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Abstract: This article presents a new approach to defining the Aranyakas as a
textual collection based on representations of textual engagement rather than
through linguistic analysis. Noting that the Aranyakas’ diversity has diverted
attention from the question of whether they can be regarded as a coherent col-
lection, this essay firstly returns to fundamental questions of where and why
challenges have arisen in the modern interpretation of the Aranyakas and of
what can be retrieved of the Aranyakas’ self-representation. By comparing mod-
ern approaches to those taken by the Grhyastitras, secondly, it examines the way
these representatives of another late-Vedic textual tradition negotiated the
Aranyakas’ diversity through consistencies in practice, leading to a critical dif-
ferentiation between typical Vedic study and the study of esoterica (rahasya).
Thirdly, it turns to a close examination of the Aranyakas’ own representations
of the restrictions placed on their recitation. This point to the intellectual coher-
ence that textuality and the ritual construction of identity bring to the restric-
tions that most broadly define the Aranyakas as a collection, and indicates that
the anticipation and handling of texts, as recognised in their self-representa-
tions and teachings, can contribute significantly to the Aranyakas’ scholarly
interpretation.

The Aranyakas are a group of at least four but potentially many more texts and text-
ual collections that are traditionally identified as a third and secret stage in the
transmission of the Veda. While the historical substance of this identification has
been questioned on linguistic grounds, for the Aranyakas contain materials that
both pre- and post-date the Middle Vedic period of Brahmana prose composition,
a significant proportion of their contents have been located at the watershed
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2 Seeing the Forest for the Trees

between the ritual and exegetical focus of the Brahmanas and the knowledge-
oriented metaphysical concerns of the Upanisads. The Aranyakas are thus of critical
importance to an understanding of how Brahmanical culture developed over the
course of the Vedic period and particularly of how the emergence of new concerns
or the evolution of old ones are at play in the background of later social and intel-
lectual changes. Yet, the ease with which the Aranyakas are historically positioned
on a trajectory between the Brahmanas and Upanisads belies the complex challenge
they have posed to scholarly interpretation. Despite the fact it is approaching two
centuries since the Aranyakas were taken up by modern scholars, the preponder-
ance of their contents has outweighed traditional explanations of these ‘wilderness’
(aranyaka) texts and rendered them one of the least familiar collections within the
Vedic corpus. More specifically, the Aranyakas’ linguistic and compositional diver-
sity gives an impression of miscellaneity that has obscured the search for core char-
acteristics that would unite them under a single but comprehensive definition.

This diversity has typically led scholars to either describe the Aranyakas as a
mixed genre with a wildly variable attitude to ritual (Gonda 1975, p. 424)—an ap-
proach that lacks explanatory detail and bypasses the secrecy traditionally ascribed
to these texts—or to adopt a more exclusive approach that defines them on the basis
of the small set of restricted rituals they have in common and explains the rest as a
result of their having ‘generally served as a catch-all for the later texts of the par-
ticular [Vedic] school involved’ (Jamison and Witzel 1992, p. 5). But to whatever ex-
tent the characterization of the Aranyakas as ‘akin to a lopsided Brahmana with a
mystic bent’ (Jamison 1991, p. 9) is borne out by the traditional identification of nu-
merous text-types even within a single text—brahmanas, upanisads, mantras, and
stitras, to name a few cited by the commentator Bhatta Bhaskara—the more import-
ant point is that this perception has diverted focus from the matter of whether and
how the Aranyakas could be regarded as a coherent collection. This essay aims to
address this gap by returning to fundamental questions of where and why chal-
lenges have arisen in the modern interpretation of the Aranyakas and of how these
differ from the Aranyakas’ characterization by the late-Vedic Grhyasatras. Given the
complexity of their subject, my undertaking is necessarily preliminary but strongly
indicates the need for further examination of the Aranyakas’ position within Vedic
culture as based on their self-representations.

In the present study, I contend that the modern attendance to the Aranyakas’ lin-
guistic and literary characteristics differs radically from the primary concern with
textual engagement that appears in the Aranyakas themselves and is echoed both by
their commentators and by representatives of other Brahmanical textual traditions.
Here, textual engagement brings focus to the ritual circumstances that surround the
Aranyakas’ learning and recitation and imbue the Aranyakas’ contents with mean-
ing, defining them as restricted or secret. The behaviours and expectations to which
I refer appear in other Vedic texts as well, but here these particular conditions mo-
tivated traditional commentators to distinguish the Aranyakas as aranyakas—that is,
as ‘wilderness’ texts distinct from comparable and related types of Vedic textual
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Stephanie Majcher 3

engagement such as the learning of the Sarmhita (anuvacana) or its ongoing self-
study (svadhyaya). These conditions of textual engagement arguably require our at-
tention to shift from text to textuality. In this study, textuality refers to the way a
text’s existence is apprehended and given meaning and how its impacts are antici-
pated and personalized by human actors involved in the endeavours of composition,
memorization, recitation, and so on. Because the evidence for textuality is often
strongly situated in texts themselves—for example, in their statements of the con-
ditions that surround their learning and in their depictions of the changes their
teachings catalyse in their reciters—textuality is well-suited to philological examin-
ation. Although this attention to the human subject as a site of the Aranyakas’ sig-
nificance shades over into the much-disputed question of whether the experience of
religious practitioners is available to study and theorization, I am inclined to agree
with Sheldon Pollock’s (2006, p. 7) observation that to contrast ‘representation with
“history” is to ignore something crucial about the historicity of representation it-
self." Textuality’s representation therefore increases the depth and variety of
ways that texts can be examined and definitions developed, for it allows us to pursue
questions about the conceptualization of a text in relation to its speakers without
dismissing the historical factuality of the representation or misrepresenting it as
direct access to the speakers’ experience. To the extent that textuality is sensitive
to the specific conditions of learning and recitation that the Aranyakas and later tra-
ditions attempted to restrict, it is arguable that a focus on textuality can bring us
closer to an understanding of the Aranyakas than a focus on text alone. More spe-
cifically, I contend that an examination of the Aranyakas’ textuality should allow us
to start retrieving qualities that may have relegated these texts to the wilderness
and brought coherence to their diversity.

Before proceeding with this examination, however, some clarification is in order.
By way of setting the ground for a deeper consideration of textuality and its poten-
tial contribution to the study of the Aranyakas, I commence with an overview of
the approaches that scholars have taken to identifying texts as Aranyakas. These
approaches highlight major characteristics that have been relied upon in the
formation of working definitions of the Aranyakas; more importantly still, they
highlight the challenge of accounting for the Aranyakas’ diversity and illustrate
the repercussions of this challenge in developing a sense of the Aranyakas as a
distinct collection. This brings us to an examination of how representatives of other
textual traditions that were more closely related to the Aranyakas in time, and pos-
sibly also in cultural context, negotiated the same diversity. Here, the late-Vedic
Grhyasitras provide a counterexample that illustrates the central role of textual en-
gagement in the way these texts were conceptualized and distinguished from other
Vedic textual collections. Following the Grhyasfitras’ lead, I then argue for a working
model of how the representations of textuality contained in the Aranyakas them-
selves are critical to their redefinition and the question of whether a coherent
connection can be traced between their teachings and the restrictions placed
upon them,
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4 Seeing the Forest for the Trees

1. Enumerating the Aranyakas

Both separable and inseparable from the issue of how scholars have negotiated the
Aranyakas’ diversity is the issue of how scholars have interrogated the Aranyakas’
self-representations and, less frequently, their handling by later textual traditions.
These considerations offer critical insights into the historical conceptualization of
the Aranyakas, but also reinforce the complexities of definition, leaving open the
question of whether accounts of the Aranyakas should be guided by traditional per-
spectives or by historical linguistic chronologies. In its most simple application, this
question responds to the fact that the Aranyakas’ contents are chronologically di-
verse. One outcome is that not all texts containing closely related materials are con-
sidered to be Aranyakas by modern scholars, regardless of traditional perspectives.
Moreover, while there is overarching consensus that the traditional designation
daranyaka refers to the prohibition that the Aranyakas should only be learned in
the wilderness (aranya) and that this must reflect the texts’ focus on the ritual con-
sidered most secretive or dangerous by the Vedic branch or $akha to which a given
text belongs (Jamison and Witzel 1992, p. 12), not all parts of Aranyakas are lucidly
concerned with the core ritual and nor were all parts apparently considered to fall
under the prohibition.*

Differing perspectives on textual boundaries and textual purpose have also led to
significantly different enumerations of texts belonging to the collection of
Aranyakas. The following table illustrates four, often overlapping patterns that
can be identified behind an individual text’s inclusion in the collection. These enu-
merations respond to characteristics that may be shared by a given number of texts,
but they offer diverging perspectives on the Aranyakas as a collection and rarely at-
tempt the question of how the Aranyakas’ more diverse contents might relate, be it
within a single text or across the corpus as a whole. First are the four Aranyakas by
name—the Rgvedic Aitareya and Sankhdyana Aranyakas, and the Krsna Yajurvedic
Taittiriya and Katha Aranyakas. These texts establish the focus on either the
Mahavrata or Pravargya rituals with their associations of danger as the leading cri-
terion in defining the collection.’ Following this, there is a less consistent expansion
of the collection to include a handful of texts that either include derivations of the
term aranya in their title (e.g., the Samavedic Aranyagana and Aranyaka Sarnhita) or
which provide the Sukla Yajurvedic counterpart to the focus on the Pravargya ritual
found in the Katha and Taittiriya (e.g., Vajasaneyi Sarnhita 37-39, Satapatha Brahmana
14.1-3). Third are texts whose teachings appear to be intended for students
(brahmacarin) preparing to complete their period of Brahmanical studentship, such
as Chandogya Upanisad 1-2, Taittiriya Upanisad 1, and the latter sections of
Brhadaranyaka Upanisad (Jamison and Witzel 1992, p. 12). This establishes a character-
istic shared with the main group of four Aranyakas, which include rites relevant to
the married life of householders among their contents. Fourth and finally are texts
that share neither the Brahmanas’ nor the Upanisads’ respective attitudes to ritual
and religious aims but sit somewhere in between and may have served a similar
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Figure 1. Enumerations of the Aranyakas'

function to the named Aranyakas. This expands the collection to include Jaiminiya
Upanisad Brahmana (JUB) on grounds of both content and dating. Taken together,
these enumerations variously increase the collection from four core texts up to a po-
tential collection of thirteen Aranyakas or functional equivalents thereof (Fig. 1).

Following these enumerations, it appears that the emphasis placed on the rituals
deemed to provide the original nucleus of the named collection—namely, the
Pravargya and Mahavrata—has encouraged a tendency to examine the Aranyakas
in part rather than in full. This appears as a lack of attention even to teachings
with a certain relationship to the focus on ritual esotericism, such as the
Arunaketuka discussed in TA 1 (Malamoud 2004), or which reappear across texts
with different sakha affiliations, such as the Mahanamni verses. The distinct details
of the Aranyakas’ many other contents are either subsumed by the breadth of the
definition (‘miscellaneous’) or excluded from its scope, and the question of whether
this diversity is evidence of something other than an accumulation of extrinsic ma-
terials remains largely uninvestigated.

Rather than attempting to resolve these enumerations as yet another challenge in
defining the Aranyakas, I contend that a far more interesting and productive ap-
proach comes from the two characteristics that modern and traditional scholars ap-
pear to agree upon—namely, the esoteric nature of the Aranyakas’ teachings and the
restrictions on their recitation. The compelling nature of these characteristics only
comes to light through examination of the Aranyakas’ textuality and its historical
prioritization by other intellectual communities, for despite the tacit agreement
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6 Seeing the Forest for the Trees

that recitation in the wilderness and esotericism are cornerstones of the Aranyakas’
definition, the relationship between them remains fundamentally unexplored.
Furthermore, these characteristics point to consistency in the Aranyakas’
diversity and open the possibility of a deeper coherence between esotericism
and restriction. The following case-study suggests an alternative approach to
the Aranyakas that emphasizes the differences between the questions modern
scholars have asked and the concerns embedded in the Grhyasitras’ reception of
these texts.

2. The Aranyakas in the Grhyasutras

In contrast to the enumerations outlined above, the Grhyasitras contain evidence of
a conceptualization of the Aranyakas that rests upon a regular concern with their
restriction and content, and which hints at their textuality without representing
it directly. Unlike the Aranyakas’ commentaries, which provide the most frequently
cited definitions of the term dranyaka yet sit at a considerable historical distance
from them, the Grhyasiitras are late-Vedic manuals of domestic rite that describe
rituals and concerns pertaining to the everyday life of Brahmin householders.
The Grhyasitras (literally, ‘belonging to the household’) thus provide rich illustra-
tion of how Vedic teachings and texts were seen as relevant to events and practices
anticipated to punctuate one’s life, including the periods of Vedic education (brah-
macarya) during which the Veda would be transmitted from teacher to student
through recitation and which contributed formatively to the Vedic graduate’s social
and spiritual status. To the extent that the Grhyasiitras have been aptly described in
Timothy Lubin’s (1994) examination of the special regimens (vrata) relating to Vedic
study and in Laurie Patton’s (2012) analysis of self-consciousness and ritual action in
these texts, I refrain from providing another description of them here except to re-
iterate that it is in the Grhyasiitras that we see the ‘ascendency of recitation as a
form of sacrifice’ (Lubin 1994, p. 203). These interrelated focuses—on the individual’s
lifeworld and on recitation or ‘self-study’ (svadhyaya) as the ‘truly formative act’
(Patton 2012, p. 374)—shift emphasis to the personal impact of textual learning.
According to the Grhyasiitras, such learning supersedes or is equally efficacious
to the performance of the rituals addressed in earlier srauta literature and the
Brahmanas’ exegesis.” This attention to a perceived relationship between regimens
of study and the formation of the ritual actor’s identity situates the Aranyakas in a
cultural context marked by traceable historical developments to which they them-
selves feasibly contributed.®

While the Grhyasttras do not seek to define the Aranyakas as such, they do con-
tain suggestion of the texts, teachings, and observations that were interrelated in
their study and distinguish them from the usual Vedic education. To be clear, three
phases or aspects of Veda-study can be discerned in the Grhyasiitras’ accounts. The
first of these is the period of formal training that the Grhyasitras depict as obliga-
tory and which, according to the commentator Narayana, involved study of the
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Stephanie Majcher 7

mantras, Brahmanas, and smrti literature of the Vedic school involved (Sdnkhdyana
Grhyasitra (5ankhGs) 2.7.28). This phase encapsulates the student’s initiation (upa-
nayana) and the core rules of brahmacarya, most commonly including celibacy (brah-
macarya), begging for alms (bhiksdcarana), sleeping on the ground (adhahsayya),
complete obedience to one’s teacher (Susrisa), dietary restrictions, and abstinence
from bathing and from trimming one’s hair and nails (e.g., Gobhila Grhyasitra
(GGS) 2.10.34, Khadira Grhyasitra (KhGS) 2.4.26-32, 2.5.11-16, Paraskara Grhyasitra
2.3.2, 2.5.10-11, and SankhGS 2.4.5, 2.6.8). The student’s living in residence
(antevasin) with their teacher’s household and the practice of learning through reci-
tation and repetition (anuvacana) further distinguish the initial phase of Vedic
education.

Upon the completion of this phase, the ritual actor—now a fully fledged Brahmin
by initiation and training—was qualified to engage in the second aspect of
Veda-study, or svadhydya (literally ‘self-study’). As its name suggests, svadhyaya is
a private recitation practice, undertaken alone or for initiated students (upeta,
SankhGs 4.8), and ultimately performed for oneself: known also as brahmayajfia,
svadhydya constitutes one of the five ‘great sacrifices’ (mahdyajfia) that were consid-
ered to be lifelong daily obligations and which, by the time of the Grhyasiitras, had
significantly recentred ritual practice and its explanation. According to this system
of sacrifices, debts, and obligations—which the Grhyasttras critically appear to have
inherited from Taittiriya Aranyaka (TA 2) and the Aranyaka-like sections of Satapatha
Brahmana (SB[M] 11.5.6-7)—recitation functioned as the medium and instrument of
sacrificial offering. It therefore was not only regarded as a sacrifice in itself but may
indeed have subsumed the other four sacrifices to the gods, beings, ancestors, and
men (Asvaldyana Grhyasitra (AGS) 1.1-2, 3.1-4), thus facilitating the domestication,
and even personalization, of late-Vedic ritual. However, while svadhyaya can be
compared to a student’s initial Vedic education in two respects—namely, the obser-
vance of regimens for purity and the study of the Veda without its secret texts—each
of these comparisons requires careful handling. Firstly, to whatever extent
svadhyaya is depicted as subject to numerous regulations governing the physical
and temporal circumstances under which recitation is permitted to occur (e.g.,
SankhGs 4.7-8), the power of svadhydya was such that specific rules could be by-
passed as long as purity of oneself and one’s place were ensured.” In the
Grhyasitras, this pertains particularly to behaviours and practices that are suitable
in the context of a person who is socially engaged or a householder, but which in the
context of brahmacarya are markers of asceticism. Secondly, although the separation
of the special regimens of study (vedavrata) and the Grhyasitras’ statements on the
content of recitation make it clear that svadhydya was regarded as ritually effective
without the inclusion of the esoterica,® the historical antecedent for self-study ap-
pears in esoteric texts themselves. The Grhyasiitras’ representation of svadhydya as
the culminating practice of Vedic education therefore appears to negotiate between
upholding the restricted nature of the Aranyakas and the relevance of certain of
their teachings to a new framework centred on domestic religiosity.
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8 Seeing the Forest for the Trees

In contrast with brahmacarya and svadhydya, which are ordinary in the sense of
the common expectation that they should be completed by all Brahmin household-
ers, as well as, increasingly, by males of the Rajanya or Ksatriya and Vaisya varnas,
the Grhyasiitras depict learning of the Veda’s esoteric portions as an optional and
secret (rahasya) set of studies that could only be undertaken in the wilderness fol-
lowing the completion of one’s formal training.” Although the Grhyasiitras and their
commentaries are not explicit in naming the individual texts designated for such
study, their survey makes it apparent that the rahasya included the mantras required
for the performance of the Mahavrata, the Pravargya, and other esoteric rituals
along with their Brahmana-type exegesis, the Mahanamni or Sakvari/Sakkari verses
and purisa verse-extenders, the upanisads affiliated with the Grhyasatras’ respective
priestly schools (carana), and expiatory or otherwise potent litanies. To the extent
that these teachings are of limited relevance to the life of householders—the major-
ity of whom would have been unlikely, then as now, to actually perform the esoteric
rituals addressed in the Aranyakas—Lubin (1994, p. 203) is most likely correct in his
observation that the appeal of these studies lay in the acquisition of personal power
alongside material benefits more clearly in keeping with the Grhyasttras’ domestic
orientation. Therefore, although the underscoring of social aims by ascetic practices
is visible throughout the Grhyasitras, the negotiation of the social and the ascetic is
particularly apparent in the study of the rahasya due to the requirement for excep-
tionally rigorous regimens (veddvrata) that recontextualize the student-subject by
temporarily undoing all of their domestic relationships and relocating them to
the wilderness. This is marked by the placement of restrictions on both the student’s
speech and the teacher’s manner of recitation.

A particularly vivid account of this concern with textual engagement as it is medi-
ated through vrata is given in the Rgvedic SankhGs (2.11-12). According to this pas-
sage, the preparations for learning the Aranyaka involve a year-long observation of
the rules (kalpa) that an ordinary student or brahmacarin is expected to follow—an
undertaking that renovates the student’s relationship to the teacher and reinstates
their earlier control of their senses—as well as an additional period of heightened
restrictions during which the student of the secret texts engages in ‘deliberately un-
civilized behaviour [that] is appropriate for the wilderness where these texts are
studied’ (Lubin 1994, p. 215). While the teacher must also observe temporary brah-
macarya and avoid impediments to study (anadhydya), the period of heightened re-
strictions placed on the student involves a suspension of the state of brahmacarya
(i.e., of the ‘perpetual’—nitya—obligations) and an intensive regimen of fasting,
blindfolding, and silence. These sensory constraints have two immediate implica-
tions for the Aranyakas’ textuality. Firstly, according to the Khadira (KhGS
2.5.29-30), because the act of blindfolding protects the student’s senses from risk
of being ‘burned’ (pra 1/dah) by the recitation, with both sight and speech depicted
as needing to be ritually restored at the end of the vrata (KhGS 2.5.30-31, GGS
3.2.39-44), these behaviours can be understood as a response to the perceived dan-
ger of the texts. Secondly, because these constraints isolate hearing as the student’s
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sole mode of sensory involvement with the recitation—thus suggesting that hearing
the texts alone is sufficient to cause ritual transformations in the subject—it is plaus-
ible that the Grhyasiitras’ perception of the power of the secret texts is consistent
with the later commentarial assertion that no part of the Aranyakas can be heard
by one who has not undertaken the vrata.'® The Sankhayana’s detailed account is
worth reading in full:

atha vratadesanam || 1 || tasyopanayanena kalpo vyakhyatah || 2 || na savitrim anvaha ||
3 || dandapraddnantam ity eke || 4 || udagayane $uklapakse || 5 || ahoratrarn brahmacar-
yam upetydcaryo ‘marsasi brahmacari || 6 || caturdasim parihdpyastamim ca || 7 ||
dadyottame caike || 8 || yar vanya bhaprasastarh manyeta tasydrn sukriye brahmacaryam
adiset || 9 || triratrarn brahmacaryam cared dvadasaratram sarvatsarar va yavad va
gurumanyeta || 10 || $akvararn tu saravatsaram || 11 || vratikam aupanisadari ca || 12
| piirne kale carite brahmacarye $ariyor barhaspatydnte vede ‘niikte rahasyar
$ravayisyan akalaniyamar cadesena pratiyeta || 13 || $GS 2.11

[1] Now, the enjoining of the regimen. [2] The rule for it is explained in accord-
ance with the initiation. [3] (The teacher) does not repeat the Savitri mantra. [4]
Some say the handing over of the staff forms the conclusion (of this ceremony).
[5] During the sun’s northward course, on a bright fortnight (of the waxing
moon), [6] and having undertaken brahmacarya for a day and a night, the teacher
eats no meat (and) is celibate. [7] Except for the fourteenth and the eighth (days
of the fortnight), [8] and the first and the last, according to some. [9]
Alternatively, on another (day) he considers favourable according to the con-
stellations, he should direct (the student) to brahmacarya as per the sukriya
(regimen for the study of the Pravargya mantras). [10] (The student) should ob-
serve brahmacarya for three nights, twelve nights, one year, or for as long as the
venerable one deems fit. [11] The sakvara (regimen for the study of the
Mahanamni verses), however, (should be observed) for a year, [12] (as should)
the vratika and aupanisada (regimens). [13] When the duration of time is com-
plete, when brahmacarya has been observed, when the Veda has been recited
down to the Sarhyor Barhaspatya (hymn), (the teacher) intending to teach
the secret should make sure of the times and rules according to what is
enjoined.

krtapratarasasyaparahni ‘pardjitayarn disi || 1 || hutvacaryo ‘thainarh yasv eva devatdsu
paritto bhavati tasv evainam prcchat[y] agnav indra dditye visvesu ca devesu caritam te
brahmacaryyam || 2 || caritarn bho3 iti pratyukte || 3 || pascad agneh purastad acaryasya
prafimukhe sthite ‘hatena vasasacaryah pradaksinarh mukhar trih parivestya || 4 ||
uparistad dasah krtva yathad na sambhrasyeta || 5 || triratram samidadhanarm
bhiksacaranam adhahsayyam gurususrisam cakurvan vagyato ‘pramatto ‘ranye deva-
kule ‘gnihotre vopavasasveti || 6 || atra haike tan eva niyamars tisthato ratryam evopa-
disanti || 7 || acaryyo ‘mamsaci brahmacari || 8 || triratre nirvrtte ratryam va graman
niskan naitaniksetanadhyayan || 9 || pisitimarn candalarn siitikarn rajasvalam tedanim
apahastakarn Smasanarn sarvani ca $avartipani yany asye na praviseyuh svasya vasan
nirasan || 10 || pragudicirm disam upaniskramya $ucau dese pranmuhka acarya upavisati
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10  Seeing the Forest for the Trees

|| 11 || udita aditye ‘nuvacanadharmmena vagyatdyosnisine ‘nvaha || 12 || mahanamnisv
evaisa niyamah || 13 || athottaresu prakaranesu svadhyayam eva kurvata dcaryasyetarah
$rnoti || 14 || ... || SGS 2.12.1-14

[1] When the morning meal is done, in the afternoon in a place to the northeast,
[2] the teacher sacrifices and asks (the student) with respect to the deities to
whom he has been dedicated, ‘Have you observed brahmacarya before Agni,
Indra, Aditya, and the All-Gods?’ [3] When (the student) has replied, ‘I have ob-
served it, sir’ [4] (and is) standing behind the fire, in front of the teacher, (and)
facing east, the teacher wraps his face three times from left to right with an un-
worn garment. [5] He tucks in the ends so that it does not slip off. [6] (The teacher
says) ‘For three nights holding off on lighting a fire, going for alms, sleeping on
the ground, and obedience to the venerable one, go and fast in the wilderness,
in a house of the gods, or in an agnihotra (fire-shed), restraining your speech
and undistracted’. [7] In respect to this, however, some teach that (one should ob-
serve) those rules while standing through just one night. [8] The teacher con-
sumes no meat (and) is celibate. [9] When three nights or one night has
elapsed, (the teacher) departs the village. He should not look at these impedi-
ments to recitation: [10] raw flesh, a candala (outcaste), a woman lying in from
childbirth, a woman who is menstruating, blood, those whose hands have been
cut off, a cremation ground, and all corpse-like things which should not enter
the mouth, casting (them) away from his house. [11] Going out in a northeastern
direction, the teacher sits down facing east in a clean place. [12] When the sun has
risen, he repeats (the secret text) according to the rules of recitation for (the stu-
dent who) has restrained their speech (and) is wearing a turban. [13] This rule ap-
plies to the Mahanamni verses only. [14] Now, for the rest of the sections, the
other listens while the teacher performs svadhyaya only.

While the vratas and sensory constraints depicted in the Sarikhdyana and other
Grhyasitras clearly differentiate the learning of the Veda’s esoteric portions from
the practices of ordinary brahmacarya, it should also be briefly noted that the
Rgvedic Grhyasitras prescribe distinct rules for svadhyaya of the Aranyakas and
the Mahavrata recitation. The relevant passages occur at $ankhGS 6" and
Aitareya Aranyaka (AitA) 5.3.3'” and cite more extensive lists of rules pertaining
to recitation than what is prescribed in the corresponding passages addressing regu-
lar svadhyaya (i.e., SankhGS 1.4, AGS 3.2-3, AitA 5.3.3 athatah svadhyayadharmar
vyakhydsyamah). A comparison of these passages attests to differences of content
in both the main and accompanying recitations, independent enumerations of im-
pediments to study (anadhyaya), a requirement for departure from the village—
though not explicitly to a wilderness—and restrictions on who can be taught and,
subsequently, socialized with. To whatever extent these special rules reflect the
role of svadhyaya in teaching the secret texts, the more important point lies in their
suggestion that the textuality of the Aranyakas informs changes in a person’s ritual
identity that are unlike those informed by ordinary Veda-study. This consideration
in defining the Aranyakas may arguably reappear in the Manava Dharmasastra’s
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Stephanie Majcher 11

(MDhS 4.123) later assertion that svadhydya of an Aranyaka is itself a cause for
anadhydya, the suspension of regular study until one’s purity to recite has been
resecured.”

In the world of the Grhyasitras, the distinguishing value of the Aranyakas and re-
lated texts is not the intersection of recitation and regimen that had overtaken the
power of sacrifice, for this can be said of all aspects in the Grhyasitras’ view of Vedic
education—and it is an emphasis that implicates the Vedic text recited, the prepara-
tions for and activity of recitation, and the reciter themselves in a relationship geared
towards the ritual construction of one’s person, whatever the text at hand. Rather,
what allows us to distinguish the rahasya from the rest of the Veda’s learning are
the heightened restrictions on speech and the senses that are enjoined at this inter-
section between text and practice. While we may be unable to detect whatever it is
that gives these texts more risk or greater potency, the presence of the vratas tells us
that perceptions of danger and secrecy were handled with substance via adjusted
modes of textual engagement that negotiated more rigorous, albeit temporary, forms
of ascetic practice with the social priorities and responsibilities characterizing the
Grhyasttras’ ideally domesticated male. These responses to rahasya provide a com-
mon ground upon which the secret texts that are recognized or implied by the
Grhyastitras’ distinct $akhds and caranas can productively be compared.

Here again, the SankhGS passages translated above provide a useful point of ref-
erence, for they are one of the clearest expositions of vedavrata in which the texts
associated with each regimen can be identified with a degree of confidence and
the terminology employed is fairly well-attested by other Grhyasttras. Three vratas
are mentioned in these passages: (i) the vratika, relating to the study of Sankhayana
Aranyaka (SankhA) 1-2 and 9-14, and possibly AitA 1; (ii) the aupanisada for the study
of SankhA 3-6 (= Kausitaki Upanisad) and 7-8 (= the Samhita Upanisad with parallels in
AitA 3), as well as, potentially, AitA 2.4-6 (= Aitareya Upanisad) and the unnamed up-
anisad in AitA 2.1-3; and (iii) the $akvara, which pertains to the Mahanamni verses
and purisa verse-extenders documented in AitA 4.* This provides an inclusive over-
view of the contents of both Rgvedic Aranyakas, and if it is further delineated on the
basis of regimens, then the Sarikhdyana’s assignment of separate vratas for the study
of the Mahanamni verses and Upanisads results in apparent agreement with the
modern assessment that the focus of these Aranyakas should, historically, lie with
the Mahavrata ritual. Yet while a correspondence between perspectives may occur
in the case of the Rgvedic Aranyakas, it is the emphasis on restriction and the an-
ticipation of changes to one’s ritual status that advances the question of whether
an Aranyaka can be identified for the Samavedic tradition. With respect to this,
the Gobhila and Jaimini Grhyastitras’ outline of vratas is clear: their vratika regimen
is for the study of the Arka-, Dvandva-, and Vrata Parvans of the Aranyagana; the adi-
tya for the Pravargya mantras in the Sukriya Parvan; the sakvara for the Mahanamni
verses in the Aranyaka Sarmhitd; and the aupanisada for the Brahmanas and Upanisads
affiliated with the Kauthuma and Jaiminiya $akhds respectively (GGS 3.1-2, Jaimini
Grhyasiitra 1.16-17)."
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12 Seeing the Forest for the Trees

While this outline is at odds with what Carlos Lopez (2022, p. 20) describes as
the modern ‘secure guide to understanding the historical levels of Vedic texts'—
following which the JUB is the text most frequently identified as a Samavedic
Aranyaka or functional equivalent thereof'®'’—it pertinently reinforces the argu-
ment that what gives the Aranyakas coherence are the circumstances that surround
their learning. Indeed, it is arguable that the Grhyastitras’ approach already leads us
in the direction of a polythetic definition of these texts: the Aranyakas have a
compendium-like appearance that accommodates the repetition of familiar con-
tents alongside the inclusion of diverse ones,'® held together by a common insist-
ence on their textuality and the need for careful engagement.”” And this
conceivably may be what the Aranyakas’ most prominent commentators intend
when they observe that although the Aranyakas contain subjects that are transmit-
ted in other textual collections without restriction on learning or location, these re-
strictions are expected to be upheld when they are studied as Aranyakas.”

3. Textual engagement in the Aranyakas

While the Grhyasiitras” approach to the Veda stresses the possibility that the per-
ceived consistency of textual collections is reflected in differentiated practices of
textual engagement, they nonetheless approach the Aranyakas and Upanisads
equally, that is, as belonging to the same thematic corpus of rahasya and distin-
guished only by the specific vrata required for the individual text to be studied.
Because the Grhyasitras therefore do not address the Aranyakas and Upanisads
as distinct collections, their evidence may well be taken to reinforce the argument
for a ‘fluidity’ of genre classifications (Lindquist 2023, pp. 19, 202-03) that decentres
the traditional fourfold Vedic typology and the recent attention to the Veda’s his-
torical linguistic strata alike, shedding doubt on the value of the attempt to separate
and define one collection against another. Yet, it is arguable that the preceding ap-
proaches do not, and likely were never intended to, trace the coherence of the
Aranyakas’ own representations and what these can tell us about their interests
and concerns that warranted restriction.

The following discussion is motivated by the observation that unlike the ‘early’ or
‘older’ Upanisads (Olivelle 1998; Cohen 2008), which frequently rhetoricize the se-
crecy of their teachings via narrative depictions and the implicit understanding
that their contents are, as upanisads, inherently arcane, the Aranyakas directly as-
sert their secrecy through restrictions on how and to whom they should be recited,
references to the dangerous or transgressive nature of the rituals they teach, and
representations of the fatal outcomes of their improper recitation.”" These asser-
tions are a regular feature of all four Aranyakas comprising the core collection, as
well as of the upanisads contained in the Rgvedic Aranyakas that are rarely counted
among the texts making up the latter genre (e.g., AitA 3). However, as previously
noted by Charles Malamoud (1977, p. 2), the standard definition of dranyaka as
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Stephanie Majcher 13

naming collections of teachings, which should only be recited in the wilderness
comes to us from the 14th century CE commentator, Sayana, who specified the con-
nection between the wilderness and the study of these texts in his introductions to
the Taittiriya and Aitareya (TA: aranyadhyayanad etad aranyakam itiryate | aranye tad
adhiyitety evam vakyam pravaksyate; AitA: aranya eva pathyam syad aranyakam
itiryatam). Apart from the fact that this equation does not appear in the earlier
work of Bhatta Bhaskara Misra (ca. 12th CE), it also appears to be wholly absent
from the Aranyakas, which nowhere claim the restriction for themselves in total.
Nonetheless, it has entered major scholarly explanations, referred to previously,
where it has further been bolstered by the description of study in location
‘(away) from the village without sight of roofs’ (TA 2.11: disf gramad dcchadirdarsé;
Katha Aranyaka (KA) 111 219: sicau bhiimyavakasé grdmald aschadirdarse]) that is twice
attested in these texts—once in direct relation to svadhyaya, and again in a partially
reconstructed passage describing the avantaradiksa regimen prescribed for the study
of the Pravargya mantras (Witzel 2004, p. 84). While neither of these passages is
therefore necessarily intended to define the contents or study of the Aranyakas
overall, they each share conceptual connections with other representations of text-
ual engagement and restriction that merit closer consideration.

For the purposes of this admittedly preliminary investigation, my aim is to clarify
the restrictions that have most immediately come to define the Aranyakas, firstly by
examining the scope and terms of the restriction that relegated these texts to the
wilderness, and secondly by considering some primary examples of how this con-
trolled mode of textual engagement is represented as contributing to the construc-
tion of the reciter’s ritual identity, thus telling us something of the Aranyakas’
anticipated textuality. While this approach focuses my discussion on the Taittiriya
and Katha Aranyakas, it allows us to identify critical features of their self-
representation that builds towards a working model of how the requirement for re-
stricted recitation may accommodate the Aranyakas’ more diverse contents or be
extended to a consideration of other texts.”” The remainder of this examination
turns to two brief case-studies that address the following questions: How do restric-
tions on recitation intersect with teachings on svadhydya? What changes to ritual
identity does svadhyaya effect or restrictions control? Is there a positive relationship
between textual engagement and the wilderness—could the wilderness itself con-
tribute to desired ritual outcomes?

3.1 Negotiating recitation in the Taittiriya Aranyaka

The second book or inquiry (prasna) of the TA is dedicated to teachings on svadhyaya
that include information about its practice, content, and anticipated impacts on the
ritual actor. These details are of major interest to the study of the Aranyakas because
they indicate that the requirement to recite away from human settlements occurs
within a broader discussion that applies to the Aranyakas indirectly. Secondly,
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14 Seeing the Forest for the Trees

they suggest that a practice, which was or became in some sense quotidian—a mat-
ter of daily religious life—may have been underscored by an understanding of text-
ual engagement that was extraordinary and therefore restricted in its teaching.
Indeed, we might recall that from the Grhyasitras’ perspective, while the first
and expected stage of Vedic study qualified one to practice svadhydya, study
of the rahasya—presumably including the teachings on svadhyaya given in TA
2—were optional and reserved. This difference in registers between rituals in prac-
tice and the esoteric teachings that sit behind them reiterates the need for a careful
rereading of the negotiation of village (grama) and wilderness (aranya) that appears
in TA 2.11-15.

These passages commence with an account of the preparations for svadhyaya, in-
volving self-purification in a place without sight of roofs followed by recitation of
om, the Vyahrtis (bhar, bhuvas, and svar), and the Savitrl mantra. These preparations
realize connections between the reciter’s acts, their body, and a host of ‘texts’ that
these undertakings make favourable (\/ pri), and it is this change of ritual state that
TA 2.11 emphasizes: the reciter themselves now functions as an instrument of sac-
rifice, a soma-filter (pavitra) that receives and purifies the recitation, and is yoked by
the recitation to the truth of speech. This account frames the act of departure in the
context of the need to establish one’s purity to recite; at the same time, the concern
with speech’s potency is reinforced by the citation of Rgveda Sarhitd (RV) 1.164.39, a
verse that describes the descent of ‘inspired Speech’ to the human realm (Jamison
and Brereton 2014, p. 353). The recollection of RV 1.164 also connects this teaching
on svadhydya to the Mahavrata (AitA 5.3.2, SankhA 2.18) and Pravargya recitations
(Jamison and Brereton 2014, pp. 349-54, Houben 2000).

brahmayajiiéna  yaksydmanah pracyam dis{ gramad dcchadirdarsd  ddicyam
pragudicyam vodita adityé daksinatd upaviyopavisya hdstav avanfjya trir & camed
dvih parimijya sakid upasprsya siras cdksusi nasike $rétre hidayam aldbhya || 1 || ydt
trir dcamati téna teah prindti ydd dvih parimjati téna ydjarsi ydt sakid upaspisati
téna sdmani ydt savydm panfm padad proksdti ydc chiras caksusi nasike srétre hidayam
aldbhate ténatharvangirdso brahmananitihdsan purdnani kdlpdn gatha narasamsth
prinati || 2 || ddrbhanam mahdd upastiryopdstham krtva pran &sinah svadhydydm
daksinottara pani padav krtva sdpavitrav ém iti prditi padyata etdd vaf ydjus trayim
vidyar prdty esd vag etdt paramdm aksdram || 4 || tdd etdd rcabhyuktam || 5 ||

rcé aksdre paramé vyoman
ydsmin deva ddhi visve nisediir |
yds tdn nd véda kim rca karisyati

yd it tdd vidus td imé sdm dsata iti || 6 ||
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trin evd prayunkta bhiir bhiivah svar ity ahaitdd vai vacah satydm ydd evd vacdh satyarh
tdd prayunkta[h] Il 71| dtha s@vitrir gdyatrim trir dnv @ha pacchd ‘rdhdrcaso ‘navandr
savitd $riyah prasavitd $riyam evdpnoty dtho prajiiatayaivd pratipdda chdndarsi prdti
padyate || 8 || TA 2.11%°[1] When he wants to sacrifice with the brahmayajfia, he
should sit at sunrise in a place east of the village without sight of roofs, or to
the north or northeast, wearing his sacred thread to the right. He should wash
his hands, sip (water) three times, wipe (himself) twice, touch (water) once,
and grasp his head, eyes, nostrils, ears, and heart. [2] When he sips three times,
he makes the rc-verses favourable. When he wipes twice, the yajus-calls. When
he touches once, the saman-melodies. When he sprinkles his left hand and his
two feet, when he seizes his head, eyes, nostrils, ears, and heart, he makes the
atharvangiras hymns, the Brahmanas, the Itihasas, the Puranas, the Kalpas, the
Gathas, and the Narasarhsis favourable. [3] Having strewn a heap of darbha grass
and made a lap, sitting to the east, he should recite svadhyaya. What is darbha is
the essence of plants (and) truly of the waters. He makes brahman succulent in-
deed. [4] Placing his right hand and foot over his left as a soma-filter, he begins
by reciting om. Verily, the yajus is equivalent to the threefold knowledge, it is
speech, it is the supreme syllable. [5] This is enjoined by a rc -

[6] The syllable of the verse, upon which all the gods have settled, is in the
highest heaven—

he who does not know that (syllable), what will he accomplish by his
verse? Only those who know it sit together here. [RV 1.164.39]**

[7] Three times indeed is he yoked (when) he says bhiir, bhuvah, svar. This verily is
the truth of speech. He is yoked to that, the truth of speech. [8] Now he repeats
the Savitri mantra, in the gayatri metre, three times: pada-by-pada, half-verse by
half-verse, all in one breath. Savitr is the inciter of splendour; splendour alone he
obtains. Then, with the introductory stanza that has been made known, he com-
mences the hymns.

Although the relationship between departure from the village and the establish-
ment of ritual purity seems clear, this passage does raise an interesting observation:
while this teaching on svadhydya clearly occurs in an Aranyaka, it is not so clear that
the Aranyakas are intended to be recited as svadhydya’s subject. Therefore, does the
obligation to recite in a place ‘without sight of roofs’ pertain to this Aranyaka’s reci-
tation, or does it pertain to svadhydya of the Veda without the rahasya? An earlier
statement, TA 2.10.6, indicates that the content of svadhydya concerned here con-
sists of stanzas of Vedic hymns (ydt svadhydydm ddhiyiatkaim apy rcdm ydjuh sama
va tdd brahmayajfidh sdrn tisthate). For reasons that will soon become clear, I suspect
the following passage, TA 2.12, implies this as well:
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grdme mdnasa svadhydydm ddhiyita dfva ndktam va || 1|| iti ha smaha $aucd ahneydh || 2
|| utdranye ‘bdla utd vacdtd tisthann utd vrdjann utdsina utd $dyano ‘dhiyitaivd
svadhydydm tdpasvi ptinyo bhavati yd evdm vidvant svadhydydm ddhite || 3 || TA
2.12.1-3%

[1] ‘(When) in the village, he should recite svadhydya with the mind, day or night.’
[2] So said Sauca Ahneya. [3] Or he should just recite sviadhydya in the wilderness
when he lacks strength, or with the voice (i.e., aloud), or while standing or walk-
ing or seated or reclining. He becomes filled with ascetic fervour, pure, who re-
cites svadhydya knowing thus.

To whatever extent Bhatta Bhaskara clarifies that these are secondary rules apply-
ing to times of misfortune (apatkalpa) rather than disagreements in opinion, the
more important point is that the negotiation of wilderness and village occurs as
part of a longer series of exceptions to behaviours that can be recognized as causes
of anadhydya in later Sttra texts. Following Patrick Olivelle’s detailed analysis of
anadhyaya, the states of being seated, standing, walking, travelling, and reclining
typically constitute ‘improper bodily postures’ for Vedic recitation, while the vil-
lage is considered ‘naturally unfit’ (2006, pp. 312-15); yet in AitA 5.3.3 by contrast,
these behaviours are explicitly prohibited for recitation of the Mahavrata but not
for general svadhyaya. The tension between svadhyaya and importune circumstan-
ces that typically prohibit it continues in TA 2.14, where components of the sacri-
fice (yajfia) are identified with times of day and meteorological events. While
Olivelle also classifies these circumstances as being ‘naturally unfit’ for
svadhyaya, TA 2.14 assimilates them into the esoteric explanation of svadhyaya it-
self. According to this passage, the true knowledge of these identifications renders
svadhyaya a powerful practice of austerity (tapas) and precipitates changes in the
reciter’s ritual status that culminate in the defeat of repeated death and in union
with brahman:

tdsya va etdsya yajiidsya mégho havirdhanam vidyid agnir varsdr havis tanayitnir
vasatkard ydd avasphiirjati s6 ‘nuvasatkaré vayur atmamavdsyd svistakit || 1 || yd
evdrm v1dvan meghé varsdti vidydtamdne standyaty avasphiirjati pdvamdne vayav
amavasyayam svadhydydm ddhite tdpa evd tdt tapyate tdpo hi svadhydyd iti || 2 ||
uttamdrh nékarn rohaty uttamdh samananam bhavati yavantam ha va imdr vittdsya
pirnam dddat svargdm lokdm jayati tavantarn lokdm jayati bhityamsam caksaydm
capa punarmrtytin jayati brdhmanah sayujyar gacchati || 3 || TA 2.14*¢

[1] This sacrifice truly has the raincloud as its gift of oblation, lightning as its fire,
rain for the offering, thunder for the cry vasat! When it thunders, vasat cries after
it. The wind is its self, the night of the new moon (when moon and sun dwell to-
gether) is its perfectly made offering. [2] When one, knowing thus, recites
svadhyaya when clouds shower down, when lightning flashes, when it crackles,
when it thunders, when the wind sifts through, when (the moon and sun) dwell
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together (on the night of the new moon), that is just the practice of austerity, for
svadhydya is austerity. [3] He mounts the heavenly vault; he becomes the utmost
of equals. Truly, indeed, as much as he conquers the heavenly world (by) giving
this (earth) full of wealth, he conquers the world, he defeats the greater and im-
perishable—repeated death. He goes to union with brahman.

What can we make of these teachings on svadhyaya and how might they increase our
understanding of the Aranyakas? I suggest that TA 2 needs to be distinguished as an
esoteric teaching on svadhyaya, the true understanding of which supplants regular
observations of anadhydya that are mapped in later Sttra literature, but which still
preferences the wilderness in satisfaction of the explicit requirements for purity of
body and place (TA 2.15.1: tdsya vd etdsya yajiidsya dvau anadhydyait ydd atmasucir ydd
desdh). The relevance of distinguishing the content and purpose of the recitation in
practice is reinforced by TA 2.15.3, a passage that relates svadhyaya in the context of
brahmayajfia to the payment of debts (rna) and asserts that it may be undertaken,
with the correct knowledge, in either the village or wilderness,”” whereas svadhyaya
for the purpose of a sacrificial rite is performed in the wilderness (TA 2.17: sd yéna
yajfiakrdtuna yajdyet s6 ‘ranyarn parétya sucaui desé svadhyaydm evainam ddhiyann asitd).
Retaining these distinctions, it is feasible that the direction to recite in place without
sight of roofs in TA 2.11 does not directly describe the Aranyakas’ own study.
Nonetheless, it is also arguable that the exceptions to anadhydya detailed in TA 2,
while made permissible by the esoteric knowledge transmitted in the Aranyaka,
do not apply to recitation of the Aranyakas themselves. As much may be implied
by TA 1.32, a passage concerning the vrata for studying the mantras and teachings
of the special Arunaketuka form of the Agnicayana ritual: after stating that the in-
struction for this regimen is as for the Pravargya (pravargyavad adesah), the passage
asserts that those who would undertake the regimen should recite in the wilderness
(aranye ‘dhiyiran). 1t then directs the student to touch water with the Mahanamni
verses and, observing that these injunctions are in accordance with the dharma of
svadhyaya, repeats the restriction on location (evarh svadhyayadharmena | aranye
‘dhiyita).

Finally, we might note that the Rgvedic Aranyakas demonstrate a similar concern
for esoteric teachings on svadhydya (AitA 3.1-2, SankhA 7-8, 13-14) with particularly
firm restrictions placed on the recitation of their own contents (AitA 3.2.3-4, 5.3.3,
SankhA 1.1, 8.5-7). While the distinction implied here between a widespread ritual
practice and the secret teachings behind it may explain the inclusion of some of
the Aranyakas’ more diverse contents, such as the funerary mantras in TA 6 or
the construction of amulets in SankhA 11, the texts’ shared references to RV
1.164 verses 39 and 41 and to RV 10.71.6 occur across teachings on svadhyaya, the
Mahavrata, Pravargya, and Arunaketuka alike. These citations foreground a concern
with inspired speech’s presence in the human world and highlight restrictions on
recitation as the proper mode of textual engagement needed to sustain the relation-
ship between reciter and speech itself.”®
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3.2 Identifying the wilderness in the Katha Aranyaka

With these points in mind, let us briefly turn to some final representations of reci-
tation and restriction that appear in the Katha Aranyaka. These passages make im-
portant contributions to the picture of textuality given in the Aranyakas, for they
raise a consideration that has been missing from our examination thus far: the
KA represents the wilderness in a manner suggesting the village is inappropriate
to specific changes in ritual identity that are anticipated by the Aranyakas’ contents.
While Olivelle has argued that the village is naturally unfit for svadhyaya due to the
risk of ritual pollution, what I am asking by contrast is whether there is a positive
relationship between the wilderness and ritual constructions of identity that could
delineate the Aranyakas from similar corpora. This point again to the intellectual
coherence that textuality brings to the restrictions that most broadly define the
Aranyakas as a collection, suggesting that the anticipation and handling of texts,
as recognized in their self-representations and teachings, can make significant con-
tributions to their scholarly description.

Unlike the representations of svadhydya in the TA, which cast the wilderness ei-
ther in terms of purity (Veda study) or vrata (study of rahasya), the KA uniquely ap-
pears to assert a qualitative relationship between the wilderness and the practices
surrounding the Pravargya. According to these representations, the aranya is not
merely a location away from human settlement, but possesses qualities that the re-
citer seeks to gain for the success of the ritual or regimen. The first such indication
occurs in the explanation of Pravargya mantras that provides the focus of KA I1.1.
This passage follows the sequence of mantras in the preceding book (KA 1 1): as
each mantra is presented, the explanation settles its core significance and relates
this to the mantra’s affective function within the Pravargya ritual. It is important
to note that what I have referred to as core ‘significance’ is perhaps more accurately
regarded as a quality that is transferred from the mantra when it is recited, in turn
becoming part of the identity of a ritual actor or object. The recitation of each man-
tra and the resulting transfer are therefore implicated in what Patton refers to as a
‘complex subjectivity’ that overlaps with other subjectivities and entities in the
world (2012, pp. 368-69). At its simplest, this means that every identity is con-
structed with other identities and, when a mantra is recited, the speaker exerts
agency over these constructions.

In KA 11.1, this development of ritual identity is seen in the construction of the
Pravargya (or Mahavira/Gharma) vessel as it is composed using qualities contained
in the Pravargya mantras. The particular mantra that concerns us here is KA11.4 (=
RV 1.40.1c tipa prd yantu mariitah sudanavah) from which the quality of ‘wildness’
(aranya) is derived from the Maruts and the wilderness (aranya) where they belong
and the Pravargya vessel is prepared. In order to preserve the context of the trans-
ferral of dranya to the Pravargya vessel, I cite the relevant passage within its broader
compositional sequence, highlighting the role of speech in the construction of ritual
identities.
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yufijdte mdna ity @havaniye juhoti. mdnasd vdi [prajajpatir yajiidm atanuta, tdto vacd
tdtah kdrmand. mdnasaivditdd ydjamano yajiidr vitdtya, tdto vacd, tdtah kdrmana kar-
oti. devdsya vas savitih prasavd ity dbhrir ddatte. savitfprasiita evdind devdtabhir
ddatte. cdtasra ddatte. cdtas[ro vdi diJéo. digbhydh pravargyas sdimbhriyate. digbhyd
evd pravargyarm sdmbharati. vanaspatyd bhavanti. vdnaspdtibhir vdi pravargyas
sdmbhriyate. vdnaspdtibhir evd pravargyam sdmbharaty. ttistha brahmanaspata ity
uttisthati. brhaspdtir vdi brdhmanaspdtir. brhaspdtir evd bhiutvdttisthaty. tpa
prdyantu_maritas suddnava iti. sudanavo vdi maridta dranyd. dranye pravargyds
sdmbhriyaté.ranya evaranydm karoti. prditu brdhmanaspdtir iti prdtitisthati
brhaspdtir vdi brdhmanaspdtir. brhaspatlr evd bhiitva, prdtitisthaty. a devy etu
sinftéti. vag vdi devi sinftd. vdca pravargyas sdmbhriyate. vacdivd pravargyam
sambharaty. [| (KA 1L.1.1- 6%)

With the words ‘they engage the mind,’ (the Adhvaryu) offers into the ahavaniya fire. 1t
was with the mind, surely, that Prajapati extended the sacrifice - then with speech,
then with the ritual act. It is with the mind, therefore, that the sacrifice’s patron (first-
ly) spreads out the sacrifice - then he does it with speech, then with the ritual act.

With the words ‘at the pressing of the god Savitr (I command) all of you,’ (the
Adhvaryu) takes the wooden shovel. Pressed by Savitr in this way, he takes (the
shovel) by means of the deities. He takes the four. Four, indeed, are the directions.
The Pravargya vessel is composed from the directions; from the directions, he pre-
pares the Pravargya vessel. They (= the shovels) are made of wood. The Pravargya
vessel is composed with trees; with trees, he prepares the Pravargya (vessel).

At the words ‘arise, lord of brdhman!” (the Brahman) stands up. Clearly, the lord of
brdhman (the sacred formulas) is Brhaspati. Becoming Brhaspati, he stands up.

(The Adhvaryu recites) ‘may they press forth, the Maruts of good drops!” The wild
Maruts possess good drops indeed. The Pravargya vessel is composed in the wil-
derness; in the wilderness, surely, he makes it (the Pravargya vessel) belong to the
wilderness.

At the words ‘the lord of brdhman must proceed!” (the Brahman) holds firm.
Clearly, the lord of brdhman is Brhaspati. Becoming Brhaspati, he holds firm.

(The Adhvaryu recites) ‘the goddess Stinrta must come forth!” The goddess Stnrta
clearly is Vac. The Pravargya vessel is composed with Vac (speech); with Vac, he
prepares the Pravargya vessel.

This passage contains the only two attestations of the term dranya in the KA. While
this leaves its exact implications unclear, the action of making the Pravargya vessel
‘wild’ does suggest that the wilderness possesses a value beyond the preservation of
secrecy or purity alone. This is implied again by the KA’s description of the avantar-
adiksa regimen that prepares the student for the study of the Pravargya mantras (KA
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1) and brahmana exegesis (KA I1I-111). Here, however, the importance of the wilder-
ness is more clearly connected to the construction of the ritual actor’s identity:
KA 111 219 directs the student to depart to a place in the wilderness ‘without sight
of roofs’ but substantiates this with a description of the village as Death’s ‘cow-pen’.
The wilderness, this passage claims, belongs to the gods and the one who knows the
truth of this identification conquers repeated death.

[dthaisa vratdr caris]ydnn, dranyam parétya, Siicau bhimyavakasé grdmald aschadir-
darse ‘dhyapayalti. mrtyér va esd gosthé ydd gramo; ‘thaisd devanarm ydd d[ranyam.
dpa punarm]rtyim jayati, yd evdm védddita adityé pirvahné pirvapaksd udagdyané
‘dhiyitaitdd vdi trisukriyam. trisukriyo bhavati, yd evdrn véda || (KA 111 219°°)

Now when he will be performing the regimen, he departs to the wilderness and
undertakes instruction on a pure patch of earth (away) from the village without
sight of roofs. Death’s, surely, is this cow-pen which is the village - the wilderness
belongs to the gods. One who knows thus conquers repeated death. When the sun
rises in the morning in the fortnight of the waxing moon during the sun’s north-
ward course he should recite. This indeed is triply blazing. He becomes triply
blazing, who knows thus.

After stating that understanding of the indicated times for recitation leads the ritual
actor to become ‘triply blazing’ as per the brightness of the rising sun, the waxing
moon, and the sun’s northward course,’” KA I1I 219 lists the restrictions that apply to
the studyof the mantras. These include constraints that implicate avoidance of hu-
man settlements: the brahmacdrin must not study near cows or around the death
of a two-footed or four-footed animal, nor after having seen the death of a two-
or four-footed animal, or meat, bone, blood, a Candala, or something impure
(dSuci). The passage then states that the brahmacarin must not come into contact
with the sight of village animals when he has not performed the appeasement
that concludes the regimen. It is also of note that meteorological events are cited
here, in the context of Aranyaka recitation, as causes of anadhyaya:

nabhresu, nd samauhé, nd gdvam dnte, nd pdrvopaparvayor: atmdné ‘himsayai. nd
mrtdm  dvipddafi cdtuspadam prdty: atmdné ‘himsdyai. nd, mrtdm dvipddam
cdtuspadarm, mamsdm, dsthi, I6hitarh, candaldm, dsuci va dps,tv&medhy&ni, va etani:
medhyatvaya. nd, pirvedylir marsdm attvd. nd, pirvedyir abrahmacarydm upétya.
nd tad dhah piirvahné kesasmasrii lomanakhani vapayen, ndvalikhen, nafijyan,
nabhyafijyan, nd snayat: téjasé ‘navabhramsdya. nd gramyanam  pasiindam
sanddrsanendsantikrtas sdmsrjeta... (KA 111 219)

Not when there are thunderclouds, not when there is a whirlwind(?), not near
cows, not on the day the moon changes or the day before that - for the purpose
of not harming oneself. Not around the death of a two-footed or four-footed ani-
mal - for the purpose of not harming oneself. Not having seen the death of a
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two-footed or four-footed animal, meat, bone, blood, a Candala, or (something)
impure - these are truly foul - for the purpose of being fit to sacrifice. (He
must not recite when he has) eaten meat on the day before, nor having been un-
chaste on the day before. In the morning of this day, he should not trim his head
and beard hair or his body hair and nails, he should not scratch, he should not
anoint (himself), he should not adorn (himself), he should not bathe - for the non-
destruction of his vital power. He should not come into contact with the sight of
village animals when he has not performed the appeasement...

The constraints placed on the study of the Pravargya mantras and brahmana—that is, on
the entire extant text of the KA—indicate that contact with the daily activities of village
life does pose a risk of ritual impurity, a lack of ‘fitness to sacrifice’ (medhyatvd), or harm
to the self. And, given the polarity of village and wilderness that appears at the com-
mencement of KA III 219, we might infer that the aranya is sufficiently removed
from the village to be free of these compromising influences. However, I think it would
be mistaken to read the avoidance of what is foul or impure (amedhyd) simply in cor-
relation to the sacredness of the texts studied or even as the primary concern that rel-
egates the Aranyakas to the wilderness. The array of restrictions and purposes listed in
KA 111 219 are connected by the intention of controlling the changes to the brahmacarin’s
ritual identity that are anticipated to result from his environment and behaviour. While
this construction of identity admittedly prepares the brahmacdrin for the study of the
Aranyakas, an earlier passage (KA III 198) makes it clear that ritual attributes beyond
purity/impurity also require management through restrictions on behaviour and reci-
tation. In this example, the brahmacarin is directed to suspend the activities of speaking
aloud and looking at objects, by which means he places vitality or radiance in himself
(téja evatman dhatte). After enjoining restrictions on physical behaviour which maintain
this state of being ‘with radiance’ (satejastva), the text directs the brahmacarin to repeat
the Pravargya mantras. This recitation deprives the brahmacdrin of radiance alongside a
number of qualities connected to their social and ritual identity.*” Finally, by recom-
mencing structured activities of speaking and looking, the brahmacarin reconstitutes
himself with the qualities lost through the recitation of the mantras, which ostensibly
restores his status as a social participant.

téjasa va esd prajdya pasubhir brahmavarcasénannddyena ca vyrddhyate yé brahmacari.
ydn nabhivyahdrati nabhipréksate, téjo evatmdn dhatte. ydt kanyam abhivyahdraty
abhipréksate, prajam evatmdn dhatte. ydd vatsdm abhivyahdraty, abhipréksate, pasiin
evatmdn dhatte. yddaditydm abhivyahdraty abhipréksate, brahmavarcasdm evatmdn
dhatte. ydt ksiraudandm abhivyahdraty abhipréksate, ‘nnddyam evatmdn dhatte. ‘tho
tejasvi prajavan pasuman brahmavarcasy aniiradho bhavati, yd evdrm véda || (KA 111 198°%)

The brahmacarin is deprived of radiance, offspring, livestock, the lustre of brahman
and proper food. When he does not speak and does not look, he places radiance in
himself. When he speaks to a young woman, when he looks, he places offspring
in himself. When he speaks to a yearling, when he looks, he places livestock in
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himself. When he speaks to the sun, when he looks, he places the lustre of brah-
man in himself. When he speaks to rice boiled with milk, when he looks, he places
proper food in himself. Indeed, he becomes possessed of radiance, offspring, live-
stock, the lustre of brahman, and happiness, who knows thus.

A final observation is in order. While these KA passages allow us to conclude that the
wilderness is an appropriate location for the study of this Aranyaka’s contents because
it removes the actor from influences that would compromise their textual engagement
and thus allows them to manage changes to their identity in a structured manner, the
same correlations between wilderness and recitation are not made so explicitly in the
Rgvedic Aranyakas. Nonetheless, I would argue that the latter texts do contain a simi-
lar conceptual framework in which restrictions on textual engagement are intended to
control changes to the reciter’s identity. A pertinent example of this appears in SankhA
1.1, which commences with a warning that directs attention to another risk of im-
proper recitation, namely, the unwanted transferral of the intended ritual outcome
from the reciter to someone else. As has been discussed elsewhere, the restrictions ar-
ticulated in this passage draw their coherence from personhood’s complexity and im-
ply that recitation acts on the formative relationship between speaker and text (Caley
Smith 2017, pp. 168-69). Thus, while the following restrictions are not explicitly con-
nected to the need to recite in the wilderness, they point to a concern with controlled
textuality shared by Rgvedic and Yajurvedic Aranyakas alike.

prajapatir vai samvatsaras tasyaisa atmd yan mahavratam tasmad enat parasmai na
Sarhsen net sarvesarn bhiitanam atmanam parasmin dadhanity atho indrasyaisa atma
yan mahavratam tasmdd enat parasmai na Sarhsen ned indrasyatmanarh parasmin
dadhanity atho yam evaitam rimayarh yajurmayari samamayarn —purusar
sariskurvanti tasyaisa atmd yan mahavratam tasmad enat parasmai na $amsen net
sarvesarh chandasam atmanam parasmin dadhaniti kamam tu sattrinam hotd samset
pitre vdcarydya vatmane haivdsya tacchandastarn bhavaty atmanaiva tad yajfiam sa-
mardhayati... | $ankhA 1.1 ||

Prajapati is the year; this is his body which is the Mahavrata. Therefore, one
should not announce this to another, nor (should one say) ‘I place the body of
all beings in another’. Likewise, this is the body of Indra which is the
Mahavrata. Therefore, one should not announce this to another, nor (should
one say) ‘I place the body of Indra in another’. Likewise, this which is the
Mahavrata is the body of this person made of the rc, yajus, and saman, whom
they complete. Therefore, one should not announce this to another, nor (should
one say) ‘I place the body of all the metres in another’. However, one may freely
announce it as the hotr of the Sattrins for (one’s) father or teacher, for that is re-
cited just for oneself. Just with oneself does one fulfill the sacrifice.

While such passages reinforce scholarly appraisals of the Mahavrata and Pravargya
as providing the Aranyakas’ core focus, they also do something much more relevant
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to the question of their definition—they frame themselves with a concern for how
their teachings are engaged with on the basis of the personal changes they are per-
ceived to instigate. This concern is explicit in restrictions on recitation; however, a
careful consideration of the Aranyakas’ contents, their applications, and intertext-
ual references shows that the concern with recitation and ritual identity is compre-
hensive in degree and can be expressed in many forms. And in this matter, despite
chronological differences and compositional diversity, the Aranyakas show little in-
ternal discord.

4. Conclusions

We are finally in a position to return to the question of whether and how the
Aranyakas can be regarded as a coherent collection with an identifiable contribution
to make to our understanding of Vedic culture. Rather than forging decisive conclu-
sions based on this preliminary examination, I offer a few responses and general
observations.

A general survey of scholarly reactions to the Aranyakas from the late nineteenth
to early twenty-first centuries shows that the singularly most significant issue com-
plicating their definitive description has been their diversity both internally, on a
text-by-text basis, and across the collection as a whole. This has largely resulted
in accounts that are either so strongly focussed on the contents the Aranyakas do
share that their diversity becomes secondary, left aside as an extrinsic and some-
what meaningless accretion of later materials, or which succumb to that diversity
because, in lieu of explanation, the possibility of the Aranyakas’ integrity is repre-
sented instead as miscellaneity. Nor has the full extent of their diversity been ad-
dressed in this study: for the purposes of an initial investigation into whether we
can identify coherence behind the numerous interests and contents presented by
these texts, 1 have preferred to focus on a ‘control’ based, firstly, on the four
Aranyakas by name and, secondly, on the restrictions that have served a definitive
function in their traditional representation and handling. My intention in doing so
has been to compare accounts for patterns that illuminate why these restrictions
have mattered and whether they represent a conceptually consistent response to
concerns with recitation and secrecy.

But is there any value in attempting to define the Aranyakas in the first place?
There is if our struggle to discuss these texts meaningfully has informed a lack of
scholarly interest in what they contribute to our understanding of Vedic culture
or a desensitization to their ongoing role in that culture and its evolutions. While
there is little surprise in the fact that modern and traditional conceptualizations
of these texts have differed, the critical extent of this difference should alert us
to the equal fact that concerns with compositional style and chronology were un-
likely to have been the major issue at stake for the Aranyakas’ historical recipients,
or indeed for their composers and compilers. I argue that if we are to locate different
answers, we need to ask different questions—questions that, ideally, are responsive
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to those that were asked by the people engaged in the pursuit of learning the
Aranyakas and reciting their teachings. Thus, we learn from the Grhyasitras that
while content matters, textual engagement also distinguishes Vedic corpora and ex-
presses ritual anticipations in ways that content alone may not. By heeding the at-
tention to vrata and the optionality of studying the rahasya, we begin to see the
nuance in the Aranyakas’ restrictions and self-representations: if content informs
differences in restrictions, the functional coherence of recitation in the construc-
tion of ritual identity shows these differences to be mutually explicable and reveals
the necessity of the wilderness in a new light.

Finally, although I acknowledge the history that only linguistic chronologies can
tell, it has been more pertinent to return to textuality and its self-representation.
Unlike chronologies, textuality provides a polythetic basis on which to start appre-
ciating the Aranyakas’ value as multilayered texts: with the restriction on recitation
both in place and grounded in controlled constructions of identity, it is understand-
able that secret recitations can occur alongside instructions for secret rituals, or that
secret teachings can surround quotidian practices, or that earlier or later materials
whose textuality was similarly anticipated were appended to these collections.
Perhaps most compelling is the question of why later Siitras see the Aranyakas’ reci-
tation to be cause of anadhydya when later Upanisads endorse their recitation in the
renunciation of orthodox practices and aims. It is, after all, worth considering what
the commentators meant when they said that these entire texts were to be learned
in the wilderness.
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Notes

1 Foracomprehensive overview of the disagreement over concepts such as experience and
its applicability in a South Asian textual context, see Frederick Smith (2006, pp. 15-23).
This discussion is complemented by Laurie Patton’s theorisation and examination of
the evidence for ritual agency and imagination in the late-Vedic Grhyasitras (2012).

2 According to Sayana’s introductory comments on Taittiriya Aranyaka, four sections of
the text were transmitted in the Brahmana of the Kathaka school and do not have the
restriction on learning in the wilderness applied to them; see verse 12:
naranyddhitiniyamah savitradicatustaye | atas tadbrahmanagranthe $rutam vyakhyatam
apy adah || Bhatta Bhaskara likewise identifies these sections, but states that the ex-
ception pertains to whether the prescribed regimen for study (vrata) is undertaken
(Sastri and Rangacharya 1985, p. 1). It is likely, however, that the restriction on learn-
ing in the wilderness is implicit in Bhaskara’s statement.

3 The attention to secret and dangerous rituals as a defining characteristic is rein-
forced by references to modern performances of the Mahavrata and Pravargya;
see for example Lopez (2022, p. 20) and Knipe (2015, p. 219) on the dangerous char-
acter of the Pravargya, and Knipe (2015, pp. 230-32) for the transgressive nature of
the Mahavrata. For the latter, see also the statement that much is done on the
Mahavrata day that is ‘forbidden’ (bahu va etasminn ahani kifica kifica varanarm kriyate)
repeated at AitA 1.1.3, 1.2.1, 1.2.2, and 1.5.3 (x2).

4 TU 1=Katha Siksa Upanisad 11; see Witzel (1977). Note also that Sayana refers to TU 1
as a sarhhitopanisad, which could be compared to the Sarihitd Upanisad presented in
AitA 3 and SankhA 7-8.
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Clearly asserted at Asvalayana Grhyastra 1.1.1-4.

For a detailed discussion of ascetic practice in the Grhyasitras and the claim that ma-
terial and spiritual benefits resulted particularly from undertaking the more rigor-
ous vratas required for study of the esoteric portions of the Veda, see Lubin (2013).
AGS 3.4.5-6: athdpi vijiiayate sa yadi tisthan vrajann dsinah saydano va yarityarn kratum
adhite tenatena hdsya kratunestarn bhavatiti | vijidyate tasya dvav anadhydyau yad
atmasucir yad desah | Compare TA 2.15.1 for the two restrictions and see SB[M]
11.5.7.4 for the permission to study when lying on a couch or while being anointed,
adorned, etc. While these allowances appear to be acceptable in the case of ordinary
svadhyaya (i.e., not including the rahasya), their acceptance is not so clear in the study
of secret texts.

AGS 3.3.1 specifies the rcs, yajus, simans, the atharvangiras hymns, the Brahmanas, the
Kalpa Sitras, the Gathas, the Narasarnsis, the Itihasas and the Puranas. Compare
SB[M] 11.5.7.5.

For use of the term rahasya, see the discussion in Lubin (1994, p. 203) and, for ex-
ample, the statement of Manava Grhyasiitra 1.23.21 (rahasyam adhyesyamanah pravar-
gyam). A distinction between study of the Veda and its secret texts is also suggested
at Manava Dharmasastra 2.165 (...vedah krtsno ‘dhigantavyah sarahasyo dvijanmand). The
separation of the formal period of study and the advanced study of secret texts re-
quiring special observances is clearly stated at SankhGs 2.11.13.

For example, see Bhatta Bhaskara’s statement etad aranyakarh sarvarn navrati srotum
arhati in his introduction to TA (Sastri and Rangacharya 1985, p. 1), repeated verba-
tim by Sayana in his introduction to the same (Mitra 1872, p. 2).

The svadhydya of the Aranyakas is described in $ankhGS 6. The distinction between
these passages appears to have been missed by both Oldenberg (1886, pp. 8-11) and
Lubin (1994, p. 217) who regard SankhGS 6 as a repetition and elaboration on
SankhGs 2.12. However, $SankhGS 6 clearly states that its subject is svadhyaya of
the Aranyaka (SGS 6.1.1: svadhyayaranyakasya niyaman udaharisyamah) whereas the
preamble to $ankhGS 2.12 refers to the teacher’s decision to impart the secret texts
after the main period of Vedic study has been completed (SGS 2.11.13: piirne kale car-
ite brahmacarye Samyor barhaspatyante vede 'niikte rahasyarn sravayisyanakalaniyamam
cadesena pratiyeta).

A sitra-type text attributed to Aévalayana that apparently supplements the
Aévalayana Srauta- and Grhyasiitras.

MDhS 4.123; cf. Yajfiavalkya Dharmasdstra 1.145 listed in Olivelle (2006).

Following the analysis of SankhGs 2.11-12 by Oldenberg (1886, p. 8) and Lubin (1994,
pp. 205-07, 212-14).

According to Masato Fujii (1997, p. 91), the GGS’s aupanisada relates to the Kauthuma
Chandogya Upanisad or the Chandogya Brahmana (= Mantra Brahmana + ChU), while the
JGS’s aupanisada pertains to the Aupanisada Parvan of the Jaiminiya Aranyakagana. A
different analysis of the latter is given by Caland (1922, p. 26), who suggests that this
regimen corresponds to the study of the jJaiminiya Brahmana, Varmsa Brahmana,
Upanisad Brahmana, Kena Upanisad, and the Arseya Brahmana.

For the ritual orientation of JUB, see for example Bodewitz (2019, pp. 86-87): ‘Let it be
clear that every Brahmana...presupposes a systematic treatment of the ritual. Every
text that does not suit this description is not a Brahmana. Therefore JUB is not a
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regular Brahmana. On the other hand a real Upanisad (after an opening which clearly
shows the connections with the relevant Vedic branch) does not take too much heed
of the ritual as such. Therefore the JUB is not a real Upanisad. This text has too many
connections with the Samavedic ritual. Indeed, an Aranyaka it may be.’

The correspondences between JUB and the Rgvedic Aranyakas may also be cited in sup-
port of the identification of JUB as an Aranyaka (e.g., JUB 1.9.5 ~ AitA 5.3.2, JUB 3.3.2 ~
AitA 2.1.4, JUB 3.3.6-13 ~ AitA 2.2.3 ~ SarikhA 1.6, and JUB 3.3.5 ~ SankhA 1.5). On the
other hand, as Brian Black (2011) and Steven Lindquist (2011, 2023) have argued, the
adaptation of earlier Vedic narratives and teachings play a critical role in establishing
the authority of new genres. This strategy is particularly visible in the Upanisads.
The Aranyakas, including texts recognised as such in the Grhyasitras, have a number
of contents in common. These include the Pravargya mantras (TA 5, KA 1, Aranyagana
6), the Mahanamni verses (AitA, Aranyaka Samhita), the purisapadani appended to the
Mahanamni verses and which also appear embedded in TA 1.20 and 1.23, and the
Mantha recitation (SankhA 9, SB 14). The role of these contents in the identification
of Aranyakas or in descriptions of the corpus has not, to my current knowledge, been
subject to close examination.

Sayana states the need for care explicitly in his introduction to TA (v. 7ab): kandam
aranyakarn sarvarn vyakhyatavyar prayatnah |

See Sayana and Bhatta Bhaskara’s discussions of this in their introductions to the TA,
in which case the issue is the acknowledgement that certain of the TA’s contents have
been (separately or previously?) transmitted in the Kathaka Brahmana. Regarding AitA,
Sayana states that the dranyakakanda of the Aitareya Brahmana - including all five of its
sections - is known as such due to the requirement that it is studied in the wilderness
(introduction to AitA vv. 5-6ab in Mitra 1876, p. 2). This expectation - and the fact that
it provides a sufficient basis for the inclusion of diverse texts - is also articulated in
Sayana’s comments on AitA 5, which he states has been included in the Aranyaka
due to the intention that it be subject to the restriction on location (Mitra 1876, p. 236).
The key characteristics of the Upanisads’ approach to representing their secrecy via rhet-
oric and narrative have been summarised by Brian Black (2011). In this essay, Black per-
tinently observes that the while the Upanisads might describe their teachings as secretive,
itis possible to see the Upanisads as ‘less cryptic or enigmatic’ and the earlier Vedic texts as
‘more inherently secretive’ (2011, p. 120). See also Lindquist (2023, pp. 211-12).
Although both Rgvedic Aranyakas present restrictions on recitation, neither text
contains explicit references to the wilderness. It is however arguable that the restric-
tions on location found in the TA and KA share a conceptual framework with the re-
strictions in the AitA and SankhA, especially given the texts’ common references and
shared intertextual citations. Unfortunately, the level of detail required for such an
analysis is beyond the scope of the present essay.

Malamoud (1977, p. 108).

RV 1.164.39 translation by Stephanie Jamison and Joel Brereton (2014, p. 358).
Malamoud (1977, p. 109).

Malamoud (1977, pp. 109-10).

TA 2.15.3 (Malamoud 1977, p. 110): yd evdr vidvan mahardtrd usdsy udite vrdjarns
tisthann dsinah $dyano 'rdnye grame va yavattardsam svadhyaydm ddhite sdrvaml lokari
jayati sdrvarl lokdn anyno ‘nusdrm carati...|
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RV 10.71.6 is cited at AitA 3.2.4, SankhA 8.6, and TA 1.3.1 and 2.15.1. RV 1.164.39 oc-
curs at TA 2.11, while RV 1.161.1-41 is required by AitA 1.5.3, 5.3.2 and SankhA 2.18,
and RV 1.164.41 is cited at TA 1.9.6 (Mysore ed.). In addition, references to RV
1.164.31 occur at AitA 2.1.6, KA 2.101, and TA 4.7.1 and 5.6.4.

Witzel (2004, p. 16).

Witzel (2004, pp. 82-84).

Witzel (2004, p. 85) translates ‘dreifach gldnzend.” The connotation of sukriya as the
name of certain Pravargya samans, not to mention the broader association of the
Pravargya and the sun, may well also be intended here.

Malamoud (1977, p. 83) observes the same deprivation of the reciter in the TA.
Witzel (2004, p. 76).
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