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Introduction

The two fundamental questions in the history of the Upanisads are how
the early Upanisads were produced from the background of the Brahmana
ritual literature textually and philosophically, and what are the chronologi-
cal and intertextual relationships among the early Upanisads and their con-
stituent parts. To study the Upanisads on these two points, essential research
materials are the three earliest Upanisads, namely, the Jaiminiya-Upanisad-
Brahmana (JUB) of the Jaiminiya Samaveda, the Brhadaranyaka-Upanisad
(BAU) of the Vajasaneyi Yajurveda, and the Chandogya-Upanisad (ChU)
of the Kauthuma and Ranayaniya Samaveda.’ As to the relationships be-
tween these three Upanisads, the JUB and the ChU show a strong textual
parallelism,? but they find only a few parallels in the BAU.? In this paper,
I will analyze the unique common passage on the supreme prana (‘breath’)
whose parallel versions are found in the three earliest Upanisads (JUB 1,60
2,12; BAU 1,3; ChU 1,2), and determine the textual and chronological rela-

! The JUB has often been excluded from the Upanisads because of its usual but wrong
classification into Brahmanas or Aranyakas. Cf. e.g. Gonda 1975 [14], p. 431f. For an
outline of the contents and the textual formation and transmission of the JUB, see
Fujii 1997 [13]. And for the name “Jaiminiya-Upanisad-Brahmana,” see Fujii [13],
p. 96, n. 36.

2 For the details of the textual parallelism between the JUB and the ChU, see Fujii [13],
pp. 90-92; 93, n. 20.

3 JUB 1,60-2,12~ ChU 1,2 ~BAU 1,3 (to be dealt with in this paper); JUB 4,2 ~ ChU
3,16 ~BAU 3,9,3-5; JUB 4,18,2 (KenaU 1,2) ~BAU 4,4,18; JUB 4,18,5-9 (KenaU
1,5-9) ~BAU 3,4,1-2; JUB 4,19,4-5 (KenaU 2,4-5) ~BAU 4,4,13-14; ChU 5,1-
10~BAU 6,1-3.
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tionships among all the versions.*
x ok %

The passage in question appears repeatedly in succession in the middle
of the JUB in the form of four different versions (1,60; 2,1-2; 2,3-9; 2,10-12),
while it is placed at or near the beginning of the BAU and the ChU.5 Of the
six versions, the BAU version consists of the largest number of constituent
portions as follows (excl. some minor portions):

Prologue

The vital functions and the prana’s superiority

Correspondence between the vital functions and the cosmic entities
The kingship of the supreme prana

The supreme prana is Ayasya Angirasa

The supreme prana is Brhaspati

The supreme prana is the saman

The sva, suvarna and pratistha of the saman

The abhyaroha of the pavamana-stotras

10. Epilogue

A

©w

The six versions have the following corresponding portions:
JUB; JUB 1,60 (1,18,5):°

—
[N

JUB, JUB 2,1-2 (2,1,1-2): 1 2 3 6

JUBs JUB 2,3-9 (2,2-3): 1 2 4 5

JUBy JUB2,10-12(24,1-3): 1 2 3 4 5 10
BAU BAUK13(SBM1441): 1 2 3 4 5 6 7 8 9 10
ChU  ChU 1,2: 1 2 4 5 6 10

4 Strauss (1931 [33], pp. 244-249) studied this passage, but he treated the textual
differences among its versions as a matter of stylistic divergences and did not admit
any chronological order between them. Bodewitz (1986 [2], p. 347f., nn. 23, 25, 26;
1992 [5], p. 51f.) and Fujii (1989 [12], p. 1001 (24) {.) briefly examined them. All
of the JUB vesions are left out of Olivelle’s notes on the BAU and ChU versions in
his two recent publications on the early Upanisads (translation: 1996 [28]; text and
translation: 1998 [29]).

5 The Madhyandina version of the BAU (SBM 14,4-9) has this passage at the be-
ginning (SBM 14,4,1), while the Kanva version has it (BAUK 1,3) after two small
sections on the A§vamedha (BAUK 1,1-2), which are at the end of the tenth chapter
of the SBM (10,6,4-5).

6 The mss. of the JUB have the latter numbering with three divisions (adhyaya,
avuwvaka, khanda), which Sharma follows in his edition (1967 [32]), while, together
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A COMMON PASSAGE IN THE THREE EARLIEST UPANISADS

All the versions have the first two portions, which form allegorical stories
on the supremacy of the prana over the other vital functions. Those stories
are thematically related to the group of stories on the contest for supremacy
among the vital functions and the prana’s victory.” Here in all the versions
including that of the Yajurvedic BAU, the supreme prana is depicted in
Samavedic terms as the supreme udgatr (the chief chanter priest in Some
sacrifices) or udgitha (the main part of a chant sung by the udgatr) that is
free from evil. Hereafter I will expound each portion with the text and a
translaton of the versions.®

1. Prologue

The passage starts with the prologue to the battle between two opposing
mythical rivals, i.e., between the gods and the Asuras in JUBj, between the
gods and death/evil in JUB, and JUBy, between the gods with the seers and
the Asuras in JUB3, and the gods and the Asuras as two kinds of Prajapati’s
offspring in BAU and ChU.

1. JUB;: JUB 1,60,1 (1,18,5,1)
1. devasura aspardhanta. / ‘1. The gods and the Asuras contended.’

1. JUBy: JUB 2,1,1-2 (2,1,1,1-2)  boldface = JUB,
1. devanam vai sad udgatara asan / vak ca mana$ ca caksus ca Srotram capanas
ca prana$ ca. / 2. te ’dhriyanta. / tenodgatra diksamahai yenapahatya

with the latter one, Oertel gives the former shorter numbering in his editio prin-
ceps (1894 [27]), which omits the anuvaka division and numbers the khandas in each
adhyaya successively. Both editors further divide the khandas into small paragraphs
in their own ways. Limaye & Vadekar use Oertel’s text, divisions, and shorter num-
bering in their collection of the principal Upanisads (1958 [22]). I will refer to the
JUB with the former numbering and add the latter one in parentheses. As to addi-
tional paragraph numbers, I will use only Oertel’s in both the former and the latter
numberings. Cf. Fujii [13], p. 97, n. 38.

AA 2.1,4; SankhA 9; BAU 1,5,21; 6,1; ChU 5,1,1-5,2,2; KausU 2,14 (SankhA 4,14);
3,3 (SankhA 5,3); PrasU 2. For this group of stories, see Bodewitz [5], pp. 56-58.
The text of the JUB versions is based on my forthcoming critical edition. For the
BAU, I will use the accented text in its Kanva recension edited by D. Maue (1976
[24]), and consult the Madhyandina text in the SBM. Both recensions do not show
any actual difference as far as the present passage is concerned. For the ChU, I
will use Limaye & Vadekar [22], and consult AnSS 14 [1], Chand. Br. [21, Pt. 3],
Bohtlingk [6], Senart [31] and Morgenroth [25].

~

@
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mrtyum apahatya papmanam svargam lokam iyameti. /

‘1. Verily, the gods had six udgatrs, namely, speech, mind, sight, hearing, in-
halation, and breath. 2. They resolved, “Let us consecrate ourselves with that
one as [our] udgatr with which, having smitten away death, having smitten
away evil, we can go to the heavenly world.”’

1. JUBs: JUB 2,3,1-4 (2,2,1,1-4)

1. esa evedam agra asid ya esa tapati. /| sa esa sarvesam bhutanam tejo hara
indriyam viryam adayordhva udakramat. / 2. so ’kamayata. / ekam evaksaram
syam ud eva ndmeti.g/ 3. sa tapo ’tapyata. | sa tapas taptvatkam evaksaram
abhavad ud eva nama.'®/ 4. tam devas carsayas copasamaipsan. / athaiso ’suran
bhiatahano ’srjata |/ etasya papmano ’nanvagamaya. /

‘1. In the beginning this one who is glowing here (=the sun) was alone this
[universe]. He as such, having taken the splendor, the energy, the vitality, the
virility from all beings, went upwards. 2. He desired, “I want to become the one
and only syllable, namely, ud.”!* 3. He performed glowing penance. Having
performed glowing penance, he became the one and only syllable, namely, ud.
4. The gods and the seers desired to attain him. Then he created the creature-
slaying Asuras in order that evil might not follow him.’

1. JUB4: JUB 2,10,1-2 (2,4,1,1-2) boldface = JUB,

1. devasuras samayatantety ahuh. / na ha vai tad devasuras samyetire. | praja-
pati§ ca ha vai tan mrtyus ca samyetate. / 2. tasya ha prajapater devah priyah
putra anta asuh. / te ’dhriyanta. / tenodgatra diksamahai yenapahatya
mrtyum apahatya papmanam svargam lokam iyameti. /

‘1. They say that the gods and the Asuras strove with each other. Truly, it was
not that the gods and the Asuras then strove with each other. It was Prajapati
and Death who then strove with each other. 2. The gods were near to this
Prajapati as [his| dear sons. They resolved, “Let us consecrate ourselves with
that one as [our] udgatr with which, having smitten away death, having smitten
away evil, we can go to the heavenly world.”’

® Oertel [27], Limaye&Vadekar [22], Sharma [32]: svadu mrdu devanam vanameti.
Malayalam mss.: syadudevanameti. Grantha mss.: syadudevanameti, svadumadu-
devanameti, svadumadudevanameti.

19 Qertel [27], Limaye& Vadekar [22], Sharma [32]: abhavad u devanam. Malayalam
mss.: abhavadudevanama. Grantha mss.: aebhavadudevanama, abhavadudevanam,
abhavadudevanam.

1 Cf. JUB 2,9,8 (2,3,3,8): ud iti so ’sav adityah. ‘[The syllable] ud, that is yonder sun.’
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1. BAU: BAUK 1,3,1 (SBM 14,4,1,1-2)
dvayd ha prajapatya devas casuras ca. tdtah kaniyasa evd devd jyayasd dsuras.
td esi lokésv aspardhanta. té ha devd wcur. hdntasuran yajid udgithéna-
tydyaméti. //1//

‘1. There were two kinds of Prajapati’s offspring, namely, the gods and the
Asuras. Of them, the gods were those who belonged to the younger, while the
Asuras were those who belonged to the elder. They were competing for these
worlds. So the gods said, “Come, let us go beyond (overcome) the Asuras at

"

the sacrifice by means of the udgitha.

1. ChU: ChU 1,2,1
devasurd ha vai yatra samyetire / ubhaye prajapatyas tad dha deva udgitham
ajahrur. anenainan abhibhavisyama iti. //1//

‘1. Verily, when the gods and the Asuras, both kinds of Prajapati’s offspring,
strove with each other, the gods then brought the udgtha, [saying,] “With this,

we will vanquish them.”’

2. The vital functions and the prana’s superiority

The passage continues that the gods resort to the following six vital
functions one by one for their victory. They fail with the first five functions,
because, the passage says, those functions are mixed with evil and for that
reason one thinks, speaks, sees, hears, and smells both what is good and
what is bad,'? while they finally succeed with the last sixth one that is free
from evil. The order and the names of the vital functions differ among the
versions as follows:

12 As noted by Oertel ([27], p. 236 on JUB 1,60), a similar passage is found in JB
1,269: manasa suhardasam ca durhardasam ca vijanati. pranena surabhi casurabhi
ca vijanati. caksusa darsaniyam cadarsantyam ca vijanati. Srotrena Sravaniyam
casravaniyam ca vijanati. vaca svady casvadu ca vijganati. ‘“With mind one discerns
what is good-hearted and what is not good-hearted. With breath one discerns what
is fragrant and what is not fragrant. With sight one discerns what is beautiful and
what is not beautiful. With hearing one discerns what is good to hear and what is
not good to hear. With [the organ of] speech one discerns what is sweet and what
is not sweet.’
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JUB; manas vac caksus Srotra apana | prana

JUBy wac manas caksus $rotra apana | prana

JUB3 wac manas caksus $rotra apana | prana

JUBy wac manas caksus S$rotra prana | mukhya prana
BAU wac prana ceksus S$rotra manas | asanya prana
ChU  nasikya prana vac caksus Srotra manas | mukhya prana

The first point to notice is that JUBy and JUB3 have the same order
and names of the functions in spite of the close textual relationships between
JUB; and JUBj3, and between JUBs and JUB4. This fact means that these
two pairs of versions (JUB; & JUBs, JUBy & JUBy) are linked here at
this portion on the vital functions of JUBy and JUB3;. The second point
is that the last three versions (JUB4, BAU, ChU) correspond well to each
other. Concerning the relationships of BAU and ChU with the JUB versions,
however, we will see that the former versions show direct relationships not
only with JUB4 but also with JUB; and/or JUB3 in the part of the last
vital function. Here I will set forth the parts of the last two functions: the
apana/prana/nasikya prana, and the prana/mukhya prana/asanya prana.

2.1. apana / prana / nasikya prana

The vital function in question here is inhalation, which is called apana
in JUBy, JUB; and JUBs, prana in JUBy and BAU, and nasikya prana ‘the
breath in the nose’ in ChU. This function is connected with the sense of
smell as the present passage clearly says: enena jighrati ‘one smells with it’
JUBy, JUBs; apanena papam gandham apaniti ‘one inhales evil odor with
inhalation’ JUBs; jighrati ‘one smells’ BAU; tena ... jighrati ‘one smells with
it’ ChU; but pranena praniti*® ‘one breathes with breath’ JUBy. Though the
word prana is sometimes used for the sense of smell,* the phrase pranena
praniti itself does not explicitly refer to the sense of smell. From the close
relationship between JUB> and JUBy, it is inferred that this vague expression
was made by the same intentional assimilation of the verb with the name
of the present function (apanena... apaniti JUBy |/ pranena praniti JUBy).

13 All the editions ([27] [22] [32]) read pranena [papam] praniti, following the corre-
sponding words for the preceding functions: vaca papam vadati (2,10,5), manasa
papam dhyayati (8), caksusa papam pasyati (11), srotrena papam Srpoti (14).

14 For the prana to be interpreted as the sense of smell, see Bodewitz 1986 [2], p. 347,
n. 23. Cf. JB 1,269 mentioned above (p. 55, n. 12).
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The clause sa eva sa papma ‘that itself is that evil’ is repeated in common
in JUBy, JUB4 and BAU for all the vital functions except the last supreme
prana. BUA and ChU use the same verb vyadh ‘to pierce’ for the mixing of
the first five functions with evil.

2.1 JUB;: JUB 1,60,5 (1,18,5,5) boldface= JUBs;
5. te 'panenodagayan. / tam tathaswakurvan. / tasmad bahu kim ca kim capanena
jighrati. / surabhi cainena jighrati durgandhi ca. /
‘5. They (the gods) sang the udgitha with inhalation. [The Asuras] treated it in
the same way (i.e. rushed at it and mixed it with evil). Therefore, one smells
with inhalation many a thing of one kind and another; one smells with it both
good odor and bad odor.’

2.1 JUBy: JUB 2,1,14-16 (2,1,1,14-16) boldface = JUB4, underline= BAU
14. te ’bruvan. / no nvava no ’yam mrtyum na papmanam atyavaksit. /
apanenodgatra diksamaha iti. / 15. te ’panenodgdatradiksanta. | sa yad
evapanenapaniti / tad atmana agayat. / atha ya itare kamas tan devebhyah. /
16. tam papmanvasrjyata. / sa yad evapanena papam gandham apaniti /
sa eva sa papma. /

‘14. They (the gods) said, “Verily, this one (hearing) also has not carried us
beyond death, nor beyond evil. Let us consecrate ourselves with inhalation as
[our] udgatr.” 15. They consecrated themselves with inhalation as [their] udgatr-
What one inhales with inhalation, that it (inhalation) procured for itself by
singing. And what are the other desires, those [it (inhalation) procured] for
the gods [by singing]. 16. Evil was created after it (inhalation). The evil odor
which one inhales with inhalation, that itself is that evil.’

2.1 JUBs: JUB 2,3,9 (2,2,1,9) boldface= JUB;

9. tam apanenopasamaipsan. | te ’panam samarohan. | tesam apanam
paryadatta. | tasmat paryatto ’panch. / surabhi ca hy enena jighrati
durghandhi ca. /

‘9. They (the gods and the seers) desired to attain him (the sun) with inhalation.
They climbed together upon inhalation. He took inhalation away from them.
Therefore, inhalation has been taken away [from them]. For one smells with it
both good odor and bad odor.’

2.1 JUBy: JUB 2,10,15-17 (2,4,1,15-17)  boldface = JUB., underline = BAU
15. te ’bruvan. / no nvava no ’yam mrtyum na papmanam atyavaksit. /
pranenodgatra diksamaha iti. / 16. te pranenodgatradiksanta. / tebhya idam
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prana agayat / yad idam pranena praniti / yad idam pranena bhufijate.'®/
17. tam papmanvasrjyata. / sa yad eva pranena praniti'®/ sa eva sa
papma. /

‘15. They (the gods) said, “Verily, this one (hearing) also has not carried us
beyond death, nor beyond evil. Let us consecrate ourselves with breath as
[our] udgatr.” 16. They consecrated themselves with breath as [their] udgatr.
By singing, breath procured for them this [thing] here, which [thing] here one
breathes with breath, which [thing] here one enjoys with breath. 17. Evil was
created after it (breath). What one breathes with breath, that itself is that
evil.’

2.1 BAU: BAUK 1,3,3 (SBM 14,4,1,4) underline = JUB> = JUB;4
dtha ha prandm ucus. tvdm na udgayéti. tdthéti. tébhyah prand ddagayad.
ydh prané bhégas tdm devébhya agayad. ydt kalyanam jighrati tdd atmdne. té
widur. anéna vdi na udgatratyesyantiti. tdm abhidritya papmdnavidhyant. sd
yds sd papmd ydd evéddm dpratiripam jighrati sd evd sd papma. //3//

‘3. Then [the gods] said to breath, “You, sing the udgitha for us!” “Yes,” [said
breath]. For them breath sang the udgitha. What is enjoyment in breath, that
it (breath) procured for the gods by singing. What pleasant [odor] one smells,
that [it (breath) procured] for itself [by singing]. They (the Asuras) came to
know, “With this as [their] udgatr, they will certainly go beyond (overcome)
us.” They rushed at that [udgatr] and pierced it with evil. That evil — the
improper [odor] which one smells here, that itself is that evil.’

2.1 ChU: ChU 1,2,2
te ha nasikyam pranam udgitham upasam cakrire. / tam hasurah papmana vivi-
dhuh. [ tasmat tenobhayam jighrati surabhi ca durgandhi ca. / papmana hy esa
viddhah. //2//

‘2. Then [the gods] worshiped the breath in the nose as the udgitha. The Asuras
pierced it with evil. Therefore one smells with it both good odor and bad odor.
For it is pierced with evil.’

5 For bhusijate to be taken as 3.sg., see OQertel [27], pp. 237 (on JUB 2,10,4); 258f.;
Goto 1987 [15], p. 76, n. 51.
16 See p. 56, n. 13.
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2.2. prana / mukhya prana / asanya prana

The gods finally succeed in defeating the Asuras or death/evil with the
last vital function, i.e., prana in JUB;, JUBy and JUBs, mukhya prana ‘the
breath in the mouth’ in JUB4 and ChU, asanya prana ‘do.’ in BAU. In
this portion, JUB;, JUB3, BAU and ChU have similar and partly identical
sentences of one and the same simile that compares the destruction of the
Asuras by this prana to the smash of a clod of earth thrown against a stone.
The JUB has almost the same sentences of this simile before the present
passage also (1,7,6) (see p. 59, n. 17).

Here JUB,4 shows a noteworthy textual inconsistancy which can deter-
mine the chronological relationship between JUB; and JUB4. Both versions
have in common the following sentences: na hy etena pranena papam vadati.
na papam dhyayati. na papam pasyati. na papam sSrnpoti. na papam gandham
apaniti. ‘For with this breath one speaks no evil thing, thinks no evil thing,
sees no evil thing, hears no evil thing, inhales no evil odor.” In JUBs, the
last sentence na papam gandham apaniti corresponds well to the sentence
apanena papaem gandham apaniti ‘one inhales evil odor with inhalation’ in
the preceding place of the apana (JUB 2,1,16 quoted above), but in JUBy
the corresponding sentence in that place is pranena praniti ‘one breaths with
breath’ (JUB 2,10,17 quoted above). This discrepancy must have resulted
from JUB4’s copying the sentences directly from JUBy despite its changing
the fifth function from the apana to the prana.

2.2 JUB;: JUB 1,60,6-8 (1,18,5,6-8)
boldface = JUBs, dotted line &~ BA U ChU, underline = ChU
6. te pranenodagayan. / athasura adravams tatha karisyama tti manyama-

7 ~JUB1,7,6 (1,1,7,6): sa yathasmanam rtva losto vidhvamseta / evam eva sa
vidhvamseta / ya evam vidvamsam upavadet. / sa eso ’smakhano yat pranah. / sa
yathasmanam akhanam rtva losto vidhvamsate /| evam eva sa vidhvamsate
ya evam vidvamsam upavadati. / (boldface= JUB,=JUB3) ‘Just as a clod of
earth, having hurled itself against a stone, would smash into pieces, one would smash
into pieces if he speaks ill of a person who knows thus. This breath as such is a target
stone. Just as a clod of earth, having hurled itself against a target stone, smashes
into pieces, one smashes into pieces if he speaks ill of a person who knows thus.’

18 Oertel [27]: -khanam. Malayalam mss.: -khano. Grantha mss.: -khano, -khanom.
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sate ya evam vidvamsam upavadati. /

‘6. They (the gods) sang the udgitha with breath. Then the Asuras rushed here
to [breath], thinking, “We will treat [it] in the same way.” 7. Just as a clod of
earth, having hurled itself against a stone, would smash into pieces, the Asuras
smashed into pieces. This breath as such is a target stone. 8. Just as a clod
of earth, having hurled itself against a target stone, smashes into pieces, one
smashes into pieces if he speaks ill of a person who knows thus.’

2.2 JUB;: JUB 2,1,17-20 (2,1,1,17-20) boldface = JUB,

17. te ’bruvan. / no nvdva no ’yam mrtyum na papmanam atyavaksit. /
pranenodgatra diksamaha iti. / 18. te pranenodgatradiksanta. / sa yad
eva pranena prapiti / tad atmana agayat. / atha ya itare kamas tan devebhyah. /
19. tam papma nanvasrjyata. /| na hy etena pranena papam vadati. / na
papam dhyayati. / na papam pasyati. / na papam srnoti. / na papam
gandham apaniti. /| 20. tenapahatya mrtyum apahatya papmanam
svargam lokam ayan. / apahatya haiva mrtyum apahatya papmanam
svargam lokam eti / ya evam veda. /

‘17. They (the gods) said, “Verily, this one (inhalation) also has not carried us
beyond death, nor beyond evil. Let us consecrate ourselves with breath as [our]
udgatr.” 18. They consecrated themselves with breath as [their] udgatr. What
one breathes with breath, that it (breath) procured for itself by singing. And
what the other desires are, those [it (breath) procured] for the gods [by singing].
19. Evil was not created after it (breath). For with this breath one speaks no
evil thing, thinks no evil thing, sees no evil thing, hears no evil thing, inhales
no evil odor. 20. With it, having smitten away death, having smitten away evil,
they went to the heavenly world. Having smitten away death likewise, having
smitten away evil, one goes to the heavenly world if he knows thus.’

2.2 JUB3: JUB 2,3,10-13 (2,2,1,10-13)
boldface = JUB;, dotted line ~ BAU= ChU, underline = CRU

10. tam pranenopasamaipsan. |/ tam pranenopasamapnuvan. / 11. atha-
surda bhutahana adravan mohayisyama iti manyemandah. / 12. sa yatha-

‘10. They (the gods and the seers) desired to attain him (the sun) with breath.
They attained him with breath. 11. Then the creature-slaying Asuras rushed
here to [them], thinking, “We will confound [them].” 12. Just as a clod of
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earth, having hurled itself against a stone, would smash into pieces, the Asuras
smashed into pieces. This breath as such is a target stone. 13. Just as a clod
of earth, having hurled itself against a target stone, smashes into pieces, one
smashes into pieces if he speaks ill of a person who knows thus.’

2.2 JUB,: JUB 2,10,18-22 (2,4,1,18-22) boldface = JUB;

18. te ’bruvan. / no nvava no 'yam mrtyum na papmanam atyavaksit. /
anena mukhyena pranenodgatra diksamaha iti. / 19. te ‘nena mukhyena
pranenodgatradiksanta. / 20. so ’bravin mrtyuh. | esa va esam'® sa udgata
yena tyam?®® atyesyantiti. / 21. na hy etena pranena papam vadati. / na
papam dhyayati. / na papam pasyati. / na papam srpoti. / na papam
gandham apaniti. / 22. tenapahatya mrtyum apahatya papmanam
svargam lokam ayan. / apahatya haiva mriyum apahatye papmanam
svargam lokam eti / ya evam veda. /

‘18. They (the gods) said, “Verily, this one (inhalation) also has not carried us
beyond death, nor beyond evil. Let us consecrate ourselves with this breath
here in the mouth as [our] udgatr.” 19. They consecrated themselves with this
breath here in the mouth as [their] udgatr. 20. Then, Death said, “Verily, this
is that udgatr of them with which they will go beyond (overcome) this one (=
me).” 21. For with this breath one speaks no evil thing, thinks no evil thing,
sees no evil thing, hears no evil thing, inhales no evil odor. 22. With it, having
smitten away death, having smitten away evil, they went to the heavenly world.
Having smitten away death likewise, having smitten away evil, one goes to the
heavenly world if he knows thus.’

2.2 BAU: BAUK 1,3,7 (SBM 14,4,1,8)
dotted lines JUB; = JUBs = ChU, underline = JUB; = JUB3
dtha hemdm asanydm prandm dcus. tvdm na ddgayéli. tdthéti. tébhya esd
prand tidagayat. té 'vidur. anéna vdi na udgatratyesyantiti. tdm abhidritya
papmdnavivyatsant. sd ydthasmanam rtva losté vidhvdmsetaivdm haivd vidhvd-

msamand visvanco vinesus. tdto deva dbhavan pdrasura. bhdvaty atmdna

pdrasya dvisdn bhratrvyo bhavati yé evam véda. //7//

‘7. Then [the gods] said to this breath here in the mouth, “You, sing the udgitha
for us!” “Yes,” [said the breath]. For them the breath as such sang the udgitha.

9 Qertel [27], Limaye& Vadekar [22], Sharma [32]: esa esam.

20 Qertel [27], Limaye&Vadekar [22], Sharma [32]: yena mrtyum. Malayalam
mss.: yenatyam. Grantha mss.: yenamatyam, enatyam, enamatyam. For tyd- in
the meaning of 1st person, see Wackernagel-Debrunner [35, Bd. III], p. 547f.
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They (the Asuras) came to know, “With this one as [their] udgatr they will
certainly go beyond (overcome) us.” They rushed at that [udgatr] and tried to
pierce it with evil. But, just as a clod of earth, having hurled itself against a
stone, would smash into pieces, they perished, smashing into pieces in different
directions. Thence, the gods prospered, while the Asuras came to ruin. One
prospers by oneself, while his hostile enemy comes to ruin, if he knows thus.’

2.2 ChU: ChU 1,2,7-9 dotted line~ JUB;, = JUB3 =~ BAU, underline = JUB,=JUBs
atha ha ya evayam mukhyah pranas tam udgitham upasam cekrire. | tam

naivaitena surabhi na durgandhi vijanati. / apahatapapma hy esah. / ... //9//
‘7. Then [the gods] worshiped this very breath here in the mouth as the udgitha.
The Asuras, having hurled themselves against that [breath], smashed into
pieces. Just as [a clod of earth], having hurled itself against a target stone,
would smash into pieces, so [they did]. 8. Just as [a clod of earth], having hurled
itself against a target stone, smashes into pieces, one smashes into pieces if he
wishes evil against and does harm to a person who know thus. This [breath]
as such is a target stone. 9. One does not discern with it either good odor or
bad odor. For it has evil smitten away. ...’

3. Correspondence between the vital functions and the cosmic
entities

This portion is included in three versions, JUBy, JUBs and BAU, in
which thereafter each vital function become its corresponding cosmic entity
as follows:

JUBy wac — agni JUBy, BAU wvac — agni
manas — candramas manas — candramas
caksus — aditya coksus — aditya
Srotra — disah Srotra — disah
apana — brhaspati prana — vayu

prana — prajapati

This kind of correspondence between the microcosmic and the macro-
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cosmic elements is first seen in the Purusa-Stukta (RV 10,90).** And the
same correspondence as in JUB4 and BAU appears in $B 10,3,3,6-8 (esp. 7),
which deals with the supreme breath and wind into which the other four vi-
tal functions and their corresponding four cosmic entities enter respectively.
The same motif of the entering of the cosmic entities and the vital func-
tions into wind and breath occurs in JUB 3,1-2 (3,1,1-2), which follows the
present passage with a short passage in between, and in its parallel, ChU
4,3 (samvarga-vidya). The latter two parallel passages, however, do not
specifically refer to the correspondence between the macrocosmic and the
microcosmic elements, and even differ in the names of the cosmic entities
from the present passage.?? It should be noted that here in JUB; and BAU
the supreme prana in the mouth is out of this correspondence like the con-
cept of the atman as the supreme being over or behind the vital functions.?®
In this portion, JUB4 and BAU are full of identical expressions.
3. JUBy: JUB 2,2,1-6 (2,1,2,1-6)
boldface = JUB,, underline = BAU, dotted line~ BAU~ ChU
1. sd@ ya sa vag asit /| so ’gnir abhavat. / 2. atha yat tan mana asit /
sa candrama abhavat. / 3. atha yat tac caksur asit / sa adityo ’bhavat. /

1 RV 10,90,13-14:

candrdma mdnaso jatds cdksoh siryo ajayata /
maikhad indras caf.gnis ca  prandd vayidr ajayata /13/
nabhya asid antdriksamn  $orsnd dyduh sdm avartata /
padbhyam bhimir disdh $rétrat tdtha lokam akalpayan /14/
‘13. The moon was born from [the Purusa’s] mind; the sun was born from [his]| sight.
From [his] mouth Indra and Agni, from [his] breath the wind was born. 14. From
[his] navel the intermediate region was; from [his] head the sky arose, from [his]
two feet the earth, from [his] hearing the quarters. Thus [the gods] set the world
in order.’ For this kind of correspondence, cf. AA 2,1,7; SankhA 10; JUB 4,24 4fF.;
BAU 3,1,3-6; ChU 3,18; AU 1,1,4 in addition to the places discussed here.

%2 JUB 3,1-2: vayu<— aditya / candramas | naksatrani / agni | ahar, ratri | disah /
parjanya | apah, osadhayah, vanaspatayah; prana<+ vac / manas / caksus / $rotra.
ChU 4,3: vayu< agni / surya / candra / apah; prana+ vac / caksus / $rotra [
manas. For ChU 4,1-3, see Liiders 1916 [23]; Hauschild 1968 [18]; esp. Goto 1996
[17]. Cf. also SB 10,5,2,14f.; KausU 2,12-13 (SankhA 4,12-13) (parimara). For the
two versions of parimara, AB 8,28 and KausU 2,12-13, see Bodewitz 1986 [3].

23 For this atman over/behind the vital functions, cf. BAU 2,4,14=4,5,15; 3,4,1-2;
3,7,23; 3,8,11; ChU 8,12,4-5; AU 1,1,3-1,2,5 (see p. 66, n. 28); 3,2. For the brdhman
over/behind the vital functions, cf. JUB 4,18,5-9 (KenaU 1,5-9). Also from the
unaffected aspect of this prana that is not disturbed by evil, Bodewitz characterizes
it as “a precursor of the concept of Brahman/Atman” ([5], p. 54).
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4. atha yat tac chrotram asit / ta ima diso ’bhavan. ta** u eva visve

abhavat. / sa esa putri prajavan udgitho yat pranah. | tasya svara eva prajah. /
prajavan bhavati / ya evam veda. /

‘1. What the speech was, that became fire. 2. And what the mind was, that
became the moon. 3. And what the sight was, that became the sun. 4. And
what the hearing was, that became these quarters here; and the All-gods (visve
devah) are no other than these [quarters]. 5. And what the inhalation was,
that became Brhaspati. Because he is the lord of this lofty speech (high voice)
here, therefore he is Brhaspati.”® 6. And what the breath was, that became
Prajapati. The breath as such is the udgitha rich in sons and rich in offspring,.
The offspring are its tone. One becomes rich in offspring if he knows thus.’

. JUBy: JUB 2,11,1-6 (2,4,2,1-6) boldface = JUB,, underline= BAU

1. sa yatha hatva pramrdyatiyat / evam evaitam mrtyum atyayan. / 2. sa vacam
prathamam atyavahat. / tam parena mrtyum nyadadhat. / so ’gnir abhavat. /
3. atha mano ’tyavahat. / tat parena mrtyum nyadadhat. | sa candrama
abhavat. / 4. atha coksur atyavahat. / tat parena mrtyum nyadadhat. / sa
adityo ’bhavat. / 5. atha $rotram atyavahat. / tat parena mrtyum nyadadhat. /
ta ima diso ’bhavan. / ta** u eva visve devah. / 6. atha pranam
atyavahat. / tam parena mrtyum nyadadhat. | sa vayur abhavat. /

‘1. Just as one would go beyond (overcomes) [an enemy], having smitten and
having crushed [him], they (the gods) went beyond (overcame) this death. 2. He
(the breath in the mouth) carried speech beyond [death] as the first one. He
deposited that [speech] beyond death. It became fire. 3. Then he carried mind
beyond [death]. He deposited that [mind] beyond death. It became the moon.
4. Then he carried sight beyond [death]. He deposited that [sight] beyond death.
It became the sun. 5. Then he carried hearing beyond [death]. He deposited
that [hearing] beyond death. It became these quarters here; and the All-gods
are no other than these [quarters]. 6. Then he carried breath beyond [death].
He deposited that [breath| beyond death. It became wind.’

24 Note the disagreement of the pronoun t@h with masculine plural visve devah here
and JUB 2,11,5 below. Cf. p. 74, n. 51; p. 76, n. 55.

25 As will bee seen below (p. 73), the BAU and ChU versions identify the supreme
prana in the mouth, not the apana, with Brhaspati (BAUK 1,3,20 [SBM 14,4,1,22],
ChU 1,12,11).

26 See p. 64, n. 24.
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3. BAU: BAUK 1,3,11-16 (SBM 14,4,1,12-17) underline = JUB,

sd va esd devdtaitasam devdtanam papmdnam mytyim apahdtydathaing mrtyim
dtyavahat. //11// sd vdi vacam evd prathamam dtyavahat. sd yadd mrtyim
atydmucyata so ‘gnir abhavat. so 'ydm agnih pdrena mrtyum dtikranto dipyate.
//12// dtha prandm dtyavahat. sd yada mrtyim atydmucyata sd vayir abhavat.
80 ’ydm vayih pdrena mrtyim dtikrantah pavate. //13// dtha cdksur dtyavahat.
tdd yada mrtyim atydmucyata sd adityo ‘bhavat. so6 ’sav aditydh pdrena
mrtyum dtikrantas tapati. //14// dtha srétram dtyavaehat. tdd yadd mrtyim
atydmucyata ta diso ’bhavarhs. ti ima disah pdrena mrtyim dtikrantah. //15//
dtha mand 'tyavahat. tdd yada mrtyim atydmucyata sd candréma abhavat. so
'sdu candrdh pdrena mrtyim dtikranto bhaty. evdn ha va enam esd devatd
mrtydm dtivahati yd evdm véda. //16//

‘11. This deity (the breath in the mouth) as such, having smitten away the
evil that is death from these deities, carried them beyond death. 12. Verily
it was speech that he carried beyond [death] as the first one. When it was
released from death, it became fire. This fire as such, having gone beyond
death, is blazing here. 13. Then he carried breath beyond [death]. When it was
released from death, it became wind. This wind as such, having gone beyond
death, is purifying itself (i.e. blowing) here. 14. Then he carried sight beyond
[death]. When it was released from death, it became the sun. Yonder sun as
such, having gone beyond death, is glowing there. 15. Then he carried hearing
beyond [death]. When it was released from death, it became the quarters.
These quarters here as such have gone beyond death. 16. Then he carried mind
beyond [death]. When it was released from death, it became the moon. Yonder
moon as such, having gone beyond death, is shining there. In the same way, this
deity (the breath in the mouth) carries one beyond death if he knows thus.’

4. The kingship of the supreme prana

The supreme prana in the mouth is described as a king ruling the other
vital functions in JUBs, JUBs and BAU. Its kingship is told with expres-
sions related with ruling like va$in- ‘having ruling-power’ in JUBj3, parisad-
‘meeting’, sabha- ‘assembly’, samsad- ‘gathering’ in JUBy, abhi-sam-vié ‘to
sit together around [the ruler]’, pari-ni-vis ‘to sit down around [the ruler]’ (see
p. 68, n. 38) in BAU, and with metaphorical expressions related with eating in
JUB, and BAU, where the supreme prana is characterized as the sole eater of
food and the other functions are said to have only a share in the food eaten by
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him.?” JUB,; and BAU have the following difference: the former states that
the cosmic entities became again the corresponding vital functions when they

took

their shares in the food of the supreme prana, which the latter does not

state.?® The ChU version also states the relationship of this prana to eating

with
The

a similar expression to BAU but without any reference to its kingship.
idea of the supreme prana as the eater underlies the enigmatic verses

in the above-mentioned JUB 3,1-2 (3,1,1-2) and ChU 4,3 (see p. 63).2° The
BAU version borrows sentences, as the latter half of this portion, from SB

10,3,
have

5, which deals with the mystical significance of the yajus and does not
thematic relationships with the present passage.

4. JUB3: JUB 24,1-3 (2,2,2,1-3)

1. sa esa vasi diptagra udgitho yat pranah. / esa hidam sarvam vase kuruta.®® /
esa hidam sarvam vase kurute. / 2. vast bhavati vase svan kurute ya evam
veda. / asya hy asav agre dipyate®' | amusya va ayam.** / 3. tam haitam
udgitham Satyayanir acaste |/ vast diptagra iti. / diptagra ha va asya kirtir
bhavati ya evam veda. /

2T For the expressions of ‘eater’ and ‘food’ as an analogue of the relationship between

28

29

30
31
32

a ruler and people under him, see Rau 1957 [30], p. 34f.

A similar story is seen in AU 1,1,3-1,2,5, where the atman takes over the role of
the supreme prana in our passage: The atman produced the bodily organs, the vital
functions, and the cosmic entities. The cosmic entities asked the atman to make
for them a dwelling (Gyatana-) in which they can eat food. The atman brought a
man and told them to enter the respective dwelling. Then the fire became speech
and entered the mouth; the wind became breath and entered the nostrils; the sun
became sight and entered the eyes; ...

JUB 3,2,2; 4 (3,1,2,2; 4):

mahatmanas caturo deva ekah kas so jagara bhuvanasya gopas

tam kapeya na vigananty eke ’bhipratarin bahudhd nivistam iti /

atma devanam uta martyanam hirapyadanto rapaso ’nasunur

mahdntam asya mahimanam ahur anadyamano yad adantam attiti /

‘One god has swallowed the four that have the large atman — who is he? — the
guardian of the world. O Kapeya, Some do not discern him, O Abhipratarin, who
has been settled manifoldly. The atman of the gods and mortals, the rapasa (7)
(rabhasa- ‘violent’ or babhasa- ‘devourer’?) with golden teeth, the son of breath, his
greatness is great, they say, when he eats one who is eating, without being eaten.’
For the corresponding ChU 4,3,6-7, see Gotd [17], pp. 106-108.

Oertel [27], Limaye& Vadekar [22], Sharma [32] omit this sentence.

Oertel [27], Limaye& Vadekar [22]: dipyate3.

Oertel [27]: va sah, Limaye& Vadekar [22]: vasah, Sharma [32]: va atah. Malayalam
mss.: va ayah. Grantha mss.: va ayam, va atah.
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‘1. This breath as such is the ruling-power holding and blazing-pointed udgitha.
For this [breath] brought the whole of this [universe] under his ruling power.
For this [breath] brings the whole of this [universe] under his ruling power.
2. One becomes a ruling-power holder and brings his people under his ruling
power if he knows thus. For that one is blazing at the point of this one here.
This one here is, verily, [blazing at the point] of that one. 3. This udgitha
as such Sapyayani calls “the ruling-power holding and blazing-pointed one.”
Verily, one’s fame becomes blazing-pointed if he knows thus.’

. JUBs: JUB 2,11,7; 10-14 (2,4,2,7; 10-14)

7. athatmane kevalam evannadyam agayata. / (8-9. on Ayasya Angirasa, see
p. 72) / 10. tam deva abruvan. / kevalam va atmane 'nnadyam agasih. / anu
na etasminn annadya abhaja. / etad asama yat tvam asiti.®® / 11. tam vai
ma>* pravisateti. /| sa va akasan kurusveti. / sa iman prapan akasan aku-
ruta. / 12. tam vag eva bhutvagnih pravisat. / mano bhatva candramah. /
caksur bhutvadityah. | $rotram bhatva disah. / prano bhatva vayuh. / 13. esa
vai daivt parigat. / daivi sabha. [ daivi samsat. / 14. gacchati ha va etam daivim
parisadam daivim sabham daivim samsadam ya evam veda. /

‘7. Then, by singing he (the breath in the mouth) procured provisions for
himself as his exclusive possession.*® (8-9. on Ayasya Angirasa, see p. 72)
10. The gods said to him, “Verily, by singing you have procured provisions for
yourself as your exclusive possession. Give us a share in those provisions. What
you are [now], that is un-saman®®” 11. [He said,] “Verily, enter such me.” [The
gods said,] “So, make spaces.” He made these pranas here as spaces. 12. Fire,

33 Thus the Mss.: etad asama ya[t] tvam asiti. Oertel [27], Limaye& Vadekar [22],
Sharma [32]: etad asyanamayatvam astits.

34 Qertel [27], Limaye& Vadekar [22] omit ma.

3% kevalam here is not an adverb (‘only’ Oertel [27, p. 154]) but an adjective having
the meaning ‘exclusively one’s own’. Cf. RV 10,145,2cd: sapdtnim me pdra dhama
pdtim me kévalam kuru ‘Blow away my rival woman. Make my husband mine alone’;
SB 1,6,4,15: dtha ydthaivd purd / kévaler dsadhir asndnti kévalir apdh pibanti tah
kévalam evd pdyo duhrd evdm tdd. ‘But just as, before [new moon], those [cows]
eat plants as theirs alone, drink water as theirs alone, and yield milk as nothing but
theirs alone, so is that [milk which they offer before new moon].’

36 For asaman-, cf. ChU 2,1-2: yat khalu sadhu tat samety acaksate. / yad asadhu tad
asameti. [/1// tad utapy ahuh. / samnainam upagad iti. sadhunainam upagad ity eva
tad ahuh. | asamnainam upagad ity. asadhunainam upagad ity eva tad ahuh. //2//
‘As is known, when something is good, they call it “saman”. When something is
not good, they call it “un-saman”. And in this regard, they also say, “Someone has
approached him with saman.” By this they [intend to] say, “Someone has approached
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having become speech, entered him. The moon, having become mind, [entered
him]. The sun, having become sight, [entered him]. The quaters, having become
hearing, [entered him]. Wind, having become breath, [entered him]. 13. Verily,
this is the divine meeting (parisad-), the divine assembly (sabha-), the divine
gathering (samsad-).>" 14. One goes to this divine meeting, divine assembly,
divine gathering if he knows thus.’

. BAU- BAUK 1,3,17-18 (SBM 14,4,1,18-20) boldface =SB 10,3,5,8-9
dthatmdne ‘nnadyam agayad. ydd dhi kim cannam adydte nénaivd tdad adydta.
ihd prdtitisthati. //17// té devd abruvann. etavad va iddrm sdrvam ydd dnnam.
tdd atmdna dgasir. dnu no ’sminn dnna abhajasvéti. té vdi mabhisdmuisatéti.
tdthéti. tdm samantdm paripydvisanta. tdsmad ydd anéndannam dtti ténaitas
trpyanty. evdm ha va enam svd abhisdmuisanti. bhdrta svanam sSrésthah
puraeta bhavaty annadé ’dhipatir yd evdm véda. yd u haivamvidari
svésu pratipratir bibhisati nd haivalam bharyébhyo bhavaty. dtha yd
evaitdm dnu bhdvati yoé vaitdm dnu bharyan biubhirsati sd haivalam
bharyébhyo bhavati. //18//

‘17. Then, by singing he (the breath in the mouth) procured provisions for
himself. For whatever food is eaten, it is eaten by no other than this [breath]
here. He bases himself firmly here [in this mouth]. 18. Then the gods said,
“Verily, the whole of this [world] is as much as food. You procured it for
yourself by singing. Give us a share in this food of you.” [He said to them,)
“So, sit together around me.”*® [They said,]“Yes.” They sat down around him

him with good [will].” They say, “Someone has approached him with un-saman.”
By this they [intend to] say, “Someone has approached him with ill [will].”’ Cf. also
AB 3,23 2f. (=GB 2,3,20): 2. saman bhavati ya evam veda. 3. yo vai bhavati yah
Sresthatam asnute sa saman bhavaty. asamanya iti hi nindanti. ‘2. One comes to be
in [the situation of] saman if he knows thus. 3. Verily, when one prospers, when one
attains eminence, he comes to be in [the situation of] saman. For [people] reproach
[a man, saying] “[a man] of un-saman.”’

37 For the words parisdd-, sabhd- and samsdd-, see Rau 1957 [30], pp. 75-83.

38 The verbs abhi-sam-vis and pari-ni-vis are used to express the obedient attitude
of subjects or followers toward a king or a leader. For abhi-sam-vis, cf. AVS 3,3,4d
(AVP 2,74,4d): imdm (AVP: garbham) sajata abhisdmuvisadhvam ‘Sit together around
this [king] (AVP: the womb), ye clansmen’; TS 4,4,11,2 etc.: indram iva devd abhi
sdm visantu ‘Let [the seasonal bricks] sit together around [the two cool seasons] as
the gods [sit together around] Indra.” For pari-ni-vis, cf. SBM 4,3,4,11: agnir vdi
pasiunam ste. td enam abhitah parinivisante. ‘Agni rules over cattle. They sit down
around him on every side’; $SBM 14,1,1,7: tdm deva dnabhidhrsnuvantah samantdm
paripyavisanta ‘The gods, not daring to attack him (Visnu), sat down around him
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on all sides.?® Therefore, when one eats food through this [breath] here, these
[deities] are satisfied with that [food]. Verily in this way, if one knows thus,
his people sit together around him, and he becomes the supporter, the chief,
the leader, the food-eater, the ruler of his people. If anyone among the people
wishes to become a rival of the one who knows thus, he does not at all become
enough competent for his dependents. On the other hand, if anyone follows
him, or if anyone, following him, wishes to support his dependents, he becomes
enough competent for his dependents.’

4. ChU: ChU 1,29
./ tena yad a$nati yat pibati tenetaran pranan avati. / etam u evantato
vittvotkramati vyadadaty evantata iti. //9//

. When one eats and drinks through him (the breath in the mouth), one
thereby helps the other vital functions. And at the end, not having found this
very [breath in the mouth], one dies. [It is said:] “At the end one opens [his
mouth] wide.”’

5. The supreme prana is Ayasya Angirasa

In JUBy, BAU and ChU, the supreme prana in the mouth is identified
with the sage Ayasya Angirasa. This identification is explained by a kind
of folk etymology based on the sound similarity between asyd- ‘mouth’ and
Ayasya.®® In contrast to the brief statement in these three versions, JUB3
has a much longer passage on the sage Ayasya Angirasa, where he appears as
the udgatr of Saryata Manava and at the end he is identified with the prana
on the basis of the same folk etymology. His second name Angirasa is also
explained in JUBy, BAU and ChU, but not in JUB;.

5. JUB3: JUB 2,7,1-2,8,9 (2,3,1,1-2,3,2,9)
2,7,1. Saryato vai manavah pracyam sthalyam ayajata.*® / tasmin ha bhatany
udgithe ’pitvam aisire.** / 2. tam deva brhaspatinodgatra diksamaha iti purastad

on all sides.’

39 Cf. Tsuji, Etymologia upanishadica [34, pp. 19-38], p. 22.

40 — JB 3,159: Saryato vai manavah pracyam sthalyam ayajota. Cf. JB 3,128: atha ha
cyavano bhargavah punar yuva bhatvagacchac charyatam manavam. tam pracyam
sthalyam ayajayat. ‘Then Cyavana Bhargava, after becoming young again, went to
Saryata Manava. He [as a priest] caused him (Saryata) to perform a sacrifice on the
eastern height.” Both passages are concerned with Cyavana legends.

4 Thus mss. A false perfect form for isire, probably caused by analogy with aic-
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agacchan. / ayam ta udgayatv iti. / bambenajadvisena pitaro daksinatah. /
ayam ta udgayatv iti. / usanasa kavyenasurah pascat. / ayam ta udgayatv iti. /
ayasyenamgirasena manusyd uttaratah. / ayam ta udgayatv iti. / 3. sa heksam
cakre. / hantainan prechani. | kiyato va eka e kiyata ekah kiyata eka iti. / 4. sa
hovaca brhaspatim. | yan me tvam udgayeh / kim tatas syad iti. / 5. sa hovaca. /
devesv eva $ris syat. | devesv isa. | svargam u tvam lokam gamayeyam iti. /
6. atha hovaca bambam ajadvisam. / yan me tvam udgayeh / kim tatas syad
iti. / 7. sa hovaca. [ pitrsv eva $ris syat. / pitysv i$a. / svargam u tvam lokam
gamayeyam iti. | 8. atha hovacosanasam kavyam. / yan me tvam udgayeh / kim
tatas syad iti. / 9. sa hovaca. / asuresv eva $ris syat. / asuresv i$a. / svargam u
tvam lokam gamayeyam iti. / 10. atha hovacayasyam amgirasam. / yan me tvam
udgayeh | kim tatas syad iti. / 11. sa hovaca. / devan eva devaloke dadhyam. /
manusyan manusyaloke. | pitin pitrloke. / nudeyasmal lokad asuran. / svargam
u tvam lokam gamayeyam iti. /

‘1. Verily, Saryﬁta Manava performed a sacrifice for himself on the eastern
height. Living beings desired to have a share with him in the udgitha.*> 2. The
gods came to him from the east, [saying,] “Let us consecrate ourselves with
Brhaspati as [our] udgatr. Let this one sing the udgitha for you.” With Bamba
Ajadvisa the Pitrs [came to him] from the south, [saying,] “Let this one sing
the udgitha for you.” With USanas Kavya the Asuras [came to him] from the
west, [saying,] “Let this one sing the udgitha for you.” With Ayasya Angirasa
men [came to him| from the north, [saying,] “Let this one sing the udgitha for
you.” 3. He (Saryéta Manava) considered, “Come now, I will ask them. How
much, verily, does one have in his power? How much does another [have in
his power]? How much does the other [have in his power]?” 4. He said to
Brhaspati, “If you should sing the udgitha for me, what would arise from it?”
5. He (Brhaspati) said, “There would arise glory among the gods. [There would
arise] dominion among the gods. And I would cause you to go to the heavenly
world.” 6. Then he said to Bamba Ajadvisa, “If you should sing the udgitha
for me, what would arise from it?” 7. He (Bamba Ajadvisa) said, “There
would arise glory among the Pitrs. [There would arise] dominion among the

chata/aicchanta: e.g. JB 2,25: apitvam aichanta; JB 2,257: apitvam aicchata.
Cf. Goto 1993 [16], p. 126, n. 48 (on anv-aisur). Oertel([27])’s emendation egire
(followed by Limaye&Vadekar [22]) should be canceled. Sharma [32]: udgithe ’pi
samaisire.

2 For loc.+ loc.+apitvdm is, cf. SBM 4,1,2,6: s heydm devésu sutydyam apitvdm ise
‘This [Aditi] as such desired to have a share with the gods in the Soma pressing.’
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Pitrs. And I would cause you to go to the heavenly world.” 8. Then he said to
Usanas Kavya, “If you should sing the udgitha for me, what would arise from
it?”” 9. He (USanas Kavya) said, “There would arise glory among the Asuras.
[There would arise] dominion among the Asuras. And I would cause you to go
to the heavenly world.” 10. Then he said to Ayasya Angirasa, “If you should
sing the udgitha for me, what would arise from it?” 11. He (Ayasya Angirasa)
said, “I would place the gods in the world of the gods. [I would place] men in
the world of men. [I would place] the Pitrs in the world of the Pitrs. I would
push the Asuras away from this world. And I would cause you to go to the
heavenly world.”’

2,8,1. sa hovaca. / tvam me bhagava udgaya ya etasya sarvasyesasa iti.*> /
2. tasya hayasya evojjagau. / tasmad udgata vrta uttarato nivesanam lipseta. /
etad dhy anaruddham nivesanam® yad uttaratah. | 3. uttarate agato ’yisya
amgirasas Saryatasya manavasyojjogau. / sa pranena devan devaloke 'dadhat. /
apanena manusyan manusyaloke. [ vyanena pitin pitrloke. /| himkarena vajrena-
smal lokad asurdan anudate. / 4. tan hovaca. duram gacchateti. | sa duro
ha nama lokah. / tam ha jagmuh. / ta ete ’sura asamheyam®® parabhitah. |
5.  chandobhir eva wvaca Saryatam  manavam  svargam  lokam
gamayam cakara. | 6. te hocur asura. eta tam vedama / yo no ’yam ittham
adhattets. | ta*® agacchan. | tam etyapasyan. / 7. te ‘bruvan. / ayam va asya
iti. / yad abruvann ayam va asya iti / tasmad ayamasyah. / ayamasyo ha vai

%3 Oertel [27): sarvasya yaso [’s7]ti; Limaye&Vadekar [22]: sarvasya yaso (asi i)ti;
Sharma [32]: sarvasya yasasa iti.
44 Qertel [27]: etad dha naruddham nivesanam; Limaye&Vadekar [22]: etad dhan-
aruddhanivesanam.
Malayalam mss.: asehyeyam. Grantha mss.: asahyeyam, asamhyeyam. Oertel [27],
Limaye&Vadekar [22]: asambhavyam. Sharma [32]: asamhye (khye?)yam. For sam-
ha [sam-jihite] ‘to rise up’ (‘sich erheben’ Hoffmann [19, Bd. 2], p. 377), cf. SB
1,2,4,11: pinar na sdmhasyante ‘(The Asuras] will not rise up again.” Cf. JB 1,152:
asamheyam ha vai sa parabhavati ya evam vidvamsam hinasti ‘If one injures a person
who know thus, he is destroyed completely so that he can not rise up [again]’; 1,206
& 211: asamheyam ha vai dvisantam bhratrvyam gamayati ya evam veda ‘If one
knows thus, he leads his hostile enemy [to a complete destruction] so that he cannot
rise up [again]’; PB 9,1,22: asamhayyam bhratrvyam gamayati ya evam veda ‘If one
knows thus, he leads his enemy [to a complete destruction] so that he cannot rise
up [again]. Cf. also AVS 5,18,12d & 5,19,11d: asambhavydm pdrabhavan; AB 3,39,2:
tan asambhavyam parabhdvayat. Cf. Caland [8], p. 52, n. 2; Bodewitz [4], p. 257,
n. 25; Wackernagel-Debrunner [35, Bd. IL,2], pp. 794; 800.
6 Qertel [27], Limaye& Vadekar [22], Sharma [32]: tata.

45
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namaisah. / tam ayasya iti paroksam acaksate. / 8. sa prapo va ayasyah. /
prano ha va enan sa nunude. / 9. sa ya evam vidvan udgayati / pranenaiva
devan devaloke dadhati. / apanena manusyan manusyaloke. | vyanena pitin
pitrioke. /| himkdarenaiva vagrenasmal lokad dvisantam bhratrvyam nudate. /
‘1. He (Saryata Manava) said [to Ayasya Angirasa], “You, sing the udgitha for
me, as you would have this all in your power.” 2. It was Ayasya who sang
the udgitha of him. Therefore, when one has been chosen as the udgatr, he
should desire to take his resting place in the north. For this resting place in
the north is unimpeded. 3. Having come from the north, Ayasya Angirasa
sang the udgitha of Saryﬁta Manava. With the prana he placed the gods in the
world of the gods. With the apana |he placed] men in the world of men. With
the vyana |[he placed] the Pitrs in the world of the Pitrs. With the himkara
as a throwing club he pushed the Asuras away from this world. 4. He said
to them, “Go far (daram).” That is a world named “far (dara).” They went
to it. These Asuras as such were destroyed completely so that they could not
rise up [again]. 5. With voice that is no other than meters, he caused Saryata
Manava to go to the heavenly world. 6. Then, the Asuras said, “Come. Let us
know this one who placed us thus.” They came. Having come, they saw him.
7. They said, “Verily, this one is in the mouth.” Because they said, “Verily, this
one (ayam) is in the mouth (a@sye),” therefore [he is called] Ayamasya. Verily,
he is Ayamasya by name. They call him Ayasya mysteriously. 8. Ayasya is
that prana. Verily, as the prana he pushed them away. 9. If one, knowing
thus, sings the udgitha, he places the gods in the world of the gods with the
same prana, men in the world of men with the apana, the Pitrs in the world of
the Pitrs with the vyana, pushes his hostile enemy away from this world with
nothing but the himkara as a throwing club.’

. JUBs: JUB 2,11,8-9 (2,4,2,8-9)

8. sa esa evayasyah. / asye 'dhyeti.*” [ tasmad ayasyah. / yad v evasye ramate /
tasmad u evayasyah. / 9. sa esa evamgiraseh. / ato himany amgani rasam
labhante. / tasmad amgirasah. / yad v evaisam amganam rasah / tasmad u
evamgirasah. /

‘It is this [breath] as such who is Ayasya. He teaches orally in the mouth (asye).
Therefore [he is called] Ayasya. And as he rests in the mouth, therefore also
[he is called] Ayasya. It is this [breath] as such who is Angirasa. For these

4T Malayalam mss.: asyeddhyeti. Grantha mss.: dsyeddhyeti, asyedhyeti, asedhyati.
Oertel [27], Limaye &Vadekar [22]: asye dhiyate; Sharma [32): [yad] @[sa] sedhati.
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limbs take sap from this [mouth]. Therefore [he is called] Angirasa. And as [he
is] the sap of these limbs, therefore also [he is called] Angirasa.’

. BAU: BAUK 1,3,8; 19 (SBM 14,4,1,9; 21)
té hocuh. kvd ni so ‘bhud yd na itthdm dsaktéty. aydm asyé ‘ntdr iti. so ’ydsya
angirasé. 'nganam hi rdsah. //8//
‘8. They (the gods) said, “What has become of*® him (the prana) who has
thus attached himself to us?” “[He is| this one here (aydm ) within the mouth
(asyé).” He is Ayasya Angirasa. For [he is] the sap of the limbs.’
50 ’yasya angirasd. ‘nganam hi rdsah. prand va dnganam rdsah. prand hi vd
driganam rdsas. tdsmad ydsmat kdsmac cangat prand utkramati tdd evd tdc
chusyaty. esd hi va drganam rdsah. //19//
‘19. He (the prapa) is Ayasya Angirasa. For [he is] the sap of the limbs.
Verily, the sap of the limbs is the prana. For, verily, the sap of the limbs is
the prana. Therefore, from whichever limb the prana departs, it is that [limb]
which withers then. For, verily, he is the sap of the limbs.’

. ChU: ChU 1,2,10; 12
tam hangira udgitham upasam cakre. | etam u evarngirasam manyante. riganam
yad rasah. //10// tena.*® tam ha ... //11// tena. tam hayasya udgitham
upasam cakre. etam u evayasyam manyante. asyad yad ayate //12/] tena.*
tam ha ... //13//

‘10. Angiras worshiped him (the breath in the mouth) as the udgitha. And
they consider this very [breath] to be Angirasa. Because he is the sap of the
limbs, 11. therefore. ... 12. therefore. Ayasya worshiped him (the breath in
the mouth) as the udgitha. And they consider this very [breath] to be Ayasya.
Because he goes from the mouth (asyad ... ayate ), 13. therefore. ...’

The supreme prana is Brhaspati

In BAU and ChU, the supreme prana in the mouth is also identified

with Brhaspati. As mentioned above (p. 64, n. 25), JUB; also states the
identification with Brhaspati in similar sentences, yet it is not the prana but
the apana that is identified.

8 For the phrase kva ... bha, see Hoffmann (19, Bd. 1], p. 99.

49 Probably the sentence ends here, because enclitics like ha occupy the second position
in a sentence (Wackernagel’s law). Bohtlingk ([6]), Senart ([31]) and Morgenroth
([25]) move tena to the end of the preceding sentences in their editions.
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. BAU- BAUK 1,3,20 (SBM 14,4,1,22) dotted line~ ChU~ JUB;

esd u evd bihaspdtir. vag vdi brhatt. tdsya esd pdtis. tdsmad u brhaspdtih.

//20//

‘20. And it is he (the breath in the mouth) who is Brhaspati. Verily the brhat?
(‘lofty speech, high voice’) is speech. He is the lord of it (speech). And therefore

[he is] Brhaspati.’

. ChU: ChU 12,11 dotted line~ BAU~ JUB>

tena. tam ha brhaspatir udgitham upasam cakre. | etam u eva brhaspatim

‘11. Therefore. Brhaspati worshiped him (the breath in the mouth) as the
udgitha. And they consider this very [breath] to be Brhaspati. For the brhat?
(‘lofty speech, high voice’) is speech. He is the lord of it (speech).’

The supreme prana is the saman

This and the next portions are included only in the BAU version, but

corresponding sentences are found in the JUB outside the present passage.
In BAU, the passage continues and tells the identification of the prana in

the

mouth with the saman by giving the following two folk-etymological

explanations for the word saman :*°

7.

BAU: BAUK 1,3,22 (SBM 14,4,1,24) underline=JUB 1,53,5
esd® u evd sama. vag vdi samaisd sa_camas céti. tdt samnas samatvdm. ydd
v evd samdh plisina samé masdkena samd nagéna samd ebhis tribhir lokdih
samo 'néna sdrvena tdsmad v evd saimasnute samnas sayujyan salokdtam yd
evdm etdt saima véda. //22//

‘22. And the saman is nothing but this [breath in the mouth]. Verily, the saman
is speech. It (the saman) is [referred to as] “She (sa-) and he (dma-).” That
is why the saman is [called] saman. And because it is equal (samd-) to a flea,
equal to a mosquito, equal to an elephant, equal to these three worlds, equal to
the whole of this [universe|, for that very reason it is the saman. One attains
the state of being yoked together and living in the same world (open space)

%0 For these folk etymologies, cf. Tsuji [34], p. 35f.

51 Here the pronoun esa keeps its original gender without taking the neuter form in
agreement with the neuter noun s@man, probably because the same expresseion is
repeated in succession in BAU 1,3,20-25 and the stess is laid on the prana itself not
on the things identified with it. Cf. p. 76, n. 55; also p. 64, n. 24.
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with the saman, if he knows it as the saman thus.’

The JUB has the first explanation, partly with the same sentences, in two
places (1,53,5; 1,56,2) near the present passage, in the context of the marriage
between the saman and rc:

JUB 1,53,4-5 (1,17,1,4*5)
boldface = JUB 1,56,2, dotted line= AB 3,23,1, underline= BAU

4. seyam rg asmin saman mithunam aicchata. / t@m aprechat. / ka tvam
asiti. / saham asmity abravit. / atha va aham amo ’smiti. / 5. tad

‘4. This rc here as such desired intercourse with this saman here. He (the
saman ) asked her (the rc), “Who are you?” She said, “I am she (sa-).” “Then,
verily, I am he (ama-)” [said he]. 5. What was she (sa-) and he (ama-), that
became the saman. That is why the saman is [called] saman.’

These sentences (JUB 1,53,5; 1,56,2) themselves are probably borrowed from
AB 3,23,1, which also contains the same expression.®> A similar expression
also occurs near: amo ’ham asmi sa tvam sa tvam asy amo 'ham. ‘I am he
(ama-). You are she (sa-). You are she (sa-). I am he (ama-)’ (JUB 1,54,6 and
1,57,4). Together with the preceding passage, JUB 1,50-52 (1,16,1-3), on
the marriage between the firmament and the earth, JUB 1,53-55 (1,17,1-3)
and 1,56-57 (1,18,1-2), which include the quoted sentences, form a series
of stories with the same marriage motif. Those marriage stories as a whole
are based on a verse in the marriage hymn of the AV: AVS 14,271 (= AVP
18,14,1): dmo ’hdm asmi sa tvdm samahdm asmy 7k tvdm dydur ahdm prthivi tvdm
/ tav ihd sém bhavava prajam @ janayavahai // ‘I am he (dma-). You are she (sd-).
I am the saman. Your are the rc. I am the firmament. You are the earth. Let us
two unite. Let us generate progeny.””® The ChU has a passage based on the

52 AB 3,23,1: 1k ca va idam agre sGma cdstdam, saiva nd@ma rg Gsid amo nama sama. S@
va rk samopavadan mithunam sambhavava prajatya iti. ... yad vai tad sa camas ca

samabhavatam tat samabhavat. tat samnah samatvam . (dotted line =JUBI1,53,5;
1,56,2, underline=BAU) ‘In the beginning the rc and the s@man are alone this
[universe]. The re¢ was called nothing but she (sa-). The saman was called he
(ama-). Verily, the rc as such spoke to the saman, “Let us two unite as a couple
for generation.” ... Verily when she (sa-) and he (ama-) became united [as a
couple] thus, then it became the sa@man. That is why the saman is [called] saman.’
Cf. VadhS, AO 6 [9], p. 145.

5% This verse has many variants (KS 35,18; KapS 47,16; TB 3,7,1,9:ApSS 9,2,3;
AB 8,27,4; BAU 6,4,19), and is used in the marriage ceremony according to the
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same etymology (1,6,1-6; 1,7,1-4) after the present passage.*

As to the second etymology in BAU, similar explanations are found in
the JUB and the ChU in the context of the five parts and the seven parts of
the saman. JUB 1,12,5: sa esa sarvair lokais samah. / tad yad esa sarvair lokais
samah / tasmad esa®® eva sama. / ‘This [sun] as such is equal to all the worlds.
Because this is equal (sama-) to all the worlds, therefore the saman is nothing but
this [sun]’; ChU 2,9,1: sarvada samas. tena sama. /| mam prati mam pratiti.
sarvena samas. tena sama. // ‘{The sun] is always equal (sama-). Therefore it is]
the saman. [They say,] “[It faces] toward me,” “[It faces] toward me.” [The sun] is
equal (sama) to all. Therefore [it is] the saman.’

8. The sva, suvarna and pratistha of the saman

BAU continues the identification of the supreme prana, finally, with the
udgitha (1,3,23), and in conclusion it cites an emphatic utterance made by
Brahmadatta Caikitaneya (1,3,24).5 After that, BA U changes the topic from
the supreme prana to the saman itself and explains the property (svd-), the
gold (suvdrna-), and the base (pratistha-) of the saman, as follows:

8. BAU: BAUK 1,3,25-27 (SBM 14,4,1,27-29)
tdsya haitdsya samno yds svdm véda bhdvati hasya svdm. tdsya vdi svdra evd

Grhyasitras. Cf. Weber 1862 [36], p. 216f.; Wackernagel-Debrunner 1975 [35, Bd.

I11], p. 532f.
% E.g. ChU 1,6,1: iyam evark. / agnih sama. / tad etad etasyam rcy adhyiidharh
sama. / tasmad rcy adhyudhami sama giyate. / iyam eva sa. / agnir amah. / tat
sama. [/ ‘The rc is this [earth]. The saman is fire. This saman as such [which is
represented by fire] is loaded on this ¢ [which is represented by the earth]. Therefore
the saman is sung, being loaded on the rc. Sa (‘she’) is this [earth]. Ama (‘he’) is
fire. Therefore, [it is called] saman.’
Here again the pronoun esa keeps its original gender. Cf. p. 74, n. 51.
BAUK 1,324 (SB14,4,1,26): tdd dhapi brahmadattds caikitaneyd rajanam bhaksd-
yann wvacaydm tydsya raja murdhanam vipatayatad ydd ité ’ydsya angiraso
‘nyénoddgayad #i. vacd ca hy évd sd pranéna coddgayad iti. // ‘With reference
to it, Brahmadatta Caikitaneya also said, when drinking the King (Soma) [in the
Soma sacrifice], “The King (Soma) shall shatter apart the head of this one (=me), if
Ayasya Angirasa sang the udgitha by other means than this here (i.e. the breath in
the mouth).” [And he added,] “For he sang only with voice and breath.”’ For vi-pat,
see Witzel 1987 [37]. In the JUB, Brahmadatta Caikitaneya appears as a teacher in
two passages (JUB 1,38; 1,59), where he is also called Dalbhya. For this personage,
see Koskikallio 1999 [20], pp. 320-323.

o
o
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svdm. tdsmad artvijyam karisydn vaci svdram iccheta. tdya vacd svdrasam-
pannayartvijyam kuryat. tdsmad yajié svdravantam didrksanta®’ evdtho ydsya
svdm bhdvati. bhdvati hasya svim yd evdm etdt samnas svdm véda. |/25//
tdsya haitdsya samno yds suvdrnam véda bhdvati hasya suvdrnam. tdsya vdi
svdra evd suvdrnam. bhdvati hasya suvdrnam yd evdm etdt simnas suvdrnam
véda. //26// tdsya haitdsya samno ydh pratistham véda prdti ha tisthati. tdsya
vdi vag evd pratistha. vact hi khdlv esd etdt prandh prdtisthito giydté. ‘nna ity
u hdika ahuh. //27]/

¢25. If one knows the property (svd-) of this saman as such, he comes to pos-
sess property. Verily, its (the saman’s) property is nothing but tone (svdra-).
Therefore, when one is about to perform the priestly office, he should seek tone
in voice. He should perform the priestly office with such voice as endowed with
tone. Therefore, they are eager to see [a priest] rich in tone in the sacrifice. And
also [they are eager to see] one who comes to possess property. One comes to
possess property, if he knows thus this property of the saman. 26. If one knows
the gold (suvarna-) of this s@man as such, he comes to possess gold. Verily, its
(the saman’s) gold is nothing but tone (svdra-). One comes to possess gold, if
he knows thus this gold of the saman. 27. If one knows the base (pratistha-)
of this saman as such, he bases himself firmly. Verily, its (the saman’s) base is
nothing but voice. For, as is known, having based itself on voice, this breath is
sung then. But some say, “[having based itself] on food.”’

These explanations are not included in the other versions. But two of the
three are found outside the present passage in the JUB, which has the fol-
lowing sentences in Satyadhivaka Caitrarathi’s teachings on the saman’s $ri,
pratistha, suwvarna, apaciti, and sruti (1,39):
JUB 1,39,3-4 (1,12,5,3-4)
yo vai samnah pratistham vidvan samnartvijyam karoti / prati eva tisthati. /
vag vava samnah pratistheti. / yo vai samnas swvarnam vidvan samnartvijyam
karoti / adhy asya grhe suvarnam gamyate. /| prano vava samnas suvarpam
iti. /
‘He said,] “Verily, if one, knowing the base of the saman, performs the priestly
office with the saman, he bases himself firmly. The base of the saman is nothing
but voice.” “Verily, if one, knowing the gold of the saman, performs the priestly
office with the saman, gold is found in his house. The gold of the saman is
nothing but breath.”’

57 For this accent, see Maue [24], p. 66, n. 32.
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As noted by Oertel ([27], p. 233 on JUB 1,39,3; 4), a similar description of
these three items is preserved in a later Samavedic text, the Samavidhana-
Brahmana.®®

9. The abhyaroha of the pavamana-stotras

The BAU version includes the unique portion which is not found inside
nor outside the present passage in the other two Upanisads. This portion
deals with the sacrificer’s act of muttering a formula when the pavamana-
stotras are started in the Soma sacrifice. The pavamana-stotras are the first
lauds at the three Soma-pressing services, sung by the three chanter priests
for the Soma juice that is thought to be purifying itself then.

9. BAU: BAUK 1,3,28 (SBM 14,4,1,30-32)

dthatah pdvamananam evabhyarohds. sd vdi khdlu prastotd sama prdstauts.
sd ydtra prastuydt tdd etani japed, dsato ma sdd gamaya, tdmaso ma jyétir
gamaya, mrtyér mamytam gamayéti. sé ydd ahasato ma sdd gamayéti. mrtyir
vd dsat. sdd amftam. mrtyér mamgtam gamayamitam ma kurv ity evaitdd
aha. tdmaso ma jydtir gamayéti. myrtydr vdi tdmo. jydtir amitam. mrtyor
mamgtam gamayamitam ma kurv ity evaitdd aha. mrtyor mamytam gamayéti.
natra tiréhitam ivasty.

‘Now here the ascent to the pavamana lauds. Verily, as is known, so the prastotr
priest starts to chant (i.e. sings the prastava part of the chant). As soon as
he starts to chant, [the sacrificer] should mutter these: “Lead me from non-
existence to existence. Lead me from darkness to light. Lead me from death
to immortality.” When he says, “Lead me from non-existence to existence”
— Verily, non-existence is death. Existence is immortality. — “Lead me from

58 SVidhB 1,1,11-12: 11. yo ha vai samnah svam yah suvarnam veda svam ca ha vai
samnah suwvarnam ca bhavati. svaro vava samnah svam. tad evae suvarpam. 12. yo
ha vai samnah pratistham veda prati ha tisthaty asmims ca loke 'musmims ca. vag
vava samnah pratistha. yad v etad vag ity rg eva sarci sama pratisthitam. ‘11. Verily,
if one [knows| the property of the saman, if one knows the gold [of the saman], he
comes to possess the property and the gold of the saman. The property of the saman
is nothing but tone. The gold is nothing but that (the property). 12. Verily, if one
knows the base of the saman, he bases himself firmly both in this world and in
that world. The base of the saman is nothing but voice. What is [referred to] as
voice, that is the rc. The saman bases itself on the rc.’” For the supposed original
relationship of the SVidhB, now belonging to the Kauthuma tradition, with the
Jaiminiya Samaveda, see Caland 1907 [7], p. 35.
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death to immortality. Make me immortal,” so indeed he says then in effect.
When he says, “Lead me from darkness to light” — Verily, darkness is death.
Light is immortality. — “Lead me from death to immortality. Make me im-
mortal,” so indeed he says then in effect. In [the words,] “Lead me from death
to immortality,” there is nothing hidden (i.e. unclear).’

First we should note that a similar expression to the first sentence occurs
in SB 12,2,3,10, which begins with: dtha va dté ’hnam abhyarohdh ‘Verily
now here the ascent to the days [of the Gavamayana sacrifice].” After this
sentence it is told that by means of each series of days in the first half of the
yearly Gavamayana, they (the sacrificers) ascend to its corresponding series of
days in the latter half one by one in this way: prayaniyenatiratrénodayaniyam
atiratrdm abhyarohanti ‘By means of the opening Atiratra, they ascend to the ending
Atiratra.”®® As there the word abhyaroha means the sacrificers’ ascent to the
days of the Gavamayana, here also the word seems to mean the sacrificer’s
ascent to the pavamana-stotras.®

The sacrificer’s muttering of this formula itself is not stated in the Brah-
manas nor in the Srautasiitras including the KatSS with the single exception
of the SankhSS, which orders the sacrificer to mutter this very formula just
before the pavamana-stotras and other formulas after them (6,8,9-11).5* In
contrast to the abhyaroha muttering, the latter muttering is prescribed in

39 For the ritual calendar of the Gavamayana, see Murakawa 2000 [26], pp. 112-114.

50 We can compare this with the passage in the JB which states that one ascends
(abhyarohati) the lauds one by one in the Jyotistoma sacrifice (1,303-306). Cf. Bode-
witz [4], p. 307, n. 25 (with a table).

61 SankhS$S 6,8,9-13: 9. asato ma sad gamaya tamaso ma jyotir gamayantan manantam
gamaya mrtyor mamgrtam gamayeti yajamanah pavamanan upasarisyan. 10. Syeno
’si patva gayatracchanda anu tvarabhe svasti ma samparayasya yajriasyodrcam
iti stute bahispavamane. 11. suparno ’si patva tristupchanda iti madhyandine.
12. sakhasi patva jagacchanda ity arbhave. 13. samana udarkah. ‘9. The sacrifi-
cer, when he is about to approach the pavamana lauds, [mutters the formula]: “Lead
me from non-existence to existence. Lead me from darkness to light. Lead me
from the end to the endless. Lead me from death to immortality.” 10. When the
bahispavamdna laud has been chanted, [the sacrificer mutters the formula:] “Thou
art a flying falcon, whose metre is the gayatri. I hold on to thee from behind. Convey
me over in safety to the end of the sacrifice.” 11. When the madhyandinapavamana
laud [has been chanted], “Thou art a flying eagle, whose metre is the tristubh.”
12. When the arbhavapavamana laud [has been chanted], “Thou art a flying vulture
(?) (sakhan- : sdghan- TS), whose metre is the jagatz.” 13. The ending words [of
the formulas] are the same.’
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the Brahmanas and the Srautasitras in the name of anvaroha.®> As Caland
remarks,?® the SankhS$S seems to have only embodied the present statement
found in the BAU in its ritual procedure, but it suggests the possibility that
the abhyaroha muttering was newly created in the BAU as a counterpart of
the already established anvaroha muttering.

10. Epilogue

After the abhyaroha of the pavamana-stotras, BAU briefly refers to the
other stotras,’* and concludes the present passage with sentences correspond-
ing to the much longer ending of JUB4. The problem is the pronouns
tdd... etdd at the beginning of BAU’s ending. They do not refer to the
preceding subject nor to the main subject of the whole passage, but to the
saman, which BAU deals with just before the abhyaroha portion. JUBy, on
the contrary, does not mention the saman in its ending, which continues the
preceding topic of the pranas and the cosmic entities (called here devatah
‘deities’). Probably, as a result of the change of the topic from the supreme
prana to the saman in BAU, there the saman has become the final object
which one must know. ChU has the ending which makes the present passage
a continuation of the passage on the identification of the syllable om with
the udgitha from the opening section of the ChU.

10. JUBy: JUB 2,12,8-9 (2,4,3,8-9) dotted line~ BAU

62 B.g. TS 3,2,1,1-2: yd vdi pdvamananam anvarohdn vidvin ydjaté nu pdvamanan

a rohati nd pdvamanebhyé 'va chidyate. Syeno ’si gayatrdchanda ... ‘Verily, if one,

knowing the anvarohas of the pavamana lauds, performs the sacrifice as the sacrificer,

he ascends after on the pavamana lauds, and is not cut from the pavamana lauds.

[He says,] “Thou art a falcon, whose metre is the gayatrs...”” Cf. SB 12,3,4,3-5.

The time when the sacrificer mutters the anvaroha formulas is different among the

Srautasiitras. See Fujii 1986 [11], p. 17.

Caland [10], p. 153 on SankhS$s 6,8,9: “Very probably the source of this prescript is

S$B. X1V .4.1.30.”

64 BAUK 1,3,28 (SBM 14,4,33): dtha ydnitarani stotrani tésv atmdne ’'nnidyam
agayet. tdsmad u tésu vdram vrnita ydm kdmam kamdyeta tdifh. sd esd evamuvid
udgatatmdne va ydjamanaye va ydm kamam kamdyate tdm dgayati. ‘Then at the
other lauds he should procure provisions for himself by singing. And therefore, at
those [lauds] he should choose as a boon whatever desire he would desire. The udgatr
as such who knows thus procures either for himself or for the sacrificer whatever de-
sire he desires by singing.’

6

w
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6. yavadavasa (?) *° u hasyeme prana asmiml loke |/ etavadavasa (?)%°u hasyaita
devata amusmiml loke bhavanti. / 7. tasmad u haivam vidvan naivagrhatayai
bibhiyan nalokatayai. | eta me devatd asmin loke grhan karisyanti. |/ eta
amusmin loke® lokam pradasyantiti. / 8. tasmad u haivam vidvan naiva-
karisyanti |/ svebhya dyatanebhya iti haiva vidyat. | eta amusmin loke lokam
pradasyantiti. | 9.tasmad w haivam vidvan naewagrhatayai bibhiyan naloka-

‘6. And as many abodes (? or: spaces?) as these prapas have in this world
for him, so many abodes (? or: spaces?) these deities come to have in yonder
world for him. 7. And therefore, if one knows thus, he should not be in fear
of the state of having no house [in this world] nor in the state of having no
world (open space) [in yonder world, thinking], “These deities will make houses
for me in this world. These [deities] give [me] a world (open space) in yonder
world.” 8. And therefore, if one knows thus, he should not be in fear of the
state of having no house [in this world] nor in the state of having no world (open
space) [in yonder world]. “These deities will make houses for me in this world
from [their] houses, from [their] own abode (ayatana-),” so indeed he shoud
know, “These [deities] give [me] a world (open space) in yonder world.” 9. And
therefore, one who knows thus should not be in fear of the state of having no
house [in this world] nor the state of having no world (open space) [in yonder
world]. “These [deities] will prepare both of them for me,” so indeed he should
know. Just so it becomes.’

10. BAU: BAUK 1,3,28 (SBM 14,4,1,33) dotted line ~ JUB4

‘This as such is nothing but the one that acquires a world (open space) [in
yonder world]. If one knows this saman thus, there is no expectation of the
state of having no world (open space) [in yonder world].’

10. ChU: ChU 1,2,13-14

%5 Thus the mss. and Sharma [32]. Oertel [27], Limaye & Vedekar [22] read: yavadavasa,
etavadavasa. From the context, we expect yavaddyatana, etavadayatana (cf. JUB
2,12,8); or yavadakasa, etavadakasa (cf JUB 2,11,11). Or possibly yavadavakasa,
etavadavakasa (cf. JUB 1,7,2).

6 After loke, all the editions ([27] [22] [32]) and some Grantha mss. have: bhavati.
tasmad u.
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tena. tam ha bako dalbhyo vidam cakara. / sa ha naimistyanam udgata babhiava. /
sa ha smaibhyah kaman agayati. //13// agata ha vai kamanam bhavati ya etad
evam vidvan aksaram udgitham upaste. / ity adhyatmam. [/14//

‘13. Therefore. Baka Dalbhya®” came to know it. Then he became the udgatr
priest of the dwellers in the Naimisa forest. He used to procure desires for them
by singing. 14. Verily, one becomes the one who procures desires by singing, if
he knowing thus worships this syllable [om] as the udgitha. So much as to the
body.’

Conclusion

After analyzing the passage in question in detail, we can now determine
the textual and chronological relationships among its six versions as follows:

e There are close textual relationships between JUB; (1,60) and JUB3 (2,
3-9), and between JUB; (2,1-2) and JUBy (2,10-12) (cf. portions 1-3).
Of each pair of versions, the latter version is based on the former one.
Belonging to different pairs respectively, JUB; and JUB3 have the same
order and names of the vital functions (cf. 2); JUBs and JUBjs have
portions in common on the kingship of the supreme prana and on the
sage Ayasya Angirasa (4; 5). These facts show that the four versions were
produced in the same order of the present text as a textual development
within the JUB, i.e., first JUBy, second JUBs, third JUB3 on the basis of
mainly JUB ; and partly JUBy, finally JUBy4 on the basis of mainly JUB,
and partly JUB;. This development implies the possibility that the JUB
itself or safely speaking its first half (book 1 and 2) ended with JUB;, the
last passage of the first book, at one time before its enlargement with the
other versions. The textual unity of the first book is also shown by the
occurrence of the same ending in the first and the final chapters (1,7,6 ~
1,60,7-8, see p. 59, n. 17).

o The largest BAU version (BAUK 1,3; SBM 14,4,1) is closely parallel to the
final version of the JUB. If we suppose that the BAU version precedes the
JUB versions, it is difficult to explain the textual development within the
JUB through the four phases mentioned above. Yet it might be possible
that the final development of the JUB versions was caused by the BAU

57 For Baka Dalbhya in Vedic and post-Vedic texts, see Koskikallio [20].
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version. But from the fact that except the abhyaroha portion (9), the
portions included only in the BAU version are found outside, all before,
the present passage in the JUB (7; 8), we may infer that the author of
the BAU version had a knowledge of the JUB or at least of its first two
books. Because of the Samavedic contents of this passage, we cannot deny
the possibility that the BAU borrowed the most enlarged version of the
passage from some Samavedic source other than the JUB. Even in that
case, it was the Vajasaneyins who made the present text which contains
sentences borrowed from the SB (cf. 4; 9).

The ChU version (ChU 1,2), though very short, has a close relationship
with the largest BAU version. Both versions have common expressions
(cf. 1; 2.1; 4) and a portion (6) which are not found in the JUB versions
as they are. But at the same time, the ChU version shows a direct
relationship in wording with the JUB versions (cf. 2.2). It is highly
probable that the ChU version was made as the latest one when all the
other versions had already come into existence. The ChU incorporates
the present passage in an abbreviated form into its opening passage on
the identification of the syllable om with the udgitha.

Abbreviations
AA Aitareya-Aranyaka KapS Kapisthalakatha-Samhita
AB Aitareya-Brahmana KatSS Kﬁtyﬁyana-érau‘c asilitra
ApSS  Apastamba-Srautasiitra KausU Kausttaki-Upanisad
AU Aitareya-Upanisad KenalU Kena-Upanisad
AVP Atharvaveda KS Kathaka-Samhita
(Paippalada recension) PB Pancaviméa-Brahmana
AVS Atharvaveda PrasU Prasna-Upanisad
(Saunaka recension) RV Rgveda ~
BAU Brhadaranyaka-Upanisad SankhA  Sankhayana-Aranyaka
BAUK Brhadaranyaka-Upanisad SankhSS  Sankhayana-Srautasutra
(Kanva recension) SB Sat apatha-Brahmana
ChU Chandogya-Upanisad SBM Satapatha-Brahmana,
GB Gopatha-Brahmana (Madhyandina recension)
JB Jaiminiya-Brahmana SVidhB  Samavidhana-Brahmana
JUB Jaiminiya-Upanisad-Brahmana TS Taittirtya-Samhita
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