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H.W. Bodewitz

THE PANCAGNIVIDYA AND THE
PITRYANA / DEVAYANA

Important issues are mostly treated in texts representing (almost) all the Vedas. Sometimes the parallel
passages show a chronological relution, since they scem (o react on each other’s versions.

[t the case of the theme of the two paths to life afier death we may expeet a similar compelition between
the Vedas. Since this subject is connected witly the theories of rebirth and release, which are missing in old
Vedism, it is only 1o be found in later Vedie texts (Upanigads and fate sections in the Bralunanas). Here itumsg
out indeed that all the Vedas contributed to the treatment of the lopic.

The theme consists of some subthemes. In order to analyse its development we first have (o define these
subthemes. The resulting sketch of the interrelation between the passages does not claim 1o trace the aclual
development of ideas on rebirth and release. 1t is quite possible that theories concerning these subjecls wege
formulated outside the classical circles of Vedic tradition and that the Vedic lexts gradually accepted them. This
gradual process of influencing may have been reflccted in these texts which continued to use old formulations
and frames of reference.

The subthemes are the following :

A. The connection with the Agnihotra ritual,

B.  The molif of the Ksatriya who teaches the theory lo a Brahmin.

C. The description of the cylee ol rebirths in the form of five symbolic sacrifices (Agnihotras) (the

pancagnividyd).

D. The description of the Journey to heaven with its tests and of the destiny of the rejecied,

E. The scparation of the path of the released and of the one who will be reborn which already takes

place on carth (the devaydna and the pitrydna).

F. The ultimate situalion of the one who follows the devaydna.

A

The subtheme (A) connects the idea of an exchange between heaven and earth with the daily Agnihotra.
The gods send rain and receive back the smoke of the milk oblations, which again is changed into rain. This is
a ritualistic adaptation of older ideas of exchange in which the water seat to earth cvaporates and thus returns
10 heaven,

One of the oldest assoctalions with the Agnihotra is found in the Rgvedic SankhB. 2,7 1 1he gods create
man from water by way of plants (the result of rain), food and seed (the product of food) in order to receive
food in return from beings like themselves. This fooks like a creation myth and actually it may be inlerpreted as
an acetiological myth explaining the origin of the Agnihkotra sacrilice (the subject of Adhydya 2 of (his
Brahmana), However, what is done by man in return, is performed everyday, whereas the creation of man looks
once-only in this passage. Nevertheless it is clear that the basic idea of this text refers to the recurrent creation
_of human beings in accordance with the Upanisadic parallels. The transformation of food into seed and of seed
Into a human being presupposes an already existing human being who eats and procreates. So in spite of its
mythic presentation the (ext teaches a water doctrine according to which man forms the final product of chain
of transformations starting with rain from heaven, This man gives the Agnikotra libations in exchange, but the

text doe_s not state that these libations are ultimately transformed.into.rain..The eycle-is-neither complete nor~ - -
~-automatic, since ik cooperation of the ritualist is required. There is no reference to personal rebirth or to

a!tempts' to _bccomc released from this cycle of existence. The motif of the glorious Ksatriva is still missing,
Everything is focused on the Agnihotra and the exchange between heaven and earth by way of ritual. For this

passage see Bodewitz, Jaitnintya Brahmana I, 1-65, Leiden 1973, 245-246,
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A similar conception of exchange between heaven and earth by way of the Agnihotra is found in the
Yajurvedic $B. 2. 3. 1. 10-11. Here the ullimate product of rain given by the gods is milk (based on the
transformation of plants which are eaten, into milk; cf. also 8. 1. 3. 1. 25; 7. 1. 2; 18). Human beings should
retum what belongs to the gods in the Agnikotra. Humnan sced doces not play a role in this water doctrine.

On the other hand SB. 7. 4. 2. 22 shows a different aspect of the water doctrine and more corresponds
with the discussed passage from the SankhB. : “this (terrestrial world) sheds seed upwards from here (in the
form of) smoke; it becomes rain in yonder world, and that rain yonder world (sheds) from above : hence
{creatures) arc born within these two worlds, and therefore these two worlds dre seed-shedders” (tr. Eggeling).
Here, however, every reference to the Agnihotra is missing.

§8.11.6.2 represents a further development. Instead of milk human seed forms the product of rain, This
rain ipf produced by the libations of the Agnihotra which rise to heaven, The idea of exchange is maintained,
though the deities do not play any role at all. The series of transformalions starts on earth with the Agnihiotra.
The final product of the series of transformations is not just man or any human being, but the son of the
Agnihotra-sacrificer,

This looks like a vague reference to, and a misinterpretation of, the doctrine of rebirth. The later doctrine
was still undeveloped in the Ardhmana which like other Vedic fexts only knows the conception of the son as
the continuation of the father. As sons may live together with fathers their birth cannol be regarded as a real
rebirth,

The present passage, however, calls this son the renascent world (loka pratyunihdayin) and this
terminology, though strictly speaking it refers to the two Agnihotra libations, scems to represent an adaptalion
by the ritualists of the rising theary of rebirth on carth 1o their own ideas on being born in ane's own son.
Anyhow, this sort of 'rebirth’ has a positive rather than a negative value in this passage.

The transformations between the actual Agnihotra and the birth of a son are described in terms of five
symbolic Agnihotras, though the word pafcagnividyd (subtheme C) is still not used. Subtheme B is also present
in the context.

Subtheme A (the Agnihotra) also forms the background of several passages in the Samavedic JB.

In 1. 17-18 the Agnihotra produces a heavenly Atman with which one may become united after death,
The water doctrine (the series of developments from rain to human being) is only mentioned in a verse which
one has to recite in order to obtain entrance 1o the highest heaven. There is no reference to Agnihotra libations
which are transformed into rain.

JB. 1. 45-46 and 49-50 occur in the context of the Agnihotra section (JB. 1. 1-65) and deal with several
of the mentioned subthemes (however not with B, the motif of the Ksatriya). The Agnihotra may implicitly
form the background of the paicagnividyd of 1. 45, but explicit references 10 this ritual are missing.

In the Upanisads all the references o the Agnihotra subtheme have disappeared. Subtherne A only
belongs to the older stages.

B

Subtheme (B) (the Ksatriya motif) is entirely missing in the Jaiminiya passages, bul it emphalically
appears in $B 11. 6. 2, where king Janaka meets three Brahmins, i.e. Svetaketu and Yajfavalkya, interrogales
them on the Agnihotra and then concludes that their knowledge is not sufficient, since they do not know the
rise, progress, support, contentment, retum and renascent world of the libations (an obscure indication of the
paficagnividyd). Yajiiavalkya dissuades his fellow-Brahmins from an oflicial debate, arguing that defeating a
Ksatriya would hardly make impression on the people, whereas being defeated by a Ksatriya would be a
disaster. Thereupon Yijfiavalkya overiakes king Janaka who had driven away and asks him 1o 1ell the doctrine
of the Agnihotra, which tums out to be some sort of pafcagnividyad.

It is remarkable that the Ksatriya motif is missin g in the JB. Only in this respect $B. 11. 6. 2 agrees more
with the Upanisads.

For the Upanisadic passages this motif was discussed by Renate Sthnen, “Die Einleitungsgeschichte der

Belehrung des Uddalaks Aruni. Ein Vergleich der drei Fassungen KausU 1.1., ChYU 5.3 and BrU 6.2.1-8", -
.. Studien zur Indologie-and.-Iranistik-7 (1981),177-212; - M




. o . F L T T P A T L o) '*i‘-"'""‘"}"'l'w
LA LALGTAUARIARN I S s . . . . S IR R NI PREEP ) }!ﬂm' -

The Paficagnividyd and the Pityyana/Devaydna 53

The Ksatriya is Citra Gangyayani in KausU. 1. | and Pravahana Jaivali in ChU. 5. 3 and BAU. 6. 2. 1-8.
In all the three passages Svetaketu and his father Uddalaka Aruni are the Brahmins. The parallelism of the ChUJ.
and BAU. passages is clearer (han of KausU. and the other two Upanisads.

The relation between the passages in which the new doctrine is taught by the Ksatriya has been analysed
by most scholars as :

L. BAU.; 2. ChU.; 3. KausU. The posteriority of the Kausitaki version of the doctrine may be correct or
not, but this does not imply that the introductory passages in the KaugU. (the subtheme of the Ksatriya maotif)
likewise should be late. These passages do not form a unity. KausU. sometimes makes the impression of being
rather late, but some passages breathe the spirit of the Brahmanas.

An elaborate stylistic and psychological analysis of the three parallel passages brings Sthnen to the
conclusion that at least in the introductory portion of the three parallels the relative chronology should be : 1.
KausU.; 2, ChU.; 3, BAU. The argumentation is altractive, though not cogent.

C

The third subtheme (C. The paficdgnividya) started in SB.11.6.2 {as stated above). The places in which
the five symholic Agnihotras are performed arc the intermediate space, heaven, earth, man and woman. All
kinds of cosmic entities are equated with ritualistic entities. The oblations for the successive “sacrifices’ arise
from the preceding ones.

It is evident that the above mentioned passage from the $B. should be older than the parallels from the
Upanisads (ChU. and BAU.) and probably even older than the parallel from JB. 1. 45. The later rather closely
agrees with the version of the two mentioned Upanisads. In one and the same passage the one sublheme (the
Ksatriya motif) looks late, whereas the other (the theory of the five fires) makes the impression of being older.

For the relation between the pasicdgnividyd passages of JB. 1. 45, Chl/. 5. 3-9 and BAU. 6. 2. 10-14 see
Bodewitz, Jaiminiya Brahmana 1, 1-65, Leiden 1973, 110 {f., where, however, no definite conclusions are
drawn on their interrelation. The evidence for argumentations pro or con one of the passages is too meagre. On
account of ils position within an Agnihotra section of a Brahmana it is to be assumed that at least JB, 1. 45
should be older than the two Upanisadic passages.

D

The fourth subtheme (D. The journcy to heaven) first vecurs in Jaiminiya texts. JB. 1, 18 does not start
from the cremation, but begins with the “lifebreath™ or “soul™ which leaves the body at death. This “soul’
ultimately reaches the highest deity, the sun, after having passed some doorkeepers and examinations. There is
some repetition in this testing of the insight of the deceased who has to show that he knows his cosmic origin
(in accordance with the water doctrine which teaches that all sced ultimately comes form the moon), that he
rejects human individuality and that he acknowledges his identity with the highest deity.

In JB. 1. 18 the deceased or his soul successfully passes the doorkeepers of the sun, the Scasons, by
reciting a verse in which the Seasons are addressed as playing a role in the water doctrine.

At his arrival with the sun the soul is again tested. This section of the passage has a parallel in the later
Jaimintya text JUB. 3. 3. 4. 1-6.

The jourmey ta the sun-god does not have many stations in this description. The successful deceased first
meets the Seasons and then the Sun itself, The one who fails docs so in the inferrogation by the sun. He is
dragged away by the Scasons and comes into the power of night and day (which probably implics that he
suffers punarmrtyu). There is no reference to rebirth on earth,

InJB. 1. 46 the deccased rises upwards from the cremation-fire (the funeral pyre), givz‘(ﬁe Wrong answer
to the doorkeeper of the Sun (one of the Seasons) and is rejecled. He may stay during sorhie time in a world
obtained on account of his merits, but ultimately he has to die again, i.e. he does not overcome ‘redeath’
(punarmytyu). There is no indication that after this ‘redeath’ one is reborn again on earth. The pitrydna (a term
not used in this context) indeed ends in some sort of pitrioka.

deceased from the smoke of the funeral pyre to the night, from the night to the day, from the day to the
halfmonths etc. The joumey brings the deceased out of phenornenal. time symbolized by subdivisions of the
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year. There is still no distinction between Lhe smoke and the flame, between the dark and the light items, One
of the Seasons if again the doorkeeper and the success{ul deceased gives (he correct answer in the fonm of a
verse which also occurs in JB 1. 18. Since in this verse the vocative plural of the Seasons occurs, and in JB. 1.
46 and 49 only ane Season acts as doorkeeper, we may assurme that JB. 1. 18 represcals a more original version,

KausU. 1.1 forms a continuation of the Jaiminiya passages on the journey to heaven. Thieme, “Der Weg
durch den Himmel nach der Kaushitaki-Upanischad”, Wiss. Zs. Univ. Halle-Wittenberg 1, 3 (1951/52), 19-36
extensively discusses this passage. He tries to show that three authors are responsible for the rather confusing
description, that the order of some sections should be changed and that some interpolalions have o be assumed.

In his view the first author would have composed KausU. 1. 2 directly followed by 1. 4. In the latter
section the first and the second half should change place. In 1.2 the moon as doorkeeper asks the deccased :
“Who are you?" The direct answer found in the X1, . a verse in which the deccased shows his knowledge of
his divine or cosmic origin (see Bodewitz, "Der Vers vicaksandd rtavo”, ZDMG Suppl. 1, 3 (1969), 843-848) is
left out by Thieme. In this way the connection with the Jaiminiya Brabmana (1. 18 and 1. 50) disappears.

It is evident, indeed, that the composition of KausU. 1. 2 is rather confusing. The moon aels 45 a
doorkecper and asks a question, whereas the doceased answers the seasons (rather than the moan} in agreement
with the situation of JB. 1. 18. The reason [or introducing the moon was that here the separation of the people
who are rebomn on carth from those who reach Brahma takes place.

Kausl/, 1. 2 makes the situation even worse by adding an answer in which the deceased identilics himsell
with the moon. This identification, connected with the wordplay on ka meaning “who?” and Ka (the highest
deity), should have been reserved for the conversation with the highest deity (1. 5-6). By leaving out part of 1.
2 Thicme does nol oblain a convincing composition. He should rather have deleted the answer containing the
identification. The verse recited by the deceased contains a plural vocative (0, Scasons”). Therefore JB. 1. 18
represents the most original version. In JB 1. 49-50 a single doorkeeper (one of the seasons) plays a role, In
KausU 1. 2 this season in replaced by the mogn. The verse to be recited forms the continuum in the
transmission and obviously should be retained.

The problem of the KausU. passage is that it contains loo many tests for the deceased on his way to the
highest goal. First the moon asks a question. It is only in connection with this first test that the failure of a
deceased is described. He is sent back to carth from the moon in the form of rain and will be reborn on earth.
The next selection takes place at Jake Ara (1. 4) which can only be passed by people having enough knowledge.
The next obstacle is the Aver Vijard (1. 4), a representation of one of the well-known items in the travels to the
throne of God in many religions. Finally Brahmd asks him about his identily (1. 6) and even a complele
interrogation is udded (1. 7). In between the deceased has alrcady proved his quatification several times. Al the
end of 1. 4 he his even said to enter Brahuman, Morcover the order of the stations in the journey o the highest
god or principle is rather confusing.

Therefore it is understandable that Thicme assumes several layers in the texL. In the first layer the one
who passes the first test (taken by the moon) would directly afterwards reach the second obstacle, lake Ara, in
the second half of 1. 4, which should be placed before the first haif. For this change sce also A, Frenz, [-1/ 11
{1968-69), 79 IT. o ' :

The second author according to Thieme would have added 1. 3 and 1. 5. In 1. 3 a journey to the
Brahmaloka starls on carth and consequently can hardly continue the travel of the deccased who has alrcady
passed the moon. In 1. 5 the asrival at the palace of Brahma, pictured as a king, is described.

The third author would have added the end of 1. 3 and of 1. 4 (where it is said that Lhe deceased enlers
Brahman). Indeed, reaching the throne of Brahma and entering Brahman seem 10 be (wo different versions,
though it is uncertain whether actally separale authors should be assumed.

E
In the last discussed subtheme the deccased are tested during their journey to heaven or the highest goal.

The classical Upanisadic texts on the differentiation of the path to the highest bliss from the path to an ultimate
return to earth (subtheme E) start from a differentiation which is already decided before death. The bright path

-is-associated-wilh-wisdom-and.ascelic. practices. performed outside the village. People following this path po

along the devaydna. The ritualists in the village and other people who are concerned with ments follow the
pitryana which ends in rebirth on earth.
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Such a differentiation, which is not only characterized by a twofold path which starts already on carth, byt
which also introduces two other important issues, rebirth on carth and a disqualification of the ritual as a meang
for reaching the highest aims, is not found in the Brahmanas, It starts in the Upanisads, i.c. in Chi), 3. 10 and
BAU. 6. 2. 15 in conncction with passages dealing with the pancdgnividyd,

Here the change from the one to the other ideology becomes quite manifest. These Passages belong to the
latest layers in Vedic literature, Actually they are the first which show a criticism of the exisient orthodayx
tradition,

There are some parallels in latee, Atharvavedic Upanisads @ Prasna Upanisad 1. 9-10 and Mundaka
Upanisad 1. 2. 10-11. Here again the distinction between light (the sun) and darkness {the moan}, betweep
deliverance and rebirth, becomes evident. The Jate Atharvavedic texts do not contribute much new infarmation.

F

In the last subtheme (F) the ultimate siluation of the successful ‘soul’ is described.

In SB. 11. 6. 2 this motif is Still missing. According 1o JB. 1. 18 the deceased identifics himsell with the
highest deity called the sun and obuins the Atmman in the sun which he had produced before by offering (e
Agnihotra. In spite of (e mythological deseription we might cull this some sort of maksa, be it not fron: redirth,
since this concepl was still unknown. The deceased does nol live an in a paradise, but becomes one with the
highest deity. In the parallel JB 1. 50 there is ro mterrogation by the sun culminating in an identilication. The
deceased reaches salokard, i.e. cocxislence in one world, with the sun.

Kawusl/. 1. 5-6 replaces the sun by Braluni and has the same tdentification as J3. 1. 18. The {perhaps later
added) references (o enlering B;mf:!"mm indicate that moksa here forms the ultimate goal in spite of the mythic
description of the path to and through heaven,

According to ChU. 5. 10. 2 a non-human being leads the successful deceased to Braluman alang the
devaydra. There is no clear description of what actually takes place, though some sort of moksa may have been
implied. In BAU. 6. 2. 15 4 similar being leads the deceased to the Brahman-worlds from which there is no
return. The description of the ultimate sitation does not look very moksa like.

[n PrU. 1. 10 the sun seems to be the final goal in connection with the search for the Sell. Mul/. 1. 2. 11
mentions the sun as the station 1o be passed on the way to the immortal Puruga and the imperishable Atan.

Summarizing the resuls of this treatment of the subject we may draw up the following survey in which
the passages figure as units though they may consist of several layers. The subthemnes are mentioned and the
distribution of the texts among the Vedic schools is taken inlo account. The chronalogical stratification of (he
parallel passages should he regarded with much reservation, since sometimes one subtheme of a passupe scems
1o point 1o lateness whereas another definitely does not. The fact that these passages may consist of severa!
layers should warn us apainst rash conclusions.

It is clear that two main strearns can be discemed. The one starts from the theory of the origin of life in
conncction with the exchange between heaven and carth, which especially becomes manifest in the Agnilitra,
This stream produces the paficagnividyd. The other is based on the assumption that one may obtain immortality
with the sun or any highest deity and even reach union with him. Here again a connection with the Agnihotra
is made. However, the ullimate admission to the highest deity is based on knowledge and the deceased may ail
in a test. This stream produces the theory of the two paths (pifryana and devaydna, terms with a much older
history). The journey 1o the highest deity and the theory of the cosrmic origin of life on earth becomne mixed up
in the doctrine of the two paths.

I

SarkhB. 2. 7 (Rgveda)
(A. Agnihotra; C. (foretype of the) paficdgnividyd)

SB. 11. 6. 2 (Yajurveda)
(A. Agnihotra; B. Ksatriya; C, paficagnividyg)
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ChU. 5. 3-10 (Samaveda, Kauthuma)
(B. Ksatriya; C. paficagnividya), E. pitryana/devayana starting on earth and connected with good or bad
karman and knowledge; F. Contact with Brahman

BAU. 6. 2 (Yajurveda)
(B. Ksatriya; C. paficanividya; E. pitryana/devaydna starting on earth; F. Staying in the Brahman-world)

Pr. 1. 9-10 (Atharvaveda)
(E. pitryana/devayana; F. The sun as the final goal)
MuU. 1. 2, 10-11 (Atharvaveda)
(E. pitryana/devayana; F. The sun, the Purusa and the Atman as the final goal)

I

JB 1. 18 (Samaveda, Jaiminiya)
(A. Agnihotra; D, Joumey 1o heaven; F. Contact and identification with the sun)

JUB. 3. 3. 4, 1-6 (Sdmaveda, Jaiminiya)
(F. Contact and idenlification with the sun, = J3. 1. 18 end)

JB. 1. 49-50 (Samaveda, Jaiminiya)
(D. Joumey to heaven; E. Short indication of coexistence in one world with the sun)

KausU. 1 (Rgveda)
(B. Ksatriya; D. Journey to heaven or rebirth on earth according to karman; F. Contact with Brahma or
entering into the Brahman)

Looking at the basic concepts of transmigration, karman and moksa one may observe that return on earth
is missing in the passages from the Brahmanas. In JUB. 3. 5. 9. 4 rebirth on earth is mentioned for the first time.
It is not described as something undesirable, but as a free choice. In the preceding context reaching the world
of Braluman is regarded as impossible. The deceased is sent from the sun to the moon and from the moon to the
sun. This would be the highest to be obtained. Instead of one of these heavenly worlds one might also win
rebirth on earth. However, JUB. 3.5, 9. 5 objects against this optional retum to earth that life in heaven is
preferable to life on earth. Here we see vague relerences to the theory of rebirth. The authors of this text are
struggling with new ideas about which they seem to have got some incomplete information. Retumn on earth is
possible as a pasitive achievement, but ultimately rejected on account of a pessimistic judgement of life on
earth (a quite late, un-Vedic conception). The world of Brahman is the final goal, but the text states that this
cannot be reached. Instead of moksa life in onc of the heavens still forms the ideal.

The padcanividya of the passages in the SB and the JB. still has no relation to rebirth on earth, The
doctrine ouly explains the origin of man,

The deceased who are tested during their journey to heaven and rejected are not said to return to the earth
in the Brahmanas. They reach a pitrloka and ultimately become the victim of punarmrtyu (“redeath™). In the
KausU., however, those who fail are sent back (o the earth by the moon (in accordance with the paricg ‘:Kvidya'
as formulated by the Upanisads).

The doctrine of karman is found in Kausl/. 1.2 and ChU. 5. 10. 7, but it is missing in the BAU. parallel.

The concept of moksa gradually develops in these texts. It is still completely absent in the $B. In the JB.
the sun forms the aim, but in spite of the mythic description a union with this highest power seems to be
intended. Instead of the sun Brahma is the highest deity in the KausU. Apart from some (interpolated?)
references to entering Brahman the description of Brahma as a monarch sitting on a throne and of the festive
welcome of the deceased does not look like an improvement in comparison with the JB. Even the parallel
passages of Chl/, and BAL/, hardly pay attention to the exact nature of the moksa which wails for the déceased

----at---!he-end- of"'!he‘ dEVGyﬁna.""“ S A S
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We are still in the first stage of development of the complex of rebirth, karman and moksa. The older
passages from the Brahmanas, in which these conceptions were either still unknown or hardly understood, form
the starting-point for the Upanisadic texts, which now, however, clearly reject the ciaims of the Brahmin priests
and their rituals.




