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Preface

By all definitions, the central aim of a festschrift is to honor an esteemed scholar, colleague,
mentor, and friend, typically at a momentous time in that scholar’s life. This volume is no
different. On the occasion of his seventieth birthday and to recognize and celebrate the rig-
orous scholarship, collegiality, mentorship, and friendship of Dominik Wujastyk, Professor
and Saroj and Prem Singhmar Chair of Classical Indian Polity and Society in the Depart-
ment of History and Classics at the University of Alberta, we are delighted to dedicate to
him this compendium of Indological and South Asian studies. In their research, scholarship,
and teaching, each contributor to the volume, and countless additional colleagues, have for
years and continue today to rely on Dominik’s pioneering research on Panini and vyakarana,
his studies and edited collections on Ayurveda and the Sanskrit medical classics, his models
for the critical cataloging of Indic manuscripts, his commitment to open access publishing
and digital humanities scholarship, and much more. It was entirely fitting, then, for us (in
conversation with Dagmar Wujastyk) to conceive this festschrift as a testimony to Dominik’s
significant and influential career, the principle stages of which we take the opportunity to
sketch in the following lines.

In contradistinction to what might be expected from a scholar of Dominik’s international
reputation and standing, Indology was not his first academic subject of study. After schooling
in the diverse cultural and intellectual environments of London, Lisbon, Khartoum, Entebbe,
and Malta, Dominik took up the study of physics at the University of London, which he
completed in 1974 with a B.Sc. degree. Having developed a deep affection for the humanities in
general and, more specifically, for Indology and South Asian studies, Dominik took a dramatic
intellectual turn, which led him to the University of Oxford, where he immersed himself in
premodern South Asian languages and cultures and obtained his D.Phil. in Sanskrit in 1982.
A particular inclination for the sciences may have contributed to his profound interest in
the history of science in South Asia, which made him an internationally renowned expert in
Ayurveda and — much later — the founding editor of the open-access journal, History of Science
in South Asia (hssa-journal.org).

After his graduation from Oxford, Dominik joined the Wellcome Institute for the His-
tory of Medicine, a center for the study and teaching of medical history in London. There, he
advanced quickly from the position of Research Fellow to Assistant Curator of the Oriental
collection and then to Associate Curator of the South Asian collection, a position he held until
2001. During his successful career of almost two decades at this prestigious research institu-
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tion, Dominik published numerous ground-breaking academic works.! He also cultivated an
active teaching portfolio regionally at SOAS and University College London, as well as inter-
nationally at the Universities of Zurich and Helsinki. While at the Wellcome Institute, Do-
minik’s knowledge about information technology and his forward-thinking views about the
free and open exchange of scholarly ideas led him to launch the INDOLOGY LISTSERY fo-
rum in November 1990. Today, INDOLOGY connects around 850 people worldwide, mostly
academics but also some non-academics with a keen interest in premodern South Asia. Thirty-
four years after its inception, INDOLOGY still stands as a cornerstone of professional schol-
arly communication. Countless Sanskritists, Buddhologists, linguists, and historians who
specialize on South Asia, including both of us, have learned invaluable information about our
fields of study from this online listserv. As graduate students and later as professional schol-
ars we also discovered and learned lessons about the nature and complexities of academic dis-
course from INDOLOGY.? From the time we both started reading (and occasionally adding
to) the conversations on the forum, it was always clear to us that Dominik was more than
just its founder. He was, and remains today, the model for best practices in the generous,
equitable, and inclusive scholarly exchange of information and ideas.

In 2002, Dominik joined University College London, where he became a Senior Research
Fellow at the Wellcome Trust Centre for the History of Medicine. One of this book’s editors,
Anthony Cerulli, met Dominik during this transition time to UCL. Anthony was a new doc-
toral student at the time. He was assembling his dissertation committee, and following the
sage advice of his advisor at the University of Chicago, he sent Dominik an invitation to join
as a reader. Dominik did, and his rigorous criticisms and generous counsel made an indelible
impact on Anthony’s research that is still apparent in the things he writes and teaches today,
two decades later. While everyone on Anthony’s committee were excellent Sanskritists, only
Dominik specialized on medical literature and the history of medicine in South Asia. Do-
minik’s expertise on these subjects, and deep knowledge of archival and manuscript research
in south India, profoundly shaped Anthony’s career as a professor and scholar, and he is very
grateful to produce this volume as a signal of his gratitude for Dominik’s role in his research
and career.

In 2009, shortly after Dominik had served a term as Visiting Associate Professor in the
Department of Asian Studies at the University of Texas—Austin, his appointment at UCL
ended unexpectedly in the aftermath of the international financial crisis of 2008, which caused
budgetary calamities that hit research and teaching units focused on Indology and premodern
South Asian studies very hard. Facing this professional crisis, Dominik decided to leave the
UK. and accept a position as a Senior Research Fellow at the Department of South Asian,

1 For alist of Dominik’s publications, see the chapter “The Works of Dominik Wujastyk,” below, p.
325-333.
2 For details, see https://indology.info/a-brief-history/, accessed on August 23, 2023.
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Buddhist and Tibetan Studies at the University of Vienna, where an internationally collab-
orative research project in the Woolner Collection with Karin Preisendanz as the principal
investigator utilized Dominik’s expertise in codicology and the digital humanities. After the
end of this project, Dominik joined another project directed by Karin Preisendanz as princi-
pal investigator, this time on philosophy and medicine in early classical India, which aimed
to create a critical edition and annotated translation of “parts of the Carakasambita that are
of fundamental importance for understanding the development of early classical Indian phi-
losophy.”® During this time, a favorable turn of karma, fate, or coincidence had brought the
other editor of this volume, Philipp Maas, to Vienna, where working as an assistant profes-
sor and a long-term team member of the Carakasambita project series, he had the privilege
of becoming Dominik’s close colleague for almost six years.* They socialized together with
their families and began to collaborate closely in research, writing, and academic conversation.
Dominik and Philipp developed an academic partnership that involved reading each other’s
research in several stages of development and providing feedback. The quality of Philipp’s
published research owes an unquestioned debt to Dominik’s kind but astute criticisms. This
kind of intellectual relationship is uncommon, based as it is on mutual respect and a specific
chemistry of temperament that enables criticism to be given and received within the safety
of a strong underlying friendship, and Philipp values it highly. Moreover, Dominik’s attitude
to scholarship in general and specifically the democratization of academia have profoundly
influenced Philipp, and he feels privileged to have Dominik as a colleague and friend.

Even though the “golden time in Vienna” — as Dagmar Wujastyk once described her per-
ception of this period in Dominik’s career in personal communication — appeared endless, in
retrospect, it turned out to be short-lived. In 2015, Dominik received the call for a full pro-
fessorship that he had long deserved. He moved with his family to Edmonton and became
Professor and Saroj and Prem Singhmar Chair of Classical Indian Polity and Society in the
Department of History and Classics at the University of Alberta, making Alberta’s provincial
capital a new center of gravity for Indological teaching and research.

In appreciation of Dominik’s personality and character, marked by generosity and consid-
eration for fairness and equity in the scholarly life, and recognizing that Dominik has taught
us all so much about the early compendia of Ayurveda, we chose Subrdayasambita as the title
of this volume.

Considering Dominik’s longstanding commitment and advocacy for open-access pub-
lishing, we are furthermore delighted to publish this compendium (sambita) for our “good-
hearted” (subrdaya) mentor, colleague, and friend in print and electronically under a CC li-
cense with the Universititsverlag Halle-Wittenberg with financial support from the Univer-

3 The two contributions to the present volume by Philipp Maas and Cristina Pecchia may be regarded
as offshoots of the series of research projects on the Carakasambita at the University of Vienna.

4 Further team members of the Carakasambita project series in Vienna were Vitus Angermeier,
Cristina Pecchia and Ernst Prets.
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sity of Leipzig. Special thanks are due to Petra Kieffer-Piilz, for her exemplary support of the
publication of the present volume. Last but not least, the editors are grateful for the oppor-
tunity to publish Dominik’s Festschrift in the series Studia Indologica Universitatis Halen-
sis. This place of publication may be regarded as an auspicious coincidence, considering that
Dominik first met his wife Dagmar at the 5th International Congress on Traditional Asian
Medicine in Halle (Saale) in August 2002.

Anthony Cerulli, Madison, W1
Philipp A. Maas, Diisseldorf

December 2023



Introduction

Anthony Cerulli and Philipp A. Maas

Because the range of Dominik’s research interests is vast, we invited a diverse group of con-
tributors who could touch on the major areas of his output. In the end, we have assem-
bled a sambita that hits on some of his primary areas of interest, including linguistics, early
Ayurveda, Rasa$astra, Yoga, Jyotisa, Dharmasastra, and methodological considerations in
philology, translation, and the study of medicine. The thirteen essays in this book touch
on other areas, too, areas that Dominik has trod a bit less, but areas he no doubt spent time
writing and thinking about, such as Mimamsa and medical anthropology.

We opted to start the book with Stefan Baums’s contribution, whose opening chapter,
“Whatever Happened to Gandhari? Prakrit, Sanskrit, and the ‘Gandhari Orthography’,” looks
at some of the earliest manuscript evidence that informs philological work on textual tradi-
tions in ancient South Asia. Baums examines the relationship between different forms of the
Gandhari language and Sanskrit. He draws attention to the fact that Sanskrit in the Karosthi
script can be written in two different orthographies, one corresponding to Gandhari orthog-
raphy, the other faithfully representing all phonetic peculiarities of Sanskrit, as is also the
case for Brahmi-derived writing systems. In his analysis of two verses written in the Karosthi
script, Baums reveals that the original pronunciation of these verses may have been quite close
to that of Sanskrit, even though the verses may appear to be in the Gandhari language at first
sight. The opposite phenomenon can be observed in a further textual example that Baums
discusses. There, the Sanskrit pronunciation is fully revealed in its orthography to such an
extent that the application of an Old Indo-Aryan phonetic rule recorded in the Pratisakhya
of the Taittiriya school is actually reflected in the orthography. The textual examples Baums
analyzes indicate that Sanskrit and Gandhari were intimately related in Gandhara from the
earliest time onwards.

Moving into the realm of Jyotisa and omens, in chapter two, Kenneth G. Zysk’s “The
Knowledge of the Crow (vayasavidya): Gargiyajyotisa, aiiga 19” takes a cross-cultural look at
ways in which the crow and its larger cousin, the raven, have almost universally been rec-
ognized as the birds par excellence to divine the future. Most often, he contends, they are
considered birds of ill-omen. Yet, in ancient Indian augury they take on a nuanced character
that is both inauspicious and auspicious. His study focuses on the Sanskrit omen-verses ad-
dressed to the crow in “The Knowledge of the Crow” in the Gargiyajyotisa, which possibly
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dates from the first century CE and was composed in a vernacular form of Sanskrit. Zysk com-
prehensively introduces this unique text, to which very few parallels exist. He then presents
a first-ever critical edition on the basis of up-to-now neglected manuscript sources, and he
provides his edition with a philological commentary and an annotated translation.

Chapters three and four present close studies of early Ayurveda as it reveals itself in
the Sanskrit medical classics. In chapter three, Philipp Maas tackles the entanglements of
medicine, religion, and cultural identity in “The Religious Orientation and Cultural Identity
of Early Classical Ayurveda” Scrutinizing the Carakasambita in particular, he looks at previ-
ous scholarship and advances new ideas about the religious orientation of ayurvedic physicians
in the first century CE. His analysis leads to the conclusion that already the author of the
oldest text stratum of the Carakasambita adroitly combined religious conceptions of Vedic
Brahmanism with religious ideas from the §ramana milieu of Greater Magadha, possibly to
create wide acceptance for the newly emerging ayurvedic system of healing. The hybridity of
Ayurveda is, thus, apparently not the result of the Brahmanization of a system of healing that
originated in the §ramana-milieu, but instead appears to result from more complex historical
processes, in which different medical currents were integrated into ayurvedic schools. To dis-
entangle this complex process, Maas contextualizes the mythological account of the origin
of longevity therapy (rasayana) in Ayurveda as presented in Carakasambita Cikitsasthana 1.4
with the early historical account of Indian physicians in Strabo’s Geography.

Cristina Pecchia’s study of early Ayurveda in chapter four also presents a close reading of
the Carakasambita. But in this chapter, the focus is on the text’s presentation of the interac-
tions between doctors and patients. Thus, in “The Doctor, the Patient, and Their Interaction:
Reading the Carakasambita,” Pecchia assembles and interprets several passages about values,
obligations, and expectations of the doctor and the patient, as well as discussions concern-
ing not only diseases but also situations that may lead somebody to suffer from a disease.
She argues that, on the one hand, communication has a vital role in the interaction between
doctor and patient and this communication reveals a combined preventive and therapeutic
framework in early Ayurveda. On the other hand, her study suggests that a doctor’s agency
and eflicacy depend upon a set of emotional-relational skills, skills that are not seen in iso-
lation from ethical values, and which are sometimes specific to Ayurveda and motivated by
its primary aims of maintaining and restoring health. In the end, Pecchia concludes that the
paternalistic model that characterizes the relationship between the ayurvedic doctor and the
patient seems to be highly nuanced, especially in consideration of a doctor’s caring attitude
to address patients as agents of their own health.

From early Ayurveda, the book turns to Rasa$astra in chapters five and six. In the former,
Dagmar Wujastyk’s “The Forge and the Crucible: Images of Alchemical Apparatuses on
Manuscripts of the Rasendramargala” examines how the Rasendramargala breaks the general
pattern in Indian alchemical texts to contain neither detailed descriptions of the apparatuses
used for alchemical operations nor illustrations. Several manuscripts of the Rasendramargala
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actually contain a series of diagrams of various apparatuses, and in chapter five she explores
these diagrams and their placement in the manuscripts. She also discusses the relationship of
these diagrams to the instruments described in the text and considers the use of diagrams as
an aid for alchemical practice.

In chapter six, Patricia Sauthoft’s “Cannabis in Traditional Indian Alchemy” responds
to Dominik Wujastyk’s 2002 paper “Cannabis in Traditional Indian Herbal Medicine” and
provides an update to Wujastyk’s study in the wake of twenty years of cannabis legalization
efforts in North America. In the chapter, she traces descriptions and uses of cannabis in non-
Sanskritic alchemical traditions and discusses the mythology, morphology, cultivation, and
use of cannabis in the thirteenth century alchemical Rasaastra work, the Anandakanda.

Chapters seven and eight engage Dharmas$astra literature. In chapter seven, Patrick Oli-
velle’s philological study, “On the Meanings of smytyantara,” traces the term smrtyantara in
Dharmasastra commentaries and nibandbas, with special attention to four texts: Bharuci’s
(seventh century) and Medhatithi’s (ninth century) commentaries on Manu, and Visvarapa’s
(ninth century) and Vijiidneévara’s (twelfth century) commentaries on the Yajfiavalkyasmrti.
Olivelle argues, contra much of the existing literature on the topic, that when an author uses
the term smyrtyantara in citing a text, the term does not, or at least does not usually, refer
to passages or verses whose origin or authorship were unknown. Moreover, the term is used
with a spectrum of related but distinct meanings depending on the context and the preferred
style of the respective author.

In chapter eight, Elisa Freschi examines Dharmasastra through the philosophical lens of
permissions as presented in Mimamsa. In “Mimamsa and Dharmasastra Sources on Permis-
sions,” she looks especially at the topic of permissions in works of Sabara (fifth cent. CE?) and
Kumirila (seventh cent. CE?). She shows how permissions are not inter-definable with pro-
hibitions and obligations and how Mimamsa authors conceived Vedic permissions as always
specifying a less desirable output. In this way, Freschi explains that Mimamsa authors were
able to avoid open-ended situations created by free-choice permissions, in which the deontic
outcome is not specified. Furthermore, permissions in Mimamsa only occur as exceptions to
previous negative obligations or prohibitions and, she suggests, with regard to actions one
would be naturally inclined to undertake had they not been prohibited. She concludes with
discussions of permissions in two Dharmasastra authors, Medhatithi and Vijiiane$vara, who
were clearly influenced by Mimamsa deontics. Their analyses presuppose a theory of per-
missions that is not identical to that of Kumarila, however, and she asks: Did they have an
alternative, systematic theory of permissions or were they just less systematic?

The following two chapters are about Yoga. Christopher Minkowski’s study in chapter
nine, “The Yogasira Cited in Vimalabodha’s Commentary on the Mababbarata,” moves
through five sections. After a brief summary of the nature and format of Vimalabodha’s com-
mentary, Minkowski examines the text’s verses cited from the Yogasara, as reconstructed from
manuscripts currently available to him. He then reflects on the verses and commentaries in
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which these citations appear, along with echoes or repetitions of these passages in later com-
mentaries. A sifting of the more than thirty texts known to the New Catalogus Catalogorum
by the title of Yogasara follows in order to identify the most likely source of the quotation,
while ruling out others. In conclusion, he offers a discussion of why Vimala has cited these
verses and what is distinctive about them with reference to the history of yoga.

Johannes Bronkhorst’s study of Yoga in chapter ten, “The Psychology of Yoga,” makes the
case that both Pataiijala Yoga and the Buddhist practices that influenced it were concerned
with a psychological transformation of the practitioner. Psychology and neuroscience have
recently discovered that psychological transformations can result from what is called mem-
ory reconsolidation. Apparently, no attempt has yet been made to understand the processes
described in the relevant early texts in light of this new discovery. And yet, as Bronkhorst’s
chapter demonstrates, certain passages lend themselves most readily to such an interpreta-
tion.

The last three chapters of the volume concern questions of method. Alessandro Graheli
probes typography in chapter eleven’s “The Choice of Devanagari” While philological con-
siderations are mostly about retrieval, analysis, and interpretation of data, or about editorial
strategies in the choice of variants, Graheli argues that typographical decisions needed for the
output of philologists’ efforts, by contrast, are seldom addressed and discussed, even though
such decisions are increasingly taken by philologists themselves, in our digital age of camera-
ready productions. The liminal decision of choosing either Devanagari or Roman script and
the selection of one among the many available fonts to typeset either script are mostly and
uncritically taken for granted. In fact, while in South Asia editions are customarily typeset
in Devanagari, elsewhere Roman script has often been the Indologist’s first choice. This elec-
tion of the script is influenced by technological, philological, sociological and even ideological
factors. In this chapter, Graheli examines the reasons in support of the use of the two scripts
and discusses the criteria for the evaluation of the available fonts for the sake of typesetting
Sanskrit literature. He reflects on related typographical aspects, advocating the importance
of considering the functional aspects of typography.

Wendy Phillips-Rodriguez’ study in chapter twelve, “Sequencing, Assembling, and An-
notating: A Genomic Approach to Text Genealogy,” addresses the text genealogy of multiple
versions of the Mababharata that were used for the critical edition of this work by means of
traditional and computerized methods. In doing so, she assesses the following two large issues.
First, what is the standing of the traditionally made Mahabharata critical edition against the
current state of research in stemmatology? Second, what can we learn from this case study,
and how can we use it to portray a bigger picture of textual evolution? In the end, Rodriguez-
Philipps concludes that besides borrowing computational tools developed to study biological
evolution, chances are that textual scholars could also profit from concepts and epistemolog-
ical approaches that have proven helpful in the biological sciences.
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The final study in the volume, chapter thirteen, is Anthony Cerulli’s “Always Already
Theorizing ... in the Field, Elsewhere, All at Once.” Reflecting on his fieldwork experiences
between 2003 and 2017 at the same healing center in central Kerala, in this chapter Cerulli
addresses continuity and change in medical ethnographers’ awareness of themselves and the
people, places, and things they study in the field. He draws on experiences in south India and
in the classroom teaching a seminar on ethnography to explore some of the ways that ethnog-
raphers have articulated and, moving forward, might express novel insights about health and
healing. Consideration of ethnography as a theory-generating process vis-d-vis the study of
theory and method in the classroom before entering the field lies at the heart of this reflection.

We are truly delighted to present these thirteen studies in honor of Dominik Wujastyk.
We are confident readers will see his far-reaching scholarly impact and influence across them
all and on the scholars who wrote them. Dominik’s books, articles, and essays are rife through-
out the bibliographies, and many of the studies make direct reference to the impact that Do-
minik had in bringing this research to light.






CHAPTER 1

Whatever Happened to Gandhari? Prakrit, Sanskrit, and the
“Gandhari Orthography”

Stefan Baums

1. Linguistic diversity in “Gandhari” Sources
In 1946, Harold Bailey famously introduced the term “Gandhari” to cover, in his words:!

the forms of the one Middle Indian dialect of the north-west of India, centered
in the old Gandhira region, around modern Peshawar, and which we meet in
most varied sources. Under this name I propose to include those inscriptions of
Asoka which are recorded at Shahbazgarhi and Mansehra in the Kharosthi script,
the vehicle for the remains of much of this dialect. To be included also are the
following sources: the Buddhist literary text, the Dharmapada found at Khotan,
written likewise in Kharosthi [...]; the Kharosthi documents on wood, leather,
and silk from Ca(iiota (the Niya site) on the border of the ancient kingdom of
Khotan, which represented the official language of the capital Krorayina [...] of
the Shan-shan kingdom, and of one document, no. 661, dated in the reign of
the Khotana mabaraya rayatiraya hinajha dbeva vifida-simba. [...] The modern

Dardic languages Sin, Khowar, Phalira and others represent the same type of
Middle Indian.?

The language of these sources had previously been known as “Bactrian Pali” and “Northwest-
ern Prakrit” In the years since Bailey’s article, the scope of the designation “Gandhari” has
undergone numerous modifications and other subcategorizations have been suggested, just
as the number and kind of available sources kept expanding.

To begin with, one may object to the expression “the one Middle Indian dialect” in Bailey’s
definition, and Sten Konow, writing in 1929 in the preface of his collection of Kharosthi
inscriptions, already observed that

1 Itisagreat pleasure to dedicate this little sidelight from “Gandhari” manuscripts and inscriptions
on Sanskrit language and §astra to my dear colleague Dominik Wujastyk who beyond his own
impeccable scholarship has done so much to further all kinds of Indological studies.

2 Bailey 1946: 764-765.
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the language of the inscriptions is fairly uniform. We cannot, however, expect
to find an absolute consistency. In the first place the area is very extensive, and
there are consequently minor dialectic variations. [...] On the other hand, we
must reckon with a certain influence exercised by literary languages.?

Concerning dialectal variation, Konow proposed that the nominative singular ending of the
a-declension was ¢ West of the Indus river, and o in other localities;* further discoveries of
Gandhari inscriptions have, however, failed to confirm this pattern. As for the influence of
literary languages on Gandhari inscriptions, he proposed an eastern Middle Indo-Aryan sub-
strate in Buddhist literary quotations, and a more general influence of Sanskrit, correctly
pointing out that Gandhara had long been a seat of Sanskrit learning.® It is this relationship
between Gandhari texts and Sanskrit that will concern us in particular in the following.

In his 1989 magisterial overview “Gandhari écrite, gandhari parlée,” Gérard Fussman ex-
cluded the Gandhari-language documents from the kingdoms of Krorayina and Kucha,® noted
the special linguistic features of other Gandhari texts in Central Asia (true at least of the
Khotan Dharmapada, CKM 77), and underlined the necessity of understanding Gandhari in
its homeland as a living language, subject to evolution through time as well as dialectal differ-
entiation. He despaired, however, of actually tracing this dialectal differentiation due to the
insufficient number of securely provenanced sources, which at the time meant inscriptions.

The numerous Gandhari manuscript discoveries made since the 1990s do, in fact, reveal a
broad range of linguistic variation, some of which may be due to dialect differences, but the
field continues to suffer from the problem highlighted by Fussman: almost none of the newly
available Gandhari manuscripts have a secure (or in fact any) provenance, with the partial
exception of the Bajaur collection that by hearsay is attributed to a village in the Dir district
of Bajaur.”

While dialectal studies thus remain elusive, Richard Salomon distinguishes four registers

of Gandhari:?

“Gandhari translationese”
“colloquial avadana style”
“scholastic Gandhari”

“Sanskritized Gandhari”

Konow 1929: xcv.

Konow 1929: cxii; cf. also Brough 1962: 115.

Konow 1929: xcv.

Contra Brough 1962: 49.

Even this, however, is only one of two alternative origin stories for the collection, the other placing
it in the region of Kandahar in Afghanistan (Khan & Khan 2004: 9f).

8  Salomon 2001; 2002.

N ON ok W
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In the words of Salomon, the first of these is characterized by “clearly discernible traces of the
phonology and morphology of a substratum language of the midland MIA type,” the third
(somewhat vaguely) by its “technical or scholastic style,” and the fourth by the (inconsis-

”10 and “Sanskrit endings” such as —sya.ll The

tent) use of Sanskritic “consonantal conjuncts
latter is, however, also a matter of spelling, and Salomon points out that there are no other
morphological Sanskritisms in this last variety.?

In other words, Sanskritized Gandhari is distinguished from regular Gandhari by ortho-
graphic rather than linguistic features, and within regular Gandhari the translationese variant
can be distinguished by phonetic and morphological substrate influence, while another variant
(that I prefer to call “literary Gandhari” rather than “scholastic Gandhari” as it encompasses,
for instance, also Mahayana sttras) is characterized by stylistic features that are shared with
texts of corresponding genres in other Prakrits and Sanskrit.

The picture is completed by a small number of texts in Kharosthi script that are written in
full-fledged Sanskrit, employing a full range of consonant conjuncts and vowel length marks
to represent Sanskrit phonetics and in addition exhibiting full Sanskrit morphology.

We can now modify the above table as follows, with the understanding that the horizontal
line indicates an orthographic rather than linguistic divide. The linguistic variants above the
line are within the range of what in the following I shall call “Gandhari orthography” (an
expression used by my teacher Clifford Wright),'? the variants below the line of what we may
call “Sanskrit orthography” (more or less perfectly applied).

Gandhari translationese
colloquial avadana style
scholastic Gandhari

Sanskritized Gandhari
Sanskrit

2. Language, script, and orthography

It is important to distinguish orthography not only, as we have seen, from language, but also
from script. The Kharosthi script, as is well-known, died out in its homeland in the third or,
at the latest, fourth century CE. There is no consensus on the reasons for its disappearance.
Salomon suggested that it had lost one of its main reasons for existence — as an administrative

9  Salomon 2001: 242.

10  Salomon 2001: 244f.

11  Salomon 2001: 241: 245.

12 Salomon 2001: 245f.

13 Cf. for instance Wright 2001: 418.
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language of the Kusana empire — when this empire faltered, but Strauch countered that in fact
Bactrian was the main administrative language of the Kusanas.!* To this in turn one can reply
that we do see reflected in Krorayina and Kucha an administrative system using Kharosthi
that in its essence is likely to go back to that of the Kusanas. Eltschinger suggested that in
the Buddhist sphere, the use of Sanskrit was a strategy against claims of Brahman superiority,
rather than due to any belief in its innate superiority.!® Baums argued that the relocation
of a mainland Buddhist community was responsible for the spread and eventual ubiquity of
Brahmi, Sanskrit, and the pothi manuscript format in at least the western part of the former
Kharosthi area.'®

We need to remind ourselves again, however, that the choice of Sanskrit language is inde-
pendent of both script and orthography. Salomon points out that Kharosthi could easily have
been modified to write the ascendant Sanskrit language in precisely the same way as Brahmi
ended up doing, and could thus have survived or even become the predominant South Asian
script.”” Both he and Strauch'® illustrate this with the well-known Niya document CKD 523,
presenting non-Buddhist Sanskrit verses in just such an orthography (sample):’

yatha manusyab pathi vartamanab
kva cit kva cid visramate $ramartalh]
tatha manusyasya dbandni kale

kale sammasvasya punar vrajamti 1

as well as the Kucha palm-leaf fragment CKM 90 (sample):

/1] (pa)ribanya - ma sparsasatro[bb] (uz). ///

/// sya ciramjiiah - janapade naparadhab - [t]. ///
/// [B). tasya dutam sampresayamti - bravi(ti) ///
11/ (svaymilnal(m) duto p(ra)ba € k. [s]. 2 ///

Strauch calls this writing of the Sanskrit language in the Kharosthi script using the Sanskrit
orthography known from Brahmi documents “external Sanskritization,” and contrasts it with
what he calls the “internal Sanskritization” illustrated in a manuscript containing a Rajaniti
text in the Bajaur collection (CKM 272) — Sanskrit language in Kharosthi script using an only
slightly modified Gandhari orthography:?°

14  Salomon 2008; Strauch 2012.

15  Eleschinger 2017.

16 Baums 2021.

17  Salomon 2008: 144.

18  Salomon 2008; Strauch 2012.

19  Here and in the following, text-critical marks have the following meanings: [ ] unclear reading, ()
reconstructed text, ? unclear aksara, . unclear or missing part of aksara, /// edge of support.

20 Strauch 2012: 152.
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dhanadhanyakupyayavasemdhan{e}ni
yatrayudhani ca rathaca
upakaranani ca koso
naravabanasipiyodhaca

It might have been better to avoid the term “Sanskritization,” since all the texts in question
are and (with the possible exception of the Kucha fragment) were never anything but proper
Sanskrit, but the important point stands. In the Kharosthi script, Sanskrit can be written in
two different orthographies: in regular Gandhari orthography, revealing its linguistic nature
only in matters such as morphology and sandhi, or in a Sanskrit orthography fully equivalent
to Sanskrit orthography in Brahmi script.

In the following, I will refine the picture by two case studies, showing how two different
Kharosthi scribes use two different kinds of Gandhari orthography, the one effectively hiding
a Sanskrit verse and Sanskrit loanwords, the other by contrast revealing a phonetic feature
described by the Sanskrit phoneticians but invisible in Brahmi documents.

3. Sanskrit hidden by “Gandhari orthography”

One manuscript in the British Library collection of Kharosthi scrolls (CKM 4)?! contains
a commentary on a selection of Buddhist verses. The scribe’” employs a minimal kind of
Gandhari orthography that I would like to call “writer-oriented”: it does not use anusvira nor
any of the Kharosthi diacritic marks indicating subtleties of pronunciation, making it easy to
write text in, but putting a heavier burden of interpretation on the reader. A typical example
verse is the following:

na vedago drithie na mudiyo

su mu na mi di na bi tamayo so
na kamuno no vi sudena noyo
anuanido ho nivesanehi

It has parallels in the Suztanipata®® and the Sanskrit and Chinese Arthapada. In order for its
tristubb meter to scan correctly, the pronunciation would need to have been more or less as
follows:

na ve:dsjo: dristizjo no: mudizjs

ns kam:uno: no: vi sude:ns nej:o
snu:vani:do: ho nive:jone:hi

21 Ed. Baums 2009.

22 British Library scribe 4 in the classification of Glass 2000.

23 Sn 846 ed. Andersen & Smith 1913: na vedagii ditthiya na mutiya, sa manam eti na bi tammayo so,
na kammana no pi sutena neyyo, aniipanito so nivesanesu.
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Note in particular how the ending [i:js] has the Middle Indo-Aryan heavy-light pattern. An-
other verse that is of particular interest in the present context is the following:

tasadudio puruso
tatratatraiiavatie
tena teneva sabhodi

dukbam edi punapuno

This verse has partial parallels in the Suztanipata,®® Anguttaranikaya, and Udanavarga from
Subashi, which however do not include the second and third padas. In order for it to scan
correctly in the anustubh meter, its pronunciation must have been along the following lines:

tosna:dudizjo: puruzo:
tatratatrovavatije:

te:mno te:mne:vd sombfo:di
dukP:om e:8i punsp:uno:

Note here in particular the Sanskrit long penultimate in [tosna:dudizjo:], the Sanskrit light-
heavy pattern in the ending [ije:] and the Sanskrit vowel sandhi in [toteatatro:vovatije:]. A
reader sufficiently versed in Sanskrit and recognizing the linguistic nature of the verse (hidden
behind its Gandhari orthography) might even have pronounced it fully as Sanskrit (with two
metrical licenses):

trsna:dvitizjoh purusos
totratatro:papat:ija:
te:na te:ne:va sombfo:ti

duhkPom e:ti punshpunsh

In the same way, the Gandhari orthography of this verse commentary hides a number of
loanwords. A technical term borrowed from a central MIA dialect is vijateti, “disentangle” (3rd
pl. pres., cf. P vijatenti), which in proper Gandhari linguistic form would have been spelled
*vijadeti. Following the logic of the orthography of this scribe, in which the letter ¢ must stand
either for the geminate or for the class nasal followed by ¢, a reader would have pronounced
the spelling vijateti as [Uid}a[:enti] (cf. English ['garidz]). A reader familiar with the donor
language of the term may have opted for a learned pronunciation [ui(fza[enti] (cf. English
[go'ra:3]) instead.

A Sanskrit technical term hides behind the spelling padastana- “foothold” (cf. Skt.
padasthana-), which in fully naturalized Gandhari form would have been *padathana-. Here
a correspondingly naturalized pronunciation would be [padath:a:na] (with some uncertainty
about the phonetic value of #b), a learned pronunciation [padastha:n)].

24 Sn 740 ed. Andersen & Smith 1913: ranhadutiyo puriso, digham addhana samsaram, itthabbava-
fifiathabbavam samsaram nativattati.
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Finally, a Buddhist Sanskrit term occurs in the orthographic garb vrisavida- “majesty” (cf.
BHS vrsabhita-, P visabhita-). The scribe of this commentary does not otherwise use the con-
junct vr, which thus provides a clear indication of the foreign nature of the word suggesting a
learned pronunciation [vrsobfita:], although a regular Gandhari reader would probably simply
have substituted [vizovida].

4. Local Sanskrit revealed

In contrast with the British Library verse commentary, which hides the above range of San-
skrit (and central MIA) material under its minimal Gandhari orthography, the British Library
Samgitisitra commentary (CKM 17)* uses a diametrically opposed orthographic philosophy
that we may call “reader-oriented.” Here, anusvara and a large number of Kharosthi diacritics
indicate even the finest details of pronunciation, easing the task of interpretation on the part
of the reader, but putting a heavy burden of precision on the writer. As it turns out, this kind
of Gandhari orthography reveals one particular phonetic feature that was also known to the
Vedic phoneticians and laid down by them in the Pratisakhyas. This feature was evidently
shared between Gandhari and the local pronunciation of Sanskrit in the northwest. (The ex-
istence of local forms of Sanskrit is noted, for instance, in Rajasekhara’s Kavyamimamsa.)
The reflex of OIA [sm] is in this manuscript written with a clear ligature §p that has an
additional footmark pointing to the right and upwards from the bottom of the stem of the
aksara, as in the words budbanuip(Dati- (OIA buddhanusmyrti-) and taip(da (OIA tasmat):

g v '~’~.. oY — 'I!Fr-\ 7/
ﬂ 3
L?.« /«’

Figure 1.2: Gandhari Samgitisitra commentary, detail of |. ED3

The reflex of OIA [sv] is written using the same ligature with the same mystery footmark, as
in avhasp(dara- (O1A abhasvara-):

25 British Library scribe 15.
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e 2

Figure 1.3: Gandhari Samygitisitra commentary, detail of . 74

Graphically, the mystery footmark on this aksara is somewhat ambiguous between the “post-
consonantal 7” mark and the “postconsonantal »” mark. By a process of phonetic dissocia-
tion,?® the “postconsonantal 7’ mark had acquired the secondary function of marking the
weakening of intervocalic simple consonants (in which case the mark is transcribed as a
macron below the consonant, e.g., ). Neither the value [¢] nor consonantal weakening are ap-
plicable, however, in the case of the original OIA clusters [sm] and [sv], and we will therefore
in the following transliterate the aksara that we are concerned with as §pv without prejudging
its pronunciation.

In general, the OIA clusters [sm] and [sv] undergo largely parallel developments in the
history of Indo-Aryan. For [sm] (or more generally sibilant + [m]), we find the following
possibilities:*’

. epenthesis (e.g., OIA usman > P usuma)
. metathesis (e.g., OIA rasmi > P ramsi)

. m assimilation (e.g., OIA grisma > P gimha)
. passimilation: [Sm] > [SPm] > [Sp] (e.g., OIA tasmat > G taspa, Kalsi tapha), but maybe
Northwestern [Sm] > [Sv] > [Sp] (cf. OIA smyti > G svadi, OIA asmin > G asvi)?

1
2
3. s assimilation (e.g., OIA tasmin > Sauraseni tassim)
4
5

In the case of [sv] (and other sibilants + [v]), this is reduced to three possibilities:?®

1. epenthesis (e.g., OIA svamin > P suvamin)
2. s assimilation (e.g,, OIA {veta > P seta)
3. p assimilation: [Sv] > *[SB] > *[S§] > [Sp] > [pphl] (e.g., OIA visvasa > G vispasa, OIA

Slesman > sepha [Hemacandra))

The developments of sibilant + [m] or [v] in Gandhari and into the modern Dardic languages
are illustrated in the following table:*

26  For the details of this cf. Baums 2009: 199.
27  Bloch 1935.

28  Sakamoto-Goto 1988.

29  After Baums 2009: 175.
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th-GK

Khvs-G

EA-G
th-GL
AG-G"

PY-G
BL 4

SA-G®

Nid-GH2

LC

ND

Dardic lan-
guages

[sm]| sv, s, sm

[so] | su s, sp

[¢m]| $m, sv

o] | $v, 5 §p

U, S

$

$

$
$

$

$

sp

sp

$

$p

sp

sp

sp

sv, §p

(sm)

sm

sv

(sm)

§v,

§

Khowar ispa,
Shina dséi,
aso

Shina ispavi,
iispail, z“spé H
Tirahi spas
Khowar grisp;
Shina bas,
bbas, bas
Khowar
prazgar
Shina rdas

Kalasha has,
Shina aspit,
asp, dsap,
aspo

Table 1.1: The Old Indo-Aryan etyma for the cited Dardic words are asmad-, svadu-, svasr-, grisma-,

*bhasma-, *prusvakara, rasmi- and asva-

Here we see only two out of the broader range of possible developments: p assimilation in

the Gandhari sources and into the modern languages, and s assimilation first at the stage

of the modern languages. It is the process of assimilation of [sv] and [sm] into [sp] that we

have to focus on then to shed light on the mystery orthographic feature in the Samgitisiatra

commentar Y-

Here the Pratisakhya of the Vedic Taittiriya school comes to our help.*! It contains the

following set of rules:

aghosad usmanah parab prathamo ‘bhinidbanah spariaparat tasya sasthanah (14.9)
After a voiceless fricative ([x], [¢], [s], [s], [§]) followed by an occlusive ([k], [k"],

[g], [g"], [n] ...

[pl, [pP], [b], [b%], [m]) (is inserted) a voiceless unaspirated oc-

clusive ([K], [c], [t], [t], [p]) as unreleased sound of the same place of articulation
as the latter.

30 Cf. Turner 1966—1985 swvv.

31 Whitney 1871: 294-298,; cf. Bloch 1935: 264-265 and Allen 1953: 78.
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aghose plakseh (14.10)
Only if (the latter) is voiceless ([k], [kP] ... [p], [pP]), according to Plaksi.

uttamaparat tu plaksayanasya (14.11)

On the contrary, (only) after (a voiceless fricative) followed by a nasal ([p], [p],
[n], [n], [m]), according to Plaksayana.

These rules describe an articulation of Sanskrit sibilant + [m] with insertion of a stop element
[pl. Applying this synchronic observation of regional Sanskrit pronunciation to the diachronic
development of the cluster in question in the northwest, we may posit the following sequences
for the sample words OIA grisma- (cf. table above) and OIA ayasmaya-, leading to the attested
modern forms with p assimilation via the Gandhari stage with assimilated forms side by side
with unassimilated forms (which may reflect dialectal variation):

1. grisma [grizsmo] > [gri:sPmo] (pre-stopped nasal; literally: [grizspma]) > [grizsp™9] (stop
with nasal release) > [grizspa]
2. ayasmaya [3jasmoja] > [3jasPmoja] > [sjasp™aija] > [sjaspaja]

The spelling $pv in the first-century Gandhari Samgitisitra commentary thus provides docu-
mentary evidence for the sound change of the type grisma- > [gri:spma], as described in the
Taittiriyapratisakbya, under the interpretation of Plaksayana.

From this it follows that the “postconsonantal »” element of the cluster $pv should prob-
ably be interpreted as [m] rather than [v] because

1. this is a necessary condition for the insertion of [p] under the specific interpretation of
Plaksayana (uttamaparat) as well as under the general rule (spariaparat);

2. a sound change [Sv] > [Sm] > [Sp] (with consistent increase of occlusion) is phonet-
ically more plausible than [Sm] > [Sv] > [Sp] (with decrease followed by increase of
occlusion);*? and

3. direct evidence for [sv] > [sm] is preserved in OIA iksvaku- > G ismaho-.3

This may also provide an explanation for the shape of the Kharosthi so-called post-
consonantal v diacritic, resembling as it does the right half of a full letter m.

5. Conclusions

I hope to have shown how intimately connected the Gandhari and Sanskrit language tradi-
tions have been from their very beginning. The interactions of these languages are compli-
cated and various, and they need to be analyzed along the independent parameters of script

32 Bloch 1935.
33 Salomon & Baums 2007.
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(Kharosthi vs. Brahmi) and orthography (Gandhari vs. Sanskrit). Sanskrit could be and was
written both in the Brahmi and Kharosthi scripts, and in the latter case the scribe could
employ one out of a range of Gandhari orthographies or a Sanskrit orthography. One task
for modern scholarship is the tracing of Sanskrit material in the more minimal Gandhari or-
thographies that tend to obscure the linguistic nature of the text they write. On the other
hand, the more elaborate Gandhari orthographies can record phonetic details beyond what
is possible in the Sanskrit orthography, and in one case confirm observations of a Sanskrit
phonetic process in the Taittiriyapratisakhya. This process evidently operated both in the re-
gional Sanskrit and in the vernacular of the northwest, underlining once more the necessity
of considering both languages together, and showing that the numerous so-called Gandhari
manuscripts found in recent years hold much value also for Sanskrit studies beyond their Bud-
dhist content.

Abbreviations

CKD, CKM: Corpus of Kharosthi Documents / Manuscripts; see Baums & Glass 2002-
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CHAPTER 2

The Knowledge of the Crow (vayasavidya): Gargiyajyotisa,
anga 19

Kenneth Zysk

Introduction

Bird watching and divination are known the world over and have been studied in ancient
cultures of the Etruscans, Greeks, Romans, Mesopotamians, and Egyptians.! Little attention,
however, has been given to it in the early South Asian context. In this paper, I present an
early example of bird divination in the form of crow omens, which occurs in the Sanskrit
literature of Brahmanic Astral Science (Jyotih$astra). It is found as chapter or ariga 19 in the
Gargiyajyotisa, called “knowledge of the crow” (vayasavidya), and consists of seventy omen
verses in anustubb meter dealing with divination by means of the crow.

Although the majority of verses are actual omens with the distinctive protasis-apodosis
syntactical structure, there is metrical text at the beginning that locates these omens in a
Brahmanic social and religious context. The textual structure of these beginning verses is a
familiar one in which a useful body of information is appropriated into a Brahmanic system of
knowledge (§astra) by a literary enculturation technique, already apparent in the Sanskrit med-
ical literature of Ayurveda. It entails grafting Brahmanic-specific verses at the beginning and
end of a body of knowledge that was deemed to contain useful and important information.?

In this chapter the useful knowledge (vidya) is a set of omens in verse form that derived
from a local tradition of bird diviners, which is not too dissimilar from traditions of ancient
Near Eastern bird diviners. One might, therefore, speculate that versions of omens travelled
with caravans and military expeditions along the silk road into the Hindu Kush and eventually
into what is now Pakistan and Punjab, where speakers of mixed dialects began the process

1 See Zysk 2022, Bouché-Leclercq 1882 [1963], Burkert 1992, and Scheid 2003. In ancient Egypt,
early focus was placed on oneriocitica, but by the Graeco-Roman Period (1st-2nd cent. CE), the
Demotic divination books included the behaviour of different animals, and these manuals were
either collections of omens of individual animals or a single animal, such as the lizard or gecko
(Prada 2017 and Quack 2006). Ancient China focussed on pyro-osteomany, which utilised mainly
the scapulae of different animals, the most common being cattle, and turtle plastrons (Flad 2008).
Animals also figured in the yin and yang distinction and are described in terms of the four elements,
the cardinal directions and the seasons (Smith 1991: 183-84).

2 Zysk 1999, 2021.
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of preserving and transmitting the divinatory knowledge of bird watchers and diviners. A
collection of these omens was then eventually compiled by a certain Garga, coming down to
us in its present form around the beginning of the Common Era, according to Mitchiner.?

The chapter of crow omens shows certain similarities in both language and content to
the Buddhist Sardilakarnavadana found in the Divyavadana coming from the Northwest of
the subcontinent. The earliest part of this text that refers to bird divination (§akuna) dates
from at least the fourth century CE, although its specific collections of omens on the “call
of the crow” (vayasaruta) is not earlier than the ninth century. It is clear that a form of bird
divination was recorded in a Buddhist legend from as early as the fourth century.*

A brief synopsis of the chapter provides an overview of its contents and points to a simi-
larity to a non-Indian tradition of bird divination occurring among the Etruscans of ancient

Italy.

Division of the chapter

According to a single late manuscript (C), the chapter can conveniently be divided into four
sections:

1. Crows’ calls at night, etc. (1-25)

2. Army on the march (26-42)

3. Crows’ nests and offspring (43-56)

4. Crows’ food offerings and method of observation (57-70)

Collections of omens corresponding to the first two sections occur in four other versions.
One is in the same collection, Gargiyajyotisa, at arga 42.9-29, “the call of all beings” (sarva-
bhitaruta), which bears the internal colophon, “the call of the crow,” (vayasaruta). Another
is found in the Buddhist Sardilakarnavadana, “the call of the crow” (vayasaruta); in a later,
greatly expanded and reworked form at Varahamihira’s Brbatsambita chapter 94, “the call of
the crow” (vayasaruta), and in an abbreviated form as “the mark of the crow” (vayasengita)
in the Brhadyatrd by the same author. Similarities between Garga’s versions and that of the
Sardilakarnavadana are given in the following chart.’

Sections 1 and 2 find common ground in argas 19 and 42, while sections 3 and 4 are
particular to aznga 19, which also shares specific content with the Buddhist version.

From the perspective of the history of science, ariga 19 introduces the set of omens with
a reasoned explanation and methodology that might be found in any current bird watcher’s
field guide, including the classification of types by the bird’s color, behavior, and habits.

3 Mitchiner 2002.
4 Zysk 2022, 2023.

5  See notes to translation for analysis of these parallels.
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Sardilakarnavadana: vayasaruta

Gargiyajyotisa
anga 19 anga 42
15 26
20 29
27-28 9-10
30 15
35
43-44
50d-51
53

Table 2.1: Parallel passages

38

36
30
50-52
53
19

Eight kinds of crows based on color

Verses 3-5 provide a list of eight different kinds of crows or corvids. They are color-coded
and arranged in descending order from best to worst, based on their rarity. Although it
is impossible to identify each type precisely, nevertheless, based on the list of probable
Corvidae compiled from the Handbook of Birds of India and Pakistan by the ornithologists
Ali and Ripley (see Table of Corvidae),® the following are possible matches for Garga’s eight

types of crows.

1. White, king of crows: the albino. It is the rarest of the corvids.

6  Ali & Riple 1913[1972].5: 98-266.

Figure 2.1: Albino raven’

7 Picture detail of a photograph by Kirkamon Guapo Cabello, http://tinyurl.com/2h947j6t (CC BY-

SA 4.0)
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2. Blood-red:

1020. West Himalayan Redcrown Jay: vinaceous fawn colour (or pinkish brown).

1046. Himalayan Redbilled Chough: Jet-black, with bright red legs and red bill.

1027 Himalayan Redbilled Magpie: blue-black head with red bill.

1045. Himalayan Yellowbilled or Alpine Chough: Glossy jet black; yellow bill; bright red
legs.

3. Variegated:

1062. Waxwing: dumpy chestnut, pinkish brown, yellow-tipped tail; wings dark, white,
and yellow with brilliant scarlet tips, black throat; grey rump; and chestnut tail.
"Bushy crest, black throat, brilliant wing-pattern and yellow-tipped tail make its
identity unmistakable.”

1029. Kashmir or Whiterumped Magpie: Black and white strongly contrasting plumage
with black tail.

4. Tawny:

1042. Large-spotted Nutcracker: Chocolate and umber-brown with white spots and black
bil.

5. Yellow:

1025. Western Yellow-billed Blue Magpie: Purplish blue with black head, neck and breast;
white nape and underparts; yellow bill, and bright orange legs.

1045. Himalayan Yellowbilled or Alpine Chough (see above #2).

1062. Waxwing (see above #3).

6. Grey (poetically described as the colour of a rain cloud)

1049. Indian House Crow: glossy black with dusky grey or mouse grey nape, neck, upper
breast, and upper back.

1053. Jackdraw: Slaty black, silvery grey hind-collar with greyish white eyes.

1030a. North-western Tree Pie or 1031 Western Himalayan Tree Pie: Sooty grey head, neck,
and breast; greyish tail; and white-black wings.
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7. Dark-blue/black: Any Corvid that is dark but not jet-black.

8. Jet-black:

1059. Punjab Raven: glistening jet black.
1052. Rook: glossy jet black, 1058 Eastern Carrion Crow: glossy jet black.
1061. Brown-necked Raven: glistening jet black.

There are generally several possibilities for each type of corvid listed in this chapter of Garga,
making an exact match problematic. It is noticed, however, that all the colors mentioned
can be found on one or several of the corvids from the regions that constitute the West and

Northwest of the Indian subcontinent.

Number  Name Region Colour Call
1020 West West Pakistan Vinaceous fawn Harsh shak; screeching
Himalayan and Punjab colour (or pinkish and swearing “snake
Redcrown Jay brown) alert”; ko-kaw-tee
1022 Blackthroated NW hills of Vinous-grey with Sams as 1020
Jay Pakistan black head and white
wings
1023 Green Magpie Lower Himalayas  Bright leafgreen tail Repeated: peep-peep or
from Garhwal with cinnamon-red kik-wee.
eastward through  wings, and black
Nepal band on nape
1025 Western Outer Himalayas Purplish blue with Piecing quirer-pig-pig
Yellowbilled from Pakistan black head, neck and
Blue Magpie eastward breast; white
underparts and nape,
yellow bill, and
bright orange legs
1027 Himalayan Himachal Same as 1025 with Same as 1025
Redbilled Pradesh eastward  red bill

Magpie
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Number  Name Region Colour Call
1029 Kashmir or Mountains of NW  Black and white Subdued rasping querk
Whiterumped Pakistan and strongly contrasting  or kick; in alarm, a
Magpie India; Gilgit, plumage with black loud harsh
Upper Indus tail kekky-kekky-kekky ran
Valley, together as a rattling
Afghanistan note
1030a Northwestern Lower ranges of Sooty grey head, Loud harsh: kitter
Tree Pie western neck, and breast; kitter kitter or ke (or
Himalayas from greyish tail; and ka)-ke-ke-ke-ke
Pakistan west to white-black wings. strungout as a rattling
Dehra Dune call; metallic ko-ki-la
or ku-lo-hee(or
bob-o-link); very
metallic ta-chuck chuck
chuck chuck; a
long-drawn mee-aao in
breeding season.
1031 Western Tree Rajasthan south Same as 1030a Same as 1030a
Pie through Gujarat
1037 West Foothills and Predominantly Nasal: kokil-ko-ko-ko;
Himalayan Tree  outer ranges of sooty-grey. singing: titiiti-kaka
Pie Himalayas from (or kd-ka-kdk) comical
Jhelum Valley into and long drawn:
Punjab kree-ee-chuk;
1042 Larger-spotted ~ Pakistan and NW  Chocolate and Single gurrrr or kurrrr
Nutcracker India; umber-brown with or kraak, sometime
Baluchistan, streaked white spots  run together
Gilgit; Iran, and black bill
Afghanistan
1045 Himalayan Himalayas of Glossy jet black; Musical: quee-ab or
Yellow billed or ~ Pakistan and yellow bill; bright cree-ab
Alpine Chough  India; Gilgit red legs
Kashmir

eastward; Iran,
Afghanistan
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Number  Name Region Colour Call
1046 West Pakistan and Jet-black, with bright ~ Musical: chian chido;
Himalayan India; Kashmir red legs and red bill piu-piu-piu; high
Redbilled pitched and squeaky:
Chough kbew and jack and
chee-o-kah and
kor-quick, with a
far-carrying and often
with a ventriloquial
effect; sometimes a
loud clear quoik in
alarm
1048 Sind House Baluchistan, Sind, ~ Same as 1049 Shrill: guab quah or
Crow Punjab, NW nasal kaan kaan;
regions musical kurrrrrrr;
subdued: kree-kree-kree
1049 Indian House All India and Glossy black with Same as 1043
Crow Pakistan except dusky grey or
Kerala mouse-grey nape,
neck, upper breast
and upper back
1052 Rook Pakistan and NW  Glossy jet black Same as 1043 but
India. Baluchistan, mellower and
Gilgit, Punjab, distinctive with a large
Iraq, Afghanistan vocabulary to express
various emotions and
situations.
1053 Jackdraw Kashmir, N. Slaty black, silvery Single note: chack or
Baluchistan, grey hind-collar with  jack or kwai: softer and
Pakistan, Punjab,  greyish white eyes more musical than
Afghanistan other crows;

sometimes in quick
repetition in different
keys
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Number  Name Region Colour Call
1054 Himalayan Pakistan and NW  Black with metallic Deep hoarse: help belp
Jungle Crow India for purplish sheen and belp; relaxed: krrreak
Baluchistan heavy black bill like a soliloquy;
eastward sounds like “a hollow
including Gilgit bamboo drawn across
the wooden spokes of
a wheel (like a wooden
rattle) with many
amusing variations but
all the same tone.”
1058 Eastern Carrion  N. Baluchistan, Glossy jet black Harsh sounds like
Crow NW India, Gilgit, raven. When at rest
Kashmir and relaxed, softer
notes in “meditative
fashion.”
1058a Eastern NW India, Pale drab grey Same as 1058
Hooded Crow Pakistan, Gilgit, mantle and
Afghanistan, Iran ~ underparts with
glossy black plumage
on head, wings, and
tail.
1059 Punjab Raven N. Baluchistan, Glistening jet black Deep, hoarse frequent
Sind, Punjab, NW pritk pritk, reminiscent
India, Pakistan, of a wooden cow bell.
Kutch, and Large vocabulary with
Afghanistan some calls musical.
1060 Tibet Raven High-altitude Same as 1059. Common call:
trans-Himalayan high-pitched musical
(4000-5000m). kreeiik or keeah
1061 Brown-necked Sind, Baluchistan,  Same as 1059 Same as 1059 and

Raven

Afghanistan

1069
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Number Name Region Colour Call
1062 Waxwing NW India, Dumpy chestnut, High sounding: zeee
Baluchistan, pinkish brown, zeeeee when ready to
Kashmir, Nepal, yellow-tipped tail; fly.
Asia Minor, N wings dark, white,
and SW Iran and yellow with
brilliant scarlet tips,
black throat, rump
grey, chestnut tail,
“Bushy crest, black
throat, brilliant
wing-pattern and
yellow-tipped tail
make its identity
unmistakable.”
1063 Grey Rare vagrant: Glaucous “Unmistakable
Hypocolius or Sind-Baluchistan,  blue-grey-black squeaking note,” but
Shrike-Bulbul Sind, Gujarat, colour; wings black very pleasant. Largely

Afghanistan and
Arabia

with white tips, tail
long, blue grey.

silent except in flock,
then noisy.

Table 2.2: Covidae, according to Ali & Ripley 1913 [1972] (vol. 5)

Three ways crows express the truth

According to the principles underlying bird and animal omens in Garga, birds communicated
the decree of the gods (devavibita).® In this section, decree of the gods is replaced by “Truth”
(satya), which is invested in all eight kinds of Corvidae, but the most predominant transmitter

of truth is the black one, which is the most common. Likewise, these birds have different

characteristics that include beauty, character, and speech, and communicate the truth in three
different ways: by what they carry in their beaks, by their call, and by what and the way they
dig with their claws (vv 5-7). These are the means used to divine the gods’ messages from

the crows. It also is clear that the flapping of the wings is always an inauspicious sign (vv 13,

17), and that crows are the special omen birds consulted on military campaigns (v 26).

8  Garga 42.6: tasman me devavibitam caratab prathamam Synu | mrga nanavidha devaib paksinas ca

prayojitab ||
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Nesting and offspring

Verses 43-56 introduce new items into crow divination: nesting habits, procreation, and egg
production. These categories add aspects to the observation of birds found fully expounded
for the first time in Garga’s text. The Buddhist version also has verses on the same subjects.”

In relation to the directions in which the nests are built, the author introduces an asso-
ciation between the four cardinal directions and the four castes of Brahmanism, beginning
with the warrior (ksatriya) in the east and ending with the priest (brabmana) in the north
(vv 47-48).

These avian characteristics, therefore, likely come from a tradition of bird-divination that
was common to both collections of bird omens, existing in the Northwest of the subcontinent,
where Buddhism was actively practised from the early centuries of the Common Era.

The food offerings and the observation of crows

The final set of verses (57-70) introduces another unique feature to crow divination that is
also found in the Sardilakarnavadana, where these omen birds are revered as “oblation eaters”
(balibhojana).’® One can, therefore, assume from the references that some kind of ritual was
also carried out involving the feeding and observation of corvids for the purpose of divination.
In addition, these verses offer an insight into the method employed to divine the meaning of
the birds’ sounds and behavior. A very similar technique finds a parallel in ancient Etruscan

bird divination from about the ninth to the first century BCE, where the emphasis was placed
on the flight of birds.

Cross-cultural bird divination

In this section, we look at bird watching and bird divination in two diverse cultures in antiq-
uity. One is found among the people from the western parts of the Indian subcontinent and
the other was utilized by the Etruscans who live in parts of modern-day Italy. The underly-
ing conceptual and structural similarities indicate that they likely derived ultimately from a
common source.

The Indian bird divination

The Sanskrit text wraps the whole process of bird watching into a package of religious ritu-
als that involved the feeding of corvids with various kinds of offerings (bali) that took place
yearly, half-yearly, or monthly. The information is sketchy, but it is possible to outline the
procedure involved in the bird watching ritual. A series of food offerings was prepared over a
period of three days and an observation grid was constructed consisting of the cardinal and

9 Ska 44-53. Zysk 2023: 13637, 140.
10 Ska 3, cf. 6-9 where specific oblations are mentioned (Zysk 2023: 133, 138).



The Knowledge of the Crow 29

ordinal directions. Beginning with east, the direction of the rising sun, the diviner placed a
specific oblation at each of the eight directions, moving clockwise. The directions are iden-
tified as the eight protectors of the directions (dikpalas), where the ritual for their worship
is found in the Brahmanic texts describing the domestic rituals known as the Grhyasitras.!!
He then summoned the birds with glad tidings and burnt incense. When they arrived, he ob-
served the corvids that came to eat the offering, paying particular attention to their direction,
behavior, and call. Based on this information, he was able to prognosticate future events. A
prediction was then made based on the following classification of the apodoses of the direc-
tions, and the corresponding food offerings, where the inauspicious directions indicate danger
and auspicious directions indicate peace and well-being:

. east — inauspicious — destruction of the village — sesame porridge with clarified butter
. southeast — inauspicious - fire — rice gruel with meat

. south — inauspicious — death-black barley porridge with rice grains

. southwest — auspicious — dominion — boiled rice with milk curds

. west — inauspicious — danger — flour cakes or a meal of rice in barley flour

. northwest — both auspicious or inauspicious — storm — food with barley grains

. north — inauspicious - strike of the sword - food with milk

0 N N U AW N

. northeast — both inauspicious and auspicious — rain

The list of directions and predictions indicates that only one (SW) of the eight was truly
auspicious, both NE and SW are ambiguous, auspicious for farmers, but inauspicious for those
on the move, such as a military on campaign, thus leaving the majority to be inauspicious. The
final, NE direction, lacks the mention of a food offering.

In addition to the food offerings, the ritual utilized noise, prayers, and incense. This is an
example where an extra-Brahmanic system of knowledge, i.e., bird divination, was integrated
into a Brahmanic context by the use of a pre-existing ritual procedure.

The special directional circle for bird divination appears also to have been used for both
travelers and sedentary people. Among the travelers there were primarily armies on a military
campaign and merchants in caravans.

The Indian method of bird watching and divination using a grid divided according to the
cardinal and ordinal directions bears a striking resemblance to the bird watching techniques
in the ancient Etruscan tradition of bird divination. The principal differences between them
include an underlying Brahmanic social and religious procedure and the specific focus on
corvids.

11  Especially Bharadvajagrhyasitra 3.13-14 (Einoo 2005: 116).
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Image of the eight dikpalas

Figure 2.2: Cave 3 ceiling, Badami Hindu cave temple Karnataka 3, 6th cent.
(copyright: public domain)!?

These representations of the eight earth protectors illustrate the two different configurations
of the cardinal and ordinal directions with the principal deity at the center. They occur in
the form of either a circle or a 3x3 square placed on the ceiling where it respresents the spa-
tial division of the heavens, which is the same as the configuration used in Etruscan bird
divination.

12 Image by Sarah Welch. http://tinyurl.com/mrxxt7a7
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Figure 2.3: Ceiling Panel. Iévara Temple. Ariskere, Karnataka, 13th cent.

Photo by permission of Corinna Wessels-Mevissen

Etruscan bird-divination

Scholarly opinion suggests that Etruscan bird divination probably came originally from the
ancient Near East, travelling northward and westward with traditions of diviners who spe-
cialised in both bird watching and hepatoscopy.*

J. Linderski’s comprehensive study of the decrees from bird divination in Latin sources
(1986) indicates that a specially demarcated place called the templum augurale, duly structured

13 Burkert 1992: 46-53.
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and consecrated, was designated for reading the omens from the flight of birds. It was used
in all important decisions and especially in military operations. In Roman times, the flight
of birds was largely replaced by the behavior of chickens which were used especially for div-
ination before engaging in war to decide whether or not to enter into battle.!* The function
of observation and the announcement of the signs were under the purview of the magistrates
in ancient Rome, who employed augurs to help with ritualized procedures of bird divination
and to advise them on the meanings of the signs. Their duty was to carry out auspices which,
coming from the Latin auspicium, involved “the observation of birds.”!® The augurs were the
intermediaries between the human and divine worlds and had the ability to read the messages
sent from the gods to man via the birds.!® Although the information on bird divination is far
more extensive in Roman times than in the earlier Etruscan period, we can get a good idea of
the older form of bird divination from the available sources.

In the Etruscan system, as reported by M. Terenlius (116-27 BCE) in his On the Latin
Language, we learn that the templum or observation platform was etched on the ground with
a special stick (lituus). The divisions marked out on the surface of the earth were to mirror
the divisions of the sky where the gods resided. The birds received their message as they flew
between the two worlds and transmitted it to man via the direction of their flight.

First, a circle was divided by two perpendicular lines, so that the four parts corresponded
to the cardinal directions. It was constructed so that, while facing south, the front (antica) was
south and the back (postica) was north; the left (sinistra) was east and right (dextra) was west.
The four cardinal points were expanded to include the four ordinal directions, yielding from
the archaeological data a total of eight directions. The bird watcher or diviner was believed to
have sat at the centre and observed the flight of birds from different directions. His field of
vision was to extend to a grove of the trees in the distance, which implies that the observation
point was in the open.!” Similar observation posts were a regular part of the military camps
of armies on the march, since augurs were consulted daily to find out how best to prosecute
war.!8

Several archaeological sites indicate precisely how the observation platforms were con-
structed and laid out. Their overall construction bears a striking resemblance to the Indian
observation site for corvids outlined above. One location designated as the templum augurale
is found in Bantia, Lucania, Italy, and dates from the first century BCE. It was a place con-
structed in such a way that six “cippi” or limestone markers were placed to make a 3 x 3 square,
each row of which being 3.30 meters apart and oriented in a north-south direction, to confer
both the cardinal and ordinal directions (see illustrations). Each cippu bears an acronymic

14  Linderski 1986: 2175, 2229.

15 Scheid 2003: 112; Linderski 1986: 2195-2196.

16 Linderski 1986: 2229.

17  Kent 1938: 273-275 (Varro 7.6-9); Bouche 1882 [1963]: 19-23.
18  Scheid 2003: 114.
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inscription whose meaning remains controversial.!”

According to one interpretation, they are
abbreviated omens; for example the one to the southeast portends biva, “the bird brings a
good omen” (bene iuvante ave), and the one to the northwest reports cavap, “bird comes from
a bad place, bringing pestilence” (contraria ave augurum pestiferum).?® Rather than situated
in the center, the augur was located at the west cippu facing east, as in the case of the Indian
corvid-watching ritual described above.

Another example comes from Marzabotto near Bologna, which was located on the
Reno River with access to the Adriatic Sea. From the sixth century BCE, it was a center
that exploited the important metal iron, essential in weaponry.*! The templum augurale at
Marzabotto had a raised platform, resembling a religious altar, on which an observational
grid was inscribed. It appears that the observation spot for the augur was located in the
center; the overgrowth of trees over time has obscured the boundary line.

The templum augurale

Figure 2.4: Auguraculum cippi, in rows 3 x 3, Bantia, after Torelli 1995

19  Scheid 2003: 120.
20 Magli 2015: 1640.
21 Banti 1973: 9.
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Figure 2.6: Auguraculum of Marzabotto. Gottarelli, A. 2003: 142
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Figure 2.7: Cippi, Bantia, Torelli 1966: 315

Concluding remarks

In both methods of bird divination, one from Northwest India and one from Italy, a designated
area, demarcated by the cardinal and ordinal directions, was used specifically for divination
through the observation of birds. In both cases, the diviner faced eastwards; and in the ex-
ample from Karnataka, India, the eight dikpalas were arranged in a 3 x 3 manner, exactly the
same as found at Bantia, Italy. The similarities at these fundamental levels do not appear to
be coincidental, but rather rely on a common template and methodological procedure for bird
watching and divination, which were based on an orientation by means of the cardinal and
ordinal directions.

In the Indian version, the eight directions are given the names of the eight protectors of
the directions (astadikpala) in Hinduism, which illustrates an aspect of Brahmanic encultur-
ation. Additional differences between them, such as the flight of birds versus the behavior
and call of corvids and the ritual practice of food offering based on the domestic rituals of the
Grhyasutras, are but adaptations based on local beliefs, customs, and practices. It is therefore
not unreasonable to assume that these similarities point to a common source of origin.

One final bit of information that could tie Indian bird divination to the Greek world comes
from the classical historians’ accounts of Macedonian divination described by F. S. Naiden.
According to Naiden, Alexander employed six Macedonian royal seers, of whom Aristander
was the favorite, being skilled in different forms of divination. Another was Strymon, who
specialized in bird-watching with a focus on crows. The only source on Strymon comes from
Posidippos (c. 310-240 BCE), who writes in his On Omens (Oionoskopika 35):

The Thracian hero Strymon, a diviner, who was submissive to the crow, was the
supreme master of omen birds. Alexander assigned this title to him, for three
times he defeated the Persians, after having been furnished with answers from

his crow.2?

22 pévug 6 @t xopakt otpope[v] oro]keipeviolg fipug Opriif opviflov dxporatog Taping: bt T
"ANEEavdpog onurivato, Tpig yYop evika TIépcag it todtov xprcipevos kopakt. Edition based on
Austin & Bastianini 2002: 56. Cf. Austin & Bastianini 2002: 57, and Naiden 2023: 231.
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As a specialist in crow divination, Strymon was apparently given a special title in Alexan-
der’s army because of his success in providing the predictions leading to auspicious outcomes.
Moreover, this is the only place in the Greek literature that crows are attested in the context
of divination.?®

The connection between a Greek crow diviner in Alexander’s army and the unique Sanskrit
collections of crow omens suggest a common source that might look to Greeks in the north-
western parts of the Indian subcontinent in the centuries just preceding the Common Era.

These two examples of extra-Indian bird watching and divinations suggest the possibility
of two trajectories of influence. One is a Greek, and the other is Etruscan via Rome.

Translation

I: Calls during the day and at night

1. After paying homage to the divinities and Brahman-sages, I shall teach the behavior of
crows as was previously instructed by Brahma.

2. Brahma, the knower of reality, taught that there are eight species of crows. I shall teach
(you) all of them according to the crow’s colors.

3—4 White is the king of crows; next best is blood-red; variegated is third; tawny is fourth; yel-
low is known as the fifth; the sixth resembles a dark cloud; the seventh is dark blue/blackish;
and the eighth is black all over.

5. Thus are the eight species of crows, on which Truth is based. But, even though this is the
case, crows are seen as black for the most part.

6. As crows have (different characteristics) such as beauty, character, and speech, (so also) in
a different way than this, crows emit sounds of many kinds.

7. They communicate danger when they “drag” (things away), ..., and when they cry ou,
there is lamentation.

8. One should know that [the call] “khadva” (indicates) strife; and (the call) “khata-khata”
(indicates) capture. In the case of calls that are harsh and combative, one should recognize
(that there will be) a fury with weapons.

23 Naiden 2023: 231, where he says that the title is “hero,” which he doubts is true, along with the
three battles of Granicus, Issus, and Gaugamela. Referring to Lucian’s The lover of lies (21-22), he
says “Perhaps Aristander mentioned crows in his lost book on divination” (ibid). I could not verify
this in Lucian’s work.
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9. If it should call “kat,” there is at once meat; and when the female of the flock makes the
call “ketaka,” it is because it is released during sexual intercourse (?).

10-11. And if it calls “kutu-kuda,” one should recognize that the Kunti-oil (?) is harmful.
In the case of a changed voice, there would be gold. In the case of crows having voices like
thunderclouds or like a wagon, it indicates rain. (If it makes the call) “kova,” one gains a

daughter; and (if it makes the call) “vyokudiha”(?), (one obtains) prosperity.

12. Having grasped the message (the crows) call out, if it indicates a sign of confidence, then
one should know that it is indicated that excellent food is connected to the place.

13. If one crow should utter an indication in a mixed voice while in the presence of cow-dung,
then it announces abundant cow’s milk where there is food.

14. If a crow calls out while extending its wings widely, it indicates that the food becomes
tasteless and that there is strife at this place.

15. If a calm crow calls out in a sweet sound, “it has gone; it has come back,” then there is the
return of the traveler.

16. If a crow calls out exactly (the words) “it has gone, it has gone,” (then) by it, one would
shortly come to know that (there will be) a letter that announces a delay (in the traveler’s
return).

17.If a crow, arriving on top of a house and gathering up its wings, calls out, then one should
know that a fiery glow is nearby.

18. Or, if crows shaking their beaks to the sides (call out), then it indicates an extended journey
(?) to the south-eastern direction and danger of fire.

19. If a crow calls out smoothly in a loud voice, (while standing) on a house’s thatch roof; it
indicates an ominous great cloud.

20. If crows call out at wells, on the wetlands, and at lakes and rivers, thus it then indicates
rain.

21. If (a crow), after taking grass and sticks with its beak, flings (them) into water, then one
should know that the crow has indicated the (eventual) plundering of the village.

22. If a crow, being in close contact (with other crows), circling around and settling down in
avillage, (calls out) from an inauspicious place, then, it portends danger in the region.

23. When twilight time is luminous (i.e., inauspicious) and crows (call out) in every direction

(and) disappear at the end of the twilight, they portend horrific danger.

24. If crows appear in the sky at night, call out, and (then) take refuge on houses, one should
know that there is panic in the region.
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25. Crows that call out in trees with milky sap (situated) in the north-west or in a direction
other than north are proclaimers of peace.

II: Army on the march

26. Because of the (possible) annihilation of the army, one should observe changes during
military campaigns. And, (therefore) the status of the campaign is always indicated by crows.

27. When a crow calls out sweetly and distinctly to the traveler, then it is recognized that if it
is on the left, there is the attainment of the objectives; if it is on the right, he does not attain
his objectives.

28. Now, a crow on the right of him who is on his way back brings about his objective; and
he, being glad, will enter (his) home; but, (if it is) on his left, it is not esteemed.

29. If a crow, having taken refuge in a tree with milky sap on the path, calls out sweetly on
the left, it portends peace and the attainment of the objective.

30. If a crow clings to the head of a traveler on the path, then this man may be wounded by
either a sword or a snake.

31. If an inauspicious crow, whose eyes survey the men on the ground from above (?), calls
out, it portends danger in the village and their destruction.

32. Or, if a crow, having picked up a stick (with its beak), stands facing away from the men,
then the road is occupied by thieves; it (i.e., the crow) forbids that path.

33. Or, if (a crow, picking up) either grass or a long stick like a snake, drags it (facing away
from the men), then, the road is occupied by a snake; it (i.e., the crow) forbids that path.

34. If a crow, picking up a torn piece of cloth (in its beak), stands facing away (from the men),
or if picking up a paldsa leaf or a birch-bark leaf; it retreats, it portends the attainment of
bitumen (and) because of the act of dragging, it portends the destruction of cloth.

35. If it picks up lac, turmeric, or red Indian madder (in its beak) and approaches cautiously,
then one should know that the crow has motiviated the acquisition of gold.

36. Or, if picking up something white like candied sugar or milt (in its beak), it approaches
cautiously, then, one should know that the crow has motivated the acquisition of silver.

37. (If a crow) utters loud sounds with movements to and fro in front (of a man), it portends
a turning around (or retreat); it (i.e., the crow) forbids that path.

38. If crows eats the leaves of a felled tree, it portends various food and various (kinds of)
corresponding drink.

39. Where crows establish a colony without (seeking) food, it indicates the heat from fire (i.c.,
campfire), a clandestine division (of forces), and the arming for battle at this place.
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40. When there is a traveler on the road, if the bird touches him with both its wings on his
head, limbs, or clothes, (then) it intends (to communicate) severe disease.

41.If a crow claws apart (a man’s) two sandals or (his) clothes, (then,) the man will meet with
terrible danger within seven days.

42. If (a crow) makes a sound consisting of one or two closely connected, salubrious, tranquil,
and sweet syllables without tumulg, (it portends) both auspiciousness and inauspiciousness.

III. The crows’ nests and offspring

43. If crows make nests in tall trees (or) nests that have disappeared in small trees, it is a sign

of drought.
44. If crows make inferior (nests) in the lower parts of trees, ....

45. If crows make nests in trees with milky sap, in flowering trees, and in fruit-bearing trees,
it is a sign of peace and abundant food. If the nest-building (occurs) at the time when the hot
season is emerging, it is an auspicious (sign).

46. If they build nests in the northern and the north-eastern branches of trees, it is a sign of
peace and abundant food.

47. If crows build a nest on the eastern side of a tree, then, there is danger to warriors at the
place; and if in a withered tree, there is defeat.

48. Thus it is with the classes of merchants, workers, and priests, respectively. The crows by
their colonies of nests portend injury according to the directions.

49. Now, a nest at the doors of a palace or prostitute’s house announces the rainy season.
Making (a nest) on the city gate, watch tower, or on banners, (the crow) portends danger.

50-51. When the nest of crows occurs in the hollow of a tree, great rain clouds begin to form;
and crows having three chicks (indicate) famine. In the case of crows that are barren, that have
one chick, or when they make their nest anywhere on its (i.e., a whithered tree’s) limbs (?), (it
also indicates famine).

52. Or, if one sees that they are coming together (in a flock), it portends great danger. If (a
crow) sent forth (from the flock?) on the left calls in reply to an encamped army or caravan,
then, it generates (i.e., portends) that danger is about to spring forth from that region.

53. Or, if (a crow) swoops down on a caravan from behind or from the left, it indicates that
the crow proclaimed that there is an army at that place.

54-55. If (it should call out) from the east, there is the destruction of the village; if from the
southeast, there is fire; if from the south, death should be recognised; if from the southwest,
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dominion; if in the west, one knows there is danger; if in the northwest, there is a storm; in
the north, there is the stroke of the sword; (and) if from the northeast, rain.

56. In this way, one should recognize the call of crows in the quarters. In the inauspicious
directions, it portends danger; in the auspicious directions, it portends peace.

IV. The crow’s food offerings and observation

57. Now, I shall speak about the crows’ food (offerings) according to the quarters. When there
are (food) offerings, crows indeed portend what is auspicious and inauspicious.

58. In the east, the oblation should be sesame-porridge mixed with clarified butter. In the
southeast, one should give rice gruel mixed with meat.

59. One should know that it is black-barley porridge (mixed) with rice grains in the south.
In the southwest, the oblation for the crows is traditionally known as milk curds with boiled
rice.

60. But, in the west, it is flour cakes or a meal of rice with barley flour. In the north(west), it
is food with barley grains; and in the north, it is food with milk.

61. Thus, on all occasions, the twice-born, who has been engaged (in preparing the ritual and
the offerings) for three nights, should present these food offerings in the respective quarters
as they have been taught.

62. (He should say:) “Let the crows meet. The eastern (crows), the southeastern, the southern,
the southwestern, along with the western, the northwestern, the northern, and northeastern

”»

(crows)

63. (He should continue) “Let the truth-speaking crows in truth individually receive these
food oblations oftered by him who prepared them.”

64. He whose truth is that of the seers and the godhead, whose truth is that of Brahma,
uttered: “May you crows receive these food offerings at this place.”

65. The twice-born, who has approached (the site), should stand facing eastward with joined
hands (and) offer the oblation to the east. Now, in case of the other (quarters), he should stand
(facing) according to the appropriate quarter.

66. At that place, he should call out glad tidings to the previously mentioned crows. He should
offer everything at the place: incense and a little food oblation.

67. And (if) he should observe their behavior (and) their call, then, the bird portends (his)

every pleasure, battle, and affliction at that place.

68. In this way, a king should carry out (the offering of food oblations to crows) in a year, in
six months, or else monthly. He should present the oblation for the sake of the omens.
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69. He should not restrain, capture, or kill the crows; and when one (of them) has died, he
should cremate it with pieces of wood; and then he will attain success.

70. Thus in the beginning, the lord Brahma taught this true knowledge concerning crows to
both Sukra and Vasistha.

Colophon

Thus (ends) the knowledge of crows in the Gargiyajyotibiistra.

Critical Edition

Introduction

Nine manuscripts were used in this edition of Garga 19: DCBhRHEBM, and Q, all of which
have been previously described;** but their descriptions occur again in the list of references.
These constitute the most important manuscripts, which fall into three distinct groups: DC,
BhR,” and HEBM, with Q finding similarities in all three groups, but mostly with HEBM
and BhR. It is important to note that C is the most Sanskritic witness, reflective of a more
recent handling of the text. It includes verse and chapter numbers and introduces colophons
to mark divisions, which are not found in any other witness. 4siga 19 of D corresponds to
chapter 62 in C’s enumeration. I should point out that the folia in C were mixed, so that the
proper sequence should be 86b, 86a, 87b, 87a, 88b, 88a. The parantheses with a “+” or “”
followed by a number next to the sigla or siglum, e.g, BhR (+1 or -1), indicate the reading
has either too many or too few aksaras to fit the meter.

The language of Garga, arga 19

In this section, I wish to highlight some linguistic characteristics of the Garga’s language
in this chapter. A full discussion of these is found in the comments to the verses. Together
they indicate a text composed in a form of Sanskrit that includes many non-Sanskrit elements
that resemble what has come to be known as Buddhist Sanskrit.2® Already in his edition of
Garga arnga 41, Mitchiner recorded some linguistic characteristics of Garga’s Sanskrit. These
features of language led him to conclude that the text was “influenced by Prakritic or hy-
brid Sanskritic forms.”?” In the following list, I have included references to forms discussed
in Edgerton’s Buddhist Hybrid Sanskrit Grammar and Dictionary, Vol 1: Grammar (BHSG),

24 Zysk 2016.2: 464-468.

25 BhR’s reading at v 14 confirms that the Bh is a copy of R.
26 Zysk 2023.

27  Mitchiner 2002: 33.
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Vol 2: Dictionary (BHSD).?® The number of similarities to the Sanskrit of the Divyavadana
strongly points to a form of Sanskrit found in the north-western regions of the Indian sub-
continent during the centuries bracketing the Common Era, which Brough preferred to call
“Buddhist Sanskrit.”%’

The apparatus contains variants from the different witnesses to provide a better overview
of the various Prakritic and vernacular forms that occur and thereby facilitate a more complete
understanding of the transmission of the text.

1. Vowels and Consonants

a 4 for a (66; BHSG 3.5)
b s for § [esp. Vvas for vvas (14-17, 19-20, 24-25, 31, 34, 52); BHSG 2.63]
¢ sfor ¢ [39 (Ms C); BHSG 2.59]%

2. Internal sandbi

a sarpimifra for sarpirmisra, “mixed with clarified butter” (58; BHSG 4.41)
b tilodana for tilaudana, “sesame porridge” (58; BHSG 3.70)
¢ dadhyodana for dadhyaudara: “boiled rice with milk curds” (59; BHSG 3.70)

3. Mixing of numbers in a single verse
13 (most Mss), 14 (certain Mss), 22 (certain Mss); BHSG 25.4.
However, this could be the result of corruption or scribal error.
4. Use of irregular gerund

12, 32, 34-36; BHSG 35.9.

5. Simplified use of cases

a accusative for locative (29, 40; BHSG 7.23)
b genitive for instrument (26; BHSG 7.60)

6. Switch in noun gender

2 (ntof), 55, 56,60 (m to f); BHSG 6.5.

28 Edgerton 1953 [1985].

29 Brough 1954; Zysk 2023.

30 Brough 1954 suggests that the fluidity of sibilants could well be the result of Nawari scribal prac-
tices.
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7. Vocabulary:

a madsa for mamsa, “meat” (9, CDIAL # 9986, p. 572).
b unique words

upakarman = upakarana, “food” (13; cf. BHSD 133)
apasamdhya, “end of twilight” (23)

vyada, “snake” (33; cf. BHSD 517)

nidiyate (Vdi + ni), “swoop down” (53)

bhandara, “combative” (8)

sarita, “river” (20; cf. BHSD 283)

In addition to these, other features of language are noticed: in the apodosis, several different
verbs meaning “to speak,” are used in the sense of “to portent,” indicating that the result
is pronounced or spoken. As previously mentioned, manuscript C represents the most
Sanskritic version and hence the most recent readings, which includes corrections, reflective
of an editorial process. The meter for all the omen-verses is anustubh.

Text and Critical Notes

I: Calls during the day and at night

devatabbyo namas krtva brabmarsibbyas tathaiva ca |
brabmaproktam pravaksyami vayasanam vicestitam || 1

devatabhyo] daivatebhyo QBM; krtva] niitva D; vayasanam vicestitam] ... QBD (unmarked gap).

Comment
In a, D’s nitvd, “having shouted,” “having praised,” expresses the same meaning, but then namas
would have to be namo. The omens in this chapter are adapted to a Hindu social and religious context

and brought into, preserved, and transmitted in the Brahmanic system of knowledge.

astau vayasajatyas tu brabma provaca tattvavit |
tan sarvan sampravaksami yatharipam ca vayasab || 2
agtau ... sampravaksimi]... QBM (unmarked gap); -rapam] -rapas DHEBhR, -ripas C, stya$ QBM.

Comment

Emendation is required in d.

Sveto vayasardjab syt tato raktas tathaparab |
Sabalas tu trtiyab syac caturthas tv aruno bhavet || 3
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tato] ksato D; syic] syat D

Comment
The corvids are ordered according to their color, with light colors being best and dark colors being

worst. Although albino corvids exist, they surely must be rare and, therefore, dearly prized.

haritah paficamo jiieyah sasto nilabrasannibhab |
saptamah krsnavarnab syad astamab krsna eva ca || 4

sasto] vasto D; astamah krsna] astamah syat krsna C

Comment

The repetition of krsna, “black,” in padas cd implies perhaps degrees of blackness: the former, with the
addition of varna, “color,” is lighter, i.e., “color like black,” i.e., blackish; and the latter with eva is “just
back,” ie., black all over. The more common dark-colored corvids are last in the order of preference,

implying a ranking based on rarity.

iti vayasajatyo Stau ydsu satyam pratisthitam |
evam eva tu bbiyistham kysna dr$yas tu vayasab || 5

dréyas tu] dréyanti EHDC, dasyamte Q, da$yamta BM, da$yas tu BhR

Comment

Reconstruction of d is based on BhR. The word satya, “Truth,” (with an upper-case T) has a special
meaning in this Brahmanic context. It refers to the divine truth or the will of the gods. The eight
corvids are the specific species of birds through which the gods communicated their will in the form of

omens. By far the most common corvids are some degree of black in color.

kantiprakrtibbdsadya vayasanam yatha bbavet |
ato nyatha babuvidba vaco muicanti vayasab || 6
kanti-] kartti- DCHE; -bhasadya] -bhasayam BhR; -vidha] -vidham C; muficanti] mumcati HERQBM.

Comment

In addition to the bird’s variegated appearance, their sounds are also distinguished.

karsantiti bhayam prabub ... |
... rudite rodanam bhavet || 7
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karsantiti] kasatiti BARQBM; bhayam] bhavam D; .. .] karavidety avibhramam D, (?)ara vimdeyi bibra-
mam C, karavimde vibhramam HE (-1), karavimdeti vibhramam BhR, kara vibhramam QBM (-3);
...] $arirapaksadhunine ... D (marked gap), $arirapasavade C (-1), $arirapa ... re EHB (marked gap),
$arirapare BARQBM (-2).

Comment

This verse is tentative due to possible textual corruption in padas b and c. BhR provide the basis
for a possible reconstruction of b: karam vindanti vibbramam, “they find aggression in the claw,”
which means that they dig violently with their claws. In ¢, most witnesses indicate a gap in the
text. Only D provides the basis for a reconstruction: Sarirapaksadbinane, “when there is shaking
of their bodies and wings.” The verse appears to express the ways by which the birds commu-
nicate fear or danger: when they drag things away; (when they vigorously dig with their claws ?);
and when they cry out, (flap their wings, and shake their bodies ?) there is distress expressed by weeping.

kbadveti kalabam vidyad bandbam kbatakbateti ca |
kbarabbandarasabdesu Sastrakopam vijanayet || 8

khadveti] sadveti CQB, sadjeti D; khatakhateti] satasateti D; khara-] sara- QBM.
Comment
The word bbandara, meaning “combative,” only occurs in lexicons. The variants in some of the

manuscripts point to different transcriptions of the crow’s calls, where kb is pronounced as 5.

katiti bhdsate sadyab mdsam syat ketaketi ca |
rutam maithunasyoccarat karake syat kulastriyab (2) || 9

bhasate] casate DHEQBM, casane C; sadyah] sadyam C, $adyam QBM; masam] mamsam BhR; ketaketi
ca] sutakepi ca BhR; ruta-] luta- CBhRQBM, lita DHE; maithunasyoccarat] maithunatoccarat BhR,
maithunoccarait DCHEQBM (-1); karake] kapute BMQ; syat kulastriyah] sya ksatastriyah QBM.

Comment

Corruption obscures a definition. In b, masam with the loss of anusvira in the archetype reflects a form
of Prakrit (CDIAL #9986, p. 574; cf. Zysk 2016.2: 473, 476). In ¢, note the variants, [ for r in ruta.
The last two padas are uncertain, but point to the sounds made when the birds are mating and suggest
that the sound emanates from the female. The discussion of sexual sounds points to familiarity with

the citkaras of Kamasastra.

kuntitailam (?) vijaniyad ghatam kutukudeti ca |
vikare tam biranyam syad varsam meghasvaresu ca || 10

kunti-] kuti C; tailam] taira BhR, tela QBM; kutukudeti] kurukudati BhR, kurukuteti QBM; vikare]
kikire DCHEQBM; megha-] madhya- BhR.
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Comment

Since padas d and 11ab are connected, verses 10 and 11 must be understood as one unit. This syntactical
anomaly points to a previous version of the text that might have been in another meter or in prose. In
a, kuntitailam is uncertain, and probably corrupt. The word kunti(i) is found often as personal name,
but in some cases kunti refers to a place. According to the Mulasarvastivada Vinaya, it is a city visited
by the Buddha after leaving Nandivardhana and before reaching Karjara where is located the caitya of
Kaniska.®! Therefore, kunti could refer to a city in northern part of modern Maharashtra state, known
for its oil (taila). In b, the mimicking sound has variations in the witnesses, and in ¢, the variant kikare

gives no meaning, so k could be a misreading of v.

va tam Sakatasabdesu vayasesv abhinirdiset |
kova iti labhet kanyam vrddbim vyokudibeti ca || 11

vyokudiheti] vyokadbriteti BhR.

Comment
The last sound transcribed into Devanagari is uncertain. BhR has vyokiidvriteti (vyokidvrita-iti). Other-
wise, it could be read as vyokud-iba-iti (BhR: vyokid-vrita-iti), “here [if it makes the sound] “vyokud, ...”

yal lingam vyahared grbya Sraddbalingam uddaharet |
tal lingam asanam vidyat sampannam desasamsritam || 12

yal lingam vyahared grhya] jaligam vyaharetyatya QBM; éraddhalingam] adhalingam QBM (-1).

Comment

The construction of this omen is complicated and highly irregular, beginning with the abnormal
gerund grhya. The conditional phrase is indicated by the use of the optative mood. In b, sraddha could
be a mistake for §raddha, but the manuscript evidence does not support it. The latter would indicate
a §raddha rite of honoring the departed ancestors, where there are ample tasty oblations offered. The

former, on the other hand, implies secure homes, where tasty foods are in amply supply.

pinditam cet svaram kuryad gomaye ca samipatab |
gorasam vayasab praba prabbitam upakarmani || 13

gomaye ca samipatah] gomaye ca gomaye ca gomaye samipatah QBM; gorasam] gasam (-1) QBM;
vayasah] vayasah DCHEBhR; praha] prahuh All witnesses.

31  hetps://www.wisdomlib.org/definition/kunti.
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Comment

In d, upakarman does not exist in the lexicons, but has the same meaning as upakarana, “doing a
service,” “help,” or “food” in Buddhist Sanskrit (BHSD 133). The context points to the last meaning,
The mixing of number is found in most witnesses, where the protasis is singular and the apodosis
is plural. This again points to corruption, which confuses the meaning. Therefore, emendation is

required to maintain continuity.

vistirya paksau vipulam yadi vaseta vayasah |
arasam tad bhaved annam kalaham catra nirdiset || 14

paksau] pakse All witnesses; vayasah] vayasah QBM; arasam ... nirdiéet] wanting Bh.

Comment

Pidas cd are wanting in Bh, but are found in R, making R the witness used for Bh.

agatam gatam ity etat yadi viseta vayasah |
Santo madburanirghosab prositagamanam bhavet || 15

agatam ... vayasah] wanting Bh; agatam] ahatam All witnesses.

Comment

The first two padas are missing in Bh, but are found in R, indicating that Bh is a copy of R. In a, all
witnesses read dhatam, “wounded, hurt, beaten,” which would yield: “it has gone, it has been wounded.”
This requires an inauspicious apodosis which all witnesses read as auspicious. A more plausible reading
requires the emendation to dgatam, “has come back,” “returned.” Likewise, the reading etar could be
emended to eva, “just,” as in pdda a of the next verse. This verse implies that the sounds of the crows
sometimes came in the form of Sanskrit phrases that only the diviner could interpret. A slightly different

version of this verse occurs at arga 42.26:

svagatam caravam kurvan grhadvari yada bbavet |

istam samagamam brityat tada va prasthitaib priyaip ||

And when [a crow] is at a doorway of a house, crying “welcome,” it announces the sought-
after reunion with the dear ones who have set out (on a march).

Both protases quote words of welcome that are expressed in slightly different ways. Verse 19.15
contains the manner in which the welcome is made; and its apodosis expresses that the traveler returns

safely from his journey. Being easier, it reflects perhaps a later version of 42.26.

gatam gatakam ity eva yadi viseta vayasah |
lekham etena janiyat ksipram yas ca ciram vadet || 16
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gatakam] kagatakam C (+1); vayasah] vayasi QBM; lekham] lekhim DHEBAR, lesim CQBM,; yas$ ca]
yadi DC, ya HE (-1); ciram] varam BMQ.

Comment
This omen is a slightly different version of the previous one, since padas ab are similar in both verses

(even Q repeats 14cd). Emendation required in c.

grhasyopari tu by ayan yadi vaseta vayasab |
paksena pracayan vidyad agnidabam upasthitam || 17

paksena] na D (-2); pracayan] pranayam C.

Comment

In ¢, pracayan is a first class, Vedic present participle from the Vci, “to gather” The expression
“gathering up its wings” (paksena pracayan) indicates that it is flapping its wings. The fiery glow is an
ill omen that points to the campfires of the enemy, portending an impending battle and/or destruction

by fire.

tundani ca vidbimvantah par§ve va yadi vayasab |
diSy agneyam pravasam ca disyad agnibbayam tada || 18

vidhinvantah] C, vidhunvantah DHEBhR, vidhunvatah BM; paréve va | paréve QBM (-1), pasva HE
(-1), ya$ caiva BhR.

Comment

In b, parsve, “to the sides,” (singular with plural meaning) implies that the crows shake their beaks
from side to side. The construction of pada c, again, is irregular. A better, but still metrically incorrect
reading would be dgneyadisi pravasam disyad. The word pravasa means a travel abroad leading to a

foreign residence, i.e., an extended journey.

grhavalike tu yada snigdbam vasati vayasab |
svarena mahata diptam mabamegham vinirdiet || 19

grhavalike] grho valike All witnesses; svarena] jvaroga- BARQ.

Comment

Another possible reading in a is grhe valike, which could be the intended meaning of the witnesses,
where o is misread for ¢ in Devanagari script. In ¢, diptam normally means inauspicious. In this case,
it seems to indicate “lightning,” i.., great cloud with lightning, which is ominous. The omen is
ambiguous since rain is both auspicious and inauspicious. The onset of the monsoon rains is auspicious

to villagers and farmers, but wholly inauspicious for travelers, such as soldiers, traders, and mendicants.
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udapanesv aniipesu sarassu saritasu ca |
vayasa yadi vasante varsam evam vinirdifet || 20

sarassu] $aratsu DQ, saraimsi BhR; saritisu| sarahsu D.

Comment
The word sarita is the Buddhist Sanskrit feminine form of sarit (BHSD 583). The verse finds parallels
in both Ska and ariga 42.

Ska 38
svarena paritustena tirthavrksesu vasati |

ardbvamukbam tatba vakti vatavrstim vinirdiset ||

(If a crow) calls out with a glad voice in the trees by a bathing place; and if it speaks with
an opened and upturned beak, it indicates wind and rain (i.e., monsoons).

Garga 42.29
udapanesu kiipesu sarassu saritdsu ca |
yatraristo vadet tusto varsam tatradisen mabat ||

Where a contented crow™ calls out at wells, caves, pools, or rivers, it indicates abundant
rain at that place.

All three versions speak of rain as the final outcome. Garga 19.20 and 42.29 derive from a common

source, while Ska offers a more nuanced version.

trnakdsthani samdaSya praksipati yadodake |
gramaghatam tato vidyad vayasena niveditam || 21

samdasya] samdasya C; yadodake] yatodake HEBhRBM, tatodake Q; vayasena niveditam] vayase san-
nicestitam D, vayase sannineditam C, vayase sanniveditam HE, vayase niveditam Q (-1), vayase sanivedi-
tam BM.

Comment
Apparently, the casting away or dropping of the things used in a crow’s nest-building indicated the

eventual destruction of the nests (i.e., habitats) where humans live.*

diptasthanad yadi grame abbiniya tu vayasab |
samyogi mandalibbitas tasyam disi bbayam vader || 22

32 The word arista is the omen bird par excellence, the crow, or more generally a corvid.

33 I thank Philipp Maas for this insightful suggestion.
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diptasthanad] saptasvanad (?) C; vayasah] vayasah BM, vasah H (-1), vimah E (-1); mandali-] mamdalam
Q; -bhitas] -bhitas DC, -bhiatam BhRQ.

Comment
Some witnesses use both the singular and plural. In a, diptasthandd can also mean “from a blazing

place,” i.e., a place exposed to the sun, which is inauspicious as indicated by the apodosis.

samdhya veld yada dipta vayasah sarvato disam |
apasamdbyam praliyante bbayam Samsanti darunam || 23

disam] dise D; bhayam] bhaye D.

Comment
In b, diprd, here, means the blazing direction, i.., facing the sun, which being luminous is always
inauspicious. The grammar of this verse is loose. The word apasamdhya does not occur in lexicons and

is therefore unique. It has the sense of when the twilight has gone away or ends.

yad antarikse vasante ratrau dy§yante vayasih |
grhesu ca viliyante vidyad deasya vidravam || 24

vasante] vasate D, vasati C, vasata HEQBM,; dréyante] dréyanti C

Comment
Pada b is metrically defective in all witnesses but C, where it is an emendation. The word vidrava,
“panic,” in the apodosis also occurs at Ska khafijaritakajiianam 10b (Zysk, 2023: 159, 161). The ii + vi,

“to meld away,” has the sense of hiding away or taking refuge.

deSasyottarapiirvena parenottarato’pi vd |
vasantab ksiravrksesu vayasab ksemavadinabh || 25

vasantah] visanta DCHEQBM,; vayasah] vayasa All witnesses; ksemavadinah ||] ksemavadinah ||25]] iti
ratresu bhaty ubham svaradi || C

Comment

C adds a colophon that marks the end of the section on calls during the day and the night. Here the
orientation is according to the cardinal and ordinal directions, which implies a fixed location.
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II: Army on the march

Verses 26—42 constitute a unit of omens that focus on an army on campaign. Among them we
notice a shift to an egocentric orientation of space, using the terminology of right, left, front,
and back, which is reflective of movement with a non-fixed point of reference. The theme is
also found with several similarities in aniga 42.9-29 and Sardilakarnavadana, “Vayasaruta”

senanasad vikarams ca prasthanesv abhilaksayet |
vayasanam samuddistam gatisthanam ca sarvada || 26

sena-] sani- HEBhRQBM,; abhilaksayet] apilaksayet DC; -distam] -disto D, -dista C.

Comment
Here again the genitive has the sense of the instrumental, which is expected with the use of the
past passive participle (samuddista). With this verse there is the new theme of an army on the march.

Changes in the campaign are to be noticed; and appropriate manoeuvres are indicated by crows.

prasthitasya yada samyag vayaso madburam vadet |
vame ’rthasadbano jieyo daksino rthan na sadbayet || 27

-sadhano jfieyo] sadhana jfieya BhR.

daksinas tu nivrttasya vayaso ’rthakaro bhavet |
vame na $asyate hrsto grham praviiate tatha || 28

$asyate] sprsyate D; hrsto] dvasto M.

Comment
This and the previous verse find parallels at arga 42.9-10:

daksinad vamabhagad va nibodbeta prthag dvijan |
aristo nama Sakunip prasthitasya yatha bhavet |
vamato 'rthakarah sa syat daksino rthan vinasayet || 9

puram praveSyamanasya gramam va yadi va grbam |
daksine Sobbano 'rthab syad vamatas tu vigarbitah || 10

One should pay attention to birds individually on either the right or the left side. For
him who has set out (on a journey), if a crow is on the left, there is the accomplishment
of the objective; but (if it is) on the right side, it causes the objectives to be lost. 9.

For him being led into (i.e., re-entering) his town, village, or house, if (a crow) is on the
right, the outcome is auspicious; but it is reprehensible, if it is from the left. 10
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It appears that 19.27-28 present an easier version of the right-left distinctions, where the syntax of

padas 28cd is reversed. This sugests that 19.27-28 is the more recent of the two versions.

madburam vyabaran vamam ksiravrksam upasritah |
pathi tu ksemam dcaste arthasiddbim ca vayasab || 29

-vrksam] -vrksas D; upaéritah] apasritah HEBhRQBM,; pathi tu] pathika BhR.

Comment
Here either the accusative has the meaning of locative/adverb (vamam for vame) or it is a misreading

of m for e in script.

yasyabbiliyate mirdhni vayasah pathi gacchatab |
Sastrena va sa vidhyeta manusyab pannagena va || 30

$astrena) $astrair HEBhRQBM.

Comment
In ¢, the word vidhyeta is passive from Vvyadh. The crow probably would only land on the head of a man
who was already dead or dying. A slightly different version of this omen occurs at Ska 36 and anga 42:15.

Ska 36

yasya Sirse nisiditvd karnam karsati vayasab |

abhyantare saptardtran maranam yasya nirdiset ||

If a crow sits down on a man’s head and tears away at his ear, it indicates his death within
seven nights.

Garga 42.15

niliya mirdbani yada vayaso yasya bbdsate |

tada tasya bhayam vidyac chastrena bhujagena va ||

If a crow, after alighting on the head of a man, calls out, then one should know that he
has danger from a sword or a snake.

The protases of all three versions locate the crow on the man’s head (§irsa, miirdban); and the apodoses
are all inauspicious indicating imminent death (Ska) or the reason for the man’s fatal injuries: attack
with sword or snake bite, both of which are mentioned in both versions from Garga.

yesam abhimukho bhimau dipto vaseta vayasab |
prasaryakso (2) bbayam grame tesam ghatam vinirdiset || 31
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dipto] diptau R; prasaryakso] prasirdakso C; bhayam] bhasam HEBhRBM; mamsa Q.

Comment
The construction of this omen verse is complicated. In ¢, the word prasaryakso is uncertain. It appears
to be composed of prasary+akso, where prasari is from prasarin, “coming forth,” extending,” i.e., a crow

whose eyes are extending over or surveying (the men).

nrndam va yadi va kastbam grhya tisthet paranmukbab |
caurais tu dbaryate panthds tam margam pratisedbayet || 32

grhya] grhnan BhR; caurais] corais M; dharyate] caryate All witnesses; panthas] pathas C

Comment
In b, grhya is an irregular gerund; in ¢, BhR read the regular present participle grhnan and C has the
irregular pathds. Both the gerund and noun are examples of vernacular or Prakritic influence. In ¢,

emendation follows dharyate at 33c. It is likely the ¢ was read for db in script.

trnam va yadi va kastham dirgham vyadam ca karsati |
sarpena dharyate panthds tam margam pratisedhayet || 33

nrnam ... pratisedhayet] wanting C; trnam] nrnam BhR; dirgham] dirgha DHBDM, dirva Q; vyadam)]
vyamdam BhR, vyamdam HEBM, vyadam Q; dharyate] dharyatam Q; tam] tri- DHEQBM.

Comment
This verse is wanting in C, and probably edited out because padas a and d are identical to those in
the previous verse. On vydda, see BHSD 517. This and the previous verse are perhaps variants, where

elements of one are found in the other. The long stick and the grass here symbolize a snake in the grass.

vidalam yadi vastram ca grbya tisthet paranmukbah |
palasapattram bbirjam va yadi grbyapasarpati |
vayasab Sailalabbdya celanaiaya karsanat || 34

vastram ca] vastragram D, vastrago C, vastritam] HEBM, vastram tam Q; palasa-] palasa DC; bharjam]
bhije DCHEQBM,; celanasaya] cet sa nasiya BhR, ce la ti$aya Q; cela-] caila- D; karsanat] karmanam
BhR, karmani Q.

Comment

This omen has six padas in anustubb meter. The irregular use of the gerund grhya continues in this
verse; and s for § in DC could be scribal. In d, grhyapasarpati could be a mistake for grhyopasarpati as
found in 35d.
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laksabaridramarfijistham yadi grbyopasarpati |
suvarnalabbam janiyad vayasena pracoditam || 35

-haridramafijistham yadi] -habhedram api ... yadi Q (gap indicated); -haridra-] haridram BhR.

Comment
In d, the use of the irregular grhya again points to Prakritic or vernacular influence and grbyopasarpati
could be a mistake for grhyapasarpati as found in 34d.

Ska 30 provides a verse with similar content.
laksabaridramafijisthabaritalamanabsilab |
yasyabaret puras tasya suvarnalabbam vinirdiset || 30

(If a crow) fetches lac, turmeric, red Indian madder, yellow orpiment, or red arsenic in
front of (a man, then) it indicates his acquisition of gold.

Common to both protasis are lac, turmeric, and red Indian madder; and both apodoses are the same,

gold.

Sarkaramatsyasuklam va yadi grbyopasarpati |
riipyalabbam vijaniyad vayasena pracoditam || 36

grhyopasarpati] grhyopatisthati D, grhyapasarpati BARM.

Comment

In b, irregular grhya continues; and there is confusion in BhRM as to the construction of the
main verb, giving rise to opposite meanings. It could mean either it retreats from (apa-sarpati)
or moves cautiously towards (upa-sarpati) the men. Based on my observations of corvids when
feeding crows, the bird usually picks up the item in its beak and moves cautiously away from me,
since crows are generally timid around humans. In these three verses, I understand that it retreats
where the apodosis is inauspicious and approaches where it is auspicious. It appears that the color of
what the bird has in its beak indicates either gold or white silver, the latter less valuable than the former.

agratab parivartena vyabareta babusvaran |
parivartanam akbyati tam mdargam pratisedbayet || 37
agratah] agrato BhRQ; -svaran] -svarat C.

Comment

Pida d, or the apodosis, is the same as verses 32-33, so this omen verse might be out of place.

vicchinnavrksapattrani yadi kbadanti vayasab |
annam vividham akbyati bbaksam ca vividbanugam || 38
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-vrksa-]-daksa- D; khadanti] sadanti Q; akhyati] asyati Q; bhaksam] bhaksams$ All witnesses; vivid-
hanugam] vividhit sa gah D, vividha$ ca gath CHEBM, vivdhanugah BhR, vivasvagah Q (-1).

Comment

In a, D mixes up of letters d and v. Pida d is corrupt in BhR’s reading: vivdbanugab exhibits double
sandhi mezri causa. The logical connection between the protasis and apodosis eludes me, unless a felled
tree indicates the presence of woodsmen with different kinds of food and drink.

andamisam samniveSam yatra kurvanti vayasab |
agnidaham mithobbedam samndbam catra nirdifet || 39

andmisam] anamise D, anamisa- BM; -ve$am] -vesam C; kurvanti] kurvati D; vayasah] vayasa Q; mitho-]
midho- C.

Comment

In a, C shows a perhaps scribal confusion of sibilants. D’s andmise suggests that it is a place where food
is wanting. The connection between the protasis and apodosis is elusive.

adbvanam prasthito yas tu paksabbyam sprsate kbagab |
mitrdhbni gatresu cele va mabantam vyadhim icchati || 40

paksabhyam] paksibhyam All witnesses; cele] caile DCBhRQ, caine HEBM; vyadhim icchati] vyadhi-
mamthati DCEHQBM.

Comment

In a, the accusative adhvanam has the sense of the locative, “on the road.” In b, paksibbyam could be a
Prakritic variant. Pida d follows BhR. All other witnesses read mamthati or manthati, “he mingles,”
which does not fit and is probably corrupt. The use of is, “to desire,” is unusual in these omen
verses. I presume that it means that the bird desires to commmunicate that the traveler will suffer
a deadly disease, especially since corvids rarely come close enough to touch a living person with its wings.

upanabau va vastram va vayaso yadi kuttayet |
abhyantarena saptahad bbayam prapnoti darunam || 41

upianahau] upanaho CBM; vayaso] vaimaso Q; kuttayet] kudayet QBM.

ekaksaram dvyaksaram va ca samsaktam anamayam |
Santam madburanirghosam vyabareta Subbasubbam || 42

ca samsaktam] anasaktam D, asaktam CHEBM(-1), yah samsaktam BhR, ya saktam Q (-1); $antam
madhuranirghosam] $antam ... rghosam Bh (torn page); vyahareta] vyaharen na D, vyaharet BM (-1);
$ubhasubham [|] $ubhasubham||42]] iti patra || C.

Comment
The meaning of the verse is subtle: a call with only one or two syllables, even if auspicious in every other
way, is not enough to predict an auspicious or an inauspicious outcome, so the result is inconsequential.
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It is not an omen call. For example, the call “ka” or “ka-ka” carries little meaning. However, if it is
repeated again and again, there is cause for alarm. In pada b, if the relative pronoun is intended, then it
must be in the nominative as in the reading of BhR, but that would require the other two words also
to be in the nominative, resulting in the metrically incorrect: yah samsakto ‘namayah, where the crow,
as the subject, is both healthy and closely connected perhaps to the flock. Therefore, the text has been
emended, so that the meaning is clear, i.e., the syllables are closely connected or come right after each
other. Again, C indicates that this is the end of a section that is called “leaves” [patra(ni)], i.., the
behavior of the crows, which includes the carrying of leaves in their beaks.

III. The crows’ nests and offspring

Verses 43-56 introduce a new set of omens from bird watchers and diviners. They include
signs based on when and where nests are built, such as location and direction, and on the
number of eggs the bird produces. Both help to complete the bird watcher’s handbook of
crow omens. Some omens in this section have variants in the Buddhist Sanskrit text of the
Sardalakarnavadana’s “Vayasaruta.”

nidany uccesu vrksesu yadi kurvanti vayasap |
nivrttany alpavrksesu tad andavrstilaksanam || 43

nidany] atha vaméyadi nidany C; nivrttany .. -laksanam] wanting C.

Comment
Witness C indicates a new section by introducing it with “now begins the genealogy, etc.,” ie., nest

building and offspring, but lacks padas cd of this and the next line.

nicair nicani kurvanti vrksanam yadi vayasih | 44

nicair ... vayasah] wanting C.

Comment

The word nicani could be a scribal mistake for nidani, “nests,” but not a single witness confirms it. This
omen lacks an apodosis, indicating corruption. Moreover, witness C lacks these padas.

For 4344, Ska 50-52 provide a version, where the focus is on crops rather than rain. The implied
meaning is that the higher up in the tree the nest is found, the better the crops will be.

upari vrksaSikbare yada sityati vayasi |

alpodakam vijaniyat sthale bijani ropayet || 50

yada tu madhye vrksasya nilayam karoti vayasi |
madhyamam varsate varsam madhyasasyam prajayate || 51
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skandhamiile tu vrksasya yada siyati vayasi |
anavrstir bhaved ghora durbhiksam tatra nirdifet || 52

When a female crow gives birth on the crown of a tree, one should recognise that (even)
litcle water will cause the seeds in the ground to grow (at that place). 50

But, when a female crow makes a nest in the middle of a tree, moderate rain will fall and
a moderate amount of grain will be produced (at that place). 51

And, when a female crow procreates at a branch of a tree truck (i.e., near the bottom of
the tree), (then) there will be terrible drought that indicates famine at the place. 52

Garga’s text seems to be saying something different. Although there is corruption, it would appear
that nests in tall trees and hidden in small trees indicate drought and fewer crops, which would be the

opposite of Ska.

ksiravrksesu phullesu vayasab phalitesu ca |
yadi nidani kurvanti ksemasaubbiksalaksanam |
grismanirgamane kale nidanam karanam Subbam || 45

ca] va DHEBMQ; grismanirgamane] grismaike nirgame BhR; nidanam] nida HEQBM (-1).

Comment

Beginning with this verse, there is a set of four omens (45-48), which focuses on another set of
parameters for the nest. They include the type of tree, the season, and the side of the tree with respect
to the quarters (46-48), which points to a fixed location.

puarvottardsu Sakbasu vrksanam uttardsu ca |
yadi nidani kurvanti ksemasaubbiksalaksanam || 46

parvottarasu] pudyottarasu Q; $akhasu] $alasu HEBhRBM; uttardsu ca] uttaram uttardsu ca Q;
ksemasaubhiksa-] ksemam saubhiksa- BhR.

Comment
In a, a large group of witnesses (HEBhRBM) has §alasu, “large branches” or “houses;” in ¢, utta-
rasu, might also mean “in the upper” branches; but it more likely a juxtaposition to piarvottardsu

ina. In d, BhR has ksemam saubbiksalaksanam, “peace (i.e., well-being) characterized by abundant food.”

nidam purastad vrksasya yadi kurvanti vayasab |
ksatriyanam bbayam tatra Suskavrkse pardjayah || 47
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ksatriyanam ... pardjayah] wanting Q; parajayah] pardjayam C.

Comment

The mention of ksatriya, “warriors,” identifies the Brahmanical social and intellectual context.

evam vaiyds ca Sidra$ ca brabmands ca vibbagasah |
yathadisam pidayanti vayasa nidasamcayaib || 48

evam ... samcaye] wanting Q; evam] sarve DC; -samcayaih] -samcayeh D, -samcaye HEBMC.

Comment

In ¢, the verb of the apodosis, pidayanti, “cause pain,” has the sense that they bring about injury in the
form of pain to the different classes. Filling out the proper directional sequence, beginning with the
warriors in the previous verse, this verse continues with the other classes (varna), moving clockwise
from east, so that merchants are in danger when the nests are on the south side; workers, when on the
west side; and priests, when they are on the north side. In terms of hierarchical sequence, it would
appear that the warriors are first and priests last, pointing to a social environment such as a royal court,
where members of the princely classes predominate. In other words, each of the four directions applies
to a social class, beginning with warriors and ending with priests. The omen applies the cardinal

directions to the four Brahmanic castes.

prasadavesyadvaresu nidam varsam athocyate |
gopurattalake kurvan dbvajesu ca bhayam vadet || 49

prasida-] ... da Q (unmarked gap); -veSyadvaresu] dvaravisesu D, dvaravesasu HEQBM, dvarave$ani C;
varsam athocyate] varsikam ucyate DHEBMBhORQ); gopurattalake] gopuradalake D, gosudaralakena Q
(+1); kurvan] parvan Q; vadet] bhavet D.

vrksasya susire nidam vayasanam yada bbavet |
mahdameghah pravartante trisavas caiva vayasahp || 50

nidam ... vayasah] wanting BARQ (unmarked gap); susire] sukhire CBhR, susire HE, su$irai BM, susire
Q; mahameghah] mahamedhah D. tri$avag] trisayas C niSaya$ D, nréayas HEBM.
Comment

In 50d, ¢rifavab is the emended reading based on the mention of numbers of offspring in the following

verse. D has nisayas, “nights,” which makes no sense, and the other readings are corrupted.

durbhiksam anapatyesu ekasavesu caiva bi |
tajjamiesu (?) yada nidam vayasah kurute kvacit || 51
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durbhiksam ... nidam] wanting BARQ (unmarked gap).

Comment

Verses 50-51 belong together, but there is also an indication of corruption from the unmarked gaps in
BhRQ. Verse 51 speaks about where the nests are located and the numbers of offspring produced. At
51c, the compound tajjamsesu, “on the limbs born of it” (¢taj-ja-amsesu). The “it” (tad) implies the tree
at 50a. Furthermore, that tree, being hollow, indicates a withered or dead tree that results from the lack
of water. The apodosis (durbhiksam) applies to both protases. Ska 53 gives an abbreviated version of the
omens based on the number of chicks, including only the auspicious apodosis. Nevertheless, it points
to the same tradition from which the text of ariga 19 derived.

caturab pafica va potan yada siyati vayasi |

subbiksam ca bbaver tatra phalanam uditam bbaver ||

When a female crow generates four or five chicks, then, it is said that there will be an
abundance of fruits at that place.

Both protases include a specific number of offspring. Ska indicates that when the number is large,
the outcome is auspicious, while Garga’s version expresses it in the opposite way: the lower number
indicates an inauspicious outcome. Both use the number of offspring and come to the same result, but
the Ska asserts a positive and Garga a negative outcome. Difference is found merely in the mode of

expression.

samgacchamana dySyed va tad akbyati mabadbbayam |
sendm nivistam sartham va vame systo nuvdsate |
tasmad desat prayatavyam bbayam by atra prajayate || 52

akhyati] aksatir BhR; senam nivistam] senanivista DHEBhRQBM; vame srsto ‘nuvasate] vimesvostanu-
vasete BhR; vameécesto D; vame éresto C, vime srstho HE; desat] deséan HEBhR.

Comment

Although corruption obscures clarity, the omen verse appears to be talking about flocks of crows. In d,
the reading srstab is uncertain. D’s cestah could refer to the bird’s gestures; but it is unconvincing. The
emended reading of C, {resthah, “the best [crow being] on the left ...,” is a possible alternative. The
word prayatavyam gives the sense that danger from war is about to break out in the region. In d, the
use of the verb prajayate, “generates,” is unusual in this context of omen verses. It means in this context
that it generates a resulg, i.e., “it indicates or portends,” which is the common meaning of verbs in the
apodosis. The birds on the left in this and the next verse, indicative of an inauspicious result, imply a

return journey.

prsthato yadi va sarthe vamato va nidiyate |
samgramam nirdiSet tatra vayasena pracoditam || 53
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nidiyate] nijiyate Q.

Comment
The use of Vdi + ni is not found in lexicons and therefore is unique. A variation of this verse occurs at
Ska 19:

sarthopari nisiditva ksamam dinam ca vyabaret |

nipatet sarthamadhye’smin caurasainyam na samsayab || 19

If, after having settled down (in a tree) above a caravan, (a crow) calls out weakly and
miserably (and) swoops down in the midst of the caravan, then, without doubt, there is
an army of thieves (at that place).

The protasis of both omens includes a caravan and the bird’s flight pattern of swooping down. The Ska
focusses on the sound of the bird and Garga on its direction. Both apodoses are inauspicious with an

underlying military theme: Ska has an army of thieves, and Garga has an army.

purastad gramaghatab syad agnir daksinapirvatab |
mytyur daksinato jiieyo nairrtad uta Sasanam || 54

agnir | agni HEBhRQBM, agnim DC

pascimayam bbayam vidyad vayus cottarapascime |
Sastrapatas ca saumydyam varsam cottarapirvatab || 55

vayu$ cottarapaécime] vayur uttaratah smrtah C, vayasottaratah smrtah D, putrottarata$ ca tah BM,
vayucottarata$ ca tah HE.

Comment

This and the previous verse address the call of the crow from a fixed location, e.g,, a campsite, a village
or a temple, with the orientation indicated by both the cardinal and the ordinal directions. In 55¢, the
word saumyayam is in the feminine gender to agree with the implied difi. In b, vayu, “wind,” in the
sense of a moonson storm, could be both auspicious and inauspicious. It is auspicious for a farmer in

the village, but inauspicious for a traveler on the road.

evam diksu vijaniyad vayasanam prabbasitam |
diptasu bbayam akhyati Santim Santdsu nirdiset || 56

akhyati] ichamti BhR; nirdiSet ||] nirdiset [|56]| iti vesyadi C

Comment
As indicated by C, this verse ends the section dealing with “a prostitute’s house, etc” In cd, diptasu
and $antdsu are in the feminine gender agreeing with diksu in a. In d, the word $anti in a Brahmanic

context is a synonym of ksema in a Ksatriya context.



The Knowledge of the Crow 61

IV. The crow’s food offerings

This section continues with the Brahmanic ritual terminology by listing the cardinal and
ordinal directions along with their corresponding food offerings. The names include both
the quarters (dik) and the eight guardians of the quarters (astadikpala), known in Brahmanic
literature. In the Sardilakarnavadana, the oblations might well have indicated food items
that a Buddhist mendicant could expect to receive as an offering. The ritual procedure
specifies in which quarter a specific food is to be distributed to the birds, when the ritual
is to be performed and its duration. The directions are listed using terms derived from the
pantheon of largely Vedic gods. The construction of an observation site using the cardinal
and the ordinal directions in these verses is reminiscent of the Etruscan templum augurale,
which is marked out for the observation of birds’ flights during divination (see introduction).

athopahdran vaksyami vayasanam yathadisam |
Subbasubbam bi Samsanti upabaresu vayasah || 57

athopaharan] athopahan DH (-1), athopahagan HQM, athoparams ca BhR.

Comment
In a, BhR read uparan, which is a rare word that means “offenses,” and therefore must be a mistake.
The Véams has the common meaning “to praise,” but in this context it means “to announce” or “to

predict,” i.e.,, to portend.

purastad upabarab syat sarpimisram tilodanam |
yavagiam mamsasammisram dadyad daksinapirvatah || 58

sarpimi$ram] sarpirmisram HEBM,; tilodanam] tilaudanam DC.

Comment
In b, the key witnesses read sarpimifram for the more correct sarpirmiSram found in HEBM,
and only DC have the correct Sanskrit form tilaudanam, which the others (HEBhRQBM) read the

Prakritic tilodanam, where sandhi is compromised. Both cases point to Prakritic or vernacular influence.

krsnadhanyaudanam jiieyam daksine tandulaib saba |
dadhbyodanam bi nairrtyam vayasanam balib smytab || 59

-dhanyaudanam] -dhanyodanam QBM; daksine tandulaih] daksinenadhanaih DC, daksinenadinaih
HEBM, daksine tandilaih Q; dadhyodanam] dadhyaudanam DR.

Comment
In a, only a few insignificant witnesses (QBM) read the Prakritic dhanyodanam, while the key

witnesses prefer the Sanskrit dhanyaudanam; however in ¢, it is the reverse, only DR read the Sanskrit
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dhanyaudanam, while the majority prefer the Prakritic dbanyodanam. This indicates the influence from

the vernacular or Prakritic speakers.

apupds tv atha varunyam va yavyam Salibhojanam |
yavakottarata$ capi saumydyam dugdbabhojanam || 60

bhojanam] bhog ... Q (unmarked gap).

Comment

Pidas cd refer to the north, but in different ways. I suspect that pada c really refers to the northwest
(uttarapascima), which is the logical direction in the sequence. It should be noted that the oblation
in the northeast is missing in order to complete the sequence of cardinal and ordinal directions. This

suggests that the text is incomplete and still in the formative stage.

evam diksu yathoddistan upabaran iman dvijab |
triratropdsthito bhitva dadyat parvasu parvasu || 61

yathoddistan] yathordistam C, yathodistan BhRQ; iman ... parvasu] ... Q (unmarked gap); parvasu
parvasu] parvam uparvasu D.

Comment

In d, the Sanskrit form is updsthito.

aindragneyas ca yamyas ca nairrtyd varunaip saba |
vayavyasaumyaraudras ca samdgacchantu vayasab || 62

aindragneyas ... vayasah] ... Q (unmarked gap); nairrtyam varunaih] nairrtya ... vairunaih BhR (marked
gap)

Comment

These directions are the eight protectors of the quarters (astadikpala) found throughout Brahmanic
literature. In b, the plural varunaib is perhaps honorific and metri causa. The use of raudra for northeast
points to an early formulation of the eight, since it occurs in the Braihmanas, Upanisads, and Satras,

and is replaced by i§ana in the Puranas.®

tatkrtopabytan iman upabaran prthak prihak |
pratigrbmantu satyam vai vayasab satyavadinah || 63

34  Wessels-Mevissen 2001: 9-10, 15.
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tatkrtopahrtan ... prthak] ...prthak Q (unmarked gap). vai] eva All witnesses.

Comment
Pida a is unmetrical and corrupt. A possible emendation could be etan for iman, but since the text is

non-Sanskritic, it remains. Pida c can be emended to be metrical.

rsidevatasatyena brabmasatyena vayasab |
akbyatam pratigrbnidbvam upabaran iman iha || 64

-devatd-] -daivata- CBhR; -satyena ... vayasah] -satyena ... vayasih R (umarked gap); pratigrhnidhvam]
pratigrhniyad D, pratigrhnitva CHEBM, pretigrhnatu Q.

Comment
The meter is irregular in pada a. In ¢, only BhR have the regular Sanskrit readings. The others could
result from scribal misreading or attempts at simplification. This verse calls the corvids to the ritual

feeding and identifies those specific divine beings that bear Brahma’s truth communicated by the crows.

pravmukbab prafijalis tisthet parvenopabared balim |
yathadisam athanyesu tisthed abbyagato dvijab || 65

prafijalis] pranalis Bh, pramnalis R; abhydgato dvijah] satyahani dvijah D, abhyasahana dvijah C, ab-
hyahana dvitah HE, abhyagata dvijah BhR, abhyahana dvijah BM, ibhyarha dvijah Q.

Comment

In d, abbyagato follows BhR, but emended to the singular form. Other witnesses could read abbyabiya,
“addressing” (the crows), after emendation. This would give a slightly better rendering: “he should
stand, addressing (the crows), according to the quarters.” The meaning is that the twice-born should
first stand facing east and should offer the food to the east, and do the same for all the other quarters
in a clockwise manner (i.e., east, southeast, south, etc.). Being the direction of the rising sun east is

always the starting point.

tatrabladandan vayasanam parvoktanam udabaret |
dbapam alpopabaram ca sarvam tatra nivedayet || 66

tatrahladanan] tatrahladanat tat D (+1), tatrahladana HEQBM, tatrahladanad C, tatra hladi Bh, tatrah-
ladi R; tatra nivedayet] tatranivedayet Q.

Comment

Pida a is metrically defective with an extra aksara, and BhR’s reading is also metrically defective. R
could yield, “he, causing joy,” but then the verb lacks an object. In ¢, all witnesses read a for initial
ain alpopabaram. It is a pattern in all the witnesses, reflective perhaps of Prakritic or vernacular influence.
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This verse specifies that he should do things to make the crows refreshed and happy, which included

food appropriate to the quarter and burn incense to purify the air.

tac ca tesam nirikseta cestitam vyabrtam vadet |
harsam yuddbham atho dainyam sarvam tatra nirvedayet || 67

The verse is wanting in CR; tac ca] na ca HEBMQ, ta ca Bh.

Comment
The verse is suspicious because it is wanting in two trustworthy witnesses, C and R (but found in
Bh). The reconstruction relies on Bh. The verse seems to be saying that if the twice-born observes the

crows’ behavior and recognizes the bird’s call, then the bird will reveal all to him.

evam samvatsare kuryat sapmase va mahipatip |

mdsanumdsam athavd nimittartham balim baret || 63

samvatsare] savatsaram BhRQ; sanmase] sanmasim DHEBM, sanmisam C; masanumisam athavi]
miasimasy athava karyam BhR; masinumasam] masam Q (-3).

Comment
This verse makes it clear that the offering of food oblations is meant to obtain the omens from the

corvids that come to consume the food.

na varayen na grbniyad vayasan na ca ghatayet |
mrte capi dabet kasthais tatha siddbim avapnuyat || 69

Comment
The Brahmanic funeral practice of cremation is applied to these important omen birds.

iti vidyam imam satyam vayasanam prabbasitam |

brabma Sukravasisthabbyam provaca bbagavan pura || 70
Comment
This last verse is reminiscent of the language of the Puranas, and offers the mythological origin of
the omens. In this way, the text of the vdyasavidyd now becomes part of the Brahmanic system of
knowledge ($astra).

Colophon

iti gargiye jyotibsdstre vayasavidya ||
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girgiye jyotihéastre vayasavidya] girgiye jyotisasamhitdyam viyasavidyanam adhyayah BhR; gargiye

jyotih$astre] gargiye jyotisasastra D, gargijyotihéastre ||62]| C, gargiye jyotise HEBM, gargiyo jyotise

Q.

Comment

The colophon construction varies in the witnesses. BhR has the most complete colophon, which indi-

cates it to be a chapter in the overall corpus; C numbers the chapter as 62; and D has Jyotisa for jyotib,

which is a viable alternative.
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CHAPTER 3

The Religious Orientation and Cultural Identity of Early
Classical Ayurveda*

Philipp A. Maas

1. Introduction

The history of Indological research on the religious orientation and cultural identity of
Ayurveda can be roughly divided into two phases that correspond with two radically differ-
ent perceptions. In the initial phase, starting with the publication of Julius Jolly’s survey of
ayurvedic medicine in 1901, scholars viewed Ayurveda as a derivative of Vedic medicine that,
in it is religious dimension, was an offshoot of Vedic Brahmanism.! This assessment persisted
throughout the first half of the twentieth century. Even as late as 1964, Jean Filliozat sum-
marized in the English translation of his La doctrine classique de medicine Indienne the results
of his research on the religious afliliation of Ayurveda in the following manner:

Indian medicine has therefore drawn on the Veda even for the principal elements
of its general doctrines. Thereby Ayurveda is the legitimate heir to the Veda, but
it has developed to a large extent the patrimony thus received.?

Filliozat was well aware that Ayurveda is built upon conceptions that are lacking in the Vedic
intellectual world such as, for example, the teaching of the three pathogenetic substances
wind (vata), bile (pitta), and phlegm (Slesman or kapha), which exist in a healthy human body
in a suitable relation. Despite these apparent innovations, he saw Ayurveda as a continuation
of Vedic medicine based on a Vedic worldview.

*  This article is an extended and revised version of the presentation “Ayurvedic approaches to reality
as reflected in the Carakasambita and its origin myth of rasdyana” on June 13, 2015, held in the the-
matic panel “The Carakasambita as a Mirror of South Asian Cultural History” at the 16th World
Sanskrit Conference, Bangkok that the present author co-organized together with Karin Preisen-
danz. Other occasions at which materials pertinent to the present study were presented are the
invited online presentation at the Consortium for History of Science, Technology and Medicine:
“The Cultural Identity and Religious Orientation of Early Classical Ayurveda” on February 22,
2022, and my habilitation colloquium at the University of Leipzig on December 19, 2021. I am
grateful to the audiences of these events for their comments, which helped me develop the presen-
tations into the present article. Special thanks are due to Patrick Olivelle, who prevented me from
perpetuating the Indological myth of purusartha as “the goals of life” by pointing me to his article
on trivarga (2019).

1 Jolly 1901.

2 J. Filliozat 1964: 188.
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Kenneth G. Zysk, whose groundbreaking studies on the history of medicine in ancient
India, published between 1985 and 1991, mark the beginning of the second phase of Indo-
logical research on Ayurveda’s original religious milieu, developed a new perception by tak-
ing more seriously than Filliozat the fact that Vedic sources do not attest to the existence
of specifically ayurvedic medical conceptions and methods, such as the just-mentioned the-
ory of pathogenetic substances or humors. When he identified conceptions and methods of
treatment occurring in early Buddhist literature as predecessors of related ayurvedic theories,
Zysk concluded that Ayurveda did not develop from Vedic medicine, which was based on
the “magico-religious” concepts of Vedic medicine, but from methods of healing that were
first practiced in early Buddhism and other contemporary ascetic traditions. He characterized
these methods as “empirico-rational” and contrasted them with the religio-magical concep-
tions of Vedic medicine.’ Ayurveda’s affiliation with Vedic Brahmanism results, according to
Zysk, from the endeavor of ayurvedic physicians to create acceptance for their profession in a
society that was dominated by Brahmanical norms and values.

In Greater Magadha, Johannes Bronkhorst drew upon Zysk’s work to support his para-
digm-shifting hypothesis on the early South Asian history of culture and religion. Bronk-
horst argued in favor of the existence of the cultural complex of Greater Magadha that was
largely independent of Vedic Brahmanism in the eastern part of the Ganges valley from the
middle of the first milennium BCE onwards and identified this complex as the home of the
so-called ascetic or §ramana religions, among which Buddhism and Jainism have survived
to the present date. According to Bronkhorst, the {ramana religions of Greater Magadha,
which developed in the context of newly emerging city-states, had a different worldview and
culture than Vedic Brahmanism. This reveals itself, for example, in their belief in karma and
rebirth, cyclic time, a unique funerary practice in round sepulchral mounds, and practicing
an empirical-rational system of medicine, i.e., Ayurveda.

For his identification of the cultural complex of Greater Magadha as the origin of Ayur-
veda, Bronkhorst relied almost exclusively on Zysk’s Asceticism and Healing in Ancient India
and left the sources of early Ayurveda, specifically the Carakasambita, unconsidered.”> How-
ever, this comprehensive work, which can be dated for its earlier strata that comprise the
first five sthanas and the beginning of the sixth to approximately the first century CE, is an
eminent source for research into the cultural and religious history of early Ayurveda, even if
the composition and compilation of this work took place at the very end of Ayurveda’s for-
mational period.® Considering that the Carakasambita is an amalgamation of various medical

3 However, this does not mean that Ayurveda was “scientific” in the modern western sense of the
word. Cf. Engler 2003.

4 Bronkhorst 2007: 57-60.

5 Zysk 1991.
On the redactorial history of the Carakasambita, see Maas 2010. Meulenbeld (1999-2002 vol. IA:
114) argues that the Carakasambita must have been composed between ca. 100 BCE and 200 CE.
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traditions that were current when Caraka composed and compiled his medical compendium,’
many of which will have had a prehistory, the Carakasambita should reflect the cultural and
religious milieu of Ayurveda at a very early stage of its development.

Based on this assumption, the present article surveys and interprets selected passages
from the Carakasambita on the backdrop of the pertinent secondary literature, earlier and
contemporaneous Sanskrit and Pali sources, and in connection with a passage from Strabo’s
Geography to reassess Bronkhorst’s hypothesis of Ayurveda’s origin in the culture of Great
Magadha and to reach preliminary conclusions concerning early classical Ayurveda’s cultural
identity and religious orientation in relation to the §ramana worldview and that of Vedic Brah-

manism.

2. Vedic Brahmanism

As indicated above, already the early Indological scholarship on Indian medicine noticed that
Ayurveda presents itself as an off-shoot of Vedic Brahmanism. This holds good already for
the early classical Ayurveda of the Carakasambita, as can be concluded from the very fact
that the early redactor of the Agnivesatantra, who is called Caraka in the section headings
throughout the work and in Siddhisthana 12.37d £, used the Sanskrit language to compose
his work. He thus chose the prestigious form of the Old Indo-Aryan language that was the
liturgical language of Vedic Brahmanism, and intimately related to the socio-political ideol-
ogy of Brahmanism. Opting for Sanskrit was an obvious choice, considering that at Caraka’s
time, Brahmanism had become influential in many parts of South Asia to such an extent that
even religions such as Buddhism and Jainism that had originally used Middle Indo-Aryan
languages for the composition of their canonical and exegetical literature, now partly turned

However, a date around the beginning of the common era appears to be the best-educated guess
at the present state of research, considering terminological and conceptual similarities between
Carakasambita Sirirasthana 5.9 and Asvaghosa’s Buddhacarita (12.16-30), which can be confi-
dently dated to the first half of the first century CE (Maas 2018a: 72f, n. 80).

7 Throughout this article, the name “Caraka” is used as a convenient designation for the author
and redactor who composed the earliest written version of the first more than five sthanas of the
Carakasambita, which became the starting point of the manuscript transmission of this work. J.
Filliozat (1964: 21) argued that the personal name “Caraka” might hint at his association with
the Vedic school of the Black Yajurveda that likewise is called Caraka. Michael Witzel (1981: 121)
took up this lead, for which the text of the Carakasambita provides little evidence. An alternative
and maybe more plausible speculation would be to connect the name with the carakas, a group
of homeless ascetics (parivrajaka), mentioned in Buddhist and Jaina literature (see Edgerton 1953:
225a, sv. caraka) because the Carakasambita depicts ideal physicians as homeless wanderers (see
below, p. 95). The largely uniform style of writing that prevails throughout the first five sthanas
and the beginning of the sixth points, however, to the author-cum-redactorship of a single person
for this part of the work. For a comprehensive survey of the academic discussion of the identity
and dating of the author of the Carakasambitd, see Meulenbeld 1999-2002, vol. 1A: 105-115.



72 Philipp A. Maas

towards Sanskrit.> However, the Sanskrit of the Carakasambitd, as that of other ayurvedic
compendia, “shows similarities with that of the epics and Puranas, with that of inscriptions,
and with ‘Hybrid” Sanskrit,”® and thus does not fully comply with the standard of Brahman-
ism.

A further sign of Ayurveda’s affiliation to Brahmanism is the designation of the medical
system of knowledge as Ayurveda, ie., the knowledge (veda) of a long life, which may be
interpreted as an allusion to the Vedic text corpus.

As can be expected under these conditions, textual evidence for the proximity of early
Ayurveda to Vedic Brahmanism frequently occurs throughout the Carakasambita. Already
the origin myth of Ayurveda at the outset of the work narrates that the Vedic gods Prajapati,
the Aévins, and Indra transmitted the entire body of ayurvedic knowledge that originally
only the god Brahma possessed from heaven to earth. This lineage of teachers and students
connects Ayurveda with the Vedic pantheon and implicitly with the Vedic religion.!

A direct reference to the four collections of Vedic literature occurs in Carakasambita St-
trasthana 30.20f.:

In this regard, if there should be persons questioning which of the four Vedas
of the Rg-, Sama-, Yajur- and Atharvaveda the experts in Ayurveda teach, ... the
physician thus questioned should declare that among the four [collections] of the
Rg-, Sama-, Yajur-, and Atharvaveda his own adherence is to the Atharvaveda. As
is well-known, the Veda of the Atharvana priests teaches medicine because it en-
compasses donations, benedictions, bali offerings, auspicious acts, fire sacrifices,

self-restrictions, atonements, fasting, mantras, and so on.!!

The above-quoted passage mentions the Atharvaveda as the collection of Vedic literature
to which the ayurvedic physician claims devotion. However, the relationship between the
Carakasambita’s Ayurveda to the ritualism of the Atharvaveda probably was not as intimate
as the text suggests at first sight. The fact that ayurvedic physicians may be asked about their
Vedic affiliation indicates that some socially relevant actors may have questioned the connec-
tion of Ayurveda to Vedic Brahmanism.

8  On the spread of Sanskrit in South Asia and beyond, see Bronkhorst 2011: 42—65. On Buddhism’s
and Jainism’s linguistic turn towards Sanskrit, see op. cit.: 122-153. Vincent Eltschinger (2017)
confirms that the apropriation of Sanskrit in larger segments of Buddhist communities reflects
Buddhism’s rivalry with Brahmanism as an important socio-political factor.

9 Das 1990: 47.

10  Cf. Zysk 1990: 122.

11 tatra cet prstarab syub — caturnam rksamayajurartharvavedanam kim vedam upadifanty ayurve-
davidab? ... tatra bbisaja prstenaivam caturnam rksamayajuratharvavedanam atmano ‘tharvavede
bhaktir adesya, vedo by atharvano danasvastyayanabalimangalabomaniyamaprayaicittopavasamantra-
diparigrahac cikitsam praha ... CS Sutrasthiana 30.20f, p. 186b.
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Nevertheless, Caraka’s reference to Ayurveda’s proximity to the Atharvaveda was well-
founded. Some of the means of ritual healing that the above-quoted passage mentions ap-
pear in a list in Vimanasthina 8.87 referring to medicine “depending on destiny or karma”
(daivavyapasraya) as one of two main categories of medicine, the other being medicine “de-
pending on combination” (yuktivyapasraya). In Sutrasthana 11.54, these two main categories
are supplemented with “conquering the mind” (sattvavajaya) as a third basic category of
medicine.!? For Caraka, the fundamental role that these passages ascribe to ritual healing
justified the presentation of the ayurvedic physician as standing in the tradition of the Athar-
vaveda, even though in the bulk of the Carakasambita ritual healing does not play a prominent
role. Nevertheless, Caraka’s project to establish a connection between Ayurveda and Vedic
Brahmanism through ritual healing became quite a success. In his commentary on the above-
quoted passage, approximately a thousand years after Caraka, Cakrapanidatta identified the
Atharvaveda with Ayurveda right away.!3

The Carakasambita does not only integrate Vedic rituals as foundational forms of medicine,
but it also contains numerous references to the socio-political ideology of Vedic Brahmanism
concerning the stratification of the society into the four classes of priests (brabmana), warrior
nobility (ksatriya), free workers (vaifya) and servants (Sidra), for example, in the reappearing
summons to venerate the gods, cows, brabmanas and other high-status beings.!

Caraka also addressed the question of the social position of ayurvedic physicians within
the Brahmanical scheme of social stratification into four classes in Satrasthana 30.29, where
he discussed the question of which social position qualifies for studying medical science.

And brabmanas, ksatriyas, and vaifyas may study this [Ayurveda]. Of these, brab-
manas [may study Ayurveda] for the sake of kindness to living beings, ksatriyas
for the sake of protecting, and vaisyas for the sake of payment. Or, in general, all
[may study Ayurveda] for attaining merit [gained through fulfilling obligations]
(dharma), wealth (artha), and pleasure (kama).'®

In the third sentence of this passage, in which Caraka connected the practice of Ayurveda with
the “three major domains of human activities and pursuits that are beneficial to persons who

12 See Angermeier 2022 and Maas 2018b: 554.

13 “He [ie., Caraka] mentions the cause for the identity of Ayurveda with the Atharvaveda” ayur-
vedasyatharvavedabbedabetum aha (Ayurvedadipika Sttrasthana 30.21, p. 186b). Cf. Dasgupta 1932:
278.

14 See, for example, CS Sutrasthana 8.18: devagobrabmanaguruvrddhasiddbacaryan arcayet (p. 48a),
Vimanasthina 8.7: devarsigobrabmanaguruvrddhasiddhacaryebbyo namaskytya (p. 262a), and Cikit-
sasthana 1.4.31: devagobrabmandcaryaguruvrddbarcane ratam (p. 388b).

15 sa cadhyetavyo brabmanarajanyavaiSyaib. tatranugrabdartham praninam brabmanair araksartham ra-
Jjanyair vrttyartham vaisyaib samanyato va dbarmarthakamaparigrabartham sarvaip (CS Sutrasthana
30.29, p. 169b).
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perform them,”'® it remains ambiguous whether the pronoun sarvaib refers to all members of
the before-mentioned three social classes or whether it refers to men in general independent
of their class membership. In the first case, the medical profession would be reserved for the
group of dryas, i.e., the society’s inner circle with active access to the Vedic religion consisting
of the three classes explicitly mentioned in the quoted passage above. In the second case,
physicians could be recruited from any stratum of society.

Caraka’s attitude towards the socio-political ideology of Brahmanism and its relationship
to Ayurveda becomes clearer from the text passage Cikitsasthana 1.4.51-53, in which he
encouraged the veneration of qualified physicians.

Living beings should venerate an ethically good, intelligent, and focused twice-
born who has reached perfection in the knowledge system [of Ayurveda] as if
he were their own teacher because he is traditionally known to be a teacher of
life. It is said that at the completion of his education,!” the physician obtains his
second birth because the doctor does not bear the title of a doctor because of
his previous birth. At the completion of his education, a firm brabma- or arsa-
mind takes possession of him because of his knowledge. Therefore, the doctor
is traditionally known to be a twice-born.!3

Here, Caraka explained that at finishing his medical education, the student becomes con-
stantly possessed of a specific type of mind. He thus alluded to his categorizations of minds in
Sarirasthana 4.36-41, where he initially explained that although the variety of minds of living
beings is infinite for several reasons, minds can be categorized as triple based on the dominance
of one of the three qualities sattva, rajas, and tamas.”® In Caraka’s worldview these qualities
are, in contradistinction to classical Sankhya, psychological factors rather than constituents
of the material world. Sattva is the substance of which the mind naturally consists, whereas
rajas and tamas are mental pathogenetic factors that bind beings to the cycle of samsara.

The minds of living beings, according to the classification of the Sarirasthana, may be pure,
i.e., dominated by their sattvic nature. In this state, the mind is virtuous (kalyanamsatva). Al-
ternatively, if 7ajas dominates the mind, it is partly dominated by passion (rosamsatva), and,

16  On the three domains in premodern South Asian intellectual traditions and their relationship to
the concept of purusartha, see Olivelle 2019; for the three spheres of human activities in the context
of Ayurveda, see Rogu 1978b.

17 On the meaning of vidydsamapti “completion of education,” see Olivelle 2017: 14.

18  Silavan matiman yukto dvijatib* Sastraparagab | pranibbir guruvat piajyab prandcaryab sa bi smrtab ||
51 || vidyasamaptau bhisajo dvitiya jatir ucyate | asnute vaidyasabdam bi na vaidyab parvajanmand
| 52 || vidyasamaptau brabmam va sattvam arsam athapi va | dbruvam avisati jfianat tasmad vaidyo
dvijah smytab || 53 || CS Cikitsasthana 1.4.51-53, p. 389b. Variant reading: *dvijatip] trijatip. The
stemmatical relavant manuscripts of the Carakasambita support the hypothesis that the reading
dvijatib is of archetyal origin. See Kajihara 2016: 278, n. 15. For a different translation of this
passage, see Dominik Wujastyk 1993: 762.

19 Cf Rosu 1978a: 117f.
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finally, the mind becomes deluded when dominated by tamas. Caraka subdivided in descend-
ing order the quality of minds dominated by the quality sazzva into seven subcategories, those
with a prevalence of rajas into six, and tamasic minds into three.”’

The two subcategories of minds that Caraka referred to as the brahma- and the arsa-minds
head this sixteen-fold categorization scheme. He described the most excellent mind as follows:

One should know that the br@hma-mind is pure, truth-speaking, self-restrained,
sharing, perfected in general and specific knowledge, speech, and counterspeech,
mindful, free from desire, anger, greed, arrogance, delusion, envy, lust and im-
patience, and impartial to all beings.”!

This collocation of traits characterizes the perfectly healthy mind from the perspective of
Ayurveda, and it also depicts the exemplary character of a physician as described in several
instances of the Carakasambita. Caraka referred to the perfection of mental health when he
described the brabma-mind as “free from desire, anger, greed, arrogance, delusion, envy, lust,
and impatience,” in a compound parallel to the enumeration of mental diseases occurring in

5.22 Caraka’s allusion to the medical profession becomes clear from his men-

Vimanasthina 6.
tioning of being “perfected in general and specific knowledge, speech, and counterspeech,”
which corresponds to the description of the suitable partner in a friendly medical debate de-
scribed in Vimanasthana 8.17.% In addition, mindfulness or possessing an excellent memory
is one of the qualities that a suitable medical student requires, according to Vimanasthina
8.8.24

Caraka characterized the traits of the second-best mind, i.., the one belonging to the

arsa-category, immediately after the brahma-mind.

One should know that the arsa-mind is highly inclined towards sacrificing,
studying, vows, fire oblations, and religious conduct. It keeps the vow of hos-
pitability, is calm, devoid of arrogance, longing, aversion, delusion, greed, and

20  See CS Sarirasthana 4.36, p. 323a.

21 Sucim satyabbisamdbam jitatmanam samvibbaginam jfianavijfianavacanaprativacanasampannam
smrtimantam kamakrodbalobbamanamobersyabarsamarsapetam samam sarvabbitesu brabmam vid-
yat || (CS Sarirasthina 4.37.1, p- 323b).

22 “Rajas and tamas are the mental pathogenetics. Their diseases are desire, anger, greed, delusion,
envy, arrogance, intoxication, sorrow, anxiety, agitation, fear, and lust.” rajas tama$ ca manasau
dosau | tayor vikarab kamakrodbalobbamobersyamanamadasokacintodvegabbayabarsadayab (CS Vima-
nasthdna 6.5, p. 254a).

23 jAanavijianavacanaprativacanasaktisampannenakopanenanupaskrtavidyenanasityakenanuneyendanu-
nayakovidena kleSaksamena priyasambbasanena ca saba samdhayasambbasa vidbiyate (CS Vimana-
sthina 8.16 in Preisendanz ez al. forthcoming, corresponding to 8.17, p. 264b in Jadavji Trikamji
Acarya printed edition). The compound occurs at two further instances in CS Vimanasthana 8.20
to characterize members of an assembly of referees in a debate.

24 Caraka described the ideal medical student as “perfected in thinking and mindfulness” (vitarka-
smrtisampanna). See CS Vimanasthana 8.8, p. 262b.
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passion. It possesses intuition, speech, special knowledge, and the capability to
25

memorize.
This collocation of character traits differs from the preceding by mentioning various inclina-
tions to ritual activities as they are common in Vedic Brahmanism. Living beings with an
arsa-mind have an inclination for sacrificial rituals (ijya) and fire oblations (homa). Like the
brahma-mind, the drsa-mind lacks mental defects, even though its degree of mental excellence
seems lower since the second passage’s list of lacking faults is shorter than the previous one.
Also, the collocation of positive characteristics of the drsa-mind is less comprehensive, lacking
the perfection of counterspeech (prativacana), general knowledge (jfiana), and containing the
capability to retain knowledge (dharanasakti) instead of mindfulness or memory (smyti).

Returning to the analysis of Cikitsasthana 1.4.51-53, it appears that for Caraka, fully
educated physicians fall into two categories. The first one is that of an ideal ayurvedic physician
with a brabma-mind who is rationally orientated and morally perfected. The second category
comprises physicians with an arsa-mind who are morally almost equally excellent as physicians
with a brabma-mind, also rationally orientated but more ritualistically inclined.

Even more pertinent concerning the present investigation into early classical Ayurveda’s
attitude towards Vedic Brahmanism is Caraka’s reference to physicians with the term twice-
born (dvijati), which in Vedic Brahmanism frequently designates the class of brabmanas, al-
though, from the theoretical perspective of Dharmasastra, the term applies to members of
all three hereditary classes of the society of aryas, i.e., brabmanas, ksatriyas, and vaisyas,®
who are entitled to the study of the Veda. The ritual initiation into this study (upanayana),
through which the initiate became a full member of the society of the dryas, was regarded as
a second birth, succeeding the initial biological birth.?”

In the quote above, the term “twice-born” is used with a divergent meaning, which indi-
cates a re-interpretation of this technical term of Dharmasastra. As stated by Hartmut Scharfe
and Patrick Olivelle, Caraka used the word “twice-born” not to designate aryas who have en-
tered into Vedic study but for medical students who completed their education in Ayurveda.?®
Accordingly,

[w]hat these two verses clearly do is to anchor the exalted status of a physician
(bhisaj) on the fact that he is a doctor (vaidya) on account of accomplishment in

25 ijyadhyayanavratabomabrabmacaryaparam atithivratam upaiantimad* amanaragadvesamobalobba-
rosam  pratibbavacanavijfianopadharanaiaktisampannam arsam vidyat || Variant: *upaiantimad)
emendation of PM; upasantamad ed. (CS Sarirasthana 4.37.2, p. 323b).

26  See Lubin 2005: 86—89.

27  “This [initiation] is a second birth.” tad dvitiyam janma. (Gautamadbarmasitra 1.8, Olivelle 2000:
1205 2005: 54). See also Manavadharmasastra 2.169: “According to scriptural injunction, the first
birth of a Brahmin is from his mother; the second takes place at the tying of the Mufija-grass
girdle .. (tr. Olivelle 2005b: 103). For further references to the upanayana in the Grhya- and the
Dharmasitras, see Kajihara 2016: 276-278.

28  Scharfe 2002: 262f. and Olivelle 2017: 13-15.
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knowledge, and it is this status that confers on him the second birth and the
29

title of “twice-born,” that is, a true Brahmana.
The fact that Caraka identified the completion of medical study with a second birth implies
that medical students of early classical Ayurveda cannot have undergone a Vedic initiation
before they entered the study. Otherwise, completing medical education would not account
for the second but the third birth of a physician.’® Therefore the qualification for medical
education must have been independent of the social class membership. In other words, the
medical profession was not exclusively reserved for dryas. This conclusion is supported by
the passage Vimanasthana 8.8, which describes the mental and physical qualities of an ideal
medical student virtually without reference to the social status of the initiate.3!

Now the injunction for teaching. A master, being determined to teach, should,
first of all, examine the student concerning whether he is calm, of a noble nature,
does not act meanly, has straight eyes, mouth, and nasal bone, has a delicate and
soft tongue, does not have deformed teeth or lips, does not speak indistinctly,
is resolute, not egoistic, intelligent, perfect in thinking and mindfulness, has a
noble mind, is born in a family of medical experts or practices the lifestyle of
a medical expert, is devoted to what is real, is not deformed, has unimpaired
sense faculties, is firm, not arrogant, not vicious, of good behavior, pure and
dedicated, endowed with skill and devotion, desirous of studying, utterly devoted
to practical knowledge and perceiving the treatment, neither greedy nor idle,
desires the wholesome for all beings, observes all commands of the master, and
is attached.®

29 Olivelle 2017: 15.

30 This is the view of Yogindra Nath Sen, a student of Gangadhar Ray (1789-1885), as quoted in
n. 3 to CS Cikitsasthana 1.4.51, “The first birth [of a physician] is the birth from the mother’s
womb, the second the Vedic initiation, the third, however, occurs at the completion of the med-
ical education. Therefore the physician who has mastered the medical corpus of knowledge is
called a thrice-born on account of his third birth, which is characterized by the completion of his
study. (“prathama jatib matygarbbato janma, dvitiya jatir upanayanat, trtiya tu vaidyavidyasamaptau,
atab $astraparago vaidyah vidydasamaptilaksanatrtiya janmand trija ucyate” iti Yogindranathasenab, p.
389b). On Gangadhar Ray and his work, see Pecchia 2022.

31 On the contextualization of the initiation of the medical student in the Carakasambita Vima-
nasthina and the literature of Ayurveda, see Preisendanz 2007.

32 athadbyapanavidhib — adbyapane krtabuddbir dcaryab Sisyam aditab parikseta, tadyatha, prasan-
tam dryaprakrtim aksudrakarmanam rjucaksurmukbandsavamsam tanuvifadajibvam avikrtadan-
taustham aminminam dbrtimantam anabamkrtim medbavinam vitarkasmrtisampannam udara-
sattvam tadvidyakulajam athava tadvidyavrttam tattvabbiniveSinam avyangam avyapannendriyam
nibbrtam anuddbatam avyasaninam SilaSaucanuragadaksyapradaksinyopapannam adbyayanabbika-
mam atyartham vijiiane karmadarfane cananyakaryam alubdbam analasam sarvabbitabitaisinam
acaryasarvanusistpratikaram anuraktam.. (CS Vimanasthina 8.7 criticially edited in Preisendanz
et al. forthcoming, corresponding to CS Vimanasthana 8.8., p. 262b in Jadavji Trikamji Acarya
printed edition; for variant readings, see Appendix, p. 101.)
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From this comprehensive list of qualities, only two attributes may be interpreted as having
a social connotation, namely (1) “being of a noble nature” (aryaprakrti) and (2) “belonging
to a family of medical experts” (tadvidyakulaja), for which the text mentions “practicing the
conduct of medical experts” (tadvidyavrtta) as an alternative. Of these, the first specification is
ambiguous since it remains open whether the word drya in aryaprakrti is used with reference
to the class membership of the student or whether it means more generally “noble.” Consid-
ering that in ayurvedic contexts, the second part of the compound, “nature” (prakrti), usually
refers to the humoral constitution of human beings rather than their social background,®® and
taking into account that the qualified student’s family affiliation is determined by education
rather than birth, it appears safe to conclude that for Caraka the social position of an aspirant
was of little relevance for admission into the medical study. In any case, Caraka did not see
any necessity to mention the class membership of the medical student expressively.

A different attitude towards class membership of the medical student prevails in
Suéruta’s ayurvedic compendium, which was probably composed a few decades after the
Carakasamhbita.>*

A physician may initiate anybody as a student who is a brabmana, ksatriya, or
vaiSya, possesses a good family, youth, ethical conduct, courage, purity, proper
behavior, self-control, willpower, strength, intelligence, firmness, mindfulness,
and cognition, has a fine tongue, lips and tip of the teeth, a straight mouth, eyes,
and nose, a pure mind, speech, and actions, and endures afflictions. He may not

initiate anybody with contrary properties.>®

In this passage, which parallels to a considerable degree Caraka’s above-quoted account,
Susruta explicitly mentioned that only members of the drya community may be initiated
into medical studies. Access to medical study is, in Susruta’s view, strictly regulated through
hereditary class membership. Moreover, Sufrutasambita Stutrasthana 2.4 prescribes a differ-
ent initiation ritual for each of the three classes, and Sutrasthana 2.5 regulates the eligibil-
ity to initiate medical students according to the class membership of teachers. Teachers are
only entitled to initiate members of their own and lower classes. The section ends with the
statement that according to some authorities (eke), even §iadras of good family and qualities
may be admitted to study, however, without any initiation ritual. Susruta’s attitude towards
class membership was thus considerably more restrictive than that reflected in Caraka’s work,
which does not contain regulations concerning the social status of initiates, prescribing a

33 See Maas 2021.

34  See Meulenbeld 1999-2002, vol. 1A: 351.

35  brabmanaksatriyavaiSyanam anyatamam anvayavayabsilasauryasaucicaravinayasaktibala medbadhby-
tismrtimatipratipattiyuktam tanujibvaustbadantakramrjuvakiraksinasamprasannacittavikcestam kle-
Sasabam ca bbisak Sisyam upanayet ato viparitagunam nopanayet (SS Sutrasthana 2.3, p. 10b). For a
slightly deviant translation, see Hoernle 1897: 13.
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ritual initiation for members of all social classes. Nevertheless, Caraka could not ignore the
socio-political ideology of the fourfold stratification of society. The fact that he referred to
the class membership of ayurvedic physicians in several instances of his work indicates the
relevance of this classification scheme in the society to which Caraka belonged. It appears,
however, that Brahmanism had not successfully enforced the ideology of social stratification
in all segments of the society.

Caraka’s approach to defining membership in the social class of brabmanas for physicians
through the excellence of their character, which is in turn lacking from the Susrutasambita,
is reminiscent of the brabmana-conception in early Buddhism, where the usage of the term
is not restricted to the hereditary membership to the highest social class. For example, in the
Kassapasibanadasutta of the Dighanikaya, the Buddha explains to the ascetic Kassapa that the
designation brabmana is applicable to a monk who lives a moral life after having realized spiri-
tual liberation from the cycle of rebirth and to ascetics who follow specific ascetic observances.

Kassapa, a monk who cultivates a non-hostile, non-oppressive, friendly intention,
who remains in the state of having for himself fully understood, realized, and
attained in this world here the liberation of his mind and the liberation of his
insight, which because of the destruction of mental taints is free from mental
taints, this monk, o Kassapa, is therefore called a sramana and also a brabmana.®®

In The Snake and the Mongoose, Nathan McGovern interpreted this passage and related ones
in which the two terms $ramana and brabmana occur side by side to indicate that in the cul-
tural milieu of early Buddhism no ideological opposition existed between §ramanas and brab-
manas.>” According to McGovern, both terms were more or less indistinctively used for male
adults pursuing a spiritual quest as homeless wanderers. Even if this should have been the case
in the early phase of Buddhism, i.., from 400 BCE onwards within Buddhism’s original cul-
tural milieu, the situation was different at the time of the composition of the Carakasambita
within the milieu of Brahmanism. Caraka’s meritocratic view of Brahminhood resulting from
the completion of medical education is clearly at odds with the Brahmanic theory of social
stratification, according to which membership in the brabmana class is attainable exclusively
through birth, even though birth alone is no sufficient condition for maintaining the brah-
mana status.>

36  Yato kbo Kassapa bhikku averam avyapajjbam metta-cittam bbaveti, dsavana#i ca kbaya andsavam
ceto-vimuttim padinia-vimuttim ditthe va dbamme sayam abbifina sacchikatva upasampajja vibarati,
ayam vuccati Kassapa bhikkbu samano iti pi brabmano iti pi (Dighanikaya 8.15, p. 167).

37 McGovern 2019: 81-84.

38 In Brahmanism, birth is a necessary but not a sufficient condition for maintaining the status of a
Brahmana, which needs to be supplemented by an appropriate fulfillment of social and ritual obli-
gations to maintain the “hereditary qualification (adhikara) and ... identity as an Aryan” (Halbfass
1990: 332).
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The high social ranking that Caraka postulated for ayurvedic physicians contrasts sharply
with the low social standing that Brahmanism ascribed to the medical profession. The lit-
erature of Dharmas$astra is explicit in this regard. As Patrick Olivelle has highlighted in his
above-quoted article from 2017, several works of the Dharma literature, from the earliest texts
onwards, portrayed physicians as belonging to a despised group of persons from which aryas
are not allowed to accept food. The Manavadharmasistra, which may be dated approximately
150 years after the earlier layer of the Carakasambita, states in this regard that

[flood of a medic is pus; the food of a lascivious woman is semen; the food of a
usurer is excrement; and the food of an arms merchant is filth.%’

The fact that Manu enumerated the physician in the same breath as lustful women, usurers,
and arms merchants attests to the low standing of physicians in his view of society. The
Vasisthadbarmasitra, which may be roughly contemporaneous to the earlier layers of the
Carakasambita, outrightly denies the brabmana status of physicians, “implicitly affirming
that Brahmanas may, indeed, have taken up these professions” (Olivelle 2007: 3) when it
states that

a man ignorant of the Veda is not a Brahmana, and neither is a trader, an actor,
one taking orders from a Stdra, a thief, or a medic.*’

On the backdrop of the low social prestige of physicians in Brahmanism, Caraka’s claim of
meritocratically qualified Brahminhood for ayurvedic physicians through education must re-
flect the attempt to create social recognition for physicians within the society of the aryas,
which in fact, was not fully established. However, the fact that Caraka could depict the status
of a brabmana as accessible through medical education presupposes a certain openness for this
idea within Caraka’s intended audience. The Carakasambita apparently addressed listeners or
readers who were familiar with — and to some degree open for — the Buddhist meritocratic
ideal of the brabmana, which may be an inheritance of the Carakasambita’s early classical
Ayurveda from the cultural complex of Greater Magadha.

3. Cyclic time

The early classical ayurvedic worldview of the Carkasambita resembles the worldview of the
Sramana religions, which, according to Bronkhorst, had developed in the cultural complex
of Greater Magadha in having a conception of time as cyclic. According to this view, time

39 piyam cikitsakasyannam pumscalyds tv annam indriyam | vistha vardbusikasyannam Sastravikrayino
malam || (Méanavadbharmasastra 4.220, tr. Olivelle 2017: 4).

40  nanrg brabmano bhavati na vanin na kuSilavab | na Sudrapresanam kurvan na steno na cikitsakab ||
(Vasisthadbarmasiitra 3.3, Olivelle 2020: 360f.).
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stretches eternally into the past and the future, lacking a beginning and end, except for those
few beings who realize liberation from the cycle of rebirth. Within its eternal extension, time
is structured into different periods, called eons or kalpas in Buddhism, at the end of which the
world is destroyed and recreated in the next kalpa. According to Bronkhorst, this conception
is attested in early Buddhism, Jainism, and Ajivikism, and the idea of cyclic time appears to
be a shared inheritance of the three religion’s common cultural milieu, i.., that of Greater
Magadha.#!

Similar time conceptions, which are unattested in early and middle Vedic literature, occur
in the literature of early classical Hinduism, such as the Mahabbarata and the Dharmasastras.
The possibly earliest account of the concept that time is structured into four world ages or
yugas in which the life span and living conditions of humans deteriorate sequentially appears,
however, in the Yugapurana-section of the Gargiyajyotisa or Gargasambita,** a work on div-
ination for which John Mitchiner suggested the period around the year 25 BCE as the most
likely date of composition, i.., approximately a few decades earlier than the oldest strata of
the Carakasamhita.*> However, Vincent Eltschinger draws this early date of the Yugapurana
seriously into question by highlighting parallels of this brief work to quite late strata of the
Mababbarata, which suggest the Yugapurana’s “indebtedness to late (second to fourth cen-
tury CE?) strata of the Mahabbarata and perhaps other texts such as the Harivamsa and early

Purinas4

Caraka was thoroughly familiar with the concept of the krta-, treta-, dvapara- and kaliyuga,
to which he referred in at least three instances. In Sitrasthana 12.8, he mentioned the destruc-
tive force of agitated wind, viewed, according to the eleventh-century commentator Cakrapani-
datta, as a divinity that produces the clouds, sun, fire, and storm that destroy the world at
the end of the four ages.*> Moreover, in Sarirasthana 5.5, while laying out the homology of
the cosmos with the human body, Caraka identified the four ages of the world with the four
ages of the human being and the end of a sequence of yugas with death.* Finally, Caraka
referred to the deterioration of the human life span in the course of the ages in Vimanasthana
3.24-27 while discussing mass mortality.”’ This account differs from other descriptions of
the sequential deterioration of the life expectancy within each yuga cycle. According to Vima-
nasthana 3.26, the life span of humans decreases by one year after a hundred years have passed

41  See Bronkhorst 2007: 69f. and Bronkhorst 2023.

42 See Gonzales-Reimann 2009: 415.

43 Mitchiner 1986: 82.

44  Eltschinger 2020: 51.

45 prakupitasya kbalv asya lokesu caratab karmanimani bhavanti, tadyatha: ... caturyugantakaranam
meghasiryanalanilanam visargah (CS Sutrasthana 12.8, p. 79b).

46  yatha krtayugam evam balyam, yatha tretd tatha yauwvanam, yatha dvaparas tatha sthaviryam, yatha
kalir evam dturyam, yatha yugantas tatha maranam iti (CS Sarirasthana 5.5, p. 325b).

47  See Angermeier 2007: 47f. and 75-81.
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in each age. In contrast, the Yugapurana ascribes a life span of 100,000 years to humans in
the krrayuga, 10,000 years to those in the tret@yuga, 1,000 to those in the dvaparayuga, and,
implicitly, 100 years to humans in the kaliyuga. In contradistinction to these varieties of a yuga
theory, the puranic quasi-standard account of the yuga conception teaches that the life span
decreases from 400 years in the krtayuga by 100 years in each of the subsequent yugas, reaching
100 years in the kaliyuga.®® Thus, at least three yuga-conceptions were current in early South
Asia from approximately the first centuries CE onwards. This fluidity, which is matched
with terminological inconsistencies concerning periods of world-creation and destruction in
the Mahabharata,” suggests that yuga conceptions were still developing at Caraka’s time and
that early Ayurveda probably did not inherit its conception of cyclic time directly from the
culture of Greater Magadha, even though, as Johannes Bronkhorst argues, the development
of yuga-conceptions of Brahmanism may have been influence by the cyclic time conceptions
that were prominent in the culture of Greater Magadha.*

4, Karma and rebirth

The most significant agreement between the worldview of early classical Ayurveda and that
belonging to the cultural milieu of the §ramana religions is their common acceptance of a
theory of karma and rebirth, combined with the religious goal of spiritual liberation.! For
Caraka, karma and rebirth were not mere matters of faith but facts that can be established
by all available means for a proper investigation (pariksa), i.e., reliable verbal communication
(aptopadesa), perception (pratyaksa), inference (anumana), and reasoning by the combination
of facts (yukti) according to Satrasthana 11.5?
obtained through the verbal testimony of previous and ancient sages or seers (maharsis), who

Knowledge concerning karma and rebirth is

have proclaimed this teaching after directly perceiving the functioning of karma and rebirth
with their divine eye.S3

Although direct perception by ordinary beings cannot provide knowledge of karma and
rebirth, multiple directly perceptible facts, such as the difference between parents and their
children, the different living conditions, experiences, and life spans of beings belonging to the
same species, the attainment of results of previously committed acts, the longing of newborn
babies for the breast of their mothers, the fact that the same actions performed by different
people lead to different results, the unequal distribution of talents among humans, memories

48  Gonzilez-Reimann 2009: 417.

49  Gonzilez-Reimann 2009: 415.

50 See Bronkhorst 2023: 225.

51 On possible origins of karma theories in the region of Greater Magadha, see Bronkhorst 2022.
52 See also for the following section of this article P-S. Filliozat 1993.

53 Cf. P-S. Filliozat 1993: 102f.
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of previous births and different emotional reactions of different people towards identical items
lead to the inference that karma and rebirth must exist.”*

Also, inference establishes knowledge concerning the existence of karma and rebirth by
explaining the present existence as the result of actions in previous births and the future
existence as the result of actions in the present birth, just like the existence of a fruit justifies
inferring the existence of its seed, and the seed the existence of a fruit.>> And finally, the
mental “combination” of various facts (yukti) supports the doctrine of karma and rebirth.%®
Accordingly, for Caraka, the theory of karma and rebirth “is part of the system; it is not an
artificial insertion of foreign matter in a medical book.””’

This conclusion not only holds for the more philosophically orientated parts of the
Carakasambita, but it also applies for passages dealing with essentially medical theories such
as embryology and etiology.”® For example, the karma of past lives explains the existence of
diseases that are uncurable with ayurvedic remedies,”® and it is karma that accounts for the
various living conditions under which an embryo is finally born.®” Caraka thus employed the
theory of karma to explain the limitations of the medical practice in the case of incurable dis-
eases. In addition, the theory played a role in the self-understanding of ayurvedic physicians,
who consider their practice an ethically good activity, leading to a favorable rebirth.®!

5. Spiritual liberation

Caraka’s theory of karma and rebirth is intimately related to the idea of spiritual liberation,
to which textual references frequently and prominently occur throughout the work. Caraka

54 Cf. P-S. Filliozat 1993: 104f.

55 Cf. P-S. Filliozat 1993: 106.

56 Cf. P-S. Filliozat 1993: 108f.

57 Cf. P-S. Filliozat 1993: 111.

58 See also Krishan 1980 and Weiss 1980.

59  “The karma of a previous life, designated with the term ‘fate; is also a cause for diseases perceived
in accordance with time. It is well-known that no great action exists, the fruit of which is not
experienced. Diseases that arise from karma cancel medical treatment and become alleviated only
by its destruction.” nirdistam daivaiabdena karma yat paurvadebikam| betus tad api kalena roganam
upalabbyate || na bi karma mabat kificit phalam yasya na bhujyate | kriyaghnab karmaja rogab prasa-
mam yanti tatksayat || (CS Sarirasthana 1.116-117, p. 298a-b). For a slightly different translation
of this passage, see Dominik Wujatstyk 2023: 244.

60 “The mother, the father, and the self do not, indeed, bring the fetus into various conditions ac-
cording to their will. They produce a part of the result with their own power; another part happens
through the power of karma.” na kbalu garbbasya na ca matur na pitur na catmanah sarvabbavesu
yathestakaritvam asti; te kimcit svavasat kurvanti, kimcit karmavasar. (CS Sarirasthana 3.9, p. 311b).
Cf. Halbfass 2000: 228-230.

61 In Cikitsasthana 4.1.4, Caraka lets the god Indra describe the system of Ayurveda as “highly mer-
itorious, ... a sacred text (brabman) appropriate for seers ... the illustrious imperishable [medical]
action (karman) derived from Brahma.” Cf. below, p. 94.
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referred to the concept of spiritual liberation already at the very beginning of his work in the
context of Ayurveda’s origin myth, in which the Rishis deplore the fact that diseases have

arisen.

Health is the most important root of merit [gained through fulfilling obliga-
tions] (dharma), wealth (artha), pleasure (kama), and liberation (moksa).®*

With this brief statement, Caraka characterized health through the mouth of a large con-
gregation of eminent seers (who spoke with one voice) as the most important condition for
the fulfillment of the major domains of human activities and pursuits. In contradistinction
to the passage discussed above in which three valid human aims are considered — dharma,
artha, and kama — here Caraka lists a fourth: spiritual liberation (moksa).®® By stressing the
fundamental role of health in all domains of legitimate human pursuits, Caraka highlighted
the fundamental importance of his own medical science. This may be interpreted as a further
strategic move to create acceptance for the medical profession in a society where Brahmanical
values and norms combined with those of the §ramana religions were prominent.

The inclusion of spiritual liberation into the set of legitimate domains of activity in the
Carakasambita reflects the integration of the religious worldview of the $ramana religions
into Caraka’s religious horizon, which is paralleled in other roughly contemporary works of
early Hinduism, such as the Mahabbarata, some middle Upanisads, and Dharmasuctras. In
this synthesis, spiritual liberation did not substitute but supplement the Vedic soteriological
aim of a post-mortem fate in heaven, as can be seen from Caraka’s discussion of trustworthy
verbal testimony (@ptagama) in Sutrasthana 11.27.

In this regard, trustworthy verbal testimony is, first of all, the Veda. In addition,
reliable verbal testimony is every other verbal expression of authoritative corpora
($astra) that does not contradict the meaning of the Veda, was put forth by inves-
tigators, is approved by educated people, and exists for the welfare of the world.
Because of trustworthy verbal testimony, one cognizes that donations, austeri-
ties, sacrificial rituals, truthfulness, non-harming, and chastity cause ascension

[to heaven] and the highest good (i.e., liberation).**

Here, Caraka initially ascribed the highest authority of verbal testimony as a means of valid
knowledge to the Veda, i.e., the sacred literature of Brahmanism. Then, he extended the range

62 dbharmarthakamamoksanam arogyam miilam uttamam || (CS Sutrasthana 1.15¢d, p. 6a).

63  See above, p. 73f.

64  tatraptagamas tavad vedah. yas canyo pi kascid vedarthad aviparitah pariksakaib pranitab Sistanumato
lokanugrabapravrttah Sastravadab sa captagamab; apragamad upalabbyate danatapoyajiiasatyabimsa
brabmacaryany abbyudayanibSreyasakaraniti. (CS Sutrasthana 11.27, p. 72b). For a slightly divergent
translation, see P-S. Filliozat 1993: 100.
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of this particular means of valid knowledge to non-Vedic authoritative text corpora provided
they do not contradict the Veda, are approved of by the educated members of society, were
composed by investigators (pariksaka) — which may refer to rationally orientated ayurvedic
physicians — and lead to the welfare of living beings.

The purpose of reliable verbal communication is to provide soteriological orientation. In
the just-quoted passage, as elsewhere in early Hinduism, two alternative soteriological aims
are acknowledged, namely the attainment of heaven after death through the fulfillment of rit-
ual and social obligations (dharma) and the attainment of spiritual liberation. The former aim
can be reached by ritual means, whereas the latter is realizable through special insights gained
by ascetics. The list of religious practices that Caraka provided here integrates sacrificial rituals
(yajfia) leading to a post-mortem fate in heaven with ascetic practices aiming at spiritual lib-
eration. In this way, Caraka downplayed the differences between the two alternative religious
orientations.

Caraka did not only accept spiritual liberation as a legitimate human pursuit. In Sarira-
sthana 1.137-155, a passage that Rahul Peter Das (1993), Oliver Hellwig (2009), Dominik
Wujastyk (2012 and 2023), and several previous scholars have analyzed, he also described
how liberation is attained through yogic mindfulness.®> In addition, Caraka provided a com-
prehensive account of the means for attaining spiritual liberation in the fifth chapter of the
Sarirasthana, which has attracted less scholarly attention than the first chapter.

In this regard, we shall teach the means for ascent available to those desirous of
liberation. Among these, first of all, the means for a man who desires liberation
because he is aware of the faults of the world are

approaching a teacher,

following his teaching,

kindling his fire,

seeking a corpus of knowledge on social and ritual obligations (Dharmasas-
tra),

understanding its meaning,

W=

relying on it,

performing actions as they are taught in it,
conversing with the good,

avoiding the bad,

10. not having contact with people,*®

O 0 N O D

65 Foracomprehensive and critical assessment of earlier scholarship on CS Sarirasthana 1, see Hellwig
2009.

66  Cf. “To achieve success, [the wandering ascetic (parivraja)] must always wander alone, without any
companion.” eka eva caren nityam siddhyartham asabayavan (Manavadharmasastra 6.42ab, ed. and
transl. Olivelle 2005b, p. 601, and 150).
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11. speaking what is true, beneficial to all beings, not harsh, at the right time,
after having considered it,*’
12. caring for all beings like for oneself,

13. not remembering, not thinking about, not desiring, and not speaking to

any woman,®

14. giving up all property,*’

15. a loincloth for covering,”

16. a red-colored garment,”!

17. a needlecase for sewing the patched garment,’

Cf. the regulations of speech mentioned in the early Buddhist description of the way to liberation
that frequently occurs within the Digha- and Majjbimanikaya (see Frauwallner 1953: 162-170). See
below, p. 90.

In the Mabaparinibbanasuttanta of the Dighanikaya (vol. 2, p. 141, lines 12-17), the Buddha in-
structs his disciple Ananda not to look at and not to speak to women. If a conversation with women
cannot be avoided, Ananda shall set up mindfulness (sati, Skt. smrti “mindfulness, memory”). It
is conceivable that Caraka was aware of this passage, considering the usage of the term sati/smyti
(mindfulness/memory) in both texts. Strict rules of conduct in relation to women are also pre-
scribed for Brahmana ascetics. See Oberlies 1997: 195.

Cf. “A mendicant shall live without possession” anicayo bbiksub (Gautamadbarmasitra 3.11, Oli-
velle 2000: 128f;; 2005a: 165f)).

Cf. “And wear a garment to cover his private parts” kaupindcchadanartham vaso bibbryat (Gautama-
dbarmasiitra 3.18, Olivelle 2000: 128f,; 2005a: 165f.). For further references to the loin cloth of
Brahmana ascetics in Dharmasastra literature, see Oberlies 1997: 189, n. 120.

The exact meaning of dhaturdga is challenging to determine. Kalidasa used the word in Meghadiita
102 to refer to a mineral substance for drawing a portrait on a stone surface. The tenth-century
commentator Vallabhadeva glossed dharuraga with sindiradiraga, “colors like red lead and so on,”
suggesting that the implied color is red or reddish (ed. Hultzsch, p. 53). Baudhayanadbarmasitra
2.11.21 describes the color of the garment of a parivrajaka as kasaya (kdsayavasab, ed. Olivelle 2005:
165), i.e., brown-red or ochre. The garment of the medical student at the time of initiation has
apparently the same color (in spite of the different speeling of the word with a first short -a- as
kasaya), according to CS Vimanasthina 8.8 in Preisendanz e al., forthcoming, corresponding to
8.9 in Jadvji Trikmiji Acarya’s edition, p. 263a: “wearing an ochre garment” kasdyavastrasamvitah (cf.
n. 104). Oberlies (1997: 1990, referencing Kern 1884: 45) also takes the word kdsaya to designate
a reddish hue.

The compound sicipippalaka is problematic, too. Cakrapanidatta glossed the term with “a case
for storing needles” (sicisthapanapatra), but the meaning “case, receptacle” for pippalaka appar-
ently is not attested elsewhere in Sanskrit literature. The lack of parallel usage suggests that the
commentator provided an ad-hoc explanation from the context. Caraka also used the compound
siicipippalaka in Sarirasthina 8.34, where the term appears together with the attribute “made of
gold and silver” (sauvarnardjatau). At this instance, Cakrapani suggested that the compound ei-
ther means “two knives in the shape of a needle” or “two cases for storing needles” (siicyakare Sastre
sucipippalakau, kim va sici yatra sthapyate sa sicipippalakab, p. 347a), thus confirming his semantic
insecurity. Finally, pippalika occurs at CS Sarirasthana 8.53 in a description of the perfect female
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18. a water pot for washing,”

19. carrying a staff,”

20. a bowl for begging food,”

21. taking food only to maintain life — once a day — that was not prepared in
the village, as it becomes available,”®

22. having a cover for the night consisting of withered dry leaves and straw to
recover from fatigue,

23. binding the body for meditation,

24. living in a forest without a house,””

25. giving up all acts of lassitude, sleep, and sloth,

26. restraining attachment and trouble concerning sense objects,

27. acting with preceding mindfulness concerning undertakings that involve
the activities of each limb of the body concerning food and physical activi-
ties, whether one sleeps, stands, or walks,

28. patience when being venerated, praised, censored, or discredited,

29. being able to endure hunger and thirst, exertion, exhaustion, cold and heat,
and pleasant and unpleasant contact with wind and rain,

30. not being shaken by sorrow, affliction, agitation, greed, craving, envy, fear,
and anger,

31. being conscious that egoism and so on are miserable,

breast, referring to the nipple. A needle (siici) is one of the “requisites” that Buddhist monks are
allowed to possess. Also, the possession of needle case (siicighara or sicinalika) is admissible for
Buddhist monks, see Upasak 1975: 240, s.v. Siici and Sicighara.

73 Baudbayanadharmasitra 2.17.11 lists a waterpot (kamandula) as one of the insignia of brabmana
renouncer (samnydsin): yastayah Sikbyam jalapavitram kamandulam patram iti (Olivelle 2000: 292f;
2005a: 168f).

74 Baudbayanadharmasitra 2.17.11 also mentions staffs (yastayah) as an emblem of brabmana renoun-
cers (sammnyasin). See the preceding note. Buddhist monks were allowed to possess a staff (kbakbara),
according to the quite late Mafijusrimilakalpa. For references, see Edgerton 1953, vol. 2: 202a, sv.
kbakbara.

75  The begging bowl (Skt. patra, Pali patta) is an item that both brahmana renouncers and Buddhist
monks possess; see Baudbayanadbarmasitra 2.17.11 (Olivelle 2000: 292) and Upasak 1975: 133.

76  Eating only as much as necessary to survive is prescribed for the parivrajaka in Vasisthadbarmasiitra
10.22 “Let him take only as much as would sustain his life, ...” pranayatrikamatra syan . . . (Olivelle
2000: 386f; 2005a: 166f). Eating a single meal per day is also an observance of Buddhist monks.
For additional references, see Oberlies 1997: 193.

77  Ct. Vasisthadharmasitra 10.15 “living always in the wilderness” aranyanityah (Olivelle 2000: 386f;
2005a: 166f.). On the abidences of brahmana ascetics, Jaina and Buddhist moks, see Oberlies 1997:
192-196.



88

Philipp A. Maas

32. observing the identity of the creation and so on concerning the world and
the individual person,”®

33. fearing that the moment for action may pass,

34. permanently having regard for the undertaking of yoga,

35. firmness in character,

36. applying his intellect, will, mindfulness, and power for the sake of libera-
tion,

37. controlling the sense faculties within the mental faculty, the mental faculty
within the self, and also the self,

38. constantly being aware that the body consists of bodily elements,

39. realizing that everything with a cause is painful, not the self, and imper-
manent,

40. recognizing evil in all activities, and

41. clinging to the conviction that joy results from the renunciation of every-

thing.

This is the way toward liberation; in the opposite direction, one is bound. Thus
the means for ascent have been taught.”

This passage lists forty-one means, i.., activities and items, that help a mendicant attain
spiritual liberation. The mendicant is described as living in the forest with minimal personal

78
79

Cf. CS Sarirasthina 5.6-7, p. 325b.

tatra mumuksinam udayanani vyakhyasyamab. tatra lokadosadarSino mumuksor adita (1) eva-
caryabbigamanam, (2) tasyopadeSanusthanam, (3) agner evopacarya, (4) dharmasastranugamanam,
(5) tadarthavabodbah, (6) tenavastambhah, (7) tatra yathoktah kriyah, (8) satam wupdasanam, (9)
asatam parivarjanam, (10) asamgatir janena, (11) satyam sarvabbitabitam aparusam anatikale
pariksya vacanam, (12) sarvapranisu catmanivaveksa, (13) sarvasam asmaranam asamkalpanam
aprarthanam anabbibbasanam ca strinam, (14) sarvaparigrabatyagah, (15) kaupinam praccha-
danartham, (16) dbaturaganivasanam, (17) kanthasivanabetob sicipippalakam, (18) Saucadbana-
hetor jalakundika, (19) dandadbaranam, (20) bhaiksacaryartham patram, (21) pranadharanar-
tham ekakalam agramyo yathopapanno ’bhyavabarab, (22) Sramapanayandartham Sirnasuskaparna-
trnastaranopadbanam, (23) dhyanabetob kayanibandhanam, (24) vanesv aniketavasab, (25) tan-
dranidralasyadikarmavarianam, (26) indriyarthesv anuragopatapanigrabab, (27) suptasthitagatapre-
ksitabaravibarapratyarigacestadikesv arambhesu smytipirvika pravrttib, (28) satkarastutigarbavama-
naksamatvam, (29) ksutpipasayasasramasitospavatavarsasukbadubkbasamsparsasabatvam, (30) Soka-
dainya manodvegamadalobharagersyabbayakrodbadibbir asamcalanam, (31) abamkaradisipasarga-
samjiid, (32) lokapurusayob sargadisamanyaveksanam, (33) karyakalatyayabbayam, (34) yogarambhe
satatam anirvedah, (35) sattvotsahab, (36) apavargaya dhidhrtismrtibaladbanam, (37) niyamanam in-
driyanam cetasi cetasa atmany atmanas ca, (38) dbatubbedena Sariravayavasamkbyanam abbiksnam,
(39) sarvam karanavad dubkbam asvam anityam ity abbyupagamah, (40) sarvapravrttisv aghasamjiia,
(41) sarvasamnyase sukbam ity abhinivesab. esa margo ‘pavargaya, ato ‘nyatha badhyate; ity udayanani
vyakbyatani. (CS Sarirasthina 5.12, p. 327a).
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belongings and practicing an ascetic lifestyle, meditation, and yoga. The list is remarkable in
various respects, the most notable of which is the lack of references to metaphysic or religious
doctrines that would provide the backdrop of the path toward spiritual liberation. The only
allusion to a specific conceptual framework for the outlined soteriological path is “observing
the identity of the creation and so on concerning the world and the individual person” (no.
32), which refers to Sarirasthana 5.6-7, where Caraka explained that knowledge of the identity
between the world and the person (purusa) is key for attaining liberation.

Although Caraka designated the list as “the way towards liberation,” the text does not
sketch a systematic and consecutive ascent towards spiritual liberation like we find in the
Patafijalayogasastra’s eight means or ancillaries of Yoga or the Buddhist noble eightfold path.
However, Caraka’s list is not entirely without a logical structure. Its interpretation allows for
conclusions concerning Caraka’s conception of ascetics aiming at spiritual liberation, consid-
ering the abundant parallels of this passage with the early Dharma literature, Buddhist, and
Jaina sources.

The initial three activities, i.e., approaching a teacher for instruction, following his teach-
ing, and kindling his fire, are reminiscent of the rules for Vedic students (brabmacarin) as
prescribed, for example, in the Baudhayanadbarmasitra.3® According to Apastamba, living in
the teacher’s house is a common prerequisite for all orders of life.®!

The following four activities (4-7) expressively refer to the knowledge of the corpus on
dharma (Dharmasastra), which prescribes rules of conduct for different types of ascetics.
Caraka’s list refers to ascetics similar to those wandering ascetics that the Dharmasatras des-
ignate as parivraja(ka)s or bhiksus.®* According to Caraka, this corpus of knowledge provides
the basic instructions for realizing spiritual liberation. He thus suggested an intimate rela-
tionship between the listed means for spiritual liberation to forms of asceticism sanctioned
by the Dharma literature of his time. However, as Johannes Bronkhorst convincingly argued
in The Two Sources of Indian Asceticism (1998), the mendicant and wandering ascetics of the
dharmasiitras “show no signs of having any inherent connection with the Vedic sacrificial
tradition.”%3

Activities no. 8-14 refer to the social interaction of the ayurvedic ascetic, involving the
conception that karmically relevant actions can be performed with body, speech, and mind.

80 Cf. “Every day he should fetch firewood from a wild tract and offer it in the sacred fire” sadaranyat
samidha abrtyadadhyat (Baudbayanadharmasiitra 1.3.19, Olivelle 2000: 202f; 2005a: 62). For fur-
ther references to the Vedic student’s kindling of his teacher’s fire, see Kane 1941: 307, and Oberlies
1997:173.

81 Cf. sarvesam upanayanaprabhrti samana dcaryakule vasab (Apastambadharmasitra 2.21.3, Olivelle
2000: 104£; 2005a: 51F).

82  Apastambadharmasitra (2.21.7) uses the term parivraja, Gautama (3.11) called the homeless beggar
bhiksu, whereas Baudhayana (2.11.16) and Vasistha (10.1) referred to the same group of ascetics as
parivrdjakas.

83 Bronkhorst 1998: 33.
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Caraka prescribed being committed to truthfulness (satya), chastity (brabmacarya), and not
harming living beings (abimsa, here positively formulated in activity no. 12 as “caring for all
beings like for oneself”), which are paralleled in the list of five obligations (yama) for yogis in
Patafijalayogasastra 2.30. These regulations figure already in the ancient Buddhist description
of the way to liberation that frequently occurs in the Digha- and Majjbimanikaya (translated
in condensed form by Erich Frauwallner 1953: 162-170) with a literal terminological agree-
ment to Caraka’s list regarding “abstaining from harsh speech” (pharusam vacam) and “being
someone who speaks at the right time” (kalavadi).3* Also, Caraka’s means no. 14, “giving up
all property” (sarvaparigrabatyaga), has a parallel in Patafijali’s list of commitments (yama),
and is identical to one of the five great vows (mahavratas) of Jainism, namely “not having
property” (aparigraba).®

The few possessions that, according to Caraka, are admissible for ascetics are listed as
item no. 15-22, where the restriction of food consumption (no. 21) slightly interrupts the
structural coherency of the list. This reference was associatively prompted by the preceding
reference to the begging bowl. The listed items, i.e., the loincloth, the red-colored garment,
the needlecase, the waterpot, the staff, and the begging bowl, are in general emblematic of
brabhmana ascetics of the parivrakjaka and bhiksu type, with several parallels in early Buddhism
and Jainism 3¢

The commentator Cakrapanidatta interpreted item no. 23, “binding the body for medi-
tation” (dhyanahetob kayanibandbanam), as a reference to a yoga strap, which is used to fix a
meditation posture.’” However, since the context suggests interpreting nibandhana as the ac-
tion noun “binding” rather than a means for binding, i.e., a “band,” Cakrapani’s explanation is
not convincing. The word kayanibandbana needs to be understood as referring to meditational
posture practice in general, even if the systematic reason for the occurrence of the activity at
its present position remains obscure.

Activities no. 26 and 27, i.e., “restraining attachment to the sense objects and acting with
preceding mindfulness,” are further parallels with the early Buddhist description of the path
toward liberation, which involves the protection of the sense faculties and the generation of
mindfulness.3

The remaining part of the list, i.e., activities no. 28—41, refers to the development of men-
tal attitudes conducive to spiritual liberation and the destruction of mental obstacles without

84  See, for example, Majjhimanikaya 27, Vol. 1, p. 179f. Cf. n. 67 above.

85 “The commitments are non-harming, truthfulness, not stealing, living chastely, and not having
property” abimsdsatyasteyabrabmacaryaparigraha yamab (Yogasitra 2.30. Agase 1904: 102). The
commitments are binding ethical prescriptions for ascetics aiming at spiritual liberation in Bud-
dhism, Jainism, and Brahmanism. See Dundas 2002: 157-160. On the similarity concerning the
ethical regulation of Buddhist, Jaina and Brahmanical ascetics, see Oberlies 1997: 180-188.

86 See notes 69-75 above and Oberlies 1997: 188-192.

87  Ayurvedadipika, Sarirasthana 5.12, p. 327b.

88  See Frauwallner 1953: 165f. and Samaninaphalasutta, Dighanikaya 2.64-65, vol. 1, p. 70.
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indicating a specific logical structure. Most of the listed features are too general to allow for
the identification of a particular ascetic community that may have influenced Caraka’s com-
position. However, item no. 39, “realizing that everything with a cause is painful, not the self,
and impermanent” is unmistakeably an allusion to the Buddhist doctrine of impermanence
and suffering as it is, for example, formulated in the Anguttaranikaya of the Pali Canon.

Whether Tathagatas appear or whether Tathagatas do not appear, this world,
this causal complex, the configuration of the things, always remains the same:
all composite entities are impermanent, all composite entities are painful, all
composite entities are not the self.¥’

On the whole, Caraka fused in his list elements of ascetic practices that are characteristic of as-
cetics as described in the Dharmasastras of his time with early Buddhist and Jaina ethics and
conceptions. The metaphysical backdrop of Caraka’s soteriology was a worldview based on
the identity of the world and the human body as outlined in Sarirasthana 5.6-7, which is oth-
erwise rare in early South Asian literature.”® However, in the first chapter of the Sarirasthana,
Caraka’s soteriology, which does not amount to a coherent philosophical theory, is influenced
by various early currents of philosophical thinking that later developed into Vai$esika, Nyaya,
Sankhya, and Yoga with a palpable additional influence of early Buddhist philosophical con-
ceptions.91

At no point in his work did Caraka spell out his theory of spiritual liberation in detail. Any
assessment of his position concerning the question of whether liberation may occur during
the lifetime of an ascetic or whether it is attainable only at the moment of physical death, can
only to be based on stray references.”” A particularly relevant passage occurs, however, in CS
Vimanasthina 8.37, where, in the context of the theory of debate, Caraka defines the term
“established teaching on a subject matter” (adbikaranasiddhanta).

[That] is called established teaching on a subject matter with regard to which
also other subject matters are established when the subject matter is brought
up. For example [when one brings up the subject matter] “A [living] liberated
person does not perform binding actions, because he is free from desire,” then
karma, its result, liberation, and the rebirth of a person become established.”

89  Upada va bhikkbave Tathagatanam anuppada va Tathagatanam thita va sa dbatu dbammatthitata
dbammaniyamata: sabbe sarikbard anicca . . . sabbe sankbara dubkba . . . sabbe savikbard anatta (Arigu-
ttaranikaya, 3.134, vol. 1, p. 286).

90  See Robertson 2017.

91  See Hellwig 2009: 62-65.

92 On different attitudes towards the conception of “liberation in life” in pre-modern Brahmanism,
Buddhism and Jainism, see Bronkhorst 2010.

93 adbikaranasiddhanto nama — yasminn* adbikarane prastiyamane siddbany anyany apy adbikaranani
bhavanti. yatha: “na muktah karmanubandbikam kurute, nisprbatvat” iti prastute siddbab karma-
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By choosing the particular example of a living liberated person as a subject matter that may
be brought up in a debate, Caraka revealed that at least some ayurvedic philosophers accepted
liberation while living. Whether or not Caraka himself would have subscribed to this view is
not entirely clear from this passage.

Additional information on Caraka’s position concerning the question of whether libera-
tion from rebirth can be attained during one’s lifetime is provided in the first chapter of the
Sarirasthana, where Caraka outlines “the path to liberation through yogic mindfulness.”*4
Towards the end of this remarkable passage, Caraka provided a final characterization of his

soteriological method.

The power of recollecting the truth (¢attva) is the one path of liberation, the one
that is revealed by liberated people. Those who have gone by it have not returned
again. Yogins call this the way of yoga. Those samkhyas who have reckoned the
dharmas and who are liberated call it the way of liberation.”

This passage, according to Wujastyk, raises questions concerning the early history of Sankhya
and its relationship to Abhidharma Buddhism (2012: 38). It also reveals that Caraka consid-
ered at least some liberated persons (mukta) able to teach the way towards liberation. This
implies that liberated sages must have been alive, which is exactly the way in which the
eleventh-century commentator Cakrapanidatta interpreted this passage when he glossed the
word muktair in stanza 150b with “One needs to understand the expression ‘liberated per-
sons’ to mean ‘liberated while living’ because those who are liberated in every respect cannot
be teachers since they do not have bodies.”*

It thus emerges from the two above-quoted passages that the concept of living liberation
(jivanmukti) was current in the early Ayurveda of the first century CE, even though a simi-
lar terminology is first attested in the early fifth-century Patafijalayogasastra (4.30), while a
comparable two-level conception of spiritual liberation is also attested in the roughly contem-
poraneous Sarikhyakarika (65-70).

Based on the above analyses of Caraka’s sketches of the path toward spiritual liberation
and the previous investigation into the religious horizon of the Carakasambita, the world-
view of early Ayurveda can be described as a skilled combination of conceptions that, according

phalamoksapurusapretyabbava bbavanti (Vimanasthina 8.37; variant reading: *yasmin] sa yasmin
Bo8" p. 238a).

94 Dominik Wujastyk 2012.

95  etat tad ekam ayanam muktair moksasya darSitam | tattvasmytibalam yena gata na punardgarah
[1150]| ayanam punar akhyatam etad yogasya yogibhib | samkbyatadbarmaib samkbyais ca muktair
moksasya cayanam ||151]| (CS Sarirasthana 1.150f, p. 301a, transl. Dominik Wujastyk 2012, p.
41).

96  Ayurvedadipika ad CS Sarirasthana 1.150 (p. 301): muktair iti jivanmuktair iti jieyam, sarvathi-
muktanam SarirabbavenopadeSakatvabbavat.
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to Bronkhorst, originated in the cultural complex of Greater Magadha with those of Vedic
Brahmanism. However, the cultural and religious hybridity of early Ayurveda probably does
not necessarily result from the Brahmanization of a current of medical knowledge that origi-
nated in Greater Magadha. As will be argued in more detail below, the hybridization of a fra-
mana worldview with Vedic Brahmanism is the result of more complex developments leading
Caraka to fuse various currents of medical knowledge with different cultural, philosophical,
and religious backgrounds in his medical compendium.

6. The self-representation of early classical Ayurveda

The following section of this article analyzes Caraka’s mythological account of the origin
of rejuvenation therapy in the first chapter of the Cikitsasthana. This self-portrait should
not be read as an historical report but as a narrative description of early Ayurveda’s self-
understanding.

1-2. The venerable Atreya said: Now, from hereon, I shall proclaim the chapter
on rasayana [entitled] “The Recovery of Ayurveda.” 3. The Rishis lived as house-
holders, sometimes of the $alina type and sometimes of the yayavara type.”’” In
general, they consumed village herbs, lived a life of luxury, became weary, and
were not very healthy. When the great Rishis Bhrgu, Angiras, Atri, Vasistha,
Kasyapa, Agastya, Pulastya, Vamadeva, Asita, Gautama, and so on were unable
to perform all their duties properly, they realized that they themselves had com-
mitted the fault of living in villages. Then they went to their previous home,
which was free from rural defects, to the fortunate, meritorious, and great Hi-
malayas, the perfect refuge, which is suitable for sacrifices and impenetrable for
people of bad conduct, to the source of the Ganges, attended by gods, heavenly
musicians, and singers, to the storehouse of countless gems, which is filled with
unimaginable and marvelous beauty, attended by Brahma-Rishis, accomplished
saints and celestial singers, where herbs grow at heavenly places of pilgrimage,
protected by the Lord of the Gods. 4. The god with a thousand eyes, the immor-
tal teacher, Indra, spoke to them: “Welcome to you, Brahma-Seers, who know
the Brahman and are rich in knowledge and austerities. Are you not tired, weak,
voiceless, and pale — which is uncomfortable and leads to uncomfortable final
consequences — because you lived in the village? Living in villages is known to
be the root of all evil. Since you, the Seers, who act meritoriously, have done

97  Baudbayanadharmasitra 3.1.1-3 differentiates three types of householders, $alinas, yayavaras, and
cakracaras without providing much additional information, except that the “name ‘Salina’ is de-
rived from their living in houses (§2la). ‘Yayavara’ is derived from the fact that they follow (y2) an
excellent (vara) means of livelihood, .. .” {alasrayatvac chalinatvam. vrttya varaya yatiti yayavaratvam
(Olivelle 2000: 302f.; 2005a: 160). See also Kane 1941: 641f.
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this as an act of favor for the living beings, the time has come [for you] to care
for your own bodies, and the time has come [for me] to teach Ayurveda to you
Brahma-Rishis. The Aévins passed down Ayurveda to me to favor myself as well
as the living beings in the same way as Prajapati had to the Aévins and Brahma
to Prajapati. The life of living beings is short, full of old age and disease. This is
uncomfortable and leads to uncomfortable final consequences. Since life is short,
little is the amount of asceticism, religious commitments, and observances that
can be practiced, few gifts can be provided, and little can be studied.

After you have realized this, you are entitled to hear from me, to compre-
hend and to disseminate for favoring the living beings what is highly meritorious,
extends the life span, cures old age and disease, provides strength, is imperish-
able, fortunate, protective and illustrious, a sacred text (brabman) appropriate
for seers, related to benevolence and compassion as well as to your own high-
est merit, the illustrious imperishable [medical] action (karman) derived from
Brahma.”

5. After they had heard this speech of the Lord of the Gods, they all praised
the best of the immortals with Rigvedic verses, were exceedingly delighted, and
applauded his speech.”®

The origin myth of rejuvenation therapy (ras@yana), which is also an account of a second

transmission of Ayurveda from the divine realm to humans, starts with a description of the

mythological founders of Ayurveda, the great seers (maharsis), who, according to the first

origin myth of Ayurveda that occurs at the very beginning of the Carakasambita, had received

98

athata dyurvedasamutthaniyam rasdyanapadam vyakbydsyamah, iti ha smaha bhagavan atreyab. rsa-
yab kbalu kaddcic chalina yayavaras ca gramyausadhyabarab santab sampannika mandacesta natikal-
yas ca prayena babbivub. te sarvasam itikartavyatanam asamarthap santo gramyavdsakytam atmado-
sam matvd pirvanivdsam apagatagramyadosam Sivam punyam uddaram medhyam agamyam asukyti-
bhir gangaprabbavam amaragandharvakinnaranucaritam anekaratnanicayam acintyadbbutaprabba-
vam brabmarsisiddbacarananucaritam divyatirthausadbiprabbavam atisaranyam bimavantam amara-
dbipatiguptam jagmur bbrgvangiro'trivasisthakasyapagastyapulastyavamadevasitagautamaprabbrtayo
mabarsayab. tan indrab sabasradrg amaragurur abravit — svagatam brabmavidam jiianatapodhba-
nanam brabmarsinam. asti nanu vo glanir aprabhdvatvam avaisvaryam vaivarnpyam ca gramyavdsa-
krtam asukbam asukbanubandbam ca? gramyo bi vaso milam aSastanam. tat krtab punyakrdbbir
anugrabab prajanam, svasariram aveksitum kalab kala$ cayam ayurvedopadeiasya brabmarsinam; at-
manah prajanam canugrabartham ayurvedam asvinau mahyam prayacchatam, prajapatir asvibbyam,
prajapatye brabma, prajanam alpam ayur jaravyadbibabulam asukbam asukbanubandham. alpatvad
alpatapodamaniyamadanadhyayanasamcayam, matva punyatamam ayubprakarsakaram jaravyadbi-
prasamanam irjaskaram amytam Sivam Saranyam udaram bbavanto mattab Srotum arhatathopadha-
rayitum prakdsayitum ca prajanugrabdrtham drsam brabma ca prati maitrim karunyam drmanas
canuttamam punyam udaram brabmam aksayam karmeti. tac chrutva vibudhapativacanam rsayab
sarva evamaravaram rgbhis tustuvub prabystas ca tadvacanam abbinanandus ceti (CS Cikitsasthina
4.1.1-5, p. 387a).
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medical knowledge from the gods.”” More specifically, the Great Seers were afflicted by disease
because they had given up their natural living as ascetics, had become Vedic householders, and
nourished themselves with plants grown in villages (gramyausadhi). Being in bad health, they
became incapable of practicing Ayurveda. When they realized that their suffering was related
to their unnatural habitat, they went to their previous home (pizrvanivasa), to the source of the
river Ganges in the Himalayas, where Indra confirmed that their village life had affected their
health. Indra, who according to the origin myth at the very beginning of the Carakasambita,
had already instructed the seer Bharadvija in Ayurveda, explained to the congregation of rsis
the cause of their suffering and imparted ayurvedic knowledge again for the benefit of the
seers and all humans. This benefit extends human lifespans, enabling people to accumulate
increased religious merit through practicing austerities, religious commitments, and other
practices to improve their post-mortem fate. The seers were profoundly grateful and praised
Indra with Rgvedic hymns, thus revealing through their intimate knowledge of the Vedic
religion that they belonged to the class of brabmanas.

This narrative is remarkable in several respects. First, it depicts the life of a householder
as unnatural for prototypal ayurvedic physicians who have to live as homeless ascetics in the
wilderness outside of villages. Indra indicates that the seers deserve a second chance because
they lived as householders not out of egoistical motives but to “favor the living beings.” The
narrative thus depicts the ideal physician as an ascetic with an altruistic attitude that can
be related to the theory of karma and rebirth, who avoids villages, not to speak of the cities
that were characteristic of the culture of Greater Magadha. The homeland of these ascetics
is neither depicted as the region of Greater Magadha nor aryavarta, the homeland of Vedic
Brahmanism, but the Himalayas.!’ This region is also where the 7sis had originally received
the corpus of ayurvedic knowledge, according to the origin myth of Ayurveda at the beginning
of the Satrasthana. The present narrative explicitly mentions the source of the river Ganges
as the specific region of the Himalayas that is Ayurveda’s home, located in the present-day
state of Uttarakhand.!"!

Caraka’s identification of Ayurveda’s home in the Himalayan region may be purely fictional
and topical. However, it is also possible that Caraka’s identification points to a historical fact,
the faint memory of which was narratively transformed into a glorification of this region as
a semi-divine realm. To the best of my knowledge, a comparable appraisal of the Himalayas
is lacking from the literature of Vedic Brahmanism and early Buddhism. It may occur for the

first time in the epics and roughly contemporary literature such as the Carakasambita.'”

99  CS Sutrasthana 1.1-40, see above, p. 72.

100 On various demarcations of @rydvarta in the literature of late Vedic Brahmanism, see Bronkhorst
2007: 1-3.

101 Based on what Meulenbeld considered “meager evidence,” several scholars have attempted to de-
termine North Western India or Kashmir as the region of the Carakasambitd’s composition. See
Meulenbeld 1999-2002, Vol. 1A: 100.

102 On the Himalayas and other mountains in Epic mythology, see Hopkins 1915: 8-10.
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7. Early South Asian physicians in Strabo’s Geography

The hypothesis that early Ayurveda may have entertained a special relation to the Himalaya
region is supported by a description of South Asian healers by the Greek historian Strabo,
who lived approximately between 63 BCE and 24 CE and was thus an older contemporary
of Caraka. Strabo never visited South Asia, however, and based his account of India in his
Geography on information provided by previous authors. The respective passage, which Zysk
and Bronkhorst have analyzed, reads as follows.

In classifying philosophers, [the writers on India] set the Pramnai (ie., Sra-
manas) in opposition to the Brachmanes (i.e, Brahmins). [The Pramnai] are
captious and fond of cross-questioning; and [they say that] the Brachmanes
practice natural philosophy and astronomy, but they are derided by the Pram-
nai as charlatans and fools. And [they say that] some [philosophers] are called
mountain-dwelling, others naked, and others urban and neighbouring, and [the]
mountain-dwelling [philosophers] use (i.e., wear) hides of deer and have leather
pouches, full of roots and drugs, claiming to practice medicine with sorcery,

spells, and amulets.!%

Strabo initially differentiated two classes of Indian philosophers, namely brabmanas and Pram-
nai, i.e., Sramanas or ascetics who are not affiliated with Brahmanism. He then introduced a
second classification, comprising mountain-dwelling, naked, and urban philosophers, which
cannot be related to any ancient Indian systematization. However, Bronkhorst identified the
healers mentioned at the end of the quoted section as brabmanas through their characteristic
fur clothing.!** Unfortunately, the Carakasambita neither confirms nor disproves this identi-
fication since it does not describe the clothing of physicians. Referring to the initiation of the
medical student, Caraka mentioned an ochre robe.!®® If Strabo indeed referred to brabmana
physicians, these brabmanas were natives of a mountain region, practicing magico-ritual heal-
ing. However, Strabo’s account does not indicate, as Bronkhorst maintains, following Zysk,
that the medicine of these brabmana mountain healers was exclusively based on ritual means.
The fact that Strabo mentioned medicinal plants and roots in the physicians’ possession sug-
gests that their medical practice will have combined ritual methods with drug-based treat-
ments. If this is correct, Strabo’s description of the mountain-based Brahmanic healers fits
quite well with the description of the early ayurvedic physicians in the Carakasambita, who, as
mentioned above, practice both “medicine depending on destiny or karma” (daivavyapasraya)

103 Strabo, Geography 15.1.70; Ttl. Bronkhorst 2007: 78. Harry Falk (2022: 168) confirms that the
word Pramanai represents an original Sramana “through the misreading ... p from §”

104 Bronkhorst 2007: 57.

105 mundab kasayavastrasamvitah CS Vimanasthana 8.8 (8.10, according to Jadvaji Trikamji Acarya’s
edition, p. 263a). See above, n. 77.
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and “medicine depending on combination” (yuktivyapasraya).!’® Like the healers that Strabo
described, ayurvedic physicians located their homeland in a mountain region, the Himalayas,
and claim membership to the class of brabmanas.

The fact that Strabo identified the healers living in the mountains as a separate category
of Indian philosophers suggests that this group may also have held a discrete worldview. This
would be a further characteristic that Strabo’s healers share with early ayurvedic physicians,
as can be concluded from a text passage from the eighth chapter of the Vimanasthina, in
which Caraka explained the term samaya in the context of the theory of debate. This technical
term designates a foundational or core belief. Within a debate, the followers of a particular
worldview may not contradict any core belief of their respective worldview to avoid an error

of speech (vakyadosa) leading to their defeat in the debate.!?”

The [term] “core belief,” in turn, means the following: There exists a core be-
lief of ayurvedic physicians, a core belief of ritualists (ydjfiika), and a core belief
of specialists in soteriological knowledge (moksasastrika). Of these, the core be-
lief of ayurvedic physicians is that “success arises from the four constituents [of
Ayurveda, i.e., the physician, the assistant, medicine, and the patient].1%” “The
sacrificial animals have to be killed” is the core belief of the ritualists. “For all be-
ings, non-harming” is the core belief of specialists in soteriological knowledge.!*

This passage refers to three foundational or core beliefs, each belonging to a specific religiously
defined group. The first group are the followers of Vedic Brahmanism, who practice sacrificial
rituals associated with animal sacrifices. The second group, which consists of soteriologists,
i.e., representatives of the {ramana worldview that originated in Greater Magadha, believes in
a fundamentally different effectiveness of human action than the followers of Vedic ritualism.
Crucial for reaching religious goals are not ritual actions but avoiding bad karma caused by
ethically bad actions such as harming living beings. The third core belief; i.e., that of Ayurveda,
is the conviction that ayurvedic medicine leads to success, i.e., the successful cure of the patient.
All three core beliefs are related to a specific aim, which in the case of Vedic Brahmanism
consists in the attainment of a favorable post-mortem fate in heaven, in the case of ascetics in
the attainment of spiritual liberation by overcoming transmigration, and for Ayurveda in the
fourfold aim that Caraka formulated in the context of the initiation of the medical student in
the eighth chapter of the Carakasambita Vimanasthana.

106 See above, p. 73.

107 See Oberhammer et al. 2006: 226.

108 On the four constituents of Ayurveda, see Dagmar Wujastyk 2012: 26-67.

109 samayab punar yatha — ayurvedikasamayab, yajfityasamayah, moksasastrikasamaya iti. tatrayurvedi-
kasamayas catuspadasiddhib. alabbyab pasavab, iti yajiiiyasamayab. sarvabbitesv abimsa, iti moksasas-
trikasamayab (CS Vimanasthana 8.54, crit. ed. in Preisendanz et al. forthcoming, for variants, see
Appendix, below, p. 101).
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The physician who desires (1) success in treatment and (2) wealth, (3) the ac-
quisition of fame, and (4) heaven after having deceased should make cows and
Brahmins his primal concern and care for the well-being of all living beings, striv-

ing for and devoting himself to this aim day after day.110

By formulating a core belief of the ayurvedic worldview that deviates from those of the ritual-
ists and the $ramanas, Caraka coined Ayurveda as a religious and philosophical current that
considers itself distinct from ascetic soteriology and Vedic ritualism.

8. Conclusion

The self-representation of early classical Ayurveda, as discussed in section 7, matches the re-
sults of the previous sections of this article, according to which the early classical Ayurveda
of the Carakasambita combined conceptions of Vedic Brahmanism with those of the §ramana
religions. The Ayurveda of the Carakasambita is, on the one hand, orientated towards the re-
ligious and socio-political conceptions of Brahmanism, without, however, making class mem-
bership the defining criterion for admission into the medical profession. On the other hand,
the Carakasambita unreservedly accepted and promoted conceptions that Bronkhorst identi-
fied as specific characteristics of the culture of Greater Magadha, such as the theory of karma,
rebirth, spiritual liberation, and cyclic time. However, early classical Ayurveda possessed a
discrete cultural identity that set itself apart from that of Vedic Brahmanism and the §ra-
mana religions. The fact that Caraka neither presented the region of Greater Magadha as
the geographical homeland of Ayurveda nor arydvarta, the center of Vedic Brahmanism, but
the Himalayas and, more specifically, the river headwaters of the Ganges fits neatly into this
picture. The Carakasambita accordingly provides, on the one hand, virtually no evidence in
support of the hypothesis of Ayurveda’s geographical origin in Greater Magadha. On the other
hand, the materials discussed in the present article do not contradict Bronkhorst’s hypothesis.
It is evident that defining elements of the religious worldview of Ayurveda are alien to Vedic
Brahmanism, whereas they figure prominently in Jainism, Buddhism, and other religions that
originated in the eastern Gangetic plain.

In a final analysis, Caraka may have intentionally created an ambiguous image of the
religious orientation and cultural identity of Ayurveda to satisfy audiences with different
cultural identities and religious orientations. His principal aim would then have been to
promote Ayurveda to as wide a range of audiences as possible, living in a religiously diverse
society in which Brahmanism was developing into the hegemonic socio-political ideology.
If this is granted, Caraka’s creative approach may explain the lack of logical coherence in

110 karmasiddhim arthasiddhim yasolabbam ca pretya ca svargam icchata bbisaja gobrabmanam adau
krtva sarvapranabbrtam Sarmasasitavyam abar abar uttisthata copavisata ca. (CS Vimanasthana 8.13
in Preisendanz et al. forthcoming, for variants, see Appendix, below, p. 101).
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philosophical-orientated passages like Sarirasthana 1 and elsewhere as resulting from the

specific authorial intention of promoting Ayurveda.111

Appendix: A critical edition of passages from Carakasambita
Vimanasthana 8.8

The critically edited text presented here is identical to the one in Karin Preisendanz, Philipp
A. Maas & Cristina Pecchia forthcoming. However, the present edition differs from the
forthcoming one concerning the documentation of variant readings. The present edition re-
ports relevant variants only for the printed edition of Jadavji Trikamji Acarya (1941) and the
ten manuscripts that are crucial in reconstructing the earliest reachable text version of the
Carakasambita (see Figure 4.1, below).!? In contrast, the critical apparatus of the forthcom-
ing edition documents readings from a set of fifty-two manuscripts and eight printed editions.

Pl Ch Jpl A Apl B5 Bl Bal P4 Km

Figure 4.1: A hypothetical stemma of Carakasambita Vimanasthina 8 for ten genealogically decisive ma-

nuscripts1 13

111 Oliver Hellwig (2009: 63f) suggests three alternative explanations for the lack of logical coherence
in Sarirasthana 1 when he says that this “may be a sign of different redactions or indicate an au-
thor who was either not really interested in this part of the Ca[rakasamhita] or simply not able to
compose the chapter in a coherent manner.”

112 Maas 2009-2010: 33f. On a further stage of redactorial intervention that must have occurred after
Drdhabala’s completion of the Carakasambita, see Maas 2010: 1-22.

113 The stemma is identical with the rooted cladogram presented in Maas 2009-2010: 95.
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The critical apparatus records variant readings in lemmata that quote the critically edited
text. These quotations, printed in bold and terminated by a closing square bracket, are
preceded by the number of the line from which the critically edited text is extracted into the
lemma. Next, all sigla of witnesses reading the critically edited text are listed. Following a
semicolon, the (first) variant to the lemma text appears, which again precedes the list of sigla
of witnesses that support this variant reading, etc.

In the critical apparatus, the following abbreviations and symbols are used:

om. omits text missing from the respective witness(es)

(vl) varia lectio variant reading recorded in the printed edition Bo§”

Xy wavy underline  the reconstruction of the archetypal reading is uncertain
T dagger text not available due to a lacuna or damage of manuscript

A Ciritical Edition of Passages from Carakasambita Vimanasthana 8

8

athadhyapanavidhih — adhyapane krtabuddhir acaryah $isyam aditah parikseta, tadyatha,
prasantam aryaprakrtim aksudrakarmanam rjucaksurmukhanasavaméam tanuvisadajihvam
avikrtadantaustham aminminam dhrtimantam anahamkrtim medhavinam vitarkasmrtisam-
pannam udarasattvam tadvidyakulajam athava tadvidyavrttam tattvabhinive$inam avyangam
avyapannendriyam nibhrtam anuddhatam avyasaninam $ilaSaucanuragadaksyapradaksinyo-
papannam adhyayanabhikimam atyartham Wadaréane cananyakaryam alubdham
andlasam sarvabhuatahitaisinam acaryasarvanusistipratikaram anuraktam. evamgunam samu-
citam adhyapyam ahul.

8.1 athadhyapanavidhih] athadhyayanavidhih K adhyapane] Bo8® Bal!Km"P1°P4%; adhyapana
A*B1¢B5? Ch? Jp1%; athadhyapane Apl1? aditah] evaditah EBo8" 2 arya] acirya B1¢ -prakrtim]
prakrtikam Apld -viéada-] em.; visada K; raktavisada Bo8® E 3 aminminam] Z; aminminam Bo8®;
amirminam K; om. Apld dhrtimantam] atimantam Apld anahamkrtim] anahamkrtam Bo8E R;
anahamkrtamati P1° 4 -kulajam] kulakam B1¢ tadvidyavrttam] tadvidyavrtam K; = tadvidyavrtta Apl“l
tattvabhinive$inam] tattvabhiniveéanam S 5 avyasaninam] avyasaninam akopanam E; arthatattva-
bhavakam akopanam avyasaninam Bo8" -éaucanuraga- ] éauWyanibhikﬁmam]
adhyanabhikam Apld atyartham] em.; atyartha K; artha Bo8Y E vijiidne] vijiiana K 7 analasam]
analasam E -bhatahitaisinam] bhatahiteksanam Ap1?; bhataisanam K -sarvanusisti-] sarvanusista Z;
sarvanustita$ista S -pratikaram] K; pratipattikaram Bo8" E -gunam] P1‘; guna Bo8" E A¢ Ch Jp1¢
samucitam] K; samuditam Bo8" E 8 adhyapyam ahuh] om. Ap1¢
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13

karmasiddhim arthasiddhim yaslabham ca pretya ca svargam icchata bhisaja gobrahmanam
adau krtva sarvapranabhrtam $armasasitavyam ahar ahar uttisthata copavi$ata ca.

13.1 arthasiddhim] om. Bal®KmdP4® cal] om. E ca svargam| cipavargam p1¢ bhisaja] om.
Ap1¢B1¢ B5! 2 $armasasitavyam] A® Ap1¢ Ch? Jp1¢ P1%; $armasamsitavyam Z

54

samayah punar yatha — ayurvedikasamayah, yajfiiyasamayah, moksasastrikasamaya iti.
tatrayurvedikasamaya$ catuspadasiddhih. alabhyah paSava iti yajfiiyasamayah, sarvabhatesv
ahimseti moksasastrikasamayah. tatra svasamayaviparitam ucyamanam viruddham iti.

~~

54.1 yatha ayur] tridha yatha bhavaty ayur Bal®Km®P4¢; tridha bhavaty ayur Apl¢B1¢B5¢
yajiiya] A4 Jpld; yajiika E ChY; + P1° 2 -vedikasamaya$ catuspadasiddhih] vedikasamayah catuspa-
dam bhesajam iti Apld; vedikasamayah catuspadam soda$akalam bhesajam iti R; vedasamayah
catuspadam sodasakalam bhesajam iti S alabhyah pasava iti yajiiyasamayah] Ad ]pld P1%; dlabhyah
pasava iti yajfikasamayah Ch'; yajfikasamayah alabhyih pasava iti E sarvabhatesv 3 ahimseti
moksa$astrikasamayah] moksaéastrikasamayah sarvabhitesv ahimseti E iti] K; bhavatiti vakyadosah
Apl"; bhavscc vikyadosah R S

Sigla of witnesses for the Carakasambita

1. Available witnesses (manuscripts and printed edition)

Superscripts d Devanagari; * Sarada; F Printed Edition

Ad Alwar, Rajasthan Oriental Research Institute 2498
Apld Alipur, Bhogilal Leherchand Institute of Indology 5283
B1¢ Bikaner, Rajasthan Oriental Research Institute 1566
B5d Bikaner, Anup Sanskrit Library 3996

Bald Baroda, Oriental Institute 12489

BogF Text of the Carakasambita in the printed edition of Jadavji Trikamji Acirya 1941
Chd Chandigarh, Lal Chand Research Library 2315

]plﬁl Jaipur, Maharaja Sawai Man Singh IT Museum 2068

Kmd Kathmandu, Nepal-German Manuscript Preservation Project E-40553

P1¢ Pune, Bhandarkar Oriental Research Institute 555 of 1875-76

p4d Pune, Anandashram 1546
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2. Reconstructed witnesses

E  Hyparchetype of the Eastern Version of the Carakasambita, most recent common ex-
emplar of Apld, B14, B54, Bald, P44, and Km¢

K Hyparchetype of the Kashmir Version of the Carakasambita, most recent common ex-
emplar of P1%, Chd, ]pld, and A4

R exemplar of B14, and B5¢

exemplar of Bald, Km¢, and P4¢

Z  exemplarof Rand S

wm

Abbreviations

CS Carakasambita
SS  SuSrutasambita
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CHAPTER 4

The Doctor, the Patient, and Their Interaction:
Reading the Carakasambita

Cristina Pecchia

1. Introduction

It was at the 14th World Sanskrit Conference in Kyoto, in 2009, that I first attended a paper
by Dominik Wujastyk and listened to him sharing his vast knowledge on different aspects
of Ayurveda during the questions-and-answers sessions of the conference panel, which was
on “Physicians and Patients: Textual Representations in Pre-Modern South Asia.” In honor
of Professor Dominik Wujastyk and his life-long engagement with the study of Ayurveda,
I present a study on the interaction between doctor and patient as it emerges from the
Carakasambita." In this foundational work of Ayurveda, the modes and goals of such an in-
teraction are mostly a matter of inference. Information can be gathered from passages about
values, obligations, and expectations of the doctor and the patient, as well as from discussions
of topics concerning not only diseases but also situations that may lead somebody to suffer
from a disease. These passages and discussions suggest that communication has an impor-
tant role in the interaction between doctor and patient. But first and foremost, they show
that the preventive and therapeutic framework of Ayurveda values the interaction between
doctor and patient, and that the doctor’s agency is also dependent upon a set of emotional-
relational skills. These skills are not seen in isolation from ethical values, which are sometimes
specific to Ayurveda and motivated by its primary aims of maintaining and restoring health.
The paternalistic model that characterizes the relationship between the ayurvedic doctor and
the patient seems to be, in fact, quite nuanced, especially in consideration of a doctor’s caring
attitude to address patients as agents of their own health.

2. Doctor and patient: two factors in the “quartet” for the cure of diseases
2.1. The doctor, the main factor

All major ayurvedic classics devote a specific section to the essential factors required for the
cure of diseases, which are identified as the “quartet” formed by doctor, remedies, attendant,

Research for this article was generously supported by the Austrian Science Fund (FWF): Project
No. P 35906-G, “Ayurveda and Philology: Gangadhar Ray Kaviraj and His Legacy” I would like
to thank Anthony Cerulli and Philipp Maas for their careful editing and their discussion of some
critical points, which helped me to improve the article.

1 At the above-mentioned panel I first presented some of the ideas elaborated in this study.
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and patient. In the Carakasambita, the “quartet” is illustrated in chapter 9 of the Satrasthana.
Here, a set of sixteen fundamental qualities characterizes the four factors,® each of them being
described by four qualities in four distinct stanzas (Satrasthana 9.6-9). The doctor’s four
main qualities are (1) being impeccable in medical knowledge, (2) having extensive practical
training, (3) skill, and (4) purity. Other stanzas in the same chapter emphasize that the doctor
is the chief factor of the quartet because a successful medical treatment depends on his action®
relating to the knowledge of remedies, the direction of attendants, and the prescriptions to
the patient.® As remarked by the commentator Cakrapanidatta (ca. 11th cent.), all four factors
are described as causes (kdrana) of successful treatment, but, while remedies, assistant, and
patient are auxiliary causes (upakaranam), the doctor is the independent agent (svatantra).”
On the whole, Siitrasthina 9 is mostly devoted to the doctor, whose competence is illustrated
by more than twenty properties and also described in contrast to the charlatan.® Most of the
doctor’s properties belong to two main categories, namely knowledge and practical skills. This
is confirmed by passages of the Carakasambita, such as Sutrasthina 1.123, where it is said that
the best physician (bbisag uttamah) knows the principles of the correct application of drugs
according to place, time, and individual variation.” Or by Siitrasthana 29.7 and Vimanasthana
8.4, which explain the characteristics of the ayurvedic teacher and begin with qualities that
are almost identical with the four essential qualities ascribed to the doctor in Satrasthina
9.6.10

2.2. Another set of skills

However, the range of qualities that characterize a doctor’s attitude as well as a doctor-
teacher’s attitude also comprises another set of skills consisting of emotional-relational qual-

2 Satrasthana 9.3: bhisag dravyany upastbata rogi padacatustayam (p. 61b). A paraphrase of Su-
trasthana 9 and comments on it are offered in Dagmar Wujastyk 2012: 27-31 and Cerulli 2022:
175-79. Some of the studies mentioned in Dagmar Wujastyk 2012: 7-15 include translations or
summaries of this chapter as well as remarks on it.

3 On number sixteen in South Asian culture see Gonda 1965: 115-130.

B

Sutrasthina 9.6: $rute paryavadatatvam babuso dystakarmata | daksyam Saucam iti jiieyam vaidye

gunacatustayam || (p. 63a).

Satrasthana 9.10: karanam ... siddbhau . .. pradhanam bbisag atra tu (p. 63a).

Satrasthana 9.10c: vijiata, $asita, and yokta (p. 63a).

Ayurvedadipika on Sutrasthana 9.10: vaidyas tu svatantrap (p. 63a).

See Dagmar Wujastyk 2012: 29f. To this list, the three properties in Satrasthina 9.10c can be

added (see note 6 above).

9 Satrasthana 1.123: yogam dsam tu yo vidyad deSakalopapaditam | purusam purusam viksya sa jiieyo
bhisag uttamah || (p. 22b).

10 Vimanasthana 8.4: paryavadatasrutam paridystakarmanam daksam daksinam Sucim (p. 262a). The

list in Satrasthina 29.7 (p. 182a, IL. 8-9) is in the nominative case and does not have a term corre-

spondent to daksinam.

o3 N W»
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ities. One such quality is being fully engaged in curing diseases (tatparata, “engagement”;
Sitrasthana 9.21).!! This is explained by the commentator Cakrapanidatta as striving for the
best of one’s own possibilities to cure diseases.!? Together with the five properties of knowl-
edge, reasoning, discernment, memory, and accomplishment (which amount to a compact
description of the doctor’s intellectual and practical skills), engagement contributes to make
the doctor one who does not fail with what can be cured.'® It is neither a knowledge nor
a practical skill, though. Rather, it is a mode that makes the doctor assiduous in applying
knowledge and skills to perform one’s activity optimally and obtain the best results from it,
which in the case of medical science correspond to the cure of diseases.

Another emotional-relational quality appears in Vimanasthana 4.12, where it is explained that,

one who, being a knower of the matter, does not enter the inner nature of the

patient through the light of knowledge and intelligence does not cure diseases. !

11 P. V. Sharma (p. 64) translates tatparata with “devotion”, while Sharma & Dash (p. 190) have
“promptness.”

12 Ayurvedadipika on Sutrasthana 9.21: vyadbicikitsayam prayatnatisayatvam (p. 64a).

13 Satrasthana 9.21: vidya vitarko vijianam smrtis tatparatd kriya | yasyaite sad gunds tasya na sadbyam
ativartate || (p. 64a) — “Knowledge, reasoning, discernment, memory, engagement, and accomplish-
ment: The one [i.e., the doctor] who has these six qualities does not fail with what can be cured.”
As regards tasya na sadbyam ativartate, my translation “one does not fail with what can be cured”
is close to the translations by P. V. Sharma (p. 64) and Sharma & Dash (p. 190), who respectively
have “nothing remains unachievable for him” and “he can never miss the target, that is the cure
of diseases.” Cerulli instead translates tasya na sadbyam ativartate as “they do ‘not turn away from
anything that is curable’” (2022: 175), which suggests the specific attitude of the doctor of not
neglecting (na ... ativartate) any kind of curable disease, with the six qualities making him not
disregarding what can be cured. In this way, the sentence also seems to allude to the opposite
action of turning away from what is not curable, which doctors are advised to do, for example,
in Sutrasthana 10.8 and 21-22 (on this topic see Dagmar Wujastyk 2012, chapter 4). This is a
viable and even attractive interpretation of tasya na sadbyam ativartate; nevertheless, it seems more
plausible to me that that the six qualities mentioned in the same stanza characterize a doctor who
has the ability of not passing by (na ...ativartate) anything curable because his competence and
attitude enable him to do so. In other words, tasya na sadhyam ativartate indicates the result of
the entire set of qualities that characterize the doctor who accomplishes the aim of medical prac-
tice, which is curing the curable, rather than not neglecting what is curable. It can also be noted
that the general meaning of the word sadhya is “what can be accomplished.” Therefore, in general
terms, na sadhyam ativartate in Sutrasthana 9.21 expresses the non-failing in anything that can be
accomplished, provided that one has certain qualities. A similar idea is conveyed by Nidanasthana
2.22: sadbyatvam kascid rogo ‘tivartate — “some diseases fail to be curable” — which is preceded by
a list of ablatives indicating the causes for such cases.

14 Vimanasthana 4.12: jiianabuddbipradipena yo navifati *tattvavit | aturasyantaratmanam na sa
rogams cikitsati || (p. 249a). *tattvavit is the reading in Trikamiji’s edition, which records the vari-
ant yogavit. The latter is attested in Gangadhar Ray Kaviraj’s edition of the Carakasambita (see

Jalpakalpataru, Part 3, p. 1486).
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The contents of Vimanasthana 4.12 are close to Sutrasthiana 9.24, one of the concluding stan-
zas in the chapter. Here it is said that a doctor endowed with both the light provided by
the body of knowledge in the present treatise and the eye of one’s own intelligence (which
resembles “through the light of knowledge and intelligence,” jianabuddbipradipena, in the
stanza from the Vimanasthana) does not err in curing a patient.!® The main difference be-
tween the two stanzas is that Vimanasthana 4.12 mentions the inner nature (antaratmanam)
of the patient, or in P. V. Sharma’s translation, the patient’s “inner self,”'¢ as what the doctor
should enter in order to make his knowledge of diseases effective in terms of cure. It should
be noted that Cakrapanidatta explains antaratmanam by saying that in the case of the doctor
it means antapSariram, by which I understand that the patient’s inner nature (in the sense of
P. V. Sharma’s inner self) is to be treated as if it were a physical body.!” So, considering that
the preceding verses are about the doctor’s knowledge and practical skills, Vimanasthana 4.12
may describe another factor that contributes to the doctor’s success in curing the patient’s
disease, namely emotional-relational skills that enable the doctor to enter the inner nature of
the patient and understand the sick conditions not only through the eye-based observation of
the physical body. It should be noted that the compound antabiarira elsewhere refers to the
physical inside of the body. In Satrasthana 11.55, for example, the internal body is mentioned
in connection with internal cleansing therapies used as remedies against disorders related to
diet. Accordingly, Vimanasthana 4.12 may instead describe the doctor’s ability to understand
the conditions of what cannot be directly seen through eye-sight and, therefore, emphasize
the importance of the doctor’s competence in interpreting various types of signs, which are
not limited to the visible physical data.

Satrasthina 9 closes with the mention of a set of emotional-relational skills: kindness, em-
pathy, joy, and detachment (maitri, karunya, priti, upeksana), which are presented as having
distinct scopes: kindness and empathy (or compassion, which is the most common transla-
tion of Sanskrit words such as karund, krpa, or daya) are directed towards all sick persons; joy
towards the one whose illness can be cured; and detachment towards those beings who are
going to die.!® Their mention in the chapter on the quartet of therapeutics is quite signifi-
cant as it forms a statement on the emotional qualities that (ideally) characterize the doctors’
approach towards the patients, and thus their interaction with them.

Both the fact that the set of kindness, empathy, joy, and detachment are prominent in
Buddhist literature!” and the fact that the stanza devoted to them appears towards the end of

15  Satrasthana 9.24: {astram jyotip prakasartham darSanam buddhbir atmanab | tabhyam bbisak suyukta-
bhyam cikitsan naparadhyati || (p. 64a).

16 ~ Sharma, Carakasambita: 328.

17 Ayurvedadipika on Vimanasthana 4.12: antaratmanam iti vaidyapakse antabiariram (p. 249b).

18  Satrasthana 9.26: maitri karunyam artesu Sakye pritir upeksanam | prakrtisthesu bhitesu vaidyavrrtis
caturvidheti || (p. 64b).

19  See Maithrimurthi 1999 for a comprehensive study on the topic.
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Sutrasthina 9 do not make these feelings somehow spurious and less important contents of
the Ayurvedic tradition.?” In fact, as is well-known, kindness, empathy, joy, and detachment
are not only the object of important meditative practices in Buddhism,*! but later also appear
in Brahmanical texts such as the Yogasatra,?? where, under the label of the four divine or
immeasurable states, they indicate feelings with partially different nuances and scope. Thus,
describing through these terms the domain of the doctor’s emotional and relational compe-
tence, the authors of the Carakasambita adopt a set of feelings that — despite the slightly
different ways of interpreting them — are part of a shared ethical view linked to ascetic prac-
tices of various traditions. This domain of competence is an integral part of medical activity
as it guides the doctor in approaching different types of patients and developing a construc-
tive relationship with them. Another reason for considering the text on kindness, empathy,
joy, and detachment genuinely part of the Ayurvedic tradition is connected to the history of
the composition of the Carakasambita, which at the end of each chapter is said to be a work
composed by Agnivesa and revised by Caraka. This phrasing confirms that, on the whole, the
present shape of the text goes back to Caraka’s revision (and for some parts to Drdhabala’s
restoration of missing sections), whose version, with some variations, circulated for approx-
imately the last two millennia. So, unless a critical edition of the Carakasambita shows that
the verses on kindness, empathy, etc. are missing in early witnesses of the text, we can safely
assume that, since Caraka’s edition of the text, those who practised Ayurveda knew the verses
regarding the doctor’s emotional and relational competence.

This entails that the doctor’s skills should include a competence to some extent similar
to that of modern psychologists, and not of yogins (as it has been recently suggested).?®
Since the yogins’ practices are concerned with cognitive habits as well as personal mental
and emotional qualities in connection with the attainment of a liberated state, it is quite
unlikely that the training of an ayurvedic doctor should include yogic practices, stricto sensu,
and the consequent development of yogic abilities, again stricto sensu. In fact, a doctor-to-be
and a doctor-in-action should embrace an ethical approach to the patient that includes the
adoption of a set of virtuous emotional qualities, rather than meditative practices based on
such qualities.

Joy towards the patient whose illness is curable is plausibly due to the possibility of the
patient’s recovery. It can be considered a special feeling of the doctor who, possessing the six
required qualities, is said not to fail in anything that is curable.?* However, compassion seems

20 In fact, this is the interpretation given in Dagmar Wujastyk 2012: 31.

21 As explained by Maithrimurthi (1999: 39), a few places of early Buddhist literature relate the med-
itative practices on kindness etc. to pre-Buddhist and non-Buddhist ascetics, too. I thank Philipp
Maas for drawing my attention to Maithrimurthi’s remarks.

22 Relevant references are provided in Dagmar Wujastyk 2012: 31 and related footnotes.

23 See Robertson 2023.

24 Seen. 13.
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to be the most desired emotional quality of a doctor. It is explicitly mentioned in different
parts of the Carakasambita as a virtuous feeling possessed by the doctor and it appears to be
a special component of his competence. In Vimanasthina 3.15, compassion (duyd) appears in
the list of therapies that can be adopted to save the life of human beings during epidemics. In
Cikitsasthana 1.4.58, compassion for living beings, rather than wealth or pleasures, is what
makes the Ayurvedic doctor able to excel in his medical practice.” Further, in Cikitsasthana
1.4.62 compassion for living beings is said to be the highest dbarma and the fundamental
ethical standard for the doctor who is successful in his medical practice.? Cikitsasthana 1.4.56
precedes these verses with a statement on dharma as the motivating factor in the doctor’s
practice: “Yet the doctor should strive to rescue from adversities all the patients as if they
were his sons, he who aspires to the supreme dharma,”®’ which shows the broader ethical
framework of the medical activity as well as of the doctor’s individual engagement (tatparata)
in saving the sick from pain.

I find interesting to compare the ideal in Cikitsasthana 1.4.56 with the property of “seek-
ing the benefit of all living beings” (jagaddbitaisin) that the Buddhist philosophers Dignaga
and Dharmakirti (5th to 7th century) ascribe to the Buddha, with Dharmakirti explaining at
length this property in relation with compassion.?® The universal scope (jagad) of the Bud-
dha’s aspiration (esin) to do what is beneficial (hita) can be compared with the totality of the
patients (aturan sarvan) that is the scope of the doctor’s striving (yatnavan) to protect them
from adversities (abadhebhyo hi samrakset), namely any kind of disease. Furthermore, this striv-
ing relates to the scope of the supreme dbarma, which is the object of the doctor’s aspiration
(icchan dharmam anuttamam). In drawing this comparison, I see a way to interpret the ideal
of perfection concerning the doctor as an ideal that possibly circulated within South Asian
culture across religious and cultural boundaries. I am not suggesting that the Carakasambita
proposes the ideal of a Buddha-like doctor (or that, later, Dignaga and Dharmakirti propose
the ideal of a doctor-like Buddha), but, rather, that it outlines an ideal characterized by a
morally good implication with a universal scope, namely protecting from adversities all be-
ings. Precisely because of its ethical weight, this ideal is likely connected with ideals typical
of environments that specialized in technologies of the mind and heart, which are part of
religious traditions.

25 Cikitsasthana 1.4.58: narthartham napi kamartham atha bbitadayam prati | vartate yas cikitsayam
sa sarvam ativartate || (p. 389b).

26  Cikitsasthana 1.4.62: paro bbitadaya dbarma iti matva cikitsaya | vartate yab sa siddbarthab sukbam
atyantam asnute || (p. 390a).

27 Cikitsasthana 1.4.56: bbisag apy aturan sarvan svasutan iva yatnavan | abadbebbyo bi samraksed
icchan dharmam anuttamam || (p. 389b). On this and the previously mentioned stanzas see Cerulli
2022: 121f.

28  For references, see Pecchia 2015: 53-56.
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As we have seen, the doctor’s dharma and his approach to the patient are explicitly con-
nected with compassion, which is indicated as the motivation for curing patients and the
rationale behind medical practice as an action that may not correspond to a material compen-
sation.”” Furthermore, different terms indicate compassion as the motivating factor in the
transmission of Ayurveda to humankind: anukrofa and anukampa are mentioned in connec-
tion with the sages,’* while daya is used in the case of Agnivesa.>! So, the narration of the
history of Ayurveda offers the doctor an ideal model of perfection that importantly includes
compassion. As an ideal, no “real” doctor can perfectly embody it. But the implication is that
each should strive to approximate to it, with compassion as motivation in the treatment of a
patient and as the feeling tone that ideally informs the encounter with the patient.

Various places of Sutrasthana further characterize the ideal doctor as a savior of life
(pranabhisara) and one who ensures the well-being of living beings (pranisukhaprada),’* and
even an impersonal ayurvedic knowledge is said to give happiness to living beings (loka-
sukhaprada).®® In a longer passage (Sttrasthana 29.7), Atreya explains to Agnivesa the qual-
ities that characterize good doctors, who are saviors of lives and destroyers of diseases: they
have knowledge on a variety of medical subjects, they know how to apply their knowledge, and
they are benevolent with all living beings, just like mother, father, brother and relatives are.*
It is interesting to note that, in the Buddhist context, great compassion is also described as
typical of those great beings whose love is without cause,* where vatsala, the word for “love,”
has the connotation of being loving towards a child or offspring and, thus, suggests a kind of
love similar to the love of a mother, a father, or other close family members.

2.3. The patient, or how to cooperate with the doctor

Returning to the factors of the quartet of therapeutics in Sutrasthana 9, the patient is here

described as (1) having recollection (smrti), (2) following prescriptions (nirdeSakaritva), (3)

being fearless (abbirutva), and (4) being informative about one’s own disease (jiidpakatva).’®

29  On this topic and its complex implications, see Dagmar Wujastyk 2012, Chapter 5, and Cerulli
2022: 120-126.

30  See, respectively, Sutrasthana 1.7 and 35; and Satrasthana 1.30. See Dagmar Wujastyk 2012: 110
with n. 354.

31 Satrasthana 1.39.

32 Satrasthana 9.18 and 23; Satrasthina 11.53; and Sitrasthina 29.4.

33 Sarirasthiana 6.19.

34  Suatrasthina 29.7: ... sarvapranisu cetaso maitrasya matapitrbbratrbandbuvad evamyukta bbavanty
agniveia prananam abhisard bantaro roganam iti (p. 182b, 1. 20-22).

35 Reference is made to Devendrabuddhi’s (7th cent.) and Manorathanandin’s (11th-12th cent.)
commentary on Dharmakirti’s Pramanavarttika 11.198; see Pecchia 2015: 140, 1. 10, for Mano-
rathanandin’s text and note c-c in the second level of the apparatus for the text of Devendrabuddhi.

36  Satrasthana 9.9: smrtir nirdefakaritvam abbirutvam athapi ca | jiagpakatvam ca roganam aturasya
gunap smrtab || (p. 63a).
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These qualities show how the patients can contribute to the cure of their diseases and are
expected to assume an active role in the steps to be taken for restoring their good health. The
quality of smyti indicates the patients’ reflexive ability to recollect and recognize their own
condition, what happened and is happening in their mind and body. This kind of knowledge
is a prerequisite for the patients’ ability to make their own disease known to the doctor (jfia-
pakatva) by describing effectively how it manifests itself. This involves translating the results
of self-reflection for the doctor, who is there to receive such results in the form of a narrative
which tells him the patient’s conditions and his/her representation of those conditions. The
two abilities concerning knowledge®” address the inner world and the outer world of the pa-
tient, and are accompanied by the qualities of not being fearful (abhirutva) and following the
doctor’s prescriptions (nirdeiakaritva), which respectively concern the patient’s inner world
and outer world. Both qualities support a successful application of the therapy, the one avoid-
ing anything from inside that might prevent or negatively affect the cure itself and the other
one linking the patient to the doctor and the means that he provides from outside to make
the curative process happen.

This description of the patient shows how the qualities of observing and controlling one-
self as well as being in a constructive relation with the doctor enable the sick person to cooper-
ate towards re-establishing and maintaining his/her good health. Additionally, the patient’s
quality of effectively describing one’s own disease implies that a doctor is there to listen to
the patient’s narrative and must be able to transform it into useful information. This implied
quality of the doctor corresponds to what Michel Foucault called the “speaking eye.”*® After
observing the patient and listening to him, the speaking eye of the ayurvedic doctor enables
him to translate into a medical narrative the visual and verbal information that he received
through and from the patient. Although Foucault mentions the aspect of listening to the pa-
tient,*” this seems to be secondary if compared with the act of seeing. For the ayurvedic doctor,
the speaking eye is instead importantly complemented by a “speaking ear.” It is through his
speaking eye-and-ear that the doctor is able to render the patient’s natural language into the
medical language and retell the patient his/her own narrative by naming a pathology, artic-
ulating a diagnosis, and adding the therapy to be adopted. The patient ideally responds by
following the doctor’s indications and not panicking, which correspond to the second and
third quality of the patient mentioned above.

37 Itis to be noted that jfidgpakatva derives from the causative form of the verb jiid, “to know.”
38 Foucault 1973: 111-113.
39 Foucault 1973: 112.
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3. Interaction between doctor and patient

3.1. Communication as part of a therapeutic process

The interaction between patient and doctor described so far is based on an unspoken under-
lying act of communication. The importance of communication is confirmed by the study of
a case of ayurvedic practice in Kerala conducted by Anthony Cerulli, who says that,

[tlo the onlooker, the only thing that appears to move between the physician
and patient is information, and their confab and re-presentation of facts and
perceptions move in relaxed yet semi-formulaic ways.*’

Since the Carakasambita hardly depicts the everyday reality of medical practice, we might
look in vain for representations of acts of communication in the text itself (or, for that mat-
ter, in other foundational works of Ayurveda). However, some topics are explained in such a
way that they seem to also serve the purpose of illustrating how the doctor should address
certain issues and communicate about them with the patient. This is especially the case with
explanations concerning well-being and healthcare, rather than specific diseases. The section
on good conduct (sadvrtta) in Sutrasthana 8 is a case in point. Its contents are about how to
maintain good health and say more than informing about what needs to be done to modify
unhealthy behavior. They are evidence of a type of knowledge that the doctor can and, to some
extent, should share with patients in general, be they patients who recovered from disease or
individuals whose unhealthy lifestyles will potentially lead to disease. The text does not ex-
plicitly thematize the importance of the doctor’s skill in communication regarding preventive
or curative therapies and, more in general, the modification of unhealthy habits. However, it
can be assumed that in such cases the language of the doctor will not be merely referential,

but it will also have an emotive and conative function,!

aiming to persuade the patient to act
at least temporarily according to the doctor’s indications. The doctor’s capacity to skilfully
communicate and, thus, appeal to the patient’s emotional and imaginative world will largely
determine the effectiveness of the interaction between doctor and patient. The doctor will
not simply transmit to the patient information that comes from medical knowledge, but he
will adopt appropriate rhetorical strategies and refer to social and cultural models that pro-
vide a rationale for individual and social behaviors. In doing so, the doctor will present some
diseases in a complex, multi-layered way — a way that he presumably learned during his study

of Ayurveda and is to some extent reflected in the texts of Ayurveda.

3.2. The case of drinking alcohol

Cikitsasthina 24, the chapter on the treatment of alcoholic intoxication (madatyaya-cikitsita),
is arguably an example of a text that presents its general topic, namely drinking intoxicant

40  Cerulli 2022: 105.
41 Here, I refer to Roman Jakobson’s functions of language (1960).
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beverages, in a multi-layered way.** Although Suatrasthana 8.25 condemns alcohol (madya)
together with gambling and intercourse with prostitutes as something in which one should
not indulge,* Cikitsasthina 24 is not disapproving of the consumption of intoxicant bever-
ages. On the contrary, the text presents the topic discussing its different layers, from medical
knowledge on alcoholic excess, alcoholism, and the related therapies (stanzas 88 to the end) to
a description of how to drink alcoholic beverages and what their effects are (stanzas 1-87).%
The first ten stanzas of Cikitsasthana 24 are about surd, described as an intoxicating divine
drink that has the power to eliminate grief, depression, fear, and agitation,” and that should
be consumed according to prescriptions.*® The mention of soma and the sautramani rite makes
clear that surd here indicates the drink used during a ritual of Vedic origin in which the Aévins
and Sarasvati, by means of surd, save Indra from the consequences of drinking soma.*” With
this description, the text presents drinking alcoholic beverages squarely as ritual drinking, also
assigning the term sura to this kind of drinking, and using madya and mada as general terms
for intoxicant beverages in the chapter.®® Cikitsasthana 24.11-20 delineates an etiquette for
drinking alcoholic beverages: purity of the body and mind is the first requirement. The setting
for consuming alcohol forms the second set of requirements, which refer to the place, the way
of sitting, the company, and the food that should accompany alcohol. The third requirement
is to be wealthy, as can be inferred by the fact that the rules for drinking are for wealthy people
or those who will become rich. For these people drinking alcohol in an appropriate manner is

1.49

even beneficial.*” This resembles the connection between richness and sura that appears in the

Rgveda®® and arguably mirrors what Patrick Olivelle has observed in relation to technologies
of immortality, namely that

42 McHugh 2021 provides a comprehensive overview of alcoholic beverages in ancient South Asia.
The older Mitra 1873 and Aalto 1963 still offer important remarks on the topic.

43 Satrasthina 8.25: na madyadyitavesyaprasangarucib syat (p. 60b).

44 An extremely succinct version of this description of drinking alcohol is presented in Satrasthana
27.194-195ab, which is the end of the section (varga) on alcoholic beverages (madya). In these three
verses, alcohol is again compared with amyrta and, among other characteristics, is said to remove
fear, sorrow, and fatigue (bbayasokasramapaham, Sutrasthiana 27.194b [p. 163a] and Cikitsasthana
24.62d [p. 585b]).

45  Cikitsasthana 24.9ab: Sokaratibhayodveganasini ya mahbabala (p. 583a).

46  Cikitsasthana 24.10d: tam suram vidbina pibet (p. 583a).

47  On surd and the sautramani rite see Malamoud 1991: 21-31 and references therein. Surd is the main
oblation in the sautramani rite, which is devoted to Indra as sutraman, “the one who protects well.”
As observed by Malamoud, the sautramani is an anomaly because the brahmans who celebrate the
rite are confronted with drinking alcohol, which is prohibited for members of their class (ibid., p.
21f).

48 McHugh 2021: 150-161.

49  Cikitsasthana 24.24: vidhir vasumatam esa bbavisyadvibbavas$ ca ye | yathopapatti tair madyam pa-
tavyam matraya hitam || (p. 583b).

50 This connection is pointed out in Sannino Pellegrini 1997: 437f.
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the possession of wealth was regarded as a prerequisite for performing any rite,
many of which were quite expensive to conduct.’!

The serene scene of wealthy people drinking alcohol together with the right friends, with good
manners and in a nice environment presumably corresponds to the first stage of intoxication,
when alcohol gives one pleasure (Cikitsasthana 24.42—-43). This is in stark contrast with the
subsequent horrifying depictions of the effects of alcohol in the second and third stages of
intoxication (Cikitsasthana 24.44-57). No wise person would like to reach the second stage,
“just as no pedestrian would like to walk on a path that leads to an unhappy destination and
with many drawbacks.”*? The third stage makes one unable to act, just like a piece of wood.>®
Another simile compares the strong agitation of the mind caused by alcohol with that of a
tree on the river bank caused by the impetus of a strong wind.** However, the text empha-
sizes that drinking alcohol, in principle, does not generate bad effects; in fact, alcohol is also
beneficial (Cikitsasthana 24.61-67). If taken appropriately, it is like ambrosia (amrta), whose
special property is giving vitality (rather than immortality, as explained by Paul Thieme).”
But if not taken according to the rules, alcohol causes sickness; just like food, which is life
for living beings, but if taken inappropriately destroys life.’® It stimulates and shows the na-
ture of all living beings, just as rain stimulates the growth of crops and fire shows the pure
nature of gold.”” The fact that alcohol can turn into poison depends on several variables, from
the quantity of alcohol to the situation and personal conditions in which alcohol is drunk,
namely, whether it is consumed in the appropriate quantity and manner, at the right time,
together with wholesome food, according to one’s own strength, with a cheerful mind, and
with the right company.® Furthermore, drinking alcohol has different effects according to
the dosa-based type to which one belongs.”

51  Olivelle 1997: 437; see p. 447, n. 29, where Olivelle quotes Manavadbharmasastra 11.7-8 saying, “A
man who possesses a supply of food sufficient to maintain his dependents for three years or more
is entitled to drink Soma [i.e., to perform a Soma sacrifice]. If a twice-born man possessing less
wealth drinks Soma, he derives no benefit from it, even though he has drunk Soma.”

52 Cikitsasthana 24.47cd: gacched adbvanam asvantam babudosam ivadbvagab (p. 584b).

53  Cikitsasthana 24.48b: bhagnadarv iva niskriyab (p. 584b).

54  Cikitsasthana 24.53: madyena manasas casya samksobbab kriyate maban | mabamarutavegena
tatasthasyeva Sakbinab (p. 585a).

55 Thieme 1952: 15-34. Especially at p. 24-27, amrta is explained in relation to ancient Greek dm-
brotos as “immortal” (“unsterblich”) and “that gives vitality” (“Lebenskraft spendend”).

56  Cikitsasthana 24.59-60ab: kimtu madyam svabbavena yathaivannam tatha smrtam | ayuktiyuktam
rogaya yuktiyuktam yathamrtam || pranab pranabbrtam annam tadayuktya nibanty asin | (p. 585a).

57 Cikitsasthiana 24.72: sasyasambodbakam varsam bemaprakrtidariakab | butasah sarvasattvanam
madyam tibbayakarakam (p. 586a).

58 Cikitsasthina 24.27, 68, and 79-85.

59 Cikitsisthana 24.21-25, and 74-78.
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In describing ritual and social aspects of drinking alcohol as well as healthy modes of
drinking, the narrative that covers the first part of Cikitsisthana 24 informs the specialist
of Ayurveda about the possible effects of drinking alcohol, the variables that determine such
effects, and how to prevent disorders related to alcohol. In other words, the text is about “situ-

60 in which somebody consumes alcohol but is not in a state

ations that are not emergencies,”
of “patient.” So, there is not a specific treatment to be prescribed and the doctor’s knowledge
on the topic is useless unless effectively communicated to the person. This presupposes con-
sidering the patient an agent in the sense of “someone who is capable of action and activity,”
“who makes choices, behaves in a certain way, and thereby contributes to, but is also able to
change, conditions that lead to the susceptibility.”®! As shown by Cikitsasthana 24, in the
case of alcohol consumption, individual behavior happens in a social context, which increases
the complexity of the conditions that determine the agent’s choices. Now, the text offers the
doctor a model for “properly behaving” that he can communicate to an agent/patient who
consumes alcohol. Moreover, the text displays a narrative model for speaking about specific
contents. Especially the similes that we have seen above provide the doctor with a useful
tool for summarizing his explanations and strengthening the efficacy of his dialogue with the
agent/patient. They are the “pills” that the individual can resort to when confronted with
drinking alcohol.

3.3. Communication and ethical concerns

Communication about drinking alcohol may not be as neutral as it appears to be in Cikit-
sasthina 24 (or the final section on the types of alcoholic drinks in Sttrasthana 27). Precisely
the general absence of polemical tones or judgmental statements on the consumption of alco-
hol puts the text in flagrant contrast to the negative connotation that alcohol has in different
pre-modern traditions of South Asia, from the Brahmanical tradition to the Buddhist and
Jaina ones.®?

The Manavadharmasastra, for example, clearly prohibits the consumption of alcohol and
expounds on the negative consequences of drinking alcohol, especially for Brahmans.®* Ab-
stention from alcoholic beverages is typical of Buddhist monastic rules. The Theravada tra-
dition indeed developed a detailed classification of the prohibition of alcoholic drinks.®* The

60 I take the phrase from Walach & Loughlin 2018: 1-2, where smoking and drinking too much
alcohol are examples of “situations that are not emergencies” and typically require a new narrative
that can complement the dominant story of the patient as someone in a state of emergency or acute
disease.

61 Walach & Loughlin 2018: 2.

62  For a useful overview, see McHugh 2021: 198-213, 213-228, and 228-233, respectively.

63 Manavadbarmasistra 11.54 and 93-98, 147, 151. Only surd, however, is prohibited to all dvija
castes.

64  See Kieffer-Piilz 2005.
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transgression of such a prohibition is largely attested in various types of sources, though. In
the Agamadambara, for example, Jayanta Bhatta (9th—10th cent. CE) depicts a meal at a Bud-
dhist monastery saying that, “some drink is being served in a spotless jar” and “[t]here is wine
here masquerading as ‘fruit juice’”®> According to the Abhidharmakosabbasya, lay practition-
ers, t0o, should abstain from alcoholic drinks, which is one of the five vows lay practitioners
take.®® Abstention from alcohol is in their case due to the fact that alcoholic drinks make

people inattentive and non-vigilant, and therefore prone to break the other observances.®’

The ban on drinking alcohol raised by the major traditions of South Asia poses the ques-
tion of the origin of a different approach in classical Ayurveda and how such an approach
(or even the textual presentation of it) could remain unaltered over the centuries, overcoming
ethical concerns of those traditions.®® An answer to this question entails investigating, among
other aspects, historical developments of ritual drinking in connection with deep transforma-
tions in society — which is beyond the scope of this study. Here, I only reflect on another order
of questions, namely how, in the interaction with the patient, the doctor would handle the
tension between dharma-based constraints (be they Brahmanic, Buddhist or Jaina) against
alcohol and the positive framing of controlled drinking in Ayurveda. It can be assumed that
the doctor would advise or treat patients who are not subjected to strict dharma-injunctions
against drinking alcohol. But he might find himself in the situation of treating Brahmans or
Buddhist and Jaina practitioners who, in fact, are subjected to such injunctions. The absence
of any pertinent indication in the Carakasambita (or, to my knowledge, elsewhere in classical
ayurvedic literature) suggests that the doctor would explain to all types of patients how to deal
with alcohol in a “healthy” way, which is a way that does not turn it into poison. In doing so,
he is in a moral dilemma because (borrowing from B. K. Matilal, who speaks in general terms)
he “cannot do everything that is obligatory for him to do in that situation” from the view-
point of the dharma.®® The doctor will act as a moral agent who gives priority to the specific
paradigm of Ayurveda, where, as confirmed by several passages of the Carakasambitd, the first
place is given to maintaining and restoring healthy conditions of life. To this end, the doctor
will temporarily put aside concerns related to the dbarma and “cooperate” to the perpetuation
of behaviors whose acceptability, within a dharma-based view, ranges from a low degree to
the total negation. Indeed, the doctor seems to be called to order priorities in consideration

65 Dezst 2005: 58f.

66 Abbidharmako$abbasya, p. 206, 1. 25 — p. 207, 1. 2 (on Abbidharmakosa 4.15): viratisamadanad upa-
sakasamvarastho bhavati | ... suramaireyamadyapandc ca |.

67  See Abhidharmakoa 4.34c as well as the relevant discussions in the Abbidbarmakoiabbasya and the
Tattvartha Abhidbarmako$atika (for the latter, see Kano & Kramer 2020: 119-127).

68 A partially similar question is posed by ayurvedic prescriptions to eat meat, and more in particular

beef. For some reflections on the problematic use of meat in Ayurveda, see Dagmar Wujastyk 2012:
133-137 and 148f.

69 Matilal 2002: 6; see also p. 23-27.
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of the natural inclinations of human beings’® and act in the name of a practical approach to
them, which, by the way, the Manavadbharmasastra too, takes into account.”! Although the
doctor’s act will not rigidly comply with the paradigm of a dharma based on Dharmasastras
or other religious traditions, it will be morally good as it will reach “a pragmatic ad hoc reso-
lution” that results from “a disposition to act and react appropriately with moral concerns.”’?
So, rather than pointing at the ban on alcohol, the doctor would speak with the patient (even
the one for whom alcohol is forbidden) about controlled drinking, the effects of alcohol, and

healthy ways of drinking,

4. Conclusion: The doctor with a caring attitude

Looking at a selection of passages from the Carakasambita, the attempt here has been to in-
vestigate the interaction between doctor and patient as it emerges from the outline of their
qualities and how both contribute to preventing and curing diseases. Sutrasthana 9, the chap-
ter on the quartet of therapeutics, shows that the Ayurvedic doctor is expected to be in dia-
logue with the patient at different levels. While the patient describes his/her symptoms and
conditions, the doctor gives advice and instructions whose implementation also depends on
his persuasive capacity. Therefore, a good doctor should possess not only solid medical knowl-
edge and the ability to apply such knowledge but also another set of skills, which enable him
to adequately interact with the patient. Explicit mention is made of kindness, empathy, joy,
and detachment, which closely remind of the Buddhist tradition, but may also derive from
non-Buddhist trends, such as those later represented in the Yogasitra. Moreover, a few places
describe the doctor’s attitude towards the patient by comparing it with the care devoted to
one’s own children. In view of all this, a doctor in the ayurvedic tradition should cultivate
not only knowledge and practical abilities concerning the more specific, technical aspects of
Ayurveda, but also a set of emotional and relational abilities that can be conceptualized as a
“‘way of being’ in relation to others.””® They determine the doctor’s caring attitude in the in-
teraction with the patient and his ability to carefully listening to the patient’s narrative about
his or her conditions, which is a task of the patient in the therapeutic process.

Although there is hardly any description of doctor and patient in dialogue in the entire
Carakasambita, the first part of Cikitsasthana 24 arguably presupposes a substantial interac-
tion between them. In dealing with ritual and social aspects of the consumption of alcohol as
well as its effects, the text presents a situation that invites the intervention of a doctor who
aims to modify the course of unhealthy habits or prevent their development, although in the

70 Here, I borrow again from Matilal’s reflections on the topic of ethics, as articulated in “Dharma
and Rationality” (2002, Ch. 5, in particular, p. 60-69).

71 Manavadbarmasastra 5.56 (quoted in Matilal 2002: 64).

72 Matilal 2002: 8 and 33.

73 Tadopt here the terminology used in Zoppi & Epstein 2002.
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absence of any state of emergency or severe illness. On the practical ground that communica-
tion is the doctor’s only tool, it is his interaction with an agent of alcohol consumption who is
not (yet) a patient that should persuade the agent to modify his habits and make drinking alco-
hol a pleasant rather than poisoning event. In this connection, the emotional-relational skills
of the doctor enhance the quality of his caring attitude, which will be especially important
towards an effective communication with the patient.

Cikitsasthana 24 shows another aspect of the interaction between doctor and patient.
Since, unlike major traditions of South Asia (Hinduism, Jainism, and Buddhism), it does not
present alcohol consumption with a negative connotation, it poses the question of how the
doctor, in interacting with the patient, could/should relate to the shared moral order of the
society. A practical approach to behaviors and natural inclinations of human beings arguably
helps the doctor order priorities around maintaining and restoring health, and deal with
possible moral concerns. In doing so, the doctor embodies the specificity of the ayurvedic
paradigm and his behavior is morally good because it adheres to that paradigm.
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CHAPTER 5

The Forge and the Crucible: Images of Alchemical Apparatuses
on Manuscripts of the Rasendramangala

Dagmar Wujastyk

In 1984, Dominik Wujastyk’s article “An Alchemical Ghost: The Rasaratnakara by Nagar-
juna” was published in Ambix (vol. 31, part 2, July 1984). In this article, Wujastyk clarified a
mistake made by P. C. Ray in his History of Hindu Chemistry concerning the conflation of three
different texts: the Rasaratnikara of Nityanatha Siddha, the Rasendramarngala of Nagarjuna
Siddha, and the Kaksaputa, also of Nagarjuna Siddha. Wujastyk’s article drew on a number
of manuscripts of these three texts. For the Rasendramangala, he referred to a manuscript in
the Bibliothéque Nationale in Paris. After the article’s publication, Wujastyk started collect-
ing digital images of surviving manuscripts of the Rasendramangala. He described these in
“The Surviving MSS of the Rasendramangala of Nagarjuna Siddha”! He also began work on
transcriptions and collations of the manuscripts, and a critical edition of the fourth chapter
of the text.? A first translation of the fourth chapter of the Rasendramangala, based on this
critical edition, will be published in an anthology of Indian alchemical texts.?

One of the interesting features of several of these manuscripts is the presence of line
drawings of various apparatuses (yantra) used in alchemical processes. Dominik Wujastyk
brought these to my attention a few years ago, when I was conducting research on Indian
alchemical devices.* In this article, I will draw on Dominik Wujastyk’s archive of digital
images of Rasendramargala manuscripts to examine and identify these images and to discuss
the implications of their presence in an alchemical manuscript.

1 Dominik Wujastyk 2022.

2 Wujastyk et al. (2022). Wujastyk’s transcriptions of manuscripts of the Rasendramarngala by Nagar-
juna are deposited on github. See: https://doi.org/10.5281/zenodo.6484115. These transcriptions
are being collated and processed through Charles Li’s Saktumiva platform (https://saktumiva.org/
wiki/wujastyk/rasendramangala/start) for producing and publishing critical editions of Sanskrit
texts. See also the Rasendramangala start page at that site. Research assistants who have worked
on this project include Madhusudana Rimal, Deepro Chakraborty, Jane Allred, Vandana Lele and
Harshal Bhatt. The project has received funding through the Singhmar Chair endowment grant
and the Kule Institute for Advanced Study, both at the University of Alberta.

3 Dominik Wujastyk (forthcoming) in Dagmar Wujastyk (forthcoming a).

4 Tused one of the images from 07 Jaipur 1 (J1) to illustrate the various forms apparatuses with the
same name can take in my project blog at http://ayuryog.org/blog/fourth-procedure-bringing-
mercury-rise-utth\%C4\%81pana.
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South Asian Manuscript Records for the Rasendramangala
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Figure 5.1: A map of manuscripts of the Rasendramargala held in archives in India as recorded in the
NCC and in Dominik Wujastyk’s private records. Map created by Keith Cantt for AyurYog, 2019.

The Rasendramangala

References to alchemical, or transmutational practices occur in various Indic texts that pre-
date alchemical literature proper by several centuries. These older texts refer to a metallurgical
discipline called dhatuvada that seems to have been devoted to making gold.”> From about the
tenth century, a new literature arose, dedicated fully to a practice called rasavada, Rasa$astra,
or rasavidyd. As these names suggest, this discipline focused on uses of mercury. Its early texts
describe the making of mercurial elixirs which could be employed in the making of gold, but
whose ultimate purpose was the transmutation of the human being. The Rasendramarigala is
one of the foundational texts of this alchemical tradition. Opinions about its date vary widely,

5  Or the Apabhrams$a dhauvdo, as it is found in various Jain texts, such as the eighth-century Ku-
valayamala. See Balbir (1990 and 1992), Chojnacki & Nagarajaiah (2018), and Dagmar Wujastyk
(forthcoming b).
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with some scholars dating it as early as the seventh, eighth, or ninth century, which would
make it the earliest of the currently known alchemical treatises.® The early dates are partly con-
tingent upon the attribution of the Rasendramargala’s authorship to a Siddha Nagarjuna. A
reference in Al Biruni’s Kitab al-Hind (eleventh cent. CE) to an alchemist of that name could,
for example, position the work in the ninth or tenth century.” However, it is not clear which
Nagarjuna authored the Rasendramangala or even whether the attribution to a Nagarjuna
may have been added later.® David Gordon White considers the Rasendramangala a “deriva-
tive source which borrows extensively from other Hindu alchemical tantras” and places it
in the thirteenth to fourteenth centuries.” Meulenbeld notes that the quotations from the
Rasendramarngala in the Rasasindbu prove that the Rasendramargala is earlier than the third
quarter of the fourteenth century.!” Correspondences between the commentary (¢ippana) of
the Rasendramangala and Adhamalla’s commentary (ca. fourteenth cent. CE) on S‘drr'tgadba—
rasambita 2.11.44-45" and 2.12.4cd-13ab corroborate this upper limit.

The opening verses of the Rasendramargala state that the work consists of eight chapters.
However, the manuscripts of the work that have been examined so far only give the first four,
comprising about 400 verses.'? The four chapters of the Rasendramarigala are called

1. The section on the purification of mercury and subsidiary mineral substances (rasopa-
rasasodbanddbikara)

2. The section on the calcination and extraction of essences of diamonds, the liquefaction
of mica and other substances, and the calcination of metals (vajramaranasattvapata-
nabhrakadidrutidravanalobamaranadhbikira)

3. Mercurial calcines (bhasmasitaka)

4. The solidification of mercury into pills through the liquefaction of essences, “leech”
(binding procedure), calcination, etc. (gutikasattvadrutijalikamaranadirasabandbana).

6  See Meulenbeld 2000b: 717, n. 93.

7 See Sachau 1910: 189 for Al-Biruni’s brief reference to Nagarjuna in his chapter “On Hindu sci-
ences which prey on the ignorance of people” Al-Biruni notes there that Nagarjuna lived one
hundred years before his time.

8  See White 1996: 66-70 on the difficulties of differentiating between the various Nagarjunas.
White 1996: 104.

10 Meulenbeld 2000a: 717.

11  The reference in Adhamalla’s commentary on Sarrigadharasambita 2.11.44—45 only indirectly refers
to the commentary of the Rasendramangala here. Adhamalla gives a list of eighteen types of iron,
stating that these are referred to by Nagarjuna. Most, but not all of these are mentioned in a para-
graph of the Rasendramangala’s commentary that begins with “atha rasayane lobadityadi” and ends
with “evam astadasalobajatayam.” See Meulenbeld 2000b: 717, n. 98 on the types of iron mentioned
by Adhamalla, but not in the Rasendramangald’s commentary. Adhamalla on Sarrigadbarasambita
2.12.4cd-13ab, however, contains a direct quote from the Rasendramargala’s commentary.

12 Dominik Wujastyk 2022.
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The titles of the missing chapters imply that they dealt with the treatment of diseases, the

preparation of perfumes and ointments, poisons, and groups of substances.!®

About half of the manuscripts collected by Wujastyk contain the commentary, which
is sometimes anonymous, and sometimes attributed to a Govinda (Govindacarya, Govinda-
candra) and typically found appended to the main text after chapter four.!* Several of the
manuscripts that include the commentary also add another section dedicated to an iron tonic
(loharasayana) formulated by Nagarjuna. Meulenbeld reads this section as part of the commen-
tary.!® But the manuscripts all clearly mark the end of the commentary with iti rasemdramam-
gale tipanakam samaptam. The iron tonic section follows this and, in turn, it concludes with
the words iti Srimanndagarjuno viracitayam rasemdramamgalam sampirnam. It is not clear to
which chapter this section belongs.

Alchemical devices

Probably the earliest mention of alchemical devices in Indic texts occurs in Sanskrit medi-
cal literature: The ninth-century Kalyanakdraka by Ugraditya, a Jain medical treatise, men-
tions the use of a cradle-device (dolayantra), and different kinds of crucibles (miisa) in its
twenty-fourth chapter, which deals with the preparation and application of mercurials. The
early alchemical treatises, such as the tenth-century Rasabrdayatantra or the eleventh-twelfth-
century Rasdrnava mention several alchemical devices in the context of their descriptions of
the processing of mercury and other substances. However, they mostly refer to the devices by
name and often do not provide any further description of them other than mentioning them in
the context of particular steps in the processing of materials. The Rasarpava does list a number
of devices as equipment an alchemist must have in its fourth chapter and there, we are given
brief descriptions of them. The twelfth-thirteenth-century Rasendracidamani is the first of
the alchemical works to provide detailed descriptions of the characteristics and functions of al-
chemical equipment. It lists a series of instruments and apparatuses in its third chapter, which
describes the setup of the alchemical laboratory, and devotes its fifth chapter to the descrip-
tion of the apparatuses, giving measurements, descriptions of their shapes, the materials they
are made of, and their functions. Its descriptions are reiterated in later alchemical works such
as the Rasaratnasamuccaya and the Rasakamadhenu.'® Similar to the Rasabrdayatantra and
the Rasarnava, the Rasendramangala mentions the use of various alchemical devices through-

13 See Meulenbeld 2000a: 714-715 for an overview of contents.

14  Of the manuscripts described in Dominik Wujastyk 2022, Gondal BP 34 (G), Udaipur IRS 1136
(U), Patan HJ 8930 (Pa), Koba GB 19113 (Ko 1), and Koba GB 26264 (KO 2) do not contain the
commentary.

15  Meulenbeld 2000a: 718.

16  See Sauthoff (forthcoming a and b) on the set up of the laboratory in the Rasendraciidamani and
on alchemical devices in the Rasakamadbenu.
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out, but does not describe the apparatuses themselves.!” The commentary (tippana) of the
Rasendramangala provides a list of alchemical equipment, including some twenty-six devices
(yantra).'® Quite a few of these devices — or at least their names — seem to be unique to the
Rasendramangala’s commentary and are neither found in the Rasendramarngala’s chapters nor
in other alchemical works that describe alchemical equipment. The images found in four of
the Rasendramangala manuscripts represent these devices.

The images

The use of images in several of the manuscripts of the Rasendramargala is very striking, since
technical drawings seem to be rare in Indian manuscripts altogether. Medical manuscripts
of the ayurvedic tradition, for example, never contain illustrative drawings.!” There has been
very little work to date on the history of technical drawings and diagrams in manuscripts of
South Asian scientific works. J. Losty’s The Art of the Book in India (1982) does not refer to
diagrams or technical drawings at all. A. Keller’s article “Making diagrams speak in Bhaskara
I's commentary on the Aryabhatiya” (2005) offers a first exploration of geometrical figures
in manuscripts ofa seventh-century Sanskrit mathematical commentary. The manuscripts of
this commentary probably date to the eighteenth century or later. It thus remains uncertain
when such diagrams were first integrated into the text, though the way the text is formulated
implies that drawings were an integral part of the text.?’ Early line drawings of tantric dia-

17 The Rasendramargala mentions a dolayantra in chapter 1 (1.32), an adhordbvapatanayantra in 1.36,
a yatandyantra (or patandyantra?) in chapter 2.38, a cakrayantra in chapter 3 (3.64), a patanayantra
in 3.80, a farkkarayantra in 3.106, and a garbbayantra in 3.163 and 3.164. The text of the Kaksaputa,
which is part of the fourth chapter, mentions an #smayantra in verses 37 and 46, and a dhamaku-
layantra in verse 63. The numbering here is based on Dominik Wujastyk’s provisional edition at
https://saktumiva.org/wiki/wujastyk/rasendramangala/start, consulted on May 2, 2022.

18  There is some variation in the lists of apparatuses in the commentaries, both in the numbers and
names of apparatuses and the sequence in which they appear. See the Appendix. The manuscripts
use the anusvara for the nasal in yantra (yamtra). I use the more standard class nasal here instead.

19  This statement is somewhat anecdotal and relies on querying the members of the CATS working
group and those of the Susruta project at a meeting at the department of South Asian, Tibetan and
Buddhist Studies at the University of Vienna (July 7-9, 2022). None of the people we asked, all
of whom have worked extensively with Sanskrit medical manuscripts, ever saw technical drawings
of any kind in the particular ayurvedic manuscripts they worked with. Some had seen images on
medical works for horses and elephants. The famous “Ayurvedic Man” painting, with labeling using
text passages from the sixteenth-century Bhavaprakasa (Dominik Wujastyk 2008) is an exception,
though also technically not a manuscript of a full text.

20  Keller (2005: 284) describes how the orientation of geometric figures (“front,” “left,” “right”) is
given within the written text of Bhaskara’s commentary, rather than as part of the diagram, which
indicates that the author assumed a diagram was part of the text on the manuscript.
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grams (yantra) accompanying tantric texts may date to the twelfth century.?! However, to
date, there is no study of their first appearance in manuscripts.

Two articles by Fabrizio Speziale (2006, 2019) make note of two undated Perso-Indian
manuscripts of medico-alchemical texts with images of apparatuses on them. The manuscripts
refer to Sanskrit alchemical works, though not to the Rasendramargala. The images of the
Perso-Indian manuscripts are similar to the ones in the Rasendramarngala in that they are
also diagrams consisting of line drawings and text. However, they are integrated into the text
rather than added on as a separate section as in the manuscripts of the Rasendramarngala. In
this, they are more similar to images I found in manuscripts of another Sanskrit alchemical
text, the Rasaratnakara.*? This work also happens to be one of the Sanskrit alchemical works
referred to in the Perso-Indian manuscripts, pointing to a possibly shared history of techni-
cal diagrams. The topic of diagrams on Indian manuscripts and on alchemical manuscripts
specifically, deserves to be the subject of a larger study.

The images I will discuss here, which are line drawings of apparatuses (yantra), are found
in the commentary section of four of the manuscripts of the Rasendramangala collected by
Dominik Wujastyk. These are:

1. Bombay BBRAS S.C.19/2
2. Ahmedabad LDI 9442

3. Bikaner RORI 1455/4099
4. Jaipur UIOMI 184: 1.14.ii.2

Two of the manuscripts are dated: Ahmedabad LDI 9442 to 1681 CE, and Bikaner RORI
1455/4099 to 1777 CE. My conjecture is that the Bombay manuscript is the oldest of the four,
due to the fact that the images of the Ahmedabad and Jaipur manuscripts seem to follow its
sequence of images rather than the sequence of their own lists of devices, as will be discussed
below.

The images of the apparatuses are not only placed within or adjacent to the commentary,
but they also illustrate information given in the commentary rather than in the text of the
Rasendramargala. In the Bombay manuscript, the images are placed after a sentence from the
commentary that lists the alchemical apparatuses shown in the drawings. In the Ahmedabad

21 In a personal communication (emails on July 7, 2022 and July 8, 2022), Prof. Diwakar Acharya
pointed me to two manuscripts with tantric diagrams from the twelfth century held in the National
Archives of Nepal in Kathmandu. One of them was a manuscript of the Jaina Prainavyakarana, the
other from the Saiva saptasatika Kalottara.

22 Most of the Rasaratndkara manuscripts in question are held in the National Archives of Nepal in
Kathmandu. Out of thirty-five manuscripts of the Rasaratnakara there, twenty-nine have images
(albeit a few of tantric yantras rather than of apparatuses), and only six feature no images. There
are two further Rasaratnakara manuscripts, held at Jamnagar and London respectively, that also
feature diagrams.
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manuscript, the images are found right at the end of the manuscript as a whole. In the Jaipur
manuscript, the images are placed below a sentence following on from the list of apparatuses in
the commentary. In the Bikaner manuscript, the images also follow the list of apparatuses in
the commentary. However, the text that follows seems to first pick up an earlier section of the
commentary, and then has some additional commentary not found in the other manuscripts.
The commentary provides quite extensive lists of laboratory equipment (upaskara®), in-
cluding different types of vessels, tubes, stoves, fire pits, and apparatuses. This section in the
commentary seems to refer to verse twenty-four in chapter one of the Rasendramarngala:

tasmat sitavida sarddbam sabayair nipunair yutah |

sarvopaskaram daddya rasakarma samarabbet || 24 ||

For that reason, one should commence the mercurial operations together with
an expert on mercury, accompanied by skilled assistants, having assembled all
equipment.

The commentary picks up on the topic of equipment, admonishing that success in alchemical
operations necessitates knowledge about equipment. It then gives an inventory of equipment,
listing names and the materials that instruments are made of (such as clay, iron, stone, ter-
mite mound clay, etc.), but not their measurements or uses.* In turn, the line drawings on
the manuscripts do not seem to refer to the entirety of the commentary’s list of equipment,
but just to the sentences on apparatuses (yantra). There are no separate images of individual
instruments like pots, plates, ovens, mortars, pits, etc.

The images of the Bombay manuscript broadly follow the sequence of apparatuses given
in its commentary. The Bikaner manuscript features a very similar list of apparatuses in its
version of the commentary. However, its twenty-eight images of apparatuses do not entirely
follow the sequence of its own list or that of the Bombay manuscript. The Ahmedabad and
Jaipur manuscripts both have a shorter list of apparatuses in their version of the commentary
that also differ in their sequence from the Bombay one. However, for the images, they seem
to initially draw on the list found in the Bombay manuscript, or otherwise, on the images of

23 The term upaskara is less common in alchemical literature than its synonym upakarana. A key-
word search in the Digital Corpus of Sanskrit only brings up three occurrences of upaskara in
alchemical literature: once in the Rasendraciidamani (chapter 3, verse 31), stating that good assis-
tants should be wealthy, affable, and equipped with all instruments (dhanavanto vadanyas ca sarvo-
paskarasamyutab). This statement is repeated in Rasaratnasamuccaya 7.33. And Rasaratnasamucca-
ya 11.26 repeats Rasendramangala 1.24 (sarvopaskaram adaya rasakarma samarabbet).

24  The commentary’s full section on equipment is repeated almost verbatim in Adhamalla’s commen-
tary on Sarngadbarasambita 2.12.4-13. The Sarngadbarasamhbit@’s passage describes a method for
cleansing mercury (rasasodhanakarman), using a cradle device (doldyantra) and an unnamed dis-
tillation device, consisting of two pots. It also describes a method for purifying sulphur using an
iron vessel. Adhamalla’s commentary elaborates on the idea of processing mercury, quoting from
various alchemical works.
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the Bombay manuscript more directly rather than on the lists given in their commentary. The
images are not a total match, but Ahmedabad and Jaipur both show a pithayantra and a bhidba-
rayantra, for example, neither of which are featured in their commentary, but are part of the
Bombay manuscript’s. The Jaipur manuscript also features images of additional apparatuses
(an istikayantra and a dahikayantra on the final folio with images) that are not found on the
Bombay or Ahmedabad manuscripts and are not mentioned in either the Rasendramangala’s
main text or in the commentary.

The images are schematics, i.e., representations of the elements of a system. They consist
of two main elements: (1) a line drawing of the apparatus, and (2) text.

The line drawings (1) are diagrammatic representations of apparatuses that show the com-
bination of various vessels and instruments, assembled into an integrated group to perform
a particular function. They also show where various ingredients are placed within the equip-
ment. Most of the line drawings seem to depict a cross-section, showing the inner workings
of an apparatus. In some cases, the apparatus seems to be depicted from above, though the
change of perspective is not always clear. There are different levels of abstraction in the dia-
grams: Some images show easily recognizable shapes of vessels, while others provide a repre-
sentation of the principle of the apparatus rather than a mimetic depiction of what it looks
like. The drawings are therefore less descriptive of what an apparatus looks like, and more
about how all its elements relate to each other. They show a moment in time of dynamic
processes.

Vertical lines between apparatuses visually mark a division between the images of appara-
tuses and in some cases indicate that the apparatus is inside a pit or larger vessel.”> Double
lines in the outlines of vessels may indicate a coating on the surface of the vessel, though this
is not entirely clear.

The textual elements (2) fulfill three different functions: The first is a kind of heading
or caption that gives the name of the depicted apparatus. It is in most cases placed above
the drawing, though not all images are provided with such a caption. In the second function,
the text gives information about where substances (e.g., mercury, water, sulphur) are placed
within the apparatus. The word for the substance, sometimes abbreviated to just the first
syllable, replaces an image of it within the apparatus. Hollow spaces (garta) are marked in this
way, too. In the Bombay manuscript, fire is sometimes represented by the word “fire” (agni),
and sometimes represented graphically, through vertical wavy lines. Similarly, water is in one
case represented by wavy horizontal lines, but more typically represented by the word “water”
(udaka). In the third function of the text, the text gives additional information about the parts
of the apparatus.

Although the images on the manuscripts are all found in or adjacent to the commentary
section and three sets of images are placed in almost identical locations within the commen-

25 The image of the kacchapayantra on the bottom right of folio 20 of the Bombay manuscript is an
example of the lines indicating a pit or container, since the bottom shows lines referencing water.
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tary, with similar numbers of apparatuses depicted, there are significant differences between
the manuscripts in the sets of images. These differences include which apparatuses are fea-
tured, the sequence of apparatuses, as well as the ways in which they are graphically repre-
sented.

In the following, I will give a brief description of each of the four manuscripts, and the
sequences of images presented in them.

Bombay BBRAS S.C.19/2

This manuscript is held by the Bombay Branch of the Royal Asiatic Society, Mumbai, Ma-
harashtra. It has been described by Velankar (1925-30: appendix B, p. 494) and by Dominik
Wujastyk (2022). The undated manuscript names Govindacandra as the author of the com-
mentary. The writing is Devanagari from western India, with prsthamatra vowels. The illus-
trations are found on folios 20v-21r, positioned within the commentary, underneath two
lines of text from the commentary. The text at the top of folio 20v completes a section of the
commentary in which various devices are listed.

The commentary lists the following twenty-six devices, which it numbers:

. Silayantra — rock device

. pithayantra — plinth device

. pasanayantra — stone device

. illegible (probably bhidharayantra) — in-ground device
. nalikayantra — tube device

. gajadamtdyadanayanayantra (?) — elephant tooth device
. dolayantra — cradle device

. adbabpatanayantra — downward distillation device

. urdbvapatanayantra — upward distillation device
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. patalayantra — hole device
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. niyamakayantra — restraint device
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. damarukayantra — hourglass drum device
. tulayantra (?) — balance device
. kacchapayantra®® — tortoise device (still)
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. cakratrayam cakiyantra — three-plate disc device

—_
(o)

. valukdyantra — sand device

—_
~

. agnisomayantra — fire and water device
. gandbakakoyantra — sulphur device
. miis@yantra — crucible device
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26 The manuscript reads kacchapa- here, which is the spelling one typically finds in print editions of
alchemical texts. However, in other places, the alternative spelling of kachapa is found.
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20. handikayantra — earthen pot device

21. kamsabhdjanayantra — brass vessel device

22. ghanayantra — nose (?) device

23. gadus cakrayantra — water pot disc device

24. sarapayantra — potentiation®” device

25. jalikayantra — leech device

26. varanayantra — elephant/strong (?) device

The existence of further apparatuses is acknowledged by ending the list with “etc.” (adayah).

These devices are represented by the line drawings on folios 20v to 21v. The images are
presented in two rows on each folio. Most, but not all, images are labeled and numbered.
Most of the diagrams have minimal text, with a few featuring more extensive written
explanations. The writing that accompanies the images seems to be in the same hand as the
rest of the text, albeit with slightly larger spacing between syllables. Read left to right, and
top to bottom, the sequence of images broadly follows the sequence of the list of apparatuses
given in the commentary. There are exceptions: For example, the {ildyantra is shown twice,
once in profile at the beginning of the top row on folio 20v, then again, from above in the
fourth image from the left.?® The nalikayantra, which should be the fifth image, is only
featured after the damarukayantram on folio 20r. The text beneath the third image from
the left in the second row on folio 20v, which is identified as a patalayantra above, reads
nalikayantra at the bottom, together with the number 13.2 However, in the commentary’s
list of devices, number 13 corresponds to the tulayantra.’®

27 The term sarana is used for one of the alchemical procedures applied to mercury. In this step,
mercury is empowered or potentiated further to enable it to transmute metals.

28 Twould like to thank Dr. Borayin Larios, who pointed out the perspectives of the two images. This
is somewhat clearer when comparing it with the image of the {ildyantra of Ahmedabad, which
shows a larger stone at the bottom and a smaller one above in profile.

29  The appearance of alchemical apparatuses is not standardized across alchemical works. Different
treatises can have quite different takes on what an apparatus should look like. See Hellwig 2009:
259-261 on the nadikayantra, which I take to correspond to the nalikayantra of the Rasendraman-
gala’s commentary. However, also see Hellwig 2009: 283-284 on the Rasakamadbeny’s (1.1.37-
42 and 64-65) description of two types of patalayantra, which are similar to the image on folio
20v. The Rasaratnakara’s Rasakbanda (7.54-56) seems to describe the use of a tube (nalika) in a
patalayantra (Hellwig 2009: 230). Notably, however, this device is used to extract the essence of
chalcopyrites (maksika), whereas the image on folio 20v gives mercury (rasardja) as the content of
the vessel.

30 This identification is somewhat uncertain, as the text is barely legible at that spot.
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Bombay BBRAS S.C.19/2, folio 20v

Figure 5.2: Folio 20v (Bombay BBRAS S.C.19/2)

The text at the top of folio 20v is part of the commentary. It begins with the end of the list
of apparatuses and then gives some basic information on their use:

24 jalikayantram 25 varanayamiradayab 26 tadyatha | §ilopari siladeya §ilayantram
pithopari patham madhye rasadaya pithayantram | tamrabbajanam bbiamyam
niksipya tasyopari raso deyab | pisthikarthe kara[mgulli marddayet |

The final three words of the line are not found in the commentary of the other manuscripts:

bbuadharayantrah | vamsa® nalikayantrah | gajadamtayantrah || °3||

The top row on folio 20v shows the following from left to right: 1. Silgyantra, 2. pithayantra,
3. pasanayantra, 4. §ilayantra 5. bhidharayantra, 6. gajadantayantra, and 7. dolayantra. The
bottom row shows 8. [adbahpatanayantra]®®, 9. [unnumbered and not clearly labelled] #r-
dbvapatanayantra, 10. patalayantra (underneath, a label additionally reads nalikayantra, which
may refer to the bottom vessel of the apparatus). The image to the right seems to feature
another variant or way to use a patalayantra. The list in the commentary would call for a
niyamakayantra as the eleventh apparatus here. This is followed by 12. damaruyantra and 13.
[albeit unnumbered] kacchapayantra.

31 I would like to thank Dr. Andrey Klebanov for suggesting this reading.

32 The text seems to give a number here, which, however, is illegible. I have marked illegible parts of
the texts with the symbol “°”.

33 The number 8 is given, but it does not follow the label adbhabpatanayantra. However, the bot-
tom part of the depicted apparatus reads “ adbabpatanarasa”, so that the designation of adbabpa-
tanayantra seems reasonable.



138 Dagmar Wujastyk

The rendering of what seems to be an adbabpatanayantra is somewhat odd, in that it
appears to be set on top of a fire at first glance (the graphic representation of this corresponds
to that of the dolayantra), but the text on top indicates that the fire was placed on top,
making it more likely that the lines at the bottom indicate water to aid in the condensation
of the mercury.

Bombay BBRAS S.C.19/2, folio 20r

Figure 5.3: Folio 20r (Bombay BBRAS S.C.19/2)

Folio 20r presents five apparatuses. The folio is divided in half by a vertical line. The left half
shows two apparatuses on top and one on the bottom; the right shows two further appara-
tuses, each with longer sections of added text. The apparatus on the top left is identified as
a nalikayantra and numbered 13. Apparatus 13 in the commentary’s list of this manuscript is
hard to decipher: I have surmised tulayantra. The nalikayantra is featured as the fifth appara-
tus in the commentary’s list, so there is a discrepancy here in the sequence of the commen-
tary’s list and that of the images. However, it is notable that the image of the Ahmedabad
manuscript that most closely resembles the nalikayantra image here is labelled tulayantra.®*
The apparatus to its right is labeled kacchapayantra and numbered 14, conforming to the
commentary’s list. The apparatus below is not labelled. The text above it reads:

tulayamtram nalika lobamikba dvadasamgulapramana tulayamtram gamdba-
kajaranartbe ||

A balance device [consists of a] tube [and] an iron crucible measuring twelve
fingerbreadths. The balance device is for digesting sulphur.

34  Ahmedabad manuscript, folio 24r, top row, second image from the right.
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The image on the top right depicts a cakiputayantra. Its numbering is only barely legible: it

probably is a 15, which would conform with its numbering in the commentary list. The image

on the bottom right is a valukayantra and numbered 16. Both devices have a longer textual

description in lieu of a single label.

The text above the cakiputayantra reads as follows:

garttayam cakram kramena putamadhye miisa madhye gartta madhbye pakvamiisa
madhye rasah mitkhamukhbe tamrapatram vrttam tasyopari ca udakasa punah diyate
garttayam ca | kramena putam diyate cakiputayamzrab ||

Emendations: line 1: garttayam) garttaya ms. cakram kramena) cakra kremena

ms. miisa madhye] misam madhye ms. line 2: garttayam] garttaya ms.

Successively, a disc inside a hollow, a crucible inside a pit®, inside it a hollow, in
that a fired crucible, inside that the mercury, a copper lid placed at the opening
of the crucible. And on top of it, a space for water is further placed in the hollow.
In this manner, an enclosed firing is applied; this is a disc-pit apparatus.

Notably, the illustration does not indicate the use of water, and there is also no symbol for a

copper lid, though the mercury is shown within a box, which may signal a closed vessel.

35

36
37

38

The text below the valukayantra reads:

mynmayabbajanavistirnavalukam | yam arddbam puryetopari kacakipikam [°3]
madhye rasardja tato nirumdhayet kiipika sarvatra mritika lepadatva upari valuka

piryate mydbbajane cakre upane’’ datva nirudhya adbo gnijvalyate valukayamtrah
116 ]

Emendation: line 3: valukayamirab] valukayamtra ms.

An earthen vessel strewn with sand, one should fill it by half, on top a glass bottle.
[°] In that, [pour] mercury. Then, one should seal the bottle all over, having
smeared it with clay. Pour sand on top of it. Place it into a disc in an earthen
pot,®® seal it and fire it from below; this is a sand device.

Or: “A crucible is enclosed.” A puta can be a firing pit; it may also designate the covering of a bowl
with another bowl or lid, enveloping whatever is inside; and finally, puta may also refer to a roasting
process in which the substance to be roasted is enclosed in a vessel (as opposed, for example, to
being roasted in an open pan).

The illegible section comprises circa five syllables.

The text seems to read upane or upanam here, but the meaning is not clear. Perhaps this is a
misspelling for upane “on a plinth”? However, no plinth is featured in the image.

This translation omits the word upane.
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Bombay BBRAS S.C.19/2, folio 21v
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Figure 5.4: Folio 21v (Bombay BBRAS S.C.19/2)

Folio 21v returns to the two-row format of folio 20v, showing eleven devices. Here, however,
the numbering and labelling of the devices no longer seems to follow the order of the com-
mentary’s list. The top row, from left to right depicts a device that is possibly a valukayantra
again, although the writing is too smudged to be certain. This identification relies on the
similarity of this image with one from the Ahmedabad manuscript, which is clearly labelled
adhognivalukayantra 16.*° This would mean that apparatus 17. agnisomayantra and apparatus
18. gandbakakoyantra of the commentary’s list were skipped. The next apparatus seems to be
a miisayantra (19), which curiously is also is labeled asomyayantra (?) and handikayantra; or
perhaps the image shows their combination in one device. The text above it reads:

agnisomayamtrap sa eva misayamtram svedacakrasardavabandikayamtra 19
Emendation: agnisomayamtrah] asomyayamtrab ms.
A fire and water device. This is in fact a crucible device, an earthen device for

steaming [consisting of ] a disc and a shallow plate. 19

To its right is a device that is numbered 21 (or 22?), which would make it a kamsabbajana-
yantra, or handikayantra, respectively, according to the commentary’s list. However, in the
explanatory text, neither a kamsabbajanayantra nor handikayantra are mentioned. The text
above mentions a dabikayantra and a garbbayantra, lidded with a copper disc:

garttayam madhye aparagartd tatra misa tatra rasadahdgarttayab putim esaka
dabikayamtradarianam garbbayamtram kramena mitkhamukbe tamracakrika 21

39 Ahmedabad manuscript, folio 24r, bottom row, second image from the left.
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Emendation: garttayam] garttaya ms.

In the hollow, another hollow, in that a crucible, in that the mercury-roasting
space enveloped (covered). This shows the firing device, a womb device, succes-
sively, a copper disc [placed] at the opening of the crucible. 21

” «

The next device is labeled ambudbarayantra (“water holder device,” “cloud device”) — a name
that is not featured in the commentary’s list of devices and that is also not found in the text
of the Rasendramangala. It is numbered 23, which corresponds to the gaduscakrayantra in the
commentary’s list. Next to it is an unlabeled image with the number twenty-one, correspond-
ing to the kamsabbdjanayantra in the commentary’s list. The final image on the top row is
labelled a handikayantra.

In the bottom row, problems with identification continue. The first device is labelled
amsabhajanayantra (for kamsabbajanayantra?), but also varanayantra. The image to its right
is labeled gadukayantra 23. To its right is an unlabeled and unnumbered device, consisting
of a bowl with mercury in it, labelled lepamiisa (crucible with a coating). This is followed
by a ghanayantra, numbered twenty-four, which in the commentary’s list is the saranayantra.
The commentary’s list gives the number 22 for the ghanayantra. The final image is labeled
jalikayantra and given the number 25, corresponding to the commentary’s list. The bottom
right field is filled with text instead of an image. A further line of text is found underneath
the two rows of images. Together, these read:

evam sarvopakaradayah karmmam na yo vetti tasyam sidhi na syat | ---* tatha
coktam || &4 || vittam sabayah sakalam ca sastram bastakriyakarmmani kausalam
| ca | nityodyama tatparata ca vahne ebbir gunaib sidhyati varttikendrah ||2 & ||
prathamam prakaranam ||

Emendations: line 2 sabayah] sabaya ms. line 3 ebhir gunaip] abhirgunab ms.
varttikendrab) vadikemdrah ms.

Thus, all the instruments, etc. The one who does not know the work will not suc-
ceed. [gap indicated in the ms.] And so it is said. Wealth, assistance, the entire
discipline, skilfulness in the execution of alchemical operations, as well as con-
tinuous effort and devotion to fire: with these qualities the alchemist succeeds.

The first chapter.

40 The manuscript gives three horizontal lines here, indicating that the section was illegible to the
scribe. See Einicke 2009: 115-116.

41 This symbol is a section marker. See Einicke 2009: 106.

42 A parallel passage is found in the Yogaratnakara, in the section on mercury. See Shetty, Suresh
Babu 2011: 187, verse 3 and Kumari & Tewari 2010: 169, verse 1335; in the Digital Corpus of
Sanskrit, it is given under YRA, Dh. verse 224. Unfortunately, Hellwig does not give the edition
of the Yogaratnakara he used for his transcription.
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Ahmedabad LDI 9442

This manuscript is held in the Lalbhai Dalpatbhai Institute of Indology, Ahmedabad and
has been described by Punyavijayaji and Shah (1963-1938: v. 4, serial no. 1285, accession no.
9442) and by Dominik Wujastyk (2022). It is one of two manuscripts of our four exemplars
that is dated: Folio 95v. notes that the manuscript was copied by the scribe Ratnavimala,
pupil of Varddhamana Vimalagani, in Ahmedabad, at Kalapura, on Saturday 6 Suklapaksa of
Magha, samvat 1737, i.e., 1681 CE.#

Abmedabad LDI 9442, folio 2r
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Figure 5.5: Folio 2r (Ahmedabad LDI 9442)

The illustrations are found on folios 2r (a single image on the left margin of the folio), and 24v-
25v, positioned at the very end of the manuscript. The commentary seems to end on folios
23v-24r (iti rasemdramamgale ttipanakam samaptam). A further section follows, dedicated
to an iron tonic ascribed to Nagarjuna (vaksye nagarjunaproktam lobasyaiva rasiyanam).**
The commentary’s list of apparatuses is significantly shorter than the list in the Bombay

43

44

See Dominik Wujastyk 2022: 5 for a transliteration and translation of the relevant passage on folio
24v (consulted on March 10, 2023).

Several medical works refer to an iron tonic recipe by Nagarjuna. See Cakradatta 69,34; Varngase-
nasambita Rasayanadhikara 474. There are some similarities between the Rasendramargala’s for-
mula and those of the Cakradatta and Vangasenasambita, but no intertextual overlap.
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manuscript: it features only eighteen devices, omitting the pitha-, pasana-, bhidbara-, pata-
la~, gandbaka-, misa-, handika- and saranayantras, and adding a panayantra.®® Nevertheless,
the images in this manuscript seem to follow the list of apparatuses given in the Bombay
manuscript (or a list similar to it), rather than present a unique list of its own.

The image on folio 2r is part of a marginal note. It shows a distillation device with a mild
fire below and a water container above. This corresponds to the text to its right on the folio
(verse 26), which mentions #rddbvapatanam, upward distillation. The style of drawing
seems different from the one employed for the set of images of apparatuses on folios 24r-25v.
And unlike the images at the end of the manuscript, this image is directly relevant to the
content of the main text of the Rasendramangala.

Abmedabad LDI 9442, folio 24v
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Figure 5.6: Folio 24v (Ahmedabad LDI 9442)

Folio 24v contains the final lines of the section dedicated to the above-mentioned iron tonic,
starting with ¢ tam nirutchanam sadhaka tad viparyayah 2 and ending with iti Srimannagarjuno
viracitayam rasemdramamgalam sampirnam: The added section seems to count as part of the
main text of the Rasendramarngala, though it is not clear which chapter it belongs to. The
Bombay manuscript has a parallel reading, but the Jaipur manuscript does not and ends with
the commentary, as does the Bikaner manuscript. The final lines on folio 24v contain the
colophon and end with $rir astub kalyanam astub subbam bbavatub Sreyo stub sakalajanasya Srir

45 This manuscript also has some variant spellings for some of the shared apparatuses, such as
jalakayantra for jalikayantra, or gadakayantra, instead of gaduscakrayantra.

46  Verse 26 on this manuscript corresponds to verse 28 of chapter one in Wujastyk’s provisional edi-
tion.
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astub. A row of images of seven numbered apparatuses and one unnumbered one (Silayantra
1, pithayantra 2, pasanayantra 3, bhiadbarayantra 4, vamsanalikayantra 5, gajadantayantra 6,
dolakayantra 7 and patalayantra) is positioned underneath. Devices 1 to 7 follow the list of
apparatuses given in the Bombay manuscript. The inclusion of the patalayantra is surprising
here, since it is featured in its proper place as the tenth apparatus on the next folio. Perhaps
the idea is that the Silayantra is placed inside the patalayantra.

Abmedabad LDI 9442, folio 24r
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Figure 5.7: Folio 24r (Ahmedabad LDI 9442)

Folio 24r features two rows of images, with seven apparatuses in the top row, and six images in
the bottom row. Reading them left to right, the top row’s devices are labeled and numbered as
damaruyantra 8, irdbvapatanayantra 9, patalayantra 10, niryamakayantra 11, damaruyantra
12, tulayantra 13, and kacchapayantra 14.

The labels on the second row give kaciyantra 15, adhognivalukayantra 16, agnisomayantra
17, gandbakadahikyayantra 18, with an image of a misdyantra (also identified as a cakrasarava-
handikayantra) underneath, and misayantra 19 as the final image. There is quite a bit of text
added to the images of the niryamakayantra, the adhognivalukayantra, the agnisomayantra, and
the misayantra. The text underneath the adhognivalukayantra seems to broadly correspond
to the text accompanying the valukdayantra found on folio 20r of the Bikaner manuscript. The
text to the right of the niryamakayantra in turn corresponds to the text accompanying the
cakiputayantra on the Bikaner manuscript’s folio 20r, though it is not a complete match. Simi-
larly, the text below the Ahmedabad manuscripts’s miisayantra corresponds to folio 21v of the
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Bikaner manuscript, middle of the top row, with some variation. The text for the Ahmedabad
manuscript’s agnisomayantra, however, has no parallel in the Bikaner or other manuscripts.

The kaciyantra is not featured in the Ahmedabad manuscript’s list of apparatuses, nor
indeed in any of the lists. However, a cakiyantra is found in the Bombay manuscript’s list as
the fifteenth apparatus, and the image of this apparatus on the Bombay manuscript (folio 20r,
second image from the right) corresponds somewhat to that of the Ahmedabad manuscript’s
kaciyantra, albeit more in conceptual than graphic terms.

The numbering of the illustrations in the Ahmedabad manuscript corresponds to the
numbering of apparatuses in the list of devices of the Bombay manuscript’s commentary.

Abmedabad LDI 9442, folio 25v
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Figure 5.8: Folio 25v (Ahmedabad LDI 9442)

On folio 25v, a further seven apparatuses are shown in two rows. One image, which merely
shows a rectangle, but gives no name, seems unfinished. And two spaces in the bottom row
of the grid are left empty.

The top row (read left to right) gives the following labels and numbering: handikayantra
20, kamsabbajanayantra 21, ghondyantra 22, gadukayantra 23, saranayantra 24. The row below
shows a jalikayantra 25, and a varanayantra (or ghonayamtra?) 26. This is followed by an
unlabeled image of a rectangle, and two more fields without images.

Notably, the images on the Ahmedabad manuscript follow the list given in the Bombay
manuscript more closely than the images of the Bombay manuscript itself. There is one excep-
tion: on folio 24r, in the top row of images, apparatus 8 is designated damaruyantra, rather
than adhabpatanayantra, as in Bombay’s list. Here, the Ahmedabad manuscript follows its
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own list of apparatuses, as the damaruyantra is found in the eighth place in its list. How-
ever, the diagram actually is very similar to the Bombay manuscript’s image of the adhahpa-
tanayantra on folio 20v, bottom left. And the Ahmedabad manuscript shows a damaruyantra
that is properly numbered as the twelfth apparatus and placed accordingly in the top row on
folio 24r.

Bikaner BORI 4099

This manuscript is held at the Motichand Khajanchi Collection of the Rajasthan Oriental Re-
search Institute, at Bikaner. It has been described by Yati and Bishnoi (1990: 166, #1455/4099)
and Dominik Wujastyk (2022). The manuscript is dated to 1777 CE and is thus about a cen-
tury younger than the Ahmedabad manuscript.

The list of apparatuses given in its commentary section is the longest of all the
manuscripts with thirty devices. However, the pasanayantra and tuldyantra are both featured
twice. If we remove the second pasanayantra and the first tuldyantra from its list, the
sequence of the Bikaner manuscript follows that of the Bombay manuscript quite closely
with some spelling variants. It adds a pahakayantra (meaning uncertain, perhaps the correlate
to the panayantra of Ahmedabad and Jaipur?), and omits the ghanayantra, while the Bombay
manuscript’s varanayantra becomes a caranayantra. The sequence of its illustrations is not
entirely consistent with the sequence of apparatuses given in the list, but features almost
all the named apparatuses, with the exception of the pabakayantra. It also adds another
apparatus: the isggikayantra (brick device), which is not found on any of the apparatus lists.
The Jaipur manuscript features a diagram of an istikayantra as well, though its rendering of
the apparatus differs from the Bikaner manuscript.

Bikaner BORI 4099, folio 44v
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Figure 5.9: Folio 44v (Bikaner BORI 4099)
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Folio 44v contains the final part of the commentary’s list of apparatuses at the top, from
handika- to caranayantra. Below, illustrations of apparatuses are presented in two rows. The
top left image is the only illustration not to receive a caption. It somewhat resembles Ahmed-
abad’s pasanayantra (folio 24v). On its right is a depiction of a dantayantra, presumably the
gajadantayantra. Directly below it, an illustration of a gajadantayantra in combination with
a pdsanayantra is shown. Back in the top row, to the right of the dantayantra, there is an
illustration of a dolayantra. The final image on the right is a $ilayantra, similar in execution
to Bombay’s second Silayantra image, and most similar to the illustration of the §ilayantra in
the Jaipur manuscript.

The bottom row shows an srdbvapatanayantra on the left, with text that notes the device
should be sealed with clay measuring a fingerbreadth (arigulapramana), that there should
be water above, and fire below. This image is followed by the above-mentioned combined
gajadanta- and pasanayantra. The illustration to its right is not given a name, but is labelled
with pitha and pasana, while the text above instructs that a plinth is above a plinth, and
that mercury is placed on this. The image resembles the illustrations of the pithayantra in
the Bombay, Ahmedabad, and Jaipur manuscripts. The final image is a patalayantra, which
does not resemble that of the Bombay manuscript on folio 20v, or that of the Ahmedabad
manuscript on folio 24r. If anything, it looks like the illustration of the §ildyantra on the
Bombay manuscript, folio 20v.

Bikaner BORI 4099, folio 45r
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Figure 5.10: Folio 45r (Bikaner BORI 4099)

The illustrations on folio 45r are again presented in two rows. The image on the top left is
incompletely labeled. If we follow the sequence of the list of apparatuses, this should be a kacc-
chapayantra (spelled kascapayamtra in this manuscript), as the next image shows a cakrayantra.
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The illustration somewhat resembles the kacchapayantra of the Ahmedabad manuscript (folio
24, top right).

The illustration of the cakrayantra is similar to the cakiputayantra of the Bombay
manuscript, with an abbreviated version of its accompanying text. Next to it, a damaruka-
yantra® is featured. This is a fairly abstract rendering: the rims of the two vessels meeting
in the middle are exaggerated. The illustration of the damaruyantra in the Jaipur manuscript
(folio 42v, top left) is similar in that respect.

To its right are two very similar illustrations. Only the one on the right is labelled as a
tul@yantra. The accompanying text is the same as the text for the tulgyantra in the Bombay
manuscript (folio 20r, bottom left), which is also found on Jaipur (folio 41v, top row middle).
The Bikaner manuscript’s image is very similar to the image labelled nalikdyantra in the Jaipur
manuscript, folio 41r. The Ahmedabad manuscript presents a much less abstract form, though
one can see how the illustrations on the Bikaner and Jaipur manuscripts relate to it. The image

on the Bombay manuscript is the outlier here: its image seems to show something completely
different.

HIEIEE T e |

Figure 5.11: Images of a tula- (or nalika-)yantra on the Bombay, Ahmedabad, and Jaipur manuscripts

The bottom right shows a simple image of a gandhakayantra, accompanied by some explana-
tory text. The image corresponds to an image on the Bombay manuscript (folio 41v, second
from the left, bottom row), which does not identify the device, but provides the caption
“mercury and sulphur” (rasagandhaka) and labels the vessel as a copper pot (tamrabbajana).

Bikaner BORI 4099, folio 45v

Folio 45v gives two rows of images, with an additional image on the bottom left. The text
at the bottom of the folio is a variation of the text found on the final folio of images on the
Bombay manuscript.*®

47  Tassume that the label damakakayamtra is a misspelling for damarukayamtra.

48  evam sarvopaskaradayah | karma ca yo na vetti tasya siddbir na syat tatha - - vittam sabdya nikbilam
ca $astram bastakriyakarmani kauialatvam nityodyamas tanarata [for tatparata?] ca vabner ebhir
gunaib sidbyati sitakemdrab || iti prathamam ---
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cakiyamtram agnisomayamtram

[vallukayamtram:

musayamtram

saranayamtram
handikayamtram

...yamtram saravamisayamtram

kamsyabhajanayamtram

nalikayamtram

Figure 5.12: Folio 45v (Bikaner BORI 4099)

The illustration on the top left shows a valukayantra (misspelled as lizkayamtra). The text next
to it is a variation of the text found accompanying the image of the valukayantra on Bombay,
folio 201, and the adhognivalukayantra on Ahmedabad, folio 24r. To its right is an illustration
of a cakiyantra. This inverts the sequence of apparatuses in the commentary’s list, which gives
the cakiyantra first, and then the valukayantra. The rendering of the image of the cakiyantra
is a little different from that of the Bombay manuscript’s cakiputayantra (folio 24r), but the
accompanying description is similar.

There are two images to the right, which are stacked above each other. The top one is
labelled agnisomayantra. No image in Bombay manuscript (which does not label any apparatus
an agnisomayantra) corresponds to it, and the image of the agnisomayantra in the Ahmedabad
manuscript, folio 24r looks rather different. The image below, though unlabelled, corresponds
to the Bombay manuscript’s ghanayantra on folio 21v. The illustration on the far right seems
to represent a musayantra.

The second row (from the left) features an apparatus that has a partial label (only yamtra
seems to have been legible to the copyist), followed by a label that reads saravamisayam-
tram and lepamisa. To its right, a device that looks like a coated bottle in a pit is labeled
handikayantra. The image differs from the devices labeled handikayantra on the Bombay
and Ahmedabad manuscripts, but is similar to the one in the Jaipur manuscript (folio
42v, middle of bottom row). To the right of the Bikaner manuscript’s handikayantra is a
kamsyabhdjanayantra. Here again, the image most resembles that of the Bombay manuscript’s
kamsabbajanayantra on folio 42v, bottom left. The image to its right shows a saranayantra,
which essentially seems to be a bottle containing mercury in a pit. This is akin to the
Bombay manuscript’s saranayantra, though the latter specifies that the bottle should be
made of glass, which is not mentioned in the Bikaner manuscript’s image. The final image
on the bottom right shows a nalikayantra. The image is somewhat similar to the device
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in the Bombay manuscript, folio 20v labelled both a patalayantra and a nalikdyantra. No

tubes are shown on this image, but perhaps the dots between the lower and middle vessel
signal that these are connected by a thick, perforated tube through which substances can pass.

Bikaner BORI 4099, folio 46r

caranayamtra

istikayamtram

Figure 5.13: Folio 46r (Bikaner BORI 4099)

Folio 46r features one last illustration: a caranayantra, combined with an istikayantra. It is
hard to tell from the image alone, but it seems that there are two bricks at the bottom, with
something indicated by a row of dots above, and then a stepped plinth, which looks like the
pasanayantra part of the combined gajadanta- and pasanayantra on folio 44v. The triangle on
top holds the mercury and fire. The rest of the folio contains text, starting with a reference to
the flaws of mercury listed in verse 18 of chapter 1 of the Rasendramangala.*® What follows
is a part of the commentary that seems to be unique to this manuscript. It is a particularly
interesting addition to the text, because it gives a concise delineation of what the various ap-
paratuses are used for within the program of alchemical operations (samskara/rasakarman)®
— an explanation that is sorely missing in the other variants of the commentary: The steam-

49  This verse count refers to the provisional edition of Dominik Wujastyk (2022), which at this point
(November 2022), does not take the text of the Bikaner manuscript into account.

50 On the program of alchemical operations, called samskara, or rasakarman in the alchemical texts,
see White 1996: 266-268 and Dagmar Wujastyk (forthcoming c). Some of these are listed in
Rasendramargala 1.22-23. The different readings in the manuscripts name between fourteen and
eighteen of these procedures.
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ing (samsvedana) of mercury happens in a dolayantra; the rubbing (mardana) with herbs in a
mortar (kbalva); thickening (mitrchana) in a bbudbarayantra; raising/evaporation (utthapana)
and condensation (patana) in a bandikayantra; kindling (dipana) in a tuldyantra; niyamana
(restraint) and nirundhana (countering)®! in a niyamakayantra; carana (feeding, ie., adding
materials) in a caranayantra; garbhajarana (enclosed digestion/amalgamation) in a misayantra
(crucible). The text then explains the procedure of grasapramana (measuring the morsel), an-
other of the steps in the alchemical program. This concludes the systematic correlation of
apparatuses with the samskaras. None of this is found in any of the other manuscripts.

Jaipur UIOMI 184: 1.14.ii.2

This manuscript is held at the Universal Institute of Orientology and Museum of Indology,
Prachya-Vidya-Path, 24 Gangwal Park, Jaipur, Rajasthan. It has been described by SRCPVPS
Trust (Sarma 1986: 63) and by Dominik Wujastyk (2022). The manuscript contains parts of
the text of the Rasendramangala, starting from chapter three, and the commentary. Folios
1-8 of this manuscript are from another work, but copied in the same hand as the whole
manuscript. Illustrations of alchemical apparatuses are found on folios 41r—42v. These
illustrations are rendered in abstract form: One cannot make out the actual shape of vessels
in most cases, only their relations to each other. The style in drawing is most similar to the
Bikaner manuscript, though the actual images diverge from each other.

Jaipur UIOMI 184: I.14.ii.2, folio 41r
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Figure 5.14: Folio 41r (Jaipur UIOMI 184: 1.14.ii.2)

51 In other alchemical texts, this step in the alchemical procedures is called rodhana (countering) or
bodhana (awakening). See White 1996: 267.
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Folio 41r has three lines of text at the top, which are part of the commentary and refer to
Rasendramargala 2.11.5

The illustrations are presented in two rows: one image at the top on the right, five in the
row below, and one section filled with text on the bottom right. The image on the top right
of a Silayantra may have been added as an afterthought — it appears somewhat inconveniently
placed, as it interrupts the sentence of the commentary to its left. The image also does not
follow the example of the other manuscripts’ depiction of the §il@yantra. It does not merely give
Silayantra as a heading, but rather “Silopari siladeya Silayantram.” This is the beginning of the
next paragraph of the commentary following on from the list of apparatuses. The illustration
also departs visually from the images of the other manuscripts, showing a bow! with the word
rasa (mercury) inside on top of an unidentified structure.

The bottom row (from left to right) shows a bbidbarayantra; an unnamed device in-
volving a copper vessel, mercury, and sulphur; a pithayantra; a vamsanalikayan[tra]; and
a gajadantayamtra. The pithayantra is not featured in this manuscript’s list of apparatu-
ses. If we follow the Bombay manuscript’s sequence of devices, it should appear before the
bbadbarayantra. The vamsanalika- and gajadantayantras are, however, in their expected places.

Jaipur UIOMI 184: I.14.ii.2, folio 41v
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Figure 5.15: Folio 41v (Jaipur UIOMI 184: 1.14.ii.2)

52 The final part of the sentence (mkhala ity arthab) is missing. See the provisional edition by Dominik
Wujastyk 2022. The text of the commentary picks up again on the folio after the images, but starts
a line back with -yasana bbogi varuni vajravalli tridharastrivalli asthiSrrmkbala ity arthab mabodadhbi
agastip.
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The illustrations on this folio are presented in two rows, showing three apparatuses on top and
three on the bottom. The top left image is labelled gajayameram saravamisayamtra. This illus-
tration has no parallel on any of the other manuscripts as far as I can tell, even allowing for this
manuscript’s propensity for extreme abstraction. The text below (agnigrabasvedastakramana)
indicates that it has something to do with containing fire for a steaming (sveda) process, but
it is impossible to tell from the image itself. The image to its right is labelled nalikayamtra. It
corresponds to the illustration of a nalikayantra in the Bombay manuscript, top left on folio
20r. The text below the label reads nalikalobamaya musalomayasa (sic. This should perhaps
be read miisalobamaya sa). It is continued on its right with amgulir pramana tulayamtra gam-
dbakajaranartham. This corresponds (more or less) to the text found below the nalikayantra
in the Bombay manuscript, folio 20r.

The final image on the top is labeled kachapayamira, which again corresponds to the se-
quence of images in the Bombay manuscript. In terms of graphic representation, however, it
is a challenge to derive the illustration on the Jaipur manuscript from the Bombay manuscript.
The labeling inside the apparatus, indicating water (udaka) at the top, empty spaces (garta,
dvitiya garta) below, and a vessel (misa) filled with mercury (rasaraja) allows for the idea that
the illustration in the Jaipur manuscript is based on the Bombay manuscript.

In the bottom row on the left, the illustration is labeled cakrayamtra. This corresponds to
the image on the right of the Bombay manuscript, folio 20r, labeled cakiputayamira 15, giving
an abbreviated version of the text found in the Bombay manuscript. The corresponding image
in the Ahmedabad manuscript (folio 24r, bottom row on the left) is labeled kaciyamtra 15.

The illustration in the middle of the bottom is not labeled. It may show the same apparatus
from another angle, or in a different way. The labeling does not seem quite right: the images in
the Bombay and Ahmedabad manuscripts do not indicate a space (gartta) below the mercury
(rasa), and also indicate fire (agni) to the right.

Finally, on the bottom right, the label on top states saranayamtra, while the vessel depicted
below is identified as a glass bottle (kacakiipi) with mercury (rasa) inside, and fire (agni) below.
The corresponding image in the Bombay manuscript (folio 20r, bottom right) identifies the
apparatus as a vdlukayantra, and provides a descriptive text. In the Ahmedabad manuscript,
there is an adhognivalukdyantra, but the image that corresponds most closely to the Bombay
manuscript’s valukayantra and therefore to the Jaipur manuscript’s saranayantra, is the image
of agnisomayantra 17 (Ahmedabad manuscript, folio 24r, bottom row, third image from the
left).

As we have seen, there is a certain correspondence between the sequences of images
of the Bombay manuscript and the Jaipur manuscript. However, the Bombay manuscript’s
image sequence was disrupted by the Jaipur manuscript’s folio 41r in that the latter skipped a
number of apparatuses from Bombay’s list: the dola-, arddbvapatana-, adhabpatana-, patala-,
and niyamakayantra. These are now found in the Jaipur manuscript’s folio 42r, albeit with
an added cokiyantra. The difference in sequence would be resolved if folios 41v and 42r were
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swapped. However, the numbering of the folios seems to be in the same hand as the text
on these folios, so that a swap would have had to happen before the scribe numbered the folios.

Jaipur UIOMI 184: I.14.ii.2, folio 42r
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Figure 5.16: Folio 42r (Jaipur UIOMI 184: 1.14.ii.2)

Here again, the execution of the illustrations is so abstract that the physical form of the
depicted vessels cannot be discerned. The apparatuses can be identified through their labels,
and their components are similarly communicated.

The top row (from left to right) shows an abstracted dolayantra. The text to the left in-
forms us that this is used to steam the mercury (rasasvedartha), though the location of the
mercury (normally in a pouch hanging from the rim of the vessel into the liquid) is not indi-
cated. The abbreviation pa in the middle of the apparatus may be short for patra (receptacle).
This abbreviation is not used elsewhere in the images, however. Together with the bbitam
next to it, it may mean “become a recipient,” perhaps in the sense that the mercury may drip
into the vessel.

The next image is labeled an a#rdbvapatanayantra. This deviates somewhat from the swrdh-
vapatanayantra of the Bombay manuscript, which shows two rimmed pots placed rim to rim,
and set on top of a fire. The image on folio 42r of the Jaipur manuscript specifies that the
lower vessel should be a glass container (kacakiipi) and notes that water should be placed on
top. This is not shown in the Bombay manuscript’s illustration, but is mentioned in the text
below.

To the right of this is a complicated illustration labeled adbhabpatanarasayantra, which,
according to the accompanying text, should be placed in a firepit (agniputa). At a stretch, one
can concede some correspondence between this apparatus and the adbabpatanayantra of the
Bombay manuscript, though the latter does not seem to be set in a firepit.
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The next image seems to show another version of the irdbvapatanayantra, though it corre-
sponds most closely to the valukayantra on folio 20r of the Bombay manuscript. Additionally,
the text next to it starts off the same as the text underneath the Bombay manuscript’s depic-
tion of the valukayantra. However, the text soon deviates from it.

The bottom row features a cokiyantra on the left. This seems to bear no relationship
to the Bombay manuscript’s cakiyantra, or the Ahmedabad manuscript’s kaciyantra. The
illustration in the field next to it is labeled patalayantra. With this, the order of apparatuses
as found in the list of devices in the Bombay manuscript is restored. However, the image
does not seem to correspond to the image of the patalayantra of the Bombay manuscript.
There is some overlap in the labeling with the image of the patalayantra in the Ahmedabad
manuscript. The final image is labeled a niryamikayantra. The Bombay manuscript does not
feature one, and the relevant image in the Ahmedabad manuscript does not resemble the
Jaipur manuscript in the slightest. The niyamakayantra of the Bikaner manuscript (bottom
left of folio 45r) is probably the closest match, but still not very similar.

Jaipur UIOMI 184: I.14.ii.2, folio 42v

lamaruyamtra isoma
d yar agnisomayayamtra dahikayamtra

| EEHIEE HAAENMAAA GG aRedrEETEy

s Ara AT AFNAG)

a1 Lni’%ﬁ%r%m.

)| s

LG

Figure 5.17: Folio 42v (Jaipur UIOMI 184: 1.14.ii.2)

The final folio with illustrations continues the format of two rows of images, depicting eight
different apparatuses. The top row begins with a damaruyantra on the left and an agnisoma-
yantra® in the middle. Since the final image on the folio before was labeled a niryamikayantra,
this would seem to suggest the Bombay sequence of apparatuses is followed. After the agni-
soma device, we would then expect a gandhakayantra, a device for sulphur. Instead, we find a

53  The label reads agnisomayayamtra, which I assume is just a misspelling.
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dabikayantra, which may be a different name for the gandbakayantra. While the image for the
dabikayantra and its labels do not indicate the presence of sulphur, the text next to it does.
Also, the other manuscript to refer to a gandhakayantra, i.e., the Ahmedabad manuscript, calls
it a gandbakadahikyayantra. Its illustration is, however, very different from the one here.

The bottom row (from left to right) features a kamsabbajanayantra, a saravaputayantra™, a
jalikayantra, and an istikayantra. This sequence skips the misayantra and handikayantra listed
in the Bombay manuscript’s apparatus list, and also omits the ghanayantra and gadufcakra-
yantra that follow on from the kamsabhajanayantra of this list. The image labeled saravapu-
tayantra here would be a sdranayantra according to the Bombay manuscript’s list. Perhaps
there is simply a misspelling here. This device is quite different again from the saranayantra
depicted in the Ahmedabad manuscript (folio 25v, top right), which in any case does not give
much information. The Bombay manuscript does not illustrate a saranayantra (or at least does
not label any illustration as a s@ranayantra). The saranayantra in the Bikaner manuscript also
does not resemble the Jaipur manuscript’s rendering.”

The next illustration depicts a jalikdyantra, number 25 in the Bombay manuscript’s list.
Again, the Jaipur manuscript’s representation of this device does not correspond to the Bom-
bay manuscript on folio 21v or the Ahmedabad manuscript on folio 25v, which are quite
similar to each other. Next to it is a handikayantra, which does not look much like the one
shown on folio 21v of the Bombay manuscript, or the one on folio 25v of the Ahmedabad
manuscript, but features the same labeling: pamcamrtti(ka) rasa.

The final illustration is labelled istikayantra, a “brick device” that is not mentioned in any of
the lists of apparatuses in the commentaries of the manuscripts examined here. The Bombay
and the Ahmedabad manuscripts do not feature any iszikayantra in their illustrations and
none of their images resembles the Jaipur manuscript;® the Bikaner manuscript, however,
does. It is the last of its illustrations. Its drawing might suggest that the istikayantra and
caranayantra (which is found on the list of devices given in the commentary) may be the same
device, or otherwise may be combined. This drawing does not correspond to that of the Jaipur
manuscript.

Discussion

As we have seen from the above descriptions, there is a great deal of overlap, but also significant
difference in how the various apparatuses are illustrated in the manuscripts, and indeed which

54  The label reads sarasaputayamira. I have surmised sarava for sardsa, because the text in the illustra-
tion below gives saravasamputa - two dishes placed together, forming a sphere.

55  See also Hellwig 2009: 349-351 on the different descriptions of saranayantras in the Rasabrda-
yatantra.

56 The drawing in the Jaipur manuscript is also rather different from the brick devices of the Rasarar-
nasamuccaya and Rasaprakasasudbakara described in Hellwig 2009: 169-170.
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devices are represented as diagrams. We have seen that the manuscripts’ illustrations do not
necessarily follow the devices featured in their own commentaries’ lists of devices, but instead
seem to be oriented on the list found in the Bombay manuscript, or perhaps on another source
with a parallel reading or parallel illustration to the Bombay manuscript. The latter hypothesis
could explain the occasional differences in sequence.

Regarding the lists of apparatuses given in the commentary, it should be noted that, of
the enumerated apparatuses, only four of the devices are mentioned in the Rasendramargala’s
text outside of the commentary. These are 1. dolayantra (RM 1.32), 2. adhabpatanayantra,
3. urdbvapatanayantra (as adbordbvapatanayantra, RM 1.36 and patanayantra in RM 3.80),
and 4. cakrayantra (RM 3.64). Furthermore, even within the commentary, most of the listed
apparatuses are referred to only once in the list, or are mentioned just once more elsewhere in
the commentary. Four of the apparatuses are mentioned more often in the commentary: the
handikdayantra is featured six times, the valukdyantra four times, the misayantra only once,
while its synonym, mikbayantra, is found six times. The gaduscakrayantra is mentioned only
once, but a gaditkayantra five times, and a gadakayantra once. Conversely, apparatuses that are
mentioned in the main text of the Rasendramangala, such as the Sarkkara-, garbba-, isma- or
dbumakulayantra (see footnote 16), are not represented by illustrations.

Therefore, oddly, the illustrations show devices that do not seem directly relevant to the
contents of the Rasendramangala, or to the procedures elaborated in the commentary. That is,
the devices may be what the authors of the Rasendramargala and its commentary would have
used for alchemical operations, but given the sparse information on their use, we can only
speculate about this. The Bikaner manuscript is alone in offering some explanation of how
the apparatuses were used within the scheme of the alchemical program, but its explanation
also leaves out most of its listed apparatuses.

In those cases in which illustrations represent apparatuses mentioned in the commentary’s
list, we can argue that they function as a kind of commentary on the commentary, provid-
ing additional information on how the listed apparatuses were used and thus expanding the
commentary. Yet, in those cases in which the illustrations do not follow the sequence of the
manuscript’s list of apparatuses, or show devices not mentioned in the text or commentary,
the function of the illustrations is less clear. Perhaps they represent some local variations of
apparatuses.

A comparison of how apparatuses are depicted creates further confusion in some cases.
Apparatuses that look similar receive different labels or, conversely, those that look dissimilar
are identified as the same device. (See the images of the tuld- (or nalika-)yantra juxtaposed in
Figure 5.11). In some cases, an explanatory text added to an image is found accompanying a
different image on another manuscript.

Some of the inconsistencies may be attributable to the copyists of the manuscripts, who
might not have known the apparatuses the illustrations depict. There are gaps in the labelling
of the Bikaner manuscript’s illustrations (for example, the device on the top left of folio 45r)
that suggest someone unfamiliar with the device was copying illustrations from an older
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manuscript and could not supplement information that was not legible on the manuscript
they were copying.

Generally speaking, if one does not know the apparatuses and how they function before-
hand, it is difficult — and in some cases impossible — to understand what the diagrams depict.
Some of the illustrations, and those in the Bikaner and Jaipur manuscripts in particular, are
almost extravagantly abstract, to the point that one may wonder whether the draughtsman
knew the apparatus the image was based on. It is not certain whether the person who drew the
line drawings was the same person who copied the text, though the lettering in the labels for
the illustrations does not markedly differ from that of the main text in any of the manuscripts.
I think it is fair to say that the illustrations lack artistic merit and are unlikely to have been ex-
ecuted by specially commissioned artists: These are fairly rough sketches that are clearly not
meant to elicit aesthetic pleasure, but rather to convey technical information. However, the
illustrations are only partially successful in conveying this information. In part, this is due to
the nature of diagrams. Diagrams are shortcuts to information. They can show the principle
of something, not just an object, but a process, and the relation of objects in space and time.
However, they work best when accompanied by an explanation. Otherwise, you have to have
some prior knowledge to understand what is going on in a diagram. As Baigrie puts it:

Line drawing — which is the simplest form of caricature in scientific illustration
— lets the illustrator control exactly what the user sees. However, these devices
are only useful for the initiated who can still see the caricature as a picture of
a particular figure. The uninitiated may recognize that the picture is meant to
caricature but not know what it is meant to portray. ... Every diagram is a kind
of encoding that demands a set of conventions that are shared by the illustra-
tion and the user. If the user is unfamiliar with the conventions at work, this
compromises their utility.”’

The integration of symbols or text into the picture to label objects transforms the line drawing
into a kind of map or plan, though again, the viewer needs to be initiated into the meaning of
the symbols and the relevance of the words or technical terms to make the necessary inferences.
In my opinion, the labelling of the illustrations on the examined manuscripts generally does
not provide sufficient information.

It is not just the reader or viewer who may be one of the uninitiated here: As noted above,
the copyists of the manuscripts may also not have been familiar with alchemical practice, and
they also may not have been trained in drawing diagrams. This could lead to a kind of visual
game of “Chinese whispers,” with later copies becoming less and less comprehensible. How-
ever, assuming that, at some point, the original drawings were based on someone’s expertise
with alchemical practice and the depicted apparatuses, the question still remains what the

57 Baigrie 1996: XX-XXI.
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illustrations’ intended uses were. Were they meant to function as aide-mémoires or repre-
sentations of procedural variations for those already versed in alchemical practice, or perhaps
as didactic devices for students, probably accompanied by the oral explanations of a teacher?
This could point to a didactic program in which a student would be given a theoretical intro-
duction to the procedures before (or instead of?) witnessing or performing them. The same
could be argued for the text as a whole, i.e., that it functions as theoretical preparation for
actual practice. A practical demonstration by the teacher would seem rather more effective
for teaching the subject, though perhaps prohibitive in terms of cost.

To my mind, it seems more likely that the illustrations address a knowledgeable viewer — a
practicing alchemist with experience, who can parse the shorthand of the images. The raison
d’étre of the illustrations would then perhaps lie in their showing regional variations, or the
original authors’ preferences and usages that they wanted to share with other alchemists.

However, there is a further possibility: One might ask whether the text and its illustrations
were in fact meant to inform practice at all, or whether they fulfilled a different function
altogether. This is part of a larger question about the function of alchemical literature. The
emergence of alchemical literature may have been part of an effort of alchemists to establish
their discipline as a proper, authoritative field of knowledge, a §astra, worthy of respect and
study by scholars. And their early works may thus not have been formulated as manuals or
textbooks, but as descriptions of an established science.’® Indeed, the very act of producing a
text on the subject — in the scholarly language of Sanskrit, no less — would have served to not
only codify alchemical knowledge, but also to endow the practice with a heightened status,
legitimacy, and authority.*® In the case of the Rasendramargala and its commentary, both text
and image would aid in establishing the shastric credentials of the science, as it were.

However, the question remains at what point the inclusion of diagrams became a necessary,
or at least, accepted element of conveying or representing authoritative knowledge; and whe-
ther the concept of visually representing information was widely adopted in Sastra texts, or
was specific to certain fields, with alchemical texts perhaps using diagrams most prominently.
To answer these questions, a broader study of diagrams accompanying alchemical and other
literature in South Asian manuscripts needs to be undertaken.®’ For now, we can only state

58 Ibase this speculation on experimentation with recreating some of the procedures described in the
Rasabydayatantra, the earliest of the surviving alchemical works. Trying to follow the described
procedures, it quickly became clear that the text did not supply sufficient information to follow
the formulae. See http://ayuryog.org/content/alchemy-reconstruction for video documentaries
of these recreations, and http://ayuryog.org/blog for accompanying commentaries on the experi-
ments. My conclusion was therefore that this early text (and others like it) had a descriptive rather
than prescriptive function.

59  See Pollock 1989: 18 on the idea of {stra textuality, i.e., that the rules of a §stra must be organized
into a text.

60 See Bray et al. (2007) for a study of technical images and their relationship with written text in
the production of technical knowledge in premodern Chinese treatises. A parallel study for Indic
texts is a desideratum.
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that illustrations were an established part of the transmission of the Rasendramarngala by the
seventeenth century at the latest, and that diagrams may have been a feature of alchemical
texts more broadly.

Appendix: Lists of apparatuses in the commentaries of the Bombay, Ahmedabad, Jaipur,
and Bikaner manuscripts and the print edition of Adhamalla’s commentary on
Sarngadharasambita 2.12.4cd-13ab

Bombay Ahmedabad Jaipur Bikaner®' Adhamalla
sila sila sila sila sila
pitha gajadamtabhajana| gajadantabhijana | pitha pasina
pasana dola dola pahaka bhadhara
illegible adhahpatana adhah patana pasina vaméanalika
nalika pana panatrayan (sic) | bhadhara gajadantabhdjana
gajadamea (...) urddhvapatana urdhvapatana vamsanalika dola
dola niyamaka niryamaka tula adhahpatana
adhahpatana damara damaru gajadantabhajana | ardhvapatana
urdhvapitana cakratrayam caki | agnisomaya dola niyamaka
patila valuka cakra adhahpatana damaruka
niyamaka tula coki urdhvapatana kataha
damaruka kaJapa valuka urdhvapatana kamsyabhajana
tula ? agnisoma tula niyamaka patala
kacchapa kamsabhajanam | kacchapa damaruka tula
cakratrayam caki | ghana kamsabhajana tula kacchapa
valuka gadaka ghana kascapa cakra
agnisoma jaluka gadaka cakra caki
gandhakako varana jalikaka caki valuka
misi c(or v)arana viluka agnisoma
hamdika agnisoma gandhakatahika
kamsabhajana gandhakadahika | masa
ghana misi bana
gaduscakra handika garuda
sarana kamsyabhajana sirana
jalika pasana jalika
virana gaduka carana

sarana

jalika

carana
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CHAPTER 6

Cannabis in Traditional Indian Alchemy

Patricia Sauthoff

Introduction

It is a great honor to dedicate this paper to Dominik (Dom) Wujastyk, a scholar whose gen-
erosity and knowledge of a wide range of topics make him one of the most unique figures in
South Asian studies working today. Over the course of several years, Dom and I have shared
coffee and cake while discussing politics, religion, cryptocurrencies, and of course, medicine.

I have long been interested in the legality and usages of medicinal cannabis. Since first in-
vestigating the subject for an undergraduate research paper, the usage of both medicinal and
recreational cannabis has become more mainstream, with legalization and decriminalization
across large swaths of the Americas, parts of Europe, South Africa, Australasia, and Southeast
Asia. Around the same time I began my early research, in 2002 Dom wrote an article suggest-
ing that “to discuss cannabis is to step into an arena of fierce and lively contest.”! Much has
changed over these last twenty years, with legalization efforts moving well past just medicinal
use and now widely allowing for recreational use. However, the fierce and lively contest Dom
identified remains. Discussion of cannabis remains a taboo subject for many people, even as
usage grows.”

In this paper, I would like to respond to and provide updates to Wujastyk’s 2002 pa-
per, “Cannabis in Traditional Indian Herbal Medicine.” I begin with the 12th—13th-century
medico-alchemical work, the Anandakanda (AK), which offers one of the earliest and most
complete descriptions of cannabis in either the medical or alchemical corpora. Among the
many topics related to cannabis in the Anandakanda are discussion of its mythology, cultiva-
tion, associated mantras, medical uses and preparations, and dangers. I end the chapter with
an examination of the uses of various terms for cannabis in early Sanskrit works and compare
the ambiguities of etymology and usage to some of the terms for cannabis that are familiar to
English speakers today.

1 Wujastyk 2002.

2 A study by the U.S. Substance Abuse and Mental Health Services Administration found that
among people aged twelve and older, 17.5% of people used marijuana in 2019, compared with
11% in 2002, with 35.4% of young adults aged eighteen to twenty-five using in 2019, and 15.2%
of those twenty-six and older. Center for Behavioral Health Statistics and Quality, Substance Abuse
and Mental Health Services Administration 2020.
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Medicinal marijuana in pre-modern South Asia

Buried within the Report of the Indian Hemp Drugs Commission, 1893—1894, is a brief report in
which G. A. Grierson explores references to hemp in Sanskrit and Hindi literature, specifically
the terms bhariga, indrasana, and vijaya or jaya.> Though he mistakenly identifies bharnga —
in the masculine/neuter rather than the feminine bharigd — as the hemp plant in both the
Atharvaveda and the work of Panini, he correctly notes that in early works vijaya likely refers
to yellow myrobalan rather than cannabis. Indrasana (“Indra’s food”) as a term for cannabis
does not appear in the Anandakanda’s list of plants, nor to my knowledge does it appear in
the Rasa$astra corpus. Grierson states, without reference, that this term first appears in the
tenth century and it’s in the fourteenth century that its intoxicating properties became widely
known.? In Jyotiévara’s 14th-century play Dhirtasamagamanataka, an ascetic carries cannabis
(indrasana), a fragrant and special substance that entices others and appears to have both
medical and non-medical uses.’ Grierson further alludes to a 16th-century play, unnamed,
that associates cannabis with Saiva mendicants.® He also comments that the earliest mention
of gafija appears around 1300 CE, contemporary to or slightly preceding the Anandakanda.

The cannabis of Rasasastra does not appear to be highly intoxicating, or at the very least
its intoxicating effects are not highlighted. The Anandakanda refers to gafija only once as ma-
dayati,” a term that can indicate intoxication, exhilaration, delight, passion, or stupor. The
same passage also describes gafija as that which inebriates or which is nectar (madiri). Again,
the ambiguities do not necessarily point to a highly intoxicating substance, nor one used for
the purpose of inebriation. Modern medical science and the growing legal trade of cannabis
products in the Americas and Europe demonstrate a wide variety of effects from different
strains of cannabis. Across Europe non-intoxicating strains of cannabis, high in cannabidiol
(CBD) but low in tetrahydrocannabinol (THC, the intoxicating chemical found in cannabis),
are available in shops and even vending machines. In Canada and parts of the US, these prod-
ucts sit side-by-side with those high in THC in recreational shops.

This is to say, not all cannabis is the same, and it is likely that the plants grown in South
Asia between the tenth and thirteenth centuries were quite different from those imagined
by writers versed in the effects of cannabis available today, which has been bred to include
high amounts of THC for recreational rather than medical use. For example, a 2019 study of
ancient archeological sites in Central Asia found that wild cannabis plants had low levels of
psychoactive THC compared to their cultivated counterparts.® Without material evidence, it

Grierson 1893-1894: 246-249.
Ibid.

McHugh 2021: 271.

Grierson 1893-1894: 246.

AK 15.341ab.

Ren ez al. 2019.
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is impossible to know whether pre-14th-century cannabis medicines contained high levels of
THC or if they were, like wild strains, higher in CBD, a non-psychotropic phytocannabinoid
that remains understudied due to various legal issues, but which is currently marketed in
Europe and North America as a treatment for anxiety, sleep disruption, pain relief, epilepsy,

and other medical conditions.’

Cannabis in the Anandakanda

Containing approximately 6,900 verses, the Anandakanda is one of the longer works of
Rasasastra literature. In its thirty-six total chapters, the work covers a wide range of mate-
rial: from initiation to gemology to the purification of metals. Its fifteenth chapter focuses on
thirty-eight divine herbs (divyausadhbi). Important plants include jyotirdruma and asvagandha,
a common ayurvedic plant used for a wide variety of ailments, which receives only brief men-
tions in three verses. By far the longest entry in the fifteenth chapter is the one dedicated
to vijaya (cannabis), which consists of 186 verses. Apart from the introductory verses (1-3),
this is the only section in the chapter that presents a dialogue between Bhairavi and Bhairava.
While other sections mention specific mantras by name, only the section on vijaya and false
daisy (bbrrgaraja) contain specific mantras.

Mythology

The cannabis section of the Anandakanda begins with the goddess Bhairavi asking about
the plant whose rejuvenative use produces ease, knowledge, enjoyment, and absorption into
the divine (313-316ab). Bhairava then replies with the mythological origin of cannabis as a
substance that is part of the primordial ocean and a natural medicine (318-330). He explains
that users include holy persons (siddha), sages (muni), women, people of all castes, yogis,
children, the elderly, the infirm, those suffering from sexual afflictions, and those with many
wives.

The Anandakanda teaches that cannabis has changed during the different yugas, beginning
as white, then becoming red, then yellow, and now green. In its white form it is associated
with the brabmana varna, red with the ksatriyas, green with the vaifyas, and black with the
Sidras (331-333). The plants come with one, three, five, seven, nine, ten, eleven, or thirteen
leaves. As Dominik Wujastyk noted, the Anandakanda acknowledges that the female plant
has intoxicating properties that can cause fainting or delusion (mircha) as well as pleasure.'”
The male plant is described simply as tree-like (drumakrti).

9  VanDolah et al. 2019: 1840-1851.
10 Dominik Wujastyk 2002: 62.
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Mantras

The cultivation, processing, and production of cannabis-based medicines described in the

Anandakanda requires a series of seven mantras. These are:

1.

The establishing mantra (sthapana): om ksam ksim ksiim reverence to [Siva], the pro-

tector of the world, make, make me strong and give, give me perfection, svzha.!!

. The honoring mantra (sevana): om §rim brim klim ya ra la va $a sa sa ha. O Amrteévari,
make, make immortality, am hram krom svaha.'?

. The thread binding mantra (tantubandhana): om glaum saum brim, O goddess of finely
calcinated mercury, protect, protect O tormentor of all enemies, svaha.'>

. The cutting mantra ([dvana): om klim vam sam kraum, O origin of happiness, bliss,
and immortality. Grant victory in the triumph of three worlds, svaha.'

. The cooking in fire mantra (agnipaka): brim Srim one prays for true perfection to
Mahakalagnibhairava, whose body is embraced by the Mother of all siddhis, [the
Mother] who is sacred speech (brabman) [itself], who resolves disease and drys up
all misfortune, hum phat tham.'

. The sun baking mantra (siryapaka): brim §rim, to the Sun in the vast sky (vyoman),
whose body is embraced by the mother goddess (of) Brightness, make much light,
ﬂoam.lé

. The moon baking mantra (candrapaka): brim §rim the great Bhairava, who has the

spreading rays of the moon. [Homage] to him whose body is embraced by the mother

goddess Queen of the Nectar of Immortality, make, make lightening quiver, hum phat
tham.V’

Each mantra has its own set of instructions. For example,

11
12
13
14
15

16
17

Having bathed and adorned himself in clean clothes and fragrant flowers, the
sadhaka should venerate Bhairava and Nandi successively on the fourteenth night
of the dark half of Phalguni (February or March) with offerings of wine and meat,
enveloping them with red, yellow, white, and black threads while reciting mantra:

om ksam ksim ksiim ksetrapalaya namab saviryam kuru kuru siddbim debi dehi svaba (355).

om $rim brim klim yaralavalasasaba amyteSvari amytam kuru kuru am bram krom svaba (355).

om glaum saum brim kbecarabbiicaradivyayogini imam raksa raksa sarvaatrupramathini svaha (357).
om klim vam sam kraum Sivanandamrtodbbave tribbuvanavijaye vijayam prayaccha svaha (361).
brim $rim mabakalagnibbairavaya sarvasiddbimatrbrabmalirigitavigrabaya sarvapadam Sosakaya bum

phat tham (370).

brim $rim mabavyomabbaskaraya diptimatrkalingitavigrabaya tejasam nidbim kuru kuru tham (376).
brim $rim mahasasarnkakiranavispharabbairavaya amyrteSvari matrkalingitavigrabaya visphuranam
kuru kuru bum phat tham (380).
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om glaum saum brim. O calcified mercury, protect, protect this, o tormentor of

all enemies.'

Here we find seed mantras combined with honorifics and two of the five transgressive

substances (paﬁcamttva) common in Tantric practice.19

The moon-baking mantra (candrapaka) offers a more specific recipe that calls for:
palas® of cannabis
pala of cardamom powder

Ashok tree root
1/2  pala of sandalwood powder

3
2 palas of licorice powder
1
1

1 pala of sugar
1/2  karsa®! of gold powder
1/2  karsa of camphor

The ingredients are stirred into melted butter, and put in the moonlight on the fifth day of the
bright half of a month for a fortnight so that the macerated powder can dry in the moonlight.

Usage

Despite their outward simplicity, Rasasastra recipes present a lot of technical challenges, for
both the reader and alchemist, largely due to ambiguities of language that make identify-
ing ingredients difficult. The Anandakanda in particular is uniquely complicated because its
recipes are often written as lists of ingredients with little information about how long to cook,
grind, etc. their many parts. The section’s early recipes are written as catalogs with very few
instructions, while the later ones are more comprehensive. Despite the ambiguities, however,
the basic uses and administration of cannabis and other materials are apparent.

Beginning with verse 380, the Anandakanda takes ten verses to describe the various ail-
ments for which cannabis preparations are prescribed. It grants protections, destroys epilepsy,
removes bile, carries away spleen pain, grows knowledge, removes leprosy, increases weight

18  snatab suddbambaro gandbapuspabbisanasamyutah || arcayed bbairavam tatra nandisam ca kramena
ca | madyamamsopabarena raktapitasitdsitaib || tantubbir vestayed devi tanmantram ca nigadyate |
om glaum saum brim kbecarabbiicaradivyayogini imam raksa raksa sarvasatrupramathini svaba | (AK
15.355ij-357ab).

19  White 2003: 83-85.

20  Each pala is approximately equal to fourty-eight grams. Srinivasan 1979: 93-94. Srinityanathasid-
dha 1982: 255-257.

21  Each karsa is approximately equal to 151 grams. Srinivasan 1979: 106.
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and virility, destroys phlegm diseases and great pain, and helps users avoid old age and death.
At verse 391, the text shifts to the preparation of medicines, sometimes but not always con-
nected to particular ailments.

Aphrodisiac recipes are quite common in Rasa$astra works, with entire chapters de-
dicated to potions appearing in 15th-century and later works, such as the Rasaratnakara
(Rasdyanakhanda) 22, Rasamaiijari®, Rasaprakasasudbakara®®, Rasaratnasamuccaya®, and
Rasendrasarasamgraha®. The Anandakanda gives several recipes for aphrodisiacs that include
cannabis, including the following:

siddhayoga zlphrodisialc:27

1 part cow’s milk
1/2 part water
equal parts:

fire flame bush flower
jasmine fruit
dry ginger

cannabis

One then mixes the ingredients in milk, sieves the concoction through a cloth and dissolves
honey, sugar, and ghee into the mix. The text gives no further instructions for production or
consumption.
kama pill:?®
equal parts:
tryisana: long pepper, black pepper, ginger
butter tree
piper chilli
caturjata: cardamom, cinnamon, Indian bay leaf, Indian rose chestnut
fruit of the three myrobalans
red grape
peepul root

Cuddapah almond

22 Chapters six and seven.
23 Chapter nine.

24 Chapter twelve.

25 Chapter twenty-seven.
26  Chapter five.

27 AK 15.420-421.

28 AK 15.438-440ab.
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large-leaf pongam creeper
cannabis

The ingredients are mixed, powdered, and made into a pill.

In addition to increasing virility when taken three times daily, the kdma pill also mitigates
disease, removes the three bad dosas,?’ and gives strength. When eaten for three days, a person
can be endowed with perfection, thus avoiding old age and death.

The Anandakanda also advocates for the use of cannabis to aid meditation and to produce a
perfected body (debasiddhi). A karsa pill made of the trijata (cardamom, cinnamon, and Indian
bay leaf), trikatu (long pepper, black pepper, and ginger), cumin, and cannabis, eaten every
evening and early morning, perfects meditation.’*® A powdered combination of asparagus, ¢ri-
jata, katutraya (ginger, long pepper, and black pepper), and cannabis mixed with honey and
licked during the first waxing of the moon perfects the body.*!

Recipes and techniques for reducing the signs of aging and eliminating death appear across
tantric, yogic, and ayurvedic works.> Vanity and an aversion to death may be some of our most
human traits, with no civilization in history immune to either. In many ways, the products of
Rasasastra resemble those of what in 2023 we might call the “wellness industry.” This includes
exercise (including yoga), dietary supplements and health-focused diets, cosmetics, skincare,
and meditation. Cosmetics and skincare are often marketed with the word alchemy or tout
the inclusion of gold within products.*® The U.S. Food and Drug Administration (FDA)
even warns that some cosmetic products marketed as anti-aging or skin lightening contain
dangerous levels of mercury,* though small amounts of mercury continue to be used as a
preservative in mascaras.> Cannabis too has found its way into the cosmetics industry with
cannabis-infused hair, skin, makeup, and even perfume products. The luxury brand Malin &
Goetz romanticizes cannabis to market one of its cannabis-infused perfume oils, saying,

Once defiantly naughty, now inescapably chic and always a rite of passage,
cannabis has never been more in vogue. Bringing to mind lazy afternoons spent
dwelling on a favorite record and the lingering smokiness that clings somewhat
inconveniently to clothes, cannabis balances rich, spicy and herbaceous aromas
with soft, floral notes of muguet and magnolia. Free of THC but heavy on black
pepper and bright bergamot, this apothecary staple grounds higher flights of

29  Likely referring to craving, aversion, and delusion.

30 AK 15.446—447ab.

31 AK 15.450cd—451.

32 Kaulajiianarinaya chapter five, Khecarividya chapter four, the Rasaratnakara’s Rasayanakhanda,
Anandakanda chapter six, to name but a few.

33 Shatzman 2022.

34 US. FDA 2022.

35 Bienkowski 2013.
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fancy with a base of earthy cedarwood, patchouli and sandalwood. Inhale deeply
for an experience rife with nostalgia — minus the side effects.*®

Like many Rasa$astra recipes, this perfume contains flowers, black pepper, cedar, and san-
dalwood. The Anandakanda gives several recipes for the elimination of such aging signs as
wrinkles and grey hair. Ingesting a karsa pill of equal parts black pepper, long pepper, dry
ginger, cardamom peel, cinnamon, cannabis, wheat, and sesame seeds prevents wrinkles and
grey hair.’” Another recipe, called “the five arrows” (paficabana), calls for the use of a pow-
dered mixture of bay rum tree, sandalwood, camphor, Ceylon ironwood blossom, cardamom,
cloves, butter tree, long pepper, black pepper, and cannabis in equal parts. Not only does the
powder remove all pain, but the continued use of it for twelve years destroys wrinkles and
grey hair.%®

Despite its position as an encyclopedic text of the Rasasastra corpus, the Anandakanda’s
entry on cannabis contains very few recipes that include mercury, gold, or any of the other
metal, gem, or mineral ingredients associated with alchemy.

Dangers and effects

Chaturvedi, Tiwari, and Rai note that cannabis does not appear in the ayurvedic classics, point-
ing to the approximately 14th-century Sarnigadbarasambita as the text in which cannabis as
medicine is most often found.** These rare textual occurrences indicate that cannabis was not
widely used as medicine prior to around the tenth century. In addition to its descriptions of
medical uses, the Anandakanda offers a handful of verses dedicated to the dangers and side
effects of cannabis use. Signs that a person has consumed too much include reddish eyes, dry-
ness of the tongue, lips, eyelids, and nose, heavy or closed eyes, warm hands and feet, hunger,
thirst, and disturbed sleep; stammering and forgetfulness, a confused mind, an extended ap-
petite, waves of happiness, eye-rolling, tranquility, furrowed brows, excessive crying, a hum
in the ears, fainting, forgetting, and confusion, and finally vomiting, moaning, rolling on the
ground, and a generally miserable state.”” The description of these effects indicates at least
some level of intoxication was acknowledged but not sought after.

36 Malin & Goetz n.d.

37 AK 15.442cd-444.

38 AK 15.448-450ab.

39  Chaturvedi, Tiwari & Rai 1981: 33-34. On the dating of the Sarrgadbarasamhit see Meulenbeld
1999, TIA: 207.

40 AK 15.486-491: araktalocanah Suskajibvausthaputatalukab | prathame Suskandsagra usnakyc chva-
sapar$vayoh || dvitiye ’ksinimilatvam patalikrtavigrabab | trtiye padabastaksidabakyrd gadgadadbvanih
|| caturthe ksutpipasarto nidraghirnitalocanahb | paficame gadgada vani svaproktam vismaretksanat ||
sasthe vikare samjate cittapasmrtikaranam | saptame karasadasca debe ca rucirayate || mabormaya
ivollasa jayante ca punah punah | astame digbbramab Santirbbribbangas catirodanam || navame $ro-
traburikaro miircchapasmrtikatarab ||. Many of these symptoms were confirmed in a widely mocked
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Cannabis in Rasasastra texts

Cannabis as an alchemical ingredient is rare within Rasasastra literature. Late premodern
and modern texts such as the Ayurvedaprakasa (seventeenth century),*! Rasajalanidbi (nine-
teenth century),’? and Rasatarangini (1923 or 1924)* are more likely to contain references
to cannabis than those from the pre-Mughal period. We do find a handful of recipes from
the Rasasamketakalika (fifteenth century)* and Rasarnavakalpa (possibly eleventh or twelfth
century)® that mention vijaya, which may refer to myrobalan or cannabis. The Rasaratnakara
(fifteenth century)* and Rasasamketakalika’ both include siddhamali in recipes.

Cannabis and Yoga Today:
Postscript, or Bhanging on about jazz cigarettes

According to various sources and traditions, cannabis usage on the Indian subcontinent be-
gan either before written history, in the earliest medical works,* or approximately 1,000 years
ago.®’ A plant named bhariga appears in the Amarakosa (2.9.20), an approximately sixth cen-
tury Sanskrit lexicon.”® We cannot be sure the word means “cannabis,” however, as the text
itself gives us no taxonomical information on the plant, and its synonyms often refer to other
plants.®! The Zoroastrian Avesta alludes to the medical use of a plant called banga, which to-
day is commonly considered an early reference to cannabis.’* Gnoli notes that bang (Middle
Persian and etymologically related to Avestan bangha or banga) commonly refers to one of

three plants: cannabis, henbane, and datura.’®

Following on the work of Meulenbeld, Dominik Wujastyk argues that bbariga in the mas-
culine or neuter cannot unambiguously refer to cannabis because the masculine form com-
monly appears to mean “break” or “rupture,” while the feminine form refers to cannabis

opinion piece by New York Times columnist Maureen Dowd who ingested far too much recreational
cannabis on a trip to Colorado (2014).

41 Meulenbeld 1999, IIA: 599.

42 Ibid: 625.

43 Ibid: 695.

44 RSK 4.24,4.26,5.4,5.13.

45 RAK 1.209, 1.430.

46 RRA Vkh 12.56-58, 12.75, 143, 14.7.

47 RSK3.15.

48 Dash 1978: 142-143.

49 Dominik Wujastyk 2002: 56.

50 Chakrabarti 1979: 26.

51 Meulenbeld 1989: 62.

52 Russo 2005: 2.

53  Gnoli 1988: 689-691.
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proper. Wujastyk points to the 11th-century Cikitsasarasamgraba by Vangasena as the first
irrefutable reference to cannabis as an ingestible medical and intoxicating substance.”

The Anandakanda provides an early description of bhariga that includes mythological ori-
gins, synonyms, taxonomy, and usage. As an encyclopedic work of early Rasasastra, the Anan-
dakanda is the natural starting point for a discussion of the alchemical usages of cannabis. The
names of cannabis given in the Anandakanda describe its various properties. Many occur only
within the Anandakanda itself. But we can see from the names the connection of cannabis to

both medicine and yogic philosophy. The names of cannabis in the Anandakanda are:

Sivamitla: the root of Siva

vijayd: conquerer

bhargini: breaker of the three types of humoral diseases
gafija: intoxicator

vimarsini: considerer or examiner

divyaka: giver of pleasure

siddha: perfected

siddhida: granter of perfection

siddbamilika: root of perfection

manonmand: achiever of mental objects®

cidahlada: giver of happiness

madhudrava: distillate of the nectar of the gods
pasupasavinasini: destroyer of the bondage of living beings
kalaghni: destroyer of death
(sarva)rogaghni: destroyer of (all) disease.”’

Note that each term is feminine, lending further credence to the idea that the masculine or
neuter word bhariga likely does not refer to cannabis. Further, the Anandakanda recognizes
that the plant has male and female forms, the female being that which produces the flower
buds that contain psychoactive properties. It is the female plant that the text prescribes for
curative uses. In addition to being medicinal, the female plant produces intoxication, delusion,
pleasure, purity, and union. It is pungent in both taste and scent. The male plant is tree-like
and otherwise unnoteworthy.’®

54 Waujastyk 2002: 56-57.

55 34l.cd: kridamodadyutimadakantidatvac ca divyaka. It is [called] divyaka because it gives sex, plea-
sure, dignity, rapture, and desire.

56  343ab: manascintitakaryanam sadbandac ca manonmand. It is [called] manonmana because it
achieves the tasks that the mind has imagined.

57 AK 15.337-338.

58 AK 15.335cd-336ab.
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The etymology of terms used in English to describe cannabis suffers from similar ambigu-
ities as that of Sanskrit bhariga. The term marijuana, commonly used in English to describe
the plant in its intoxicating rather than industrial uses, where hemp is more common, shows
similar obscurities. The word “marijuana” is the subject of intense debate in the Americas.
Various stories exist, including that Chinese immigrants to western Mexico called cannabis
“ma ran hua, or mejoranda (chino),” which was Spanishized to marijuana and that it refers
to the saint Maria Juana.> In the 1930s, former US commissioner for the Federal Bureau of
Narcotics, Harry J. Anslinger, popularized the claim that the word marijuana had etymolog-
ical roots in the Nahual word millibuan (prisoner).®* Haugen points to the exoticization and
racialization of the word marijuana:

That the English word is derived from the Spanish, and that its use was pro-
moted to “exoticize” it (and its users), is not in doubt. What I would like to
question here, however, is any connection to the Nahuatl term mallibua “pris-
oner.” While the phonetic forms of these two words are indeed similar, I see no
semantic basis for connecting the two terms. The connection of this plant with il-
legality and hence “prisoners” is something that only occurred later. Therefore,
I regard this as a case of accidental homophony and, until additional positive
evidence is brought forth, I reject marijuana as being a possible Nahuatl loan
word.®!

A Nahual root is also historically unlikely, since cannabis did not appear in the Americas until
after the beginning of Spanish colonization.

Post-1900s newspapers such as the Los Angeles Times associated cannabis with mental
illness through headlines like “Delirium or death: terrible effects produced by certain plants
and weeds grown in Mexico.”®* The story claims that, “people who smoke marihuana finally
lose their mind and never recover it.”®3 Frequently cannabis in the Americas was called loco
weed, the crazy weed, which was demonized as “an intoxicant among a large class of Mexican
laborers ... [and] ... if placed under the ban on equal terms with opiates it is believed the
traffic in the drug can be much diminished.”®* The efforts to ban cannabis often confused the
marijuana of Mexico with locoweed (astragalus hornii), a plant native to North America that
causes neurologic symptoms and death in livestock.®® The California Board of Pharmacy, in a

59  “marijuana, n” OED Online (accessed 13 October 2022), www.oed.com/view/Entry/114102.

60 Booth 2005: 179-180.

61 Haugen 2009: 94.

62 “Delirium or Death: Terrible Effects Produced by Certain Plants and Weeds Grown in Mexico.”
March 12, 1905.

63 Ibid.

64  Gieringer 2006-2012: 22.

65 Locoweed (Astragalus and Oxytropis spp.) 2022.
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campaign article published in the Washington Post, American Practitioner, and Pacific Medical
Journal between 1911-1913 claimed that “the hasheesh of India (Cannabis Indica) is almost
like the Mexican drug plant” and claimed “the loco narcotic destroys body, soul and mind.
Its immediate effects are said to include highly exhausted mental states that last much longer
than morphine, and are followed by sudden collapse.”®® The confusion between the two plants
did little to stop California’s anti-cannabis legislation that connected the possession of opium
pipes with extracts, tinctures, and other narcotic preparations of cannabis. The law went into
effect in August of 1913. While not targeting medicinal cannabis, the law effectively outlawed
all possession.®”

The linguistic ambiguities that exist within Sanskrit and English proliferate in pop culture
and colloquial language use, and they continue to cause confusion among non-linguists who
seek to extract the history of its usage. The continued criminalization of cannabis also confuses
the issue, with new terms coming into vogue all the time. The etymology of these terms, too,
can cause confusion. The 1920s and 1930s in the United States saw the rise of cannabis use
among jazz musicians. Popular culture has retroactively assigned the term “jazz cigarettes” to
this era, often claiming the term was used within the community itself. However, it appears
the term developed in Scotland only in the 1990s,°® remaining in use with ironic meaning
up to the present day. In fact, among the many terms, jazz musicians have used to describe
7% may be the most familiar today, though it’s likely to be associated with
the non-wizards of the Harry Potter world rather than Louis Armstrong.

. «
cannabis, “muggle
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CHAPTER 7
On the Meanings of smrtyantara

Patrick Olivelle

The term smrtyantara is ubiquitous in Dharmasastric commentaries and Nibandhas, so ubi-
quitous and commonplace, in fact, that scholars have paid little attention to it.' I include
myself in this group. We have proceeded all along with the implicit conviction that we un-
derstand its meaning. Over the past few of years I have spent considerable time preparing
searchable transcriptions of medieval Dharmagastric works.? This forced me for the first time
to pay attention to each word and expression in these texts, and some unforeseen insights have
emerged. One of these is the varied usages and meanings of this common term smytyantara.
In this brief study, I present my findings based principally on four texts: Bharuci’s (7th cen-
tury) and Medhatithi’s (9th century) commentaries on the Manusmrti, and Visvarapa’s (9th
century) and Vijfianeévara’s (12th century) commentaries on the Yajiiavalkyasmyti. These are
some of the oldest commentaries that have come down to us.

First, what do scholars today take smrtyantara to mean? To find out, I asked a few scholars
of Dharmasastra what they thought it means, off the top of their heads — and that is what
I wanted, not researched answers. One answered: “I think of another unspecified, but well-
accepted text, the precise author of which is either uncertain or unknown.” I had entertained
a very similar view: some smyti or other. Another gave a more nuanced reply: it refers to
a smyti different from what the author is currently discussing. But he also hedged this by
resorting to the common view: “perhaps often just a floating verse regarded as smyti.” My own
teacher, Ludo Rocher, a very deep and punctilious scholar, refers to Vijiidnesvara citing “two
slokas from an anonymous smrtyantara, ‘another Dharmasastra’ ”® Here Rocher’s “another”
probably has the meaning of “some other.” Thus, when using the term smytyantara in citing a
text, we seem to assume that the author either did not know or did not care much about the
name or the author of the smrzi he was citing. The category of smytyantara, so we thought,

1 There is no discussion of this category of texts either in Kane’s (1962-75) encyclopedic History of
Dbarmasastra, or in other such histories written by Lingat (1973), Derrett (1973), or even in the
recent book edited by me and Donald Davis (2018).

2 These can be accessed at the University of Texas Resource Library for Dharmasastra Studies:
https://sites.utexas.edu/sanskrit/resources/dharmasastra.

3 Rocher 2012: 400.
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showed the way in which the textual corpus of smyti grew over time and space into enormous
proportions.4

A closer investigation of the actual uses of the term by four major early commentators
presents a different picture. The first thing to note is that the term does not, or at least does
not usually, refer to texts whose names or authors were unknown. Second, the term is used
with a spectrum of related but distinct meanings depending on the context and the preferred
style of the author. If T had to choose a single way to translate the term, which is used most
frequently in the locative case, it may be “in a particular smy#” if it is in the singular, and
“in a spectrum of smrtis” or “in certain smytis” if it is in the plural. There is no necessary
implication that these smytis are unknown or anonymous.

Some light is thrown on the use of smytyantara by the parallel use of Srutyantara in
these same commentaries.” In fact, the two are used together by Viévarapa (YDh 1.2, p. 9):
Srutismrtyantaranusarat (“because it follows Srutyantara and smrtyantara”), which is followed
in the very next sentence by §rutismrtyanusarat (“because it follows the Veda and smrti”). The
two seem to have a very similar, if not identical, meaning. It is probable that Srutismreyan-
tara is an abbreviated compound standing for Srutyantara and smrtyantara. We do have the
independent use of §rutyantara by Medhatithi (on MDh 2.6; Jha, p. 65):

pratyaksayd Srutya prayogasampattau Srutyantaram praty akanksaiva ndsti.
Given that what is needed for the ritual performance is met by an express Vedic
text, there is no expectation at all to seek some other Vedic text.

Here $rutyantara clearly means a §ruti different from the pratyaksasruti mentioned at the be-
ginning of the sentence, but not a §ruti of unknown provenance. Elsewhere we have:

satyam apeksayam Srutyantarad yukta viSesavagatih. (On MDh 2.220; Jha, p. 188)

When there is an expectation, it is proper to obtain specific details from some
other Vedic text.

Here $rutyantara refers to various Srutis from which one should gather the missing ritual
details in the injunction to perform japa. Jha translates the term as “from other scriptural
sources.” Medhatithi (on MDh 1.3; Jha, p. 5) uses the dual {rutyantarabbyam to refer specifi-
cally to two Vedic texts containing statements on the dariapirnamdsa sacrifice and on ritual
formulas:

4 In a recent paper (Olivelle 2020: 223) I wrote to my chagrin: “Increasingly, however, we see an
explosive smrti production in the second half of the first millennium possibly extending into the
second millennium. These passages are either ascribed to various famous individuals of the past,
such as Vyisa, Angiras, and Paithinasi or they are cited anonymously, often with the expression
smrtyantara.

5  Seealso the closer parallel Sastrantara: Medhatithi on MDh 4.27 (JTha, p. 341): yata idam $astranta-
rasdpeksam, na svato vidbayakam ity uktam | Sastrantaresu ca vribisyamakayavair agrayanestir vihita |
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vedatvam ca tasya darSapiarnamasavakyamantravakyabbyam Srutyantarabbyam
svasamarthyenotthapitatvad iti kumarilapaksab.

And [an inferred text] is considered as Veda because it originates on the strength
of two other Vedic texts containing two injunctions relating to the New- and
Full-moon Sacrifices and to the mantras employed in them. This is the position

of Kumarila.

Here it is clear that the term is not nebulous but refers to specific yet here unidenti-
fied Vedic texts. Vijfianeévara (YDh 3.325; p. 486) uses the expression Srutyantaramiilat-
vakalpanaprasangat (“because that would result in having to postulate another Vedic text as
its basis”). In this usage, the term means an unspecified §ruti which would provide the Vedic
basis (miila) for a statement or claim.

For the authors in the mainstream of Dharmasastra, there were no “floating” or anony-
mous Vedic texts. The reason why most Vedic citations are not identified by our authors, I
think, is that they expected their audience to know them. This is similar to citing “To be or
not to be” for an educated English audience; there is no need to identify the author or the
provenance of this quote.

When we come to the companion, and more ubiquitous, term smrtyantara, the semantic
range becomes more complex, but remains broadly within the semantic parameters of §rutyan-
tara. Here again the author citing a text as smytyantara usually expected his reader to know
its identity. The following examples show that in the author’s mind the category of smytyan-
tara includes texts and authors that he definitely knows and sometimes even identifies. So, in
this example, Visvarapa (on YDh 3.263; p. 139), speaking about the penances that a person
associating with a fallen person (patita) should perform, says:

tatha smytyantaresv api candalasamkare, yatha vasisthe: “gurvisakbyadigamane kyc-
chrabdapadam caret” ity uktvoktam: “etad eva candalapatitannabbojanesu” (VaDh
20.16-17) iti.

It is so stated also in smytyantaras in connection with association with a Candala,
as stated in Vasistha’s text. After stating, “If someone has sex with a female elder,
a female friend, and the like, he should perform a Krcchra penance for three
months,” he goes on to say: “The same applies for eating the food of a Candala
or an outcaste.”

Here Visvaripa refers to penances given in smytyantaras for association with Candalas and
gives as an example (yatha) a passage of Vasistha. Clearly, here the category of smytyantara
includes a well-known author, whom he identifies. A similar usage is found at YDh 1.195 (p.
134), where Viévaripa says:

asyaiva smytyantaresu prapaiicanamatram | yathaba manub: “Saucam yatharbam
karyam” iti (MDh 5.114).
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This same provision is given in smrtyantaras simply by way of elaboration, as
Manu states: “The cleansing is done as appropriate.”

The same usagg, this time in the singular, is found in Medhatithi (on MDh 5.18; Jha, p. 427).
In dealing with the famous five five-nailed animals that can be eaten, he says: smrtyantare tu
khadge vikalpab (“But in a smrtyantara an option is given with regard to the rhinoceros”). And
then he gives an example of such a smytyantara, citing Vasistha (14.47): tatha ca vasisthab:
“kbadge tu vivadante” iti (“Accordingly, Vasistha states: ‘There is disagreement with regard
to the rhinoceros’”). At another time Viévarapa (on YDh 3.250; p. 109) speaks about the
prescription of the twelve-year penance for those who are incapable of performing the more
severe penance that ends in the penitent’s death given in various smytis (in the plural), and
cites a single example of such a smrti anonymously, even though he knew well that the citation
is from Gautama, whom he cites by name frequently:

smytyantaresu tu “agnau saktir brabmaghnas trir avacchatasya, laksam va syaj janye
Sastrabbrtam, kbatvangakapalapanir va” (GDh 22.2-4) iti ca prakramalocanaya
marandsaktav eva dvadasavarsikam laksyate.

In smytyantaras, however, we read: “A man who has killed a Brahmin shall ema-
ciate his body and throw himself into a fire three times; or make himself a target
during an armed battle; or carry a post from a bed-frame and a skull.” By tracking
the sequence of these statements, we surmise that the twelve-month penance is
available only when one is unable to face death.

Medhatithi on MDh 3.115 (Jha, p. 262) refers to two well-known texts, Gautama and
Yajiavalkya, as smrtyantara:

smrtyantarat tarhi samkbyavagamah: “ayujo va yathotsabam” (GDh 15.7-8) iti,
“yugman daive” (YDh 1.226) iti.

The number is ascertained from a smytyantara: “An uneven number, or as many

», «

as feasible”; “an even number for an offering to gods.”

Examples of similar usage are also found in Vijfiane$vara writing three centuries later. Com-
menting on the term tatha in YDh 1.118 (p. 36), he gives a passage from Gautama as an
example of smrtyantara:

“tatha” iti smytyantaroktavrttyupasamgrabab | yathaba gautamab: “ksivanijye va-
svayamkrte kusidam ca” (GDh 10.5-6) iti.

-

The term “tatha” (thus) encompasses livelihoods given in smrtyantaras. As Gau-
tama states: “Agriculture and trade, if the work is not done by himself; as also
money lending”
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And commenting on the term vidup in YDh 1.151 (p. 46), he cites Manu as a smrtyantara:

vidur ity anena smrtyantaroktan anyan api samgrbnati. yathaba manub: “ayanab
praudhapadas ca kytva caivavasakthikam | nadbiyitamisam jagdhva sitakannadyam
eva ca” || (MDh 4.112).

The expression “they know/state” encompasses other occasions given in smytyan-
taras. As Manu states: “He must not recite the Veda while lying down, putting
his feet up, or squatting with a band tied around his waist and knees; after eating
meat; after eating any food given by someone in a period of birth-impurity.”

An even more telling example is found in Bharuci. At MDh 6.88 (p. 46) he says: tatha ca
smytyantaram “tasya§ramavikalpam eke” iti — “Likewise, there is a smytyantara: ‘He has a
choice, some assert, among the orders of life’” Then, commenting on the very next verse
(MDh 6.89; p. 46), he cites a text: pratyaksavidbanad garhasthyasya — “Because the house-
holder’s state alone is prescribed in express Vedic texts,” without identifying it. And finally in
his comments on the very next verse (MDh 6.90; p. 47) he reveals the identity of the author:
yatha ca gautamab: “aikasramyam tv dcaryab” — “And as Gautama states: ‘There is, however,
only a single order of life, the Teachers maintain’” It is obvious that Bharuci clearly knew
the identity of the two texts he cited anonymously, because the first is the opening statement
(GDh 3.1) of Gautama’s third chapter on the @éramas, and the second is the second half of the
statement he ascribes to Gautama (GDh 3.36), which concludes that chapter: aikasramyam
tv dcaryah pratyaksavidbanad garbasthyasya — “There is, however, only a single order of life,
the Teachers maintain, because the householder’s state alone is prescribed in express Vedic
texts.”

Medhatithi (on MDh 2.61; Jha, p. 107) has a similar passage. The issue relates to the di-
rection a person should face while performing purifications, such as sipping water (@camana).
At the outset he cites Gautama (1.35) on the proper direction: “prarimukba udarimukho va”
evam bi gautamena pathitam — “For, it is so stated by Gautama: ‘facing either the east or
the north’” And then further down in his explanation he reverts to the usual smreyantara,
saying: ato vikalpah | udabrtam ca smrtyantare: “pravimukba udarvimukbo va Saucam arabbeta”
iti — “Hence, there is an option. And it is stated in a smrtyantara: ‘He should commence his
purificaton facing either the east or the north’” This smytyantara, however, is a fuller version
of what he cited as Gautama a few sentences earlier.

We have a similar example in Vi$varapa (on YDh 3.233f;; p. 92), where he cites a smytyan-
tara, which is actually Gautama, and gives two extracts from the beginning of the passage
and then one further sizra from the same chapter:

smrtyantare ca “brabmabasurapagurutalpaga’ ity uktva, “matrpitryonisambandhba-
ga” (GDh 21.1) ity uktam, “snusayam gavi ca tatsamo vakara ity eke” iti ca (GDh
23.12-13).
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In a smrtyantara also, after saying: “Someone who murders a Brahmin, drinks
liquor, has sex with the wife of an elder . . .,” it is said: “has sex with a woman
related through his mother or father,” and also “someone who has sex with his
daughter-in-law or a cow is equal to the former; according to some, equal to a
Vedic student breaking his vow of chastity.”

Clearly this shows that Vi$vartpa was familiar with this entire chapter of Gautama; the first
two extracts are actually snippets from one long compound.

More commonly, however, we notice the habit of authors referring to a text they cite as
smytyantara, even if all the evidence shows that they knew the identity of the author and the
text. It appears, therefore, that the use of smytyantara in these cases is either stylistic or a
matter of convenience; the author probably expected his readers to recognize the identity of
the text cited, just as he did. How do we know with a great deal of probability, if not certainty,
that our authors knew the identity of the text they were citing as smrtyantara? Because they
show a close familiarity with these texts throughout their commentaries: the text so cited
are from well-known authors such as Manu, Yajfiavalkya, Gautama, and Vasistha, who are the
most commonly cited authors in these commentaries.®

I will present a few examples. Here is Visvarapa:

On YDh 1.28 (p. 45): “vidya manusyas ca vibitah parivartakena” (VaDh 2.39) iti
smrtyantarat.

Because of the smrtyantara: “knowledge and human beings are sanctioned for
barter.”

On YDh 1.39 (p. 53): “tad dvitiyam janma” (GDh 1.8) iti smytyantaram.
There is a smytyantara: “That is the second birth.”

On YDh 1.50 (p. 57): “caturthasasthastamakalabhoji bbaiksam” (VaDh 7.8-9)
ityadina smrtyantroktena vidhind.

According to the rules spelled out in smrtyantaras, such as: “Eating almsfood
every fourth, sixth, or eighth mealtime.”

6  We have good examples in Maskarin’s commentary on Gautama 1.1 (p. 2): tathd ca smrtyantaram:
“Sruti§ tu vedo vijfieyo dbarmasastram tu vai smrtib” (MDh 2.10) iti; on Gautama 2.5 (p. 36): tatra
“Siidrena bi samas tavad yavad vedena jayate” (MDh 2.172cd) iti smrtyantare Sidrena tulyadhar-
masravanad acamanam Sidravad drastavyam; on Gautama 2.34 (p. 50): tatha ca smytyantaram: “gac-
chantam anugacched dsinam cottisthec chayanam casina upasita” (VaDh 7.12) iti; on Gautama 2.42
(p. 52): na canapady api brabmacarinab Siudrabbyanujiianam anena kalpayitum yuktam, smrtyantare
atyantapratisiddbatvar, “Sadrannarasapustango yo dbiyano pi nityasab | jubvann api japan vapi gatim
drdhvam na vindati || iti | (VaDh 6.28). Surely, Maskarin was aware that these and other similar
citations are from Manu and other well-known texts.



On the Meanings of smrtyantara 187

On YDh 1.139 (p. 109): gam parakiyam nacaksita, “gam dbayantim parasmai
nacaksita” (GDh 9.23) iti smytyantarat.

He should not inform about a cow belonging to someone else, because of the
smrtyantara: “He should not inform another person that his cow is suckling her

calf”

On YDh 3.256 (p. 117): yat tu smrtyantaram “pataty ardbam Sarirasya bbarya
yasya suram pibet | patitardhaiarirasya niskrtir na vidbiyate” || (VaDh 21.15)

As to the smytyantara: “Half his body becomes outcaste when a man’s wife drinks
liquor. No expiation is provided for someone half of whose body has become
outcaste.”

On YDh 3.320 (p. 176): smytyantare tu “payo ghrtam udakam vayum pratyabam’
taptani, sa krcchab” (GDh 23.2) ity uktam.

It is stated, however, in a smrtyantara: “(Subsisting on) hot milk, hot ghee, hot
water, and hot air each day; this is the krcchra penance.”

Viévartpa also uses smytyantara regularly to refer to Manu, whose text he probably knew by
heart:

On YDh 1.25 (p. 43): abhividhav an drastavyah, “rsayo dirghasamdhbyatvad
dirgham ayur avapnuyuh” (MDh 4.94) ity smrtyantaradarsanat.
The particle  is used inclusively, because it is stated in a smytyantara: “Because

they performed their twilight worship for a long time, the seers obtained long
life.”

On YDh 1.33 (p. 49): “nisekadini karmani” iti (MDh 2.142) smytyantarat, pitety
arthah.

[The term guru] means the father, because of the smrtyantara: “The rites begin-
ning with the impregnation ceremony.”

OnYDh 1.79 (p. 82): asavarnasu tu jataputrasya yathakamyam, smytyantarat: “kr-
tadaro varan daran bbiksitva yo’ dbigacchati | ratimatram phalam tasya dravyada-
tus tu samtatib” || iti. (MDh 11.5)

In the case of wives of different varnas, however, a man who already has a son
may (have sex) as he pleases, because of the smrtyantara: “When a married man
marries another wife after begging for the expenses, his reward is only sensual
pleasure; the resultant offspring belongs to the man who defrayed the expenses.”

7 The edition of the Gautamadharmasiitra reads pratitryabam, “each day for three days.”
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OnYDh 1.237 (p. 159): hasabdo vadharanarthab, smrtyantare “yatha brivyus tatha
kuryat” (MDh 3.253) iti Sravanat.

The word ha is for emphasis, because we read in a smytyantara: ‘He should do
exactly as they instruct.”

On YDh 2.121 (p. 243): yat tu smytyantare “jyesthasya vimsa uddharah sar-
vadravyac ca yad varam” (MDh 9.112) ityadivibbagavaisamyam avagamyate, tad
bbratinam parasparanumatya vijiieyam.

We gather the inequality of the shares partitioned in statements such as this in
a smytyantara: “The preemptive share of the eldest is one-twentieth, as well as
the best item in the entire estate.” That should be understood as happening with
the mutual agreement of the brothers.

On YDh 3.244 (p. 100): smrtyantare ca “prasyed atmanam agnau va samiddbe trir
avakSirah” (MDh 11.74) iti Sariratyagadarsanat.

...and because the abandonment of the body is prescribed in a smytyantara: “Or,
he may throw himself headlong three times into a blazing fire.”

On YDh 3.263 (p. 136): tenayam Slokarthab: ya ebhir brabmabaprabbrtibbip
smytyantaranusarena “samvatsarena patati’ (MDh 11.181) ityadina samparkam
abbimukbyena yati.

Therefore, this is the meaning of the verse. A persons who intentionally comes
into close contact with these people beginning with a murderer of a Brahmin,
following the smytyantara: “In one year he becomes an outcaste” ...

Note, that in this last example, Vi$varpa cites the entire Manu verse earlier in his commen-
tary on p. 137.

In a similar manner, Medhatithi frequently refers to passages from Yajfiavalkya as smreyantara:

On MDh 3.27 (Jha, p. 220): anye ’pi smrtyantarokta varaguna drastavyah “yuva
dbimari janapriyah | yatnat pariksitah pumstve” (YDh 1.55) iti.

One should ascertain also the other qualities of the groom given in a smytyantara:
“young, intelligent, well liked by the people, and carefully tested with respect to
his virility.”

On MDh 3.57 (Jha, p. 235): yady api smrtyantaram: “karma smartam vivahagnau
kurvita pratyabam grbi | dayakalabrte vapi $rautam vaitanikagnisy” (YDh 1.97)
iti.

Even though there is the smrtyantara: “A householder should perform the rites
prescribed in the smytis every day in the fire kindled at his marriage or brought
at the time of partition, and the Vedic rites in the three sacred fires.” ...
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Likewise, he refers to a passage from Baudhayana as smytyantara:

On MDh 4.43 (Jha, p. 348): tatra Sucitvavacanam “striya$ ca ratisamsarge” (BDh
1.9.2) iti smytyantradarsanena ratistrivisayam vijiidyate.

There, the statement on purity should be understood as referring to a woman
taken for pleasure, by referring to the smytyantara: “women when one is making
love.”

It is significant that Medhatithi, who is commenting on Manu, uses smrtyantara to refer to a
verse of Manu himself. Commenting on MDh 5.58 (Jha, p. 445), he says:

« -

tad yatha smytyantare “a dantajanmanah” (YDh 3.23), tatha “bale desantarasthe
ca” (MDh 5.78) ityadina sadyabSaucam Srutam.

One hears of immediate purification, as in a smrtyantara: “until teething,” and
likewise: “in the case of a child or someone living in a different region.”

And in his commentary on MDh 9.118 (Jha, p. 276), he uses the term to refer to two unnamed
texts, which are taken from the texts of Yajfiavalkya and Narada, both of which are well-known
to Medhatithi:

smytyantarany evam eva paksam upodbalayanti: “asamskrtas tu samskarya bbraty-
bhib parvasamskrtaib | bbaginyas ca nijad am$ad datvamsam tu turiyakam” || iti
(YDh 2.128). tatha: “a samskarad dhared bbagam parato bibbryat patib” iti (NSm
13.26).

The smrtyantaras support that same viewpoint: “Brothers who are already mar-
ried, however, should perform the marriages of their unmarried brothers and
sisters, each contributing a quarter from his share of the inheritance for that
purpose;” likewise, “Until her marriage her share of the inheritance should sup-
port her; after that, her husband should maintain her.”

There are parallel expressions that are used by commentators with meanings similar to those
associated with smrtyantara. One of the more common is simply smyti, which seems to have
a meaning identical to smrtyantara. Thus Medhatithi (on MDh 3.60; Jha, p. 238) has both
terms right next to each other:

agniparigrabasya ca smrtyantare kalantarasyapi Srutatvan ndvaSyam viviha eva
parigrabah. evam bi smrtib: “bbaryadir agnir dayadir va” (GDh 5.7) iti.

Because in a smytyantara other times are given for the setting up of the fire, it
is not obligatory to set it up specifically at one’s marriage. For, there is the smyti
to this effect: “Setting up the fire is done either on the day of marriage or at the
division of the inheritance.”
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Medhatithi further uses both smyti and smytyantara with identical meanings in his commen-
tary on MDh 3.161 (Jha, p. 281) and with reference to two verses from Gautama:

tatha ca smrtib: “astau varsany udikseta sad ity eke” (GDh 18.19) iti.
There is a smyti to this effect: “She should wait for eight years; some say for six.”

and

smytyantare’pi tu pathyate “bbratari ca jyasasi” (GDh 18.18) iti.
However, we read also in a smrtyantara: “And when older brother (is missing).”

Here the smyti he cites is Gautama, a text with which Medhatithi was very familiar, citing it
more than any other Dharmasastra. And Vi$varapa, interestingly, at YDh 1.69 (p. 72) cites
the previous verse of Yajfiavalkya (YDh 1.68), calling it a smrti:

nanu iyam api smrtir eva “aputram gurvanujianat” (YDh 1.68) ityadi.
Surely, this too is indeed a smyti: “(He should approach) a sonless woman when

authorized by the elders.”

Two other pairs of expressions that approximate smrtyantara are (1) smarana and §ravana and
(2) vacana and ukta (as also simply aha). So, Medhatithi (on MDh 3.100; Jha, p. 253) once
again cites Gautama with the expression uktam in connection with receiving the teacher in
one’s house:

gurub prabbuvad upacaryah, “nivedya pacanakriya” (GDh 5.26) ity uktam.
The elder (or teacher) should be served just as the king. It is stated: “After an-
nouncing, he should do the cooking”

Commenting on MDh 3.108 (Jha, p. 256), furthermore, he uses vacanat to refer to Gautama:

aturasya tu Sariradhdranam yenopdyena bhavati vidhyantaratikramenapi ta-
syasrayanam yuktam: “sarvata evatmanam gopayet” (GDh 9.34) iti vacanat.
When someone is sick, however, it is proper to employ the therapy that would
cure him even if it entails violating an injunction, because of the statement: “Let
him take care of himself in every possible way.”

Elsewhere, on MDh 3.144 (Jha, p. 273), he simply says aha with reference to Gautama:

aba ca “vagrapavayabsilasampannah” (GDh 15.9).
And he says: “One who is endowed with eloquence, beauty, age, and virtue.”
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Viévartpa (on YDh 1.237; p. 159) uses both smytyantara and §ravanat in the same sentence:

hasabdo *vadharanarthab, smrtyantare “yatha brityus tatha kuryat” (MDh 3.253)
iti Sravanat.
The term ha is meant as an emphasis, because it is given in a smytiyantara: “He

should do as they tell him.
Viévaripa also (on YDh 1.145; p. 111) uses vacana to refer to Manu:

“panyasyo hi dvijah smrtah” (MDh 4.117) iti vacanat.
Because of the statement: “For it is said that the hand of a twice-born is his
mouth.”

The term smrtyantara with the meaning of “various smytis” is used by Medhatithi along with
samdcdra to point out the two major sources (miila) of dharma. The compound of these two
terms means the same as the older compound smytyacara. Commenting on MDh 4.43 (Jha, p.
348), he says that smytyantara and samacara support the prohibition of eating in the company
of one’s wife:

sa punar ayam idySab sabarthavisesab pramandantaratab smytyantarasamdcardadeb.
Now, this specific meaning of the term saba (“with”) is derived from various
means of knowledge (pramanantara) such as smytyantara and proper conduct.

Commenting on MDh 4.113 (Jha, p. 371), he explains the term astakdsu in the plural found
in the root text: astakas ca sarva astamyah, smrtyantarasamacarabbyam — “And ‘eighth days’
refer to all eighth days based on smytyantara and proper conduct.” Thus, various smytis and
normative practice support taking astakab to mean all astaka days.

One could cite dozens of other examples of smrtyantara — and other parallel terms that
serve as substitutes — to show that this expression need not, and most often does not, refer to
floating texts whose identity is unknown to the author. The expression was probably coined
at least by the time of Bharuci, that is, around the seventh century CE.? I think its use, like
many other idiomatic expressions, was most often determined by the style of each author.
When used in the plural, often in the locative, the expression may be translated as “in various
smytis” It is similar to a theologian saying that a particular point is made “in various Biblical
texts.” We know that frequently these “various smytis” were known to the author because he
cites specific texts immediately after he uses this expression. I also see smrtyantara used like
“certain” in English, when it is used with reference to something specific but not explicitly
named or stated. So, we can say this is found in “certain smytis,” and I believe this captures the

8 I have not been able to find smytyantara in either Sabara or Kumarila. I think, however, it is worth
a more thorough search.
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meaning of both “various” and “specific” Why Medhatithi, for example, can say “Gautama
says” in one place, and refer to Gautama as smrtyantara at other places is difficult to determine.
It appears that the use of the expression is very much dependent on the literary style of the
author. We should not try to read too much into it; overinterpreting it will only lead us astray.
It was, I think, a convenient expression, a shorthand, that many of Dharmasastric authors
found convenient as they composed their texts containing innumerable citations.

Abbreviations

BDh  Baudbayanadbarmasitra
GDh  Gautamadbarmasitra
MDh  Manavadharmasastra
NSm  Naradasmrti

VaDh  Vasistbadbarmasiitra
YDh  Yajaavalkyadbarmaiastra
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CHAPTER 8

- - - ! - . . *
Mimamsa and Dharmasastra Sources on Permissions

Elisa Freschi

1. Premise

In common parlance, people implicitly refer to three types of permissions: (1) “better-not
permissions” (e.g., “You may smoke in the designated area” — implying that it would be better
if you would not smoke), (2) “free-choice permissions” (e.g., “You may leave the room during
the break” — where neither leaving the room nor not leaving it are the preferred option), (3)
“rather-so permissions” (e.g., “You may participate in the discussion” — implying that parti-
cipation is hoped for). Euro-American deontic logicians add implicit permissions, which are
derived from obligations (e.g., “You may pay taxes” given that one ought to pay taxes). Thus,
just talking about “permissions” does not specify the status of the action permitted (is it the
preferred option? Is it even obligatory?).

A further ambiguity is linked to the status of the action permitted prior to the permission.
Better-not permissions, such as “you may smoke in the designated area,” presuppose a general
prohibition to smoke, whereas free-choice permissions and rather-so permissions presuppose
that the permitted actions are previously extra-normative (not normed). Last, implicit per-
missions may regard actions that are even explicitly obligatory.

Mimamsa authors discuss two distinct types of permissions: “better-not-permissions”
(where P(x)! means that usually (= x) is obligatory (or that (x) is forbidden) and that it

I am grateful to Boram Lee and Munema Moiz for reading and commenting on an earlier draft
of this paper. I discussed a draft of the first sections of this paper with my undergraduate stu-
dents of PHL 418 at the University of Toronto and I am grateful to them all (and to Konstantina
Anagnostopoulou in particular) for pointing out unclear passages (and for a fun discussion). I am
also grateful to Timothy Lubin and Sudipta Munsi for help locating some Dharma$astra passages.
Last, I am more than grateful to Agata Ciabattoni and Josephine Dik for months of discussions
on the deontic logic side of permissions (see Ciabattoni, Dik and Freschi 2023, focusing on the de-
ontic aspect of the debate on permissions). For more on our joint efforts on formalizing Mimamsa
deontic teachings, see mimamsa.logic.at.

1 I will use an extremely limited formalization in this article. O(x) means “It is obligatory to do x,”
F(x) “It is prohibited to do (x)” and P(x) “It is permitted to do (x).” A slash indicates the addressee
(adhikrta) of a command, so that O(x/b) means “It is obligatory to do (x) if one is a b,” and so on. —
indicates a negation, e.g. — O(x) means “It is not obligatory to do x.” O(—x) means “It is obligatory
not to do x” A means “and”. For instance, O(x) A F(b) means “It is obligatory to do (x) and it is

forbidden to do (b).”
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would be better if one were to keep (= x) (or not to do x), but that one can do it with a little
sanction if there is no other way out) and “grantable permissions” (a superior person states
to an inferior that they will not utter the prohibition to perform the action (x) the inferior
is already inclined to perform — in this case the action is deontically indifferent, neither en-
couraged nor sanctionable).? The latter type of permission depends on a specific pragmatic
setting and cannot occur within the context of a law code or a sacred text that is believed to
have deontic authority independent of any author. I therefore focus primarily on the first type
in the following (for more on the latter, see the discussion in section 3.2.1°).

2. Permissions, prescriptions, and prohibitions

One of the most striking features of Mimamsa deontics is the non-interdefinability of deontic
concepts. Negative obligations (O(— x)) are not the same as prohibitions (F(x)) and there are
three distinctive operators that are nor mutually defined. When it comes to permissions, this
means that P(x) does not just mean — F(x).

By contrast, in Mimamsa terms, saying “it is permitted to do (x)” entails:

* that (x) was previously negatively obligatory or forbidden

* that doing () is not on the same level as not doing it, or as doing (x) while (x) is an
extra-normative action (see below for the concept of “extra-normative”).

In fact, doing a permitted (x) exposes one to the risk of restrictions. For instance, the general
permission to sell if one is a Brahmana in distress is restricted in case of selling sesame.*
For a more familiar parallel, consider cases such “It is permitted to smoke in this part of
the building” (where one knows that further restrictions may apply, e.g., that one will not be
allowed to smoke if a child or a pregnant woman is present), as opposed to smoking until
some decades ago (when it was, in many parts of the world, just not normed and everyone
smoked in restaurants, clubs, trains, airplanes and cinemas). How bad is it to do (x) if (x) is
permitted? The consequences differ, as I will discuss below (section 3.3.3), according to the
type of permission, and range from a small sanction (anyway less serious than the sanction
occurring to one who would have performed (x) if (x) had been prohibited) to no sanction at
all, and rather a reward if one avoids to perform (x). In this sense, all permissions are better-
not-permissions (permissions to do something which one would be better off not performing)
and some of them carve the space for a supererogatory resolution (i.c., the resolution not to
do (x)), which, if observed, leads one to a reward. In fact, supererogation is also based on

The label “grantable permissions” has been introduced in Hansson 2013.

3 Thereis hardly any literature on permissions in Mimamsa. This article improves on what I wrote on
permissions in Freschi & Pascucci 2021 (section 3.5) and on deontic clashes involving permissions
(section 6.2.2).

4 See Vijiane$vara’s Mitaksara on Yajiiavalkyasmrti 3.35. See also Ciabattoni, Dik & Freschi 2023.
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permissions in Mimamsa. For instance, given a negative obligation (not to eat meat) and a
permission to disregard it (in case of hardship), keeping the original negative obligation is
considered supererogative.’

The idea of interpreting permissions as exceptions reflects a quite common practice in
normative texts, such as most legal codes used in European jurisprudence, where permis-
sions are normally stated only if there is an expectation of the contrary, due to some general
prohibition. Norms stating permissions usually derogate from what is stated in other norms.®
Similarly, the idea that permissions grant one a different degree of freedom if compared to
the non-normed space of indifferent actions is neatly reflected by the comparison of cases like
“You are permitted to run two kilometers per day” (said by a physician to her patient, who is
recovering from a heart attack), as opposed to the same person’s freedom to run prior to the
heart attack. The permission rules the realm of running by introducing a space of possibility
that is, however, not as absolute as the space of extra-normative actions. Accordingly, permit-
ted actions are, by rule, actions one would be naturally inclined to do, prior to the intervention
of a normative text prohibiting them (or obliging one to refrain from them). In the Mimamsa
deontics, it would not make sense to have P(x) with regard to impossible actions like flying
or undesirable actions like harming oneself.’

To define the realm of “whatever is not prohibited is permitted,” Mimamsa authors intro-
duce the concept of “normatively indifferent actions,” i.e., actions that are possible, but (until
the present moment), neither prohibited nor enjoined (nor permitted in the Mimamsa sense)
and that constitute most of our everyday life.® These are the ones on which normative texts
make an intervention. Offering to Soma is accordingly not permitted in a Mimamsa sense, be-
cause it is enjoined. In the following, I will call whatever is neither prohibited nor permitted

5  See also Hurka & Shubert 2012.

See, e.g., the entry on “permission” in Bouvier 1856. As a matter of fact, Bouvier distinguishes
between express permissions, that “derogate from something which before was forbidden, and may
operate in favor of one or more persons, or for the performance of one or more acts, or for a longer or
shorter time” and implied permissions. The former correspond to the derogation case mentioned
here. It is worth mentioning that the latter are different from what Hansson 2013 (quoting previous
scholars) calls “implied permissions” and rather correspond to his “tacit permissions.” They are in
fact defined as “those which arise from the fact that the law has not forbidden the act to be done”
(Hansson 2013: 201-204).

7 For the sake of the argument, I am assuming that harming oneself is not desirable for anyone.

8  Cf. McNamara’s introduction of “indifference” in McNamara 1996, section 1.2. McNamara con-
nects the operator for indifference with the one for “moral significance” insofar as the moral signif-
icance of an action (x) involves its not being indifferent. This feature also distinguishes indifference
from supererogation (both indifferent and supererogatory actions are neither obligatory nor imper-
missible, but supererogatory actions are morally significant). In general, McNamara’s contribution
opens up for a more complex landscape of deontic concepts, one that could be useful to compare
with the Mimamsa approach.
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nor enjoined “extra-normative.” So, there are either normed actions (enjoined, prohibited or
permitted) or extra-normative ones.

3. Mimamsa sources on permissions

Sanskrit can express both obligations and permissions with the same verbal forms (optative
etc.”), so that at times it might not be easy to distinguish them, because the Sanskrit form
cannot be one’s final evidence (an example will be discussed below, section 3.2.2). For a com-
parison, one might think of the English sentence: “you may pay either by bank transfer or
by credit card” displayed at the end of an online transaction procedure. Although the su-
perficial structure of this sentence resembles a permission, the thought actually expressed is
an obligation to choose among two options. Therefore, the linguistic form of a command is
not sufficient to identify it, and exegesis is needed. In the following sections, I will focus on
cases that Mimamsa authors identified as permissions, either insofar as they explicitly labelled
them as such or because they described the command as involving the exception to a previous
prohibition.

3.1. Permissions and deontic clashes

Permissions play an important role in Mimamsa deontics as a solution to some deontic
clashes.!? Such is the case of a prescription seemingly clashing with a previous seeming prohi-
bition having a different level of specificity, for example, the prescription to eat after a certain
moment of the sacrifice given the seeming prohibition to eat during the same sacrifice. The
former is construed as a permission, and the previous command is construed as embedding
an exception (the term used is paryudastanujfia). Thus, starting with what looks like:

(i) Of(eating/time 1) (“It is obligatory to eat at time 1”)
one interprets it as:

(i") O(— eating/during sacrifice) A P (eating/time 1 of sacrifice) (“It is obligatory not to eat
during the sacrifice and it is permitted to eat at a certain point within the sacrifice”).

Why would one construe the seeming prescription (i) as a permission instead of reading it as
a prescription?

9 The optative suffix (/in) is used in Sanskrit (like the subjunctive in Latin and the optative in ancient
Greek) to denote both permissions and prescriptions.

10  For a schematic summary of all possible clashes (prescription against prescription, prescription
against prohibition etc.), see Freschi & Pascucci 2021, figure 9.
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* Because each prescription needs to enjoin something new!! and eating is something
naturally desired, that is, something one is spontaneously inclined to do (see also n.
20). Hence, a prescription prescribing eating would be meaningless, which is impossible
according to Mimamsa, for which meaninglessness in the Veda is the single thing to
be avoided at all costs. A command to eat at a certain point, by contrast, would make
sense as the interruption of the command not to eat.

* Moreover, if (i) were a prescription, it would include a reward, whereas there is no
mention of any reward (by contrast, as discussed below, there is a reward for keeping
the opposite behavior).!?

Interestingly, Kumarila Bhatta construes the paryudastanujiia not as an exception to a previ-
ous prohibition but as an exception to a previous negative obligation (the obligation not to
eat in the case discussed above). Why so? Because failing to observe the above-mentioned
prohibition to eat would need to entail a sanction, although minor. By contrast, if this is
interpreted as a negative obligation, by not observing it one at most does not get a positive
result, but one does not risk any sanction. Moreover, this harmonizes with what Kumarila
will say in Tantravarttika (henceforth TV) ad Sabarabbasya (henceforth SBh) 1.3.4, namely
that by keeping the negative obligation — although there is permission to neglect it — one gets
a reward.

A paryudastanujiia is preferred over a badha “suspension” as a solution for deontic clashes,
because in the paryudastanujfia case the former command is neither invalidated nor sus-
pended.’® A new command is added, which diminishes the consequences of the lack of compli-
ance with a previous fixed negative obligation,' but the negative obligation remains in place
insofar as keeping it will lead to a positive reward.

3.2. Sabara

3.2.1. Sabara and Mandana on grantable permissions

Sabara (5th cent. CE?) also deals with a different kind of permission, called anujiia (or anujia-
pana), which is conceived of as a subcategory of prescription, usually as a prescription of an
inferior person directed to a superior.!® These permissions are only possible within a certain
pragmatic setting in which there exists a clear hierarchy between speakers. However, such a
setting is not found in the Veda nor in any other text independent of its author (as a law code).

11 See Freschi & Pascucci 2021, section 4.1.

12 Tam grateful to Boram Lee for having suggested this point to me.

13 Freschi & Pascucci 2021.

14 It cannot be an elective negative obligation, because elective obligations only regard sacrifices as a
whole, once a sacrifice has been undertaken every obligation is fixed.

15  See Mandana (8th cent. CE), beginning of chapter 11 of the Vidhiviveka.
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In such cases, the person asking for permission (anujiia) is by rule an inferior who is inclined
to perform a given action (x), but is afraid that their superior might utter a prohibition to
perform (x). The superior grants (anuman-) that the inferior completes the action they were
already inclined to perform.

In short, if something is “worldly permitted,” this entails the following six aspects:

1. that there are a superior and an inferior person

2. that the inferior person is independently about to perform (x)

3. that (x) is for the benefit of the inferior person

4. that the superior person could prohibit the inferior to do (x)

5. that the inferior person is aware of the possible prohibition

6. that the superior person does not prohibit the inferior to do (x), so that the inferior
person can go on undertaking it.

What does aspect 3 mean? Can’t the inferior person ask the superior one for permission to do
something that is ultimately for the sake of the superior person, e.g., a servant asking their
master for the permission to clean their room? According to the discussion seen in Sabara (see
immediately below) and Mandana, this case can only be called “grantable permission” if the
inferior person was independently about to undertake to act and saw some personal benefit in
it. For instance, because they wanted to clean the room earlier than agreed upon in order to be
free thereafter, or because they wanted to please their master in order to receive an increased
salary.

Thus, as in “better-not permissions,” here too the permission contrasts with a prohibition
(in this case, a prohibition one is afraid of, although it has not yet been uttered). Unlike in
the “better-not permissions,” the act of granting allows one to perform or not to perform the
action. It only confirms the listener in believing that no prohibition applies to the act or to its
modality of performance. Therefore, the granted act goes back to being extra-normative. In
this sense, these permissions are very different from Vedic ones, insofar as they only remove
a prohibition.

Can the act go back to being obligatory? Sabara mentions the case of the duty to eat
from a certain vessel during a sacrifice and a person asking the permission to eat first. Once
the permission is granted, they can eat (which is obligatory). However, the permission is not
about the fact of eating (that is obligatory), but about the fact of eating first, that — once one
has ascertained that there is no prohibition about it — is extra-normative.

Accordingly, SBh ad PMS 3.5.41 discusses the permission to eat, which needs to be ex-
pressed with a specific mantra during a certain sacrifice. A following sitra (3.5.43) discusses
further the conditions for such permission (anujiidgpana). The general background is a setting
in which one needs to eat and the topic to be settled is whether one needs to ask for permission
to eat in every case or only when eating with someone from the same vessel. The concluding
opinion favors the latter opinion. One needs a permission only when one wishes to do what
can be done also by another:
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And this is the essence of the permission, when someone wants to do something

1”

which could be done by someone else, they say “Please permit [me to do it]

anujidpanasya caitad ripam, yatranyena kartavyam anyas cikirset, so ‘anu-
manyasva” iti brite (SBh ad PMS 3.5.43, vol. 2, p. 1012f. of A edition).

In fact, another term related to “permission” is anuman- (e.g., SBh ad PMS 3.5.43, p. 1012f,
vol. 2 of A edition), 3.8.20 (vol. 2, p. 1123 of A edition), 6.1.15 (vol. 2, p. 1361 of A edition),
7.4.12 (vol. 2, p. 1577 of A edition), which takes into account the listener’s side of the concept
of permission. The speaker asks for anujzia “permission” and the listener answers by “consent-
ing” anuman-. In this case, the permission allows one to do something which could have been
done otherwise, namely with a different sequence of eaters. Thus, the permission blocks a pos-
sible future prohibition by one’s senior, but it also sets a specific restriction on the openness of
possible procedures. It therefore prevents one of the main perils for the Mimamsa exegetical
agenda, namely an open-ended situation, or aniyama. Open-ended situations are to be avoided
within the Mimamsa agenda, because Mimamsa authors aim at producing an interpretation
of the Veda which is independent of the whims of a particular interpreter. Open-ended situa-
tions, by contrast, are by definition open to multiple solutions.'®

Unfortunately, Kumarila’s Tuptikd commentary on the above passages of the Sabarabbasya
is short and does not elaborate on the topic of grantable permissions.

Later within Mimamsa, Mandana (at the beginning of the siddhanta part in the Vidhi-
viveka, chapter 11) goes back to this pragmatic approach to permissions and systematizes this
case as due to hierarchy and who benefits from the action to be undertaken. He distinguishes
therefore permissions from orders (uttered by a superior to an inferior concerning an action
that is for the benefit of the superior person) and requests (uttered by an inferior to a
superior person concerning an action that is for the benefit of the inferior one). In fact, as
in orders, the structure is from the superior to the inferior, and in permissions the person
who is benefitting from the action is the one who receives the command. Mandana does not
say explicitly that the superior could prohibit one from performing the action, but this is

intrinsic in the fact that they are superior.17

16 A solution is open-ended only if, at a given point, it can lead to two or more different outputs. The
avoidance of open-endedness does not entail that if the speaker consents, then they cannot change
their mind and say, for instance: “No, wait, you may not eat first.” In such a scenario, at each given
moment the inferior person would have known what to do. (I am grateful to Munema Moiz for
having raised this point.)

17 For more details, see the introduction in Freschi forthcoming (a).
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3.2.2. Sabara on better-not permissions

SBh ad PMS 6.8.17-8 discusses the question of whether it is legitimate to take a second wife.
Sabara refers to the deontic command'® not to take a second wife if your wife is vircuous and
fertile and concludes that if she is neither, then one could take a second one. Similarly, the
deontic command not to take a second wife if one is drinking Soma should mean that in any
other circumstance one could take one:

[Obj:] Prior to the setting of the ritual fires, one can marry a wife just for the
sake of the rituals, and thereafter just for the sake of progeny. Therefore, if it is
so, there is no clash [with commands about having a single wife].

[R:] It is not so. The wife is for all purposes, not only for the sake of progeny.
It has been said “Because there is no distinction in the desire (utsaba) for the
result” (PMS 6.1.13) (which discusses the wife’s role in sacrifices). Also because
of that reason, one should not marry twice. Moreover, it is recollected that “In
matters of law (dharma), success (artha) and pleasure (kama), one should not
cross boundaries.” And in that case (that of remarrying), one would be crossing
boundaries. Also for this reason, one should not marry twice. A single wife is
needed for the sake of rituals and for the sake of progeny.

[...]

This is understood: Prior to the initiation, one does not have a wife. What has
been said, namely “only one wife,” that is correct. Just like the recollected text
says: “In matters of law (dbharma), success (artha) and pleasure (kama), one
should not cross boundaries.” And: “And one should not take another [wife]
if one has one who is virtuous and fertile.” Similarly, that too is transmitted: “If
one of the two [qualities] is missing, one could take another [wife].” Therefore,
a person whose wife is not virtuous or not fertile “could take another one” And
the linguistic expression [in the PMS] “because of drinking Soma” points out
also a commendatory statement, namely: “The one who drinks Soma should not
take a second wife.” This shows also a second wife [as a possibility for the one
who has not drunk Soma].

athocyate, prag adbandc ca, karmarthaiva, ardhvam capatyarthaivasya bbavisyati.
tenaivam saty asya na kimcid virotsyata iti. ucyate, naitad evam. sarvartha bi sa, na
kevalam apatyarthatam esyati. tad uktam, phalotsabavisesad iti. tasmad api na dvir
darasamgrabab. api caivam smaryate, dbarme carthe ca kame ca naticaritavyeti.
evam saty aticaritd syat. ato na dvir darasamgrabab. ekaiva bbarya karmartha-
patyartha ca.

18  Sabara does not call it neither prohibition nor negative obligation and the Sanskrit form does not
indicate conclusively one or the other.
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[...] (PMS 6.8.18)

grhyata etad, prag upanayanan ndsti patniti. yad uktam ckaiva parniti. tan na
mrSyate. yathaiva smytip, dharme carthe ca kame ca naticaritavyeti. dbarmapra-
Jasampanne dare nanyam kurviteti ca. evam idam api smaryata eva, anyataripdye
‘nyam kurviteti. tasmad yasya na dbarmasampannd, na prajasampannd va patni, so
‘nyam kurviteti. somapanad iti carthavadam vyapadisati sma. somapo na dvititam
jayam abbyasiyata iti dvitiyam api jayam dariayati (SBh ad PMS 6.8.17-18, vol.
4: 1512 of the A edition).

From the last line, I derive the following metarule:
If (x) is prohibited under condition (y), then (x) in general is not prohibited.

Please note that the passage starts with Sabara’s agreement with the fact that one only needs
one wife. Thus, taking a second one is permitted only under specific circumstances and is not
as free as an indifferent action.

As mentioned above (section 3), the linguistic form of the exhortative statement “One
could take a second wife if the first one is not virtuous or fertile” is indistinguishable from the

.7).Y However, the latter interpreta-

prescription to take a second wife (“One should take .
tion is blocked by the fact that prescriptions need to convey new information (because of the
Mimamsa metarule about novelty), whereas the desire to marry a new wife, given the above
conditions, would be spontaneously present.

Better-not permissions can only occur as exceptions to a previously stated prohibition or
negative obligation and enable one to perform actions one would naturally be inclined to do.
In the example discussed above, one would be naturally inclined to marry?” and it is generally
prohibited to remarry, but one can remarry if his first wife is not virtuous or if she is infertile.
How can one decide whether these permissions are an exception to a previous prohibition
or negative obligation? No author answers this question explicitly, but one can derive some
hints from Kumarila when he speaks of better-not supererogatory permissions (see above,
section 3.1), since these can only be exceptions to previous negative obligations. This also
harmonizes with Kumarila’s discussion of the paryudastanujiia case, where he explicitly speaks

of the previous command as a negative obligaltion.21

19 And in fact G. Jha’s translation of this passage oscillates between the two possibilities and speaks
once of “he should certainly take another” and once of “a second wife may be taken” (Jha 1933:
1211-1212). Similarly, G. Jha speaks of “permissible” both in the case of Mimamsa permissions
(ie., better-not-permissions, e.g., in SBh ad PMS 7.2.13 (vol. 4: 1545), where the Sanskrit text
speaks of doing something only “if there is no other way” (agati), as well as in the case of what
happens “according to the rules” (nyayya) (e.g., in SBh ad PMS 5.3.2, vol. 4: 1320). Readers might
want to check the original Sanskrit in such cases.

20  After all, sexual pleasure (kdma) is among the four natural aims of human beings (purusartha).

21 By contrast, in the second wife case, Sabara does not give us enough information to decide.
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Several passages of the Sabarabbasya (ad PMS 5.1.14, vol. 4: 1302; and ad PMS 5.4.2,
vol. 4: 1336) hint, without discussing the topic in full, at the fact that some interruptions
(vyavadhana) within the sequence of acts in the sacrifice are permissible (anujiiata). The text
does not get into many details, but it is clear from context that interruptions within a ritual
sequence are usually prohibited, but might be permitted (although this is not a preferable op-
tion) in specific cases. SBh ad PMS 5.4.2 explains that there should be no more interruptions
than the ones explicitly permitted (anujiiatebbyo vyavadhayakebhyo nabbyadikah). SBh ad PMS
5.1.14 explains that more interruptions should be avoided than the ones which are permitted
(anujfiata) because of “possibility” (samarthya), i.e., because it would not be possible to avoid
them altogether.

3.3. Kumarila: Better-not-Permissions and supererogatory resolutions

Considering Kumarila’s exceptional contribution to the philosophy of Mimamsa, it is possible
that Kumarila is the first Mimamsa author to explicitly discuss permissions as being always
better-not-permissions. However, as is typical for Mimamsa authors and for the Sanskrit genre
of philosophical commentaries, he does not systematically engage with the definition of better-
not-permissions. Hence, in the following, I will have to zoom in on the details of Kumarila’s
discussion to be able to extract his background theory of better-not-permissions.

In the following sections, I will focus on TV ad SBh 1.3.4, where Kumarila discusses the
case of eating meat. This is absolutely prohibited for certain classes of people and on certain
days of the month. On all other days, it is permissible. However, if one still refrains from
eating meat, this is a meritorious act which leads one to the accumulation of good karman.
This means that the permission is a better-not permission and that the deontic command
of which it is an exception is not a prohibition, but rather a negative obligation, by keeping
which one gets a reward. In fact, Kumarila speaks of a manabkarman “mental act, resolution”
of keeping the negative obligation.

3.3.1. Permissions and bardship

Kumarila in TV ad SBh 1.3.4 discusses the difference between violating a prohibition because
of times of hardship or because of a prescription prescribing to do so.?> He focuses on
explicit permissions (anujiia)*® and the difference between doing something not permitted,
because there is no other way out (e.g., one risks starvation and therefore eats meat) and
doing something explicitly permitted. Eating meat while risking starvation depends on the
general (samanya) permission (abhyanujfiana) to follow different courses of action in times
of hardship, even though there is no specific permission about eating meat in the case of

22 Subbasastri 1929-34, vol. 1b: 186-196.
23 Subbasastri 1929-34, vol. 1b: 190.
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starvation.”* Kumarila explains that when there is a specific permission, then there is no flaw
at all in eating meat (or the like) (atyantanirdosa), whereas there is a “risk of flaw” (stokadosa)
in the case of following only the general permission. Perhaps because in the case of the
general permission one could still imagine that one might have had other chances? In fact,
first Kumarila does not spell the point out, and rather quotes Manu explaining that at the
end of the time of hardship one will need to undergo a purification, typically in the form
of an expiation (prayascitta) ritual. This means that, if one violates a prohibition (such as
eating meat) in times of hardship, one is sanctionable (perhaps in the sense of being liable
to accumulate bad karman), but the sanction is minor and can easily be canceled through
the performance of a minor expiation. However, immediately thereafter, Kumarila explains
that if there is really no other way (gatyantarasambbave), then one is free of flaws (nirdosa).”®
This suggests that the “risk of flaw” and the consequent need for expiation was meant to
cover cases in which there would have been a way to avoid violating the prohibition without
risking death, but this would have been cumbersome. In such cases, there is a sanction, but it
is minor. When there is an explicit permission or really no way out, then no sanction accrues
to one. Kumirila adds here a parallel from ritual obligations: If there is an obligation to do
(x) and an alternative to do (y) is laid out in case (x) is impossible, but one performs (y) even
though (x) would have been possible, then one will not get the result of the ritual (prabbub

).26 The underlying similarity

prathamakalpasya yo nukalpena vartate | sa napnoti phalam
between the two cases lies in the fact that better-not-permissions work like substitutions in
the case of ritual commands, namely they are only justified if the primary command cannot

be fulfilled.

3.3.2. Permissions and supererogatory resolutions

Kumarila connects the above remark with the case of the explicit permission to eat at the
house of someone who has just purchased Soma (and is therefore in the process of performing
a ritual). During all sacrifices one should usually not eat, but an explicit permission to do so
is provided in the Veda. How to make sense of it? Kumarila attempts two explanations. First,
he says that the explicit permission to eat at the home of someone who has just purchased
Soma in case of risk of starvation is only valid as a permission if it is truly the case that
no other option is available. Secondly, he also offers a different reading of the same explicit
permission, namely: It is permitted to eat at their place, which means that by doing so, no
sanctions accrue to one. However, if one nonetheless refrains from eating until the end of
the sacrifice, then this counts as a (supererogatory) mental action (manabkarman) and will
get one a reward. Which reward? Kumarila says it is §reyas “one’s best,” which might point

24  The theme of eating meat when one risks starvation probably originates from the Mahdabharata,
where Vi$vamitra is described as eating dogmeat (12.139). See Chapter 4 in Sathaye 2015.

25 Subbasastri 1929-34, vol. 1b: 191.

26 Ibid.
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to good karman, as an always desirable and good-conducive reward. Why does Kumarila call
it a mental action? Probably in order to equate it with a vrata “vow” or the decision to keep
a negative obligation, and to explain how it can count as an action, even though nothing
seems to happen in the external world (the action is one’s decision to refrain from eating).?’
Kumarila does not call it a kamyakarman “elective ritual,” but this mental action seems to
work in a comparable way, since its omission is not sanctioned, but its performance leads to
a reward. However, usually kamyakarmans are prescribed in view of specific rewards, whereas
here the performance leads to a generic good result. This could be the reason for Kumarila’s
hesitancy to call it a kamyakarman.

Kumarila also approvingly quotes the Manavadbharmasastra (henceforth MaDhaSa) in this
connection:

There is no flaw attached to eat meat, drink wine or make love [apart from the
specific cases in which these behaviors are prohibited] |

Undertaking an action with regard to them is [natural] for living beings. Ab-
staining from action, however, leads to great results ||

na mamsabbaksane doso na madye na ca maithune |
pravrttir esd bbitanam nivretis tu mabaphala || (MaDhaSa 5.56, JTha vol. 1: 444).

Kumarila then answers an objection and explains that the permission to eat at the house
of someone who has purchased Soma does two things: It leads one to postulate a previous
prohibition (pratisedha) to eat at the place of someone who has not yet bought Soma and it
allows one to do so thereafter.?®

Notice that the second case is closer to that of violence within sacrifice, the subject of van
Berkel et al. 2021 and 2023 with regard to the §yena, a malefic sacrifice that should indeed not
be performed, even though it is mentioned in the Veda, because it implies a violation of the
prohibition to perform any violence. In the case of violating a prohibition because of hardship,
one is actually violating a prohibition and will get the negative consequences ensuing from
the violation (i.e., negative karmany), although less than the usual negative consequences, due
to the hardship. The example mentioned by Kumarila is that of eating the thigh of a dead
dog because of being on the point of death by starvation. Eating a dog remains a prohibited
act, but one can be purified of it if one violates the prohibition due to hardship through an

27 Mimamsi authors agree in defining actions as efforts and not as movements. For more details, see
Freschi 2010.

28  Subbasastri 1929-1934, vol. 1b: 192. Why does Kumarila speak of a prohibition given that he will
elsewhere (see below) explain that this could be read as a negative obligation? I imagine that here
Kumirila might just use the term pratisedba (lit. “prohibition”) informally to mean “one should
not eat,” even though he will then explain this passage in two alternative ways, and according to
one of them this is in fact not a prohibition but a negative obligation.
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expiatory rite (prayaicitta) once the hardship is over. After the prayascitta a person is again
entitled to perform sacrifices to obtain what she desires.

By contrast, the performance of an explicit prescription to do something prohibited does
not lead to any negative consequence at all. Kumarila does not discuss this case further, but
due to the $yena discussion, one can add that this scenario only applies if the prescription to
perform the prohibited act applies to all indefinitely and not only to the ones who are already
in a sub-ideal condition (e.g., because they desire something prohibited). The example
discussed is that of the prescription to eat at the place of the one who has purchased Soma
(i-e., the sacrificer) if and only if one is on the point of death by starvation. In this case, no
negative consequences follow from the performance of eating. However, should one eat at
the place of the one who has purchased Soma because of a natural desire for food (i.e., not in
order to save oneself from starvation), then negative consequences will occur.

3.3.3. General and specific permissions

Let me now go back to the discussion of general and specific permissions. Kumarila (TV ad
SBh 1.3.4)% starts with general permissions, ((x) is permitted, but (— x) would be better and
by doing (x) if there is no other way, one obtains a small sanction). This applies in the case of
(x) being permitted only insofar as it is part of a general provision for looser rules in times of
hardship (@paddbarma). Thus, these permissions just substitute a mild sanction for the harsh
sanction of transgressing the prohibition. In Kumarila’s words:

[Text a)]

[In the case of hardship,] one does something even without permission, because
there is no other way |

[In the other case, that of supererogatory permissions,] one does something else
on the strength of a permission: the difference is major ||

And there is a difference between the specific permission and the permission in
general (to adopt looser rules in times of hardship) |

In fact, the specific permitted action is completely free of flaws; the other action
has a little flaw ||

And in the same way, also Manu said the following with regard to actions during

apaddbarma: |

The residual evil deeds committed during such times will be purified at the end

[of hardships] ||

At that point, a person who, through any karman that is slight or harsh, |

29  Subbasastri 1929-34, vol. 1b: 190ff.
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has brought out themselves as afflicted, is able to undergo purification and shall
perform dharma [|*

And the dharma, to begin with, should first consist of an expiation |
Thereafter, the person, now purified through it, will obtain other results of ritu-
als ||

ckam vinapy anujiianat kriyate gatyasambhavat |
kriyate ‘nujfiaya tv anyad visesa$ ca tayor mahan ||
samanyenabhyanujfianad visesa$ ca viisyate |
viSeso tyantanirdosah stokadosetarakriya ||

tatha ca manundpy uktam a gatam prati |
tatratyapdpasesanam ante Saucam bbavisyati ||

karmana yena keneha mrdund darunena va |
uddhared dinam atmanam samartho dbarmam acaret || iti ||

dbarmas ca prathamam tavat prayascittarmako bhavet |
tatas tena visuddbasya phalartho ‘nyo bhavisyati || (TV 1.3.4).3!

Kumarila immediately thereafter moves to the case of specific permissions. Again, these are
also conceived as better-not permissions of (x) (i.e., it would be better not to do (x), but this
time there is no sanction whatsoever for doing (x) if there is no other way. Kumarila stresses
the “no other way” by insisting on the parallel with rituals, where it is also relevant that a less
cumbersome alternative is only efficacious if one actually cannot perform the first one.

[Text b)]

As for the statement “Out of eating at the place of someone who has bought
Soma ...” one understands that it is just for the sake of communicating that
there is no flaw at all if there is no other way. In that case, too the following
applies:

The one who is able to perform the first (preferred) alternative, and undertakes
the secondary one (anukalpa) |

He does not obtain the result of the ritual later — this has been pondered about

before ||

Due to this reproach [against people going for easier alternatives], one should
not eat [at the place of one who has bought Soma] because of staying alive even
though an alternative food is possible.

30 This verse (but not the half verse preceding it) is found in Mahabbarata 12.138.38. 1 am thankful
to Zhipeng Wei for locating the source.
31 Subbasastri 1929-34, vol. 1b: 190f.
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yat tu kritardjakabbojyannatvavacanam tad gatyantarasambbave nirdosatvajiia-
panartham eva tatrapi tu ||

prabbub prathamakalpasya yo ‘nukalpena vartate |
sa napnoti phalam tasya paratreti vicaritam ||

iti ninditatvan na sambhavadbhojyantarenapi lokayatradivasena bhoktavyam, (TV

ad SBh 1.3.4).32
Kumiarila then adds an alternative explanation of better-not permissions:

Alternatively, the two alternatives are not equal, due to the different moments
in time [they refer to] |

One ascertains that there is no clash among them due to their having different
purposes assigned ||

It is certain that when they have not bought Soma, one should eat the food of
an initiated person |

By contrast, once they have bought it, the non-eating is prescribed as a mental
act (i.e., the mental decision not to eat) ||

Just like not eating at the §rdddba ceremony or just like not eating meat.

yadi va kalavaisamyad asatsamavikalpayob |
arthabbedavyavasthanad avirodho vadharyate ||

diksitannabbojyam syad akrite rajani dbruvam |
krite tv abbojanam nama manabkarma niyamyate ||

yathaivasraddbabhojitvam yatha vamamsabbaksanam | (TV ad 1.3.4).%

This might be evidence of the fact that there were divergent opinions about how exactly to
conceive of them. This time, he says that when P(x), doing (x) leads to no sanction, but
forming the resolution not to do (x) (and fulfilling it) leads to a reward. Please note that in
the last example eating meat is not prohibited, but if one does not eat meat, one will get a
reward.

3.3.4. Results of commands interacting with permissions

Thus, when encountering a prohibition or negative obligation, four possible outcomes can be
conceived:

32 Subbasastri 1929-34, vol. 1b: 191.
33 Subbasistri 1929-34, vol. 1b: 191.
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1. sanction (for transgressing a prohibition, e.g., the one to eat meat on certain days)

2. expiable sanction (for transgressing a prohibition at times of hardship, which grant one
a generic relaxation of norms and hence work as a generic permission, see Kumarila’s
text a))

3. no sanction at all, but lack of reward (for following a specific permission to ignore a
negative obligation or a prohibition, see Kumarila’s texts a) and b) respectively)

4. reward (for following an obligation or a negative obligation, see Kumarila’s text b))

This means that permissions by themselves lead neither to rewards nor penalties, but they
can lead to a diminished penalty in case they are exceptions to prohibitions. By contrast, not
following the “easier” path of a better-not-permission by forming a contrary resolution may
lead to a reward.

Does this mean that one should never follow a permission and always aim at not trans-
gressing prohibitions? Not necessarily, because 2 and 3 are temporary drawbacks and one can
rationally choose them (e.g., because one is too weak to continue fasting and fulfill one’s other
obligations). The rational decision will be the result of the consideration of the above scenar-
ios together with that of the further contextual elements (e.g,, one’s other obligations). In this
sense, permissions are part ofa complex network. For instance, refraining from eating meat
is advisable because it leads to outcome number 4, but an adult who is under the obligation
to carry a young child over a long stretch and in a situation of hardship might prefer to eat
meat or even prohibited meat and choose outcomes number 2 or 3 over 4.

4, Dharmasastra sources on permissions

4.1. Dharmasastra authors on permissions in times of hardship

In the following, I analyze the positions of two eminent scholars of Sanskrit jurisprudence
discussing permissions for times of hardship. Since their specific answers do not harmonize
with each other (e.g., when it comes to the acceptance of gift in times of hardship), I focus
more on the structure of the argument than on its details.

4.1.1 Medhatithi on permissions in times of bardship

The main Mimamsa-inclined commentator within Sanskrit jurisprudence (Dharmasastra),
namely Medhatithi,** commenting on MaDhaSa 5.157 mentions the permission (anujiia-
tatva) to eat meat in times of hardship (@pad). Within the same passage he similarly dis-
cusses the case of a widow starving herself to death. This is something that should not be
done (akarya), but it is still better than seeking union with another man, which is even more

34 On Medhatithi’s use of Mimamsi, see Freschi (2023).
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not to be done (akaryatara). Thus, surviving through working is the preferred option, starv-
ing oneself to death is bad, but a new union is worse. This seems to suggest that Medhatithi
is using the same three-layered scheme as Kumarila (prohibited, permitted in a general way
due to the need to survive, and permitted in a specific way).

Medhitithi’s commentary on MaDhaSa 10.81-114 deals with permitted occupations for
brabmanas and ksatriyas, vaiSyas and Sidras in distress. Like Vijiidne$vara’s text analyzed in
the next section, Medhatithi focuses especially on the case of brabmanas in distress and I
consequently mostly deal with their case in the following.*®

The Manavadharmasastra commented upon predates Kumarila’s discussion of times of
hardship (which quotes from Manu) and presupposes a system in which there are:

1. Absolutely forbidden acts (e.g., taking up the occupation of a §idra if one is a brah-
mana, even if in distress). These will lead to bad consequences (e.g., loss of one’s caste,
MiDhaSa 10.92) 3¢

2. Permitted acts leading to the bad karman (enas) that can be expiated (e.g,, accepting
gifts, that will lead to the need of returning the gift and performing an expiation ritual,
MaDha$a 10.111).3

3. Permitted acts leading to no need of expiation at all (e.g., teaching according to MaDhSa
10.103).38

However, the Manavadbarmasastra seems contradictory, e.g., insofar as it first says that a
brabmana incurs no flaw in teaching and sacrificing (na...doso bhavati, MaDhaSa 10.103%,
but then adds that the bad karman accumulated through teaching etc. can be eliminated
through low voice recitation (MaDhaSa 10.111).4

Medhitithi discusses therefore the opinion of some, who think that MaDhaSa 10.103
should be interpreted as just a commendatory statement (arthavada), and as not entailing
any command, since commands should always prescribe something new and this is not the
case for MaDhaSa 10.103.%! These “some” do not explain the command in conjunction with

35 Some background information: Medhatithi and Vijfianeévara recognise four varnas “classes,” brah-
mana, ksatriya, vaiSya and Sidra. Vaifyas are typically merchants. Each varna can, in time of hard-
ship, take up the occupation of the lower varna, but not the opposite, and a brabmana can never
take up the occupation of a Siidra.

36 Jha 1999b, vol. 2: 357.

37  Jha 1999b, vol. 2: 362.

38  Jha 1999b, vol. 2: 360.

39 Ibid.

40  Jha 1999b, vol. 2: 362

41 In Mimamsa, commendatory statements are not autonomous sources and must be construed as
supplements to a command. For more details, see Edgerton 1929 or Freschi 2012.
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which MaDhaSa 10.103 should be read, but a possibility would be to read it together with

the command to perform an expiation in MiDha$3 10.11

1_42

Some say: [Obj:] Sacrificing to or teaching bad people should also be permit-
ted (anujiia-), like accepting gifts from bad people.** [R:] If they were so, then
they would be mentioned in the previous verse, like accepting gifts.* In the
present verse, by contrast, [it is not so, because of the following reason]. Since
one does not grasp any exhortative ending in “there is [no] flaw for” brabmanas,

¢

through the usage of the present indicative (in “is,” bbavati) one understands
that the passage is a commendatory statement since it states something already
established. Moreover, every command can have a commendatory statement at-
tached, since the latter can be combined in a single sentence with the former,
since it describes something already established. It can be so also for sacrificing
and teaching, [given that the sentence about the absence of flaw conveys some-
thing already established and can therefore form a single sentence with another

command].

kecid abub asatpratigrabavad asadyajanddhyipane apy anujiayete. yady abba-
visyatam tadda pirvasloka eva pratigrabavad apathisyatam. iha tu vidbipra-
tyayabbhavad doso bbavati vipranam iti vartamanapratyayena siddhavyapadesad
arthavadatdapratiteh. kim ca prativacanam tavad arthavadab piarvena siddbatvat
tadekavakyatvapatter yajanadhyapane apy evam bbavitum arbati (Medhatithi ad
MaDha$a 10.103).%5

The people identified as “some” notice the inconsistency in Manu’s treatment, they high-
light how permission is also a command (vidhi) and point to a possible solution, namely
a non-deontic reading of the passage. Medhatithi disagrees with the conclusion of these

“some,” but not with their way of reasoning,

42

43

44
45

Jha also does not spell out which command this alleged commendatory statement should be con-
nected to. He only speaks of a “foregoing injunction” (Jha 1920-1926, vol. 5: 324, translation of
Medhatithi ad 10.103).

Medhatithi adds “to bad people” or “from bad people” in the case of teaching or sacrificing and ac-
cepting gifts respectively, possibly in order to bring their prohibition in harmony with the descrip-
tion of the lawful activities for brabmanas. The text of the Manavadharmasastra is more naturally
read as talking of sacrificing and teaching on the one hand and accepting gifts from bad (garbita)
people on the other. This interpretation is shared, e.g., in the translation of MaDhaSa 10.103 in
Olivelle 2005: 213.

The previous verse states that accepting gifts never sullies a brabmana.

Jha 1999b, vol. 2: 360. I eliminated the full stop before vartamanapratyayena, present in Jha 1999b,
vol. 2: 360.



Mimamsa and Dharmasastra Sources on Permissions 213

4.1.2. Vijiianesvara on permissions in times of bardship

Vijfianeévara’s Mitaksara commentary on Yajiivalkyasmrti 3 (on expiations), verse 35, ex-
plains that even in cases of hardship a non-brahmana cannot take up the occupation of a
brabmana and a brabmana cannot take up that of a $izdra. The commentary on verse 35 also
explains that a brabmana will need to undergo an expiation ritual (prayaicitta) because of
having undertaken the occupation of another varna, once the difficult times are over (see
Kumirila’s similar point in text a) about expiable permissions). This suggests the following
formalization:

P(taking up the occupation of a ksatriya or vaifya)/being a brabmana in distress
(and so on for the further varnas)

This permission is to be understood as an exception to a previous prohibition and not of a
negative obligation:

F(take up the occupation of a ksatriya, vaifya and Sidra/brabmana)

It also seems to mean, as Timothy Lubin suggested, that there is no prohibition to commit
self-harm, since it may happen that taking up the occupation of a brabmana would be the
only way to avoid dying by starvation, but this still does not lead to a duty to undertake such
an occupation.47

Moreover, the picture gets more complicated. In fact, verses 37-39% explain that
P(taking up the occupation of a vaifya)/(being a brahmana in distress)
has some counter-exceptions, namely prohibitions applying to it, e.g.

F(selling sesame)/being a brabmana in distress who has taken up the occupation
of a vaifya

Thus, it is possible to have prohibitions within permissions (that are, in turn, exceptions
to other prohibitions). In the case at stake, though selling (the occupation of a vaifya) is
permissible for a brabmana in distress, selling sesame is prohibited.

Then, there is a counter-counter exception, namely:

F(selling/brabmana) a P(selling/brabmana in distress) A F(selling sesame/brah-
mana in distress) A P (selling sesame in exchange for grain/brabmana who can’t
perform rites for want of grain).

46  Acharya 1949: 356.
47  Personal communication with Timothy Lubin on November 25, 2022.
48  Acharya 1949: 3571
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The commentary quotes MaDhaSa 10.91 explaining that if one were to sell sesame in ex-
change for something else, one would be harshly sanctioned (one will be born again as dog).

Verse 41 and the commentary*’ explain that the previous permissions are clearly better-not
permissions and that they come with some cost, whereas accepting gifts in case of hardship is
alright. Summing up, like in Kumirila (see text a above), there are two levels of permissions:

F(selling/brabmana)
Pl(selling/brabmana in distress) — O(expiation/end of distress) V bad karman

P2(accepting gifts/brabmana in distress) — no bad karman
At that point, verse 43 (on stealing™) follows. It reads as follows:

If one has been hungry for three days, one might take some grains from someone
who is not a brabmana |

If one takes it and is accused, one must say it, according to duty (dharma) ||

bubbuksitas tryayam sthitva dbanyam abrabmanad dharet |
pratigrhya tad akbyeyam abbiyuktena dharmatab ||

There are several noteworthy points. The general prohibition to steal is overrun by
P(stealing/not having eaten for three days), provided one is stealing only from a non-brabmana
(thus presupposing that the prohibition to stealing from a brabmana holds unconditionally).
The Mitaksara commentary further explains that one can only take enough for one meal and
cannot take additional supplies, thus presupposing P(stealing a minimal amount to avoid
starvation)/(not having eaten for three days). Now, if one goes on like that for a long time,
one might eventually die of starvation (because one is stealing only enough for one meal
and only once every three days). Verse 44°! suggests the solution (the king should take care
of his subjects), but this is not a solution one can count on in every case. Hence, verse 43
does not rule out a situation in which, in order to avoid violating the prohibitions at stake
(F(stealing/in general), weakened by P(stealing from a non-brabmana/not having eaten for
3 days) and F(stealing from a brabmana/in general)) one ends up actually dying. This fur-
ther strengthens the point that there is no O(avoid starvation) as the result of the general
prohibition to perform any violence.

The commentary introducing verse 43%

states that P(stealing from a non-brabma-
na/distress) only applies to people who have tried all of the above. I am not sure about how

to formalize the temporality factor, perhaps something like:

49 Acharya 1949: 358f.
50 Acharya 1949: 359.
51 Acharya 1949: 359f.
52 Acharya 149: 359.
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F(selling/brabmana)

Pl(selling/brabmana in distress) A distress — P1(stealing/brabmana in distress)

Noteworthy here is that Kumarila had distinguished between P1 and P2, but by saying that
P1 are “general permissions” and P2 specific ones, that is, ones explicitly mentioned in a Vedic
text. By contrast, here P1 can be specifically mentioned and still involve some bad karman.
Is the Mitaksara just not following Kumarila when it says that even a specific permission
can imply bad karman and the need for an expiation? Is Kumarila trying to systematize a
complicated series of cases? Further investigation is needed to offer a final answer.

4.2. Dharmasastra authors on permissions of telling lies

Another case where Dharmasastra authors discuss permissions is that of telling lies to save
the lives of other people. All authors discussing this case refer to the general prohibition of
telling lies (nanrtam vadet), but add the permission to tell a lie if this is meant to save the
lives of others (because one is asked about the whereabouts of someone in order to kill them).

Medhatithi ad MaDhaSa 8.104% discusses at length the definition of what is an agent
in connection with the killing (can the person who delivers information be considered an
agent of the killing?). The text also concludes that a person who decides to tell a lie does so
“with a reason” (yuktimattvena). One might imagine that therefore no sanction or liability to
sanction should be attached to one who lies under these circumstances. However, MaDhaSa
8.105%* prescribes an expiation ritual for such cases. In the commentary, Medhatithi voices

an objection™:

Why should there be any bad karman in this case — when it has been declared
that there is nothing wrong in lying under the circumstances mentioned?

nanu ca kuto tra papam — yavatdsmin nimitte nanytavacane dosa ity uktam.

Medhatithi attributes the reply to this objection to “some” (kecid). These construe the previ-
ous prohibition to tell lies as a negative obligation (samkalpa). Hence, “don’t tell lies” would
not be a case of F(lie), but of O(= lie). Consequently, they say that keeping the negative obli-
gation notwithstanding the permission would be a case of supererogation and lead to results
(as in Kumarila, text b) above).

53 Jha 1999b, vol. 2: 117-121.
54 Jha 1999b, vol. 2: 121.
55 Ibid.
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5. Conclusions

Permissions in Mimamsa are less ambiguous than in our common parlance (not to speak of
contemporary deontic philosophy). In mainstream deontic philosophy, P(x) only means that
it is not the case that (x) is forbidden. It does not tell us whether (x) was previously forbidden
or whether (x) is encouraged, discouraged or indifferent.

By contrast, for Mimamsa authors when talking about Vedic commands (granting per-
missions are only found in worldly interactions among agents), P(x) necessarily means that
(—x) was previously obligatory or that (x) was previously prohibited and that performing (x)
is the less desirable option.

This is also linked to the Mimamsa overall approach: Mimamsakas do not want to end
up with an open-ended outcome (as with permissions leading to “indifferent actions”), which
is also the reason why they accept random picking (vikalpa) only as the last resort to solve a
deontic paralysis.*® Their interpretation of Vedic commands should, by contrast, lead to fixed
conclusions and not to whimsical and subjective ones. Accordingly, anujiia “permission” is
repeatedly mentioned in the Sabarabbdsya as an antidote to aniyama, “lack of rules”*’

Kumirila is, as is often the case, the author offering the most systematic overview of per-
missions, and he distinguishes three types of permissions (leading to a minor sanction, to no
sanction at all, involving a supererogatory resolution if one does not follow them). Dharmasas-
tra jurists like Medhatithi and Vijfiane$vara largely follow the view of Kumarila on permissions.
However, their treatment of permissions in two key cases (@paddbharma and telling lies to save
lives) appears to presuppose a slightly different scheme when it comes to specific and general
permissions, since even the former appear to possibly entail some residual bad karman. It re-
mains to be investigated whether the difference is due to their actively upholding a different
theory or just being less rigorous than Kumarila.

Abbreviations

MaDhaSa Manu’s Manavadbharmasdstra

PMS Jaimini’s (Parva) Mimamsasiitra
SBh Sabara’s Sabarabhasya

TV Kumarila’s Tantravarttika

Vv Mandana’s Vidhiviveka

56  On picking when both options are at exactly the same deontic level, see Freschi & Pascucci 2021.
57  See SBh ad PMS 3.5.40 (p. 1011 of A edition), 5.1.14 (vol. 4, p. 1302) and 5.4.2 (vol. 4, p. 1336).
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CHAPTER 9

The Yogasara Cited in Vimalabodha’s Commentary
on the Mababbarata

Christopher Minkowski

Introduction

The second oldest commentary on the Mahabharata that is known to us is the work of Vi-
malabodha, who in his introduction entitles the text Durghatarthaprakasini in one verse, and
Durbodhapadabodhini in the next.! Because Vimalabodha refers to the earlier Mahabharata
commentator, Devabodha (eleventh century), and to the author Bhoja, king of Dhar (eleventh
Century), and is in turn referred to by the Mahabharata commentator Sarvajfia Narayana (four-
teenth century), V. S. Sukthankar assigned Vimalabodha to some time in the twelfth or thir-
teenth centuries (Sukthankar 1935-36). Vimalabodha’s engagement with the Mababharata is
a departure from that of his predecessor, Devabodha, in a number of ways; some of his innova-
tions were continued in later commentaries. Just as Vimalabodha sometimes repeated glosses
and lines of interpretation from Devabodha’s commentary, ideas and even entire discussions
originally presented in Vimalabodha’s commentary are repeated by later commentators, in-
cluding Arjunamiéra (sixteenth century) and Nilakantha Caturdhara (seventeenth century).
Vimalabodha refers to a large number of sources, including verses from elsewhere in the
Mababharata, from the Vedas and Upanisads, from well-known Dharma- and Nitiéastra texts,
and from various philosophers.? Vimalabodha directly cites many other sources without at-
tributing them. Some of these passages are readily identified, while others remain unknown.
The purpose of this article is to discuss one such source that is named and directly cited, a
text Vimalabodha calls the Yogasara. Vimalabodha (henceforth Vimala) refers to the Yogasara

1 The text of these two verses is cited from two BORI manuscripts (Belvalkar 1966: cxxxix—cxl).
The colophons at the end of parvans refer to the commentary more simply as the Visamasloki or
the Visamaslokavyakhya or -tika. Research on this paper was made possible by a grant from the
Leverhulme Trust, RPG-2021-177.

2 P. K. Gode provided a list of sixty-three sources named in Vimalabodha’s commentary, working
from the manuscript BORI 84 of 1869-1870 (Gode 1935). One can see Gode’s penciled underlining
of these sources as they appear in the leaves of the manuscript itself. Some of these named sources
are repetitions, the total number of distinct sources mentioned being slightly above fifty.
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in his commentary on two verses, in two parvans, CE 5.45.13 and CE 12.188.1.3 The Yogasara
known to him was a versified text: he cites one upajati verse in his discussion of 5.45.13, and
five anustubh verses, which appear to constitute a continuous sequence, in his discussion of
12.188.1.

Here I aim to identify the most likely candidates for this source. The chapter moves
through the following five sections:

1. a brief summary of the nature and format of Vimalabodha’s commentary;*

2. the text of the verses cited from the Yogasira, as reconstructed from manuscripts cur-
rently available to me;

3. adiscussion of the verses and commentaries in which these citations appear, along with
later echoings or repetitions of these passages in later commentaries;

4. asifting of the more than thirty texts known to the New Catalogus Catalogorum by the
title of Yogasdra in order to identify the most likely text, while ruling out others;

5. a discussion of why Vimala has cited these verses, and what is distinctive about them
with reference to the history of yoga.’

1. Vimalabodha’s commentary

In keeping with his practice of using scholarly resources available in his scholarly environment,
Vimala begins by acknowledging a number of genres and authorities aside from his predeces-
sor, Devabodha. Among these are lexicons, Vedic passages, and commentaries. He appears to
know other existing lore or scholarship on the Mahabharata.* While Devabodha’s commen-

3 Irefer toverses in the Mababharata using the numbering of the Critical Edition (Sukthankar 1933—
1959), for ease of location of the text in other editions. This was of course not the numbering
known to Vimalabodha. The equivalent verses in the Vulgate edition are 5.46.13 and 12.195.1
(Kifijavadekar 1929-1936). The equivalent verse in Bakre’s edition of the Udyogaparvan is also
5.46.13 (Bakre 1920).

4 This is an as yet unpublished text. Here I work from eight manuscripts from three Indian collec-
tions, as described below. As part of the Leverhulme project I am developing an initial working
edition of Vimalabodha’s commentary.

5 I have received indispensable help from Valters Negribs, from James Mallinson, who read a draft
of the paper and provided corrections and improvements, and especially from Jason Birch, who
went out of his way to provide me with access to materials and information he has developed in
his research activities. Given the quasi-scientific nature of the mahabbiita-yoga described in one
of these passages, it may perhaps be relevant to the interests of Dominik Wujastyk, to whom I
commend this essay. I offer the chapter as a tribute to my colleague’s boundless energy, buoyant
cheer, and useful productivity, whose friendship by now seems anadi, and which, I trust, will be
ananta.

6  nighantabbasyanigamaniruktani vilesatab. vaisampdyanatikadidevasvamimatani ca (1) viksya etc.
(Belvalkar 1966: cxxxix—cxl). Gode and others have noted the reference to a Vaifampayanatika. The
compound might be segmented differently, referring to Vaisampayana, i.e., the text of the Maha-
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tary mostly consists of glosses of difficult words, Vimalabodha’s commentary takes the §loka
as the unit of analysis. The working title of Vimala’s commentary, which one encounters in
the colophons to parvans, Visamasloki, reveals this orientation.” Vimalabodha covers a smaller
number of verses than Devabodha does, but they are more thoroughly discussed. In keeping
with this difference, Vimalabodha’s commentary on the Mababhdrata is the first to present the
text of an entire verse before commenting on it. The comment usually begins with asyarthab,
or more explicitly, asya Slokasyarthab. It typically ends with ity arthab. Since he sometimes
comments only on a single verse in a chapter, Vimala in places begins with an explanation
of the narrative context. The commentary usually presents an anvaya or sambandha for the
verse, glossing as it goes. Occasionally it will include grammatical analysis. Often it closes
by explaining the larger meaning of the verse — its aaya or bbava or abbipraya. In support
of both his rendering of particular words and these larger meanings, Vimala adduces verses,
epigrams, and sitras from his many sources. Vimala also refers to interpretations of particular
verses by others, not just Devabodha’s. For example, for Mahabbarata verses that also circu-
lated in Dharma and Niti texts, he may refer to the comments or renderings of nibandhakaras

and the like.

While usually respectful of Devabodha’s interpretation, and in places dependent on it,
Vimalabodha does not shrink from criticizing him in places. For example, in his comment
on CE 12.47.27, which describes a personified, idealized Vedic sacrifice (tasmai yajiiatmane
namab) he mentions Devabodha’s explanation of a compound (dasardbhabavirakytim) and then
rules it out, saying that that explanation is no good (tad asadhbu), giving a reason for saying

SO.8

2. The text of the verses cited from the Yogasdira

The text of the citations I offer here is a simplified version of a working edition currently
in preparation.’ It is based primarily on two manuscripts: BORI 84 of 1869-70 and Mysore
C2136, with supplementary readings from six other manuscripts: BORI 167 of 1887-91;
BORI 171 of 1884—87; Baroda 6579; Baroda 11288; Baroda 11677; and Baroda 11930, when

bharata itself. Either way, there appears to be at least one tikd other than Devabodha’s known to
him, and perhaps more, given the -adi-.

7 Or the colophon will say ete N-parvani visamaslokah.

8  BORI 84f. 59r. For asadbu the Mysore manuscript (£. 26v) reads asammatam — “not the consensus
view”; the Narayana transcript (p. 64), mandam — “dumb.”

9 For these purposes I am regularizing variants in sandhi, both internal and external. I confine myself
to recording variants that make a difference in the meaning. I do not record eccentric variants,
wherein a single manuscript presents an obvious mistake e.g., prado for prapte.
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the passages are available in those manuscripts.!” These six manuscripts are often too faulty to
justify full collation, but they provide supporting readings that are helpful in solving cruxes.
Bakre’s edition of the Udyogaparvan includes the commentary of Vimala, among others
(Bakre 1920). Bakre used more than one manuscript and in places made editorial changes.
I have collated his readings for CE 5.45.13. Because of its close relationship to Vimala’s
commentary, I have also made use of a transcription of a manuscript of the commentary
attributed to Sarvajiia Narayana, the Bbaratarthaprakasa, which is preserved in the govern-
ment manuscripts collection in Chennai, GOML R2169.1' The commentary of Arjunamisra
on CE 5.45.13 includes a parallel to Vimala’s comment close enough to amount to a testimony,
and is referred to here when helpful.

A. Citation in the commentary on Mahabharata CE 5.45.13:'2

Iinclude a brief part of the commentary that leads into this verse. More details about Vimala’s
framing are discussed in the next section. In brief, Vimalabodha reads the verse as being about
sadyomukti, or instant liberation (and bodily death).

. vidadhatity agamad bodbavyam. krtsnaripas® casav iti somasiddbantab. uk-

14

tam’” ca yogasare:

10 My thanks to Amruta Natu and Shreenand Bapat at BORI, to the Mysore ORI, and to Vipul Patel
at the Baroda OI. Also, thanks to Vishal Sharma, Shree Nahata, Poorva Palekar, and Harshal Patel
for help in working with these institutes.

11 The history and identity of the Bbaratarthaprakasa, attributed to Sarvajfia Narayana, requires fur-
ther study. The GOML R2169, at least, presents a text that is often very close to, or identical
with, the text of Vimalabodha'’s commentary as that has been preserved in the manuscripts I have
been able to examine. In other places it is expanded or clarified, or simply reworded slightly. There
are significant lacunae in the GOML manuscript, including all of the commentary on the Udyoga-
parvan. The modern copyist lists the title of this work as Bharatatatparyasamgraba. Colophons in
descriptive catalogues sometimes call it simply the Bbaratavyakhbyana or -vyakhya. The colophon
at the end of the GOML transcript calls it simply the -fikd. The commentary on the Udyoga, only
available to me in the text that Bakre has published in his edition, does not follow the pattern of
the GOML manuscript elsewhere. One possibility is that Sarvajfia Narayana wrote an independent
commentary only on the Udyogaparvan, which he or some later author supplemented with a some-
what improved version of Vimala’s commentary on the rest of the epic. Another is that there are
two works that have been confused.

12 The passage begins in BORI 84 on f. 47v; in Mysore 2136 on f. 13r; Baroda 11288 on f. 53v; in
Baroda 11677 on f. 61v; in Baroda 11930 on f. 16r; in BORI 167 on f. 34r. in BORI 171 on f. 34v;
the Udyogaparvan is missing in Baroda 6579 and GOML R2136.

13 Bakre, BORI 167: krtsna- (BORI 171 krtsnu-); BORI 84, Mysore, Baroda 11288, Baroda 11677,
Baroda 11930: krsna-.

14  Bakre, Mysore: uktam; BORI 84: ukzas.
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kapalapadmasthitasomabimbam" acintayan tam'® janakanticauram’ |
prasyandi®® piyasalavasthi’® carma prapnoti caikadasa laksanani ||

Notes:

The passage refers in this context to the Agama and to the Somasiddhanta, which gives us
some help in placing the genre of literature in which we might find this Yogasara.

krsnaripah vs. krtsnariipah: The asau in this sentence refers to the mind, conceived to be
the moon, present in the crown of the head. Is it full (krtsna-) or dark (krspa-)? There are
readings in the manuscripts that support both possibilities. Since earlier in the commentary
the moon is said to be nourishing the tissues of the body with amrta or Soma, I suppose it
is full, and so read krtsna-. What might be in favor of it being dark is the difficult compound,
janakanticauram. Arjunamisra’s commentary, which reproduces Vimala’s with minor changes
for this passage, reads krtsna- as well.2°

dacintayan tam vs. acintayan tam: d + cint is an unusual collocation. I assume that the
meditation on the mind as moon results in the flow of Soma throughout the body. The use of
cint in the third verse cited below supports that interpretation. It might instead be, however,
that not thinking about the mind or moon is what achieves this effect.?!

janakanticauram: The thief of the love or luster of the people or of the Janaloka? It would
appear to be a descriptor of the disk of the moon. There are no useful variants. This remains
a problem in the text for now. If the moon is indeed dark (krsna), then this adjective could
describe a moon whose luster is stolen. Could we read -gauram? Perhaps -cauram is to be
understood in the sense of surpassing.

prasyandipiyasalavasthicarma: “whose skin and bones have drops of flowing ambrosia.” In
the discussion that precedes citation of this verse, Vimala refers to a nourishing flow of Soma
to the constituent elements or dhatus of the body. See more discussion of the context below.
Arjunamiéra’s version, as it appears in Bakre, reads -vasaptikarma. If vasa- is correct, but the

15  Mysore, Baroda 11288, Baroda 11930, BORI 171: -bimbam; BORI 84, Bakre, BORI 167: -visvam;
Baroda 11677: -dréyam.

16 Mysore, Baroda 11288, Baroda 11677, BORI 167: acintayan tam; (Baroda 11930 avintapan tam;
BORI 171 avintayan ram); BORI 84; Bakre: acintayan tam.

17 All manuscripts and Bakre read janakanticauram, except BORI 167: janakaticauram; BORI 171
Jjanakiticauram.

18  Bakre, Baroda 11288, Baroda 11677, Baroda 11930: prasyandi-; BORI 84, Mysore, BORI 171:
praspandi-.

19 BORI 84, Bakre, Baroda 11288, Baroda 11677, Baroda 11930: -lavdsthi-; Mysore: -lavasti-; Arju-
namisra in Bakre: -vasapti-.

20 I cite Arjunamisra’s commentary from Bakre’s edition of the Udyogaparvan.

21 My thanks to James Mallinson for this suggestion.
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following words are not, we would have -vasdsthicarma: three of the bodily tissues that receive

the flowing ambrosia.??

B. Verses from the Yogasara cited in Vimalabodha’s commentary
at Mahabbarata CE 12.188.1.5

The context will receive further discussion in the next section of this paper. Here it suffices
to say that this passage forms part of a discussion of a fourfold meditation (dhyanam caturvi-
dbam), and pertains to the first of these meditations, which is concerned with the five material
elements (or mahabhiitas).

tatra nabber adbah prehivisthanam. tad brabmagranthir® ity®> ucyate. tasmin line
manasi sarvasastrarthasamvetta kavir bhavati.

uktam ca:

ardbvadhoromamadhyastho brabmagranthir udabrtab |

sarvasdstrarthasamvettd kavir bhavati tadgata iti ||*°

tadupari jalasthanam nabbis’’ tajjanitasarojamadhye manasi line jalastambha-
disiddbir 2 bbavati. uktam ca

nabbisarabsamudbbitasitaparkajamadhbyagah® |
somalokam avapnoti stambbayec ca jalam sada ||

22 tvak or carman does appear as the first in the list of dhatus in some Ayurveda texts. See Maas 2007:
125-162, 134, and n. 19. I thank the editors for this reference.

23 The relevant passage begins in BORI 84 on f. 66v; in Mysore 2136 on f. 35r.; in Narayana on p. 81;
in Baroda 6579 on f. 11v; in Baroda 11288 on f. 77r; in Baroda 11677 on f. 87; in BORI 167 on f.
50v.; in Baroda 11930 on f. 31r (the manuscript has some missing leaves, so the text begins with
sitapankajamadhyagah); Baroda 11288 has a large lacuna at the beginning.

24 BORI 84, Baroda 6579, Baroda 11677, BORI 167: brabmagranthir; Mysore: brabmagradbir:
Narayana: brhadgranthir. Other manuscripts are missing this section.

25 BORI 84 omits iti. Present in Mysore, Baroda 6579, Baroda 11677, BORI 167.

26 Mysore omits everything from uktam to end of the verse. Instead of the second line of the verse,
BORI 84 reads only sarvasastravetta kavir bbavati. Narayana, Baroda 6579, Baroda 11677, BORI
167 read the second line as constituted. See below for a parallel for ab in the Kubjikamatatantra.

27 BORI 167 omits tadupari jalasthanam nabhib. Baroda 11677 inserts in margin.

28 Mysore, Narayana, Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -stambhadi-; BORI 84:
-stambhanadi-.

29  Mysore: nabhi-; BORI 84, Baroda 6579, Baroda 11288, Baroda 11677: nabhi-; missing in Baroda
11930, Narayana. Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -sarabsam-; Narayana:
-sarassam-; Mysore, BORI 84: -sarasam-.
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tadupari brdi pranasthanam. tasmin manasi line sarvajiiatvadikam bbavati. uktam
ca

brtpadmapithamadhyastham™ cintayaii jivasamjiiakam®® |
pradipakalikakaram sarvajiiatvam prapadyate ||

tadupari bhrimadhye tejabsthanam. tatra line manasi pratibbadisiddbayo®® bha-
vanti. uktam ca.

sarvavedamayam bindum?® bbruvor madhye vyavasthitam |
yas tam vedamayam veda sa veda bbuvanatrayam ||

34

tadupari kapalantara akasasthanam.>* tatradhomukhapadmamadhye 3° mano

nivesya tribbuvanam eva vasikurute.>® uktam ca.

kapalakasamadbyastham® yad adhomukbaparikajam |
tanmadhye®® manasi prapte vasyam syad bbuvanatrayam ||

etani yogasdre39 drastavyani.

Notes:

The verses are in the anustubh meter and are better and more consistently preserved in the
manuscripts than is the verse in the Udyogaparvan.

brtpithapadma- vs. brtpadmapitha-. Three manuscripts (Baroda 6579, Baroda 11677,
BORI 167) record hrtpithapadma-. Baroda 6579 does preserve good readings and is some-

30 Baroda 6579, Baroda 11677, BORI 167: hrtpithapadma-; BORI 84, Mysore, Baroda 11288, Baroda
11930, Narayana: bripadmapitha-.

31 Mysore: -samjiiakab; BORI 84 and all other manuscripts that contain this passage: samjiiakam

32 Mysore, Baroda 6579, Baroda 11677, Baroda 11930: pratibbadisiddhayo; BORI 84, Baroda 11288:
pratibbavyadisiddbayo; Narayana: pratibbatitayo; BORI 167: sarvahb siddbayo.

33 BORI 84, Mysore: sarvavedamayam bindum; Baroda 11933: sarvavedamayam bimbam; Narayana:
sarvavedamayam vidyud; Baroda 6579, Baroda 11677, BORI 167: sarvadevaymayam visnum (Baroda
6579: visnu).

34 Baroda 6579, Baroda 11677: kapalantara akasa; Narayana: kapalantare akasa-; Mysore, Baro-
da 11288: kapalantarakasa-; BORI 84: kapalantara akasa-; Baroda 11930: kapalantarakarakasa-;
Baroda 11288: kapalakasamadhyastha-. The pattern of the preceding prose suggests strongly
kapalantare, becoming -antara and hiatus after sandhi.

35 BORI 84: tatra sukha-; all other manuscripts that contain this passage: tatradhomukba-.

36  Mysore: vasikaroti; all other manuscripts that contain this passage: vasikurute.

37 Narayana: kapaladhomukbamadhyastham; all other manuscripts that contain this passage:
kapalakasamadhyastham.

38 BORI 84, Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -madhye; Mysore, Baroda 11930,
Narayana: -madhyam.

39 BORI 84, Mysore: yogasare; Baroda 11288: yogasyare; Baroda 11677, Baroda 11930, BORI 167:
bhitayogasare; Baroda 6579: bhitayogatyader; Narayana: bbitasdre.
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times independent. Nevertheless, it appears to me that logic requires the other reading, which
is supported by Mysore, BORI 84, and the Narayana manuscripts.

pratibbadisiddbayo or pratibbavyadi or other. Most of the gains or powers predicted in the
introductions to the other sections are reflected in the verses themselves. Intuitive knowledge
is not obviously connected to knowledge of the bhuvanatraya uniquely.*’ The more expected
term for the power would be pratibha, which occurs in the Yogasitra twice (3.33, 36), the
second time in connection with enhanced sensory powers. pratibbavya is not used to refer
to a yogic ability, as far as I know. We might expect pratibbadisiddhayo, not reflected in any
manuscript.

sarvavedamayam bindum vs. sarvadevamayam vispum. A number of manuscripts reflect
what seems to be a conscious change or alternative reading of the verse, in which the point
(bindu) between the eyes is replaced by Visnu. Visqu is made devamaya- rather than vedamaya-.

yogasare vs. bhitayogasare. More manuscripts preserve the attribution as bbitayogasara,
rather than yogasara. This is in keeping with the topic of Vimalabodha’s discussion, which
is a material (bbautika) form of meditation. I have been unable to find a record of any text
or section of text that is called the Bbirayogasira. More on this below, but it is worth not-
ing here that the Yogasara text cited here might be a different one than the text cited in the
Udyogaparvan.

3. The commentaries in which the verses are cited

I turn now to the immediate literary context of the verses from the Yogasara that are cited
in Vimala’s commentary. The citations form part of Vimala’s discussion of particular Maha-
bharata verses; these discussions need to be understood, at least in a synoptic way, in order to
understand Vimala’s point in citing the Yogasara when and where he does.

A. Udyogaparvan 5.45.13

Vimala cites a verse from the Yogasara in his commentary on CE 5.45.13, in which there is a
series of consumings: prana swallows apana; the moon swallows prana; the sun the moon; and
the sun is swallowed by “that higher [thing]” (tat param).*! Vimala takes the verse as describ-
ing sadyomukti or the yogic practice whereby those who are well beyond interest in worldly
things, (atinirvedavatam)* can leave the body, thereby terminating their bodily lives.*

40  Cf. Yogasutra 3.26: bbuvanajfianam sirye samyamat.

41  Vimala’s reading of the verse is: apanam girati pranab pranam girati candramab; adityo girate can-
dram siaryam girati tat param. CE 5.45.13abcd agrees except in the d pada: adityam girate parab.

42 Most manuscripts (BORI 84, Bakre, Baroda 11288, 11677, 11930) read anirvedavatam, while three
others (Mysore, BORI 167, BORI 171 (most likely) read anirvedatam. I use Arjunamisra’s reading,
as cited in Bakre’s ed.: atinirvedavatam. 1 suspect that the -ti- was omitted in a parent to the
surviving manuscripts of Vimala. It might be possible to make sense of anirvedavatam, as referring
to people who are still full of interest in life but who want an immediate release from it, but it
seems unlikely in the context.

43 sampraty atinirvedavatam sadyovimuktim icchatam dhyanopayab kathyate.
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Vimalabodha provides glosses of the terms in the verse that explain this practice, in which,
first, the vayu or wind present in the apana (this wind being the bhitatman or individualized
soul), is moved to the place of the prana by means of utkrantiyoga.** The prana, here called the
Jjivatman, consumes the entity of vayu/apana/bbitatman, which is to say, it brings it under
its sway.* The prana, in turn, is brought to the domain of the inner self (antaratman), the
inner self being the same thing as the mind, for which the moon is a synonym.# The domain
of the inner self/mind/moon is the top of the head. Located there it fills the body’s tissues
with ambrosia, thereby nourishing them.*’” This idea of filling the tissues with amrta can be
supported from the Agama, Vimala says. Then he invokes the Somasiddhanta to say that the
mind/moon is full.® To demonstrate that last point, Vimala brings in the verse from the
Yogasara, as cited above, which refers to the bimba or disk of the moon.

Continuing with this sequence, then, Vimala explains that, using the utkrantiyoga, the
mind / moon is brought out of the head via the brabmarandbra to the realm of the sun,
which is to say, the buddbi. The buddbi/sun then “consumes” the mind/moon, and becomes
all-illuminating.”’ The higher self (paramatman) then consumes the sun/buddhi. Thereupon

follows liberation, which is characterized by the removal of the accumulation of all the at-
tributes of the individual, such as the buddhbi.”®

B. Santiparvan, Mahabharata 12.188.1

The five verses that Vimala cites from the Yogasdra in the Santiparvan all occur in the discus-
sion of CE 12.188.1. This adhyaya (12.188), called the Dhyanayogavidhi in some colophons,
comes early in the Moksadharmaparvan and speaks of a fourfold meditation (caturvidham

44 apanamadhyasthitam vayum bbiatatmasamjiiitam uktrantiyogena pranasthanam upagatam.

45 sa jivatma pranasamjiiakab girvati gilati vaSikarotity arthab.

46  pranam antaratmavisayam dgatam. antardtma manas candra iti parydyub.

47  tasya visayo mirdba. tatrastha evasav amytena debadbatin parayan pustim vidadbati.

48  Or dark, if krspa- is the reading,

49 tam evambbitam candram ddityo girati grasati. utkrantidhyanayogena tam brabmarandbrenaditya-
visayam nitam tadadityo grasati. adityo buddbir ucyate visayaprakasaripatvat. tam candram asau
grasati. tatas ca visvaprakaso jayate. The manuscripts are more or less evenly split between tam
candram asau grasati and tam candramasam grasati. The sense is not crucially changed by this
difference.

50  tatpirvoddistab paramatma siryam girati. tato buddhyadisakalagunasamdobanivrttilaksano moksa iti
bhavah. A significant number of the manuscripts read -samdeba- rather than -samdoba-, but while
samdebanivrtti makes sense in other contexts, given the rest of the compound, it seems more likely
that here we have an aggregate or collection -samdoba-. It might be noted here that Vimalabodha
does not give any explanation of the eleven laksanas mentioned in the Yogasara’s verse. A set of
eleven laksanas is relatively rare in this context, I am informed, which will require further historical
elucidation.



228 Christopher Minkowski

dbyanam).>! Vimalabodha explains the four types of meditation as being related to the ma-
terial elements (bbautika), the sense of ‘I’ (@hamkarika), the intellect (bauddha), and the Self
(adhyatmika).>® He begins with the material form of dhyana, describing it as a dissolving of the
mind into the five elements.”® At this point, Vimala’s discussion of the five steps of material
meditation starts, beginning tatra nabher adho prthivisthanam.>* The verses of the Yogasara
are here cited in relation to the bhautika form of meditation.

After Vimala’s explanation of this series of five practices, the material stage is complete,
and the meditation proceeds to the one related to the sense of ‘I’ (ahamkarika), one in which
aspirants imagine themselves to be Vasudeva or another deity.>> Vimala cites two sources to
support the principle involved, Bhagavadgita 17.3 and Narasimbapurana 62.17.%

This is followed by the meditation related to the intellect (bauddha), which, in the termi-
nology of the Samkhya, Vimala explains, is a particular evolute of the prakrti, the mabat in the
form of the inner organ (antabkarana). The buddhi is at the same time a content of cognition,
the knowledge of non-difference between prakrti and purusa.’” The seed syllable (mantrabi-
jam) that forms the content of meditation is in essence an evolute of the abamkara that has,
in turn, developed from this buddhi.*® In keeping with this conceptualization, Vimala cites a
verse about Visnu the Lord as inner self, upon whom one should meditate.?

Upon completing this level of practice, for the fourth (adhyatmika) and last meditation,
the meditator is to put his mind, freed from content, into the ksetrajiia self.®* To exemplify this
freedom from the content of awareness, Vimala cites a verse from the Amrtabindu Upanisad.®*
Vimala closes his comment on 12.188.1 by saying that all of this has already been said here and

51  hanta vaksyami te partha dbyanayogam caturvidbam; yam jiidtva Sasvatim siddbim gacchanti para-
marsayab. The verse that Vimala has in front of him reads the same as its counterpart in CE 1.188.1.

52 tac caturvidham catubprakaram. bbautikam dhamkarikam bauddbam adbyatmikam ca.

53 tatra bhautikam prihivyadisu paficasu manaso layab.

54  See passage cited in section 2 of this paper.

55 evam bbiatabbimim jitva abamkare mano niyojayet. abamkaras$ ca bhavitavasudevadidevatabhimanab.

56  yo yacchraddbah sa eva sah (BG 17.3); dbyeyah sada savitrmandalamadhyavarti etc. (NtP 62.17).
These are both, broadly speaking, Vaisnava sources.

57  evam abamkarabbimim jitva buddbau mano nivesayet. sa ca prakrtipurusayor abbedajiianam. ma-
badakhbyantabkaranarapaprakrtiparinamaviesab.

58  yato hamkdaraparinamatma mantrabijam iti yava.

59 yat sarvavarnasrayabijam ekam sa caiva vispub prabbur antardtmad. jvalasabasrarcisam aprameyam
dbyatva naro mucyati janmabandhat. Some manuscripts read yab for yat. This verse remains uniden-
tified. It is explicitly Vaisnava.

60  buddbibbimim api jitva ksetrajiiatmani nirvisayam mano niveSayet. Some manuscripts read nirvisaye.

61  mana eva manusyanam karanam bandhamoksayob. The manuscripts have various versions of the
second line of this verse, (e.g., Narayana: bandbaya visayasamgam mukter nirvisayam manah). All
of the versions vary from the received Amrtabindu Upanisad; nevertheless, all maintain a contrast
between an attachment to percipient content, which leads to bondage, and a removal of content,
which leads to liberation.
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there by the sage (muni), by which he probably means Vyasa; Vimala is simply condensing it
into one place for the sake of easy understanding.®?

Part 4. Identification of the Yogasara

In identifying the Yogasara from which these verses are cited, we must first acknowledge
that there may be two texts: a Yogasara linked to the Somasiddhanta and Saiva contexts, on
the one hand, from which the commentary on CE 5.45.13 cites, and a Yogasira linked to
Vaisnava contexts on the other, from which the commentary on CE 12.288.1 cites. Many of
the manuscripts of Vimala that I had available refer to a Bbitayogasara in the ascriptions of
the latter. There is no work of that title mentioned in the NCC, Aufrecht’s original CC, or the
Kaivalyadhama catalog (SMYM), either as an independent title, a portion of another work,
or even as a source referred to in other texts.%

There is no such problem with texts called simply the Yogasira. The NCC has pages of
references to manuscripts that carry this title. Many of these titles can be ruled out at the
outset, as they are works that use the term Yoga in a medical sense or an astronomical or
astrological sense.®* Within the category of yoga understood as a practice that brings about
powers or a higher transformation of the person or both, there are some that can be ruled
out as well. There are, for example, works on yoga by Jaina authors, especially Hemacan-
dra, the influential twelfth-century polymath, whose form of yoga hews closely to the Jain
soteriological line, and does not go in for yogic nexus points within the body, much less visu-
alizations of Visnu.®> There are also works that are simply too late to be considered as a source
for Vimalabodha, most prominently the Yogasarasamgraba of Vijiidnabhiksu, an author of the
sixteenth century.®® Indeed most of the Yogasaras that have an attributed author and that

62 sarvam etat tatra tatra muninaivoktam. sukbagrabandrtham tu samksipya asmabbir iboktam ity ava-
dbatavyam ity arthab.

63 Bhitajaya is a result of a meditational practice, however. See below, part 5. The discussion of bbau-
tika meditation might be the reason the copyists attribute these verses to a work of that title.

64  For a variety of medical works with this title, by various authors, see NCC (Raghavan et al. 1968—
2015, vol. 22: 126a), as well as Yogasarabandha and Yogasarasamjiia (Raghavan et al. 1968-2015, vol.
22:128a) and a Yogasarasamgraha by various authors (Raghavan et al. 1968-2015, vol. 22: 129a).
For Yogasara texts about the jyotisas’ yoga, most notably the Yogasarabbavya of Bhaskaricarya and
the Yogasarasamgraha, see Raghavan et al. 1968-2015, vol. 22: 129a.

65 Hemacandra’s work, usually called the YogaSastra, has been published several times, with commen-
taries. See Raghavan et al. 1968-2015, vol. 22 :126b-127. This text does make some mention of
points of focus for the prana, e.g,, 5.14. (My thanks to James Mallinson for this reference.) See
also the Yogasaraprabbyta of Amitagati Acirya (Raghavan et al. 1968-2015, vol. 22: 128a), and the
Yogasara of Yogendradevamuni described in the Jodhpur RORI Catalogue as no. 817 (Jinavijaya
1963: 95£). This last is, in any case, not in Sanskrit and so cannot be our source.

66  Jha1933. There is also a Yogasdra of an Appayya Diksita of the nineteenth century, which presents
a form of Vedantic philosophy called anubbavadvaita (Raghavan et al. 1968-2015, vol. 22: 126a).
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the NCC classifies either as yoga or tantra come from a period too late to be viable as an in-
fluence on Vimalabodha. For example, there is the Yogasara of Gangananda, described in the
Asiatic Society catalog as manuscript no. 6621 (Sastri 1939: 737f). Haraprasad Shastri there
remarks that the “work seeks to explain the main principles of Yoga by way of bringing out
the significance of the different expressions used in” a verse of the author’s own creation in
Mandakrinta meter. That is to say, it provides an ingenious multivalent commentary on a
single verse composed by the author so as to elicit all the teachings of yoga. This can hardly
be Vimala’s source.

As for the remaining possible candidates mentioned in the NCC, we may work through
them in order of increasing likelihood. Some of these are ruled out entirely, based on a search
of the text, when it has been available. Others are unlikely given their length, or the sort
of discussion they engage in. Finally, there are some that remain candidates, manuscripts of
which are yet to be consulted.

A. Texts that are ruled out

1. The Yogasarasamgraha

This is a different work than Vijiianabhiksu’s work, though it carries the same title. A
manuscript of it is described in the GOML Descriptive Catalogue as no. 4373.%7 It begins,
pranamami ganesanam pranatdartiprabbafijanam, etc. It has fourteen chapters, on topics such
as patafijalayoga, layayoga, rijayoga, and hathayoga, as well as the kundalini and the pranas.
An electronic file was made by the Muktabodha organization, based on a transcript on file at
the IFP Pondicherry (IFP T 0859), that transcript being copied from a complete manuscript
at the GOML.%® The text frequently cites a text called the Yogasaramarijari, as well as
the Sitasambita (mid-twelfth century) and the Yogayajiiavalkya (thirteenth—fourteenth
century).®’ The manuscript as transcribed does not include any of Vimalabodha’s cited verses.
Citation of the Yogaydjfiavalkya should make the work too late for Vimalabodha to have
known it.

2. The Yogasarasamuccaya

This work has an alternative title, the Akuldgamatantra. A manuscript of this text is described
in the India Office catalogue as manuscrits no. 2565 and 2566.”° It begins adau yas tu tvaya

67 Rangacarya 1910: 3257-32759. Also see Adyar VIIL 98 and 99. There are probably a half dozen
other manuscripts of this text, (Raghavan ez al. 1968-2015, vol. 22: 128a).

68 The text represented in the Pondicherry copy is probably not based on GOML 4373, given the
differences between them.

69  Birch has assigned this text to the eighteenth century (Birch 2020: 464, n. 43).

70 IO 1894: 876-879. RASB 6113; Hpr IL1 is apparently a different manuscript than the previous
one; Mysore ND XVIL ii 50487; BORI Descriptive Catalogue XV1ii.1; and two other manuscripts.
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natha munisiddbair anekadha.”" Tt consists of ten chapters or patalas, and is a dialogue
between Siva and Parvati. The Muktabodha organization has made a transcription of a
NGMPP manuscript (no. 1-9 Reel No. B 115/6), which contains the first nine chapters.
The verses cited by Vimalabodha do not occur in these nine chapters.”

3. The Yogasira

This work takes the form of a dialogue between Parvati and Parameévara. A manuscript of
this text is described in the GOML Descriptive Catalogue IX as 4372. Jason Birch and Gupta
Viévaniatha have produced a transcription of GOML 4372, which they kindly shared with me.
Their transcription includes their notes about the text’s relationship to other, mostly later
Yoga texts. According to their analysis the work shares parallels with the Hathapradipika, but is
exclusively a Rajayoga text. It consists of only sixty-six verses. It begins: katham muktipradam
deva katham jiianapradayakam. It contains none of the verses of the Yogasdra that Vimala cites.

B. Texts that are unlikely

1. The Yogasara of HariSarkara, son of Laksmanajyotirvid

A manuscript of this text is described in the RASB catalog as no. 6599.” The author describes
himself in an internal colophon as Harisankara, son of Laksmanajyotirvid. It begins: vande
tam paramatmanam saccidanandam avyayam. The extant manuscript has only three leaves
and covers the first chapter, on the importance of the guru, and the next chapter, which
begins with a description of the kumbhaka form of prandyama. It is difficult to say more,
but it seems unlikely to be Vimala’s source given the individual authorship and its initial focus.

2. The Yogasira

Another Yogasara is described in the Adyar Descriptive Catalogue VIII as no. 97.74 Adyar’s
manuscript is incomplete, but reaches the end of the third adhyaya within five leaves.
It appears to have only five chapters, and by its own description is very brief. It begins:
athedanim yogadbarmo’ tisamasaripena kathyate. Its organization appears to be into five types
of yoga: mantra, sparsa, bbava, abhava, and mahayoga.” It is, furthermore, a work in prose. It

71  The various Descriptive Catalogues read this opening line variously.

72 There is a chance that they occur in the last chapter, of course.

73  Shastri 1940.

74 Aithal 1976.

75 niruddbavrttyantare sya cittasya parameSvare nifcald ya tu vrttib sa yoga ity ucyate. yogah punah
paiicadhd bhinnab: mantrayoga-sparsayoga-bhavayoga-abbavayoga-mahayogabbedena. The fivefold di-
vision of yogas is taught in the Vayaviyasambita of the Sivapurana (2.29.5-13) and the Linigapurana
(2.55.7-28). My thanks to James Mallinson for these references.
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thus seems unlikely to have a versified discussion substantial enough to include the passages
that Vimalabodha cites in his commentary.

3. The Yogarahasya

Another text has a variable title, listed in the NCC primarily as the Yogarabasya, though the
text in one place refers to itselfas a, or the, Yogasara. Its colophon identifies it as the eighteenth
and final chapter within a larger work called the Hastigirimabatmya, which in turn is said to
form part of the Brabmapurana.”® The text is instantiated in a manuscript described in the
GOML Descriptive Catalogue IX as 4366, where it consists of nine leaves;’” thus it is not a
long text. Indices of the published Brabmapurana make no mention of this Hastigirimahatmya,
which is not found in Stietencron ez al’s Epic and Puranic Bibliography or Rocher’s Puranas.
The text, or rather, this chapter of the text, begins kathito vistarenaiva bayamedbas tvaya vidhe;
avirbhavas tatha visnor hastiSailasya mirdhani. This text was edited recently by G. R. Srinivasan,
who attributes it to the Brabmandapurana.’® It forms part of a Vaisnava-leaning text that has
the city of Kaficipura (Hastigiri) as its focus. The manuscript and edition both feature Tamil
annotations. It thus appears unlikely to be a source for Vimalabodha, who does not appear to
have been a Tamil Vaisnava.

C. Texts that remain possible candidates to be Vimalabodha’s source

1. The Yogasara

One text called the Yogasara is described in the GOML Triennial Catalogue of 1916-17 to
1918-19 as R2831r.”® It comprises nine leaves and consists of a dialogue between Devi and
Isvara. It begins milamantrasya mahbatmyam Srotum icchami $arikara. It has four chapters
or patalas, with the following titles: Mulamantramabatmyam, Nadabindusvarapavarnanam,
Nadisthanapithacakranirnayab, and Yogasadbakakramavarnanam. The third chapter seems
especially likely to be a possible source for Vimala’s comments on CE 12.188.1.

2. The Yogasira

Finally, there is a Yogasara text described in three catalogs from Calcutta, all produced by
Haraprasad Shastri.®” The text takes the form of a conversation between Mahadeva and Par-

76 iti brabmapurane bbrgundaradasamvade Sribastigivimabatmye astangayogo nama astadaso ’dhydyab.
This is a different text from the Hastigirimahatmya of Vedantadesika. Its closing section includes
this line: iti samyak samakbyato yogasaro mayadbund.

77 Rangacharya 1910: 3257f.

78  Srinivasan 2006. To date I have been unable to examine the publication.

79  Sastri, S. K. et al. 1922: 4079f.

80 HprI. 301; HprI1.173; and RASB VIII A 6115. Most of the chapter colophons begin: iti Srimadyo-

gasaramahdagranthe sarvagamottame §riparvati<Siva>samvade Satasabasryam sambitayam. ..
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vati. It begins: matar me devadevesi yogeSi pranavallabhe. It has at least twelve chapters, some
of the manuscripts described ending slightly earlier.3! This text appears to have more parts
not included in these manuscripts (-mabdagranthe fatasabasryam sambitayam), presents itself
as the best of all Agamas (sarvagamottame), and emphasizes lore about the cakras or centers
in the body, as well as a variety of preliminary yogic practices. The Tosini compendia of Ra-
matosana Bhattacarya, published in the nineteenth century, refer to this Yogasara regularly.®?
I hope that one of the specialist researchers in Yoga will have had access to a manuscript of
this text and be able to confirm or disconfirm it as the source for Vimala’s comments.

To conclude this section, then, at this point we have not yet identified the definitive source
for Vimalabodha, but there is a leading candidate, perusal of which might provide the answer
to this question. There are, of course, other possibilities: for example, that the text does not
survive in full, or survives under another title. The Yogasarasamgraba mentioned above as no.
1, for example, regularly refers to a Yogasaramarfijari, but this text survives under that name
only in a single manuscript (IM 491). Both of these texts, in turn, by their title suggest the
existence of some earlier, more capacious work, of the sort partially preserved in RASB VIII
A 6115.

5. The significance of Vimala’s citations of the Yogasara

The purpose of this section is to provide some context, not just of the verses from the Yo-
gasara that Vimala has cited, but also of Vimala’s use of them; that is, what his use shows
us about his work as a commentator on the Mababbarata by comparison with the work of
other Mahabbarata commentators. The questions I wish to ask are, therefore: why has Vimal-
abodha introduced these Yogasara verses where he has? Is there anything distinctive about
the background of the Mahabharata verses where he cites them? Is there anything distinctive

81 The contents of these chapters appear to be consistent between the manuscripts Haraprasad Shastri
describes, though Hpr I is more detailed for the beginning and less detailed for the later parts:
mantrapuraicaranavidhi; yoga(or -i-ymabatmya; satcakradariana; miladbarasthadevatadikathanam;
banalingopakbyana; manipirakadbisthanacakradivarnanam; bripadmasya dhyandrcanadivarnanam;
sodasadalasya varnanam; satcakradicakre dvidaladivarnanam; Srigurob parambrabmastotrakavacam;
gurusabasranamadib; vasikaranoddipane ratrivyatyayakarmadiniripanam.

82  These works have been published as the Prapatosini (Bhatta & Visvasa 1859). This includes an
Arthatosini and a Bbaktitosini. The contents of particular parichedas that the Tosini texts men-
tion as belonging to the Yogasara correspond to the contents of chapters described by Haraprasad
Shastri in his Notices and Descriptive Catalogue. For example, Ramatosana cites almost all of the
Banalingastotra and ends it with the chapter colophon found in Haraprasad’s descriptions: iti §riyo-
gasdre sarvagamottame parvatiSivasamvade vanalingastotram samaptam (Bbaktitosini, lines 2554f).
At line 2448 he attributes this stotra to the fifth paricheda of the Yogasara, which is in conformity
with Haraprasad’s description. It appears, from comparing the citations from the Yogasira that
Sundaradeva makes in the Hathatattvakaumudi (eighteenth century), that these are drawn from
this same Yogasdra. On Sundaradeva, see Birch 2018: 58f.
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in Vimala’s way of interpreting those verses? What, finally, is significant about the Yogasara
verses themselves?®®

As to the first question, in general we might say that Vimala shows himself here, as in
places elsewhere, to be turning to sources of information about the practice of yoga that are
not available from his usual Brahminical, i.e., Vedic, $astric, and Puranic sources. Vimala was
working in a context in which even a mainstream Brahminical commentator on a smarta
text was aware of the growth in prominence of new sorts of Yoga texts, which had increasing
authority for those wishing to understand the practice of yoga. Implied in Vimala’s use of these
verses is, in turn, a re-reading of older passages in mainstream literature, what might have
been called anachronism in a previous generation of modern historicist scholarship. Given
what other commentators do with these Mahabharata verses, as we shall see, Vimalabodha’s
context appears not to have been the same as that of other commentators on the epic.

A. 5.45.13 apanam girati pranab etc.

This verse appears in a chapter of the Sanatsujatiya in which each verse has the refrain yoginas
tam prapasyanti bbagavantam sandtanam. The chapter is not primarily a discourse on yoga,
and instead instantiates the eternal Lord in a variety of cosmological and natural phenomena,
having thereby an Upanisadic drift.

The set of four — apana, prana, moon, and sun — as a sequence is not unknown to other
early literature. While Devabodha and other early commentators understand this set of four
to form a sequence within the microcosm of the individual, and connect it with a meditation
practice, Vimalabodha takes that further in interpreting this verse to relate to instant libera-
tion and leaving the body (sadyomukti and utkrantiyoga). Devabodha makes the identifications
that then appear in Vimala: the moon means the manas, and the sun means the buddhi.3* The
sense that consuming means dissolving is also there.®> But Devabodha makes no mention of
sadyomukti or of amyta flowing from the top of the head. Sankara, or, really, *Sankara, author
of the Bhasya commentary on the Sanatsujatiya, follows a similar line to Devabodha’s in inter-
preting this verse.3¢ He uses the action of contracting or withdrawing rather than dissolving

83 T hesitate to venture into the subject of the history of Yoga, in which there is currently such a
dynamic and erudite cadre of specialist researchers active, who are unlocking the history of this
movement in unprecedented ways, especially in its earlier periods. In writing this article I have
benefitted from recent publications produced by this cadre, and conversations with several of them.
I defer to their collective and individual expertise; what follows is offered in the hope that it might
be of some use to them in establishing dating, and that they will be able to identify the likely
channel of influence.

84  candrama manah. adityo buddhip sattvadbikyat prabhasvaratvic ca.

85  girati grasate. apanab (Ed. apanam) prane liyate ity arthab. Citations are from De 1944.

86 Scholars of Advaita and of Sankara have written very little about this commentary since K. T.
Telang discussed it in the introduction to his translation of the Sanatsujatiya (Telang 1882: 135—
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to explain the verbs of consuming in the original verse.8” He does not mention sadyomukti or
the other related ideas.

Sarvajfia Narayana, or the author of the Bbaratarthaprakasa on the Udyogaparvan, follows
his own line, identifying prana and apana with the paraka and recaka forms of pranayama,
the moon with @kdsa, and the sun with nothing other than itself.*® Arjunamisra incorporates
both Devabodha and Vimalabodha in his commentary, repeating the one and then the other.
His reuse of Vimalabodha is nearly verbatim and includes the sadyomukti theory, citing the
Yogasara verse and giving Vimala’s sadyomukti theory in full.

Nilakantha does not pick up any of Vimala’s unique ideas. He follows the earlier identi-
fications of moon with mind and sun with buddhi, which Vimala also accepts.¥ He appears
to know the *Sankara commentary, as he glosses girati with upasambarati.’® Nilakantha cites

two verses about yoga that summarize a similar practice.91

Thus Vimalabodha innovates with his reading of this verse as recommending a technique
for bringing about departure from the body at will. He is evidently drawing from outside the
usual Brahminical stream of commentary on yoga passages in the Mababbarata, and is aware
that he is doing so, for he supports his idea with mention of the Agama, the Somasiddhanta,
and then with the direct citation of the Yogasira. The particular purpose of the citation, again,
is to show that the moon which is present in the crown of the head, in the lotus located there,
and dispenses ambrosia to the tissues of the body, thereby keeping it healthy, is full.

A related idea is found in a source for the earliest Hathayoga texts, the Amyrtasiddbi, in
which the moon is located at the top of the head, the sun at the bottom of the spine, and
the bindu, or semen, normally flows downward from the one to the other (Mallinson 2015).

148). It is not in the list of works attributed to Sankara by Anandagiri, so far as I can see. As Telang
points out, it does receive mention in the S'aﬂkamdigvijaya in the list of Saikara’s compositions and
was thus reckoned a work by Madhavacarya in the Vijayanagara period (Telang 1882; 135). But it
might have reached this status after Vimalabodha’s time.

87  etad uktam bbavati — samadhiveldyam apanam prane upasambrtya pranam manasi manas ca bud-
dbau buddbim paramatmany upasambrtya svabbavikacitsadanandadvitiyabrabmarmanaivavatisthata
ity arthab. Cited from Bakre’s edition of the Udyogaparvan.

88  girati atmany antarbhdvayati piirakena pranena misrikrtasyapanasya recakdvasthayam pranena saba
nirgamat. pranam nibsytam akdaSaripena candrama girvati. akaSamiirtir bi candrab .. tam candram
adityo girati darfasamaye prapte. Cited from Bakre’s edition of the Udyogaparvan. See earlier notes
about the relation of the author of the Bbaratarthaprakasa on the Udyogaparvan with the evidence
of the manuscript of Sarvajiia’s commentary on the rest of the Mababbarata.

89  candrama atra manab; adityo buddhbib, parab paramatma. Cited from Bakre’s edition of the Udyo-
gaparvan.

90  apanam iti. girati upasambarati svatmani yogasdstroktarityd.

91  parsnina gudam apidya dantair dantan asamsprsan. drdbasano’ panavayum unnayec ca Sanaib Sanaib.
tam pranenaikatam nitva sthiram krtva brdambare. cetomatrena tistheta tac ca buddbau vilapayet.
I have not found the source of these verses. Cf. Bbagavatapurana 2.2.19cd-20ab. The metrical
unit, dantair dantan asamsprian, appears in Yajiiavalkyasmrti 3.199b; Visnusmyti 97.1; and Vagis-
varakirti's Mrtyuvaficanopadeia 4.47b. It also appears in the Mygendratantra’s Yogapada, vs. 19. My
thanks to James Mallinson and Jason Birch for these references.
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The idea of a natural nourishing of the tissues is present in the Amrzasiddhbi, but the principle
of the yogic practice of leaving the body at will is not.”? Some ideas of the former sort are
present in the yoga text, the Vasisthasamhita (ca. twelfth century), where there are forms of
meditation recommended that contemplate the heart lotus and the crown lotus streaming
amrta throughout the body.”® Such ideas are present in the Saiva forebears of these Yoga texts.
For example, the seventh chapter of the Netratantra contrasts the bindu-retention practices
underlying the Amytasiddbi with a different, Sakta type of meditative practice that results in
the crown of the head diffusing amyta throughout the body.”* Vimalabodha signals that he
is drawing on Saiva forms of these traditions by the mention of the Somasiddhanta.” As
for sadyomukti, some versions of this practice have crept into the Puranic literature from the
Agamic well before Vimala’s day.”®

B. 12.188.1 hanta vaksyami te partha dhyanayogam caturvidbam etc.

This verse opens an adhyaya of the Moksadharmaparvan, for which Johannes Bronkhorst has
identified the probable Buddhist background, given the regular discussion in early Buddhist
texts of a fourfold meditation and the similarities of the techniques discussed.”” Vimalabodha
introduces the verse in order to discuss it in a way that differs from the only other independent
commentator on the Moksadharma to whom I had access: Nilakantha Caturdhara. In his
Bharatabhavadipa on this chapter, Nilakantha interprets the fourfold meditation strictly in
terms of Patafijalayoga.”® He refers to four satras (1.34, a part of 1.35, 1.38, and 1.39), and
differentiates the four forms of meditation by their basis or focus (alambana), offering the

four possibilities as a gloss of these siitras.”

92 Mallinson 2020: 412.

93 Vasisthasambita (Maheshananda et al. 2005) 4.42—46: sodalacchandasamyuktam Sirabpadmad adbo-
mukbat; nirgatamrtadbarabbib sabasrabbib samantatab (4.43) plavitam purusam drsta cintayitva
samahitah; tenamytena sampirnab sangoparngakalevaram (44) abam eva param brabma paramat-
maham avyayah. Note the use of cintaya- as a verb in this practice. Thanks to Jason Birch, I have a
transcription of this text made by James Mallinson, Jason Birch, and Mark Singleton for the SOAS
Hatha Yoga project.

94 See Flood, Wernicke-Olesen & Khatiwoda forthcoming. See also the Buddhist Mrtyuvaii-
canopadesa 4.43—45, which presents a similar form of meditation and with similar results: mirdbni
candramaso bimbat ksaratpiyisasikaran; bladayatah samastangam romakipaib samantatab | sad
masan bbavayed yogi sarvasangavivarjitab; sarvarogan vinirjitya mrtyum jayati mrtyuvat | Sirasy ad-
homukbam $uklam sabasradalaparikajam; dhyatva candrakraman mrtyum kalpadims ca vinasayet |.

95 Here I must leave it to the specialists to make a clearer determination of the nature of the influences.

96  See Bhagavatapurana 2.2.15-21; 11.15.24.

97  Bronkhorst 1986: 43—46. I thank Valters Negribs for this reference.

98 Nilakantha on 12.195.1 in the Vulgate text (Chitrashala edition).

99  Note that in his discussion of the fourth of these siitras, 1.39: yathabbimatadbyanad va, Nilakantha
allows for a meditation on an embodied deity such as Siva, or on the deities of the six cakras: yathi-
bhimatam nilagrivapitambaradivigrabam satcakradevatadikam va alambya cittam sthirikuryar. This
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Vimalabodha, as we have seen, understands the caturvidham dbyanam to refer to four med-
itations that are related to the elements, the sense-of-T’, the intellect, and the spirit. Sarvajiia
Narayana, in this case serving as a near contemporary expander of Vimala’s commentary, ad-
duces a verse here, not found in Vimala, which summarizes these four forms of what he calls
jiianayoga.'®

As for the significance of Vimala’s citation of the verses from the Yogasara, he uses them as
his way of expounding the first, or material (bbautika) level of meditation, in which the mind
is absorbed into the five elements, from the most concrete to the most subtle, whereby the
yogin achieves various powers and knowledges. The five elements are spread along the body’s
vertical axis, with the place of the earth element, the lowest, being in the brabmagranthi, below
the navel. Thus this practice imagines five locations of meditation, which are associated with
the five elements, the others being the navel, the heart, between the brows, and the top of the
head.

In the tantric traditions, there were systems of spiritual nodes in numbers other than
the later established satcakra system, which was articulated initially in the (eleventh century)
Kubjikamatatantra.®* But I have not been able to locate a system of five centers matched up
to the five elements in the way that we find in the Yogasara citations.!*

The mention of the brabmagranthi in one of the cited Yogasara verses is revealing of its
background. In Yoga texts that are influenced by the Amrrasiddhi, this granthi is conceptu-
alized with two others, the Visnu and Rudra granthis, as blockage points along the vertical
axis of the person.!%® Mallinson refers to earlier schemes of more granthis in tantric predeces-
sor texts: the Kubjikamatatantra’s seventeenth chapter and the Netratantra’s seventh.'™ Tt is
worth noting that the first line of the first verse that Vimala cites from the Yogasara, the one
that mentions the brabmagranthi, is very similar to a line from Kubjikamatatantra 17.1%

There are systems of yogic practice described in early Yoga texts that distribute the five
elements through the body, and recommend yogic practices in relation to them, as for ex-
ample in the Vasisthasambita, mentioned above. This text, however, distributes the elements

is not obviously drawing directly from Vimalabodha, who does not present the six-cakra system in
any case. Nor does Vimala mention deities presiding over the five locations he lists, except in the
case of a probably later variant to the passage about the centre between the eyebrows.

100 GOML R 2169 transcription, p. 81. uktam ca: mahabbitajayab pirvam abamkaratmakas tatab;
buddhbir adbhyatmikas ceti jfianayogas caturvidhah. Again, this part of Sarvajiia’s commentary, unlike
that on the Udyogaparvan, largely follows Vimalabodha’s.

101 Flood 2006: 157-162.

102 It is probably worth noting that the five places are described eclectically, the first is a granthi, the
next two and the topmost are lotuses; while the one between the eyes is a point. The downward
facing lotus in the crown of the head is probably usefully determinative of a source.

103 Mallinson 2020: 414.

104 Mallinson 2020: 415-416, n. 22.

105 Kubjikamatatantra 17.73ab: adbordbvaromamadhye tu brabmagranthir udabrta. Compare the Yo-
gasara verse cited above: irdbvadhoromamadhyastho brabmagranthir udabrrab.
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differently than the way the Yogasara known to Vimala does. In the Vasisthasambita (4.6-8)
the place of earth is from the knees to the feet; of water from the anus to the knees; of fire
from the heart to the anus; of air from the brows to the heart; with ethereal space in the top
part of the head.

The emphasis on the conquest of the elements as an early form of yogic practice is better
known. Yogasiitra 3.44 prescribes the conquest of the bbitas on many levels and in many
modes as a result of a complex form of practice of samyama.!’® The tantric texts speak of a
purification of the elements (bhitasuddhi) in the body as part of spiritual practice, but the
purpose and technique of both of these appears different to what we see in the Yogasara.'"

Vimalabodha mentions a dissolving of the mind, while the Yogasara verses do not, using
instead verbs of motion, thinking, or positioning (gam, cint, vyava + stha, pra + ap). Here
Vimalabodha appears to be supplying a notion from the realm of yogic meditative practice,
which can be called layayoga.'®® Versions of this practice become widespread in Brahminical
appropriations of yogic meditation.

To conclude, then, one can see traces of the forerunners of Vimalabodha’s source in Saiva
Tantric yoga, where practices of flooding the body with amyrta are described. Practices de-
scribed in such texts as the Malinivijayottaratantra were popularized in yoga texts such as the
Vasisthasambita, which had emerged into public accessibility not long before Vimala wrote
his commentary.!'” Vimala’s use of the Yogasira can best be understood in relation to this
history, which had begun about a century before he was active. Study of the relevant texts of
this period should further clarify the networks of circulation of ideas and practice in which
Vimala’s commentary participated.

Abbreviations

BG Bhagavadgita

CE Critical Edition

NGMPP  Nepal-German Manuscript Preservation Project
NrP Nrsimbapurana

Others are listed below under their respective catalogues.

106 sthilasvaripasiksmanvayarthavattvasamyamad bbitajayab.

107 Flood 2006: 108-113.

108 The practice has earlier, Tantric predecessors. Mallinson 2015: 119.

109 Mallinson 2015: 109-10. My thanks to Jason Birch for useful suggestions for this conclusion.
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CHAPTER 10
Psychological Transformation in Buddhism and Yoga

Jobannes Bronkhorst

Freedom is a central notion in many religious and philosophical movements of classical India.
It usually concerns freedom from rebirth and karmic retribution, a freedom that advanced
practitioners are believed to attain at death. Certain movements, however, accept that freedom
can be attained while one is still alive, by undergoing a transformation. As a consequence of
this transformation, which is thought to be permanent and irreversible, the person concerned,
still alive, is now liberated. The transformation concerned is often of a mental, or psychological,

nature.1

Psychological transformations are the business of psychology. The question to be ad-
dressed in this article is: Can modern knowledge about psychological transformations help
us understand some of the early Indian texts better?

What does modern psychology know about permanent and irreversible transformations?
While classical forms of psychotherapy — first among these Freudian psychoanalysis — as-
sumed that certain permanent psychological changes can be induced in human beings, neu-
roscientists tended to remain skeptical. They held that essential psychological features — in-
cluding those based on the memories that contributed to the formation of our personalities
— were laid down in unchangeable synaptic connections between neurons. This conviction it-
self has now changed. During the last twenty years or so a discovery has found its way into
neuroscience and psychology that is known by the name memory reconsolidation;* in 2012 a
researcher called it “one of the hottest new theories of the past decade.”* Experiments on ani-
mals and subsequently on humans have revealed that during a short while after the reactivation

1 I am not sure if O’Brien-Kop’s (2022: 28) claim that “any doctrine of liberation is, by definition,
metaphorical” is helpful.

2 For a recent discussion, see Nadel & Sederberg 2022.

3 Alison Winter 2012: 264. Cp. Nadel 2007: 180: “there is no such thing as a fully consolidated
and hence ‘fixed’ engram” In spite of the newness of the discovery of memory reconsolida-
tion, Sigmund Freud wrote already in 1896 about “the material present in the form of mem-
ory traces being subjected from time to time to a rearrangement in accordance with fresh cir-
cumstances — to a retranscription” (Letter from Freud to Fliess, December 6, 1896; https://pep-
web.org/browse/document/ZBK.042.0207A?index=100)
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of memories their emotional contents can be permanently modified.* During this so-called
reconsolidation window, which can last from minutes up to a few hours,” such a change can be
brought about by pharmacological means (by so-called protein synthesis inhibitors, such as
propranolol)® or through new competing learning. A condition for such a change, it appears,
is that the reactivated memory be confronted with what is called a mismatch or prediction error;
that is to say: the reactivated memory is not accompanied by its expected outcome.” Indeed,

therapeutic change in a variety of modalities, including behavioral therapy,
cognitive-behavioral therapy, emotion-focused therapy, and psychodynamic psy-
chotherapy, results from the updating of prior emotional memories through a

process of reconsolidation that incorporates new emotional experiences.8

Here is a short description of how memory reconsolidation can be used in the case of humans:

Studies examining the behavioral interference of emotional memories in humans
have explored both conditioned aversive memories and appetitive memories. A
common nonpharmacological technique to change conditioned emotional reac-
tions is extinction training. Extinction involves recurrent presentations of the
CS [conditioned stimulus] without aversive or appetitive outcomes, which leads
to a gradual decrease in the CR [conditioned response]. Similar to acquisition,
extinction is a learning process, but now the CS is associated with no aversive
or appetitive outcome. Importantly, there is abundant evidence that standard
extinction training results in an additional memory trace representing an alternative
for the CS (e.g., safe). Because the initial aversive or appetitive memory trace still
exists, the CR can return after extinction training in a number of circumstances

4 Cogan et al. 2019. Memories can alternatively be more solidly consolidated. This happens in sleep,
one of whose functions appears to be to “consolidate [new memory traces] into more permanent
forms of long-term storage, integrating key features of recent experience with existing remote and
semantic memory networks” (Wamsley & Stickgold 2011: 2). Significantly, this kind of memory
consolidation takes place in NREM (non-rapid eye movement) sleep, i.e., not in dreams and there-
fore without consciousness intervening. In the case of motor skill memory, it leads to instinctual
habits. Consciousness, it appears, is required to re-consolidate and potentially change memory, not
to consolidate it to begin with. This happens, to at least some extent, in dreams about upsetting
memory experiences, which reduce the emotional charge of those memories. See on all this Walker
2017: 112-132, 204-212; see also Solms 2021: 229.

5  Phelps & Hofmann 2019: 45.

Pharmacological means are rarely used in humans. Kindt ez al. 2009 is among the exceptions. See
also Ecker 2018: 22.

7 There is an extensive literature about all this. See, e.g,, Lee et al. 2017; Exton-McGuinness ez al.
2015; Fernandez et al. 2016; Elsey et al. 2018; Sinclair & Barense 2019.

8  Laneetal 2015:1.1
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... However, if extinction training occurs during reconsolidation while the memory
is still labile, it is possible that this new information will get incorporated into the
original memory trace, thus updating the original emotional memory and changing

its emotional sigm'ﬁcance.9

In this last case one speaks not of extinction but of erasure.!? It is important to remain aware

of the difference between the two. Extinction normally creates an additional memory trace.

11

It only results in erasure — and therefore in a change in the original memory trace — if it is

applied during the reconsolidation window.!?

All of this is, of course, grist for the mill of psychotherapists. Consider the following:

Defining complete elimination of unwanted emotional responses as the goal of
psychotherapy is a statement that no neuroscientist would have ventured to
make prior to 2000, before the discovery of memory reconsolidation. It is a goal
now recognized as a possibility grounded in empirical research. That goal is the
operational definition of erasure ...: lasting, effortless, complete cessation, un-
der all circumstances, of an unwanted behavior, state of mind, and/or somatic
disturbance that had occurred either continuously or in response to certain con-

texts or cues.13

The first target of psychotherapies that use this procedure is, of course, to find and identify

the memories (“implicit memories”)!* that underlie symptoms. Symptoms, and habits in

general, are automatic responses. Anyone who has ever learned to ride a bicycle can confirm

that consciousness is required before the appropriate automatisms have been established but

is no longer necessary after that.”® Memories that underlie symptoms are emotional memo-

10

11

12

13

14
15

Phelps and Schiller 2013: 199; my empbhasis.

See further Dunsmoor et al. 2015: 54-56.

The term “extinction” is strictly speaking “a misnomer that creates misconceptions, ... because
it produces none of the effects that have been identified with the term ‘extinction’ for a century”
(Ecker 2018: 26).

It is possible that the engram underlying the original memory trace survives in a “silenced” state,
but they will no longer be accessible; Frankland ez al. 2019.

Ecker 2018: 3. Alberini (2015) has some reservations about the extent to which memory reconsol-
idation can be used in therapy; see also Schacter 2021: 305-311.

Schacter 1987; Cubelli and Della Sala 2020.

Cf. Earl 2014: 1: “Consciousness is associated with a flexible response mechanism ... for decision-
making, planning, and generally responding in nonautomatic ways.” Kanai et al. 2019: 1: “con-
sciousness emerged in evolution when organisms gained the ability to perform internal simulations
using internal models, which endowed them with flexible intelligent behavior.” Solms 2021: 190:
“Affective valence — our feelings about what is biologically ‘good’ and ‘bad’ for us — guides us in
unpredicted situations. ...[T]his way of feeling our way through life’s unpredicted problems, using
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ries.!® Many of these are hidden from consciousness and need to be found.!” This is not always
simple. And yet, “[a]ttempting to prevent or reduce a symptom with counteractive methods
that leave the underlying memory material intact positions a therapy client to be prone to

relapses.”18

A complicating factor is that symptoms are not always (if ever) the result of one single
memory. There are networks of memories.'? This is not the place to enter into these complex-
ities.

Reconsolidation in Buddhism and Yoga

This then is, in short, what is known about memory reconsolidation and the way it can bring
about permanent and irreversible changes in the human (and animal) psyche. Can it help us
understand early Indian texts that speak about such changes? Some preliminary observations
are required.

The first thing that must be emphasized is that none of the Indian texts and movements
to be considered offer anything that we might call psychotherapy. Their aim was not to deal
with the kind of symptoms that modern psychotherapy tries to resolve, and it is often far
more radical. Early Buddhist texts are particularly clear about this. Successful practice results
in the end of suffering and the end of desire. This difference must be kept in mind in what
follows.

The belief that a state of freedom can be attained before death, while one is still alive,
explicitly found its way into certain Brahmanical currents of thought from a relatively late date

voluntary behaviour, is the biological function of consciousness.” Solms 2015: “conscious reflection
upon an automatised motor programme undermines the intended behaviour because it destabilises
the underlying programme. ... Biologically successful memories are reliable predictive algorithms
... There is no need for them to be conscious.” Solms 2019: 13: “[Consciousness] is a sort of alarm
mechanism, which guides the behavior of self-organizing systems as they negotiate situations be-
yond the bounds of the preferred states, in so far as they are not equipped with automatized (or
automatable) predictions for dealing with them.” For an example of unconscious memory, see the
chapter “Uncovering secrets: the problem of traumatic memory” in Van der Kolk 2014: 205-220.

16  Staniloiu, Kordon and Markowitsch 2020: 4. Even though memories can be forgotten (Ryan and
Frankland 2022), this appears to be less true of emotional memories.

17  Ecker 2018: 3.

18 Ecker 2018: 7.

19 “.. fear memories consist of multiple elements that become interweaved within a broad associative
network.” (Dunsmoor et al. 2015: 56; my emphasis). Note further that “what is erased through
the reconsolidation process is a specific, learned schema or model or template of reality ... That
schema [is] the target for erasure ... With dissolution of the schema, the negative emotions that it
[is] generating ... [disappear], though those emotions [are] not themselves the target for mismatch
or erasure ...” (Ecker 2015: 29).
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onward.?’ It is commonly referred to by the name jivanmukti, which means: freedom while
alive. According to many texts, one reaches that state by means of a special kind of insight into
the nature of reality. Memory reconsolidation plays no obvious role in these transformations.

Jainism and Buddhism deserve special attention apropos this topic. Both have a lot to say
about irreversible changes that can be brought about and guarantee that the person concerned,
though still alive, will not be reborn. Strictly speaking, Jainism does not speak of freedom in
this connection; it reserves this term for the shedding of the last remains of karma (conceived
of as a form of matter) at death.?! This is a terminological nicety that does not concern us
at present. However, features Jainism attributes to those who have undergone the crucial
transformation are such that memory reconsolidation cannot easily be invoked to explain
them. Such persons are claimed to be omniscient (literally) and in the possession of a highly
resilient and ironlike physical structure. Some add that they do not engage in normal bodily
activities, including eating.??

Buddhism is more promising in this respect. It can be argued that at least one path to-
ward the goal presented in its early texts involves memory reconsolidation.?® The method it
proposes does not resemble modern therapeutic practice, to be sure, to say nothing about the
use of propranolol or other pharmacological substances. Broadly speaking, the Buddhist path
uses meditation, but it does more. Meditational practices — mindfulness and mental absorp-
tion — are the rools that lead practitioners to a state in which they can bring about the final
transformation. Mindfulness and absorption are preliminaries and do not by themselves bring
about this transformation. How this is done is described in the following frequently recurring
passage, sometimes put in the mouth of the Buddha:

Then, when my mind was thus absorbed, pure, cleansed, free from blemish, with-
out stain, supple, ready, firm, immovable, I directed my mind to the knowledge

20 “While not without ancient precursors, jivanmukti was first celebrated and popularised by the 11th
century Moksopaya (later known as Yogavasistha) and by the seventeenth century had become a topic
of discussion in every school of Hinduism ... jivanmukti is a central goal of Hatha texts” (Single-
ton 2021: 125; cf. Mallinson and Singleton 2016: 251-253). See further Bronkhorst forthcoming.
The Yogaiastra (= Yogasiitra + Yogabbasya) is an exception, for which see below. Interestingly (and
confusingly), the Mahabbarata presents King Janaka of Mithila as someone who claimed (though
falsely) to have gained moksa; see Fitzgerald 2003. See also Bronkhorst 2010; 2016: Appendix V.
Philipp Maas draws my attention to Samkhyakarika 65-67, where the reference to a liberated, yet
living, person seems beyond doubt.

21 Dundas 2020.

22 Dundas 2002: 104fF; Bronkhorst 2020: 179.

23 The early Buddhist texts present a number of paths; see Gethin 2020; further Shi 2021. The
path here highlighted is the one that Gethin calls the “Tathagata appears” scheme; for details
see Bronkhorst 2009: 12-19. Other Buddhist paths are discussed in Pecchia & Eltschinger 2020;
Buswell & Gimello 1992. Buswell and Gimello (1992: 7-8) present some of the best-known Bud-
dhist marga schemes.
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of the destruction of the influxes (asava; Skt. asrava). Then I recognized in ac-
cordance with reality “this is suffering,” I recognized in accordance with reality
“this is the origin of suffering,” I recognized in accordance with reality “this is
the cessation of suffering,” I recognized in accordance with reality “this is the
path leading to the cessation of suffering.” I recognized in accordance with real-
ity “these are the influxes,” I recognized in accordance with reality “this is the
origin of the influxes,” I recognized in accordance with reality “this is the ces-
sation of the influxes,” I recognized in accordance with reality “this is the path

leading to the cessation of the influxes.”%4

Can psychology, including the new knowledge about memory reconsolidation, help us make
sense of this?

It can, if we make two assumptions. The first is that the practice of meditation here set
forth can facilitate access to mental contents, especially memories and their networks that are
not normally easily accessible to consciousness. The second is that, once there is access, these
memories can be emptied of their emotional charges.

To begin with the first assumption, conscious access to memories (along with their emo-
tional charge) is the precondition for memory reconsolidation. Only thus can these memories
be reactivated, and only reactivated memories can be reconsolidated. Do mindfulness and ab-
sorption provide access to such memories?

We can be brief about mindfulness. Modern therapists who work with memory reconsol-
idation, too, use it as a tool.”> However, modern therapy provides access to one emotionally
charged memory at the time (or to a limited number of them), often after several preparatory
therapeutic sessions. It may not have the means to gain access to a whole lot of them (not to
speak of all of them) in short succession.?® Mindfulness by itself, though essential, may not
be sufficient.

24 Majjbimanikaya vol. I, p. 23: so evam samabhite citte parisuddbe pariyodate anangane vigatipakkilese
mudubbiite kammaniye thite anejjappatte asavanam kbayafianaya cittam abbininnamesim | so idam
dukkhan ti yathabbitam abbbafifiasim ayam dukkbasamudayo ti yathabbitam abbhafiniasim, ayam
dukkbanirodho ti yathabbitam abbbafifiasim, ayam dukkbanirodbagamini patipada ti yathabbitam
abbbafinidasim | ime dsava ti yathabbitam abbbafifidsim, ayam dsavasamudayo ti yathabhitam abbba-
Andsim, ayam dsavanirodbo ti yathabbitam abbbafifiasim, ayam dsavanirodhagamini patipada ti
yathabhitam abbbaifidsim |. Cf. Bronkhorst 1986: § 8.4.3; 2009: 18-19.

25  See, e.g., Ecker et al. 2012: 9-10: “these hidden learnings soon come into the client’s awareness
in the retrieval work, in part through use of specialized mindfulness practices”; similarly, p. 53:
“mindfulness practice would continue to firm up ... integration of the pro-symptom emotional
learning [once] retrieved”; etc.

26 In the case of “trauma processing, the client repeatedly cycles through [a number of phases] with
each new target memory” (Baldwin & Korn 2021: 149). Note that memories are not verbalized
in all therapies: “People may be able to heal from trauma without talking about it” (Van der Kolk
2014: 303). See further Jellestad et al. 2021.
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Absorption appears to be different. Mental absorption can have varying degrees of depth.?’
It reduces or even suspends associations with other mental contents: the greater the depth,
the more associations with other mental contents it can suspend. This includes, in the case
of deep absorption, associations with mental contents that are not normally accessible to con-
sciousness.?® This would mean that deep absorption, unlike “normal” consciousness, has access
to such mental contents. Moreover, mental absorption does not only suspend, it also focuses
attention; presumably it can focus attention on some of those hidden mental contents.? This
would imply that in a state of deep absorption, attention can be focused on hidden memories,
memories of which one is not aware.*® This, I propose, justifies our first assumption.

Turning now to our second assumption (memories can be emptied of their emotional
charges), the possibility of access through absorption does not automatically lead to memory
reconsolidation. But once there is access, these memories can be emptied of their emotional
charges through memory reconsolidation. This, it may be recalled, is exactly what memory
reconsolidation is all about. What I suggest at this point is that memory reconsolidation is
what is meant by the expression “destruction of the influxes.”

We can now conceptualize what supposedly happens, as follows. The practitioner, while
in a state of deep mental absorption, directs attention to emotionally charged memories (or
memory networks) in short succession. Each of them is reactivated, and the emotional charge
is replaced with a neutral one, neither aversive nor appetitive, thus producing “prediction er-
ror” This is parallel to what happens in successful psychotherapy that uses memory reconsol-
idation. But presumably there is an important difference. We may assume that in this state of
deep absorption access to hidden memories is easier, more direct, so that far more memories
can be dealt with in quick succession. Remember that the person concerned has abandoned
all atctachments and sources of concern during preliminary practice, well before she reaches
this stage. This would allow her to associate neutral feelings (“prediction errors”) even with
memories that so far had looked threatening or enticing, thus replacing the original emotional
charge. Once this has been accomplished for all emotionally charged memories, the state of
freedom is reached.

This, I submit, is an interpretation of these early Buddhist texts that makes sense in the
light of modern neuropsychology. It does not tell us by what means or practices the practi-

27  See, e.g., Mohr 2018.

28  For details, see Bronkhorst 2022, esp. § 4.

29  Bronkhorst 2017: 10-11. Cp. Dehaene 2020: 154: “Attention acts as an amplifier and a selective
filter.”

30 Among those hidden mental contents, we may count memories of overwhelming traumatic stress
that are subject to dissociative amnesia, but that can be recalled in state-dependent memory
(wherein memories are difficult to recall unless the conditions at encoding and recall are similar);
see Radulovic et al. 2018. Overwhelming traumatic experiences share certain features (speechless-
ness, no sense of time; see Van der Kolk 2014: 50ff) with states of deep absorption (Bronkhorst
2022) (itself often looked upon as a state of dissociation) and may therefore be more easily recalled
in such a state.



250 Jobannes Bronkhorst

tioner is supposed to reach the depth of absorption required to set the process of transforma-
tion in motion. It also leaves open the question about what kind of personality — or indeed,
what kind of person — would result from such a procedure according to neuropsychology.!
At this point the Buddhist texts are clear: the person who has gone through the whole of this
process will be without desire. Desire — or thirst (¢7snad) as the texts call it — is that which
stands in the way of freedom, and the freed person does not have it any longer.’* Another
characteristic of such a person, still according to those texts, is absence of suffering. Since the
Buddha himself is recorded to have suffered (literally) from ill health toward the end of his
life, we may assume that it is primarily mental, or psychological, suffering that is eliminated
according to those texts.*®

Our attempt to read these early Buddhist texts in the light of modern neuropsychology
has led us to a possible understanding of what was once meant by “influxes” (asrava) and
of the process that leads to their destruction. We can now think of the process in terms of
memory reconsolidation, and of the influxes themselves as the emotionally charged memories
that are erased.

The Buddhist path we have considered does not specify any liberating insight. Other early
Buddhist texts do. Indeed, a variety of different liberating insights are mentioned at different
places in the ancient canon. These include knowledge of the four noble truths; awareness that
the five aggregates appear and disappear, that they are empty, void, and without substance;
understanding of the doctrine of conditioned origination; or comprehension of the selflessness
of the person.3*

I propose the following explanation for this strange state of affairs. We are not the only
ones who found the passage about influxes and their destruction difficult to understand. Many
Buddhists, already at an early stage of the development of that religion, felt the same. They felt
more at ease with a specific insight that supposedly guaranteed access to freedom. Since the

31 Freud (1937: 219-220; referred to in Lopez 1992: 182) talked of “a level of absolute psychical
normality — a level, moreover, which we could feel confident would be able to remain stable, as
though, perhaps, we had succeeded in resolving every one of the patient’s repressions and in filling
in all the gaps in his memory.” Freud’s normality is not quite what the Buddhist texts promise.

32  Indeed, according to the second Noble Truth, suffering is due to thirst, i.e., desire, and according to
the third, cessation of the former can be brought about through the latter’s complete annihilation.
For more on desire, see below.

33 The Buddhist tradition makes no secret of the fact that the historical Buddha apparently suffered
from ill health toward the end of his life (and that indeed he did suffer). According to the Maha-
parinibbanasutta, having eaten his last meal “the Lord was attacked by a severe sickness with bloody
diarrhoea, and with sharp pains as if he were about to die. But he endured all this mindfully and
clearly aware, and without complaint” (tr. Walshe 1987: 257; this translates Dighanikaya vol. II, p.
127-128). During an earlier bout of illness, the Buddha supposedly said that his body only knows
comfort when he enters into mental absorption (Dighanikaya vol. I1, p. 100; for a translation, see
Walshe 1987: 245).

34  Bronkhorst 2009: 30-31.
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earliest sources do not clearly describe such an insight, these Buddhists came up with a variety
of them, often linked to the elements of Buddhist doctrine that each of them considered most
important. The goal of the Buddhist path, in their view, was to obtain that supreme insight.
Those who emphasized the path of meditation followed by the destruction of the influxes
may soon have become a minority.*®

An interesting story in the ancient canon illustrates and confirms this.*® Here two monks —
Musila and Nirada — are questioned about their spiritual state. We learn from Musila’s answer
that he has attained direct insight into the central tenets of Buddhist doctrine and now thinks
that his influxes have been destroyed. Narada, too, has attained those insights, but rejects the
conclusion that his influxes have been destroyed. He explains this with the help of a simile.
Just as when a man who is hot and thirsty finds a well in the wilderness, he sees the well and
knows that it contains water, but alas, he cannot reach and touch the water, in that same way
he, Narada, has not reached the goal despite his insights.

The subsequent history of Buddhism in India illustrates the importance that came to be
attached to correct insight, sometimes at the expense of meditational practice. Theoretically,
the idea of the destruction of the influxes was maintained in some schools, as in the scholastic
elaborations of Abhidharma Buddhism. To quote Collett Cox:

each of the extensions and refinements of the path-structure [in Sarvastivada-
Vaibhasika] should be seen as a systematic elaboration of methods still guided
by what appears to be the original soteriological goal of the destruction of the
fluxes (asravaksaya), rather than as an attempt to displace this goal and erect

either concentration or knowledge as the ultimate religious objective.37

Certain Buddhists went on practising meditation, but the destruction of the influxes appears
to have received ever less attention.*® In other words, the practice of memory reconsolidation,
if it survived at all, became ever less important in the Buddhist traditions.

To find further evidence for the use of memory reconsolidation in Indian religious liter-
ature, we look for a combination of absorption and mental reprogramming, with the former
being a precondition for the latter. There are many texts, both in Buddhism and outside of it,
that speak about absorption.?” But few treat absorptions as a preliminary to a procedure that

35  Kuan (2008: 140-141) speaks of “the tendency of the tradition to redefine ‘liberation by wisdom’
(paifiavimutti) as being liberated by insight alone without high meditative attainments.” This ap-
plies to both Theravada and other Buddhist traditions. Note that the distinction between those
who emphasized insight (darfana) and those who preferred cultivation (bbavana) is still present in
more recent forms of Buddhism; see Buswell & Gimello 1992: 13-17 and Cox 1992.

36 See Bronkhorst 2019.

37  Cox 1992:90.

38 I find, for example, nothing that might corresponds to memory reconsolidation in Schlingloff
1964/2006 (“Yogalehrbuch”) or Pozdnejev 1927.

39  The Maitri or Maitrayaniya Upanisad (6.18), for example, enumerates what it calls the six limbs
(anga) of Yoga: restraint of the breath (pranayama), withdrawal of the senses (pratyabara), medita-
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will bring about a mental transformation. A few passages in the Patafijalayogasastra (= Yogasii-
tra + Yogabbasya) constitute an interesting exception.’ The first of these deals with mental
traces (samskara) that oppose and overcome, with the help of absorption, other mental traces.
The opposing mental traces are linked with the state of absorption (samadhi), the ones that
are overcome with everyday wakefulness (vyutthana). The passage reads:

When the yogin has attained the insight connected with absorption, the mental
trace (samskara) of that insight comes about anew and anew. The mental trace
born from that [insight] impedes other mental traces (sitra 1.50).

The mental trace that arises from the insight connected with absorption ob-
structs the stock of mental traces that has arisen out of the insight connected
with everyday wakefulness. Since the mental traces connected with everyday
wakefulness have now been overcome, no mental contents arise from those any
longer. Once those mental contents have been suppressed, absorption comes
about, followed by the insight connected with absorption, and then the mental
traces produced by that insight. In this way the stock of mental traces increases

again and again, followed by insight, then mental traces.?!

Part of this passage reminds us of memory reconsolidation: mental traces (the ones arising
from the insight connected with absorption) obstruct mental traces connected with everyday
wakefulness. Replacement of some, or even all, “ordinary” mental traces with mental traces
related to some better insight is precisely what we would expect successful memory reconsol-
idation to achieve.

There is no need to consider the details of what then follows, which takes us away from
memory reconsolidation. The process culminates in the dissolution of the mind along with
the mental traces connected with isolation, at which point the soul (purusa) is freed.”? The

tion (dhyana), fixation of thought (dharana), contemplation (tarka), and absorption (samadhi). It
does not tell us what one does in those states.

40 Tt is well-known that the Yogaiastra has undergone Buddhist influence; see Senart 1900; La Vallée
Poussin 1937; Bronkhorst 1986: § 6.3; Wujastyk 2018; Gokhale 2020; O’Brien-Kop 2022. Indeed,
O’Brien-Kop (2022: 19, 113fT) criticizes a too rigid distinction between Buddhism and “classical
yoga” and argues for “integrating the findings of contemporary scholars in Buddhist studies within
current research in ‘classical yoga’ scholarship.”

41  Maas 2006: 83-87; on siitras 1.50-51: samadhbiprajiidapratilambhe yoginab prajiiakrtab samskdro na-
vo navo jayate | tajjab samskaro ‘nyasamskarapratibandhi (1.50) | samadhiprajiaprabbavah sam-
skaro vyutthanaprajiiaprabbavam samskarasayam badbate | vyutthanasamskarabhibbavat tatprabbavah
pratyayd na bbavanti | pratyayanirodbe samadbir upatisthate | tatab samddbija prajiia tatab pra-
jhakrtab samskard iti navo navah samskarasayo vardbate | tatas ca prajiia tatas ca samskara iti |.

42 On sitra 1.51 (ed. Maas, p. 86-87): ... saba kaivalyabbagiyaib samskarais cittam nivartate, tasmin
nivrtte purusab svaripapratisthab Suddbab kevalo mukta ity ucyata iti.



Psychological Transformation in Buddbism and Yoga 253
sitra under which this is described (1.51) speaks of seedless absorption (nirbija samadhi).*®
Given that the YogaSastra states toward its end in so many words that a person can be freed
while still alive,* we may assume that this state of absorption is thought of as the state of
freedom, in agreement with the particular philosophy (Saimkhya) that underlies this text.

Mental traces (samskara) are different from afflictions (klesz).*> In spite of that, they are
suppressed in parallel fashion, with similar consequences. Indeed, sitra 4.28 states that the
abandonment of the mental traces is like the abandonment of the afflictions and has been
described in connection with the latter.* More interesting is the claim (made under Yogasiitra
2.4) that, if the seeds of someone’s afflictions have been burned, those afflictions will not be
awakened even if they are confronted with that on which they rest. This, of course, is exactly
what happens in the case of erasure. The passage further claims that the skilled person whose

afflictions have been destroyed lives in his final body. That is, he will not be reborn and is
freed.”

There is one further passage that deserves our attention. It is sizra 3.18 and its bhasya. The

sitra states: “As a result of perceiving the mental traces, there is knowledge of earlier lives.”*®

The bhasya explains: “Mental concentration (samyama)®® on those [mental traces] is capable

of perceiving the mental traces. And they cannot be perceived without experiencing place,
time, and cause.”*® It is tempting to understand this, not in terms of previous lives, but in

43 Inand under sitra 1.18 it is stated that mental traces remain (samskarasesa) in the absorption called
asamprajiidta or nirbija.

44 Bbasya on sitra 4.30: kleSakarmanivrttau jivann eva vidvan vimukto bbavati (p. 202f) “When his
klesas and karma have ceased to exist, the wise is freed while still alive.” Mallinson & Singleton
(2016: 399) comment: “In the Patafijalayogasastra the commentary to 4.30 notes with regard to the
‘Cloud of Virtue’ samadhi that the wise man is liberated while living ... However, the continued
presence of the jivanmukta’s body in the liberated state is philosophically problematic on account of
the two stages of samadhi (with and without cognition .. .), and because the modifications must be
entirely abolished before the highest wisdom manifests — facts which did not escape the text’s com-
mentators, and which ultimately made living liberation an unsustainable notion within Patafijala
yoga.”

45 There are five afflications (klea): avidya “ignorance”, asmita “egotism”, raga “desire”, dvesa “aver-
sion”, and abhinivesa “tenacity of mundane existence” (Yogasiitra 2.3).

46 In and on sitras 2.10-12.

47 On sitra 2.4: dagdhaklesabijasya sammukbibbiite py alambane nasau [i.e., prabodhap) punar asti | ...
atap ksinaklefab kusala$ caramadeha ity ucyate | (p. 60). On the meaning of kufala (“skilled person”),
see Maas 2014: § 4.1.5.

48  Siitra 3.18: samskarasaksatkaranat parvajatijianam.

49  Mental concentration (samyama) comprises holding (dbarana), meditation (dhyana) and absorp-
tion (samadhi). Sitra 3.4 with bbasya: trayam ekatra samyamab (3.4) | tad etad dbaranadhyanasama-
dbitrayam ekatra samyamab | (p. 120).

50 On sitra 3.18: tesu samyamah samskarasaksatkriyayai samarthab | na ca defakalanimittanubbavair
vind tesam asti saksatkaranam | (p. 144f)).
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terms of earlier experiences in this life that produce the mental traces concerned.” We know
that getting access to them is crucial for memory reconsolidation. We also know that access to
them can be difficult, and we have suggested that mental concentration — absorption especially
—can provide access to those memories. This passage appears to be saying just that.*?

I have not so far come across passages in other Indian religious texts that can easily be
interpreted in the light of memory reconsolidation. They may exist, and I look forward to the
findings of others in this respect. But care is required. One should not too easily interpret
difficult passages in this manner. Memory reconsolidation is a recent discovery in modern
psychology, and it is far from evident that this phenomenon was widely known in ancient
India. There is the following Dutch saying: Hij heeft de klok horen luiden maar weet niet waar
de klepel hangt (“He has heard the bell ring but does not know where the clapper hangs”). It
is used with respect to people who know something by hearsay that they are clueless about.
The passages of the Yogasastra discussed in the foregoing leave the impression that this saying
may be applicable here. This would hardly be surprising. It has been shown that the person
who brought Yogasiitras and Yogabbasya together (presumably someone called Patafijali) did
not always interpret the sitras as they were originally intended and what is more, he may not
himself have had any direct experience of yogic states.’® The most we can conclude from the
Yogaiastra passages analysed above is that practices involving reconsolidation were known in
certain yogic circles. They make their appearance in these passages but have been adjusted to
the theoretical requirements of the person we call Patafijali.

Desire: Some concluding thoughts

I wish to conclude with a few words about desire. The central role of desire in Buddhism as
an obstacle to freedom can be understood in the light of another recent development in mod-
ern psychology: the distinction between “wanting” and “liking.” Buddhist desire (“thirst”)
is most plausibly interpreted as corresponding to “wanting.” Berridge and Robinson describe
the difference between “wanting” and “liking” as follows:

51  According to at least one theory of memory formation and retrieval, “retrieving a memory can
facilitate reinstatement of the context bound to the content of that memory, giving rise to a sense
of mental time travel” (Nadel & Sederberg 2022: 17, with a reference to Tulving 1985). Compare
also: “Our bodies are the texts that carry the memories and therefore remembering is not less
than reincarnation.” (Katie Cannon as quoted in Van der Kolk 2014: 221). See already Eliade 1958:
185, n. 61: “The reader will certainly have noted the correspondence between the yogic technique
for recollecting former lives and the psychoanalytical method of reconstituting and, through a
corrected understanding, assimilating one’s memories of earliest childhood.”

52 The early Buddhist texts, too, mention knowledge of earlier lives, for example in the Bhayabberava-
sutta (Majjbimanikaya no. 4). Perhaps this can be interpreted similarly.

53  Bronkhorst 1984.
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Rewards are both “liked” and “wanted,” and those two words seem almost inter-
changeable. However, the brain circuitry that mediates the psychological process
of “wanting” a particular reward is dissociable from circuitry that mediates the
degree to which it is “liked.” Incentive salience or “wanting,” a form of motiva-
tion, is generated by large and robust neural systems that include mesolimbic
dopamine. By comparison, “liking,” or the actual pleasurable impact of reward
consumption, is mediated by smaller and fragile neural systems, and is not depen-
dent on dopamine. The incentive-sensitization theory posits the essence of drug
addiction to be excessive amplification specifically of psychological “wanting,” es-
pecially triggered by cues, without necessarily an amplification of “liking.” This
is due to long-lasting changes in dopamine-related motivation systems of suscep-
tible individuals, called neural sensitization. A quarter-century after its proposal,
evidence has continued to grow in support of the incentive-sensitization theory.
Further, its scope is now expanding to include diverse behavioral addictions and

other psychopathologies.s4

Addictions — whether to substances or to behaviors (such as gambling) — illustrate the most
noticeable and most extreme forms of wanting. But wanting is not limited to addicts. It is, as
a matter of fact, impossible to draw a hard- and fast-line separating habit and addiction. To
quote Marc Lewis:

... addiction develops — it’s learned — but it’s learned more deeply and often
more quickly than most other habits, due to a narrowing tunnel of attention
and attraction. A close look at the brain highlights the role of desire in this
process. The neural circuitry of desire governs anticipation, focused attention,
and behaviour. So the most attractive goals will be pursued repeatedly, while
other goals lose their appeal, and that repetition (rather than the drugs, booze,
or gambling) will change the brain’s wiring. As with other developing habits,
this process is grounded in a neurochemical feedback loop that’s present in all
normal brains. ... Addiction is unquestionably destructive, yet it is also uncannily
normal: an inevitable feature of the basic human design.”

We are at present not interested in addiction in its more extreme forms, but rather in the
neurochemical feedback loops that are present in all normal brains. Or perhaps better, given
the highly impressionable nature of young children, we can say that we are interested in the
“mini-addictions” they create and which together account to a large extent for the personality

54  Berridge & Robinson 2016: 670.
55 Lewis 2015: 7-9.
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they acquire when growing up.”® Seen this way, the following observations about addiction
are equally useful for understanding “normal” human behavior:

Like other developmental outcomes, addiction isn’t easy to reverse, because it
rides on the restructuring of the brain. Like other developmental outcomes, it
arises from neural plasticity, but its net effect is a reduction of further plasticity,
at least for a while. Addiction is a habit, which, like many other habits, gets
entrenched ...’

Habits can start with desire or attraction, but also anxiety and other negative emotions can
cultivate new habits. And once entrenched, habits can be difficult to extinguish. They are
then embodied forms of “wanting.” We may assume that, once the webs of entrenched habit
have been disentangled and their emotional dimension neutralized by means of memory re-
consolidation, “wanting” disappears.
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CHAPTER 11

The Choice of Devanigari*

Alessandro Grabeli

More profound than all knowledge of
hermeneutical rules is the application to
oneself: “above all apply the rules to your-
self and then you will have the key to un-
derstanding Solomon’s proverbs.”

Gadamer 2004: 26.

1. Introduction

In the rendition of Sanskrit texts, what drives the scholars’ selection of either Devanagari' or
Roman characters? This is a crucial decision, bound up with cognitive, editorial, typograph-
ical, social and sometimes even ideological premises and consequences. In South Asia, the
overwhelming majority of Sanskrit editions has been typeset in some sort of Devanagari type-
face.? In the rest of the world, by contrast, there are printed and digital editions in either or
both scripts, with an increasing revival of Devanagari in the recent past.

Historical examples of Devanagari editions are the pioneering Bibliotheca Indica series in
Kolkata, the massive production of the Nirnaya Sagar Press in Mumbai, the Chowkhamba
Sanskrit Series in Varanasi, and the Pune critical edition of the Mahabharata, but also early
European editions such as Satapathabrabmana. Among the more recent critical editions in
Devanagari characters, examples are Torella 1994, Goodall 1998, P. Olivelle & S. Olivelle 2005,

* I am thankful to Elisa Freschi, Philipp Maas and Jonathan Peterson for reading this paper and
giving me valuable feedback. Back to the time of my research projects in Vienna, I am indebted to
the FWF, to Karin Preisendanz, and to Oliver Frey, who helped me finding some of the material
through which I built the background of this paper. Tam grateful to the participants of the Sushruta
Workshop in July 2022, where I presented its early draft.

1 On the Nagari-Devanagari nomenclature, see Maurer (1976: 103), who argues that the first attes-
tation of the term “Devanagari” (“Diewnagur”) occurs in Nathaniel Halhed’s 4 Code of Gentoo
Laws, published in London in 1776, while “Nagari” is the older term. I tend to use “Devanagari”
when referring to the printed character, while “Nagari” may be better serving as an umbrella term
covering regional evolutions of the character (Jaina Nagari, Kaémirika Nagari, and Devanagari).

2 Sanskrit has historically been printed in a variety of regional scripts as well — Bengali, Gujarati,
varieties of Grantha, Kannada, etc.
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Steinkellner, Krasser, & Lasic 2005, and Kataoka 2011. The Murty Classical Library of India
(https://www.murtylibrary.com) is a present project of Devanagari editions with translations
on facing pages. A digital repository that offers Sanskrit texts both in Devanagari and Roman
is SARIT (https://sarit.indology.info/).

Instances of editions in Roman are Whitney’s edition of the Zaittiriyasambita,® Gnoli
1960, Preisendanz 1994, Wezler & Motegi 1998, and Maas 2006. A peculiar translitera-
tion experiment has been the editions and translations of the Clay Sanskrit Library (https:
//claysanskritlibrary.org/). GRETIL (http://tinyurl.com/5n88v3fz), a repository that offers
a large amount of machine-readable Sanskrit texts in a variety of formats, deserves a special
mention here.

Cogent arguments in favor of either Devanagari and Roman can be advanced. In the follow-
ing pages, I will present some plausible viewpoints, prefacing it with the disclaimer that they
are unavoidably presented from the “distorting mirror” of my own subjectivity. The attempt
is not to shed all prejudices and find the ultimate truth, but rather to sort out “prejudices that
enable understanding from the prejudices that hinder it and lead to misunderstandings.”

My main concern is the impact of typographical choices on textual criticism, where
methodological reflections are mostly devoted to retrieval and analysis of data such as col-
lation and selection of variants, stemmatics, and reconstruction of ideal texts. The typograph-
ical decisions needed for the presentation of one’s research, by contrast, are rarely addressed
and discussed, so this discussion about the choice of the script aims at filling a part of this

&ap-

2. Hermeneutics and typography

2.1. Typography as interpretation

The choice between Devanagari or Roman script is a typographical decision. I understand “ty-
pography” as an hermeneutic operation: “Typography is to literature as musical performance
is to composition: an essential act of interpretation.”® It is “the craft of endowing human lan-
guage with a durable visual form, and thus with any independent existence”® Therefore, the
first task of a typographer is “to read and understand the text; the second task is to analyze
and map it. Only then can [the] typographic interpretation begin.” “Interpretation,” accord-
ing to Bringhurst, means “to analyze and reveal the inner order of the text, as a musician must

3 Weber’s early editions, in the forties and fifties, are in Devanagari, while later ones are in Roman.
The shift coincides with his increasing interest in Jaina material and Prakrta language, but the
actual reasons need to be further researched. For a biographical sketch and his massive bibliography,
see Parpola 2003.

4 Gadamer 2004: 295.
Bringhurst 2004: 19.
Bringhurst 2004: 11.
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reveal the inner order of the music he performs ... The typographic performance must reveal,
not replace, the inner composition.””

This hermeneutic dimension of typography certainly concerns Sanskrit editors who are
engaged in the reconstruction of a work of the past. Such “reconstruction” is an actualization
of the work: “Hegel states a definite truth, inasmuch as the essential nature of the historical
spirit consists not in the restoration of the past but in thoughtful mediation with contempo-
rary life.”® In this sense, Bringhurst’s ideal interpreter-typographer matches the interpreter-
philologist cherished by Gadamer. Both roles entail some degree of awareness of one’s subjec-

tivity.

Hermeneutics in the sphere of philology and the historical sciences is not “knowl-
edge as domination” — i.e., an appropriation as taking possession; rather, it con-
sists in subordinating ourselves to the text’s claim to dominate our minds.’

The ultimate purpose is to “explicitly and consciously” bridge “the temporal distance that
separates the interpreter from the text” and overcome “the alienation of meaning that the
text has undergone.” In this light, the choice of the script is another aspect of what Gadamer

” «

considers “the central problem of hermeneutics,” “the problem of application” of hermeneutic
rules.!©
Now, what are the typographical rules that we need to follow when choosing a script? A

good place to start is this list of five functions of the art of typography:11

Inviting the reader into the text.

Revealing the tenor and meaning of the text.
Clarifying the structure and the order of the text.
Linking the text with other existing elements.

I

Inducing a state of energetic repose, which is the ideal condition for reading.

The selection of a specific script and font is a functional decision that should answer to these
expectations. (1) Relates to the choice of the script in view of an intended audience; (2), (3)
and (4) concern the historicity of the new edition in its hermeneutic application; (5) involves

the problem of readability.

Bringhurst 2004: 20.
Gadamer 2004: 157.
Gadamer 2004: 310.
10 Gadamer 2004: 304.
11  Bringhurst 2004: 24.

O 0



266 Alessandro Grabeli

2.2. The nature of types

Before the digital age, printing types were definable as “threedimensional representations of
lecters of the alphabet ... cast in an alloy of lead, antimony, and tin . ..,”'? a typeface as “a group
of characters whose forms are shaped in accordance with a particular set of design principles

»13

which share certain design features,”’ a font (fount) as “a set of letters and other symbols in

which each sort was supplied in approximate proportion to its frequency of use, all being of

»14

one body-size and design,”** or as “a concrete rendering of a typeface in a particular character

set for a particular size-range for a particular imaging system.”’® In the world of digital type,
the font is “the glyph palette itself or the digital information encoding it."1¢

As for their typographical function, faithful to the very etymology of “type” from the
Latin typus (Greek tomog, “mark, model, image”), “letterforms have tone, timbre, character,
just as words and sentences do.”!” Bringhurst calls them “subsemantic particles ... letters cast
on standardized bodies of metal, waiting to be assembled into meaningful combinations.”

Digital types, as digital typography, have been developed on the template of metal types.
Most nomenclature, principles, and optics remains the same, so the following reflections

should be applicable to the digital craft as well.!®

2.3. Readability and legibility of fonts

When assessing the quality of a given typeface, learned typographers like to distinguish read-
ability from legibility, the “key elements that help readers more readily comprehend the mean-
ing of text placed on paper and the screen.”” Although the two terms may appear to be
synonyms to the uninitiated, we actually speak of legibility of types and readability of texts,
respectively:

Let’s distinguish between legibility and readability. Legibility is an optical mea-
sure of the visual clarity of a character and the efficiency with which it can be rec-
ognized. Readability is a subjective measure of the ease and comfort with which
a typeface is read, and may have as much to do with habit and custom as with

12 Gaskell 1972: 10.

13 Ross 1999: 237, quoting Charles Bigelow, Principles of Type Design for the Personal Workstation, p.
2 (unpublished).

14 Gaskell 1972: 33.

15  Ross 1999: 236, again quoting Bigelow.

16  Bringhurst 2004: 325f.

17  Bringhurst 2004: 22.

18  For a compelling narrative about the continuity and innovations of digital typography, see Bring-
hurst 2004, ch. 9: 179-197. More specifically, on the technical aspects of digital typography, one
may start from the insightful Bigelow & Day 2014, and https://bigelowandholmes.typepad.com/.

19 Hall 2003: 274.
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the inherent characteristics of a typeface. Legibility can be quantified, whereas
readability cannot. Legibility is often applied to letters in isolation, whereas read-

ability applies to the act of reading a body of type.?’

The legibility of type is thought to be objectively measurable. In a seminal psychological study,
Burt (1959) experimented legibility and readability on a sample of readers. The test was then
done on full pages, read both silently and loudly, and other factors such as fatiguability were
taken into consideration. The children participating in the experiment were tested both in
class and individually, in order to assess the weight of social factors. Four observable behaviors
in readers were tracked:

1. Ease of reading letters, words, or sentences, judged by the distance at which they can
be read.

2. Accuracy of reading letters or words with brief tachistoscopic exposures.

3. Speed of reading passages of prose, when the reader’s aim is to grasp the content of the
passages.

4. The observation of the eye movements, eye blinking, and other objective symptoms.

While this method proved to be effective for isolated letters or words, it was soon appearing
inadequate to assess the legibility of longer texts, thus vindicating the need of a different term,
namely readability, to express this more subjective aspects.

The graphemes of classical and, lesser so, neoclassical type-faces proved more recognizable
then the modern ones, showing how the reciprocal distinction among glyphs is a crucial
criterion for the legibility of a type-face.

Caslon for instance, fared better than Bodoni (see Figure 11.1 and Figure 11.2, below),
one of the reason being the hypermodulation of the latter type-face, particularly the disparity
of thickness of vertical strokes.?!

The quick brown fox jumps over the lazy dog

Figure 11.1: Adobe Caslon Pro Regular

The quick brown fox jumps over the lazy dog

Figure 11.2: LTC Bodoni 175 Pro Regular

The desirable degree of thickness proved to be related to its balance with the counters, ie.,

“the white space enclosed in a letterspace:”22

20 Moye 1995: 208.
21  Burt 1959: 7f.
22 Bringhurst 2004: 324.
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For readers who are hypermetropic or astigmatic, legibility is improved by in-
creasing the heaviness of the type. But the optimal thickening is severely limited
... excessive thickening tends to reduce the size of counters [i.e., the white inner
spaces] ... .»

The size is also an important criterion for legibility, since children needed bigger sizes in
comparison to adults.** Since this principle is caused by the increased proficiency in adults,
it may be applicable also to the case of new scripts learned by adults as it is the case for many
non-Indian Sanskrit students:

With adults our experiments were in the main restricted to reading matter set in
10—point Times Roman. With this type, measure shorter than 20 ems or longer
then 33 ems diminished speed and ease of reading ... For literary material the
narrower measure is desirable ... for scientific the wider ... With long lines of
solid type the eye finds it difficult to pick up the right line in turning from the
end of a given line to the beginning of the next; and large pages filled with solid-
looking panels of printed matter are apt to repel all but the hardened scholar. On
the other hand, short measures, particularly when the type is big, prevent the
eye of the trained reader from taking in large phrases with a single fixation and
from making the most of the subsidiary help given in the horizontal direction
by peripheral vision. Moreover, they necessarily entail widely varying spaces be-
tween the words, and increase the number of broken words at the end of lines —
features ... which can greatly hinder comfortable reading ... Where the reading
matter requires to be read mentally word by word (as in poetry), small measures,
wide interlinear spacing, and even small type with fairly broad spaces between
the words, are an advantage.?

The size is directly related to the leading, i.e., the vertical space within lines, which proved
to be another crucial determinant of legibility: “We found that the introduction of one or
two points of leading would appreciably increase the ease of reading ... little seems to be
gained by 3-point leading; 4-point leading usually diminished legibility.”*® The Devanagari

23 Burt 1959: 10.

24 See Burt 1959: 11-14.

25 Burt 1959: 13f. No sanserif type-faces were used in the study. Their lesser legibility, in print,
is a widely accepted fact. On screen, however, they are often recommended as the better choice.
Bringhurst (2004: 193) recommends “blunt simplicity” for the sake of legibility on the screen,
where type-faces should have “low contrast, a large torso, open counters, sturdy terminals, and
slab serifs or no serifs at all.”

26 Burt 1959: 13.
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typesetter needs to pay particular importance to this aspect, due to the cumbersome ascenders
and descenders typical of the script.””

In contrast to these aspects that he deemed to some extent measurable, Burt noticed the
impact of subjective factors:

Nearly all tended to read with greater facility the kind of types that they pre-
ferred, and were inclined to confuse intrinsic legibility with private aesthetic
preferences ... it seemed evident that almost everyone reads most easily matter set
up in the style and size to which be has become habituated *®

While acknowledging the limitations of his study and the urgency for further research, Burt
concludes that “the introspective data obtained during our experiments on typographical pref-
erences disclose a highly complex motivation — the customary reading and the cultural inter-

ests of the reader playing an unexpectedly important role.”?’

3. In defense of Roman script
3.1. A short history of Roman transliteration

The “Latin alphabet,” in European history, was named as such in opposition to the “Greek
alphabet.” In typography “Latin Roman” is ambiguously used on the one hand to distinguish
Renaissance type faces such as Aldus, Jenson, Garamond, etc., from Gothic forms (black let-
ter) and their sub-varieties, and on the other hand to differentiate Roman typefaces from Italic
or cursive ones, within this very set of Renaissance faces (see Figure 11.3).%° In the present
context “Roman script” helps us avoiding the language-script conflation in the “Latin alpha-
bet” terminology, for in the last millennium the alphabet has obviously been used to write
countless languages, other than Latin.

In its adaptation to Sanskrit, “Roman script” refers here to the IAST scheme of transliter-
ation or transcription.’! Before the development of an efficient printing technology in Devana-
gari, William Jones (1746—-1794) had already proposed a system to transcribe Asian languages

27 Relatedly, this is one of the reason for the use of the prsthamatra in some manuscripts, for instance
BORI 390/1875-76, wherever extenders — i.e., descender and ascenders such as vowel signs below
the baseline or above the headline — are not usable for want of interlinear space.

28 Burt 1959: 17f.

29 Burt 1959: 30.

30 For an historical and typographical introduction on the history of Roman types, see Gaskell 1972:
26-39 and Bringhurst 2004: 119-142.

31 In relation to IAST and Sanskrit language, the distinction between “transliteration” and “tran-
scription” does not seem relevant to me. While discussing Old Javanese sources, for instance, Acri
and Griffiths (2014: 367) use “Romanisation” as an umbrella term, and insist on the necessity of
distinguishing transcription from transliteration, citing Wellisch 1978: 17f. Wellisch (1978: 18)
defines “transcription” as either a paedography or a technography, while the latter as a technogra-
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in Roman script,®? one of the first steps in the evolution of the present-day International
Phonetic Alphabet (IPA) and International Alphabet of Sanskrit Transliteration (IAST).*
Jones’s system was gradually improved and standardized through milestones such as Monier-
Williams 1890, and through the proposals of Committee 1895 and Burgess 1897 during the
Tenth Congress of Orientalists in Geneva, along with the growth of knowledge in the fields
of phonetics and phonology.** The IAST is the outcome of this gradual evolution and has
become the academic standard for rendering the Sanskrit language.

Printing types
|
T 1
latin alphabet exotic alphabets
| |
T 1 T T T T 1
gothic forms roman forms  greek  cyrillic  hebrew  arabic  others
|

[ I 1

formal cursive  formal (roman)  renaissance (15th to 18th cent.)  cursive (italic)

textura  rotunda  bastarda  civilité baroque (17th to 18th)

neo-classic (18th to 19th)

Figure 11.3: Synopsis of historical Roman typefaces, based on Gaskell 1972: 9

Even before the advent of the press, the surge of Devanagari as a panIndian Sanskrit script
remains a modern event, so the claims in support of an ancient tradition of Devanagari are
rather shallow. What is the rationale of using Devanagari to transliterate works that were
originally composed in Sarada, Bangla, Grantha, or any other indic script? Why not using the
original script, according to the regional provenance of the work? And if a wider audience is
aimed at, isn’t it more reasonable to adopt the Roman script?

phy only. A technography is “a convenient and highly effective means of graphic communication
between experts,” while a paedography has the main purpose of teaching “persons who are unfa-
miliar with the sounds of a language.” TAST may certainly be used to serve either or both purposes.
This is in part a consequence of the quasi-phonological nature of Devanagari itself. Cf. Wellisch
(1978: 313), who argues that “any transliteration mixed with phonological elements ... ceases to
be transliteration and becomes, by definition, a transcription.”

32 InJones 1807, discussed in Trautmann 2006: 66—72. Cf. Robins 1967: 227: “Sir William Jones ...
praised the phonological appropriateness of the Devanagari syllabary and of the Arabic script to the
disadvantage of English alphabetic spelling. Unlike most of his contemporaries he clearly distin-
guished between letter and sound, and he vigorously protested against the paedagogical reference
to ‘five vowels’ in English.”

33 I am here focusing on the IAST as the most widely used system in academic works, despite the
existence of other useful methods such as the Harvard-Kyoto.

34  Other transliteration schemes were in use after Jones’s seminal paper, notably the one used in
Bohtlingk and Roth 1852-1875, but the deliberation of Committee 1895 was going to stand the
test of time.
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3.2. Roman script is more accurate

The IAST transliteration has long been used in academic publications all over the world, and
as such it is the accepted Sanskrit script. With the assistance of minimal additional marks, it
uses the universally known Roman alphabet, with the obvious advantage of accessibility. It is
an unambiguous script that has proven to be well-suited to the sophisticated phonology of
Sanskrit, whose study has contributed to the very modern concept of phoneme through the
work of fathers of modern linguistics such as Saussure and Bloomfield.*

Jones (1807: 253) was aiming at a transliteration that could apply to any “Asiatick Litera-
ture, or to translate from the Asiatick Languages ... to express Arabian, Indian, and Persian
words ... in the characters generally used among Europeans.” His system was clearly inspired
by the Sanskrit alphabet and ultimately rooted in ancient Sanskrit phonetics. In this sense,
therefore, even the IAST is an evolution from Sanskrit language and form the Sanskritic
tradition, just like Devanagari.

From the philologist’s view, moreover, there is a compelling argument in favor of IAST.
This analytical script, in fact, offers undisputable advantages. The transliteration forces the
editor to disclose his understanding of the text by means of word separations, which in many
cases can be omitted in editions based on the model of alphasyllabic scripts. Editors of Sanskrit
texts composed in an Indic script can easily save themselves a number of difficult editorial
decisions.

Devanagari does not allow an equal depth of textual analysis, due to the lack of graphical
division of vowels and because even word separations are often graphically indistinct. How
much more readable is this grammatical sttra, sanval laghuni carpare ‘naglope (A, 7.4.63),
in respect to GaggM TEsHEN, or even worse, GaggH Tgeren, without the avagraba, as found
in some manuscripts?*® In the Vyakaranamababbasya, p. 15-16, w=f affid ... wE awga! ... e

PN

dfeastem are these tad ingitam, tac chuklab, tad bhinnesu, or rather tadingitam, tacchuklab,
tadbbinnesu? In NV, ad NS 1.1.1, gemme: smonga: sreznem: | a=smel geesastuem (p. 1,14), is =i
“that discipline” or “the discipline of those [sixteen categories]”? Possible ambiguities that
prove the analytical superiority of IAST abound in any Sanskrit genre.

35 On Bloomfield’s study of Panini and on its impact on linguistics, see Emeneau 1988. The phonolog-
ical nature of the Sanskrit varnamala, however, needs to be qualified. “Phoneme,” as a translation of
varna, presents some problems, some of them shared by the very “phoneme” category in phonol-
ogy (see note 41 below). Some authors have refrained from using this term. Brough (1953) has
“speech-entity” or “sound”, and only occasionally “phoneme.” Cardona (1997) often uses “sound,”
but also speaks of “morphophonemic” rules dictating changes of varna. The hypostatization of
varnas done in Mimamsa and Nyaya was fiercely disputed by several Sanskrit authors, for reasons
not so distant from those who have questioned the phonemic phonology of modern linguistics
(see Lyons 1962). For instance, is the phoneme a segmental or suprasegmental entity?

»

36  sanvat, “[the operation is] like salNV ” is an indeclinable. It is not in compound with laghuni.
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Besides, as reported by Naik,* despite all the efforts to standardize Devanagari its limits
have been exposed by M. M. Gogate in 1964. Gogate advocated the use of Roman script to
write Marathi language, because Devanagari “is not logical, is inconvenient for printing and
indexing, and is inferior to the Roman script” The confusion between anusvara and class
nasals, the different ways of writing the 7, the diverse ways of writing conjunct consonants,
and the typographic challenges posited by the presence of the cumbersome ascenders and
descenders are all complications that affect Sanskrit texts as well.

3.3. Roman script is ideologically neutral

While the IAST has a long-established scientific status, the adoption of Devanagari in aca-
demic works may send wrong or unintended signals, since Devanagari has long been trans-
formed into an essential character of Hindu identity:

The Hindi-Nagari movement in the sense of organized groups seeking change
through political action began in the late 1860s and continued with varying in-
tensity well into the twentieth century. The supporters of Hindi and the Nagari
script did not achieve final success until shortly after independence in 1947.%

During the course of the 19th century, Urdu language, written in a Perso-Arabic script, in-
creasingly became a symbol of Islamic identity, while Devanagari triumphed as the Hindi
script® and was eventually identified with Hinduism, to the extent that Devanagari, the
script, has often been conflated with Sanskrit and Hindj, the languages.*°

3.4. Roman script has a wider audience

The IAST is a readily learnable system. It adds a few standard diacritics — macron, upper
dot, lower dot, acute accent — to the universally known English alphabet. Beginner students
of Sanskrit and occasional readers can read the language with minimal effort. This is not
the case with Devanagari, which can be mastered only through a dedicated endeavor and a
prolonged exposure. The IAST can even be used to communicate Sanskrit words to students
who do not know the language, as often needed during undergraduate and graduate courses of

37 Naik 1971: 555f.

38 King 1994: 126.

39 Asdescribed in King 1989 and Ahmad 2008.

40 The confusion was often instrumentalized during the Hindi-Urdu controversy in the nineteenth
century, “From the very beginning the different parties to the debate consitently confused the
names for the language and script. ‘Hindi, ‘Hindi character’, ‘Nagari’, and ‘Nagari character’
seemed interchangeable, as did ‘Persian’, ‘Persian character’, and ‘Urdu’” (King 1989: 188).
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South Asian philosophy, history, religion, and so forth. It unambiguously captures the quasi-
phonemic spirit of Sanskrit language,*' and it should therefore be considered the standard
way of writing Sanskrit by students, teachers, philologists, philosophers, linguists, etc.

3.5. Roman script offers technical advantages

Roman characters make the scholars’ life much easier, because of its straight-forward ma-
chine readability. Tasks such as typing, editing, typesetting, creating and searching through
databases, etc., are readily available through dedicated softwares, without complications. Shar-
ing texts with colleagues becomes simpler. In the new millenium, after the popularization of
the Unicode standard and its recognition by any operative system, the IAST encoding has
now become seamlessly portable throughout any operative system, device and website.*?

4. In defense of Devanagari

4.1. A short history of Devanagari

South-Indian scripts appeared in print as early as in 1577.* North-Indian scripts, however,
at first presented insurmountable technical difficulties, due to their alphasyllabic nature and
to the amount of possible ligatures. The astonishing consequence, in comparison to the typo-
graphical achievements accomplished elsewhere, is that an eflicient printing technology was
devised only at the end of the eighteenth century, more than three centuries after Guten-
berg’s earliest successful effort.* The 42-lines Bible was printed in 1456,% while the first
Devanagari print with movable characters appeared only at the end of the eighteenth cen-
tury. “The earliest book issued in Europe containing a substantial amount of Hindi printed
in Devanagari movable metal types was the Alphabetum Brammhbanicum seu Indostanum from
the Propaganda Fide Press, Rome, 17714 In India, the earliest typeset Devanagari is found
in The New Asiatic Miscellany. Consisting of Original Essays, Translations, and Fugitive Pieces

41 The phonemic value of the length and pitch of vowels is recognized already in Panini’s grammar,
but the Sanskrit alphabet also lists some cases that do not meet the criterion of minimal pair,
notably the nasal consonants (Emeneau 1946). These, however, are sporadical exceptions of what
can otherwise be considered as quasiphonemic system.

42 On the revolutionary significance of the Unicode standard on digital typography, see Bringhurst
2004: 181.

43 For details see Naik 1971, vol. 1: 228 and Kesavan 1985: 26ff.

44 Bringhurst (2004: 119) adds that “movable type was first invented not in Germany in the 1450s,
as Europeans often claim, but in China in the 1040s.”

45  Febvre & Martin 1977: 53.

46  Shaw 1981: 32. On the Alphabetum Brammbanicum seu Indostanum see also Naik 1971, vol. 1:
239-244.
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from 1789. A history of Devanagari fonts is still a desideratum, so some of its milestones are
retraced in the next pages (my own synopsis is shown in Figure 11.4).

Devanagari typefaces

|
T T 1

Bengal Maharashtra Germany
Wilkins‘ (1806) Graham (‘ca. 1830) Schlegel—Vilbert—‘Delafond (1823)
Panchanin (1805)  Ganapat Krish‘naji (ca. 1850) Unger ‘(1850?)
Manohar (ca. 1820) Jaoji-Aru (1869) Metzger (1870?)

Figure 11.4: Synopsis of historical Devanagari typefaces

Even though fonts ought to be named after their creators, it is clear that tasks such as design-
ing, engraving, casting, and typesetting are complex operations that are hardly achievable by
a single individual. For quality results specialists are required, so the pioneers of Devanagari
foundry mentioned below — Wilkins, Panchanan, Manohar, Graham, etc. — could have never
achieved success unassisted, and in fact the amazing typefaces cut by Vibert and Metzger were
done by specialized typefounders. Besides, theirs were enterprises that needed considerable
funding.

Two crucial problems related to funds and skills, that beset printers both in Europe and in
India, were the difficulties of procuring printing-worthy paper and to import antimony, the
metal used in the alloy for casting types.” Indian hand-made paper, “a dingy, porous, rough
substance” was considered at that time inferior to European paper, which was in contrast
“higher in quality but also in price.”*® This problem of costs led to the early establishment of
paper mills, notably the Serampore mill, set up by William Carey. As for antimony, it needed

"4 thus being quite expensive and yet a necessary

to be shipped “from Europe and Arabia,
ingredient: “Printing types ... were cast in an alloy of lead, antimony, and tin called type-
metal; it was hard enough to wear well yet had a low melting point, and it neither shrank
nor expanded when it cooled.”® In Europe antimony was employed by the beginning of the

sixteenth century, but the quality of the alloy kept improving until the end of the eighteenth

47  On the paucity of good paper and antimony in India, see Shaw 1981: 34ff.

48  Shaw 1981: 35, quoting William Carey’s biographer George Smith. The quality of paper should
here be understood in terms of aspects such as polish, brightness, weight, which are functional to
better printing results. In terms of durability, some hand-made paper could actually be considered
superior.

49  Shaw 1981: 34.

50 Gaskell 1972: 9.
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century. This shows how delicate and specialized the operations of casting types were.’! In
any case, unlike in the history of European typography, generally Devanagari typefaces are
not linked to the original typographers or engravers, so I'll indulge in a digression on the
achievements of these pioneers.

4.1.1. Wilkins’s early efforts

The history of the Devanagari press begins in Bengal. The earliest attempts, in fact, were
in Bengali script, and only later in Devanagari.’? A key factor was the enterpreneurship of
Nathaniel Halhed (1751-1830) and Charles Wilkins (1749-1836), both servants in the East
India Company.>® Halhed, in 1778, published a Bengali grammar adopting the first Bengali
font where he mentioned some of the obstacles encountered in the process:

That the Bengal letter is very difficult to be imitated in steel will readily be
allowed by every person who shall examine the intricacies of the strokes, the
unequal length and size of the characters, and the variety of their positions and

combinations.’

Wilkins was reportedly responsible for cutting the punches and, most importantly, for de-
vising a new technique to accommodate the complex patterns of ascenders, descenders, i.e.,
vowel-extenders of consonants, and ligatures:

The advice and even solicitation of the Governor General prevailed upon Mr.
Wilkins, a gentleman who has been some years in the India Company’s civil
service in Bengal, to undertake a set of Bengal types. He did, and his success
has exceeded every expectation. In a country so remote from all connexion with
European artists, he has been obliged to charge himself with all the various oc-
cupations of the Metallurgist, the Engraver, the Founder and the Printer.”

Once a viable solution for the problems of the Bengali script was found, the creation of a
Devanagari font was only a matter of time. Unlike Halhed, Wilkins was invested in Sanskrit
and soon began working at a Devanagari font, which was ready by 1795.

51 See Febvre & Martin 1977: 57.

52 See Naik 1971, vol. 1: 242-261, Kesavan 1985: 181-184.

53  Further details about Halhed’s printing mission and his activities in Bengal can be found in Priolkar
1958: 511F.,, Kesavan 1985: 181ff,, and Rocher 1983.

54 Halhed 1778: xxiii.

55 Halhed 1778: xxiv.
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Stimulated and encouraged by the example of Mr. Halhed, also a Bengal civil-
ian, the first Englishman who directed his attention to Sanskrit, although bet-
ter known by his grammar of the Bengali language, Mr. Wilkins engaged about
the year 1778 with ardour in the study [...] An undeniable proof of the success
which had rewarded his diligence was manifested in 1784 by the publication of
[...] the ‘Bhagavad Gita, which was printed in London [...]. Upon the return
of Mr. Wilkins to England, he brought with him translations of three popular
native grammars, and from these, and other original authorities, he compiled a
grammar, of which the first pages were printed in 1795.%

As soon as he was ready to print, however, calamity struck. Wilkins himself wrote:

At the commencement of the year 1795, residing in the country, and having
much leisure, I began to arrange my materials, and prepare them for publica-
tion. I cut letters in steel, made matrices and moulds, and cast from them a
fount of types of the Devanagari character, all with my own hands; and with the
assistance of such mechanics as a country village could afford, I very speedily
prepared all the other implements of printing in my own dwelling-house; for by
the second of May of the same year, I had taken proofs of sixteen pages, differing
but little from those now exhibited in the first two sheets [...] when alas! The
premises were discovered to be in flames [...] the whole building was presently
burnt to the ground. Greatest part of the punches and matrices was saved but
types were ruined.”’

After the fire, at first Wilkins abandoned the idea of printing his grammar. In 1808, however,
after the foundation of the East India College at Hertford, he eventually found the motivation
to use his own font in the edition of his Grammar of Sanskrit Language:

The study of the Oriental languages was one of the principal objects of this
munificent institution, and that of the Sanskrit a desideratum. But as there was
not any grammar of this to be procured, I was called upon, and highly encouraged
to bring forward that which I had been so many years preparing, I accordingly
had other letters cast from my matrices, and sent it immediately to press [...].%8

Even before 1808, Wilkins’s font had appeared in some Tanjore publications at the press set
up under the patronage of King Serfoji IT Bhonsle. The first book, the Balabodbamuktavali (a

56 Wilson 1843: 273f.
57 Wilkins 1808: xii.
58 Wilkins 1808: xiii.
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translation of Aesop fables in Marathi), was printed in Saka 1728 ksayanama samvatsari kartika
suddha 2,” which corresponds to November 1806 (see Figure 11.5 below).*

Wilkins is thus acknowledged as the inventor of the new technology and even “the father
of Bengali printing”,®’ as well as “the father of Devanagari typography”®! He was likely as-
sisted, however, by other less known and yet indispensable specialists, such as the engraver
Joseph Shepherd, who may have actually cut the original punches, and the local Panchanan
Karmakar (“blacksmith”), who may have contributed to the punches and may have helped to

find the proper balance in the types’ alloy.62

THENTE At FATHFATHAT071971 37
gHRYTIIMAG I IMAM AT X
TNTHFAIIMITHAIFIININE
T gAfmfi g 18 s A1 3
mIFAFgfimufesidiars 3z
FFFTZALMFI T TIHAAUAIN
%ra[ﬁr:’:mi AP TRI AT
snficizIdnIRFUT AP AT
I IFAAAE A THINTAT
s AM NIRRT

Figure 11.5: Wilkins’s font, Balbodha Muktavali, 1806 (Naik 1971, vol. 1: 263)

4.1.2. Panchanan’s and Manohar’s fonts at the Baptist Mission

By the time Wilkins had left India, some of his know-how was left in Karmakar Panchanan’s
hands. Panchanan was soon employed at William Carey’s Baptist Mission in Serampore,
where more massive Devanagari printing eventually took off. William Carey, who had come
to India as a missionary and was searching for printing solutions with proselytistic intentions,
managed to acquire a printing press in 1798. Two years later, along with William Ward and
Joshua Marshman, he established the Baptist Mission.®* In addition,

59  Naik 1971, vol. 3: 15. Naik dates the book as 1809, but this cannot be right. The date is correctly
interpreted as 1806 in Blumhardt 1892: 2. Serfoji’s press is discussed in Naik 1971, vol. 1: 262fF. It
is not clear how and when exactly Wilkins’s types made their way to Tanjore.

60  Another less known pioneer of Bengali printing was Willem Bolts. See Kesavan 1985: 201-205.

61 Naik 1971: 261.

62 On a variety of views on the key roles of Shepherd and Panchanan, see Naik 1971, vol. 1, ch. 9,
Shaw 1981: 69-71, Kesavan 1985: 206f., Ogborn 2007: 242f., and especially Ross 1999: 10ff.

63  Kesavan 1985: 189f.
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[o]ne of the very happy features of Carey’s initiative was the training of a fine
Indian punch-cutter and type caster, Panchanan Karmakar ... Panchanan was
employed by the famous Sanskrit scholar Colebrooke, along with his son-in-law
Manohar, who was also trained in the art of punch cutting. Carey enticed Pan-

chanan out of Colebrooke’s service ... .5

The first book containing Panchanan’s Devanagari types is probably William Carey’s
Marathi grammar, printed in 1805.% In these years Panchanan employed his “nephew and
son-in-law;”®® Karmakar Manohar as assistant, “an expert and elegant workman, who was

subsequently employed for forty years at the Serampore press.

»67
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Figure 11.6: Panchanan’s font, A Grammar of the Mabratta Language, 1805 (Naik 1971, vol. 3, fig. 54a)

Some of the fonts of the Baptist Mission Press, first in Serampore and then in Kolkata,
were destined to be widely used throughout the nineteenth century and beyond in histori-
cal projects such as the Bibliotheca Indica Series in Kolkata and the Vizianagaram Sanskrit

Series in Varanasi.
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65
66
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68

68

Kesavan 1985: 191. Ross (1999: 44), however, closely compares the respective quality of Wilkins
and Panchanan productions, and notes that “in comparison to the earlier founts of Wilkins ... the
fount of Bengali types first used by the Baptist missionaries has to be regarded the inferior, both
in relation to the design of its letterforms and to its poor alignment.”

Naik 1971, vol. 1: 274, and vol. 3, fig. 54a; see figure 11.8 below.

Naik 1971, vol. 1: 277, and vol. 3, fig. 54a.

Marshman 1859: 179.

See Marshman 1859: 179: “[Manohar] was subsequently employed for forty years at the Serampore
press, ... whose exertions and instructions Bengal is indebted for the various beautiful founts of
the Bengalee, Nagree, Persian, Arabic, and other characters which have been gradually introduced
into the different printing establishments.”
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4.1.3. Graham’s font at the American Mission in Bombay

With preaching purposes akin to Carey’s in Bengal, the American (protestant) Mission Press
was established in 1816 by Gordon Hall and fellow missionaries. The first publication, a pam-
phlet in Marathi language, was printed in 1817 using a press and types acquired in Kolkata.*’
The New Testament printed and reprinted at the American Mission Press in 1826 and 1830
still feature the Baptist Mission’s Devanagari.”

An apprentice of Gordon Hall at the American Mission Press, Thomas Graham, began
working at new fonts of his own. His pioneering work culminated in an improved design,
reduction of sizes, and most importantly in a new technique of splitting conjunct consonants
and thus reducing the amount of characters, the “Bombay (or degree) Type” system (see
Figures 11.7-10).!

Figure 11.7: Overhanging Greek breathing, based on Gaskell 1972: 32

L
L

Figure 11.8: Akbanda and degree systems with overhanging mark, based on Naik 1971, vol. 2: 328

69 Naik 1971, vol. 1: 288.
70  Naik 1971, vol. 1: 289, and vol. 3, fig. 77.

71  On the akbanda and degree systems see Naik 1971, vol. 1: 297fF, and, more clearly explained, Ross
1999: 1354
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Figure 11.9: Akbanda and degree systems with hanging and overhanging mark, based on Naik 1971,
vol. 2: 328
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Figure 11.10: Graham’s font, Chamatkarik Gosti, 1838 (Naik 1971, vol. 1: 298)

Among the collaborators of Graham there was Ganapat Krishnaji (ca. 1800-1861), who estab-
lished the first printing press and foundry run by non-foreigners in Maharashtra.”

72 Naik 1971: 308; see Figure 11.11 below.
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Figure 11.11: Ganapat Krishnaji’s font, Amarakosa, 1862

4.1.4. The Nirnaya Sagar font

The renowned Nirnaya Sagar Press was founded by Jaoji (or Javaji) Dadaji Chaudhary (1839-
1892) in 1869.” Jaoji and his colleague Ranoji Raoji Aru (1848-1922) had acquired their skills
at punch-cutting, type-casting, etc., under Graham at the American Mission Press. Later,
they both worked at the Times of India newspaper, when in 1859 it had acquired the Mis-
sion Press. Ranoji then joined the Education Society Press, where Graham was the “Foundry
Superintendent,” while Jaoji was employed at the Indu-Prakash Press. After Jaoji had estab-
lished his own foundry, Ranoji eventually joined him. An outcome of their collaboration was
the production of “several elegant Devanagari type founts which still remain unsurpassed.”’*
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Figure 11.12: Nirnaya Sagar font, Sivagita, 1886

73 Naik 1971, vol. 1: 308-314.
74 Naik 1971, vol. 1: 314; see figures 11.12f. below.
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“ ¢ Having placed in my heart the Lord of the world, [having
meditated on God ], and having saluted my preceptor, I compose this
Compendinm of Logical results for the pleasant comprehension of the
uninstructed.’

Figure 11.13: Nirnaya Sagar font, Tarkasamgraba, 1876

4.1.5. Vibert’s and Delafond’s fonts

Wilkins’s font was the only available Devanagari font in Europe, until August Wilhelm von
Schlegel (1772-1829), professor of Sanskrit at Bonn, in 1821 commissioned a new typeface to
the French typofounder Vibert (ca. 1775-?), the Didot family’s punchcutter. The first printed
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work, Schlegel’s edition of the Bhavavadgita, is dated 1823 (figure 11.14). This is the Jaina-
styled Nagari that will later be used in many European publications.”> A smaller size, with
the same design, was prepared in 1825 by Delafond in Paris.”® Under the aegis of Franz Bopp,
the Akademie der Wissenschaft in Berlin acquired Schlegel’s matrices and equipment in 1821.
Later, the fonts were purchased by Brill in Leiden.”” It is the typeface used in many European
publications such as Bohtlingk & Roth 1852-1875 and Speijer 1886.

quans ZAEAS 73 g3 AaATecr AT quaTr] | S
YT FAATETEATAC T T N FAFATZ T
SIS YT & A ST | AT T qf T

Figure 11.14: Schlegel’s font, Bhagavadgita, 1823 (Faulmann 1882: 733)

Later nineteenth-century Devanagari typefaces produced by German foundries, according
to Faulmann, are ascribed to Unger’® and Friedrich Ludwig Metzger, who cut the elegant
“Garmond-Devanagari” (figures 11.15f).

IS A ST AT 39 3 AA A9 JAlTGH | ST
FHTEIEIFY T AT feaa | NAwge@s -1y
A W TS SAATY | AT A 72 F gAEAante gt
A ST AR AT Taga |

Figure 11.15: Unger’s font, Bhagavadgita (Faulmann 1882: 733)

U AN § 99 7 SR R a6 WRER & § O AR g8 99 R
mmngﬂmwmammuaaﬂmsﬁmm
o 9% 38 fa F% 7 @1 T S @1 My 99 H OSEE 0 AR R
mmmaﬁmmlumﬂmm::m%

Figure 11.16: Metzger’s font (Faulmann 1882: 734)

75 Naik (1971, vol. 1: 301) claims that the font was cut in Germany and appeared in print in 1811,
but this information does not match Naik’s very source, namely Faulmann 1882: 733-734.

76  Glaister 1979: 136.

77  Glaister 1979: 136.

78  The renowned Johann Friedrich Unger, however, died in 1804, and these seem to be a much later
product.
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4.2. Devanagari is not intrinsically inaccurate

The claim that Devanagari is a less analytic script relates to its usage. In fact, if one desires
to split words and even phonemes, Devanagari is as flexible as Roman script. For instance,
in the examples cited, one could as well write & &g =gt swwen (A, 7.4.63), and @q af &g
e ... TR S g ... Jaa ag Pewtem (Vyakaranamahabbasya, p. 15-16), and @& e ...
awrem ... " This is open to the editor’s wish. The strategy of breaking a sandhi for the
sake of disambiguation has been long applied in the Sanskrit tradition, and any scholar is
free to adopt it too, whenever needed.® This practice is supported in grammatical treatises.
For instance, in the fifteenth century Purusottama wrote that in slow-paced utterances, for
teaching purposes, there may be no sandhi and that this is supported by the learned,®! and in
the sixteenth century Jivagosvamin stated that sandhi is mandatory within a word, between
preverb and verb, but optional in siizras and elsewhere.®” And when a clarification on the in-
terpretation of compounds and the like is needed, an editor can always supply it by means of
commentaries, notes, and translations.

Besides, Devanagari better represents the phonetic fact, reflected in the grammatical and
prosodical tradition, that most consonants require a vowel sound in order to be uttered. So
it makes full sense to think of syllables — consonants followed by a vowel, or vowels at the
beginning of words — as the actual elements of speech and therefore of written speech. Ac-
cordingly, traditionally trained Sanskrit scholars read Sanskrit by way of syllables, a habit that
is particularly evident when scanning and editing the beginnings and ends of verse lines.

A reason for the bias in favor of Roman script may actually be this very peculiarity of De-
vanagari, which is hardly fitting in the available classifications. Nagari and similar scripts are
“difficult to classify in terms of the traditional typology of writing systems which recognizes
three main script types, namely, logographic, syllabic, and alphabetic.”®® Panini’s metalan-

79 Nyayavarttika ad NS 1.1.1, p. 1,14.

80  An astonishing example of this practice in a Devanagari edition, with copious word divisions by
means of viramas, is Hertel 1908. The then-editor of the Harvard Oriental Series, C. R. Lanman,
offers a compelling scholarly justification of this unconventional choice in the introduction (Her-
tel:1908, xxviii-xxxix). I am grateful to Philipp Maas (personal communication) for raising my
awareness about Lanman’s introduction and Hertel’s edition.

81 vilambitoccarane tu sandhyabbavab kvacidbbavet. iti Sistasampradayasiddbam (Prayogaratnamala,
1.155, p. 120). See Abhyankar 1961, sv. vilambita vrtti, where the slow utterance is mentioned
as a preceptor’s pedagogical strategy in Pratisakhya literature.

82 sandbir ekapade nityam nityam dhatipasargayob | anityam sitranirdee nyatra canityam isyate (Hari-
namamytavyakarana, p. 5).

83  Salomon 1998: 15. “The Indian system is syllabic in the sense that its basic graphic unit is the
syllable (aksara), but it differs from a pure syllabary in that the individual phonetic components of
the syllable are separately indicated within the syllabic unit. It thus resembles an alphabet insofar
as the vowels have a separate and independent notation but cannot be called a true alphabet in that
the vowels do not have a fully independent status equal to that of the consonants ... Although the
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guage also corroborates this advantage of Devaniagari. In the pratyabarasitras all the conso-
nants are listed with an intrinsic a vowel, @ezmrz, 7, etc.34 Indic scripts used to write Sanskrit,
that is, Brahmi-derived scripts, mirror this phonetic intuition.

The study of Sanskrit works via Roman characters removes the editor a step away from the
linguistic universe of the original authors, who definitely wrote in some sort of Indic script,
when not directly in Nagari. These authors thought and wrote in alphasyllabic scripts, never
in Roman letters. By reading, thinking and writing in Devanagari the scholar is just closer
to the actual tradition of the work he is investigating. The visual representation helps in the
judgment of the weight of variants, on specific typologies of errors such as dittography and
haplography, on the likelihood for errors to be genetically derived, and so on. Roman script,
by contrast, does not offer the same hermeneutic advantages.

In short, the alphasyllabic character of the script is consistent with the very nature of the
Sanskrit language, while the arbitrary division of syllables created by the Roman characters
is just an unneeded distraction.

4.3. Roman script is not ideologically neutral

While there may be issues of concern with the ideology behind modern Devanagari, the Ro-
man script has also been used as an ideological weapon, too. After all, it is a fruit and perhaps
even a seed of the Orientalistic bias. Let’s just look at its first propounder, Sir William Jones,
both glorified and criticized as one of fathers of Orientalism. He has been described as the first
scholar who studied Sanskrit “for a non-utilitarian standpoint,”® but has also been blamed as
one of the early causes of the Orientalistic bias: “To rule and to learn, then to compare Orient
with Occident: these were Jones goals [...].”8

Jones has been criticized from totally different angles and reasons, for instance by his
contemporary James Mill (1773-1836), in The History of British India, because his “illusions
about the Hindus” and for being worse than Rousseau in his “his rhapsodies on the happiness
and virtues of savage lives.”®” He was a complex figure who “wrote devotional hymns to Hindu

Indic scripts do have alphabetic symbols for the vowels in the ‘full’ or initial vowel characters, these
were never extended beyond their restricted use for vowels not precede by a consonant, and thus
did not attain full alphabetic status.” This peculiarity of the script is called barakbadi or svarakhadi
by Naik 1971, vol. 1: 178. Linguists use the term “abugida”, one of the two orders used to represent
the alphasyllabic script used in Ethiopia and Eritrea (Falk 2010: 185).

84 Cardona (1997: 51) traces back this usage to the Tuittiriyapratiiakbya (Whitney 1973, 1.21), akaro
vyafijananam, “an a forms the names of consonants.” See also Taittiriyapratisakhya (ed. Whitney
1973), 1.17-18, varnab karottaro varnakhya, akaravyaveto vyafijananam.

85 Master 1946: 799.

86  Said 1979: 78.

87 Quoted in Mukherjee 1964: 37.
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deities and launched modern linguistics by postulating the Indo-European link, yet he also
judged in court that an Indian servant may be beaten to death with a cane [...].”%

From the point of view of a traditional South Asian scholar, a Sanskrit edition in Roman
script may send the wrong message, because even unintentionally it will appear to be designed
either to force traditional scholars into the acquaintance of Roman script, or to exclude them
from the intended audience.

4.4. The technical advantages of Roman script are a thing of the past

While Devanagari did present challenges in the past, the present technology and the Unicode
standardization allow for a full portability of Devanagari. The script is now available on any de-
vice and operative system. Even Google Translate expects the input of Sanskrit in Devanagari,
not in IAST or other transliteration systems.

4.5. Devanagari has a wider audience

While it is true that IAST is internationally used and academically recognized, it alienates In-
dian scholars, who are seldom accustomed to read Sanskrit in Roman characters with diacritic
marks. Conversely, most Sanskritists with academic training can read both scripts. If a wider
and qualified readership is the desired goal, surely Devanagari must be the better option.

5. Adjudicating the debate
5.1. The historical and ideological reasons

That the early attempts at a Roman transliteration of Sanskrit pre-date the birth of Devanagari
typography is quite surprising. Even the scribal use of Nagari as a scripta franca of Sanskrit is a
rather recent development: “That a truly transregional form of writing, Devanagari, would not
come into wide use until the fourteenth or fifteenth century, at the end of the cosmopolitan
period, is only another of the wonderful incongruities of the Sanskrit cosmopolis.”® The truly

88 Hoerner 1995: 215.

89  Pollock 2006: 229. Pollock (2006: 273f) writes of a “Sanskrit Graphic sign” in relation to the
ancient Brahmi script: “Perhaps a more suggestive index of Sanskrit’s relation to local styles of
culture is the remarkable adaptability of the Sanskrit Graphic sign itself, a ‘substitutability’ that
made it unique among the various ‘immense communities’ of premodernity. Latin carried the Ro-
man script with it wherever it went and tolerated no fundamental deviation from the metropolitan
style for centuries to follow ... In southern Asia, no writing system was ever so determinative of
Sanskrit (until, ironically, Devanagari attained this status just as the cosmopolitan era was wan-
ing). Whereas early Brahmi script ultimately shaped all regional alphabets in South Asia and many
in South-east Asia ... that script tolerated modification, often profound modification, wherever it
traveled. Through this process, which appears to have occurred more or less synchronously across
the Sanskrit world, scripts quickly began to assert a regional individuality in accordance with local
aesthetic sensibilities, so much so that by the eighth century one self-same cosmopolitan language,
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pan-Indian scope of Devanagari, in fact, may even be further postponed, even as late as the
eighteenth century.”

A fully pan-Indian spread of Devanagari may be more or less contemporary to the advent of
its printed form. One may even venture into the hypothesis that the advent of the Devanagari
press was itself a cause behind the transregional diffusion of the script. This said, however,
there is no compelling reason why the antiquity of the tradition should determine the present
choice of either Devanagari or IAST in a Sanskrit edition.

Likewise, the two scripts may have been used to further their respective ideological agen-
das in the past, but their instrumentalization in other domains does not need to be a decisive
factor in their usage for the sake of Sanskrit texts. Especially because the correlation with
Sanskrit texts seems to be on the one hand overstated, and on the other hand immaterial.
Jones’s orientalistic bias may be better qualified. His motives behind the judicial writings, in
respect to the works on poetic or religious literature, might have been quite different, as ar-
gued by Rocher: while Jones’s publications on law were commissioned by the Government,
his religious and philosophical studies were “Literary delights [...] unrelated to governmental
concerns and without governmental applications.””!

As for the use of Devanagari to build an anti-Islamic, Hindu identity, the question of its
present use may be raised in relation to works that can alternatively be read in a Perso-Arabic
script. It should not concern the Roman-Devanagari dichotomy in relation to academic studies
of Sanskrit language.

From a strictly philological viewpoint, the choice of Devanagari seems to be an arbitrary
one in respect to other wide-spread Indic scripts such as Bangla, Grantha, Gujarad, etc., es-
pecially when the original work was written and transmitted in those scripts. Roman script,
however, is obviously not a solution to this problem.

undeviating in its literary incarnation, was being written in a range of alphabets a most totally dis-
tinct from each other and indecipherable without specialized study.” If Pollock is right, there would
have first be a unique way of writing Sanskrit, Brahmi, that was later transformed in regional vari-
eties, that were in turn later abandoned in favor of Devanagari.

90 This is my assessment within the limits of specific works and genres (Nyaya, Alamkarasas-
tra, Vaisnava aesthetics). Most manuscripts of the transmissions I've studied more in depth -
namely, Vatsyayana’s Nydyabhdsya, Bhatta Jayanta’s Nyayamafijari, Mukula’s Abbidbavrttamatrkda,
Rapagosvamin’s Bhaktirasamytasindhu — are written in regional scripts such as Sarada, Grantha or
other Southern scripts, Bengali or other Eastern scripts. Insofar as these works are concerned, the
Nagari manuscripts that I've seen were all produced after 1600 — with the exception of some older
Jaina Nagari manuscripts — in the area of present-day UP, Rajesthan, Gujarat, Madhyapradesh, and
Maharashtra. The use of Nagari to write and read the vernaculars, too, is a late phenomenon. In
sixteenth-century Goa, missionaries did begin to prepare Devanagari to write Marathi, but their
project was soon discontinued: “The need for Devanagari types was not felt with sufficient ur-
gency” by these missionaries, because of “the meagre prospects of publicity of books” (Priolkar
1958: 12).

91 Rocher 1993: 241f.
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5.2. The scientific reasons

The graphical adaptability of the Sanskrit language is largely a consequence of its phonologi-
cal character and of the astonishing sophistication of its grammatical tradition. Throughout
the course of history many different scripts have been used to represent Sanskrit in writing.
Several of those scripts have produced an impressively stable transmission of Sanskrit texts,
exactly because the stability is a feature of the language and not of the script.

Both Devanagari and Roman characters have virtues and shortcomings. The claim that
one script is intrinsically more “scientific” seems questionable, and may be simply ascribed to
habits and cultural influences.

5.3. The technical reasons

Here the advantages of Roman script are undeniable, from the viewpoint of the editor in the
digital age. All the widely used macros and tags of LATEX and XML-TEI, for instance, are
written in Roman characters.

The increasing use of the so-called “Romanagari” in social networks is also a consequence
of the computer-friendliness of Roman script.

Romanagari is a portmanteau morph of “Roman” and “Devanagari.” It is a ver-
nacular word coined and used by bloggers and internet users. It refers to Hindi,
Marathi, etc. text written or typed in Roman script in opposed to the standard
Devanagari script.92

The available technology, however, does permit the production of Devanagari editions, with
additional efforts and labor that may be justified according to the goal. There is no insur-
mountable technical hindrance, one way or the other, so even the computer-friendliness of
Roman script is not a decisive factor. When digital editions are concerned, some multi-script
technology is increasingly available (e.g., as in https://sarit.indology.info/, https://saktumiva.
org/), in which case the choice remains open to the reader.

5.4. The audience

Three possible audiences may be affected by the editor’s choice of the script:

* The traditional scholar, who is accustomed to read Sanskrit in Devanagari.
¢ The academic scholar, who is accustomed to read IAST.
* The occasional reader, who is acquainted with just one of the two scripts.

Ultimately, the selection of the audience is a prerogative of the author or editor. Quite ob-
viously, with Devanagari one cannot reach a public that does not know the script, so if an
international and non-specialized audience is desired, for instance for dissemination purposes,

92  Mhaiskar 2015: 196b. In his paper, Mhaiskar discusses social and cogpnitive advantages and disad-
vantages generated by the use of Romanagari. Its widespread popularity, however, is undeniable.
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there is no debate: Roman script is the way to go, and even the diacritical marks of IAST may
become an hindrance. Analogously, an edition may be aimed at a general audience accustomed
to reading Hindi or other modern languages in Devanagari, in which case the use of IAST
would introduce needless complications.

Thus the Devanagari-Roman contention concerns an edition aimed at the first two audi-
ences. If we are considering specialists, by contrast, I would argue that the malady is the bias,
not the chosen script. Once there is the prejudice that non-Indian scholars do not know San-
skrit properly, how likely is a Devanagari edition produced by them to be read by traditional
Sanskrit scholars? Vice versa, if the assumption is that Indians are not sound philologists, how
likely is a critical edition in IAST produced in India to be appreciated by scholars elsewhere?
If an edition is respected and appreciated, instead, most scholars will make the effort to use
that piece of scholarship, even if its form does not fully match their habit of reading Sanskrit.

In academic works both Roman and Devanagari must be acceptable choices. A functional
assessment, rather than an aesthetic one, is the most convincing criterion in the choice of
script.

The history of Devanagari fonts sketched in this paper needs further research. A study of
the legibility of the available Devanagari fonts, in particular, is still a desideratum. In terms of
legibility, for instance, the Nirnaya Sagar typefaces and their digital reproductions have stood
the test of time, and most present-day fonts are directly or indirectly inspired by those faces.
Whether this happened because of intrinsic qualities, political decisions, historical accidents,
or other reasons, needs to be further assessed.

Abbreviations

A Panini, Astadbyayi
NS  Gautama, Nydyasitra
NV Uddyotakara, Nyayavarttika
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CHAPTER 12

Sequencing, Assembling, and Annotating:
A Genomic Approach to Text Genealogy

Wendy J. Phillips-Rodriguez

Introduction

Originally, the discipline of stemmatics was created as a method to edit texts that exist in
many versions. As such, and despite its limitations, it is still probably the preferred practice
among textual scholars due to its cogency.! The information revealed by a stemma codicum
is considered useful mainly at the beginning of the process of editing, for it is precisely such
a stemma that will make it possible for the editor(s) to choose readings in a gencalogically
informed manner. Nevertheless, it seems that the use of new technologies developed in other
fields (i.e., evolutionary biology) besides helping textual scholars to achieve some of their
traditional goals (editing), has also brought about the possibility of using stemmatology for
purposes it was not initially meant for.

The grouping of manuscripts according to evolutionary characteristics (Howe et al.),
detecting certain patterns of contamination (Windram ez al. 2006) and even spotting some
scribal practices such as “change of exemplar” (Phillips-Rodriguez et al. 2009), which can
now be visualized in ways that were not possible in the past, may reveal important informa-
tion about the text itself and the environments in which it was created and transmitted. Such

It is a serendipitous circumstance that I came to conclude this work in Vienna, a place that has
surely meant much for Dominik. This is not the first time that I have this impression, as several
times in the past, in terms of themes or views (digital humanities, building communities of work,
the study and preservation of manuscripts), I have felt that he has been there before and that
his work paved many roads. To him, with much appreciation. The writing of this work was made
possible by the generous support of a scholarship (PASPA 2022) from DGAPA (Direcciéon General
de Asuntos del Personal Académico) of the National Autonomous University of Mexico (UNAM).
1 In this paper I take a similar approach to stemmatics as Jiirgen Hanneder: “If we speak of stem-
matics we mean the method that was described by [Paul] Maas including its later modifications”
(Hanneder 2009-2010: 7). An analogous perspective is offered by Paolo Chiesa: “The genealogi-
cal method is also called ‘Lachmann’s method,” from the name of Karl Lachmann (1793-1851),
a German classical scholar who was considered to be its creator or architect. In fact, this method
was constructed over a rather long timespan (from the last decades of the eighteenth century to
the early twentieth century) thanks to the contributions of many scholars, sometimes working in
connection with one another, sometimes working autonomously” (2020: 74).
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information will remain of first value to editors; however, it also calls for attention as an asset
in itself, for it is a window to the way in which textual artifacts evolve, or, as William Robins
has put it, “how texts perform their cultural work.”?

This paper is, in a sense, a return, a reflection on themes that have been pressing method-
ological issues for me when approaching the ancient literature from India. It is against this
background that I will not sum up results that I came to conclude from previous works, but
I will revisit some of the core questions that I have been pondering ever since I got interested
in Sanskrit textual studies.

1. What is the standing of the critical edition of the Mababhdrata against
the current state of research in stemmatology?

If we rephrase the question in the following fashion: “Has the text of the critical edition of
the Mababharata, reconstituted by traditional means, become obsolete now that we can use
sophisticated tools to study the relationships between manuscripts?” the quick answer is “Not
at all” Indeed, computer-aided stemmatics allow us some deeper insights into the text’s his-
tory than traditional methods do, mainly due to its capacity to put information into graphics.
However, it must be clear that the traditional information and the methods are not made
redundant by the new tools. Most facts that can be observed now at a glance, by means of dia-
grams, were perceived too by the editors through their continuous work with the manuscripts,
for, as V. S. Sukthankar clearly affirmed: “The study of the manuscripts themselves must first
teach us what their interrelationship is.”> However, much of the information that made itself
available to the editors through their sustained interaction with the manuscripts and that
informed their decisions is often not made explicit to the user of the edition, simply because
the traditional layout of a printed critical edition does not allow for it. Only the prolegomena
and the introductions are places to discuss such information, and then again, such discussion
must be carried out succinctly, as too long an explanation or too many examples would defeat
the very purpose of the edition. What new tools make possible is to grasp some of that in-
sider knowledge in a more direct manner. In other words, the information revealed by means
of computerized tools is not different in nature to that revealed by traditional methods, but
often it can be finer-grained, more easily transmittable, and amenable to further analysis.
Because of that, at least in the foreseeable future, I do not see any chance for the critical
edition of the Mahabharata to be rendered obsolete by the new methods. Its lifespan does not
get shortened by the use of computational tools. If at all, it gets lengthened, as the material
it contains can now be mined (perhaps even supplemented) to respond to unexplored lines of
enquiry. That opens room to novel approaches to text genealogy beyond the purpose of editing,

2 Robins 2006: 114.
3 Sukthankar 1933: LXXXII.
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as several aspects of the transmission, migration, and adaptation of the text to different times
and places can be potentially scrutinized.

2. What can we learn from this case study, and how can we use it to portray
a bigger picture of textual evolution?

Thus, far from an appeal to re-editing using the new tools, my proposal would be on the
perspective that the biological metaphor could lend to the work of the traditional stemmatol-
ogists and the results that can be achieved through that. At least, in view of the data provided
by the Dyuataparvan, I suggest that such a perspective could help us incorporate the previ-
ous efforts into a coherent view in which computerized tools are in no way against traditional
stemmatology. On the contrary, they stand in a continuous line as efforts upon which further
scholarship can be built.

Both, biological evolution and textual criticism — together with quite a few other dis-
ciplines that require for their study what Robert O’Hara (1996) calls “trees of history” —
deal with the phenomenon of “descent with modification.” Thus, there is a chance that they
can cross-pollinate with each other while working on their own challenges. For instance, it
is worth noticing that the basic principle for cladistic analysis, the principle of apomorphy,
which says that only shared innovations provide evidence of common ancestry, was first un-
derstood in stemmatics and historical linguistics.* O’Hara even suggested that “if there had
been more cross-fertilization among these fields the cladistic revolution in systematics might
well have taken place in the nineteenth century”® However, it was only after the advent of
molecular sequencing that evolutionary biologists started thinking on ways to organize their
huge amounts of historical data.

Certainly, some of the tools evolutionary biologists are coming up with may be useful
to textual scholars, but it is perhaps their way of dealing with the model which can be even
more productive. Often, advancement in a discipline is propelled or hindered by the model
it has as its core.® In other words, the narrative of what scholars are looking for shapes the
kind of efforts that they invest. For a long time, textual scholarship has been driven by the
quest of reconstructing a text that could best explain the state of all available witnesses. At the
same time, it has been expected that such text, by being a possible ancestor, would have had a

4 Willi Hennig, the founder of phylogenetics, developed the term “apomorphic” through his early
theoretical publications from 1947 to 1966 (Richter & Meier 1994). However, quite some decades
earlier, in the area of textual criticism, several editors had already taken the approach of considering
that only derived readings (“common errors”) were useful to map shared descent between witnesses
(Trovato 2020: 110). For instance, according to Reeves, in 1872 with his edition of Vie de Saint
Alexis, Gaston Paris was “the first scholar to have applied systematically the principle that only
shared errors establish families of textual witnesses” (2011: 68).

5  O’Hara 1996: 81.

Nersessian 2022.
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concrete existence in the past. Consequently, the realization that a genealogical reconstruction,
though useful in evolutionary terms, cannot be taken as a factual reality seems to deter some
scholars from using it in all its capacities and even make them question the usefulness of
the whole critical undertaking. Wendy Doniger, for instance, has succinctly expressed this
lack of historical dimension by considering the text of the critical edition of the Mahabharata
“nobody’s version,”” as opposed to the text witnessed by the individual manuscripts, which
belongs to a particular time and place. However, can a critically reconstructed text be asked for
a concrete existence? More importantly, would textual scholarship benefit from such demand?
Perhaps evolutionary biology, by means of the human genome, can bear an example of the
possibilities offered by an abstract model whose factual existence is not called for.

Thus, in the next sections, I will deal with what I believe has been achieved in Maha-
bharata textual studies by means of the critical edition from a perspective akin to the biological
sciences and will try to suggest in which direction further paths may be developed.

3. Another way of framing the question as a whole, or what the critical edi-
tion of the Mababharata means in bioinformatic terms:

3.1. Sequencing: What collators did

In bioinformatics, the process of discovering the order in which nucleotides (the four building
blocks of DNA, expressed by the letters A, G, C and T) are combined is called sequencing.
However, the full length of a genome — even of smaller organisms, as “(here is a remarkable
lack of correspondence between genome size and organism complexity” — is extremely long.®
For this reason, the sequencing must be done bit by bit, using genomic discrete regions which
are called “reads.” For the study of evolutionary biology, sequencing is extremely important
because it determines the primary structure of what will become the representative genome
for a certain species: the string of characters against which all other genomes of the same or
similar species will be compared.

Sequencing de novo, as it is called when no reference sequence is available, is an extremely
time-consuming task (even when computers are at work). Therefore, the sequencing of the
human genome is considered “one of the most ambitious and important scientific endeavors
in human history”® A very large, well-organized, and highly collaborative international effort
was made to sequence different parts of the genome, then assembling them together to form
one single string of text and finally making it available to the whole scientific community. The
project, which lasted from 1990 to 2003,

7 Ghosh 2022, New Books Network podcast: https://newbooksnetwork.com/after-the-war
8 Pray 2008: 96.
9 Human Genome Project Fact Sheet.
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involved researchers from 20 separate universities and research centers across
the United States, United Kingdom, France, Germany, Japan, and China. The
groups in these countries became known as the International Human Genome

Sequencing Consortium.!?

This sounds not completely unlike the Bhandarkar Oriental Research Institute’s project that
was taken over by different scholars (and their teams) who gave themselves to the task of
editing the different volumes of the Mahdabharata. In this, however, the project lasted forty-
eight years to reach its end. This is not a long time if one considers that sequencing the
Mababbarata was done by hand, not using the powerful algorithms developed by biologists
to help them compare and organize their material.

The collation is done by a permanent staff of specially trained Shastris (Northern
as well as Southern) and University graduates. For the purposes of collation, each
Mahabharata stanza (according to the Bombay edition of Ganpat Krishnaji, Saka
1799) is first written out, in bold characters, on the top line of a standard, hori-
zontally and vertically ruled foolscap sheet. The variant readings are entered by
the collator horizontally along a line allotted to the manuscripts collated, aksara
by aksara, in the appropriate column, vertically bellow the corresponding por-
tion of the original reading of the “Vulgate.” On the right of each of these colla-
tion sheets, there is a column four inches wide reserved for remarks (regarding
corrections, marginal additions etc.), and for “additional” stanzas found in the
manuscripts collated, either immediately before or after the stanza in question.
Very long “additions” are written out on separate “Sodhapatras” and attached to
the collation sheets. The collations are regularly checked by a batch of collators
different from the one which did the collation in the first instance, before they
are handed over to the editor for the constitution of the text.!!

Unfortunately, none of those famous collation sheets has been located to bear testimony of
how it looks to sequence by means of pencil and paper:'? a feat that any modern evolutionary
biologist would consider titanic. In fact, titanic it was, for as we are told by S. K. Belvalkar,
Sukthankar’s successor as the editor-in-chief, after the first margalacarana loka was inscribed
in the year 1919,

for the first 7 or 8 years thereafter, the entire staff of Graduates, Under-graduates
and our multi-lingual Shastris did nothing but collation work day after day. And

10 Human Genome Project Fact Sheet.

11  Sukthankar 1933: IV-V.

12 In 2003, I visited the BORI to look at the material kept there from the making of the Mahabbarata
Critical Edition, however no collation sheet was located at that time.



300 Wendy J. Phillips-Rodriguez

even that did not suffice: the Institute had to open at its own expense special col-
lation centers, one at Santiniketan and the other at Tanjore, where manuscripts.
written in the scripts of Bangal and South India could be more quickly assembled
and collated.?

No wonder the task of comparing manuscripts reached high proportions as the formidable
length of the text was witnessed by multiple copies in each of its sections:

[tlhe entire Mahibharata stands now collated from a minimum of ten
manuscripts; many parvans have been completely collated from twenty
manuscripts; some from thirty; a few from as many as forty; while the first two
adhyayas of the Adi, which have special importance for the critical constitution
of the text of the entire epic, were collated from no less than sixty manuscripts.'4

i
i
; 20 Volunteers
9 to participate in the
i Human Genome Project
i a very large international scientific research effort.
§ The goal is to decode the human hereditary information (human blueprint) that deter- §
7§ mines all individual traits inherited from parents. The outcome of the project will § g
:§ have tremendous impact on future progress of medical science and lead to improved i H
{: diagnosis and treatment of hereditary diseases. ‘ii
Vol will receive inf ion about the project from the Clinical Genetics H
Service at Roswell Park, and sign a consent form before participating. g%;
k3
Nop | information will be maintained or transferred. ;§§
% Volunteers will provide a one-time donation of a small blood specimen. A small :g
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'23
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843-5720 (9:00 am - 3:00 pm) g
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R o s %

Figure 12.1. A 1997 Buffalo, New York newspaper advertisement recruiting volunteers to
provide blood samples and DNA for the Human Genome Project (HGP Fact Sheet).

The human genome project also gathered information of many individuals, though at the end
only the data of a few was used:

13 Belvalkar 1954: 308.
14  Sukthankar 1933: IV.
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The project researchers used a thoughtful process to recruit volunteers, acquire
their informed consent, and collect their blood samples. Most of the human
genome sequence generated by the Human Genome Project came from blood
donors in Buffalo, New York; specifically, 93% from 11 donors, and 70% from
one donor (HGP fact sheet).1

3.2. Assembling: What general editors did

If sequencing requires cutting text into small pieces, assembling means to put all those pieces
together again in a meaningful manner. In bioinformatics, sequence assembly refers to align-
ing and merging fragments from a longer DNA sequence to reconstruct the original sequence.
In simple terms, one sequences “reads” (relatively short strings of nucleotides) which then
need to be put together (assembled) by merging them in such a way to obtain the full/almost
full concatenation of characters that describes an organism

The sequence of a genome is useful only in as much as it is coherently assembled, just as
we could

[ilmagine cutting up many copies of a long poem into strips only a few words
long, mixing them up and trying to put the poem back together based on the
strips’ overlapping ends. Final assemblies can leave regions out, put in too many
copies of a repeating sequence, assemble the pieces in the wrong order or put

them in backward.!®

Scientist may agree or disagree with the accuracy of any chosen “read,” but its importance
comes from it being placed in the right order of the chain or, as a matter of fact, in any fixed
order that would make it accessible time and again. The process of assembling (piecing to-
gether the whole string of characters) is, by far, the most time-consuming task of the whole
procedure and it is considered “one of the central problems of bioinformatics.”!

In editing, this means setting up a version that is believed by the editor to be the best
available choice according to his or her knowledge of the manuscript material. Not everyone
may agree with each choice made by the editor(s), but what makes the assembling of a repre-
sentative text so crucial is that it allows the sequence to be seen as a whole. This can make
us reflect on the frequently voiced criticism about the text of the critical edition not bearing
a historical reality. At the inception of the project, some scholars even suggested that there
was no need to constitute a text, as that of the Vulgate or of any other historical manuscript
would do, with the variae lectiones of other manuscripts supplied in the footnotes. However,
the editors opted for an

15 Human Genome Project Fact Sheet.
16  Yandell 2012.
17 Henson et al. 2012: 901.
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eclectic but cautious utilization of all manuscript classes. Since all categories
of manuscripts have their strong points and week points, each variant must be

judged on its own merits. !

Thus, as plainly stated by Sukthankar, the constituted text offered by the critical edition
is an inferred version that “cannot be accurately dated, nor labelled as pertaining to any
particular place or personality.”*’

In terms of the human genome, it is interesting to notice that

[t/he sequence of the human genome generated by the Human Genome Project
was not from a single person. Rather, it reflects a patchwork from multiple people
whose identities were intentionally made anonymous to protect their privacy.?’

The term “patchwork” is the key concept here. The usefulness of the human genome does not
come from belonging to any human in the flesh, but from representing a parameter against
which other variants (of the same species) can be compared. Once the representative sequence
is made, however “biased” or “idiosyncratic” that may be, it is then possible (and necessary)
to diversify the material by means of resequencing. Indeed, the efforts of the Human Genome
Diversity Project or others such as the Human Pangenome Project are directed to capture such
human genetic diversity by comparing the DNA of specific populations to understand how
different it is from the reference. Something important to keep in mind is that resequencing
can only take place when a representative genome already exists, as only such parts that are
different from the pre-existing reference need to be aligned and sequenced.

Resequencing for comparison with the reference genome generally doesn’t in-
volve any assembly, because this has already been done for the reference genome.
Instead alignment is used. This means that the sections of DNA or “reads” pro-
duced after sequencing are compared to the reference genomes and placed along-
side their most similar (ideally identical) counterpart. Once all the sections are
aligned, it is then possible to look for differences between the individual sequence

and the reference sequence.21

Thus, when challenging or questioning readings from the constituted text, we are, so to say,
resequencing. A task to be done at much less expense, as we are focusing only on comparatively

short parts of the text. Departing from the readings offered by the constituted text of the
critical edition was something expected by the General Editors, who never claimed infallibility:

18  Sukthankar 1933: LXXXVI.

19  Sukthankar 1933: LXXXVI.

20 Human Genome Project Fact Sheet.

21 http://tinyurl.com/yjtebec2 (last accessed June 16, 2023).
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“For, who and what is to prevent him [the Critical Reader] from constructing his own text
from this critical edition?”?* They understood that once a constituted text was produced, the
task of “resequencing” could be carried out whenever necessary with relative ease. That is the
whole point of the critical apparatus.

Since all divergent readings of any importance will be given in the critical notes,
printed at the foot of the page, this edition will, for the first time, render it pos-
sible for the reader to have before him the entire significant manuscript evidence
for each individual passage. The value of this method for scientific investigation

of the epic is obvious.?

On the one hand, the text above the line is the Mababharata genome, so to say, whose value
— just as in the case of the human genome, being of a composite matter — does not come
from being historical, but representative. On the other hand, the material below the line,
which constitutes a veritable “thesaurus of the Mahabharata tradition,” provides for some
diversity.>* Furthermore, besides the material already available in the critical apparatus, it is
not discardable the possibility that other manuscript material could be aligned to the critical
text, should that become available.

3.3. Annotating: What is there to do

The genome sequence of an organism is an information resource unlike any that
biologists have previously had access to. But the value of the genome is only
as good as its annotation. It is the annotation that bridges the gap from the

sequence to the biology of the organism.25

In bioinformatics, annotating a genome means several specific things, such as giving clues
about the structural or functional role of portions of the text in order to render it more useful
for future research. Since now there is no need to sequence from scratch, it is possible to focus
on specific regions. As expected, sustained attention on short amounts of the string often lead
to deeper understanding, and thus scientists may feel the need to leave “a note” attached to
that section for future readers.

In the human genome some of those annotations may appear along the string, as one of
the characteristics of digital data is to be easily supplemented with metainformation. However,
when we think of a printed critical edition, it is evident that such annotations will have to be
supplied otherwise. As a matter of fact, the constituted text of the critical edition started to

22 Sukthankar 1933: LXXXIV.
23 Sukthankar 1933: IV.

24 Sukthankar 1933: IV.

25  Stein 2001: 493.



304 Wendy J. Phillips-Rodriguez

be annotated as soon as it was made available, whenever scholars felt the need to focus on
particular readings or episodes and decided to write about them. Only those annotations do
not coexist in the same universe as the printed edition and therefore they are not able to be
read along the constituted text. If we want to know about them, it is necessary to consult
them in other locations (papers, articles, books, etc.).

Certainly, it would be more efficient to have that information linked to the text, directly
to the individual passages where scholars have found something worth pointing out. That,
however, could only be accomplished by bringing on board the digital humanities. It is at this
point that another mighty effort in terms of Mababbarata scholarship comes to my mind: the
electronic format of the constituted text, transcribed by Muneo Tokunaga and then revised
and maintained by John Smith.2® The existence of this electronic version has the potential to
propel the usefulness of the printed critical text to new heights as it makes it possible to link
it to new tools for its mining and enable alternative forms of display in which hypertext could
be of much use. Certainly, much collective work will have to be done to build the interfaces.
However, with so useful resources within our reach, we find ourselves in a truly privileged
position. All those resources were constructed collaboratively through decades of work, and
they also require a joint effort from present-day and future scholars to put them to good
use. In that regard too, Mahdabhdrata textual scholars are in a similar standing as evolutionary
biologists of today: as more of them come to rely on annotation, it will become more important

for the scholarly community as a whole to contribute to this continuing process.?’

4. Conclusions

If we stick to the biological analogy, the constituted text of the critical edition of the Mahab-
harata means for Mahabharata studies what the sequencing of the human genome does for
human genetics: it is a monumental amount of groundwork that enables the continuity of the
project. Just as the first sequencing of the human genome in 2003 marked the starting point of
genomic studies, the availability of the critical edition constitutes the footing for many future
efforts. Perhaps rather than thinking of it as an edition, it would help to consider it as a bank
of data in the making, the first step to what could become a genomic archive of the written
Mababbarata. The good electronic version of the text as constituted in the critical edition
and the information on variants in the footnotes of the printed one are two further readily
available resources from which much profit could be made. That is, if we allow ourselves to
partake of some of the objectives that currently drive the research in genomics: understanding
of variation, patterns of circulation, and interactions of the biological organism (in our case,
cultural organism) with the environment.

26  https://bombay.indology.info/mahabharata/statement.html (Last accessed June 16, 2023).
27 Cf. Stein 2001: 501-502.
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This speaks about the long-term usefulness to keep critically editing other Sanskrit texts,
in spite of the difficulties and the costs (human and material) of the task. Critical editions are
things to build upon and they can take research a long way, particularly if they are seen as open-
ended projects, where further material, meta information and new views can be incorporated.

As mentioned earlier, the only change this paper proposes is in the outlook of the material
we already have available. By doing so, it seeks to build a narrative in which the efforts of the
past can be incorporated in a continuum where the textual history of the Mahabhdarata may
be not only documented but also pored over to understand aspects of it that go beyond the
interest of solely editing.

Possibly because they were dealing with a similar kind of material, the efforts of the makers
of the critical edition of the Mababharata bear resemblance to the efforts done in the biological
sciences. Guided by knowledge and intuitiveness, they did the first sequencing and assembling
and therefore provided future scholars with, if we may, a Mababbarata genome. It is now for
future research to work on resequencing and annotating, opening the way to enlarge the bank
of data and providing diversity and nuance where it is needed.
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CHAPTER 13

Always Already Theorizing ... in the Field,
Elsewhere, All at Once

Anthony Cerulli

1. Backstory

For the past twenty years, I have been doing fieldwork in south India. When I began my grad-
uate studies in 1997, however, and started to imagine my life as an academic, I did not expect
that ethnography would be part of the design. I had mostly philological plans. I thought
I would spend time reading texts composed in classical languages, initially texts from pre-
Islamic Iran and later (and still today) texts from premodern South Asia. In both the Iranian
and Indian contexts, early on I took an interest in literature that presents problems and treat-
ments for the body, matters that we might classify broadly as “medical” and “therapeutic.”
In 2000, when I had to choose between India and Iran as the focus of my doctoral research,
I chose India. Soon after my project clearly centered on medicine, my advisor, a remarkable
Sanskritist with only minimal knowledge of medicine in premodern South Asia, encouraged
me to study the work of a scholar who worked at the Wellcome Trust Centre for the His-
tory of Medicine in London. That scholar, she said, “knew everything there is to know about
Sanskrit medical texts.” That scholar was Dominik Wujastyk.

I had already known several of Dominik’s publications, which were (and still are) sine qua
non for anyone working on Sanskrit medical literature and premodern Indian medical history.
But I had never met him. So, in early September 2001 while I happened to be in London,
and the 9/11 bombings in New York City delayed my return to the US, I tried to arrange a
meeting with Dominik at the Wellcome Center. The meeting never came to pass, despite my
best efforts, and we corresponded on email for a while. A year later, at my advisor’s urging, I
invited Dominik to join my dissertation committee. He accepted! From that time on, he had
a profound impact not only on my dissertation, but on the future trajectory of my research
and thinking about medicine in general and especially in South Asia, translation, and a host
of other aspects of the scholarly life.

In 2003, I had an opportunity to go to India for a short pre-dissertation research visit.
When I shared my somewhat unstructured plan with Dominik, asking him for advice about
what to do and where to go, he suggested I go to Tamil Nadu to meet a well-known scholar
of Ayurveda, whom T’ll call “Dr. Mishra.” Dr. Mishra was an ayurvedic physician, a former
ayurvedic college professor, and an expert on the medical literature’s “big trio” (brhattrayi) of
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Sanskrit texts. Dominik said that if I wanted to visit him, he would ask Dr. Mishra to read se-
lections of the Carakasambita with me. He also recommended that I consider learning Malay-
alam, since there was ample literature in the language that could be useful to the research I
wanted to do. An ambitious and eager grad student, I weighed both of Dominik’s suggestions
seriously. Since Malayalam wasn’t offered at my university at the time, I purchased a grammar
and began learning what I could on my own. My Malayalam learning didn’t start in earnest,
with a proper teacher at Kerala University, until a year later. But I set off for Tamil Nadu that
fall, with no credentials to speak of apart from Dominik’s backing, to read the Carakasambita
with Dr. Mishra. That stint of intensive learning in 2003 made a lasting impact on my un-
derstanding of Indian medical literature, history, and practice. When our studies ended, Dr.
Mishra introduced me to some people who brought me to the neighboring state of Kerala,
which has been at the heart of my research ever since (which Dominik effectively portended
by urging me to learn Malayalam).

In Kerala, I formed several personal and professional connections, and I have written about
many of them in detail over the past decade, most recently in a monograph called The Practice
of Texts: Education and Healing in South India.! In the book’s introduction, I explain how
alongside the philological work of my dissertation, inspired by Dominik’s advice to go to
south India, a parallel ethnographic project developed. The two projects initially existed side-
by-side without much crossover. But over time they became entangled, and they remain that
way today. I have Dominik to thank for this “imbroglio.”

The fieldwork I did between 2003 and 2017 in central Kerala among physicians (vaidyas)
who teach and use the Astangabrdaya deeply influenced my present understanding of Ayurveda
and its history. It also shaped my conception of philology in the south Indian medical con-
text. I observed physician-teachers there cultivating a disciplinary tradition of reading and
interpreting texts they culled from the Carakasambita that's as complex and developed as
philology is understood and practiced in Europe and North America. Yet it’s also different,
with an independent history. It is a starting point for a study of philology in its many forms,
a comparand in its own right, against which I was able to make sense of forms of philology
I learned in North America and those from Europe I have studied since, types of reading,
interpretation, and historical linguistics inspired by Jacob Grimm and Friedrich Nietzsche,
advanced by Ferdinand de Saussure, J. R. R. Tolkien, and W. B. Lockwood, and theorized
in recent times by scholars like Roman Jakobson, Sheldon Pollock, James Turner, Whitney
Cox, and others. In the south Indian medical context, I came to see philology as a discipline
of reading and interpreting healing knowledge derived from classical texts with the practi-
cal aim of somatic understanding and transformation. Years of observing how and learning
why south Indian vaidyas “practice texts” has occupied my scholarship for a long time, and I
am grateful to Dominik for his gentle orchestration of my research — even though, I realize,

1 Cerulli 2022a. See also Cerulli 2020: 455-457.
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he surely had no such plans for, and couldn’t have anticipated, what my views on Ayurveda,
philology, and textual studies would end up looking like today.

As a teacher, I have also combined my philological and ethnographic interests in the class-
room, and indeed the reflections in this chapter were prompted by interactions with students
in a seminar I have taught at the University of Wisconsin-Madison the past seven years called,
“Ethnography in Asia.” Discussions in this course have helped me make sense of my own field-
work experiences in and preparations before going into the field. Since I originally arrived in
the field unaware I was about to commence a sustained program of ethnographic research, I
was improvising from the very start. Years later, as a professor, my students and I routinely
explore improvisation as a cornerstone of participant-observation, something even the most
seasoned ethnographers do in the field all the time. In 2003 and for many years later, I la-
bored to imagine a workplan that would allow my philological program to speak to the social,
educational, and political matters in the lives of the south Indians who used and taught the
texts that drew me to South Asian history, medicine, and culture in the first place. Since
Dominik’s direction of my philological research early on set up my work as an ethnographer
and teacher of ethnography, I am pleased to offer the following reflections on fieldwork and
theory as thanks to Dominik and as illustration of the scope of his influence.

2. Questions about theory

In her how-to book on ethnographic writing, From Notes to Narrative: Writing Ethnographies
That Everyone Can Read, Kristen Ghodsee offers the following admonition: “Our fieldwork
and our specific case studies render our work original, but this work fails to be scholarly if it
lacks dialogue with larger theoretical concerns.”® I agree with Ghodsee’s assertion, and overall
I find her book very useful. Especially pertinent here is the chapter concerning the relation-
ship of theory and fieldwork, chapter 5, “Integrate Your Theory,” where she addresses how
ethnographers blend field data and larger theoretical concerns. Many ethnographic manuals
do not do this in direct ways, alas, for I have come to learn that many students are keen for
precisely this kind of practical knowledge and experiential reflection from ethnographers.®
As I worked on my own ethnographic projects, the scholarly process of imbricating theory
within stories from the field happened all the time as I wrote day-to-day, largely by trying one
technique or another until something worked. In the classroom, however, many of my grad
students — especially those anticipating sustained and perhaps first ever periods of fieldwork,
the results of which will account for substantial portions of data in their dissertations — rou-
tinely ask for details and insights about this process. In ethnographies that manage to blend

2 Ghodsee 2016: 51.
3 Ghodsee’s From Notes to Narrative is a clear outlier. Kirin Narayan also offers useful guidance on

this matter, though less exhaustively and not as pointedly as Ghodsee does, in the first chapter of
Alive in the Writing: Crafting Ethnography in the Company of Chekhov (2012).
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fieldwork and contributions to larger theoretical concerns into “ethnographies that everyone
can read,” as Ghodsee put it, how did the authors weave theory into their narratives from
the field and how obvious is this process? Where does theory begin and where does it end
(if it ever ends)? Details about ethnographic field-data are detected easily enough: ethnogra-
phers often explicitly tell their readers they spent X-amount of time observing and participat-
ing in such-and-such a community and location. The stories and anecdotes recounted from
participant-observation reveal the extent to which authors have understood and integrated
into the communities and locations they worked in and, for readers, an author’s aptitude for
creative storytelling usually becomes apparent fairly quickly. Fieldwork, as Ghodsee notes,
enables ethnographers to make novel contributions to their fields. But how do ethnographers
engage in the so-called scholarly task of telling readers (or viewers or listeners, depending
on the media) about their theoretical commitments and aspirations, about the theories they
espouse and defend and the larger theoretical concerns to which their work is supposed to
contribute? Like many things, it depends.

At the risk of stating the obvious, we might begin to make sense of “the puzzle of the-
ory” by posing an earnest yet seldomly asked question: Aren’t we always already theorizing?
I'd say, yes, we are. Whenever we are engaged in formal or informal observation (academic
or otherwise) of a community of people, flora, ecologies, or urban-suburban-rural settings,
don’t we see things, sense and cognize them, applying our instincts, worldviews, inclinations,
and opinions to everything we take in? I think we do. We always already theorize ... to make
sense of the worlds we inhabit and to learn new things. We theorize, full stop, without ever
having to invoke Bhabha, Gadamer, Spivak, or the ideas of other scholars in the process. That
said, within most academic spaces, such as classrooms and scholarly publications, conven-
tions abound that demand more than unvarnished expressions of one’s thoughts. There are
disciplinary, administrative, and often self-imposed expectations in these spaces that require
overt deliberation on how our thinking (and writing) about our observations fits within, con-
tributes to, builds upon, and maybe extends the frames of thinking assembled before (and
sometimes alongside) us by the Bhabha-s, Gadamer-s, Spivak-s, and other trailblazing “theo-
rists” who help us critically assess how we perceive the worlds we inhabit and create. We give
credit to those people who shaped our thinking, and in the process we establish ourselves
within disciplines, schools of thought, and perhaps institutions.

Practical matters in the production of our knowledge through writing, such as the length
of a study, restrict the extent to which we can elaborate a backstory and the theoretical build-
ing blocks that informed our thinking about fieldwork, the data we collect, and how we choose
to recount it. A preface or introduction to an ethnographic monograph is a normal place for
this type of information, for example, since it provides ample space to show an historical
trajectory of our thinking and its intended future projection, whereas articles and chapters
have less space for this kind of reflection. For consumers of ethnography, this kind of infor-
mation might or might not be important. For me, it is helpful. T appreciate knowing the extent
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to which the authors I read have deliberately chosen to engage certain problems and questions
(Ghodsee’s “larger theoretical concerns”), and why, as part of the presentation of their data.

Scholarship in the human sciences is not short on “how to” publications, where experts
expound ways to do any number of things: write successful grants, devise research topics,
revise dissertations into books, and so on. If we take Bronislaw Malinowski’s opening chap-
ter in Argonauts of the Western Pacific (1922) as a kind of initial pronouncement on what
ethnographic research entails, for at least a century there have been books, parts of books,
and articles pontificating on the so-called craft of ethnography, predominantly by anthropol-
ogists and sociologists. Although I cannot claim to be close to 100% au fait with all the best
of these manuals in recent decades, many of them (save the asterisked books in the following
list — also see note 3 above) — such as, Laplante, Gandsman & Scobie (2020), Boeri & Shukla
(2019), Ghodsee *(2016), Narayan *(2012), Boellstorff, Nardi, Pearce & Taylor (2012), Borne-
man & Hammoudi (2009), Goodall (2000), van Maanen (1988), Clifford & Marcus (1986),
and Mauss (1967) — do not offer hands-on pointers for ethnographers to substantively lever,
rely on, and create theory in view of their field-data in the production of an ethnography.

This becomes increasingly clear to me nearly every time I teach “Ethnography in Asia.”
Although my students are very skilled at identifying theoretical insights and contributions to
scholarship in the texts we read, many, especially those on the cusp of entering the field and
amid dissertating, crave concrete descriptions about the craft of writing about one’s fieldwork,
about the ways authors integrate theory and field data in their books, chapters, and articles.
They want to know if theory predetermines the shape of the final products they are reading.
They want to know if ethnographers set out to answer a specific question (or set of questions),
and then decided on field sites and exercises to address that question (or set of questions).
They want to know if theory organically emerges in the field, in the process of participant-
observation, as a result of “being there” (2 la Borneman & Hammoudi 2009) in a certain
location, among a specific community, or while tracking the interactions and activities of flora
and fauna lifeworlds. They want to know if theory organically develops when ethnographers
piece together fieldnotes back home and write vignettes of the characters, places, and events
they observed.

Perhaps, even likely, it’s a mixture of all these possibilities. Every ethnographer surely has
a unique approach to these questions, or multiple approaches, and I want to explore some of
the ones I have encountered on my own and with my students. At the end of this chapter,
I broach the question of integrating theory and fieldwork about healing practices in India,
exploring distinctive cross-cultural elements in the production of ethnography.

3. The relationship of theory and ethnographic writing

For some ethnographers, theory inexorably informs the questions they bring to the field.
That’s the case for John Borneman. But for him, theory should not “infiltrate his fieldnotes”
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because, he fears, “theoretical argumentation [can] stifle the potential insights made possible
by sustained observation.”* He describes his approach like this:

Theory always determines what I might write down [and] therefore preselects
the data. But the theory of ethnography I hold to admonishes me to be open to
encounters with the unexpected and, to experience as much as possible, to allow
myself to be subject to other people’s desires and wishes as much as possible. Buz
I go to the field with questions of larger social significance. What is the sacred? What
is the political? What does it mean to be such and such a person at this time in
such and such a place?®

Like Borneman, Julie Hemment recognizes the power of avoiding heavy theories upfront so
that ethnographic data can direct the course of her ethnography. Nevertheless, she adds that
at the end of the day it is the theory that has shaped the collection of her data.®

Envisioning a dialectic relationship between theory and data, Amy Borovoy says that in her
work “[theory and data] shape each other in a fluid way. One starts with theoretical ideas or
questions that come from theoretical readings, historical data, or other ethnographies. Then
one’s ethnographic findings shape those questions.”” Addressing the practical side of ethno-
graphic writing that contributes to “larger theoretical concerns,” Kristen Ghodsee acknowl-
edges that her approach has shifted over time: from, early on, a fiery attempt to foreground
theoretical interventions in her writing to, in recent projects, interweaving theory and field
data so that the theory is not ham-fistedly imposed on readers. For her, when theory is en-
twined in good stories, the final product is “readable ethnography.” The challenge is to slip
“the history and theory in amongst the thick description,” rather than section off portions of
writing devoted exclusively to theoretical discussions that might be popular at a given time
or merely to illustrate the pedigree of one’s thinking.®

These are just a few approaches ethnographers claim to use to integrate theory and data.
Many of us learn tactics and methods from our teachers, by reading the work of others and,
most importantly, through our own trials and errors. I was not formally trained as an an-
thropologist or sociologist, two fieldwork-heavy disciplines. I was trained as an historian and
a philologist — who also happens to do fieldwork. When I began doing fieldwork in 2003, I
learned about the ethnographic process by doing it, by observing and interviewing traditional
physician-teachers of Ayurveda at a Kerala family compound called “Mookkamangalam.”® My
first decade in the field, 2003-2013, occurred alongside the completion of my dissertation and,

Ghodsee 2016: 57.

Ghodsee 2016: 52, emphasis mine.

Ghodsee 2016: 53.

Ghodsee 2016: 52.

Ghodsee 2016: 54.

This is a pseudonym. See Cerulli 2022a, 2022b, and 2018.
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later, the revision of my dissertation into a book. During that time and up to 2020, I continued
to observe, interview, film, and photograph the same core group of people at Mookkaman-
galam and other places in Kerala. Around this core, at each visit I met ever-changing cohorts
of people on the scene: mostly students and patients. The Covid-19 pandemic interrupted
my ability to do fieldwork in Kerala, and I was only able to return after a three-year hiatus in
January 2023. I continue to keep in contact with some of the students who came for Sanskrit
training and apprenticeship as they move into careers within and outside the business of “tra-
ditional Ayurveda,” a phrase at Mookkamangalam that usually means ayurveda (“knowledge
for long life”) as it appears in the “big trio.” During my first decade of fieldwork, I did not
publish much about what I observed and learned in the field.

Publications based on my fieldwork in south India started to appear in 2015, in rather
small installments.!” The full presentation of my research in Kerala and other locations in
south India appeared in a book I published in 2022, The Practice of Texts: Education and
Healing in South India. That book is about the people I met and places I went in south India,
especially in Kerala and at Mookkamangalam. Admittedly, I integrated theory and data in
a somewhat spasmodic manner while writing The Practice of Texts. On one hand, a couple
chapters were steered by theoretical interventions I wanted to make: stories from the field
both revalidate and challenge well-known theories about gift-giving and definitions of ritual.
On the other hand, at least two chapters emerged during extensive and sustained periods
of time observing educational and clinical activities at Mookkamangalam. In the process of
piecing together my notes, translating conversations, and describing the various places and
people I encountered, the stories I told in the book also inspired several critical considerations
of larger theoretical questions in multiple fields, including medical anthropology, religious
studies, medical humanities, and more (recalling Ghodsee’s remark about the scholarly utility
of ethnography). Daily visits by patients and lengthy training sessions of students, for example,
evoke questions about doctor-patient etiquette, pedagogical techniques, and disciplines of
reading. They also offer insights into forms of political resistance and acquiescence in the
history of medical (ayurvedic) education during the Raj and for at least a quarter century post-
Independence. Instead of foregrounding a specific theoretical query that shapes how fieldnotes
appear, I discovered that relating stories first — re-reading interviews and conversations, re-
visiting observations, and re-viewing photographs — in some ways echoes historical work in
archives and the philological work involved in making sense of texts. Put another way, reading
the field-as-text, today I have come to understand my experience in the field as an always
already hermeneutic enterprise where theory informs and is formed at the same time.

In their highly original book, Improvising Theory: Process and Temporality in Ethnographic
Fieldwork, Allaine Cerwonka and Liisa Malkki describe ethnography as a combination of inter-
pretive and improvisatory work, and both aspects relate to the ways ethnographers incorporate
theory into their final products. They describe ethnography as a hermeneutic approach that

10  The first was Cerulli 2015.
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asks researchers to read “social practices through theoretical concepts.”!! And since theory is
not a thing that can be applied here and there with a one-size-fits-all approach to interpretive
work, they encourage us to see it as a process that emerges and develops over time, in the field
and later, when organizing and reprinting notes and transcribing and translating interviews
and conversations. Practices observed in situ as well as the ethnographer’s positionality when
reading notes after the fact (sometimes years later) require a careful and flexible hermeneutic
engagement. Flexibility and openness to the unexpected — rather than dogged adherence to
preset theoretical ideas — makes the ability and willingness to improvise essential both to the
process and production of ethnography.

Cerwonka and Malkki’s view of ethnography as “improvising theory” intimates that field
researchers must cultivate something like an ethnograpbic sensibility: that is, in treating theory
as a field-based process critical to the production of ethnography, these scholars propose a
methodology that hangs on sensitive awareness and ready responsivity that comes from ex-
perience and very little from books and lectures about techniques and strategies. An aptitude
for spur-of-the-moment invention in the often irregular, always dynamic, and frequently un-
predictable field of research is essential. A regular and sustained openness and adaptability to
this uncertain methodological space, Cerwonka and Malkki suggest, fosters an indispensable
sensibility in ethnographers that allows for improvisation in the field.

4. Improvisation and an ethnographic sensibility

It takes time to cultivate an ethnographic sensibility. Sustained experiences in the field, revis-
iting places and people, enduring trials, errors, and successes reveal the multi-sensorial and
collective nature of an ethnographer’s participant-observation. Ongoing scrutiny of one’s “ac-
complishments” in the field divulges the impacts we have on the spaces we occupy when we
observe others and events and how, at the Merleau-Pontian “preobjective” level, we affect
and are affected by the people, places, and things we study simply by being present.!? Our
pre-cognitive, bodily, multi-sensory engagements with the world form what Merleau-Ponty
called the “thickness of the preobjective present” (I'épaisseur du present préobjective), pre-
dating by almost three decades the idea of ethnographic writing as “thick description” that
Clifford Geertz made famous (borrowing Gilbert Ryle’s phrase).!® The thickness of an ethno-
graphic description for Geertz conveys more than just a series of events observed in the field. It
delivers context-dependent meaning capable of delivering the history and symbolic meaning

11  Cerwonka & Malkki 2007: 16.

12 Merleau-Ponty 1945. Merleau-Ponty referred to a person’s “preobjective” experience of the world in
several ways, especially in his magnum opus, Phénoménologie de la perception (1945), including un
étalon preobjectif (“a preobjective standard”), ce domaine préobjectif (“this preobjective domain”),
de le vue préobjective (“preobjective view”), la localité préobjective du sujet (“the preobjective lo-
cality of the subject”), etc. (see, e.g., p. 19, 94-95, 279, 309, 494).

13 Merleau-Ponty 1945: 495; Geertz 1973.
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that underlines and motivates people’s actions, language, and social constructions. The thick-
ness of lived experience for Merleau-Ponty is different, but nevertheless germane to Geertz’s
influential postulation and any reflection on fieldwork. It underscores the mutual sensorial,
pre-cognitive, and ongoing engagement of the perceived object (I'objet per¢u) and the perceiv-
ing subject (le sujet percevant). Movement through the world and perception of all that is in
it transpire via lived or experienced bodies in tandem with each other. By dint of one’s physi-
cal presence, Merleau-Ponty suggested, even if we are conditioned by and operating alongside
the mental exercises of labeling and analyzing our experiences, we take part in ongoing “vital
communication with the world that makes it present to us” and simultaneously us present to
it.!4

This is an indispensable realization for the fieldworker. Just as the pre-cognitive experi-
ences that are always already occurring inform an ethnographer’s sensibility and the people,
places, and things being studied, the hermeneutic side of fieldwork accentuates the need for
fieldworkers not only to be open but also responsive to their sensorial entanglements, pos-
sess a keen attentiveness to them, and be willing to be affected (emotionally, intellectually,
physically) by the people, places, and things they study. This back-and-forth is what John
Borneman was acknowledging when, in the quote cited earlier, he said he tries to “allow
[him]self to be subject to people’s desires and wishes as much as possible” in the field. The
next step, then, is to reflect and present those mutually formed experiences in written, filmic,
photographic, artistic, audio, etc. formats.

To illustrate these two important features of what I am calling an ethnographic sensibility
— mindfulness of one’s presence in the field and the interpretation and incorporation of the im-
pact of one’s field-based presence in the production of ethnography — I sometimes share with
my students an anecdote from my fieldwork at Mookkamangalam. Recounting this episode in
the classroom can be helpful to show how a decade of visiting and re-visiting the same people
and location helped me develop “rapport” and “exposure” with a specific community. The im-
port and particular nature of the story illustrate how the interpersonal bonds I had cultivated
over ten years laid bare the co-determinacy and fluidity in the relationship of perceived object
(objet per¢u) and perceiving subject (sujet percevant). It speaks to the need to improvise when
conducting fieldwork and, crucially for my students, it also suggests that ethnographers are
always already theorizing before, in, and after occupying space in the field.

I mentioned this experience in a long endnote in The Practice of Texts. Otherwise, I have
not written about it. In brief, a planned stretch of fieldwork at Mookkamangalam in 2013 to
document a cohort of students studying the Astarigabrdaya was cut short by the unexpected
death of the father of the teacher and my main interlocutor, Biju. A colleague and friend,
Unnikrishnan, informed me that Biju’s dad had suddenly passed away shortly after I left
Mookkamangalam earlier that evening. When I arrived at Biju’s house early the next morning,

14 “Le sentir est cette communication vitale avec le monde qui nous le rend present” (Merleau-Ponty
1945: 64f).
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only about seven or eight hours after I received the news, the funeral pyre for Biju’s father,
not more than twenty yards from the house, was still smoldering. I suspected I would not
stick around for the entire day. But Biju wanted to talk. So, we sat for a while in the room
he usually teaches in, talking about his dad and how he and his mother were feeling, and
what the next several days would entail for him and his family. I stayed at their house to
offer my condolences and help them however I could. But ultimately my presence seemed
more distracting than helpful, as the number of visitors increased throughout the day and
the family’s obligations grew more time-consuming.’® I offered a short commentary on the
experience in the following endnote:

This moment was unusual for me. On the whole, I did not experience many
interruptions in the field between 2003-2017 that cut short my plans. I had set-
backs, of course, like not getting access to archives, being stood up for interviews
or work meetings, and missing trains, as many people do. But after spending
time with the same family and community during many intense periods of re-
search, the line separating my identity as a researcher and/or friend to Biju and
his family (and a few of his students) became a little blurred by 2013. It was per-
haps becoming more of a hyphenated relationship, and I sometimes felt like a
researcher-friend to them at the same time. The death of Biju’s father was sudden
and unexpected. While it naturally affected my plans for that trip to Kerala, the
interruption was unimportant; there were other places I could work, and that’s
not what made the moment atypical and challenging. While I didn’t know Biju’s
father exceedingly well — as you've seen, apart from this vignette, he does not ap-
pear in the book — I knew the man well enough. We saw each other age over ten
years, and we both knew about personal things that transpired in each other’s
families. I knew Biju much better, and his mother [Priyankara] quite well, by
then. Their profoundly felt loss of a father and a husband struck me emotionally
in ways I hadn’t experienced in the field before, and I wasn’t entirely prepared
for it. Unnikrishnan and I talked a lot about what this death meant for Biju and
his family, for him (as a student of both Biju and Priyankara), and for me.!®

In less than twenty-four hours, I found myself assessing what “the field” was (becoming)
for me. I had been visiting Mookkamangalam across a decade at that point. I felt I knew
the people there fairly well, and they knew me and aspects of my life in the U.S. But the
sad passing of Biju’s father, someone who had basically nothing to do with my fieldwork,
occasioned me to see ethnography in a more expansive way than I had before. I suddenly had
an acute awareness of the thickness of the present that existed between Biju, his family, and

15  Cerulli 2022: 167.
16  Cerulli 2022: 199-200, n. 12.
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me and of the inevitable investment of my whole self in the field. Participant-observation was
clearly far more than an academic exercise. I was thinking with Biju about his father. I was
seeing with Biju the neighbors and family members as they arrived at the house to pay their
respects. I was experiencing his grief as the embers of his father’s funeral pyre slowly lost
their glower. I had to improvise, yes. That’s one way to put it. This unique moment in my
fieldwork also underscores three aspects of the sensibility that ethnographers refine in the
course of doing research.

First, ethnography is a critical theoretical process. Ethnographers theorize. This is true even
when we begin with intent to theorize, focusing on a question that we feel lends something
of significance to larger theoretical concerns. It is likewise true that we bring theory with us
to the field, consciously or not, which we revise later as surprises arise from our data.

Second, ethnography is a personal process. Fieldwork is an intensely human negotiation
occurring between personalities. Our fieldwork thus must be handled situation-by-situation,
person-by-person, and moment-by-moment. When we write ethnographically, crafting thick
descriptions perhaps, we wrestle less with grand agendas, and instead face “the challenge of
working with care and fidelity, of writing through intercessors and other worlds, of wrestling
with excess and the otherwise,” as Anand Pandian and Stuart McLean wrote.!”

Many temporalities come together in this process. There is the field and written work,
of course. But the work is also part of an ethnographer’s life. She typically has obligations
apart from those to a community under study. “Life happens in the course of the work, as
it should,” Malkki wrote to Cerwonka (then Malkki’s grad student), who was struggling to
manage all the responsibilities that were arising in the field.'® What’s more, as I recounted in
my experience at Mookkamangalam in 2013, lives of an ethnographer’s interlocutors are there,
too, which add further relationships and entanglements. Cerwonka and Malkki summed up
the complexity of the everyday in the ethnographic process nicely:

Ethnography as a process demands a critical awareness of the invisible social
fact that multiple, different temporalities might be at play simultaneously. The
process is inextricably embedded in relationally structured social lives, quotidian
routines, events that become Events, the panic of deadlines, the elongated time
of boredom, the cyclical time of the return of the expected, the spiral of time of
returns to the recognizable or the remembered, and so on."?
This is all to say that fieldwork is neither straightforward nor predictable research. It’s a matter
of living and being in the world that is thick, sensorially rich, and oftentimes emotional.
Third, ethnography is an improvisational practice that takes time, and it is full of trials and
errors. Despite all the how-to manuals out there, ethnography does not have a correct format

17 Pandian & McLean 2017: 6.
18 Cerwonka & Malkki 2007: 186.
19 Cerwonka & Malkki 2007: 177.
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or a fixed series of steps to follow. Ethnographers are, at the end of the day, mostly self-
taught. They learn principally by doing and reflecting on their experiences.?’ Ethnographic
knowledge is sometimes spontaneous, acquired in speciﬁc contexts, forcing ethnographers
to adjust their tacking back and forth between part and whole, between data and theory,
accordingly. In this way, participant-observation resembles improvisation in jazz, as Malkki
alluringly suggested (a comparison that, incidentally, I hope resonates with Dominik, who
is an accomplished bass player).?! If you are playing in a live band and responding to your
bandmates in real-time (or observing, listening to, and interviewing people in the field), what
do you do if you make a mistake, encounter an obstacle, or forget an important reference? Can
you stop and go back for a re-do? Check a manual and then recalibrate? No. You make do and
press on.

5. Conclusion: Medical anthropology, healing ethnographies, and India

As a formal institutional unit of higher education in the United States, medical anthropology
emerged in the context of the Cold War during the 1950s-70s. Before that, various kinds
of anthropological research contributed to what we today call medical anthropology. The
nineteenth century saw anthropological writing promoting colonial knowledge systems that
presented racialized anatomical and behavioral catalogues of colonized subjects: this was an
embryonic form of medical anthropology that often legitimated an invasive colonial gaze via
routinized surveillance. In the early-twentieth century, anthropology under the direction of
Franz Boas (1858-1942) and his protégés, especially Ruth Benedict, Margaret Mead, and Zora
Neale Hurston, promoted a new idea about culture that sharply diverged from anthropology’s
medical interventions in the previous century. As Lawrence Cohen put it, the Boasian school

was organized around an anti-medicine: not a catalogue or atlas of native perver-
sions, revealed under the medical gaze, but an incorporation of the full variety of
native temperament within the ever-expanding temperamental capacity of the

American.?

The fieldwork journeys of the anthropologist were no longer designed to impose “‘medical’
license to engage that which [was] hidden”; rather they became theoretical explorations “in
which culture (there) offered a powerful critique of science (here)” and social norms at home.?
Medical anthropology went through further changes post-World War II. A shift occurred

from cultural norms and temperaments to structure (and structural violence), in which the

20 Cerwonka & Malkki call ethnography an autodidactic process (2007: 182).
21  Cerwonka & Malkki 2007: 185.

22 Cohen 2012: 73.

23 Cohen 2012: 73-74.



Always Already Theorizing 319

anthropologist-cum-physician eschewed a Margaret Mead-style view of the culturalistic ar-
bitrariness of norms and adopted a view that culture itself influences discernible psycho-
pathologies. Notably, area studies developed alongside medical anthropology in this phase as
a field for delivering civilizational explanations when cultures themselves were seen as patho-
logical.** Cultures were routinely understood through a Janus-faced lens: they were potential
assets to modernization when they were perceived as rationalized locations of great traditions
or potential barriers to modernization when they were viewed as the pathogenic (or irrational)
environments of little traditions (in the Indian context, think of the now classic categories of
so-called Sanskritic vis-a-vis regional or vernacular traditions).

In the last quarter of the twentieth century, a second generation of medical anthropolo-
gists challenged the earlier focus on modernization and, apropos the study of healing in South
Asia, scholars like Joseph Alter, Lawrence Cohen, Jean Langford, Mark Nichter, Gananath
Obeyesekere, Margaret Trawick, and others problematized the subdiscipline’s failure to inves-
tigate “traditional” medicines as fully modern. They ushered in a focus on localized medical
and healing knowledge as a challenge to clinical universals (2 la Mead & Co.) and the domi-
nation of professional medicine. They also emphasized historicism and the need to study the
body and illness as contingent on areas of study previously not part of medical anthropological
analysis, including science and technology studies, gender studies, and postcolonial critique.

Influenced as I am by recent developments in medical anthropology at the end of the twen-
tieth century and the first two decades of the twenty-first, due to my interests and training my
work looks quite hybrid, mixing fieldwork, photo-ethnography, history, and critical textual
studies. At the same time, the “literary anthropology” movement in North America in the
twenty-first century has opened up creative vistas in ethnography that I have begun to explore
in art projects, which also include creative and critical writing.2> For me, the idea is to blur the
classically imagined boundaries separating the knower and the known, to wade attentively in
Merleau-Ponty’s thickness of the preobjective present, and to complicate the idea that ethno-
graphic output at once represents yet somehow also stands apart from what it represents. The
goal for me aligns with Pandian and Stuart’s assertion that “what is conveyed [in ethnogra-
phy] is the chance for something more profound and unsettling to happen through the play of
image, voice, character, and scene, a transgression of the limits of individual identity and the
fixity of the reality at hand.”*® This requires a deferral of the ethnographer’s all-too precious

24  Cohen 2012: 75.

25 The “Manuscriptistan Project” is a good example of the photo-ethnographic artwork I have been
doing since 2015 (though it unofficially started about a decade earlier), publishing my photographs
in art magazines, exhibiting the work in galleries, and writing in academic journals about the
project’s attempt to bring aesthetic awareness to scholarly methods and productions (e.g., Cerulli
2020).

26 Pandian & Stuart 2017: 3—4.
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(and invariably specious) critical distance, to let down the scholarly guard, and to represent
(write, photograph, film, draw) with others, intent to capture experiences, with attention to the
messiness and creativity of juggling multiple positions at once, as most people do in their
everyday lives.

There are good examples of the blending of theory and data in ethnographies of healing
in India, and I'd like to consider one now by way of a conclusion. In the past, I have used Ron
Barrett’s book on pollution and illness in north India, Aghor Medicine: Pollution, Death, and
Healing in Northern India (2008), in my “Ethnography in Asia” seminar. I like how Barrett
handles the multilayered perceptions of healing (not “medicine” per se) in Varanasi. Using
the Hindi categories, dawa ("medicine”) and duwa (“blessing”), he illustrates the multiplic-
ity of what he refers to as Indian “masala medicine.” On occasion, the strong and energizing
charisma of an Aghori healer, rather than a strict medical modality, is credited for therapeutic
success in cases of skin disorders like vitiligo, leukoderma, and leprosy (all classed under the
Hindustani category of kusth). Barrett juxtaposes the western epidemiological view that My-
cobacterium leprae (the Gram-positive bacterium that causes leprosy, aka Hansen’s Disease) is
non-communicable with the widely-held view among people in Varanasi that leprosy is highly
infectious, frequently leading to the social stigmatization of kusth sufferers.

Drawing on his prior training as a biomedical nurse, Barrett twists his professional knowl-
edge about illness, contagion, and sanitation together with cultural and religious views of
disease and purity espoused by people in Varanasi. Because his study is focused on the Kina
Ram Aghori tradition, he telescopes the perceived transgressive practices of the Aghori and
their period of revival and modernization between the 1960s and 80s to supplement a medical
anthropological account of disease with a culturally-relative explanatory model that draws on

the philosophical and religious beliefs of Aghori healers.

Although biomedical models of etiology do not explicitly blame the patient, nei-
ther do they explain why one person and not another is afflicted with leprosy
— a central feature of explanatory models in most medical systems ... Aghor
medicine provides this kind of explanation using the metaphysics of traditional
healing, but without the blame that comes from traditional notions of pollution
and purity.?’

For the Aghori, discrimination (and stigmatization) constitutes the ultimate etiology of ill-
ness. Discrimination, Barrett argues, stems from fear of human morbidity and mortality, two
entwined dreads that are ultimately managed through the Aghori’s oft-perceived antinomian
practices (consuming cremation ash, for example). In a final theoretical synopsis, Barrett ar-
gues for a mixture of theory drawn from medical anthropology, cognitive anthropology, social
psychology, and culturally-specific anthropological models to account for the confidence in
the effectiveness of Aghor healing among Varanasi’s locals:

27  Barrett 2008: 102.
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Anxieties about human mortality motivate cultural models of discrimination
against human morbidity. This discrimination can be seen as an illness in and of
itself. By confronting human mortality, Aghor sadhana is the ultimate form of

Aghor medicine — a therapy for the illness of discrimination.?®

Describing links between social humiliation experienced by kusth patients and research in
social psychology, Barrett unearths associations between medical anthropological accounts
of stigma and deviance to show how these can be localized to ethnographic data about kusth
conditions and their treatment by Aghori healers.

While I like to use Barrett’s book with students to help them see how one ethnographer
attempts to blend medical anthropological theory and ethnographic data from north India,
part of the pedagogical utility of the book comes from what it suggests about using theories of
healing cross-culturally. Barrett’s previous training as a nurse at times might be read as elicit-
ing ostensibly incompatible theorizations and thus underscoring potential problems of merg-
ing biomedical and indigenous Indian accounts of illness into a study that can be useful. For
example, when he explains Kamleshwar Baba’s treatment for children with diarrhea-related
dehydration, the spiritual appears reducible to the biomedical:

[H]e gave family members the vibbuti ash with a generous dose of advice: ‘Do
not force feed the child while s/he is sick ... Make sure to give him/her water
that is boiled . .. Keep the household clean.’ In this manner, kund and dbuni were
vehicles for preventive medicine as well as for the blessings of Aghor.?’

Ponder that exchange in view of a later discussion of social stigma, where Barrett argues that

as with many other discredited medical conditions, the physical and social stig-
mata of HD [Hansen’s Disease] are too interconnected to disentangle in a useful
way. Thus, leprosy is best approached as an illness of discrimination inclusive of

its physical condition.>®

In discussions about this book with students, often questions were raised about possible the-
oretical inconsistencies in the ways Barrett fused biomedical and Aghori-ayurvedic explana-
tions of what he observed at the Kina Ram clinic. We might disagree with his analyses. But
rather than suggest theoretical inconsistency due to his biomedically inflected take on Aghori
Ayurveda, I think his study highlights the complexity of any ethnographer’s positionality,

28 Barrett 2008: 161.
29  Barrett 2008: 67.
30 Barrett 2008: 105.
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which thus informs one’s ethnographic sensibility, when interpreting and responding to ob-
servations in the field.*! Indeed, in medical anthropology and ethnographies of healing, it
can be particularly challenging to integrate human experience with various and sometimes
conflicting ideas about health and wellbeing. Especially in the Indian context, ethnographers
studying healing traditions often find it useful to draw on a range of methods and theories to
understand specific healing practices, their efficacies, and their entanglements in social, reli-
gious, and political discourses.
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abhavayoga, 231
Abhidharma Buddhism, 91
absorption, 2471F, 250, 252, 254
seedless, 253
acquisition, see omens for attainment
actions
extra-normative, 195, 197, 200
mental, 204f.
negatively obligatory, 195, 197, 199, 203,
209
normatively indifferent, 197
normed, 198
obligatory, 195, 198
permitted, 197
prescribed, 198f.
violent, 206
addictions, 255
adbabpatanarasayantra, 154
adbabpatanayantra, 135, 137f,, 145f, 153f,
157
adbognivalukayantra, 140, 144, 149, 153
afflictions, 253
Agama, 223,227,235
agnis(s)omayantra, 135, 140, 144f,, 149, 153,
155
ahamkara, 228
abimsa (non-harming), 90
aims of human pursuit, see purusartha
akbanda and degree system, 279f.
alchemical apparatuses 127, 133
diagrams of; see images of
images of, 131-135
line drawings of; see images of
perspective in images of, 134
technical drawings of; see images of
usage of, 151
see also line drawings
alchemical equipment, 133
alchemical knowledge
codification of, 159
alchemical laboratory, 130

alchemical operations
program of, 150
alcohol consumption
effects of, 119
in Ayurveda, 117-123
in Buddhism, 120f.
negative connotation of, 120
prohibition of, 120
ritual, 118, 120, 121
social setting for, 118f.
alcoholic beverages, 118
alcoholic intoxication, 117, 119
ambrosia (amrta), 119, 223f,, 227, 235
ambudhbarayantra, 141
American Mission Press, 279, 281
amrta (ambrosia), 119, 223, 227, 235f.
amsabbajanayantra, 141
Anandakanda
cannabis in, 167
description of cannabis in, 174
names for cannabis in, 174
aniyama, 201
annotating, 303f.
antahkarana, 228
antahiarira, 112
antaratman, 112
anumana, 82
apad, see hardship
apana, 226f,, 235
aphrodisiacs
cannabis-based, 170
apomorphy, 297
aptopadesa, 82
area studies, 318
arsa-mind, 74, 76
arthavada, 211
aryas, 74, 76f., 80
aryavarta, 95, 98
dsava, 248, 250
ascetic lifestyle, 85-91
asomyayantra, 140
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dsrava, 248, 250

assembling, 301

astral science, 19

Atharvaveda
relation to Ayurveda, 73

attachments, 249

augur, 32, 33

augury, see bird divination

Ayurveda
quartet of essential factors, 109f.
paternalistic model of, 109
preventive framework of, 109
self-representation of, 93-96
therapeutic framework of; 109
transmission of, 115
see also origin myth

ayurvedic paradigm, 123

Bactrian Pali, 7
badha, 199
Bajaur collection, 8, 10
balance device, see tulayantra
bali offerings, 28, 72
Bantia, 35
Baptist Mission Press, 278
better-not permissions, 195£.,, 200
Kumarila on, 204-210
Sabara on, 202fF.
Vijianesvara on, 214
Bhandarkar Oriental Research Institute, 299
bharga, 166
bhanga, 166
bhangini, 174
bhavayoga, 231
bhiksus, 89f.
bbudbarayantra, 134f., 137, 143f,, 152
usage of, 151
Bibliotheca Indica Series, 263, 278
bindu
see point between the eyes, and semen
bioinformatics, 298, 301, 303
biomedicine, 321
bird divination, 19f.
cross-cultural, 28
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directions in, 29, 32, 40, 58, 61f.
Egyptian, 19
Etruscan, 19f, 28-32, 36
Greek, 19, 36
Indian, 28
Mesopotamian, 19
Roman, 19, 32, 36
South Asian, 19
bird diviners, 19f, 32, 56
bodily elements, 223
bodily perfection
cannabis usage for, 171
brabmacarya, 90
brabmagranthi, 237
brabma-mind, 74, 76
brabman, 94
brabhmanas, 39, 73, 76, 95, 97
in hardship, 211, 213
Brahmanism
socio-political ideology of, 74, 79
Brahmanization, 93
brabmarandbra, 227
Brahmi script 10, 17
Brahminhood
attainability of, 79£.
brass vessel device, see kamsabbajanayantra
breath, 227
see also apana and prana
Buddha, 79, 86 n. 68, 114, 247, 250
buddhi, 227f.
Buddhism, 28, 70f, 79, 81, 90, 98, 113, 247,
254
Abhidharma, 92, 251
early, 246
Buddhist literature
brabmavihdras in, 112
Buddhist path, 251
Buddhist Sanskrit, 13, 41-43, 47, 53

cakiputayantra, 139, 144, 148f.

cakiyantra, 135, 145, 149, 155
see also kdciyantra

cakra systems, 237

cakrasaravahandikayantra, 144
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cakratrayam cakiyantra, 135
cakrayantra, 131, 147f,, 153, 156f.
cannabidiol (CBD), 166f.
cannabis, 167
associated mantras of, 165, 168f.
consumption of, 169
cultivation of, 165
dangers of, 165
effects of, 172
intoxicating effects of; 166
legalization of, 165
medical use of, 165ff,, 169
mythology of, 165, 167
preparation of; 165
rasa$astra works on, 173
recreational use of, 165
users, 167
Carakasambita
as a historical source, 70, 71
authorship of; 71
compilatory nature of, 70
dating of, 70
in contemporary traditional Ayurveda,
308
language of, 71
caranayantra, 147, 150, 156
usage of, 151
see also varana(@)yantra
cardinal points, see directions in bird divina-
tion
chastity (brabmacarya), 90
Chowkhamba Sanskrit Series, 263
cidablada, 174
cippu, 32
cities, 95
cladistics, 297
class membership, see physicians
Clay Sanskrit Library, 264
cokiyantra, 153, 155
collation sheets, 299
combination, see yukti
commands, 199, 211
results of, 209f.
commendatory statement, 211

compassion, 112-115, 122
computer-aided stemmatics, 296
consciousness, 245
contagion, 320
content of awareness
freedom from, 228
core belief, 97
corvids
albino, 21, 44
beaks of, 37
black, 23, 44
cremation of, 41
dark blue, 23
grey, 22
habitat of, 23
nesting of, 28, 57
procreation of, 28
red, 22
ritual feeding of, 28
tawny, 22
variegated, 22
wings of, 37
yellow, 22
cow dung, 37
cradle device, see dolayantra
craving, see desire
crown of the head, 235
crucible device, see misayantra
crucible, 130
cyclic time, 70, 80, 98

dabikayantra, 134, 156
daivavyapasraya, 73, 96
damarukayantra, 135, 148
damaruyantra, 137, 144ft,, 148, 155
dangers

of cannabis consumption, 172

see also omens
dantayantra, 147
Dardic languages, 14f.
decree of the gods, 27, 44
deontic

clashes, 198f.

logic, 196
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mainstream logic, 216
paralysis, 216
desire, 246, 250, 254, 256
see also wanting, liking, and addictions
detachment, 112, 122
Devanagari, 48
audience of, 286
history of, 273-284
inaccuracy of, 284
learning of, 272
legibility of, 289
dbarma literature, see Dharmasastra
dbarma, 85, 121
highest of doctors, 114
Dharmasastra, 85, 89, 182f.
physicians in, 80
dhaturaga, 86 n. 71
dbatus, 223
dbatuvida, 128
dbauvio, 128
dbamakulayantra, 157
Dhyanayogaviddhi, 227
diagnosis, 116
diagrams, see line drawings
diamonds
calcination of, 129
extraction of essences of, 129
digital humanities, 304
dikpalas, 29F, 35, 61f.
divyaka, 174
doctor and patient
communication of, 117-122
interaction of, 109, 117-122
relation of, 313
doctors, 308
as teacher, 110f.
caring attitude of, 122
emotional-relational skills of, 109-114
ideal, 115
main qualities of, 110
see also physicians
dolakayantra, 144
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dolayantra, 130, 131 n. 17, 133 n. 24, 135,
137£, 147, 150f, 153f, 157
usage of, 151, 154

domains of beneficial human activity, see
purusartha

dosas, see humors

downward distillation device, see adbab-
patanayantra

drinking alcohol, see alcohol consumption

drought, see omens

dvaparayuga, 81f.

dvijati, see aryas and twice-born

earthen pot device, see handikayantra
editing, 296
Education Society Press, 281
eightfold path
Buddhist, 89
elective negative obligation, 199 n. 14
elements
bodily, 223
material, 224, 228, 238
elephant or strong device, see varanayantra
elephant tooth device, see gajadantayadana-
yanayantra
empathy, 112, 122
engagement, 111
eons, see kalpas and yugas
epenthesis, 14
ethnographic sensibility, 314-318
ethnography, 307, 310
as a critical theoretic process, 317
as a personal process, 317
as improvisation, 317f.
craft of, 311
creative storytelling in, 310
critical distance in, 319
hermeneutic approach to, 313
evolutionary biology, 295, 297
experiences
pre-cognitive, 315
expiation ritual, 205, 207, 212f.
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field data

integration with theory, 311
fieldwork, 307ff,, 315

improvisation in, 309
fire and water device, see agnisomayantra
floating text, 191
fonts, 266

Bengali, 275

leading of, 268

Nirnaya Sagar, 281f.

size of, 268
food offering, 40, 62
Four Noble Truths, 250
free-choice permissions, 195
freedom, 243, 246, 249

see also spiritual liberation
funerary practice, 70

gadu(ika(@)yantra, 141, 145, 157
gaduscakrayantra, 136, 141, 156f.
gajadantayadanayanayantra, 135, 147
gajadantayantra, 137, 144, 147, 150, 152
gajayantra, 153
gambling, 118
gandbakadabikya(a)yantra, 144, 156
gandhakakoyantra, 135, 140
gandbakayantra, 143, 148, 155f.
Gandhari
colloquial avadana style, 8f.
dialectical differentiation of, 8
dialectical variation of, 8
orthography of, 9-13
pronunciation of; 12f.
Sanskrit influence on, 10
Sanskritization of, 8—10
scholastic, 8f.
translationese, 8f.
Ganges, 95, 98
gafija, 166, 174
garbbayantra, 157
Gargiyajyotibsastra
language of, 41f.
manuscripts of, 41
gender studies, 319
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ghana(a)yantra, 136, 141, 146, 149, 156
ghona(a)yantra, 145
grammatical cases, 42
grantable permissions, 199-202
social hierarchy in, 200
Greater Magadha, 70, 80-82, 93, 95, 97f.
Grecek alphabet, 269
GRETIL, 264
Grhyasutras, 29, 35, 76 n. 27

ground device, see bbiidharayantra

habits, 245, 256
bandika(a)yantra, 136, 140f, 143, 145, 149,
151, 156f.
usage of, 151
hardship, 204f, 207, 210-213
Hastigiri, 232
heart lotus, 236
Himalayas, 93, 95, 98
Hindu identity, 272
historicism, 319
history of Indian medicine, 70
hole device, see patalayantra
hourglass drum device, see damarukayantra
human genome project, 300
human genome, 298
human minds
classification of, 74
humors, 69f.
hybridization, 93
hypertext, 304

identity of the world and the human body,
91

immortality, 118

impermanence
Buddhist doctrine of, 91

implicit permissions, 195

improvisation, 314-318

Indic scripts, 271

indrasana, 166

Indu-Prakash Press, 281

inference, see anumana
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influxes, 248, 250
destruction of, 249, 251

initiation into study, 76

insight
into the nature of reality, 247
liberating, 250

intercourse with prostitutes, 118

International Alphabet of Sanskrit Translit-
eration (IAST), 2691t 272, 287

International Phonetic Alphabet, 269

intoxication, see alcohol consumption
and cannabis

intuitive knowledge, 226

iron tonic, 130

isana, 62

isolation (kaivalya), 253

istikayantra, 134, 146, 150, 156

Jaina styled Nagari, 283

Jainism, 70f, 81, 90, 98, 247
jalikayantra, 136, 141, 143 n. 45, 145, 156
Jjaya, 166

Jivanmukti, 91£., 243, 246f.

Jjianayoga, 237

joy, 112, 122

Jyotibastra, 19

kacchapayantra, 134f., 137f,, 144, 1471, 153
kactyantra, 144f., 153, 155
see also cakiyantra
kaivalya (isolation), 253
kalaghni, 174
kaliyuga, 81f.
kalpas, 81
kamsabbajanayantra, 136, 140f, 145, 149,
156
kamsyabbajanayantra, 149
Kaficipura, 232
Karjura, 46
karma and rebirth, 70, 82f., 98, 243
proof of, 82f.
karma, 82
causing disease, 83
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mental, 205
see also karma and rebirth
karunya, 112, 122
Kerala, 308
Kharoghti
inscriptions, 7
script, 9-11, 17
kindness, 112f,, 122
klesas, 253
knowledge production
through writing, 309
Krorayina, 10
krtayuga, 81f.
ksatriyas 39, 58, 73, 76
in hardship, 211
Kucha, 10
kumbhaka, 231
kunti(i), 46
Kusana empire, 10
kusth, 320f.

laboratory equipment, 133
Langford, J., 319
LATEX, 288
Latin alphabet, 269
layayoga, 238
leech device, see jalikayantra
legibility, 265-269
assessment of, 267
lepamiisa, 141
liberation, see spiritual liberation
liking, 254f.
line drawings
intention of, 159
understanding of, 158
loco weed
see cannabis
lobarasayana, 130
love, 115

mada, 118
madbudrava, 174
madird, 166
madya, 118
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Mahabbarata
critical edition of, 296f.,, 301
commentators of, see Arjunamiéra, Bhoja,
Devabodha, Nilakantha Caturdhara, and
Sarvajiia Narayana
genome of, 303, 305
textual history of, 305
Vulgate of, 301
mabhdbbiitas, 224, 228
mahat, 228
mahayoga, 231
maitri, 112, 122
manonmand, 174
mantras
for the production of cannabis medicine,
168f.
mantrayoga, 231
marijuana
etymology of, 175
see also cannabis
Marzabotto, 33
meaning
conception dependent 314
means of valid knowledge, 84
meat eating, 197, 204ff,, 209f.
medical
anthropology, 313, 318-320, 322
attendant, 109
education, 77
humanities, 313
language, 116
remedies, 109
medicine
depending on destiny or karma, 73, 96
depending on combination, 73, 97
meditation, 89, 113
adhyarmika, 228
cannabis usage in, 171
fourfold, 224, 227f, 236-238
locations of, 237
material, 226, 228, 237
path of; 251
practice of, 234, 248
related to the intellect, 228, 237
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related to the mind as moon, 223
related to the sense of ‘T, 237
related to the spirit, 237

memories
emotional, 245f.
emotional charges of, 249
erasure of, 245
extinction of, 244f.
implicit, 245
networks of, 246f., 248f.
reactivation of, 248
reconsolidation of, 243f,, 247f., 251f., 254,
256

mental
contents, 248f.
reprogramming, 251
traces, 252
transformation, 252
merchants, see vaifyas
mercury, 128, 139
amalgamation of; 151
condensation of, 151
countering of, 151
evaporating of, 151
feeding of, 151
kindling of, 151
purification of, 129
restraining of, 151
rubbing of, 151
solidification of; 129, 151
steaming of; 151, 153
metathesis, 14
military campaigns, 38
mind
dissolution of, 252
mindfulness (smrti), 75, 85, 90, 247f.
mismatch error, 244
moksa, see spiritual liberation
morsel
measuring of, 151
mortar, 151
Murty Classical Library of India, 264
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miisa(@yantra, 135, 140, 143f, 149, 151,
156,
usage of, 151

misd, 130

nalik@yantra, 135-138, 148ft., 153
Nandhivardhana, 46
neurochemical feedback loops, 254
neuropsychology, 250
Nirnaya Sagar Press, 263, 281
Nirnaya Sagara typeface, 289
niryama(i)kayantra, 144, 155

see also niyamakayantra
niyamakayantra, 135, 137, 153, 155

usage of, 151

see also niryama(ikayantra
non-harming (abimsa), 90
normative texts, 197
Northwestern Prakrit, 7
nose device, see ghanayantra
noun gender, 42

oblations, 40, 62, 64, 109
observation platforms, 32
ochre robe, 86, 96
ochre, see dbaturaga
omens, 19, 20
for attainment of bitumen, 38
for attainment of gold, 37f.
for attainment of objectives, 38
for attainment of silver, 38
for attainment of success, 41
for auspiciousness, 39f.
for danger, 37-40
for defeat, 39
for disease, 38
for drought, 39
for famine, 39
for food, 37, 39
for fire, 37
for hostility, 36f., 39
for inauspiciousness, 39f.
for injury, 39
for letter of delay, 37
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for peace, 38fF.
for prosperity, 37
for rain, 37, 40
for storm, 40
open-ended
outcome, 216
situations, 201
orders, 201
orientalist bias, 285
origin myth
of rejuvenation therapy, 94
of Ayurveda, 95

ornithomancy, see bird divination

pa(@)sanayantra, 135, 137, 143, 146f,, 150
pabakayantra, 146
panayantra, 143
paper
Indian hand-made, 274
paramatman, 227
parivrajakas, 89f.
participant-observation, 309f,, 317
paryudastanujiia, 198£.
pasupasavinasini, 174
pata(a)layantra, 1351F,, 143f, 147, 150, 153,
155
Patafijalayoga, 236
pathogenetic substances, see humors
patient and doctor, see doctor and patient
patients
agency of 120
outer world of, 116
inner nature of, 112
inner world of, 116
peace, see omens
perception, see pratyaksa
permitted actions, 195
Perso-Arabic script, 287
Perso-Indian manuscripts, 132
philology, 308
philosophical incoherence, 99
phonetic assimilation
m assimilation, 14
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p assimilation, 14f.
s assimilation, 14f.
physicians
character of, 75
class membership of, 73-80, 98
garment of, 96
in Strabo’s Geography, 96f.
social position of, 80
see also doctors
physician-teachers, 312
pitha(@yantra, 134F, 137, 143f, 147, 152
plinth device, see pithayantra
point between the eyes, 226
possession
admissible for mendicants, 88f.
potentiation device, see saranayantra
prakrti, 228
pramana, see means of valid knowledge
prana, 226, 235
prandyama, 231, 235
pratibba, 226
pratyaksa, 82
prayascitta, 205, 207, 212f,
prediction error, 244
prescription, 198f., 203f., 207
priests, see brabmanas
printing types, 266
digital, 266
priti, 112,122
prohibitions, 196-201, 209
exceptions to, 203
general, 195
violation of, 205
protectors of directions, see dikpalas
psyche, 246
psychoanalysis, 243
psycho-pathologies, 318
psychotherapy, 245f.
piraka, 235
purusa, 252
purusartha, 74 n. 16, 84

quarters, see directions
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rajas, 74

random picking, 216

rasasastra, 128

rasavdada, 128

rasavidya, 128

rasayana, 94f.

rather-so permissions, 195

raudra, 62

readability, 265-269

rebirth, 253

recaka, 235

reconsolidation window, 244

rejuvenation
cannabis usage for, 172

religious studies, 313

requests, 201

resequencing, 302f.

restraint device, see niyamakayantra

restrictions, 201

reward, 199, 210

ritual
elective, 206
healing, 73
terminology, 61

rock device, see Silayantra

rogaghni, 174

Roman script, 263, 269-273
accuracy of, 271f.
audience of, 272f.
computer-friendliness of, 288
exclusivist function of, 286
lack of technical advantages of, 286
ideological charge of, 285f.
ideological neutrality of, 272
technical advantages of, 273

Romanagari, 288

Rudra granthi, 237

sacrificial rituals 85
interruption of; 204
sadyomukti, 222, 227, 2344t
Saiva Tantra yoga, 238
$akuna, see bird divination
$alina, see Vedic householders
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samadhi
nirbija, 253
see also absorption
samaya, 97
samskara (mental traces), 252f.
samyama, 238
sanctions, 196, 199, 205-210, 214-216
sand device, see valukayantra
sandhi, 11f, 42, 55
Sankhya, 74, 91, 228, 253
Sanskrit
language of Brahmanism, 71
medical literature, 307
see also Gindhari
saranayantra, 136, 141, 143, 145, 149, 153,
156
saravamisayantra, 149, 153
saravaputayantra, 156
SARIT, 264
Sarkkarayantra, 157
sarvarogaghni, 174
Sarvastivaida Vaibhasika, 251
Sastrantara, 182
sattva, 74
sattvavajaya, 73
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