sarup’s argument according to which it must
have been composed later than Durga since he did not comment on it, may not be as
conclusive as it looks like: for it would have been normal for Durga not to comment a
portion which was considered by scholars of his time as a purely ‘additional’ one (a mere
parisista, not belonging to the true original work of Yaska). Such a supplement or appendix
could nevertheless have already been in existence at his time (5" century? cf. Kahrs 1998:
14). The Niruktasamuccaya (1.3) could allude once to PariSista II (and/or to Durga; see
Comet here below p. 136 and fn. 84), although it refers only to PariSista I as being at the
end of the Nirukta (see fn. 14 above). Two important data must be taken into account for
building up a relative chronology: on the one hand, the fact that the PariSista Il comments
on a stanza from the Bhagavadgita (8.17; see §4 = 13.17), even if it is without naming it
(but the source of the quoted stanzas is usually not named in the Nir.), and on the other
hand, the fact that Vijiiane$vara in his Mitaksara (early 12" century), ad YVS 3.83, quotes
from the PariSista II as being “in the 18" section [actually the 19" pada of the 13" adhyaya)
of the Nirukta,® showing therefore that his own (‘tertiary’) version of the Nirukta

included it. The embryological part of the PariSista was also sometimes confused with the

* “jatah sa vayund sprsto na smarati pitrvam janma maranam karma ca Subhasubham” iti niruktasyastadase

"bhidhanat. Note the variant readings in Nir. 13.19 (= Par. Il §6): jatas ca vayuna sprsto na smarati janma
maranam [ ante ca subhasubham karmaitac charirasya pramanyam.



Garbhopanisad (to which the text is close)® and, for the §§6-7 (13.19-20), has, later on,

circulated in an independent way as the ‘Nirukta-Upanisad’ (cf. its edition as such).

4. The Niruktaslokavarttika

Even if it is not perfectly clear whether Yaska fully endorses the early Vedantic view, in
the broad sense of the term (cf. his ‘nominalistic monism’ according to the words of
Visigalli here above), to which he alludes in Nir. 7, we have seen with the second PariSista
that at least one of his followers did it for him in a quite explicit manner. In this respect,
the case of the Niruktaslokavarttika is also noteworthy. This important work, edited for the
first time in 1982 only, is authored by a certain Nilakantha, a Vaidika samnyasin from the
village of Kont/daytr (modern Kondayur, near De§amangalam on the banks of the river
Nila/Bharathappuzha) in Kerala, bearing the initiatory name of Padmapada.”® Despite the
fact that this ambitious commentary (longer than Kumarila Bhatta’s purva-Mimamsaka
Slokavarttika)® breaks off at Nir. 6.17, other relevant passages in Yaska’s text (e.g. Nir.

1.8: brahma pari-vrlham/vrdham sarvatah)®™ may serve to judge about the metaphysical

¥ Cf. already Vijiiane$vara ad YVS 1.52: tatha garbhopanisadi “etat satkausikam Sariram trini pitrtas trini
matrto 'sthisnayumajjanah pitrtas tvanmamsarudhirani matrtah” iti tatra tatravayavanvayapratipadanat; not
in the GaU but, after sariram, close to Nir. 13.18 = §5 of the Par. II: trin matrtas trin pitrtah | asthisnayu-
majjanah pitrtah | tvanmamsasonitani matrtah (this Mit. passage, which could be the direct source of JaiSa
47.45, cf. also MBh. 12,293.16-17, has escaped the attention of Smets 2013: 202-205, who, pp. 179-181, has
shown that in Mit. ad YVS 3.78, the two quotations which, like in Apararka’s com. ibid., are ascribed to the
GaU, iti garbhopanisaddarsanat, are not to be found there but instead in the SuSrutasamhita). Cf., later on,
(16™ century) Jiva Gosvamin’s com. (Kramasamdarbha) ad BhgP 3,31.11, quoting extracts from Par. II §6:
tatha ceti nairuktamate ca trividha jana labhyante — eke piirva-piirva-janma-matram smaranti | eke
sankhyayogadikam abhyasyanti | eke tu paramapurusam iti | yathoktam tatraiva — “navame sarvanga-
samptrno bhavati” iti pathitva
“mrta$ caham punarjato jata§ caham punarmrtah |”
ityadi tadbhavanapathantaram —
“avanmukhah pidyamano jantus caiva [/jantubhi§ ca var. lect.] samanvitah |
samkhyayogam samabhyaset purusam va paficavirh$akam ||
tata$ ca dasame mase prajayate” ityadi | atra “purusam va” iti vasabdat kasya cid eva bhagavajjfianam
iti gamyate |
which in Vi§vanatha’s com. becomes: ata eva nairukta api pathanti... purusam va iti garbhopanisadvakyam.
% He belonged to a famous family of Yajurveda scholars; well versed in the four Vedas, his father,
KiraSarman, performed sacrifices and was expert on rituals (yajva yajiiavisaradah), like his grandfather,
Rudrasarman, who had performed several yagas; he himself studied the Vedas before to become a samnyasin
and be given the name Padma by his Vedantic preceptor. See Kunjunni Raja 1964: 252-253, commenting on
the autobiographical colophon at the close of the third section = NSV 3,4.435-445 (pp. 521-522), the end of
which is quoted here below (see fn. 37).
?7 For instance, adhyaya 1, pada 1, devotes 882 slokas to the commentary of Nir. 1.1-3.
* Vijayapala (1982: 46) has noted for this passage the closeness of Padmapada’s commentary with the one
ascribed to Skanda-Mahe§vara. Whereas Durga’s gloss ad loc. is: rgadi param cobhayam api tat parivrdham
sarvasu diksu; Skanda-Mahe§vara has (with the the root BRMH/VRH explained by VRDH):
brahma hy evam rgyajuhsamalaksanam aparam jagatah karanam aparam (/param var. lect.) annam tat
sarvam parivrddham sarvato "nyatah |



ideas of this Padmapada, who in the introductory marngala already equates the Agni-Vayu-
Surya triad® to the jyotir ekam tridha sthitam, and further seizes every opportunity offered
by his source-text to engage in lengthy philosophical discussions on ontological or
epistemological topics according to a final (Advaita-)Vedanta view.*

For instance, on Nir. 3.12 presenting the double level (adhidaivatam/adhyatmam) of
exegesis (cf. here above; note the use in NSV of the term adhidaivam instead of
adhidaivatam in Nir., the former being much more common in later sources), the problem
of the double meaning of a single mantra is raised’":

adhidaivam ata$ caivam vyakhyatam devatatmani |

rahasyajfianariipatvad adhyatmam api yojyate 319

katham ekasya vakyasya dvav arthav iha samsritau |

dvayor api pratitatvad visesanavadharanat |[320)|

In this way, the adhidaivam level has just been explained [in relation] to the self of the deity.
And since it consists of secret knowledge, the adhyatrmam level too is being undertaken [for
explanation]. How do we have two meanings for a single sentence here? [It is] because both
[meanings] are justified [and] because there is no special emphasis [on one of them].

And the NSV 1,3.83¢c-85b (pp. 130-131):

prasangenaiva nirvakti brahma yat karanam param ||

tad dhi sarvagatam brahma pravrddham karyariipatah |

dehadyatmapravrddhatvad brahmannam api kathyate ||

tatha karmapravrddhatvad rgyajuhsamalaksanam |
Kunjunni Raja (1964: 262) remarked that the author of the NSV “does not seem to be older than Durga and
Skandasvamin, though he does not quote them.” Nonetheless (as just seen here), even if he does not refer to
them by name, Vijayapala (1982: 46-49) has shown that he “echoes Skanda-Mahe§vara” or “refutes ‘with
pleasant words’ views met with in the commentary of Skanda-Mahe§vara” (Kahrs 1998: 22).
¥ On this nairukta triad, see Comet here below.
* On the eternity of the arman (versus the perishability of the body), a quotation of Nir. 7.4 (discussed here
above) is already made in NSV 1,1.790d, just after having declared that the true eternity of the armman has
been established ‘in the Vedanta [scriptures]’ (pp. 87-88):

ity evam kalpyate bhavah §$ariram idam ucyate |

jananadir vikaro hi $arirasyaiva natmanah |787||

vikarair idréair atma katham cid upayujyate |

nityatvad anyatha tasya vinaitvam prasajyate [[788||

atmanas$ ca vinasitve $astram etad anarthakam |

nityatvam atmanas tv evam ucyate $astrasiddhaye ||789||

sadbhavinityat<v>e casya vedantesu vyavasthite |

tasyaiva stiyamanatvam eka atmeti (Nir.) vaksyati 790
Just before (§l. 781-782), a reference appears to be made to Bhartrhari’s concept of satta, (supreme)
‘beingness/existence’ (cf. VP 3,1.33-34), called by some mahdsamanya, the ‘great universal’ (the two
concepts are seen equivalent by later commentators or piirva-Mimamsaka contradictors, cf. Salikanatha,
Jatinirnaya PrP p. 99/2: yo hi mahdasamanyam sattam sangirate so ’pi...; and already Kumarila, SV 4
[pratyaksal.114ab: mahdasamanyam anyais tu dravyam sad iti cocyate), or, by other Vedantins, brahman
(Bhartrhari himself says about this satta, loc. cit. 34c: sa nitya sa mahan atma):

mahasamanyam ity ahus sattam brahmeti capare |[782cd||
In a previous discussion on pratyabhijiia, the Buddhists are tackled (p. 76):

purvadrstam punardrstam atmiyam va tadetaram |

bauddha eva na jananti jananti pasavo 'pi tat [676||
3INSV 3,2 (pp. 424-427). A first version of the translation here proposed for this passage and the next one
was kindly prepared by Ilya Comet.



It is further solved by invoking several Upanisadic (maha-)vakyas (here in italics)* in
support of the secondary character (gauna) of the difference (bheda, merely apparent),
concluding with the enumeration of the three possible levels of interpretation and how they
have to be used accordingly, with reference to Nir. 1.20 thereon (cf. fn. 13 above):

paramatmatmakah sarve ksetrajfia yady api sphutam [338||

bhinna eva tathapy ete dehe "hambhavamohitah |

tattvamasyadivakyais tu ksetrajiaparamatmanoh ||339)||

mukhyam ekatvam evoktam bhedo gaunas tathasritah |

adhyatmam cadhidaivam ca tathaikyam upapaditam |[340)

tad yo "ham sa ca yas cayam ityadyair vacanaih sphutam |

tatrabhyudayakamasya bhedenopasanam viduh |341]

sagunam nirgunam caiva mumuksor aikyatas tatha |

aham brahmeti vakyena tad aikyam pratipaditam |342]|

atha yo 'nyam itidam ca bhedajfianasya varakam |

ity atmagatim acaste (Nir.) mantro ’yam svatmabodhanam [343||

adhiyajfiam tu mantrasya vyakhyanam klesato yatah |

upeksitam atas tasya vyakhyanam iti gamyate ||344||

pratimantram trayam vacyam ity artho na vivaksitah |

adhiyajfiam kva cid vacyam adhidaivam tatha kva cit ||345||

adhyatmam ca kva cid vacyam dvitayam tritayam kva cit |

yad ydjiiadaivate (Nir. 1.20) vakyam sambhavotpreksyam eva tat |[346)||

Although it is [made] clear that all the individual selfs belong to the nature of the Supreme
Self, within the body they remain different, being misled by the sense of ‘I’. Sayings like
“Thou art that” have shown that the unity of the individual selfs and the Supreme Self is what
matters most, while their difference is secondary. Both [with the explanations] at the
adhidaivam and at the adhyatmam levels, the unity has been proven. It is [made] clear with
sayings such as “What I am he is” and “And this which is [the Supreme Self]”. [In the same
way,] for the one desirous of good result in seeking liberation, we know that there is
meditation on both the qualified and the non-qualified [brahman], that is through the
difference and through the unity. The unity is proven by the saying “I am brahman’; and the
opposite [saying] “Now, he who [meditates upon] another [deity]” belongs to the knowledge
involving the difference. “Thus he describes the course of the self” (Nir.): the mantra [under
study] is a description of the individual self. As for the explanation at the adhiyajiiam level,
it is only logical that it has been left aside [here] because of [too great] a difficulty. This is
not to say that all three [levels of explanation] should be given for every single mantra. At
some place the adhiyajiiam [explanation] should be given, at some other place the
adhidaivam, at yet another place the adhyatmam — and in some instances one should explain
two or three of these levels. The [Nir.] sentence “[The flower and fruit are either the
meaning/knowledge] according/relating to the sacrifice and to the deity [, or the
meaning/knowledge according/relating to the deity and to the Self]” has to be considered
according to the possibility [of the context].

32 Respectively ChU 6,8,7 (tat tvam asi), AiA 2,2.4 (tad yo "ham so ’sau yo ’sau so "ham; commented by
Sankara in the longer version of his AiUBh, cf. David 2017), BAU 2,5.1-14 (where the same formula yas
cayam... yas cayam adhyatmam is repeated), BAU 1,4.10 (aham brahmasmi puis atha yo ’'nyam
devatam upaste). Note also the references of NSV 3,2.300bc (saisanandasya mimamsa pura syad iti ca
Sruteh), p. 422, to TU 2,8.1; 3,3.71d-72a (pranann eveti ca sruteh | prano nama bhavati), p. 435, to BAU
1,4.7; 3,3.99b (satyam jiianam iti sruteh) and 100c (mrttiketyadivakyena), p. 438, to TU 2,1.1 (satyam jiianam
anantam brahma) and ChU 6,1.4 (...mrttikety eva satyam); 3,3.220cd and 225 (...ity evam brhad-
aranyakam...) to BAU 4,3.21 and 1,5.7.



The date of the NSV remains uncertain. On the one hand, the work is assuredly no later
than the 14" century, for it is quoted, at the very end of the same century, in the commentary
(entitled Gopalika) on Mandana MiSra’s Sphotasiddhi authored by Payyiir Bhatta
Parame$vara [II].*> What could correspond to an earlier quotation is found in the
Niruktasamuccaya 1.3.* Noteworthily too, a reference is made in the NSV to a Kerala king
named Godavarman alias ‘the Lion’ (simha).” Pace Kunjunni Raja (1964: 261), this king
can be identified, since not many kings of the Cera Perumal dynasty of
Makotai/Mahodayapuram bear that name. According to the epigraphical research of
M.G.S. Narayanan (2013: 67), it seems that between c. 913 and 943 AD there was a “ruler

who had Kota Kota [= Goda(varman)] as his personal name and Kérala Késari [(aranya-

3 See Kunjunni Raja (1964: 256-260) for the list of these quotations. The NSV is also quoted, later on, in
Kellalir Nilakantha Somayajin’s commentary on the Aryabhatiya, for instance (t. 3, p. 161):
niruktavartike samanyenapy ukta[m] padmapadacaryena —

vidyasthanani nityani tesam granthah sakartrkah || iti [= NSV 1,1.25ab, p. 5, incomplete]
And in the Vacanamala, a sub-commentary on Vi§variipa’s commentary Balakrida on the Yajfiavalkyasmrti
(p. 4), again a work produced in Kerala:
tatha coktam niruktavartike —

boddhavyam hi prayatnena mantrartham boddhum icchatam |

mantrarthavisayam jfianam na vina tena sidhyati | [= NSV 1,1.2cd-3ab, p. 4; with var. vinanena vidyate)
* tatha cahur nairuktikacaryah —

adyam naighantukam kandam dvitiyam naigamam tatha |

trtiyam daivatam kandam §astram etat tridha sthitam || [= NSV 1,6.257cd-258ab, p. 217]
A verse very close (with variant reading in cd), but followed by four and a half other slokas (not in the NSV),
is given by the 12" century Keralan commentator Sadgurusisya ad RVSAnu 2.12 (Sadgurusisya’s peculiar
sequence, most probably composed by him, is itself quoted in full by Sayana in the introduction of his RVBh,
where it is said to come from the anukramanikabhasya, that is Sadgurusisya’s work). Cf. Comet here below
p. 133 and fn. 57.
NSV 3.4 (pp. 470-472):

simho’ yam keralo raja godavarmeti bhasite |

simhenaivasya sadr§yam [samla]panti vicaksanah ||12|| (in d the ms. has: ...patti, or ...vetti vicaksanah)

kutas tatpratyayas tesam na tavac chandato bhavet |

simha$abdasya vacyo ’rthas tv aranyakesari mrgah ||13||

ksatriyasyabhisiktasya rajasabdo 'pi vacakah |

keralo godavarmayam ity apy asya visesanam ||14|

keralatvam na simhasya simhatvam keralasya va |

viSesanaviSesyatvam na nilotpalavat tayoh |15

(...)

simhena vidyate rajfiah sadrS§yam godavarmanah [23cd||

tad evaitena vakyena simho ’yam iti gamyate |

(...)

§lirah prasahyakari ca simho ’yam sammato yatha |

tatha rajayam ity arthah simho rajeti gamyate [|28||

rajanam simhatulyam yah parasmai vaktum icchati |

simho rajeti nirdi§ya krti sampadyate ’py asau [29||

pratipattu$ ca vijfianam simhasadrsyarafijitah |

jayate godavarmayam iti siddham udiritam [30||



Ykesarin = simha) as his coronation name.”* Accordingly, we could tentatively date the
NSV to the first half of the 10" century AD.

On the other hand, Nilakantha-Padmapada is clearly a disciple of Sarikara. Without going
so far as declaring that he might be the ‘true’ Padmapada (to whom is ascribed the
Paficapadika), at least when becoming a samnyasin he was given that same meaningful
name by his revered guru — studying the scriptures and being initiated in Vedanta, he
composed the niruktaslokavarttika in these circumstances, as he tells us at the end of the
autobiographical colophon at the close of the third section.’” Moreover, he adds then a kind
of post-colophon where he refers directly to the great dcarya, quoting the latter’s
consecrated mantras in one sloka followed by an ornate stanza dedicated to the same, and
adding a precious, so far unnoticed, final arya verse giving the time when the
(Brahmasttra-)bhasya was composed and, consequently, providing the best approximative
date for Sarkara himself!

namo narayanayastu namo ’stu brahmane sada |
namo mahe$varayastu gurubhya$ ca sada namah |[445¢c-f]|
iti bhavarnavadirnasadatmata-

prathanavedasiro nvayalaksanah |
kara{drg}bandhamunigrathitagamam

gamitavan bhagavan muni$ankarah [446|
$rimati vijayaditye vallabharaje jayaty ajataripau |
bhasyam bhagavacchankaramukharavindat pravrttam idam [447|
“Let there always be ‘Salutation to Narayana!’, ‘Salutation to the brahman!’, ‘Salutation to
Mahesvara!’, ‘Salutation to the gurus!’”
Thus [said/proclaimed] the one thanks to whom both the overall meaning (anvaya) and the
indirect meaning (or implication, laksana) of the main texts of the Veda (veda-siras = sruti-
Siras) manifest (prathana) the true nature of the [one] Self (sad-atmata) scattered in the flood

‘38

‘39

3 The same character appears to correspond to the Kerala prince (then not yet ruling) Goda(varman) kerala-
ketu referred to in Musikavam$a 12.52 (Unni 1980: 100-101, 235; Narayanan 2013: 97-98).
NSV 3,4 (pp. 521-522):

padma ity aparam samjfiam labdhavan sa guroh punah |

§rutva kim cit sa §astranam vedantesu krtasramah [|442||

akaroc chraddhaya yukto niruktaslokavarttikam |

padavakyapramanajiiah $raddhavan anastiyakah [443||

gurubhaktas tapasvi ca $akto vodhum idam yatah |

tasmin naighantukam kandam samaptam idam afijasa [444||
The same expression padavakyapramanajiiah, denoting the complete literate scholarship of the author, is
used by Bhavabhiti in the introduction of his Uttararamacarita, and by Sankara in BSBh 1,1.5 (it does not
necessarily refer in those cases, metaphorically, to the three corresponding involved disciplines themselves,
that is grammar, Mimamsa and logic, even if these authors display an excellent knowledge of the three).
* The beginning of the third quarter of this drutavilambita metre is incorrect (as hinted by Kunjunni Raja
1964: 254, whom I follow here for the variant reading °ronvaya- = °ro’nvaya- instead of °ronmaya- ed.): the
third syllable should have been light. I suggest to correct the sequence into karana-bandha- (with karana
meaning karma).
¥ 1 follow here the text given by Kunjunni Raja (1964: 254), contra the variant readings arajaripau and
bhasyam idam (hypermetr.) of the edition.



of [multiple] existences, the holy Muni Sankara, he who caused to die/decline the

[other/previous] textual tradition arranged by the Munis in connection with the [ritual] act (?

and therefore with karman and rebirths).

It is under the victorious [reign] of the glorious Vallabha king Vijayaditya, who has no

enemy, that the Commentary (bhdsya) has come out of the lotus face of the holy Sankara.
To elaborate on what Kunjunni Raja (1964: 255) said about the last verse, we have to
observe that the crucial information it gives is that a (viz. ‘the’/his famous) bhdasya™ was
composed by Sarkara Bhagavan during the reign of a certain vallabha king called
Vijayaditya. The epithet (sri-prthvi-)vallabha was the usual one of the kings of the first
Calukya dynasty (they used it for styling themselves, and it was also used by their enemies,

e.g. the Pallavas, for designating them). It is therefore difficult not to assume that the king

named here must be Vijayaditya, who ruled from 696 to 733 AD.*

5. Conclusion

The Nirukta, the Nir. PariSista IT and the Niruktaslokavarttika thus testify for a special
connection between Vedanta and nirvacana traditions throughout the ages. Concerning the
PariSista II, even if it is, for its contents, in several ways close to the early Upanisadic
teachings, the absence here of explicit textual references to early (Vedic) Upanisads, never
as a commentary on (mainly RV) mantras only, differently from the ‘proto’ Brahma-stitras
(whatever they may have been, the BS originally aimed to resolve, from a monistic
perspective, the discrepancies between statements of the few earliest Upanisads) or from
the works of pre-Bhavya or even pre-Sankara Vedantins (for whom the ‘Vedanta doctrine’,

vedanta-$astra, means at first the Upanisadic textual one)*.

“ The bhasya here named cannot designate the NSV itself, as stressed on by Kunjunni Raja (1964: 255),
“since we know [from the preceding autobiographical sloka 435 — gargyena nilakanthena sinund
kirasarmanah | naighantukam idam kandam vyakhyatam anupiirvasah [/, as well as from the other colophons,
quoted by the same ibid. 252-254] that the author of the Niruktaslokavarttika is Nilakantha alias Padmapada
or Padmabhagavan, and since the Varttika is never referred to as Bhasya.” The same author also remarks that
within the NSV, “the text of Yaska’s work is generally referred to as Bhdasya or Niruktabhasya and its author
as Bhasyakrt,” but of course it is not the work of Yaska which is here concerned.

4! Without entering here into a discussion on the much-debated question of the date of Sankara (cf. Harimoto
2006), it may already be noted that the present date agrees with the (frequently referred to, but, unfortunately,
nowhere critically published, as far as I know) Srngeri matha ‘record(s)’ according to which Sankara was
born in the 14™ year of the rule of a king named Vikramaditya, since the Calukya king Vikramaditya I reigned
from 654/5 to 681 AD (see the close date of 670-700 AD reached, on the basis of relative chronology
combined with the tradition of a young death, by Slaje 2007: 116 fn. 1; cf. also Bronkhorst 2007: 12 fn. 14).
2 See e.g. AdiSesa’s Paramarthasara st. 87 and Raghavananda’s com. ad st. 4 and 65. However, as noted by
Bronkhorst (2007: 25-28), the (Vedic) Upanisadic reference is rather weak with the ‘not Mimamsaka’ (which
would here mean ‘not followers of the BS’) Vedantins such as Gaudapada and AdiSesa. Despite their non-



If the early Vedic Upanisads can be considered, strictly speaking, as constituting the very
first ‘Vedanta’, it has been shown here that the use of the adhyatmam level of Vedic
interpretation is even earlier; and this traditional point of view has also been preserved,
and applied in a formalised manner, by the Nirukta for its own exegesis of meaningful
Vedic mantras. It must have been a relevant aspect of the general hermeneutics of the
adhyatma-vada, that is of the early, pre- or para-BS, Vedanta®. This way of making sense
of, and, in the same time, of meditating on, Vedic mantras at the adhyatmam level, probably
lose its importance when the Vedanta evolved, on the firm basis of the BS, as an uttara-
mimamsa, in which the main concern were the Upanisadic vakyas. It is on the mimamsa
(dis- or re-)connection of the Vedanta tradition that scholarship has until now focused
mainly*, neglecting the connection of the latter with the Nirukta tradition through their
common interest in the (true, ultimate or deepest) ‘meaning’ (artha) of the Veda itself.

However, it is still in this way that the self-declared (Advaita-)Vedantin author of the
later NSV, who does sometimes make use of Upanisadic sayings, purports to “explain the
meaning of the Nirukta according to both [Vedantic?] wisdom and [Vedic?] scriptures”
(vydcakse hi niruktartham yathaprajiiam yathagamam, 1,1.5cd). For him, the Nirukta, as
the only vedarnga (here close to becoming a vedantanga) concerned with ‘significance’
(arthavattva), provides knowledge that reveals the true meaning of the Veda, whereas the
(purva-)mimamsanga merely deals with the ‘authoritativeness’ (pramanatva) of the same

(1,1.6-11). He can therefore conclude (3,4.445ab) by repeating® that the Nirukta “has

ritual aim (cf. Gonda 1988: 1), the early Upanisadic (BAU) statements are still (rightly) termed as brahmanas
in Sabara’s MSBh (cf. mantresu brahmane caiva Srutam ity abhidhiyate, SankhGS 1,2.5; Smith 2019),
whereas Kumarila, SV 5[,18:] armavada, 114d, refers to them as vedanta (see Slaje 2007: 118, 131-150).
# See fn. 15 above. The use of brahma-vadin (VaikhGS 1,5.1; cf. parabrahma-vadin in AS§vaghosa’s Buddh.
12.42, hinted by Bronkhorst 2007: 32), instead of (adhy-)atma-pravada/-vid/-cintaka, for designating the
early Vedantins, may be seen as the sign of the growing importance of the BS-mimamsa tradition (in its
primitive form, possibly also referred to in BhG 13.4cd).
* Bronkhorst’s volume (2007) is a good example.
* He had indeed already declared the same at the level of the single mantra in 1,1.2 (cf. also 1,1.880, p. 98):
niruktam nama vedangam mantravyakhyanalaksanam |
boddhavyam hi prayatnena mantrartham boddhum icchatam ||
Later on, the Advaitin Madhustidhana Sarasvati, in his commentary on Mahimnastotra st. 7, also describes
the Nirukta as focused on artha, but here the reached meaning is said restricted to the (individual) words
(pada) of the Vedic mantras, and this (analytical) knowledge is thus subordinate to the (higher, synthetic)
knowledge of the (true, global) meaning of the (Veda-, that is Upanisadic maha-)vakyas themselves, as
provided by the Vedanta:
vaidikamantrapadanam arthajfianakanksayam tadartham bhagavata yaskena. .. niruktam aracitam | tatra
ca namakhyatanipato<pa>sargabhedena caturvidham niriipya vaidikamantrapadanam arthah pra-
darSitah | mantranam canustheyarthaprakasanadvarenaiva karanatvat padarthajiianadhinatvac ca
vakyarthajiianasya mantrasthapadarthajfianaya niruktam ava§yam apeksitam |



indeed to be known carefully by those who wish to know the (true) meaning of the Veda”

(boddhavyam hi prayatnena vedartham boddhum icchata).

The only science “which is an investigation into the meaning of the Upanisads as a whole” (sarva-
vedantartha-mimamsanam) and “whose aim is to elucidate the real nature of the essence of the Brahman and
nothing else” (brahmavastusvariapamatrayathatmyaprakasanaparam) is indeed the one of the BS, according
to Sankara’s disciple Suresvara (in his Naiskarmyasiddhi, here quoted according to Bronkhorst 2007: 14).



Appendix: Nirukta-PariSista II

[om]

vyakhyatam daivatam yajfiangam ca | athata tirdhvamargagatim vyakhyasyamah | “sirya arma”
[RV 1,115.1d] ity uditasya hi karmadrasta | athaitad anupravadanti | athaitam mahantam atmanam
esargganah pravadati (pravadanti B) | “indram mitram varunam agnim ahuh” [RV 1,164.46a] iti |

jiji “agnir asmi janmana jatavedah” [RV
3,26.7al, “aham asmi prathamajah” [ArS 1.9; TB 2,8,8.1 etc.] ity etabhyam |[1|| [=13.14]

“agnir asmi janmana jatavedah ghrtam me caksur amrtam ma asan |

arkas tridhatiirajaso vimano ’jasro gharmo havir asmi nama |” [RV 3,26.7]

“aham asmi prathamaja rtasya pitrvam devebhyo amrtasya nama |

yo ma dadati sa id eva mavad aham annam annam adantam admi || [ArS 1.9; cf. TB 2,8,8.1, TA
9,10.6, TU 3,10.6 with var. nabhih for nama and ma’'vah for mavad] iti |

sa ha jfiatva pradurbabhiiva | evam tam vyajahara+ayam tam atmanam adhyatmajam antikam
anyasma acacaksveti |2/ [=13.15]

“apasyam gopam anipadyamanam a ca para ca pathibhis carantam |

sa sadhricih sa visiicir vasana a varivarti bhuvanesv antah ||” [RV 1,164.31, 10,177.3]

avarivarti bhuvanesv antar iti | athaisa mahan atma sattvalaksanas tat param tad brahma tat satyam
tat salilam tad avyaktam tad aspar§am tad artipam tad arasam tad agandham tad amrtam tac
chuklam (chukram B) tan nistho bhiitatma | saisa bhiitaprakrtir ity eke | tat ksetram tajjfianat
ksetrajfiam anuprapya niratmakam | athaisa mahan atma trividho bhavati | sattvam rajas tama iti |
sattvam tu madhye visuddham tisthaty abhito rajastamasi | raja iti kamadvesas tama ity avijfiatasya
viSudhyato vibhiitim kurvatah ksetrajfiaprthaktvaya kalpate | prati(/pari B)bhati lingo mahan atma
tamolingah | vidyaprakasalingas tamah* | api niScayalinga akasah ||3|| [=13.16]"

akasagunah Sabdah® | akasad vayur dvigunah spar$ena | vayor jyotis trigunam riipena | jyotisa apas
caturguna rasena | adbhyah prthivi paficaguna gandhena | prthivya bhiitagramasthavarajangamah |
tad etad ahar yugasahasram® jagarti| tasyante susupsyann angani pratyaharati | bhutagramah
prthivim api yanti | prthivy apah | apo jyotisam | jyotir vayum | vayur akasam | akaso manah | mano
vidyam | vidya mahantam atmanam | mahan atma pratibham | pratibha prakrtim | sa svapiti
yugasahasram ratrih | tav etav ahoratrav ajasram parivartete | sa kalas tad etad ahar bhavati |
“yugasahasraparyantam ahar yad brahmano viduh |

ratrim yugasahasrantam te horatravido janah | [BhG 8.17, cf. Manu 1.73, BD 8.98] iti 4|
[=13.17]°

tam parivartamanam anyo 'nupravartate | srasta drastd vibhaktatimatro ’ham iti gamyate | sa
mithyadarS§anedam®' pavakam mahabhiitesu cironvakasad™ vayoh pranah (B; prana$ S) caksu§ ca
vaktaram ca tejaso ’dbhyah sneham prthivya mirtih | parthivams tv astau gunan vidyat |

% S reads: pratibhati lingo mahan atma tamolingo vidya prakasalingas tamah |

4 Note B ad §3: kamadvesah should have been kamadvesau, and visudhyatah must be corrected into
visuddhasya. The Sanskrit of the whole of this Khanda is corrupt and incorrect.

* Note S: cf. Manu 1.75.

* Note S: cf. BhG 8.16-19.

% Note B ad §4: we should read bhiitagramah sthavarajangamah for bhiitagramasthavarajangamah, and
susupsan for susupsyan; jyotisam should have been jyotih; ratrih should be ratrim; and yad should be ye.

°! Double sandhi = sa mithyadarSanah + idam > -a i- > e, or = sa-mithya-darSane + idam > -a i- > e
(sa.mithya.dar§ane'idam Tokunaga).

32.9; cironu.akasad Tokunaga.



trin matrtas trin pitrtah | asthisnayumajjanah pitrtah | tvanmamsa$onitani matrtah | annam (B; anna-
S) panam ity astau | so yam purusah sarvamayah sarvajfiano ’pi klptah [|5/| [=13.18]

sa yady anurudhyate tad bhavati | yadi dharmo *nurudhyate tad devo bhavati (tad evodbhavati N) |
yadi jianam anurudhyate tad amrto bhavati | yadi kamam anurudhyate samcyavate (saficaratam
N) | imam yonim samdadhyat | tad idam atra matam (manah N)| §lesma (Slesma- N) retasah
sambhavati®® | §lesmano rasah| rasac chonitam| $onitan mamsam | mamsan medah | medasah
snava | snavno ’sthini | asthibhyo majja | majjato retah | tad idam yonau retah siktam purusah
sambhavati | Sukratireke puman bhavati | $onitatireke stri bhavati | dvabhyam samena napumsako
bhavati | Sukrena bhinnena yamo bhavati | Sukra$onitasamyogan matrpitrsamyogac ca | tat (om. N)
katham idam $ariram param samyamyate | saumyo bhavati| ekaratrositam kalalam bhavati |
paficaratrad budbudah | saptaratrat pesi | dvisaptaratrad arbudah | paficavim$atiratrah svasthito (-
ratrasvasthito B, -ratrasthito yonau N) ghano bhavati | masamatrat kathino bhavati | dvimasabhy-
antare $irah sampadyate | masatrayena grivavyade$ah | masacatuskena tvagvyadesah | paficame
mase nakharomavyadesah | sasthe mukhanasikaksi $rotrams* ca sambhavati | saptame calana-
samartho bhavati | astame buddhyadhyavasyati (°vasyate N) | navame sarvangasamptirno bhavati |
“mrta$ caham punarjato jatas caham punarmrtah |

nanayonisahasrani mayositani yani (maya yany usitani N) vai ||

ahara vividha bhuktah pita nanavidhah standh |

mataro vividha drstah pitarah suhrdas tatha ||

avanmukhah pidyamano jantus caiva samanvitah |

samkhyam yogam samabhyasyet (°bhyasya N) purusam va (hyperm.; om. N) paiicavimsakam |
[untraced] iti | tata$ ca daSame mase prajayate | jata$ ca vayuna sprsto na smarati janma maranam
(marane B) | ante ca Subhasubham karmaitac charirasya pramanyam ||6|| [=13.19]%

astottaram samdhi$atam astakapalam Sirah sampadyate | sodasa vapapalani | nava snayusatani |
saptaSatam purusasya marmanam | ardhacatasro romani kotyah| hrdayam hy asta kapalani |
dvadasa kapalani jihva | vrsanau hy asta suparnau | tathopasthagudapayv etan (-gudayony etan N)
miitrapurisam kasmad aharapanasiktatvad anupacitakarmanav (anupacati | karmana N) anyonyam
jayete - iti’® | tam vidyakarmani samanvarebhete piirvaprajiia ca | mahaty ajfianatamasi magno (B
S add.; magnau S) jaramaranaksutpipasaSokakrodha(droha add. N)lobhamohamadabhaya-
matsaraharsavisadersyastiyatmakair dvandvair abhibhtiyamanah so ’smad arjavam javibhavanam
tan (-bhavanantam N) nirmucyate | so ’smapannam (’smat papat B, ’smadantam N) maha-
bhuimikavac chariran nimesamatraih prakramya prakrtir adhiparitya® (abhi- N) taijasam $ariram
krtva karmano ’nurtpam (karmananurupam N) phalam anubhiiya tasya samksaye punar imaml
lokam pratipadyate ||7|| [=13.20]

atha ye himsam asritya vidyam utsrjya mahat tapas tepire cirena vedoktani va karmani kurvanti te
dhiimam abhisambhavanti | dhiimad ratrim | ratrer apaksiyamanapaksam | apaksiyamanapaksad
daksinayanam | daksinayanat pitrlokam | pitrlokac candramasam | candramaso vayum | vayor

¥ samcyavate... sambhavati: saficaratam imam yonim sandadhyat tad idam atra manah Slesmaretasah

sambhavati | N.

> mukhanasikaksisrotram§ N.

> Note B ad §6: sukratireke puman bhavati: cf. AiB 2,5.5, 3,3.13. For the verses [1] mrtas caham and [3]
ahara vividha, cf. Garbhopanisad 4. The verse [3] avanmukhah pidyamano is not traced [cf. notes 10-11-12
S]. The lines tatas ca dasame mase etc. are superfluous after the verses above, and better be omitted. The
passage rasac chonitam... to Ssubhasubham karma is almost identical with Garbhopanisad 2-4 [cf. note 13 S].
% B reads: tathopasthagudapayu | etan  mitrapurisam  kasmat | aharapanasiktatvat |
anupacitakarmanav anyonyam jayete iti |.

7 Note B: prakrtir adhiparitya — this should be prakrtim adhiparitya.



vrstim | vrster osadhaya$ caitat bhiitva tasya samksaye punar evemaml lokam pratipadya[n]te [[8]|
[=13.21]%*

atha ye himsam utsrjya vidyam asritya mahat tapas tepire jianoktani va karmani kurvanti te
rcir abhisambhavanti | arciso ’hah (B S corr.; arcisarahah S)| ahna apiiryamanapaksam |
apuryamanapaksad udagayanam| udagayanad devalokam| devalokad adityam| adityad
vaidyutam | vaidyutan manasam | manasah puruso bhiitva brahmalokam abhisambhavanti | te na
punar avartante | $ista dandastka ya (B; yata S) idam na jananti| tasmad idam veditavyam |
athapy aha |9 [=13.22]”

“na tam vi datha ya ima jajananyad yusmakam antaram babhiiva |

nihdrena pravrta jalpya casutrpa ukthasasas caranti || [RV 10,82.7; VS 17.31; TS 4,6,2.2; KS
18.1; MS 2,10.2, 135.1]

na tam vidyaya viduso yamevam vidvamso vadanti| aksaram brahmanaspatim anyad
yusmakam® antaram anyad esam antaram babhiiveti | niharena pravrtas tamasa jalpya casutrpa
ukthasasah pranam stryam yatpathagamina$ caranti| avidvamsah ksetrajfiam anupravadanti |
athaho vidvamsah ksetrajfio ‘nukalpate | tasya tapasa sahapramadam (B S corr.; mahapramadam
S) eti | athaptavyo bhavati| tenasamtatam icchet | tena sakhyam icchet| esa hi sakha $resthah
samjanati bhiitam bhavad bhavisyad iti | jfiata kasmat| jiiayateh (jayateh B)| sakha kasmat |
sakhyateh | saha bhiitendriyaih Serate | mahabhtitani sendriyani | prajfiaya karma karayatiti (va add.
B) | tasya yadapah pratistha | §1lam® upasama atma brahmeti sa brahmabhiito bhavati | saksimatro
vyavatisthate *bandho jfianakrtah |

athatmano mahatah prathamam bhiitanamadheyany anukramisyamabh 10| [=13.23]

hamsah | gharmah | yajfiah | venah | meghah | krmih | bhiimih | vibhuh | prabhuh | §$ambhuh | rabhuh |
vardhakarma | somah | bhiitam | bhuvanam | bhavisyat | apah | mahat | vyoma | ya$ah | mahah |
svarnikam | smrtikam | svrtikam | satikam | satinam | gahanam | gabhiram | gahvaram | kam | annam |
havih | sadma | sadanam | rtam | yonih | rtasya yonih | satyam | niram | havih | rayih | sat | piirnam |
sarvam | aksitam | barhih | nama | sarpih | apah | pavitram | amrtam | induh | hema | svah | sargah |
$ambaram | ambaram | viyat | vyoma | barhih | dhanva | antariksam | akasam | apah | prthivi | bhih |
svayambhiih | adhva (adhva B)| puskaram | sagarah (sagaram B)| samudrah | tapah | tejah |
sindhuh | arnavah | nabhih | idhah | vrksah | tat | yat | kim | brahma | varenyam | hamsah | atma |
bhavanti | vadhanti | adhvanam | yadvahisthya | §arirani | avyayam ca samskurute | yajfiah | atma |
bhavati | yad enam tanvate |

athaitam mahantam atmanam etani suktany® eta rco *nupravadanti ||11|| [=13.24]%

“somah pavate janita matinam janita divo janita prthivyah |

janitagner janita siiryasya janitendrasya janitota visnoh |” [RV 9,96.5]

somah pavate janayita matinam janayita divo janayita prthivyda janayitdagner janayita siryasya
janayitendrasya janayitota visnoh| (B/‘longer version’ add.:) somah pavate| somah stryah
prasavanat| janita matinam prakasakarmanam adityaraSminam| divo dyotanakarmanam

58 Note B ad §8: osadhayah should be osadhih. [dhiimam abhisambhavanti... osadhayah): See BAU 6,2.16.
pratipadyate singular, should have been the plural pratipadyante, to agree with other verbs in the previous
sentence [cf. add. note S: The reading of the text is pratipadyate but as the subject is ye I suggest
pratipadyante].

% Note B ad §9: [ 'rcir ... brahmalokam abhisambhavanti]: Cf. BAU 6.2.15. Sista dandasiikah etc.: Cf. BAU
6,2.16.

% B reads: vadanty aksaram brahmanaspatim | anyad yusmakam...

6! S reads pratisthasilam.

62 Note B: etani sitktani — There are no siktas as such quoted below. But all the quotations are riks only.
S gives in footnotes references to the Nigh. for most of these words, as synonyms of earth, water,
atmosphere etc.



adityara$minam | prthivyah prathanakarmanam adityaraSminam | agner gatikarmanam aditya-
ra§minam | siiryasya svikaranakarmanam adityaraSminam | indrasyai$varyakarmanam aditya-
ra§minam | visnor vyaptikarmanam adityara$éminam | ity adhidaivatam | athadhyatmam | soma
atmapy etasmad* evendriyanam janitety arthah | api va sarvabhir vibhiitibhir vibhiitata atma |
ity atmagatim acaste (/fom. S) |[12| [=13.25]

“brahma devanam padavih kavinam rsir vipranam mahiso mrganam |

Syeno grdhranam svadhitir vananam somah pavitram atyeti rebhan ||’ [RV 9,96.6; VS 37.7; TA
10,10.4]

brahma devanam iti | esa hi brahma bhavati devanam devanakarmanam adityara$minam | padavih
kavinam iti | esa hi padam vetti kavinam kaviyamananam adityara$minam | rsir vipranam iti | esa
hi rsino bhavati vipranam vyapanakarmanam adityaraSminam | mahiso mrganamiti| esa hi
mahan bhavati mrganam marganakarmanam adityarasminam | syeno grdhranam iti | syena adityo
bhavati Syayater gatikarmanah | grdhra adityo bhavati grdhyateh sthanakarmano yata etasmims
tisthati | svadhitir vananam iti | esa hi svayam karmany adityo dhatte vananam vananakarmanam
adityara$minam | somah pavitram atyeti rebhann iti | esa hi pavitram raSminam atyeti | stilyamana
esa evaitat® sarvam aksaram | ity adhidaivatam | athadhyatmam | brahma devanam iti | ayam api
brahma bhavati devanam devanakarmanam indriyanam | padavih kavinam iti | ayam api padam
vetti kavinam kaviyamananam indriyanam | rsir vipranam iti | ayam apy rsino bhavati vipranam
vyapanakarmanam indriyanam | mahiso mrganam iti | ayam api mahan bhavati mrganam margana-
karmanam indriyanam | §yeno grdhranam iti| Syena atma bhavati Syayater jfianakarmanah |
grdhranindriyani grdhyater jfianakarmano yata etasmims tisthanti (tisthati B)| svadhitir
vananam iti | ayam api svayam karmany atmani dhatte vananam vananakarmanam indriyanam |
somah pavitram atyeti rebhann iti | ayam api pavitram indriyany atyeti | stiyamano ’yam evaitat
sarvam anubhavati | ity (om. B) atmagatim acaste ||13|| [=13.26]

“tisro vdca irayati pra vahnir rtasya dhitim brahmano manisam |

gavo yanti gopatim prcchamanah somam yanti matayo vavasanah | [RV 9,97.34]

vahnir adityo bhavati | sa tisro vdcah prerayaty rco yajimsi samani | rtasyadityasya karmani®
brahmano matani | esa evaitat sarvam aksaram | ity adhidaivatam | athadhyatmam | vahnir atma
bhavati| sa tisro vdca irayati prerayati vidyam atibuddhimatam | rfasyatmanah® karmani
brahmano matani | ayam evaitat sarvam anubhavati | ity (om. B) atmagatim acaste ||14{ [=13.27]

“somam gavo dhenavo vavasanah® somam vipra matibhih prcchamanah |

somah sutah pityate ajyamanah some arkas tristubhah sam navante | [RV 9,97.35]

eta eva somam gavo dhenavo raSmayo vavasyamdnah kamayamana adityam yanti | evam eva
somam viprd ra$mayo matibhih prcchamanah kamayamana adityam yanti | evam eva somah sutah
piiyate ajyamdnah | etam evarkas ca tristubhas ca samnavante | tata etasminn aditya ekam
bhavanti | ity adhidaivatam | athadhyatmam| eta eva somam gavo dhenava indriyani
vavasyamanani kamayamanany atmanam yanti| evam eva somam vipra indriyani matibhih
prcchamanani kamayamanany atmanam yanti | evameva somah sutah pityate ajyamanah |
imam evatma ca sapta rsaya$ca samnavante| tany (imany add. B) etasminn atmany ekam
bhavanti | ity atmagatim acaste ||15]| [=13.28]

“akran samudrah prathame vidharmarii janayan praja bhuvanasya raja |
vrsa pavitre adhi sano avye brhat somo vavrdhe suvana induh ||’ [RV 9,97.40]

% S reads: soma atma | apy etasmad.

% B reads: atyeti stiyamanah | esa evaitat.

% S reads: prerayati | rco yajimsi samany rtasyadityasya karmani.
67'S reads: atibuddhimatam rtasyatmanabh.

68 yavasanah = va + ava$anah.



atyakramit samudra adityah parame vyavane® varsakarmana janayan praja bhuvanasya raja
sarvasya raja | vrsa pavitre adhi sano avye brhat somo vavrdhe suvana induh | ity adhidaivatam |
athadhyatmam | atyakramit samudra atma parame vyavane jfianakarmana janayan praja
bhuvanasya rdja sarvasya raja | vrsa pavitre adhi sano avye brhat (mahat B) somo vavrdhe suvana
induh | ity atmagatim acaste ||16|| [=13.29]

“mahat tat somo mahisas cakarapam yad garbho "vrnita devan |

adadhad indre pavamana ojo ’janayat sirye jyotir induh |’ [RV 9,97.41]

mahat tat somo.mahisas cakarapam yadgarbho ’vrnita devanam adhipatyam adadhad indre
pavamana ojo ’janayat siirye jyotir indur adityah | indur atma |17 [=13.30]"

“vidhum dadranam samane bahitnam yuvanam santam palito jagara |

devasya pasya kavyam mahitvadya mamara sa hyah sam ana ||’ [RV 10,55.5; AVS 9,10.9]
vidhum vidhamanasilam dadranam damanasilam yuvanam candramasam palita adityo girati | sadyo
mriyate sa diva samudita | ity adhidaivatam | athadhyatmam | vidhum vidhamanasilam dadranam
damana§ilam yuvanam mahantam palita atma girati| ratrau mriyate | ratrih samudita |
ity atmagatim acaste ||18|| [=13.31]"

“sakamjanam saptatham ahur ekajam sal id yama rsayo devaja iti |

tesam istani vihi tani dhamasah sthatre rejante vikrtani ripasah |’ [RV 1,164.15; AVS 9,9.16]
sahajatanam sannam rsinam adityah saptamah | tes@m istani va kantani va krantani va gatani va
matani va natani vadbhih saha sammodante | yatraitani sapta rsinani jyotimsi tebhyah para adityah |
tany etasminn ekam bhavanti | ity adhidaivatam | athadhyatmam | sahajatanam sannam indriyanam
atma saptamah | tesam istani va kantani va krantani va gatani va matani va natani vannena saha
sammodante | yatremani sapta rsinanindriyany ebhyah para atma | tany etasminn ekam bhavanti |
ity atmagatim acaste ||19]| [=13.32]"

“striyah satis tani u me pumsa ahuh pasyad aksanvan na vi cetad andhah |

kavir yah putrah sa ima ciketa yas ta vi janat sa pitus pitasat |” [RV 1,164.16; AVS 9,9.15] striva
evaitah $abdaspar$ariiparasagandha harinyah | ta amum pums$abde (-Sabdena B) niraharah prana’
iti pasyan kastan na vijanaty andhah | kavir yah putrah sa ima janati | yah sa ima janati sa pitus
pitasat | ity atmagatim acaste |20 [=13.33]

“saptardhagarbha bhuvanasya reto visnos tisthanti pradisa vidharmani | )
te dhitibhir manasa te vi pascitah paribhuvah pari bhavanti visvatah |” [RV 1,164.36; AVS
9,10.17]

% Note B: parame vyavane cf. Nir. 13.10. prathame vidharman = parame vyavane.

" Note B ad §17: The second half of the rik is merely quoted in both the places and no explanation of it is
given. indur atma — The atmapara meaning of the rik is not given.

"I Note B ad §18: samane bahiinam, and devasya pasya kavyam mahitvadya — These words are not explained
in the comment.

2 Note B ad §19: tesam istani. .. to [2™'] ekam bhavanti [and ity atmagatim acaste] — This whole passage is
taken from Nir. 10.26, and is out of place here as it does not give the meaning of the second half of the stanza.
Compare Nir. 10.26 (commenting on RV 10,82.2):

(...) tesam istani va kantani va krantani va gatani va matani va natani vadbhih saha sammodante | yatraitani
sapta rsinani jyotimsi tebhyah para adityah| tany etasminn ekam bhavanti| ity adhidaivatam |
athadhyatmam | (...) | esam istani va kantani va krantani va gatani va matani va natani vannena saha
sammodante | yatremani sapta rsinanindriyany ebhyah para atma| tany etasminnekam bhavanti |
ity atmagatim acaste | (...)

3 Note B: ta amum pumsabdena niraharah pranah — This is unintelligible. It cannot be made out, of what
words of the rik, this is the explanation.



saptaitan adityara$min ayam adityo girati madhyasthanordhvasabdah | yany asmims tisthanti
(tisthati S) tani dhitibhis ca manasa ca viparyayanti paribhuvah™ paribhavanti sarvani karmani
varsakarmana | ity adhidaivatam | athadhyatmam | saptemanindriyany ayam atma girati madhya-
sthanordhvasabdah | yany asmims tisthanti tani dhitibhis ca manasa ca viparyayanti paribhuvah
paribhavanti sarvanindriyani jiianakarmana | ity atmagatim acaste |21 [=13.34]”

“na vi janami yadi vedam asmi ninyah samnaddho manasa carami |

yada magan prathamaja rtasyad id vaco asnuve bhagam asyah ||’ [RV 1,164.37; AVS 9,10.15]
na vijanami yadi vedam asmi | ninyah prasamnaddho manasa carami | na hi vijanan buddhim atah
pustih putrah parivedayante "yam adityo ’yam atma |22 [=13.35]"

“apan pran eti svadhaya grbhito 'martyo martyend sayonih |

ta Sasvanta visicina viyanta ny anyam cikyur na ni cikyur anyam |’ [RV 1,164.38; AVS 9,10.16]
apaiicayati praiicayati’”’ svadhaya grbhito™ ’martya adityo martyena candramasa saha| tau
Sasvadgaminau viSvagaminau bahugaminau va” | paSyaty adityam® na candramasam | ity
adhidaivatam | athadhyatmam | apaiicayati praiicayati svadhaya grbhito 'martya atma martyena
manasa saha | fau sasvadgaminau vi§vagaminau bahugaminau va | payaty atmanam na manah |
ity atmagatim acaste ||23|| [=13.36]

“tad id asa bhuvanesu jyestham yato jajiia ugras tvesanrmnah |

sadyo jajiiano ni rindti satrin anu yam visve madanty amah ||” [RV 10,120.1]

tad bhavati bhittesu bhuvanesu jyestham adityam®' yato jajiia ugras tvesanrmno diptinrmnah |
sadyo jajiiano nirinati Satrin iti | nirinatih (rinatih S) pritikarma diprikarma va | anumadanti yam
visva amah® | ity adhidaivatam | athadhyatmam | tad bhavati bhitesu bhuvanesu jyestham
avyaktam yato jayata ugras tvesanrmno jiiananrmnah | sadyo jajiiano nirinati Satriin iti | nirinatih
(rinatih S) pritikarma diptikarma va | anumadanti yam sarva imah | ity atmagatim acaste ||24||
[=13.37]

“ko adya yurikte dhuri ga rtasya Simivato bhamino durhrnayin |

asann isiin hrtsvaso mayobhiin ya esam bhrtyam rnadhat sa jivat | [RV 1,84.16]

ka adityo dhuri ga yunkte raSmin karmavato bhanumato duradharsan astinyasunavanti+isin
isunanvanti mayobhiini sukhabhtini | ya imam sambhrtam veda katham sa jivati | ity adhidaivatam |
athadhyatmam | ka atma dhuri ga yunkta indriyani karmavanti bhanumanti duradharsan®
aslinyasunavanti+isiin isunavanti mayobhiini sukhabhiini | ya imani sambhrtani (imam sambhrtam
S) veda ciram sa jivati | ity atmagatim acaste ||25]| [=13.38]

7 B reads: viparyayanti | paribhuvah.

7 Note S ad §21 (concerning the restoration of the text from the comparison of the shorter and longer
recensions): (...) a comparison of these two parts [of the passage, viz. the commentary relating to the supreme
deity, and the one relating to the supreme soul] shows that the same words are repeated, except that indriyani
corresponds to the rays and actions, atma to the sun (...).

7 Note S ad §22: [only] the Mss. of the longer recension (...) add the second hemistich of the [RV] stanza.
Notes B: See Nir. 7.3 for na vi janami yadi vedam asmi. na hi vijanan buddhim atah pustih putrah
parivedayante — This is unintelligible.

7 Note B: apaiicayati, praficayati — Cf. ‘aficu acii va aci va gamane’ — Dhatup. 1.887. Thus aiic is a root of
the first conjugation only, and not of the tenth as the bhdsya has taken it.

78 Note B: grbhitah should have been grhitah.

7 Note B: The va after bahugaminau is superfluous.

% Note B: pasyaty adityam — pasyati being the explanation of cikyuh in the rik, should have been in the plural.
81 Note B: adityam should be adityah.

%2 Note B: iimah — This word is inintelligible.

8 Note B: duradharsan should have been duradharsani.



“ka tsate tujyate ko bibhaya ko mamsate santam indram ko anti |

kas tokaya ka ibhayota raye ’dhi bravat tanve ko janaya ||’ [RV 1,84.17]

ka eva gacchati ko dadati ko bibheti ko mamsate santam indram | kas tokaya+apatyaya mahate ca
no ranaya ramaniyaya dar$aniyaya® |26/ [=13.39]

“ko agnim itte havisa ghrtena sruca yajata rtubhir dhruvebhih |

kasmai deva a vahan asu homa ko mamsate vitihotrah sudevah ||” [RV 1,84.18]

ka adityam piirayati (pijayati B) havisa ca ghrtena ca sruca yajata rtubhir dhruvebhir iti | kasmai
deva avahan asu homarthan | ko mamsate vitihotrah sudevah kalyanadevah | ity adhidaivatam |
athadhyatmam | ka atmanam purayati (pijayati B) havisa ca ghrtena ca sruca yajata rtubhir
dhruvebhir iti | kasmai deva avahan asu homarthan | ko mamsate vitihotrah suprajfiah kalyana-
prajfiah | ity atmagatim acaste ||27|| [=13.40]

“tvam anga pra samsiso devah Savistha martyam |

na tvad anyo maghavann asti marditendra bravimi te vacah ||’ [RV 1,84.19]

tvam anga® prasamsir devah Savistha martyam | na tvad anyo asti maghavan®® pata va palayita va®’
jeta va sukhayita va | indra bravami te vaca iti stutiyuktam (-samyuktam B) |28 [=13.41]

“hamsah Sucisad vasur antariksasad dhota vedisad atithir duronasat |

nrsad varasad rtasad vyomasad abja goja rtaja adrija rtam |’ [RV 4,40.5; VS 10.24, 12.14]
hamsa iti | hamsah siryaraSmayah | paramatma param jyotih | prthivi vyapteti (B; prthivyapteti S)
vyaptam sarvam vyaptam vananakarma(nan B)+abhyasena+adityamandaleneti | tyajatiti (tyayatiti
B) lokah| tyajatiti (tyayatiti B) hamsah (hamsayan B)| tyajantiti (tyayatiti B) hamsah
paramahamsah | paramatma siiryara$mibhih prabhtitagabhira(B; gabhita S)vasatiti | tribhir vasatiti
va | vahnir vasatiti va | ra$mir vasatiti va | suvarnaretah piisa garbhah | riphir iti riphata (ribheti
ribhanta B) camakutilani (vana-ku® B) kutanta rephanta(ribhanta B)+antariksam (°ksa- B)
cared artheti (caret patha B) | antariksam (°ksa B) caratiti (caraditi B) divi| bhumi(bhuvi
B)gamanam va | sva(su B)bhanuh suprasiito(bhiito B) hota (om. B) | hotadityasya gata bhavanti |
atithir duronasat | (sarve duronasad dravam add. B)| ravanti (om. B) sarve rasa$ cikirsayanti
(vikarsayati B) | rasmibhi$ (rasmir B) cikirsayantiti va (vikarsayati B) | vahnir vikarsayati | natam
(vananam B) bhavatity (bhavati | B) a§vagoja adrigoja dhana(dharitri B)gojah sarvagojatirrca iti
tejo bahujo Sabdo bhavati (sarve goja rtaja bahusabda bhavanti B)| nigamo nigamavyo
(nigamavyati B) bhavanty esa nirvacanaya ||29|| [=13.44]%

“dva suparnd sayuja sakhaya samanam vrksam pari sasvajate |

tayor anyah pippalam svady atty anasnann anyo abhi cakasiti | [RV 1,164.20; AVS 9,9.20]
dvau dvau pratisthitau sukrtau dharmakartarau| duskrtam papam parisarakam ity acaksate |
suparnd sayuja sakhdyety atmanam duratmanam paramatmanam pratyuttisthati | $arira eva
taj jayate vrksam | rksam (raksa B) $ariram | vrkse (vrksam B) paksau pratisthapayati | tayor anyad

8 Note B: mahate ca no randaya ramaniyaya darsaniyaya — This is the explanation of mahe randaya caksase
RV 10,9.1¢c, for which see Nir. 9.27 [...mahate ca no randaya ramaniyaya darsaniyaya...]; and we cannot
understand why it is inserted here. As in the case of other riks in this adhydya, we have not here the adityapara
and atmapara explanations. The rik therefore seems to be a later addition to the adhyaya.

% Note B: tvam arnga — The adityapara and the atmapara meanings are not given in the case of this rik too.
% Note B: asti maghavan — The order of the words in the rik is maghavann asti. It is changed in the bhasya,
which is against the practice of Yaska.

8 Note B: pata va palayita va — These words are interpolated here from the explanation of the word pati.

% The place of this section is according to B. See its different place in S, after 32. The sentencing is according
to S (compare the different sentencing of B).

Note B: All bhasya from prthivi vyapteti onwards is meaningless and the language used is ungrammatical.
Besides it does not explain the words of the rik. The whole seems to be a later interpolation.



bhuktva+annam (anyad S) anasnann anyam sartipatam salokatam a$nute | ya evam vedan (vidvan
B)* ana$nann anyo ’bhicakasiti | ity atmagatim acaste |30 [=13.42]

“a yahindra pathibhir ilitebhir yajiiam imam no bhagadheyam jusasva |

trptam jahur matulasyeva yosa bhagas te paitrsvaseyi vapam iva |’ [RVKh 2,14.6 (7,55.10)]
agamisyanti Sakro devatas tas tribhir tirthebhih Sakrapratarair ilirebhis tribhis tirthair yajiiam imam
no yajfiabhdgam agnisomabhagav indro jusasva | trptam evam matulayogakanyabhagam sartrkeva
sa ya devatas tas tatsthane $akram nidarSanam |31 [=13.4X]”

“vipram vipraso ’vase devam martasa iitaye |

agnim girbhir havamahe ||’ [RV 8,11.6]

vipram vipraso ’vase viduh | veda vindater veditavyam | vimalam $ariram (vimalaSarirena B)
vayuna | vipras tu (hrt- B)padmanilaya(sthita B)m hrdisthitam (om. B) akarasamharitam (-sam-
hitam B) ukaram piirayan (pirayen B) makaranilayam gamayati (gatam B) | vipram®' pranesu
binduh siktam (bindusiktam B) vikasitam vahnitejah prabhum (-prabham B) kanakam (kanaka- B)
padmesv amrta$ariram amrtajatasthitam amrtavadam (-vacam B) rtamukha (-mukhe B) vadanti |
agnim girbhir havamahe | agnim sambodhayet “agnih sarva devatah” [KS 12.1; AiB 1,1.1] iti |
tasyottara bhiiyase nirvacanaya |32 [=13.43]

“jatavedase sunavama somam aratiyato ni dahati vedah |

sa nah parsad ati durgani visva naveva sindhum duritaty agnih ||” [RV 1,99.1]

jatavedasa iti | jatam idam sarvam sacaracaram sthityutpattipralayanyayena(+a/acchaya B pro
+arcaya) jatavedasyam vaivam jatavedase 'rcaya (jata... om. B)*® | sunavama somam iti | prasavaya
(prasavena B)+abhisavaya somam rajanam amrtam | aratiyato yajfiartham iti smo (°thamanismo S)
nirdahati niScayena (ni$caye nidahati B) dahati bhasmikaroti | somo dadad ity arthah | sa nah
parsad ati durgani visvani (om. B) durgamani (°gamanani B) sthanani naveva sindhum | nava
sindhum (om. B) yatha yah (om. B) kascit karnadharo nava (naveva B) sindhoh syandamananam
(syandanan B) nadim jaladurgam mahaktlam tarayati| duritaty agniriti| duritani tarayati |
tasyaisapara bhavati ||33| [=13.46]"

“idam te "nyabhir asamanam adbhir yah kas ca sindhum pra vahanti nadyah |

sarpo jirnam iva tvacam jahati papam sasirasko "bhyupetya | [untraced]

idam te 'nyabhir asamanabhir” yah kas ca sindhum patim krtva nadyo vahanti | sarpo jirnam iva
sarpas’® tvacam tyajati | papam tyajanti’’ | apa apnoteh | tasam esa bhavati®® 34| [=13.4Y]”

% B reads: asnute ya evam vidvan |.

% No proper number for this section in S.

Note B: The second half of the rik is very difficult to interpret and possibly have no connection as regards
the meaning with the first half. Beside the rik is out of place in this adhyaya as it cannot yiedl the armapara
meaning.

Note S: The entire section is omitted by MSS of the shorter recension.

°! B reads: ...gatam vipram....

%2 Note B ad §32: The bhasya does not explain the rik.

% Note B: acchaya or dcchaya — The meaning of this word is not clear [see S = arcaya, written arccaya in
Mss.; the passage omitted by B is given in brackets by S because it is omitted by several Mss.].

% The place of this section is according to B.

% Note B: The bhasya wrongly reads asamanabhih for asamanam adbhih of the [untraced] rik.

% Note B: sarpo jirnam iva sarpah — one of the two sarpa words is superfluous.

7 Note B: papam tyajanti — This should be papam tyajati.

% Note B: tasam esa bhavati — These words serve no purpose here and should be omitted.

% No proper number in S for this section, which is omitted by several Mss.



“tryambakam yajamahe sugandhim pustivardhanam |

urvarukam iva bandhanan mrtyor muksiya mam rtat || [RV 7,59.12)

tryambako rudrah | tam tryambakam yajamahe sugandhim| sugandhim susthugandhim | pusti-
vardhanam pustikarakam iva'® | urvarukam iva phalam bandhanad arodhanan mrtyoh sakasan
muficasva mam | kasmad iti'"' | esapara (esam itaresapara B) bhavati'® ||35|| [=13.45]'®

“Satam jiva Sarado vardhamanah Satam hemantai chatam u vasantan |

Satam indragni savita brhaspatih Satayusa havisemam punar duh |’ [RV 10,161.4)

Satam jiva Sarado vardhamana ity api nigamo bhavati | Satam iti | satam dirgham ayuh'™ | maruto
mam (maruta ena B) vardhayanti | satam (enam add. B) eva satam atmanam ($ataitmanam B)
bhavati'® | Satam anantam bhavati | satam aiSvaryam bhavati | satam iti | satam dirgham ayuh [[36||
[=13.47]

“ma te radhanisi ma ta iitayo vaso "sman kada canda dabhan |

vi§va ca na upa mimihi manusa vasini carsanibhya a |’ [RV 1,84.20]

ma ca te dhanani (dhamani B) ma ca te kada cana (ca nah B) sarisuh| sarvani prajfianany
upamanaya manusyahito ’yam adityo ’yam atma | athaitad anupravadati (-vadanti B) | athainam
(°aitam B)'” mahantam atmanam esargganah pravadati | vaiSvakarmano (°ne B) “devanam nu
vayam jana’ [RV 10,72.1a] “nasad asin no sad asit tadanim” [RV 10,129.1a] iti ca |
saisa+atmajijiiasa | saisa sarvabhiitajijiiasa | brahmanah sastim (saristam B) sariipatam salokatam
gamayati ya evam veda ||

namo brahmane | namo mahate bhiitaya | (namah paraskaraya add. B)'"” namo yaskaya | brahma
$uklamasiya | brahma Suklamasiya |37 [=13.48]

[| iti pariSistam | ]

1% Note B: pustikarakam iva — The iva in this is useless.

%' Note B: kasmad iti — The words should better be read before mrtyoh sakasat.

12 Note B: esam itaresapara bhavati — Roth’s reading is esapara bhavati; the syllabe mitaresa are wrongly
inserted and must be omitted. [See the current transition formula tasya/tesam/tasam/tayor esa (apara) bhavati
used in Nir. 2.19-21, 7.15, 8.14-20, 9.1-40, 10.2-46 etc.; here above at the end of §§33-34]

19 The place of this section is according to B.

1% Note B: satam iti Satam dirgham ayuh — The bhisya explains the word Satam in the rik in this way; but
there Satam qualifies Saradah, hemantan and vasantan.

% Note B: maruta ena vardhayanti and Satam enam eva Satatmanam bhavati are explanations which
correspond to no word in the rik.

1% Note B: atha should be iti as the group treating the atmapara riks ends here.

% Note B: namah paraskaraya — Does this show that the author of this adhyadya was Paraskara?
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