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Abstract: The aim of this article is to analyse a long passage from the Jaiminiya-
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Indo-Aryan (ritual and speculative) notions in an original manner. Previous research
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of the Srauta mainstream, which was instead committed to placing the values of the
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prevent the decay of what is granted by sacrifices (istapirtasya [...] aksiti), but
rather compares it with the Srauta sacrificial horizon and ultimately encapsulates it
in the latter. The ultimate purpose of this research is to relocate the plurality of a
specific Asian history, namely the multifaceted earliest Indo-Aryan matrix, by means
of a philological and linguistic method applied to Vedic sources.

Keywords: earliest Indo-Aryan cultures; Vedic sources; Vratyas; Srauta reform;
culture embedding strategies

This paper is the result of a joint work discussed and shared by both authors. However, Valentina Ferrero is
responsible for 88 1; 3; 5; 7; 9; 11 and Tiziana Pontillo for 88 2; 4; 5; 6; 8; 10; 12. All translations are the
authors’ unless otherwise noted. Finally, we would like to explicitly recognise our debt to the anonymous
reviewer for the Journal, who improved our translations of several passages with insightful suggestions
and corrections.

*Corresponding authors: Valentina Ferrero, University of Cagliari, Cagliari, Italy; and Jagiellonian
University Krakéw, Krakéw, Poland, E-mail: ferrerovalentinal3@gmail.com; and Tiziana Pontillo,
Literature, Languages and Cultural Heritage Department, University of Cagliari, Via Universita, 40, 09123,
Cagliari, Italy, E-mail: pontillo@unica.it

3 Open Access. © 2025 the author(s), published by De Gruyter. This work is licensed under the
Creative Commons Attribution 4.0 International License.


https://doi.org/10.1515/asia-2025-0033
mailto:ferrerovalentina13@gmail.com
mailto:pontillo@unica.it

786 —— V. Ferrero and T. Pontillo DE GRUYTER

1 Introduction

The present article is part of a broader research project that Cagliari’s School of
Indology has been conducting in collaboration with scholars from other universities
since 2007. The project’s aim — within the general perspective of the reconstruction of
the earliest Indo-Aryan culture through philological and linguistic methods — is to
pinpoint the embedding and marginalisation strategies the promoters of the
so-called “Srauta Reform” adopted to deal with other cultures that may actually have
coincided with their own in the past. This reform took place in the seventh century
BCE or later! and represented an important socio-cultural change which supplanted,
among other things, the agonistic pattern of sacrifice, in favour of the highly pro-
fessional and predictable modalities of a sacrificial arena dominated by Brahmins.
This led to the development of the Varnasrama system, a new hierarchical and rigid
social organisation based on birth rights and duties, within which the Brahmins were
placed at the highest level of society. The underlying working hypothesis consists in
considering the so-called Vratyas mentioned in Vedic and post-Vedic sources as the
epigones of a group of ancient Indo-Aryans, which is quite a different position for
instance from the reference volume on the Vratyas authored by Falk in 1986. It is
probable that this group never abandoned the practice of performing agonistic
sacrifices which, since they preceded the so-called Brahmanical Reform, followed a
non-classical pattern.” In fact, their behaviour came to be stigmatised as foreign and
unprecedented in the Brahmanical sources because, in our view, the Srauta strategy
allowed the protagonists of the new mainstream culture to rid themselves forever of
any unpleasant facets of their common Indo-Aryan past, marginalising and attrib-
uting negative features to the Vratyas alone. By ascribing their aggressive behaviour
exclusively to the latter group, they were able to erase all traces of this hostile
demeanour, within a program of systematic “anti-vratya propaganda”® that runs
parallel to the emerging culture of non-violence.

As Bronkhorst explained in 2016, it is clear that the Brahmins “re-invented” their
values and traditions within the new Indo-Aryan context, according to a dynamic
that has been clearly identified in modern and contemporary universal history. In
particular, Hobsbawm studied the historical dynamic of the so-called “invented
tradition” which commonly consists in a “set of practices, normally governed by
overtly or tacitly accepted rules and of a ritual or symbolic nature, which seek to
inculcate certain values and norms of behaviour by repetition”, automatically
implying continuity with the past, even when this set of practices had only recently

1 See Amano 2022: 91.
2 See e.g. Heesterman 1993.
3 See Hock 2016; Neri/Pontillo 2024.
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been established.* In fact, the lengthy tradition claimed by the Srauta Reform was
actually only a recently adopted “philological revision” of ancient institutions and
beliefs. Thus, in our opinion, it can actually be described as a “construction of
powerful forms of anti-historical collective memory of the past”, in line with an
analysis e.g. Chakrabarty devoted to post-colonialist history.’

Up till now this trend of research on the Brahmanical linguistic and socio-
cultural mediation program, and on its assumed reworking of the collective memory
of the Vratya phenomenon, has mainly concentrated on studying how old lexemes,®
compounds,” and formulas® changed as an outcome of this very program. The pre-
sent paper considers the explicit cultural embedding procedure that is recounted in
JB 2.53-68, in a dialogue between Ke$in Darbhya,’ a Vratya king of the Paficalas (who
is also mentioned as the leader of the Paficalas in both JB 2.122 and KS 30.2)'°, and
another deceased king called Yajfiasena."

Ultimately Ke$in Darbhya’s ascetic doctrine becomes part of the Sacrificer’s
classical consecration (i.e., the Diksa), which clearly belongs to the Srauta-reformed
ritual system but de facto is made up of several ascetic observances. The final
outcome of this merger of different but cognate traditions is the creation of the so-
called Kaisini Diksa, also attested in KB 7.4, $ankhB 5.4, VadhAn 4.20-21. This special
Diksa has already been the object of Kulkarni’s interesting contribution to the study
of Vratyas in Vedic sources in 2016, even though she does not translate or comment
on the entire JB passage. Ranade actually translated the whole JB in 2019, but the
mentioned section of this intriguing Samavedic Brahmana seems to call for a further
accurate interpretation, since it includes among other things several hapax lego-
mena; rhetorical stratagems such as extended Vedic homologies, and pre-scientific

4 Hobsbawm 1983: 1.

5 Chakrabarty 2000: 40.

6 See e.g. setu (Neri/Pontillo 2018), daksina (Candotti et al. 2020; 2021), vicaksana (Candotti/Pontillo
2022).

7 See e.g. saratalpa (Dore/Pontillo 2013; Pontillo 2016), istapurta (Pontillo 2019a), yogaksema
(Neri/Pontillo 2019a, 2019Db).

8 See e.g. devayana pathin (Pontillo 2019b) and brahma bhii- (Neri/Pontillo 2015; 2016).

9 Keéin is also the name of another unorthodox figure, namely the long-haired rsi protagonist of RV
10.136, who has often been a person of interest for scholars. See e.g. Bloomfield (1893: 167; 1897: 626;
1899: 89). In particular, Dore (2015: 57-68; 2016: 200-205) advances the interpretation of all these
sources as focusing on the extolment of the superior knowledge that allows these god-like human
beings to attain a permanent divine status, rather than as mere praise of the Sun god. The Ke$in was
compared with the Ekavratya in the fifteenth kanda of the $S, with the ascetic per antonomasia, the
Brahmacarin in $S 11.5, and even connected by Werner in 1977 with heterodox cultures such as
Mahayana Buddhism.

10 See Candotti/Pontillo 2015: 196 fn. 72.

11 The name is plausibly a bahuvrthi compound meaning “having sacrifice as his army”.
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patterns of connecting similia similibus to create a magic pattern of interpretation of
the world."* However what makes JB 2.53-68 especially noteworthy is the fact that the
Vratya protagonist is not a condemned outsider as in the majority of Brahmanical
sources, but rather is presented as the bearer of a valuable doctrine and considered
in a favourable light like the Ekavratya in Book 15 of the $S (the Vratyakanda)™ and
the divya-Vratyas questioned by King Prthu Vainya in the JUB,"* which are also
important exceptions to the overall picture.

The JB section here analysed is another capital piece of evidence indicating that the
society so often contemptuously labelled as “Vratya” might instead have once been an
esteemed society that, above all, may have had a marked influence on Indo-Aryan
culture. Nonetheless, at some point it came into conflict with the Brahmanical culture,
which transmitted the memory of this related but distant Vratya world by absorbing it
and often submitting it to a sort of damnatio memoriae. The piece of culture that we will
try to put back into the course of history is just a small step towards healing the
enormous debt contracted in the recognition of the plurality of Asiatic traditions. This
should prevent us from making the same old mistake — which, as Spivak™ noticed, can
still be made today — of not respecting the “plural Asia” with its several cultural matrices
that have played a role in creating its historically complex and fascinating reality.

2 An Exchange of Knowledge Between a King and
a Previous Deceased King (JB 2.53-56)

The first segment of the JB section devoted to the Kaisini Diksa is already contained in
a linguistically-oriented article, i.e., Pontillo 2022, but JB 2.53-56 will partly be
reconsidered here by quoting some selected passages with their translation in order
to comment on them within a cultural perspective.'® The relevant contents also
elucidate the general context of the whole section. The scene opens on King Kesin
Darbhya and King Yajfiasena. Kesin has just been consecrated supposedly to perform
a sacrifice as patron, while Yajfiasena has been transformed into a wild golden
goose'” and is sitting on the post in the sacrificial arena. He shows scarce respect for
Kesin, his successor as head of the Paficalas and, indeed, even questions his

12 See also Parpola 1979: 140-141.

13 See Neri/Pontillo 2023.

14 See Candotti/Pontillo forthc.

15 Spivak 2008: 3; 238.

16 As for the linguistic and philological notes, see Pontillo 2022.

17 Royal roles might have ensured a supermundane, Gandharva-like bird status (Koskikallio 1999:
314 fn. 44; 352-356). harisa is a proper name in Ranade’s translation (2019: 607).



DE GRUYTER Anti-historical Collective Memory of the Past —— 789

consecrated status,'® claiming that he, King Yajfiasena, is the bearer of the true
knowledge of consecration. However, he acknowledges that Ke$in possesses a special
knowledge of how to prevent the decay of what is granted by sacrifices (istapartasya
[...] aksiti-). They thus decide to exchange their respective knowledge.

(from JB 2.53) kesi ha darbhyo darbhaparnayor didikse. atha ha sutva yajiiaseno hamso
hiranmayo bhiitva yiipa upavivesa. tam ha kesi3n iti namnabhyuvada. sa ha cukrodha sthaviro
’smi paficalanam raja. sa u vai diksito ’smi. ko nu ma3m heyan namnaivabhivaditum arhatiti.

Kedin Darbhya consecrated himself indeed on Darbha[-grass] and Parnal[-leaves]. Then
Yajfiasena, who had pressed Soma in the past, after assuming the semblance of a golden wild
goose, sat on the sacrificial post. Thus, he addressed him by name: “Kesin!”. Therefore, he
became angry [and said]: “I am a venerable king of the Paficalas. Indeed, I am a consecrated
man. Thus, who deserves to address me simply by such a name?”.

sa hovaca ma krudhah. abhivadita te tenasmi yad aham etasyai visas tvatpirvo rajasam.
abhivadito vava te tenasmiyad adiksito ’si. istapuirtasya tvam aksitim vettha. diksam aham veda.
samprabravavaha iti.

He replied: “Do not become angry! I will address you by this [name] because I was king of this
community before you. I will address you just by this [name] because you are not consecrated.
You know the imperishableness of that which has been granted by sacrifices,”® I know the
consecration. Let us explain [these two objects of knowledge] to one another!”.

Yajfiasena devotes a short paragraph in JB 2.53 to this consecration which consists in
four double cosmic homologies for the consecrated man (i.e., the diksita) and the
consecration (i.e., the diksa): fire, wind, sun and Prajapati for the former and earth,
intermediate space, sky and the faculty of thinking for the latter. In this way the ritual
utterance of the diksita at the beginning of the diksa is clearly explained.

Instead, a lengthy esoteric teaching is imparted by Kesin Darbhya. A sort of
“self-offering” pattern of sacrifice is explained in JB 2.54: the Sacrificer offers several
individual faculties and body parts (the faculty of thinking, speaking, breathing,
seeing, hearing, his hair and his atman) to specific officiants (Brahman, Hotr,
Adhvaryu, Udgatr, Hotrakas, Prasarpakas and Sadasya respectively) in order to be
compensated with the gift of some permanent elements of nature (namely the moon,
fire, wind, sun, cardinal points, plants and trees and ether respectively). The pattern
of this explanation can be grasped in the first passage about the first “self-offering”.

18 Kesin Darbhya is also disrespected in a passage from the Maitrayani Samhita (see Amano 2013: 1075).
19 This translation of the compound istapirta is discussed in Pontillo 2019a.
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(from JB 2.54) atha hetara uvaca. brahmane dadad brityad brahman manas te dadani tad anena
niskrinani®® brahmann idam dadaniti yad dasyan syat. sa yan mano dadati candrama vai manas
candramasam evasmai tad dadati. tad yavac candrama na kstyate tavad asya tad dattam na
kstyate.

Then the other one (i.e., Kesin) replied: “When giving to the Brahman, one should say: ‘O
Brahman, may I give you my faculty of thinking! Let me redeem it by means of this (i.e., an
offering)! O Brahman, let me give [you] this!, i.e., what he (i.e., the officiant) may be going to give
[him]. Since he gives him his faculty of thinking — indeed the faculty of thinking is the
moon — this gives the moon to him. As long as the moon is not consumed, that which he has given
is not consumed.”

[...]

saisestapurtasyaksitih. saya evam etam istapurtasyaksitim veda na hasyestapurtam kstyate.

“This is the imperishableness of the istapurta. The istapurta of the one who knows such an
imperishableness of the istapirta is not consumed.”

This doctrine is almost consistent with the common logic of the sacrificial arena
that includes all the officiating priests and the patron of the sacrifice, since
each given faculty is assigned to a specific priest. Nevertheless, the sacrificial
mechanism is replaced by the ascetic effort of offering and then redeeming oneself
at the end of one’s life by attaining a permanent divine state through the merits
gained by means of sacrifices (i.e., through the istapiirta). The reader is led to reflect
on the shared and divergent elements of this complex exchange between an
individual who gives several parts of himself (by renouncing them) to various
priests in order to retrieve them on a cosmic level, and the pattern of the main-
stream Brahmanical sacrifice, where officiants who carry out a sacrificial offering
on behalf of the Sacrificer are distinguished from the latter who offers a priestly gift
to the officiants.

JB 2.55 seems to be inspired by the same comparison between two cultures: a
sattra that lasts one year is introduced in an announcement made by the pupil of an
outstanding master (i.e., Dantidla Dhaumya), i.e., Hrtvasaya Allakeya. The latter is
going to perform a Sattra when he has just concluded the phase of his life dedicated to
the study of Samaveda (presumably assimilated to the Brahmacarya’s stage of life),
i.e,, to the specific Samhita of the Vedic branch to which the JB also belongs, within
the mentioned embedding strategy.

Special emphasis is placed on the plurality of the participants in the event,
especially on those who take part in the consecration (i.e., the diks@). While in the

20 Within the concept of self-immolation of the Sacrificer, which is assumed to be a part of the sattra,
at least in its prototypical version (Falk 1986: 37; Bronkhorst 2016: 37), offerings are considered the
Sacrificer’s chance to redeem his life (niskrt-).
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classical sacrificial arena only one person (i.e., the single patron of sacrifice) is the
consecrated (diksita), in this case the sacrifice consecrates several people (diksante).

(from JB 2.55) [...] te ha sma yavantas sampadayanti, te ha sma diksante. [...]
As many people were consecrated® as could afford it.

The plural agency of sattras is explicitly underlined in another two important
Yajurvedic sources, namely in TS 7.4.9 and KB 15.1.23-26, which use the intriguing
phrase atmddaksinam sattrdm,” in order to explain that the participants in the
sattra offer themselves as ddksinag, i.e., as the best they are able to offer, in other
words the magnificence of all their deeds — including sacrificial actions,” and thus
reach the heavenly world. We consider that this comparison between the classical
orthodox sacrificial arena and the special pattern of sattra is an explicit method of
embedding the Sattra in the orthodox system: indeed, orthodox Sattras later found a
place within the Srautasitras.*

Another important highlight is given to the social status of the participants, in
particular the text seems to intentionally use the word brahmana in an ambiguous
way to refer to both the standard Srauta system and to the horizon of the pre-Srauta
reform.

(from JB 2.55) tat sattram bhavati, yat tam eva brahmanam krtvottisthanti yenabrahmanoktena
saha diksante. tasmad abrahmanoktena saha dikseta. tasya ha smasya rajanyabandhos sardu-
lajinam manim hiranyam upavahitam bhavati. [...]

This is a Sattra, in so far as they [only] rise up after appointing him as brahmana, with
whom - provided he is called non-brahmana - they consecrate themselves. Therefore, conse-
cration has to be made together with one who is not called brahmana. Then the tiger skin and
the golden gem of this member of a warrior family used to be carried there.

In our opinion, at the beginning of the passage the word brahmana is used as a
designation that will be obtained at the end of the sattra by just one of the participants,
but then the word appears twice more to denote the name of a man belonging to the
classical first social class (varna), i.e., a brahmin. The membership of the so-called
varnasrama which in the classical social system is the second class (i.e., that of

21 Here indeed we find a phrase made up of ha sma + present indicative form, which commonly
denotes a repeated and habitual action in the past (see Delbrtick [1888] 1968: 502; Amano 2019: 17). We
have translated the other occurrences in line with such an analysis, but here the English language
prefers a simple past.

22 Analysed in Pontillo 2023.

23 See Candotti et al. 2020; 2021.

24 See Amano 2016: 63-64.
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warriors) is further emphasised by mentioning two elements of the chieftain’s para-
phernalia (with reference to Hrtvasaya Allakeya), i.e., a tiger skin and a golden gem.
Even Hrtvasaya Allakeya’s teacher” — whose name Somasusma Satyayajni Praci-
nayogya only occurs at the beginning of JB 2.56%” — is a warrior, as the following text
specifies:

(from JB 2.55) [...] samvatsaraya diksisye, ‘nu ma sadhiti. tasmai ha sma rajanyabandhave
vaktavyam manyante. [...]

“I will be consecrated for a Samvatsara[-Sattra]! Instruct me!” They used to consider that this
had to be said to a member of a warrior family.”®

It is noteworthy that JUB 3.40-2 contains a long list of proper names consisting in the
chain of masters (deities and rsis) who, from the god Brahmdn to the god Prajapati
onwards, passed on the knowledge of the hymn composed in Gayatrl stanzas
(i.e., gayatrasaman) which had allowed them to attain immortality. Our character
(with the two names reversed, i.e., Allakeya Hrtsvasaya) is also part of this list,
precisely as a disciple of Somasusma Satyayajni Pracinayogya. We infer that these
two characters also belong to the rank of chieftains, i.e., they are plausibly rajarsis.
The warrior status of both is well-tuned to the situation introduced by JB 2.53-4,

25 This pattern of sacrifice seems to closely recall that of the Rajasiiya, i.e., the ceremony of legiti-
mation as inauguration or merely annual confirmation of the chieftain/king (rgjan) in one of the
earliest attestations, i.e., TS 1.8.16, where this rajan is designated as brahmdn and identified with four
different gods, i.e., Savitr, Indra, Mitra and Varuna: brahma3n tvam rajan brahmdsi savitdsi satyd-
savo “O brahman! O king, you are the brahman, you are Savitr, of true impulse.” In turn the rajan
gives a wooden sword to each of the members of the group that surrounds him inviting all of them to
fight against his enemies, like Indra’s thunderbolts against Vrtra. Thus, the ceremony clearly consists
in a reciprocal legitimation of the leader and the members of his loyal retinue, as if they were all
members of a group, in which the one with greatest authority is legitimised to represent all the others
as primus inter pares and extolled as a god. This socio-political context is also well-represented in the
Rgveda and Atharvaveda but is not suitable for a world dominated by birth rights as might be the
picture outlined by the varnasrama system and the privileges that come with it.

26 Itisinteresting to note that, at the beginning of JB 2.55, Hrtvasaya Allakeya is defined as a resident
pupil of Dantdla Dhaumya, while at the beginning of the Sattra, he asks a second teacher to
instruct him.

27 JB 2.56: sa ha tathaiva palyayamanas somasusmam satyayajiiim ajagama. tam hovaca pract-
nayogya samvatsaraya diksisye [...] “Then, going around, he reached Somasusma Satyayajfii. He said
to him: ‘Oh Pracinayogya, I will be consecrated for a Samvatsara[-Sattra]’.”

28 We do not believe that rajanyabandhu is used pejoratively here as sometimes happens with the
term brahmabandhu “one who is a brahmin only because of birth”. Thus, in our opinion, the
comment in brackets in Ranade’s translation (2019, vol. 2: 611) is incomprehensible: “Iwill consecrate
for the year, please guide me’. This is to be usually said (sarcastically), verily to an unworthy king.” It
isnoteworthy that Ranade (2019, vol. 2: 611) translates the previous occurrence (here quoted above) as
“the friend of a prince”, without any hint of sarcasm.
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where two chieftains, i.e., Yajiiasena and Ke$in Darbhya (and not Brahmins), are
teaching a doctrine in a quasi-Upanisadic framework.

The teaching imparted to the diksita, which spans almost all of JB 2.56 and
beyond, up to the end of JB 2.68, is made up of a series of consistent Vedic homologies
and a couple of paretymologies. Indeed, it ultimately sounds very close to some
Upanisadic passages on the essence of psychophysical individuality (atman). The
phrase (devayana- pathin-) is used to define the one-year Sattra as being the way to
gain access to heaven. The same phrase also occurs in JB 2.60 and Pontillo (2019b)
attempted to show that there was a direct relationship between this phrase and the
after-death, without any priestly intermediary, which thus pertained to a culture
different from the Brahmanical mainstream. God Prajapati is identified with the
Purusa living in the intermediate space (antariksa-akasa-) and the noun purusa
seems to be used as a quasi-synonym for atman, i.e., the well-known term of Samkhya
philosophy that denotes an unborn (with no beginning or cause) transcendent male
spiritual principle and which, as a pure and static consciousness, makes knowledge
possible by “illuminating” the female principle of nature (Prakrti), the primordial
matter which is also unborn and unmanifest but dynamic. The Purusa is unique but
fragmented into a plurality of individualities which are pure, conscious light which is
devoid of action and can only be recognised as Purusa through knowledge and
asceticism.”

3 adhyatma-Interpretation of the Introductory
Atiratra and the Middle Day in the Sattra (JB
2.57-59)

The elucidation of the Sattra continues with an explanation of two different stages in
the long sacrificial session — the Atiratra and the middle day of the Sattra — which
both make special reference to psychophysical individuality, namely as an
adhyatma-interpretation. Indeed, many homologies take into account several body
parts and human faculties.

Session JB 2.57-58 describes a complex ritual which seems to match that
described as part of the Gavamayana-Sattra (elsewhere called Samvatsara) in
Murakawa (2000: 113 — Table 1), which includes:

— one Prayaniya-atiratra (one day),
— one Caturvimsa-arambhaniya (one day),

29 The imagery of the “purusa-in-the-eye” appears in JB 2.56 and also in JB 2.60 and 63.



794 —— V. Ferrero and T. Pontillo DE GRUYTER

— four Abhiplava-sadahas (twenty-four days) plus the Prsthya-sadaha (six days),
all repeated five times (for a total number of one hundred and fifty days),

— three Abhiplava-sadahas (eighteen days) and another Prsthya-sadaha (six days),

— one Abhijit (one day),

— three Svarasamans (three days),

— one Visuvat as the middle day of the year (one day),

— three reversed Svarasamans (three days),

— one Vis$vajit (one day),

— one reversed Prsthya-sadaha (six days) and four reversed Abhiplava-sadahas
(twenty-four days), all repeated five times (one hundred and fifty days),

— two Abhiplava-sadahas (twelve days),

— one Ayustoma (one day),

— one Gostoma (one day),

— one Dasaratra (ten days including a Prsthya-sadaha of six days, three Chando-
mas for three days and the final tenth day).

The whole ritual programme should precede the Mahavrata.*® JB 2.57 might refer to a
ritual structure developing around the middle day (visuvat), i.e., the summer solstice
day, as the Black Yajurveda versions of the Sattra suggest.

The very first stage (in JB 2.57) regards a one-day Soma sacrifice containing an
overnight performance (i.e., the Prayaniya-atiratra), which takes place on the first
day of the Sattra. A probable hint at the ritual of the second day follows, namely the
Caturvim$a-arambhaniya, with the identification of this ritual with language as the
means with which the sacrifice can be performed. The relevant teaching includes a
complex homology whose core is breath and language.®* All in all, the homology
seems to point to the assertion that perceptible reality is included in language which
is the true agent of sacrificial actions, and we suppose that a scientifically correct
relationship between breath and language is probably implied.*

30 We are extremely grateful to the anonymous reviewer of the present article who informed us of
this correspondence.

31 The Agnistoma hymns are also performed and permit access to heaven by means of breath and
language. See below B 2.60.

32 The background notion might be that of the well-known Atharvavedic hymn Rgveda 10.125, where
the actions of men and gods are intrinsically linked to Vac, which in stanza 8 is also compared with
the wind that blows forward. A crucial role was also assigned to Vac in JB 2.54, where among other
things it is identified with both the Diksita and the Diksa before the problematic clause vag idam
sarvam ksiyati translated as “speech is all that exists or dwells here” by Ranade 2019: 609, and as
“language consumes all this” by Pontillo 2022: 384. Indeed, the former introduces an unjustified
relative pronoun, while the latter assumes with no evidence that the verb was ksayati and not ksiyati.
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(JB 2.57) prana eva prayaniyo tiratrah. prano hidam sarvam pranayata.> tad yat pranayata
tasmat pranah. vag evarambhaniyam ahah. vaca hi sarvas samvatsaras sarve yajiiakratava
arabdhah. tasmad arambhantye *han sarvani ripani kriyante. sarvani ha ripani vaci.

The introductory Atiratra is breath indeed. Breath indeed animated (pran-) the whole universe.
Since it animated [the latter], therefore it is [called] breath (prana-). The day [of the sacrifice]
which has to be undertaken is language. Indeed, the whole year, all sacrificial initiatives are
undertaken by means of language. Therefore, all the visible appearances are realised when the
day has to be undertaken. All the visible appearances are indeed within the language.

Then four six-day Soma rituals, namely the so-called Abhiplavas (lit. “the rites that
swim towards, that approach”), are described simply with all their parts, basically
consisting of Soma-pressings. There is explicit mention of the ritual pattern
explained by Murakawa (2000: 113 — Table 1), made up of four Abhiplava-sadahas
Pplus one Prsthya-sadaha, all repeated five times (for a total number of one hundred
and fifty days), and then other three Abhiplava-sadahas plus another Prsthya-
sadaha.

(JB 2.57 continues) ayam eko ’bhiplavo ’yam eko ’yam eko ’yam ekah. tasyasyabhiplavasyedam
prathamam ahah. tasyedam eva pratassavanam idam madhyamdinam savanam idam
trtiyasavanam.

This Abhiplava is one [sadahal, this (i.e., the second Abhiplava) is another one [sadaha], this
(i.e., the third Abhiplava) is another one [sadahal, this (i.e., the fourth Abhiplava) is another one
[sadahal. This is the first day of the Abhiplava. The [Soma-]pressing in the early morning, the
[Soma-]pressing at midday, and the third [Soma-]pressing (i.e., the pressing of the evening)
indeed belong to this (i.e., to the first day of the Abhiplava).

idam eva dvittyam ahah. tasyedam eva pratassavanam idam madhyandinam savanam idam
trtiyasavanam.

This is precisely the second day. The [Soma-]pressing in the early morning, the [Soma-]pressing
at midday, and the third [Soma-]pressing indeed belong to this (i.e., to the second day of the
Abhiplava).

idam eva vairipam trttyam ahah. tasyedam eva pratassavanam idam madhyandinam savanam
idam trtiyasavanam.

This is precisely the third day devoted to the [Saman] named after Viraipa. The [Soma-]pressing
in the early morning, the [Soma-]pressing at midday, and the third [Soma-]pressing indeed
belong to this (i.e., to the third day of the Abhiplava).

33 For the several steps involved in the current emendation, i.e., pranayata instead of praneta, see
Ehlers 1988: 11-12. Ranade’s edition (2019, vol. 2: 612) seems to ignore such a proposal.
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idam eva vairajam caturtham ahah. tasyedam eva pratassavanam idam madhyandinam sa-
vanam idam trtiyasavanam.

This is precisely the fourth day devoted to the [Saman] named after Viraj. The [Soma-]pressing in
the early morning, the [Soma-]pressing at midday, and the third [Soma-]pressing indeed belong
to this (i.e., to the fourth day of the Abhiplava).

idam eva sakvaram paficamam ahah. tasmad anenopasamgrhya saknoti. tasyedam eva pra-
tassavanam idam madhyandinam savanam idam trtiyasavanam.

This is indeed the fifth day devoted to the [Saman] named after [Indra] Sakvara (lit. ‘bull’).
Therefore, after taking it (i.e., Soma), he becomes capable (of reproducing) thanks to this
(i.e., ‘the bull’ which is the Sakvara Saman). The [Soma-]pressing in the early morning, the
[Soma-]pressing at midday, and the third [Soma-]pressing indeed belong to this (i.e., to the fifth
day of the Abhiplava).

idam eva raivatam sastham ahah. tasmad anaya prasnati. tasyedam eva pratassavanam idam
madhyandinam savanam idam trttyasavanam.

This is indeed the sixth day devoted to the [Saman] named after Revati (i.e., the prosperous cow
giving fertility).> Therefore, he can eat thanks to her (i.e., ‘the cow’ which is the Raivata Saman).
The [Soma-]pressing in the early morning, the [Soma-]pressing at midday, and the third
[Soma-]pressing indeed belong to this (i.e., to the sixth day of the Abhiplava).

evam asyabhiplavasyaivam asyaivam asya. ayam evatma prsthyah.

Such [a ritual] belongs to this Abhiplava, such [a ritual] belongs to this (i.e., to the second
Abhiplava), such [a ritual] belongs to this (i.e., to the third Abhiplava). This P,rsthya35 isits atman
indeed.

This threefold Abhiplava ritual might constitute the second Abhiplava stage included
in Murakawa’s (2000: 113) scheme. Nonetheless, it is tempting to assume that the
three Abhiplavas listed at the end of this passage, followed by the mention of the
Prsthya, do not constitute a second Abhiplava stage (made up of three additional
rituals followed by a Prsthya), but rather match with the four rituals announced at
the beginning (ayam eko ’bhiplavo ’yam eko ’yam eko ’yam ekah), here better

34 This is also the name of the fifth asterism which means ‘wealthy’.

35 prsthya- sometimes means “belonging to or coming from the heights” and when it qualifies a noun
such as payas-, it denotes the milk that comes from the heights, i.e., Soma juice. Here we cannot
exclude that Soma is the object with which the atman is identified. prsthya is also the name of the
Prsthya-sadaha, i.e., a sacrifice lasting six days dedicated to the preparation of Soma (see Ranade
2006: 232). Here prsthya-, derived from prstha ‘back (of an animal), summit’, refers to the technique of
creating a climax by gradually increasing the number of verses included in the Stotra (‘hymn of
praise’) of each Stoma employed during the six days of the Prsthya-sadaha (9 — 15 — 17 — 21 — 27
— 33). See Hirose’s study (2024: 28) on TS 7.2.1.1-7.2.1.4.
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distinguished as three Abhiplavas plus a Prsthya, since the relevant text gives no
mention of a fifth ritual as a Prsthya in the first stage described by Murakawa.
From here onward the homologies explained in this paragraph and the next seem to
concern the analysis of the anatomical structure of a sacrificial victim (perhaps as a result
of its ritual dismemberment), which partly matches with the pattern of the sacrificial
performance in which several Stomas are employed. The mentioned Purusa might be
this victim. On the one hand, there is the sacrificial world as a sort of benchmark, on the
other, some different cultural elements which will become typical of the heterodoxies.

(JB 2.57 continues) ima eva nava pranah. trivrt prayaniyam ahar yat prana idam sarvam pra-
nayata. tad yat pranayata tasmad apy etat prayaniyam ahah.>® ima eva grivah paficadasam
ahah. ojo vai viryam. griva ojah. viryam paficadasah. tasmat pasavo grivabhir bharam vahanti.
astav ime jatravo ’stav ima urdhvo jatrus saptadasah. tad eva saptadasam ahah. idam evodaram
ekavimsam ahah. sarve vai stoma ekavimsam abhisampannah. sarvam annadyam udare
pratisthitam.

These are the nine breaths. The introductory day is the Trivrt(-day, i.e., the day on which the
Trivrt-stoma is recited), because breath animated the whole universe. Since it animated [the
latter], therefore the introductory day (i.e., the Prayaniya-atiratra) is also this. The Paficadasa-
day (i.e., the day on which the Paficadasa-stoma is recited) is indeed these neck tendons, valour
is actually vigour. Valour is the neck tendons, the Paficadasa is power. Therefore, the animals
convey the load thanks to their neck tendons. Eight are these neck vertebrae, eight these
[others], the upper neck vertebra is the Saptadasa. This is indeed the Saptadasa-day (i.e., the day
on which the Saptadasa-stoma is recited). The Ekavimda-day (i.e., the day on which the
Ekavimsa-stoma is recited) is indeed this belly. All the Stomas indeed reached the number of
twenty-one. All the proper food has the belly as its basis.

The text explains how the six days of the Prsthya-sadaha are arranged. Different
Stomas are used and the number of Stotra verses increase day by day: the Trivrt-stoma
with nine Stotra verses is recited on the first day; the Paficadasa-stoma with fifteen
Stotra verses is recited on the second; the Saptadasa-stoma with seventeen Stotra
verses is recited on the third, and the Ekavimsa-stoma with twenty-one Stotra verses is
recited on the fourth day. JB 2.58 illustrates the last two days of the Prsthya-sadaha: the
Trinava-stoma with twenty-seven Stotra verses is recited on the fifth day while the
Trayastrim$a-stoma with thirty-three Stotra verses is recited on the sixth (9 — 15 — 17
— 21 — 27 — 33).Ifwe have interpreted the several hapax legomena contained in this
section correctly, the days described in JB 2.58 are related to central body parts.

(JB 2.58) trayodasemah parisavas trayodasema andaparisus saptavimsi. tad eva trinavam ahah.
trayastrimsad imani prsthikandani saha kimkalukabhih. tad eva trayastrimsam ahah.

36 Instead, for this second analogous replacement of praneta with pranayata, see Ehlers 1988: 12.
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Thirteen are these ribs,*” thirteen these [others], the twenty-seventh is the scrotum. This is
indeed the Trinava-day (i.e., the day on which the Trinava-stoma is recited). These costal bones
together with some kinds of backbones®® are thirty-three. This is indeed the Trayastrimsa-day
(i.e., the day on which the Trayastrim$a-stoma is recited).

These homologies lead us to the middle day in the Sattra (and in the year), i.e,, to the
summer solstice (Visuvat) ritual, which is the core part of the ceremony. It takes place
over nine days (one day for the Abhijit, three for the Svarasamans, one for the
Visuvat, three for the reversed Svarasamans and one for the Visvajit).

(JB 2.58 continues) ayam abhijid ayam visvajic chuklam krsnam kaninika. ta ime traya svar-
asamana ime trayo ’yam visuvan. pranapanav eva goayust.

This is the Abhijit-day (at the beginning of the nine days), this [other] is the Vi$vajit-day (at the
end of the nine days),* [the former is] white, [the latter is] black: they are the eye (lit. that which
is related to the pupil).*’ These are the three Svarasaman-days (before the Visuvat-day),*! these
are the other three (after the Visuvat-day), this is the Visuvat-day** (in the middle). The Gostoma-
day and the Ayustoma-day are the in-breath and the out-breath.*®

37 We assume that parisu- derives from parsu- “rib” by means of anaptyxis.

38 We interpret the plural kaluka- as ‘backbones’, due to the vaguely similar word kaseruka-
denoting the same bones.

39 According to Ranade (2006: 80; 285), Abhijit and Visvajit are the names of two one-day Soma
sacrifices. Here they have been respectively interpreted as a day before and after the summer
solstice.

40 The term kaninika- is the feminine form of the taddhita nominal stem derived from kanina-
‘young’ + the taddhita affix kaN (A 5.3.70) in the meaning of iva ‘like, similar to’ used to denote an
image or likeness or a model (A 5.3.96). Therefore, kanina- + kaN + TaP (A 4.1.4 — feminine affix).
Moreover, the final phoneme of kanina- is substituted with the short vowel i before the phoneme k of
an affix (kaN), when a feminine affix aP follows (A 7.3.44). Here, this passage from JB 2.58 deals with
the young girl, i.e., kaninika, who was identified in several ancient cultures with the image of the
interlocutor commonly reflected in the listener’s pupils (as regards the analogous Latin pupilla and
ancient Greek xopn, see Magnone 2000: 52). Elsewhere in the present text and in other Sanskrit
sources the image is instead that of a male being, namely of a purusa, and ultimately represents a
further piece of evidence for the atman. See e.g. ChUp 4.15.1: eso ’ksini puruso drsyata esa atmeti
hovaca “The person you see here in the eye - he is the self - he told him”, BAU 2.3.3: athamurtam vayus
cantartksam ca. etad amrtam. etad yat [...] tasyaitasyamirtasyaitasyamrtasyaitasya yata [...] esa
raso ya esa etasmin mandale purusah, “The one without a fixed shape, on the other hand, consists of
air and the intermediate region; it is immortal and in motion [...]. The person within the sun’s orb is
the essence of the one that is without a fixed shape, that is immortal and in motion [...]” (tr. Olivelle
1998). Cf. BAU 4.4.1 (caksusah purusah).

41 According to Ranade (2006: 325), this is the name of a three-day Soma sacrifice. Here the Svara-
samans are interpreted as the three days before and after the Visuvat-day in accordance with Mur-
akawa (2000: 113 — Table 1).

42 This is the middle day of the Sattra.

43 See the schema above (Murakawa 2000: 113 — Table 1).
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This is when the Dasaratra part of the ritual starts: it includes the six days of the
Prsthya, the three days of Chandoma, and the tenth day, preceding the Mahavrata.
Breath with all its distinctions and classifications is once again the focus of the
explanation, testifying to the special attention the so-called vratya culture paid to
inherent reflection, which is so well-represented even in heterodoxies such as the
Buddhist Theravada Suttapitaka.** Furthermore, a long list of Vedic metres is
mentioned as matching the body parts of the assumed sacrificial victim involved in
the performance. The total number of syllables contained by these metres is two
hundred and fifty-two; the number of syllables in each metre increases by four:
gayatrt (24 syllables) + usnih and kakubh (20 + 8 = 28) + anustubh (32) + brhatt
(36) + pankti (40) + tristubh (44) + jagati (48).

(JB 2.58 continues) ta ete dasa prana dasa stoma dasa chandamsi. ime ha sapta mukhyah prana
dvav avaficau nabhyam dasamah. ime ha prsthyasya sadahasya stomas chandomah pafi-
cavimsah caturdha. imany u ha sapta caturuttarani chandamsi sadvipadavirad aticchandah.
prana eva gayatri.*® caksust usnikkakubhau srotram jagatt vag anustub manobrhaty atma
panktir balam tristup. pratistha dvipada mamsani virat sSarirany aticchandah. tesam esam
saptanam caturuttaranam chandasam dvadasaikavimsas sampadyante.

These which are the ten breaths are the ten praises, i.e., the ten sacred hymns. These seven are
placed in the head, two downwards, the tenth in the navel. These Stomas (i.e., the six Stomas
mentioned in JB 2.57-58) are [used] for the Prsthya-sadaha, the Chandoma—days46 are [the days
on which] the Paficavims$a[-stoma] is used but divided over four [days]. These metres are seven
[metres] increasing by four, the Aticchandas*’ with the Dvipada and the Viraj.*® The Gayatri® is
indeed the breath, the Usnih® and Kakubh® metres are the two eyes, the Anustubh® is the

44 See Neri/Pontillo (2023: 107-111; 114-118) and the bibliography quoted there.

45 We have adopted Murakawa’s edition (2007: 214) for the last three sentences.

46 chandoma-is the masculine name of the eighth, ninth and tenth day of the Sattra, characterised
by a special form of hymn, according to Ranade (2006: 183). Here, in line with Murakawa (2000:
113 — Table 1), the Chandoma-days are the seventh, eighth, and ninth day of the Dasaratra. Cf. TS 7.3.3.
1-2; TS 7.4.1.1-4.25 - see Hirose 2024: 9-10, 17 fn. 25; 20 fn. 33.

47 This is an extremely extended metre, including more than 48 syllables.

48 The Dvipada and the Viraj are two Vedic metres, respectively consisting of two and four Padas.
49 The Gayatrl is an ancient metre made up of twenty-four syllables, which is generally (but not
mandatorily) divided into three parts each with eight syllables.

50 The Usnihis another Vedic metre made up of twenty-eight syllables, namely two Padas with eight
syllables, and one with twelve, which can be recited in a different way.

51 The Kakubh is a metre whose name depends on the fact that the second Pada consists of twelve
syllables while the previous and the following one only have eight syllables, meaning that it con-
stitutes a sort of peak (kakubh).

52 The Anustubh metre includes thirty-two syllables divided into four Padas.
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faculty of hearing, the Jagati® is the faculty of speaking, the Brhati* is the faculty of thinking,
the Pankti®® is the body, and the Tristubh®® is the strength. The Dvipada is the basis (i.e., the feet).
The Viraj is the fleshy parts. The Aticchandas are the solid parts of the body. These seven are the
metres which increase by four, these twelve amount to twenty-one (i.e., 152) [syllables].

The final homologies (JB 2.59) close the circle by presenting the twelve months —
i.e,, the time span of the Sattra explained in this text — as corresponding to metres.
Since, as other sources on the Sattra demonstrate, the sacrificial victim is supposed to
be at least prototypically a human being, the ultimate homology which is suggested
connects the duration of the sacrifice with the space occupied by a person.

(JB 2.59) gayatrya usniho ’nustubhas caturasitir aksarani. te catvara ekavimsah. panktes ca
tristubhas ca caturasitir aksarani. te catvara ekavimsah. brhatyai ca jagatyai ca caturasitir
aksarani. te catvara ekavimsah. atha trayanam chandasam dasasatam aksarani. vimsatyaksara
dvipada. trimsadaksara virat. sastyaksaraticchandah. tani dasasatam aksarani sampadyante.
tato dve adatte. atha dvadasa trivrtas sampadyante. tan iman dvadasa trivrto
dvadasasyaikavimsesupa-dadhati. te dvadasa satrimsino masas sampadyante. tad etac chan-
damsi trivrtam caiva stomam abhisampadyante...(this sentence continues in JB 2.60).

The eighty-four syllables of the Gayatri, Usnih, Anustubh [metres] are four times twenty-one.
The eighty-four syllables of the Pankti and the Tristubh are four times twenty-one. The eighty-
four syllables of the Brhatl and of the Jagatl are four times twenty-one. Then, there are one
hundred and ten syllables of three metres: the Dvipada consists of twenty syllables, the Viraj,
thirty syllables, the Aticchandas, sixty syllables. They amount to one hundred and ten syllables.
He takes two away from these. And it (i.e., 108) is equal to nine times (trivrt) twelve (12 x 9 =108).
He adds these [syllables] nine times twelve to twelve times twenty-one (21 x 12 = 252). They
amount to twelve months which contain thirty [days] (i.e., 360 days). In this way, the metres (360
syllables) become equal to Trivrt-stoma...

The general target of this extended ripaka (JB 2.57-59) seems to be the adhyatma
interpretation of the Sattra, namely the identification of the individual ascetic
practices (especially breath control) with the several days included in the sacrificial
performance. Moreover, language and metres seem to replace the relevant sacrificial
actions.

53 The Jagatl is a metre comprehending forty-eight syllables divided into four Padas.

54 The Brhati was originally a metre of thirty-six syllables divided into four Padas, the third of which
exceeded the other three (consisting of eight syllables) by four syllables (thus it consists of twelve
syllables).

55 The Pankti metre is made up of five Padas of eight syllables.

56 The Tristubh metre is made up of four Padas consisting of eleven syllables.
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4 The Sun-like purusa as a Foundation of Time
(JB 2.60)

The metres presented in the previous chapter are here identified with speech,
breath, fire, and the sun. Moreover, mention is made of the units of time on which the
year is based to present the identification between metres and years. In fact, a series
of rhetorical questions is introduced to explain how the year is essentially based on
metres. We assume that the mentioned time slots and the rhythm of breath equalled
by the metric rhythm are the counterpart of an assumed equivalence between non-
hieratic wisdom and poetry and the more technical traits of Brahmanical culture, in
other words this is a strategy to introduce and incorporate values alien to the
Brahmanical world into the latter.

(JB 2.60) ... ekavimsam ca vacam ca pranam cagnim cadityam ca’ atha ye dve aksare te
brhadrathantare te ahordtre. so ‘rdhamasas sa masas sa rtus sa samvatsarah. tad ahur yat
pranas chandamsi chandamsi stoma ity ahuh katham yajamanah pranais chandamsy apy eti
chandobhi stoman stomair brhadrathantare brhadrathantarabhyam ahoratre ahoratrabhyam
ardhamasam ardhamasena masam mdasenartum rtund samvatsaram.>®

...and [they become equal to] Ekavimsa[-stoma],>® which are speech, breath, fire, and the sun.
Then these which are two syllables are the Brhat*® and Rathantara® [Samans], day and night.
This is the half-month, this is the month, this is the season, this is the year. About this they say: “If
the metres are bodily functions, the metres are the Stomas.” — they say — “[then] how does the
Sacrificer also come to the metres by means of bodily functions, to Stomas by means of the
metres, to the Brhat and Rathantara [Samans] by means of Stomas, to day and night by means of
the Brhat and Rathantara, to the half-month by means of day and night, to the month by means
of the half-month, to the season by means of the month, to the year by means of the season?”

57 Here we are following Murakawa’s (2007) edition. Cf. Vira/Chandra’s 1955 edition: ekavimsam ca
va pafica pranam cagnifi cadityam ca.

58 Here we are following Murakawa’s (2007) edition, which considers this passage as a unique long
sentence, while Vira/Chandra’s 1955 edition places a danda after ity ahuh and after apy eti.

59 In fact, 360 is a multiple of 30, which is the sum of 9 (Trivrt) and 21 (Ekavimsa).

60 The Brhat stanza is SV 1.234 = RV 6.46.1: tvam id dhi hdvamahe sata vajasya kardvah. tvam vrtrésv
indra sdtpatim ndras tvam kasthasv drvatah “Because it is just you that we bards call upon at the
winning of the prize, you, Indra, as master of settlements that our men (call upon) amid obstacles you
at the finish lines of our steed” (tr. Jamison/Brereton 2014: 832).

61 The Rathantara stanza is SV 1.233 = RV 7.32.22: abhi tva stra nonumé ’dugdha iva dhendvah
| iSanam asyd jagatah svardfsam isanam indra tasthiisah “We keep bellowing to you, o champion, like
unmilked cows - to you, Indra; who see [like] the sun, lord of this moving [world], lord of the still one”
(tr. Jamison/Brereton 2014: 922).
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Here an important question is being asked about this very year: where was the year
established, i.e., what is the cause of the year? The reply implies a further identifi-
cation of purusa with year, which was ultimately founded in the Self.

(JB 2.60 continues) kutas samvatsaro jayate kva pratisthita iti. sa vidyad aham eva samvatsaro
’smi mayi pratisthita iti. evamvido ha vava samvatsaro jayata evamvidi prati.s.thitah.GZ

“From what was the year born? Where was it established?” He should know: “I am the year
indeed. It was established in me”. Indeed, the year was born from the one who has this
knowledge, it was established in the one who has this knowledge.

Furthermore, after identifying purusa with year, the year is said to be the sun; in
particular, the purusa which is in the eye is the year (samvatsara). The white part of
the eye is the side part (samvat) and the black circle in the middle is the lake (saras).
Moreover, it is known that the side part is the sun, and the lake is the moon. The lake
flows towards the sun and reaches it on the night of the full moon.

(JB 2.60 continues) atho ahur aditya eva samvatsarah. etam hi sarva sris sarvam yasas sarve
devas sametas tasmad aditya eva samvatsara iti. tasya yad bhati tat samvad yan madhye krsnam
mandalam tat sara ity adhidevatam.

Moreover, they say that the year is the sun indeed. To him all the splendour, all the glory, all the
gods have come together. Therefore, it is said “The year (samvatsara) is in the sun indeed”. That
which shines of this is the side part (samvat), the black circle in the middle is a lake (saras), as far
as the gods are concerned.

athadhyatmam. ayam eva samvatsaro yo ’yam caksusi purusah. tasya yac chuklam tat samvad
yan madhye krsnam mandalam tat sarah. atho ahur aditya eva samvac candramas sarah. tam
esa sarati. tam paurnamasyam apnotiti. tad u va ahuh prana eva samvad vak sarah. etabhyam hi
samasnuta iti. tasya va etasya samvatsarasyagnistomasamany eva devayanah panthah.

As far as the self is concerned, the purusa-in-the-eye is the year. That which is the white of this is
the side part, that which is a black circle in the middle is a lake. They thus say that the side partis
the sun indeed, the lake is the moon. It flows toward this (i.e., the sun). It reaches it on the night
of the full moon. They thus say that the side part is breath, and the lake is language. He attains it
by means of these two. The hymns of the Agnistoma of this, which is indeed the year, are the way
of gaining access to heaven.

62 This self-identification with a partition of time could perhaps be compared with the formula
appearing in KausUp 1.5.7, which the deceased man has to utter in the presence of Brahma, precisely
in order to gain access to the devayana pathin, namely: [...] ko ’siti. tam pratibrayat. rtur asmi [...]
bhuitasya bhuitasya tvam atmasi. yas tvam asi so "ham asmiti[...] “Who are you?’ He should reply: ‘I
am a season [...] You are the self of every being. I am who you are. [...].”
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This metaphor of the eye continues up to the last lines of this chapter, where the side
part (that is, the white part of the eye) is identified with breath, and the lake (i.e., the
black circle in the middle) corresponds to language. By means of these two faculties
of breath and language, the Agnistoma hymns are recited and permit access to
heaven. The overall image seems to represent the possible journey a human being
may make through the solar orb up to the world of the brahman and his eventual
merging with the sun.®® Such a destiny — reserved for just a few — does not require
any priestly intermediation between human beings and the Sacred, a concept that is
far from the Srauta religious world.

5 Samavedic Hymns as a Path to Gain Access to
Heaven (JB 2.61)

The hymns which can be considered as a path to gain access to heaven are called
Rauhinaka because at first the gods used them to ascend (ruh-) to the world of
heaven. This is why the Agnistoma hymns should be recited every day together with
the Brhat and the Rathantara, which in the previous chapter were said to have
created night and day. The notion of ascending to heaven as a way to gain divine
status is overtly in contrast with the existence of beings who were born as deities.

(JB 2.61) tani va etani rauhinakani nama. etair vai deva svargam lokam arohan. yad arohams
tasmad rauhinakani.®* tasmad vayam anvaham evagnistomasamani kurmah. atha vartanyau
brhadrathantare. etabhyam ha va esa etad vartate.

These [hymns] have the name of Rauhinaka. The gods ascended (ruh-) to the world of heaven by
means of these. As they ascended, therefore they are [called] Rauhinaka. Therefore, as
appointed for each day we recite the hymns of the Agnistoma. Moreover, the two felloes of the
wheel are the Brhat and the Rathantara. This (i.e., the sun) moves with these two in this way.

tasmad vayam atiratra ubhe brhadrathantare kurmah krtsnam nas sama yuktam yajfiam
vahat% krtsnena samnodrcam asnavamaha iti. atha gatih. yas caivasav aditye puruso®® yas
cayam adhy atman tad etat prajapatyayanam ity evopasitavyam. etena va ayanena prajapatir
imam rddhim ardhnod imam vyastim vyasnuta. tad yam eva prajapatir rddhim ardhnod yam
vyastim vyasnuta tam evarddhim rdhnoti tam vyastim vyasnute ya evam veda.

63 See Pontillo 2016: 233-8 and the bibliography quoted there.

64 We have emended the rohinakani reading of Vira/Chandra’s 1955 edition to rauhinakani, on the
basis of the previous line.

65 The anonymous assessor of the present article suggested that we should replace vahat with vahat,
i.e, a subjunctive form in place of an injunctive form, because the injunctive is not used with this
function in the text.

66 As far as the solar image of the purusa is concerned, see above, JB 2.56.
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Therefore, we recite both the Brhat and the Rathantara hymns in the Atiratra. May our whole
hymn lead the yoked sacrifice and may we reach the conclusion of the hymn. Now [let us
explain] the way. It must be venerated [by saying]: “The road of the one who is indeed the
purusa-in-the-sun and who is the atman is indeed Prajapati’s”. Indeed, Prajapati obtained this
prosperity, he reached this success by means of this road. He obtains this prosperity which
Prajapati obtained, reaches this success which [Prajapati] reached, if he is aware of this.

These two Samavedic hymns, Brhat and Rathantara, should be recited during the
Atiratra to lead the sacrifice, so that one can follow the path that permits access to
heaven. Prajapati obtained prosperity and reached success because of this path and,
consequently, within a perspective of actualisation of the divine prototypical expe-
rience which is common to the Brahmana-texts, all the men who know this story
obtain the same prosperity and reach the same success.

6 A Complex riipaka Targeted on the Homology
Between the diksita and the Sun (JB 2.62-63)

In the “upanisads”®’ taught by Ke$in Darbhya, two of the most important equiva-

lences are mentioned in JB 2.62-63.% The first ripaka (in JB 2.62) starts from the
identification of the diksita (and part of his body) with the sun and ends with the
purusa-in-the-eye, which was already mentioned in JB 2.58 and 2.60.

(JB 2.62) esa vava diksito ya esa tapati. sa esa indriyam jyaisthyam sraisthyam abhi diksitah.
tasya ye ’rvafico rasmayas tani smasruni ya ardhvas te kesah. ahoratre eva krsnajinasya ripam.
ahar eva Suklasya rupam ratrih krsnasya.

The consecrated man is indeed he who emanates heat. He is consecrated to power, pre-
eminence, excellence. The rays that tend downwards are (the hairs of) his beard, the [rays] that
tend upwards are (the locks of) his hair. Day and night are indeed the visible appearance of his
black antelope skin. The day is indeed the visible appearance of the white [part], the night that of
the black one.

67 Indeed, the ending of the JB section devoted to the diksa seems to suggest that the so-called Vedic
homologies, which are considered the main target of the Upanisads, might have been a crucial
feature of the diksita’s knowledge. In fact, the esoteric teaching given by Kesin Darbhya focuses on
the action denoted by the verb upa-ni-sad-: |B 2.68: [...] esa vai kaisini diksa. etam ha kest darbhyo
diksam upanisasada “This is indeed the Kai$inI consecration. Ke$in Darbhya indeed explained the
homologies of this consecration”.

68 See Candotti/Pontillo 2022, where some excerpts of JB 2.62; 63; 64 are studied.
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atha yad etan mandalam ta apas tad annam tad amrtam.%® tasminn etasmin mandale tejomayas
chandomayah purusah. sa pranas sa indras sa prajapatis sa diksitah. tad etad diksayaiva
samgrhitam. tata abhyah prajabhyo ‘nnadyam visrjate. tasyema eva disah patnaya asan. tam
hemas tisro diso ’ticeruh. iyam haivasyanuvratatamasa yeyam daksina dik. tasmad esa etam
evabhyupavartate. yady apy uttarata udety athaitam evabhyupavartate. tasmad yasya priya jaya
syat tam daksinardhyam kuryat.

Moreover, the orbit [of the sun] is the waters and food is immortality. In this, which is the orbit,
lies the purusa made of shining energy and of metres. He is the breath, he is Indra, he is
Prajapati, he is the consecrated man. This is what is grasped by means of the consecration.
Therefore, from those creatures the proper food flows forth. These directions were his wives.
The three directions were indeed unfaithful to him. The southern direction was the most
faithful to him. Therefore, he turns towards it (i.e., the southern direction). Even if he rises from
the North, then he turns towards her. Therefore, he should make her who is his beloved wife the
one who sits on his right.

Here the directions are mentioned as the wives of the diksita. An esoteric rajanya-
oriented horizon for the same ripaka follows. His favourite wife is mentioned at the
beginning of this chapter to introduce the second ripaka.

(JB 2.63) prathamam samnahyati prathamam vacayati prathamam purnapatra agacchaty
anantaritah patnaya stha. udag u yajfityam karma samtisthate. iti nv adhidevatam.

He ties [this wife] up first, he makes [her] speak up first, the vessel full of rice comes [to her]
first: o wives stay not separated! Turned upwards (i.e., to the North), the sacrificial action is
successful. It is thus as far as the gods are concerned.

The second homology is the other way round starting from the identification with the
purusa-in-the-eye and parts of the eye itself.

(JB 2.63 continues) athadhyatmam. ayam eva diksito yo ’yam caksusi purusah. tasya yany arvarici
paksmani7° tani Smasruni yany urdhvani te kesah. yad eva Suklam ca krsnam ca tat krsnajinasya
rapam. suklam eva suklasya riupam krsnam krsnasya.

69 This complex identification of the diksita with the sun and the relevant variatio included in JB 2.63
seem to be one of the extended homologies between ritual features and cosmic entities or other
upamanas, which Pontillo (2009) tried to analyse as a sort of samastavastuvisaya-riupakas ante-
litteram. This was in accordance with Witzel’s 1979 thesis and after fundamental inquiries such as
those by Mylius (1968; 1976; 1977) and Schlerath (1979) which demonstrated the methodical character
of Vedic identifications and their systematising aim. First, the two matching wholes are enunciated,
then the equivalent parts pertaining respectively to the two wholes are listed in a rigorously parallel
fashion. Another less symmetric homology was encompassed in JB 2.57-59: see above. See also
Boccali/Pontillo 2010: 122-28; Candotti/Pontillo 2017: 352; 355 and the bibliography quoted there.

70 Ehlers (1988: 12) emended paksani (Vira/Chandra 1955: 183) by replacing it with paksmani.
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As far as the self is concerned, this purusa-in-the-eye is indeed the consecrated man. The
eyelashes turned downwards are (the hairs of) his beard, and those turned upwards are (the
locks of) his hair. What is white and what is black [in the eye] is the visible appearance of his
antelope skin. The white appearance is indeed that of the white of the eye, and the black is that of
the black of the eye.

atha yad etan mandalam ta apas tad annam tad amrtam. tasminn etasmin mandale tejomayas
chandomayah purusah. sa pranas sa indras sa prajapatis sa diksitah.

Waters are the orbit and food is immortality. In this, which is the orbit, is the purusa made of
shining energy and of metres. This breath is Indra, he is Prajapati, he is the consecrated man.

sa haivamvid diksamano yathaivaisa etad indriyam jyaisthyam sraisthyam abhi diksita evam
evendriyam jyaisthyam sraisthyam abhi diksito bhavati.”

He who performs the diksa and knows this indeed, in exactly the same way as he who is actually
consecrated to [achieve] power, pre-eminence, excellence, is consecrated to [achieve] power,
pre-eminence, excellence.

Here the context is more oriented to a warrior culture. The emphasised goals are
definitely secular. It is evident that the two homologies together thus indirectly
construct a macro-equivalence between the purusa-in-the-sun, i.e., presumably the
apparent sunspot, and the purusa-in-the-eye, i.e., the pupil, in other words the
human figure of the interlocutor reflected in the eye of the person in front of him.”
Thus, the human and the celestial orbit are paralleled, and they shed light on both the
well-known monistic belief in the purusa that is ingrained in every human being, and
more especially on the Upanisadic identity between the macrocosmic all-pervasive
unique Brahman and the homologous microcosmic Atman.

This passage clearly states that he who performs the diksd and knows the
above-mentioned ripakas, is actually consecrated so that he may achieve power,
pre-eminence, excellence.

(JB 2.63 continues) tasmad u haivamvidi diksita iSvaro rastrani samutkampitoh ksamarandhra
iva hi samabhavati. evam hy etad indriyam jyaisthyam sraisthyam abhi diksito bhavati. tasmad u
sarvam evabhivadaty acaryam pitaram ksatriyam. evam hy etad indriyam jyaisthyam Srai-
sthyam abhi diksito bhavati.

71 The lexicon occurring in this case is crucial in several Vedic versions of the vratya-stoma (see
Candotti/Pontillo 2015: 169-175). Moreover, Vedic srestha- / Pali settha is registered as a synonym for
the masculine noun brahmdn in the compound brahmabhiita which is assumed to convey a shared
ancient warrior-ascetic purpose of immortality (see Neri/Pontillo 2016: 136-139).

72 See fn. 41.
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Therefore, if anybody who knows this is consecrated, he becomes able to cause the domains to
tremble as if he were a fissure in the earth.” Thus, indeed, he is consecrated to this kind of
power, pre-eminence, excellence. Therefore, he thus addresses his teacher, father and prince.
Thus, indeed he is consecrated to this kind of power, pre-eminence, excellence.

Moreover, if those who know these homologies are also consecrated, they will
become able to cause the domains to tremble; in fact, they are consecrated so that
they may achieve power, pre-eminence, excellence, just as those who address their
teacher, father and prince in this way.

7 The Powerful and Dangerous Language of the
diksita (JB 2.64)

JB 2.64 has been partly analysed by Candotti/Pontillo (2022) because it contains the
interesting phrase vicaksanavati’* vac “a language characterised by being bright”,
which has been translated in several different ways.

73 Here Ehler’s (1988: 12-13) suggestion is partly followed: “Deshalb werden voraussichtlich, wenn
ein so Wissender geweiht ist, die Kdnigreiche [durch Erdbeben] erzittern, denn es ensteht [dadurch]
irgendwie ein Riff in der Erde”.

74 Note that tad asyasty asmin “which belongs to X, which exists in X” is the sense indirectly taught
for the taddhita affix -vat in A 5.2.94, which is a rule devoted to the affix -mat, because A 8.2.11 provides
for the replacement of m- of -mat with v- when it deals with a proper name. vicaksana- is thus
something “which exists in” the mentioned utterance, i.e., which is contained therein. This kind of
taddhita derivation where a single “quoted” word is its non-head constituent (upasarjana) is well
documented when specific textual passages derive their name from a single word contained in the
self-same passage, in accordance with A 5.2.60. In fact, we learn from BSS 6.6 that vicaksana is a term
that the diksita of the Soma sacrifice must add after addressing somebody by his proper name:
uparistad vicaksanam dhehi canasitavatim vicaksanavatim vacam vada [...] athatithinam upastham
eti. canasitavatim vicaksanavatim vacam vadati “Add after [the proper names] the word vicaksana-!
Use a language that contains the words canasita- and vicaksana-! [...] Then he meets the guests. He
uses a language that contains the words canasita- and vicaksana-!". Cf. Bh$S 10.7.14-15: parihvalam
manusim vacam vadati canasitam vicaksanam vanusajan. canasita iti brahmana amantrayita. vic-
aksana iti rajanyavaisyav iti vijiiayate “He should utter secular words falteringly and adding at the
end either the word canasita or the word vicaksana. He should address a Brahmana with canasita
and a Rajanya or a Vai$ya with vicaksana. So it is said.” (tr. Kashikar 2003). Cf. ApSS 10.12.7-10:
canasitam vicaksanam iti namadheyantesu nidadhati. canasiteti brahmanam. vicaksaneti rajanya-
vaisye. parinayena manusim vacam vadati “At the end of the proper names he adds canasita and
vicaksana: [he should address] a Brahmana with canasita and a Rajanya or a VaiSya with vicaksana.
He speaks the ordinary speech while going round about”. Accordingly, Caland (1919: 140) translates
this sentence as follows: “In seiner (An)rede fiige er (nl. der zum Somaopfer Geweihte) (das Wort)
vicaksana (‘Ansehnlicher’) bei”. Indeed, the second term canasita is not included either here in JB or
in AB 1.6 or KB 7.3 (which instead include the phrase vicaksanavatt- vac-), while in GB 1.3.19 and 2.2.3,
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(JB 2.64) vicaksanavatim vacam vadati. annam vai vicaksanam. annavatim eva tad vacam vadati.
vicaksanavatim vacam vadati. somo vai vicaksanah. annam u vai somah. annavatim eva tad
vacam vadati. vicaksanavatim vacam vadati. prano vai vicaksanah. tasya vag eva mithunam.
mithunavatim eva tad vacam vadati. vicaksanavatim vacam vadati.

He speaks a language characterised by being bright. The food is indeed bright. He actually
speaks a language characterised by food. He uses the language characterised by being bright.
Soma indeed is bright. Soma is food indeed. He thus speaks a language characterised by food. He
speaks a language characterised by being bright. Breath indeed is bright. His (i.e., the diksita’s)
language is indeed a pair. He thus speaks a language characterised by a pair. He speaks a
language characterised by being bright.

annam vai vicaksanam. annena himah praja vipasyanti. tata abhyah prajabhyo ‘nnadyam pra-
Yyacchati. sa yadasmai vratam prayacchet sarvam eva vratayet sarvasyannadyasyavaruddhyai.

Food indeed is bright. These creatures (i.e., offspring and cattle) [can] discern [the world] thanks
to the food. Therefore, he offers proper food to these creatures. If he offered a vow, he should
observe the vow to obtain all the food.

yady u parisimsyad vratapradam brityad asana va piba veti. yady u vrataprado ‘nucchistasi va
syat pari va simsyat tad adbhir abhyuksya chayayam nisektavai briyat. tad osadhibhir abhi-
samchadayitavai brayat. tad osadhinam malany upasificati. varsukah parjanyo bhavati
yatraivamvidvan diksate.

If he were to leave some remnant, he should say to him who presents the fast-milk: “Eat! or
Drink!”. If he who presents the fast-milk does not eat the remnant or leaves some remnant, he
should order it to be washed away in a shaded place after besprinkling it with water. He should
order it to be covered with plants. He waters the roots of plants. Parjanya has to give rain, where
he, who is aware of it, is consecrated.

Once the sacrifice of consecration has been accomplished, the Adhvaryu anointed,
and the Sacrificer purified, then the consecrated one should be recognised as a deity,
namely the Sun. In fact, the Sun god seizes the power, pre-eminence, excellence, and
the glory of the one who is being consecrated. As a consequence, the diksita should
ask the Sun not to seize his power, pre-eminence, excellence, and glory, because he

where both terms are involved in an identical sentence, vicaksana is instead associated with brah-
manas, and canasita with Prajapati’s descendants ([...] vicaksanavatim vacam bhasante canasita-
vatim vicaksayanti brahmanam canasayanti prajapatyam). Unfortunately, even if we assume that
Prajapatya here denotes a rajanya (cf. Gonda 1986: 154), the actual meaning of the verbal forms
vicaksayanti and canasayanti still remains unclear. The verbal base vicaks- is frequently employed in
Vedic Sambhitas to denote the action of “seeing clear and far” (see e.g. RV 1.24.12; 9.45.6), while canas
“delight” is used as a noun, except for a denominative imperative form canas-ya-tam “may you (two)
find your delight!” in RV 1.3.1.
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has been consecrated only after — which we also read as on the basis of — the Sun’s
consecration, i.e., he has been consecrated as the human counterpart of the Sun.

(JB 2.64 continues) diksita udasususann’ itthahuh. sa yada diksaniyestis samtistheta yadainam
adhvaryur abhyarijayed yada sampavayed. athaitam adityam upatistheta tvam devata diksitasi.
sa diksamanasyendriyam jyaisthyam Sraisthyam yasa adatse. ma ma indriyam jyaisthyam
sraisthyam yasa adithah. tava diksam anu diksa iti. tasyaisa devata diksamanasyendriyam
Jyaisthyam sraisthyam yaso nadatte.

In this case they say: “The consecrated men really made [the earth] dry”. When the sacrifice
of consecration has been accomplished, and the Adhvaryu anointed and purified him
(i.e., the consecrated man), then he should attend that Sun [by saying]: “You deity, you are
consecrated! You are this [deity]. You seize the power, the pre-eminence, the excellence, the
glory of the one who is being consecrated”. [Therefore, he should say:] “No, may you not seize
my power, pre-eminence, excellence, and glory! I am being consecrated after your consecra-
tion.” Thus, the deity does not seize the power, the pre-eminence, the excellence, the glory of the
one who is being consecrated.

8 The diksa of the Individual “Deities” to Reach
Imperishableness: sraddha (JB 2.65)

Here again the sacrificial arena is compared to the ascetic world.

(JB 2.65) tam adhvaryur abhyajya prapadyaudgrahanani juhoti. yad audgrahanani juhoti.
yadasma’® audumbaradandam prayacchaty athaitam ahavaniyam upatistheta vaca me vag
diksatam agnaye samastava u pranena me prano diksatam vayave samastava u caksusa me
caksur diksatam suryaya samastava u manasa me mano diksatam prajapataye samastava v iti.

After leading him and taking refuge with him, the Adhvaryu pours out the Audgrahana
offerings. As soon as he pours out the Audgrahanas, then he presents him with an Udumbara-
stick. Then he should attend to that Ahavaniya-fire [by saying]: “With my faculty of speaking: let
my faculty of speaking be consecrated to the fire to reach [it].”” With my breath: let my breath be

75 We have adopted Murakawa’s (2007: 223) reading udasisusann “they made something dry”, i.e.,
the causative form of the reduplicated aorist of the verbal base sus- “to dry”. This verbal form was
actually advanced by Ehlers (1988: 13—-14) with a mistake in the preverb (idasisusann) in place of
Vira/Chandra’s reading of udasusriisann (1955: 184).

76 We have adopted Murakawa’s (2007: 223-224) reading (yadasma) in place of Vira/Chandra’s (1955:
184) reading (yad asma).

77 We have translated samasti- as a nomen actionis denoting the action of reaching [something] on
the basis of JB 2.54, where the offering of several individual faculties and body parts to specific
officiant priests ensured that the Sacrificer obtained some permanent elements of nature which also
included fire. It is not clear why Ranade translated it (2019: 623) as a “collective aggregate”.
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consecrated to the wind to reach [it]! With my faculty of seeing: let my faculty of seeing be
consecrated to the sun to reach [the sun]. With my faculty of thinking: let my faculty of thinking
be consecrated to Prajapati to reach [him]”.

tad etabhir anartabhir devatabhir ima sva devata diksayati. athaha agnir diksitah prthivi diksa
sa ma diksa dikseta taya diksaya dikse. vayur diksito ‘ntariksam diksa sa ma diksa dikseta taya
diksaya dikse. adityo diksito dyaur diksa sa ma diksa dikseta taya diksaya dikse. prajapatir
diksito mano diksa sa ma diksa dikseta taya diksaya dikse. vacam ma rco ‘nu diksantam mano
yajamsi pranam samani. sraddham’ me somo rajan u diksatam. rca dikse yajusa dikse samna
dikse prthivya dikse ‘ntarikena dikse diva diksa ily.79 atra krtsno diksitah. atha yasyadiksita ime
loka adiksitani chandamsy adiksitas somo raja...(the sentence continues in JB 2.66)

This [formula] by means of those deities (i.e., faculties of perception) when they are undisturbed
causes the relevant deities to be consecrated. Then he said: “The fire is the consecrated man, the
earth is the consecration. This consecration should consecrate me. I am being consecrated with
this consecration. The wind is the consecrated man, the intermediate space is the consecration.
This consecration should consecrate me. I am being consecrated with this consecration. The sun
is the consecrated man, the sky is the consecration. This consecration should consecrate me. I
am being consecrated with this consecration. Prajapati is the consecrated man, the faculty of
thinking is the consecration. This consecration should consecrate me. I am being consecrated
with this consecration. May the stanzas consecrate [me] through my faculty of speaking, the
formulas through my faculty of thinking, the Samans through my breath! May king Soma
consecrate my faith!” Here he is consecrated as a whole [by saying]: “I am being consecrated by
the stanza, I am being consecrated by the formula, I am being consecrated by the hymn, I am
being consecrated by the earth, I am being consecrated by the intermediate space, I am being
consecrated by the sky.” Then he is perfectly consecrated. The metres of him whose worlds are
not consecrated are not consecrated, his king Soma is also not consecrated. ..

9 sraddha and Tapas Ensure Imperishableness
(JB 2.66)

The asceticism involved in the Sacrificer’s consecration is finally extolled as the true
means to obtain prosperity and imperishableness on earth.

78 In KB 7.4 it is precisely the sraddha which ensures the imperishableness of what has once been
offered: [...] atha khalu sraddhaiva sakrmetresdistasyaksitih [...], a key doctrinal point which
aroused Lévi’s (1898: 109) interest. He connected faith with truth: “La sraddha, c’est 1a confiance. Mais
a qui s’addresse la confiance qui assure de si beaux fruits au sacrifiant? [...] La sraddha est fré-
quemment associé au satya, qui est 'exactitude.” Among the several passages that Lévi quotes as
evidence, see e.g. MS 3.6.3: satyam vai caksur neva vace srad dadhati “Truth is the eyesight indeed. He
does not put his trust in words”; AB 7.10: sraddha satyam ity uttamam mithunam “Faith and truth are
the highest pair.”

79 The full stop was added by Murakawa (2007: 224).
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(JB 2.66) ...kam®® sa kamam abhyasnuvita. atha haivamvid diksamana eva sarvan kaman
upapnoti. tasmad diksasu na rajanam parivevisyat. yadvrato hy evaisa bhavati tadvrata ime
lokas tadvratani chandamsi tadvratas somo raja.

...what wish should he reach? Thus, he who is consecrating himself and knows this, fulfils all his
wishes. Therefore, in the consecrations one should not offer food to a king. These worlds are
devoted to the vow to which he is devoted, the metres are devoted to it, king Soma is devoted
to it.

athaha bhitr bhuva svas suposah posais suviro virais suprajah prajaya bhityasam® iti. tad etam
aparimitam asisam antata® asaste tapo me pratistheti. tat tapah® pratistham kurute.

Then he says: “Earth (bhit-), intermediate space (bhuvas-), heaven (svar-)!®* May I be prosperous
thanks to my prosperity, may I be heroic thanks to my heroes, may I be endowed with good
offspring thanks to my offspring!”. In the end, he prays in this way, which is an unlimited prayer:
“May [ascetic] heat be the basis for me!”. Then he (i.e., the diksita) makes [his own] basis out of
the [ascetic] heat.

The ritual name used for the Sacrificer, i.e., grhapati, is especially significant, since it
is the term used not only to denote the Sacrificer in Sattra ceremonies but also to
signify the head of the Vratyas.

(JB 2.66 continues) sraddha me ’ksitir iti tac chraddham aksitim kurute. satyam me grhapatir iti.
esa vai satyam ya esa tapati.85 saisanarta devata. tad etam anartam devatam grhapatim kur-
ute.®® sa va esa suvratah. yad dhy esa khalas® syat sarvam idam pradahet.

80 We have adopted Murakawa’s (2007: 225) reading kam in place of Vira/Chandra’s (1955: 184)
reading tam.

81 We have adopted Murakawa’s (2007: 225) reading prajaya bhityasam in place of Vira/Chandra’s
(1955: 185) reading prajayasam.

82 We have adopted Murakawa’s (2007: 225) reading antatah in place of Vira/Chandra’s (1955: 185)
reading ante.

83 Ascetic behaviour together with faith is also the guarantee of permanent merit gained by means
of sacrifices in VadhS fragment 37 (Caland 1928: 148): tapo ha diksa(m) upaimi satyam svam sraddham
daksinam annam aksitim brahma “I devote myself to the consecration, truth is my faith, the gift is my
food, imperishableness is my Brahman”. See also Kulkarni 2016: 77.

84 This is the incipit of the renowned Gayatrl Mantra (= RV 3.62.10): om bhiir bhuvah svah tdt savitur
vdrenyam | bhdrgo devdsya dhimahi dhiyo y6 nah prachodayat “Om, Earth, Atmosphere, Sky! Let us
think of the lofty splendour of the god Savitr, may he give impulse to our thoughts!”.

85 We have adopted Murakawa’s (2007: 225) reading esa vai satyam ya esa tapati in place of Vira/
Chandra’s (1955: 185) reading esa vai satyam. satyam ya esa tapati.

86 These lines allow us to understand what the sraddha might actually have been in the pre-classical
sacrifice, i.e., before what Heesterman (e.g. 1993; 1995) calls the “axial break-through of Sacrifice”.
When the aim of the sattras performed by groups was to share expeditions and competitions with
rivals to attain prosperity for the whole clan, the Grhapati, who carried out both ascetic observances
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[By saying]: “May faith be imperishableness for me!”. Then he makes [his own] imperishable-
ness out of the faith. He says: “The Grhapati is the truth.” He who emanates heat is indeed the
truth. This is that undisturbed deity. Then he makes the Grhapati out of the undisturbed deity.
This indeed is he who has good vows. If he (i.e., the diksita) were a mischievous man, it (i.e., the
sun) should burn all this.

tasmad grhapatis suvrata syat. sa yad v adiksitavratam cared apapavadyam va papam vaden®®
mithunam va cared anyad va mithyakuryad etam evadityam etais sarvair japair upatistheta. tato
haiva diksitah. sa va esa etarhy adiksitah |

Therefore, a Grhapati should be strict in observing vows. When he performed a vow unfit for a
consecrated man or when he declared sinful one who should be declared sinless or he had
sexual intercourse or he did something else wrong, he should indeed approach the sun with all
the muttered prayers. From then on, he is precisely a consecrated man. At this point of time, he
is still a non-consecrated man.

In the last passage of this chapter the glory of the diksita is identified with the skin of
the black antelope, which represents the visible appearance of the Vedas, associated
with three different colours: the white Vedas have the form of hymns; the black ones
have the form of stanzas and, in other cases, the yellow ones, which are almost
reddish-brown, have the form of formulas. The importance of this homology is
underlined by mentioning the fact that, even if the consecrated man wears the
antelope’s skin without being seen, the other people taking part in the sacrifice
actually wish to see this representation of the Vedas.

(JB 2.66 continues) yad v evasmin diksite yasa asit tad v evasminn apy etarhi yasah. tad ahus sa
vadya dikseta sa vanyam diksayed ya etasya diksitayasasasya vyavacchittim® vidyad iti.

“The glory which was of the consecrated man is also the glory of this.” They say that either he
should be consecrated today or he should cause the consecration of another man, who should
know the limits of the glory of such a consecrated man.

and the redistribution of booty, should self-evidently have deserved the highest degree of faith from
the clan members whose very life depended on his virtues.

87 The anonymous assessor of the present article suggested that we replace Vira/Chandra’s (1955:
185) reading esa khala with esa khalas instead of Murakawa’s (2007: 226) reading eso ’khalas.

88 This closely resembles one of the traits involved in the negative portrait of vratyas presented in
PB 17.1.9: ahur adandyam dandena ghnantas caranty “They go around punishing who is not to be
punished” (tr. Hock 2016: 103).

89 We assume that vyavacchitti is derived from vyavacchid- “to cut, to limit”. Murakawa (2007: 226)
corrected the phrase diksitayasasasya vyavacchittim with diksitayasasasyavyavacchittim, but we
have not adopted the latter reading.
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riipamyani kysnani tany rcam. yadi vetarathd. yany eva babhraniva harini tani yajusam.° tasmad
yady apy enad adrsto™ vaste didrksanta evainam. etad dhy asmin diksitayasasam bhavati.

The black antelope’s skin is the glory of the consecrated man. That is the visible appearance of all
the Vedas. Those which are white have the form of hymns, those which are black have the form
of stanzas. If it is in another manner, those which are yellow and almost reddish-brown [have
the form] of formulas. Therefore, even if he wears it (i.e., the black antelope’s skin) without
being seen, they actually wish to see him. This is the glory of the diksita here.

10 The Final Ablution (JB 2.67)

However, those who bathe in the waters wearing a black antelope skin are separated
from the glory of the consecrated man; in fact, even after washing their body with
water, they do not wash away their sins.

(JB 2.67) te ye sakrsnajina apo ’bhyavayanti ya etasmad diksitayasasad avacchidyante te sarvam
atmanam praplavya papmana® sahodayanti. sa yadavabhrthestis samtisthetathonmucya
krsnajinam adbhir abhyuksed indriyaj jyaisthydac chraisthyan ma yosam iti. atha yam ratim™

90 Cf. SBM 1.1.4.2: tasya yani suklani ca krsnani ca lomani. tany rcam ca samnam ca ripam yani
rapam yani suklani tany rcamyany eva babhruniva harini tani yajusam riipam, “Its white hair and its
black hair represent the RV stanzas and the SV hymns respectively or, conversely, the black the SV
hymns and the white the RV stanzas. The brown and the yellow ones, on the other hand represent the
YV-formulas.”

91 Here we are following Ehlers’ (1988: 14) reading enad adrsto instead of enad drukto. His trans-
lation of the passage in the relevant note is as follows: “Deshalb begehrt man besonders einen der
insgeheim das (schwarze Antilopenfell) tréagt, zu sehen”.

92 Cf. Caland’s (1919: 141) translation: “mit ihrem bésen Geschick”.

93 For the emendation of yam aratim with yam ratim see Ehlers 1988: 14. Caland (1919: 141) — who
translates yam ratim manyate as “den er fiir seinem Freund halt” - refers to Ap$$13.19.9 and MS$S 2.5.
4.33.In fact, Apés 13.19.6-9 establishes that, after the Avabhrta, the Sacrificer can throw the skin of the
black antelope into the Catvala pit (6-7) or he may use it again in another sacrifice to consecrate
himself, or he may wear it every day, or have a leather-bag made out of it (8). According to some, he
should give it to his son or to a Brahmacarin ([...] putraya brahmacarine va dadyad ity eke). MSS 2.5.4.
33 is an almost identical passage which teaches that after the lustral bath, the Sacrificer hands the
black antelope skin to a person who is dear to him (priyatamaya krsnajinam prayacchati), or
the grains are ground on it (tadadhi pesanam kurvanti). It is noteworthy that just a few lines below the
Sacrificer is said to have achieved immortality in exactly the same way as described in these chapters
of the JB (MSS 2.5.4.41): apama somam amrta abhiimaganma jyotir avidama devan. kim niinam asman
krnavad aratih kim u dhairtir amrta martyasya. iti japanti “They murmur the verse ‘We have drunk
the Soma, we have become immortal, we have reached the light, we have found the gods, what can
enmity, what can the treachery of mortal men now do to us, 0 immortal?”. In accordance with SBM 1.
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manyate tasmai prayacchati. athapa acamati bhaksasyavabhrtho ’si bhaksanasyavabhrtho ’si
bhaksitasyavabhrtho ’stti. sa yad evatrarjise kim cit saktam bhavati tasyaisa bhaksah.

They who bathe in the waters wearing a black antelope skin, are separated from the glory of the
consecrated man, after washing their whole body with water, they emerge with their sin. When
the oblation in the ablution rite has been carried out, after taking off the black antelope skin, he
should sprinkle water over it [by saying]: “May I not be separated from the power, pre-
eminence, excellence!” He then offers it to whom he considers favourable. He sips water (from
the palm of his hand, for purification) [by saying]: “You are the ablution of eating, you are the
ablution of the eater, you are the ablution of the eaten”. That is what is sticky in the sediment of
Soma, this is his eating.

Subsequently, he enters the waters, which are here mentioned as a hiding place, and
this makes him sinless.

(JB 2.67 continues) athapah pravisati. nyaficanam va etat prapadanam yad apah. nyaficanam
evaitat prapadanam prapadyate papmano ’‘nanvavayaya. yady apa syanderan pratisrotam
gaheta papmanam me nirvahan iti. sarva u ha tva apa syandante. ya u ha sthavara avacts ta
syandante *vaficam evasya tah papmanam nirvahanti. anyo °nyasya jayapati prstham pradha-
vatah. vajro va apah. vajrenaiva tat sarvam papmanam apahandte. atho dvandvam eva tan
mithunam prajananam kurvate prajatyai. snatva ksipra udeyat ksipre papmano vyavrttya iti.

Then he enters the water. This entrance that is the waters is indeed a hiding place. He thus
enters the entrance which is a hiding place with the aim of putting an end to his sin. If the waters
were overflowing, he should plunge into them against the current, [thinking]: “They
(i.e., waters) will remove my sin”. All waters indeed are overflowing. These (i.e., waters) which
are immovable below are overflowing. They remove his sin which is [gathered] below. Husband
and wife wash each other’s backs. Waters are the thunderbolt. They (two) destroy all sin by
means of the thunderbolt. Thus, they (two) make a pair, a begetting coupling for procreation. He
should quickly get out [of the water] after bathing [thinking]: “The aim [of this rite] is to quickly
remove sin!”.

11 The Sun as the Final Goal (JB 2.68)

Finally, the Sacrificer asks the Unnetr,”* who is identified with Visnu who represents
the sacrifice, to lead him out of the water, and the sacrifice now frees him from all
sins and he beholds the sun, the highest light.

4.4.3 the rice can also be husked on this skin (tasmad adhyavahananam adhipesanam bhavati).
Ranade (2019: 628) does not include the mentioned emendation and translates arati- as “enemy”.
94 The Unnetr is the assistant of the Adhvaryu who extracts the Soma juice.



DE GRUYTER Anti-historical Collective Memory of the Past —— 815

(JB 2.68) unnetar un ma nayety aha. visnur va unneta yajfio vai visnuh. yajfia evainam tat
sarvasmat papmano vimucyonnayati. ud vayam tamasas pari suvah pasyanto jyotir uttaram.
devam devatra suryam aganma jyotir uttamam. ity etam japann udaiti.

He says: “Unnetr, lead me out!” The Unnetr is Visnu; Visnu is the sacrifice indeed. Thus, the
sacrifice leads him out after releasing him from all sin. He goes out of the water murmuring this
[formula]: “We are out of darkness, we behold the sun, the higher light, we have reached the god
of gods, the sun (i.e., god Strya), the highest light”.

The murmured stanza beginning with ud vayam tamasas and ending with jyotir
uttamam is indeed Rgveda 1.50.10. This hymn is dedicated to the description of the
sunrise, especially to the sun’s journey through heaven.*® It is tempting to consider
the hypothesis that this Rgvedic hymn originally hinted at human beings being given
the chance to go to heaven, but this is quite difficult to demonstrate. However, the
formula ud vayam tamasas pari suvah pasyanto jyotir uttaram with its soteriological
solar imagery is very close to the renowned phrase tamasah parastat jyotisam jyotis
“the light of lights, beyond darkness” (see BhG 13.17;%¢ $vUp 3.8; MundUp 2.2.6; 9),%’
which depicts the brahman as the supreme light. Malinar has pointed out that this
represents a basic significant description of the highest human achievement, i.e., the
wiseman’s status is changed from mortal to deity,’® within the cultural framework of
the so-called “Law of heroism”.* It is noteworthy that one of these occurrences finds
a parallel in the Rgveda-Khilani, a text officially marginalised by the mainstream
Brahmanical culture.'”

Thislast part of chapter 68 concludes the consecration ritual. The final formula is
recited by the Sacrificer so that he will be endowed with power, pre-eminence, and
excellence.

(JB 2.68 continues) etad vai jyotir uttamam ya esa tapati. saisanarta devata. tad etam anartam
devatam arabhyodaiti. audumbarir ardras sapalasas samidhah kurvata edho ’sy edhisimahiti
gatvahavantye samidham abhyadadhati samid asi tejo ’si tejo mayi dhehi svaheti.

95 The final three verses (11-13) of the hymn constitute a spell against jaundice because the yellow
sun, by a sort of homeopathic magic, dispels this medical condition that makes the skin turn yellow.
These verses have “a clear Atharvan cast” according to Jamison/Brereton (2014: 162).

96 BhG 8.9-10: kavim puranam anusasitaram [...] anusmared yah | sarvasya dhataram acintya-
riapam adityavarnam tamasah parastat [...] sa tam param purusam upaiti divyam, “The sage and
preceptor primordial, [...] creator of all, of form unimaginable, hued like the sun. Beyond the
darkness [...] he attains to the Supreme and Divine Person.”

97 Cf. less directly VSM 23.47-48.

98 Malinar 2007: 196.

99 Malinar 2007: 38-42.

100 RVKh 4.11.9 = $vUp 3.8: vedaham etam purusam mahantam adityavarnam tamasah parastat “I
know the immense divine Purusa coloured like the Sun, beyond darkness.” See Pontillo 2016: 236-238.
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This is the highest light which gives heat. This is the undisturbed deity. He moves upward after
taking hold of this, i.e., that undisturbed deity. They (i.e., the officiant priests) make the logs of
Udumbara wood, green, with leaves, as fuel [with the formula]: “You are the fuel, may we
become prosperous.” After reaching it, he puts the log of wood on the Ahavaniya [with the
formula]: “You are the log of wood, you are the shining energy, endow me with shining energy,
svaha!”.

abhyadhayopatisthate. apo ’nv acarsam™ rasena samasrksmahi. payasvam agna agamam."®*
tam ma samsrja varcasa. iti. evam eva patni garhapatye ’bhyadhayopatisthate. ajyasthalim
sasruvam adayottarenagnidhram ca sadas ca parityaparena garhapatyam upavisyopasthe
krsnajinam adhaya caturgrhitam ajyam grhitva juhoti mayindriyam jyaisthyam sraisthyam
agnir dadhatu svaheti.

After putting [the log] on [the fire], he stands nearby [with the formula]: “I followed the waters.
We have been mixed with your sap. I came full of milk, o Fire! Mix me as such with the lustre of
the sun!”.!® In the same manner, after putting it (i.e., the log of wood) on the Garhapatya fire, his
wife stands nearby. After taking the pot of clarified butter with its small wooden ladle,
circumambulating the north side of the Agnidhra fire and the Sadas, entering the west side of
the Garhapatya fire, putting the black antelope skin on his lap and taking the clarified butter
which has been taken four times, he offers it [with the formula]: “May Agni endow me with
power, pre-eminence, excellence, svaha!”

In this way, at the end of the Sattra, Agni becomes the glory of the consecrated man.
Thus, the Kaisini consecration is indeed a means to obtain divine status, the ultimate
purpose in the most renowned Vedic passages devoted to Vratyas, such as PB 17.1-2;
24.18 and JB 2.221.%*

sa yad evasmin diksite yaso bhavati tad asminn utthite yaso bhavati. tat krsnajinam natipadayet
srugavadhanam vainat kurvita haviso vadhipesanam punardiksayai vainan nidadhita. esa vai
kaisint diksa. etam ha kest darbhyo diksam upanisasada.

He (Agni) becomes the glory, which is in this consecrated man, this glory is in this one who has
risen to his feet (after completing the Sattra). He should not allow [anybody] to cross over the
black antelope skin: he should fasten the large wooden spoon on it or grind upon it or he should
keep it for a next consecration. This is indeed the Kai$ini consecration. Ke$in Darbhya indeed
explained the homologies of this consecration.

101 As noticed by Ehlers (1988: 14), a preferable reading could be apo 'nv acarisam.

102 The full stop was added by Murakawa (2007: 231).

103 This is a modified version of RV 1.23.23: apo adyanv acarisam rdsena sim agasmahi | pdyasvan
agna a gahi tdm ma sam srja vdrcasa || “O Waters, today I have followed (you). We have united with
your sap. Full of milk, come here, o Agni. Merge me with luster.” (tr. Jamison/Brereton 2014: 118). Cf.
also PS 1.33.1: apo adyanv acarisam rasena sam asrksmahi | payasvan agna agamam tam ma sam srja
varcasa || “Today I have followed the waters. We have united with their essence. Full of milk, O Agni, I
have arrived. So, unite me with splendour!” (tr. Zehnder et al. 2024).

104 See Candott/Pontillo 2015 and the bibliography quoted there.
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12 Conclusions

All the figures that over time have been compared with Kesin Darbhya, i.e., the
homonymous Kesin in RV 10.136, the Brahmacarin in $S 11.5 and the Ekavratya in $S
15, were ultimately put on the same level as the Sun god, as mentioned above in § 1.
Thus, the emphasis placed in this JB section on the metaphorical identifications of the
diksita with the sun might suggest that this interpretation was correct. Nonetheless,
the general framework of this passage is different from a pure extolment of the Sun
god: it displays the perspective of a one-way journey for human beings towards the
sun with the aim of being identified with the Sun god himself. This is a particular
fragment of royal wisdom (rajavidya) that another deceased leader, namely Yajfia-
sena, recognises as extraneous to his culture.

The complex homologies used by Kes$in Darbhya (upanisasada) to teach how
merits — including those gained by means of sacrifices — can become permanent
seem to mirror the Upanisadic culture, especially when solar imagery is mentioned.
All in all, the truth revealed by Ke$in seems to be a thought-provoking ante-litteram
excerpt of the complex reflections on after-death that flourished when the concept of
re-death (punarmrtyu-) came to be especially feared, i.e., the idea that any human
beings who had exhausted their merits in heaven were destined to fall back to earth
again. This became a starting point for the transmigration (samsara) doctrines which
are quite well known in later Brahmanical sources and in the heterodox traditions.®
In fact, the JB was indeed one of the most recently established Brahmana texts. %

However, it is also true that several scholars have maintained that this Brah-
mana contains many parts that can be classified as quite conservative in terms of
their contents. This is mainly due to its (ritual and narrative) eclectic prolixity which
has evidently led this text to prodigiously incorporate notions borrowed from
different traditions and at least partially retain them.'”” Moreover, Caland'®®
considered the Jaiminiya school older than the Kauthuma-Ranayaniya $akha, due to
its similarities with the surviving Nambudiri Rgveda and Yajurveda traditions.'®

It is plausible that it was precisely this conservative and eclectic approach that
caused the specific JB text here analysed to encompass a doctrine other than the
mainstream Brahmanical culture, which was intriguingly compared with the latter

105 See e.g. Bodewitz 2019: 9-11.

106 See e.g. Bodewitz 1973: 13.

107 See e.g. Renou 1947: 101-102; Gonda 1975: 348; Fujii 2012: 112 and bibliography quoted by them.
108 Caland 1931: XIX.

109 Witzel 2016: 69. The chronological problem might indeed be amplified by the assumed existence
of a third Samaveda Brahmana, mentioned as Satyayanakam Brahmanam or Satyayani-Brahmana or
Satyayanakam in several Kalpasitras or by some commentators.
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in an open-minded manner. This was perhaps one of the earliest experiments that
deliberately merged different Indo-Aryan traditions, before some of these were
marginalised as vratya- or vice versa uncritically encapsulated as Srauta.
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