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Abbreviations

Abbreviations for the texts

AgniP
AH

AS

AV

CaA
cikitsa.
GarudaP
comm. K.
MBh
nidana.
PadmaP
§arra.

SB

SG
comm. S.
SR

Su
siddhi.
sttra.
vimana.
VisnudhP
YS

YS, pra., yati.

YY

Agnipurana

Astangahrdaya

Astangasangraha

Atharvaveda

Carakasambhita
cikitsasthana/cikitsitasthana
Garudapurana

The Kalanidhi commentary on SR
Mahabharata

nidanasthana

Padmapurana

§arfrasthana

Satapathabrizhmana

Sivagita

The Sudhakara commentary on SR
Sangitaratnakara

SuSrutasamhita

siddhisthana

sttrasthana

vimanasthana
Visnudharmottarapurana
Yajiavalkyasmrti
prayaé$citta-adhikarana yatidharma of the
Yajiavalkyasmrti
Yogayajiiavalkya



Abbreviations for the technical terms

comm.
ed.

lit.

opt.

pra., yati.
rep.

sg.

Skt.

tr.

Up

commentary
edition

feminine

literally
masculine

neuter

optative

plural

Cf. YS, pra., yati.
reprint

singular

Sanskrit
translation, or translated
upanisad

verse

Abbreviations for the manuscripts

ka, kha, ga, gha, na

A B,C,D,E

C.E.
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the Adyar edition.

Readings of the manuscripts consulted by the
editor of the Adyar edition himself.

Presumably the edition by Kalivara Vedanta-
vagisa and Sarada Prasdda Ghosa in Calcutta,

1879.

Manuscript readings given as footnote in the
Anandasrama edition. These are also noted in



Preliminary remark on citing §loka-s

Most of the SR verses dealt with in this study belong to the section
entitled “Pindotpattiprakarana”, i.e. the second section of the first
chapter of the SR (i.e., SR adhyaya 1, prakarana 2). So the SR verses
are very often referred to only with the verse number, omitting the
number of the chapter (adhyaya) and that of section (prakarana).
E.g., SR adhyaya 1, prakarana 2, §loka 3, is usually referred to
simply as SR §1.3.

In contrast, I give the full reference of the verses from other
sections, i.e. SR adhyaya 2, prakarana 3, §loka 4 is referred to as SR
234.
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Prologue

§1. Sangitaratnakara (SR) and Sirﬁgadeva

In Indian musicological literature, the Sangitaratnakara' (SR) of
Sﬁrﬁgadeva, a Sanskrit treatise in seven chapters on music and dance,
is considered to be second only to Bharata’s Natya$astra in impor-
tance. This work comprehensively covers the whole early Indian
musical theory and contains an abundance of instances of musical
notation.? With its many citations from earlier authorities, it offers
much information on the early musicological history of India. This
work had profound influence on many later treatises in Sanskrit,
Persian and other South Asian languages.?

Sﬁrﬁgadeva, the author of the SR, was the Auditor-General?* at
the court of King Singhana II (reigned AD 1210-1247) of the Yadava
dynasty in the Deccan. This was the time shortly before the onset of
Muslim hegemony in Northern India. Qutb ud-Din Aibak (Qutb al-

1 For general information on the SR, cf. the preface of the Adyar edition by S.
Subrahmanya Sastri (noted under “Sangitaratnakara” in my bibliography);
SHRINGY 1999 (vol. I}, pp. vi—xxxiii; NUENHUIS 1977, pp.12-13.

Chapter 7 deals with dance.

3  WIDDESS 1995, p.161. However, WIDDESS’ (ibid.) opinion that the SR has a
profound influence on “musical practice down to the present day” is problem-
atic. We should consider the fact that musical practice does not necessarily
orientate itself on theoretical texts. I myself, as a practicing musician, have
found that music practice develops almost independently from written manuals
in theoretical works. RAU 1986 discusses discrepancies between theory and
practice in the exact sciences in traditional India. He points to the discrepancies
between works being in Sanskrit, whereas artisans, performers etc. more often
than not belonged to strata not conversant with the language or its intricacies.
On the other hand, he also reports cases in which illiterate artisans of the lowest
castes brought about technical innovations.

4  Auditor-General (§rikaranadhipati). Cf. Anandasrama ed. (reprint in 1993), p.i.
NIENHUIS 1977, p.12, translates the same term as “royal accountant”.

N
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Din Aybak) founded the Slave Dynasty (AD 1206-1290). The city
of Devagiri, the capital of the Yadava dynasty, fell to Alauddin Khan
in AD 1294.

Since the city of Devagiri (near modern Aurangabad) lay in an
area where the northern and southermn styles of music met,
Sarngadeva was surely well versed in both styles of music. Besides,
he might also have been initiated into the music of Kashmir through
his grandfather and father®; Sarngadeva’s grandfather Bhaskara was
originally a physician from Kashmir’ and later under the patronage of
King Bhillama V (reigned AD 1185-1193) of the Yadava dynasty.?

The contents of the SR are as follows®:

1. The Svaradhyaya (“chapter on musical tones”) with seven
sections (prakarana): it contains introduction, the author’s gene-
alogy, production of the human body (embryology, anatomy,
Hathayogic anatomy), production of sound (ndda), musical
tones, octave, basic scales (grama), melodic types (jati), embel-
lishments (alarikara), manners of singing (giti) etc.!%;

2. The Ragavivekadhyaya “chapter on discernment of modes
(raga)” containing two sections;

3. The Prakirnakadhyaya “chapter on miscellaneous topics”:
definition of musician-composers (vdggeyakara) and singers,
quality of voice, various vocal techniques, interpretation of the

FUNATSU 1991, p.83.

FUNATSU ibid., p.83. This is FUNATSU’s speculation, but it is intriguing. The

contents of the SR itself represent a music theory of a pan-South-Asian

character, including pieces of information from all over the Subcontinent. But I

did not find any trace of folk music from Kashmir in the SR.

However, about 300 years later, some Kashmiri musicians made efforts to

integrate Indian music with “foreign” music, adopting foreign instruments like

rabab, at the birth-ceremony of Muhammad (AD 1478), the son of King Hasan

$ih, according to Srivara’s Rajatarangini (3,235ff).

SR 1,1,2ab: asti svastigrham vams$ah §rimatkasmirasambhavah.

Cf. The Adyar ed. of the SR, xiii—xiv. Also see FUNATSU 1991, p.83.

9 Cf. SR 1,1,31-49ab which is a table of contents. Also cf. SHRINGY 1999
(Vol.]), xxiii—xxv, enumerating the contents.

10 The system of khandameru (i.e., permutation-indicator) discussed in this

chapter is an importation from mathematics into musicology. It is an exercise in

determining the number of possibilities in combinations of notes. Cf. KATZ

1983, p.72 (note 25).

[= WV ]

00 -]
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raga in an unmeasured, free form (alapti) etc.;

The Prabandhadhyaya “chapter on compositions”;

The Taladhyaya “chapter on rhythms”;

The Vadyadhyaya “chapter on instruments”;

The Nartanadhyaya “chapter on dancing”: it defines and illus-
trates dramatics and treats the theory of aesthetic sentiments
(rasa).

Novwa

Thus, the SR is an exhaustive inquiry into various aspects of music
by giving examples and notes. It also deals with dancing and
dramatics in the seventh chapter.

§2. Two Commentaries: Kallinatha’s Kalanidhi and
Simhabhupala’s Sudhakara

The preface of the Adyar edition (1943) of the SR informs us that
there are several commentaries on the SR. Here, I have considered
only two of them, the Kalanidhi (comm. K) by Kallinatha and the
Sudhakara (comm. S) by Simhabhiipala, as only these are readily
accessible through the Adyar edition of the SR. I give some pieces of
information on these two commentators in the following.

Simhabhuipala was a king of the Recerla dynasty in Andhra in the
14" century. His commentary is mostly brief, but sometimes provides
valuable information.!!

11 The Introduction of the Adyar edition of the SR contains very detailed
information on Simhabhiipala, his works and biographical data (cf. Adyar ed.,
pp-xvii—xxiii). NIDENHUIS 1977, p.15 seems to be based on it. However,
KUPPUSWAMY 1984, p.37ff, makes a contradictory statement that Simha-
bhiipala is mentioned in an inscription of Nepal as a Mithila ruler after
Saktisimha and Harisimhadeva; besides his commentary on the SR, he is said to
have written a short treatise on poetry, Rasamavasudhakara. KUPPUSWAMY
also compares the original text of the SR and its commentary by Simhabhiipala,
and clarifies the points of theoretical discrepancies between the original and the
commentary.

15



A century later, Kallinatha wrote his commentary on the SR
under the king Immadi Devaraya (reigned AD 1446-1465) in
Vijayanagara. '* NDENHUIS 1977 (p.16) considers it the best
commentary on the SR, stating that “it adds to its lucid explanation of
the original work also some interesting observations regarding
contemporary music, especially when commenting upon the raga-s
of ch. [= chapter] 2 of the SR”. Of course, this does not automatically
mean that all the interpretations are correct, and we should some-
times remain skeptical. The time gap between Sarngadeva and
Kallinatha is about two hundred years.

§3. Pindotpattiprakarana of SR

The SR deals not only with purely musical topics like octave, musical
scales, melody and rhythm, notes etc., but also metaphysical
discussions on music. Namely, the second section (prakarana) of the
first chapter (adhyaya), titled Pindotpattiprakarana: the “Section of
the Origin of the Human Body”, discusses Brahman, the self (atman),
the individual self (jivatman), reincarnation, embryology, physiology,
phrenology, anatomy, Hathayogic anatomy of cakra and nadr, medi-
tation etc.!*In this section, the attempt is made to authorise and
sanctify musical practice as religious exercise, through relating music

12 The Introduction of the Adyar edition of the SR contains detailed information on
Kallinatha (cf. Adyar ed., pp.xxiii-xxiv). Also cf. NDENHUIS 1977, p.16;
KUPPUSWAMY 1984, p.44. NUENHUIS’ information that Immadi Devaraya was
a Yadava king seems to be based on the Adyar edition of the SR. In his
commentary on SR 1,1,5-14, Kallinatha gives information about himself (cf. the
Adyar ed., p.xxiii), and mentions Devaraya and Immadi Devaraya; he considers
Devaraya to be the son of Vijaya of the Yadava Dynasty (cf. Adyar ed., p.xxiv).
However, this statement is problematic. Devardya’s reign AD 1446-1465
actually fits in the period of the Sangama dynasty, the first dynasty of
Vijayanagara. Although a theory considers Harihara I and Bukka, the founders
of Vijayanagara and this dynasty, as belonging to a Yadava clan, this does not
mean that the Sangama dynasty is a successor to the former Yadava dynasty,
even if it might claim to do so.

13 FUNATSU 1991, p.84.

16



to the whole world, and the world to sound (nada). Music is said to
consist of sound (nada), particularly in its essential form, anahata
nada (“sound not struck™). Music is thus related to the absolute of the
nada-brahman, which is originally an analogue of the sabda-
brahman of grammatical theory.'* The concept of nada-brahman is
that sound as fundamental cosmic vibration is identified with the
creative principle of the universe: “Making music is considered to be
a creative process comparable to yoga, the religious exercise repea-
ting cosmic creation on a human level.””!

My study chiefly aims at an investigation of the text part in the
SR related to Indian medicine!é, i.e. the embryologico-anatomical
verses mentioned above, which has never become the object of
research or consideration of scholars until now.!” In the following,
however, we shall take a look at the whole section and its
background, because this is indispensable in comprehending the
position of the embryologico-anatomical part of the SR, which is not,
after all, a medical, but a musicological work. A medical statement
which is put into a new context, totally different from a medical one,
could assume values or functions different from those which it
originally assumed in a medical context.

§4. Studies on Pindotpattiprakarana:
SHRINGY 1999 and FUNATSU 1991

There is an abundance of studies on the theoretical aspect of music in
the SR. Those referred to in this work are the following:

The most representative of these studies is SHRINGY Vol.I (1999)
and Vol.II (1989), which consists of an English translation of the
original Sanskrit text (Chapter I-IV) with Shringy’s own comments

14 KATZ 1983, p.66.

15 NDENHUIS 1992, p 4.

16 I avoid using the term dyurveda, because the medical works which I am here
speaking of do not restrict themselves to the works usually considered as
“standard”.

17  Except for SHRINGY 1999.

17



and notes. TARALEKARA 1975 is a Marathi translation of the SR text
and the comm. K, and contains the translator’s own commentary
which is sometimes informative. WIDDESS 1995 is an interesting
attempt to reconstruct the musical practice in ancient times, based on
the musical notes contained in the musicological works in Sanskrit,
including the SR. Although NUENHUIS 1992 and NIJENHUIS 1970 are
research-works on musicological texts, SangitaSiromani and Dattila,
respectively, NUENHUIS very often refers to and explains the state-
ments of the SR, because these two works contain many parallels to
the SR. For the seventh chapter of the SR on dancing, there is an
English translation by RAJA & BURNIER 1976.

In contrast to the abundance of such research-works on the
technical aspects of music in the SR, little effort has been made to
elucidate the aspects of music dealt with in the Pindotpattiprakarana
of the SR which, besides metaphysics, contains embryology, anatomy
and Hathayogic anatomy. Only SHRINGY 1999 and FUNATSU 1991
are exceptions. SHRINGY 1999 treats this aspect in his commentary.
FUNATSU 1991 also deals with it. The basic ideas of the metaphysics
of music, which occur also in other musicological treatises, are
explained by NIJENHUIS 1992, pp.1-22.

FUNATSU 1991 is a short essay on the first two sections
(prakarana) of the first chapter (adhyaya) of the SR, i.e., Padartha-
sangrahaprakarana and Pindotpattiprakarana. FUNATSU tries to
identify the ideological background of some statements of the SR.
Since this article is written in Japanese and might therefore not be
easily accessible to the readers who do not know the language, I
summarise the points relevant to my study:

According to FUNATSU (p.86ff), the verses describing Brahman
(SR 1,2,4-5c¢) concur with the concept of saccidananda (“‘existence,
intellect, and joy”) of the late Advaita Vedanta school. The verses SR
1,2,4-5c mention not only the traditional attributes of Brahman like
linga (“mark”), svayamjyotis (“self-shining”), advitiya (“without a
second”), sarvesvara (“lord of all”) etc., but also the two qualifica-
tions “omnipotent” (sarvasakti) and “omniscient” (sarvajiia), which,
according to FUNATSU, represent the position posterior to Ramanuja
who emphasised the personified aspect of Brahman.

Although FUNATSU (op. cit.) and SHRINGY (op. cit.) offer very
worthy considerations on the SR, it is to be regretted that both scholars

18



simply consider the SR to be a homogeneous text. They often start
from the hypothesis that the whole text of the SR was composed by
Samgadeva himself.!8 This work is, however, most probably hetero-
geneous; it seems to be a patchwork consisting of parallels to earlier
texts.!® At least a considerably large part of the Pindotpattiprakarana is
based on earlier texts, as I shall show in this study. Therefore, the
statements of the SR do not necessarily represent the personal ideology
of Samgadeva. The SR sometimes contains contradictory views.

For instance, in contrast to the theological statement of Advaita
Vedanta referred to in SR 1,2,4-5¢, which is perhaps based on
another text?, Sarmgadeva does not worship Visnu but Siva as Lord
in his benedictory verse, SR 1,1,1. This verse might manifest
Samgadeva’s own religious position, for benedictory verses are usu-
ally composed by authors themselves. It suggests Sﬁrﬂgadeva’s ideo-
logical relation to the homeland of his ancestors, Kashmir.

§5. Meditation of sound

The Pindotpattiprakarana investigates the two aspects of the human
body: the embryologico-anatomical aspect according to Indian medi-
cal science (SR 1,2,21-119) and the Hathayogic aspect of the body
(SR 1,2,120-163).

18 It would, however, be untrue to say that SHRINGY ignores this problem, for he
mentions parallels in Caraka and Sus$ruta (SHRINGY 1999, p.386ff). Neverthe-
less, he often uses expressions that might give the misleading impression that
the whole text was composed by one and the same author.

19 Nearly forty verses in the introductory part of the seventh chapter on dancing
(Nartanadhyaya) are the same as the introductory verses found in the
Abhinayadarpana ascribed to the legendary sage Nandike$vara, cf. RAJA &
BURNIER 1976, vi.

RAJA & BURNIER (ibid.) refers to the theory of Alain Danielou that
Sarngadeva might have borrowed these verses from Nandikeévara’s text, but
refutes this theory, considering the Abhinayadarpana to be a forgery.

20 This is, however, my personal impression and can not be proven with the
available material.
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Samgadeva’s motive for treating the Hathayogic theory of
cakra-s and respiratory tubes (nadi) (SR 1,2,120-163) is clearly
related with the notion of ndada-brahman in the musical practices of
certain groups of Yoga, as BECK 1993 (p.109ff) discusses. The
notion of ndda-brahman is, according to BECK (ibid., p.107), of
Yogic and Tantric origin, rather than Vedic or Upanisadic. The same
thought as mentioned in the statement of the SR, that the union of fire
and the vital wind (prana) produces voice, is already found in texts
on phonetics and grammar (BECK ibid., p.110).

According to the Hathayogic texts, the Yogin perceives various
internal sounds during his meditation?!, which resemble to the sounds
of crickets, a flute, thunder, bells, trumpets, drums etc.?? Following
these sounds (nada), he perceives the “not-struck” i.e., primordial or
unmanifest sound (anahata-nada).

The Hathayogapradipika, a treatise on Hathayoga practice, deals
with the meditation of sound (nada) called nada-upasana “worship of
sound”. This work states that the various knots (granthi)* which are
considered as obstacles situated along the route of the cakra-s in the
Yogin’s body are connected to the audition of various sounds (nada).

BECK (ibid.), pp.111-118, mentions the present-day methods of
the meditation of sound as being practiced by modern Hindu
religious movements.

The SR’s verses dealing with cakra-s and respiratory tubes
(nadr) seem associated to this Hathayogic meditation of sound.”

However, we should not hastily jump to the conclusion that these
verses of the SR dealing with the Hathayogic description of the body
reflect the Hathayogic practice in the time of Samgadeva. It is very
likely that this text part is also a patchwork consisting of several
textual layers. As I shall show in my textual analysis (cf. Situating the
text” §1.1.), the verses treating the cakra-s (SR 1,2,120-145ab) and

21 Through the breathing exercise of the kumbhaka technique (BECK 1993,
p-103).

22 Gherandasamhita, 5,79-82 according to BECK 1993, p.103.

23 lLe. the brahma-granthi in the heart, the visnu-granthi in the throat, and the
rudra-granthi. The rudra-granthi deemed situated in the middle of the
forehead, according to JAIDEVA SINH 2003, 1v., plate 3.

24  For such a practice in the Natha cult, see KIEHNLE 1997, pp.101-105.

20



the verses treating the respiratory tubes (SR 1,2,145cd-163ab)
belong to layers different from each other. The latter verses are
parallel to the Yogayajfiavalkya (YY).” It is probable that the former
verses are also parallel to, or based on, another text.? I do not think
that these verses on cakra-s are Sarfigadeva’s own composition, as
they contain many parallels to other Hathayogic texts on cakra-s, e.g.
the Saddar§ananiriipana.?’

In the Pindotpattiprakarana, we observe the juxtaposition of the
topic of cakra-s and that of respiratory tubes (nadi) in the musico-
logical frame. This juxtaposition does seem to show Sarngadeva’s
intention to incorporate the Hathayogic meditation of sound, but this
juxtaposition, or patchwork, fails to construct a consistent theory. So,
these verses might have merely served as “theoretical armament” to
authorise a secular entertainment like music through sanctifying it as
a means of meditation, rather than to describe the actual Hathayogic
practice contemporary to the author.

Or, such a condition of the text perhaps shows that theory is not
necessarily a prerequisite for practice. Suppose a person practices a
certain method of meditation in which he sings. He usually does not
need to describe it verbally to himself while practicing this method.
Only if he wishes to transmit this method to others, e.g. his disciples,
is he compelled to resort to verbal description. In such cases he could
maybe adopt some ready-made theoretical system which could also
be understood by others. If he relied on different already existing
explanations for different topics, his presentation of the practice
could refer to multiple systems inconsistent with one another; this
theoretical inconsistency, however, bringing about no inconvenience
to the practice itself.

The verses, SR 1,2, §1.140-145ab, give a unique statement in the SR,
directly associating the Hathayoga practice with music. These verses
deal with the theory that particular cakra-s and their particular petals

25 See my textual analysis in Situating the text §2.3.

26 This is my personal impression. Anyway, many of these verses have parallels in
other works on cakra-s.

27 See my footnotes on these verses, in which I list their parallels in other texts, in
the English translation.
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work on one’s cultivation of musical arts positively or negatively.?
According to this theory, the self/soul (atman) chooses one of the
petals of a particular cakra to stay on. If that petal is a right one, the
person becomes successful in music. If it is a wrong one, the person
is never able to succeed in this art. However, the description in these
verses is too concise to provide us with some concrete information on
the real practice of Hathayoga.?

28

29
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Summarising this theory, SHRINGY 1999 (p.393ff, Appendix II) gives a chart
of the cakra-s’ relationship to music.

One could, perhaps, suppose a method in which the Yogin contemplates par-
ticular cakra-s or petals, imagining that he leads his breath or voice from a
cakra or petal to another one. Such a method might be suggested by SR
1,2,148ab—149 which states that the individual self (jiva) which rides on the
vital wind (prana) climbs up and down along the Susumna tube. But according
to my textual analysis, this statement belongs to a theory totally independent
from the cakra theory. These verses (SR 1,2,145cd-163ab) are parallel to the
Yogayajiiavalkya (YY), and have nothing to do with the text part dealing with
the cakra-s (SR 1,2,120-145ab). Thus, from a philological point of view, it
would be problematic to forcibly link two matters belonging to different layers
of text with each other.

On the other hand, the fact that both sets of verses are included could suggest
that, irrespective of their actual origins, they were meant to be taken together on
the level of the SR. Samgadeva brings together the two texts which till then had
nothing to do with each other, because he considered these two as related to
each other. And he expects readers to grasp the same context as he has in mind.
SR 1,2,140-145ab, the statement about the positive or negative influence of the
particular cakra-s and petals, is explained by the comm.S. This commentary
does not consider that the individual self oscillates to and fro or up and down
from one to another cakra, but that it remains stationary at one of the cakra-s or
petals; the individual self is said to stand (sthita) at a particular cakra or petal.
Not a single word is uttered on any migration of the individual self.

The term jiva-sthiti “the individual self’s situation/being situated” is once
mentioned by the comm.K on SR §1.120-122ab (Adyar edition, p.60, 1.5 from
the bottom). It runs, [...] dala-catustaye janma-kale jiva-sthitya, “through the
individual self’s situation on [one of] the four petals at the time of birth”.
According to this commentary, the fruit of a certain petal of the cakra, which
the individual self has chosen to stay on, is already fixed at the moment of birth.
Thus, if accepting this opinion, one has to inevitably conclude that the theory of
SR 1,2,140-145ab has nothing to do with the Hathayoga practice, or the
meditation of music. Instead, this theory suggests something opposite, that
one’s success or failure in musical cultivation has already been determined
since birth and is unchangeable afterwards. (This would not be the case if we



Some modern musicians claim that such a relationship between
cakra-s and music really exists.

PESCH 1999, which is an introductory work to South Indian
classical music (Karnataka music), discusses the correlation between
human anatomy and the seven musical notes (ibid., pp.56—66).3° He
compares the theory of cakra-s with the method of voice culture used
by Western singers, and points out some similarities between the
Indian and Western theory (cf. ibid., p.65). He states, “As part of
their training and regular exercise, many singers associate various
places of the human anatomy, comparable to the seven cakra-s, with
certain qualities. Some places [...] serve as focal points for specific
sounds as well as qualities.” According to him, the theory of Western
voice culture associates 1. the lower spine with sensuality, 2. the
navel with emotion, 3 the diaphragm with mood or radiance, 4. the
heart with calmness or cordiality, 5. the palate, teeth, tongue, and
throat with projection and flexibility, 6. the nose and eyebrows with
modulation, 7. the crown of the head with refinement. He points out
the similarity between these seven areas of the body of the West and
the seven cakra-s of India. But he does not substantiate his argument.
Thus, we get no information about which Western theorists or singers
he means concretely.

Saradatanaya, a contemporary of, but somewhat anterior to
Sﬁrflgadeva, in his dramaturgical work, Bhavaprak$ana, associates
the seven tones of the octave to seven different places located in the
body.3! These places are: base of the body, navel, heart, throat, root
of the tongue, head, middle of the eyebrows.?? SHRINGY 1999
(p.102) states, “these places roughly [italics added] correspond to the
psychophysical centres”, i.e., to the cakra-s. Based merely on this
fact, he leaps to the conclusion that “the line of thought linking

take the Anandasrama edition into consideration. In this edition janma-kale is
missing.)

30 He refers to a work entitled Naradapurana (circa 10th century AD) which treats
this topic.

31 SHRINGY 1999 (Vol. I, p.102; pp.116-7).

32 Bhavaprakasana, adhikara 7 (pp.187-8): adharagah sukra-dhatur majja-dhatus
tu nabhigah / hrdayasrayo ’sthi-dhatuh syan medo-dhatus tu kanthagah //
mamsa-dhatus talu-mile rakta-dhatus tu mirdhagah / bhri-madhyagah syat
tvag-dhatuh kramad evam sthitah svarah //

23



musical sound (anahata ndada) to the yogic experience of anahata
ndda already existed in his time”.

But the matter actually does not turn out to be so simple, if we
examine Saradatanaya’s statement in question more precisely. It is
true that the seven places very roughly correspond to the cakra-s. But
actually the theory here is quite different. According to Saradatanaya,
the seven tones of the octave originate in the seven elements (dharu)
of the body. These seven elements, in their tumn, originate in the
above-mentioned seven places of the body, no cakra-s being
mentioned. Thus, the association of the seven tones with the seven
places of the body is only secondary, and in a manner very different
from what is explained by the cakra theory.

On the other hand some people practicing Yoga and some Indian
classical musicians consider music to be a method of Yoga. NARUSE
1986, p.51, who is a Japanese practicing Hathayoga, states that there
are many kinds of hazards connected with the Tantric methods like
the ascension of the kundalini. Instead of such dangerous Tantric
exercises, he proposes overtone chanting as an alternative method
with which laymen could experience something approximate to that
of the Tantric exercises, but in safety. He states:

I occasionally let [my pupils] practice the primary method of the overtone
chanting of Tibetan Buddhism. In spite of the easiness to chant UAOEIina
group, many kinds of things can be experienced. Sometimes, one hears inner
sounds which resemble those of synthesizer, piano, flute, gong etc. Christian
hymns, Buddhist sirra recitation, and Shintoistic hymns, too. Some people
perceive the vibration of the cakra-s as a kind of brightness, or get visions. In
some cases, one makes various mystical experiences like one’s own spirit
slipping out of the body, which is the feeling of the ascension of the kundalinr.
Yet the experiences acquired through this overtone chanting and the
experiences of the Tantric practice are not identical. The one is not necessarily
better than the other.?

I do not possess the ability to remark on the validity of his statement.
Whatever it might be, some modern Yogins are empirically ac-

quainted with such a Hathayoga practice utilising music. However, it
is difficult to judge whether the SR’s cakra theory really deals with

33 Translated from the original Japanese.
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this practice: As I have shown above, this text part in itself is merely
a description of each cakra and offers nothing more than a few
suggestions on the matter of actual practice.

§6. The validity and nature of the statements of the SR

In this connection, the question arises as to what truth a classical text
like the SR is actually supposed to present. Do the statements of the
SR present some reality, or do they rather draw theoretical sketches
than reflect real practice?

As to the musical compositions in notes contained in Indian
musicological texts, NJENHUIS 1970 (p.186) makes a reserved
remark that such notations do not guarantee that they reflect the real
musical practice of that time; rather, they are faithful reproductions
of foregoing old texts.

The SR seems to be a similar case. Besides the musical notations,
another instance could be referred to. This instance could symbolise
the nature of the data contained in the SR. The khandameru system of
svaraprastara in the first chapter of the SR3is an example of the
importation of mathematics into scholarly musicology. This is a
mathematical exercise in determining the number of possibilities in
combinations of notes, and conversely determining the place in a
series of a given combination. KATZ 1983 (p.72, note 25) doubts
whether the scheme really had practical importance for musicians.
These combinatory variations of musical notes do not necessarily
correspond to reality, but provide us with “theoretical values”, so to
say.

The same thing as is observed for the technical data of music
seems to apply in the case of the topics treated in the Pindotpatti-
prakarana. The embryologico-anatomical and Hathayogic data in this
section seem reproductions of older texts. Thus the section is a
patchwork whose components originate from sources originally
unconnected to each other, i.e. from contexts different from one

34 SHRINGY 1999 (Vol. I), p. 208ff (SR 1,4,63c and following verses).
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another. This makes it doubtful whether the text of this section
reflects the musical reality of the time of Sarngadeva. And if it
indeed does not reflect this reality, then we might have something
similar to the above-mentioned “theoretical values”: the human body
which Samgadeva explains in this section is not that which is in
reality, but which should be theoretically. What concerns him is
rather to describe the theoretical boundaries which the human body
could reach, than to describe the material reality of the body.

If this deduction be valid — and I do not see how else we can
explain what we find — , then Samgadeva in this section represents
the human body in its three aspects: 1. the body as a cosmic
manifestation, or a derivative of the supreme principle, Brahman; 2.
the body in its embryologico-anatomical aspect; 3. the body in its
Hathayogic aspect. The picture of the human body as a theoretical
construction is here drawn from a threefold perspective.

Sz‘m'lgadeva displays, so to speak, an anatomical chart, or model,
something like an anatomical plastic figure we have in the lecture
hall of a medical school. We can look into the inside of the figure in
which various anatomical components like organs, intestines, nerves
etc., colourfully painted, are packed. We can perhaps even detach
each part from the bodily frame. Though such a figure utters no
word, nor explains the functions of the organs verbally, students who
observe it can get some rough information on what the human body
is. Namely, they get the image of the body. However, the perception
acquired through such a concrete object is something else than that
acquired through a medical textbook. Such an object appeals to a
sphere of the brain different from that of verbal comprehension. A
student who sees the figure is perhaps not able to verbally define the
body and its functions, but his image of the body could be far more
vivid than the knowledge acquired from a book.

As for the SR’s anatomical model, §§r1'1gadcva does not resort to
plastic from which the bodily parts are modeled. Instead, it is
language that he resorts to as the material to model the individual
anatomical details. In other words, he creates an objet d’art, or a
collage in putting together scraps from various texts, and thus repre-
sents the body. He very often merely lists technical terms,
appellations for various organs etc., without explaining or defining
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them. Each term by itself, like a part of the plastic figure, utters
nothing. The perception acquired through such pedantic listing of
specialised words resembles that acquired from a plastic figure. It
might be vague, remains not exactly defined, but is vivid. Here lan-
guage functions in a manner somehow different from the language of
modern Western scientific writing. The language of the SR is not
necessarily the means to define the thing, or to draw a distinct outline
of the thing, but something equivalent or similar to the thing itself.

§7. On my translation method

I have discussed this matter at the beginning of my English Trans-
lation.

§8.  Philosophical matters

Since this work focuses on the embryologico-anatomical contents of
the text, philosophical matters are usually not considered.’> Even
when they are considered, the information is limited to a minimum
requirement.

35 The commentaries seem to use Navyanyaya terminology in places. I must admit
that my attempt to provide literal translation is not always appropriate when it
comes to Navyanyaya technical terms. But I refrain from being involved in this
field from the reason given above.
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On the editions of the SR

For my study, I mainly used the Adyar edition (1943) of the SR,
which contains the miila text and its two commentaries, the Kalanidhi
(comm. K.) by Kallinatha and the Sudhakara (comm. S) by
Simhabhipala.

According to his preface (x), the editor of the Adyar edition
consulted two preceding editions, the edition by Kalivara Vedanta-
vagifa and Sarada Prasada Ghosha (sic), Calcutta 1879 and the
Anandasrama edition 1896. The editor of the Adyar edition reports
that, of the former one (Calcutta 1879), only the first volume con-
taining the Svaradhyaya, to which the Pindotpattiprakarana also
belongs, was published. It is also reported that the former (Calcutta
1879) also contained the commentary Sudhakara and the latter
(Anandasrama 1896), the commentary Kalanidhi. This edition
(Calcutta 1879) is unfortunately not available any more.

Besides, the Adyar edition includes the variants from the five
manuscripts which are given in the footnotes of the Anandasrama
edition; they are noted in Devanagari alphabets: ka, kha, ga, gha and
na. Further, the author of the Adyar edition consulted five other
manuscripts; their variants are noted in Roman alphabets: A, B, C, D
and E.

In the Adyar edition, the variants of a certain edition ‘C. E.” are
noted (e.g., p.36, variants 9 and 10 in SR §1.134). Strangely, the
editor does not explain what ‘C. E.” stands for, nor does he include
‘C. E.” in the list of abbreviations (xl). I suppose that ‘C. E.’ is the
abbreviation of something like “Calcutta edition”, namely, the edition
by Kalivara Vedantavagisa and Sarada Prasada Ghosa, Calcutta
1879.

Besides the Adyar edition, I consulted the Anandasrama edition
which contains the miila text of the SR and the commentary
Kalanidhi by Kallinatha. Mostly, the reading of this edition is worse
than that of the Adyar edition. But, as the result of comparing the SR
with its two parallels, the Sivagiti (SG) and the Yogayajiiavalkya
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(YY), I found several passages in which the reading of the
Anandasrama edition is better.

The editor of the Anandasrama edition (1896) does not give
sufficient information on the manuscripts. G.H. Tarlekar, the editor
of the reprinted version of this edition (1985), states (reprinted
version, p.2) that the editors of the first edition in 1896 (chap.1-5)
and 1897 (chap.6—7) used three manuscripts containing the miila text
of the SR along with the commentary Kalanidhi, three manuscripts
containing only the miila text, one manuscript of the commentary
Kalanidhi in Devanagari script and one manuscript in Telugu script.
Tarlekar, giving some examples, also remarks (p.14) that the two
commentaries on the SR, Kalanidhi and Sudhakara, adopt different
readings in several cases.

As a summary, I list the editions and manuscript which are
mentioned above.

I consulted the Adyar edition and the Anandasrama edition.

ka, kha, ga, gha, na  Manuscript readings given as footnotes in the
Anandasrama edition. These are also noted in
the Adyar edition.

AB,C,D,E Reading of the manuscripts consulted by the
editor of the Adyar edition.

I suppose that “C. E.” indicates the edition by Kalivara
Vedantavagi$a and Sarada Prasada Ghosha (sic) in Calcutta 1879.
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Situating the text

§1. Introduction

§1.1. Sangritaratnakara and its Pindotpattiprakarana

As I have explained in the Prologue of this work, the musicological
text Sangitaratnakara (SR), which was written by Sﬁmgadeva in the
13th century, is considered the second most important musicological
treatise after Bharata’s Natya§astra. Its author, Sarngadeva, came
from a family of physicians which had its roots in Kashmir and was
under the patronage of the Yadava dynasty in the Deccan.
Sarngadeva himself was a minister of King Singhanadeva who
belonged to that dynasty.

Curiously, this treatise on music contains a section which treats
medical topics. The second section, Pindotpattiprakarana “the section
of the arising/origination of the body”, of the first chapter (SR 1,2)
discusses, in its first half, embryology and anatomy, i.e. the same
topics as contained in the chapter called $arirasthana of the classical
medical texts like SU, AS etc. The second half of the Pindotpatti-
prakarana of the SR describes the Hathayogic theory of the cakra-s
and respiratory tubes (nadi).

The Pindotpattiprakarana is presumably not homogenous, but
constituted of a medley of quotations from several texts.* I found
two parallel texts. One is the Sivagita (SG), a Puranic text contained
in the Gaudiya version of the PadmaP,¥ and the other is the
Yogayajiiavalkya (YY), a Yogic text ascribed to the sage Yajiia-
valkya. The SG contains parallels to the embryologico-anatomical
verses of the SR, while the YY contains parallels to the SR’s verses

36 For the methodology of dealing with a hybrid text, cf. HACKER 1978.
37 ROCHER 1986, p.212ff.
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on the Hathayogic theory of the respiratory tubes (nadi).*® The
remaining verses on the cakra theory probably have a paralle]
somewhere, but unfortunately I was not able to find it.*

§1.2. The sources of the SR

In the opening of the Pindotpattiprakarana, the author Samgadeva
briefly mentions the relationship between sound (ndda) and the
human body (SR 1,2, §l.1-3). With this statement, he justifies the
treating of embryologico-anatomical science in his musicological
work. Then, he begins to describe the supreme self’s (= Brahman’s)
manifestation in the human body (SR §1.4 and the following verses).
At first he describes the process of Brahman’s manifestation in the
individual selves (jiva). Thereafter, he discusses embryology and
anatomy up to SR §1.119a. He seems to consider embryology and
anatomy to be a part of the description of Brahman’s manifestation in
the human body. In SR §1.119bcd, which is the conclusion to his
discussion on embryology and anatomy, the author Sarngadeva states
that, for more detail, the readers should consult an earlier work
entitled Adhyatmaviveka® written by him, Samgadeva.

Therefore I presume that Sarngadeva quoted the part treating
embryologico-anatomical science (SR 1,2, §1.4-119a) from his own

38 The SR preserves a more complete version than the text of the YY. The
medical theories of the SR are often very similar to those of the AS, but contain
many deviations, too. The description of the vital winds (SR 1,2, §1.60cd—68ab)
and the respiratory tubes (nadi) (SR 1,2, §1.145cd—163ab) is parallel (but not
strictly identical) to that of the YY. This is an early theory of Yoga, mentioning
only the navel cakra (nabhi-cakra), cf. Situating the text §2.3.6.

39 There should be a source for these verses, for Matanga’s Brhadde$i, a
musicological work which is older than the SR, already suggests the existence
of this theory. (According to WIDDESS 1995, p.125, the Brhadde$i was
compiled sometime during the latter half of the first millennium.) Brhaddes,
anuccheda 29 (P.L. SHARMA 1992, p.44) associates the seven tones of the
octave with the seven cakra-s and with the seven continents (dvipa).

40 The title means “Investigation of the theme concerning the self [i.e. the relation
between the supreme and the individual self]”.
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previous work, the Adhyatmaviveka.*! Unfortunately, the Adhyatma-
viveka is lost.*?

Analysing this part of the SR, one gap, at least, is observed in the
text. After listing the sixteen types of “bodies” (vigraha, deha)®, the
author Sarngadeva abruptly stops his discussion, saying, “afraid of
[too great] an expansion of the text, we (= I) do not tell their
characteristics” (SR 1,2, §1.74cd).* After that, he immediately
changes the topic: he shifts to the discussion of the [main] limbs
(anga) and secondary appendages (pratyariga) of the human body
(pinda), and begins to enumerate them (SR §1.75-119a). Thus,
Sarngadeva seems to have made an omission here. Since he states,
“we (= I) do not tell” (na brimah), the omitted part might have
originally existed in the Adhyatmaviveka.* If this is correct, then the
embryologico-anatomical text contained in the SR (§1.4-119a) would
be based on an older, more complete version.

A similar problem arises with his list of the secondary appen-
dages (pratyanga) (SR $§1.75cd-119a), as he calls this part a
“summary of [the list of] the secondary appendages” (SR §1.119a,
pratyanga-sanksepa), which means that this part is a summary of a
longer version of the text discussing the secondary appendages. Two
inferences are possible: The one is that Sarmgadeva himself summa-
rised or abbreviated the longer version in his Adhyatmaviveka. The
other possible inference is that, in the Adhyatmaviveka, he had al-
ready quoted an even older text, and this text itself had already been
summarised or abbreviated.*

Indeed, there is a trace of emendation in SR §1.100. The parallels
to SR §1.100, which are found in the SU and AS, both contain a
number of qualifiers to the term pracchadikah (“‘coverings”). These
qualifiers which might probably have once occurred between

41 Or, at least, this part is based on the Adhyatmaviveka.

42 SHRINGY 1999 (Vol.I), p.84, “But this book is probably not available today”.

43 This notion corresponds to the kaya of SU §arira., 5,81-98. It actually denotes
the types of psyche. Cf. my footnote 425 on SR §l.74ab in the English
translation.

44 SR 1,2, §1.74cd: tesam laksmani na brimo grantha-vistara-katarah.

45 Other arguments are also possible, though. E.g., the Adhyatmaviveka itself
might have been a work of quotation, and the part in question could have
already been omitted in the Adhyatmaviveka itself.

46 Did Sarngadeva use a medical text which was handed down by his ancestors?

33



Sukrartava-pravesinyas tisrah (SR 81.100, pada b) and pracchadika
mata (SR §1.100, pada d), are omitted in SR §1.100.#” One more
example of omission which could be surmised is SR $1.113. If we
compare SR §1.113 with its parallels in the SU and AS, it seems that a
long passage between prabhavan and rasan is omitted.*®

As far as this part (SR 1,2, §1.23-19) is concerned, it does not
seem that Samgadeva was a creative author. Most of his verses have
parallels in the AS or SU. I have the impression that Samgadeva
faithfully reproduced a source-text, maybe handed down in his family.

So, the embryologico-anatomical text in the SR (§1.23-19) deals
with the same topics as the §arirasthana-s in SU and AS, and has a
structure similar to them. Therefore, the source-text which the SR
was based on seems to have been a part or chapter of a medical work,
which corresponded to the §arirasthana-s of SU and AS.

§1.3. The Sivagita and its parallels to
the SR’s embryologico-anatomical verses

Parallels to the embryological and anatomical verses of the SR are
found in the eighth and ninth chapter of the SG respectively. These
parallels are exactly identical to each other in wording, except for a
few variants. The SG has handed down parallels to almost all of the
SR’s verses on embryology, while the parallels to the SR’s verses on
anatomy are only sporadically found there.

§1.4. Common source text of SR and SG?

As noted in §1.3., most of the verses on embryology (SR §1.23-43)
and most of the verses in the beginning part of anatomy (SR
§1.44-70) have parallels in the SG. The parallels to the former ones
are contained in the eighth chapter of the SG, and the parallels to the

47 For further detail, see my discussion in the footnote 554 on SR §1.100cd
(coverings) in the English translation.

48 For further detail, see my discussion in the footnote 597 on SR §1.113 (rasa-s)
in the English translation.
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jatter ones, in the ninth chapter.’ But the parallels to the verses
thereafter (SR §1.1-119) are very few. (Cf. §2.1.1. and §2.2.1.)

I take it for relevant to assume a common source, say source text,
of the SR and SG, for the part before SR §1.71, in which most of the
GR’s verses have a parallel in the SG. In contrast, it is difficult to
assume such a common source for the part after SR §1.71, in which
only five verses® scattered in the text have a parallel in the SG.

However, I am not able to go ahead with this problem, as the
available material is too limited to allow an attempt at reconstructing
a source text. So I have to break off this argument here.

§1.5. Comparison with further medical and non-medical texts

I compared the SR’s embryologico-anatomical description with the
¢arirasthana-s contained in the classical medical texts such as SU,
AS, AH and CA. I compared it also with the embryologico-
anatomical descriptions contained in non-medical texts such as the
YS and Purana-s like AgniP, VisnudhP, GarudaP etc. The results of
this comparative study are given in the footnotes on my English
translation of the SR. In the following, I summarise them:

In general, the theories of the SR are close to those of the two
classical medical texts, AS and SU.’! Of AS and SU, the AS contains
more expressions which are similar®? to the SR than the SU does.*

In SR §1.25%, terminological elements from both SU and AS are
contained. In this verse, the elements which are found in SU §arira.,
3,18 and in AS §arira., 2,12 supplement each other. The expressions

49 This fact might legitimate that, in my analysis, I divide the SR’s embryologico-
anatomical text in two parts, i.e. the part before SR §1.43, on embryology, and
the part after SR §1.44, on anatomy.

50 More correctly, five passages, or cases, i.e. SR §1.79ab; 90cd-91; 92cd—94ab;
114cd; 116-118. Cf. §2.2.1 and §2.2.2.

51 The actual matter is of course a bit more complicated.

52 The SR contains sometimes even terminology identical to that of the AS.

53 I have analysed the matter in my respective footnotes on SR §1.76cd-78;
§1.94cd. SR §1.96 and §1.98. SR §1.104—105ab; §1.110; ;s1.111-112a. Also see SR
§1.33ab and §1.34b which belong to the SR’s passages parallel to SG. Their
counterparts in the SG are analysed by COMBA 1981.

54 The SG’s parallel to SR §1.25 is analysed by COMBA (ibid.).
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of SU and AS partly overlap, but the AS seems to have also adopted
an expression which is parallel to, or maybe originated from the CA
(sarvangavayavendriya).”® Besides, the AS adds, to this statement,
another theory on the secondary appendages appearing after birth.>
In SR §1.25, the SR integrates elements from both SU and AS which
have, from the outset, some expressions in common.

In SR §1.47, the elements found in SU §arira., 4,33 and the ele-
ments found in AS §arira., 5,22 compensate each other. In this case,
the terminology of AS §arira., 5,22 has nothing to do with the SU’s
terminology, but accords with CA §arira., 3,125 Thus, the SR’s
embryologico-anatomical text integrates different traditions, the SU’s
terminology, the AS’s terminology, and sometimes, the CA’s
terminology.®

To SR §1.33cd—34a, only AS and AH have parallels. To SR §1.38cd
and §1.40cd—41, only the AS has a parallel. To SR §1.101, only AS
and YS have parallels.*”®

The CA’s parallels do not correspond to the SR as literally as the
SU or the AS does. Although their contents correspond with the SR,
they are different in wording; in contrast to that, some parallels in SU
and AS show striking closeness to the SR both in contents and
wording. There is no case in which only the CA has a parallel to the
SR. Therefore, I presume that the SR’s theories according with the

55 Of course, the AH and AS explicitely amalgamate elements from the SU (as
well as CA and other texts), but here the mentioned parts from the AS are not
found in the SU, and vice versa. On the sources of the AS, cf. MEULENBELD
1999, 1A, p. 6211f.

56 Cf. my footnote 545 on SR §1.25 in the English translation.

57 Still, I am not completely sure whether AS §arira., 5,22, is directly based on CA
sarira., 3,12, for the AS contains some expressions different from the CA’s, and
mentions alaulya, which the CA does not. The AS might be based on some
other medical work belonging to the same tradition as the CA.

58 For details, cf. my footnote 687 on SR §1.47 in the English translation.

I quote the original texts of these parallels (the expressions parallel to the SR
are underlined): SU §arira., 4,33: Sarlropacayo balam varnah sthitir hanis ca
rasajani.

CA §arra., 3,12 (on rasaja): Sarirasyabhinirvrttir abhivrddhih prananubandhas
trptih pustir utsahas ceti /12/.

AS $arTra., 5,22: rasajani, krtsnasya dehasya sambhavo vrttir vrddhis trptir
alaulyam pustir utsahas ca.

59 SR&L101.
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CA are indirectly adopted into the text of the SR through the inter-
mediary of the AS.

Therefore, for the correct situating of the SR, it seems crucial to
investigate the textual situation of the AS, especially the relationship
between SU and AS. MEULENBELD 1999, A, pp.623-626, discusses
this matter. In p.626, he concludes that the AS is later than
Drdhabala’s revised and complete version of the CA, and very
probably, also posterior to the revised and completed version of the

Su.%

In the cases where both, the SU and AS, have parallels to the SR,
I compared their parallels with each other, in the footnotes on my
English translation of the text of the SR. There, I discussed which
text, AS or SU, contains the expression which is closer to the SR.
This is a complicated matter to elucidate, for the AS itself is mostly

2= =

60 On the other hand, my observation of the text of the $arirasthana of the AS does
not agree with what MEULENBELD 1999, IA, p.623, remarks. He states, “In
general, the Samgraha [= AS] deals much more freely with material also
occurring in the Susrutasamhita than with that found in the Carakasamhita. The
former is less often quoted literally, while very numerous verses of Samgraha
and Carakasamhita are identical.” As far as the §arirasthina of the AS is
concerned, the SU is far more often quoted than the CA, and the AS’s manner
of quoting is considerably literal and faithful to the SU.

In some cases, the AS and the SU are parallel to each other, but these parallels
are not literally identical, i.e. deviate from each other in wording. Even in such
cases, I have the impression that it is rather the SU that deals with the material
freely. The versions in the AS have very brief and compact forms, while the
versions in the SU give the impression that they are extended with secondary
insertions; the SU’s versions are verbose, containing more explaining words
than the AS’s versions do. It looks as though the version of the SU as we know
it today is a secondarily expanded form of an older, more compact text.

Indeed, MEULENBELD (ibid., p.623) mentions P.V. Sharma’s opinion that the
revised and completed version of the SU as now known to us was not yet
available to the author of the AS, though MEULENBELD does not agree with
P.V. Sharma.

If we agree with P.V. Sharma, then some parts of the text of the AS
($arfrasthana) might preserve a more archaic form than the SU. The AS would
contain an older version of the text, which dates to a time before the revision of
the SU. Intriguingly, the embryologico-anatomical text in the SR resembles the
AS in its compactness. Unfortunately, researching this topic further would lead
us away from our actual discussion.
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based on the SU.®! In addition, we have previously seen that at least
two cases (SR §1.25 and §1.47) suggest that the embryologico-
anatomical text of the SR contains both elements from SU and AS.
Even in the cases where the SR seems closer to the SU than to the
AS, it is possible to imagine that the SR has actually mingled both
elements from SU and AS; but the result of this blending might by
chance look closer to the SU.

On the other hand, the embryologico-anatomical text of the SR
shows, in some points, similarity to the embryologico-anatomical
descriptions contained in the non-medical (Puranic) works, as we
shall see later. The SR and these works share some topics which are
not dealt with in the classical medical works.5?

So, the possibility cannot be denied that the embryologico-
anatomical text in the SR presents an independent branch of the
textual tradition of a school which deviates from the branches of SU
and AS.%

Therefore, 1 would like to call attention to the embryologico-
anatomical description in the SR, which might throw more light on
the development and mutual relationship of the medical texts.*

61 According to MEULENBELD 1999, IA, p.625, the AS considers Gayadasa’s
version of the SU authoritative. He cites the AS’s passages which prove this
fact, for example, in his notes 243, 247, and 248 on AS $§arirasthana
(MEULENBELD IB, p.629).

62 E.g., the topics in SR 1,2, §1.34cd-36ab (the foetus’ practice in the uterus) and
§1.42—43 (birth).

63 It is certainly also possible that the author of this text, though being mostly
based on SU and AS, adopted elements from various other works, but I prefer
to see the matter in this way for the moment.

64 The SR uses a special appellation, kandara, for the kind of cord (snayu) which
is called vrrta by the SU. Intriguingly, the SU considers kandara to be a
terminology used by surgeons (cf. my footnote 905 on SR §1.95, kandara in the
English translation). This might suggest that Sargadeva’s ancestors in
Kashmir belonged to the surgical school mentioned by the SU.
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§1.6. Anatomical theory of vocal manifestation
by ancient Indian musicologists

The authors of Indian classical musicological texts seem to have been
interested in the mechanism of the human body since the period
pefore the SR.

Matanga’s Brhaddesi, an important musicological text of the
time between Bharata’s NatyasSastra and the SR, explains the
anatomical aspect of the vocal manifestation in the body: sound is
produced through the union of wind and fire in the human body.%
This text also informs us of the theory which is ascribed to an ancient
scholar,% that the quality of the human voice is determined by the
three morbific entities (dosa) of the Indian classical medical theory.®’

The Brhaddes$i informs us of the musical theory of its pre-
decessor, Kohala, that the seven tones of the octave arise from the
seven elements (dharu) of the human body, i.e. skin (tvac), blood,
flesh, fat, bone, marrow and semen.®® According to the Indian
classical medical theory, these seven elements — but with rasa in the
place of rvac — are considered to be the gradual results of metabolism
which is promoted by the digestive fire.®® A dramaturgical text,

65 Brhaddesi verses 20 (P.L. SHARMA 1992, pp.8-9).

66 The sage Tumburu.

67 Brhaddesdi, 3, anuccheda 4. Cf. P.L. SHARMA 1992, p.11: apare tu vata-pitta-
kapha-sannipata-bheda-bhinnam catur-vidham srutim pratipedire etc.

68 Brhaddest anuccheda 29 (P.L. SHARMA 1992, pp.44-45): nanu katham sapta
svarda ifi niyamah? ucyate, yatha sapta-dhatv-asritatvena saptaiva dhatavo
rasadayo jiieyah; tatha caha susrutah; tvag-asym-mamsa-medosthi-majja Sukrani
dhatavah iti; tatha sapta-cakrasritatvena sapta-dvipasritatvena va saptaiva svara
i,

69 In the Indian classical medical theory, the first of the seven elements (dhatu) is
usually not skin (tvac), but nutrient fluid (rasa). This tradition of tvac in the
metabolic chain is very old, cf., e.g., JAMISON 1986. However, “the medical
texts also refer to an undifferentiated entity tvac- which is a dharu-, and which
often seems to be, and in a few cases actually is expressly said to be, part of the
chain of metabolic transformation of food, taking the place of rasa-" (DAS
2003A, p.547, on rvac-). DAS ibid., §10,7ff, discusses this problem. In §10,8
(ibid., p.276), he draws attention to “the confusion, in Tantric texts, caused by
two different lists, the one being the known list of the seven dhatu-s, but with
skin in the place of rasa-, the other a list of substances, which are the same as in
the list of the seven dhatu-s (with skin as the first element), but without the last
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Saradatanaya’s Bhavaprakasana, which is contemporary with the SR,
handed down and even developed this old theory.”

§1.7. Embryology in musicological works

As for the topic of embryology, the SR is not the only musicological
text that treats this topic. For instance, the Bhavaprakasana, the
above-mentioned dramaturgical text, in its seventh adhikara, treats it
in relationship with music. Also, the Sangitasaroddhara, a musicolo-
gical text which is chronologically later than the SR, briefly mentions
embryology.”! The reason for this is concisely explained by
Samgadeva, the author of the SR. He states that it is necessary
because sound (ndda) is produced in the human body (Sarira).”> The
Sudhakara commentary on SR 3 (= Prakirnakadhyaya), §1.82 states
that not only sound (nada), but also melody (raga) is manifested in
the human body.

§1.8. Embryology and music in the YS

It is remarkable that the Yajfiavalkyasmrti (YS) mentions music after
its embryologico-anatomical description. It states that one can attain
liberation (moksa) through the practice of music. In this context, it
lists musicological terms and several genres of songs which are
mentioned by the Natya$astra. This statement of the YS seems to

element, namely semen; according to the texts, the constituents of the list of the
six substances are found in six “sheaths” or “repositories” (kosa).” Like the
Bhavaprakasana, the list of the seven dharu-s in SR §1.79ab mentions skin as the
first element. Remarkably, the SR (§1.76c and 80c) states that these dhatu-s
result from the maturation through the respective fires/heats of the kosa-s
(svasvakosagnina). Thus, if DAS’ observation is right, this fact might suggest
the SR’s relationship to the Tantric tradition. Cf. my argument in §2.2.2 and
§2.2.3 of the Situating the text.

70 Cf. SHRINGY 1999 (= vol), p.117. Sﬁraditanaya’s Bhavaprakasana (G.O.S.
No.XLV), p.186, 11.5-6.

71 The Sangitopanisatsaroddhara (G.O.S. No.133), 1,11-24 deals with embryo-

logy.
72 SR 1,23.
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have been well-known to the Indian musicologists, as it is quoted by
Abhinavagupta in his commentary on the Natyasastra and by
Kallindtha in his commentary on the SR. Therefore, it is very likely
that the author of the SR was also aware of the above-mentioned
verses of the YS. If so, he could have inherited this tradition of the
embryologico-anatomical argument in a musicological context from
the YS. (Cf. my discussion on the topic in §4., Embryology,
Asceticism and Music: YS and SR.)

Both YS and SR describe the whole process of human
manifestation from the beginning until the end: the individual self
(jiva) which derives from the supreme self (Brahman) enters into the
uterus of the mother; the embryo is gradually formed month by
month, and is at last born into the world. This is the way from the
supreme self downward to earthly existence.

The way back is also described, namely, how to liberate the
individual self from the human body, i.e. the method of how to return
to the supreme self, which is Hathayoga. The YS considers music to
be the substitute for Hathayoga. Thus, liberation through Hathayoga
or music is a process which points to the inverted process of human

birth.

§1.9. Influence of the pregnant woman'’s
auditory perception on the foetus

On the other hand, the §arirasthana-s of the SU and CA inform us of
the influence of the pregnant woman’s auditory perception on her
foetus.” According to these passages, not only the nourishment
which the pregnant woman takes in, but also all the five kinds of
perception,’ including the sense of hearing, could influence the
foetus positively or negatively. The pregnant woman should therefore
avoid uncomfortable noises, and listen to comfortable sounds like

73 The statements that the mother’s auditory perception influences the foetus are
found e.g., in CA, §arira., 8,9; 8,16; 8,21; 8,24; also in SU §arira., 2,25; 10,3.

74 Ie., the senses of touching, tasting, smelling, seeing and hearing, cf. CA §arira.,
7,7.
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religious tales.” According to the SU, the heart of the mother and that
of the foetus are connected to each other through the umbilical cord
from the fourth month onward, and the mother and the foetus are
mentally synchronised, too.” But the classical medical texts never
explicitly mention music in relationship to embryology. Therefore, I
can give no evidence for the use of music as a treatment for the
pregnant woman and her foetus.

§1.10. Cakra-s and respiratory tubes

As already mentioned, the section, Pindotpattiprakarana, of the SR,
in its second half, deals with the cakra-s and the respiratory tubes
(nadi). Its verses on the ten cakra-s seem to have a source, but this
source is unknown to us. On the other hand, the verses on the
respiratory tubes are parallel to those mentioned in the YY, the
treatise on Hathayoga, whose theory seems to be archaic, as it
mentions only one cakra, i.e., the cakra of the navel (nabhi-cakra).”
In the corresponding verses, the SR’s wording is more compact than
the YY’s. The YY makes considerably more repetitions. The SR
seems to preserve a version more original than the YY, as will be
discussed later.

§1.11. Conclusion

Thus, the Pindotpattiprakarana of the SR seems to consist merely of
quotations from various texts. The author seems to have quoted
passages from other texts, without taking great troubles to revise
them. He did not make much effort at putting the quotations into a

75 The manuscript D of the SR (1,2,36), to which the S$G has an identical verse, is
the only text that mentions the foetus’ acquisition of the ability of hearing in the
eighth month. Except for it, there are neither medical nor non-medical texts that
make such a statement.

76 Cf. SU, §arira., 3,55: nihsvasocchvasa-sanksobha-svapnan garbho 'dhigacchati
/ matur nisvasitocchvasa-sanksobha-svapna-sambhavan //. Cf. CA, §arira., 4,24.

77 A segment of the fourth chapter of YY are also found in SR 1,2, §1.59-68ab,

i.e., amid the verses treating embryologico-anatomical science.
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context and correlating them to one another. The quotations are often
awkwardly adjoined to one another.”®

Nevertheless, this section is quite interesting, for it presumably

reserves versions of the texts more original than the other texts
available to us, and it can surely offer some hints on the lost textual
traditions.

Besides, some embryologico-anatomical statements in the SR,
being put into the Hathayogic or musicological context, might
assume totally new connotations. For instance, for the classical
medical texts, the comparisons of the human body with a tree (SR
§1.77b; §1.103a) or with a ship (SR §1.96) are no novel topics at all.”
However, the same comparisons occur also in other contexts, e.g., in
the Hathayogic texts like the Caryapada-s, or in their medieval and
modern developments like the Baul songs.®* I wonder if there could
have been some relationship between the musicological tradition of
the SR and that of the Hathayoga. As a matter of fact, the SR, in its
third section, deals with the topic of the correspondence between
micro- and macrocosm, which is a typical topic in the Indian
medieval mystic poetry.®!

78 The “Juxtaposition” of HACKER 1978.

79 For the parallels in the classical medical works, see my footnotes 820, 926 and
907 on these verses in the English translation.

80 For the concept of the human body as a tree in the Caryapada-s and the
tradition of the Bauls, cf. DAS 1992, p.410, note 154. The concept of the body
as a boat is found in the Caryapada, song no.38 by Sarahapa, which is discussed
by HARDER 2011 (under the key term, “boat journeys”) in relationship to the
Baul songs.

81 For example, SR 1,3, §1.55cd-56ab: jambi-saka-kusa-krauiica-salmali-sveta-
namasu // dvipesu puskare caite jatah sadjadayah kramat. To explain this verse,
the commentary S quotes from Matanga’s Brhaddest: nanu katham sapta svara
iti niyamah? ucyate, yatha sapta-dhatv-asritatvena saptaiva dhatavo rasadayo
Jheyah, tatha caha susrutah, “tvag-asm-mamsa-medo-sthi-majja-suklani
dhatavah” iti. tatha sapta-cakrdsritatvena sapta-dvipasritatvena va saptaiva
svarah.

For microcosmic and macrocosmic correspondences in the tradition of the
Bauls, cf. DAS 1992, p.389, note 7 and note 208 (on the seven divisions of the
earth).
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§2. Comparison with the two parallel texts

The embryologico-anatomical verses of the SR have parallels in SG
and YY. Charts of the corresponding verses are given below. A
precise comparative analysis of each verse can be found in my
footnotes on the English translation of the text of the SR.

§2.1. Verses in SG adhyaya 8,
which are identical to the embryological verses of SR

§2.1.1. The list of the identical verses in the two texts

SG 8,15 (perhaps 8,13, too) up to 8,38a are parallels to the SR’s
verses on embryology, with the exception of SR 1,2, §1.26—27 (the
relation between the foetus’ position in the uterus and its sex) and SR
1,2, §1.28-32 (the agony which the foetus suffers in the uterus). The
next verse, SG 8,38b, also has a counterpart in the SR which has a
similar content, but is not parallel in wording.®?

The SG’s verses on embryology (SG 8,15-38a) are not only parallel,
but even identical83 to SR 1,2, §1.24b—40ab. The wording (i.e.
vocabulary and syntax) of both texts is identical, except for a few
trivial deviations.

The chart of the correspondences of the verses in the two texts is
given below, with the SR’s verse numbers first, then those of the SG.

82 With the term “parallel” I mean cases in which two verses share the same
vocabulary, even if their syntactic structure might differ from each other. These
two verses are presumed to be derived from one and the same source. With
“similar” here I mean a case in which one verse adopts vocabulary different
from another verse’s, though both verses deals with the same topic. In this case,
the two verses are not necessarily derived from the same source.

83 With “identical” I mean a case in which two verses share the same vocabulary
and the same syntactic structure. Namely, it is a case in which one and the same
verse is handed down in two different texts.



The $G’s verses which contain the same topic as the SR, but are

not identical84 to the SR’s, and those which have no parallelism but

are

84
85

86

87

88

considered noteworthy for the purpose of a better text analysis,

are marked with an asterisk [*].

* SR 1,2, §1.16. (Four kinds of birth)
$G 8,3 deals with the same topic. A few, but not all, words contained in it are
parallel to those in SR 1,2, §1.16. The syntax is different. So, this verse cannot

be called identical to SR 1,2, §1.16.%

SR 1,2, §1.22. (Union of semen and blood)

§G 8,13 seems to have a trace of parallelism, containing parallel wording,
though not completely identical.¥ I have the impression that the two verses are
derivatives of one and the same verse, that means, either of SR or $G altered
this original verse. $G 8,13 mentions the first stage of the embryo, drava. The
term drava is found in SR §1.23a.

* SR 1,2, §1.23—-24ab. (Embryonic conditions in the first and second month)

$G 8,14 describes a totally different type of development, i.e. budbuda, kalala,
pesi, ghana and pinda 3" These stages are subsequent, and the three, i.e. pest,
ghana and pinda, have nothing to do with the difference of the child’s sex, in
contrast to the newer theory of the SR. The type of development described in
the $G resembles that of the Purana-s®, and differs from that of the classical

That means, the syntax contained in one verse differs from that in another.

$G 8,3: jarayujo 'ndajas caiva svedajas codbhijjas tatha / evam catur vidhah
prokto deho "yam paricabhautikah //.

S$G 8,13: janma-karma-vasad eva nisiktam smara-mandire / Sukram rajah-
samdayuktam prathame masi tad dravam //.

Cf. SR 1,2,21cd: suddhartavaya yosaya nisiktam smara-mandire. SR 1,2,22cd:
jiva-karma-preritam tad garbham darabhate tadd. SR 1,223ab: dravatvam

prathame masi kalalakhyam prajayate.

Compare the underlined expressions with each other. For details, cf. my
footnote 522 on SR §1.22 in the English translation.

$G 8,14: kalalam budbudam tasmat tatah pesi bhaved idam / pesi ghanam
dvittye tu masi pindah prajayate //.

For the Puranic theory of embryonic development, cf. SUNESON 1991.
According to his study, the Puranic theory is more archaic than that of the
classical medical texts. The theory of the SG accords with the series of the
terms, kalala, arbuda/budbuda, pesi, and ghana, which is mentioned by the
Mahabharata and the Markandeyapurana (SUNESON, ibid., p.111). Intriguingly,
the embryological description in the Taittiriyopanisadbhasyavarttika, from
which the SG has many quotations (cf. COMBA 1981, p.217), contains the same
series of the embryonic terms (SUNESON ibid., p.112).
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medical texts.?? SG 8,16—17 states that the embryo’s position, i.e. right, middle
or left, in the uterus decides its sex.

* SR 1,2, §1.24cd (Sprouting of the hands, feet and head)
$G 8,15ab has the same content, but it is not an identical verse.®

SR 1,2, §1.25. (The simultaneous manifestation and the primitive and minute
condition of the main and subsidiary parts of the body)
=5G 8,18.

* SR 1,2, §1.26ab. (Normality and abnormality)
SG has no parallel to SR §1. 26ab.

SR 1,2, 5l. 26¢d. (Fourth month)
= SG 8,19ab.SR 1,2, §1.27ab. (Characteristics of the three sexes)
=8G 8,19¢d.

* SR 1,2, §1.27¢d. (Character of,the third sex)
The same topic is dealt with in SG 8,20ab, but in a different manner.’!

SR 1,2, §1.28-30ab. (Dohada)

= §$G 8,20cd—22.* SR 1,2, §1.30cd—32. (Relation between the mother’s dohada
and the future child)

These verses find no counterpart in the $G. The contents of SU, §arira., 3,22
correspond with those of the SR.%2

SR 1,2, §1.33ab. (Fifth month)
=$G 8,23ab.

89
90

91
92
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According to the chart “Embryonic development in Other Postvedic Texts” of
SHIVARAM 2001, pp.83—84, the series of the embryonic terms contained in
other Purana-s like AgniP, BhavisyaP, BhagavataP, VisnudhP, YS, etc. deviate
from the above-mentioned one.

This fact might suggest that this verse (SG 8,14) is also based on the
Taittirtyabhasyavarttika, like the other verses which are not parallel to the SR.
But unlike the SG, the series in the Mahabharata, MarkandeyaP and
TaittirTyopanisadbhasyavarttika do not mention pinda. In addition to that, ac-
cording to SHIVARAM ibid., pp.83—84, none of the non-medical texts mentions
pinda in the second month.

For details of the classical medical theory, cf. my footnote 535 on SR §1.23 in
the English transiation.

SG 8,15ab: karanghri-sirsakadni trtiye sambhavanti hi /15ab/.

SG 8,20ab: napumsake ca te misra bhavanti raghunandana /20ab/.

Cf. my footnote 587 on SR §1.32 in the English translation.



SR 1,2, §1.33cd—34ab. (Sixth and seventh month)
= §G 8,23cd—24ab.

SR 1,2, §1.34cd—35ab. (Position of the foetus in the uterus)

= §G 8,24cd—25ab (Verse 25 consists merely of two pada-s, ab). The following
verses (SG 8,25¢d—32), which are not contained in the SR, describe the agonies
which the foetus suffers in the uterus.

SR 1,2, §1.35cd—-36ab. (Jatismara. Meditation of the foetus)
=$G 8,33.

SR 1,2, §1.36cd—37ab. (Eighth month. Ojas)
=$G 8,34

SR 1,2, §1.37cd—-38ab. (The ojas wavers between the mother and the foetus;
‘consequently, the child born in the eighth month does not survive.)
=$G 8,35.

SR 1,2, §1.38cd—39ab. (Temporary subsistence because of samskara. Proper
birth after the ninth month.)
=$G 8,36.

SR 1,2, §1.39cd—40ab. (Umbilical cord)
= $G 8,37abcd. (8,37 consisting of six pada-s)

§2.1.2. Analysis

The SR and SG are identical in their verses describing fertilisation
until birth, except for a few deviations. In some passages the SR
preserves more non-Ayurvedic materials than the SG, while in other
passages the SG is more non-Ayurvedic, as shown below. This shows
that the matter is far more complicated than one text simply quoting
the other. The verses which are identical to each other might have
been taken from a common source, but I will not go further into this
matter, because the available materials (SR and SG) are insufficient
to discuss this point.

Instead, I make, in the following, the divergences of the two texts
clear. Doing so might help elucidate the relationship of the two texts
to each other and their textual development.
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For the various embryonic stages in the first and second month, the
SG (8,14) adopts the older theory of embryonic development which
is handed down in the Purana-s. In contrast, the SR (1,2, §1.23—24ab)
adopts the theory which is dealt with in the classical medical texts®,
according to this theory, the three embryonic states, i.e. pesi, ghana
and pinda, are associated with the determination of the embryo’s sex.
On the other hand, the SR does not have a parallel to SG 8, §1.16-17,
which mentions the relation between the embryo’s position in the
uterus and its sex (determination of its sex).%

Although SR §1.23 and SG 8,13d-14 present different theories,
i.e. the classical medical theory and the Puranic theory respectively,
these two verses nevertheless show partial parallelism.*

Intriguingly, two pada-s from different sloka-s in the SR (SR
§1.21d, nisiktam smara-mandire and SR §1.22c, jiva-karma-preritam)
are found together in the SG as belonging to one and the same sloka

=

(SG 8,13ab, janma-karma-vasad eva nisiktam smara-mandire).*®

But the part preceding this (just before SR §1.22) is problematic.
Though the SR and SG both describe the formation of the embryo,
the manner of description differs.

The SR (81.18-22) describes transmigration, during which the
individual self (ksetrajriia, jiva) travels through space, wind, smoke,
cloud, rain-cloud, rain, plants and food into semen, which is ejacu-

93 ] presume that the SR substituted the Puranic theory of the common source text
with the classical medical theory, while the SG preserved the Puranic theory.
The other possible interpretation is, of course, that the common source text did
not contain this part, and that both the SR and SG, independently from each
other, adopted different theories, the Puranic one and the classical medical one
respectively.

94 The correlation between the foetus’ position in the uterus and the determination
of its sex is, however, mentioned later on in SR 1,2, §1.41. But it is not a verse
identical to $G 8,16-17.

95 SR §1.23: dravatvam prathame masi kalalakhyam prajayate / dvitive tu ghanah
pindah pesisad-ghanam arbudam /23/.

SG 8,13d-14: prathame masi tad-dravam /13c/ kalalam budbudam tasmat tatah
pest bhaved idam / pest ghanam dvitiye tu masi pindah prajayate /14/.

Besides the names of the embryonic states, the expression prajayate is also
shared by the two texts.

96 If it is relevant to consider jiva-karma-preritam to be a variant of janma-karma-
vasad.
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jated into the vagina. The SR’s description clearly resembles that of
the Chandogyopanisad.”?

In contrast, the SG (8,5-13) begins its description of embryonic
development only from the moment of ejaculation and conception,®
without dealing with the transmigration of the individual self. The
statements in this part of the SG often agree with the classical
medical theory, especially with the SU. SG 8,6cd—7ab is parallel to
the SU (sarira., 3,5) and AS ($arira., 2,4).% SG 8,8 is parallel to SU
¢arira., 3,12.1% SG 8,10 is parallel to SU $arira., 2,26.19

Thus, we have here the case opposite to the case of SR §1.23 and
$G 8,13d-14. It is the SR (51.18-22) that adopts a non-Ayurvedic
theory, i.e. an Upanisadic theory.

Although the SR (§1.16—17) and SG (8,3 and 8,12) both deal with
the types of birth like andaja, svedaja, jarayuja etc., they are not
identical in wording. The SR’s verses and the SG’s verses seem to
have respectively originated in different sources.

The verses proceding this (SR $1.4—15cd), which describe the
process of Brahman’s manifestation as the individual self and the
creation of the world, function as the prologue to the embryologico-
anatomical description. The SG does not have parallels to this part of

the SR.

After mentioning dohada (SR 1,2, §1.28—30ab; SG 8, §1.21-23a), the
SR (51.30cd—32) enumerates the various types of the mother’s

97 Cf., my footnote 506 on SR £1.18, abhra in the English translation.

98 SG 8,5: Sukra-sonita-sambhiitd vrttir eva jarayujah / strindm garbhasaye
Sukram rtu-kale vised yada /5/ yosito rajasa yuktam tad eva syaj jarayujam /6/.

99  $G 8,6cd—7ab: bahulyad rajasa stri syac chukradhikye puman bhavet /6/ Sukra-
Sonitayoh samye jayate ca napumsakah /7ab/.
AS sarira., 2,4: rata eva ca Sukrasya bahulyar puman artavasya bahulyat stri,
tayoh samye napumsakam. The wording of SU §arira., 3,5 is almost the same as
in the AS.

100 SG 8,8: tatrayugma-dine stri syat puman yugma-dine bhavet.
SU §arira., 3,12ab: yugmesu tu puman prokto divasesv anyathabala.

101 SG 8,10: rtu-snata yasya pumsah sakanksam mukham iksate / tad-akrtir bhaved
garbhas tat pasyet svamino mukham /10/.
SU £arira., 2,26: parvam pasyed rtu-snatd yadrsam naram argand / tadrsam
Janayet putram bhartaram pasyed atah.
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dohada which have influence on the character of the future child. The
SG lacks a parallel or corresponding statement.

This part seems to be of an origin different from the text
surrounding it. I have come to this assumption, because, in the SR,
the description of the embryonic condition in each month is usually
limited to a half-verse (i.e. two pada-s) or two half-verses (i.e. four
pada-s = a $loka), except for the fourth month which is in question,
For instance, the first (SR §1.23ab) and fifth month (SR $§1.33ab) are
respectively described in two pada-s, and the second (SR
§1.23cd—24ab) and sixth month (SR $§1.33cd—34a) are described in
four pada-s, respectively. Six pdda-s, or one and a half verse, are
allotted to the description of the eighth month (SR §1.36cd-37). In
contrast to these, the description of the fourth month, including that
of dohada, contains twenty-six pada-s (= six and a half verses) and is
thus disproportionately detailed. Therefore, the statement on the
relationship between the mother’s dohada and the future child’s
character (SR §1.30cd—32) is probably a secondary insertion. Indeed,
this statement (SR $§1.30cd—32) has a striking parallelism to SU,
§arira., 3,22. This theory might have been adopted from the classical
medical texts.10?

The SG (8, §1.25-33) describes the agony which the foetus suffers in
the uterus, i.e., the topic commonly discussed by the religious texts
dealing with embryology, such as the Purana-s. In contrast to that, the
SR shares only the first and last verse of this part (SR §1.34cd-35ab
and 35cd-36ab) with the SG, while the verses in-between are
missing. So the SR touches only slightly on the topic of the foetus’
agony in the uterus.

Actually, it is already proven that this part (SG 8, §1.26-34) is an
insertion: COMBA 1981 (pp.203-205, notes 29-35) remarks that the
verses between SG 8, §1.25 and §1.33 (parallel to SR §1.34cd—35ab
and SR §1.35cd-36ab, respectively) are quotations from the
Taittirlyopanisadbhasyavarttika by Sure§vara!®, a direct pupil of
Sankara.

102 That means either that the SR is based on the SU, or that both, the SR and SU,
have a common source.
103 For the information about this text, see COMBA 1981, p.177, note 12.
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In other words, the SG strengthened its ethico-religious character
through quoting verses which express disgust for the human body
dnd blfth

The verses at the end of the cmbryologlcal description (SR $l.
40cd—43)'* do not have parallels in the SG. Instead, the SG deals
with ethico-religious topics. In the part next to SG §1.37-38a (parallel
to SR §1.39cd—40ab), the SG (from SG 8,38b-40 onward) describes
the traumatic moment of birth in more detail than the SR does, and
thereafter begins the description of various kinds of agonies which a
human being has to suffer during his life. Almost all the verses after
$G 8,38b—40!% are quotations from the Taittiriyopanisadbhasya-
varttika (cf. COMBA 1981, p.217, appendice, which lists the
quotatlons from this Varttika). In contrast to that, the SR does not
mention the agony suffered by the foetus/baby at birth. The SR
describes the moment of birth briefly in two verses (SR 1,2, §1.41 and
42); however, some expressions of the SR imply such an agony, i.e.
sankucad-gatra “whose limbs are contracting” (SR $§l.41a), rujad-
gatra “whose limbs are paining” (SR $l.42c) and yantra “torturing
instrument” (SR §1.42d).10¢

In short, the SR is more closely related to the classical medical texts
than the SG.17 In contrast, the SG has strengthened its ethico-
religious character through adopting quotations from the
Taittiriyopanisadbhasyavarttika. !0

Maybe we could try to reconstruct the common source of the SR
and SG, through analysing which parts the two texts have in
common, and in which parts they deviate from each other. But I have
chosen not to discuss this any further at this point, as momentarily I

104 After that, from SR §1.44 onward, the anatomical description begins. For this
part again, parallels are found in the ninth chapter of the SG (see below
§2.2.1.).

105 That means the verses thereafter upto the end of the eighth chapter of the SG.

106 Usually, the descriptions of the moment of birth in the classical medical works
are brief, e.g., the CA and SU, in contrast to the Puranic texts like BhagP,
VisnudhP, AgniP and YS (cf. COMBA 1981, p.209, note 42).

107 The exception is $G 8,6¢cd—8, which accords with the SU and AS. In the place
corresponding to this, SR §1.18—22 contains an Upanisadic theory.

108 The Taittirtyopanisadbhasyavarttika itself deals with embryology, according to
SUNESON 1991, p.112.
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consider the material available as insufficient. Because of these
insufficiencies, I am not able to differentiate whether the SR replaceq
Puranic theories in the source text with the classical medical theories,
or if the source-text did not contain these verses at all from the start,
The two works, the SR and SG, might have independently from each
other supplemented different verses in these places. For these places,
as we have seen above, it is difficult to judge which of the SR and SG
preserves a more original version, or if these verses were perhaps
their respective secondary supplements, and originally not contained
in the common source-text at all. As this is quite an interesting but
complex matter, one can only hope that future researchers will be
able to elucidate the problem.

A similar problem will be encountered in the part dealing with
anatomy (SR §1.44—-119cd), where the matter is even more complicat-
ed (cf. §2.2. “Verses in SG adhydya 9, which are Identical to the
Anatomical Verses of SR”).

§2.1.3. Comparison of SR $1.24b—40ab with other texts,
according to COMBA (1981)’s study

In her study, COMBA 1981 compares the SG with other texts, i.e. the
classical medical texts (SU, CA, AH), the Purana-s (BhagP, VisnudhP,
AgniP), the Garbhopanisad, the YS, and the Jaina text on embryology
entitled Tandulaveyaliya (cf. COMBA 1981, p.176, note 5).!%®

109 For the information of the $G, cf. ROCHER 1986, p-212. Among the studies on
the $SG mentioned by COMBA 1981, p.175 (footnote 2), I was able to obtain
only VALLAURI 1942.

It is only with reservation that ROCHER (ibid.) and VALLAURI (ibid.) admit
that the SG belongs to the Padmapurana. ROCHER (ibid.) states that the SG is
not included in the Ananda$rama edition of the Uttarakhanda of the
Padmapurana. ROCHER (ibid., p.207) quotes Wilson’s notice that “the different
portions of the Padmapurana are in all probability as many different works”.
ROCHER (ibid.) remarks that “there are number of sections in the Uttarakhanda
which also had an existence of their own”.

VALLAURI (ibid., p.3) reports that the SG belongs to the Padmapurina,
according to the majority of his manuscripts, but that a scholar, Rajendralala
Mitra, mentions a source, according to which it belongs to the Matsyapurana.
Nevertheless, he did not find it in any edition of the two Purana-s.

COMBA (1981, p.175, footmote 2) reports as follows: the majority of the
manuscripts claim that the SG belongs to the Padmapurana; but the other
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Regrettably, her study does not consult Vagbhata’s Astanga-

angraha (AS) which actually contains the highest amount of verses
5arallel to the SG and SR, as I have discussed in my footnotes on the

English translation of the SR.

For convenience, I have summarised some points of COMBA’s

analysis of the $G, to make its textual position clear. I feel that this is
helpful because COMBA'’s article is not accessible to all readers, as it
s not easily available and the language of her discussion is Italian.

I have given the number of the SR verses which are identical to

these §G verses in brackets.

—_—

$G 8, §1.15 locates the manifestation of the five limbs (ariga) in
the third month.!’* COMBA (ibid., note 18) reports that all the
texts she consulted are in concordance with the SG, except for
the Garbhopanisad, BhagP and Tandulaveyaliya.

$SG 8, §1.18 (= SR 1,2, §1.25) mentions the simultaneous
manifestation of the minute limbs (ariga) and secondary append-
ages (pratyaniga).""! This is identical to the theory of the CA and
SU (cf. COMBA 1981, note 22).

$G 8, §l.21cd-22 (= SR 1,2, §1.28-30ab) locates the double-
heartedness (dohada) at the same time as the full manifestation
of the limbs (arnga) and secondary appendages (pratyanga) in the

110

111

manuscripts state that it belongs to the Bhagavata-, Visnudharmottara-, Siva-,
or Kurmapurana. Nevertheless, the $G does not occur in the southern version
of the Padmapurana which was published in Poona and Bombay; however, the
$G is not found in the edited texts of the other Purana-s, although these Purana-
s contain numerous other Gita-s. (Summary of COMBA's report.)

COMBA (ibid., in the same footnote) suggests two possibilities. The first
possibility is: the SG is said to belong to a certain Purana, so that it might
acquire authenticity, but actually it does not belong to that Purana. The second
possibility is: the SG is inserted into a certain Purina in the form of a
manuscript.

$G 8,15: karanghri-sirsakadmi trtiye sambhavanti hi / avibhaktis ca jivasya
caturthe masi jayate.

SR 1,2,24cd: treiye tv ankura parica karanghri-siraso marah /24cd/

SR 1,2, §1.24cd is not an identical verse, but contains similar wording. The
contents of the verses are actually the same in both texts.

$G §1.18abcd and SR 1,2,25¢d—26ab are identical: ariga-pratyanga-bhagas ca
saksmah syur yugapat tada / vihaya Smasru-dantadin janmanantara-
sambhavan.
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fourth month.'? Among the texts she consulted, only the SU
agrees with this (cf. COMBA ibid., note 18).!

SG 8, §1.23ab (= SR 1,2, §1.33ab) mentions the awakening of
consciousness (citta) and the abundance of flesh and blood.!
COMBA’s comments may be summarised (COMBA ibid., note
26) as follows: For the abundance of flesh and blood, similar
descriptions are found in the YS and Tandulaveyaliya, but the
nearest description is made by the CA, although the CA does not
mention consciousness (citta). In contrast to the CA, the SU
mentions it. The Purana-s which are consulted locate the
development of consciousness in the sixth month.

SG §1.23cd—24ab (= SR §1.33cd—34ab) locates the clear division
of the bones, cords (snayu), etc. in the sixth month, and the
fullness of the limbs in the seventh month.!’> COMBA (ibid., note
27) writes that the CA and AH have the same as the SG. The CA
however, similarly to the SU, states that all the body parts appear
simultaneously, i.e. the two classical medical texts do not set
particular parts such as the bones, cords etc. apart. The AH allots
the cords and nails to the sixth month. COMBA considers,
therefore, the AH as the nearest to the SG (i.e. also to the SR) on
this point, among the texts she consulted.!!

YS 3,71 has a very similar wording to SG §1.35 (SR
§1.37cd—38ab) 117 describing the oscillation of the ojas (cf.
COMBA ibid., note 38).

SG §1.21-23a: tam ca dvihydayam narim Ghur dauhrdinim tatah /21cd/ adanad
dohrdanam syur garbhasya vyangatadayah / matur yad-visaye lobhas tad-arto
Jayate sutah /22/ For SR §1.28-30ab’s variants, cf. my footnotes 572, 577 and
580 in the English translation.

Also see COMBA 1981, note 25, stating that other texts often locate it in the
third month.

SG 8, §1.23 (= SR 1,2, §l.33ab): prabuddham paficame cittam mamsa-Sonita-
pustata.

SG §1.23cd—24ab (SR §l.33cd—34ab): sasthe ’sthi-snayu-nakha-kesa-loma-
viviktata / bala-varnau-copacitau saptame tv anga-pirnata /. The SR contains
the variant roma (for loma).

Actually, the AS, which COMBA 1981 does not consult, is the nearest to the
SR, cf. my footnote 602 on SR §1.34b in English translation.

SG §1.35: mataram ca punar garbham caficalam tat pradhavati / tato jato
"stame garbho na jivaty ojasojjhitah /. The identical verse, SR §1.37cd—38ab,
contains a few variants, cf. my footnote 624 in the English translation.



__ For the topic of the umbilical cord mentioned in $G §1.37abcd (=
SR §1.39cd—40ab),!'®* COMBA (1981, note 40) states that, for the
chronological scheme of development of the embryo’s nutrition,
the SG adopts that of the SU, though in a fragmentary way,
without mentioning the period when the embryo is nourished
through other means than the umbilical cord.

Smgerl Abhinava Nrsimha Bharati!’®, one of the commentators on
the SG, might have been aware of the parallelism between the SR and
§G, as suggested by COMBA’s statement (1981, p.185) that his
commentary (called “edition A” by COMBA) quotes from the SR.
But COMBA herself seems not to be aware of this parallelism, as she
makes no further comment on this matter.

COMBA (1981, pp.175-177) analyses the position of the embryo-
logical description in the SG in comparison with the other texts as
follows:

It shows the relative independence from the three classical
medical texts, though it does not contradict them in a direct manner.
Sometimes it presents a remarkable similarity with the SU.!%0 At
other times, it follows the general principles common to the CA and
SU, while sometimes it keeps itself apart from them and stands near
to the AH.12

For example, according to the CA and SU, the limbs (anga) of
the embryo develop simultaneously. The SG states the same in 8, §l.

118 SG §l.37abcdef: marur asra-vaham nddim asrityanvavatarita / nabhistha-nadi
garbhasya matr-ahara-rasavaha / tena jivati garbho 'pi matr-@harena positah
/. The fifth and sixth pada-s (ef) have no equivalents in the SR. The identical
verse, SR §1.39cd—40ab, contains variants, cf. my footnote 631 in English
translation.

119 He was, according to COMBA (1981, p.184, note 55), the head of the Sarada
Pitha of Srageri from 1599 until 1622.

120 E.g., $G 8,6 (without any parallel in the SR) and SU $arira., 3,5 (cf. COMBA
1981, p.175, note 3). SG 8,6: yosito rajasa yuktam tad eva sydj jarayujam /
bahulyad rajasa stri sydc chukradhikye puman bhavet.

121 In such cases, the AS, which COMBA 1981 does not consult, actually stands
nearer to the SR, than the AH does (cf. my footnote 114, above in Situating the
text).
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18122 (= SR 1,2, §1.25). In spite of that, in $G 8, §1.23-24ab'?? (= SR

1,2,

§1.33-34ab) and SG 8, §1.34"% (= SR 1,2, §1.36cd—37ab), there

are precise references to the differentiation of the individual parts of
the embryonic body from the sixth till eighth month, in contradiction
to the statement on the simultaneous development of the limbs.

In other cases, the SG has similarity to the Puranic texts, because

of the vocabulary it has in common with these. This kind of voca-
bulary does not occur in the medical texts.!?

122

123

124

125
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SG 8,18: anga-vibhagas ca siaksmah syur yugapat tada / vihaya Smasru-
dantadin janmanantara-sambhavan.

COMBA (1981, p.176) writes §1.23, which is obviously a mistake. SR
§1.34cd—36ab (=SG §1.25 and 33) deal with the posture of the foetus, and its
remembrance of the previous lives (jatismara) and its practice (abhydsa) and
meditation; these are not precisely discussed in the medical texts, neither in the
SU, AS and AH, nor CA. These topics are only dealt with in the Purana-s.
However, jatismara and abhydsa are mentioned in the SU. SU §arira., 2,57
states that those who have been imprinted/educated (bhavira) by means of
Sastra-s in their previous life (pizrva-deha) or have predominantly sattva-guna,
acquire the remembrance of their previous lives (pi@rvajatismara); the next
verse 2,58 states that one receives the same qualities (guna) which one has
practiced or been habituated to (abhyasta) in one’s previous body (pirva-deha).
Although the preceding verse 2,55 mentions the foetus’ movements which are
simultaneous with the mother’s, verses 2,57-58 generally have nothing to do
with 2,55. Thus, the manner in which the SU deals with jatismara and abhyasa
is different from that of the Purana-s; the two topics in the SU have nothing to
do with the foetus’ posture or agony in the uterus. It might be possible to guess,
though difficult to prove, that the order in which the two topics are situated
after the topic of the foetus’ movement might be a vestige suggesting that the
source which the SU is based on originally had a character closer to the Purana-s;
the SU altered the source-text, retaining the order.

SG 8,23-24ab: prabuddham paricame cittam mamsa-sonita(sic.)-pustata / sasthe
*sthi-snayu-nakha-kesa-loma-viviktata /23/ bala-varnau copacitau saptame tv
aniga-parnata /24ab/.

SG 8,34: astame tvak-chruti syatam ojas tejas ca hrdbhavam / Suddham apita-
raktam ca nimittam jivitam matam.

E.g., SG §.14, which enumerates the early stages of the embryonic
development, i.e. budbuda, kalala, pesi, ghana and pinda. This verse is not
parallel to SR §1.23—24ab, which accords with the classical medical texts.

SG 8,14: kalalam budbudam tasmat tatah pestT bhaved idam / pesi ghanam
dvitiye tu masi pindah prajayate //.



Sometimes, the SG accords with the contents of the SU, but not
with that of the CA or AH.'¢

At other times, it synthesises elements from all three classical
medical texts.'”

Some elements in the SG do not appear in the corresponding
parts of the embryological descriptions of the CA, SU or AH.'?8
Another passage is in concordance with the YS.'%

COMBA draws the conclusion that the SG presupposes and
follows the theories of the three classical medical texts, but some-
times integrates other elements, or condensates the principal data
from various texts.

COMBA states that the passages with ethico-religious character
in the SG generally consist of the quotations from the
Taittiriyopanisadbhasyavarttika of Sure$§vara, a direct pupil of
Sankara. COMBA’s observation is indeed reinforced by the fact that

SR §1.23—-24ab: dravatvam prathame masi kalalakhyam prajayate / dvitiye tu
ghanah pindah pesisad-ghanam arbudam /23/ pum-stri-napumsakanam syuh
prag-avasthah kramad imah /24ab/.

126 Cf. SG 8, §1.15-23a; cf. COMBA 1981, note 7.

These verses are verses identical to SR 1,2, §l.24cd—30ab, except for SG
8,15c¢d, SG 8,16 and $G 8,17. 1 quote these verses which are not contained in
the SR in the following:

$G 8, 15¢d—17: avibhaktis ca jivasya caturthe masi jayate /15cd/ tatas calati
garbho ’pi janmana jathare svatah / putras ced daksine parsve kanya vame ca
tisthati /16/ napumsakas tidarasya bhdge tisthati madhyatah / ato daksina-
parsve sSete mata puman yadi /17/.

127 Cf. $G 8,23ab (identical to SR 1,2, §l.33ab): prabuddham paficame cittam
mamsa-sonita(sic.)-pustata.

128 COMBA (1981, p. 176, note 9) refers to SG 8,34 (parallel to SR 1,2,
§1.36cd—37ab) which mentions the colour of the ojas. SG 8,34: astame tvak-
chruti syatam ojas tejas ca hrdbhavam / Suddham apita-raktam ca nimittam
Jjivitam matam.

Against her opinion, however, a similar statement is found in CA, sitra., 17,14,
although it does not belong to the chapter on embryology (§arirasthana), but to
the chapter sttrasthana (cf. my footnote 616 on SR 1,2, §l.37ab, “red” in
English translation).

129 Cf. $G 8,35 (parallel to SR 1,2, §1.37cd-38ab) and YS 3,71. SG 8,35: mataram
ca punar garbham caficalam tat pradhavati / tato jato 'stame garbho na jivaty-
ojasajjhitah.

YS 3,71: punar dhatrim punar garbham ojas tasya pradhavati / astame masyato
garbho jatah pranair viyujyate.
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the verses of the SG (8,26-32; 8,38b and the following verses)
parallel to the Taittiriyopanisadbhasyavarttika, which describe the
foetus’ agony in the uterus, have no parallel in the SR, as examined
above.

Except for the few deviations which have been elucidated,
including the quotations from the Taittirlyopanisadbhasyavarttika,
the texts of the SR and SG are identical in the part mentioned above
(SR §1.25-40ab = SG 8,18-37abcd). Thus, what COMBA remarks on
the SG, as I summarised above, applies to the SR, too. I have investi-
gated into the relation or parallelism between the SR and AS, on
which COMBA has not done any research,!* and given the results in
the footnotes on my English Translation of the SR’s text.

§2.2. Verses in SG adhyaya 9,
which are identical to the anatomical verses of SR

For the SR’s verses on anatomy, there are identical ones in the SG.
They are contained in the ninth chapter (adhyaya) of the SG, titled
Sariraniriipana, “the Investigation of the Body”, following the
embryological description in the eighth chapter.

§2.2.1. List of the identical verses in SG adhydya 9 and SR

The chart of the identical parallels’3! between the SR’s and the $G’s
verses is given in the following. These parallels are identical to the
letter.

SR 1,2, §1.44 = SG 9,10cdfg (six bhava-s, i.e. components) derived from the
mother, father etc.)

SR 1,2, §1.45=8G 9,11 (matrbhava, i.e. components derived from the mother)
SR 1,2, §1.46 = $G 9,12 (pitrsamudbhava, i.e. those derived from the father)

SR 1,2, §1.47 = $G 9,13 (rasaja, i.e. those derived from rasa)

SR 1,.2,4.48=8G9,14 (atmaja, those derived from the self)

130 Which is unfortunately a substantial defect, because the AS is very often the
closest parallel] to the SR (i.e. SG). (Cf. my footnote 114 above in Situating the
text.)

131 “Identical parallels”, in this case, mean the parallel verses which are strictly
identical in wording, both in vocabulary and syntax.
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132

133

134

135

136

137
138

SR 1,2, §1.49 = SG 9,15 (jfidnendriya)'*:

SR 1,2, §1.50 = G 9,16 (gocara, karmendriya)

SR 1,2,8l51 = $G 9,17 (kriya and pair of antahkarana, i.e. manas and buddhi)
SR 1,2,§l.52= $G 9,19 13 (visaya and kriyi of manas)

SR 1,2, §1.53ab (two different theories on the origin of the indriya-s) has no
parallel in $G.

SR 1,2, §1.53cd—-55 = $G 9,20-22ab (sattvaja, those derived from the sattva)
SR 1,2, §1.56ab = $G 9,22¢d (satmyaja, those derived from suitableness)

SR 1,2, §l..56¢cd = SG 9,23ab (the body receives qualities from the gross
elements'>4).

SR 1,2, §1.57-60ab = SG 9,23cd-26 (qualities received from the wind)

SR 1,2, §1.60cd—68ab = $G 9,27-34 (ten kinds of vital wind, i.e. Prana etc.135)
SR 1,2, §1.68cd-70 = $G 9,35-37ab (the qualities received from fire and water)

* SR 1,2, §1.71ab (the hard substances, such as beard, hair, nails etc., including
the list of the derivatives of earth) has no identical-parallel in the ninth chapter
of the SG.136 Still, SR 1,2, §1.71c, in which wind etc. are called dhatu-prakrti,
has no identical parallel in the $G, but shows similarity to $G 9,43ab, in which
vdta, pitta and kapha are called dhatu-s.'>’

SR 1,2, 81.79ab = $G 9,37cd (metabolic chain of the seven dhatu-s)138

SR 1,2, §1.82cd—83ab shows similarity to $G 10,24¢d-25, though it is not
identical ¥,

The description in SR §1.49-53ab serves to introduce the notion of antahkarana
and sattva.

To the preceding and succeeding verses of the $G (SG 9,18ab and 9,20ab),
there are no identical parallels in the SR.

The gross elements (rnahabhita) are usually five, but here (SR §1.57-70) only
three, wind, fire and water, are mentioned.

The ten kinds of vital winds are included in the qualities belonging to the gross
element wind.

Namely, SR §l.71cd is the sequel to the foregoing verses. It seems that the
common source-text once contained the verse (SR §l.71cd), and that the SG
does not quote it. Thus this case is an example for the SR preserving a more
complete version of the text than the $G.

$G 9,43ab: vata-pitta-kaphds tatra dhatavah parikirtitah.

$G 9,38—42 describes metabolic change in a manner different from that in SR
51.79¢d—-80.
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SR §1.84 mentions svapna and susupti,° which are mentioned in $G 10,58ab
and 12,34.14

SR 1,2, §1.90cd-91 = $G 9.46abcdef (360 bones and their names according to
their forms)

SR 1,2, §1.92cd—94ab = SG 9,47—48 (asthisandhi, i.e. junctures of bones)
SR 1,2, §l.114cd = $G 9,49ab (35,000,000 beard-hairs and hairs)!42

SR 1,2, §.116-118 = §G 9,43cd-45 (amounts of various body fluids)'4?

§2.2.2. Analysis

Now I shall analyse the above-mentioned condition of the texts.

To put it in a nutshell, for the first half of the anatomical descrip-
tion of the SR (from SR 1,2, §1.44 up to SR1,2, §1.70), the SR and SG
show as clear identical parallelism!# as in the case of the foregoing
embryological description (SR §1.24—40ab).

But in the rest of the anatomical description, it is not so. The
verses appearing after SR 1,2, §1.71 only sporadically have identical
parallels in the SG.

That the SG has no verse identical to SR 1,2, §1.71ab (see the list
above) seems to indicate the following: SR 1,2, §l.71ab mentions
nails, hairs, bones etc. as the derivatives of earth, namely, it continues
the foregoing list of the derivatives of earth (SR 1,2, §1.70cd). There-
fore SR 1,2, §1.71ab must have also belonged to the common source-

139 SG 9,24cd-25: tasya madhye ’sthi hydayam sandlam padma-koSavat /24cd/
adho-mukham ca tatrdasti siksmam susiram uttamam / daharakasam ity uktam
tatra jivo 'vatisthati /25/.

140 SR 51.86cd explains the etymology of the word svapiti, according to
ChandogyaUp 6,8,1, as the commentary S points out.

141 SG 10,58ab and 12,34ab. 10,58ab: jagrat-svapna-prasusupty-akhyam
evehamutra lokayoh. 12,34: jagrat-svapna-susupty-adi-prapaiico yah prakasate
/ tad-brahmaham iti jiiatva sarva-bandhaih pramucyate.

142 This is remarkable, as this statement does not accord with any classical medical
texts, but with the YS.

143 This theory is treated in the classical medical texts, but seems to be old, because
the YS and other Purana-s also hand down the same theory.

144 Cf. my footnote 129 above, in Situating the text.
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text.#5 My assumption is supported by the fact that the parallels'$ in

the AS and VisnudhP also mention nails, hairs and bones as

derivative of the earth-element. Also, the parallel in the AgniP

mentions nails and hairs.'” Thus the SG abruptly breaks off the text
which seems to have been originally longer.

As already remarked, the second half of the anatomical descript-
tion (SR 1,2, §1.71-118) has only sporadic parallels in the SG.
Actually, in the SR itself, there is a gap between SR 1,2, §1.74 and
§1.75. In SR §1.74cd, the author Samgadeva says that he breaks off the
text to avoid prolixity.!*® In the verses between SR §1.71ab and 74cd,
another topic is dealt with, namely various “bodies” derivative of
sattva, rajas and tamas, or, the “bodies” (vigraha, deha) named after
various deities (brahman, indra, yama etc.) and species (pisaca-s,
asura-s, birds, snakes, fish, trees etc.) The first verse of this part, SR
§l. 71cd, mentioning prakrti, is so fragmentary that we fail to grasp
what it concretely means.!'%® Actually, the parallel contained in the SU
(arira., 4,62—-80) is a considerably longer text.!*® Without the help of
this parallel in the SU, it would be impossible to understand SR

145 If we take this case on its own, it would be possible to suppose that the SG is
based on the SR. It would then be possible to presume that the SG quoted the
foregoing verses directly from the SR. In this case, it would be unnecessary to
assume a common source-text. But the actual matter is more complicated,
because the SG, in another case, seems to preserve an older and more original
version of the text than the SR. On account of this, I consider it convenient to
assume a common source text. This matter will extensively be discussed below
and in the next section.

146 These parallels are not identical to the SR in vocabulary and syntax, although
they deal with the same topics as those in the SR, and sometimes contain
similar vocabulary.

147 Cf. my footnote on SR §1.71ab.

148 SR §1.74cd: tesam laksmani na briamo grantha-vistara-katarah.

149 SR 31.71ab: varadi-dhatu-prakrtir vyomadi prakrtis tatha.

150 My reason to consider this part of the SU to be parallel to the very fragmentary
statement of SR §1.71cd is as follows. The SU here associates the three morbific
entities (wind etc.) with the five gross elements (mahabhita-s). SU §arira., 4,62
mentions seven prakrti-s derived from combinations of the three morbific
entities. SU §arira., 4,80 mentions the prakrri-s pertaining to the gross elements
(bhautiki prakrti). Immediately after treating the topic of prakrti, it lists the
bodies (kaya) derivative of three guna-s, namely, it has the same order of the
same topics. Also see my footnote 785 on SR §l.71cd (“wind etc.”) in the
English translation.
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§1.71cd. This very brief statement, SR §1.71cd, presumably seems to
have been a summary of an older, longer text which might have
contained a detailed description similar to that of the SU. Thus this
case forces us to assume a source-text.

Unfortunately, we have no information to judge whether Sarnga-
deva himself summarised the source-text in order to avoid prolixity,
or the source-text itself was already summarised.!>! Or else, it might
also be possible that the source-text did not contain the part SR
§1.71cd-74, and Sﬁrﬂgadeva inserted it from another medical work
which was close to the SU.'2 The matter thus seems to be quite
complicated.

In the following part from SR £1.75 onward, he opens a long text
listing the limbs (ariga) and secondary appendages (pratyariga) of the
body.!** This list is concluded by SR §1.119.154 The anatomical topics
treated in this part are the same ones as in the SU and AS. They are
listed in an order similar to those in the SU and AS.

Samgadeva calls this part, SR §1.75-118, “a summary/shortening
of the secondary appendages” (§1.119a, pratyanga-sanksepa). So the
text, SR §1.75-118, is a shortened version of a more complete text.
Indeed, many topics in the SU und AS are missing here. Perhaps the
older version of this text before being summarised might have con-
tained such topics, too, though there is no evidence. Anyway,
Samgadeva instructs the reader to consult his other work, Adhyatma-
viveka, for more detail (SR §1.119). This work which is now lost
could also have contained the topics omitted here in the SR.

In this part (SR 1,2, §1.75-119), verses identical to the SG are
rare. They are five in total, as shown below.

151 I mean that already in the medical text, which would have been handed down in
Samgadeva’s family, this statement could have taken the summarised form.

152 I suspect SR §1.30cd—32cd, to which the SG has no identical-parallels, of having
similar circumstances. Only the SU (§arira., 3,22—27) has a parallel to this part,
whose statement is very close to that of the SR (cf. my footnote 587 on SR §1.32
in the English translation).

153 SR §1.75: pindasyahuh sad-arigani, Sirah padau karau tatha / madhyam cety.
atha vaksyante pratyangakhilany api /75/.

154 SR $§1.119: iti pratyanga-sarksepo vistaras tv iha tattvatah / asmad-viracite
*dhyatmaviveke viksyatam budhaih /119/.
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SR £1.79ab's5 = $G 9,37cd (metabolic chain of the seven elements (dhatu))
SR §1.90cd-91156 = SG 946abcdef (360 bones and their names according to

their forms) .

SR §1.92c¢d—94ab!57 = SG 9,47-48 (junctures of bones)

SR §l.114cd!38 = SG 9,49ab (35,000,000 beard-hair and hair)

SR §1.116-1181% = $G 9,43cd—45 (amounts of various body liquids)

To SR §l.114cd (= SG 9,49ab), on the amount of beard-hairs and
hairs, there is no parallel in the medical texts. The unique parallel is
the YS.1¢ To SR §1.116-118 (= SG 9,43cd—45), on the amounts of
various liquids, not only the medical texts but also the non-medical
texts, the YS and Purana-s, contain parallels.!! The metabolic chain
of the seven elements (dharu) mentioned by SR §1.79ab (= SG
9,37cd), too, is a topic which occurs not only in the medical texts, but
also in the non-medical texts. In addition, we should remark that, in
the SR and $G, the metabolic chain begins with skin, unlike in the
classical medical texts, in which the chain usually begins with the
nutrient fluid (rasa). The theory of the metabolic chain beginning
with skin seems to be more archaic than the theory of the chain
beginning with the nutrient fluid.'> Only the statements on the bones
and the junctures of bones belong to the genuine classical medical
theory according to the SU, and are not dealt with in the non-medical
texts.163

155 tvag-asrg-mamsa-medo-’sthi-majja-suklani dhatavah.

156 asthnam Sarire sankhya syat sasti-yuktam Satatrayam /90cd/ valayani kapalani
rucakas tarunani ca / nalakaniti tany ahuh paficadha 'sthini ca /91/.

157 dve sate tv asthi-sandhinam syatam atra dasottare /92cd/ korakah prataras tunnah
sivanyah syur ulikhalah / samudga mandalah sankhavarta vayasatundakah /93/.

158 sardha-koti-trayam romnam smasru-kesas tri-laksakah /114cd/ laksanam ...].

159 (laksanam) sambhita-manam jalader adhunocyate / dasaijali jalam jhieyam
rasasyanjalayo nava /116/ raktasyastau sapta syuh Slesmanas tu sat / pittasya
pafica catvaro mitrasyanjalayas trayah /117/ vasaya medaso dvau tu majja eko
"fijalir matah / ardhaijalih Siromajja slesma-saro balam tatha /118/.

160 YS 3,102: trayo laksas tu vijiieyah smasru-kesah saririnam [102ab/ [...] /102/
romnam kotyas tu paficasac catasrah kotya eva ca sapta-sastis tatha laksah
sardhah svedayanaih saha [103/. For details, see my footnote 967 in the English
translation.

161 For details, see my footnote 973 in the English translation.

162 Cf. JAMISON 1986.

163 This list of bones is unique, contained only in the SU among the medical
classical texts (cf. my footnote 883 on SR §1.91 in the English translation),
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Thus, I am not sure if it is apt to assume a common source-text
for this part, SR §1.75-119. The identical verses in the SR and SG are
too scarce.'®

Furthermore, the matter is made more complicated by the fact that
the ninth section of the SG contains several verses on anatomy which
are not found in the SR. I discuss these verses in the following.

SG 9,9'65 states that six cases/sheaths (kosa)!'éé arise from the
food eaten by the parents; three of them, i.e. cords, bones and
marrow, are derived from the father; and the other three, skin, flesh
and blood, from the mother. This theory partly overlaps with that of
the matyja substances and pitrja substances treated by SR §1.45'7 (=
$G 9,11) and SR §1.4668 (= SG 9,12). So, at first sight, it gives the

though the Hastyayurveda also contains it (cf. my footnotes 879-88lon SR
§1.91, the terms, valaya, kapala and taruna in the English translation).

On the other hand, the science of bones seems to have a very old tradition
which began developing in a considerably earlier period, i.e. in the Atharva
Veda (cf. HOERNLE 1907, pp.8—9; p.109ff). Although the list of bones in the
SU has no parallel in any other texts (except for the SR and the Hastyayurveda),
the terms, kapdla and nalaka, occur in the non-medical texts like the YS, too, if
the presumption of HOERNLE is right (see the following). HOERNLE 1907,
P58, presumes that the names of bones, kapola, and phalaka, contained in the
YS are ancient misreadings of kapala and nalaka, respectively.

164 1 give a possible argument in the following, but I cannot guarantee the aptness
of my speculation: The common source-text, which might have been closely
related to the Purana-s, contained only these five verses which the SR and $G
are now sharing. The SG preserves the original version of the text. But the
version of the SR has been enriched with many secondary supplements
originating in the classical medical texts.

Of course, the opposite argument is possible too: the SG might have omitted
many verses from the common source-text, preserving only the five verses
which the two works still have in common.

165 pitybhyam asitad annat sat-kosam jayate vapuh / snayavo ’sthini majja ca
Jjayante pitrs (=pitrtas?) tatha /9/ tvan-mamsam Sonitam iti matrtas ca bhavanti
hi /10/.

166 Cf. my footnote 69 of the Situating the text.

167 SR 1,2,45: mrdavah Sonitam (sic.) medo majja pltha yakrd gudam / hyn-nabhity
evam adyas tu bhava matrbhava matah /45/.

168 SR 1,2,46: smasru-kesa-loma-kacah snayu-sira-dhamanayo nakhah / dasanah
Suklam ity adyah sthirah pitr-samudbhavah /46/.
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impression that it merely mentions exactly the same topics as in SG
9,11 and SG 9,12 in advance.

But let us think of the fact that the elements (dharu) of the
metabolic chain are only twice called “sheath” (kosa) by the SR
(§1.76¢ and 80c), and the fact that the metabolic chain in the SR
begins with skin, deviating from the classical medical texts. The term
kosa never occurs in the parallels of the classical medical texts, the
SU or AS, which in other points contain almost the same vocabulary
as that of the SR. SG 9,9 seems to elucidate what kosa, mentioned in
SR §1.76¢ and §1.80c, actually denotes. If my hypothesis is right and it
is in accordance with the SR’s theory, $G 9,9 might also originate
from the same source as SR §1.76¢ and 80c, namely from the source I
have up to now called the “common source-text”. But proving this is
a task which goes beyond the topic of this thesis.

SG 9,386 states that the food eaten by human beings becomes
threefold through the fire of the belly!™. SG 9,39'"! mentions the
three kinds of results derived from water in the same manner. SG
9,407 mentions the three results of fiery emergy (tejas). SG
9,41-42'73 lists the metabolic chain whose seven members arise one
after another.

But peculiarly, although $G 9,43ab has no parallel in the SR, this
verse calls wind, bile and phlegm “dhatu”'74, which seems to be in
concordance with the statement of SR §1.71c that wind etc. are dhatu-
prakrti. Here again, the SG seems to compensate for the SR’s
unclear, fragmentary statement, like in the above-mentioned case of

169 annam pumsasritam tredha jayate jatharagnina.

170 The fire of the belly (jatharagni) is mentioned by SG 8,30b, too. SR §1.79d
mentions it (jatharavahni) in a similar context, in which the metabolic change is
dealt with.

171 apam sthavistho miitram syan madhyamo rudhiram bhavet / pranah kanistho
bhagah syat tasmat prano jalatmakah /9,39/.

172 tejaso ’sthi sthavisthah syan majja madhyama-sambhavah / kanistha van mata
tasmat tejo-'b-annatmakam jagat /9,40/.

173 lIohitaj jayate mamsam medo mamsa-samudbhavam / medaso ’sthini jayante
majja casthi-samudbhava /9,41/ nadyo 'pi mamsa-sanghdtac chukram majja-
samudbhavam /9,42/.

174 $G 9,43ab: vata-pitta-kaphds tatra dhatavah parikirtitah. For this problem, cf.
DAS 2003A, p.553ff.
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S$G 9,9. But I am not in a position to wander into the maze of this
matter.

§2.2.3. Comparative study of SR 1,2, §1.40bc—119
with medical and non-medical texts

For the verses SR 1,2, §1.40bc—119 which sporadically have identical
parallel verses in the SG as demonstrated above, I made a compara-
tive study of other medical and non-medical texts.

For this study, I consulted the following texts: SuSrutasamhita
(SU), Astangasangraha (AS), Astangahrdayasamhita (AH), Caraka-
samhita (CA), Yajhavalkyasmrti (YS), Agnipurana (AgniP) and
Visnudharmottarapurana (VisnudhP). In addition, I sometimes
referred to the Garudapurana (GarudaP) and the Hastyayurveda in
the several cases where these two texts seemed relevant. In the
following, I summarise the results of my research which are given in
detail in the respective footnotes on the verses in the English
translation.

The theories of the SR accord with those of the medical texts,
SU, AS, AH and CA, when all of the four present an identical or
similar theory.!”?

The SR very often accords with the SU and AS.!”¢ The SR is
often closer to the AS than to the SU.!” The opposite case is, how-

175 Cf. SR §1.44-46; §1.75.

176 Cf. SR §l.51abc; §1.76. SR §1.81-82ab and §1.82cd-83ab, to which the AgniP
and the VisnudhP, too, are parallel. Also cf. the most verses in SR
§1.86cd—114ab. A comparison with the SU and AS suggests that the SR, in
§1.100cd and §1.113, might have made a broad omission of an older text (for
detail, cf. my footnotes 918 and 961 in the English translation). Also see SR
§1.28ab and COMBA'’s study (1981) on SG 8,20cd, the identical verse to SR
§1.28ab.

177 Cf. SR §81.76cd—78; §1.94cd. SR §1.96 and §1.98. SR §1.104-105ab; §1.110;

§l.111-112a.
Also see SR §1.33ab and §1.34b. These two verses belong to the verses identical
to the SG which are studied by COMBA 1981. To SR §1.33cd—34a, only the AS
and AH have parallels. To SR §1.38cd and §1.40cd—41, only the AS has
parallels.
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ever, observed, t00.!” Sometimes the SU and AS compensate each
other: the elements of both texts are found together in the SR.'”° In
contrast to this, as regards the theories dealt with in SR §1.71cd—74ab,
the AS does not mention them, while the SU and CA do.

The AH often uses expressions briefer than the AS. Most of the
AH’s passages parallel to the SR have their counterpart in the AS.!8
The AH very often lacks the passages which the SR and AS share.
But there is one case in which the AH is closer to the SR than the
other medical texts.!8!

The theory dealt with in SR §1.102ab accords only with the AS
and AH, but differs from the SU.182

In comparison with the other medical texts, the CA contains few
concordances with SR §1.86cd—-119, i.e. the verses chiefly dealing
with the enumeration of various components of the body and their
quantities.'® Although the CA assigns the seventh chapter (adhyaya)
of the §arirasthana to the enumeration of the components of the body
and their quantities, the system presented there has very little to do
with that of the SR.

But in one case, the AS and CA share the same theory, and are in
the closest relation to the SR.'* As for the theory mentioned in SR
§1.116-118, the AS, CA and the other texts accord with the SR,
except for the SU.

178 Cf. SR §1.83d—84ab, which is parallel only to the SU. SR §1.101 accords only
with the AS and YS. Also cf. SR §1.39cd—40ab, and COMBA’s study (1981) on
$G 8,37abed, which are verses identical to them.

179 (Slf. SR §1.47. Cf. SR §1.25 and COMBA’s study (1981) on the identical verse,

G 8,18.

180 Cf. SR §l.33cd—34ab which is included in the passages which are identical to
the $G. As for the topic mentioned in SR §1.33cd—34a, only the AS and AH
accord with the SR, while the SU and CA do not mention it.

181 Cf. SR 5§1.54-55, which accords with the AgniP and the VisnudhP, too. Only the
AH has a counterpart to SR §1.79d-80, which is the list of the seven dhatu-s,
but I am not sure if it should be called parallel, or is a coincidence.

182 Also see SR §1.104-105, to which the AS and AH are more closely related than
the SU is.

183 Most of the statements accords with the SU and AS, and very often with the
AH.

184 Cf. SR §1.48, §1.56ab, §l.112ab. Cf. SR §1.27bcd and 28a, which belongs to
among the verses identical to the $G’s verses analysed by COMBA 1981.
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Some theories of the SR accord only with the YS, although such
cases are few in number.!8

There is no case where the SR only accords with the AgniP and
the VisnudhP. When the SR accords with the two Purana-s, the SU
and AS already accord with the SR.!*¢ An exceptional case is SR
§1.54-55, with which only these two Purana-s and the AH accord.

In one case, the SR contains a unique theory.!®’

SR §1.60cd—68ab is obviously an insertion, quoted from an old
text which the SR has in common with the Yogayajfiavalkya (YY), a
Hathayogic text.

SR §1.79 mentioning the metabolic chain of the seven elements
(dhatu) beginning with skin is unique. The theory about the chain of
the seven elements (dharu) is mentioned in the classical medical
texts. But there, the chain usually begins with the nutrient fluid
(rasa), although cases where the chain is mentioned as beginning
with skin are sporadically found in the classical medical texts, too.
This variant chain is extensively analysed by DAS 2003A, p.237ff
(810.7.).

The statement of SR §1.84cd—86cd on the two states of sleep, i.e.
svapna and susupti, is also unique. This is an Upanisadic theory.
These two states of sleep are described in Brhadaranyakopanisad
2,1,18-19' mentioned in Kaivalyopanisad 17 and Brahmabindu-

185 Cf. SR £1.60-68, which shows a close parallelism to the YY. Also cf. SR
§1.114-116a, which partly shows some similarity with the GarudaP and the
Tandulaveyaliya. SR §1.101 accords not only with the YS, but also with the AS.
If the reading tvaksmrti in SR §1.36 is correct, it would accord to YS 3,81cd,
too, cf. my footnote 612 in the English translation.

186 SR §l.71ab accords with the AS and the two Purana-s. Also see applicable
verses in SR §1.86cd—118.

187 Cf. SR §l.51cd.

188 Brhadaranyakopanisad 2,1,19 (RADHAKRISHNAN 1953, p.190) mentions the
7200 tubes (nadi) radiating from the heart, through which the self (atman)
enters the heart during deep sleep. RADHAKRISHNAN, explaining this para-
graph, points to Aitareyopanisad 1,3,12, which suggests that one of these tubes
leads to the opening of Brahman (brahmarandhra) at the top of the head. This
is obviously an archetype of Hathayogic theory.

The 7200 tubes around the heart are mentioned by SR §1.65, which has a
parallel in the YY, a Hathayogic text (for further information, see my footnote
754 and 756 on SR £1.65, nadr, in the English translation).
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upaﬂiSad 11, and also dealt with by Sankara in his commentary on
Brahmasitra 3,2,1-9'®. The etymological explanation of the term
svapiti as meaning “he sleeps” in SR §l.86ab is according to
Chandogyopanisad 6,8,1, which is quoted by the commentary S
(Adyar ed., p.55, the last line).

In brief, SR §1.40bc—119 accords with the SU and AS more often
than with the other texts.

§2.3. Parallelism of SR and YY

§2.3.1. Parallelism of SR 1,2, §1.145cd-163ab
and 1,2, §1.60cd-68ab to YY

After discussing the cakra theory (SR §1.120-145cd), the SR
discusses a further theory (SR §l.145ab—163ab), in which it deals
with breaths or vital winds (prana) and the fourteen respiratory tubes
(nadi), such as the Susumna etc. This part is parallel to the first half
of the fourth chapter titled “Sariravyavacchedavidya” (“the Science
of the Division of the Body”) of the Yogayajfiavalkya (YY), a
Hathayogic text.!%
In addition to this, SR §1.60cd—68ab is also parallel to the YY.

The next paragraph, Brhadaranyakopanisad 2,1,20, compares the self’s moving
to and fro through the tubes to a spider moving on threads (yathornanabhis
tantunoccaref), which looks like small sparks coming from the fire (yathagneh
ksudra visphulingd), though, of course, the original Upanisadic thought might
be different from the later Hathayogic theory. This work states that this is the
manner in which all vital winds, all worlds, all divinities and all beings emanate
from the supreme self. Intriguingly, the simile of a spider is mentioned by SR
§1.148, and the simile of sparks by SR §1.6b (yathagner visphulingaka).

189 DEUSSEN 1883, pp.369-380.

190 I referred to the edition of the Trivandrum Sanskrit Series (noted under
Yogayajiiavalkya 1938 in my bibliography). There is a French translation,
GEENENS 2000. For the information of the YY, cf. GEENENS 2000, pp.9-16.
GEENENS used the critical edition by Sri Prasad Divanji, Bombay 1954 (see
my bibliography under Yogayajiiavalkya). Unfortunately this edition was not
available to me. GEENENS’ translation suggests that this edition contains
considerable deviations from the readings of the Trivandrum Sanskrit Series
edition.
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SR §1.59—-68ab mentions the ten kinds of vital winds, i.e. the
Prana"! etc. including the subsidiary ones such as the Naga, Kiirmq
etc. This theory is different from the theory of vital winds presented
by the classical medical texts. The five subsidiary vital winds like the
Naga etc. are not mentioned at all by the classical medical texts, but
only in the Purana-s. In SR §1.60cd-68ab, the nouns Prana, Apana,
etc. are nominative, despite the context demanding accusatives.!2
This theory of vital winds seems to be an insertion from a text other
than a classical medical one. The number of 72,000 tubes (nadi)
mentioned by SR §1.65a, too, exposes the Yogic origin of this theory.

This part is parallel'® to the second half of the fourth chapter of
the YY.

In summary, it appears that the YY’s fourth chapter on the theory of
the vital winds and the respiratory tubes was split into two parts and
thereafter was separately inserted into the SR. The SR, however,
preserves a more complete version than the YY. So, there could once
have been a common source-text which the SR and YY are based on.
Besides, the YY also contains verses which are not parallel to the SR.
They might not have been originally handed down by the hypotheti-
cal common source-text.
I give the chart of the parallel verses of the SR and YY below.

191 There are two kinds of prana: one is the generic name for the vital winds
(Prana, Apana, Udana etc.), and the other is the proper noun for the first
member of these winds. To distinguish them, I mark the former with an initial
small letter, prana, and the latter with an initial capital letter, Prana.

192 SR §1.59-60ab: pranapanau tatha vyana-samanoddna-safijiiakan / daseti vayu
vikrtis tathd grhnati laghavam /60ab/. The human body obtains (grhanati) the ten
kinds of vital winds from the gross element of wind. So, the names of the ten
vital winds are accusative in SR §1.59. SR §1.60cd—-68ab, in which these names
are nominative, is an embedded part which explains each of these ten vital
winds. 1.g. §1.60cd: tesam mukhyatamah prano ndbhi-kandad adhah sthitah
/60cd/. From §1.68cd again, the substances obtained from the gross element of
fire are enumerated in accusative case.

193 “Parallel” means that the two texts contain wording close to one another, i.e.
that they partly have vocabulary in common, but they are not identical in
syntax.
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§2.3.2. List of YY verses parallel to SR1,2, §l.145¢cd—-163ab

The wording of these verses is parallel, but not completely identical.
It seems that the two texts are based on the same source, but the word
arrangement or syntax has been changed and some expressions have
peen substituted with their synonyms. Therefore I do not use = but =,
meaning “‘comparable”.

194

195

196
197

198

199

YY 4,1-10 have no parallels in the SR.

YY 4,1-5 briefly introduce the contents dealt with in the fourth chapter. YY
4.6-8 mention the measure of the Prana. YY 4,9 mentions the fire situated in
the subtle body (sitksma-Sarira), and YY 4,10 the efficacy of Yoga.

SR §l.145¢cd (2 angula-s above the adhdra, 2 angula-s below the penis) =YY
4,14ab.1%+

SR §l1.146ab (deha-madhya) = YY 4,11¢d.'%

SR §l.146¢ (flame of fire) = YY 4,13ab.1%

SR §1.147ab (bulb of the body and its size) = YY 4,16.17

SR §l.147cd (Brahmagranthi, i.e. another name of the bulb) has no parallel in
the YY.

SR §1.148ab (nabhi-cakra with twelve spokes) = YY 4,18.1%8

SR §1.148cd (the jiva wanders there like a spider) = YY 4,19.1%°

YY 4,14ab states that the middle of the body (dehamadhya) is above the anus
by two fingers, and below the genitals by two fingers. (YY 4,14: gudat tu dvy-
angulad uardhvam adho medhrdac ca dvy-angulat / deha-madhyam tayor
madhyam [...]//.)

GEENENS 2000 (p.202, note on 1-3) states that the Muladharacakra is not
mentioned at all in YY, but the anus and genitals are often considered places
(sthana) important for the kundalinr.

YY 4,11cd, dehamadhye Sikhi-sthanam tapta-jambinada-prabham.

The following verse, YY 4,12, gives information on the form of the
dehamadhya: slender in birds and reptiles, square in quadrupeds, triangular in
human beings. (YY 4,12: tri-konam manujanam tu caturasram catuspadam /
varttulam tat tirascam tu satyam etad bravimi te.) Also, YY 4,17 differentiates
the forms of the kanda according to species.

YY 4,13ab tan-madhye tu $ikha tanvi §iva tisthati pavaki.

YY 4,16: kanda-sthanam manusyanam deha-madhyan navangulam /
caturangulam utsedham ayamam ca tathavidham //.

YY 4,14-15 states that the position of the body varies from one species to
another, like in the case of the form of the dehamadhya.

YY 4,18: tan-madhyam nabhir ity uktam nabhau kanda-samudbhavah /
dvadasara-yutam tac ca tena dehah pratisthitah /.

YY 4,19: cakre ’smin bhramate jivah punya-papa-pracoditah / tantu-pifijara-
madhya-stho yatha bhramati liatikah //.



200

201

202

203
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205

206
207
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SR §1.149 (the individual self (jiva) rides on the vital wind (prana), through the
Susumnd tube, up to the Brahmarandhra); the YY contains no parallel, although
a similar topic is dealt with in YY 4,20-24.200

SR §1.150 (tubes stretching from the bulb) has no parallel in the YY, although
YY 4,25 deals with a similar topic.20!

SR §1.151-153a (list of the names of the fourteen prominent tubes) = YY 4,
26-28ab.202

SR §1.153ab (three main tubes) = YY 4,28cd.203

SR §1.153cd (Susumnda, way to liberation) = YY 4,29.20¢

SR §l1.154 (Ida and Pirgala, the moon and the sun) = YY 4,31cd—32.205

SR §1.155ab (Susumna as the destroyer of time) has no parallel, though YY
4,33—-35ab deal with a topic similar to SR §1.154cd—-155ab.

SR §1.155¢d (positions of the Sarasvati and Kuhii) = YY 4,35¢d.206
SR £1.156ab (positions of the Gandhari and Hastijihva) = YY 4,36ab.2"7

YY 4,20: jivasya mile cakre 'sminn adhah pranas caraty asau / prandridho
bhavej jivah sarva-bhitesu sarvada /20/ 4,23: mukhenaiva samavestya
brahmarandhramukham tatha / yogakale tv apanena prabodham yati sagnina
/23/ sphuranti hrdayakase nagaripa mahojjvala / vayur vayu-sakhenaiva tato
yati susumnaya /24/.

SR §1.149 and YY 4,20 do not seem to be directly based on the same source-
text. Therefore I do not call this relation “parallel”, but “similar”.

YY 4,25: kanda-madhye sthita nadi susumneti prakirtita / tisthanti paritah
sarvas cakre ’smin nadi-safijiiaka. Though the three underlined expressions are
shared by the SR and YY, it does not seem that these two verses are directly
based on the common source text. Therefore I do not call this textual relation
“parallel” but, “similar”.

YY 4,26: nadinam api sarvasam mukhya gargi caturdasa / ida ca pingala caiva
susumnd ca sarasvatl. YY 4,27 varand caiva pisa ca hasti-jihva yasasvini /
visvodara kuhiis caiva Sankhini ca tapasvini // YY 4,28ab: alambusa ca
gandhari mukhyas caitas caturdasa.

YY 4,28cd: asam mukhyatamas tisras tisysv ekottama mata.

YY 4,29: mukti-margeti sa prokta susumna visva-dharini / kandasya madhyame
gargi susumna supratisthita.

YY 4,31cd: ida ca pingala caiva tasyah savye ca daksine. YY 4,32: ida tasyah
sthita savye daksine pingala sthita / idayam pingalayam ca caratas candra-
bhaskarau.

YY 4,35cd: sarasvatt kuhiis caiva susumnda-parsvayoh sthite.

YY 4,36ab: gandhart hasti-jihva ca idayah prstha-parsvayoh.




SR §1.156¢cd (positions of the Pisa and Yasasvini) has no parallel, although the
extensions of the Yasasvini and Pasa are mentioned in YY 4,40 and 41

respectively.2%

SR §1.157ab (position of the Visvodara) = YY 4,36¢d.2®
SR §1.157cd (position of the Varuni) = YY 4,37ab.210
SR §1.158ab (position of the Payasvinl) = YY 4,37cd.2!!
SR §1.158cd (position of the Sarnkhini) = YY 4,38ab.212
SR §1.159a (position of the Alambusa) = YY 4,38cd.23

Between SR s1.159a and §1.159b, there is a gap. From SR §1.159b on,
the extensions of the tubes (nadi) are listed. The following verses (SR
§1.159bcd—163ab) are parallel to YY 4, 39—45, but the order of these
parallel verses is different in the SR and YY, as shown below .24

SR §1.159bc (extensions of the Ida and Pingala); YY 4,40cd mentions
the extension of the Pingala. YY 4,43cd mentions that of the Ida.?'?

SR §1.159d (extension of the Kuhi) = YY 4,39ab.216

SR §1.160a (extension of the Sarasvati) = YY 4,42ab.2!7

SR §1.160bc (extension of the Gandhari) = YY 4,43ab.218

SR §1.160cd—161a (extension of the Hastijihva) = YY 4,44ab.2!°
SR §l.161ab (Extension of the Varuni) = YY 4,39d.220

SR §1.161bc (Extension of the Yasasvini) = YY 4,40ab.22!

208 YY 4,4041: yasasvinl ca yamyasya padangusthantam isyate / pingala
cordhvaga yamye nasantam viddhi me priye /40/ yamye piisa ca netrantam
pingalayam tu prsthatah / tapasvini tatha gargi yamya-karnantam isyate /41/.

209 YY 4,36cd: kuhos ca hastijihvaya madhye visvodara sthita.

210 YY 4,37ab: yasasvinyah kuhor madhye varund ca pratisthita.

211 YY 4,37cd: pasayas ca sarasvatyah sthita madhye tapasvini.

212 YY 4,38ab: gandharyah sarasvatyah sthita madhye ca sankhini.

213 YY 4,38cd: alambusa ca viprendre kanda-madhyad avasthita.

214 The order of the quarters (pada) in SR §l.161abc is, however, the same as that
in YY 4,39cd—40ab.

215 YY 4,40cd, pingala cordhvaga yamye nasantam viddhi me priye; YY 4,43cd,
ida ca savya-nasantam savya-bhage vyavasthita.

216 SR §1.159d is parallel to YY 4,39ab, piarva-bhage susumndyas tv amedhrantam
kuhigh sthita.

217 YY 4,42ab: sarasvaii tatha cordhvam djihvayah pratisthita.

218 YY 4,43ab: gandhara savya-netrantd idayah prsthatah sthita.

219 YY 4.44ab: hastijihva tatha savya-padarngusthantam isyate.

220 YY 4,39cd: adhas cordhvam ca vijiieya varand sarva-gamini.
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*SR §1.161d (Extension of the Visvodara); YY 4,44cd mentions it, but unlike
the SR, states that it is situated in the middle of the belly.??

SR §1.162a (extension of the SarkhinD) = YY 4,42¢d.2
SR §1.162bcd (extensions of the Pisa and Payasvini) = YY 4,41.2%
SR §1.163ab (Extension of the Alambusa) = YY 4,45ab.25

YY 4,45cd and 4,46 conclude the list of the tubes (nadi). The next
verse (YY 4,47) begins the description of the ten vital winds. This list
of the ten vital winds, Prana etc. (YY 4, 47-71), seems to be paralle]
to SR §1.59—68ab (see the next chapter).

The SR at the same time mentions the respective actions and
places of the ten vital winds, but the YY passage does not. The YY
separately deals with their functions in YY 4,67ff.

§2.3.3. List of YY verses parallel to SR 1,2 §1.59—-68ab

The list below shows the YY’s verses parallel to SR 1,2, §1.59-68ab,
which deal with the ten vital winds. Although the parallelism is
obvious, the expressions of the two texts often deviate from each
other. We have previously (§ 2.1.1.) seen that these verses of the SR
(§1.59—68ab) are identical to SG 9,25c¢d-34.

These verses on the ten vital winds are the only ones that the SG
shares with the YY. The SG does not contain a counterpart to the
SR’s description of Hathayoga (SR §1.145cd-163ab) which is parallel
to the YY. The ten vital winds originally belong to Hathayogic
theory, but, in the SR (§1.59-68ab) and YY (9,25cd-34), they are
inserted into the embryological frame.

List:
= means that the parallels between the SR and SG are exactly
identical to each other;

22]1 YY 4,40ab: yasasvinl ca yamyasya padangusthantam isyate.

222 YY 4,44cd: visvodara tu nadi tundamadhye vyavasthita.

223 YY 4,42cd: a savya-karmnad viprendre Sankhini cordhvaga mard.

224 YY 4,41: yamye piisa ca netrantam pingalayam tu pssthatah / tapasvini tatha
gargi yamya-karna(ntam isya)te.

225 YY 4,45ab: alambusa mahabhage payu-milad adhogata.
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n

226
227

228
229

230
231

232
233

234

means that the parallels are not perfectly identical but compar-
able, with changes of arrangement or use of synonyms, between
the SR and SG on one side, and the YY on the other.

SR 1,2, 859 = $G 9,25cd—26ab (names of the ten vital winds)
=YY 4,472

SR 1,2, §1.60cd—61ab (Prana and its places) = $G 9,27

=YY 4,49cd-50ab.2?’

SR 1,2, §l.61cd (its actions) = SG 9,28 (consisting of two pada-s) = YY
4,66ab.2%

SR 1,2, §1.62 (Apana and its places) = $G 9,29abed
=YY 4,532
SR 1,2, §1.63ab (its actions) = $G 9,29¢f =~ YY 4,66¢d.230

SR 1,2, §1.63cd (Vyana and its Places) =$G9,30ab = YY 4,52.3
SR 1,2, §1.64ab (its actions) = SG 9,30cd = YY 4,67ab.22

SR 1,2, §1.64cd—65ab (Samana and its places) = $G 9,31
=YY 4, 54cd-56.2%
SR 1,2, §1.65¢d (its actions) = $G 9,32ab = YY 4,68ab.2

SR 1,2, §1.66ab (Udana and its places) = $G 9,32¢d
=YY 4,54ab. 235

YY 4.47: prano 'panah samanas ca udano vyana eva ca / nagah kiirmo ’tha
krkaro devadatto dhanafrijayah /.

YY 4,49¢cd—50ab: prana evaitayor mukhyah sa sarva-prana-bhrt sada /49/
asya-ndsikayor madhye hrn-madhye nabhi-madhyame /50ab/.

YY 4,66ab: nihsvasocchvasa-kdsas ca prana-karmeti kirtitah.

YY 4,53: apana-nilaye kecid guda-medhroru-janusu / udare variksane katyam
Jaghane tau vadanti hi //.

YY 4,66cd: apana-vayoh karmaitad vin-mitradi-visarjanam.

YY 4,52: vyanah (srotra)ksi-madhye ca krkatyam gulphayor api / ghrdne gale
sphijoddese tisthaty atra na samsayah //.

YY 4,67ab: hanopadana-cestadi vyana-karmeti cesyate.

The order of the Samana and Udana is the reverse of that mentioned in YY.

YY 4,54cd-56: samanah sarva-gatresu sarvam prapya vyavasthitah /54cd/
bhukta-sarva-rasam gatre vyapayan vahnind saha / dvisaptati-sahasresu nadi-
margesu saricaran /55/ samana-vayur evaikah sagnir vyapya vyavasthitah /
agnibhih saha sarvatra sangopana-kalebare /56/.

YY 4,68ab: posanadi samanasya Sarire karma kirtitam.
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SR 1,2, §1.66¢d (its actions) = $G 9,33ab = YY 4,67¢d. 2

SR 1,2, §1.67ab (five subsidiary vital winds, i.e. Naga etc., which are situated ip
the skin, bones etc.) = $G 9,33cd = YY 4,57ab.2?

SR 1,2, §1.67cd—68ab (their actions) = SG 9,34

=YY 4, 68cd—70ab.2%8

YY 4, 58-65 describe the process of the digestion and assimilation of
nourishment, and excretion. In these, the vital winds play important
roles.?®

§2.3.4. Relation between the two texts

Summarised, the manner of the parallelism between the SR and YY
is as follows: except for the introductory verses (YY 4,1-10) and the
verses describing the digestive process (YY 4,58—65), the first and
second half of the YY’s fourth chapter are respectively parallel to SR
§1.145cd-163ab and SR §1.59-68ab.

It does not seem that the SR directly borrowed these passages
from the YY, but probably from an unknown source common to the
SR and YY. This seems to be shown by the textual condition, in
which the two texts only partly overlap each other; one often com-
pensates the other. For example, SR 1,2, §l.61cd (= $G 9,28) contains
a more complete list for the actions (karman) of the Prana than its
parallel, YY 4,66ab.?*° On the other hand, the YY more completely
lists the places of the vital winds (compare, for example, SR 1,2,
§1.64ab with its parallel, YY 4,67ab?!),

235 YY 4,54ab: udanah sarva-sandhi-sthah padayor hastayor api.

236 YY 4,67cd: udana-karma tat proktam dehasyonnayanadi yat.

237 YY 4,57ab: nagadi-vayavah pafica tvag-asthy-adisu samsthitah.

238 YY 4,68cd—70ab: udgaradi-guno yas tu naga-karmeti cocyate /68cd/ nimilanadi
kiirmasya ksutam vai krkarasya ca / devadattasya viprendre tandri karmeti
kirtitam /69/ dhanafijayasya Sophddi sarva-karma prakirtitam /70ab/.

239 These verses state that nourishment is cooked/digested in the water which is
heated by the fire in the belly. The flame of this fire is fanned by the vital
winds. This flame might be the same as the one which is situated in the deha-
madhya mentioned in the SR §1.146¢ (parallel to YY 4,13).

240 YY 4,66ab: nihsvasocchvasa-kasas ca prana-karmeti kirtitah.

241 YY 4,67ab: hanopadana-cestadi vyana-karmeti cesyate.
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The YY’s passages which are not parallel to the SR seem to be

the YY’s own inventions. In order to demonstrate this, I show two
examples from the YY in the following.

242

243

244

The first example is YY 4,11-13.

YY 4,11: atmastham matarisvanam yogabhyasena nirjaya /
dehamadhye Sikhisthanam taptajambunadaprabham //

Conquer the fire situated in the self through the practice of Yoga.
In the middle of the body, [there is] a place of/for the flame [which has] the
luster of heated/melted gold.24

YY 4,12: trikonam manujanam tu caturasram catuspadam /
vartulam tat tirascam tu satyam etad bravimi te /

[The place offfor the flame is] triangular for human beings, but square for
quadrupeds,

but (ru) it is round for [those who are] oblique (= crawling animals without
legs). I tell you, this is true.243

YY 4,13: tanmadhye tu sikha tanvi Sikha tisthati pavakt /
dehamadhyam ca kutreti Srotum icchasi cec chrnu /

But in the middle of that (= the place of/for the flame) a slender flame, a
purifying (pavaki)®* flame, is situated.
If you want to hear where the “middle of the body” is, listen!2*5

GEENENS 2000, p.64, translates, “C’est par la méditation propre au yoga que
I’on conquiert le feu intérieur, / qui habite le corps subtil, et qui demeure, /
étincelant, au centre du corps. Il a ’éclat de I’or pur / qui provient de la
Jambu.” Qui demeure, étincelant, au centre du corps seems to correspond to
dehamadhye Sikhisthanam. It is unclear whether he translates it freely, or
whether the edition he consulted contains different readings.

GEENENS (ibid.)’s translation looks a little different: “Chez lez oiseaux et chez
les reptiles, / oblongue est la constitution ignée. / Chez les quadrupedes, ell’est
comme un carrée, / et triangulaire chez I’homme, je te le dis en vérité.” Lez
oiseaux et chez les reptiles seems to correspond tirascam. But I am skeptic
concerning the aptness of his interpretation, as reptiles also have four legs,
except for snakes. The categorization here rather seems to be concerned with
the mode of movement, or the number of legs.

The term pavaki may mean “fire”, too.
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YY 4,11cd is parallel**¢ to SR §]1.146ab. YY 4,13ab is again paralle]
to SR §l.146cd. But YY 4,12abcd and YY 4,13cd do not have
parallels in the SR. So it is the question whether YY 4,12abcd, men-
tioning the respective forms of the dehamadhya of various species, is
an original verse handed down from a common source-text, or a
secondary composition.

I interpret this in the following manner.

YY 4,12abcd is a secondary composition. YY 4,13cd asks about
the place of the thin flame, although the slender flame has been al-
ready mentioned in YY 4,13ab (ranmadhye tu Sikha “but, in the
middle of that, the flame”); in the same verse, it is said to be situated
in the dehamadhya. Supposing that there were no YY 4,12abcd
between YY 4,11cd and YY 4,13ab, such a roundabout way of state-
ment would not be necessary. The role of YY 4,13ab seems to be
only to supply continuity to verse 4,11cd, which was interrupted by
the insertion of YY 4,12abcd.

As a matter of fact, the SR lacks a parallel to YY 4,12abcd. SR
§l.146ab and SR §1.146¢d, which are the counterparts of YY 4,11cd
and YY 4,13ab respectively, are put in conjunction. The linking of
the two verses produces a feeling of continuity in reading.

Therefore, I presume that the SR preserves a more compact and
more original version of the text than the YY does, and that the YY
contains secondary insertions. An alternative would be to assure that
different traditions have been combined in the YY passage.?’

245 GEENENS translates it quite differently, “La flamme mince, ou le feu, est
toujours 1a / au milieu, chez tous ceux-1a. / L’endroit ol il se trouve, est-ce 12 ce
que tu veux savoir? / Il est au centre du corps!” The version of the YY he
consulted might contain different readings.

246 The term “parallel”, again, means that it is “not an identical verse”, but contains
terminology similar to that of the SR.

247 Cf. HACKER 1978, pp.489—490: “Aber es gibt Fille, wo in lingeren Stiicken
derselbe Stoff mehrmals in verschiedener Darstellung behandelt wird. Wenn
man mehrere solche Fille beobachtet hat, so ist der SchluB unabweisbar, daB
solche Juxtapositionen eine primitive Redaktionsmethode sind, die mehreren
Uberlieferungen in gleicher Weise gerecht werden will. Von da aus wird man
dann auch solche Fille beurteilen, wo einzelne Verse oder kiirzere Versreihen
denselben Gegenstand in verschiedener und manchmal mehr oder weniger
divergierender Weise behandeln.”

78



The other example is YY 4,67-69cd. YY 4,67-69cd deals with the
respective actions (karma) of the principal vital winds such as Prana,
Apana, Samana, Udana and Vyana.?*® For each wind, only one or two
actions are mentioned. In contrast to this, SR (§1.62~66cd) contains a
more complete list of their actions.

On the other hand, for the respective actions of the subsidiary
vital winds, i.e. Naga etc., the YY (4,68cd—70ab) contains a more
detailed list than the SR (§1.67cd—68ab).?*°

Thus the two texts complement each other. In this case, it is
easily assumed a common source-text on which the two texts are both
pased. This common source-text is assumed to have contained the

ieces of information in a complete condition. An alternative explan-
ation would be that the common source-text contained no list or a
smaller list, and that the SR and YY added the other items after-
wards, independently from each other.?

The statements of the SR and those of the YY are always in
concordance, except for a unique case. The only case in which the

248 These verses of the YY are quoted in the list of §2.3.3. “List of YY Verses
Parallel to SR 1,2 §1.59—68ab”.

249 YY 4,68cd-70ab: udgaradi-guno yas tu naga-karmeti cocyate /68cd/ nimilanadi
kiirmasya ksutam vai krkarasya ca / devadattasya viprendre tandri karmeti
kirtitam /69/ dhanarijayasya Sophadi sarva-karma prakirtitam /70ab/.

250 E.g. SR §l.61cd might have secondarily added sabdoccarana, which the parallel
YY 4,66ab does not share.

But in the case where a verse has the term adi (“etc.”) at the end of the listed
items, it would appear more likely that it is an abbreviated version of an
original list which was longer. In the case where both texts contain adi, the
original list would then have been still longer than both. Thus, YY 4,67ab

grahanady. YY 4,67cd contains dehasyonnayanadi, while the parallel, SR
§1.66¢cd, dehonnayanotkramandadi. In these two cases, the SR’s list contains one
more item than the YY’s, but the original list would have contained still more
itemns.

Conversely, YY 4,57ab contains tvag-asthy-adisu, while the parallel, SR
§l.67ab, contains tvag-adi-dhatan asritya. In this case, we know that the dhatu-s
are actually seven, beginning with skin, according to the theory of SR §1.79ab.
For the expressions like udgaradi, nimesadi, ksuta-prabhrti (SR §1.67cd),
tandra-prabhrti and Sophadi (SR §1.68a), both, the SR and YY, contain the
same word with adi or prabhrti at the end of the compound.
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two texts are inconsistent with each other is the following. The
extension of the tube Visvodara is mentioned by both SR §1.161d and
YY 4,44cd. But, in these verses, the two texts allot it to different
areas, “all over the body” (SR) and “in the middle of the belly” (YY),

As the two examples above clearly show, for most cases, the SR
preserves a version of text which seems closer to the postulated
common source-text. But the YY, too, sometimes offers supplemen-
tary pieces of information. %!

As already mentioned above in the beginning of this section (§2.3.4.),
except for the introductory verses (YY 4,1-10) and the verses
describing the digestive process (YY 4,58-65), the first and second
half of the YY’s fourth chapter are respectively parallel to SR
§1.145cd—-163ab and SR §1.59-68ab. Roughly speaking, the YY’s
fourth chapter is split in two, and each of the two parts has a parallel
in the SR; but the order is reversed, namely, SR §1.59—-68ab, i.e. the
parallel to the second half of the YY’s fourth chapter, comes before
SR §1.145cd-163ab, i.e. the parallel to the first half. Here I am
inclined to assume that these two parts originally formed one se-
quence or one chapter in a common source-text.?2

But the two problems which I am going to describe in the
following make the matter appear more complicated.

Firstly, the respective conditions of the texts, SR §1.145cd-159a
{on the tubes), SR §1.159bcd-163ab (on the extensions of the tubes)
and SR §1.59-68ab (on the vital winds) are different from one
another. As already observed in the lists of the parallelisms between
the SR and YY, the order of the verses also is parallel between SR
§1.145cd-159a and their counterparts in the YY. In contrast, the order

251 A theory of nourishment is dealt with in YY 4,59-66. This theory is not
presented by the SR. But the SR’s description of the Samana (SR §1.64cd—65) is
based on this theory. These verses (SR §1.64cd—65) are parallel to YY 4,55cd
and 4,56.

On the other hand, SR §1.80 presents the theory of nourishment according to the
classical medical tradition.

252 This “common source-text” does not necessarily have to be the one identical to
the source-texts of the SR’s other verses, which I mentioned in my previous
arguments.
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in SR §1.159bcd—163ab is completely different from their counter-
parts in the YY. The order of verses in SR §1.59—68ab and that of
their counterparts in the YY is also different. Thus, for each of the
jatter two parts (SR §1.159bcd-163ab and SR §1.59—68ab), a textual
confusion or reorganisation seemed to have taken place in either of
the textual traditions of the SR or the YY, as the result of which the
order of verses was totally changed. Probably we should rather allot
each of these three parts to different layers of the textual tradition,
than to consider them as belonging to one homogeneous source-text,
i.e. they might have respectively derived from three different sources.

Secondly, there is the problem of SR §1.44-70. Into SR §1.44-70
which is the part parallel to the YY, SR §1.59—68ab has been inserted,
as seen above. On the other hand, SR §1.44-70 is exactly identical to
$G 9,10cdfg—37.2% So, the common source-text of the SR and SG
must have already contained these parallels to the YY. In contrast,
the SG lacks counterparts to SR §1.145cd-163ab which are parallel to
the YY (YY 4,11cd and following). The question is if the common
source of the SR and SG contained only the former part (SR §1.59-
68ab), or both parts (SR §1.59—68ab and SR §1.145cd-163ab). In the
first case, it would suggest that the tradition of the SR supplemented
the passages, SR §l.145cd-163ab, which originally came from an-
other textual tradition. This case would then contradict my assump-
tion above, that these two parts originally formed one sequence.

Nevertheless, this does not totally contradict my assumption that
the two parts (SR §1.59—68ab and SR §1.145cd—163ab) both belonged
to the same sequence or chapter in the source text, because the SR’s
statement on the action of the Samana (SR §1.64cd—65)%* pre-
supposes the theory of nourishment dealt with in YY 4,59-66.2%

Thus, the actual matter seems very complicated, but I possess too
little information and material to elucidate the problem of the source-
text sufficiently. In order to reach a definite conclusion, it is
necessary to obtain and research more parallel texts. This, however,
is not the purpose of this work.

253 Except for SR §1.53ab.

254 Parallel to YY 4,55cd and 4,56, respectively.

255 An opposing argument is possible, though. It could be assumed that YY 4,59—
66, which have no parallel in the SR, were developed in the YY; the YY then
secondarily added this part dealing with the theory of nourishment.
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§2.3.5. On the YY**

In the following, I give some information about the YY, as it might
give some clues to the comprehension of its parallel in the SR.

GEENENS 2000 presents this work as follows:

The origin of the Y'Y is supposed to be in the south-west of India,
because all of its manuscripts are from Malabar. It describes the
manner of Yoga practiced about the 10® century. It contains all the
elements that Patafijali did not analyse, namely, pranayama,
pratyahara, dharana and dhyana. (GEENENS 2000, p.9) But this
work preserves the ancient theory, in which only the navel is called
“cakra”, like in Patafijali’s Yogasitra.2’

The fourth chapter describes the human body according to the
Yoga theory, i.e., the vital fire, tubes (nadi) and vital winds (prana)
(ibid., p.10).

Although the YY is entitled after Yajhavalkya, i.e. the principal
figure of the Brhadaranyakopanisad, its author could not be the same
Yajiiavalkya. It cannot be the same author of the code titled Yajfia-
valkyasmrti, either. Supposedly, the unknown, genuine author?® of
the YY wanted to give authority to his book through attributing it to
the ancient sage. According to its contents, it was written in the
milieu of Vaisnava-s and is permeated with devotion (bhakti) (ibid.,
p.-11).

The YY has many parallels to other texts.?” These texts are the
commentary of Sankara on the Svetﬁévataropanisad, the Sarva-
darSanasangraha of Madhava, and the LaghuyogavaSisthavrtti of
Mummadideva. The YY seems to have influenced certain Yoga
Upanisad-s, especially the Jabaladar$anopanisad and the Sandilya-
upanisad (ibid., pp.12-13).

256 About the YY, also see KANE 1990 (vol.I, part 1, pp.434-435).

257 Cf. GEENENS 2000, p.217 and my discussion §2.3.6.

258 It seems to me that there could have been several authors.

259 GEENENS 2000 states that the YY contains many parallels to a text which he
calls “Yogavasistha”. GEENENS’ Annex I (ibid., p.214) contains a list of the
topics shared by the YY and this so-called “Yogavasistha”. But actually, the
Yogavasistha which is commonly known to us is not a Hathayogic text, but a
philosophical one. I wonder which text he actually means with ““Yogavasistha”.
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Although GEENENS discusses other texts’ parallels to the YY, he
does not further investigate the fourth chapter which contains paral-
jels to the SR. From his study, we cannot obtain any further infor-
mation on the fourth chapter. I hope for further investigation into this
matter in the future.

On the other hand, the topics, i.e. respiratory tubes (nadr) and
vital winds (prana), are mentioned in many other Hathayogic texts.?¢
Intriguingly, the Saradatilaka, a Tantric text, treats the tubes (1,41—
43ab) and vital winds (1,44cd—45ab) in the relationship with embryo-
logy (1,48¢d-50). It seems that these topics were handed down to the
later Hathayogic tradition.

This suggests that the SR’s verses which are parallel to the YY
are related to this Hathayogic tradition.

§2.3.6. “Cakra” in YY and its Parallel in SR

GEENENS’ study on the YY’s fourth chapter helps us better under-
stand some points of the theory contained in SR 1,2, §1.145¢cd-163ab.

In this theory, the area adhara, which literally means “basis”, is
not called “cakra” (SR §1.145¢), while the navel is called cakra (SR
§1.148a).

According to the theory of the YY, the navel (nabhi-cakra) is the
only area which is called cakra. Though the YY mentions the centres
or points resembling cakra-s, through which the kundalini ascends, it
does not call them “cakra-s”. This fact suggests that the theory con-
tained in the YY is an archaic one. As a matter of fact, the navel
cakra (nabhi-cakra) is only once mentioned in Patafijali’s Yogasttra
(3,29). Except for 3,29, the Yogasittra does not mention cakra-s (cf.
GEENENS, ibid., p.217).26!

260 For the parallels, cf. my footnote 1127 on SR §1.151.

261 On the other hand, the SU compares the shape of the navel, from which many
vessels radiate, to a wheel (cakra). Cf. SU $§arira. 5,5: nabhisthah praninam
pranah pranan nabhir vyupasritah | sirabhir avrta nabhis cakra-nabhir
ivarakaih. Also cf. SU §arira. 7,4-5: yavary astu sirah kdye sambhavanti
Saririnam [ nabhyam sarva nibaddhas tah pratanvanti samantatah /[ nabhisthah
pranindm prandh prandn ndbhir vyupasritah | sirabhir avrta nabhis cakra-
nabhir ivarakaih //. Compare it with SR §1.106, which states that ducts
(dhamani) are situated around the navel like the spokes of a wheel (cakra-

nabhavara).
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Thus the archaic theory in the fourth chapter of the YY, in this
matter, is comparable to that of the Yogasiitra. On the other hand, we
have formerly seen GEENENS state that the YY contains Hathayogic
theory. GEENENS does not make it clear to which degree the YY’s
theory could be called “archaic”.

However, that may be, the cakra in SR §1.146d (cakrat tasman)
seems to be nothing else but the navel cakra (nabhi-cakra) mentioned
by the YY and the Yogasutra.

§3. The body and music

§3.1. The notion of nada as suggested by the text
and its commentaries

As to the reason why he deals with embryologico-anatomical science
in his musicological work SR, the author Sarngadeva briefly states as
follows:

SR 1,2, §1.3cd: so 'yam prakasate pinde tasmat pindo 'bhidhiyate.

This [sound (nada)] manifests/illuminates [itself] in the [human] body (pinda),
therefore, the body (pinda) is explained.??

The author states also,

SR 1,2, §1.17cd: tatra nadopayogitvan manusam deham ucyate.

The Dhyanabindiipanisad (in Yogopanisad) v.54 (p.199), describes the shape of
the kanda (“bulb”) as a circle/wheel (cakra) consisting of tubes (nadimayam
cakram).

262 The expression pindo ’bhidhiyate might be interpreted differently: “[the nada]
is named body, [when it is manifested]”. It might then contain a philosophical
notion such as that the whole worldly manifestation is constituted of sound
(nada). This expression of the SR might then suggest the idea that the body can
be considered as a worldly manifestation constituted of sound.

84



wWith regard to that (= the four kinds of bodies (sarira) of the living beings such
as svedaja, udbhedaja, jarayuja and andaja), the human body is mentioned,
because of being suitable for sound.

The commentator Kallinatha (comm. K) explains this statement as
follows:

Among the mentioned fourfold bodies, [there is no sound] in three kinds, [i.e.]
the bodies of lice etc., because of the unconsciousness of creeping plants etc.,
because of the extreme minuteness of lice etc., [and] because of the lack of
complete element[s] (dhatu), tubels] (rnadi) etc. of birds etc. And (ca) [there is
no sound] in those whose birth is [from] the foetal envelope (jarayu) either
(api), because of the incapability of pronunciation (uccarana) of the body of the
animals etc., due to [their] being beasts (firyafic), despite the existence of
completeness of element[s] (dhartu), tube[s] (nadi) etc. By elimination
(parisesyat), the human body alone is suitable for sound.??

From this commentary, we can infer the characteristics of the notion
nada, although there is, of course, no guarantee that the author and
the commentator share the same view on the notion. According to the
commentator Kallinatha, nada (“sound”) is something which is pro-
duced with consciousness (cetana), through the completed organic
components such as dhdtu, nadr etc.?®; it should consist of pronun-

263

264

Comm. K on SR 1,2, §1.17 (Adyar ed., p.35): ukta-caturvidha-deha-madhye tri-
vidhesu yikadi-dehesu latader acetanatvad, yitkadeh atisiksmatvat, vihagadeh
sampirna-dhatu-nady-ady-abhavat, jarayujesv api pasv-adi-dehasya dhatu-
nady-adi-sampirnata-sadbhave ’'pi tiryaktvenoccarandsaktes ca, parisesyat
manusam deham eva nadopayogi.

It is easily understood that the respiratory tubes (nddi) are necessary for
vocalization. The seven elements (dharu) of the body are the origin of the seven
tones of the octave according to a musical theory, cf. Bhavapraka$a adhikara 7
(G.O.S. No.XLV, p.186, 11.5-8): anye dhatubhya utpannah svara ity eva janate /
dhdtavah sapta bhutanam antah saptagnayah sthitah // kecid agnaya ity evam
kecid asmeti manvate / tvag-asrn-mamsa-medo-'sthi-majja-sukiani dhatavah //
This theory is explained in more detail in p.187, 1.14 up to p.188, 1.7. Verses
p-186, 11.9-21 explain that the ducts (dhamani) based on (asrita) the semen,
marrow, bone, fat, flesh, blood (I read asra instead of asru) and skin are
respectively concentrated in the bulb (kanda), navel, heart, throat, the root of
the palate (talu-mila), head and the middle of the eyebrows. The self (atman),
situated in the cave of the heart (daharakasa), sets the vital winds in motion; the
vital winds make the dhatu-s penetrate the ducts, and produce fires in them;
from these fires, ndda arises (p.187, 11.1-8).
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ciation (uccarana). The sole being that fulfils these requirements jg
the human being. 26

The requirement that the nada must be produced with conscious-
ness and in the form of pronunciation (uccarana) suggests that this
nada, the primordial form of music, is conceived as something
similar to the pronunciation or articulation of a language, that is also
an emanation of consciousness.

Another hint as to what the notion nada actually is, is given by
the commentator Kallinatha, in a remote part of the book (in his
commentary on SR’s 3rd adhyaya (Prakirnakadhyaya), §1.82).

This part of the work describes the qualities or talents of a
musician. In his commentary to this, Kallinatha explains the term
sarira which means in-born talent of singing, as follows: yatha
dhvanih Sarirena sahodbhavati, tathd tasya ragabhivyakti-Saktatvam
api sarirena sahodbhavati. na hy abhyasenagantukam ity arthan “The
meaning [of the text] is that (iti), like resonance (dhvani) arises
together with the body (sarira), so does his (= the musician’s)
representative ability to express (abhivyakti-Saktatva) melodies
(raga) arise together with the body; indeed, it is not acquirable
through [postnatal] training”. If we consider dhvani here as a
synonym for nada — like Simhabhiipala, the other commentator on
SR 1,2, §1.1-3, does, glossing the term ndda through dhvani —, this
statement would suggest that the musical representation (rdga etc.)
itself is derived from the resonance or the nada which is originated in

265 This statement by Kallinatha contradicts SR 1,3, §1.46cd—47ab which states that
the peacock, cataka-bird, goat, kraufica-bird, cuckoo, frog, elephant pronounce/
utter (uccarayanti) the seven musical tones, respectively.

The idea that animals and birds create the tones of the octave also occurs in
other musicological works. For example, in NaradiyaSiksa 1,5,4 quoted by
Abhinavagupta (on Natya$astra 28,21. GOS ed. p.12, 1.8), it is stated that the
cuckoo sings the fifth tone of the octave in the season of flowers (puspa-
sadharane kale kokilo vakti paficamam).

Matanga’s Brhaddest quotes his predecessor Kohala’s statement which is
parallel to SR 1,3, §1.46cd—47ab. It runs: Sadjam vadati mayira rsabham catako
vadet / aja vadati gandharam krauiico vadati madhyamam // puspa-sadharane
kale kokilah paficamam vadet / pravrt-kale tu samprapte dhaivatam darduro
vadet // sarvada ca tathd, devi, nisadam vadate gajah //. It has to be noted that
the first half of the second verse is parallel to the above-mentioned
Naradiyasiksa 1,5,4 !
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and very closely connected to the organism of the body.2¢¢ This
means, in other words, that musical representation is similar to the
linguistic one, as suggested by SR 1,2, §1.2. That is to say, it goes
through an articulative or analytical process like language; musical
representation is, nevertheless, an organic process.

§3.2. Vocal process as described
in the 1st adhyaya, 3rd prakarana of SR

The process of the manifestation of nada, or sound/voice, is de-
scribed in SR adhyaya 1, prakarana 3. I shall explain these statements
on the vocal process in the following.

SR 1,3, §1.3—4 describes the manifestation of resonance (dhvani)
in the human body:

This self (arman), being desirous to speak/express_itself (vivaksamdno), urges
the mind. The mind strikes (ahanti) the fire situated in the body. It (= the fire)
urges the wind. (§1.3)

Then it (= the wind), situated in the knot of Brahman, moving to the upper
region, manifests resonance {(dhvani) in the navel, heart, throat, head and mouth,
in turn. (§1.4)

Sound (rada), situated in the five places, takes five names: the super-minute
[sound], the minute [sound], the ample [sound], the not ample [sound] and the
artificial [sound], respectively.27 (§1.5)

[The wise ones] know [the syllable] na [of the word rada] as the name of the
vital wind (prana), [the syllable] da as [the name of] fire.

Therefore, [that] born from the union of prana and fire is called sound (nada).
(31.6)268

266 A statement of the Brhaddesi (Verse 54, anuccheda 15; P.L. SHARMA, 1992,
p.29) is comparable with this. It runs: ucyate, raga-janako dhvanih svara iti “It
is said that the resonance which produces the raga is the musical tone (svara)”.

267 Cf. Kubjikamatatantra 11,80b: siaksmas caiva susiksmas ca, vyaktavyakto 'tha
krtrimah. The five-fold nada is counted among the sixteen fruits of the
Visuddhi-cakra (HEILIJGERS-SEELEN 1990, p.57).

268 atma vivaksamano 'yam manah prerayate manah / dehastham vahnim ahanti sa
prerayati marutam /3/ brahmagranthisthitah so 'tha kramad ardhvapathe caran
/ nabhi-hre-kantha-miirdhdsyesv avir bhavayati dhvanim /4/ nado 'tisiksmah
siuksmas ca pusto ’pusta§ ca krtrimah / iti pafica-bhidadhatte parica-
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The self sets the mind in motion, and the mind produces fire. This
fire seems to be identical with the flame of fire (agnisikha) situateq in
the middle of the body (dehamadhya), mentioned in SR 1,2, §l14¢
The fire in its turn urges the wind which is considered to be situateq
in the knot of Brahman. Sound (nada) is produced through the unioy
of the fire and the vital wind (prana).

According to SR 1,2, §1.148-147, the individual self (jiva) dwells
in the knot of Brahman, and sometimes moves to and fro over the net
of the tubes (nadr) spreading from the knot of Brahman, like a spider
moves over its net; the individual self climbs up and down througp
the Susumna tube between the knot of Brahman and the aperture of
Brahman, riding on the vital wind (prana), or breath.

This seems to mean the following: In vocalisation, the vital wind
or breath is led upward, and, together with it, the individual self is
also brought up to the aperture of Brahman, i.e. the path out of the
body into bliss.

This theory is also intimated by the opening verse of the SR
(1,1,1), dedicated to the god Siva in the form of sound (nada). It states
that sound manifests itself in the heart-lotus, during the contemplation,
in which the mind (citta) follows the movement of the vital wind
originating from the knot of Brahman.?%®

SHRINGY 1999 (vol.I, p.396) expresses his personal opinion that
the situation of the three registers of the human voice corresponds to
that of the three cakra-s, i.e. Anahata, Visuddhi and Lalana.

The same theory of the vocal process as described in SR 1,3, §1.3-6, is
dealt with in other musicological and linguistic texts, t00.?7°

sthanasthitah kramat /5/ na-karam prana-namanam da-karam analam viduh /
Jatah pranagni-samyogat tena nado 'bhidhiyate /6/.

269 SR 1,1,1:
brahmagranthi-marutdnugating cittena hrtpankaje
Sarinam anu rafjakah Srutipadam yo ’yam svayam rdajate /
yasmad gramavibhdagavarnaracanalankarajatikramo
vande nadatanum tam uddhurajagadgitam mude Savikaram /1/.

270 On the musicological texts dealing with it, see the following. As an example of
the linguistical texts, see the Paniniyasiksa.
SINHA, K.P. 1993, p.94, informs us of the mention of this theory in the
Yoga$ikhopanisad. The original text quoted by him (p.98, note 10) runs as
follows: YogaSikhopanisad 5,13-4: vayuna vahnina sardham brahmagranthim
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The Hathayogapradipika (3,66—69) also contains a similar theory:

FlieBt der apana einmal nach oben, dann erreicht er den Platz des Feuers. Von
diesem Wind geféchert, erstreckt sich die Spitze der Flamme. Wenn aber Feuer
und apana sich zusammen dem prapa nihern, dessen Wesen die Hitze ist
(usnasvaripa), so lodert die Flamme innerhalb des KSrpers brennend auf. Dann
wird die Kundalin? aus ihrem Schlaf gerissen. Wie eine mit einem Stock
geschlagene Schlange, bdumt sie sich zischend auf. Als schliipfte sie in ein
Erdloch, schleicht sie sich in die brahmanadr (die susumna) hinein.?’!

(Tr. by M. HULIN 1999, pp.197-198)

Here, the union of the vital wind (prana) and fire is utilised to wake
up the sleeping power, kundalint. The vocalisation is here not directly
dealt with, but the statement is closely associated with it. As a matter
of fact, the anahata-nada, “‘sound not-struck” or “unmanifest sound”,
perceivcd by Yogins played a great role in the practice of Hathayoga.

Besides Brahmanandas commentary on the verse quoted above,
Hathayogapradipika 3,66, explains agnisikha (“the flame of fire”)
through jatharagnisikha (“‘the flame of fire in the belly”), namely the
fire of digestion. M. HULIN 1999 (p.198, footnote 7) comments on
this as follows: “Das Feuer, von dem hier die Rede ist, ist offen-
sichtlich das der Verdauung, das zur gleichen Zeit die Rolle eines
Opferfeuers spielt, sofern das Kochen/die Verdauung als ein inneres
Agnihotra verstanden wird.”?”2

bhinatti sa, visnugranthim tato bhittva rudragranthau ca tisthati. He also reports
upon a parallel statement from the Yogakundaly-upanisad (1,67,85-86), “The
kundalini-power risen from slumber by the stroke of fire and air first crosses
the knot (sic.) of Brahma” (SINHA ibid., p.94).

271 Hathayogapradipika 3,66—69:
apana urdhvage jate prayate vahni-mandalam / tadanalasikha dirgha jayate
vayundhata /66/ tato yato vahny-apanau pranam usnasvaripakam / tenatyanta-
pradiptas tu jvalano dehajas tatha /37/ tena kundalini supta santapta
samprabudhyate / dandahata bhujarnigiva nisvasya rjutam vrajet /38/ bilam
pravisteva tato brahmanadyantaram vrajet / (tasman nityam milabandhah
kartavyo yogibhih sada) /69/.
Brahmananda’s commentary on §1.66 quotes Yogayajiiavalkya 4,11 (which is
parallel to SR 1,2,146) in order to explain the term “circle of fire”
(vahnimandala).

272 AS é§arira., 6,92 mentions the five vital winds (vayu) which cause various kinds
of abnormalities like giddiness (migrchand) etc. These abnormalities are
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Indeed, Saradatanaya, the author of the musicological texi
Bhavapraka$ana, who is contemporary to Sﬁrﬂgadeva, presents the
theory of a preceding musical school that the seven tones of the
octave are produced from the seven elements (dhatu) of the humap
body, i.e. skin, blood, flesh, fat, bone, marrow and semen.?’* In thijs
regard, we should remind ourselves that according to Indian classica]
medical theory, these seven elements are considered as the results of
metabolic evolution, for which the digestive fire or heat plays a great
role.

The following verses, SR §1.7-8, explain the process, in which the
twenty-two microtones (sruti) of the octave, namely the base of music,
are produced.

SR 1,3, §1.7-8

Meanwhile, in practice (vyavahara), that (= nada, or sound) is called in three
manners: ‘low’ (mandra) in the heart, ‘middle’ (madhya) in the throat, ‘high'27
(tara) in the head. And [they become] double one after another. (§1.7)

Its twelve differences are deemed microtones (sruti) due to hearing.

The oblique/horizontal tubes (nadi) attached to the [two] upper tubes (nadi)
[situated in] the heart are deemed twenty-two.

In those [twenty-two tubes], as many microtones arise one after another, united
with the state of [becoming] higher and higher, due to the stroke (@hati) of the
vital wind. (§1.8-9)

In §1.8, the body frame is compared to that of a harp?”, to which
twenty-two strings are attached. The vital wind strikes the horizontal
tubes like a finger picking the gut-strings of a harp. The comparison

sometimes accompanied by sound (sabdavan isac-chabdah), due to the excess
or shortage of fire and food. The term, Sabda, here denotes the noise which
emanates from the body.

273 Bhavaprakasana adhikara 7 (G.O.S. No.XLV, p.186, 1.5-8). Cf. SHRINGY
1999, p.117: The first member, skin, deviates from the classical medical theory,
which has rasa instead. See on this note 828 on SR §1.79 (dhatu) in my English
translation.

274 le. high in pitch.

275 According to LATH 1978, pp.199-200, this is a harp-type vina shaped like a
bow. LATH states: It is placed in a way that the bow-tip points away from the
ground; such a vinda is found as a stone-relief on a Sanchi gateway (2™ century
B.C).
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of the human body to a harp has a long tradition in Indian literature
as I shall show in §5 “the Comparison of the Human Body with the
Musical Instrument”. The topic, the three vocal registers inside the
numan body?”, is described by other musicological texts too, in
association with the frame of a harp.*”?

According to P.L. SHARMA 1992, pp.154-155, the description of the
process of vocalisation in SR 1,3, §1.1-10ab is based on a preceding
literary tradition such as the Brhaddesi, a musicological text, and the
paniniya$iksd, a grammatical text. In the following, I discuss P.L.
SHARMA’s study of these two texts. The verses from the two texts,
quoted below, are already analysed by P.L. SHARMA 1992, pp.154—
155. I nevertheless discuss them here again, with some new remarks
added, because they are crucial to understanding the context of the
SR’s Pindotpattiprakarana.

In the Brhaddesi, the author Matanga quotes his predecessors’
statements:

Brhaddest, 20

yad uktam brahmanah sthanam brahma-granthis ca yah smrtah /
tan-madhye samsthitah pranah pranad vahni-samudgamah //
vahni-mdruta-samyogan nadah samupajayate /

nadad utpadyate bindur nadat sarvam ca vanmayam //

iti kecit.

kanda-sthana-samuttho hi samirah saficarann adhah /

ardhvam ca kurute sarvam nada-paddhatim uddhatam //

iti anye vadanti.

276 The topic of the positions of the three registers in the human body is also dealt

with by the Naradiya$iksa, the text on Vedic music, cf. LATH 1997.
NaradiyaS$iksa, 1st prapathaka, §1.7: wrah kanthah Siras caiva sthandni trini
vanmaye / savanany ahur etani samni capy adharottare /7/.
The Naradiya$iksa, however, does not mention the process of vocal mani-
festation, while SR (§1.2, §1.3, §1.3—4) does. For the chronology of the
Naradiya$iksa, fifth century A.D., cf. SCHARFE 1977, pp.176-177 (on the
Siksa-s).

277 Cf. Dattila §1.8-9: nrnam wrasi mandras tu dvavimsatividho dhvanih / sa eva
kanthe madhyah syat, tarah Sirasi giyate /8/ uttarottarataras tu vinayam tv
adharottarah / iti dhvanivisesas te sravandc chruti safijiiitah /9/ (cf. M. LATH
1997, p.196).
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na-karah prana ity ahur da-karas canalo matah /
nadasya dvipadartho ’yam samicino mayoditah //20//

“Inside that (fan-madhye) which is spoken of (yad uktam) as the place (sthdna)
of Brahman and which is remembered (yah smytah) as the knot of Brahmap
(brahmagranthi), the vital wind (prdna) is situated. Fire arises from the vity
wind; sound (ndda) is born from the contact of fire and [the vital] wing
(maruta).

From sound (nada), the drop (bindu) arises, from sound (ndada) all of speech
(varnmaya, lit. that which consists of speech or language).” So (iti) [say] some.
“The [vital] wind (samirah) which has arisen from the place of the bulp
(kanda), moving about up and down, produces the whole intense course of
sound (nada).”?8

So say others.

“They call the syllable ‘rna’ the vital wind (prana), and the syllable ‘da’ is
known as fire; this is mentioned as the right meaning of the two words (pada)
of nada by me.”

(The original text is quoted from SHARMA, P.L. 1992, p.7)?7®

In Brhaddes$i §1.21, sound (nada) is classified as five: minute
(sitksma), super minute (atisitksma), manifest (vyakta), unmanifest
(avyakta) and artificial (krtrima).

The statement in Brhaddesi §1.22-23ab deals with the relation
between sound and the body. In this statement, the five kinds of
sound (nada) are allotted to various areas of the body. The minute
sound (siztksma nada) arises in the cave (guha)®°, the super minute
one (atisuksma) in the heart, the manifest one (vyakta) in the throat,

278 1 follow P.L.SHARMA'’s (1992, p.7) interpretation which sees saficaran, adhah

and @rdhvam as being in the same context. This is supported by SR 1, 2, §1.149
stating that the individual self, riding on the vital wind, ascends and descends
along the Susumna tube, cf. my translation.
Another interpretation is possible, taking idrdhvam ca together with kurute. In
this case, it would mean: “The [vital] wind which has arisen from the place of
the bulb, moving about the lower region (adhah), makes the whole way of the
sound (sarvam ndada-paddhatim) in the upper region (izrdhvam), too (ca), rise
up/upward (uddhatam).”

279 My translation is based on SHARMA ibid., but slightly modified.

280 The term guha “cave” usually means the hollow in the heart, but P.L.. SHARMA
1992 considers it to be the navel. The minute sound, which is the most
primordial one of the five vocal stages, must surely arise at the starting point of
vocal manifestation, and SHARMA (ibid., p.154, notel7) considers this point to
be the navel.
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¢ unmanifest (avyakta) in the palate (talu) and the artificial one
rima) in the mouth. The five kinds of sound (rnada) correspond to
five stages of vocal manifestation. The higher it is, the more it

th
(krt
the
develops.

After presenting his predecessors’ opinions, the author Matanga
(Brhaddesi, anuccheda 1, following §1.24. SHARMA, P.L. 1992,
_éff.) describes his own theory of vocal manifestation, explaining
the production of the microtones (sruri).?!

[...] there in the beginning on account of the combination of the dehagni (lit.
bodily fire, battery of energy) and air, the sound propelled by the effort of the
purusa (atman), attacking the akasa (space) above the navel, ascending in many
ways, in steps of a ladder like smoke, according to the will of the air, appears to
be different by way of being composed of four sruti-s etc.282 through being
comprised of the inherent pratyaya (assured consciousness) of filling up (with
air). (Translated by SHARMA, P.L.. 1992, p.9)

In Brhaddesi, verse 54, anuccheda 15, the author Matanga refers to
the theory of Kohala, one of his predecessors. This theory seems to
accord with Matanga’s own theory mentioned above.

By the will of the anman, the vayu [that is] moving upward from the base of the
“earth” (= nabhi, navel) [and] is held on the ‘wall’ of the nadi-s and in the
space, is known as svara, the delightful sound. (Translated by P.L. SHARMA
1992, p.29)%8?

Matanga quotes Kohala again in anuccheda 16:

281 P.L. SHARMA (ibid. pp.154—155) compares the Brhaddesi’s theory with that of
the SR which is later than the Brhaddesi and with that of the Paninityasiksa 6-9
(= 6,2ab—7cd of GHOSH 1991’s edition of the Brhadde&i) which precedes the
Brhaddes.

282 The term sruti here means microtone. According to the Indian classical musical
theory, the intervals between the tones (svara) of the octave contain either four,
three or two microtones.

283 Brhaddes$i, verse 54, anuccheda 15: atmecchaya mahi-talad vayur uddyan
nidharyate / nadi-bhittau tathakase dhvant raktah svarah smrtah //.
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By the effort of the @rdhva-nadi-s on account of rubbing and striking of q)
“walls”, the sound that grows up to the cerebrum, is svara, it is vyapak,
(prevasive) [and] para (beyond). (Translated by P.L. SHARMA 1992, p.29)24

Besides that, Matanga quotes the opinion of his predecessor Tumbup,
whom he wants to refute (Brhaddesi, 3, anuccheda 4; cf. PJ,
SHARMA 1992, p.11). Tumburu insists that the microtone (Sruti) ig
fourfold, according to the three morbific entities (dosa) of the body,
i.e. wind (vata), bile (pitta) and phlegm (kapha), and the admixture of
the three. Tumburu derives a high, hoarse (ritksa) voice from wind, 3
deep, full and clear voice from bile (pitta), and a creamy, soft and
sweet voice from phlegm (kapha).

PL. SHARMA 1992, pp.154-155, compares the musicologicaj
theory of vocal manifestation in SR 1,3, §1.3—4, and Brhaddesi 20
with the linguistic theory of utterance in the Paniniya$iksa (6,2ab-
7cd?5), a phonological text.

atma buddhya sametyarthan mano yunkte vivaksaya /2cd/
manah kdayagnim ahanti sa prerayati marutam /

mdrutas tirasi caran mandra janayati svaram /3/
pratahsavanayogam tam chando gayatram asritam /

kanthe madhyandinayugam madhyamam traisthubhanugam /4/
tdram tartiyasavanam Sirsanyam jagatanugam /

sodirno mirdhny abhihato vaktram apadya marutah /5/
varnari janayate |[...] /6ab/ 8

In the SR, the process of vocal manifestation (SR 1,3, §1.3-—4) and the
positions of the three registers in the human body (SR 1,3, §1.7-8) are

284 Brhaddes1 anuccheda 16: ardhva-nadi-prayatnena sarva-bhitti-nighattanat /
miirchitda dhvanir amirdhnah svaro 'sau vyapakah parah //.

285 Cf. the edition by GHOSH 1991 (pp.39-40). In the passages following this
(6,2ab—7cd), the relation between the various kinds of articulation and parts of
the body, i.e. the chest, throat, head, tongue, teeth, nose, lips and palate, is
explained as “articulatory points”.

286 P.L. SHARMA (ibid.) translates these verses as follows: “Afman, having
gathered or put together the content (artha) [of sound] with buddhi (intellect),
activates the mind with the will to speak. The mind strikes the fire in the body.
The fire propels the air. The air, moving in the chest-region, throat and
cerebrum, manifests low, medium and high sounds respectively. Reaching the
mouth cavity, the air manifests the varnas.”
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separately dealt with. The connection between the one topic and the
other is not mentioned. In contrast to 'that, t.he conm.ecnon of the two
topics 18 clearly announcec.l by the Pﬁr:uniyaélksi, which states that the
three registers, i.e. low, middle and high, are produced by the process
of vocal manifestation in which the vital wind gradually moves

ypwards in the body frame.

§4. Embryology, asceticism and music:
Yajiiavalkyasmrti and SR

One of the well-known descriptions of embryology and anatomy
contained in non-medical texts is that found in the Yajfiavalkyasmrti
(= YS), in its section on the asrama of the sannyasin (YS 3,70-
107).28 The few verses following the description of embryology and
anatomy have Hathayogic contents (YS 3,108-111).288

287 Cf. YAMASHITA 2001/2002, p.87. He precisely analyses the relationship

between the YS’s embryologico-anatomical verses and the CA’s $arirasthana.
The anatomical description in this part of the YS is the source of those in other
Puranic texts, such as VisnuP, VisnudharmottaraP, AgniP etc., according to J.J.
MEYER 1928 and HOERNLE 1907, p.42, p.44, p.59ff.
YAMASHITA ibid., p.88, explains the motive which led the author/authors of
the YS to introduce embryology and anatomy in his/their account of the duties
of ascetics (yatidharma) as follows: “the embryological passage (YS 3,75-83)
is to be understood as an account of the development and delivery of the arman,
and the anatomical passage (3,84—107) as an explanation of the body parts of
the arman.”

288 The opening passage of the embryologico-anatomical description, YS 3,63—
64ab, instructs the ascetics to observe the prenatal stages (garbha-vasa),
diseases, old age, decaying of beauty, reincarnation, reversing of comfortable
and uncomfortable etc. (aveksyad garbha-vasas ca karmaja gatayas tatha /
adhayo vyadhayah klesa jara rapa-viparyayah /63/ bhavo jati-sahasresu
priyapriya-viparyayah /). According to this, the study of embryologico-
anatomical science seems to be legitimate for the ascetics.

ZYSK 1990 postulates that medical science in South Asia was once developed
in the ascetic milieu. But his methodology is sharply criticized by DAS 2003B
as being imperfect.
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The verses following those mentioned above treat the topic of
music (YS 3,112-116). Both non-sacrificial vocal and instrumentg)
music are mentioned as substitutes for the recitation of sacrificia]
songs, i.e. saman-s.?® The genres of songs mentioned as nop-
sacrificial vocal music in these verses?° correspond to those mep-
tioned in Bharata’s Natya$astra. The knowledge of playing the
stringed instrument called ving, i.e. the knowledge of the microtones
(Sruti), musical scales (jati) and rhythms (sala), is even considered to
be a way to liberation (moksa) (YS 3,115).%!

These three groups of verses, on embryologico-anatomica]
science??, Yoga and music, seem to have been composed in different
periods and inserted one after another into the original frame of the
text.?® The association of non-sacrificial music with asceticism or
embryologico-anatomical science seems peculiar.

YS 3,58cd instructs the ascetic (sannydsin), i.e. the one who lives
in the fourth asrama, to wander about (pariv'vraj), i.e. to abandon
both non-sacrificial and sacrificial activities.?* But YS 3,112 con-
siders the practice of the saman songs to be an efficient way to attain
Brahman. According to the comm. Viramitrodaya on this verse, this

289 YS 3,112: yatha-vidhanena pathan sama-ganam avicyutam / savadhanas tad-
abhyasat param brahmadhigacchati.

290 YS 3,113-114, aparantakam ullopyam madrakam makarim (prakarim) tatha /
auvenakam saro-bindum uttaram gitakani ca /113/ rg-gatha panika daksa-vihita
brahma-gitika / geyam etat tad abhydsa-karanan moksa-safijiiitam /114/. These
two verses obviously contain misreadings. Compare with the names of the
songs, aparantaka, ullopyaka, madraka, prakari, ovenaka, rovindaka and
uttara, mentioned in the Natyasastra (32,200cd-201ab). These are the classes of
dhruvA songs (cf. NOUENHUIS 1970, p.367. On the genre dhruva, see BANSAT-
BOUDON 1992, p.205). rc, panika and gatha are also mentioned as classes of
dhruva songs in the Natya§astra 32,1-2ab.

291 YS 3,116: gita-jfio yadi yogena napnoti paramam padam / rudrasyanucaro
bhiitva tenaiva saha modate.

292 1 use the term “embryologico-anatomical science” to mean the matter of
embryology and anatomy treated in the $arirasthana-s of the medical texts and
in corresponding parts of non-medical texts (cf. §1.5. Comparison with further
medical and non-medical tetxts).

293 Cf. KANE 1990, p.447.

294 YS 3,58cd: ekaramah parivrajya bhiksarthi gramam asrayet. The commentary
Viramitrodaya explains parivrajya as meaning laukika-vaidika-karmani
visisyanuktani santyajya.
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way is for those who are not capable of samadhi.?*> Another comm.,
Mitaksara, calls it “the worship of Brahman [in the form] of
word/sound ($abda-brahmopasana)”.*® Further, the practice of the
non-sacrificial music which is recommended by YS 3,113-116, as we
have seen above, is the way for someone who is ignorant of the
sacrificial music (saman), according to the commentary Vira-
mitrodaya.?”’

Of course it is not difficult to imagine that some ascetics, who
previously were educated musicians, did not cease their musical
activity even after their renunciation. Indeed, for the ascetics in
modern South Asia like the Bauls in Bengal, music is an essential
part of their life.”® So, YS 3,112-116 might perhaps imply the
existence of such ascetics as active musicians, but these statements
are so sparse that it hardly allows more than mere speculation. This
problem is all the more difficult because the text of the YS is
heterogeneous, as remarked above. The passages YS 3,112-116 are
most likely a secondary insertion.

The structure of the text of the YS shows a striking similarity to that
of the Pindotpattiprakarana of the SR. It first of all discusses embryo-
logico-anatomical science (SR 1,2, §1.18-119), then Hathayoga (SR
1,2, §1.120-163ab). Finally it recommends the practice of non-
sacrificial music as a substitute for the nirguna and saguna medi-
tation (SR 1,2, §1.163cd-168ab), which is similar in its reasoning to
that of the YS.

Sﬁmgadcva, the author of the SR, might have had the before-
mentioned passages of the YS in mind, utilising them as his model.
This theory is supported by the following two facts.

The first fact is that his predecessor?® Abhinavagupta quotes YS
3,116 in his commentary (Abhinavabharati) on Bharata’s Natya$astra

295 Viramitrodaya: asaya-Suddhy-abhavena samadhy-asaktam prati moksopayam
aha.

296 Mitaksara comm.: yasya punas citta-vrtti-nirakaralambanatayd samadhau
nabhiramate tena sabda-brahmopdasanam karyam ity aha.

297 Viramitrodaya (on YS 3,113): samanabhijfiasya moksopdyam dha.

298 Cf. TROTTIER 2000, pp.62-93.

299 Samgadeva mentions Abhinavagupta among his predecessors (SR 1,1, §1.19).
Since his grandfather Bhaskara came from Kashmir (SR 1,1,2; SHRINGY 1999,
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(on 28,11-12). The second is that the two commentators of SR, j¢
Simhabhtipala (on SR 1,3, §1.2) and Kallinatha (on SR 1,1, $1.30),
quote YS 3,115.3% This is evidence of a tradition in which the Y§
passage had certain importance. It is, therefore, not at all improvable
that the author of the SR was also aware of the statement of the YS,

Besides the SR and the YS, I found two musicological texts which
associate embryology with music. They are Saradatanaya’s Bhava.
prakasana and the Sangitopanisatsaroddhara.’! Saradatanaya, the
author of the Bhavaprakasana, was a contemporary of Sirflgadeva,
while the author of the Sangitopanisatsaroddhara is of a later period.
The outline of the passages in question in the two texts is similar to
that of the SR. Therefore it is clear that this topic existed as an old
tradition before the time of the SR, and was further handed down to
later musicologists.

As to why anatomy and music are associated, we can think of the
very old image of the body-vina, which is traced back to Aitareya-
aranyaka 3,2,5,%2 where the structure of the human body is compared
to that of the vina. This image seems to have acquired a durable
tradition in the later periods, in the milieus of music, Yoga and

p.xiii), it is easy to imagine that he was also familiar with the works by
Abhinavagupta, specially the commentary on the Natyasastra.

300 YS 3,115. vina-vadana-tattva-jiiah sruti-jati-visaradah / tala-jfias caprayasena
moksa-margam niyacchati. Simhabhupala quotes vinavadana in the Adyar
edition (SASTRI 1943, Vol.I), p.76, 1.8. He quotes the whole verse in his
commentary on SR 6,418cd—421 (Adyar edition Vol.IIl = SASTRI 1986, p.430).
Kallinatha quotes the whole verse, cf. Adyar edition, p.20.

Samgadeva himself might be hinting at the thought of the body-lute, including
deha-sausthava and su-Sarira in the qualities of a lute player in SR 6,422—
424ab (Adyar ed. Vol.IIl = SASTRI 1986, p.430).

301 Saradatanaya’s Bhavapraka$ana (G.O.S. No.45), a dramaturgical text contem-
porary with the SR, treats embryology in its description of the theory of music
(adhikara 7). It associates the seven elements (dharu) of the human body with
the seven tones of the octave (p.186, 11.5-6). The Sangitopanisatsaroddhara
(G.0.S. No.133) 11.11-24 treats embryology.

302 Cf. LATH 1997, p.201.
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Tantra>® In the next chapter (§5. “Comparison of the Human Body
with the Musical Instrument in Indian Literature”), 1 shall study the
nistorical development of this image in Indian literature.

As a matter of fact, Natyasastra 28,12, for which Abhinavagupta
quotes YS 3,116 in his commentary, is on the comparison of the
structure of the body frame with that of the stringed instrument,
yind.3* In the same paragraph of his commentary, Abhinavagupta
nimself critically discusses this topic.*® That Abhinavagupta, in the
same paragraph of his commentary, mentions both YS 3,116 and the
comparison of the body with the ving, one after the other, suggests
that he was well conscious of the association of the two topics. He
was surely aware of the close relation of YS 3,116 to the foregoing
embryologico-anatomical passages of the YS. Therefore I surmise
that the musicologists at the time of Abhinavagupta were conscious
of the discussion on the association between embryologico-
anatomical science and music theory.

303 An intimation of this image is given in SR 1,3,8-9, cf. LATH ibid. Abhinava-
gupta mentions it (on Natyasastra 28,13—15), immediately after he quotes the
above-mentioned verse, YS 3,115.

304 Natya$astra 28,12: dvyadhisthana svara vainah sariras ca prakirtitah / etesam
sampravaksyami vidhanam laksananvitam /12/.

305 Cf. LATH 1997, p.202. The Bharatt on Natya$astra 28,11-12: [...] gana-
vrttantatvam yad vind-Sarira-vamsanam darohanam avarohanam ca /
pranabhihananenaiva hi tivrativrena Sarira iva vamze ’'pi svara-nispattih /
vinayam tu adarse vama-daksina-viparydsavat tara-mandra-viparydsa ity
asayenaha dvy-adhisthanah svara vainah sariras ceti /.
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§5. Comparison of the human body
with the musical instrument in Indian literature3s

In SR 1,3, §1.8cd—10ab, the comparison of the human body with the
stringed instrument called ving®’ is mentioned to explain the me-
chanism of vocalisation.>® The verses in question run as follows.

Twenty-two horizontal tubes (nadi) are deemed attached to the tube [stretching]
upwards from the heart. In them, so many (= twenty-two) microtones (Sruti) are
produced through the stroke (ahati) of the vital wind, endowed successively
(uttarottaram) with increasing height (i.e., the higher the microtone is situated,
the higher is the pitch). In the same manner (evam) twenty-two microtones are
deemed [to be produced] [each] in the throat, [and] further in the head.3®

Here, the vocal production is explained with the model of a harp.31
The vital wind arises from the digestive fire in the belly and blows up
through the main tube running vertically in the body. The body frame
is spanned with twenty-two horizontal tubes like the frame of a harp
with its strings.?!! The vital wind, running up vertically, strikes the
twenty-two horizontal tubes, which by turns vibrate in corresponding
microtones, like a finger plucks the strings of a harp, which are by
turns tuned to the twenty-two microtones.

306 This topic has been already treated by LATH 1997, p.207ff. The verses and
passages from the SR, Dattila, NatyaSastra and Aitareyaranyaka are already
discussed by him. Here I have added further references, and tried to develop
some aspects.

307 For the form of the stringed instrument called vina, cf. NDENHUIS 1970, p.73ff.
The vina might denote various kinds of instruments such as lute, harp etc.

308 Cf.LATH 1997, pp.198-199.

309 hrdy ardhva-nadi-samlagna nadyo dvavimsatir matah /S8cd/ tirascyas tasu
tavatyah Srutayo marutahateh / uccoccatarata-yuktah prabhavanty uttarottaram
/9/ evam kanthe tatha Sirse Sruti-dvavimsatir mata /10ab/.

310 In this context, the vina is obviously the harp. It is not the lute, in which the
pitch is modified by fingering with the left hand like the vina of South India
today or the sitar. But this stringed instrument here is provided with strings
which are already tuned to the twenty-two microtones, namely, the harp.

311 According to ancient Indian music theory, an octave consists of twenty-two
microtones, cf. NOENHUIS 1992, p.7.
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The comparison of the human body with the stringed instrument
is found in various texts.

In Bharata’s Natya$astra (28,14-15), the expression Sarira-vina
«pody-harp” is found. Here, the human body is conceived as a harp,
while the real harp, the stringed instrument made of wood, is called
daravi vina “wooden harp”?'? The musicological work Dattila (verse
8-9) mentions it, t0o.3"3

The oldest example of this comparison is a topos in the Black
yajurveda (Taittiriyasamhita 7,5,9,2; Kathakasamhita 34,5).% The
stringed instrument called vana has one hundred strings, like a
human being has a lifespan of one hundred years, one hundred fac-
ulties (indriya) and one hundred powers (virya). Here, the number
one hundred associates the strings of the instrument with the lifespan,
faculties and powers of a human being.?!*

The Aitareyaranyaka (3,2,5), composed in a later period than
these texts, compares the human body with the stringed instrument
(vina) in more detail.*!® This text calls the human body daivi vina
“celestial vind”, in contrast to the wooden stringed instrument which

312 Cf. LATH 1998, p.201; BANSAT-BOUDON 1992, p.197.

313 Cf. LATH p.1971f.

314 Taittiriyasamhita 7,5,9,2: vanas satatantur bhavati satayuh purusas satendriya

ayusyevendriye prati tisthanty djim dhavanty. Kathakasamhita 34,5: ya
vanaspatisu vak tam tenavarundhate vanas Satatantur bhavati Satayur vai
purusas$ Satavirya ayur eva viryam avarunddhe, (to which the editor, Leopold
von Schroeder gives the parallels in TS 7,5,8-10; TBr. 1,2,6,6-7).
This topos is found in Brahmana-s, too. For example, Jaiminiyabrahmana 2,404
(also cf.2,418): vanam Sata-tantrim aghnanti, Satayur vai purusas$ Satendriya$
Sata-viryas, tasyaivendriyasya viryasyavaruddhyai. Tandyabrahmana 5,6,13:
Sata-tantriko bhavati Sat@yur vai purusah Sata-viryah. The following verse
(Tandyabrahmana 5,6,14) is intriguing: tam ullikhet prandya tvapandaya tva
vyandya tveti pranapana-vyanan eva tad aptav avarundhate. The strings of the
harp might be here compared to the many tubes in the body, through which the
streams of the vital wind flow.

315 However, we should not forget that this statement deals with “magische Aqui-
valenz” in which two things are associated with each other simply because they
share the same number. In this case, the strings and the lifespan etc. are merely
identified due to the number 100. Therefore this statement does not necessarily
prenecessitate a theory which identifies the instrument with the human body.

316 Cf.LATH 1998, p.201.
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is called manust vina “human vina”. Although the passages in ques.
tion are already dealt with by LATH 1998, I discuss them once mor
in the relationship to the SR.

317

318

319

320

321

322

323

102

Now, indeed, this is the celestial vind. The imitation of it is that human vip;
Like the head of this (= celestial vina = human body), so is the head of that (=
human vin@ = wooden stringed instrument).3!” Like the belly of this, so is the
sound box (ambhana) of that.38 Like the tongue of this, so is the plucking

(vadana) of that.3'° Like the strings of this, so are the fingers of that.320 Like lhe
sounds (svara) of this, so are the voices (svara) of that. Like the toucheg
(sparsa) of this, so are the touches of that.3?! Like this has, indeed, sound and ig
tightly bound, so, indeed, has that sound and is tightly bound.3? Like this is,
indeed, covered with hairy skin, so is this covered with hairy skin. Indeed,
formerly®?, they covered the vina with hairy skin.’24

According to the commentator Sayana, the resonator made of a gourd which is
attached to the upper part of the neck looks like the human head (yo bhago
gayakasya vamamsam asrityavasthitas tatralabu-khandopetatvena Sirasa akaro
drsyate). The vina of South India today also has two resonators or sounding
bodies, cf. BEYER 1999, p.51. The resonator in the upper part of the neck is
made of a gourd (ibid.).

More correctly, it is the hollow inside the neck, according to Sayana’s commen-
tary (ambhanam vina-danda-madhya-varti cchidram). Such a hollow neck of the
South Indian ving today is observed in BEYER 1999, Farbtafel XVI and XVII.
The comm. by Sayana: Sarira-vindyam avasthita jihva yatha svarotpatti-hetuh,
tathaivamusyai kastha-vinaya hastena vadanam svarotpatti-hetuh.

Sayana explains: the fingers of the human being and the strings of the
instrument have both various lengths (asyah Sarira-vinayah angulayo yatha
bahu-vidha dirgha vartante, tathaivamusyah kastha-vindayas tantrayo
dirghatantavah).

The contact of the vital wind originating in the middle of the body [with the
ducts] and the contact of a finger with the string, according to the comm. by
Sayana (svarabhivyakty-artham yatha Sarira-madhye vayoh sparSa-visesah
prayatnat sampadyante, tatha kastha-vinaya anguli-sparsa-visesah prayatna-
sampadyah).

Sayana explains that the human body is tightly bound with ducts, while the
wooden instrument is tightly bound with strings (tardmavari tardanavati,
dhamanibhih Sariravayavanam drdha-bandhanam tardanam, tathaiva kastha-
vinapi [...] tardmavati tardanena tantrinam drdha-bandhanena yuktd). Thus
Sayana associates the ducts of the human body with the strings.

That means, at the time when this text was produced, the instrument was not
covered with hairy skin or fur any more, cf. Sayana who states nanv
idanintandh kastha-vinas carmana na badhyanta ity asarikyaha.



The commentator Sayana explains these passages in accordance with
the idea that the vital wind originating in the middle of the body
strikes the ducts. This idea is comparable to that of the SR, although,
of course, this might be the commentator Sayana’s own innovative
interpretation rather than the original meaning of the text.

The Aitareyabrahmana’s paragraph in which these passages are
contained treats the worship of speech. The foregoing passages state
that the syllables (varna) of speech correspond to various deities,
various levels of the universe, various elements etc.

Sayana’s commentary on this statement explains that each of the
syllables (varna) constituting a mantra is worth worshipping.*>* This
thought develops into the well-known notion nada-brahman or
§abda-brahman in later period, i.e. the notion that Brahman is sound,
or the universe is music.326

Sayana also states that a musician who knows the celestial vina,
i.e. the human body, achieves fame in music halls (sabha) of scholars
and kings.’”” He mentions the expression “meditation on the vina”
(vina-dhyana) or “the adoration of the vina” (vinopasti). One adores
the singing body as a gift from heaven, or conversely, one treats a
musical instrument with love, as the symbol of the human body. This
easily reminds us of the Indian musicians’ custom of worshipping
their instruments, which is observed even today.

324 Aitareyaranyaka 3,2,5: atha khalv iyam daivi vina bhavati tad-anukrtir asau
manust vind bhavati, yathasyah Sira evam amusyah Siro, yathasya udaram evam
amusya ambhanam, yathdsyai jihvaivam amusyai vadanam yathdsyas tantraya
evam amusya angulayo, yathasyah svard evam amusyah svarah, yathasyah
spars@ evam amusya sparSah yatha hy eveyam Sabdavati tardmavaty
evamevasau Sabdavatl tardmavatl yatha hy eveyam lomasena carmanapihita
bhavaty evam asau lomasena carmanapihita / lomasena ha sma vai carmand
pura vind apidadhati. These passages are already translated by LATH 1978,
p.201, but I differ from him in some points in interpretation.

325 Sayana on Aitareyaranyaka 3,2,5: akaradijfiakarantaranam masrka-mantra-
gatanam sarvesam varnanam atropasaniyatvat.

326 For the notion sabda- or nada-brahman, cf. BECK 1993.

327 Sayana on Aitareyaranyaka 3,2,5: yah puman manusa-vina-sadrsyanusandhina-
purahsaram etam Sarira-ripam daivim vinam updste so 'yam [...] vidvat-
sabhayam rdja-sabhdyam ca sarvesam priyatamair vacanair atyantam ranjako
bhavati.
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The comparison of the human body with the musical instrumey,
spread not only among musical theorists but also among Yoga
practicians, as shown by the verses SR 1,2, §1.120-163ab on Hathg.
yoga. For Hathayogic practice, acoustic perception is one of i
important factors. During various stages of meditation, a Yog,
practician is said to perceive various kinds of supernatural soungg
which are imperceivable to ordinary people.3?

The Dhyanabindiipanisad, one of the Yogopanisad-s, mentiong
the comparison of the body with the instrument.

Sound (ndda) which arises in the neck of the vind exists unmanifest
(Verse 102ab)3?°

The commentary explains that “the neck of the vina” means the tube
(nadi) Susumna.®*® According to Hathayogic theory, the Susumng
tube stretches vertically along the backbone. The vital wind (prana)
flows upwards through the Susumna. The commentary states that the
middle point of the neck of the lute is the place of sound, where
sound resembling that of a conch arises.*! The middle point of the
neck of the lute, namely the middle of the backbone, is the place
where the voice first arises. As stated in the above-mentioned verse
of the SR (1,3,6), the voice is produced through the union of the vital
wind and the fire of the body. The potential sound arising there goes
up through the Susumna along the backbone, piercing the navel and
heart. During this process, sound gradually develops from a potential
state into a manifest one.

Badarinatha’s Cakrakaumudi 1,12 also mentions the comparison
of the body with the vina, comparing the Ida and Pingala, i.e. the
tubes on the both sides of the Susumna, to the strings of a vina (vina-
tantuvad) 3%

328 Cf. Hathayogapradipika 4,64f. on nadopdsana, i.e. the practice of anahata-nada.

329 Dhyanabindtipanisad 102: amirto vartate nddo vinda-danda-samutthitah /
(Sankha-nadadibhis caiva madhyameva dhvanir yatha).

330 Comm. on verse 102: vind-danda-samutthitah susumndasraya-vinda-dande
samutthitah.

331 Comm.: vina-danda-madhyam eva nddotparti-sthanam yatha sankha-nadadibhis
caiva.

332 Cakrakaumudi 1,11cd-12ab: dardhva-kone susumnakhya vama-daksinayoh
kramat /11cd/ idakhya pingalakhya hi vina-tantuvad asthita /12ab/.
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The comparison of the human body with the stringed instrument was
panded down through the medieval to the modern period.

The Caryagiti-s, the collection of mystic songs in the old form of
the eastern dialects of New Indo-Aryan, contains a song mentioning
this comparison. One line of Caryagiti No.17 runs: suja lau sasi
lageli 1antt / anaha dandr eki kiata avadhiti (cf. DASGUPTA 1976,
P-98)' DASGUPTA 1976 explains:

In another song of Vindpada he [= Kanha] says that he has made a vina (i.e.,
lyre) of which the sun is the gourd (law) and the moon is the string and
Avadhiiti is the stand. On hearing the tune of the Ali and the Kali, he says, the
mighty elephant has entered Samarasa. Here the sun which is said to be the
gourd and the moon which is said to be the string, are but the two nerves in the
two sides, and the stand (danda) is the middle nerve. When the two nerves in
the left and the right are controlled and fitted to the middle one, an anahata
sound is produced and it leads the elephant (i.e., citta) to the state of Samarasa.
(ibid. p.98).

Kabir, the poet in old “Hindi?* from the 15" century, sang as
follows:

Kabir cannot [any more] play the instrument, all the strings have broken.3?*

In this verse, the poet calls his own body “instrument” (jantra) which
he plays to express his love for God, and on which even God himself
plays music. This idea is based on the picture of the heart attached
with uncountable fine tubes radiating from it, according to
Hathayogic theory. The verse describes the conflicting feelings of the
poet full of love, who cannot sing his agony anymore, because all his
blood vessels are torn up into pieces through the extreme pangs of
broken love.

333 HEDAYETULLAH 1989, p.133, states that Kabir”’s language (in his work Bijak)
“is said to be the Hindi dialect which was spoken in the neighbourhood of
Benares, Mirzapur and Gorakhpur (Bhoj'puri)”. But he at the same time
mentions Grierson’s opposing argument and Keay’s theory that it is old Avadhi
(ibid., pp.133-134, footnote 6). Actually, “Hindi” is historically a blanket term
for a whole range of North Indian languages, and this has led to severe
problems with regard to the modern usages of the term.

334 kabir jantra na bdjai, tatt gae sab tar / jantra bicara kya karai, cale
bajavanahdar. In: Kabir Granthavali, ed. by Parasnath Tivari, p.198.
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Behind this idea of Kabir, not only Hindu but also Islamj,
influence might be assumed, as he had sympathy for both cultureg
and tried to integrate the elements of both. According to Islamic’
music theory, which was very strongly influenced by Hellenistj,
music theory, the structure of the lute (al- %d) is compared to that of
the human body. According to this theory, the four strings of al- g
correspond to the four cardinal humours, i.e. yellow bile, bloog,
phlegm and black bile, as well as to the four types of dispositiop
resulting from them.3%

The song of Rabindranath Thagore, ‘“Make me thy vina” (amay karq
tomar bina) is a further echo of this notion:

Make me thy vinga ; lift me in thine arms. All the strings of my heart will break
out at my finger touch. With thy tender hands touch my life, and my heart will
murmur her secrets in thine ears. In happiness and in sorrow she will gaze on
thy face, and cry; and shouldst thou neglect her she will remain silent at thy
feet. None knows in what strains her songs will rise up to the heavens and send
a message of joy to the shore of the infinite.336

In his drama Sraban'gatha (“songs of the Sravana month”), an
expression citta-bina ‘“‘the lute of spirit/consciousness” occurs. The
king of dance, one of the figures in this drama, sings about the rainy
season of Sravana, the fourth month of the Indian calendar.

se jhara yena sai anande cittabinar tare
sapta-sindhu dik-diganta jagao ye jhamkare33’

“[It is] as though I delightfully bear the [press of the] storm on the strings of the
lute of [my] spirit.

Wake up the seven oceans, directions and horizons through that sound
(jhamkare) [of the storm].”

The lute of the spirit (citta) is seemingly the lute of the heart which is
said to be the place of consciousness (citta).®® The second line

335 See, e.g. the Arabian philosopher al-Kindi (about 801-870 AD), who was also
intensively engaged in music, cf. PIETRUSCHKA 2001.

336 Translated by STRANGWAYS 1914, p.95. The original Bengali text is also
quoted in his book.

337 THAKUR 1755, p.122.
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reminds us of SR 1,3, §1.55cd-56ab, which states that the seven
divisions of the earth (sapta-dvipa) correspond to the seven musical
rones. The seven oceans, directions and horizons are both external
and inner. The noise of the thunder resounding from far away is at
the same time the throbs or presentiments felt in the innermost of the
heart. Through its rumbling, the seven oceans, directions and hori-
sons, namely the whole world, are evoked. The notion that the
macrocosm is contained in the microcosm is also one of the favoured
topics of the Bauls of Bengal **

Intriguingly, a similar notion of the lute invoking emotions can be
found in the theory of affects (Affektenlehre) in the European
renaissance. Thus the German Jesuit poet Jacob Balde (1603-1668)
states that the poet plays the artistic, eleven-stringed lyre.

Sie (= Lyra), gewichtig und wohlklingend, besteht, falls du es nicht weift, aus
elf Saiten. Diese muss man zum klingen bringen nach dem Gesetz der Natur,
wenn nicht von Kunst belehrte Tiichtigkeit sie spielt. Wir alle werden von
Hoffnung, Furcht, Sehnen, HaB, Schmerz, Freude und Zorn stindig bewegt.
Der Leib erbebt von diesen Stringen und auch die Seele von ihrem Anschlag.
Unter den hell klingenden Saiten ist diese erste die Liebe [...].34

MICHEL 1987, (pp.233-234) explains the background as follows:

Wenn wir das Gedicht richtig verstehen, will der Autor folgendes zum Aus-
druck bringen: Die Dichtkunst besteht im wesentlichen darin, Affekte zu
erregen, wie es auch der Musiker tut, indem er die Saiten seines Instrumentes in
Schwingungen versetzt. Dabei setzt der Dichter das System der elf Affekte
voraus, das als erster Thomas von Aquin (1226—1274) zunichst im Sentenzen-
kommentar (3 Sent. 26) und ausfithrlicher in der Sumna Theologica (I-1I,
quaestio 22 sqq.) aufgestellt hat [...]. Thm hat sich spiter die genaue
aristotelisch-scholastische Tradition angeschlossen.

338 E.g. the heart is considered the place of consciousness (cetanasthana) in SR
1,2, §1.83cd.

339 DAS 1992, p.389, note 7 and note 208 (on the seven division of the earth).

340 Translated by MICHEL 1987, p.233. The original Latin text is:
Illa, si nescis, gravis ac sonora / constat undenis fidibus movendis / lege
naturae, nisi docta virtus / temperet arte. / Spe, metu, votis, odio, dolore, /
gaudiis, ira variamur omnes. / Corpus his nervis animusque certo / contremit
ictu. / Inter argutas resonae chordas / est amor princeps [...] /.
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The Indian aesthetic theory of rasa and the European theory of
“Affekt” show striking similarities. KOCH 1995 tried to investigate
whether there could have been some exchange or contact betweep
India and Europe on this matter, but the result of his study negateg
this. According to him, the two theories developed independently
from one another.

In German, there is the expression, “Es findet im Herzen Widerhali”,
Japanese, too, has a similar expression, “it touches the strings of the
heart” (kokoro no kinsen ni fureru). The same kind of feeling, which
the human beings have in common, seems to exist at the base of such
expressions, also of the Indian one examined above. But the
uniqueness of the Indian theory is its treatment in detail of the ana-
tomical parallelism between the human body and the stringed in-
strument.
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situating the text: Appendix I

In Situating the text, Appendix I and II, 1 discuss two authors who
compare the human body to a musical instrument in detail. I discuss
them here because I discovered these pieces of information only after
[ completed most parts of this work. I prefer to treat them separately
here rather than disturb the coherence of the work by attempting to
incorporate them in its main body.

Comparison of the human body to a string instrument
in Kabir’s poetry

The comparison of the human body to a string instrument is dealt
with in some songs of Kabir, the medieval Hindi poet. In his Sakhr,

Kabir sings:

saba raga tamti rababa tana, biraha bajavai nitta /
aura na kot suni sakai, kai saim kai citta /3"

“All the tubes/nerves/sinews (rag) are the strings; the body is the rababa (a
kind of string instrument). [It] always plays [the song of] separation.
No one else can hear either Lord or the mind.”

The human body is compared to the rabab, a string instrument of
Central Asian origin, which is still being used in the countries of
South Asia. The tubes which, according to Hathayogic theory, radiate
in thousands from the heart are its strings. Someone is always
playing the melodies or songs of the pain of separation on this

341 KABIR, Sakhi (Vemkatesvara, 1972), p.51 (Birahako amga, No.36). This song
is also given by DVIVEDI 1990, p.252 (No.177, verse 3). In the transcription of
classical texts in New Indo-Aryan languages, I retain the short vowel [a] even
in the case in which it is dropped out in the pronunciation today.
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instrument. The player might be God, or the poet’s own soul.*2 T
inner melody is so subtle, that it is very difficult for an ordinary
person to perceive this subtle sound of his innermost heart, the
“sound not struck” (anahata nada).

Another song explains the correspondence between the human body
and a string instrument in more detail.

sadho, yaha tana thatha tambire ka /

aimcata tara marorata khamti, nikasata raga hajire ka //

tate tara bikharage khimti, ho gaya dhirama-dhiire ka /
kahaim kabira suno bhar sadho, agama pamtha kat sire ka // 34

“Oh, fitting person (sadhu), this body is the frame (tharha) of the tambira (a
string instrument). One stretches the strings, and winds the pegs. [Then] the
melody/love (rdga) for the Lord appears (nikasata). [But] the strings broke; the
pegs got crushed (bhikhar- lit. “to be scattered”), [the instrument] was steeped
in dust (?) (dhiirama-dhare ka). Kabir' says, listen, [oh,] Brother, fitting person,
the unwalkable path is [only] for some brave people.”

DVIVEDI ibid., p.201, in his footnote explains:

Through stretching the strings and winding the pegs, namely, tuning the
instrument, beautiful sounds are produced. In the same manner, through
controlling the sense-organs (indriy-daman) and mind (man ke samyam), the
raga of the Lord manifests itself. The term rdga here has a double meaning,
namely, music and love. Only some brave men are able to take this path which
is difficult to walk upon (agam pamtha).

This instrument, the body, is, however, in a damaged condition. Its
strings and pegs are broken, and it is covered with dust. It needs to be
repaired and cleansed.** This is a very troublesome task, which only

342 VAUDEVILLE 1993, p.187, translates a song from the Sakhi, “Allow the
musician to play”. In the footnote 65, she comments, “bajamtari [sic.], the
‘Musician’ alludes either to God, or, more probably, the human soul”.

343 DVIVEDI 1990, p.201 (No0.39 = 1-59 of Ksitimohan Sen).

344 DVIVEDI ibid. fails to grasp the correct meaning of the third line (tizte [...]). He
interprets, “when the assemblage of the sense-organs (indriya) and mind-
consciousness (man-buddhi) dissapears/is_eliminated, and this subtle and gross
body is crushed into pieces, the individual self becomes steady in its nature”,
which does not fit the context.
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expert musicians and instrument make'rs are able to succeed in.
Tuning the human body, that means bringing the sense-organs and
the mind in harmony,. is a very difficult operation to execute, and is
only achievable by skilled Yogins.

The human body is said to be filled with sound not struck (anahata
nada).

yahi ghata camdd yahi ghata sira / yahi ghata gajai anahada tara //
yahi ghata bajai tabala-nisana / bahira Sabda sune nahi kana /%

“[In] this body (ghata) is the moon. [In] this body is the sun. [In] this body, the
drum (zira) of the [sound] not struck thunders/roars. This body plays drum-
signal (tabala-nisana). A deaf (bahird) ear does not hear the sound.”

DVIVEDI 1990 explains this poem as follows (p.182, footnote):

Its straight (=blunt) meaning is that, in this very [human] body, all the
lights/celestial_bodies and all the auspicious musical instruments, which are
visible in the external world, exist. In this very [body], the unstruck sound
prevailing in the cosmos, too, is heard. But someone who does not have the
inner eyes is not able to see this light/celestial_body .34

The “moon” and “sun” which are said to be contained in the body
denote the two tubes (nadi) in the human body, Pingala and Ida,
which are often called “moon and sun” by Hathayogic texts.3*” We
have already seen in the Caryapada-s and Cakrakaumudi that the
sound not struck arises from these two tubes which are compared to
the strings of the musical instrument.

In this song, however, the source of the sound not struck is
compared to that of percussion (tira, tabala), rather than to that of
string-instruments. Here, the human body is not directly identified

345 Quoted from the edition of Ksitimohan Sen (1-83) by DVIVEDI 1990, p.182
(No.6). A similar statement (isa ghata amtara anahada garajai) is quoted in
p.184, too.

346 sidhd mat'lab yah hai ki isT Sarir mem ve sabhi jyotiyam aur sabhi mamgal-vady
vart'man haim jo bahy jagat mem dikh'te haim. ist mem vah visv'vyapt anahat
dhvani bhi sunai dett hai. paramtu jis'ke bhitar ki amkhem nahim haim vah is
Jyoti ko nahim dekh pata.

347 By SR §l.154cd, too. Cf. DAS 1992, p.403.
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with the drums, but the drums are metaphorically said to be cop.
tained inside the body. As a matter of fact, in the Hathayoga texts, the
not-struck sounds perceived by a Yogin during his Hathayogic prac-
tice are said to resemble those of various instruments, like ving,
drums and bells.>*® Ordinary people who do not possess the super-
human ability of Yogins are not able to perceive such a subtle sound.

Jhi jht jantara bajai / kara carana bihiind nacai /
kara binu bajai sunai srabana binu / Srabana srota lot /3%

“The instrument (jantra) is sounding jht jhr.
[Someone] dances without hands and feet.
Without the hands it sounds, [one] listens without ears.”’350

Inside his body, the Yogin perceives the sound resembling that of a
musical instrument and feels the rhythm of dance, though he himself
does not play the instrument nor does he dance.

The intensity of love in separation is sometimes described in a
paradoxical way.

kabira jantra na bajai, tati gae saba tara /
Jjantra bicard kya karai, cale bajavanahara // 3%

“O Kabir, the instrument does not sound. All its strings are broken.
What does (= can) the poor instrument [do]. The player has gone [away].”

The poet cannot play the instrument any longer, namely the body. He
has lost all his power to sing his sorrow of separated love, because he
says all the strings of his heart were broken, due to the extreme
intensity of this pain. He gives a sigh of discouragement: “What can

348 Cf. Hathayogapradipika.

349 DVIVEDI 1990, p.216 (No.83 = 3—84 of Ksitimohan Sen).

350 I have decided not to translate the last line, srabana Srota lot, because lof is
unclear.

351 In: Kabir Granthavali, ed. by Paras Nath Tivari, Prayag : Hindi Parishad, 1961,
p.198. This song is translated by VAUDEVILLE 1993. p.190. The same song is
contained in the Gurii Granth, too (cf. VAUDEVILLE ibid., pp.307-308,
No.103).
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the instrument do? The player, namely, God, has departed from it.” It
;s no use maintaining the body, if God does not dwell inside it.

Many ideas of the Caryapada-s seem to have been handed down to
Kabir. DAS GUPTA 1976, pp.416-417, presents an amazing ex-
ample, a song of Kabir of which every line is parallel to a line in the
Carya song of Dhendhana. Through this tradition, Kabir inherited the
comparison of the human body to the stringed instrument, too.
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gituating the text: Appendix II

The comparison of the human body
to the stringed instrument, mentioned by the theologian
of Gaudiya Vaisnavism, Riipa Kaviraja

Riipa Kaviraja, the theologian of Gaudiya Vaisnavism in the 17"
century, mentions the comparison of the human body to the stringed
instrument, vind, in his work on the method of raganuga bhakti (“the
devotional worship following desires”).3? The followers of this
method imitate the behaviour of gopi-s, i.e., the cowgirls who are
Krsna’s lovers, with the purpose to realise the union with Lord
Krsna. Some male followers even practice transvestism. According
to the theory of raganuga bhakti, the follower has two different
bodies: siddha-riipa and sadhaka-ripa. That means, his manner of
existence has two stages: the siddha-ripa, “the form as someone who
is accomplished”, denotes the higher stage to be acquired through the
method of raganuga bhakti. In this higher stage, the follower
identifies himself with the gopr, the lover of the Lord. In contrast, the
sadhaka-ripa, “‘the form as someone who is striving for accomplish-
ment”, is the physical body of the follower. The follower imitates the
behaviours of the gopr (siddha-ripa) with his own physical body
(sadhaka-ripa), like the actor changes into his role to play on
stage.3>3 Concretely, the follower clothes himself like a woman, and

352 For raganuga bhakti, cf. HABERMANN 2001, pp.100-102.

353 Intriguingly, HABERMANN 2001 compares this phenomenon with the drama-
turgical method of the Russian Actor, Stanislavsky.
According to BHATTACARYA 1998 (p.231), Giri§ Candra Ghos, the founder of
the modern theater of Bengal at the end of the 19" century, adopted, for the
education of Vinodint Dasi, the star-actress of his theatrical group, a method
which was strongly influenced by the raganuga bhakti. The modem theater of
Bengal laid the groundwork for the later development of the South Asian film
(including “Bollywood”).
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behaves like a woman. Riipa Kavirdja tries to justify this practice ip
the following way:

The siddha-riapa and sadhaka-ripa are similar to a vina and a vina player. Evep
though the two [vira and vina player] are distinct there is an oneness of thej;
songs, because their essence is similar; just so, even though the two bodies are
distinct their performances (seva) are similar and even simultaneous. As the
song produced on the ving is situated in the mind of the vind player; so the
performance which occurs in the siddha-ripa is situated in the sadhaka-ripaq,
When separated there is no rasa in the music of the vina and vina player;
likewise, when separated there is no Vraja-bhava®>* born in the performance [of
the siddha-ripa or the sadhaka-rapal >

Like the musician and his instrument in playing melt into one, and
like the actor and his role during performance are united with one
another, the sdadhaka-ripa and the siddha-ripa similarly melt into
one during the ritual.

We find a comparable statement by SCHNEPEL 2005, a German
ethnologist, who writes on the Odissi, the traditional dance form from
Orissa. She mentions the theory of the body as “a body-of-ideas” by
FOSTER 1997. She summarises FOSTER’s theory:

Die Ausbildung eines Ténzers, die ein langjihriges hartes Training voraussetzt,
bringe zwei Korper hervor: den vom Ténzer selbst wahrgenommenen und
fiihlbaren, den er trainiert, und einen ideal-idsthetischen (imaginierten oder bei
anderen Tinzern gesehenen und in Filmen dargestellten), der erreicht werden
will. Beide Korper bedingten und beeinflussten einander und wiirden immer
wieder eine Verdnderung erfahren.

Actually, FOSTER 1997 deals with the western forms of dance and
dancers like Isadora Duncan, Martha Graham, Merce Cunningham,
contact improvisation technique etc.’>* FOSTER does not deal with a
local dance form, but tries to formulate his theory based on the
universal experiences of the western dancers. However, the connec-
tion between FOSTER’s and Kavirdja’s theory is obvious.

354 l.e., the state of the gopi who is united with her lover Krsna.

355 Translated by HABERMANN 2001, p.102.

356 Cf. SCHNEPEL 2005, p.127. Unfortunately, I was not able to consult FOSTER
1997 myself.
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English translation

On my translation method

The Pindotpattiprakarana has been already translated into English in
SHRINGY & SHARMA 1999 (pp.21-107), which is so far considered
as the representative study of the SR. This is a relative free and fluent
translation which even a reader not specialised in Indology could
read with ease.

A new translation therefore must be different from it in quality
and serve a different purpose. It does not need to be free or fluent, but
it must shed light on a new aspect of the original text, of which the
proceding studies have not yet been conscious.

For this purpose, my translation tries to be as faithful as possible
to the grammatical structure of the original language, so that readers
are given the possibility to follow the way of grammatical inter-
pretation exactly, word for word. Therefore my English translation
may sometimes be very far from a literary or aesthetical one.
However, the translation of this kind of genre, a scientific text, does
not necessarily need to be beautiful. The original text studied here is
not a literary but a scientific text, and the focus here is on something
else than the literary or aesthetic value of the text. It is far more
important to indicate to the reader the English equivalent of the
meaning and grammatical function of each word. This is due to the
fact that the original language, Sanskrit, has quite a complicated
grammatical and syntactical structure, and because the cultural
background of the original text is very different from that of many
modern readers. Literally translating, one is able to pinpoint and
precisely discuss subtle problems which would otherwise have es-
caped consideration in a free translation.>’ In this point, I follow, so

357 Cf. the discussion on the problems caused by the unreflected usage of the term
“caste” in describing social categories in South Asian society, in DAS 2004
(p.941f.).
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to say, the method of translation which was once adopted by Tibetay
Buddhist scholars who translated Sanskrit texts into their owp
language, or by Japanese monks who translated Chinese texts. They
tried to reproduce every single subtle grammatical element of the
original language in their mother tongue. In consequence they modj-
fied their mother tongue and invented an artificial language which
enabled them to do mechanical one-to-one translation from the
original language.

In the same manner, I adopt the same English word for the same
Sanskrit term, but different English words for different Sanskrit
terms, as far as possible. For example, in the translation of the
commentary, in which each term of the miila text (the original text to
be commented on) is glossed with a synonym, I adopt different
English words for the term quoted from the mila text (pratika) and
that from the gloss. In many cases in which SHRINGY & SHARMA
1999 adopt the technical terms of modern Western medical science
for the translation of the Sanskrit technical terms of Indian medicine,
I translate them literally, so that I avoid the danger of tinging these
terms with some bias.35

Remarks on the English translation

1. The particle iz is translated in various manners according to the
context, often simply through quotation marks (“[...]”).

2. Brahman refers to the neuter. Brahma refers to the god
(masculine).

3. The Sanskrit optative is usually translated with the English
indicative.3>

358 E.g., I translate the term fvac (SR 1,2,79) as ‘skin’ in contrast to ‘serum’ by
SHRINGY & SHARMA 1999,

359 I follow DAS 1988, pp.508—509: “Ich mache hier darauf aufmerksam, dass der
Optativ zur Kennzeichnung einer Moglichkeit oder eines Ereignisses, das
erfolgt, wenn etwas in bestimmter Weise getan wird, oft auch in anscheinend
elliptischen Sidtzen steht; in solchen Fillen habe ich mit dem Indikativ
wiedergegeben.”
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4. When the miila text is reproduced exactly in the commentary, it is
printed in bold letters. The prarika, i.e. the term from the mila
text which is explained with its synonym by the commentary, is
also printed in bold letters.

5. The variants are taken into consideration in the footnotes, if they
seem to me to make sense. I do not note those, for which I was
not able to work out any interpretation.

6. In translation of some Sanskrit terms, more than one meaning are
given. In such a case these meanings are connected with a slash
( /). Lg vacas is translated as ‘“sentence/speech”, that is
“sentence” or “speech”. When a meaning consists of more than
one English words, these words are connected with an underline
( _ ) to avoid ambiguity Ie. dosa is translated as
“fault/injurious_consequence”; that does not mean “fault” or
“injurious”, but “fault” or “injurious consequence”.
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Section: Arising/Origination of the [human] body
(pinda)*®

SR sl.1-3

Song is that whose essence is sound (nada). Instrumenta] Musi;
(vadya, lit. “that which is to be played”) is esteemed because of the
manifestation of sound. Dance3®! is accompanied [by] those (tad)
two3¢2, Therefore this triad rests on sound3®, (§1.1)

360

361

362

120

The term pinda might mean “an embryonic ball”, but I provisionally translate j;
as “the human body”.

One of the basic meanings of pinda is “roundish mass”, “ball”, “piece”, (f
SUNESON 1941-1942, p.115. For the term pinda in embryology, cf. Doss)
1998, p.93 and pp.154-156. For the term mdmsa-pinda meaning “embrypo,
foetus™, cf. SUNESON 1991. It means something coagulated, and is associateq
with a ball of flesh or rice, as the selection of examples below shows:

In RV 1,162,19, the term pinda means [horse-flesh] dumpling (OpferkloBe): yg
te gdtranam rtuthd krnémi tdta pindanam prd juhomy agndu [19/. “So viele
deiner Korperteile ich nach der Reihenfolge herrichte, so viele der Klage
opfere ich ins Feuer.” (tr. by Geldner). In this verse, pinda-s are compared to
the limbs (gatrani).

Pinda also refers to rice balls eaten by the husband and wife who desire a child,
cf. SHIVARAM 2001, p.10. “In one particular §raddha rite, the sapindikarana,
pindas are used to reconstruct the bodies of dead ancestors in a way that images
conception, foetal development, and birth” (ibid., p.10, note 24).

In the MarkandeyaP (10,5-6), an embryo is compared to a rice ball (pinda).
The text discusses the question why the embryo is not digested in the mother’s
belly, like a rice ball.

The term pinda occurs later again in SR 1,2,75a. There it must be understood as
“a human body” or “the body of an embryo”. See my discussion in the footnote
796.

Nrtta. There are three terms denoting “dance”, i.e. natya, nrtya and nrtta. On
the semantic distinction between them, cf. VARMA 1957. But the term nr#ta in
SR 1,2, §1.1 seems to simply denote “dance” in general, in contrast to vocal
music (gita) and instrumental music (vadya), cf. SR 1,1, §1.21: gitam vadyam
tatha nrttam sangitam ucyate.

The manuscripts ka and gha read nrtya instead of nrtta.

The expression taddvayanugatam nrttam is translated by SHRINGY & SHARMA
1999, p.21, as “Nrrra (dance) follows both”, although dvaya-anugata usually
means “[is] followed by the two”. The comm. S, saying arngenalambayed gitam,
seems to interpret in the same manner as SHRINGY & SHARMA. Besides, it
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A phonemic unit (varna) is manifested through sound. A word
e phonemic unit. A sentence/speech (vacas) from the word.
am) usage*® from (=through) the sentence/speech®®. Hereby

Sound is announced [to be] of two kinds: struck and unstruck®’

petter suits the context, as the main topic of the SR is not dance but vocal and
instrumental music. The reason of this awkwardness may be that the expression
(addvayanugatam nrttam originally belonged to a dramaturgical text which
dealt with dance, and was taken in by the SR.

The manuscript D reads idam trayam instead of atas trayam. “This triad rests
on sound” or “The triad [in this world] (idam) rests on sound”.

Vyavahara is a grammatical term meaning “everyday verbal usage”, cf.
HOUBEN 1995, p.21, p.65, p.254 etc. The comm. S on SR 1,3,7 explains
vvavahara, as follows: vyavahare gana-vyavahdre, ghatapatady-abhidhana-
vyavahdre tu mukhotpannasyapi dhvaner upayogitvat.

Sb, in the text here, SR 1,2, §l.2c, the demonstrative pronoun ayam “this”
means “the usage [in this world]”.

The manuscript D reads vacasa “through the sentence/speech” instead of
vacaso.

Adopting the variant of the manuscript D idam, §l.2cd would mean “This
(ayam) usage from sentences, this (idam) world rests on sound”.

A similar statement is made by the Mandiikya-upanisad 1,1, “Hari is om. This
syllable is this whole. The past, the present, the future — everything is just the
phoneme om” (tr. by PADOUX 1990, p.13).

In the Sankhya school, too, the whole universe is considered an aggregation of
sounds, according to HOUBEN 1995, p.60 and footnote 107.

The “unstruck sound” or “sound not struck” (andhata nada) in the Yogic
context denotes the supernatural sound perceived by a Yogin in the various
stages of Yogic practice, cf. Hathayogapradipika 4,64 ff. (SINH 1980, p.56).
The term ahati is contained in SR 1,3, §1.9, on the process of producing the
microtones in the octave: hrdy-turdhva-nddi-samlagna nadyo dvavimsatir matah
/8cd/ tirascyas tasu tavatyah Srutayo marutahateh / uccoccatarat@-yuktah
prabhavanty uttarottaram /9/. The vital wind strikes (@hati) the twenty-two
oblique tubes in the body, and produces microtones. This explanation is based
on the comparison of the human body to a vina cf. Situating the text §5,
“Comparison of the Human body with the Musical Intrument in Indian
literature”. So, ahati means striking the strings.

As a matter of fact, the term ahati is explained as meaning the striking of a
string by fingers (madhyamakranta-tarjanya tantrikahatih) in the SR’s sixth
adhyaya (on instrumental music), §1.69. ahata (§1.732) and ahatya (§1.733) also
seem to mean making sound through striking a string. In contrast to the case of
the vind, the term is not used for the flute, cf. SR 6, §1.424cd and the following
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(manifested and not manifested).
This sound manifests in the [human] body (pinda)*®®, therefore
the pinda is explained [or: from this, it is called pinda3%°]. (§1.3)37°

Comm. K on SR s1.1-3

Anticipating [the objection]: “Should not the explanation (prasi.
padyatva lit. “the state of being to be explained”) of sound be first iy
[the chapter] Svaragata®’! because of [sound’s] being the cause of
song??”? [Of] what [use] with the investigation (nirdpana) of the
body?”, he (= the author), doing away [with this objection] with [the
argument (iti) of] the absence of the manifestation of sound alone3”
without the body, says in order to investigate the body: “Song is that
whose essence is sound” (§l.la, gitam nddatmakam). This is the

(Adyar ed., Vol.III, p.430). The blowing of the flute is called phiaskdra (cf. SR
6, §1.431: phitkara-prabhavo vayuh piryate mukha-randhratah).

On the other hand, the term ahanti in SR 1,3, §1.3—4 on the production of nada
seems to mean something else. It is stated that the self (afma), desiring to utter
(vivaksamano), puts the mind into motion (prerayati); the mind strikes (@hans)
the fire of the body (dehastham vahnim); the fire puts the wind into motion; the
wind, moving upward, manifests resonance (avirbhavayati dhvanim). In this
case, ahanti seems to mean something like “to stimulate” (prerayat).
According to this statement, the anahata sound seems to be the stage, in which
the mind is already put into motion by the self, but does not yet strike the body
fire.

368 Cf. SR 1,3, §1.82. The commentary K, explaining the term Sarira (lit. “the
{talent] belonging to the body”, i.e. in-born talent of singing), states that not
only voice quality but also the ability to present a raga depends on the body
(yatha dhvanih Sarirena sahodbhavati, tatha tasya ragabhivyakti-saktatvam api
Sarirena sahodbhavati. nahy abhyasendagantukam ity arthah).

369 For the various synonyms meaning the body, Sarira, deha, pinda, tanu etc., cf.
VATSYAYAN 1988, vol. I, p.85 (under the term sarira).

370 The manuscript D reads nigadyate instead of 'bhidhiyate. It would mean,
“therefore, the pinda is announced”.

371 The Svaragata is the name of the first chapter of the SR, in which Pindotpatti-
prakarana is contained. '

372 l.e., should not sound — instead of the human body — be explained first in
chapter Svaragata?

373 The manuscript C reads nadasya *“of sound”.

The Ananda$rama edition (1896) reads nada-matra-sparsa-sarirasya instead of
nada-matrasya. But this does not make sense, and the editor corrects it into
nada-matrasya in brackets.
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meaning: Not only do the three, [namely] song etc., depend on sound,
[but] because the usage (vyavahara) of the whole world, whose base is
speech, also depends on sound, [therefore] its (= sound’s) base®™,
[namely] the body, is indeed all the more to be observed first.

Comm. S on SR §11-3

Thus, having mentioned the list of topics®” [of this work in the
foregoing section], he (= the author) praises sound, to explain the
human body, [namely] the place of manifestation of sound: “Song”
(§l1a, gitam). That whose essence is sound: whose essence
(atman)*®, [namely] nature (svaripa), is sound. Instrumental
music®”’, the lute etc., is esteemed, attains pleasantness, through the
very manifestation of sound?’®. Dance is accompanied [by] those
two, because of [it] having been said that (iti): “One should support
the song with the limbs.”?” So the meaning is: the triad in the form
of song, dance and instrumental music rests on sound, [namely]
depends on sound. [Explaining] that (it{) not only do song, dance and
instrumental music depend on sound, but also the whole world, he
relates: “Through sound” (§l.2a, nadena). Through sound (nada),
[namely] through resonance (dhvani), the phonemic units, [namely]
ka etc., are manifested. What is this resonance (dhvani)? That which
arrives from afar at the range of hearing (karnapatha) of one unable
to perceive a particular phonemic unit, and which causes the
difference between weakness and sharpness3¥ to attach to the
phonemic units, that is called “resonance” (dhvani). From the
phonemic unit, a word [is manifested] [like] “pot (ghata)” etc. From

374 The variant D reads radadharam instead of tadadharah. “The body whose base
it (=sound) is [...].”

375 The list of topics to be dealt with by the SR is given in SR 1,1, §1.31-49ab.

376 1 use boldface for the pratika, i.e. direct quotation from the mizla text. The
commentary explains dtman with its synonym svariipa.

377 The term vadya might also denote “musical instrument[s]”.

378 The term nada-vyakti in the miila text is explained as ndda-abhivyakti. 1 use
boldface for it, too, as I consider to be a kind of quotation from the muala text.

379 The first prakarana of the first adhyaya does not contain this sentence.

380 In the musical theory, manda and fivra mean that a tone is low or high, cf.
NUENHUIS 1970, p.72, on mandra “low”, madhya, “middle” and tara “high”.
These terms denote the three registers.
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the word, speech (vacas*'), [namely] a sentence (vakya), [namely] 5
group of words [is manifested]. From speech, [namely] from the
sentence, this verbal usage [is manifested]. Therefore even the
whole world rests on sound. Thus (i#7) is the meaning.

It has also been said by Matanga in the Brhaddesi:

No song [can be] without sound, no [musical] tones (svara) without sound
(nada).

No dance without sound. Therefore the world is that whose essence is sound.
Brahma?®®? is remembered as having the form of sound, Janardana (= Visnu) as
having the form of sound,

the Supreme Power?® as having the form of sound, Mahesvara (= Siva) as
having the form of sound.

[In the human body,] between that which is called the place of Brahma and that
which is remembered as the knot of Brahman (brahma-granthi), the vital wind
(prana) is situated. The arising of fire is from the vital wind.

Sound (nada) is created from the union/contact of fire and the [vital] wind [in
the body]. The point/drop (bindu)®* arises from sound (ndda). Therefore all is
made up of speech.?5

He (= the author) explains the twofoldness of sound: “Struck” (§1.3a,
ahata,). It is said that (iti) sound, of both (api) kinds, manifests,
becomes clear, in the body.

SR sl4-5

There is Brahman3®, [namely] intellect-joy (cid-ananda), [namely]
that which shines by itself, pure,

381 The reading vaco is obviously a mistake. Instead I read vaco.

382 The male god, i.e. one of the trinity.

383 Para sakti “ability, energy”. According to SHARMA 1992, p.152 (note 7), this
term shows that the author of the Brhaddesi was influenced by Sakta Tantra.

384 PADOUX 1992, p.110, explains that the bindu “is a concentrated sound vibra-
tion, a drop not only of energy but also of light. Sound and the Word eminently
partake, in effect, of the luminous nature of consciousness, according to various
Tantric traditions”. Also see his footnote 72, “The luminous nature of bindu is
clearly apparent in connection with the arousal of the kundalini. [...] bindu
indicates a luminous dot and a one-pointedness of thought appearing during
certain meditations [...]”. For the relation of the bindu to the arousal of the
kundalinf, see op.cit. p.134ff.

385 Brhaddesi 18-20 (in adhyaya 1), P.L. SHARMA 1992, p.6.

386 The brahman here is neuter, i.e. the Supreme Principle.
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able/[that_which]_rules (tSvara)®®, [namely] that which is called
wmark” (linga®*®), without a second, having no birth, omnipresent,
(61.4)

without change, shapeless, [that] ruling all (sarvesvara), indestructi-
ple’®, which has all power, and omniscient. Its parts are called
individual selves (jiva®®). (§1.5)

Comm. K on SR §14-5

And the body is dependent upon the deeds (karman) of the individual
self (jiva). And the individual self, [which is] being enquired about
[here], depends on (apeksate) Brahman (the Supreme Principle),
which is characterised by [having] it itself (i.e. the individual self3!)

I have translated §l.4a according to the interpretation of Comm. S. However,
Sarkara’s school of the later period (12-3th centuries) defines Brahman as sad,
cit and ananda. In accord with this, §1.4 could be translated as “Brahman is
existence (asti = sad), [Brahman is] intellect (cid) and [Brahman is] joy
(@nanda).” FUNATSU 1991, pp.86-87 also interprets it in the same manner.

387 The Ananda$rama ed. (1896) reads Isvaro 'lingam instead of isvaram lingam. In
contrast to ISvaram which is an adjective qualifying brahman, isvaro “Lord”
would be an apposition to brahman.

388 ROSU 1978, p.130, explains according to CA §arira. 1,62, as follows: “Linga
<signes> qui laissent inférer 1’éxistence de I’atman. Celui-ci étant non-
manifesté n’est pas percu par les facultés sensorielles, mais il est saisissable a
partir de certaines <signes>".

Referring to this, the text here, SR §l.4c, iSvaram lingam ity uktam, might be
interpreted, “it is said that isvara is the mark”. That could mean that the
supreme self is perceived only through its marks, and people identify those
marks with the supreme self itself.

For the term, linga-deha “sign body”, cf. CA §arira. 1,70-72; AS §arira. 5,20.
For its use in the Sankhya texts, cf. Sankhyakarika 40 and Sankhyastutravrtti 3,
9 (ROSU 1978, p.131).

For the term linga, cf. SU §arira. 1,17. ROSU 1978 informs us of the explana-
tion of this term in the Pragastapadabhasya 77—78 and 80.

389 The variants ka., kha., ga. and gha. read atisvara “excessively able” instead of
anasvara.

“The lord of all” might be better for the translation of sarvesvara, for Brahman
as the cause of the world is called “Z$vara” by Sarkara.

390 The term jiva(-arman) lit. “living self” means the individual self, in contrast
with paramarman “the supreme self”.

391 The reflexive pronoun sva refers to the subject of a sentence. Thus the meaning
is: Brahman, a part of which is the individual self.
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as a part [of Brahman].**> When it (= Brahman) is enquired abouyt
because of [this] (iti), he (= the author) investigates its nature: “There
is Brahman” (§l4a, asti brahma). Intellect-joy (cid-anandam)
[means] that whose nature is the pleasure of knowledge. That which
shines by itself, [means] [that which is] manifesting [itself] by itself,
Pure (nirafijana), [namely] without adhering impurity. Able (&Svaram)
[means] independent. The mark (/irigam), because of the dissolution/
repose of the illusory [manifested] world.*? Without a second
[means] without another thing like itself. Having no birth [means]
without birth. Omnipresent (vibhu) [means] all-pervading. Without
change [means:] One is borm, one exists, one grows, one matures/
ripens, one decays, one disappears—these are the six changes of
being: free from them. Shapeless [means] free of shape. [That]
ruling of all (sarvesvara) [means] the maker of the whole world.
Indestructible [means] free of destruction.®* Which has all power
(sarvasakti) [means] endowed with the powers (fakti) of desire,
knowledge, action and experiencing (bhoga). Omniscient [means)
knower of everything of past, future and present. Such (iti) is
Brahman3%, as described in the Upanisad-s.

Having mentioned the nature of Brahman, he (= the author)
investigates the individual selves and their body-relation through (=
with regard to) [their] sameness of nature (= identity) with it (=
Brahman): “Its parts” (§1.5d, tad-amsah). The parts (amSa),
[namely] portions/measures (matra), of it, [namely] of Brahman.

392 The Anandasrama ed. (1896) reads svamse instead of svamsi, but this reading
does not seem proper. It is not noted by the Adyar edition.

393 The Anandisrama ed. (1896) reads it differently as @svaram svatantram
praparicayann alingam. This is not noted by the Adyar ed. It would mean,
“Able, [i.e.] independent. [It is] without a mark (alingam), [though] creating the
illusory world”. This reading accords with the variant of the miila text SR §l.4c,
isvaro ’lingam. The problem of this reading is, however, that it changes svaro
of the miila text into ISvaram.

394 The Anandasrama ed. (1896) reads vinasa instead of nasa.

395 The expression brahmasti is a kind of quotation of asti brahma in SR §1.4. This
iti concludes the explanation which has begun with asti brahmeti (p.28, 1.1).

126



Comm. S on SR §l4-5

Declaring the explanation/name (abhidana) of the body, he relates its
root cause: “There is” (§1.4a, asti). The meaning is that (iti) being all
the time and everywhere, [Brahman is] permanent and [all-]pervading.
Brahman because of greatness (brhattva), or else, because of being
increasing (brmhanatva)**®. Intellect (cit) is that whose form is
knowledge; joy is that whose nature is pleasure, because of the sruti
text (Brhadaranyaka Up., 3934c) saying (iti)) “[Brahman is]
knowledge, joy”. That which shines by itself, manifesting itself. “All
shines/appears following him [who is] shining/appearing. All [in] this
[world] shines/appears because of his shining/appearing.”3*’ Pure
[means] void of adhering impurity of ignorance, because of ignor-
ance’s having its base in the individual self3%. [Or else] even on the
side?® of the ignorance whose base is Brahman, [ignorance’s] state of
not causing illusion in respect to its own base (= Brahman) is
mentioned by the word [“]pure[”]. Able (isvaram) [means] able to do,
not to do or to do in another manner. Mark (liriga) [means] the cause.
Without a second [means] void of differentiation with respect to
(gata) the own self [as regards] being of the same kind or being of
another kind. Having no birth [means] having no cause. Omni-
present (vibhu) [means] [all-]Jpervading or mighty/competent
(samartha). Without change [means] void of all changes*® men-
tioned by Yaska (Nirukta 1,2 : 32,15-16): “It is born, it exists, it
grows, it matures/ripens, it decays, it disappears/is_destroyed”.
Shapeless [means] deprived of*’! forms. Ruling of all [means] ruler
of all, even of Brahma*?etc. Indestructible [means] having no
destruction. Which has all power [means] that (ii) all the power
called illusion (maya), which is the cause of all the [illusory,

396 Here I translated brmhana in intransitive meaning. But it might be transitive
“fostering, nourishing”, too.

397 Tam eva bhantam anu [...] is not found in BLOOMFIELD 1906 (A Vedic
Concordance).

398 Ie. ignorance is a property of the individual self (jiva).

399 ILe. even according to the position.

400 The manuscripts A and B read Sad-bhava-vikdra “the six changes of being”.

401 Anavacchinnam is obviously a mistake. I read avacchinna.

402 That is to say the male god Brahma, one of the trinity, but not the Supreme
Principle, the neutral Brahman.
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manifested] world, is found in this (= Brahman)“®. Omniscient
[means] characterised by witnessing every object. Its part4s
[namely] not differentiated from it (= Brahman), like the sparks of
fire from fire*®, because of [their] state of being fire. Conversely, it
(i.e. tad-amsah etc.) is mentioned of the individual self and the
supreme self, admitting, indeed, the side [of the argument] pertaining
to the state of being [both] a part and that containing the parts,
because of it having been mentioned in the si#tra (Brahmasiitra
2,341): “[The individual self is] a part, because of the indication of
[Brahman] in manifold ways*%.”

SR §16-10

They, covered with*"” beginningless ignorance, governed/restrained
(niyantrita) by beginningless deeds (karma) which give pleasure and
pain [and] whose forms are merit and sin*®%, just as sparks of fire® are

403 The manuscript B reads sada instead of sarva. “[...] that (iti) the power called
illusion, which is always (sada) the cause of all [...]".

The manuscripts A and B read maya-saktir vidyate yasminn iti instead of saktir
mayakhya vidyate ’sminn iti. It would mean “that (iti) [sarvasakti is that] in
which (yasmin) the power of illusion (maya-sakti) [...] is found”.

404 This commentary reads it as sg. tad-amsah instead of the mila-text pl. tad-
amsa(h).

405 This passage of the commentary explains SR £1.6b.

406 I.e. in manifold ways, even as a slave or as a gambler, according to the
Brahmasiitra 2,3,41.

407 The manuscripts ka., kha., ga., gha. and na. read upahata “afflicted by” or
“polluted with” instead of upahita “covered with”.

The expression anddya-vidyopahita is also found in Ramanuja’s Sribhasya on
Brahmasitra 1,1,13.

408 The Anandasrama ed. (1896) reads papa-punya instead of punya-papa.

409 This simile of sparks is found in Brhadaranyakopanisad 2,1,20 (RADHA-
KRISHNAN 1953, p.190), yathagneh ksudra visphulinga vyuccharanti. Also
compare with YS 3,67: nihsaranti yatha loha-pindat taptat sphulingakah /
sakasad atmanas tadvad armanah prabhavanti hi. (On YS 3,67, cf.
YAMASHITA 2001/2002, p.89.) KANE 1990 (vol.l, part 1), p.448, states that
this verse is an imitation of Mundakopanisad 2,1,1.

This simile is also mentioned in Sankara’s commentary on the Brahmasitra
2,3,43.
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united with the imposed properties (upadhi)*'° of wood etc., (1.6-7b)
attain in each birth a body connected with this and that (= particular)
pirth/genus (jari)*!, a life span and experience born from the deeds

(karma). (§1.7cd—8a)

They, in their turn (punah)*'?, have (tesam asti) another [body],
[namely] the minute subtle-body (linga-sarira)*?. It is deemed
indestructible until liberation***. (§1.8bcd)

[They (= the wise ones)] know this (= subtle body) as that whose
nature is the state of the minute*! element[s], facultie[s]/organs]
(indriya) and vital winds.*!¢ (§1.9ab)

410 For the term upadhi, cf. GARBE 1917, p.231, “Hier wird alles upadhi genannt,
was zu einem Dinge in Beziehung steht, ohne ihm wesentlich anzugehoren oder
eine innere Verbindung mit ihm einzugehen”. PREISENDANZ 1994 (Teil 1),
p.69, translates it as “eine zusitzliche Bestimmung”. INGALLS 1951, p.40,
translates it as “imposed property”.

411 Tattajjatiyuta and karmaja qualify all the three nouns, deha, dyus and bhoga.

412 The manuscript kha. reads vapuh instead of punah. “There is another body,
[...]".

413 Lit. “mark-body”. The Anandasrama ed. (1896) reads lingam Sariram. This is
not noted by the Adyar ed. But the Anandi$rama ed. (1896) reads linga-
Sariram in the commentary K, like the Adyar ed. (p.30, 1.4 from the bottom).
For the notion linga-sarira, cf. Sankhyakarika 40 (cf. KAPANI 1992, voll,
pp-132-133).

HALBFASS 2000, p.151, explains this term as follows. “Das klassische Sankhya
lehrt, daB das, was im Samsara ,wandert’, ein ,Feinkorper® (lingasarira,
sitksmasarira) ist, der aus allen Produkten der Urnatur mit Ausnahme der fiinf
grobstofflichen Elemente besteht (SK [= Sankhyakarika], Vers 40).”

“Auf seiner Wanderung durch den Samsara, so wird uns gesagt (SK, Vers 40),
ist der Feinkorper mit gewissen Zustinden (bhava) durchtrinkt (adhivdsita,
»parfiimiert«). Diese speziell der Kenntnis (buddhi) zugehdrigen Zustinde oder
Dispositionen werden in der Folge als eine achtfache Gruppe spezifiziert”
(HALBFASS 2000, p.152). These eight groups are: dharma, adharma; jfiana,
ajiiana; virdaga, raga; aisvarya, and anaisvarya. “Der Anteil, den ein Lebe-
wesen an diesen teils positiven, teils negativen Zustinden hat, bestimmt seinen
Status im Samsara” (ibid., p.152).

The linga-sarira or siuksma-sarira is conceived as the receptacle of psychic
elements (ROSU 1978, p.208). Also cf. PREISENDANZ 1994 (Teil 2), pp.239-
240.

414 Read tad @ moksad.

415 “Minute” qualifies all of the “element[s], facultie[s]/organ[s] and vital winds”.

416 Cf. WINDISCH 1908, p.80: “Der feine Leib der Seele wird also gebildet vom
Lebensodem, den fiinf Sinnesorganen, dem manas genannten geistigen
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[The one] having no birth*!” creates this world for the experience
of individual selves. (§1.9ab)

And he, the self, [namely] the supreme self, then (arha), destroys
[the world] for repose.

So, this creation and destruction is agreed upon as [being]
beginningless in a stream/continuity (pravaha). (§1.9cd—10)

Comm. K on SR §L6-10

“Covered with beginningless ignorance” ($l.6a, anddya-
avidyopahitah). Beginningless ignorance [means] the root ignor-
ance; it means just (iti yavat) not knowing of the true nature of the
base (Or: not knowing the base as it is).’® Covered (upahita) with
by that ignorance, [namely] determined/limited (avacchinna)*'® [by
that ignorance], they become [those] called “individual selves”. The
meaning is that (i#/) the name “individual self”’, pertaining to
ignorance*?, [occurs] of the thing whose nature is the joy of the true
intellect (sac-cid-ananda) and the omnipresent, in [the case of] false
attributing/superimposing (aropa) of properties (dharma) of un-
truth/nonexistence, non-omniscience, the state of having pain,
separateness etc., by the power of the imposed property (upadhi) of
ignorance.

Zentralorgan, dem Wissen, dem Karma, der Erinnerung, umschlungen von den
finf Elementen in ihrer gleichfalls nicht sinnlich wahmehmbaren transzen-
denten Form.”

417 Ajah (masculine nominative sg.) denotes Brahman, but grammatically qualifies
atman (SR §1.10a, sa atma).

418 The Ananda$rama ed. (1896) reads jigna instead of gjfigna. This is not noted
by the Adyar ed. This reading is obviously a mistake.

419 The expression upadhy-avacchinna is often mentioned in Vacaspati’s Bhamati
commentary on the Brahmasutra 1,1,1; 1,3,7; 1,4,6. The term upahiza is glossed
as avacchinna in the Bhamati 1,1,5. According to this statement, the term
avacchinna is usually translated as “limited” or “restricted”.
The Anandasrama ed. (1896) reads avicchinna instead of avacchinna. It would
mean “[...] not separated (avicchinna) from [ignorance]” and could also make
sense as an explanation of avidyopahita. However, avicchinna seems to be
wrong, for one finds daru-trna-parnddy-avacchinnah only a couple of lines
below (Anandi$§rama ed., p.12, 1.9; Adyar ed., pp.29-30), and sthila-
Sariravacchinnanam (Anandasrama ed., p-12,1.18; Adyar ed., p.30, 1.15).

420 The Anandasrama ed. (1896) reads avidyaka instead of avidyika.
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There he relates an example: “Just as of fire” (§1.6b, yathagneh).
The rest [to be supplemented] is “parts”. The meaning is (if): Just as
(yatha)*”! the parts of fire whose shape is heat (tejas), limited by the
jmposed property (upadhi) like wood, grass, jewel*? etc., are called
“sparks”; in that manner (tadvat).

“They, [governed/restrained] by deeds” (§l.6c, te karmabhih).
They, the individual selves, by deeds which give pleasure and pain,
[and] whose forms are merit and sin*” respectively. On the one
hand (tavat), [there is] the state of giving pleasure, of meritorious
deeds, because of the sruti, “Verily this, indeed, makes him (ram) do a
rightful deed, whom [this] wants to raise/save from these worlds™**.
And [on the other hand, there is] the state of giving pain, of bad deeds,
because of the sruti, “Verily, this, indeed, makes him do a non-
rightful deed, whom [this] wants to bring_down/let_collapse.”

“By beginningless [deeds]” (§1.6d, anadibhih). Because of the
beginninglessness of ignorance [which is] the imposed property
(upadhi) of the state of being the individual self of the self (arman)
having the fancy of being a maker/agent (kartrtva) etc.*?, [there is]
beginninglessness also of the deeds whose maker/agent is the indi-
vidual self, in the sense (vivaksa) of the form of stream/continuity,
according to the rule (nyaya), saying (iti) “Through the one origin
(yoni) of the individuals (vyakti)*? tinged ¥ by its/that form

421 The Anandasrama ed. (1896) does not contain yathd. This is not noted by the
Adyar edition.

422 The Adyar ed. notes the variant of the Anandasrama ed. (1896) tma-parnady-
acchinna “not cut off from wood, grass, leaf etc.” But this note is presumably
false, as the Anandaérama ed. (1896) actually reads trna-parnady-avacchinna.

423 The Anandasrama ed. (1896) reads here punya-pdpa, though it reads papa-
punya in the mila-text.

424 In the Anandasrama ed. (1896), this line is missing, i.e. the part after sukha-
pradatvam up to duhkhapradatvam. This seems to be a mistake caused by
manuscript transcription.

This sentence is contained in KausiakiUp 3,8 (cf. RADHAKRISHNAN 1956,
p.782): esa hy eva sadhu karma karayati. But the Kausitaki-upanisad does not
read esa u. But the next line runs: esa u evasadhu karma karayati.

425 The Anandi$rama ed. (1896) reads kartrtvad instead of kartrtvady. “[...] having
the fancy because of being an agent”.

426 The term vyakti means the individual manifestation of the world. Cf. GARBE
1917, p.277.
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(Gkrtiy¥?®” etc4?

Governed/Restrained, being bound**. Connected with thijg

and that (= particular) birth/genus: They (=individual selves) at-
tain, reach, a body connected with the birth/genus of mankind etc,,
life-span and experience, born from deeds, in each birth, in birth
after birth.**! Through that very statement (ity anenaiva), “‘governed/

427

428

429

430

431
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Uparakta “tinged”. Cf. GARBE 1917, p.377 (uparaga). In this context, this term
seems to suggest that karman is only “tinged” with the attribute “beginningless-
ness”; namely, the relation of karman to beginninglessness is not absolute, but
merely illusory.

The concrete meaning of the term akrti is not clear to me. HOUBEN 1995 (p.38,
p-88) states that this term is sometimes used as a synonym of jati “universal,
class”. But I am not sure as to the applicability of his interpretation in our
context.

The Anandasrama ed. (1896) reads differently: vyaktanam ekaya vina. It is not
noted by the Adyar edition and this does not make sense.

The commentary here explains the qualifier anadi “beginningless” of karman
“deeds”. What is intended is: The jiva-hood (jivatva) is caused by ignorance,
therefore ignorance is the imposed property of jiva-hood. Beginninglessness,
which is the quality of ignorance, is automatically transferred to the deeds,
because the deeds are caused by jiva-hood.

The reason of this explanation seems as follows: If the karman were essentially
beginningless, it would be inevitably endless, therefore permanent. This would
result in the undesirable conclusion that liberation (moksa) from the karman-s,
which is permanent, therefore indestructible, is impossible. In order to avoid
this undesirable conclusion, the commentary tries to weaken the meaning of the
adjective “beginningless” (anadi). The commentary explains that beginning-
lessness is not an intrinsical attribute of the karman, but one which is trans-
ferred to the karman from ignorance. That means, the karman, which is
impermanent, has some permanence in it, but this does not suggest anything
about the ontological status of the karman itself. Therefore, if ignorance is
eliminated, the karman also becomes extinct. The permanence, to which the
karman is related, is merely a relative, streamlike one (pravaha-nitya “per-
manent like a stream’), and not the absolute, unchanging absolute permanence.
On the notion of pravaha-nitya, cf. HOUBEN 1995 (p.248; p.372, note 727).
The term uparakta seems to mean the transfer of an attribute from a substance
to another. Thus, this term in this context suggests that the karman-s are merely
tinged by, i.e. secondarily provided with the attribute “beginninglessness”.
Unfortunately, I was not able to identify this nyaya.

The Anandasrama ed. (1896) lacks santah “being”, and reads tatas tatrajjatir
instead of rattajjatiyutam.

The comm. K interprets, in this verse, fattajjatiyuta as qualifying deha and
ayus, but karmaja as qualifying bhoga. This commentary gives an explanation



restrained by deeds*2, when the origination of the bodies etc. from
deeds too is proven without [special] qualification in connection with
attainment of the body etc. ** by the individual selves, the

ualification “born from deeds” of experience is, furthermore, to
express that (iri) the individual selves’ state of being the agent is very
valid even for the deeds being done in this birth, whose results are
seen®, [nmamely] agriculture etc.

“They have” (§1.8b, tesam asti). The meaning is that (iti): they,
the individual selves limited by a gross body (sthila-sarira), have
another [body] other than the gross body, [namely] the minute,
unmanifest, subtle-body (liriga-sarira); the meaning is that (iti) it is
proved because of the sruri saying (iti) “A man (purusa) [whose]
measure is that of the thumb” (TaittirTyaranyaka 10,38,i(a), Katha-
upanisad 4,13) etc.

And until liberation, until seeing directly the ultimate nature, it
(= the subtle body) is deemed, proved in the S§astra [to be],
indestructible, not having destruction because of non-extirpation of
the own ignorance and karmic imprint (vasand)**. And this subtle
body is that whose nature is the state of the minute element, organ
and vital winds. The elements (bhita), earth etc., the facul-

as follows: it is obvious that deha and ayus are karmaja, therefore these two do
not need the qualifier karmaja. In contrast, bhoga needs the qualifier karmaja,
because the matter is not obvious.

432 The Anandaérama ed. (1896) reads karmabhir yantrita instead of karmabhir
niyantrita. This does not accord with the miila text.

433 The Anandisrama ed. (1896) reads a genitive (dehadi-prapter) instead of a
locative (dehadi-praptau).

434 The Anandisrama ed. (1896) reads kriyamananirdista-phalakani instead of
kriyamanani drsta-phalakani, and pratijivana-kartrtvam instead of pratijivanam
kartrtvam. Neither of them makes sense. The editor himself marks the latter
with a question mark.

435 Ignorance (avidyd) is the cause of reincarnation. Cf. HALBFASS 2000, p.252,

“Das karmische Fehlverhalten, das uns an den Samsiara bindet, hat seine
Wurzeln in der Begierde; dies wiederum ist nach vorherrschender Ansicht
durch das Fehlwissen (avidya), das MiBverstindnis der eigenen Identitit,
bedingt.”
Vasana-s are the impressions which were obtained in previous lives and are
stored in the psyche (citta). These impressions influence the psyche in this and
coming lives, causing the corresponding karma-s to manifest themselves (cf.
HAILBFASS 2000, pp.158-159).
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ties/organs (indriya), eyes etc., the vital winds (prana), the five
winds**, [namely] Prana etc.; the state (avastha), [ie.] the state
(avasthana), of these minute ones, whose form is unmanifest, ig
united*’? with the internal_ instrument/organ (antarindriya), [namely)
with the mind. [That] whose nature (@tman), nature (svariipa), is
[such] a state (avastha = avasthanam)**®; that is mentioned in that
manner.

Some agree on the eternity of the world itself in the form of a
stream/continuity (pravaha), saying (iti) “The world is never other
than such”. For the sake of refutation of that opinion, he relates the
self’s state of being the maker/agent**® of the creation and destruction
of the world, [being endowed] with a motive (prayojana): “Of
individual selves” (§1.9c, jivanam). The world, whose nature is the
[gross] element[s] and what pertains to the [gross] elements (= is
material), is for the experience (upabhoga), for the experience
(anubhava) of pleasure and pain, of the individual selves having the
conceit/conception (abhimdnin) of the two mentioned bodies. [That]
having no birth [means] the supreme self. “He, the self” is the

436 The Anandasrama ed. (1896) reads pranddipaficavayavah instead of
pranadayah parica vayavah. This is not noted by the Adyar ed.

437 Lit. “with the state of being united” (sanghatatvena).

438 The Anandasrama ed. (1896) reads sanghatatvenavasthanam instead of
sanghdtatvendavasthda avasthanam. Namely, the pratika, avastha, is missing.
This is not noted by the Adyar ed.

439 Namely, the self’s being an agent. That means that the self is the agent of the
creation and destruction of the world.

The commentator’s logic might be as follows: Since the self as an agent creates
the world, the world can not be beginningless; therefore the world is not
eternal. However, this seems to contradict the statements in the last part of this
commentary (p.39, 11.9-13). According to these statements, creation and
destruction are beginningless, and the state of being an individual self is also
beginningless. I can not solve this problem. Or, is the commentary p.39, 11.1-3
to be interpreted as “some never agree (na kadacid [...] anglkurvanti) on the
etermity of the world itself in the form of a stream/continuity saying ‘the world
is not such (anidrsam jagar)’”?

The Anandasrama ed. (1896) reads armakatvam instead of ammakartrkatvam.
This is not noted by the Adyar ed. The editor of the Anandi$rama ed. corrects it
into armakrtatvam “the state of being made by the self”. This could also make
sense, meaning: “the state of the creation and destruction of the world being
made with a motive by the self (@tmakrta).”

134



sequence [of words] M0 The meaning is that (iti), even the supremacy
of the self, [namely] the state of being the Lord (isvaratva), is
obtained with reference to the lowly individual selves.*!

By (iti) “he, the self”, Brahman mentioned before is referred to.
The word “and” (ca) is out of order (bhinnakrama). “And (ca)
destroys” is the sequence [of words].#2

Then (atha), immediately after the stabilisation of the created
world. For repose: “Of individual selves” is to be supplied
(anusafijaniya), because of the creation’s and destruction’s being for
the sake of the individual selves in the mentioned manner.*? He
relates their (dual) beginninglessness in a stream/continuity for
making the individual selves’ beginninglessness clear**: “So this”
(§110c, tad etad). “Creation and destruction” [as a compound, i.e.]
creation as well as destruction*: the neuter gender (napumsakatva lit.
“the state of being neuter”) is with reference to the state (bhava) of a
pair being like one.* “Beginningless in a stream/continuity”
(pravahanadi): The meaning is that (iti) [there is] being with a

440 Le., this commentator considers gjah to qualify the following sa arma.

441 The Anandasrama ed. (1896) reads dpanna ity arthah instead of apannam ity
arthah. This is not noted by the Adyar ed. If we take this reading, the implicit
subject of the sentence would be atman. In this case, apanna which is the
perfect participle of an intransitive verb cannot be considered passive. So we
would have to translate it as: “[The self] obtains/attains even supremacy,
[namely] the state of the Lord, with reference to (despite) the lowly individual
self (jiva).” The problem of this reading is that armano becomes superfluous.

442 In this commentator’s opinion, the conjunction ca is set in an anomalous order;
samharati ca would be a correct order.

443 The Anandasrama ed. (1896) reads bijanam instead of jivanam. This is not
noted by the Adyar edition. It would mean: “of the seeds [from which the world
sprouts]”. This edition puts a danda after anusafijaniyam, while the danda after
jivarthatvat is missing. With this, the meaning of the commentary would be
different from the Adyar ed. It would mean: “ “Of the seeds” is to be supplied.
Because of the creation’s and destruction’s being for the sake of the individual
selves in the mentioned manner, he (= the author) relates [...]” etc.

444 The Anandirama ed. (1896) reads jivanaditva-dyotaniyapravahanaditva
“beginninglessness in a stream/continuity, to be made clear by the individual
selves’ beginninglessness”.

445 The dvandva compound is decomposed: srstis ca samharas ca.

446 l.e. the coordinative (dvandva) compound srsti-samhdra is n. sg., because
creation and destruction are considered one single pair.
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beginning®’ in the sense of (vivaksaya) the individual (vyakti) [and)
beginninglessness through the form of a continuity (santana).

Comm. S on SR s16-10

[With regard to the question,] “Is it not (nanu) an unequal example,
because of the sparks’ difference through the mixture of opposite
attributes of grossness and minuteness etc.?”’, he therefore says [as the
answer]: “Wood etc.” (§1.6, darv-adi). By the word [“]etc.[”’], [there
is] mention (graha) of the imposed property (upadhi), water, of the
fire of lightning of the submarine flame (abindhana).*® And conse-
quently, the meaning is that (it{), with regard to sparks etc., the
difference pertaining to the imposed property (upadhi) is not essential,

He relates those individual selves’ being tied to the deeds: “They
by deeds (karman)” (51.6d, te karmabhih). With regard to [the ques-
tion], “Why indeed (rnanu) [is there] a tie to the deeds, of the
individual selves not separated/differentiated from Brahman?”, he
therefore says: “By the beginningless [deeds]” (§1.6d, anadibhih).
Those individual selves in each birth obtain a body connected with
this and that [particular] birth/genus (jati), joined with the genus
(jati) of humanness, cowhood etc., a life span and enjoyment
(upabhoga)*® born from the affairs of the deeds (karma-vyapara-ja)
in accordance with this and that (= particular) genus (jari). With
regard to this (atra)*®: “Why indeed (ranu) [is there] the acquisition
of many births (janma) with regard to the individual selves’ being
tied to the gross body*!, because of (i.e. despite) the gross body’s
attaining destruction?”%2, he says: “They have another” (§1.8b, tesam

447 The Ananda$rama ed. (1896) reads andaditvam instead of saditvam. This is not
noted by the Adyar ed. This reading does not make sense.

448 Or: “of the fire of the submarine flame [and] of lightning”.

449 The comm. K makes the meaning of bhoga of the miila text precise through
upabhoga “enjoyment”.

450 B reads ity ata aha instead of ity atraha. “Hence”.

451 A and B read deharmatve, deharmakatve respectively, instead of deha-
nibaddhatve. “With regard to the individual selves’ state of having the nature of
the gross body”, i.e. the opponent asks whether the individual self consists of
the gross body. This is refuted by the author.

452 l.e., why are the individual selves rebom, even though the gross body, to which
they are attached, is mortal and perishable.
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asty aparam). Until liberation, making liberation the limit. He says:
with regard to “Of what manner is the subtle body?” “Minute” (51.9a,
sitksma).*** The meaning is that (iti) [there are] five minute elements
(tanmatra) [and] eleven faculties/organs (indriya)®¥*; thus it (= the
body) is that which has sixteen parts (kala).

[With regard to the question,] “What purpose/business
(prayo_]ana) indeed (nanu) is there of (ie. in) the Supreme Lord’s
creation and destruction of the world?”, he therefore says: “[For the
enjoyment/experience] of individual selves” (S1.9c, jivanam).
[Thinking (ifi),] “And because of the beginninglessness of the two,
this is not a [valid] accusation*® (paryanuyoga)”, he says: “So, this”
(§1.10c, tad etad). The combination of creation and destruction,
[namely] creation and destruction [as a copulative compound], is
agreed upon as [being] beginningless in a stream/continuity.

SR sl.11-12ab

Those individual selves (jiva) are not different from the self (@rman).
The world is not different from the self (arman), either (va). Creating
through the power (sakti), that (= self) is not different, like gold from
an ear-ring.*% (§1.11)

Others [say] that (iti) [it (= the self)] creates*’ through ignorance,
like a rope**® [creates the illusion of] a snake.**° (§1.12ab)

453 The reading is not saksmam iti but siaksmeti. That means that it refers to
siksma- in §1.92a and not in §1.8b.

454 According to the Sankhya school, the faculties/organs are eleven: five faculties/
organs of perception (jiianendriya), five faculties/organs of action, and the
mind. Cf. GARBE 1917, pp.319-320.

455 B reads paryanuyogya instead of paryanuyoga. “It (or: He) is not to be
accused”.

456 The Anandasrama ed. (1896) reads kundalddivat instead of kundalad iva.

The comparison of atman to a golden ornament is found in YS 3,147 and in
Sankara’s Sarirakabhisya, Vedantasiitra 2,1,14 (as informed by KANE 1990,
voll, part I, p.447). Also Bhartrhari’s Vakyapadiya 3,125b (=3,2,15b) men-
tions it.

457 Srlati is obviously a mistake for srjari.

458 D reads rajva (obviously a mistake for rajjva), “like [someone creates] a snake
through a rope (= mistakes a rope for a snake)”.

459 The simile of a rope (i.e. Brahman) which is mistaken for a snake (i.e. the
world) occurs in the Vedanta school, cf. DEUSSEN 1883, p.269.
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Comm. K on SR sl11—12ab

Explaining the non-differentiation of the [supreme] self (arman) and
individual selves (jiva) by the relationship (bhava) of the parts and
that containing the parts (= the whole), he (= the author) relates the
non-differentiation of the self and the world in (lit. “through”) the
relationship of result*® and cause, according to the doctrine of differ-
entiation and non-differentiation, with an example*!: “Those in-
dividual selves” (§l11a, te jivah). That (asau)*®?, [namely] the self
(atman), creating the world through the power, [namely] through
the power of action belonging to itself, is not different from it (= the
world). The connection of (= with) the word “the world” is to be
made by a change of the case ending.*¢® Like the identity of gold and
an ear ring, just so [it is]. Thus (iti) is the meaning. As they relate
“The state of diversity is in (lit. “through”) the form of (= due to) the
result, non-differentiation through the nature of the cause, like non-
differentiation through the nature of [being] gold, [but] differentiation
through the nature of [being] an ear-ring etc.” Resorting to the
principal doctrine of the Vedantin-s, he says#*: “[It] creates”
(§l.12a,srjary). Others [means] Vedantin-s.*> Through ignorance,
[namely] through non-knowledge of the basis (adhisthana). With
regard to that (tatra) [there is] an example: “Like a rope a snake”

460 The term karya literally means “what is to be done”.

461 The Anandasrama ed. (1896) lacks ca in jivanam ca abhedam. It also reads
Jagatas cabhedamatanusarena instead of jagatas cabhedam bhedabheda-
matanusdrena. These are not noted by the Adyar ed.

With this reading, it would be translated as: “[...] he (= the author) relates, with
an example, according to the doctrine of non-differentiation between the self
and the world in the relationship of result and cause”.

462 Asauh is obviously a mistake for asau.

463 This sentence explains the foregoing tasmad abhinnah. The term abhinnah “not
different” is to be supplemented by the ablative case of jagat “the world”. The
reader should “change the case ending”, that means, change an accusative into
an ablative jagatah. Thus abhinnah implies “not different from the world”.

464 The Anandasrama ed. (1896) reads iti mukhya-vedanti-mata-tattvam darsitam,
omitting the following part up to brahma-vivartatvam darsitam. This is
probably a corruption. It is noted by the Adyar ed. (p.32, variant 5) in an
insufficient manner.

465 SR §l.12ab deals with the theories of kevaladvaita, mayavada (cf. THIBAUT
1890, i, p.cxx) and vivartavada (ibid., i. p.xcv).
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(§112b, rajjur bhujangamam). By this, the manifested world’s
(prapar"zca) state of being the evolution of Brahman (or: the evolution
due to Brahman) (brahma-vivartatva) is shown, because of [the
manifested world’s] being otherwise (anyatha-bhava), due to [the
manifested world’s] being untrue/unreal (atattva) (i.e. not being as it

scemS)-466

Comm. S on SR sl.11-12ab

He relates, with regard to whether he, the Supreme Lord
(paramesvara), is different or not different: “Like fiery energy
(tejas)” *¢’ Creating the world through the power of the self (i.e.
through his own power), he is not different [from the world]. That
(asau), [namely] the Supreme Lord. Through what sort of power?
Through power, different and not different from the self, like
fiery energy. Like fiery energy, regarded as (iti) different from the
sun, is called “the fiery energy of the sun”, [and regarded as] not
different, is also indicated (vyapadisyate) by “the sun, [namely] the
fiery energy”. (Or: “the sun [is] fiery energy”) He mentions another

466 It seems to mean the following: by this, it is shown that the illusory
manifestation of the world is evolved by Brahman; the world is [in reality]
different [than what it seems to be], because it is not true/real (atattva).
However, the compound anyathabhava could be analysed as anyatha-abhAva
“not being otherwise”. Actually the editor of the Adyar ed. seems to interpret in
this way, as he puts bhavabhavad in parentheses after anyathabhavad. He
understands this compound to mean anyathabhavabhavad (= anyatha-bhava-
abhavad) “because of the lack of being otherwise”. With this, we would have to
interpret this sentence in a different way: the world is evolved by Brahman; the
world is [in reality] nothing else [than Brahman], because it is not that what it
seems to be (atattva). This interpretation seems to me to fit better to the
Advaita-Vedanta theory. Thus, mukhya-vedanti-mata “the doctrine of the main
[stream of the] Vedantin-s”, two lines above, seems to denote the Advaita-
Vedanta.

The Anandasrama ed. (1896) omits the part between mukhya-vedanti-mata (cf.
Adyar ed., p.32, 1.6 from the bottom) and tattvam darsitam (ibid, p.32, 1.3 from
the bottom).

467 The comm. S reads SR §l.11ab differently from the miila text. It reads tejovad
atmano bhinnabhinnaya instead of te jiva natmano bhinna bhinnam va. This
Sloka then means: “Like fiery energy, different and not different from the self,
creating the world through the power of the self, that (= the self) is not
different, like gold from an ear-ring.”
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example: “Gold” (§111d, suvarnam). Gold is not different from ap
earring because of [the earring’s] being gold, and different because
of being an earring. He relates the [illusory] manifested worlds
pertaining to ignorance according to the Vedantin-s’ opinion: “[It]
creates” (§l.12a, srjaty). The meaning is that, like a rope creates ap
imagined smake, from (= through) ones own non-knowledge,
[namely through the false opinion:] “this is a snake”, so the Supreme
Lord too, through non-knowledge of one’s own being the basis/
substratum (adhisthana), [creates] the [illusory] manifested world of
the space (akasa) etc.

SR §1.12¢cd-13

From the self (atman) first space (@kasa), from it wind, from it fire,
(8112cd)
from fire*%8, water, from this, earth was born.

Those are the gross elements (mahabhita). This is the body of
the supreme intellect (virdj), of Brahman. (Or: Those gross elements
are this body of the supreme intellect, of Brahman.) (§1.13)

Comm. K on SR s112cd—13ab

Through the order of creation of the elements (bhiita) etc., he (= the
author) observes the human body (pinda) [which is] material
(bhautika lit. “pertaining to the elements”) with its differences, by
means of “From the self first” (§1.12c, armanah piirvam) etc. From
the self, [this] being the cause, at first, before wind etc., space
(akasa) was produced*®: thus (iti) is the meaning. “From it”: by the
word “it”, space is pointed to. From it, from space, [this] being the
cause, wind was produced: thus (i#i) is the meaning. “From it fire”
etc. Here also, the meaning is that (iti) fire was born from wind. And
thus (= in the same manner) (tatha) [says] the sruti, “From the self
spacee is arisen, from space, wind.” (Taittiriya Up. 2,1) Those,
[namely] space etc., the gross elements. The relation [between the
words of the sentence] is thus (iti): this is the body (tanu) of the
supreme intellect (viraj), [namely] of Brahman [which is] limited

468 D reads ratas ca jalam “from it” instead of analaj jalam.
469 The Anandasrama ed. (1896) reads utpadyata “is produced” instead of utpanna.
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(upahita) by the gross elements*”®, of Brahman.*"!

“This” (es@) is an indication (nirdesa) of the aggregate of the
gross elements, because of [their already] being [mentioned] before,
peing evident for all people.

“Of the supreme intellect” (51.13d, virgjah): The self, creating
the gross elements, entering them, is called the supreme intellect
(virdj), because of thinking itself to be them (tad-abhimanin)*>. Of it.
Those (amiini, n. pl.) are this (esa, f. sg.) body: “Pronouns set forth
the oneness between that being pointed at (uddisyamana) and that
being referred back to (pratinirdisyamana), [and] occasionally
(paryayena) become possessor*” of each other’s gender.”*” Thus (iti),
[there is] the appearance of the state of different genders.

Comm. S on SR §l.12—13

He relates the order of creation: “From the self” (§1.12c, atmanah).
He says that (iti) the body of Brahman (brahmanas tanur), the su-
preme intellect (virdj), is of the nature of the five gross elements*’>:
“The gross elements” (§1.13c, mahabhiitani).

470 The Anandasrama ed. (1896) reads mahabhitasyopahitasya instead of
mahabhutopahitasya. But it seems unsuitable that mahabhuta is in the same
case as brahman.

471 The terms in boldface are those quoted from the mila text. The commentator
arranges them in a word order which is easier to comprehend.

472 Tad-abhimanin “regarding them as referring to its own self”.

473 Bhaiiji : neuter pl. nominative of the radical noun of ¥ bhaj.

474 I was not able to identify the source of this citation.

475 The noun viraj “supreme intellect” is m. sg. nominative. It can only be in
apposition to tanuh. Otherwise, we could read a karmadharaya compound
virad-brahmanas, meaning either “the excellent Brahman” (in this case, virdj
would be an adjective) or a dvandva compound “the supreme intellect and
Brahman”. The latter case seems unsuitable, as this compound is sg. genitive. I
prefer the former, and so I would translate: “He says that (iti) the body of the
excellent (viraj) Brahman is of the nature of the five gross elements.”

The term virdj could be a female noun meaning “excellence, dignity”, in which
case, we would have to translate: “the body of Brahman is excellence/dignity”.
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SR 5114

Brahman created Brahma*’é, and, bestowing on him the Vedas, it (=
Brahman) created that which is material from the words of the
Vedals] through him (Brahma).*””

Comm. K on SR sl.14

“Brahman (nominative), Brahma (accusative)” (§l.14a, brahmaq
brahmanam): Brahman whose form is the supreme intellect (virgj)
created Brahma, [i.e.] the Four-faced. Again, it, [i.e.] Brahman,
bestowing the Vedas, [i.e.] Rgveda etc., on him, [i.e.] the Four-faced,
created that which is material, [i.e.] the body and faculties/organs
etc., whose nature is (= which is consisting of) the five gross elements
made fivefold*’®, through him, [i.e.] through the one to be employed,
the [divine] maker himself [being] the employer, from the words of
the Vedas, [these being called] Veda because (iti) justice (dharma)
and injustice (adharma) are (literally: is) instructed (vedyate)*™
through/by it, the words in it (= the Veda) expressive of form etc,;
from them (= the words of the Vedas), [these] being the instrumental
cause®® due to*¥ the[ir] being recallers of substances passed away in

476 Brahma. In order to make the distinction between the neuter Brahman, i.e. the
Supreme Principle, and the male god Brahman clear, I adopt the nominative
form Brahma for the latter.

477 Bhartrhari’s Vakyapadiya 1,124ff (RAU 2002, p.28) states that the world was
made from word. It mentions also the prajapati-s.

478 Parictkarana: Of a bhautika padartha (material matter), a half portion consists
of its own kind of mahabhita (gross element) and the other half consist of the
other four mahabhiita-s. Thus a material matter contains all five mahabhita-s.
For example, one half of the earth matter consists of the mahabhita of earth,
and the rest consists of the other four mahabhiita-s, water etc., cf.
BHATTACHARYA 1986, p.37. Also cf. DEUSSEN 1883, p.241, note 101, on
Vedantasara 124.

479 The term veda is etymologically explained. Vedyate is the passive of causative.

480 The nimitta is the instrumental cause (‘““Veranlassung”) in contrast with the
material cause (upddana), cf. GARBE 1917, p.293.

481 The Anandaérama ed. reads smarakakartusa instead of smarakatvena. The
editor corrects it into smarakatvat. It does not make a great difference in the
meaning: the words of Vedas are the cause, “because of their being recallers” (-
smarakatvat), or “through their being recallers” (-smarakatvena).

142



another era (kalpa). The meaning is: “[Brahman is] the one having
made*®? to carry out the creation of that which is material.”*%3

Comm. S on SR §l.14

It is said: “Is it not (nanu) the general knowledge of people that (iti)
only Gold-Embryo (hiranyagarbha)*® is the maker (kartr) of the
world? How is the Lord (i§vara) the maker?” Hence he says:
“Brahman” (§l.14a, brahma). Brahman (n. nom. sg.), [i.e.] the Lord
(isvara)*®, created Brahma (m. acc. sg.), [i.e.] the Gold-Embryo,
and bestowing on him the Vedas, created that which is material,
[i.e.] the manifested world, directed/set_in_motion the creating
Brahma. “From the words of the Veda’: the ablative is [used] in the
case of the elision (lopa) of the gerund (lyap).**¢ And then, making
[him] remember the words of Vedas, [it (= Brahman)] made [him]
create®”. From the sruti, “[He], who first directs (vidadhati) Brahma,
[he] who indeed sends forth the Vedas for him.”*® And thence the
meaning is thus (iti): the state of being the maker (kartrtva) is the
Gold-Embryo’s (= Brahma’s), the state of being the causing/em-
ploying maker is the Supreme Lord’s (Brahman’s).

SR s1.15-16

By its (= Brahman’s) order, Brahma (m. sg.) created the prajapati-s
just with [his] mind.*® The seminal (raitasa) creation of bodies from
them, however, is being investigated. (§1.15)

482 The commentary glosses the periphrastic perfect sarjayam dasa by srstim
karitavat.

483 The Ananda$rama ed. (1896) omits the part beginning with nimittabhitebhyah
up to ity arthah. This is not noted by the Adyar ed.

484 Comm. S identifies hiranyagarbha with Brahma.

485 Comm. S identifies i§vara with Brahman.

486 The commentary considers the ablative vedasabdebhyah “from the words of the
Veda” to stand for vedasabdan smarayitva “having reminded [Brahma] of the
words of the Veda”. The commentary explains it to be the elision of the gerund
smarayitva.

487 The commentator glosses sarjayam dsa, periphrastic perfect for causative,
through asarjayat, causative imperfect.

488 Not found in the Vedic Concordance.

489 This myth is contained in Manusmrti 1,34.
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The body is fourfold/[of]_four_kinds*®, because of a difference
of origins, [namely] sweat, sprouting (udbheda), the foetal envelope
(jarayu)*! [and] the egg. [The body] of lice etc. is from sweat, but of
creeping plants etc.**? is from sprouting. (§1.16)

Comm. K on SR sl.15-16

He tells the order of creation of that which is material from the
personified maker, [i.e.] from the Four-faced (= Brahma)*?: “By its
order” (8l.15a, rad-ajiiaya). By its, [i.e.] the supreme intellect’s
order. From them, [i.e.] from the prajapati-s, the seminal (raitasa),
[i.e.] that which has the form of a transformation (vikara) of semen
(retas). The [procreatory-menstrual] blood, too**, is implied by the

490 The four kinds of birth are mentioned in SG 8,3 (cf. COMBA 1984, p.189ff),
though it is not a verse identical to SR §1.16ab. However, it adds a kind called
manasa to these four kinds (cf. COMBA 1984, p.226). SG 8,3 Jjarayu-jo 'nda-
jas caiva sveda-jas codbhij-jas tatha / evam catur-vidhah prokto deho ’yam
pancabhautikah //.

SR $§l.16cd-17ab shows an example for each kind of birth. The same topic is
contained in SG 8,12 which is not parallel to the SR.

For the origin of the classification of living beings according to the manner of
birth which goes back to Aitareyopanisad 5,3, see ROSU 1978, p.181, and the
references given in his footnote 4.

491 The term jarayu means in very precise terminology “‘chorion” in contrast to
ulba “amnion”, as evinced by Aitareya-brahmana 1,3, 16-18. But the two terms
are often equated. Often jarayu is used in the sense of “afterbirth” and “foetal
envelope”, too. The meaning “uterus, womb” is a very late meaning. Cf. DAS
2003A, p.546 (jarayu), p.528 (ulba) and p.512 (anda). For the distinction
between jarayu and ulba, see also SB 6,6,1,24.

Following DAS (ibid.), it would not be suitable to translate jarayu here as
“womb?”, but rather to take it in the meaning “foetal envelope”.

492 The Adyar edition notes the variant of C.E. latadayah instead of latadinah.
“[...] but creeping plants are from sprouting”. Similarly, for the comm. S, the
manuscripts A and B read yizkadaya iti “Namely (iti) lice etc. are [...]” instead
of yikadina iti.

These forms with ddinah, which I translate as genitive sg., might perhaps be
falsely used as nominative pl.

493 The Anandasrama ed. (1896) lacks saksatkartuh caturmukhdd, and reads
bhautikasrsti-kramam instead of bhautikasrsteh kramam. This is not noted by
the Adyar ed.

494 The Anandasrama ed. (1896) lacks api. This is not noted in the Adyar ed.
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word “semen” (retas). “Sweat, sprouting”: the meaning is clear.495
In “of lice etc.” etc., [the meaning is] “that whose first/beginning is
lice”, @ bahuvrihi [compound], through which there is the percep-
tion/understanding of its (i.e. the qualified one’s) qualities (tad-guna-
samvijiiana)*®.

Comm. S on SR §1.15-16

with regard to [the question:] “What did Brahma create?”, he says:
“By its order” (8l.15a, rad-ajiaya). The prajapati-s, [namely] daksa
etc. With regard to [the question:] “What is born from them?”, he
says: “From them, however” (5l.15c, tebhyas tu). Born from semen,
[namely] seminal. He relates the fourfoldness of bodies: “Sweat,
sprouting” (81.16a, svedodbheda-). With regard to [the question:]
“What is born from what?”, he says: “Of lice etc.” (§l.16c,
yiakadinah).

SR s117

[The body] of humans etc. is from the foetal envelope (jarayu), but
[the body] of birds etc.*’’ from the egg. With regard to that, the
human body is mentioned, because of being suitable for sound
(nada).**® (§1.17)

Comm. K on SR §l17

Among the mentioned fourfold bodies, [there is no sound] in three
kinds, [i.e.] the bodies of lice etc.4®, because of the unconsciousness

495 The Anandasrama ed. (1896) reads spastarthah instead of spasto ’rthah. This is
not noted by the Adyar ed.

496 Tad-guna-samvijiigna. It means a type of bahuvrihi compound in which
qualities denoted by the name are perceived along with the thing itself. Monier-
Williams’ Dictionary refers to Sankara’s Bhasya 1,1,2.

497 The Adyar ed. notes the reading of C.E. (= Calcutta Edition?) vihagddayah
“birds etc. are [...]” instead of vihagadinah.

498 Thus the SR, which is a musicological text, explains the reason of dealing with
the human body with priority, stating that the human body is suitable for
producing sound. But its parallel text, the SG, also mentions the priority of the
Jjardyuja beings, without explaining the reason, cf. COMBA 1981, p.189.

499 The Anandasérama ed. (1896) reads trividhayiakadidehesu instead of trividhesu
yakadidehesu. This is not noted by the Adyar ed.
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of creeping plants etc., because of the extreme minuteness of lice etc,,
[and] because of the lack of complete element[s] (dhatu)*®, tube[s)
(nadi)®*®! etc. of birds etc. And (ca), [there is no sound] in those whose
birth is [from] the foetal envelope (jarayu) either (api), because of the
incapability of pronunciation of the body of the animals, due to [their)
being beasts (tiryafic), despite the existence of completeness of
element[s] (dhatu), tube[s] (nadr) etc. By elimination (parisesyat), the
human body>% alone is suitable for sound. Thinking (i#i) [that] thence
the production only of it (= the human body) is investigated, he says:
“With regard to that” (tatra).>®

Comm. S on SR §l.17

He tells the reason for the investigation with particularity only of the
human body among those bodies: “With regard to that”.

500 For the term dhatu, cf. DAS 2003A, p.553ff. This term is explained in SR §1.79-
80a. Saradatanaya’s Bhavapraka$ana, a dramaturgical work, contains the
musicological theory that the seven tones of the octave originate in the seven
elements (dhatu) of the human body, cf. BhavaprakaSana, adhikdra 7 (G.O.S.
No.XLV, p.186, 11.5-8; cf. my bibliography). Keeping this in mind, the
commentator mentions the elements here. Also cf. Situating the text §1.6. and
§3.1 footnote 265.

501 For the term nadr, cf. DAS 2003A, p.560. In the Pindotpattiprakarana of the SR,
this term, meaning the respiratory tube, has a Hathayogic background. That
means, the term is not mentioned in the Ayurvedic part of this section
(prakarana), but in its Hathayogic part (SR 1,2, §1.120-163). An exception is
SR 1,2, §1.40a, in which nabhistha-nadi denotes the tube situated in the
umbilical cord. The other exception is SR 1,2, §1.65b, which belongs to a
quotation from a Hathayogic text, Yogayajiiavalkya (YY), cf. Situating the text
§2.3.3.

In the Ayurvedic part of the SR, the tubular vessels are referred to with other
terms, Sira or dhamant (SR §1.101 and following verses). The commentator
Kallinatha is not conscious of this fact.

502 The Anandi$rama ed. (1896) reads manusadeham instead of manusam deham.
This is not noted by the Adyar ed.

503 The term nada cannot mean simply “sound” in general. After all, birds do make
sound, too.

For this problem, see also my study of the notion nada (in Situating the text
§3.1, “The Notion of nada as Suggested by the Text and its Commentaries”).
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GR §118-225%

The knower of the field (ksetrajiia)®® is situated in the space (akasa).
From the space, [he] has come to the wind. From the wind, to the
smoke. And from it (tatas), to the cloud (abhra)*%. From the cloud

504 There are two ways, pitryana and devayana, through which the souls of the

505

506

dead ones wander, cf. WINDISCH 1908, pp.68—69. A similar theory is
contained in the embryologico-anatomical passages of the YS (see below). The
$G’s eighth chapter on embryology does not mention this early theory of
transmigration at all.

YS, 3,70-72: sargddau sa yathakdasam vayum jyotir jalam mahim / srjaty
ekottara-gunams tathdadatte bhavann api /70/ ahuty apyayite siryah siaryad
vrstir athausadhih / tad annam rasa-ripena Sukratvam adhigacchati /71/ stri-
pumsayos tu samyoge visuddhe sukra-Sonite pafica-dhatiin svayam sastha adatte
yugapat prabhuh /72/ (Expressions parallel to the SR are underlined). On the
relationship between YS 3,72 and CA, cf. YAMASHITA 2001/2002, p.91.

The term ksetrajiia “knower of the field” i.e. “perceiver of objects” denotes
atman, pums or purusa, cf. GARBE 1917, p.355. Also cf. WINDISCH 1908,
p-84. For the term ksetrajiia used in embryology, cf. DOSSI 1998, pp.43—44;
p-115. On the notion of ksetrajiia in YS 3,177¢d-180, cf. YAMASHITA
2001/2002, p.119.

Obviously abhra and megha are differentiated here as the ordinary cloud and
the raincloud.

According to MAYRHOFER 1992-1996, abhra etymologically means
“Gewitterwolke, Gewolk, Regenwolke” while megha means “Wolke, triibes
Wetter”.

For the term megha, the Vaidikapadanukramanika (BANDHU 1976) gives only
three references in the Chandogyopanisad (2,3,1; 2,15,1; 5,10,6) among the
principal Upanisad-s. In ChandogyaUp 2,3,1 (RADHAKRISHNAN 1953, p.361),
a megha is obviously a raincloud. In ChandogyaUp 2,15,1 (ibid., p.369) and
5,10,6 (ibid., p.433), both abhra and megha occur. According to these two
passages, a megha is obviously a raincloud, and the term abhra seems to mean
the stage of a cloud before raining (ChandogyaUp 5,10,6: abhram (sic) bhiatva
megho bhavati, megho bhutva pravarsati). The passages, 5,10,5-6, deal with the
same topic as SR §1.18-21, namely the transmigration of amman from space
(akasa) through the cloud and plants into semen. The statement of the SR
accords with that of the ChandogyaUp.

The term abhra also occurs in ChandogyaUp 5,5,1 and 8,12,2. In 5,5,1, it is
called the “smoke” of the fire of lightning. In 8,12,2, it is mentioned together
with wind (vayu), lightning (vidyut) and thunder (stanayitnu). But in this
context, abhra has nothing to do with rain.

The same topic as in SR §1.18-21, namely the transmigration of arman, is also
dealt with in TaittirtyaUp 2,1, but cloud is not mentioned there. It is stated that
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(abhra), [he] enters/reaches the raincloud (megha)>”. (51.18)

And, satiated/strengthened (apyayita)>® by the oblation, as ope

by whom juice/sap (rasa)’® has been swallowed in the summer, the

sun

deposits the thick juice/sap (ghana-rasa; “decoction”)*® through

the rays of light in the raincloud (megha). [Or: [...] has been swa-
lowed in the summer through the rays of light, the sun deposits the
thick juice/sap in the raincloud.]’!! (§1.19abcd)

When the raincloud (baldhaka) rains it (= thick fluid) [down],

then the individual self, together with rain, passes over unperceived
(sankramaty avilaksitah)’'? into the trees and herbs3® grown/born
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arman enters into the sky, wind, fire, water, earth, plants and food one after
another, before becoming a human being.

The manuscript D reads megho instead of meghe. This could be translated as:
“From the cloud, the raincloud evolves.” But that would be a strained
translation for avatisthate.

D reads apyahrto instead of apyayito. It would mean something like “having
been offered/brought near”.

The term rasa means “water”, too.

The term ghana might mean “cloud”. In that case, ghana-rasa would mean “the
water of the cloud.”

In both cases, the rays of light seem to act like straws.

Cf. WINDISCH 1908, p.28, “Fiir gewthnlich tritt das Seelenwesen unbemerkt
zum Zeugungsakt hinzu.” WINDISCH also states that the verb ava-vkram is
frequently used to describe the jiva’s entrance into the garbha (ex.
garbhavakranti).

Although expressions similar to these (sari-V kram and “unperceived”) are used
in SR 1,2, §1.20, the SR does not state that the jiva directly enters the uterus, but
that it first enters into herbs, then into semen. This theory is different from that
of the SU (§arira. 3,4) and CA (§arira., 3,3). The two classical medical texts
state that the jiva directly enters into the mixture of semen and blood.

For the invisibility of the jiva’s entrance into the uterus, cf. AH $arira. 1,3,
“Wie das Feuer der Sonnenstrahlen vom Kristall verborgen nicht flammend
gesehen wird, so der in die Embryostitte gehende Sattva.” (tr. by WINDISCH
1908, p.28). WINDISCH (ibid., note 4) explains, “Komm. evam sattvo
garbhasayam gacchan, vrajan, na drsyata eva. Der Eintritt des Sattva in den
Mutterleib geht unsichtbar vor sich.”

A similar statement is made by Vasubandhu, cf. HALBFASS 2000, p.191,
referring to Abhidharmakosabhasya 3,18ff, “Um die ProzeBnatur des Ein-
gehens in einen neuen Korper und das Wesen der damit verbundenen
Ortsverdnderung zu illustrieren, verweist Vasubandhu auf die Ausbreitung des
Lichts. Es gibt hier nur eine Abfolge von Momenten des Leuchtens, kein durch
den Raum wanderndes Etwas. Ebenso kann der kausale Strom der Momente



(jata) from the earth.’!* (§1.19d-20)

From them, food is produced. That®’, eaten (anna, p.p.) by

men’'é, becoming semen®’ (lit. “gone to the state of semen”), is
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des Existierens sich durch den Raum fortpflanzen und die Wiedergeburt in
einem anderen, raumlich entfernten Korper verursachen.”

The jiva is extremely speedy, like thought, cf. WINDISCH 1908, p.50, referring
to AH §arira., adhyaya 2: svakarmacoditena manojavena jivena, “von ihren
Taten getricbene gedankenschnelle lebendige Seele”.

As to the question whether plants have souls, there was disagreement among
the orthodox schools of philosophy, cf. HALBFASS 2000, p.201. For Sarikara’s
attempt to harmonize the theory of transmigration with the Vedic theory of rain
incarnation, cf. ibid., pp.170-172. For the theory of the food chain in India, cf.
WEZLER 1992.

According to the KausitakiUp, if the soul of a dead fails in the entrance
examination into the moon, which is the door to the heavens, it is obliged to
come back to the earth in the form of rain, and to be born as an animal or
human being (cf. WINDISCH 1908, p.71). ChandogyaUp 5,10,5 states that such
unsuccessful souls go from rain into plants, which become the nutrition of
human beings and animals, and then turn into the semen of these beings
(WINDISCH, ibid., p. 76). In these Upanisad-s, the moon is the stop-over station
of the souls of the dead ones. According to some Upanisad-s, there are two
ways for the souls; one is the devayana, through which the souls go from the
world of gods into the sun; the other is the pitryana, through which they go
from the world of the ancestors into the moon (ibid., p.63, referring to Prasna-
Up 1,9-10; BrhadaranyakaUp 6,2,15). In contrast to these statements, the sun is
the souls’ stop-over station according to the SR.

For the expression jiva-karma-preritam, cf. WINDISCH, ibid., p.76. The
karman-s of the previous life determine the rank and class of birth which a soul
enters, e.g. brahmana, ksatriya or candala, human being or various animals etc.
The theory of rain incarnation is contained in AV 11,4, v.3: ydt prand
stanayitnind "bhikrdndaty ésadhih / prd viyante gdrbhan dadhaté 'tho bahvir vi
Jjayante /3/ “When breath (prana) with thunder roars at the herbs, they are
impregnated, they receive embryos, they are born many.” (tr. by WHITNEY
1987).

The manuscript D reads tu purusaih sukratam, “But (fu) food becoming semen
through men [...]".

The Ananda$rama ed. (1896) lacks fat and reads simply puruse. The editor
corrects it into tat purusaih. This is not noted by the Adyar edition. Although
this does not agree with the metre it could make another sense, “Food (annam)
is produced from them. Eaten (annam), having become semen in men [...]”.
This reflects an early embryological theory that semen already contains the jiva
(cf. DOSSI 1998, pp.39-42).

The term sukla here might simply mean “white, pure”.
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poured into the temple of love (= vagina) of a woman’!® whogse
procreatory-menstrual fluid is pure’”. (Or: That food, becoming
semen through men, is [...].) (§1.21)

(lit.
the

If [it,] pure, together with the procreatory-menstrual fluid, has
“becomes something”) gone into the womb, then that™, urged by
deed[s] (karman) of the individual self (jiva-karma-preritam)s2

forms/begins the embryo. (§1.22)°%2
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The manuscript D reads suddhartavayam yosayam “‘is poured into a woman
whose ..., into the temple of love”.

Suddhartava- (SR §l.21c). The term suddha refers to the good quality of the
procreatory-menstrual fluid (artava), according to the definition by the medical
texts, e.g. AS §arira., 1,20; SU §arira., 2,12. For the term “procreatory-menstrual
fluid” (artava), cf. DAS 2003A, pp.14ff (also see his Index verborum, under
artava-); SLAJE 1995.

The manuscripts ka., kha. and ga. read -preritam sad “then being urged by [...],
[it] forms the embryo”.

The term jivakarman implies the theory that the mixture of semen and the
menstrual-procreatory fluid alone is not able to coagulate and transform itself
into the embryo; in order to do so, it needs to unite with the individual self
(jiva) (cf. DOSSI 1998, pp.125-126). A similar theory is found in the Yogacara
philosophy that if vijfiana did not enter the mother’s womb, the father’s semen
and the mother’s blood would not be able to coalesce or/and coagulate, so as to
become the proto-embryo (kalala), cf. SCHMITHAUSEN 1987, Part 1, pp.37;
120; Part II, p.305 (see Part II, p.652, Index, sukra-sonita).

For the texts which locate the individual self’s entrance in various moments
after the mixing of the two fluids, cf. DOSSI 1998, pp.134-135. The CA (§arira.,
2,33; 3,3; 4,8) seems to consider that the jiva or sattva enters the mixture of
semen and blood after the two fluids are mixed. Also see DOSSI 1998, p.133.
SG 8,13 contains a wording parallel to that of SR §1.21d and 22c.

SG 8,13: janma-karma-vasad eva nisiktam smara-mandire / Sukram rajah-
samdyuktam prathame masi tad dravam //. The wording nisiktam smara-
mandire is identical to SR §1.21d. The wording janma-karma-vasat is also
parallel to jiva-karma-preritam of SR §1.22c. The wording prathame masi tad
dravam is also parallel to SR §1.23a, dravatvam prathamemasi.

The edition which COMBA 1981 used seems to read SG 8,3a differently, and
she translates it as “per effetto del desiderio di procreazione” (COMBA ibid.,
p-197). But she (p.197, footnote 16) informs us of a variant (ed. A) of the $G,
Janmakarmavasat, which is the same as the reading of the Bombay edition of
the SG (1987).



Comm. K on SR §118-22

with regard to the seminal creation of it, [i.e.] the human body, he
relates the individual self’s entrance/transition into the uterus/embryo,
py means of the succession of the space etc., through [the passage
with] the beginning: “the knower of the field” (§L18a, ksetrajfiah),
[and] with the end “has gone into the womb” (81.22b, garbhasaya-

am bhavet): The field (ksetra) [means] the body. The knower of
the field (ksetrajiia) is the individual self (jiva), in the sense of (iti)
either: [“Jcognises it (= field/body) as ‘I’[”], or: [“]knows ‘this is
mine’[”’], as mentioned by the Lord (= Krsna): “This body is called ‘the
field, son of Kunti (= Arjuna). Knowers of that [fact] (tadvid) call him
who knows this ‘the knower of the field’.” (Bhagavadgita 13,1)

The combination of smoke, light and wind is the cloud (abhra).
Only that having water is the raincloud (megha). “By the oblation”:
A substance [such as] fuel, food, ghee etc., being thrown accom-
panied by mantras into the fire intended for (uddesena) the gods by
sacrificers (yajamana, the patron/host of a sacrifice), is an oblation
(@huti). Satiated/strengthened by it (= ahuti): made satisfied. In the
summer, through the rays of light (bhanu), [i.e.] through the rays
(kirana), the sun (bhanu), [i.e.] the sun (sirya), as one by whom
juice/sap has been swallowed, [ie.] one who has obtained
sap/essence (sara) from the earth. Thick juice/sap is water. The order
[of words] (anvaya) is: the trees and herbs grown/born from the
earth>?, Unperceived: because of not being visible to the eyes. From
them, from the herbs. Food (annam): because (iti) it is eaten (adyate
from v ad), [therefore] food (anna from +ad), [namely milk-
Jporridge (odana) etc. That, [milk-]Jporridge etc., is eaten (anna),
[i.e.] consumed, by men. Whose procreatory-menstrual fluid is
pures?*; the procreatory-menstrual fluid (@rtava) is blood (Sonita)’?,
which has the characteristic (laksana) described as: “Whose colour/
likeness is [that of] the juice of lac and the blood of a hare, and which,
being washed, grows discoloured (virajyate)” (AH §arira., 1,18ab).

523 The relevant words do not appear in the mila text in the order which the
commentator gives.

524 The manuscript D reads suddhartavayam “Into [her] whose [...]".

525 The manuscript D’s variant, suddham iti “[means] that (iti) the procreatory-
menstrual fluid is pure”, seems unsuitable.
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Of her, whose procreatory-menstrual fluid is pure. “If pure”.
semen (Sukla), too, is pure, because of being said (uktatva) that (ir;)
“the pure procreatory-menstrual fluid is pure™?, beginning from
“I[semen,] being (sar) capable (Sakta)’*’, white (sukla), heavy, viscous
(snigdha), sweet, thick, copious, like (-Gbha) ghee, honey and oil, [js
fit] for [producing] an embryo”.’2 “The deed[s] of the individua]
self”: And that semen does not, only through entering (gatatva) the
receptacle (asaya) [of the embryo] (= the uterus), form/begin the
embryo, but being urged (preritam sat) by the deed[s] of the
individual self (jiva), [i.e.] urged by the deeds, [ie.] by the
commenced deeds, of the individual self (jiva) having the fancy for
the body to be produced, only being (sad eva) connected (lit. “made
to unite”) with the action favourable to the existence/condition
(bhava) of the body, forms/begins the embryo. Here by the word
“embryo” (garbha), the material [cause] of the body, [i.e.] the
combination of semen and blood (Sonita) which has gone to (=
entered) the receptacle (i.e. uterus), is mentioned.

Comm. S on SR s118-22

He relates the manner of [its] appearance/arising (utpatti): “The
knower of the field” (51.18a, ksetrajiah). The knower of the field
is the self (@trman). Cloud (abhra): a non-raining piece of raincloud
(megha) is mentioned. Raincloud (megha): a raining raincloud.’?
Thinking (i#i), [“]How, pray (nanu), is the acquisition of water in a
raincloud?[”], he then says: “By the oblation” ($§1.19a, ahutya).

526 Or: “Pure, pure procreatory-menstrual fluid” (Suddham suddhartavam). This is
illogical. It seems to be a corruption of suddhasuklartavam “pure semen and
procreatory-menstrual fluid” which is attested in AH §arira., 1,18c.

527 The Anandasrama ed. (1896) reads suklam Suklam instead of saktam Suklam.

528 Or: “Semen (sukla), being capable, heavy, [...]”. Both cases are problematic. In
the first case, there is no mention of semen. In the second, the white colour is
not mentioned.

The Anandiérama ed. (1896) reads sukia instead of Sakta. This makes sense:
“Semen, white, heavy [...]”. The edition of AH $§arira.,, 1,17 (Lalacandra
Vaidya 1963) which I consulted contains sukram sSuklam guru [...].

A similar description of the quality of semen is found in SU §arira., 2,11.

529 Megha iti varsako meghah. This commentator probably considers the term
megha to denote an ordinary cloud; therefore, he specifies it separately:
“Cloud: the raining cloud.”
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satiated/strengthened (apyayita), [i.e.] made satisfied (tarpita)™,
that is to say (iti yavar), contented (santusta), by the oblation
pestowed in a sacrifice etc., the sun (bhanu), [i.e.] the sirya, as one
by whom juice/sap has been swallowed, [i.e.] who has taken water to
himself through the rays of light, deposits the thick juice/sap, [i.c.]
water, in the raincloud.

He mentions the entering of the individual self into the herbs etc.
together with the water rained from the raincloud: “The cloud
(balahaka), it (= the thick juice)” (§1.19d, tam balahakah).

He mentions the entering of the individual self into the embryo
(garbha) from the herbs etc. through food, semen etc: “From them”
(§1.21a, tabhyo).

530 A and B read trptah “[being] satisfied”.
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SR §123-27°1

A liquid state (dravatva) called “kalala” > arises in the first months3,

531

532
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PARAILELS

SU {arira., 3,18: tatra prathame mdsi kalalam jayate. dvitiye sttosmanilqiy
abhipacyamananam mahadbhiitanam sanghdato ghanah safijayate, yadi pindah
puman, stri cet pesi, napumsakam ced arbudam iti.

AS §arTra., 2,9: tatra prathame mase kalalam javate. dvitiye ghanah pegy
arbudam va tebhyah kramat pumstrinapumsakani.

AH $arira.,, 1,37ab-50a: For instance, avyaktah prathame masi saptahga:
kalalibhavet /37ab/.

AH §arira., 1,49cd-50a: dvitive masi kalalad ghanah pesy athavarbudam /49¢q/
pum-stri-klibah kramat /50a/.

CA {arira., 4,9-10: [...] prathame masi sammiirchitah sarva—dhdtu—kalust‘k_rtah
khetabhiito bhavaty avyakta-vigrahah sad-asad-bhitangavayavah /9/ dvitiye
mdsi ghanah sampadyate pindah pesy arbudam va. tatra ghanah purusah, pesi
stri, arbudam napumsakam /10/. The Nimaya ed. reads the same.

YS 3,75: prathame masi sankleda-bhiito dhatu-vimirchitah / masy arbudam
dvitiye ’ngendriyair yutah /75/. On the relationship between YS 3,75 and Ca,
cf. YAMASHITA 2001/2002, pp.93-95.

AgniP 369,19: jivah pravisto garbham tu kalale 'py atra tisthati / ghani-bhiitam
dvitiye tu trtiye ’vayavas tatah /19/ caturthe ’sthini tvan-masam (= mamsam)
paficame roma-sambhavah /20ab/.

VisnudhP 2,114,1: jivah pravistho garbhe tu kalalam prati tisthati / midhas tu
kalale tasmin masa-matram hi tisthati /1/ dvitiyam tu tada masam ghani-bhiitah
sa tisthati / tasya avayava-nirmdanam trtiye masi jayate /2/ tvak-carma paricame
masi sasthe romnam samudbhavah /3ab/. A similar statement is also contained
in VisnudhP 2,111,5ff.

GarudaP (KIRFEL 1954) v.22-23: aho-ratrena kalalam budbudam paricabhir
dinaih / catur-dasair bhaven mamsam misra dhatu-samanvitam /22/ ghana-
mamsam ca vimsahe, garbha-stho vardhate kramat / pafica-vimsati-piarnahe
balam pustis ca jayate /23/.

BhagP 3, (Kapileyopakhyana) 31,1-3. MarkandeyaP 11,2—6. Tandulaveyaliya
v.17 (stitra 1). Mahabharata 12,308,115¢cd and followings.

The Hastyayurveda presents the both theories of embryonic development, i.e.
that of the classical medical texts (sthana 3, adhyaya7, p.403) and that of the
Puranas (3,8,89ff, p.413). For these theories of embryonic development, cf.
SUNESON 1991.

For the term kalala, cf. DAS 2003A, pp.535-536. In Pali it means “the state of
the embryo immediately after conception” and “mud”, cf. WINDISCH 1908,
p.21, p.89.

For the listing of the stages of embryonic development, kalala, abbuda, pesi,
ghana etc., in the Buddhist Canons like the Sa.myuttanikaya, Kathavatthu etc.,
cf. WINDISCH (ibid.), p.89.




put in the second, [there are] a dense (ghana) pinda (m. “a lump of
flesh’”), a pest (f. “a mass of flesh”), a slightly dense arbuda (n. “a
swelling”).?** [Or: but in the second, there is a ghana: a pinda, a pest
and a slightly dense arbuda.]?* (§1.23)36

[ —
The Tandulaveyaliya, a Jaina text, mentions the stages, kalala (7 days), abbuya
(7 days), pest and ghana.

The term kalala is mentioned in the Sankhyakarika 43.
It does not occur in the Vedic texts, according to the Vedic Word-Concordance
(BANDHU 1976).

533 The Anandasrama ed. (1896) reads mase instead of masi. This is not noted by
the Adyar ed.

534 D reads pesisafijfiakabud. It should be read pesi-safijiakam budbudam ‘‘that
whose appellation is pest, [and] budbuda”. The term budbuda belongs to the
embryological theory of the non-medical texts like the Puranas, cf. SUNESON
1991.

The manuscripts kha. gha. and na read pesibandhana[m arbudam] “the tie of
pest, and arbuda’; pest ca ghanam arbudam “pest and dense arbuda”.

The Anandisrama ed. (1896) notes the variant of ka. and ga., pesivadghana
“dense like a pest”.

535 The theory of SR §1.23-24ab accords with that of the classical medical texts.
According to this theory, the stage in the second month is classified into three,
and the three conditions are associated with the three sexes of the embryo. But
the SU, AS, AH and CA are inconsistent in dealing with ghana and pinda.

SU §arira. 3,18 mentions kalala in the first month and gharna in the second. The
terms pinda, pest and arbuda are respectively associated with male, female and
the third sex (napumsaka).

AS §arira., 2,12 mentions kalala in the first month. In the second month, the
three conditions, ghanah, pest and arbudam, are mentioned, and are
respectively associated with male, female and the third sex. But pinda is not
mentioned. That means, the term ghana is something else than the ghana in the
SU. It refers to the condition of the male embryo in the second month. The
statement of AH 3arira., 1,37ab—50a accords with that of the AS.

The parallel passage in the CA is problematic. In SHARMA 1996’s edition, CA
§arira., 4,9—10 does not contain the term kalala, but states that the state in the
first month is turbid (kalusi-krtah). The second passage on the second month
(advittye masi ghanah sampadyate pindah pesy arubudam va) might mean, “In
the second month, a ghana is born. Either pinda, pesi or arbuda.” But the
statement in the third passage is contradictory to my interpretation. It states that
ghana, pest and arbuda are associated with male, female and the third sex
(ghanah purusah, pest stri, arbudam napumsakam). Here, the male form is
called ghana. Taking this into consideration, we have to interpret the second
passage as “in the second month, a dense ball (ghanah pindah), a pest or an
arbuda is born”. This statement is in accordance with that of the AS and AH.

155



[When they arise,] these are (opt. syuh) the preliminary states (prag-
avastha) of male, female®’ and third sex respectively.>® (§1.24 ab)
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On the other hand, SUNESON 1991, p. 114, quotes the same passages, Ca
§arira., 4,9-10, from another edition by SRIJAYADEVA VIDYALANKARA. This
edition contains kalani-krtah instead of kalusi-krtah in the first month. (For
kalana, i.e. the exchange of n/l, cf. DAS 2003A, p.536.) Astonishingly it reads,
in the third passage, tatra pindah purusah, stri cet pesi, arbudam napumsakam,
namely, the male state is not called ghana but pinda, unlike in SHARMA’s
edition. In this case, the CA’s statement accords with the SU’s.

Thus we have two ways of interpreting SR §1.23cd-24ab. According to the Sy,
it would mean, “In the second [month, there is a stage called] ghana (“dense™).
[In that stage,] a pinda, a pesi, and a slightly dense arbuda. They are
respectively the primitive conditions of male, female and the third sex”. In
contrast, according to the AS, AH and SHARMA’s edition of the CA, it would
mean, “In the second month, [there are] ghana pinda (“dense ball”), pesT, [and]
a slightly dense arbuda. They (= ghanah pindah, pesti and arbuda) are the
primitive conditions of male, female and the third sex, respectively.” The
comm. K seems to interpret it in this way (ghanah pindah janisyamanasya
pumsah prag-avastha).

To the expression Zsad-ghanam “‘slightly dense” qualifying arbudam in SR
§1.23d, no parallel was found in the SU, AS, AH, CA or the non-medical texts
which I consulted.

The theory in SR §1.23—24ab accords with that of the classical medical texts.

SR §1.23a (dravatvam prathame masi) is parallel to $G 8,13d (prathame masi
tad dravam). Though most of the embryological verses in the SR are identical
to those in the $G, SR §1.23-24ab have no equivalents in the SG. The $G
(8,13d-14) contains a different theory which is in accordance with the Purana-s
(Cf. Situating the text §2.1.1.).

The embryological texts which locate the stage of kalala immediately after the
stage of dravatva, are: SU §arira., 3,18; BhagP 3,31,2; VisnudhP 2,114,1; AgniP
369,19; Tandulaveyaliya (informed by COMBA 1981, p.197, footnote 17).
COMBA states that all the texts she consulted contain the same theory.

S$B 6,6,2,9 states that an embryo has no bones.

The Anandi$rama ed. (1896) reads stripumnapumsakinam instead of
pumstrinapumsakandam. But it is not suitable, because this order does not accord
with the statements of the classical medical texts.

The theory that the embryo’s sex is determined by the portion of semen and the
procreatory-menstrual fluid is contained in, for example, AH §arira., 1,5 and
GarudaP (KIRFEL 1954, §1.21). On this matter, also cf. DAS 2003A, p.4; p.23
(note 57). (Cf. ibid., Index rerum under “embryo, sex of”’). But the SR does not
contain this theory of the portion of the two fluids.

For napumsaka, cf. DAS 2003A, pp.558-560; ANGOT 1993-94.

NAMOUCHI 1995, p.1971f., deals with various aspects of the role of the third
sex (trtiya prakrti) in classical Indian sexual life. For napumsaka in Jainism, cf.



But in the third, [those] deemed the five sproutss of the hands,

the feet and the head [arise]. (§L.24cd) 54°

Then, [when they arise,] the minute parts (bhaga) for/of the limbs

(anga) and the secondary appendages (pratyariga) are (opt. syuh) (=
appear) all at once3*!, except for the beard, the teeth>*? etc., whose ap-
pearance is immediately after>* birth.>* (§1.25)°*
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HALBFASS 2000, p.80. JAINI 1991 informs us of a Jaina text discussing the
discrepancy between physical and mental sex, including the problem of the
third sex.

For the terms arkura and prasakha in embryology, cf. DOSSI 1998, p.94. For
the “seeds” (bjja) of the (rudimentary?) limbs/organs of the embryo, cf. DAS
2003A, p.21; p.251f.

Parallels to SR §1.24cd—25 are found in SU §arira., 3,32; AS §arira., 2,12; AH
§arira., 1,54cd-55; CA §arira., 4,11. On the relationship between CA 4,11 and
YS 3,76-79, cf. YAMASHITA 2001/2002, pp.95-96.

$G 8,15ab deals with the state in the third month, like SR §1.24ab, but this verse
is not identical to the SR: karanghri-Sirsakadini trtiye sambhavanti hi “Nel
terzo mese si formano invero le mani, i piedi, la testa, ecc.” (tr. by COMBA
1981).

CA §arira., 4,11 (vaugapatyena) and SU §arira., 3,32 (yugapat) state that all the
members of the embryo develop simultaneously, cf. COMBA 1981, pp.175-
176, (footnote 4) on $G 8,23. COMBA, however, remarks that $G 8, §1.23 and
§1.34 (identical to SR §1.33cd and §1.36¢d—37ab), which state that the body parts
grow separately in the sixth and eighth month, are contradictory to this theory
in $G 8, §1.23 (identical to SR §1.25).

Cf. SB 7.,4,1,5 which states that creatures are born toothless.

“Immediately after (anantara) birth” is clearly not logical here. Maybe
anantara can be translated in a different way, e.g. “[in the period] following/
after birth]”.

The parallel in AS $arira., 2,12, contains janmottara-kalaja- *“‘appearing in the
time after birth”,

SR §1.25 is identical to SG 8,18 (cf. COMBA 1981, p.199).

SU &arira., 3,18 contains the expression anga-pratyarnga-vibhaga- and sitksma-.
But AS §arira., 2,12 makes a different expression sarvarngavayavendriya- and
lacks a counterpart for siaksma-. The AS’s sarvangavayavendriya is parallel to
the CA’s (Sartra., 1,11) sarvendriyani sarvangavayavas ca. But AS §arira., 2,15,
which describes the fourth month, contains anga-pratyarnga-vibhaga-, i.e. an
expression similar to the SU and SR §1.25a.

On the other hand, the SU does not mention the secondary appendages
(pratyanga) appearing after birth, while the AS does, i.e. janmotrara-kalajebhyo
dantadibhyah. Besides, the SU does not mention prakrti and vikrti, while they
are mentioned in the AS.
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This is agreed on by the wise ones>¢ as the natural conditiop

(prakrti), but the other [is agreed on] as an unnatural condition
(vikrti). (§1.26ab)**7

In the fourth their manifest state is produced, [and] also of the

characteristics**® (bhava) [of the mind]. (§1. 26¢cd) 3%

They declare that (iti) the characteristics of males>° are valoyr

(Saurya) etc., but of females, cowardice (bhirutva) etc., of the third sex,
mixed (sankirna). (§1. 27) 33
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Thus the AS seems to have integrated both expressions originating from the Sy
and CA. (For Vagbhata’s intention to integrate both tradition of the SU and Ca,
cf. the last verse of the AH.) But the AS added a new theory of the appendages
appearing after birth. So the SR contains both wordings of the SU and AS.
sammata satam (genitive pl.) Cf. Panini 2,3,71: krtyanam kartari va. SPEIER
1993, p.50 (§66): “Both instrumental and genitive are available to denote the
agent with a krtya. As a rule the instrumental is required, if the verbal sense
prevails, but the genitive, if the krtya has the value of a noun adjective or
substantive.”

The SG (chap. 8) does not contain a parallel to SR §1.26ab.

The term bhava occurs in SR 5155, too. There, it means “[mental] condition”,
cf. my footnote 717 on SR §1.55, bhava.

SR §1.26¢d is identical to SG 8,19 (cf. COMBA 1981, p.199).

The Adyar ed. notes the variant of C.E. bhavanam upajayate, “[...] their
manifest state is produced, [and] of the characteristics.” This variant of C.E. is
the same as the reading of SG 8,19 adopted by COMBA 1981 (p.199, footnote
22). But Jvalaprasadamiéra’s edition of the SG (Bombay 1987) which I
consulted contains bhavanam api jayate, i.e. the same reading as the Adyar ed.
of the SR.

SR §1.27a pusam is obviously a printing mistake for pumsam.

SR §1.27 is identical to SG 8,19c¢d-20ab. But the SG contains variants. §G
8,19cd—20ab runs: pumsam sthairyadayo bhava bhirutvadyas tu yositam /19cd/
napumsake ca te misra bhavanti raghu-nandana /20ab/ (cf. COMBA 1981,
p-200). In the first half of the verse, SR §1.27ab andSG 8,19¢d accord with each
other, except for Sauryadayo and sthairyadayo, but, in the second half, SR
§1.27cd and $G 8,20ab considerably deviate from each other.

The edition used by COMBA 1981 (p.200 note 23) contains bhitatvad yas ca
yositam / napumsake tu. But COMBA (ibid.) also notes variants, bhitatvad yas
tu[...] ca (ed. B.) and bhiitatvad yas ca [...] tu (ed. C.). Though COMBA (ibid.)
separates bhirutvad from yas, I prefer reading bhirutva-adyas.

The respective bhava-s of the three sexes are not mentioned in the SU, but in
CA éarira., 4,14 and AS §arira., 2,13-14. The statements of the CA and AS
resemble each other in expression. The two texts mention bhirutva “cowardice”
among the bhava-s of the female. On the bhava-s of the male, the two texts



Comm. K on SR §123-27

Thus he shows the various stages (avastha-bheda), every month,
peginning from the first month up to the ninth month, of the embryo
gone into (= situated in) the womb (asaya lit. “receptacle”) in the
mentioned manner, through “a liquid state (dravatva)” etc.>? Called
“kalala” (kalalakhya): that which has the appellation (akhya)
“kalala” is called thus. By (iti) “kalala”, a liquid condition is men-
tioned, of the mixture of semen and blood (= procreatory fluid) which
has not [yet] caught (= attained) hardness.

“But in the second”. The [word-]order (krama) is thus (iti): A
dense (ghana) pinda is the prior state of a male to be born, a pest is
the prior state of a female to be born, a slightly thick arbuda is the
prior state of [a person of] the third sex to be born.’” Dense
(ghana)*>* [means] endowed with hardness. A pest [is] quadrangu-
lar’5%, consisting chiefly of flesh. Slightly dense (7sad-ghana): so
called because of its similarity both to a dense (ghana) [pinda] and to
a pesi. Arbuda: that whose shape is [that of] the bud of §almalr (silk-
cotton tree).”*® As they say: “The pesi is borne in mind [by the

only state that they are opposite to those of the female. In contrast, the SR
mentions Saurya “valour” as belonging to the male. For the bhava-s of the third
sex, the AS mentions sankirna “mixed” which is the same expression as in SR
§1.27c. But the CA makes a different expression, ubhaya-bhavavayava. For the
mixed nature of the third sex, also cf. CA §arira., 2,25b (vyamisra-linga
prakrtim trttyam).

552 The Anandasrama ed. (1896) reads the part for prathama-mAsata up to
dravatvam ity AdinA in a totally different way: it reads rata arabhya
prathamadi-nava(sic.)mdsa-paryantam pratimasagata-sanghatasya dravibhava
eva. “[There is] only a liquid condition of the embryo gone into the womb in
the mentioned manner, coagulated (sanghata) every month, starting from
then/it (i.e. the formation), beginning from the first month up to the ninth
month.” This edition omits the whole passage following kalalakhya up to
dravibhava ucyate. This is not noted by the Adyar ed.

553 The Ananda$rama ed. (1896) omits this whole sentence; this is not noted by the
Adyar ed.

554 Ghana. The commentator interprets it as a qualifier of pinda (cf. my discussion
in the footnote 535 on the mizla text SR §1.23).

555 The Anandasrama ed. (1896) reads caturasrd instead of caturasra; this is not
noted by the Adyar ed.

556 The embryo is compared to the bud of salmali in the Kadambari by Bana, cf.
DOSSI 1998, p.94, “in seinem Aussehen der Salmali-Knospe des Wollbaums
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tradition] as quadrangular®’. The dense pinda is borne in mind as
round. / Physicians know the arbuda as that whose shape is [that of]
the bud of salmalr.”>%*

“But in the third”: Of the hands, the feet and the head of/from
the previously mentioned dense pinda etc.’*® Two hands and two feet
and the head: [this gives the compound] the hands, the foot and the
head (karanghri-Siras). State of being like a single [thing] of a couple
[of things] (dvandva-ekavad-bhava), because of being the limbs of a
living creature (pranin).>®®(l.e. A dvandva compound denoting a
couple of limbs of an animal is singular.) Of that, [i.e.] of the hands,
the feet and the head (karanghri-Sirasas).

“Sprouts” (ankurah) etc.: This designation (vyapadesa) is [used]
with the signification of (= to signify) the future limbs through the
maxim of thread and cloth (satra-sataka-nyayena)*®': “The sprouts,
even while being produced, become the hands, the feet and the

dhnlich, der eine rote Bliite hat und dessen Samen in der Wolle liegt.” Cf. her
footnote 468, “[...] in Bana’s Kadambari (p.61) werden frischgeschliipfte
Végel sowohl mit Salmali-Bliiten als auch mit Embryonen verglichen”. But in
the SR, the comparison is restricted to arbuda.

557 The Anandasrama ed. (1896) reads here again caturasrd instead of caturasra;
this is not noted by the Adyar ed.

558 In his commentary on SU §arira., 3,18, Dathana quotes this verse as attributed
to the author Gayin: gayl tu bhoja-darsanat pindadinam anyathakaram
(akaram) pathati; yatha, caturasra bhavet pesi, vrttah pindo ghanah smrtah /
Salmaltmukulakaram arbudam paricaksate // iti.

559 The Anandaérama ed. (1896) reads ghana-pindat “from the [previously
mentioned] dense pinda” instead of ghana-pindadeh; this is not noted by the
Adyar ed.

560 The Adyar ed. notes the variant of C adding tasya before pranyangatvad. It

would mean “... because of its (tasya) being the limbs of [...]”.
The Anandas§rama ed. (1896) reads karanghrisirasam instead of
karanghrisirasah, setting a danda between tasya and karanghrisirasam. This is
not noted by the Adyar ed. The translation would be: “It has (literally: of it,
there is) the state of [being] like [...] of a living creature”. The following,
karanghrisirasam ankura iti, would be: ‘The sprouts of the hands, feet and
head”.

561 Thread and cloth are often mentioned as an example for inherence (samavaya)
in Nyaya-VaiSesika. The relation of thread and cloth is that of the material
cause and product. Cf. STRAUS 2004, p.128: “Das Tuch z.B. ist aus Fiden
gebildet, ohne Fiden wire es nicht denkbar, so werde die Fiden als die
inhirente Ursache des Tuches angesehen.”
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head.’?” All at once (yugapad), in the very state of the sprout.’¢®
“The parts for/of the limbs and the secondary appendages” (ariga-
pratyaﬁga-bhdgdh): In the sprout of the head [there are] the parts
for/of the neck, the eyes, the nose, the ears etc.; in the two sprouts of
the hands the parts for/of the shoulders, the elbows, the wrists, the
fingers etc.; in the two sprouts of the legs the parts for/of the thighs,
the knees, the shanks (jarnigha), the ankles, the toes etc. Minute, those
whose form is unmanifest.

“This is [agreed on [...] as] the natural condition” (§1.26a esa
prakrtir): The natural condition is the appearance of the parts for/of
the limbs and the secondary appendages in minute form in the very
state of the sprout etc., except for the beard, the teeth etc., whose
appearance is immediately after birth. That is to say (iti yavad),
[this is] the common nature of the viviparous®® (jarayuja)*®. “But
the other [is agreed on as] an unnatural condition” (§l. 26ab anya
tu vikrtir): The other (anya)’*®. The appearance of the beard, the
teeth etc., arising immediately after birth at the very same time’¢’ as
the limbs etc., the non-appearance of some [parts] infamong the limbs
etc. or appearance with inverted order of position (sthana-vyatyasa)
and the condition of lack or surplus of the number of the fingers etc.

“In the fourth” (§1.26c caturthe): Their, [i.e.] the limbs’ and the
secondary appendages’, manifest state (vyaktata), [i.e.] the state of
being made clear (abhivyaktata)*®, [i.e.] the state of having separate
individualities (prthag-armata). The manifest state also of the char-
acteristics (bhava) [of the mind], [i.e.] of valour (faurya) etc., [i.e.] of
the qualities of the self [which are] merged in (or: attached to) [the
self] (lina).

562 The Ananda$rama ed. (1896) adds ye before *rikurd jayamand.

563 The Anandasrama ed. (1896) reads -esa instead of -eva. “All at once, this (esa)
is in the state of a sprout”.

564 Literally: “born of/from the foetal envelope (jarayu)”.

565 The Anandasrama ed. (1896) reads jarayujadinam “the viviparous etc.” instead
of jarayujanam. This is not noted by the Adyar ed. But obviously it does not fit
the context.

566 The Anandisrama ed. (1896) omits arya. This is not noted by the Adyar ed.

567 The Anandasrama ed. (1896) reads samakdala instead of samanakala.

568 In the Anandi$rama ed. (1896), abhivyaktatd is missing. This is not noted by
the Adyar ed.
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Comm. S on SR 512327

He relates the particular characteristics (visesa) of the embryo’s state
every month’®®: “a liquid state” (§1.23a, dravatvam). He relates the
previous state of male, female and third sex respectively: “in the
second” (§1.23c, dvitiye). The pinda’s similarity to a pesT is the state of
a male, [the pinda’s] hardness [is] the state of a female, [its] arbudg-
hood, [i.e.] not being hard, [is] the state of the third sex.’™ Through
the words (sabda) “the beard, the teeth etc.”, the breasts of women
etc. [are] to be known, [too], because of the mention of the cause
(hetu), “due to the appearance immediately after birth”¥!. It js
mentioned that in the fourth [month] the characteristics [of the mind]
become clear. Distinguishing individually (vibhajya) he explains
those very/same characteristics: “Of males” (§1.27a, pumsam).

SR §1.28-32

And its (= the embryo’s) heart, born from the mother, desires
objects.’”?

569 B reads pratimasasya instead of pratimasam. “[...] of the embryo’s state of (=
in) every month”.

570 The interpretation of the comm. S is as follows: The state in the second month is
called pinda. If the pinda resembles a pesT (“a piece of flesh”), it is a male. If it is
hard, it is a female. If it has the state of arbuda, or not hard, it is the third sex.

But this statement does not accord with the classical medical theory.

571 The comm. S reads SR §1.25d differently from the mila text as printed here,
namely sambhavad instead of sambhavan. But the reading as an ablative seems
to be wrong.

572 SG 8,20cd-21ab is identical to SR §1.28 (cf. COMBA 1981, p.200). The SG,
however, contains the variants, tato and -vivrddhaye, instead of ato and -
samrddhaye.

The expression of CA §arira., 4,15 and that of AS $arira., 2,16 are almost identical
to each other, and are close to SR §1.28 (also compare with SR §1.69cd—70ab,
on the umbilical cord). CA S§arira., 4,15: matriam casya hrdayam matr-
hrdayenabhisambaddham bhavati rasa-vahinibhih;, AS S§arira., 2,16: matrjam
casya hrdayam tad-rasa-harinibhir dhamanibhir matr-hrdayenabhisambaddham
bhavati. The wording matrjam casya hrdayam is identical to that in SR §].28a. On
the relationship between CA §arira., 4,15 and YS 3,78cd-79, cf. YAMASHITA
2001/2002, p.95.

The statement of AH $arira., 1,53 (1,56 in DAS & EMMERIC’s (1998) ed.)
accords with these statements, but its wording is different: garbhasya nabhau
madtus ca hrdi nadr nibadhyate / yaya sa pustim apnoti keddra iva kulyaya.
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Therefore (atas), one should do that wished by the mother’s mind

for the embryo’s growth/prosperity (samyrddhi)*”. (§1.28)

And the wise ones call that woman who has two hearts character-

ised by two-heartedness (dauhrdini)®™. (§1.29ab)*"

From not bestowing of dohada-s3° (ie. “longings in the

pregnancy period”), deficiency of limbs etc. arise (opt. syur) for (lit.
“f”") the embryo. (§1. 29¢d)>”

Which non-acquisition’”® of an object by (lit. “of”’) the mother
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SU §arira., 3,18 contains different expressions, though it deals with dauhrda.
The Adyar ed. notes the variant of ka., kha. and ga., matrkam instead of
matyjam. This is obviously unsuitable, in comparison with the parallels of the
CA and AS, which contain matrja.

The SB relates that the embryo receives the mother’s prana: $B 2,2,1,10
(WEBER’s ed., p.144, 11.15-16): yadi vai jiyate ’tha prané, ’tha yavan na jiyate
matlr vaiva tivat pranam 4nu préniti, ydthd va tdj jatd évasminn etdt prandm
dadhati. This text states that the embryo takes the mother’s breath.

“The embryo’s prosperity (samrddhi)” seems to mean the child’s future pros-
perity after birth rather than the increase of the embryo’s body in the uterus,
according to the following verses.

The manuscripts kha. and ga. read dohadinim. The manuscript D reads
dauhydikam.

According to this verse, the terms dauhrdini and dohada are derived from
dvihrd. The same etymology is mentioned in SU §arira., 3,18, CA $§arira., 4,15,
AS S§arira., 2,16, and YS 3,79. Of these three texts, the SU and AS make an
expression similar to that of SR §1.28ab. SU §arira., 3,18: dvikrdayam ca narim
dauhrdinim dcaksate (the AS’s wording is almost the same).

On the relationship between CA §arira., 4,15 and YS 3,79, cf. YAMASHITA
2001/2002, pp.96-97.

D reads dauhrdanam. For the term dohada, cf. DAS 1988, pp.247-251; DAS
2003A, pp470-471.

SR §1.29 is identical to SG 8,21cd-22ab (cf. COMBA 1981, p.200). The SG
contains tatah and dohrdanam instead of budhah and dohadanam in the SR.
The edition A of the $G consulted by COMBA (1981, p.200, note 25) contains
dauhrdanam, but COMBA reports the variant (ed. B) dohadanam, which is
identical to the reading of the SR.

The topic of dohada is mentioned e.g. in YS 3,79: dohadasyapradanena garbho
dosam avapnuyat / vairiapyam maranam vapi tasmat karyam priyam striyah.

The Anandaérama ed. (1896) reads visaye lobhas instead of visayalabhas. “The
object for which the mother’s greed/strong_desire [occurs], afflicted/diseased
by that [object][...]”.
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[happens], [being] afflicted/diseased by that [object], the son” jg
born.’® (§1.30ab)

The embryo is%®! rich (arthavat) and an enjoyer (bhogin) [of

goods and pleasures] from [the fulfilment of] a dohada®? pertaining
to seeing the king, (§1. 30cd)

sportive/graceful (lalita) [from a dohada)] pertaining to ormaments,
most pious (dharmistha) [from that] pertaining to an ascetic or a
hermitage®®, devotional/a_devotee (bhakta), [from that] pertaining to
seeing a divinity (i.e. the image etc.), cruel (himsra), [from that]
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The variant D reads tfatah instead of sutah: “[the embryo] is then
afflicted/diseased by that [object]”.

$G §1.22cd is identical to SR §1.30ab. The SG, however, contains a variant yad
visaye lobhas instead of yad visayalabhas in the SR. It is identical to the variant
of the Anandasrama ed. of the SR.

The ed. A of the SG (cf. COMBA 1981, p-200, note 25) contains fathdartho
instead of tadarto of SR. But COMBA notes the variant of ed. B and C, tatharto,
instead of A tathartho.

SU $arra., 3,20-21 and AS $arira., 2,19-20 deal with a topic similar to that in
SR §1.30ab. SU §arira., 3,21cd contains prajdyate sutasyartis, an expression
similar to the SR.

COMBA 1981 (p.201, note 25) reports that SG §1.22cd (identical to SR §1.30ab)
accords with SU §arira., 3,18, in locating dohada or double-heartedness in the
fourth month; the other texts consulted by her locate it in the third month (e.g.
YS 3,79; Tandulaveyaliya).

CA §arira., 4,15 deals with dohada in the third month.

The pregnant woman’s perception, including the auditory one, influences the
embryo, cf. KAPANI 1992, p.137, “Pendant toute la période de gestation, la
future meére doit &tre entourée de soins affectueux et de conseils judicieux, car
tout ce qui se passe en elle et dans son entourage est censé influencer 1’étre qu’
elle porte”. Sounds (music, recitation etc.) which the pregnant woman hears are
one of the many factors determining the character of the future child (ibid,
p.138). Cf. CA §arira., 2,16 (sartva-visesakarani [...] antarvatnyah Srutayas
[...]). CA §arfra.,, 2,21 prohibits the pregnant woman from listening to
unpleasant or excessive sounds (apriyatimatra-sravanair) because it might
damage the embryo.

Optative syat.

According to the comm. K, dohada is the longing as well as the object longed
for.

The pregnant woman has belief in a hermitage or the abode of ascetics,
according to the commentator Dalhana on SU S§arira., 3,24 (asrame
samyatatmanam dharmasilam prasiyate); he explains, yasya asrame
tapasvinam adhisthane sraddha bhavet etc.



pcrtaining to seeing a snake, (1. 31)
sleepy, however, [from that] pertaining to eating a monitor lizard*®,
owerful [from that] pertaining to eating beef (go-mamsa).

[From that] pertaining to [the meat] of a buffalo (mahisa), [the

pregnant woman] brings forth (sigyate)*® a hairy son whose eyes are
red like those of a parrot3® (lit. “parrot-red”). (§L. 32)°%’
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In CA §arira., 2,21, a pregnant woman'’s excessive or customary eating of the
meat of a monitor lizardfiguana (godha), wild boar (vardha), and fish is
mentioned among the factors damaging the foetus (godhd-mamsa-praya
Sarkarinam asmarinam Sanairmehinam va, vardha-mamsa-praya raktaksam
krathanam  atiparusa-romanam va, matsya-mamsa-nitya cira-nimesam
stabdhaksam va [...]). The results of eating the meat of a monitor_lizard/iguana
are different from that mentioned in the SR (sleepiness). The results of eating
wild boar (varaha) are the same as those of eating mahisa mentioned in the SR.
But the CA does not prohibit eating these meats, but only eating them
excessively. If we follow the statement of SR §1.29¢d, a pregnant woman who
has such a dohada should eat those meats; otherwise, the child would be born
damaged.

Flesh eating is mentioned in the 46" chapter of SU siitrasthana, on the rules of
foods and drinks (anna-pana-vidhi). SU sitra., 46,81 mentions the
monitor_lizardfiguana (godha): godha vipake madhura kasaya-katuka smrta /
vata-pitta-prasamant brmhani bala-vardhani. But it does not mention the
property of the meat of a monitor_lizard which prompts sleep. The property
nidralu is mentioned in SU sitra., 46,226, as belonging to a river-fish named
pathina.

The flesh of a cattle is mentioned in SU siitra., 46,85, in the list of the flesh of
the domestic animals. SU siitra., §1.46,89: svasa-kasa-pratisyaya-visamajvara-
nasanam / Sramatyagni-hitam gavyam pavitram anilapaham.

The flesh of a mahisa is mentioned in SU sitra., 46,18. The properties,
prompting sleep and manliness (purmstva), are mentioned, which does not
accord with the statement of the SR.

The verb ¥ si “bring forth, produce” is either the second or fourth class. The
comm. S. contains that of the second class size.

That the parrot has red eyes sounds odd. I do not know if some kinds of parrots
really have red eyes. The manuscript D reads krira- instead of suka-: “whose
eyes are cruel_and_red/cruelly_red”. The Anandasrama ed. (1896) reads sira-;
this is not noted by the Adyar ed.

As a matter of fact, the parallel in SU §arira., 3,26ab runs as follows: mahise
dauhrdac charam raktgksam loma-samyutam. In comparison with this, the
correct reading of SR §1.32c might be mahise Sara-raktaksam lomasam siiyate
sutam. According to the SU, sara-raktasam is a dvandva compound. In this
case, SR §1.32¢ would mean, “a brave red eyed son”.
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Comm. K on SR s1.28-32

“And [its heart,] born from the mother” (§1.28a, matrjam ca). Its,
[i.e.] the embryo’s, heart, born from the mother, [i.e.] arisen from
the mother. Through “and/also” (cakara) the mother’s heart also (ca)
[is denoted]’3; the relation [of the words] is that (iti): since (yatah)
both these desire®® objects, therefore (atah). This is the meaning:
Because of the desirousness for objects of the embryo’s very heart
[which is] connected®® to the mother’s heart, that wished by the
mother>®! at that time is necessarily to be done (= fulfilled) by one
whose desire is the embryo’s growth/prosperity*2. “Characterised by
two-heartedness” (§1.29b dauhrdinim). The aggregate of the two
hearts is “dvi-hrdaya” (lit. “two-heart”); its state (bhava) is “two-
heartedness” (dauhrda), [which is] correct due to being [of the same
class as] prsodara®? etc. Because of the connection with that, the

587 The SG does not have a parallel to SR §1.31-32. It does not mention this topic,

the relation of the mother’s dohada to the child’s future, at all.

The contents of the SR accords with that of SU §arira., 3,22ff.

SU §arira., 3,22: rdja-sandarsane yasya dauhrdam jayate striyah / arthavantam
mahabhdagam kumdram sda prasiyate /22/ [...] alankaraisinam [...] / asrame
[...] / devatapratimayam [...] / vyala-jatinam [...] godhamamsasane [...]
gavam mamse [...] mahise/[...] 127/.

Though CA §arira., 4,15 mentions dohada, it does not contain the theory of the
relation between the mother’s dohada and the child’s future. The AS and AH
do not mention it.

In summary, it is not impossible that the passages SR §1.31-32 were originally
not included in the common source text of the SR and SG; they were a
secondary insertion from SU §arira., 3,22ff., or a text close to the SU.

588 That means: SR §1.28ab is translated as “The mother-born [heart] and its heart
desire (lit. desires) objects”.

589 3 person, sg. “desires”, as ubhaya “both” is singular.

590 The Anandasrama ed. (1896) reads sambandha instead of sambaddha; this is
not noted by the Adyar ed. “[...] of the embryo’s very heart [whose] connection
(sambandha) is to the mother’s heart”.

591 Originally matur abhistam, which is a kind of quotation from the mila text. I do
not adopt boldface for this kind of quotation, as it is not a pratika in the strict
sense.

592 Originally garbha-samyddhi. This is also a quotation from the miila text, but I
do not use boldface, due to the same reason as above.

593 Prsodara “wind/air”. APTE 1992 (on prsodara) states: “The word is supposed
to be compounded of prsat and udara, the t of prsat being dropped as the
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embryo, too, is called “characterised by two-heartedness” (dauhrda).
That two-heartedness is hers (= she has that two-heartedness), so (i)
she is characterised by two-heartedness; that>** [woman].> He
mentions the fault/injurious_consequence (dosa) from not doing
its/her wish: “From not bestowing” (§1.29c, adanat). Of dohada-s:
Dohada 1is the longing of a pregnant woman; the objects of it (=
dohada) are also dohada-s, of them. He mentions the merit and
demerit which will be produced on account of (vasar) this and that (=
particular) dohada, by “the embryo is” (§1.30c, garbhah syat) etc.
From the dohada, [namely] from the longing of the pregnant woman,
pertaining to seeing the king, the embryo to be born becomes rich
and an enjoyer. It is to be seen in the same manner in the following,

too.

Comm. S on SR §128-32

“Born from the mother” (§].28a matrjam): The heart, born from
the mother, [i.e.] related/connected to the mother, desires objects
wished for by itself (= the heart). Or else, the relation (sambandha)
is to be made that (i) its, the embryo’s, heart is born from the
mother (matrja), [i.e.] arisen (nispanna) in the mother’s [body-
Jmembers. He etymologises the word “dauhrdini” (“characterised by
two-heartedness™): “and that [woman]” (§1.29a, ta@m ca). He mentions
the fault/injurious_consequence with regard to not bestowing the
dohada: “from not bestowing” (51.29c, adanat). Deficiency of

irregular case. The word is thus taken as the type of a whole class of such
irregular compounds”. He refers to Panini 4,3,109.

594 Tam. The Anandasrama ed. (1896) does not contain it; this is not noted by the
Adyar ed.

595 The part from dauhrdinim iti up to tam is the explanation of dauhrdinim in the
miila text.

596 In the Anandirama ed. (1896), the part from vasautpatsyamanasyo up to
rdjadarsanedohadad is missing. This is presumably caused by the resemblance
of dohadavasad and dohadadabhilasad in the line below, in transcription. The
omitted part is falsely inserted into the following part, between
tadaspandonmukham (which is read tadasya svedonmukha- by the
Anandi§rama ed.) and sastha iti. As a result, it runs: taddsya svedonmukha-
hrdaya-vasad utpatsyamanasyotkarsdya karsavaha-garbhah () syad iti
garbhinya rajadarsane dohado bhavati.

This is not noted by the Adyar ed.
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limbs [means] one-eyedness, blindness, lameness etc. Through the
word [“Jetc.[”] (adi), weakness, listlessness etc. (@di) are [also] to be
known. He relates the particular results in the embryo through
particular dohada-s: “the embryo is” (5§1.30, garbhah syad). ‘“Per-
taining to [the meat] of a buffalo”: a woman whose dohada-longing
is for (lit. “characterised by two-heartedness with regard to”) buffalo-
meat delivers (site)*’ a son, [i.e.] an offspring, whose eyes are red
like [that of] a parrot, [i.e.] whose eyes tend towards red (alohita),
and [who is] hairy.

SR s13341

In the fifth [month], the consciousness (citta) is awoken, [and there
is] a state of well-nourishedness (pustata) of flesh and blood.
(81.33ab) %8

597 The miila text actually contains si@yate.

598 SG 8,23ab is identical to SR §1.33ab (cf. COMBA 1981, p.201).
COMBA 1981 (p.201, note 26) reports that the contents of CA §arira., 4,24 is the
closest to the theory of $G 8,23ab (= SR 33ab) on flesh and blood in the fifth
month. The YS also mentions the appearance of blood in the fifth month (YS
3,80ab). But the CA does not mention the condition of consciousness (citta) in
the fifth month, in contrast to SU S$arira., 3,30 (paficame manah
pratibuddhataram) and the AH. The Puranas consulted by COMBA (ibid.)
locate the development of consciousness in the sixth month.
Although COMBA (ibid.) does not consult the AS, the AS (§arira., 2,22) is
actually most closely related to the SR, in locating the awakeness of
consciousness and the appearance of flesh and blood in the fifth month. AS
Sarira., 2,22: paficame manah prabuddhataram bhavati mamsa-sonitopayas ca.
The wording of the AS resembles that of the SR. The AS’s expression, mamsa-
Sonitopacayas$, is almost the same as the CA’s (farira., 4,21) mamsa-
Sonitopacayo.
The Tandulaveyiliya (p.5, 7) mentions the accumulation of pifta and blood in
the sixth month (pitta-soniam uvacinei).
PARAILLELS:
YS 3,80-81: sthairyam caturthe tv anganam paficame Sonitodbhavah / sasthe
balasya varnasya nakha-romndam ca sambhavah /80/ manas caitanya-yukto ’sau
nadi-sndyu-sira-yutah / saptame castame caiva tvan-mamsa-smrtiman api /81/
Cf. YAMASHITA 2001/2002, pp.97-99.
AgniP 369,20cd: sasthe ceto ’tha jivasya duhkham vindati saptame.
VisnudhP 2,114,3cd: saptame ca tatha masi prabodhas casya jayate /3cd/ sa
Jivo 'pi manditkah $tte sitaditobhyasuh / miidhas tisthati, dharmajiia, san-masan
garbhagas tatha /4/.
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In the sixth [month], [there is] the discernability of the bones, the

cords (snayu)*®, the fingernails, the hairs of the head (kesa) and the
body-hairs (roman),%® (§1.33cd)
and power®! and colour are accumulated. (51.34a)

599

600

601

602

But in the seventh [month], [there is] wholeness of the limbs.52

GarudaP (KIRFEL 1954) v.24: tatha mase tu sampiurne parica tattvani dharayet /
mdsa-dvaye tu safijate tvacd medas ca jayate /24/ majjasthini tribhir masaih
kesangulyais caturthake / karnau ca nasika vakso jayeran mdsi paiicame /25/
kantha-randhrodaram sasthe guhyadir mdsi saptame / anga-pratyanga-
sampirno garbho masair athdastabhih /26/.

Hastyayurveda, sthana 3, adhyaya 8 (p.414): buddhih safijayate casya saptame
mdsi, parthiva / astame sthira-sarvangah sandhi-snayu-samanvitah / tvag-asthi-
mamsa-medobhih samyuktah samvivardhate /109/.

Snayu “cord”. On this term, ¢f. MULLER 1961, p.149 (item n. 239); DAS
2003A, p.584ff. (on snayu-).

The Tandulaveyaliya states that in the seventh month there are 700 vessels
(sira), 500 muscles (pesi), 9 ducts (dhamani), 9,900,000 pores (roma-kiva)
excluding those of beard-hairs and head-hairs, and 35,000,000 including them.
In SR §1.94cd—115, the same numbers are mentioned for these components.
Bala. The various functions of bala are listed in SU sitra., 15,20. The list
includes the clearness of voice and colour (svara-varna-prasada). For bala-
varna “power and colour”, also cf. DAS 2003A, p.468.

COMBA 1981 (p.202, note 27) reports that the wholeness of the limbs
(angapirnata) is mentioned in the CA and AH. But in my observation, the
parallel of the CA (Sharma’s edition, cf. Bibliography) peculiarly does not
contain this expression, but describes the same state in a different manner (see
the parallel quoted below). COMBA (ibid.) reports that the SU and CA do not
deal with the respective developments of the various components, because the
two texts consider that all the components develop simultaneously. COMBA
(ibid.) concludes that the AH (§arira., 1,57cd—58ab) is most closely related to
SG 8,23cd—24ab (= SR §1.33cd-34ab).

But when comparing the AS with the AH, the AS (§arira., 2,23) which COMBA
did not consult is more complete in wording than the AH. Therefore, the AS is
the closest to the SR §1.33cd—34ab.

PARALLELS:

AS §arira., 2,23: sasthe keSa-roma-nakhasthi-snayvadiny-abhivyaktani bala-
varnopacayas ca / saptame sarvanga-sampurnata.

CA 4&arira., 4,22-23: sasthe masi garbhasya bala-varnopacayo bhavaty,
adhikam anyebhyo masebhyah |[...] /22/ saptame masi garbhah sarva-bhavair
apyayyate [...] /23/.

Hastyayurveda, sthana 3, adhyaya 8 (p.413): caturthe masi jayante snayvasthini
siras tatha /96cd/ jayate tasya nirvrttir angandm tu mahipate / nirvritir
anupiirvyena yathavac chrotum arhasi /97/ Siro griva ca prstham ca karnau ca
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(81.34b)%03

Covering the openings of the ears with both hands, placed (lit.

made to be) within the laps/lobes_of_the_ears (pali) %, he [= the
foetus] (§1.34cd)

sits,

anxious through dwelling as_a_foetus/in_the_womb (garbhg-

samvasad), connected with the uterus (garbhasayanvitah). (§1.35ab)e0s

603

604

605
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"syam karas tatha [...] /98/ 99cd: chavi ca paficame masi yathavat pravibhajyq
ca /99cd/ caksuh Srotram atho jihva prano 'panas tathaiva ca / vrskau nakhani
romani yakrd antrani pusphasam /100/ vyajyate hrdayam caiva sasthe masi
naradhipa / sambhavanti mahipala garbhasthasyeha dantinah /101/ jivopajivam
asritya garbho bhavati kalatah /102ab/.

SG 8,23cd—24ab is identical to SR §1.33cd-34ab (cf. COMBA 1981, p.202). The
SG (Bombay 1987) contains -nakha- and -loma- instead of -rnakhara- and -
roma- of the SR. The SG’s reading -nakha- is problematic, causing metric
shortage. On the other hand, the SR’s manuscripts, ka. and gha., contain the
same reading -loma- as in the SG.

According to this translation, in agreement with comm. K., the hands of the
foetus are within the circumference of the ears. Alternatively we could
translate: “covering the openings of the ears with both hands which have the
lobes of the ears within’; in this case, the hands would be over the ears.

As to the translation of the term pali as “lap”, this is supported by the fact that
SG 8,24cd which is identical to SR 3ded contains padantarita- instead of
palyantarita- (see below). The parallels in the GarudaP (KIRFEL 1954, §1.73-
74) and the MarkandeyaP (11,6ff. also seem to have a similar meaning, both
containing the term janu.

Further: palyantarita- could be interpreted in the meaning of antarita-pali-,
[i.e.] “with the lobes of the ear inside” or “with the outer ear inside”, because,
according to Panini, -ta- participles can change their position in a compound.
Cf. DAS 1990, pp.49-53.

Actually a Yogin in the womb posture is presented in a miniature attributed to
the artist B, Bahr al-Hayat (year 1600-5), covering the ears with the hands, and
burying his head in his laps (LEACH 1995, p.551). LEACH (ibid., p.559)
comments, “a posture emulating a return to the womb and called by the name
(garbha)”.

SG 8,24cd-25ab (8,25 consisting of only two pada-s) is identical to SR
§l.34cd-36ab. The SG (Bombay 1987) contains readings padantarita-,
samvasad asti and garbhalayanvitah instead of palyantarita-, samvasad aste
and garbhasayanvitah of the SR. But edition A of the SG consulted by COMBA
contains duhkhabhayanvitah instead of garbhasayanvitah in SR §1.35b (cf.
COMBA 1981, p.202). COMBA translates, “Egli (il feto), avendo coperto le
aperture delle orecchie con le mani, nascoste dai piedi, se ne sta angosciato,
timoroso del dorore causato dal ricettacolo uterino” (COMBA ibid. p.202). She
also notes two variants, the first is: ed. A garbhalayanvitah, which is same as in
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Remembering % various births 7 and torments experienced

the Bombay edition (1987) of the $G. She interprets, “connected with prenatal
condition (garbha) and/up_to destruction/death (laya)”, or “connected with [the
life which lasts from] birth [until] death”. But garbhalaya could be a mistake
for garbhalaya which means the same as garbhdsaya “uterus”. She notes the
variant of the $G in ed. C and B as garbhabhayanvitah.

The following verses, SG 8,26-32, describing the embryo’s agony in the uterus,
do not have parallels in the SR. SG 8,33, which is the closing word to the
description of the agony in the uterus, is again identical to SR §1.36ab.

This might mean, that these verses from the common source text describing the
agony in the uterus were omitted in the SR, or that, on the other hand, these
verses were enlarged in the SG.

I prefer the latter, because I have the feeling that SG 8,26-32 describing the
embryo’s agony in the uterus and SG 8,33 (= SR §1.36ab) which is the closing
word do not quite seem to fit. SG 8,33 mentions the agonies which the foetus
experienced in its previous lives, but not the agony which it suffers in the uterus
at this very moment. So, the connection between SG 8,33 and its foregoing
verses is somehow awkward.

The foetus’ posture in the uterus is not mentioned in the classical medical texts
(SU, AS, AH, CA) or YS, AgniP or VisnudhP. It is only mentioned in other
Puranic texts, e.g. GarudaP (KIRFEL 1954, §1.73-74) and MarkandeyaP
(11,6ff). The topics of SR §l.34cd—36ab, i.e., the foetus’ posture, remembrance
of previous lives (jati-smarana) and practice (abhyasa), are not dealt with by
the classical medical texts, but by the Puranas.

GarudaP §1.73-74: “Nachdem er (= der Embryo) die Handfldchen an die Seiten
der Knie gelegt hat, wichst er heran; dann, sobald er die Finger der Hand
besitzt, /73/ sind die Daumen auf die Knie aufgelegt, ferner die Augen auf die
Riicken der Knie und die Nase inmitten der Knie; so kommt der Mensch, der
sich im Schosse des Weibes befindet, allméihlich zum Wachstum. /74/” (tr. by
KIRFEL 1954).

MarkandeyaP. 11,6ff: tadvat prayaty asau vrddhim sa koso 'dhomukhah sthitah
/6/ tale tu janu-parsvabhyam karau nyasya sa vardhate / arigusthau copari
nyastau janvor agre tathangull / januprsthe tatha netre janumadhye ca nasika /
sphicau parsni-dvayasthau ca bahujanghe bahihsthite /8/ evam vrddhim kramad
yati jantuh stri-garbha-samsthitah / anya-sattvodare jantor yatha ripam tathd
sthitih /9/.

The description of the foetus’ posture in SB 3,2,1,6, that the foetus has the
hands closed, does not accord with the descriptions in the later texts mentioned
above.

For jati-smarana “remembrance of (a) previous life/lives” in the embryological
passages of Puranic texts, cf. HARA (1977 and 1980).

The term jati-smarana is explained in CA §arira., 3,13 as follows: “If the mind
is united with the attribute ‘pure’ (suddha), it also remembers the previous life
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before, (§1.35cd)
he remains (vartate)®® eagerly engaged in exercise®”, ruminating
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L= =

(jater atikrantaya api smarati).” Also see SU §arira., 2,57 (bhavanti sattvg-
bhilyisthah pirva-jati-smara narah).

The knowledge of previous lives (parva-jati-jiidna) is said to be caused by the
samskara of the previous lives (Yogabhasya 2,18, referred to by HALBFASS
2000, p.200).

The Saradatilaka’s (1,48¢cd—50) description of the foetus’ agony and birth
contains this topic: [...] garbhe pirva-janma-Subhasubham [48d/ smarams
tisthati duhkhatma cchanna-deho jarayuna [49ab/.

Nana-jati “various births”. A similar expression bhavo jati-sahasresy
“existence in thousands of births” is found in YS 3,64a. Viramitrodaya’s comm.
on the YS explains it as meaning manusya-go-sitkaradi-nand-janma “various
births like human, cow, hog etc.” Therefore jati might also mean “kind”,
“species”’.

This statement perhaps refers to the actual embryonic development which goes
through various phases like fish, amphibian, reptilian and mammal. The
multiplicity of the embryo’s form is mentioned in SB 4,5,2,12 (WEBER’s ed.,
p.395, 1.9): visuripa iti visu-rapa iva hi garbhah “The embryos have multiple
forms”.

“Eagerly engaged in exercise” (abhydsa-tatpara) perhaps refers to the foetus’
restless movements in the uterus. As a matter of fact, CA §arira., 4,15 on
dohada states that, when the sense organs are manifested, the foetus begins to
perceive feelings and urges in its consciousness (cetasi vedand nirbandham
prapnoti); from then onward, it begins to move (garbhah spandate) and to
desire what it experienced in its previous life (prarthayate janmantaranubhiitam
yat kificit).

The foetus’ movement is mentioned in SB 3,1,3,28 (WEBER’s ed., p.230, 11.8—
9): antarena vai yonim gdrbhah sdiicarati sa (= the sacrificer) yat sa tatraijati
tvat pdri tvad avdrtate tdsmad ime gdrbha éjanti tvas pdri tvad dvartante tdsmad
asyaisd sacard bhavaty & sutydyai.

Abhyasa “exercise”. According to Nirukta, pariSista 2,3, “excersise” is that of
Sankhya and Yoga, or studying the twenty-five elements beginning with purusa
(sankhyam yogam samabhyasyet purusam va parica-vimsakam), cf. WINDISCH
1908, p.90.

However, the term abhydsa “habit” or “custom” is explained by the
commentator Cakrapani on CA §arira., 8,16: janma janma yad abhyastam
danam adhyayanam tapah / tenaivabhyasa-yogena tac caivabhyasate narah.
That means, an action which the person habitually did (abhyasa) in the previous
life/lives is recorded in the mind (antahkarana), in the form of an imprint
(vasana or samskara); later, this imprint causes actions in the present life,
which is comparable to a sprouting seed (ROSU 1978, p.188).

If this is the case in SR §1.36ab, then the foetus is again engaged in the actions
which were habitually done in its previous life.




upon the means of liberation.®'? (§1.36ab)"!

610 D reads dhyanatatparah “eagerly engaged in meditation/pondering” instead of

611

abhydsatatparah.

$G 8,33 is identical to SR §1.35cd—36ab. The SG (Bombay 1987) contains
different readings, evam smaran pura prapta instead of smaran piarvanubhiitah
sa; then api dhyayan instead of abhidhyayan.

According to COMBA 1981, ed. C of the SG contains api dhyayan; the ed. A
contains abhidhyayan which is identical to the SR. COMBA (ibid., p.205)
translates SG 8,33, “Cosi ricordando le numerose nascite e le sofferenze
sperimentate in precedenza, [il feto], meditando sul mezzo per sarvarsi, se ne
sta unicamente intento alla ripetizione”.

As to the term moksa “liberation”, the question is whether it means liberation
(moksa) from the cycle of births (samsara), or literally from the uterus.
Principally liberation as intended here seems to be the liberation from the cycle
of births. But the liberation from the uterus also seems possible, as the agonies
which the foetus suffers in the uterus are sometimes compared to those in hell
(e.g. $G 8,32: garbha-sayyam samaruhya duhkham yadrk mayapi tat / natisete
mahaduhkham nihSesam narakesu tat).

VisnudhP 114,16 seems to mean the liberation from the uterus: fatah karma
karisyami yena mokso bhaven mama / nasti moksam vind saukhyam garbha-
vase katham cana, which roughly means “without liberation, there is no
pleasure in staying in the uterus”. MarkandeyaP 11,4 also contains the
expression mukta-mdtram ihodarat “as soon as [I am] liberated from this
uterus”.

In BhagP 3,31,17 the foetus wishes to escape (vi-Y'vas) from the uterus, but
neither moksa nor the derivatives of ¥ muc occur in this passage.

In contrast, in BhagP 3,31,20, the foetus’ wish is quite the opposite, i.e. to
remain within and not to exit the uterus, although remaining in the uterus would
mean having to suffer the agonies further. The reason for this wish is the
foetus’ fear that, after birth, it might forget its determination to attain liberation
(cf. G.M. SHIVARAM 2001, p.99).

This topic is dealt with by numerous other texts. E.g. Nirukta, pariSista 2;
Garbhopanisad (cf. WINDISCH 1908, p.90). The Nirukta and Garbhopanisad
locate this state in the ninth month. Nirukta, pariSista 2,3: avanmukhah
pidyamano jantus caiva samanvitah / sankhyam yogam samabhyasyet purusam
va paiicavimsakam. Garbhopanisad section 3: atha navame madasi sarva-laksana
Jjiana-sampiirno bhavati, parvajatim smarati Subhasubham ca karma vindati.
Section 4: atha yoni-dvaram samprapto yantrenapidyamano mahata duhkhena
Jata-mdtras tu vaisnavena vayund samsprstas tada na smarati janma-maranani
na ca karma Subhdsubham vindati.

The foetus remembers its previous lives and does exercises (abhydsa) in order
to attain liberation. But at the moment of delivery, it forgets its determination
and loses its remembrance due to the impact of the procreatory wind (vaisnava
vata) and the excessive pressure of the parturient canal.
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In the eighth [month] the skin and [the power of] remembrancest2

612
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PARALLELS:

VisnudhP 114,5cd—18ab: astame navame masi bhrsam udvijate tada /Scqs
Jjarayu-vestito deho mirdhni baddharjalis tada / madhye klibas tu vame sty
daksine purusas tathd /6/. 114,7: tisthaty uttara-bhage tu prsthasyabhimukhqs
tatha / yasyam tisthati sa yonau tam tu vetti na samsayam /7/ sarvam smarat;
vrttantam tvarabhya janmatas tatha /8ab/ andhakare ca mahati pidam vindat,
bhargava /8/ kita-gandhena mahata kalmasam vindate param /9/ matranite jale
pite param sitam updasnute /9/ usne bhukte tada daham param dpnoti, bhargavg
/ vyadhibhih paramam pidam tivram prapnoti duhsaham /10/ vyayame ca tathg
matuh klamam mahad upasnute / vyadhitdyam tatha tivram vedanam
samupasnute /11/ bhavanti vyadhayas casya tatra ghorah punah punah / na cq
matd pitd vetti tada kas cic cikitsakah /12/ saukumaryad rujam ttvram janayant;
tu tasya tah / adhibhir vyadhibhis caiva pidyamanasya darunaih /13/ svalpa-
madhye ’tha tat-kalam yati varsa-Satopamam / santapyate tathd garbhe
karmabhis ca puratanaih /14/ manorathani kurute sukrtartham punah punah /
Jjanma ced aham apsyami manusye daiva-yogatah /15/ tatah karma karisyami
yena mokso bhaven mama /ndsti moksam vind saukhyam garbha-vase katham
cana /16/ garbha-vasas§ ca sumahalloke duhkhaika-karanam / evam
vicintayanasya tasya varsa-satopamam /17/ masa-trayam tad bhavati garbha-
sthasya prapidyatah /18ab/.

GarudaP (KIRFEL1954) 77cd-80ab.

MarkandeyaP 11,13: smrtim tatra prayanty asya bahvyah samsarabhimayah /
tato nirvedam ayati pidyamana itas tatah /13/ punar naivam karisyami mukta-
matram ihodarat / tatha tatha yatisyami garbham napsyamy aham yatha /14/ iti
cintayate smrtva janma-duhkha-satani vai / yani parvanubhiitani daiva-bhiitani
yani vai /15/ tatah kala-kramdj jantuh parivartaty adhomukhah / navame
dasSame masi safijayate tatah /16/ This text considers “liberation” as that out of
the belly.

D tvaksrutt “the skin and [the power of] hearing”. The readings of the two
commentaries are different: comm. K reads smrti while comm. S reads sruti.
The $G’s editions (Bombay 1987; the ed. A of COMBA 1981) read sruti in $G
8,34 (= SR §1.36cd-37ab). The ed. B of SG contains another variant, -srit
“going” or “conduct” (cf. COMBA 1981, p.205, footnote 37). But this variant
does not fit the context. I guess it to be a misprint of -smyti.

YS 3,81 mentions tvac and smyti together in the eighth month, cf. YAMASHITA
2001/2002, pp.98-99. Except for YS, there is no text on embryology which
mentions skin and remembrance, or hearing in the eighth month. If the SR’s
variant tvaksmyti is correct, it would be included in the SR’s small amount of
verses parallel to the YS, cf. my footnote 186 in Situating the text.

In contrast, the Sankhya system often lists the senses of hearing and touching
side by side, cf. SR §1.49ab (jfianendriyani sravanam sparsanam [...]); Dalhana
on SU sutra., 15,20 (abhyantaranam karananam Srotra-tvak- [...]). The variant
tvak-sruti might refer to this.



areft? [there], and the vital fluid (ojas)®'*. And thisS’, arising in the

heart, (§1.36¢d)
is pure and yellowish (a-pita) red'é, deemedS'” the cause (nimitta)

with regard to life. (§1.37ab)5!®
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Thus we are not able to definitely decide between s7uti and smrti.

I consider “[the power of] remembrance” (smyti) to be problematic, as it is not
logical for the foetus to remember its previous lives (SR $§1.35) before it
acquires the power of remembrance (SR §1.36).

The expression tvak-srutf in SG 8,34 (= SR §1.36cd—37ab) is interpreted by
COMBA 1981 (p.205) as meaning “[the formation of] the ear from skin” (Nell’
ottavo [mese] si formano lo orecchie (§ruti) dalla pelle). But I am afraid that her
interpretation is not relevant.

Optative syatam.

For ojas “vital fluid/force”, cf. DAS 2003A, pp.530-535.

D reads ojas tejas ca “[and] the vital fluid and fiery energy (tejas)” instead of
ojas caitac ca.

Perhaps, the report in COMBA’s (1981) footnote 37, quoted below, might have
something to do with this variant: According to Dalhana’s commentary on the
SU, the ojas is the oily, subtle part, or the tejas of semen; Arunadatta calls ojas
as “sarvadhatanam tejah sarirasambhavam”. Also cf. DAS 2003A, p.530.

The Anandaérama ed. (1896) reads ojas cetas ca, which is obviously a mistake.
The editor corrects it into ojas caitas ca. This is not noted by the Adyar ed.

A similar statement on the yellowish-redness of ojas is found in CA sitra.,
17,74 (hrdi tisthati yac chuddham raktam isat sapitakam / ojah Ssarire
sankhyatam[...]).

COMBA 1981 (p. 205, footnote 37) reports that the comm. A on the $G 8,34 (=
SR §1.36cd—37ab) explains the prefix a- as referring to all the three adjectives,
Suddha, pita, and rakta. She translates, “[...] e nel cuore ha origine il succo
vitale [o] calore, che & in parte bianco (suddha), in parte (@) giallo (pita), in
parte rosso (rakta), ed & considerato causa della vita (jivite)”.

This is in accordance with Cakrapanidatta’s interpretation of isat in CA sitra.,
17,74; he considers isat as qualifying both, raktam and sapitakam. Also cf.
YANO 1988, p.121, note 17.

For the verses in the medical texts, parallel to $G 8,34 (= SR §1.36¢d—37ab),
dealing with ojas, cf. COMBA 1981, p.206, footnote 37 and 38.

The manuscripts ka. and ga. read gatam instead of matam. “[...] arising in the
heart, pure and yellowish red, has become (gatam, lit. gone to [be]) the cause
(nimittam) with regard to life (jivite)”.

SR §1.36cd—37ab is identical to $G 8,34. The $G (Bombay 1987) contains tvak-
chuti, ojas tejas ca, and jivitam matam instead of the SR’s readings tvak-sruti,
ojas caitac ca, and jivite matam. The $G’s tvak-chuti is obviously a misprint for
tvak-Srutt, because its Hindi translation reads sruti correctly. Also the
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Unsteady, it (taf)’'® runs now (punas) to the mothers? and now

(punas) to the embryo.5?! (§1.37cd)

Therefore, [if the embryo is] born in the eighth month®?, [it] doeg

not live$??, abandoned by the vital fluid (ojas). (§1.38ab) 6
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manuscript D of the SR, which is noted by the Adyar edition, reads jivitam,
which is identical to the SG (Bombay 1987).

The edition A of the SG, which is consulted by COMBA 1981, also reads -srur,
This edition, however, contains jivite which is also contained in the Adyar
edition of the SR. COMBA (ibid., p.32, footnote 37) notes variants: the edition B
reads -srti instead of -srutf, and subhram instead of suddham; the edition C also
reads jivitam instead of jivite like the $G’s edition which I used (Bombay
1987). I have already discussed the reading tvak-smrti in the footnote 612 on
SR §l.36¢d (“‘remembrance”).

The Ananda$rama ed. (1896) notes the variant of #a., vipradhavati instead of
tatpradhavati. But $G 8,35ab (= SR 37cd) contains tatpradhavati.

D reads narim “the woman” instead of ambam *‘the mother”.

ILe. through the umbilical cord. CA §arira., 4,24 states that the ojas oscillates
between the mother and foetus through the umbilical cord carrying
nourishment, because the foetus is not yet complete (astame masi garbhas ca
matrto garbhatas ca mata rasaharinibhih samvahinibhir muhur muhur ojah
parasparata adadate garbhasyasampiaratvar), cf. COMBA 1981, p.206, note
38. For the plural number of tubular structures joined to the umbilical cord, cf.
DAS 2003A, pp.483—484. The AS contains almost the same wording as the CA.
A parallel is found e.g. in GarudaP (KIRFEL 1954) v.27: astame calate jivo
dhatri-garbhe punah punah / navame masi samprapte garbhasthaujo drdham
bhavet /27/ (KIRFEL 1954 considers the first half of this verse to be a secondary
insertion).

The Anandasrama ed. (1896) reads mase instead of mdsi.

Contrastingly the Satapathabrahmana states that the child who is born after the
sixth month does survive. SB 9,5,1,63 (WEBER’s ed., p.747, 1.111f.): sdn-masya
va ’antama gdrbha jatd jivantiti. Sa yady dsamvatsara-bhrte mahdd uktham
Sdmsed [...].

SR §1.37cd-38ab is identical to SG 8,35 (cf. COMBA 1981, p.206). The SG
(Bombay 1987) contains mataram ca punar garbham instead of the SR’s
reading punar ambam punar garbham, and jato ’stame garbho instead of the
SR’s jato ’stame masi. The edition A of the SG used by COMBA reads mdsi,
like the SR. COMBA also notes the variant of the edition C garbho, like the
Bombay edition (1987) of the SG (Cf. CoMBA ibid., p-206, footnote 38).
COMBA (ibid.) remarks that YS 3,82 (YS 3,71 in the edition used by her) is in
vocabulary the closest to SG 8,35 (= SR §1.37cd—38ab), in comparison with the
other texts: YS 3,82 (punar dhatrim punar garbham ojas tasya pradhavati /
astame mdsyato garbho jatah pranair viyujyate).




[It has] stability (avasthanam) for [only] some while®?, due to the

[subliminal] imprint (samskara) [of body functions], like a severed
limb. (§1.38cd)

The time of birth is%% in the months beginning with the ninth.

(61.39ab) 67
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Besides the parallels noted by COMBA (ibid.), AS §arira., 2,24 also deals with
this topic. Yet, the YS’s wording is closer to that of the SR than the wording of
the AS is.

YAMASHITA 2001/2002, pp.99-100, states that YS 3,82 is related to CA
§arira., 4,24 and CA siitra., 17,74.

The Anandasrama ed. (1896) reads karicit kalam instead of kificit kalam.
Optative syat.

SR §1.38cd—39ab is identical to SG 8,36 (COMBA 1981, p-207). The edition of
the SG (Bombay 1897) which I used contains piditargavar instead of
khanditangavat. The ed. A of the SG used by COMBA (cf. ibid., note 39)
contains prasavasyasya instead of prasavasya syan, but COMBA notes the
variant of the ed. E and C, prasavasya syan.

This verse deals with a premature birth in the eighth month. A baby that is born
prematurely survives only for a short time, like a severed limb still moves by
itself; then the baby dies. A parallel is contained in AS §arira., 2,25, whose
vocabulary is very close to that of SR §1.38cd. There it is stated that, even if the
baby, being born in the eighth month, breathes for a while, it is merely a
reaction due to the imprint of ojas like the reaction of a limb cut off (yady api
ca kifcit kalam asyocchvasanam syat tac chinnasyevangasyaujah-
samskaranuvrtti-krtam). Except for the AS, none of the texts that I consulted
contains a parallel to SR 38cd.

Because of the SG's reading pnditargavat instead of khanditarngavar, COMBA
(ibid.) interprets $G 8,36ab (= SR §l.38¢cd) differently; that the condition
(avasthana) [of the foetus in the uterus remains] for some time [weak] like a
tormented limb (piditangavar). But because of the parallel in the AS
(chinnasyevangasya), 1 prefer khanditangavat.

COMBA ibid. (note 39) states that the CA and AH locate the suitable moment of
birth between the first day after the eighth month (i.e. the first day of the ninth
month) and the tenth month; but the SU locates it between the ninth month and
the twelfth month; a birth after this period of time is considered abnormal. The
AS integrates the two theories, mentioning a period from the first day after the
eighth month until the twelfth month. The YS (3,82cd-83) locates the suitable
birth in the ninth and tenth months, cf. YAMASHITA 2001/2002, pp.100-101.
The SR mentions the ninth month as the starting point of birth, but does not
mention a time limit.

The Atharvaveda already states that the child is born in the tenth month, cf. AV
5,25,10: dhdtah Srésthena ripénasyid ndrya gavinyéh / pimamsam putrdm a
dhehi dasamé masi sitave. SB 4,52 4 (WEBER’s ed., p.394, 1.3f.) states that the
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The embryo’s tube (nad:) situated at the navel®®, whose appe]-

lation is “para”®®, carrying the mother’s ahara-rasa®®, is joined with
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child is bom after ten months: ddsa-masya iti yada vai gdrbhah sdmyrddn,
bhdvaty, dtha ddsamasyas. Parallels are also found in: GarudaP (KIRFEL 1954)
v.31ab; Hastyayurveda sthana 3, adhyaya 8 (p.414).

The Anandasrama ed. (1896) reads nabhistha nadf instead of nabhisthanadr,
My translation given above follows SU $arira., 3,31. The SU mentions twgo
tubes, i.e. the mother’s tube carrying nutrition (rasavaha nadi) and the tube
attached to the foetus’ navel (garbha-nabhi-nadi) (SU §arira., 3,31, matus g,
khalu rasa-vahayam nadyam garbha-nabhi-nadt pratibaddha, sa ’'sya maryy
ahara-rasa-viryam abhivahati [...]). The two tubes of the mother and foetyg
are connected to each other.

This is a very old theory which is also contained in the Jaina canop,
Viyahapannatti 406,15-32, cf. CAILLAT 1974 (I), pp.52-53. The Jaina text op
embryology, the Tandulaveyaliya (sitra 4), also mentions the two tubes, one of
which is called “the other tube” (avara), cf. CAILLAT (ibid.). There, it is stated
that “[there are the tube] carrying the rasa of the mother’s life (mau-jiva-rasa-
harani) [and that] carrying the rasa of the son’s life (putta-jiva-rasa-haran).
[The tube] united with the mother’s life touches the son’s life. Thus, [the
mother] eats, then it is digested (parinamei). The other (avara), too, which is
united with the son’s life, touches the mother’s life, thus [the foetus] is
accurnulated.” Since avara is the Prakrt form for Skt. apara, the tube called
para of the SR might be identical to “the other tube” connected with the foetus.
If this is the case, para “other” is an adjective of nadr.

Or, it might be better to analyse nadimanubaddhaparabhidha differently from
the Adyar edition, i.e. read apara instead of para.

However, AS $§arira., 2,31 contains another theory. It mentions apara but this
term has another meaning, namely “placenta”. AS §arira., 2,31: tato
vyaktibhavad-anga-pratyarigasyasya nabhyam pratibaddha nadi, nadyam apara
tasyam matr-hrdayam. tato matr-hrdayad ahara-raso dhamanibhih syandamano
‘param upaiti , “Thereafter (tato), with the navel of it (= the foetus) whose
limbs and secondary appendages are developing, a tube is connected. With the
tube, the placenta (apara) [is connected]. To that [placenta], the mother’s heart
[is connected]. From that heart of the mother, the juice of food reaches the
placenta, flowing (syandamano lit. dripping) through the vessels”. The
commentator Indu explains garbhasya nabhyam pratisambaddha nadr bhavati,
tasyam nadyam pratibaddhda parvoktdapara tasyam pratibaddham matr-hrdayam
“There is a tube connected to the foetus’ navel. To that tube, the before-
mentioned placenta (apara) is connected. To that (= placenta), the mother’s
heart is connected.”

Due to this statement, we had better read, in SR §1.39d, aparabhidha instead of
parabhidha, and interpret SR §1.39cd separately from §1.40ab. In this case, it
would mean, “[That whose] appellation is “placenta” (apara) is joined to the
mother’s tube carrying rasa. (39cd) The tube situated in the navel of the foetus



is that carrying the mother’s ghara-rasa. (40ab)” For the term apara meaning
“afterbirth”, cf. DAS 2003A, p.482; pp.517-518.

CA §arira., 6,23 also contains almost the same statement, mentioning apara
“afterbirth/ placenta” CA §arira., 6,23, nabhyam hy asya nadi prasakia, nadyam
cdpard, apara cdsya matuh prasakia hrdaye, matr-hrdayam hy asya tam
agparam  abhisamplavate sirabhih syandamanabhih. The commentator
Cakrapanidatta states apara garbhasya nabhi-nadi-pratibaddha apara iti loke
khyata, “it is stated by people that the placenta is connected with the tube of the
foetus’ navel”.

Strangely, PRIYAVRAT SHARMA 1996 translates CA §arira., 6,23 “The
[umbilical] cord is attached to the umbilicus, placenta is attached to the cord on
one side, and to the mother’s heart on the other. Mother’s heart floods the
placenta (with nutritive fluid)”. Namely, PRIYAVRAT SHARMA (ibid.)
translates the second apara “the other [side]” differently from the first and third
“placenta”. This seems to be an inconsistent translation.

With regard to the Jaina theory of avara nadi mentioned above and my
interpretation of apard-nadr as “the other tube”, we are not sure if the term
avara or apara is really an adjective meaning “the other”. We could imagine
that it might have originally denoted “afterbirth”, which was misinterpreted by
these authors. Or, it might be the result of some contamination.

Anyway, all these statements seem to support my reading apara instead of para
in SR §1.39d. But, in this point, neither of the two commentaries on the SR is
helpful, as they do not mention this term.

AH éarira., 1,56 (DAS & EMMERICK’s ed.) runs garbhasya nabhau matus ca
hrdi nadr nibadhyate / yaya sa pustim apnoti kedara iva kulyaya, namely, the
umbilical cord connects the foetus’ navel with the mother’s heart; through this
cord, the foetus gets nutrition. But the term apara “placenta” is not mentioned.
PARALLELS:

GarudaP (KIRFEL 1954) 75b: [...] bhukta-pitena jivari / nadr capyayant nama
nabhyam tasya nibadhyate /75/ strinam tathantra-susire sa nibaddhah prajayate
/ kramanti bhukta-pitani strind garbhodare tatha /76/ tair apyayita-deho ’'sau
Jantur vrddhim upaiti ca /77ab/.

MarkandeyaP 11,11: nadr capyayant nama nabhyam tasya nibadhyate / strinam
tathantra-Susire sa nibaddhopajayate /11/. 1t roughly means: “The tube called
dapyayani is connected with the foetus’ navel and the end of the intestines
(antra) of women.” 11,12: kramanti bhukta-pitani strinam garbhodare yatha /
tair apyayita-deho ’sau jantur vrddhim upaiti vai /12/.

Hastyayurveda sthana 3, adhy.7 (p.403): nabhinibaddhaya ndadya matur
aharajam rasam bhuiijanah samvatsarad va vai jayate / Further sthana.3,
adhy.8 (p.414): nabhyam pratisthita nadi antare hrdayasya ca /105/
matropayuktan dehastho garbho vahati vai rasan /106ab/ [...] nadr rasa-vaha
Jiieya taya garbhah sa jivati / [...] jianam ca rasa-viryabhyam sambhiiya ’'su
vivardhate /108ab/.
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the mother’s tube carrying rasa.®*! (§1.39cd—40ab)

With both hands joined together on the forehead, that [embryo] is

situated [facing] towards the mother’s back.5*? (§1.40cd—41a)
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Ahara-rasa “juice of food”. A substance which according to common current
opinion seems to occupy a sort of intermediate position between the actua]
chain of seven dhatu-s (beginning with rasa) and food, but is actually not
differentiated thus in the medical texts (cf. DAS 2003A, p.180ff., §7.29; p.528
on ahara-rasa; pp.578-9, on rasa).

For the tube leading from the heart of the mother, which is joined with the
umbilical cord, cf. DAS 2003A, p.470ff. This tube is called rasa-carrying tube
(ibid.). Also cf. ibid., p.102.

SR §1.39cd—40ab is identical to SG (Bombay 1987) 8,37abcd (SG 8,37 consists
of six pada-s), cf. COMBA 1981, p.207. The $G (Bombay 1987) 8,37ab runs as
mdtur asra-vahdm nddim dasrityanvavatarita instead of the reading of SR
§1.39¢cd, mati rasa-vaham nadim anubaddha parabhidha. The last two pada-s,
S$G 8,37ef, are not parallel to the SR.

According to COMBA ibid. (note 40), the statement of SG 8,37-38a (= SR
§1.39cd—40ab) accords with the chronological scheme of the SU.

The SU (Sarira., 3,31) mentions two periods in the embryo’s nutrition. (1) In the
period until the appearance of the limbs and subsidiary appendages (arigq,
pratyanga), the vessel (dhamani) carrying rasa sends nourishment into the
whole body. (2) In the period after that, the umbilical cord is joined to the
mother’s tube carrying nourishment.

SR §1.39cd—40ab (identical to SG 8,37-38a) does not mention the former
period, but its theory, in other points, accords with SU §artra., 3,31 (matus tu
khalu rasavahayam nadyam garbhanabhinadipratibaddha, sa ’sya matur
ahararasaviryam abhivahati), (cf. COMBA 1981, note 40).

AS $§arira.,, 2,30 also contains a parallel: [...] nabhyam pratibaddha nadr
nadyam apard tasyam matr-hrdayam / tato matr-hrdayad ahara-raso
dhamanibhih spandamano ‘param upaiti. As to the term apara, there are two
possibilities of interpretation, as remarked in my footnote 629 on SR £1.39d,
para. The tube carrying rasa (rasa-harinibhir vahinibhir) is also mentioned in
AS §arira., 2,24.

The S$G contains no parallel to SR §1.40cd—41a. After this verse, there is no
further parallel to the SR in the eighth chapter of the $G. Parallels are again
found in the ninth chapter of the SG, namely to SR 1,2, §1.44 (= SG 9,10cdef)
and the following verses.

The relation of the foetus’ position in the mother’s belly to its sex (cf. SR 41cd)
is mentioned in SU §arira., 3,34; AH 8$arira., 70cd—71ab; CA §arira., 2,24cd-
25ab. But in these texts, the foetus’ posture (SR §1.40cd—41ab) is not described.
The AS (Sarira., 2,29) is the unique medical text that mentions the foetus’ sex
and describes its posture. The AS’s wording also resembles that of SR §1.40cd-



Contracting [its] body/limbs®?, the [male] embryo%* settles,

situated_on/going_to (ga-) the right side [of the womb]. The female is
situated on the left side, the third-sex (kliba%*®) is held to be situated
in the middle®®. (§1.41bcd) &7
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41 strikingly (see below). For the relation of the foetus’ sex with the side of the
mother’s belly, cf. DAS 2003A, p.446ff.; p.457.

Thus, the AS is the closest to the SR. Also, AgniP 369,21 and VisnudhP, which
are parallel to each other, mention the foetus’ sex in relationship to its position.
PARALLELS:

AS §arira., 2,29: garbhas tu matuh prstham abhimukho lalate krtaiijalih
sarkucitango garbha-kosthe daksina-parsvam asrityavatisthate puman, vamam
stri, madhyam napumsakam.

AgniP 369,21: jarayu-vestite dehe miardhni baddhaiijalis tathd / madhye kitbam
tu__vame stri daksine purusa-sthitih /21/ tisthaty udara-bhage tu
prsthasyabhimukhas tatha / yasyam tisthaty asau yonau tam sa vetti na
samsayah /22/.

BhagP 3,31,8: ulbena samvrtas tasminn antrais ca bahir avrtah / aste krtva
Sirah kuksau bhugna-prstha-Sirodharah /8/ akalpah svarnga-cestayam sakunta
iva pafijare / tatra labdha-smrtir daivat karma janma-satodbhavam / smaran
dirgham anucchvasam Sarma kim nama vindate /9/ arabhya saptaman masal
labdha-bodho ’pi vepitah / naikatraste siti-vatair visthabhiir iva sodarah /10/
nathamana rsir bhitah saptavadhrih krtanjalih / stuvita tam viklavaya vaca
yenodare ’rpitah /11/[...].

SR &arira., 4la, sankucad-gatro, which literally means “[that] whose
body/limbs is/are contracting”, is an expression parallel to SR §l.42¢ rujad-
gatro. Also compare it with CA §artra., 6, 22 and 24 (CA $arira., 6,22, garbhas
tu khalu matuh prsthabhimukha irdhvasirah sankucyangany daste 'ntah kuksau).
In my translation, I adopted the reading of the Anandasrama ed. (1896) garbho
instead of the Adyar ed. garbham. I cannot understand the reason why the
Adyar ed. reads garbham (accusative sg.), which is obviously grammatically
incorrect.

If an interpretation is to be made, perhaps the accusative form garbham
meaning “uterus” might be the object of the verb adhyaste. In that case, it
would mean, “[the male] settles in the uterus (garbham), contracting [his]
limbs”.

The manuscript D reads instead naro “the male”.

The three sexes are mentioned in SR §1.24, §1.27 and §1.41. In the first two
verses, napumsaka is contained as meaning “the third sex”, but in the last one,
kliba. The SR does not seem to differentiate the two terms.

The CA and SU, in their parallels to these statements of the SR, call the third
sex napumsaka, while the AH calls it kliba. This fact seems to confirm
ANGOT’s hypothesis that the term napumsaka is not tainted negatively, but
kiiba is considered a person with a defect. In the CA, napumsaka is considered
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Comm. K on SR §133-41

“In the fifth” (§1.33a, paficame). Awoken: the internal_instrument
(antahkarana = faculty of thought), [which was] concealed (ling)
before, then is on the verge of palpitation (spanda).5*

“In the sixth” (§1.33c, saste). Cords (snayu), [namely] fine
vessels (sira); hairs of the head (kesa), [namely] those which grow
on the head; body-hairs (roman), [namely] those which grow on the
body/limbs; power (bala) and colour (varna): power is essence/ener-
gy (sartva), the colour is whiteness/fairness (gaurata) etc.

“But (tu) in the seventh” (§1.34b, saptame tu). With both hands
placed (lit. “made to be”) within the pali. The pali is the thigh,
because of the dictionary [saying]: “pali, female [gender], in [the
meanings] a corner/edge, lap, row”. Both hands, made to be within,
[namely] covered, with the two pali-s, [namely] the thighs; with
them (= with the hands).?®° “Covering the openings of the ears”:
through this, the state of the contracting body through being face
down (= head down) is mentioned. Anxious, [namely] frightened.

to be a prakrti “natural disposition” but not a vikrti “anomaly” (Cf. ANGOT
1993-94, p.22).

DAS 2003A, p.559 (footnote 1930) expresses his doubt about ANGOT’s
simplification, but the examples he quotes from the CA, SU and AH (ibid,,
PP-538-541) in themselves seem to confirm ANGOT.

636 Madhyasthitam. The manuscript D reads madhye sthitam. The manuscripts gha.
and ria. read madhyasritam *“attached to the middle”.

637 For the association of right/left with male/female, cf. DAS 2003A, pp.445-447,
pp-452-453 (note 1549); p.457. Also cf. W. KIRFEL 1951.

SG §l.16cd—17ab locates this topic in the fourth month, cf. COMBA 1981,
p.198. But the wording is not strictly identical to that of SR §l.41bcd. (SG
8,16cd-17ab: putras ced daksine parsve kanya vame ca tisthati /16cd/
napumsakas tidarasya bhage tisthati madhyatah /17ab/). So, the two texts do
not share a same source in this case.

This topic is found e.g. in the texts mentioned below:

AH §arira., 1,70-72.

AgniP 369,21cd: madhye kltbam tu vame strT daksine purusa-sthitih.
Tandulaveyaliya 16: dahina-kucchi purisassa hoi vama u itthiyde ya /
ubhyamtaram napumse tirie attheva varisaim.

638 In these passages, the Anandasrama ed. (1896) is totally corrupted, inserting a
false line, as I have already noted (cf. my footnote 596 on comm. K on SR
§1.28-32, “the embryo is” etc.).

639 1 use boldface for the terms functioning as pratika-s.
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Connected with the uterus, [namely] one whose body is enclosed by
the placenta (jarayu). Eagerly engaged in exercise: exercise here
so_to_say/certainly (naman) is pondering over the self (atman) with
constant repetition, with the desire to leave transmigration (samsara)
behind.

“In the eighth” (§1.36c, astame). “The skin and the [power of]
remembrance are [there]”. The meaning is that (iti), even though/if
the skin and the [power of] remembrance exist already (api) in the
seventh [month)], nevertheless here the denseness of the skin and the
state of having manifoldness as the object of [the power of] remem-
brance appear. “And the vital fluid (ojas)”. “Is”%° is the comple-
ment [of the ellipsis] (&zha). The vital fluid is the essence of semen.
And this vital fluid, arising in the heart, [i.e.] which has the heart as
its resting place, pure, [i.e.] uncorrupted by the corrupted wind
(dusta-vata) etc.®!, yellowish red, [i.e.] whose colour is slightly
yellow_and_red/yellow-red, is deemed the cause (nimirta), [i.e.] the
reason (karana), with regard to life, [i.e.] with regard to the
maintenance of the vital wind (prana). Thus (iti) is the meaning of
the connection of the sentence-members (anvayartha). That vital fluid,
unsteady, [i.e.] not being settled in one place, continuously
(muhur)®? runs (dhavati) to the mother, and to the embryo.
Thus/That is said by the teacher Vagbhata (AH $§arira., 1,62cd)*3: “In
the eighth [month] the vital fluid moves continuously to mother and
son successively”. The meaning is that (iti): Because the vital fluid is
not settled in the eighth [month], therefore [it is so]. “Therefore
(atas), born in the eighth month, [it] does not live” (SR §1.38ab):

640 Opt. syat.

641 lL.e., by the corrupted dosa-s, i.e. wind etc.

642 The comm. reads muhur for punar; and dhavati for pradhavati. So, this
commentator possibly reads the verse SR §1.37cd as muhur ambam muhur
garbham caficalam tat pradhdvati. Because of this presumption, I have not
chosen boldface for “run” (dhavati), which differs from pradhAvati in the
original text. Contrastingly, the commentator could have read it as punar
ambam punar garbham caficalam muhur dhavati. In that case, I would have to
use boldface for “run”, too.

643 The comm. K has also used citations from the AH while explaining SR $1.18-
22 (Adyar ed., p.37, 11.4-5). The parallel contained in the AS differs
considerably from it. AS $arira., 2,18: astame garbhas ca matrto garbhatas ca
mata rasa-harinibhir vahinibhir muhur muhur ojah parasparam adadate.
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The meaning is that (i#i) [there is] no totality/fullness of the months,6
The meaning is thus (iti): But (api tu) if the vital fluid, leaving the
embryo, moves®’ to the mother, then the born [child] does not live
because of being abandoned by the vital fluid. If, however, the vita]
fluid, leaving the mother, moves/should_move$ to the embryo, then,
on the other hand (fu) the mother does not live at [the time of] the
delivery. If, however, the delivery [should occur] just at the time of
rapid flow (pradhavana) of the vital fluid, then both do not live,
because of its not being settled/situated*’ in [either] one [of them]%
Thus (iti) is the intention. Fearing [the objection]: “Is not, in the
world, in some cases the stability of an embryo, even of one
abandoned by the vital fluid, of one living for some while immedi-
ately after birth, observed? So how come (katham) there is non-
living?” he (= the author) tells the reason (upapatti) with an example;
“Por some while” (§1.38c, kificit kalam). Due to the imprint
(samskara), [i.e.] because of the imprint of the circulation of the vital
fluid. Like a severed limb: {khanditanga] is a karmadharaya com-
pound: “that is severed and a limb”%°. The meaning is that (iti), as a
severed limb is observed to be active in the subsequent moment
(ksana), because of the imprint of the circulation of the vital wind
(prana), thus. )

“In the [months] beginning with the ninth” (§1.39b,
navamadisu). The utilisation (grahana) of the word “beginning” (adi)
is to show that (ii) in some cases the delivery occurs/may_occur (opt.
syat) in the ninth month, in some cases in the tenth, in some cases
even in the eleventh.

Comm. S on SR §1.33+41

The meaning is that (i#/) in the fifth month the consciousness/
intellect (citta) becomes awoken, characterised by knowledge. Dis-

644 1 corrected na masa-sakalyarthah into na masa-sakalyam ity arthah.

645 Opt. sankramet.

646 Opt. sankramet.

647 Avasthana can also mean “stability”, i.e. “not having stability”.

648 Ekatrapi : lit. “even in one [place]”.

649 A karmadharaya compound is usually analysed in a manner like khanditam ca
angam ca. Maybe tad in our text is used in order to emphasize the apposition:
“[that which is] khanditam, that is angam”.
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cernability (viviktatd) is being evident, when separateness
(prthaktva) is present. Accumulated, [i.e.] having obtained growth.
«placed within ®° the pali”: the palt is the_lobe_of the_ear/
the_outer_ear (karna-pali).! Covering the openings of the ears
with both hands made to be within (antarita), [i.e.] hidden, by it (=
the pali).? Anxious, having_attained (@panna) aversion (vairagya).
Garbhasaya °* is the pre-eminence (atisaya) %* of meditation/
rumination (dhyana) within the womb, [i.e.] inquiry about the self;
connected with that.5’ Torments, [i.e.] oppressions/pains. Rumin-
ating upon, [i.e.] thinking about, the means of liberation, [i.c.] the
expedient (sadhana) for [accomplishing] liberation. Eagerly
engaged in exercise, [i.e.] intent on inquiry about the self.

He describes the condition in the eighth month: “In the eighth”
(§1.36, astame). Hearing®* [means] the reception of the ear of an
external sound, but not the faculty (indriya) of hearing, because of it,
through [its] permanence®’, not being produced due to its having the
nature of space (akasa). The vital fluid (ojas) is a certain element
(dhatu).®® Pure, [i.e.] not dirty. It is said that (iti) the vital fluid is the

650 Antarita lit. “made to be within”.

651 I consider palf to be feminine sg. But the form paif could be the feminine dual
of pali. In that case, we could translate it as “the two pali-s are the two
lobes_of_the_ears/outer_ears”. Then, however, faya (feminine sg.) would be
problematic.

652 It is unclear to me what kind of posture is meant. Does it mean that the lobe of
the ear is big enough to cover the entire hand? But picturing this, it seems a bit
strange to me. Another possible interpretation is to consider antarita and
vyavahita to be intransitive: “Covering the openings of the ears with both
hands,
which_the_lobes_of_the_ears_are_made_to_be_within/through_which_the_lob
e_of_the_ears_are_hidden.” So, the ears are completely concealed by the
hands. But I am rather skeptical as to whether these past participles could be
really interpreted in this manner.

653 The Adyar ed. notes the variant of B garbhasarha. But it makes no sense.

654 Explaining asaya through atisaya, this is obviously far-fetched.

655 Saying that garbhasaya does not mean the uterus, but the foetus’ ruminations,
is clearly untenable.

656 Comm. S. contains tvak-srutf, instead of tvak-smrti.

657 That means, the faculty of hearing is by contrast permanent.

658 Peculiarly, this commentary considers ojas to be a dharu. Usually in the
classical medical theory ojas is not a dhatu, but the essence of the dhatu-s
(dhatusara).
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cause with regard to life. He makes that same [matter] clear: “Now
(punar) to the mother” (§1.37c, punar ambam). Asking (iti) how the
nourishing of the foetus [is brought about], he now says: “The
mother’s” (§1.39c, matur). Joined with the tube (nadr), [i.e.] mingleq
with it. Towards the mother’s back, pointed at [it]. From the
indication of the sign of a male (= the ending of a male noun),
[namely] “situated_on/going_to the right side” (parsvagah m. nom,
sg.), it is understood (lit.: is attained) that (i#{) [the baby is] a male.

SR §l42—46

Then [the child] is made [to have its] head down®® by the powerfu]
procreatory winds.®®® The boy, whose limbs are paining, is expelled

659 Cf. Saradatilaka 1,50: sa pindita-sariro 'tha jayate 'yam avar-mukhah / ksanam
tisthati niscesto bhitya roditum icchati /50/.

660 The procreatory wind is explained by DOSSI 1998, p.136: “Durch Kontakt mit
dem vaisnava- oder prajapatya-Wind bei der Geburt verliert der Embryo sein
BewuBtsein (cetana), gewinnt es aber wieder, wenn er vom Wind der
AuBenwelt (vayu-sparsa-samanvita) berithrt wird. Doch dann raubt Visnu's
Maya ihm sein Wissen”. For this topic, also see HARA 1980, p.152ff. The
siatimaruta is also mentioned in YS 3,83 and CA, cf. YAMASHITA 2001/2002,
p.100.

The procreatory wind is apdna, according to CA cikitsa., 28,5-12; SU nidana.,
12,20a (cf. ZYSK 1993, p.207).

The Satapathabrahmana states that the vital wind dealing with discharge is in
charge of delivery, too: $B 7,1,2,15 (WEBER’s ed., p.576, 11.8-10): trdyo vd
’ime vaficah pranah, [...] ékdm hy évaitdd rapam yonir eva, prdjatir eva ydd eté
*vancah prana yad dhi miitram karéti, yat piirisém praiva tdj jayate. Paraphrase:
There are three downward winds; [the altar is the womb]; the procreatory wind
is the same one that brings forth faeces and urine.

The oldest evidence of the procreatory wind is probably RV 5,78, i.e. the hymn
to the ASvins, wishing for an easy delivery: 7a. ydtha vdtah puskarinim
samingdyati sarvdtah / 7c. evd te gdrbha ejatu niraitu désamasiyah // 8a. ydtha
vito ydtha vinam ydtha samudrd éjati / 8c. evd tvdm dasamasiya sahdvehi
jardyund // 9a. ddsa mdsafi chasayandh kumaré ddhi matdri / 9c. niraitu jivé
dksato jivé jivantiya ddhi //.

GELDNER (1951)’s translation runs: “Als Atri in den Glutofen hinabstieg und
euch anrief wie eine Frau in Kindesnéten, da kamet As$vin mit des Falken
frischer, gliickbringendster Eile herbei (v.4). Tu dich auf, o Baum, wie der
SchoB der Kreilenden ! [...] (v.5). Wie der Wind allerwirts den Lotusteich
bewegt, so soll sich deine Leibesfrucht regen, sie soll zehn Monate alt heraus-
kommen (v.7). Wie sich der Wind, wie der Wald, wie das Meer bewegt, so geh
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S —
du Zehnmonatskind samt der Nachgeburt ab (v.8). Nachdem der Knabe zehn
Monate in der Mutter gelegen hat, soll er lebendig, unversehrt, lebendig aus der
Lebenden herauskommen ! (v.9)” (Underlined by me.)

The Atharvaveda also mentions the procreatory wind. E.g., AV 1,11, i.e. the
hymn wishing for an easy delivery, 2cd: devd gdrbham sdmairayan tdm
vyiirnivdntu siitave, “May the gods set the foetus in motion (samairayan) and
make it open for birth”. The verb sam-v" ir “to set something in motion” is
associated with the movement of breath and wind, cf. AV 3,31,7ab: pranéna
visvdtoviryam devih siiryam samairayan, “By breath did the gods set in motion
the sun [...]” (tr. by WHITNEY); AV 5, 30,14: pranéna [...] sdm srjemdm |[...]
sdmiraya bdlena. (Paraphrase: “unite it through breath, set it in motion by
force”). The derivative noun samira means “wind, breeze”. For the term
samirana associated with wind in the medical texts, cf. MULLER 1961, p.145.
AV 1,11, v.6 is translated by ZYSK 1993, p.201, as follows: AV 11,4,14, “A
human being breathes out (apanari) and breathes in (pranati) when inside the
womb (garbhe). When you, O Prana, urge him on he is born again.”
PARALLELS

AS §arira., 2,32: evam jatharastho garbho janmakale tu prasiti-mdruta-yogat
parivrtya 'vak-$ira niskramaty anu capara cyuta maty-hrdayat.

CA §arira., 6,22-24: garbhas tu khalu matuh prsthabhimukha drdhvasirah
sarkucyangany aste ’'ntah kuksau. /22/ [...] /23/ sa copasthita-kale janmani
prasiti-maruta-yogdt parivrtyavak-sirah niskramaty apatyapathena, [...] /24/.
The AH mentions the wind, but is quite different from the SR in wording. AH
sarira., 1,66: tasmims tv ekahayate 'pi kalah siter atah param / varsad
vikarakart syat kuksau vatena dharitah /66/.

The SU’s $arirasthana does not contain a parallel, either. SU $arira., 545,
describing the moment of delivery, does not mention the procreatory wind. But
SU cikitsa., 15,14, dealing with difficult delivery might be associated with this
theory, states that an abnormal position of the coming child is caused by the
excitement of the wind (garbhasya gatayas citra jayante ’'nila-kopatah).
GarudaP (KIRFEL 1954) tatah kala-kramaj jantuh parivartaty adhomukhah /80/
navame dasame vapi masi safijGyate tatah / niskramyamano vatena
prajapatyena pidyate /81/ niskramate ca vilapan tada duhkha-nipiditah /
niskramams codaran mirccham asahyam pratipadyate /82/ prapnoti cetanam
casau vayu-sparsa-sukhanvitah / tatas tam vaisnavi maya samaskandati mohint
/83/ taya vimohitarmdsau jiiana-bhramsam avapnute /84ab/.

ANALYSIS:

Parallels to SR §1.42 are found in the AS and CA. The wordings of the two
medical texts are very close to each other. In contrast, the SU and AH do not
mention the procreatory wind. Parallel expressions to the SR’s rujad-gatro
yantracchidrena are not found in the medical texts but in the non-medical texts
(Purana-s).
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through the cleft of the organ (= vagina)®!. (§1.42)%2
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The term yantra, translated here by the neutral term “organ”, obviously denoteg
the vagina. Literally “fetter/fastening”, it is also widely used in the sense of
“apparatus”. In Tantric texts, certain diagrams etc. representing the female
genitals are also called yantra and seem to presuppose the meaning “apparatus”.
Here, however, it is probably not this meaning which is intended, but another
one, namely “torturing instrument”. In delivery the child is tormented, because
the opening of the yoni is by one finger narrower than its own size, cf. DOsSs]
1998, p.84, quoting PadmaP 2,8,12ff.: yonir vikasam ayati caturvimsangulam
tadd / paficavimsangulo garbhas tena pida vijayate [/ “Dann &ffnet sich die yonj
vierundzwanzig Finger breit. Der Embryo ist fiinfundzwanzig Finger groB,
Daraus entsteht Leid”. Compare this passage with the comm. S’s explanation of
yantracchidrena in SR §1.42d.

DOsSSI 1998 (p.136, note 692) translates yantra as “Einzwingung”, quoting
Garbhopanisad 4: atha yoni-dvaram samprapto yantrenapidyamano mahatq
duhkhena jata-matrastu (-matras tu ??) vaisnavena vayuna samsprstas tada naq
smarati janma-maranani na ca karma subhasubham vindati /.

YS 3,83, however, uses the term yantra in the meaning of
“apparatus/instrument”. It compares the uterus from which the baby comes out
to a bow-machine (yantra), maybe a crossbow slotting the arrow. On YS 3,83,
cf. YAMASHITA 2001/2002, p.102. Also see its parallel, VisnudhP 113,18cd.
S$G 8,38b—40 contains the same topic, i.. the process of birth, but its wording is
different from SR §1.40ab—41a. The SG, like the Purana-s, emphasizes the
agony which the child suffers at the moment of birth. In contrast, the SR merely
hints at the agony through the expression, rujad-gatro yantracchidrena “whose
limbs are paining, through the cleft of the organ”.

COMBA 1981, (note 42) comments as follows: The CA (§arira., 6,24) and SU do
not describe the moment of delivery very much; the two medical texts do not
mention the foetus’ agony at all. In contrast, the Purana-s put emphasis on the
foetus’ agony in their description of delivery.

In this point, the SR, containing fewer descriptions of the foetus’ agony, is
closer to the medical texts than the SG is. The SG’s attitude is like that of the
Purana-s, dealing with the foetus” agony in detail.

The SR mentions the position of the foetus shortly before the moment of
delivery, facing the mother’s back, cf. SR §1.40, matr-prstham abhi sthitah. This
statement is inconsistent with SU $arira., 5,45, *bhimukhah “facing forward”.
But, in other points, SR §1.40d—41a and SU §arira., 5,45 are close to each other
in wording:

SR §1.40d—41a: matr-prstham abhi sthitah // adhydste sankucad gatro garbham
(Variant garbho) [...].

SU sarira., 5,45: abhugno *bhimukhah Sete garbho garbhasaye striyah.

In describing the foetus’ position in the uterus, the CA accords with the SR, cf.
CA S§arira. 6,22, garbhas tu khalu matuh prsthabhimukha idrdhvasirah




sankucyangany aste 'ntah kuksau (Underline marks the expressions parallel to
the SR).

According to SR §1.42 on delivery, the procreatory wind pushes the baby out,
turning it upside down. SU §arira., 5,45 does not accord with the SR so well,
except for stating “upside down” (§irasa yati [...] prasavam prati “[the child]
goes towards birth, with the head [first]”). The SU does not mention the
procreatory wind. CA $arira., 6,24 accords with the SR in mentioning the
procreatory wind (prasiti-mdruta) and the child’s position with its head turned
down (parivrtyavak-sirah). The description of the AH (§arira. 1,77-82) does
not have so much to do with that of the SR, focusing on the practical treatment
of the parturient woman. YS 3,83 is the closest to the SR in wording: navame
dazame vapi prabalaih siiti-marutaih / nihsaryate bana iva yantra-cchidrena sa-
Jvarah [83/ (parallel expressions are underlined). The YS lacks a counterpart
for “having the head upside down”, but the VisnudhP (113,18cd) and AgniP
(369,27), which are the two descendants of the YS, contain it.

PARALLELS:

SU §artra., 5,45: abhugno ’bhimukhah Sete garbho garbhasaye striyah / sa
yonim Sirasa yati svabhavat prasavam prati /45/, “The foetus lies in the uterus
of a woman, [having the limbs] bent and facing forward; it moves, by nature, to
the yoni, [having] its head [first], towards delivery.” The commentator,
Dalhana, glosses abhugnah with sankucitangah which is a close expression to
SR §l4la, sankucad-gatro. Dalhana might perhaps have referred to a text
which is close to the tradition of the SR.

YS 3,83: navame dasame vapi prabalaih siti-marutaih / nihsaryate bana iva
yantra-cchidrena sa-jvarah /83/ Explaining the term yantra, the commentary
states, dhanur-yantrena sudhanva-prerito bana ivativegena nirgama-
samanantaram ca bahya-pavana-sprsto nasta-pracina-smrtir bhavati. The term
yantra is associated with the shooting machine (a cross bow?). This comparison
is further handed down to the VisnudhP. Besides, the commentary quotes
Nirukta section 18: jatah sa vayuna sprsto na smarati pirvam janma maranam
karma ca Subhasubham.

AgniP 369,27 (HOERNLE 1907 states that it borrowed its embryological
passages from the YS): sati-vatair adho-bhiito nihsared yoni-yantratah /
pidyamano masa-matram kara-sparsena duhkhitah. The new-born child in the
first month is so sensitive, that he feels tormented even by the soft touch of its
mother’s hand, cf. HARA 1980.

A parallel is found in a Japanese text titled, Hou-motsu-shii, an anthology of
Buddhist stories, whose author is traditionally said to be Taira no Yasuyori:
“They first describe that which is called the agony of life/birth (shou-ku), as
follows. After staying in the mother’s belly for three hundred days, or two
hundred sixty days, [the baby] is at last pushed out by the wind of karma. It is
torn off like the skin of a living cow. [...] Or, [the baby feels] as if it were torn
with thousands or hundreds of swords, though it is caught in a [soft and fine]
mattress [made] in the land of Nagoya. Therefore, the baby’s first voice is a
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Nows®®? the exertion/proclivity of him who has just been born jg

relating to (gocara) milk (lit. “that whose scope/object (gocara) is
that pertaining to the [mother’s] breast”), because of the [sublimina]]
imprint (samskara) of the perceptions (bodha) in the previous birth,
Thus/Therefore (iti) is the permanence of the individual self
(jiva).* (51.43)
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cry, “ku kana” (“What a sufferance!”).” Cf. HARA 1977. HARA notes parallels
in the Chinese Buddhist canon, too.

VisnudhP enlarged the description which it borrowed from the YS. Visnudhp
114,18cd: tatas tu kale sampirne prabalaih siati-marutaih /18cd/ bhavati
avanmukho jantuh ptdam anubhavan param / adhomukhah sankatena yoni-
dvarena vayuna /19/ nihsaryate bana iva yantra-cchidrena sajvarah / yoni-
niskramanat pidam carmotkartana-sannibham /20cd/ (This comparison was
handed down even to Japanese Buddhist literature, as shown above.) 21ab:
prdpnoti ca tato jatah tivram Sttam asamsayam / janma-jvarabhibhitasya
vijfianam tasya nasyati /21/ (Due to the fever/pain of birth, the child loses its
consciousness, memory of previous lives and decision to strive for liberation.)
22: kara-samsparsan mdtur na ca jandty asau tada / kara-patrasya samsparsan
mdsa-matram vimohitah /22/ On the above-mentioned passages in the VisnudhP
and AgniP, cf. YAMASHITA 2001/2002, p.101.

BhagP 3 (Kapileya), 31,22: evam krta-matir garbhe dasa-mdsyah stuvann rsih /
sadyah ksipaty avacinam prasityai sati-marutah /22/ tenavasrstah sahasa krtva
'vak Sira aturah / viniskramati krcchrena nirucchvaso hata-smrtih /23/ patito
bhuvy asm-miitre visthabhiir iva cestate / rorityati gate jiidne viparitam gatim
gatah /24/ para-cchandam na-vidusa pusyamano janena sah / anabhipretam
apannah pratyakhyatum anisvarah /25/ Sayito ’Suci-paryanke jantu-svedaja-
dusite / nesah kandiyane ’'riganam asanotthana-cestane /26/ tudanty ama-
tvacam damsa masaka matkunadayah / rudantam vigata-jianam kyrmayah
kymikam yatha /27/ ity evam Saisavam bhuktva duhkham paugandam eva ca
/28ab/.

GarudaP (KIRFEL 1954) v.72cd: adhomukham irdhva-padam garbhad vayuh
prakarsati /72cd/.

MarkandeyaP 11,17: niskramyamano vatena prajapatyena pidyate / niskramyate
ca vilapan hrdi duhkha-nipiditah /17/ niskrantas codaran miarccham asahyam
pratipadyate / prapnoti cetanam cdasau vayu-sparsa-samanvitah /18/ tatas tam
vaisnavi-maya samdskandati mohani / taya vimohitatmasau jiiana-bhramsam
avapnute /19/.

The manuscripts kha. and ga. read api instead of atha: “The activity/proclivity
[...] of milk, even though (api) he is just born (lit. even of him (tasyapi) who is
just born)”.

Neither the CA nor the SU contains this topic in their §arirasthana. But
Hastyayurveda 3,9,33 (p.439), evam hi jayate hasti jatas capi pibet payah.



His%3 substances (bhava) ares® six-fold/of_six_kinds: those born

from the mother, then those born from the father®’,

those born from the nutrient fluid (rasa)%®, those born from the self
(atman), those arisen from nature/disposition (sattva)’®, then those
born from suitability (satmya)®’°. (§1.44)6"!
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The new-born baby’s exertion to milk is often considered to be a proof of
transmigration and rebirth. This is one of the topics which Hindus discussed to
prove the immortality of the soul (a@fman/jiva), cf. HALBFASS 2000, pp.196—
198, referring to Nyayavarttika 3,1,18f.

D reads tatra instead of tasya: ‘“The substances are six-fold; with regard to that,
[there are] those born from the mother [...]”.

Optative.

AS §arira., 5,18-25 lists matrja, pitrja, atmaja, satmyaja, rasaja and sattvaja.
On the term rasa “nutrient fluid”, cf. DAS 2003A, p.578.

For the term sartva, cf. WINDISCH 1908, pp.52-55. This term originally
denotes the intermediary condition between the previous and new life, namely
the state before entering into the uterus (ibid., p.193). The sattva delivers the
characteristics derived from the previous karma to the new life (ibid, p.55). But,
in CA §arira., 4,44 (parallel to SR §1.54-55), the term sattva is used in a broader
sense, namely it denotes a nature or character which a personality inherits from
the previous life through the intermediary state. Here, the term sarttva does not
denote the intermediary state in itself. In these passages, the CA lists, as typical
characters, seven of suddha-sattva, six of rajasa-sattva and three of tamasa-
sattva, cf. WINDISCH 1908, pp.55-56. For the problem of sartva, also cf. ROSU
1978 (see his index under sartva); R.F.G. MULLER 1955, p.41.

The manuscripts gha. and ra. read satmya-gocarah instead of sammyajas tatha.
“Those whose scope/object is satmya”.

The term satmya is explained in CA vimana., 1,20, tad yad atmany upasete “that
which does good to/agrees with the self”.

Dathana on SU sutrasthana 35,39 explains: satmyam nama sukham [= arogyam]
yat karoti tad wucyate sammya, “that which does/makes pleasure [=
diseaselessness] is called sarmya”. (Cf. ROSU 1978, p.174). Dalhana lists
various kinds of sammya, e.g. suitability of locality (desa), species (jati), season
(rtu), exercise (vyayama) etc.

Thus, the term sarmya seems to mean “suitability” or “agreeableness to one’s
individual nature”. SHARMA 1996, p.305, translates satmya as “suitableness”.
The tolerable level of taste, climate, exercise etc. depends on individuals, cf. SU
stra., 35,39. Each individual has a suitable level for himself, e.g. one person
can consume more of salty taste than others. According to SU siitra., 35,39 and
Dalhana’s commentary, sdtmya seems to mean the capacity with which the
body can adjust itself to circumstances.

The sixth chapter of CA’s vimanasthdna deals with the theory of the six tastes
(rasa). There, the term satmya is used in association with combinations of
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The soft (mrdu) substances, however (tu%7?), namely (iti) blood

(Sonita), fat (medas), marrow (majjan), the spleen (plihan), the liver
(yakrt), the rectum/anus (guda), the heart and the navel, and so op
(evam adyah), are considered [to be] arisen/derived from the mother,
(81.45)¢7
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tastes. A person should not consume a taste excessively, but in the suitable
portion for his own nature or habit. CA vimana., 1,20 states that satmya is of
three types, superior, inferior and medium, and of seven types according to the
six tastes individually, or collectively. For example, a collective use of all the
tastes is considered superior.

SU $arira., 3,33 lists vigour (virya), diseaselessness (@rogya), power (bala),
colour (varna) and intelligence (medhas) as the substances derived from
sarmya. SR §1.56ab, too, lists the substances derived from satmya, but the
statement of the SR is inconsistent with that of the SU. This matter is discussed
further in my footnote 724 on SR §1.56ab.

SG 9,10cdfg is identical to SR §l.44. The SG contains satya-sambhiitah
svarmyajas tathd instead of sartva-sambhavah satmyajas tatha of the SR. But,
$G 9,22cd, identical to SR §1.56ab, contains sattvajah instead of satmyajah of
the SR. If we compare it with the parallel statements in the other medical texts
(see below), the reading of the SG is obviously unsuitable; it should be read
satmyajah.

The six groups of substances (bhava) are mentioned by the SU (§arira., 3,33),
CA (8arira., 3,4; Sarira., 3,14; §arira., 3,6—13) and AS (§arira., 5,18-25). The SU
does not call them bhava, but sarira-laksana. To the six, the AH ($arira., 3,4cd
—8c) adds the seventh group called caitana “belonging to cetas”. The YS does
not mention them, except for the amaja group (YS 3,73-74). On YS 3,73-74,
cf. YAMASHITA 2001/2002, p.92. The two descendant texts of the YS, i.e. the
VisnudhP (115,12cd and following) and AgniP (369,31cd-36), which are in
these verses parallel to each other, mention only matrja, pitrja, atmaja, and the
three sub-groups of sartvaja (i.e. tamasa, rdjasa, and sattvika), though the two
text do not mention the term sartvaja in itself.

The BhagP (3,31) contains no parallel.

The manuscript na. reads -adyas te instead of -adyas tu. “The soft substance,
namely, blood [...] the navel, and so on: they (te) are considered [to be]”.

$G 9, §1.11 is identical to SR §1.45.

PARAILELS:

SU $arira., 3,33: tatra garbhasya pitria-matrja-rasajatmaja-sattvaja-satmyajani
Sarira-laksanani vyakhyasyamah / garbhasya kesa-smaSru-lomasthi-nakha-
danta-sirG-snayu-dhamani-retah-prabhrtini sthirani pitrjani, mamsa-sonita-
medo-majja-hrn-nabhi-yakrt-plihantra-guda-prabhrtini mrdini matrjani, etc.
AS §arira., 5,18 and 5,19.

AH §arira., 3,4cd—5ab: mrdv atra matrjam rakta-mamsa-majja-gudadikam /4cd/
paitrkam tu sthiram Sukra-dhamany-asthi-kacadikam /5ab/.




The firm (sthira®’*) ones, namely (it{) the beard, the body-hairs

(loman), the hairs [on the head] (kaca), the cords (snayu), the vessels
(sird@), the ducts (dhamant), the nails, the teeth, the semen®”, etc.,
arise/come_into_existence from the father. (§1.46)%7
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CA S$artra., 3,3: [..] jayate samudayad esam bhavanam, matrja$ cayam
garbhah, pitrja$ catmajas ca, satmyajas ca rasajas ca, asti ca khalu sattvam
aupapadukam iti [...] /3/. The same line again occurs in CA §arira., 3,14,

CA §arira., 3,6-7: [...] tvak ca lohitam ca mamsam ca medas ca nabhis ca
hrdayam ca kloma ca yakrc ca pliha ca vrkkau ca bastis ca purisadhanam
camasayas ca pakvasayas cottaragudam cadharagudam ca ksudrantram ca
sthalantram ca vapad ca vapavahanam ceti matrjani /6/ kesa-smasru-nakha-
loma-dantasthi-sira-snayu-dhamanyah sukram ceti pitrjani /7/.

AgniP 369,31cd: matrjani mydiny atra tvan-mamsa-hrdayani ca /31cd/ nabhir
majja sakyn-medah-kledanyamasayani ca /32ab/. AgniP, 369,32cd: pitrjani sira
snayuh Sukram caiva, ["tmajani tu] /32cd/.

VisnudhP 2,115,12¢d: matrjani mrdiny atra tvak ca mamsam ca, bhargava
/12¢d/ hrdayam ca tatha nabhih svedo majja yakrt tatha / klomantam ca gudam
rama amasyasayam eva ca /13/. VisnudhP, 2, 114,14: pitrjani sthirany agra-
bhamijaniha yani tu / sn@yu-sukra-siras caiva ... /14cd/.

Hastyayurveda, 3,9, v.41: jarayu-raktam mamsam tu matrian viddhi hastinah /
Sukram majjasthi-medamsi Sira-roma-nakhah pituh.

ANALYSIS:

Among the parallels of the consulted texts, that of the SU is the closest to SR
§1.45 in wording (see the words underlined). The SR does not mention the
bones (asthi) among the father-born group, nor the flesh (mamsa) among the
mother-born group, though the SU does. The SU does not call these substances
bhava but sarira-laksana (marks of the body), while the CA calls them bhava.
The AS also contains these groups of substances, but does not mention the
terms like bhava or Sarira-laksana; this text simply adapts neuter pl., e.g.,
madtrjani. The parallel of the AH is too brief, but contains kaca (the same term
as in SR §l.46a) which is a synonym of kesa mentioned by the SU and CA. The
YS does not mention these substances at all. The AgniP and VisnudhP, which
are parallel to each other, mention them.

D reads bhavah instead of sthirah: “The substances, namely the beard [...]".
The Anandasrama ed. (1896) reads sukram ityadi instead of suklam
ityadyah ;this is not noted by the Adyar ed.

D reads suddha instead of sukla. It would mean “[that which is] purified”, but
does not fit the context.

$G 9, §1.12 is identical to SR §1.46. The $G contains -kaca-snayu-Siro- and
Sukram ityadi instead of -kacah snayu-sira- and suklam ityadyah of the SR.
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Comm. K on SR 514246

By the procreatory winds, [i.e.] by the winds called Apdng.
Through the cleft (chidra) of the organ, [i.e.] through the opening
hole (randhra) of the vagina. Of him (zasya), [i.e.] of the born one,
“The soft”: the soft [ones] [namely] [the ones] endowed with
softness’”’. “The spleen (plthan)”: the word ‘“spleen (plihan)” is
indicative of a particular [piece of] flesh situated on the left side,
being the seat of life (jiva). “The liver”: a similar particular [piece of]
flesh, situated on the right side. The cords (snayu), the vessels (sira),
the ducts (dhamant)®’®; cords (snayu) are fine tubes (nadi); vessels
(sira) are thicker/grosser than them (= snayu); ducts (dhamant) are
thick like the stem of the eranda (castor-oil) plant. Firm (sthira)s™
[means] hard (kathina).

677 D reads yuktah nadyah “tubes joined/endowed with softness”.

678 For the general information on the terms snayu, nadi, dhamant, and sira, cf.
DAS 2003A, pp.584-585; 560; 553; 584.
J. FILLIOZAT 1975, p.129ff. mentions three kinds of tubular vessels in the
body, i.e. nadi, dhamani and hira, which are mentioned in the Samhita-s (cf. his
index under nadi, dhamani and hira).
According to FILLIOZAT (ibid.), nadr “flute, chalumeau” means the tube
carrying air. But it may denote also tubes carrying other fluids, semen,
umbilical nurture etc. For example, AV 6,138,4: yé te nadyaii devdkrte ydyos
tisthati visnyam, “deux conduits du corps humain qui sont les canaux ou les
cordons spermatique.”
MAYRHOFER 1996 (Bd.I), p.7 (for nada “Schilfrohr”), gives as translation for
nadr “Pfeife, Rohre, Flote, Ader”. He refers to the relationship of this term to
Iranian nay “Flote” and Vedic nada.
According to FILLIOZAT (ibid.), dhamani is derived from the root ¥ dham
“soufler”, cf. RV 10,135,7 “the flute is blown”. In RV, 2,11,8 (indresitam
dhamanim), the term dhamani means “un soufflé”. FILLIOZAT states “Sayana
ecrit que c’est la voix émise par Indra. Tonnerre, voix du nuage.”
MAYRHOFER 1992 (Bd.I), p.775 (on DHAM), translates ¥ dham as “blasen, ein
Blasinstrument spielen, anfachen [das Feuer]”, mentioning dhamani
“[Blas]Rohr”. He also refers to RV 2,11,8.
Thus, nadr and dhamant might be associated with the wind instrument.

679 The Anandasrama ed. (1896) reads sirah instead of sthirah. This is not noted by
the Adyar ed. It would mean, “Ducts (dhamani-s) are hard vessels (§irg) thick
like the stem of the eranda plant”.
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Comm. S on SR s142—46

He tells the manner of delivery: “Is made” (§1.42a; kriyate). By the

rocreatory winds, [i.e.] by the winds as the instruments/means
(sadhana) of delivery. Whose limbs are paining, [i.e.] who has an
oppressed (pidita) body. Through the cleft of the organ: the
meaning is that (iri): through the small/minute (sizksma) hole of the
vagina (yoni), which has the shape of a fetter (yantra).

He tells the permanence of the individual self, through the
exertion/proclivity of drinking the mother’s milk etc., of him who has
just been born: “Of him who has just been born” (§1.43a, jata-
matrasya).

He tells the kinds of substances (bhdva): ‘“‘Substances are”
(§1.44a, bhavah syuh). Rasa is the juice of food (annarasa)s®. Sattva
is a particular internal_instrument/faculty_of_thought (antahkarana).
Suitablility (sarmya) is a particular recollection/imprint (samskara)
due to long_familiarity/frequent_repetition (paricaya).

He tells the substances born from the mother: “The soft” (§1.45a,
mrdavah). The soft [ones mean] the regions [of the body] associated
with softness. The spleen (plthan) and the liver (yakrt) are two
particular pieces of flesh situated at the heart.® The heart as well as
the navel, the heart and the navel, [namely] a copulative (dvandva)
compound [called] samahara (lit. “aggregate”). [This compound has]
the state as if [it were] single, [because of the rule] saying (it{) “and a
copulative (dvandva) [compound] of the parts of a living being, a
musical group/band®®? (tiirya) and an army, [is treated as if it were
single]” (Panini, 2,4,2).

680 The term ahdara-rasa “the juice of food” is mentioned in SR §1.40b, too. On the
differentiation between rasa and ahara-rasa, cf. DAS 2003A, p.528; pp.180—
187.

681 This does not reflect the real anatomy. This commentator does not know the
real anatomy, or Ardaya-sthitau might have a special meaning, like “near the
heart”.

682 The term ti@rya usually means “a musical instrument”. But in Pinini 2,4,2, it
means a musical band. KATRE 1989 (to Panini 2,4,2) explains #iarya as meaning
mdrdangika-panavikam “a group of mrdanga (drum) and panava (small drum)
players”.
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SR §147-51

They (= the wise ones) know the increase of the body &
(Sariropacaya), colour (varna), growth (vrddhi), sleep (supti)s
power (bala), steadiness/steadfastness (sthiti),

non-greediness (alolupatva), incitement/exertion® etc. as born from
the nutrient fluid (rasa)®%. (§1.47)%%

683

684

685

686

687

196

The term sarira is defined in contrast with garbha “embryo” by SU $arira., 5.6:
Sukra-fonitam garbhasayastham atma-prakyti-vikara-sammirchitam garbha ity
ucyate / tam cetanavasthitam vayur vibhajati, teja enam pacati, apah kledayant;,
prthivi samhanti, akasam vivardhayati, evam vivardhitah sa yada hasta-pada-
Jihva-ghrana-karna-nitambadibhir argair upetas tadd Sarira ity safijfiam
labhate / tac ca sad-angam [...]. Namely, garbha is that which is formed of the
semen and procreatory fluid, and is coagulated in the uterus; in contrast, Sarirq
denotes the stage in which the body is increased through the five elements and
furnished with the limbs (ariga). If according to this, fariropacaya here would
be the increase of the body as defined above.

The Anandasrama ed. (1896) reads varna-vrddhis tptir instead of varno
vrddhih suptir. It is not noted by the Adyar ed. The Anandasrama’s reading
trptir “satisfaction” seems to be correct, because the parallels, CA $arira., 3,12
and AS §arira., 5,22, both contain #rptir. Indeed, SG 9,13, the identical verse to
SR §1.47, contains varno vrddhis typtir. Therefore, I conclude that the reading
suptir is a mistake for #yptir.

Utsahah. Plural in the original text. The parallel, CA $arira., 3,12, also contains
a plural, while AS §arira., 5,22 contains a singular. The parallel, SU &arira.,
4,33, does not mention this term.

A and B read anna-rasajan instead of rasajan: “as born from the
juice_of_food/nutrient_fluid”, though it obviously violates the metre, and
though annarasa and rasa are identical. On the problem of these two terms, cf.
DAS 2003A, p.528 (ahararasa).

The term rasa here seems to denote the nutrient fluid from the mother,
according to CA §arira., 3,12 which deals with the rasaja substances (bhava):
na hi rasad rte matuh prana-yatrapi sydat, kim punar garbha-janma “Without
the nutrient fluid from the mother, neither the circulation of breath, nor the
appearance/birth of the foetus is [possible]”.

SR §1.47 is identical to SG 9,13 (sariropacitir varno vyddhis trptir balam sthitih
/ alolupatvam utsaha ityadi rajasam viduh //), though the SG’s reading rajasam
“arising from rajas” instead of rasajan is obviously a mistake.

PARALLELS (the expressions parallel to the SR are underlined):

SU §artra., 4,33: sariropacayo balam varnah sthitir hanis ca rasajani.

CA §arira., 3,12 (on rasaja): Sarirasyabhinirvrttir abhivrddhih prananubandhas
trptih pustir utsahas ceti /12/.




These (iti), [namely] desire (iccha), dislike (dvesa), pleasure (sukha),
pain (duhkha), right and wrong (dharma-adharma) and [subliminal]
_imprint/[the_fancy_of]_conception/reflection (bhavana),

effort (prayatna), knowledge/perception (jiiana), the lifespan®® (Gyus)
and the faculties/organs (indriya)®® are deemed born from the self
(atman). (§1.48)5%0
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AS §artra., 5,22: rasajani, krtsnasya dehasya sambhavo vrttir vrddhis trptir
alaulyam pustir utsahas ca.

ANALYSIS:

SU §arira., 4,33 is the closest to SR §1.47. CA §arira., 3,12 also shares
expressions such as vrddhi, typti and utsaha with the SR. Except for the SU and
SR, all the consulted texts include varna in the group of rasaja substances, but
not in that of dtmaja ones (cf. parallels given in my footnote to SR §1.48). The
AS’s theory is similar to the CA’s, but the AS is closer to the SR than the CA is.
The terms which the SU has in common with the SR are not contained in the
AS, and vice versa: in the SR, the elements from the SU and AS compensate
each other. Thus the SR integrates both pieces of information found in the SU
and AS. SG 9,13, (the identical verse to SR §1.47), reads trptir instead of suptir
in the SR. The term supti “sleep”, which does not fit the context very well, is
obviously a mistake for zrpri. This is supported by the fact that rrpri is
mentioned by the CA and AS, too. The AH includes vrddhi and alolata in the
rasaja group, but bala in the satmyaja group. The YS, VisnudhP and AgniP do
not mention the rasaja group.

For the relation between the life span and previous karma, cf. W.D.
O’FLAHERTY 1980, p.94ff.

The GarudaP (KIRFEL 1954, v.71-72) state that the five, ayuh, karma, vittam,
vidya and nidhanam (death), of the child are determined already in the prenatal
period.

GARBE 1917, p.320, translates jiidna- and karmendriya-s as “Wahmehmungs-
sinne” and “Tatsinne, Fahigkeiten” respectively.

SR $1.48 is identical to $G 9,14. But the SG contains cendriyanity evam atmajah
instead of cendriyanity atmajah matah in the SR.

In SR §1.48cd, the caesura between ¢ and d is not maintained. Actually, it is a
latent caesura between the two words ca and indriya, which is erased through
the sandhi.

PARALLELS (the expressions parallel to the SR are underlined):

SU S§arira., 4,33: indriyani _jRanam vijianam ayuh _sukha-duhkhadikam
catmajani.

CA §arira., 3,10: yani tu khalv asya garbhasyatmajani, [...] tad yathq, tasu tasu
yonisatpattir dyur datma-jianam mana indriyani pranapanau preranam
dharanam akrti-svara-varna-visesah sukha-duhkhe iccha-dvesau cetana dhrtir
buddhih smytir aharnkarah prayamas ceti /10/.
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AS $arira. 5,20: armajani nana-yonisitpattir manas cetanendriyani pranapanay
dharanam akrti-svara-varna-visesah kama-krodha-lobha-bhaya-harsq-
dharmadharma-silata-smrti-buddhiccha-dvesa-prayatnaharikara-sukha-
duhbkhayur-atmajfianani ca.

YS 3,73-74: indrivani manah prano jiianam ayuh sukham dhyrtih / dhdrang
preranam duhkham icchahankara eva ca /73/ prayatna akrtir varnah svarqg-
dvesau bhavabhavau / tasyaitad atmajam sarvam andader adim icchatah /74/.
NOTE on the parallel in the YS:

As already shown in my footnote to SR $§1.45 which deals with the six groups of
substances/components (bhava), the YS does not mention them, except for the
atmaja group. Namely, the YS mentions only the d&fmaja substances/
components in YS 3, §1.73-74, which are the foregoing passages of the
description of the embryonic condition in the first month. The theory that
lifespan, knowledge, pleasure and pain etc. are already determined in the uterus
is also found, for example, in GarudaP v.71-72 (cf my footnote 688 on SR §1.48
“lifespan”). Intriguingly the YS mentions svara, and the comm. considers it to
be “musical tones” (svarah sadja-gandharadi). In fact, SR 1,3, §1.82-86
(SHRINGY 1989, vol.ll, p.169) deals with the theory that a singer’s voice-
quality is an inborn quality (called sarira “the quality pertaining to the body™).
Agni P. 369,32d: [...] caiva ’'tmajani tu /32d/ kama-krodhau bhayam harso
dharmadharmatmata tatha / akrtih svara-varnau tu mehanddyam tatha ca yat
/33/ (Compared with VisnudhP, mehand is obviously a mistake for cetana).
VisnudhP 2,114,14d: ammajani nibodha me /14d/ kamah krodho bhayo harso
dharmadharmarmatra tatha / akrtih svara-vamau ca cetanddyam tatha vayah
/15/.

ANALYSIS:

The AH does not mention the dnnaja group. This text mentions, instead of six,
eight groups, matrja, paitrka, caitana, satmyaja, rasaja, sattvika, rdjasa and
tamasa (cf. AH §arira., 3,4cd-8c). In contrast, AS §arira., 5,18-25 mentions the
same groups as the SR does, namely, matrja, pitrja, atmaja, satmyaja, rasaja
and sattvaja.

According to the parallels in AS §arira., 5,20 and CA §arira., 3,10 (see above),
the term jriana (cf. SR §1.48) means “the knowledge of the self” (atma-jfiana).
But according to SU §arira., 4,33, it seems to mean simply “knowledge”.
Among the consulted texts, the CA and AS both contain the wording closest to
the SR. And it is difficult to decide which of the two texts is closer to the SR;
The CA lacks dharmddharma, while the AS lacks prayarna. The YS also
contains expressions similar to the SR. Though the SU also accords with the
SR, its line is too fragmental; it makes the impression that it shortened an older
text which had been longer.

On the other hand, the SU, in another passage listing the qualities (gunas) of the
karma-purusa (SU §arira., 1,17), mentions terms similar to the Asmaja ones
mentioned by CA §arira., 3,10. SU §arira., 1,17: fasya sukha-duhkhe iccha-
dvesau prayatnah prandpandv unmesa-nimesau buddhir _manah sankalpo




They say that (iti) the faculties/organs of knowing/perception are

hearing, touching, then seeing, tasting, smelling. Their ranges/objects
(gocara), however, are [these] five, namely (iti), (§1.49)%"

sound (Sabda), touch (sparsa), then shape (ripa), taste (rasa) [and]
smell (gandha), respectively. (§1.50ab)

However, they call voice/speech (vac)®?, the hands, the feet, the

anus [and] the genital[s] (upasthd) the faculties/organs of action
(karmendriya). (§1.50cd)®*

Their actions (kriya) are speaking (vacana), seizing (adana),

going (gamana), discharge (visarga lit. “emission”), coition (rati),
respectively. (§1.51abc)®*
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vicarana smrtir vijiianam adhyavasayo visayopalabdhis ca gunah. This might
have something to do with the statement of CA §arira., 1,70-72, considering
these to be the marks of the supreme self (lingani paramarmanah).

SR §1.49 is identical to $G 9,15.

The term vdc seems to mean something more concrete, i.e. “mouth” or “voice-
making [anatomical] organ”. CA §arira., 1,26 explicitly states that the tongue
(jihva) is the faculty/organ of speech (vag-indriya). The YS (3,91) and the YS’s
two descendants, the VisnudhP (2,115,35), mention the tongue (jihva) instead
of speech (vac). If this is right, the tongue functions as both, the buddhindriya
(“sense faculty/organ”) perceiving tastes (rasa) and the karmendriya (“faculty/
organ of action”) pronouncing words/voices (Sabda). In contrast, the GarudaP
(KIRFEL 1954, §1.39) mentions jikva as the buddhindriya for rasa, but vac as
the karmendriya for sabda.

SR §1.50 is identical to $G 9,16. But the SG contains -upasthany ahuh and hi
instead of -upasthan ahuh and tu of the SR.

SR §1.51 is identical to $G 9,17. But the third pada (8G 9,17d) contains a quite
different wording (buddhir aharkaras tatah param). The SR’s reading of the
third pada (§1.51d) poses a difficulty of interpretation; maybe it is a corruption
(see my observation in the footnote 695 on SR §1.51cd).

The topic of buddhi- and karma-indriya, and their objects are dealt with in the
following texts:

SU sartra., 1,4: Srotra-tvak-caksur-jihva-ghrana-vag-ghastopastha-payu-pada-
manamsiti, tatra pirvani pafica buddhindriyani, itarani pafica karmendriyani,
ubhayatmakam manah.

SU $artra., 1,5: tatra buddhindriyanam sabdadayo visayah, karmendriyanam
yathdsarkhyam vacandadanananda-visarga-viharanani.

CA ésarira., 1,25ff.. hastau padau gudopastham vag-indriyam athapi ca /
karmendriyani  paficaiva padau  gamana-karmani /25/ payapastham
visargartham hastau grahana-dharane / jihva vag-indriyam vak ca satya jyotis
tamo ’nrt@ /26/ mahabhitani kham vayur agnir apah ksitis tatha / Sabdah
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The two internal_instruments/faculties_of_thought (antahkarana)
as follows (iti): the mind (manas) and the intellect (buddhi).6%

(81.51cd)
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sparsas$ ca riapam ca raso gandhas ca tad-gundh /27/ In v.31, the objects like
Sabda etc. are called artha, visaya and gocara.

CA §arira., 7,7: pafica buddhindriyani, tad yatha, sparsanam rasanam ghranam
darSanam Srotram iti / pafica karmendriyani tad yatha, hastau padou payuh
upasthah jihva ceti /7/. Also see CA §arira., 7,7.

AS sartra., 5,55ff. (275ff.): pafica buddhindriyani, srotram sparsanam
darsanam rasanam ghranam ca /55/ tesam sabhagataya kramad visayah Sabda-
sparsa-ripa-rasa-gandhah /56/ pafica buddhindriyadhisthanani karnau tvag-
aksint jihva nasike ca /57/ pafica karmendriyani vak payapastha-pani-pada-
safijfiakani /58/ tany api ca vacanotsarga-harsadana-gamandrthani /59/.

YS 3,91: gandha-ripa-rasa-sparsa-sabdas ca visayah smrtah / nasika locane
Jihva tvak srotram cendriyani ca /91/ hastau payur upastham ca jihva padau ca
paiica vai / karmendriyani janiyan manas caivobhaydatmakam /92/.

VisnudhP 2,115,32: buddhindriyani paficatra srotram ghranam ca caksust / tvak
tathd rasand caiva mahdbhiitasrayani tu /32/ indriyarthas tatha pafica tesim
namani me Srnu / Srotrasya Sabdah kathito gandho ghranasya parthiva /33/
ridpam ca caksuso jiieyam tvak ca samsparSanam tatha / rasanasya rasas caiva
mahabhitasrayas tu te /34/ karmendriyani paficatra tesam namani me Srmu /
payipastham hasta-padau jihva caivatra paficami /35/ tesam arthas tathd pafica
tan pravaksyamy atah param / utsargam ca tathananda adana-gamane tatha
/36/ indriyani dasaitani tesam vai ndyakam manah / pafica karmendriyany atra
pafica buddhindriyani ca /37/ indriyarthas ca pavicatra mahabhatani pafica ca
/38ab/.

AgniP 370,3: pafica karmendriyany atra pafica buddhindriyani ca / indriyarthas
caiva paficaiva mahdbhita manodhipah /3/.

GarudaP (KIRFEL 1954) v.39: srotram tvak caksust jihva nasa buddhindriyani
ca / pant padau gudam vak ca guhyam karmendriyani ca /39/.

ANALYSIS

This is the theory found also in the Sankhya or VaiSesika theory, cf. GARBE
1917, p.320. The SU and AS seem to be the closest to the SR. Though the CA’s
theory is also almost the same, it allocates the genitals (upastha) to the action of
discharge (visarga), in contrast to the SU and AS which allocate it to the action
of the joy (@nanda, harsa) of coitus.

The AH does not mention this topic. But the YS, VisnudhP and GarudaP
mention it, though the VisnudhP does not. For the Nyaya-Vaisesika theory
contained in the CA, see COMBA 1987.

This topic is further dealt with in the following verses, SR §1.52-53ab.

The statement of SR §l.51cd does not keep with the various schools which
accept only manas. The usage of the term buddhi as denoting a particular
mental faculty/organ is found only in the Sarikhya school, cf. GARBE 1917,




p-310. But the Sankhya school counts three internal instruments (antahkarana),
namely, manas, buddhi and ahankara, cf. GARBE ibid., p.307. The SR does not
mention the third one, ahankara.

According to MULLER 1952, p.291, the CA’s system, which mentions buddhi
and manas, does not belong to any particular school of philosophy.

The comm. S. states that the statement of SR §1.51 is according to the Vedanta
school. But, according to DEUSSEN 1883, p.357, Sankara acknowledges only
manas which is identified with buddhi. However, there seems to have been
another theory which distinguishes the one from the other, according to
DEUSSEN, ibid., p.338, quoting a statement from the Brahmasitra.

SR §1.51cd is identical to §G 9,17¢cd, as already remarked. The SR does not
have a parallel to the next verse (8G 9,18) which consists of a half verse (ab).
$G 9,17cd—18ab runs as follows: kriyas tesam mano buddhir aharkaras tatah
param /17cd/ antahkaranam ity ahus cittam ceti catustayam /18/.

The topic of antahkarana is dealt with, for example, by the texts mentioned
below.

SU &arira., 1,4: Srotra-tvak-caksur-jihva-ghrana-vag-ghastopastha-payu-pada-
manamsiti, tatra parvani pafica buddhindriyani, itarani pafica karmendriyani,
ubhayatmakam manah.

CA §arira., 1,56ab: karandni mano buddhir buddhi-karmendriyani ca.

AS §arira., 5,60 (280) states that the mind (/nanas) is above all the other organs
or faculties (indriya), because the latter and their objects are connected through
it, and because the mind is at the same time a sense-organ (buddhi[-indriya])
and an action-organ: atindriyam tu manah sarvarthair anvayat tad-yogena
paficendriyanam artha-pravrtteh / buddhi-karmendriyobhayatmakatvac ca /60/.
YS 3,92d: manas caivobhayatmakam /92/. On the notion of manas in the YS, cf.
YAMASHITA 2001/2002, pp.106-107.

AgniP 370,3: pafica karmendriyany atra parica buddhindriyani ca / indriyarthas
ca paficaiva mahabhita manodhipah /3/ atma ’vyaktas caturvimsat tattvani
purusah parah / samyuktas ca viyukta$ ca yatha matsyodake ubhe /4/ avyaktam
asritantha rajah-sattva-tamamsi ca / antarah puruso jivah sa param brahma
karanam /5/.

VisnudhP 2,115,38cd: indriyebhyah parah proktas catvaro, bhrgunandana /38/
mano buddhis tathaivatma avyakta$ ca, mahdabhuja / tad-asrayanindriyani

yesam aikyam mahabhaga, purusah paficavimsakah /40/ samyuktair viyuktas ca
tatha matsyodake ubhe / manah samsayakin nityam tatha buddhir vivecant /41/
armad jivah smrto, rama yo bhokta sukha-duhkhayoh / avyakto misritaniha rajah-
sattva-tamamsi ca /42/ purusas tv aparo jiieyo yas ca sarvagato mahan /42ab/.
ANALYSIS

The SU and AS mention only one mental organ/faculty, i.e. manas which has
both characters of buddhi- and karma-indriya. The manas as well as the
buddhi- and karma-indriya-s are included in the twenty-four rattva-s of

= =

Sankhya (cf. SU §arira. 1,4). In contrast, the CA (§arira., 1,56ab) mentions two
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Comm. K on SR s147-746%

The text beginning with “increase of the body” (5147,
Sariropacayah) [and] ending with “[we], afraid of [too great] expan-
sion®’ of the text” (§1.74d, grantha-vistara-katarah), is explained
through [mere] recitation/mention (nigada-vyakhyatah).

Comm. S on SR sl47-51

He tells those born from the nutrient fluid (rasa) and those born from
the self (arman): “The body” (§1.47a, Sarira-). Increase [means]
being swollen. Growth [means] the superabundance of the measure/
quantity (pramana). (Comm. S on SR §1.47—48)

He divides/enumerates separately (vibhajate) the faculties/organs
of knowing/perception and their objects (visaya): “The faculties/
organs of knowing/perception” (§1.49a, jiianendriyani). Touching
(sparsana): the faculty/organ skin. Seeing (darsana): the eye. Tasting
(rasana): the tongue. (Comm. S on SR §1.49-50)

He tells the faculties/organs of action and their functions: “Voice/
speech, hands”. (§1.50c, vak-kara-). (Comm. S on SR §1.50-51)

He tells the two internal_instruments (= faculties of thought),

mental organs/faculties, manas and buddhi; these two are included in karana-s,
to which the buddhi- and karma-indriya-s belong, too. On the other hand, CA
§arira., 1,32-34 explains buddhi to be produced from the contact of the self,
indriya-s, manas and objects. The YS mentions the dual character of manas,
like the SU and AS. The AgniP and VisnudhP, which have many expressions in
common to each other, are in this point not paralle] to the YS. The VisnudhP
seems to contain many insertions in comparison to its parallel text of the AgniP.
But there are discrepancies between the respective statements in the AgniP and
VisnudhP. Although some corruptions in the text make comprehension
difficult, the AgniP seems to acknowledge only manas, as the integrator of the
buddhi-indriya-s and karma-indriya-s, and mentions, besides that, the transcen-
dent (para-) purusa which is called armman, avyakta etc. The theory of the
VisnudhP, mentioning manas and buddhi, is totally different from that of the
AgniP.

696 Comm. K does not explain the following verses up to SR 1,2, §1.74.

697 The Anandasrama ed. (1896) reads vistara instead of vistara. This is not noted
by the Adyar ed.
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having recourse to the opinion of the Vedantin-s$%; “The mind and
the intellect” (§1.51c, mano buddhih). In the Vacaspatya®”, it is
said: “Yoga is the dependence of the two instruments/faculties,
[namely] the intellect and the mind, on the manifestation of the
perception [of] ‘I".” (buddhi-manasos ca karanayor aham iti
prakhyana-pratibhasalambanatvam yogah)™®. (Comm. S on SR §1.51)

SR §1.52-53

Pleasure and pain are to be known as the two objects of the mind
(manas). (§1.52ab)

The action (kriya) [of] remembrance, confusion/hesitation
(bhranti)™, manifoldness/doubt (vikalpa) etc. is considered the
business (vyavasiti’?) of the intellect (dhi = buddhi).”® (§1.52cd)™™

698 Sankara does not distinguish buddhi from manas, but he mentions the different
view of others that manas is the faculty of reflexion (samsaya, vikalpa) while
buddhi, the faculty of decision (niscaya, adhyavasaya) (DEUSSEN 1912, p.330).

699 A and B read vacaspatau “in the Vacaspati”. The Vicaspatya is the title of a
Sanskrit dictionary.

700 This is not clear to me.

701 The Anandasrama ed. (1896) reads bhiri “fear” instead of bhranti; this is not
noted by the Adyar ed. D reads smrtih pritir vibhranti ‘“‘remembrance,
pleasure/love, confusion” instead of smrti-bhranti-. But this violates the metre.

702 Vyavasiti “ascertainment”. But according to the commentary, it means

something like “business” (vydpara). In fact, the term vyavasdya means
“business” in later Sanskrit and New Indo-Aryan.
The Anandasrama ed. (1896) reads dhiyo ‘dhyavasitir instead of dhiyo
vyavasitir; this is not noted by the Adyar ed. I prefer this reading adhyavasiti to
vyavasiti, because, according to Sankhya, the function of buddhi is called
adhyavasaya  “effort/determination/resolution” (GARBE 1917, p.307;
Sankhyakarika 22-23).

703 My translation follows the comm. S. The comm. S interprets it, as if manas
perceives objects (visaya), in contrast with buddhi which makes kriya. Thus, the
pair, manas and buddhi, corresponds to the pair, jianendriya and karmendriya.
But Sankhya allots the functions sarkalpa-vikalpau “die Funktionen des
Wiinschens und des zweifelnden Uberlegens” to manas (GARBE 1917, p. 315),
and the function adhyavasaya to buddhi (ibid., p.307). Therefore, if according
to Sankhya, this verse could be analysed as follows: sukham duhkham ca
visayau vijieyau manasah; [manasah] kriya smrti-bhranti-vikalpadya [matal;
dhiyo [kriya) vyavasitir mata “Pleasure and pain are to be known as the two
objects of the mind. The action [of the mind] is deemed remembrance,
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The faculties/organs (indriya) are such whose origin ig

Brahman’®. Others chanted/claimed [the faculties/organs as being]
material’®. (§1.53ab)?"’

704
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confusion, manifoldness etc. [The function] of the intellect is ascertainment
(adhyavasiti).”

SR §1.52 is identical to SG 9,19. But SG 9,19 contains many variants. The
theory presented by SG 9,17cd—20ab is different from that of SR §1.51cd—53ab.
I quote these $G verses in the following. $G 9,17 (kriyas tesam) mano buddhir
ahankadras tatah param /17cd/ antahkaranam ity ahus cittam ceti catustayam
718/ sukham duhkham ca visayau manasah kriya / smrti-bhiti-vikalpadya
buddhih syan niscayatmika /19/ aham mametiy ahankaras cittam cetayate yatah
/20ab/.

The SG mentions four internal instruments (antahkarana), namely, manas,
buddhi, aharkara and cetas (cf. DEUSSEN 1883, p.357). The functions of the
two, aharkara and citta, are mentioned in SG 9,20ab.

But I suspect that this theory of the SG originally did not belong to the source
text. The reason is the following: SG 9,18 consists of only two quarters (ab),
while SG 9,20 unproportionally consists of six (abcdef). This fact suggests that
either SG 18ab or 9,20ab is a secondary interpolation. Namely, it makes the
impression that the compiler of the SG added aharikdra and citta into the source
text, in which only two antahkarana-s, namely manas and buddhi, had been
mentioned.

Besides, SG 9,19¢d, identical to SR §1.52cd, contains an unignorable variant,
buddhih syan niscayarmika instead of dhiyo vyavasitir mata in the SR. With the
$G’s variant, the verse becomes easier to understand. SG 9,19¢d gives a too
orderly impression in comparison to SR §1.52cd. Therefore, the SR perhaps
preserves a more original version than the $G.

That means, Brahman is the origin of the faculties/organs.

ILe. not permanent.

The SG does not contain a parallel to SR §1.53ab. This suggests that SR §1.53ab
is probably an interpolation.

The comm. S explains that these two contradicting theories are those of
Sankhya and Vai$esika. In fact the theory that the sense organs are of material
nature is contained in the Vaifesikasiitra (jambuvijaya) 3,2,2, according to
GARBE 1917, p.322. GARBE, discussing this topic, states that the Sankhya
system derives the indriya-s from aharikara, which is immaterial. But whether
this interpretation of the comm. S. of the SR is actually in accord with the SR,
is uncertain.

Also the Nyayayika-s who consider the indriya-s to be material argue against
the Sankhya theorists, cf. PREISENDANZ 1994, vol.2, pp.468-470; p.660. Cf.
Nyayasitra 1,1,12: ghrana-rasana-caksus-tvak-srotranindriyani bhiitebhyah.



The internal_instrument/faculty_of_thought (antahkarana) called

“sattva’® is deemed of three kinds due to the difference of the
qualities (guna)™®. (§1.53cd)"®

708

709

710

In the foregoing verses, SR §1.51d-53ab, the internal instrument (a@ntahkarana)
is divided into two, manas and buddhi, according to function (kriya). SR §1.53
mentions another aspect of the same internal instrument (antahkarana), namely,
sattva.

CA sitra., 8,4 states that sattva is another appellation of manas, ¢f. MULLER
1952, p.285. MULLER (op.cit., pp.280-281) explains the difference of the two
notions, “Im vergleich mit einer Bewegung oder TitigkeitsduBerung durch
manas als ‘Denken’ [...], zielt sattva auf den Begriff eines ‘Wesens’ in einem
eigenschaftlichen Zustande.” For the threefoldness of sattva, i.e., sartvika,
rajasa and tamasa, cf. WINDISCH 1908, p.54.

The internal instrument called sattva plays a crucial role at the moment of
conception, cf. DOSSI 1998, p.133; CA §arira., 3,13; CA §arira., 3,3; AH §arira.,
L1

ROSU 1978, p.183, states “la predominance de 1’une sur deux autres marque le
psychisme a un moment donné”. That means, the three types of the
antahkarana called sattva, i.e. sattvika, tamasa, and rajasa, are not static condi-
tions, but dynamic and transitory ones. One’s mental condition can occasionally
change from one type to another. According to CA §arira., 3,13, the mental
condition (saftva) is changeable from time to time in a single person, but the
predominant one is considered to be the character of the person (nana-vidhani
khalu sartvani, tani sarvany eka-puruse bhavanti, na ca bhavanty eka-kalam,
ekam tu prayovrtyaha), cf. ROSU ibid., p.187.

SR §1.53cd is identical to SG 9,20ab.

SR §1.51d-52 considers the antahkarana to be twofold, i.e. manas and buddhi,
with regard to its action/function (kriya). Now, SR §1.53 observes the same
antahkarana in another aspect, considering it to be threefold, namely, con-
sisting of the three guna-s, with regard to constitution or disposition.

SR §1.49-55 lists the substances/constituents (bhava) derived from the sattva.
The sattvaja substances/constituents are actually those mentioned in SR
§1.54bcd—55, namely sattvika-bhava-s, rdjasa-bhava-s and tamasa-bhava-s.
They are mentioned by the medical texts, too (e.g. AS $arira., 5,23f.).

The foregoing verses, SR §1.49-53ab, merely serve as the introduction to the
notion antahkarana, in keeping with Sankhya. That means, those mentioned in
SR §1.43-53ab, i.e., the five jidnendriya-s, five karmendriya-s, manas and
buddhi, do not belong to the sattvaja bhava-s. The medical texts do not mention
the jAianendriya, karmendriya, manas or buddhi at all in the passages on the
sattvaja bhava-s (e.g., AS §arira., 5,23f.).

205



Comm. S on SR §152-53

He tells the particular function[s], for the sake of the distinction
between the intellect and the mind: “Pleasure” (§1.52a, sukham).

And from that [follows] the distinction that (ifi) the mind is the
instrument/means for the perception of pleasure and pain, the
intellect the instrument/means for remembrance, confusion/
hesitation, manifoldness/doubt etc.”!' Business (vyavasiti) [means)
function (vyapara). (Comm. S on SR §1.52)

He observes/investigates the cause of the faculties/organs
according to a difference of opinion: “Brahman” (§1.53a, brahma-),
Vedantin-s, however, relate that (ifi) the faculties/organs are such
whose cause is Brahman, because of the whole manifest world being
an illusory_form/transformation (vivarta)’'? of Brahman. Or else, the
scholars of the Sankhya school deem [them] such whose origin is
Brahman, [i.e.] immaterial. Others, [i.e.] the scholars of the VaiSesika
school, say: “[They are] material, produced of the [gross] elements
(bhiita), [i.e.] earth etc.”

He tells the third internal_instrument/faculty_of_thought: “called
sattva” (S§1.53c, sastvakhyam). Called [“]sattva[”]: the meaning is:
called [“Jthe nature/natural_condition/disposition[”] (svabhava). Due
to the differentiation/difference of the qualities, [i.e.] due to the
difference of the quality of purity (sartva), the quality of turbidity
(rajas) and the quality of darkness (tamas). (Comm. S on SR §1.53)

SR §1.54-55

The qualities (guna) are sartva (purity), rajas (turbidity) and tamas
(darkness). (§1.54a)713

From the nature (sartva)’* characterised by purity (sattva), how-
ever, belief that there is [a(n) afterlife/creator] (astikya), a proclivity

711 The term sadhana does not belong to the miila text, although the Adyar edition
uses boldface for it.

712 B reads parivartatvar “because of being the [repetitive] revolution of
Brahman”.

713 The types of disposition derived from the three qualities are mentioned in SU
§arira., 1,18.

714 l.e. the intemal instrument (antahkarana) called sattva, mentioned in SR §1.53.
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solely (ekaruci’) for the pure dharma etc. are held [to arise],
(§1.54bcd) 7'¢

from the nature (saftva) characterised by rajas, however, the [mental]
conditions (bhava)’V, desire, anger, passion/intoxication (mada) etc.
[are held to arise],”® (§1.55ab)

99 <

715 Eka-r_uci. same as eka-rasa, “of one tenor”, “solely devoted to the sole one”.
716 The Anandasrama edition (1896) reads sukladharmaikya-, and the manuscript

717

718

D reads vuddhidharmaikya-, instead of suddhadharmaika-. With the former, the
verse would mean “[...] a proclivity for oneness with bright/lucid (sukla)
dharma [...]”. With the latter, it would mean “[...] a proclivity by the notion of
the belief that there is [a(n) afterlife/creator] (astikyabuddhi; v=b), for oneness
with dharma [...]”. The Adyar edition contains sattvikar, while the
Anandasrama edition contains sattvikah. The Adyar edition contains sattvar tu
rajasad (SR §1.55a) and tamasah (SR §1.55d) instead of the Ananda$rama
edition’s (1896) readings, rajaso rajasa bhavah and tamasat, respectively.
Comm. S contains sattvad iti in its explanation to SR §1.55a, cf. Adyar ed., p.47,
the fourth line of comm. S.

SR §1.54 is identical to $G 9,20cd-21ab. But the SG contains sattvikah and
Sukla-dharmaika-mati-prakrtayo, instead of sartvikar and suddha-dharmaika-
ruci-prabhrtayo of the SR. For the parallelism between SG sukra-dharma-mati-
and AS §arira., 5,23 sukla-vartma-rucir, cf. my footnote 721 on SR £§1.55cd.

$G 9,20d contains the same reading, sattvikah, as the Anandasrama edition
(1896) of the SR. §G 9,21cd, identical to SR §1.55ab, contains (in pdda 21c) the
same reading rajaso rdjasa bhavah, as the Anandiérama edition. In the same
manner, SG 9,22ab, identical to SR §1.55cd, contains the same tamasah.
Therefore, I conclude that these readings in the Anandasrama edition of the SR
(sartvikah, rajaso rajasa and tamasah) are correct.

With the correct readings of the Anandisrama edition (1896) which are
confirmed by the S$G, SR £1.54bcd—-55 would be translated as follows:

“From [the quality (guna) of] sattva, [the conditions (bhava)] characterised
sattva (sattvika), [namely] belief that there is, a proclivity solely for the pure
dharma etc. are held [to arise]. (31.54bcd) From [the quality of] rajas, the
conditions (bhava) characterised by rajas (rdjasa), [namely] desire, anger,
passion etc., are held [to arise]. (§1.55ab) [The conditions] characterised by
tamas [are held to be], however, sleepiness, sloth, carelessness, distress, deceit
etc. (§.55¢d)”

This word occurs in SR §1.27, too. There, I translated it as “characteristics” but
it may be discussed whether “[mental] condition” fits there, too.

On the other hand, the term bhdva here seems to denote the same thing as the
bhava-s of pitrja, marrja etc. If so, the term here should be translated as
“substance/constituents”, too.

The Anandasrama edition (1896) reads rajaso rajasa bhavih instead of sattvat
tu rajasad bhavah.
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from [that] characterised by zamas™, however, sleepiness, sloth,
carelessness (pramada), distress (arti)’, deceit etc. [are held to arise),
(81.55¢cd)’™

719
720
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The Anandaérama edition (1896) reads tamasah instead of tamasat.

D reads -pramadadi instead of -pramadarti-: “[...] carelessness etc., deceit etc.
[...]"

Cf. AS S§arTra., 5,23-25. AS é§arfra., 5,23 contains two expressions which are
parallel to the SR, i.e. dstikatva and ruci, among the characteristics of the
sattvika sattva (which is called suddha-sattva by the AS).

The expression Sukla-vartma-rucir (ROSU 1978 translates it as “l’inclination
pour une conduite pure”) acoustically resembles suddha-dharmaika-ruci- of the
SR. As a matter of fact, SG 9,21ab, identical to SR §1.54cd, reads Sukla-
dharmaika-mati-. It seems that these three expressions in the SR, SG and AS
are parallel to each other. ROSU 1978, p.186, also points at the resemblance
between the AS’s sukra-vartma-rucir and the AH’s (Sarmra., 3,7-8) sukla-
dharma-ruci “inclination pour les choses pures”. Thus, it seems that suddha-
dharmaika-ruci in SR §1.54cd should be read as constituting one unit like “eka-
ruci for suddha-dharma”.

AS sarira., 5,24 (rajasa-sattva) mentions kama and krodha, but not mada. In
AS &arira,, 5,25, among the characteristics of tamasa-sattva, parallel expres-
sions to the SR text are contained, i.e. pramada, nidra, dlasya, in this order.
PARALLELS

SU §arira., 4,33, enumerating the six groups pitrja etc., announces a discussion
of the sattvaja- ones separately somewhere afterwards. According to Dalhana,
this seems to refer to SU §arira., 5,81f, which is, however, parallel to SR §1.72~
74. The SU does not have a parallel to SR §1.53ab-55.

CA §arfra., 3,13 calls the three classes Suddha, rdajasa and tamasa. In this
passage, the CA mentions little about the respective components of the three
classes, but announces a discussion later, namely in CA $arira. 4,36f. But the
contents of CA $arira., 4,36f. are parallel to those in SR §1.72-74 like in the case
of SU §arira., 5,81f.

AS §arira., 5,23-25 mentions, as examined above, astikatvam, suklavartma and
rucir among the suddha-sattvaja- ones; kama and krodha among the rdjasa-
ones; nidra, alasyam, ksudh-, trsna and saka among the tamasa- ones.

AH §arira., 3,7-8ab: sartvikam Saucam astikyam sukla-dharma-rucir matih /
rajasam bahu-bhasitvam mana-krud-dambha-matsaram /7/ tamasam bhayam
ajiianam nidralasyam visadita /8ab/.

AgniP 369,34: tamasani tatha jianam pramddalasya-trt-ksudhah / moha-
matsarya-vaigunya-sokayasa-bhayani ca /34/ kama-krodhau tatha sauryam
yajfiepsa bahu-bhasita / aharkarah paravajiia rdjasani, mahd-mune /35/
dharmepsa moksa-kamitvam para bhaktis ca kesave / daksinyam vyavasayitvam
sattvikani vinirdiset /36/.




Comm. S on SR §154-55

Distinguishing the qualities (guna), he tells those [characteristics]
born from them [one by one]: “Sattva” (§1.54a, sattvam).

He tells the workings (karya) of the internal_instrument/faculty_
of_thought characterised by purity (sattva): “From the nature
characterised by purity (sattva)” (§1.54b, sartvar). Belief that there
is (astikya) [means] the confidence (s§raddha) that (iti) there is (asti)
the other world. A proclivity, [namely] delight (priti), solely with
regard to that, [namely] dharma which is pure, unsoiled.”?? Through
the word [“Jetc.[”] (prabhrti), abstaining from non-dharma is
mentioned. (Comm. S on SR §1.54)

He tells the workings of the internal_instrument/faculty_of_
thought characterised by rajas: “From the nature” (§1.55a, sartvar).
From the nature (sattva), [namely] from the internal_instrument/
faculty_of_thought called “sattva”, characterised by rajas, in which
the quality (guna) of rajas is predominant.

He tells the workings of the internal_instrument/faculty_of_
thought characterised by tamas: “sleepiness” (§1.55cd, nidra-).
Sleepiness [means] the cessation of the functions with regard to
external objects (visaya), [namely] sleep (supti) or deep sleep
(susupti). Sloth [means] inactivity even in the functions [which are]
the means for [achieving] that desired. Carelessness [means] the state
without attention. Deceit [means] cheating (pratarana, lit. “carrying
over”). (Comm. S on SR §1.55)

VisnudhP 2,114,16: tamasani tatha jidana-pramadalasya-trt-ksudhah / moha-
matsarya-vaigunya-sokayasa-bhayani ca /16/ kama-krodhau tatha Sauryam
yajiiepsd bahu-bhdsita / ahankarah paravajiia rajasani, mahabhuja /17/
dharmeccha moksa-kamitvam para-bhaktis ca keSave daksinyam vyavasayas ca
ANALYSIS
The sattvika sattva is called Suddha sattva by the CA and AS. The SU and CA
do not deal with this topic except in the parallel passages to SR §1.72-74, on the
body (vigraha, kaya) of sattvika etc. In these two points, the AH, AgniP and
VisnudhP are the closest to the SR. The AgniP and VisnudhP are parallel to
each other. The YS does not deal with this topic.

722 The manuscript A reads tatra danasuddho instead of sraddha suddho: “[...]
solely with regard to that [namely] dharma which is pure through giving/
donation with regard to that, [i.e. which is] unsoiled.”
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SR 515657

The state of having tranquil faculties/organs (prasannendriyatq),
diseaselessness, non-sloth etc. are, however, born from suitability
(satmya)’®. (§1.56ab)7#
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The body (deha) whose essence is the [gross] elements (bhita)’2s

The term safmya “suitability” is mentioned in SR §1.44, too.

SR §1.56 is identical to SG 9,22cd—23ab. But the SG contains sattvajah, which
is obviously a mistake, instead of sdfmyajah of the SR (compare it with the
parallels in the medical texts given below). Besides, the SG contains
matratmakas instead of bhatarmakas.

PARALLELS:

SU sarira., 4,33: viryam arogyam bala-varnau medhd ca satmyajani.

CA sarira., 3,11: [...] arogyam analasyam alolupatvam indriya-prasadah svara-
varna-bija-sampat praharsabhiyastvam ceti. (In the SR, alolupatva are in-
cluded in the rasaja group, while, in the CA, it belongs to the sarmyaja group).
AS S§arra., 5,21: satmyajany ayur arogyam andlasyalolupatvam indriya-
prasada-svara-varnaujah-sampat-prasastata-praharsa-bhiiyastvam
medhabalam ca.

AH sarira., 3,6ab: sarmyajam tv ayur arogyam andlasyam prabhd balam.
Neither the YS, AgniP nor VisnudhP mentions the sasnyaja group.
ANALYSIS

The CA and AS, whose passages contain expressions almost identical to each
other, are most closely related to the SR. The AS contains both elements from
the CA and SU (e.g. bala and medhd are not mentioned by the CA, but by the
SU). The Purana-s do not deal with this topic.

CA §irira., 4,8 states that the consciousness (cetand) of a newly formed embryo
takes up (updadatte) the gross elements, cf. DAS 2003A, p.556. On the YS’s
description of the atman receiving the five elements, cf. YAMASHITA
2001/2002, pp.89-90.

In some texts, this topic is dealt with in the description of the embryo’s
assimilation of nourishment from the mother, cf. the following, and GarudaP
(KIRFEL 1954) verse 31.

There are two ways of the embryo’s assimilation of the gross elements,
according to AH §arira., 1,2. At the time of its entrance into the uterus, the soul
is accompanied (sattvanugaih) by the gross elements in a germ-like
(bijatmakaih), minute (sizksma) state. The gross elements are assimilated by the
embryo in the early stage. Later, the embryo assimilates the gross elements
through the nutrient fluid (@hararasajaih) from the mother.

WINDISCH 1908, p.49, note 3, states “Die mahabhiita [...] kommen zwiefach in
Betracht, in Samen und Blut verwandelt (mahabhitaih [...] Sukrartavaripatah
parinataih) und in den Saft der Speise der Mutter verwandelt (matur
ahararasatmanda parinataih).”




receives these [following] qualities (guna)’ of it (i.e. = of each
[gross] element) from it (i.e. from each [gross] element):”” (§1.56cd)
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For the primitive belief in the Milindapafiha, that what a woman eats and drinks
forms an embryo, cf. WINDISCH, ibid., p.22.

Similar usage of the term guna is also found in CA $arira., 4,8 and GarudaP
(KIRFEL 1954) v.33f. In the YS 3,76-78, dealing with the same topic, the term
guna is not used. The usage of the term guna in AgniP 369,28f. and VisnudhP
2, 115,2f. is different.

Cf. CA &arira.,, 4,6. This idea is associated with the theory on the
correspondence between micro- and macrocosm, cf. CA §artra., 4,13: evam
ayam lokasammitah purusah. yavanto hi loke mirtimanto visesds tavantah
puruse, yavantah puruse tavanto loke iti.

PARALLELS:

SU &artra., 1,19: antariksa sabdah Ssabdendriyam sarva-cchidra-samiiho
viviktata ca, vayavyds tu sparsah sparsendriyam sarva-cesta-samithah sarva-
Sarira-spandanam laghuta ca, taijasas tu ripam ripendriyam varnah santapo
bhrajisnuta paktir amarsas taiksnyam Sauryam ca, apyas tu raso rasanendriyam
sarva-drava-samitho guruta Saityam sneho retas ca, parthivas tu gandho
gandhendriyam sarva-mirta-samiiho gurutd ceti /19/. Peculiarly guruta is twice
mentioned, both among the derivatives of water and those of earth. I wonder if
the former might be a mistake for something like mrduta.

CA §irira., 4,6; 4,8; 4,12. The list of the respective qualities which the embryo
receives from the five gross elements is given in §arira., 4,12. 4,12: [...]
tatrasyakasatmakam Sabdah Srotram laghavam sauksmyam vivekas ca,
vayvatmakam sparSah sparSanam rauksyam preranam dhatu-vyihanam cestas
ca Sariryah, agnyarmakam riapam darSanam prakasah, paktirauksnyam ca,
abatmakam raso rasanam Saityam mardavam snehah kledas ca, prthivyatmakam
gandho ghranam sthairyam mirtis ceti /12/.

AS S§arira., 5,2-17. 5,13: tatrakasajani, srotram Sabdah sarvasrotamsi viviktata
ca /13/ vayaviyani, sparsanam sparSah prasvasocchvasadi-parispandani
laghavam ca /14/ agneyani, darsanam riapam pittam dsmd paktih santdpo
medhd varno bhas tejah Sauryam ca /15/ ambhasani, rasanam rasah sveda-
kleda-vasasrk-sukra-miitradi-drava-samihah Saityam snehas ca /16/ parthivani,
ghranam gandhah kesa-nakhasthy-adi-mirta-samiho dhairyam sthairyam ca
/17/.

AH §arira., 3,2: fabdah sparsas ca ripam ca raso gandhah kramad gunah /
khanilagny-ab-bhuvam eka-guna-vrddhy-anvayah pare /2/ tatra khat khani
dehe ’'smin Srotram Sabdo viviktata / vatat sparsatvam ucchvasa vahner drg
riipa-paktayah /3/ apyda jihva-rasa-kleda ghrana-gandhdsthi parthivam /

YS 3,76-78: akasal laghavam sauksmyam Sabdam Srotram baladikam / vayos
ca sparsanam cestam vyizhanam rauksyam eva ca /76/ pittat tu darsanam paktim
ausnyam_ripam__prakdsitam / rasat tu rasana _Saityam sneham kledam
samardavam /77/ bhiimer gandham tathda ghranam gauravam mirtim eva ca /
arma grhndty ajah sarvam trtiye spandate tatah /78/ (This topic is situated
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between the descriptions of the second and third month. The reading baladikam
in §1.76b might be a mistake for biladikam (“opening etc.”). The Trivandrum
edition, with the Balakrida commentary, reading fatha balam, is no better.
Anyway, bala “power” or “semen” would not be suitable for a quality of space,
AgniP  369,28: kha-Sabdat ksudra-srotamsi dehe srotram viviktata
svasocchvasau gatir vayor vakra-samsparsanam tathd /28/ agne ripam darsane
syad asma panktis ca pittakam / medhd varnam balam chaya tejah Sauryam
Sartrake /29/ jaldr sveda$ ca rasanam dehe vai samprajayate / kledo vasa rasq
raktam Sukra-miitra-kaphadikam /30/ bhiamer ghranam kesa-nakham roma cq
Sirasas tatha /31ab/.

VisnudhP 2,115,2: bhamih pafica-gund jiieyajalam jiieyam catur-gunam / tejas
tu tri-gunam, rama, pavano dviguno matah /2/ tatraika-gunam akasam nityam
Jiieyam manisibhih / Sabdah sparsas ca ripam ca raso gandhas ca paficamah /3/
bhiamer gunam vijaniyad upante gandha-varjitah / rasa-gandha-vihinds ty
tejasah parikirtitah /4/ gandho rasas tatha rapam ndsti vayor, bhrgittama /
gandho rasas tathd ripam sparsah khe na ca vidyate /5/ raso gandhas tatha
ripam sparSanam Sabda eva ca / bhimy-adinam gunah proktah pradhang,
bhrgunandana /6/ akasajani srotamsi tatha Srotram viviktata / svasocchvdsau
parispando vak ca samsparSanam tatha /7/ vayaviyani janiyat sarvany etdni
panditah / ripam sandarsanam paktim pittam idsmanam eva ca /8/ medha
varnam balam chaya tejah Sauryam tathaiva ca / sarvany etani janiyat taijasani
Saririnam /9/ ambhasantha rasanam svedah kledo vasa tatha / rasasrk-chukra-
miitradi dehe drava-cayas tatha /10/ Saityam sneha$ ca, dharmajiia, tatha
Slesmanam eva ca / parthivaniha janihi ghrana-kesSa-nakhadi ca /11/ asthniam
samitho dhairyam ca gauravam sthirata tatha /12ab/.

GarudaP (KIRFEL 1954) v.31 (of version 1): pusto nadyah susumndya yosid-
garbha-sthitas tvaran /31 version 1/ ksitir vari havir-bhokta pavanakasam eva
ca / ebhir bhitaih pinditais tu nibaddhah snayu-bandhanaih /32/ miila-bhita
ime proktah sapta-nadyante sthitah /32 of version 1/ Verse 33: tvacasthi nadayo
roma mamsam caivatra paricamam / ete pafica gunah proktd maya bhiameh,
khagesvara /33/ yathd pafica-gunds cdpas tathd tac chru, kasyapa / lala
miitram tathd Sukram majja raktam ca paficamam / apam pafica gunah prokta
Jhdatavyas te prayamatah /34/ ksudha trsa tatha nidralasyam kantir eva ca / tejah
parica-gunam proktam, tarksya, sarvatra yogibhih /35/ raga-dvesau tatha lajja
bhayam mohas tathaiva ca / ity etat kathitam, tarksya, vayujam guna-paricakam
/36/ dhavanam calanam caiva akuficana-prasaranam / nirodhah paficamah
prokto vayoh parica gunah smrtah /37/ ghosas cinta ca gambhiryam Sravanam
satya-sankramah / akasasya gundah pafica jiiatavyds, tarksya, yatnatah /38/.
Hastyayurveda p.415 (sth.3, adhy.8), v.125ff.

ANALYSIS

The classical medical texts and the Purana-s both contain similar theories in
accordance with Sankhya, except for the GarudaP whose theory sometimes
deviates from Sankhya. The descriptions of this topic in the classical medical
texts are usually brief, but the AS contains some details which are not found in



Sound (Sabda), the faculty/organ of hearing (srotra), having
spaces/hollows (susirata), distinctness (vaiviktya), [the state] of being
a perceiver of the minute/subtle, (1.57ab)
and the opening (bila)’® from the space, (§1.57c)
and from the wind, touch and the faculty/organ of touching. (§1.57d)"*

Comm. S on SR §1.56-57

He tells the substances (bhava)™® born from suitability (satmya):
“Tranquil” (§1.56a, prasanna-). Diseaselessness [means] being
devoid of disease (nirogatva).

He distinguishes the qualities of the [gross] elements in the body:
“The body” (§1.56c, deho). Whose essence is the [gross] elements,
[namely] commenced by/from the five gross elements (mahabhiita).
Even though the body’s being commenced by just single (ekaika)
elements [is true], nevertheless the supporting/strengthening
(upastambhakatva) of (= by) the other elements indeed (eva) exists.
(Comm. S on SR §1.56)

Having spaces/hollows [means] being with a cavity/cavities.

the other classical medical texts. The SR’s verses (§1.60-68ab) on the ten kind
of vital winds (prana) and their functions are parallel to the YY
(Yogayajfiavalkya) 4,47-71, and seem to be a secondary insertion (cf. Situating
the text $2.3.3.).

The AS, AgniP and VisnudhP mention, among the qualities of the element
earth, kesa, nakha and asthi, i.e. terms like in SR §l.71ab. The AgniP and
VisnudhP are parallel to each other, but not parallel to the YS. The text of the
VisnudhP seems to contain more insertions than the AgniP does.

Though all the texts that I consulted deal with this topic, it does not seem that
the SR is very closely related to any of them.

728 The Anandi§rama ed. (1896) reads balam “power”, but this would be
unsuitable for a quality of space, for the space element usually has qualities
which have something to do with space, dryness, voids including those inside
the body etc.

729 SR §1.57 is identical to $G 9,23cd-24ab. But the S$G contains sabda-srotra-
mukharata vaicitryam siaksma-vag dhrtih and balam, instead of sabdam srotram
Susiratam vaiviktyam sitksma-bodhrtam and bilam in the SR.

730 For the translation of the term bhdva “substance/constituent” or “[mental]
condition”, cf. my footnote 717 on SR §l.55ab (bhava). Also cf. bhava
“substance” in SR §1.44a.
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Distinctness”! [means] the state of that separated, [namely] the
situation/position apart (prthak) through being the provider’? of the
nature of the body (deha-svabhava-prapakatva).

Being a perceiver of the minute [means] thorough cognisance
(parijfiana) without effort of even (api) an object difficult to perceive,
The difference is that (iti) the opening (bila) is a large/gross (sthiilg)
cavity but a hollow/perforation (susira) is a small one.

He tells the qualities of the wind in the body: “From the wind”
(81.57c, vayoh). Touch (sparsa) is a quality. The faculty/organ of
touching’? [means] the faculty/organ skin. (Comm. S on SR £1.57)

SR $§158—60ab

[From the wind] [the body] obtains’* throwing upwards, throwing
down, contracting, further, going and stretching out™’, these five
actions (karman) enumerated (iti),

731 The quality vaiviktya = prthaktva, is one of the twenty-four guna-s in VaiSesika
(cf. FADDEGON 1969, p.129). Also see POTTER 1977 (p.52; also separatedness
in the register). I was, however, not able to find a relevant discussion on deha-
svabhava-prapakatva.

732 A and B contain a variant prakatatvena “through being manifest”.

733 Obviously sparsanendriya is a misprint of sparsanendriyam.

734 *“Obtains” (grhnati) is contained in SR §1.60b.

The term grhnati means “to receive [the qualities of the gross elements]” like
adatte (SR §1.56d). The term grahana ‘“reception, perception” occurs in CA
§arira., 4,8, which the commentator Cakrapani explains as meaning grhnati
bhatani (cf. ROSU 1978, p.161). ROSU associates this term with the philo-
sophical expressions derived from the root ¥ grak, namely, the expressions for
perception such as grahaka/grahya, graha, atigraha, grahitr etc.

CA sarira., 4,8, contains upddatte (gunopadana-kale), too, which is close to
dadatte of SR §1.56d. In this passage, the CA associates the embryo’s acquisition
of the qualities [of the gross elements] (gunopadana) with cosmogonical
creation. According to the CA (ibid.), the acquisition of the qualities
(gunopadana) is accomplished in a very short time (anuna kalena).

735 The five actions (karman) are mentioned in the VaiSesika theory, cf.
VaiSesikastitra 1,1,7: utksepanam avaksepanam akuficanam prasaranam
gamanam iti karmani. SU nidana., 1,17 states that the Vydna makes [things]
move in fivefold manners (paficadha cestayati). The commentator Dalhana
considers the fivefold movement to be the five actions (prasaranakuficana-
vinamanonnamana-tiryaggamanani pafica cestah) mentioned above. These
terms are found e.g. in SU &arira., 7,3 among others, where akuficana
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dryness™¢, (§1.58)"%
further (tatha) these (iti) ten alterations of wind’®®: the Prana’™,
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(contraction) and prasarana (expansion) are considered to be the characteristics
(visesa) of the vessels (sira).

The five karman-s might be the movements of the body. In the embryological
passages in Kaundinya’s Paficarthabhasya, a commentary on the PasSupatasiitra,
the five actions (karman) of VaiSesika are obviously associated with the foetus’
movements in the uterus.

HARA 1980, p.147, translates these passages (the terms in question have been
underlined), “[...] suffering in the womb (garbha) is as follows: when an
individual soul (purusa) is placed in his mother’s womb (udara), like a man
whose limbs are cramped into a broken cart, he (pums) necessarily experiences
the annoyances of confinement; he has no room, no sufficient space to bend,
stretch out etc., but is obstructed in all his motions, like a prisoner stupefied
(midha) in a dark and doorless chamber (advaraka andha-tamas).” The original
expression for “to bend, stretch out” is akuficana-prasarana. HARA (ibid.)
refers to VaiSesikasutra 1,1,7.

HARA (ibid., p.149) also mentions Visnupurana 6,5,1f., “Incapable of exten-
ding (prasarana) or contracting (@kuficana) his own limbs and reposing amidst
a mud of faeces and urine, he [= the embryo] is every way incommoded.”

In the Hastyayurveda 3,9,14 (p.438), prasarana, akuficana etc. are considered
to be the movements (cesta) of the elephant foetus (prasaranakuiicanadyas
cestah kabhis ca cestate). Hastyayurveda 3,9,109, contains sarikucana instead of
akuficana (Hastyayurveda 3,9,109, prasaranam ca gatranam tatha sankucanam
ca yat / catvarimsat sirds tasya viniyukta hi dharane).

D reads jajiiire instead of riksatam. “[They] know throwing upwards, [...]
these five actions enumerated. Further, [the body] obtains these ten alterations
of wind: [...].”

SR §1.58 is identical to SG 9,24cd—25ab. But the SG reads vayutah “from the
wind” instead of rizksatam.

The term prana here denotes the first of the ten vital winds (vayw), cf.
GEENENS, p.80.

Among the texts I consulted, only the SR and GarudaP (KIRFEL 1954, p.353,
v.42) mention the subsidiary winds like Naga etc.

According to WOODROFFE 1990, p. 44, these subsidiary winds are mentioned
in the Saradaitilaka: “The Minor vayu-s are naga, krkari, devadatta, dhanafijaya,
producing hiccup, closing and opening eyes, assistance to digestion, yawning,
and distention”.

Dhyanabindupanisad (in the Yogopanisad, SASTRI, MAHADEVA 1920)
v.56¢cd-58ab (p.199): prano 'panah samanas codano vyanas tathaiva ca /56/
nagah kirmah krkarako devadatto dhanarijayah / pranadyah pafica vikhyata
nagadyah pafica vayavah /57/ ete nadi-sahasresu vartante jivaripinah /60ab/.
Buddhist Tantra texts also mention them, cf. RINPOCHE 1986, pp.121-122.
According to ZYSK 1993, p.211, the five subsidiary winds, the Naga etc.,
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Apana, further those whose names are the Vyana, Samana [and)
Uddana, Naga (“snake”), Kiarma (“tortoise”), and Krkara (“a kind of
partridge”), Devadatta (“god-given”) [and] Dhanaiijaya, (§1.59)%°
[and] lightness. (§1.60ab)”4!

Comm. S on SR 5158-60ab

Throwing upwards (utksepa) is the action producing’?union with
the region of the upper space (@kasa). Throwing down (avaksepa) is

the

action producing union with the region of the lower space.

739
740

741

742
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mentioned in Yoga in addition to the five main winds, the Prana etc., are not
mentioned in the classical medical texts. Further, ZYSK (ibid.) states that the
classical medical texts contain no reference to the respiratory techniques in
relationship to the five vital winds. In contrast to that, Yoga emphasises the
quasi-medical respiratory techniques for purifying the vital winds and main-
taining their proper circulation in the vessels in the body.

These passages, i.e. the SR’s description of the subsidiary winds, which are
parallels to the YY, seem secondary.

For the theory of respiration and the vital wind, cf. ZYSK 1993.

SR §1.59 is identical to SG 9,25cd-26ab. But the SG has all the nouns in the
nominative case, and contains krkalo instead of krkaram. Further, this verse is
parallel to YY 4,47: prano ’'panah samanas ca udano vyana eva ca / ndgah
kiirmo ’tha krkaro devadatto dhanarijayah /.

The verses, SR §1.60cd—68ab, which are also contained in the $G, are parallel to
YY 4,41cd-71ab, as studied in Situating the text §2.3.3 of this thesis.

SR §1.60ab is identical to $G 9,26¢d.

PARALLELS

AgniP 369,28: svasocchvasau gatir vayor vakra-samsparsanam tatha. Vakra
seems a mistake (maybe for vaktra?).

ANALYSIS

SR §1.60cd—68ab mentions the respective actions of the five vital winds. The
prototype of the theory in which every single role is allotted to each vital wind
(Apana, Prana, Samana, Vydna and Udana) is found in PrasnaUp 3,1-12;
MaitriUp 2,6, cf. ZYSK 1993, p.205, left column. The five vital winds are
mentioned in the CA and SU, e.g. CA cikitsa., 28,5-12; SU nidana., 1, 12-20a,
cf.ZYSK 1993, p.207. ZYSK gives a list containing the respective places and
actions of the vital winds, according to the CA and SU.

In summary, the theory of the five vital winds in the SR often deviates from
those in the two medical texts, although it contains similarities to the two
medical texts (the details are examined in the footnotes on SR §1.60cd—68ab:
footnotes 747, 750, 753, 756, 767, 768).

Samyoga-janatakam is obviously a mistake and should be read samyoga-
Jjanakam.



Contracting (akunicana) is bringing toward oneself. Going (gamana)
is the action producing union with the region of space not separated
from a particular direction (dig-visesa). Stretching out (prasarana)
[is union with what is] farther (paratas). Dryness is lack of unctu-
ousness (snigdhatva). (Comm. S on SR §1.58)

The Prana, Apana ctc. are the ten transformations of the wind.
Nayanam™ (“leading”?). Lightness is lack of heaviness. The relation
[of words] is that (iti) the body obtains these qualities from the wind.
(Comm. S on SR §1.59-60a)

SR s160cd—65

The foremost of them, the Prana, situated below the navel-bulb
(nabhi-kanda), (§1.60cd)

moves in the mouth, in the two nostrils, in the navel [and] in the lotus
of the heart, (§1.61ab)’#

[and is] the cause of the articulation of sound/word[s]’* (sabda),
expiration (nihsvasa “sighing out”), exhalation (ucchvasa “sighing
up”)’é, coughing etc.”’ (§1.61cd)™8

743 The word nayanam is not contained in the mila text. It is puzzling, most
probably a mistake.

744 SR §l.60cd—61ab is identical to SG 9,27. But the $G contains mukhyararah,
nabhekanthad and caraty asau, instead of mukhyatamah, nabhi-kandad and
caraty asye of the SR, respectively. This verse is parallel to YY 4,49cd—50ab:
prana evaitayor mukhyah sa sarva-prana-bhrt sada /49/ asya-nasikayor madhye
hrn-madhye nabhi-madhyame /50ab/. But the YY does not make the statement
that the Prana is situated below the bulb of the navel.

745 The term fabda denotes the object of the sense organ/faculty (jianendriya) of
hearing and the object of the faculty/organ of action (karmendriya) of speaking.

746 The terms ussasa (Skt. ucchvasa) and nissasa (Skt. nihsvasa) occur in the
Tandulaveyaliya (verse 7-8) meaning “inhalation” and “exhalation”, respectively.

747 According to CA cikitsa., 28,6, the places of the Prana are the head, chest,
throat, tongue, mouth and nose. The statement of the SR is partly inconsistent
with that of the CA, in that the SR does not mention the head or chest, but the
navel and heart. The SU (nidana., 1,13) mentions only the mouth as a place for
the Prana.

The term kanda “bulb” is again mentioned in SR §1.147a which is parallel to
YY 4,16.

The actions allotted to the Prana also vary in all three texts. According to CA
cikitsa., 28,6, its actions are spitting, sneezing, belching, respiration (svasa) and
digestion. But according to SU nidana., 1,13, the Prana sustains the body
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The Apana, however, is situated in the anus/rectum (guda), in the

penis (medhra), and in the hips (kati), shanks (jarigha) and belly,
in the navel-bulb™, in the groins (vanksana), in the thighs and knees,
(§1.62)70

748

(dehadhrk), lets the body absorb food/nutrition (annam pravesayaty), and
supports the other vital winds (pranams capy avalambate). The SR accords with
the CA only in mentioning respiration. The SR is inconsistent with the SU. The
action of speech is allotted to the Udana in the CA and SU. With the SR’s
mention of cough (kdsa), SU nidana., 1,14ab might be compared, stating that
the Prana, being excited (dusta), causes hiccup and difficult breathing
(hikkasvasadi).

In summary, the CA is closer to the SR than the SU is, but there are still some
inconsistencies between the CA and SR.

SR §l.61cd is identical to SG 9,28 (consisting of two pada-s). But the §G
contains the variants [...]-nihsvasa- and [...]-cchvasader api karanam, instead
of [...]-nihsvasa- and [...J-cchvasa-kasadi karanam of the SR. Further, this
verse is parallel to YY 4,66ab, nihsvasocchvasa-kasas ca prana-karmeti
kirtitah. The YY, however, does not mention sabdoccarana.

749 C.E. (= Calcutta Edition ?) contains n@bhau skandhatra instead of nabhi-kande:

“in the navel, in the shoulders, ...”

750 SR §1.62—-63ab is identical to SG 9,29abcdef. SG 9,29ab contains a variant kati-
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janghodaresv api instead of kati-janghodaresu ca of SR §1.62ab. SG 9,29¢d
contains the variants, -kanthe, vrsanayor and -janusu, instead of the SR’s
readings, -kande, varksanayor and -januni (SR §1.62cd), respectively. $G
9,29f contains the variants, tasya and kirtitam, instead of the SR’s readings,
asya and kirtitah (SR §1.63ab), respectively.

The Anandasrama edition (1896) of the SR contains -grujanusu (SR §1.62d)
instead of -i@rujanuni of the Adyar edition. According to a footnote in the Adyar
edition, C.E. has the same reading as the Adyar edition. Similarly, the $G
contains -@rujanusv, as shown above. The reading -rujanusu is probably
correct. Grammatically, a dvandva compound of the body-limbs should be
singular, but, in the SR, plural also occurs for katijarighodaresu in the pada c.
The Anandasrama edition (1896) reads kirtitam (SR §1.63b) instead of kirtitah,
of the Adyar edition. The Adyar edition (p.48, corrigendum no. 7) notes that
C.E. also reads kirtitam. The $G also contains kirtitam.

Further, SR §1.62 and §1.63cd are parallel to YY 4,53 (apana-nilaye kecid guda-
medhroru-janusu / udare vanksane katyam jaghane tau vadanti hi //) and 4,66¢cd
(apana-vayoh karmaitad vin-matradi-visarjanam), respectively.

The places and actions of the Apana are mentioned in CA cikitsa., 28,10; SU
nidana., 1,19. According to the CA, its places are the testicles, bladder, penis,
navel, thighs, groins and anus. The bladder is not mentioned in the SR. The SR
allots the navel to the Prana. The SU mentions only the stomach (pakvasaya) as
the Apana’s place, but also states that the Apana, being excited, causes diseases



Emission of urine, faeces etc. is proclaimed as its action.

(§.63ab)™!

The Vyana is situated in the eyes, ears, and ankles (gulpha), in

the hip and in the nose. (§1.63cd)”*?

And its action is holding, letting go and seizing etc. of the Prana

[and] Apana. (§1.64ab)

751

752

753

in the bladder and anus. Neither the CA nor SU mentions the hips, shanks,
belly, navel-bulb, groin, thighs or knees, though the CA states that the Apdna is
situated also in the intestines (antra). The CA allots the groins (variksana) to the
Apana.

The CA and SU both state that the actions of the Apana are releasing semen,
urine, faeces, menstrual discharge and the foetus. The SR’s statement is in
concordance with this.

In summary, it is only in a few points that the CA’s and SU’s statements on the
Apana’s places accord with the SR’s. In contrast, the statements on its actions
are in concordance in all three texts.

C.E. contains -visargakarmakirtitam instead of -visargah karma kirtitah of the
Adyar edition. I interpret it as -visarga-karma kirtitam, “Its action of emission
of [...] is proclaimed”. If the Anandasrama edition’s reading kirtitam is to be
taken instead of kirtitah, then the translation is: “Its action is proclaimed as
emission of urine, faeces etc.”

Kirtitam is contained also in the $G (see above).

SR §l.63cd is identical to SG 9,30ab. But the SG contains jikva ghranesu
instead of katyam ghrane ca of the SR. In fact, the Anandasrama edition (1896)
also reads ghranesu.

Further, this verse is parallel to YY 4,52 (Trivandrum edition: vydnah
(Srotra)ksi-madhye ca krkatyam gulphayor api / ghrane gale sphijoddese
tisthaty atra na samsayah //). The list in the YY is more complete than that in
the SR.

SR §1.64ab is identical to SG 9,30cd. But the $G contains prandyama- instead
of prandapana- of the SR. The $G’s pranayama seems a mistake.

This verse is furthermore parallel to YY 4,67ab (Trivandrum edition:
hanopadana-cestadi vyana-karmeti cesyate). The actions, hana and upadana,
respectively correspond to tydga and grahana of the SR. The list of actions in
the SR is a more complete version than that in the YY in contrast to the list of
places where the case is opposite (cf. the foregoing footnote).

The places and actions of the Vyana are mentioned in CA cikitsa., 28,9; SU
nidana., 1,17. Both, the CA and SU, state that it pervades all over the body. The
places listed in the SR are not mentioned by the two medical texts. According
to CA cikitsa., 28,9, the actions of the Vyana are movement, extension,
contraction and blinking. To these, SU nidana., 1,17, adds carrying of the
nutrient fluid (rasa), sweating and carrying of blood. If we compare SR §1.20
with SU nidana., 1,17, we find that tydga and grahana should be separated from
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nal]

The Samana, pervading the whole body together with the [inter-
fire, (§1.64cd)

roaming about through the 72,000 apertures of tubes (nadi)’>,
properly carrying [to their destination] the juices/saps of what is
eaten and drunk, is the maker of nourishment of the body.”> (§1.65)75¢

754

755

756
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prandpanadhyti. In this case, the translation is: “holding (dhrti) of the Prang
and Apana, letting go (tyaga), and seizing (grahana)”. The CA and SU do not
mention the Prana or Apana in describing the action of the Vyana. In summary,
the SR is inconsistent with the two medical texts.

The term nadf may be translated as “tubular vessel” or “tube”, cf. DAS 20034,
p-560. DAS prefers “tube”, in order to make the distinction of the terms, nad,
sira and dhamanf, clear. JOLLY 1901, p.44 and p.109, translates “Rohre, Ader”.
The term nadi might mean “pulse” (cf. JOLLY 1901, p.22, nadi-pariksa), but
JOLLY remarks that this usage is of a later period.

In the SR, the term nddi occurs only in the verses parallel to the YY. The
unique exception is SR §1.39¢c and 40a, nadr denoting the umbilical cord. The
classical medical texts (SU, AS, AH, CA) also call the umbilical cord nadr, cf.
my footnote 629 on SR §1.39¢. Except for this case, the term nadi does not often
occur in the §arirasthana-s of these texts. Usually the terms such as sira,
dhamant and srotas are used to denote a “tubular vessel”. These terms occur
also in the SR’s anatomical description, SR §1.86cd-119 (81.101ff sirg; §1.111
dhamant; §1.87, §1.112 srotas).

The term nadf in SR §1.65b has a Hathayogic background. The 72,000 nadi-s
radiating from the heart are mentioned in YS 3,108, in its description of
Hathayoga. The 72,000 nadi-s are mentioned also in Hathayogic texts like the
Hathayogapradipika etc.

The vital wind’s participation in digestion is dealt with by GarudaP (KIRFEL
1954) v.43-47.

SR §1.64cd—65 is identical to SG 9,31-32ab. Further, this verse is paralle] to
YY 4,54cd-56 (Trivandrum ed.: samanah sarva-gatresu sarvam prapya
vyavasthitah /54cd/ bhukta-sarva-rasam gatre vydpayan vahnind saha / dvi-
saptati-sahasresu nadi-margesu saficaran /55/ samana-vayur evaikah sagnir
vyapya vyavasthitah / agnibhih saha sarvatra sangopanga-kalebare /56/). The
content of YY 4,56 is a repetition of that of YY 4,54cd-55. The redundancies
like vahnina saha, sagnir, agnibhih etc. give rise to the suspicion that the YY
was enlarged through adding these to an originally more compact text. It should
be noted that prapya (YY 4,54d) is merely an alternation of vydpya (YY 4,56b)
which is the same wording as in SR §1.64b. In comparison with the YY, the SR
is more compact. Therefore, the SR seems to preserve an older version of the
text. SR §1.65d deha-pustikrt is parallel to YY 4,68ab (Trivandrum ed.:
posanddi samanasya sarire karma kirtitam).

The places and actions of the Samana are mentioned in CA cikitsa., 28,8; SU
nidana., 1,16. According to the CA, the Samana’s places are the channels



Comm. S on SR §L.60cd—65

He relates the place[s] and action[s] of the chief one, [namely] the
Prana: “Of them” (§1.60c, tesam). Foremost (mukhyatama),
[namely] being the main (pradhana), because of the others’, [namely]
the Apana etc.’, following it. Below the navel-bulb, [ie.] in the
region of the base (Adhara)™’, [it] moves (carati), [i.c.] wanders
about (vicarati). (Comm. S on SR §1.60-61)

He relates the place[s] and action[s] of the Apana: “The Apana,
however” (§1.62a, apanas tu). In the hips, shanks and belly: Here
“in the five” (paficasu) is to be supplied (adhyaharya), because,
otherwise, of attainment of the state of being like one (i.e. a singular)
according to (iti) [the rule] [“]And the dvandva of the parts of a living
being, a musical group and an army [is a singular][”] (Panini 2,4,2).7*

carrying sweat, morbific entities (dosa) and water. The CA also states that the
Samana is situated beside the internal fire (antaragni). The SU states that the
Samana moves in the amasaya and pakvasaya (“the receptacles of undigested
and digested food”, cf. DAS 2003A, p.130), and is connected with the internal
fire. The CA and SU both state that the Samana’s action is digestion (CA agni-
bala-pradah; SU annam pacati). The SR does not accord with the two classical
medical texts except for stating that the Samdna moves together with the
internal fire. In contrast to the SR, the CA and SU allot the actions of pervading
the whole body and carrying the nutrient fluid (rasa) to the Vyana. The mention
of 72,000 tubes (nadi) is obviously according to the Hathayogic theory (cf. YS
3,108: dvasaptati-sahasrani hrdayad abhinihsrtah / hitahita nama nadyas;
Hathayogapradipika 1,39: dvasaptatisahasrani nadinam mala-sodhanam; ibid.,
3,123). Besides, AgniP 370,40ab and VisnudhP 115,91cd mention seventy-four
crore (koti) of openings.

757 SR 2, §1.60cd—68ab is parallel to the YY, as already mentioned. That means that
the expression nabhi-kanda is most probably according to the Hathayoga
theory. The YY deals with an old theory of Hathayoga which does not use the
denomination cakra for the centres of the kundalint, except for that in the navel.
In this theory, only the centre of the navel is called Nabhi-cakra. Therefore, the
term adhdra in the YY cannot denote a cakra (Adhara-cakra), but simply the
lowermost region of the body (cf. my footnote 1096 on SR §1.145¢c, adhara).
The commentator Simhabhupala (comm. S) was perhaps aware that this
statement in the SR is according to the old theory, for he properly explains this
term as meaning adhara-pradese “in the region of the adhara”.

758 Cf. WACKERNAGEL 1957 (Bd.IL1), p.163ff. (§69) on kiassisches
Singulardvandva.

Panini 2,4,2 is also referred to by comm. S on SR §1.24d (Adyar ed., p.38, 1.3
from the bottom, prany-angatvad dvandvaikavad-bhavah).
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But in [the case of] the employment of a numeral (sankhyopadana),
the state of being like one (ekavadbhava, i.e. a singular) does not
obtain, because of the following (iti) being mentioned in the
Vicaracintamani:

[“]If [you ask] why, [we answer] [‘Jten teeth and lips[’] (dasa
dantosthah, plural dvandva)” is, here/in_this_case, an adjective/
qualifier expressing number (sarnkhya-vaci iha bhedakah)[]. 7%
(Comm. S on SR 51.62)

“Urine, faeces etc.” (§1.63a, miitra-purisadi-). Here by the word
[“letc.[’] (adi), mention/inclusion (grahana) of semen (virya),
impurity of the eyes (disika) etc. [is intended].

He relates the place[s] and action[s] of the Vyana: “The Vyana”
(§1.63, vyano). The holding (dhrti) [is] retention (dharana), of the
two winds, [namely] of the Prana and Apana; that is to say (iti yavat)
kumbhana’®. Letting go (tydga) [is] making slip away outside.
Seizing (grahana) is making enter inside. By the word [“letc.[”’] (ad)),
the action of the mongoose (nakula-karma)’ etc., well known in
Yoga$astra-s, [is intended]. (Comm. S on SR §l.64ab)

He relates the place[s] and action[s] of the Samdana: “The
Samana” (§1.64c, samano). The relation [of words] is that (izi)’62
roaming about together’®® with the fire, [i.e.] the abdominal one,
[which is] the cause of digestion of what is eaten and drunk, carrying
the juices/saps of what is eaten and drunk into the apertures of

759 1 was not able to identify this sentence. But this grammatical rule is prescribed
in Panini 2,4,15. The instance dasa dantosthah is mentioned in its commentary.
Cf. WACKERNAGEL 1959 (Bd. IL,1), p.163 (§69b).

760 The Yoga technique of breath control (pranayama) consists of inhaling
(piiraka), holding (kumbhaka) and exhaling (recaka), cf. Hathayogapradipika
(WALTER 1893), intro. xix; Xxvi.

761 Unfortunately, I was not able to identify this term. Taralekara’s Marathi
translation (1975, see under “Sangitaratnakara” in the bibliography) explains it
as meaning pranayama-visayaka karmem, “‘the action whose object/scope is the
restraining of the vital wind”, which is not very helpful.

“Mongoose” (nakula) is not clear. The term nakula might be a mystic name for
the sound h. So, nakula-karma might mean “action/pronunciation of the sound h”.
762 Adyar ed., p.49, 1.15, karotiti is obviously a mistake and should be read karotiti.
763 A and B read sa instead of saha: “it (= samdna), roaming about with the fire

[...]".
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tubes (nadr),’* it makes (= brings about) nourishment of the body.
(Comm. S on SR §1.64cd—65)

SR 516668
The Udana sits in the feet, in the hands [and] in the joints of the limbs.

Raising (unnayana), ascension (utkramana) etc. of/in the body

deha)™® are proclaimed as its action(s) (karman).” (§1.66)7¢7
(

The five [winds], [namely] the Naga etc., are situated depending

on the elements (dhatu), skin etc.”® (§1.67ab)

764

765

766

767

768

This explanation is different from the translation of SR §1.64cd-65 above, in
which nadr-randhresu is taken to be connected with saficaran situated next to
it, and not anayan.

The comm. S interprets deha-unnayana as “leading the body upwards” and
utkramana as “death” (i.e. ascension of the soul).

Instead of karmdsya dehonnayanotkra, the manuscript D reads dehasya karma
nayanotkrae, and the Anandasrama edition (1896) reads karmdsya
dehonnamanotkrae. Using the first variant, which I interpret as dehasya karma
nayanoe, the translation would be: “The action of the body, [namely] leading,
ascension etc., is proclaimed.” Meanwhile the translation of the latter variant is
the same as the Adyar edition which uses unnayana.

But the parallels in the SG and YY (see below) support dehonnayana.

SR §1.66 is identical to $G 9,32cd—33ab. Furthermore, SR §l.66ab is parallel to
YY 4,54ab (Trivandrum ed.: udanah sarva-sandhi-sthah padayor hastayor api).
SR §l.66cd is identical to YY 4,67cd (udana-karma tat proktam
dehasyonnayanddi yat).

The places and actions of the Uddna are mentioned in CA cikitsa., 28,7; SU
nidana., 1,14. The Udana’s places are, according to the CA, the navel and
throat. But the SU merely mentions the Udana’s upward movement in the body,
although it states that the Udana, being excited/disturbed, causes diseases in the
area over the clavicle (jatru). In contrast, the SR allots the navel to the Prana.
The SR allots the feet/legs (pada) to the Udana, while the CA allots the parts of
the legs, i.e. the thighs and groins, to the Apana. The Apana’s actions are,
according to the CA, speech, effort, energy, strength and complexion; but,
according to the SU, speech and song. The CA and SU both allot the movements
of the body to the Vydna. To put it in a nutshell, the SR’s statement on the
places and actions of the Apana is different from that of the two classical
medical texts. The comm. S interprets utkramana as meaning ‘“death” (see
above). But the original meaning simply seems to be “upward moving of the
body”.

These five subsidiary vital winds are not mentioned in the classical medical
texts.
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Ejection’® etc., winking etc., and sneezing etc. respectively,
lassitude’ etc. [and] swelling etc. are proclaimed as their action[s]
(karma). (§1.67cd—68ab)”"!

From fire (agni), however, [the body] receives’” the eye (= the
faculty/organ of seeing), shape (ripa), bile (pitta), digestion (paka)'™,
brightness (prakasata). (§1.68cd)”*

Comm. S on SR sL66—-68cd

He relates the place[s] and action[s] of the Uddna: “Udana” (§1.66a).
Raising (unnayana) of the body is leading upwards (Zrdhva-nayana).
Ascension is death. By the word [“Jetc.[”] (adi), hiccough etc. [are
intended]. (Comm. S on SR §1.66)

He relates the place[s] and the action[s] of the five winds,
[namely] the Naga etc: “Skin etc.” (§1.67a, tvag-adi). The locus
(avasthana) of the Naga is in the skin; of the Karma, in the blood;

The expression tvag-adi-dhatin is remarkable. The SR begins the metabolic
chain of the seven elements (dhatu) with skin (cf. SR §1.79). In contrast, the
classical medical texts most often mention the nutrient fluid (rasa) as the first
link of the chain, although these texts contain a few passages mentioning skin
as the first link (cf. DAS 2003A, p.547ff., on tvac).

For the chain of the seven elements (dhatu), cf. JAMISON 1986; DAS 2003A,
p.553ff, on the term dhatu. According to JAMISON (ibid.), the chain beginning
with skin is more archaic than the one beginning with the nutrient fluid (rasa).

769 The term udgara may mean various actions of discharging from the mouth like
spitting, vomiting, belching etc.

770 The manuscript D reads tandrT instead of tandra.

771 SR §1.67-68ab is identical to $G 9,33cd—34. But the $G contains ksut-

pipasadikam, tandri- and Sokadi, instead of ksuta-prabhrti ca (SR §1.67d),
tandra and sophadi (SR £1.68ab), respectively. The manuscript D of the SR
reads tandrf, too.
Further, these verses are parallel to YY 4,57ab (ragadi-vayavah pafica tvag-
asthy-adisu samsthitah), and YY 4,68cd-70ab (udgaradi-guno yas tu naga-
karmeti cocyate /68cd/ nimilanadi kirmasya ksutam vai krkarasya ca /
devadattasya viprendre tandri karmeti kirtitam /69/ dhanafijayasya Sophadi
sarva-karma prakirtitam /70ab/). YY 4,69c reads tandrT as the manuscript D of
the SR and the SG do.

772 The verb ddatte (“receives”) is contained in SR §1.69.

773 The manuscript D reads pakva instead of pakam.

774 SR §1.68cd is identical to SG 9,35ab. But the SG contains rocakam and diptam
instead of locanam and pittam, respectively.
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of the Krkara, in the flesh; of the Devadatta, in the fat (medas); of
the Dhanaiijaya, in the bone. (Comm. S on SR §1.67)

Lassitude (tandra) is sluggishness (alasya). By the word
[“letc.[’] (prabhrti), yawning etc. [are intended].

He relates the qualities of [the gross element] fire (tejas) in the
body: “From fire, however” (§1.68c, agnes tu). The eye (locana) is
the faculty/organ eye (caksus). Bile is a particular dosa.”” Digestion
(paka) is digesting/cooking (pacana) of the juice of food (anna-
rasa)’’¢. Brilliance (prakasata) is the state of having fiery energy
(tejas).

SR §169-74

non-endurance (amarsa), sharpness/severity (taiksnya), warmth, the
vital fluid (ojas), and fiery energy (tejas), valour, further (tatha)’”’
having a good memory (medhavita); (§1. 69abc)”’8

775 Dosa. DAS 2003A, p.548, translates it as “morbific entity”.

JOLLY 1901 explains it as follows: wind, bile and phlegm, which are called
dosa-s, are the three kinds of principal energy which decide the constitution and
character of an individual and dynamically influence his corporeal condition.
Health is considered to be the normal condition or equilibrium of the three
dosa-s, while sickness is considered a disorder of this equilibrium (JOLLY ibid.,
p.40-41).

The term dosa means etymologically “fault” or “source of faults”, cf. DAS
(ibid.). That means that this term originally denoted the disorder of the
principal energy, namely an excess of wind, bile or phlegm, which causes
sickness. Also cf. R.F.G. MULLER 1961, p.105.

776 DAS 2003A, p.578ff. (on the term rasa), explains this term as follows: the term
anna-rasa “juice of food” is often a synonym of ahara-rasa which is usually
taken to be an intermediate between food and the first element (dhatu), rasa
(“chyle” or “nutrient fluid”). But its actual identification in the old texts is not
easy, since ahara-rasa/anna-rasa can also simply mean “rasa of food” which is
terminologically not differentiated from rasa.

777 The manuscript D reads samddatte “[the body] receives” instead of tathadatte.
The manuscripts ka., kha. and ga. read radadarte “then [...] [the body]
receives”.

778 For the derivatives of fire, the AS (§arira., 5,15) shows a good parallelism to the
SR (agneyani, darsanam ripam pittam asma paktih santapo medha varno bhas
tejah Sauryam ca [5,15/). But the AS does not mention prakasata, amarsa,
taiksnya or tejas. The SU (Sarira., 1,19) mentions taiksnya and amarsa. The CA
(§artra., 4,12) mentions prakasa.
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from water, however, [the faculty/organ of] tasting (rasana), taste
(rasa), (81.69d)™
coolness, unctuousness (sneha), fluid/flowing (drava), sweat, urine
etc.’®, also softness; (§1. 70ab)78!
from earth, the faculty/organ of smelling (ghrana), smell, fixedness
(sthairya), and firmness/perseverance (dhairya)’®, heaviness/dignity
(gaurava), (§1.70cd)7®
the beard, hair, and nails, teeth, bones etc. and anything else hard,
(§1.71ab)™®

[There are] the nature (prakrti) of the elements (dhatu), [namely)
wind (vata) etc.’®, [and] further (tatha) the nature of space etc

779 SR §1.69 is identical to SG 9,35cd—36ab. But the SG contains tiksna-sizksmanam
instead of taiksnyam dsmanam.

780 The Anandasrama edition (1896) reads drava-sveda-mitradi instead of dravam
svedam mitradi. The meaning is slightly modified with this variant, taking all
three, i.e. fluid, sweat and urine, in one compound.

781 In the list of the derivatives of water, the AS (8arira., 5,16) shows a good
parallelism to the SR (ambhasani, rasanam rasah sveda-kleda-vasasrk-sukra-
migtradi-drava-samithah Saityam snehas ca). But the AS does not mention
mrduta. CA §arira., 4,12 mentions mardava.

782 The Anandasrama edition (1896) reads sthairya-dhairye instead of sthairyam
dhairyam.

783 SR §1.70 is identical to SG 9,36¢d—37ab. But the SG contains gatrani instead of
matradi.

784 SR §l.71ab has no parallel in the $G.

For the derivatives of earth, the parallels in the AS (§arira., 5,17) and VisnudhP
(2,115,11-12ab) mention the nails, hair and bones. The AgniP (369,31ab) also
mentions the nails and hair.

Among the parallels, AS §arira., 5,17 is the closest to SR 70cd—71ab (AS
sarira., 5,17: parthivani, ghranam gandhah kesa-nakhasthy-adi-mirta-samiho
dhairyam _sthairyam ca /17/). But the AS does not contain an equivalent to
gaurava of the SR, while the SU (§arira., 1,19) mentions guruta.

785 SG 9,43 makes a similar statement: vata-pitta-kaphas tatra dhatavah
parikirtitah, “With regard to that (tatra), wind, bile and phlegm are proclaimed
to be elements”.

This topic is dealt with in detail by SU $arira., 4,62-80. It mentions seven
natures (prakrti), i.e. mental and physical constitutions, due to the mixture of
the three morbific entities (dosa), cf. SU §arira., 4,62. Nature (prakrti) is
unchangeable (SU §arira., 4,78). Although it is derived from the morbific
entities (dosa), it does not cause abnormality (SU §arira., 4,79). SU §arira. 4,80,
presents the theory of another school (kecid ahuh) which deals with bhautikl
prakrti, namely, the natures (prakrti) derived from the five gross elements
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(mahabhiita). The SU (ibid.) states that the first three of them, namely, the
natures (prakrti) derived from wind, fire and water, respectively correspond to
the natures (prakrti) derived from the three morbific entities (dosa), i.e. wind
(vata), bile (pitta), and phlegm (slesma). In this way, the three morbific entities
(dosa) are associated with the three gross elements (mahabhiita) (also cf.
KIRFEL 1951). But, in these passages of the SU, the three morbific entities,
wind (vata) etc., are not called dharu “element”. The following verses (SU
§arira., 4,81-98) deal with the types of mental constitution or disposition called
kaya, which is the same topic as in SR §1.72-74.

CA §arira., 4,34, mentions only the three morbific entities (dosa) which cause
abnormality or sickness in the mind and body (sattva-sarira). The CA does not
mention the types of nature (prakrti) derived form the morbific entities (dosa).
The following passages (CA §arira., 4,36—40), in contrast, deal with the same
topic as in SR §1.72-74, associating the three types of antahkarana called sattva
(i.e. Suddha), rajasa and tamasa, with various kinds of beings like deities,
animals and plants.

The AS has no parallel.

The AH §arira., 3,83-104, mentions seven natures (prakrti) derived from the
morbific entities (dosa), like the SU. AH 3,83, states that nature (prakrti) is
determined by the most prominent morbific entity (dosa) of the semen,
procreatory discharge, pregnant mother, mother’s food, her activity, uterus, and
season. In this passage, wind (vata), bile (pitta) and phlegm (kapha) are
respectively accompanied by the appositions, wind, fire and soma (here
probably “water” or “fluid”), though the relation between the three morbific
entities (dosa) and the three gross elements (mahabhita) is not explicitly
discussed. The AH does not mention the types of mental constitution associated
with various beings.

The YS does not deal with this topic.

In contrast to the YS, the AgniP (369,37-39) and VispudhP (115,19-21)
contain descriptions of the three morbific entities’ (dosa) influence on
disposition and dream, which are the topics belonging to the theory of the
natures (prakrti) derived from the morbific entities (dosa).

In summary, the SU is the closest to the SR. The CA and AH, in some points,
contain similarities to the SR.

In SR §1.72, the three morbific entities (dosa), wind (vata) etc., are called dhatu
“elements”. This dhatu is obviously something else than the seven dhatu-s, i.e.
skin etc. mentioned in SR §1.67 and §1.79.

JOLLY 1901, p.39 and p.41, mentions dhdru as another denomination for the
three morbific entities (dosa). According to JOLLY, dharu is a neutral
denomination in contrast to dosa which etymologically means something
negative like “source of faults”.

According to DAS 2003A, p.553ff. (on dhatu), the problem seems to be more
complicated. DAS gives the examples, in which the three morbific entities
(dosa) and the seven elements (rasa etc.) are all included in the same category

227



(§171cd)

[And that which] pertains to sattva (= sattva-guna) is sevenfold,

[namely] the body (vigraha) of Brahman, Indra and Yama’®®,

and

[that] pertaining to Varuna, further [that] pertaining to Kubera,

[that] pertaining to the sages (rsi), [and] the body (vigraha) of the
gandharva-s. (§1.72ab)

The body (deha) pertaining to rajas is six fold, [ie. that]

pertaining to the pisaca-s (“goblins”), further [that] pertaining to the
raksas (“demons”), [that] pertaining to the asura-s (‘“devils”), [that)
pertaining to the birds, [that] pertaining to the snakes, further, the
body (deha) of the ghosts (preta) as the last one (para). (§1.73)7*

The body (deha)’ pertaining to tamas, threefold, is that whose

form([s] are beasts/animals, fish [and] trees. (§1.74ab)7%

786

787

788

789
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called dharu. He also gives an example, in which the gross elements
(mahabhiita) are called dhatu.

Brahmendriyamavigrahah is obviously a misprint for brahmendra-yama-
vigrahah.

The manuscript D reads yasya instead of dehah. It would be translated, “[The
body] pertaining to rajas is six fold, of which (yasya) [there] are [that]
pertaining to the pisaca-s [...]".

The Anandasrama edition (1896) reads yas ca. With this reading, it would be
translated, “[And that which] pertains to rajas is six fold, [namely that]
pertaining to the pisaca-s [...]”.

The manuscript gha. reads yaksapaisaco instead of dehah paisaco. This seems
to be grammatically unsuitable, because the noun yaksa does not have a vrddhi
in contrast to the other ones. As a matter of fact, yaksa is not mentioned by any
parallels in the medical texts (see below).

The Anandasrama edition (1896) again reads yas ca instead of dehah, which is
the same as §1.73ab. This is not noted by the Adyar edition. It would be
translated, “[And that which] pertains to tamas is threefold, [namely that]
whose form[s] [are] beasts/animals, fish [and] trees.”

The term vigraha (lit. “body”) seems to mean the type of psyche or mentality,
according to the parallels in the SU and CA.

Parallels are found in SU §arira., 5,81-98; CA $§arira., 4,36—40.

The SU calls it kaya “body” like the SR, but in SU $§arira., 5,86 and 5,87, the
same thing is called sattva “psyche”. The commentator Dalhana (on SU §arira.,
5,81-87) explains that they are the types of psyche (citta-prakrti lit. “‘the nature
of the psyche”). The types mentioned by the SU are (1) sartvika kdya-s, namely,
brahman, mahendra, varuna, kubera, gandharva, yama and rsi, (2) rajasa kaya-
s, namely, asura, snake (sarpa), bird (fakuna), raksasa, pisaca and preta; (3)
tamasa kaya-s, namely, beast (pasu), fish (matsya) and tree (vanaspati).



Afraid of [too great] expansion of the text,”*® we do not tell their
characteristics. (§1.74cd)

Comm. S on SR §1.69—74

Non-endurance (amarsa) is wrath (kopa). Sharpness/severity
(taiksnya) is intolerance. Warmth (@sman) is a particular heat pro-
ducing sweat. The vital fluid is already mentioned. Valour (Sirata)
is the state without fear. Having a good memory (medhavita) is non-
forgetting of the experienced.

He relates the qualities of [the gross element] water: “From
water, however” (§1.69d, jalat tu). [The faculty/organ of] tasting
(rasana) is the faculty/organ of tasting (rasanendriya). (Comm. S on
SR §1.69)

Unctuousness (sneha) is a particular quality of voice/speech
(vac), [which has] become (= which is) the cause of the usage
(vyavahara)™! of saying (iti) “tender/charming” (snigdha).”?

These types are enumerated as the types of sattva, or psyche, by the CA. The
types mentioned by the CA are (1) sattvika ones, namely, brahman, rsi, indra,
yama, varuna, kubera and gandharva, (2) rajasa ones, namely, asura, raksasa,
pisaca, sarpa, preta and bird, (3) tamasa ones, namely, beast, fish and tree
(vanaspati).

The SU, CA and SR are all in concordance. The SR calls the trees “anghripa”
instead of “vanaspati” in the SU and CA.

The AS has no parallel, except for the discussion on the substances derived
from the mind (saztva). It lists the substances which are suddhasattvaja, rajasa
and t@masa, but does not mention the notion of “body”.

790 The manuscript gha. and C.E. read katarat instead of katarah. It is, however,
grammatically unsuitable, because katara is an adjective.

791 The term vyavahara means the everyday usage of language, or verbal
expression. This statement here means that the expression snigdha “tender/
charming” is derived from sneha. For this term, also cf. my footnote 364 on SR
§1.2¢ “usage”.

792 The term snigdha denotes a property of the body in the medical theory (cf.
JOLLY 1901, p.18, snigdha, picchila). This term in the mila text has nothing to
do with music. But the comm. S makes up an interpretation that snigdha
denotes the sweetness of voice. This kind of association could be compared
with the musicological theory contained in the musicological text, Matanga’s
Brhaddes1 (anuccheda 4), that the qualities of voice like sweetness, hoarseness
etc. are determined by the three morbific entities (dosa); the unctuousness
(snigdha) of voice is caused by phlegm.
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He relates the qualities of [the gross element] earth: “From
earth” (§1.70c, bhamer). Fixedness is not being hasty. Firmness/
perseverance is the state of not being bewildered even in a calamity,
Heaviness’ is the quality which is (lit. having become) the non-
inherent cause of falling (patana-asamavayi-karana)’®*. (Comm. S on
SR §1.70)

He relates the other divisions/differences of the body: “Wind
etc.” (81.71c, vata-adi). Wind etc. are wind, bile and phlegm. Space
etc. is space, wind, fire (tejas), water [and] earth. (Comm. S on SR
§L71)

[It is said] that (iti): sevenfold, of seven kinds, is the body which
pertains to sattva of Brahman etc., six fold is the body pertaining
to rajas of the pisaca-s etc., threefold is the body pertaining to
tamas of beasts/animals etc.

Thinking (iri): [“]For what (kim iti) is their characteristic not
mentioned ?[”], hence he says: “Their” (§1.74c, tesam).

SR §175-78

They relate six limbs (ariga)’®® of the body (pinda)™®®, namely (iti) the
head, feet/legs, further the hands and the waist. Now (atha), the

793 According to the comm. S, gaurava does not mean *“dignity” but “heaviness”.

794 ‘“Non-inherent cause” (asamavayikdarana) is a technical term of the VaiSesika
school. “An individual which is not inhered in by the effect, but which is
“closely related” (pratyasanna) to the inherence cause, may function as a
noninherence” (POTTER 1977, p.56). Also cf. ibid., p.280; p.288; pp.652—654.
Because of this, the meaning of the sentence “Heaviness is the quality which is
the non-inherent cause of falling” can be interpreted as follows. When a
substance falls, the substance is the inherent cause of the motion of falling.
Heaviness inheres in the substance. That means, heaviness is closely related to
the inherent cause of falling. So, heaviness is the non-inherent cause of falling.

795 PARALLELS
SU §$arira., 5,3: [...] evam vivardhitah sa yada hasta-pada-jihva-ghrana-karna-
nitambadibhir angair upetas tada “Sariram” iti samjfiam labhate / tac ca
sadangam: Sakhas catasro, madhyam paficamam, sastham Sira iti /3/ atah
param pratyangani vaksyante [ ...] /4/.
CA {darfra., 7,5: tatrayam Sarirasyanga-vibhagah, tad yathda, dvau baha, dve
sakthini, sirogrivam, antaradhih, iti sadangam angam.
CA S§arira., 7,11: safpaficasat pratyangani satsv angesipanibaddhani, yany
aparisankhyatani parvam angesu parisankhyayamanesu, tany anyaih paryayair
iha prakasyani bhavanti etc.
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secondary appendages (pratyarnga) in their entirety too will be
mentioned.” (§1.75)

Seven [layers of] skin™? [and] seven kala-s [are] covered with

796

797

798

AS farra., 5,2: [...] sad-angam Sirontaradhir dvau bahia sakthini ca netra-
nabhi-pani-padadini tv asya pratyangani.

AH sarira., 3,1: Siro ’ntaradhir dvau bahia sakthiniti samasatah / sad-argam
angam pratyarnigam tasyaksi-hrdayadikam.

YS 3,84 mentions sadargani, but does not explain what they actually are.

On YS 3,84, cf. YAMASHITA 2001/2002, pp.104-105.

AgniP 369,42cd: sad-arigam sakthint bahu-mirdha-jatharam iritam.

VisnudhP 2,114,25: sad angani pradhanani kathayisyami te Srnu / dvau bahii
sakthini dve ca mardha jatharam eva ca.

ANALYSIS

All the texts contain the same theory. They are also similar in wording, except
for the SU. The SU’s very brief remark is probably an abbreviated version of an
older text. The AgniP and VispudhP contain a passage parallel to each other,
but this passage is not contained in the YS.

The mentioning of body limbs is already found in the Satapathabrahmana. SB
10,2,3,5 (WEBER’s ed., p.769, 1.1): ddsa vé ime piiruse pranis catvary dngany
anyarmd paficadasd, “Ten vital winds are in the man. Four limbs and the trunk.
[Total makes] fifteen”.

The term pinda may mean the embryo in the second month, too (cf. my
footnote 535 on SR §1.23¢). In fact, SR §1.24cd-25 states that, in the third
month, there are already the buds of the body-limbs and secondary appendages.
The Tantric text, Saradatilaka, in its description of birth, considers the child to
be born pindita-Sarira “the one whose body is balled”. So, the term pinda here
seems to be associated with the embryonic formation of the body.

But the parallels to SR §1.75, i.e. SU §arira., 5,3 and CA §arira., 7,5, both
contain the term Sarira instead of pinda, although the wording of these two
texts is the closest to that of SR §1.75 among the parallels. SU §arira., 5,3
especially resembles SR §1.75, in mentioning the limbs (ariga) and secondary
appendages (pratyariga) in relationship to the foetus. Therefore the pinda in SR
§1.75 seems to mean the same thing as farira.

The term pinda in SR §1.75 does not necessarily mean the foetus, because SR
§1.78 mentions the faeces and semen. The foetus does not have semen, as stated
in Hastyayurveda sthana 3, adhyaya 8, §1.96ab (p.413), sukram rajo malas caiva
garbhasthasya na jayate “Semen, procreatory-menstrual fluid, impurities (sg. in
the text) of the one situated in the womb do not arise”.

L= =

The same expression is also found in SU §arira., 5,4: atah param pratyangani

vaksyante.

According to YAMASHITA 2001/2002, p.108, the secondary appendages are
referred to as sthana-s in the YS 3,96-99ab.

PARALLELS
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SU sartra., 5,6: tvacah sapta, kalah sapta, asayah sapta, dhatavah saptq
[...]. The names of the seven layers of skin are listed in SU $arira. 4,4,
beginning with the innermost one: avabhasini (sidhma-padma-kantakadhisthana),
lohita  (tilakalakanyaccha-vyangadhisthand),  svetd  (carmada-ldja-galli-
masakadhisthand), tamrd (vividha-kildsa-kusthadhisthand), vedinl (kusthq-
visarpadhisthana), kohint (granthy-apacy-arbuda-slipada-gala-gandadhisthana),
and mamsadhara (bhagandara-vidradhy-arso’dhisthand). Certain diseases arise
in a particular layer of skin, as quoted in the parentheses. The seven kald-s are
mentioned in SU $arira., 4,5-20: mamsadhara, raktadhard, medodhara,
Slesmadhara, purisadhard, pittadhara, and sukradhara.

CA &arira,, 7,4, mentions only six layers of skin: udakadhara, asrgdhara,
sidhma-kilasa-sambhavadhisthana, dadru-kustha-sambhavadhisthand, alaji-
vidradhi-sambhavadhisthana, and the sixth skin called “the seat of boils” (arus)
(yam capy adhisthayaramsi jayante). The CA does not mention the kala-s.

AS $§arira., 5,29 lists the six skin layers, but also mentions another theory of
seven skin layers (5,37). The names of the six layers of skin are the same as
mentioned by the CA, except for the sixth which is called pranadhara. The
sixth layer of skin is called pranadhara in the AgniP and VisnudhP, too. The
CA mentions the same names of the kald-s as the SU.

AH sarra., 3,8: ratra sapta tvaco ’srjah /8d/ pacyamanat prajayante ksirar
santanika iva. The seven kala-s are mentioned in AH §arira., 3,10, though some
of them are missing.

YS 3,84: tasya sodha sarirani sat tvaco dharayanti ca / sad angani tatha
"sthnam ca saha sastya sata-trayam. This text mentions only six skin layers, cf.
YAMASHITA 2001/2002, p.105. The comm. Mitaksara explains it like this: the
dhatu-s are six (rakta-mamsa-medo’sthi-majja-sukrakhya sad dhatava eva),
therefore, the skin layers, being situated between the dhatu-s (rambha-stambha-
tvag iva bahyantara-ripena sthitah), are six. The six limbs are mentioned in SR
§1.75. The 360 bones are mentioned in SR §1.90.

AgniP 369,43: sat tvaca bahyato yadvad anya rudhira-dharika / kilasa-dharint
canya caturthi kunda-dharint /43/ paiicamim indriya-sthanam sasthi prana-
dhara mata / kala saptami mamsa-dhara@ dvitiya rakta-dharini /44/ yakrt-
plthasraya canya medo-dhara ’sthi-dhdrini / majja-slesma-purisanam dhara
pakvasayasthita /45/ sasthi pitta-dhara Sukra-dhara sukrdasaya 'para /46ab/.
AgniP 369,43 mentions six layers of skin, but it mentions only five names
among the six, namely, rudhiradharini, kilasadharini, kundadharini,
indriyasthanam and pranadhard. The expression kald saptami “the seventh
kala@” in §l.44c indicates that this text considers the kala-s to be seven. Actually
in the following verses, seven names are listed: mamsa-dhara, raktadharini,
medodhara, asthidhdrini, majja-slesma-purisanam dhara, pitta-dharad and
Sukradhara. The contents of the verses 45 and 46ab, mentioning the receptacles
(asaya), corresponds to that of SR 2,80cd-81.

VisnudhP 2,115,26: sat tvacas ca Sarire 'smin kirtyamand nibodha me / bahyato
hy adhara, rama, tvaca rudhira-dharini /26/ vilasa-karini canya caturtht



cords (snayu)®®, phlegm [and] the jarayu?®'. Ripened/digested by the
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kustha-karini / paficami vidradhi-sthanam sasthi-prana-dhara mata /27/ kalah
satya (misreading for sapta) smrta dehe tasam vaksyami laksanam / eka mamsa-
dhara nama dhamanyo yatra samsthitah /28/ asrg-dhara dvitiya tu yakrt-
plihasraya mata / medo-dhara trtiya syat siksma-sthilasraya tu ya /29/
majjasraya caturthi tu tatha slesmapara mata /28/ purisa-dharini canya yatha
pakvasaye sthiteh (misreading for sthite) /30/ sasthi pitta-dhara nama
Jjatharagnau samasrita@ / sukrasaya sSukra-dhara tatha jhieya ca saptami /31/.
VisnudhP 115,27 is parallel to the AgniP, although there are some
discrepancies. The names of the skin layers are adhara, rudhiradharini,
vilasakarini, kusthakarini, vidradhasthana and pranadhara. The kala-s are
mamsadhara, asrgdhara, medodhara, majjasraya, purisadharini, pittadhara and
Sukradhara.

ANALYSIS

The SU mentions seven skin layers, while the other texts mention six. The AS
mentions both theories of the CA and SU, namely, six and seven layers of skin.
The AH mentions the seven skin layers in concordance with the SU. The CA’s
theory of six skin layers is in concordance with that of the AgniP and
VisnudhP. The SU’s naming of the skin layers seems to be based on the colour
of each layer. The names of the diseases, kilasa, kustha, vidradha etc., which
the SU allots to the respective skin layers, are also mentioned for the six layers
of skin by the CA, AgniP and VisnudhP. That means that, in contrast with the
SU’s theory which names the seven layers of skin according to their colours,
the theory of six skin layers of the CA, AgniP and VisnudhP names these layers
according to the substances (mamsa, rakta etc.) which they carry or to the
diseases which arise in them.

Concerning the theory of the seven kala-s, all the texts are in concordance,
except for the CA which does not mention it in the §arirasthana.

The SR mentions the seven layers of skin, as do the SU and AS.

Kala. The kala is the boundary line between the elements (dhatu) (cf. R.F.G.
MULLER 1961, p.90-91). The seven kald-s between the seven layers of the
elements (dhatu) consist of the liquid extract from the essence of the elements
(dhatu-sara) which is compared to the sap of wood (cf. SR §1.77b). Their
respective names indicate that they contain or hold flesh, blood, fat, phlegm,
faeces, bile and semen. Cf. JOLLY 1901, p.43. “Visceral part between the
receptacles of the elements (dhatu)” (DAS 2003A, p.536ff.).

Snayu “cord”, “sinew”, cf. DAS 2003A, p.584ff. JOLLY 1901, p.43, explains
that it denotes “Sehnen und Nerven, eigentlich Binder”. Also cf. RF.G
MULLER 1961, p.149.

Here, the term jarayu means a membraneous covering, not necessarily
connected with a foetus, cf. DAS 2003A, p.546ff. DAS refers to SU §arira., 4,7,
which is parallel to SR §1.76. I further discuss the matter below (footnote 804).
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fires of the kosa®" (“sheath”), they are respectably between (antara-
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The term kosa-agni occurs twice in the text (SR §1.76c and §1.80c). In the
parallels, AH $arira., 3,62, and AS $arira., 6,83, different expressions are used,
namely, agni “fire” and dhatv-agni “the fire of the elements”. Basing on these
parallels, I infer that kosagni denotes “the heat of the elements (dhatu)”,
SHRINGY 1999, p.64, interprets it in the same manner, translating “the internal
heat of the tissues”.

The term kosa does not occur anywhere in the §arrasthana-s of the medica]
texts consulted (SU, CA, AS, AH).

But the two commentators of the YS, Viramitrodaya and Mitaksara (on YS
3,84), mention kosa. Viramitrodaya states that, according to the SU, the skin
layers have the nature of six kosa-s (sat-kosatmika tvaco). But actually such a
theory is not dealt with at all in the description of the skin layers in the SU’s
§arfrasthana. On the other hand, Mitaksara states the following: the nutrient
fluid (anna-rasa), being cooked by the abdominal/digestive fire (jatharagni),
becomes blood; the blood, being cooked by the fire which is situated in its own
kosa (sva-koSa-sthenagnina), becomes flesh; the flesh, being cooked by the fire
of its own kosa (sva-kosanala), becomes fat; the fat, becomes bone, in the same
way, then, the bone becomes marrow. The last member of the chain of elements
(dhatu), namely semen, is called “the final element” (carama-dhatu). The “final
element” is considered to be the first kosa of the self, because it does not
change further into another element (carama-dhdtos tu parinatir nastiti sa
evatmanah prathamah kosah). Therefore, what the term kosa here seems to
mean something like “sheath”. The seven elements (dhatu) are compared to the
sheaths or layers which cover the self. Although the commentator Mitaksara
considers this theory to be well known in Ayurveda, such a theory is actually
not dealt with in the §arirasthana-s of the classical medical texts such as the SU,
CA, AS or AH.

WOODROFFE 1990, p.44, mentions the term kosa, which seems to denote the
same thing as in SR §1.76 and the commentary of Mitaksara on the YS.
WOODROFFE states, “In the gross body (Sarira-kosa), there are six external
kosa-s, viz., hair, blood, flesh, which come from the mother, and bone, muscle,
marrow, from the father”. That means that the kosa-s here denote the seven
elements (dharu). Regrettably, he gives no reference.

This theory is contained in, e.g., Saradatilaka 1,47cd—48ab: snayv-asthi-
majjanah Sukrat, tvan-mamsasrani sonitat // sat-kausikam idam proktam sarva-
dehesu dehinam.

Indeed, DAS 2003A, §10.8 (p.276), points to the confusion in Tantric texts,
caused by two different lists, one being the list of seven dhatu-s, but with skin
in the place of rasa (like in SR §1.79ab!). The other is a list of six substances,
which are the same as in the list of the seven dhatu-s, but without semen; these
six substances are found in six “sheaths” (kosa).

The term kosa might denote “embryo”, too. But this meaning does not fit the
context of SR §1.76¢c. Cf. MarkandeyaP 11,5: narikela-phalam yadvat sa kosam



antard) the elements (dhatu), (§1.76)8%3
and, as (bhiita) the borders of the elements (dhatu), are deemed to be
similar to the pith/essence of wood.** (§1.77ab)

803

804

vrddhim rcchati / tadvat prayaty asau vrddhim sa koso ’dhomukhah sthitah
/11,6/ “[...] the kosa (= embryo) grows, being upside down.” This Purina
(11,10) states that the embryo becomes hard through the fire (kathinyam
agninayati).

The C.E. edition reads svasvakosagnibhih pakvas te tridhd. “Ripened in three
ways by the respective fires of the kosa-s.” In this case, kosagnibhih might be
an apposition to snayu-slesma-jarayubhih. Compare it with SR §1.80c,
svasvakosagnina (but the Anandasrama edition reads svasvakosading).

The meaning here might be as follows. The kala-s are the visceral parts which
look like border lines between the elements (dharu) (and the receptacles
(@saya), according to AH §arira., 3,9). They are covered with cords (snayu),
phlegm and a membraneous covering (jarayu). They are heated by the heat of
the body and are transformed sevenfold. They are compared to the pith of wood
(kastha-sara). The first kala is the one holding flesh. Over the flesh of this kala,
vessels, ducts, cords and channels spread like lotus roots.

In SU 4arira., 4,7, a parallel to SR §1.76ab, DAS considers the term jarayu to
denote a membraneous covering, not necessarily connected with a foetus (cf.
DAS 2003A, p.546ff. I follow him in the interpretation of jarayu in SR §1.76b.
AH §arira., 3,9cd—10ab, parallel to this passage, obviously misunderstands the
original meaning, and substitutes jarayu with apara (“ulba, afterbirth, the
outer_skin/membrane of the foetus”). The commentator Dalhana, on SU §arira.,
4,7, explains that living beings are borm covered in the wlba, and the
membraneous covering of the kala looks like the ulba (jarayur ulbakaro yena
vestitah pranino jayante, kala-vestako ’pi tadvad eva).

PARALLELS

SU §arira., 4,5-9:kalah khalv api sapta bhavanti dhatvasayantara-maryadah /5/
yatha hi sarah kasthesu chidyamanesu drsyate / tatha hi dhatu-mamsesu
chidyamanesu drsyate /6/ snayubhis ca praticchannan santatams ca jarayund /
Slesmand vestitams capi kalabhagams tu tan viduh /7/ tasam prathama
mamsadhara, yasyam mamse sira-snayu-dhamani-srotasam pratand bhavanti
/8/ yatha bisa-mrnalani vivardhante samantatah / bhmau pavkodaka-sthani
tatha mamse siradayah /9/. The commentator Dalhana, explaining the term
maryadah in SU 4,5d, remarkably uses the term sima-bhatah, which is the same
expression as in SR §1.77a. The SU’s description is very close to that of the SR.
But it does not mention the fire (kosagni) which heats and transforms the kala-s.
AS $arira., 5,45-47: yas tu dhatv-asayantaresu kledo ’vatisthate sa yathasvam
ismabhir vipakvah snayu-slesma-jarayu-cchannah kastha iva saro dhatu-sara-
Seso rasa-Seso ’lpatvat kala-safijiiah /45/ ta dhatv-asayantara-maryadah sapta
kalah /46/ tasam prathama mamsadhard nama, yasyam mamse_Sird-snayu-
dhamani-srotasam bhumav iva pankodakena bisa-mmalanam pratanani
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The first is the one holding flesh®?. Vessels (sira), ducts

(dhamani), cords (snayu) and channels (srotas)®® grow in the flesh

like

and

the bulbous roots of the lotus in the mud. (§1.77cd-78ab)
The others are the ones holding blood, fat, phlegm, faeces, bile
semen.?"” (§1.78cd)
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bhavanti /47/. The expressions are similar to those of the SU. Some compounds
of the AS are found split up in the SU (e.g. snayu-slesma-jarayu-cchannah).
The commentator Indu explains isman as dhatisman “the heat of an element
(dhatu)”.

AH §arira., 3,9cd-10ab, which is quoted by the commentary K of the SR. Its
wordings are parallel to those in AS §arira., 5,45.

VisnudhP 2,115,28: eka mamsa-dhara nama dhamanyo yatra samsthitah.
Compare this passage with SR §1.77. The same passage is found in the AgniP,
too, but there dhamant is not mentioned.

ANALYSIS

The SU (§arira., 4,5-9), AS (§arira., 5,45—47) and AH (§arira., 3,9cd—10ab) are
parallel to the SR §1.76-78. The AS’s wording is the closest to that of the SR.
The SU’s wording gives the impression that an older, terser version of the text
was supplemented and enlarged by insertions, while, in the AS, the original
version is better preserved. These texts, however, do not contain a counterpart
for kosagni, which seems to denote the heat contained in each dhatu, according
to the commentator Indu on AS §arira., 5,45. The commentator Dalhana’s (on
SU sarira., 4,5d) explanation of maryada as sima-bhita, ie. the same
expression as contained in SR §1.77a, might suggest that Dalhana referred to a
text which contained this expression.

C.E. reads mamsodbhava “born from the flesh”. It seems to be unsuitable,
because the parallels in the medical texts call the same thing mamsadhara.

For the term sira “vessel”, cf. DAS 2003A, p.584. The translation “Ader” by
JOLLY 1901, p.43, is improper, because it denotes not only the blood vessels,
but also the vessels for wind, bile, phlegm etc., cf. R.F.G. MULLER 1961, p.146
(229).

For dhamant “duct”, cf. DAS 2003A, p.553. Also see R.F.G. MULLER 1961,
p-106 (106); JOLLY 1901, p.41 and p.44.

For snayu “cord”, cf. my footnote 800 on SR §1.76b.

For srotas “aperture”, “channel”, cf. DAS 2003A, p.585. Also see R.F.G.
MULLER 1961, p.149 (240).

I have already discussed these in my footnote 798 on SR §1.76a, (“seven [layers
of] skin”). The medical texts which I consulted contain the synonym purisa
instead of Sakrt.



Comm. K on SR §175-78

Having mentioned the six kinds of substances (bhava) of the born
[child] [which are] derived from the mother etc.2%, and the qualities
and material causes of the respective elements (SR §1.67f) of the
material body, he relates the manifestation/appearance (prapaiica) of
the body, [namely] limbs (arga), secondary appendages (pratyanga),
elements (dhatu), ducts (dhamani), cakra-s etc. by means of: [“]They
relate [...] of the body[”] etc. (§1.75a, pindasyahuh). The secondary
appendages are skin [layer]s, kala-s etc. Will be mentioned: The
meaning is: [they will be mentioned] just immediately after. “Seven
[layers of] skin” (§1.76a, tvacah sapta): The seven [layers of] skin
are Bhasint etc., being produced from blood being cooked/ripened. As
mentioned in Ayurveda:

Thus the body is constituted of the [gross] elements (bhizta)®®. In it, seven skin
[layer]s arise from blood being cooked/ripened, like the skin [of cream]
(santanika) from milk 810

The skin [layer]s are (lit. the skin [layer] is8') Bhasini, Lohini?'2, Svera, Tamra,
further Vedint, [and] Rohini.8!? The seventh®! is renowned as Mamsadhara 3'5

808 The Anandasrama edition (1896) reads matrjadi-sadvidhan instead of matrjadin
sadvidhan.

809 Le. of the five elements, earth, water, fire, wind and space. That means that the
body is material.

810 The Anandasrama edition (1896) reads jivih santanika (correcting santatika)
instead of ksirar santanika. The manuscript D similarly reads jivah santanika.
Comparing it with the original text of the AH, I conclude that this is unsuitable.

811 Syat. Optative. Cf. Introduction to the English translation.

812 The Anandasrama edition (1896) reads lohita instead of lohini. But, in the
medical texts, it is usually called lohint.

813 The Anandasrama edition (1896) reads tvak tamra vedini instead of tamra tvag
vedinl.

814 The Anandasrama edition (1896) reads saptadha instead of saptami. With this,
it is translated, “The skin is renowned [to be] sevenfold (saptadhad), Bhasint
[...]".

815 The first and second lines are quoted from AH $arira., 3,8cd—9ab. But the third
and fourth lines are not contained in the edition of the AH which I consulted.
The names listed in the third and fourth lines are in concordance with the
theory of the SU and AS. The SU calls the first skin Avabhasini, while the AS
calls it Bhdasini. But, in the same place, the AS states that the colour of this skin
layer is avabhasin? “shining, bright”.
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“Seven kala-s” (§1.76a, kalah sapta): The moisture of the nutriept
fluid (rasa), a particular essence (sara) of the elements (dharu)sis
situated in the interval®’ between an afore-going and a following
element (dhatu), covered with cords (sna@yu), phlegm and ,
jarayu®'®, cooked/ripened by the fire of the kosa®'®, similar to the
pith/essence (sara) of wood®?, is called a “kala”, because of [its)
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The names like bhdasini “bright”, lohint (derived from loha “iron” or “red”),
Sveta “white”, tamra “copper-coloured” might be associated with the lustre of
metals (gold, iron, silver, copper etc.).

Atharvaveda 10,2, v.11, describes the colours of the blood, among which lohint
and tamra are mentioned: “Who disposed in him waters, moving apart, much
moving, produced for river-running, strong, ruddy, red, dark, and turbid,
upward, downward, crosswise in man?” (tr. by WHITNEY 1987, VollI, p.478)
(k6 asminn dpo vyddadhat visavftah puriavftah sindhusftydaya jatah / tivrd arund
I6hints tamra-dhamrd ardhvd dvacth piruse tirdscih [f).

PARALLELS to SR 2,76 (seven skin layers):

SU $arira., 4,4: tasya khalv evampravrttasya Sukra-sonitasyabhipacyamanasya
ksirasyeva santanikah sapta tvaco bhavanti / tasam prathama ’vabhdsini nama
[..-].

The names of the skin layers in the SU are the same as those in the SR, except
for the first one called Avabhdsinf instead of Bhdasini.

CA 3§arira., 7,4, lists only six skin layers, and the CA’s description is totally
different from that in the SR and SU. The CA’s six skin layers are: 1.
udakadhara, 2. asrgdhara, 3. sidhma-kilasa-sambhavadhisthana, 4. dadri-
kustha-sambhavadhisthana, 5. alaji-vidradhi-sambhvadhisthana, and the sixth
skin layer.

The manuscript C reads dhatv-adhara visesah, “a particular base (=
receptacle?) of the elements (dharu)” instead of dhatu-sara-visesah. This seems
to be unsuitable.

In contrast, the variant of the Anandasrama edition (1896), sara-sesah, seems to
be correct, as I will show below.

The Anandasrama edition (1896) reads dhatv-anya instead of dhatv-antarala-
sthah. 1 consider the resulting sequence to be a pair of compounds, ie.
parvottara-dhatv-anya “different from an afore-going and a following element
(dhatu)” and snayu-slesmajarayu-cchannah.

As I have already discussed in my footnotes 801 (on SR §1.76b) and 804 (on SR
§1.77ab), the term jarayu here denotes a membranous covering.

The term kosa “sheath/case”, here meaning a dhatu, is already discussed in my
footnote 802 on SR §1.76¢.

The comparison of the blood to the pith (rasa) of wood is found in
BrhadaranyakaUp 3,9,28f, which deals with an old theory of the chain of
elements (dhatu), cf. my footnote 926 on SR §1.103.



having a subtle form.??! And it is said thus:

“That called a kala, the moisture in the intervals between the
receptacles (asaya) of the elements (dhatu), fully (vi-) ripened/cooked
separately/individually (svam svam) by heat, covered with phlegm,
cords (snayu) and the apara (= jarayu)®®, is like the pith/essence of
wood.””82 (AH $§arira., 3,9cd-10ab)

The qualification [“]being covered with cords (snayu) etc.[”],
and so on®#, is to be made known as common to both the skin
[layerls [and] the kala-s. The meaning is: “They” (§1.76d, tah), the
skin [layer]s and the kala-s, respectively as (bhita) the borders
between®? the elements (dhdtu), in the respective intervals of the
seven elements (dhatu), [namely] skin [layer] etc.,, are producers
(a@padaka) of non-intermingling of those very elements (dhatu).

821 The nutrient fluid (rasa) is heated by the heat of the body, and transformed into
the seven elements (dhdtu), one after another.

The meaning of the commentary K, which explains the term kala as having a
subtle form, is elucidated by AS §arira., 5,45: “The residue of the essence of the
elements (dharu) [and] the residue of the nutrient fluid is called (lit. is that
whose name is) kala (“digit/small_portion”) because of [its] littleness/paucity”
(dhatu-sara-Seso rasa-Seso ’lpatvat kala-safijiiah). This verse is quoted by
Dalhana on SU S§arira. 4,7, dhatu-rasa-Seso’lpatvat kalasanijiiah (“[...] the
residue of the elements (dhatu) and nutrient fluid”").

The Anandasrama edition (1896) reads sara-sesah “rest/residue of the essence”
instead of sara-visesah. Comparing it with dhatu-sara-sesa in the above-quoted
AS sarira., 5,45, 1 prefer the Anandaérama edition’s Sesah to the Adyar
edition’s visesah.

822 As already discussed in my footnotes 801 (on SR §1.76b) and 804 (on SR §1.77),
the term jarayu in this case means a membranous covering which is not
necessarily related to a foetus. The commentary K fails to understand the
correct meaning, and falsely explains it as apara “afterbirth, foetal envelope”.

823 The Anandiérama edition (1896) omits a considerable part. Le. the whole part
from kastha-saropamah up to tathacoktam (which corresponds to the Adyar
edition, p.52, 11.12-13), and the words at the beginning of the quoted verse from
the AH. Thus, the final part of this line runs: kosdgni-pakvah svasvam ismana
Slesma-snayv-apardacchannah kalakhyah. kastha-saravad iti.

824 The Anandasrama edition (1896) reads snayutvadicchannatvapadakam instead
of snayutvadichannatvadikam. 1 suspect that apadaka is a mistake caused by
asankirnatapadaka ity arthah in the line below.

825 The Ananda$rama edition (1896) contains madhye instead of madhye madhye.
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“The first” (§1.77c, adya): The first skin [layer] and® kald are
[“]the one holding flesh[”] by name. The other (para) six skin
[layer]s and kala-s are holders of blood etc.3?

Comm. S on SR s175-78

He divides the [main] limbs and the secondary appendages in the
body: “Of the body” (§1.75a, pindasya). Respectively between the
elements (dhatu): The meaning is “in the respective intervals of the
seven elements (dhatu)’. The meaning is: The first skin [layer],
[namely] the one holding flesh, is hard, similar to the pith/essence
(sara) of wood, but the others are not hard. Thinking: [“]Where do
the vessels (sir@) etc. arise?[”], he then says: “In the flesh” (51.77d,
mamse). Ducts (dhamant) are particular vessels (sird). A cord
(snayu) is a particular binder of flesh, resembling a cord (tantu).
Thinking: [“]What do the other skins and kald-s hold?[”], he says:
“Blood” ($1.78a, asrg).

SR §179-82

The seven elements (dhatu)®?® are®? skin, blood, flesh, fat (medas),
bone, marrow (majjan) and semen.?*® And among them (tatra), skin is

826 The Anandasrama edition (1896) reads ca tvak kala instead of tvak kala ca.

827 The kala holding blood (rakta-dhara) is mentioned by the SU, AS, AH, AgniP
and VisnudhP. Among these texts, only the VisnudhP calls this kal@ “asrg-
dhara”, adopting the synonym asyj instead of rakra. The comm. K of the SR
also calls it asrg-dhara. The CA and YS do not mention the kala-s at all.

828 For the term dhatu, cf. DAS 2003A, p.553ff.: “In medical texts mostly the seven
elements [...] which are formed in a process of successive transformation due
to the breaking down of food.”

There is a musicological theory which associates the seven elements (dhatu)
with the seven musical tones. The comm. S on SR 1,3,55cd-56ab (Adyar ed.,
p.120, 1.5) quotes the musicological text, Matanga’s Brhaddesi (anuccheda 29,
cf. P.L. SHARMA 1992, p.44), which associates the seven musical tones with
the seven continents and the seven elements (dharu) of the human body. This
passage of the Brhaddes, in its turn, contains a quotation attributed to the SU,
tvag-asm-mamsa-medosthimajja-suklani dhatavah. Unfortunately, 1 was not
able to identify this passage in the SU. Saradatanaya’s BHAVAPRAKASANA, a
musicological text written in about the same period as the SR, in its seventh
chapter (G.0.S. XLV, p.186, 1.5ff.), deals with the theory that the seven tones
originate in the seven elements (dhatu) of the human body. Remarkably, the
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Brhadddesi’s quotation from the SU and the Bhavaprakasana both begin the
chain of elements (dhatu) with the skin, like the SR does.

On the other hand, the classical medical texts usually consider the chain of
elements (dhatu) to begin with the nutrient fluid (rasa). But the chain beginning
with the skin is also sporadically found in these texts, cf. DAS 20034, §10,7
(p-273ff.). For the historical development of the theory of the chain of elements
(dhatu), cf. JAMISON 1986.

Optative syus. For the translation of optative, cf. Introduction to the English
translation.

PARALLELS

The SU’s §arfrasthana contains no parallel, although SU §arira., 5,6 states that
the elements (dhatu) are seven. The names of the elements (dhatu) are listed in
SU siitra., 14,10 (rasad raktam tato mamsam mamsan medah prajayate / medaso
’sthi tato majja majjiiah sukram tu jayate /10/). The chain of elements (dhatu)
beginning with skin is mentioned in SU nidana., 1,25-29.

CA’s §arirasthana does not mention the elements. But they are mentioned in CA
sitra., 28,4.

AS §arira., 5,54 briefly refers to AS siitra., 19,1624, which is said to mention
dosa, dhdru and mala. In the nineteenth chapter of the AS’s siitrasthana, the
chain of elements (dhatu) is said to begin with the skin.

AH §arira., 3,62: sdras tu saptabhir bhityo yathasvam pacyate ’gnibhih rasad
raktam tato mamsam mamsan medas tato ’'sthi ca /62/ asthno majja tatah
Sukram Sukrad garbhah prajayate /63ab/.

AgniP 369,40: rasas tu pranindm dehe jivanam rudhiram tatha / lepanam ca
tatha mamsam meha-sneha-karam tu tat /40/ dharanam tv asthi-majja syat
piaranam virya-vardhanam / Sukra-virya-karam hy ojah prana-krj jiva-
samsthitih /41/ ojah sukrat sara-taram apitam hrdayopagam /42ab/

VisnudhP 2,114,22: rasas tu pranino dehe jivano rudhiras tatha / lepanam ca
tatha mamsam medah snehakaram ca tat /22/ dharanam tv asthi-kathitam majja
bhavati piarant / garbhotpadakaram sukram tatha virya-vivardhanam /23/ tejah
pranakaram nityam tatra jivo vyavasthitah / Sukrad api param saram apitam
hrdayopamam /24/ (The reading apita is obviously a mistake and should be
read apita. This text substitutes rejas for ojas which is contained in the parallel
of the AgniP).

GarudaP lab (KIRFEL 1954): tvaca-raktam tathd mamsam medo majjasthi
Jjivitam.

The Hastyayurveda mentions the elements (dhatu) in 3,9 v.201-205 (p.452) and
in 3,9 v.37 (p.440).

ANALYSIS

All the medical texts mention the elements (dhatu), but solely the AH lists them
individually in the §arirasthana. While in the SU, CA and AS, the list is
contained in the siitrasthana. So, the AH is the exception.

Contrastingly the YS does not mention the elements (dhdtu). The AgniP and
VispudhP, which are parallel to each other, mention the chain of elements
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[already] mentioned. ?*! Blood arises?3? from the juice of food
(annarasa) cooked/ripened by the fire pertaining to the stomach.’3
(81.79-80a)®+

Thus/In_the_same_manner (evam), the other elements (dhatu)

are born respectively through blood etc., [which are] cooked/ripened
by every single one’s own fire of sheath (kosa)®3s. (§1.80bcd)

831
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833

834
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(dhatu) beginning with the nutrient fluid (rasa). The GarudaP contains the
chain beginning with the skin.

The manuscript D reads coktatvad raktam instead of cokta tvag. “And among
them, through/from being mentioned (= as mentioned), blood {...]”. This
reading is unsuitable, because such a topic is not mentioned in the previous
passages.

Optative bhaved. On the translation of optative, cf. Introduction to the English
translation.

Kha. and ra. read jathara instead of jathara.

PARALLELS

Only the AH contains a parallel to SR §1.79d-80. AH §arira., 3,62: saras tu
saptabhir bhityo yathdasvam pacyate ’gnibhih / rasad raktam tato mamsam
mamsan medas tato ’sthi ca /62/ asthno majja tatah sukram sukrad garbhah
prajayate /63ab/.

Neither the SU, CA nor AS lists the elements (dhdtu) in the §arirasthana. In
these texts, the list seems to be contained in other sthana-s than the $arirasthana
(cf. my footnote 830).

The same theory as in SR §1.79d—-80 is dealt with in AS $arira., 6,83:
tatr@hara-raso vyana-viksipto yathdasvam saptasu dhatv-agnisu kramat
pacyamanah svatma-bhava-cyuti-samanantaram eva prapta-raktadi-dhatu-
safijfiakah [...] /83/.

ANALYSIS

According to SR §1.79ab, the chain of the seven elements (dhatu) begins with
the skin. But in SR §1.79, skin is dealt with separately from the other elements
(dhatu). In SR §1.79d-80, the chain of elements (dhatu) actually seems to begin
with anna-rasa, which is then transformed into the blood etc. In this point, it
resembles the usual classical medical theory, according to which the chain
begins with the nutrient fluid (rasa). For the terms rasa and ahararasa
(annarasa), cf. DAS 2003A, p.578{f.; p.528.

The term kosa-agni has been already mentioned in SR §1.76c¢.

SR 79ab is identical to SG 9,37cd. But the SG contains -medau and -Sukrani
instead of -medo and -suklani, respectively.

For the term kosagni “fire of sheath”, cf. my footnote 802 on SR £1.76¢, kosa.
The Anandasrama edition (1896) reads svasvakosadina “[cooked/ripened] by
every single one’s own sheath” instead of svasvakosagnina. But if we compare
it with SR §1.76, this variant seems to be unsuitable. The manuscript D reads
svasva-kosagnibhih.



The seats (asraya) of blood®, phlegm, unripe [food] and bile, of
p

ripened [food] (pakva), further of wind
and of urine are respectively seven, called [“]receptacles[”] (asaya).
(§1.81)%7

The receptacle of the embryo (garbhasaya, “the womb”),

[namely] the eighth [receptacle], of women is between the receptacles
of bile and of cooked/ripened [food]. (§1.82ab)

836

837

The heart, whose form is [that of] a lotus, through tranquil

For the receptacle of blood (rakta), cf. DAS 2003A, pp.577-578. According to
DAS (ibid.), this term does not necessarily denote the heart. The receptacle of
blood referred to in SR 51.81 does not seem identical to the heart mentioned by
SR §1.82.

PARALLELS

SU §arira., 5,8: dsayas tu, vatasayah pittasayah, Slesmasayo, raktasaya,
amasayah, pakvasayo, mitrasayah, strinam garbhasayo 'stama iti.

SU 4sartra., 5,39: [...] pitta-pakvasayor madhye garbhasayya yatra garbhas
tisthati.

The CA’s Sarirasthana does not list the receptacles (asaya), although CA §arira.,
7,10 mentions purisadhdara, amasaya and pakvasaya in the list of the
kosthanga-s.

AS sarira.,, 5,61: saptasayah, kramad asrk-kaphama-pitta-pakva-vayu-
miitradhardah /61/ strindm pitta-pakvasayor-madhye garbhasayo ’stamah /62/.
The AH’s §arirasthina does not contain the list of the receptacles.

AgniP 370 (“sariravayava”), 6¢cd: saptasayah smrta dehe rudhirasyaika asayah
/6/ slesmana$ cama-pittdbhyam pakvasayas tu paficamah / vayu-miitrasayah
sapta strinam garbhasayo ’stamah /7/ pittat pakvasayo ’gneh syad yonir vikasita
dyutau / padmavad garbhdsayah syat tatra dhatte sa-raktakam /8/.

VisnudhP 2,114,49: saptasayah smrtd dehe Srnu tan api, bhargava / asayo
rudhirasyaikah kaphasya ca tathd parah /49/ ama-pittasayau canyau jhieyah
pakvasayo ’parah / vayu-matrasayau (matra is obviously a mistake for miitra)
canyau asayah sapta kirtitah /50/ strinam garbhasayo, rama, pitta-
pakvasayantare / astamah sa bhavet tasam yatra garbhah sa tisthati /51/.
ANALYSIS

The statements of the SR, SU, AS, AgniP and VisnudhP are all in concordance.
The CA and AH, unexpectedly, do not contain a parallel in the §arirasthana. The
YS does not mention the receptacles (@saya), though it mentions purisadhana
and dmasaya among various entrails (YS 3,94-95). The position of the
garbhdsaya between the pittas and pakva-asaya is mentioned by the SU, AS and
VisnudhP. This position is implied by the AgniP, too. R.F.G. MULLER 1941~
1942, p.163, refers to Mahabharata 7,253,11 and 7,333,24, which mention this
position, too (also see MarkandeyaP 10,5-6).
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phlegm and blood?, (51.82cd)
is%3 hollow (susira)®, facing downward, situated between the liver

and

838
839
840
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842
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the spleen.®! (§1.83ab)82

‘When phlegm and blood are tranquil (cf. optative syad).

Optative syad. For the translation of optative, cf. Introduction to the English
translation.

C.E. reads snayuvam syam adho- instead of susiram syad adhoe. This could be
interpreted as snayu-vamsyam adho° “[The heart] is [like] a [bamboo] joint of
cords (snayu)”.

D reads yaccadehantare (yac ca dehantare) instead of yakrt-plthantara-. This
could mean “[...] and which is situated in the inside of the body”, but seems
unsuitable.

PARALLELS

SU §arira., 4,31-32: Sonita-kapha-prasadajam hrdayam, yadasraya dhamanyah
pranavahah, tasyadho vamatah pltha phupphusas ca, daksinato yakrt kloma ca,
tad visesena cetand-sthanam atas tasmims tamasavrte sarva-praninah svapanti
/31/ bhavati catra: pundarikena sadrsam hrdayam syad adhomukham / jagratas
tad vikasati svapatas ca nimilati /32/. Also cf. 4,34: hrdayam cetandsthanam
uktam, susruta, dehinam / tamo’bhibhiite tasmims tu nidra visati dehinam.

CA sarira., 7,8: hrdayam cetanddhisthanam ekam. Except for this passage, I did
not find any parallel in the §arirasthana.

AS §arira., 5,71: hrdayam punah slesma-rakta-prasadat sambhavati padma-
kosa-sankasam susiram adhomukham, tad visesena cetandayah sthanam sarva-
bhavanam ca cetandanugatandm, tasya vama-parsve plihd puhpusas ca /
daksinato yakrt kloma ca /71/.

The AH’s $arirasthana contains no parallel.

The YS contains no parallel. The heart is mentioned in the list of the entrails in
YS 3,95. Though the structure of the heart is described in YS 3,108-111, it
accords with Hathayogic theory, but not with the classical medical theory.
AgniP  370,16: kapha-prasarad bhavati hrdayam _padma-sannibham /
adhomukham tac chusiram yatra jivo vyavasthitah /16/ caitanyanugata bhavih
sarve tatra vyavasthitah / tasya vame yathd plihda daksine ca tatha yakrt /17/
daksine ca tatha kloma padmasyaivam prakirtitam //18ab// (17ab is parallel to
SR $§1.83ab) The reading kapha-prasarad in v.16a is obviously a mistake for
kapha-prasadad.

VisnudhP 2,115, 60: kapha-prasadad bhavati hrdayam padma-sannibham /
adhomukham tat-susiram yatra jivo vyavasthitah /60/ caitanyanugata bhavah
sarve tatra vyavasthitah / tasya vame tatha pliha daksine ca tatha yakrt /61/
daksine ca tatha kloma padmasyaiva prakirtitam /62ab/.

ANALYSIS

The SU, AS, AgniP and VisnudhP make statements similar to that of the SR.
The SU is the most closely related to the SR, but it does not contain the term




Comm. K on SR §.79-83ab

With regard to (uddisya) the elements (dhatu), he shows their
appearance/arising, through “skin, blood” etc. (§1.79a, tvag-asrg).
“And among them, skin is [already] mentioned” (§1.80cd, ratra
cokta tvag). The word “and” (ca-kara) is of deviating [syntactical]
order (bhinnakrama): [it should be] “And skin” (tvak ca). This is the
meaning, thus (iti): Here, even the external skin, counted as an
element (dhatu)®?, is one whose characteristic is mentioned through
the very characteristic of skin which is (lit. having become) the
border between elements (dhatu). #* “Blood, phlegm”. (§1.81a, rakta-
slesma-): Here, through the word [“]blood[”], the blood differentiated
from the element (dhdtu) is desired to mention (= intended).

Comm. S on SR s1.79-83ab

He divides the elements (dhatu): “Skin” (§1.79a, tvag-). He expresses
the manner of appearance/arising of blood etc: “Blood” (§1.79d, rakta-).
Unripe [food] (@ma) is unripe juice [of food] (rasa)®**. He relates the
extra receptacle (asaya) of women: “The receptacle of the embryo”
(81.82a, garbhasaya). He relates the manner of appearance/ arising,
the particular form and the place of the heart: “Through tranquil”
(§1.82c. prasannabhyam).

SR §183cd-85

And this is the place of consciousness®® (cetana). Then, when this is
covered with darkness, when [it (=lotus)] is closing, the self sleeps,

susira (SR §1.83a), while the AS, AgniP and VisnudhP do contain it. Only the
SU describes the process of sleep, like the SR §1.83d—84ab does.

843 Literally: “with/through dharu-hood”.

844 This commentator here is obviously considering the chain of elements (dhatu)
as begining with the nutrient fluid (rasa), according to the classical medical
theory.

845 The term rasa denotes “nutrient fluid”, cf. DAS 2003A, p.578ff.

846 Dalhana on SU §arira., 4,31, considers the heart to be specially important for
perception (cetana), although the whole body is the place of perception (sakala-
Sartram eva cetanasthanam), cf. ROSU 1978, p.207. For the early Buddhist
theory which designates the heart as the chief centre of consciousness, cf.
WAYMAN 1982, p.631. This theory even goes back to the Rg Veda, cf. DAS
2003A, p.592ff. Also cf. YAMASHITA 2001/2002, pp.106-107.
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also when [it] is opening up, [the self] awakens.?* (§1.83cd—84ab)
Sleep®® (svapa) is twofold*® through dream-sleep (svapna) and deep-
sleep (susupti)®>. (§1.84cd)

If the outer faculties/organs are dissolved in the heart, [but] the
consciousness/intellect®! awakens/wakes, that is called [“]dream-
sleep[’].8>? (§1.85ab)

If the mind is dissolved??® in the vital wind (prana), that is®* the
[“]deep-sleep[”] of the self. (§1.85¢cd)

Gone/dissolved (apita)®* into itself (svam), [namely] the supreme
self’>, the self sleeps (svapiti): thus (iti) it is considered from this.87
(§1.86ab)

847 According to the comm. S, nimilati and vikasati are past participles, locative sg,

A parallel is contained in SU §arira., 4,31-32: radviSesena cetana-sthanam atas
tasmims tamasavrte sarvapraninah svapanti /31/ bhavati cdtra, pundarikena
sadrsam hrdayam syad adhomukham / jagratas tad vikasati svapatas ca nimilati
/32/.
If I follow the SU’s parallel, vikasati and nimilati of the SR also could be taken
to be a third person sg. present. However, then it would be difficult to translate
SR §l.84ab, especially the quarter 84b. As it is, the SU has the other two
correspondences to the SR, namely svapiti and jagarti as participles, which
parallels the construction of the SR, except that the pairs of finite verbs and
participles are exchanged.

848 MITTWEDE 1993 studies the theory of sleep in CA siitra., 21,35 and followings.
(yada tu manasi klante karmatmanah klamanvitah visayebhyo nirvartante tada
svapiti manavah). But this theory of the CA differs from that of the SU and SR.
MITTWEDE reports that the Brhadaranyakopanisad contains an early form of
the SU’s statement that sleep is caused by tamas, when it prevails in the heart.

849 The Anandasrama edition (1896) reads dvidha instead of dvedha.

850 These two divisions of sleep is according to the Upanisadic thought, cf.
Brhadaranyakopanisad 2,1,18-19 (RADHAKRISHNAN 1953, pp.189-190);
Sankara’s comentary on the Brahmasiitra 3,2,1-9 (DEUSSEN 1883, pp.369-
380); Kaivalyopanisad 17; Brahmabindiipanisad 11. SG 10,58 mentions the
three states, jagrat, svapna and susupti.

The SU contains no parallel. Instead, SU §arra., 2,33 makes a different manner
of classification of sleep (nidra), i.e. tamast, svabhavikt and vaikariki.

851 The term citta here seems to denote the same thing as cetana.

852 C.E. reads svapnam instead of svapnas, though it is grammatically false.

853 D reads manas samliyate “the mind sticks/lies_down/melts_away” instead of
manas cel liyate.

854 Optative syat.

855 Cha. reads apitam instead of apitah.

856 C reads paramatmanam instead of paratmanam.

246



Comm. K on SR §1.83cd-86ab

“And this is the place of consciousness” (§1.83c, etac ca cetana-
sthanam): The meaning is thus (ifi): This is the lotus of the heart,
whose form is [that of] a lotus, facing downward, hollow (susira).
Here, the word [“]and[”] (ca) has the meaning of a collection
(samuccaya) of the other places which are (lit.: having become) the
cause®® of the manifestation of consciousness. The other places are,
however, the vital wind (prana)®® etc., mentioned?® in the sruti,
“Brahman is the vital wind (prana), Brahman is ka, Brahman is
kha/space” etc. (Candogya-Up. 4,10,5). The place of consciousness
is the place of consciousness, [namely] of the supreme Brahman
(kitastha-brahman; lit. “Brahman situated on the peak™!), the place
of manifestation. Here, the word [“]consciousness[”] (cetana) is not
serving_ for/synonymous_with (para) [“]the individual self (jiva)[”].
Why? Because of contrariness to the sruzi: “Now, this which is the
city of Brahman” etc. (Atmaprabodha 1: atha yad idam brahma-
puram idam pundarikam vesma). For the sruti through (iti) [“]Whose
abode/form (sannivesa) is the white lotus (pundarika)[”]%¢* here
expresses the white lotus’ (= the heart’s) being the place of Brahman.
For thus (tatha hi), due to the word dahara’s effecting synonymity
with [the word] [“]Brahman[”] after the refutation of the synonymity
with [the words] “space” (akasa)®®® and “individual self”, through the
important/extensive collection [of references] (mahata sandarbhena),
[namely]:

857 The etymological explanation in SR §1.86ab is based on ChandogyaUp 6,8,1, as
stated by the comm. S. ChandogyaUp 6,8,1 is discussed in Sankara’s Bhasya,
cf. DEUSSEN 1883, p.263 (XX,2). Also cf. ROSU 1978, p.210;
BrhadaranyakaUp 2,1,17-19.

858 The Anandi$rama edition (1896) lacks hetu. This is not noted by the Adyar
edition.

859 For the vital wind (prana) as the seat of the self (a@rman), cf. ZYSK 1993, p.204.

860 The Anandaérama edition (1896) reads uktddini instead of wktani. This may be
a mistake caused by the following pranadini.

861 For the attribute kitastha, cf. Sankara’s Bhasya on sitra 1,3,19 (Anandasrama
series, p.273): katastha-nityadrk-svaripam atmanam [...].

862 Pundarika-sannivesam means the same thing as pundarikam vesma in
Atmaprabodha 1, according to JACOB 1985, p.550.

863 The Anandasrama edition (1896) reads akaro instead of akdsa. The editor
marks it with a question mark.
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Even?®® at the time of sleep, this whole world of knowing and unknowing living
beings (jiva-loka), indeed, though having attained Brahman’s world called “the
space/cavity of dahara” (dahara-akdasa), whose seat is the white lotus of the
heart, does not know: “I have (lit. am one who has) gained the
absorption_into/identification_with (bhizya) Brahman”, because of their sight
being covered with the coating of the darkness of beginningless ignorance

etc.,
— after [first] beginning with:

Now this which is, in this regard (asmin), the city of the Brahman, the fine
(dahara) dwelling place, resembling a minute cave, whose form/abode is the
white lotus (= heart), is the dahara®ss

in the section on the dahara in the Bhamati®, [and then] quoting the
Sruti (ChandogyaUp 8,1,1)%7:

864
865

866

867

248

The Anandasrama edition (1896) reads svapakale hi instead of svapakalepi.
ChandogyaUp 8,1,1: atha yad idam asmin brahmapure daharam pundarikam
vesma daharo ’sminn antardkdsas tasmin yad antas tad anvestavyam tad vava
Bhasya commenting 1,3 siitra 14, dahara uttarebhyah. It deals with the space
(akasa) called “dahara” which is situated in the lotus of the heart. It discusses
the question of whether this space belongs to the gross element of space
This question arises, because, in the daily usage of speech (ridha), the term
akasa usually means the gross element of space. Sankara insists that the space
of dahara belongs to the supreme self.

Viacaspatimiéra’s Bhamati is the commentary on Sankara’s Bhasya which is, in
its turn, a commentary on Badarayana’s Brahmasiitra. The text quoted here is
from Brahmastitra 1,3,5 (sttra 14—19) which is entitled “the section of dahara”
(Dahara-adhikarana).

According to Sarikara’s Bhasya (Ananda$rama series 21; see Sankarabhasya in
my biblio), it is ChandogyaUp 8,3,2. Sankara quotes this passage in his
commentary on sitra 1,3,15. Quoting this verse, he states, tathd hy ahar ahar
Jjivanam susuptavasthayam brahmavisayam gamanam [...] loke ’pi kila gadham
susuptam dcaksate brahmibhiito brahmatam gata iti, “For example, there is
individual selves’ going every day to the domain of Brahman [...] In the world
(= daily life), indeed, they refer to one sleeping very deeply as ‘become

s 35

Brahman, gone to the state of Brahman’.



“All these creatures, going to Brahman day by day, do not find this world of
Brahman.” (partial negation) (Or total negation: “None of these creatures [...]
finds [...].”) —,

here too it should be understood that (ifi) the consciousness is
Brahman alone, because of [its (= consciousness’)] being the
occupier of the lotus of the heart.

“Then while this” etc. (8§1.83d, tad asmin): While this (asmin),
[namely] the consciousness (cetana), [namely] the Brahman, is
covered, [namely] enclosed, with darkness, [namely] with begin-
ningless ignorance, then, when that lotus of the heart closes (nimilati),
[namely] becomes a bud (mukuli-bhavati), then the self, [namely] the
individual self (jiva), sleeps (svapiti), [namely] slumbers (nidrati);
[and] then, when the lotus opens up (vikasati)®*®®, then the individual
self awakens (jagarti), [namely] perceives (budhyate) [itself as] “I”.
[“IToo[] (api) [is used] in the meaning of [“]Jand[”] (ca).®® This is
[already] mentioned thus (iti): Through the self’s ignorance of [its]
own nature, even in the state of an individual self, the individual self’s
conditions of being awake, dream-sleep and deep-sleep, [namely] the
causes of the designations “anadi-visva-taijasa-prajiia”®™®, arise/
appear. “Twofold” (§1.84c. dvedha): Sleep (svapa) is slumber (nidra),
dream-sleep and deep-sleep [are] its distinction[s]/specie[s].

868 The comm. K seems to take nimilati to be a finite verb, because it uses a
relative construction.

869 The Anandisrama edition (1896) lacks the part beginning with apiscarthe. It
concludes with manas cel liyata ityady asmad-viracite ’'dhyatma-viveke
viksyatam budhair ity antah spastarthah.

870 For anadi-visva-taijasa-prajiia, cf. OLIVELLE 1992, p.201, note 69 on the
NaradaparivrajakaUp, “These are categories of the elaborate cosmological
scheme of Advaita Vedanta. The self (atman) in the waking state that thinks it
has a physical body and perceives objects through the senses is called by the
technical term Vi§va. The self in the dream state that thinks it has a subtle body
and is engaged in dreaming is called Taijasa. The self in deep sleep, when all
cognition ceases but when it is still under the influence of the ignorance [maya]
that conceals Brahman, is called Prajfia.” They are mentioned in the
ParamahamsaparivrajakaUp, too.
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Comm. S on SR §1.83cd—86ab

He says that (iti) the very heart is the cause of sleeping®”! and waking:
“And this” (§1.83c, etac ca). The place of consciousness (cetana),
[namely] of the self. When that (asmin) is (sati) closing (nimilati
locativus absolotus), the self sleeps. When it is (sati) opening up
(vikasati locativus absolutus), it awakens.

Telling of the twofoldness of sleep, he characterises: “Twofold”
(81.84c. dvedha). The consciousness/intellect (citta), [namely] the
mind (manas), awakens, sees things pertaining to the dream
(svapnika).

He etymologises the word “sleeps” (svapiti): “Gone/dissolved
into itself” (§1.86a, svam apitah). From the sruti: “He/It has gone
into (apita) himself/itself indeed; therefore they refer to him/it as
sleeping (svapiti)” (Chandogya-Up. 6,8,1).

SR §186cd—-119

Of those characterised by a body, the ears, eyes, nostrils, mouth, anus
and penis are (opt. syuh) the nine channels (srotas) carrying impur-
ities outside. (§1.86¢cd—87ab)

There are?®”? three extra ones of women: two of the breasts, [one]
of blood in the vagina. (§1.87bc)%"

871 The term svapna here seems to mean sleep in general in contrast to jagarana
“waking”.

872 Optative. For the translation of optative in technical Sanskrit, cf. Introduction to
the English translation.

873 PARALLELS
SU §arira., 5,10: sravana-nayana-vadana-ghrana-guda-medhrani nava srotamsi
naranam bahirmukhdni etany eva strinam aparani ca trini dve stanayor
adhastad raktavaham ca.
CA $arira., 7,12: nava mahanti chidrani sapta Sirasi, dve cadhah.
AS §arira., 6,38-39: srotamsi pumsam nava, karnau netre nasaputau mukham
payur miitra-pathah, anyani ca trini strindm stanau rakta-pathas ca.
AH sarira., 3,40cd: srotamsi nasike karnau netre payv-asya-mehanam /40cd/
stanau rakta-pathas ceti narinam adhikam trayam /41lab/.
Neither the YS, AgniP nor VisnudhP mentions the nine channels (srotas).
Hastyayurveda 3,9, v.59 and followings (p.441): haste ca taluni dve dve mukhe
netre kati-dvaye / dve karnayos ca pratyekam evam ekadasaiva tu /59/ stanayos
caiva medhre ca nagasya tu gude tatha / vidyat paficadasaitani srotamsi (=
srotamsi) vadatam vara /60/.
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Sixteen “nets/networks” (jala)®* [are] situated at/in bones, cords

(snayu), vessels (sird) and flesh.

Six “bunches” (kiirca) are at hands, feet, neck and urinary organ.

(§1.88)875

874

875

ANALYSIS

The SU, AS and AH mention the nine channels (srotas), like the SR. The CA
briefly mentions nine openings (chidra). The Purana-s mention nothing.

Cf. SU §arira., 5,12.

ZYSK 1986, p.699, states “It appears [...] that the jala-s are the networks of
veins, arteries, nerves, etc., which enclose the various bundles (kitrcas) of
muscles, etc.”

PARALLELS

SU sarira., 5,12: mamsa-sira-snayv-asthi-jalani pratyekam catvari / pratyekam
catvari, tani manibandha-gulpha-samsritani paraspara-nibaddhani paraspara-
gavaksitani ceti, yair gavaksitam idam Sariram.

SU &arira., 5,13: sat kidrcah te hasta-pada-griva-medhresu.

SU sarira., 5,14: mahatyo mamsa-rajjavas catasrah: prstha-vamsam ubhayatah
/ pesi-nibandhanartham dve bahye abhyantare ca dve.

SU §arira., 5,15: sapta sevanyah, sirasi vibhaktah parica, jihva-sephasor ekaika /
tah parihartavyah sastrena.

AS §arira., 5,84: sodasa jalani, tesam mamsa-sira-snayv-asthi-jani / catvary
ekaikatra gulphe manibandhe ca parasparagavaksitani tani sthitani /84/ sat
kitrca hasta-pada-griva-medhresu /85/ catasro mamsa-rajjavah prstha-vamsam
ubhayatah pesi-bandhanartham tasam dve bahye dve cabhyantara-sthite /86/
sapta sitvanyah / tah pafica Sirasi jihva-mehanayor ekaika / pariharyas ca
Sastrena.

AH §arira., 3,14ab: jalani kandaras cange prthak sodasa nirdiset/ sat kircah
sapta sivanyo medhra-jihva-Sirogata /14/ Sastrena tah pariharec catasro
mamsarajjavah /15ab/. (The kandara is mentioned by SR §1.95b, too.) AgniP

= Y= 1 — . =

Sirasthibhyas catvaras$ ca prthak prthak / manibandhana-gulphesu nibaddhani
parasparam /24/ sat karcani smrtantha hastayoh padayoh prthak / griviyam ca
tatha medhre kathitani manisibhih /25/ prstha-vamsasyopagatas catasro
mamsa-rajjavah / tavatya§ ca tatha pesyas tasam bandhana-karikah /26/
stranyas$ (= mistake for stvanyas$) ca tatha sapta pafica miardhanam asritah /
ekaika medhra-jihvas ta [...]/27abc/.

VisnudhP 2,115,72c¢d: jalani (= mistake for jalani) sodasaivatra vibhdgas tesu
kathyate /72cd/ mamsa-snayu-Sirasthibhyah catvaras tu prthak-prthak /
manibandhani (= mistake for manibandha-) gulphesu nibaddhani parasparam
/73/. The Sanku (“dart”) mentioned in v.74 seems to denote the same thing as
kirca : Sankini ca smrtantha hastayoh padayos tatha / grivayam ca tathd
medhre kathitani manisibhih /74/. V.75: dehe ’smims ca tatha jRieyas catasro
mamsa-rajjavah / prstha-vamsobhayagate dve dve tatra prakirtite /75/ tavantyas

251



Four tendons/cords of flesh (mamsarajju) are at the two sides of

the backbone.

Five “sutures/seams” (sivani)®’® are on the head. Two are deemed

in the tongue and the sexual organ. (§1.89)

The groups of bones (asthi-rasi)®’ are agreed [to be] fourteen or

876

877
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ca tathapy etas tasam bandhana-karakah / sivanyas ca tatha sapta paricq

mirdhanam asritah /76/ eka medhra-gata caika tatha jihva-gata para /77ab/.

ANALYSIS

The terms, jala, kirca, mamsarajju and sivani, are respectively translated into

“network”, “bundle”, “large tendon” and “suture (of the body)” by ZYSK 1986,

p-700.

(1) jala “net”. The SU, AS, AH and the two Purana-s (AgniP and VisnudhP)
mention the sixteen nets (jala). According to these texts, the nets (jala) are
sixteen, because four nets (jala) are each situated in the flesh, cords
(snayu), vessels (sira) and bones. Neither the CA’s §arirasthana nor the YS
mentions them.

(2) karca “bunch”. The same textual condition as in the case of the nets (jala)
applies to that of kirca. But the VisnudhP seems to call it Sarku “dart”.
The SU, AS, AgniP and VisnudhP all state that the bunches (kizrca) are
situated in the wrists (manibandha) and ankles (guipha).

(3) mamsarajju “tendon of flesh” (cf. ZYSK 1986, p.699). As above the same
applies to mamsarajju. The SU, AS, AgniP and VisnudhP all state that the
tendons of flesh (mamsarajju) bind the pesi-s (“muscles, pieces of flesh”).
But the VisnudhP’s statement on this topic is incomplete.

(4) sivant “suture”. This term also has the same textual condition as the nets
(jala).

In summary, the SR’s theory accords with that of the SU. The SU (§arira., 5,15),

AS (3artra., 5,87) and AH (3,15ab) warn against cutting the nets (jala),

kandara-s, bunches (kirca), tendons of flesh (mamsarajju) and sutures (sivani)

with the knife.

The Ananda$rama edition (1896) reads sevanyah instead of sivanyah; this is not

noted by the Adyar edition.

PARALLELS

SU §arira., 5,16: caturdasasthnam sanighatah. 5,17: ye hy ukta asthi-sanghatas

te khalv astadasaikesam.

AS §arira., 5,88.

AH 3,15c: caturdasasthisanghatah.

ANALYSIS

The group of bones (asthi-rasi) is called asthnam sarighata or asthi-sarighata in

the SU, AS and AH. The SU mentions two different amounts, fourteen and

eighteen, for the groups of bones, as does the SR. The AS (§arira., 5,89) and

AH ($arira., 3,15d) contain abbreviated versions of the statement of the SU, but

the two texts seem to misunderstand the original meaning, attributing the



eighteen. The number of bones in the body is a triad of hundred to
which sixty is added (= 360%78). (§1.90)

878

amount eighteen only to the siinanra-s which are components attached to the
groups of bones (asthi-sarighata). Neither the CA, YS, AgniP nor VisnudhP
mentions the groups of bones.

PARALLELS (and the passages dealing with the same topic)

SU S$arira., 5,18: trini sasastany asthi-Satani veda-vadino bhdsante, Salya-
tantresu tu triny eva Satani etc: “The propounders of (Ayur)veda speak of 360
bones of the body; but among the followers of the doctrine of surgical medicine
(Salyatantra), there are only 300 bones. Of them, 120 are in the limbs, 117 in
the pelvic region, the sides, the vertebral column, and the chest, and sixty-three
above the nape of the neck (i.e. above the clavicles). Thus the total number of
bones is 300.” (Translated by ZYSK 1986, p.700.)

AS §arira., 5,90: trini sastya’dhikany asthi-satani.

AH §arira., 3,16abc.

YS 3,84: ’sthnam ca sa-sasti ca Sata-trayam. The following verses (51.85-90)
contain the list of the places of the bones and their respective amounts, cf.
YAMASHITA 2001/2002, pp.105-106.

AgniP 370,27d: asthi-sasti-sata-trayam. Its list of the bones (§1.28-34c) is
almost identical to that of the YS (3,85-90c).

VisnudhP 115, 77cd: asthnam atra Satani syus trini sasty-adhikani tu. Its list of
the bones (§1.78—83ab) is almost identical to that of the YS (3,85-90c¢).

GarudaP (KIRFEL 1954) v.50: asthnam hi dvy-adhikam proktam sasty-adhika-
Satatrayam. It states that the bones are 362.

Hastyayurveda 3,9, v.58 (p.441) states that there are 320 bones, but 366 bone
joints (sandhi).

ANALYSIS

For the bones, the SR mentions two different numbers, 360 and 300. SR §1.92ab
states that the number 300 is according to the school of Dhanvantari. The SU,
too, mentions these two numbers, but this text ascribes 360 to the “knowers of
the [Ayur-lveda” (vedavidam), while it ascribes 300 to the science of surgery
(salyatantre). In the following passages listing the names of the bones, the SU
adopts the number 300. The AH’s statement is similar to that of the SR in
considering the number 300 to be according to Dhanvantari’s school. The AS
mentions only the number 360.

Only the SU adopts the number 300 in enumerating the respective places and
numbers of the bones (SU §arira.,, 5,17-19). The AS (§arira., 5,90-94)
enumerates 360 in a manner different from the SU. The AH does not list them.
The CA ($arira., 7,6) presents a system of enumeration of the bones, totally
different from that of the SU. This system has similarities to that of the YS.

The statements of the AgniP and VisnudhP seem to be directly borrowed from
YS 3,85-90c. The AgniP and VisnudhP very often contain the same deviations
from the YS, e.g. saksmaih (AgniP §1.28a; VisnudhP §1.78a) instead of sthalaih
(YS, 3,85a), though sometimes, these two Purana-s are different from each
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The sages call those bones fivefold: “valaya-s¥° (‘circle’), kapala-

s80 (‘skull-[bones]’), rucaka-s (‘teeth’), and ftaruna-s®®' (‘young or
‘soft’), nalaka-s (‘long bone’#82)” 383 (§1.91)%4

879
880

881

882
883
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other; for example, only the VisnudhP (§1.83b) contains purusasyasthi-
sangrahah originated from YS 3,90d.

The SR mentions both the amounts 360 and 300. But the SR’s list of the bones
(SR §1.91) is identical to that in SU §arira., 5,27, i.e., it accords with the schoo]
of Dhanvantari.

HOERNLE 1907, p.104ff., informs us of the statements on the bones in the SB;
the number 360 of the bones is associated with that of the bricks in an altar (SB
10,5,4,12). HOERNLE (§43, p.112) further discusses the data on the bones from
AV 10,2

For the information on the bones in the AV, cf. AV 9,8, v.15 (ribs); v.20
(kapala of the head); 10,2, v.3.; v.8 (kapdla, and the gathering of bones). AV
10,2,26 relates that Atharvan sewed together the head and heart of man. This
might perhaps deal with the origin of the sutures in the skull and heart.
Hastyayurveda 3,9,v.7cd (p.440): valayakrti-kalpani saptasastis ca sandhayah.
Hastyayurveda 3,9,v.43b (p.440), skull-bones; 3,9,v.53 (441): kapalasthy ekam
evahuh sarvato jaghandsritam.

Hastyayurveda 3,9, v.47ab (p.440): gala-nadyam catuhsastis tarunasthini
dantinah.

Its name may derive from it being thin and long like a reed (naia).

These names are mentioned in SU §arira., 5,20. The SU first lists the names of
the bones according to their positions in the body. The SU next presents another
manner of classification, in which the bones are divided into five groups
according to their shapes (cf. HOERNLE 1907, pp.76—81, §30). This manner of
classification according to the shape is not contained in the CA, AS, AH, YS or
the Purana-s. ZYSK 1986, p.701, translates SU §arira., 5,20 as follows. “Groups
and types of bones. These bones are five-fold: kapala (shell-like bones; flat
bones), rucaka (teeth), taruna (soft bones; cartilages) valaya (round bones),
nalaka (long bones). Of them, the bones in the knees, buttocks, shoulders,
cheeks, palate, temples, and skull are flat bones; the bones of the teeth are teeth;
the bones of in the nose, the ears, the neck, and the eyeballs [are] soft] bones
(cartilages); [the bones] in the sides, the vertebral column, and the chest [are]
round bones; the remaining [bones] are called long bones.”

Among the names of the bones mentioned by CA §arira., 7,11, only nalaka (line
15-16a, fdru-nalaka, bahu-nalaka ‘hollow bones of the thighs and arms”
according to HOERNLE p.25) and kapala (line 30. Sirah-kapala) are mentioned
by the SU’s list, too. These two names are also found in the Bhelasamhita
§arira., adhyaya 7. HOERNLE (ibid., p.38f.) reports that the Bhelasamhita’s
information on the bones resembles that of the CA. The YS and its two
descendants (AgniP and VisnudhP) mention only kapala. The Hastyayurveda at



In this regard?®, Dhanvantari mentioned only (eva) three hundred

bones.

There are®é here, however, two hundred bone-junctures, aug-

mented by ten (= 210)3%7: (§1.92)388

[They] are®® koraka-s (“hole”, ie. “bud-shaped”), pratara-s

(“crossing”, “a raft”)®, tunnasivani-s®! (tunna- = “hit” or “broken”,
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least mentions valaya, kapala and taruna (cf. my footnotes 879, 880 and 881 on
these terms).

SR §1.90cd-91 is identical to SG 9,46abcdef. But the $G contains different
readings: Sarira-sarkhya instead of Sarire sankhya ; jalajani, taranani and
navakani, instead of jalajani, tarunani and narakani.

D reads sataniti instead of satany atra.

Optative. On the translation of Sanskrit optative, cf. Introduction to the English
translation.

PARALLELS

SU §arira., 5,26: [sandhayas(...] /24/] sarkhyatas tu dasottare dve sate.

AS §arira., 5,95.

AH $arira, 3,16d-17ab: sandhinam ca Sata-dvayam /16d/ dasottaram sahasre
dve nijagadatri-nandanah /17ab/.

CA sarira., 7,17: [...] dve-sandhi-sate [...].

AgniP 370,33d: sandhinam dve sate dasa /33d/.

VisnudhP 2,114,83cd: ratha caivatra sandhinam dve sate tu satadhike /83cd/
(The reading satadhike is obviously a mistake for dasadhike).

ANALYSIS

The SU, AS, AH, AgniP and VisnudhP mention 210 junctures (sandhi) of
bones. The statements of the AgniP and VisnudhP are parallel to each other.
The AH is a unique exception, mentioning two different numbers, 210 and
2000. The AH attributes the number 2000 to the school of Atri (sahasre dve
nijagadatri-nandanah). But 2000 seems to be a mistake for 200, because the
CA, which also belongs to Atri’s school, mentions 200 junctures (sandhi) (cf.
CA §arira., 7,14).

Besides, the SU §arira., 5,28 states that there are junctures (sandhi) not only of
the bones, but also of the pesi-s, cords (snayu) and vessels (sira@); their amounts
are uncountable,

The YS does not mention the junctures (sandhi) at all.

For tvasthisandhinam, the Adyar edition notes an alleged variant of the
Anandasrama edition (1896), namabhedena. But peculiarly the Anandisrama
edition actually does not contain it.

Optative syuh.

Gha. reads pracurah “large” instead of pratarah. But this seems to be wrong,
because the parallel in SU $§arira., 5,27 contains pratara. ZYSK 1986 reports
that the commentary on SU §arira., 5,27 explains it as bhelaka “raft-shaped”,
perhaps referring to the cross joints of a raft.
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sivanT = “seam/sewing”), ulitkhala-s (“mortar”)®?, samudga-s*3 (a
joint with cup-like socket®*; shoulder- and hip-joint), mandala-s%s
(“circular”), Sarnkhavarta-s®¢ (shaped like the involutions of a conch
shell/“whorl of the conch”), vayasatundaka-s*’ (“beak of a crow”),
(81.93)

Thus (iti), the junctures of bones are indicated [to be] eightfold
by the chiefs of sages.?*® (§1.94ab)

891 The Anandasrama edition (1896) reads sevanah instead of stvanyah.

Cf. Hastyayurveda 3,9, v159 (p.449): tdnasivanavat sandhir vijfieyas tu
kapalatah hanu-srkka-kapalesu [...].

892 ZYSK 1986 cites the commentary on SU $§arira., 5,26: “the mortar proper for
separating the chaff.”

Cf. Hastyayurveda 3,9, v157 (p.449): ulikhalakhyah sandhis tu kala-bhage ca
dantinah / vitane sravane caiva bimboh kumbhantare tatha /157/.

893 Cf. Hastyayurveda 3,9, v156 (p.448): samudga-sandhih sarvesu yathavad iti
niscayah / langila-vamse langile jaghana-try-asthi-desayoh /156/.

894 The samudga is derived from samudga “a box or casket which has its cover”.
ZYSK 1986, p702, cites the commentary on SU §arira., 5,27, “shaped like a
hemispherical bowl”.

895 Cf. Hastyayurveda 3,9, v160cd-161 (p.449): netre vartmany apange ca
karisasrava (= srava) eva ca /160/ hrdaye caksikite ca kanthe klomni gude
tatha / jieyo mandala-sandhis tu bhagesv etesu dantinah /161/.

896 Cf. Hastyayurveda 3,9, v162 (p.449): sambuke pratimane ca vahitre danta-
vestayoh / sankhavarte bhaver sandhih srngatah srotasi sthitah. The second half
of this verse is obviously corrupted. Compare it with the parallel, SU §arira.,
5,27 (Srotra-Smgatakesu sankhavartah).

897 Cf. Hastyayurveda 3,9, v159cd-160ab (p.449): hanu-srkka-kapalesu sugadesv
eva dantinah /159/ sandhir vayasatundah syad bhagesv etesu dantinah.

898 SR §1.92cd—94ab is identical to SG 9,47-48. But the SG contains syatam tatra
instead of syatam atra (SR §1.92d); rauravah prasarah skanda-secanah instead
of korakah pratardas tunnah sivanyah (SR §1.93ab); samudga mandakah instead
of samudga mandalah (SR §1.93c); samuddistah Sariresv instead of samuddista
munindrair (SR §1.94ab).

The list of the bone-junctures accords with that in SU $arira., 5,27. I quote
ZYSK’s translation of the SU, “These joints [are] eight-fold: kora (movable),
ulitkhala (mortal-shaped), samudga. (cup-shaped), pratara (grossed?),
tunnasevani (sutures), vayvasatunda (crow-beak-shaped), mandala (circular),
and Sankhavarta (shaped like the involutions of a conch shell). Of them, the
movable joints [are] in the fingers, the wrists, the ankles, the knees and the
elbows; the mortar-shaped joints [are] in the armpits, the groins and the roots of
the teeth; the cup-shaped joints [are] in the seats of the shoulders (glenoid
cavity), the anux (coccyx), the vulva (pubis) and the hips; the crossed (?) joints
[are] in the nape of the neck and vertebral column; the sutures [are] in the flat
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There is%° deemed [to be] a pair of thousands (= 2000) of the

junctures of pesi-s°° (masses_of_flesh/muscles), cords (sndyu) and
vessels (sirad).*! (§1.94cd)

There are®? nine hundreds of cords (snayu)*?: cords (snayu) are

899
900
901

902
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bones of the hips and the head; but the crow-beak-shaped joints [are] in the
tubes of the throat, the heart, the eyes and the kloman; the joints shaped like the
involutions of a conch-shell [are] in the ears and the sinuses.” (ZYSK 1986,
p.702).

A parallel is found in AS $arira., 5,99, too.

The AH, CA, YS, AgniP and VisnudhP do not contain this list. But the term
danta-ulitkhala is mentioned in CA §arira., 7,6; this might perhaps accord with
the SU’s statement that ulizkhala-s are situated in the roots of the teeth etc.

The Hastyayurveda mentions wulitkhala, samudga, mandala, Sankhavarta and
vayasa-tunda. In the description of the shapes of the bones and bone-junctures,
the Hastyayurveda accords with the SU.

Optative.

On the term pesT, cf. DAS 2003A, pp.562-563.

PARALLELS

SU §arira., 5,28cd: pesi-snayu-siranam tu sandhi-sarikhya na vidyate.

AS §arira., 5,100: snayu-pesi-sirasritais tu saha sahasra-dvayam. It is explained
that these kinds of junctures are not mentioned individually, because surgical
science is not concerned with them (na punah Sastra-pranidhane tesu vacyam
iti).

AH S§arira., 3,16d—17ab: sandhinam ca sata-dvayam /16d/ dasottaram sahasre
dve nijagadatri-nandanah /17ab/.

ANALYSIS

The SR mentions the number 2000 for the junctures of pesT etc., while the SU
considers them to be uncountable. The AS mentions 2000.

The AH mentions two different numbers, 210 and 2000, for the junctures
(sandhi). These might, however, be the amount only for the bone-junctures. The
AH accredits the number 2000 to the school of Atreya, but the CA does not
mention this type of junctures.

The YS, AgniP and VisnudhP do not mention the junctures (sandhi) of cords
(snayu) etc.

Optative.

SU §arira., 5,29: nava snayu-satani.

AS §arira., 5,101 makes an expression very similar to that of the SU.

AH §arira., 3,17a: snava nava-sati.

CA sarira., 7,14: nava snayu-satani.

YS 3,101: ekonatrmsal-laksani tatha nava Satani ca / sat paficasac ca janita

AgniP 270,34d: snayor nava-satani ca.
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deemed [to be] fourfold®*: Pratanavati-s (“having tendrils”), susira-s
(“hollow” or “perforated”), kandara-s°”, further prthula-s (“wide”),
(81.95)

As a ship bound with many bindings becomes (opt. bhaver) able

to bear much burden in water, so is the body bound with hundreds of
cords (snayu)®® [able to bear much burden]. (§1.96)°%
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VisnudhP 2,115,85: [antaradhau tv (= try-) asitis ca kathita, bhrgunandang
/84cd/] na ca (= nava-) snayu-satany atra dve tu trimsadhike mate / antaradhay
tu kathita hy drdhvagas caiva saptatih /85/.

ANALYSIS

All the texts mention 900 cords (snayu). The statements of the YS, AgniP and
VisnudhP are closely related to each other.

PARALLELS

SU §arira., 5,30: snayus caturdha vidyat [...] / pratanavatyo vrttas ca prthvyas
ca Susirds tathd. (5,31 mentions kandara as another name for vr#a.)

AS sarira., 5,105.

ANALYSIS:

The SU mentions four kinds of cords (snayu): pratanavati, vreta, prthvi and
Susird. But it also mentions kandara as another name of vreta@. The AS does the
same. The AH, CA, YS, AgniP and VisnudhP do not mention them.

This kind of cord (snayu) is called vrrra (“round” or “globular”) in SU §arira.,
5,30. But, at the same time, SU $arira., 5,31 mentions another name, kandara,
too. It states, vretas tu kandardah sarva vijiieyah kuSalair iha ‘“the round
ligaments (vrrza) are here by the specialists (i.e., those skilled in Salya-tantra) to
be known as all of the [sixteen] cords (of the body)” (translated by ZYSK).
According to this statement, it is suggested that Samgadeva’s ancestors might
have been physicians specialised in surgery (falya-tantra).

The Hastyayurveda 3,9, v.94ab contains a term, kandura, which is an adjective
describing the shape of a cord (snayu) (snayur valkavanaddhda ca ghana prthuvt
ca kandura).

S1.96d: snayu-sata-baddha-tanus. Instead, the Anandiérama edition (1896)
reads snayu-sata-baddha tanus. This is not noted by the Adyar edition.
According to SU §arira., 5,33-34, the comparison of the human body to a ship
illustrates the importance of the cords (snayw). 5,35-36 states that the damage
of the cords is more serious to the body-structure, than that of the bones,
muscles, vessels, or joints; the knowledge of the cords is necessary to remove a
hidden dart from the human body.

PARALLELS

SU s§arira., 5,33: naur yatha phalakastirma bandhanair bahubhir yuta / bhara-
ksama bhaved apsu nyyukta susamahita // evam eva Sarire 'smin yavantah
sandhayah smrtah / snayubhir bahubhir baddhas tena bharta-saha narah //.

AS garira., 5,105: snava-bandhanair hi sandhisu subaddha tanur naur iva
samyag Thate.




The learned ones mention five hundred of pesi-s (masses_of_

flesh/muscles) situated in the body.*%

There are twenty extra of women’” (= Women have twenty

908

909

ANALYSIS

The AS and SR contain the term tanu “body”, but the SU contains nara “human
being”. The AH, CA and the other texts do not contain a parallel.

The simile of the human body = a ship is also found in the Caryagiti, the song
no.13 (ti-sarana nabi) cf. SEN 1977 and CARYAGITIKOSA (BAGCHI 1956),
pp-45—46. This simile occurs in the song no.49, too.

DAS 1992, p.421, describes a similar simile in the songs of the Bauls, though
the body is here not directly compared to a ship: “Arkum, describing the
upward journey of the cosmic principle to the head as a laden boat’s struggle
against the current, [...] Now usually certain qualities, properties, or agents are
associated with the boat in such images in the songs — plexus or the like usually
being associated with the river or land along or through which the boat plies.”
PARARELLS

SU &arira., 5,37: parica pesi-satani bhavanti.

AS §arira., 5,108.

AH §arira., 3,17.

CA §arira,, 7,14 mentions 400 pesi-s.

YS 3,100d: paiica pesi-satani ca.

AgniP 270,36a: pafica pesi-satany.

VisnudhP 2,115,86c¢: paiica-pesi-satany atra catvarimsat tathordhvagah /86cd/.
ANALYSIS

All the texts mention the 500 pesi-s, except for the CA which mentions the
number 400.

PARARLLELS

SU &arira., 5,39: strinam tu vimsaty adhika / dasa tasam stanayor ekaikasmin
parica pariceti, yauvane tasam parivrddhih, apatya-pathe catasrah tasam
prasrte 'bhyantarato dve mukhdsrite bahye ca vrte dve garbhacchidrasamsritas
tisrah Sukrartava-praveSinyas tisrah eva / pitta-pakvasayor madhye garbhasaya
yatra garbhas tisthati /.

AS S§arira., 5,112: strinam tu vimSatir _adhika / tatra dasa stanayoh tasam
yauvane parivrddhir bhavati /112/ tasam abhyantarasrite dve / mukhasrite vrtte
dve / tisro garbha-margasriyah / yasyam garbhas tisthati.

AH garira., 3,17d: pafica pumsam pesi-Satani tu /17d/ adhika vimsatih strinam
yoni-stana-samasritah /18ab/.

AgniP 270,36: parica pesi-satany eva catvarimsat tathordhva-gah / catuh-satam
tu Sakhdasu antaradhau ca sastikah /36/ strinam caikadhika vai syad vimsatis
catur-uttara / stanayor dasa yonau ca trayodasa tathasaye /37/ garbhasya ca
catasrah syuh [...] /38a/.

VisnudhP 2,115,86¢d: pafica-pesi-satany atra catvarimsat tathordhvagah /86cd/
catvarim$ac chatany atra tatha sakhasu panditaih / antaradhau tatha sastih
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extra); in that connection (= among these), ten are®!? of/at the two
breasts. (§1.97)

They grow full in youth. And, in that connection (= among these),
there are, however®'!, ten in the genital tract (yoni)®'?2. Two are
extended inside, two external, three going to the passage of the
embryo (garbha-marga). (§1.98)

The genital tract is that whose form is [like] the navel[-like
cavity] of the conch, [and] that which consists of three whorls. Here,
in the third whorl, is the bed of the embryo (= womb), between the
receptacles (asaya)®*? of bile and ripe (= digested) [food]**4, resem-
bling the fish called rohita (“red”)°'s. (§1.99)%1¢

pesyas tu kathita budhaih /87/ strinam caivadhika jfieya trimsatis catur-uttara /
stanayor dasa vijiieya yonau, rama, tatha dasa /88/ garbhasaye tatha jiieyas
catasro garbha-cintakaih /89ab/.

Hastyayurveda 3,9, v.87-88 (p.451): karenvam adhikas trimsat tasam vaksyami
laksanam / stanayor dasa vijiieya dasa vidyad bhagasritah /87/ dve vrite
mukham asritya prasrte ’tha bhagottare / garbhacchidrantare tisras tisro
garbhopajanmani /88/.

ANALYSIS

The SR accords with the SU.

The AS presents the same theory as the SU, and makes expressions similar to
the SU. Still, it contains the term garbha-marga which occurs also in the SR,
but not in the SU. This might suggest that the AS and SR are based on another
version of the SU than that of today.

The AH deals with this theory very briefly. The CA and YS mention nothing
about this topic. The AgniP and VisnudhP, which are parallel to each other,
present a theory similar to that of the SU, but the numbers given there are
sometimes different from those in the SU. The reading catasro (AgniP 38a)
might be a mistake for ca tisro.

910 Optative.

911 D reads ca “and” instead of tu.

912 The translation of yoni as “vagina” seems too narrow because of SR §1.99, cf.
DAS 2003A, pp.572-574.

913 For asaya, cf. JOLLY 1901, p.43.

914 The expression pitta-pakvasayantare occurs in SR §1.82d, too.

915 SHRINGY (1999, vol.l, p.79) proposes reading matsyasya “of the mouth of the
fish” instead of matsyasya “of the fish”, according to the parallel in the SU
which states that the uterus resembles the mouth of the rohita fish.

The rohita fish is mentioned in SU sitra., 46, too, cf. DAS 2003A, p.572.

916 PARALLELS
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In that, [there] are three pesika-s®'’ (“small masses of flesh™),

(81.100ab)
deemed [to be] coverings®'®, characterised by the entrance of semen

917

918

SU 3arira., 5,43—44: sankha-nabhy-akrtir yonis tryavarta sa prakirtitah / tasyas
trtive tv avarte garbha-sayya pratisthita /43/ yatha rohita-matsyasya mukham
bhavati riipatah / tat-samsthanam tatha-ripam vidur budhah /44/.

SU $arira., 5,43, “The female genital tract (yoni) has the form of the navel of a
conch-shell; it is proclaimed as having three turns (folds). The uterus is indeed
in its third turn (fold).” (Translated by ZYSK 1986.)

SU §arira., 5,39: sukrartava-praveSinyas tisra eva.

AS {arira., 5,113: sankha-nabhy-akrtis try-avarta / tasyas trtiya avarte pitta-
pakvasayantare rohita-matsya-mukhakara garbha-sayya tasyam Sukrartava-
pravesinyas tisrah pesyah /113/.

ANALYSIS

The SR’s theory accords with that of the SU and AS. The AS contains the
expression pitta-pakvasayantare which does not occur in the SU but in the SR.
Besides this, the three pesi-s are mentioned by the AS, in the same order as in
the SR. In the SU they are not mentioned in that order; the pesi-s in SU §arira.,
5,39, are mentioned separately from SU §arira., 5,44. That means that these
passages of the AS may perhaps be based on another version of the SU than the
version which we know today. The AH, CA, YS, AgniP and VisnudhP do not
contain parallels.

According to the parallel, AS $§arira., 5,113, we should read plural pesikah
instead of singular pesika in SR §1.100b. This statement accords with the
classical medical texts, in considering the uterus to resemble the rohita fish, and
mentioning the three pest-s (cf. TIVARI 1986, part I, pp.21-22. SU $arira., 5,39:
Sukrartava-pravesinyas tisra eva).

The term pracchadaka is mentioned in SU §arira., 5,40:(Sukrartava-pravesinyas
tisra eva [...] /39/) tasam bahala-pelava-sthulanu-prthu-vrtta-hrasva-dirgha-
sthira-mrdu-slaksna-karkasa-bhavah sandhy-asthi-sira-snayu-pracchadaka
yatha-pravesam svabhdavata bhavanti /40/. 1t is stated that the pesi-s take
various forms, and that they are the coverings (pracchadaka) of the joints,
bones, vessels (sira) and cords (snayu).

AS §arira., 5,113-114 is parallel to SU §arira., 5,39—40 and SR £1.100ab. I quote
the AS’s passages: tasyds trtiya dvarte pitta-pakvasaydntare rohita-matsya-
mukhakara garbha-sayya tasyam Sukrartava-pravesinyas tisrah pesyah /113/
tabhir hi Sarire tanu-bahala-sthilanu-prthu-vrtta-hrasva-dirgha-sthira-mrdu-
Slaksna-karkasabhih sandhy-asthi-sira-snavani pracchaditani /114/.

Comparing SR $§1.100cd with its parallels in the SU and AS, I suspect that the
SR made an omission from its source-text. In the SR it seems that a long
passage from Sukrartava-pravesinyas tisrah to pracchadikah, which is
contained in the SU and AS, was omitted. If my suspicion that this omission
was made is correct, the translation of SR §..100cd, to which I have
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and

procreatory-menstrual fluid. (§1.100cd)
There are, however, twenty-nine®? lakhs, together with half

(sardha) [a lakh] of vessels (sira)®*® and ducts (dhamanika), further,
nine hundred joined with fifty-six (= 2,950,956). (§1.101)°*!

919

920

921
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supplemented the, supposedly, missing passage, should be, “Three pesi-s are
characterised by the entrances of the semen and the menstrual-procreatory
fluid. [The pesi-s] are deemed [to be] the coverings [of the joints, bones, vessels
(sira) and cords (snayu)]”.

B reads nava dvisate iti instead of navavimsatih. But this seems unsuitable,
when it is compared with the parallels in the medical texts (see below), and it
also violates the metre.

ROS§U 1978, p.206 (especially note 1) gives references for the various kinds of
vessels like srotas, sird, dhamani, nadr, etc.

PARALLELS

The SU contains no parallel.

AS §arira., 5,115: sira-dhamani-mukhdanam tv anuso vibhajyamananam ekona-
trmSac-chata-sahasrani nava ca satani sat-paficasani bhavanti.

CA $arira., 7,14: ekona-trmsat sahasrani nava ca satani satparicasatkani sira-
dhamaninam anusah pravibhajyamananam mukhdagra-parimanam.

YS 3,101: ekona-trmsal-laksani tatha nava satani ca / satpaficasad vijaniyac
AgniP 270,38bcd: [...] Siranam ca Saririnam / trimSac-chata-sahasrani tatha
‘nyani navaiva tu /38/ satpaficasat-sahasrani rasam dehe vahanti tah /39ab/.
VisnudhP 2,114,89cd: trimsac-chata-sahasrani tathanyani dasaiva tu /89cd/
satpaficasat-sahasrani siranam kathitani tu / ta vahanti rasam dehe kedaram iva
kulyakah /.

ANALYSIS

The AS and YS mention the amount 2,900,956! Therefore, sardhani in SR
§1.101c could be a mistake. It might be a corrupted form of a word which could
be sardham “together with”, or something similar. It could also be a mistake for
sarthah “flock, collection” or some word which sounds similar. If we read
sarthah instead of sardhani, the whole sentence would mean: “The flocks of
vessels (sird) and ducts (dhamani) are 2,900,956”. But unfortunately, all these
deviate from the metre.

Though the CA’s wording is very close to that of the AS, it mentions the
number 29956. This might be a mistake caused by taking sahasrani for sata-
sahasrani. JOLLY 1901, p.44 reports that the amount 3956000 or 2900956 of
vessels (sird@) and ducts (dhamani) is mentioned in the CA, YS and the text
entitled Vangasena, but he does not give any reference.

On this topic, the AgniP and VisnudhP are parallel to each other and seem to be
derivatives of the YS. Instead of laksa in the YS, they contain Sata-sahasra
which also occurs in the AS. The SR contains laksa like the YS.



There are ten root/main vessels (mila-sira)®®? carrying the vital

fluid (ojas), whose resort/base is the heart.”3 (§1.102ab)***

922
923

924

Surprisingly no parallel is found in the passages following SU §arira., 5,45. The
seventh and ninth chapter (adhyaya) in the §arira sthana of the SU deal with the
vessels (sir@) and ducts (dhamani), but these two chapters do not seem to
contain any parallels.

In summary, the AS is the most closely related to the SR.

The term miila-sira might mean “the root of a vessel”.

The Anandasrama edition (1896) reads hrdaydsritah “[being] resorted to the
heart” instead of hrdaydsrayak. This variant is not noted by the Adyar edition.
According to the footnote of the Anandi§rama edition, the reading
hrdayasrayah is contained in the manuscripts gha. and ra.

PARALLELS

SU $arira., 7,3: sapta-sira-satani bhavanti, [...] druma-patra-sevaninam iva
tasam pratanah.

AS §artra., 6,2: dasa mila-sird hrdaya-pratibaddhah sarvarnga-pratyangesv ojo
nayanti tat-pratibaddhd hi sarira-cestah. 6,3: tds tu dvy-angulam argulam
ardhangulam vyavam vyavardham ca gatva druma-patra-sevani-pratana-vad
bhidyamanah sapta-satani bhavanti.

AH sarira., 3,18cd: dasa mila-sira hrt-sthas tah sarvam sarvato vapuh /18cd/
rasatmakam vahanty ojas tan-nibaddham hi cestitam / sthula-mulah su-
siksmagrah patra-rekha-pratana-vat /19/ bhidyante tas tatah sapta-satany
asam bhavanti tu /20ab/.

ANALYSIS

The SR accords with the AS and AH. In general, the AS is closer to the SR,
than the AH is. But some expressions of the AH, such as ojas vah-, bhidyante
etc., better resemble those of the SR. The AS and AH might be based on
another version of the SU than the one we have today.

SU §arira., 7,35 mentions 700 vessels (sird) and compares their bifurcation to
the veins of a leaf. But according to SU, the vessels (sir@) are not rooted in the
heart, but in the navel (SU §arira., 5,3: tasam nabhir milam), unlike the SR’s
statement. The navel is compared to a wheel (cakra) in SU §arira., 7,5. A
parallel to SU $arira., 7,3-5, is found in AS §arira., 5,32-33. But this passage in
the AS does not deal with the vessels (sird), but the ducts (dhamani) (AS
§arira., 5,32-33: tabhis ca nabhis cakra-nabhir arakair ivavrta [32/ tasyam
nabhyam viSesena prand vyavasthitah [ yatas ca santaragny-adhisthanam [33/).
According to the AS, the ducts (dhamani) are rooted in the navel, in contrast to
the vessels (sir@d) which are rooted in the heart. The SR’s statement accords
with that of the AS (cf. SR §1.106).

SU $arira., 7,6, mentions forty main vessels (mila-sira); ten are allotted to
wind, bile, phlegm and blood, each. But in this passage, the SU does not
mention the ones carrying ojas, while the SR, AS and AH do.

The CA, YS, AgniP and VisnudhP contain no parallels.
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And when, having gone two arngula-s°>, half an angula, a yava,

further half a yava, they are spread®? like the veins (sivani)®*’ of the
leaf of a tree®?,

then they get split into seven hundred by (= in) total. (§1.102cd, 103)
Among them (= vessels/sira-s), two each (dve dve) are situated in the
tongue, [being] the cause of speech and the knowledge of taste (rasa)
92 [respectively],

925
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927
928
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Angula “finger’s breadth”. A yava (literally “barley”) is one sixth or one eighth
of an angula.

Pratata “spread”. The term pray tan may denote the bifurcation of plants, cf.
pratana “tendril”. SU §arira., 7,3 contains a simile which resembles that of SR
§1.103ab, (druma-patra-sevaninam iva tasam (= siranam) pratanah).

The comparison of the human body to a tree is found in the following texts.
Caryagiti: ka’a tarubara parica bidala, “The body is a beautiful tree; its
branches are five” (Song no. 1 in SEN, NILRATAN 1977; Caryagitikosa, ed. by
BAGCHI 1956, p.1).

Brhadaranyakopanisad 3,9,28 and followings: yatha vrkso vanaspatih, tathaiva
puruso 'mrsa / tasya lomani parvani, tvag asyotpatika bahih //9,28,1// tvaca
evasya rudhiram prasyandi, tvaca utpalah / tasmat, tad atrmnat praiti, raso
vrksad ivahatat //2// mamsany asya Sakarani, kindtam sndva, tat sthiram /
asthiny antarato darini, majja majjopama krta //3// yad vrkso vrkno rohati
miglan navatarah punah / martyah svin mrtyuna vrknah kasman milat prarohati
//4// retasa iti ma vocata, jivatas tat prajayate / dhandaruha iva vai vrkso 'fijasa
pretya-sambhavah //5//.

The body components like hair, skin, flesh, cords/ligaments (sndva), bones,
marrow and semen are compared to the components of a tree. The chain of
these components, hair etc., is the prototype of the metabolic chain of the seven
elements (dhdtu) in the classical medical theory, cf. JAMISON 1986. Also cf.
SR §1.77b which compares the kald-s to kastha-sara “the pith of wood”.

SU §arira., 5,21 compares the bony cores to the piths of wood. “As plants stand
erect by [their] inner piths; so also the bodies of embodied creatures are held
fixed by the bony cores: it is the firm (or constant part)” (translated by ZYSK
1986, p.701).

The Anandasrama edition (1896) reads sevanyah instead of sivanyah.

“As is the leaf of the Ashvattha [...] tree (Ficus religiosa) there are minute
fibres, so is the body permeated by Nadis [...].” (Sandilyopanisad chapter I, as
quoted by AVALON 1924, p.112.)

The SU also makes the same allusion for the vessels stretching from the navel.
SU 8arira. 7,3: druma-patra-sevaninam iva tasam (= siranam) pratanah, tasam
nabhir milam, tatas ca prasaranty ardhvam adhas tiryak ca. (Also see my
footnote 1116 on SR §1.150.)

SU §arira., 7,22 mentions two vessels (sird) carrying taste (rasa-vaha) and two
carrying speech (vag-vaha) under the tongue; besides, there are two carrying




two each carrying smell, in the nose, two causing winking (mesa) and
blinking (unmesa), in/of the eyes. (§1.104)

Among them (= vessels/sira-s), two carrying®° sound (sabda), in

the ears, are mentioned by Sarngin®!. (§1105ab)°3

930
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sound (Sabda-vahini) in the ears. In its parallel in AS $arira., 6,19, the vessel
(sir@) carrying taste is called rasa-vedini, and the one carrying speech, vak-
pravartini.

The Anandasrama edition (1896) reads Sabda-grahinyau ‘“seizingfreceiving
sound” instead of sfabda-vahinyau.

D reads grahinyau srotrayoh sabdam.

SHRINGY 1999, p.79 translates “Dhanvantari”. He identifies §arrigin which
literally means “someone who has a hom/bow (§arriga)” or “archer” with
Dhanvantari. He seems to associate the term dhanvantari with the words,
dhanu, dhanva and dhanvan “bow”. However, the term dhanvantari in itself
does not necessarily mean “archer”. I doubt if SHRINGYs translation is right.
Dhanvantari is a famous personality considered the god of healing, associated
with the science of medicine. Suruta identifies Dhanvantari with his teacher
Divodasa. Cf. MEULENBELD 2000 (Vol.ITA), pp.358-361. MEULENBELD does
not mention sarrigin as a further name of Dhanvantari.

The term $@rriga might be associated with another medical author, Samgadhara,
which also mean “a holder of a bow”. For sﬁrﬂgadhara, cf. MEULENBELD
ibid., pp.205-206. MEULENBELD here mentions P.V. Sharma’s hypothesis that
Samgadhara might be the same person as Sarngadeva, the author of the SR, but
he himself doubts the validity of this hypothesis.

However, in his medical work, the Samgadharasamhita (see under Original
texts in the bibliography), Samgadhara does not deal with the two vessels
carrying sound in the ears, although he mentions two openings (randhra) in the
ears (1,5,40). The twenty-four ducts (dhamani) carrying the nutrient fluid (rasa)
are also mentioned in this work (1,5,39ab), but this information is not restricted
to this author. Also the SU, AS and AH deal with this topic (see the parallels in
footnote 934). Therefore, I must conclude that the support to identify Sarmgin as
this author is very weak.

Actually, the Samgadharasamhiti contains many discrepancies with the SR.
E.g., it begins the metabolic chain of the seven dhdtu-s with the nutrient fluid
(rasa), cf. 1,5,11; 1,6,11.

However, the Samgadharasamhita (1,5,4) adopts the appellation kandara for a
certain kind of cord/sinew (snayu), the same term as SR §1.95. The SU (§arfira.,
5,30) considers it to be a technical term of the chirurgical experts (cf. my
footnote 905 on SR §1.95, kandara).

Intriguingly, this work implies the breath control practice of Hathayoga in
1,5,48cd—50ab: nabhi-sthah prana-pavanah sprstva hrt-kamalantaram /48cd/
kanthad bahir viniryati patum visnupadamrtam / pitva cambara-piyiisam punar
ayati vegatah /49/ prinayan deham akhilam jivayaii jatharanalam /50ab/.

265



Twenty-four ducts (dhamani) carrying the juice_[of_food]/

nutrient_fluid (rasa)®® are proclaimed. (§1105cd)**

932
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PARALLELS and ANALYSIS:

The vessels (sira@) carrying various substances are mentioned by SU §arira.,
8,22, AS §arra., 6,19-22 and AH §arira., 3,28-32ab. The theories of SU, AS
and AH are in concordance. But the SU lacks some pieces of information which
the AS, AH and SR contain. For example, the SU does not mention the function
of the two vessels (sir@) in the nose which is “making [one] perceive sme]]”
(gandha-vedini), while the AS and AH do mention it. The SU, again, does not
mention the function that causes “winking and blinking”, while the AS
mentions unmesa-nimesa, and the AH mentions mesonmesa which is the same
expression as in the SR.

This rasa does not mean taste, but @hara-rasa, as mentioned by Dalhana on SU
sarira., 9,8-9.

PARALLELS

SU $artra., 9,3: catur vimsatir dhamanyo nabhi-prabhava abhihitah.

SU 3artra., 7,3: yabhir idam Sariram arama iva jala-harinibhih kedara iva ca
kulyabhir upasnihyate 'nugrhyate ca.

SU sarira., 7,4cd: nabhyam sarva nibaddhas tah pratanvanti samantatah /4cd/
nabhi-sthdah praninam pranah pranan nabhir vyupasrita / sirabhir vrta nabhis
cakra-nabhir ivarakaih /5/.

AS §arira., 6,30: dhamanyas tu caturvimsatih /30/ tabhih kayo 'vam arama iva
Jala-harinibhih kedara iva kulyabhir upasnihyati /31/ tabhis ca nabhis cakra-
nabhir arakair ivavrta /32/ tasyam nabhyam visesena prand vyavasthitiah / yatas
ca santaragny-adhisthanam /33/.

AH sarira., 3,39: dhamanyo nabhi-sambaddha vimsatis catur-uttard tabhih
parivrtd nabhis cakra-nabhir ivarakaih /39/. The AH does not mention the
simile of channels and fields (kulya-kedara).

CA sarira., 7,14, only mentions the amount of two hundred ducts (dhamani),
without explaining them separately.

The YS has no parallel.

AgniP 370,39: [Sirah] rasam dehe vahanti tah / kedara iva kulyas ca kleda-
lepadikam ca yat /39/.

VisnudhP 115, 90cd: [sirah] ta vahanti rasam dehe kedaram iva kulyakah
/90cd/ abhyangadi tatha sarvam sveda-lepadikam ca yat /91ab/. (Sveda seems
to be a mistake for kleda.)

ANALYSIS

The SU, AS and AH also mention twenty-four ducts (dhamani) originating in
the navel, like the SR does. All the consulted texts, except for the AH, CA and
YS, mention the simile of irrigated fields (kulya-keddra-nyaya). The AH
(sartra., 1,56), however, mentions this smile (kedara-nyaya) in a different
context which is solely the nourishing of the foetus through the umbilical cord,
cf. DAS 2003A, pp.270-271, note 923.




The body grows through them like irrigated fields (keddra)®*

through channels.

These are fixed at the navel like the spokes at the nave of a wheel

(cakra). (81.106)

Ten are stretched out upward, ten downward, four obliquely.

(§1107ab)%

Those going upward, [having] reached the heart, are spread out

three-fold®’ separately (= respectively).?® (§1.107cd)*®

Two each (dve dve) [of the thirty branches respectively] release

wind, (vata), bile (pitta), phlegm (kapha), blood [and] the nutrient
fluid (rasa). (§1108ab)>#0

935

936

937
938

939

940

As above, the SR, SU, AS and AH share the comparison of the navel to a wheel
(cakra).

The expression “carrying rasa” (rasam ¥ vah), which is contained in SR
§1.105c¢, occurs only in the AgniP and VisnudhP.

The Anandasrama edition (1896) reads sg. keddras instead of pl. kedaras. The
parallels in the consulted texts always contain the sg. (see above). Also cf. DAS
2003A, pp.270-271, note 923.

PARALILELS

SU $arira., 9,4: tasam tu khalu nabhi-prabhavanam dhamaninam drdhvaga
dasa, dasa cadho-gaminyah, catasras tiryaggah.

AS darira., 6,34: tasam khalu dhamaninam daSordhvam prasrta dasadhas
catasras tiryak.

AH §arira., 6,40ab: tabhis [= dhamanibhih] cordhvam adhas tiryag deho 'yam
anugrhyate.

ANALYSIS

The theories of the SU, AS and AH are the same as that of the SR. The CA, YS,
AgniP and VispudhP do not have parallels.

I.e., ramify into thirty branches.

The Anandasrama edition (1896) reads hrdayapraptah instead of hrdayam
praptah.

PARALLELS

SU sartra., 9,5: [...] tas tu hrdayam abhiprapannas tridha jayante.

AS §arira., 6,35: tasam urdhvaga hrdayam abhiprapannah pratyekam tridha
Jjayante.

ANALYSIS

Only the SU and AS deal with this theory. The AS contains pratyekam, an
equivalent to the expression prthak in the SR.

PARALLELS

SU §arira., 9,5: tasam tu vata-pitta-kapha-sonita-rasan dve dve vahatas ta dasa.
AS §arira., 6,35: tatas trimsato madhye dve dve vata-pitta-kapha-rakta-rasan
vahatah.

267



In_that_regard/There (tatra), two each (dve dve) [respectively]
perceive sound, shape®!, taste? [and] smell. (§1.108cd)**

And two each [respectively] make talking, shouting, sleep,
waking [and] crying. (§1.109ab)**

Two %% ooze semen in a man, but*® milk®’ in a woman,

ANALYSIS
Only the SU and AS mention these. The AS shares the expression rakta with
the SR, while the SU contains a synonym, sonita.

941 D reads sparsam “touch” instead of riipam. This reading is irrelevant, because
the sense of touch is perceived through the pores (roma-kiipa) of the skin (cf.
my footnote 961 on SR §1.113 rasa).

942 These are the extensions of the ducts (dhamani) connected with the heart (cf.
SR §1.107). The connection of the heart with the sense organs situated in the
head is more explicitly explained by the Hastyayurveda (3,9, v.28: sira
rasavaha drsta jihvayam hrdayasritah / dasaiva tah susiksmas tu yabhir
vedayate rasan). There, the vessel (sird) in the tongue which carries taste is said
to be connected with the heart.

The vessels (sir@) carrying sensations (mentioned by SR §1.104-105a),
originating in the sense organs which are situated in the head, are connected
with the navel passing through the heart.

943 PARALILELS
SU §arira., 9,5: Sabda-ripa-rasa-gandhan astabhir grhnite.

AS sarira., 6,35: astabhih sabda-ripa-rasa-gandha grhyante.
ANALYSIS Only the SU and AS mention them.

944 PARALLELS
SU §arira., 9,5: dvabhyam bhasate, dvabhyam ghosam karoti, dvabhyam svapiti,
dvabhyam pratibudhyate, dve casru-vahinyau.

AS {arira., 6,35: dvabhyam dvabhyam bhdasate, ghosam karoti, svapiti,
pratibudhyate ca / dve casru vahatah.

ANALYSIS

Only the SU and AS mention this topic. The vocabulary of the two texts is
almost the same as that of SR, except for pratibudh and asru-vah- in contrast to
budh and rud- of the SR.

945 According to AV 6,138 v.4 (a curse aiming at the impotence of an adversary),
the tubes carrying semen are dual: yé te nadyau devdkrte yayds tisthati visnyam
/ té te bhinadmi Sdmyayad 'musyd ddhi muskdyoh /4/, “Your two tubes made by
god, in which there is virility, I shall break those two of yours over the testicles
with a peg.” WHITNEY 1987, vol.]l, p.309, translates amusya adhi muskayoh
differently as “‘on yon woman’s loins”.

946 D reads dve “two” instead of tu “but”.

947 The process of milk production in the breasts is mentioned in SU §arira., 10,14:
dhamaninam hrdisthanam vivrtatvad anantaram / catardatrat triratrad va
strinam stanyam pravaritate.
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(81109cd)*+8

The ones gone (= going) downward too, are separately situated
three-fold**°, in the receptacle of the ripened/digested [food]
(pakvasaya).

The first ten there (= among them) make wind (vata) etc. proceed,
as before®. (§1.110)%%!

Two ducts (dhamani) carry eaten food from the site of water
(ambu-samasraya)®*,

948 PARALLELS
SU é&arira., 9,5: dve stanyam striya vahatah stana-samsrite, te eva Sukram
narasya stanabhyam abhivahatah. Cf. DAS 2003A, pp.93-94.

AS sarira., 6,35: dve ca standsrte narydah stanyam narasya sukram.

ANALYSIS

Only the SU and AS mention this theory. According to SU §arira., 9,5, men’s
semen is carried from the chest/breasts (narasya stana). On the other hand, SU
§arira., 4,23 states that the semen originates in the whole body (krtsna-
dehasritam sukram).

For SR §1.108cd—109, compare it with Hastyayurveda 3,9, v.117-121 (p.446).

949 Il.e., giving thirty in all.

950 In the same manner as described in §1.105ab: two each carry vata, pitta, kapha,
rakta and rasa.

951 PARAILLELS
SU §arira., 9,7: [...] ama-pakvasayantare ca tridha jayante.

AS édarira., 6,36: adhogamah pakvasayastha evam tridhd jayante / tatra
dasadyah pirvavat.

ANALYSIS

The SU and AS accord with the SR. The AS’s wording is closer to that of the
SR’s, than the SU’s is.

952 The Anandasrama edition (1896) reads vahato ’tra samasrayat instead of
vahato 'mbu-samasrayat. “With regard to this (atra), two ducts carry eaten food
from the site/receptacle (samasraya)”. In this case, samasraya would denote the
pakvasaya.

Indeed, SU $arira., 9,7 states that the two vessels carrying food are situated in
the intestine (antrasrite), i.e. pakvasaya. The Adyar edition’s reading ambu-
samasraya “the site of water” is not in accordance with this. If we compare it
with the parallel in the SU, antrasamasrite, we should perhaps suspect the
Anandasrama’s reading vahato ’tra samdsrayat to be a corruption of vahato
‘ntrasamasraydt. The fact that manuscript D reads vahantontah samasrayat
seems to support this assumption.

In contrast to the SU, the parallel in the AS (§arira., 6,36) states that the two
ducts carrying food are connected to the mother (matrasrite). That means, the
AS deals with the way the foetus is nourished through the umbilical cord. With
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two

each [respectively] water (foya), urine [and] strength/power (=

semen®?) (bala);
these, however, [carry] the menstrual-procreatory fluid (@rtava) of (=
in) women. (§1.111, 112a)%

Two discharge the streams (srotas)®®, two, joined to the large

953
954

955
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this, it might be assumed that the SR’s reading ambu-samdsrayat was originally
amba-samasrayat “through resorting to the mother”. We thus have various
possibilities we could consider.

The term bala is also contained in SR §1.118.

PARALLELS

SU 4arira., 9,7: dve anna-vahinyav antrasrite, toya-vahe dve, miltra-bastim
abhiprapanne miitravahe dve, Sukra-vahe dve Sukra-pradurbhavaya, dve
visargaya, te eva raktam abhivahato visrjatas ca narinam artava-safijiam, dve
varco-nirasanyau__sthilantra-pratibaddhe, astav anyas tiryag-gamininam
dhamaninam svedam arpayanti [...].

AS §arira., 6,36: dve vahato 'nnam matrasrayena / dve toyam / dve miitram / dve
Sukram vahato dve ca mujicatah / te eva narinam_grtavam varco-nirasinyau
sthialantrapratibaddhe evam dvadasasesas tv astau dhamanyas tirascinah
svedam abhitarpayanti.

ANALYSIS

The SR accords with the AS.

The SU deals with this topic, too, but this text mentions four ducts (dhamani)
for semen in total. Namely, two for the appearance of semen and two for its
discharge. On the other hand, the SU mentions only two for the menstrual-
procreatory discharge, namely one for its carrying and one for its discharging.
The term srotas literally means “stream’ or “flow”. Here, it is not clear, which
substance this term actually denotes. The two parallels to SR §1.112, i.e. SU
Sarira., 9,7 and AS §arira., 6,36 (which are given in the previous footnote), do
not contain this term. The term srotas here in SR §l.112a might denote the
streams of the fluids mentioned in the previous verse SR §l.111ab, i.e. water,
urine, semen, the menstrual-procreatory discharge and perhaps excrement, too.
Namely, there are two ducts (dhamani) each for carrying (SR §1.111b, vahato)
these fluids, and two each for discharging (SR §l.112a, vimuficato) them. My
assumption is supported by the parallel AS §arira., 6,36, which contains dve
Sukram vahato dve ca muiicatah. The parallel SU $arira., 9,7 also contains dve
Sukra-pradurbhavaya, dve visargaya.

However, in medical texts, srotas usually denotes “aperture” or “‘channel”, cf.
DAS 2003A, pp.585-590.

The SU adopts this term to denote something else than a vessel (§irg) or duct
(dhamani). The term srotas is defined by SU §arira., 9,13, milat khad antaram
dehe prasrtam tv abhivahi yat / srotas tad iti vijiieyam sira-dhamani-varjitam //,
“That which, spreading inside of the body, [starting] from the opening/vessel
(kha) [of] the root, is the conveyer (abhivahin) [of substances], is to be known




intestines®S, excrement. (§1.112ab)%7

956
957

as srotas, except for vessels (sira) and ducts (dhamani).” According to SU
§arira., 9,12, srotas-s seem to denote branches of ducts (dhamani). SU §arira.,
9,12 lists two srotas-s, each for carrying the vital wind (prana), food (anna),
water, the nutrient fluid (rasa), blood, flesh, fat (medas), urine, excrement,
semen and the menstrual-procreatory discharge.

The AS contains a similar theory, but this theory is not completely identical to
that of the SU. The AS (§arira., 6,38—39) states that, in men, the srotas-s are
nine, namely, the ears, eyes, nostrils, mouth, anus and urinary canal (miitra-
patha); in women, three in addition, namely two in the breasts, and one for the
menstrual-procreatory discharge. AS §arira., 6,40f mentions thirty srotas-s
called antahsrotas-s “inner streams” in addition to the nine mentioned above.
They are the ones carrying the vital wind (prana), water, food, the nutrient fluid
(rasa), blood, flesh, fat, bone, marrow (majjan), semen, urine, excrement and
sweat. The same theory is briefly dealt with by AH §arira., 3,40cd—42, too.

On the other hand, AS §arira., 6,67 also informs us of a different theory.
According to this theory, srotas denotes an opening or a canal/vessel in general,
including sira and dhamani.

The fifth chapter of the CA’s vimanasthana deals with srotas. The theory of CA
vimina., 5,8 accords with that of AS §arira., 6,40f. Besides, CA vimana., 5,9 is
parallel to AS §arira., 6,67, considering srotas to be a general appellation for a
canal/vessel. (For further discussion on this the term srotas, cf. DAS op.cit.)
According to DAS’ (op.cit.) detailed discussion, srotas-s usually do not denote
“streams/flows (of fluids)”, but “apertures” or “channels” as we have seen
above. So I am not sure if my translation is correct.

Another possibility might be to interpret srotamsi in SR §l.112a as meaning
“channels”, that means, to interpret it as the apposition of the latent subject of
the whole sequence of the passages beginning with SR §1.105a, i.e. dhamanyo
“the ducts”. If it is so, we would have to translate SR §l.112ab as “two [ducts
(dhamani)], [which are called] channels, joined to the large intestines, discharge
excrement”. In this case, however, the plural srotamsi becomes problematic, as
vimuricato dve is dual.

Whatever it may be, the interpretation of the term srotas as standing for
dhamant in SR §1.112a does not contradict the statements of AS §arira., 6,67
and CA vimana., 5,9. But the reason, why the SR calls the vessel in question
“srotas”, might be that it is a branch of the large intestines (cf. SR §1.112b). If it
is so, this statement would accord with SU §arira., 9,12 (see above). Indeed, SU
§arra., 9,12 states that the sroras-s carrying excrement are rooted in the
receptacle of digested/cooked food (pakvasaya) and the anus (guda). CA
vimana., 5,8 also makes a similar statement that they are rooted in the
pakvasaya and sthila-guda.

The term antra occurs in the hymn on anatomy in AV (9,8, v.17).
PARALLELS

SU §arira., 9,7: dve varco-nirasinyau sthilantra-pratibaddhe.
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Eight deliver sweat. (§1.112c)*®
The oblique ones are deemed [to be] manifold/in_many_[bran-

ches]. (§1112d)*%

They have (lit: Of these, there are) openings/mouths at the hair-

pores®?, for the release of sweat. And [these] make/let rasa-s%!
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959

960

961
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AS §arira., 6,36: dve varco-nirasinyau sthilantra-pratibaddhe.

ANALYSIS

Only the SU and AS, which are completely identical to each other in wording,
accord with the SR.

PARALLELS

SU §arira., 9,7: astav anydas tiryag-gamininam dhamaninam svedam arpayanti,
AS sarira., 6,36: Sesds tv astau dhamanyas tirascinah svedam abhitarpayanti,
ANALYSIS

According to the SU and AS, these eight ducts (dhamant) deliver (arpayanti)
sweat to the oblique ducts (dhamani).

PARALLELS

SU sarira., 9,9: tiryag-ganam tu catasrnam dhamaninam ekaika Satadha
sahasradhd cottarottaram vibhajyante, tas tv asankhyeyah.

AS sarira., 6,37: tiryag-gaminyas catasro bhidyamanah subahudha bhavantity
uktam prak.

ANALYSIS

According to the SU, the four main oblique ducts (dhamani) gradually bifurcate
into hundreds, then thousands; therefore, they are uncountable. The AS, like the
SR, simply states that the four bifurcate into many (bahudha). According to the
commentator Indu, this statement is already made in the fifth chapter (on arnga-
vibhaga) of the AS’s §arirasthana. This seems to point at AS §arira., 5,115
which is parallel to SR §1.101. AS §arira., 5,115 mentions 2,900,290 openings
(literally, “mouths”) of the vessels (sira) and ducts (dhamani).

The CA mentions two ways for the foetus’ nutrition, i.e., through the hair-pores
and the umbilical cord, cf. CA $§arira., 6,23 (tadanantaram hi asya kascil
lomakapayanair upasnehah kascin nabhinadyaih). Cf. DAS 2003A, p.466ff. For
various manners of the foetus’ nutrition, cf. COMBA 1981, footnote 40.

The Tandulaveyaliya (sttra 2) mentions, in the seventh month, 700 vessels
(sira), 500 pesi-s, 9 ducts (dhamani) or tubes (nadi), 9,900,000 hair-pores
(which is equal to the amount of the hairs excluding the head-hairs and beard-
hairs) and 35,000,000 as the total amount of the hairs including the head-hairs
and beard-hairs (compare these amounts with their equivalents in the SR). The
Tandulaveyaliya states that various kinds of vessels and hair-pores participate
in the foetus’ nuftrition.

PARALLELS

SU Sarira.,, 9,9: tasam mukhani romakapa-pratibaddhani, yaih svedam
abhivahanti, rasam cabhitarpayanty antar bahis ca, tair eva cabhyanga-
parisekavagdhdlepana-viryany antahSariram abhipratipadyante tvaci vipakvani,



arisen from smearing/unguents (abhyarga)®®?, ointments etc. enter.
(8L113)

tair eva ca sparSam sukhdsukham va grhnite, tas tv etas catasro dhamanyah
sarvangagatah savibhaga vyakhyata /9/ yatha svabhdvatah khani mrnalesu
bisesu ca / dhamaninam ratha khani raso yair upactyate /10/.
AS §arira., 5,117: tasam hi mukhani tat pratibaddhani tabhir apyayyante / tais
ca tah svedam abhivahanti / tatha 'bhyariga-lepadi-viryam tvaci vipakvam
antar-nayati, sparsam ca grhnanti.
The CA does not contain parallels.
ANALYSIS
The SR’s usage of the term rasa here is unusual, as explained in the following.
Parallels are found in SU $arira., 9,9 and AS $§arira., 5,117 (see above). The
statements of AS §arira., 5,117 resemble that of SU §arira., 9,9, but the term
rasa does not occur in the AS.
In SU $arira., 9,9, the term rasa obviously means “nutrient fluid or juice”,
unlike in SR §1.113. The commentator Dalhana also adapts this meaning, cf.
Dalhana: rasam rasa-dhatum. [...] yair mukhaih samyak-parinatahdara-rasa-
vahibhih. [...] bahis ca santarpayanti “tvacam” iti Sesah. Further, Dalhana
comments on abhyanga etc., saying that the ducts (dhamani) deliver the virya
(literally, “energy”) of smearing/unguent (abhyarga) to the inside of the body.
What the term virya actually denotes here is not clear. Dalhana states that the
virya of smearing/unguent is ripened/cooked (vipakva) by the fire/heat of the
skin, which provides the skin with brilliance (bhajakenagninad). The same ducts
(dhamani) also transfer the sensation of touch.
But the meaning of rasa in SR §1.113 is ambiguous. In SR §1.113, the rasa,
being produced through smearing/unguent etc., cannot be ahara-rasa. This rasa
seems to be equivalent something to the virya of smearing/unguent mentioned
by SU $§arira., 9,9. The AS also mentions the virya of smearing/unguents,
ointments etc., (abhyanga-lepadi-virya) which is completely ripened
(paripakva).
VisnudhP 115,90cd-91ab, which deals with the same topic as in SR §1.105cd—
106ab, includes smearing/unguents (abhyargadi kleda-lepadikam) into the
category of rasa.
On the other hand, it might be suspected that something is omitted from the
source-text of the SR. My theory is as follows:
The source-text had once content similar to SU §arira., 9,9. The two passages
which originally stood separate, were combined awkwardly. Namely, the
passage on the perspiratory canals’ carrying ahara-rasa and the passage on the
perspiratory canals’ making the virya of smearing/unguents enter (the pores)
were combined.
I suspect a similar kind of omission in SR £1.100cd, too (cf. my footnote 918 on
SR §1.100cd, “coverings”), though I cannot prove it.

962 The expression abhyarigalepa might also mean “ointment for massage”.
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[They] know one hundred and seven®® vital points (marman)®,

[i.e.] places of life (jiva). (§L.114ab)?¢

[There are] three and a half*¢ crores (=35,000,000) of body-hairs

(roman). The beard [hairs] and the head hairs (kesa) are three lakhs
(=300,000). (§1.114cd)*¢
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The manuscript na. reads cabhyarge instead of cabhyanga. This would mean,
“And [these] make the rasa-s arisen from the ointments at [the time of]
massage (abhyarnge) enter [the pores]”.

Literally, “a hundred increased by seven”.

SU §arira., 6,15 explains the vital points (marman) as “the meeting points of
muscle, vessel, ligament, bone and joint; they are the seats of the vital life
principle (prana) and injury to them can and often does cause the death” (ZYSK
1986, p.699, footnote 17).

According to DAS 2003A, p.568, some srotas-s or ducts are included in
marman-s. Intriguingly the SR mentions marman-s in a context dealing with
the srotas-s for perspiration.

One hundred and seven vital points (imarman) are mentioned by SU §arira., 6,3,
AS §arira., 7,2, AH §arra., 4,1aand YS 3,102¢c.

In contrast to these texts, CA §arira., 7,9 mentions only six vital points
(marman) which are considered to be the sites of the vital wind (pranayarana);
they are the head (miirdhan/Siras), throat (kantha), heart (hrdaya), navel
(nabhi), anus (guda) and bladder (vasti). But CA sitra., 29,3 mentions only
three vital points (rmarman).

A parallel to CA §arira., 7,9 is found in AS §arira., 5,81, which mentions ten
sites of the vital wind (prandayatana). There, the first seven of them are called
great vital points (mahd-marmany); six of them are the same ones as the six vital
points (;marman) mentioned by CA $arira., 7,9, and the one is the “bond of the
tongue” (jihva-bandhana). The AH (§arira., 3,13) also mentions ten ‘“‘sites of
life” (jivita-dhamani) which are the same points as mentioned by the AS. But
the AH does not call these ten points “marman”. YS 3,93 mentions ten sites of
the vital wind (pranasyayatanani), but this text does not call them marman,
either. AgniP 370,21 and VisnudhP 115,69¢cd-70, which are parallel to each
other, mention ten sites of the vital wind (pranasyayatana). This statement of
the two Purana-s, mentioning the tongue and urinary bladder (basti), but not
mentioning ojas nor shoulders, deviates from that of the YS.

D reads sardham instead of sardha.

SR §1.114cd is identical to $G 9,49ab.

ANALYSIS

AS $artra., 5,117-116 identifies the total amount of the head-hairs, beard-hairs
and body-hairs (kesa-smasru-loman) with that of the openings of the vessels
(sir@) and ducts (dhamani), namely, 2,900,956. SR §1.101 mentions 2,900,956
as the amount of the vessels (sir@) and ducts (dhamani). In contrast to that, SR



546,750,000 (lit. fifty-four crores, with sixty-seven and a half of

lakhs) of body hairs (roman) with channels (srotas), vessels (sira)*é®,
beard [hairs] and head hairs (kesa) are, however, enumerated. (§1.115,
116a)

Now, the quantity of the combination (samhita-mana)®® (= the

total quantity) of water etc. is mentioned: Water is to be known as
being [to the measure of] ten hand-cavities (afijali)’°. There are®’!
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§1.114 gives 35,000,000 + 300,000 for the hairs. Thus, the SR does not accord
with the AS in this regard.

The YS gives three lakhs as the amount of the head- and beard-hairs, then 54
koti-s plus 76 and a half lakhs, i.e. 54,675,000, as the amount of the body-hairs
(YS 3,102: trayo laksas tu vijfieyah smasru-kesah saririnam /102ab/ [...] /102/
romnam kotyas tu paricasac catasrah kotya eva ca sapta-sastis tatha laksah
sardhah svedayanaih saha [103/). As already remarked in my footnote 921 on
SR §1.101, the YS also mentions the amount 2,900,956 of the vessels (sira) and
ducts (dhamani). In summary, all three amounts mentioned by the YS are
respectively identical to those of the SR.

AgniP 370,40ab and VisnudhP 115,91, which are parallel to one another,
mention 72 koti-s (72,000,000) as the amount of the body-hairs. (The AgniP’s
reading, vyomnani, may be a mistake for romnani, though vyoman may also
denote a “pore” or “body cavity”.) 72 koti does not accord with the statement of
the SR. The amount 72,000,000 might have been influenced by the Yoga theory
considering the amount of the tubes (nadr) to be 7,200 (cf. my footnote 754 on
SR §1.65).

The GarudaP considers the amount of the body-hairs to be 3,500,000, which is
one-tenth of the amount mentioned by the SR (GarudaP (KIRFEL 1954) v.48ab:
romnam kotyas tatha tisro 'py ardha-koti-samanvitah [48ab/). In the next
passage, this Purana gives seven lakhs as the amount of the head-hairs. The
Tandulaveyaliya (siitra 2) mentions, in the seventh month, 9,900,000 as the
amount of the pores (roma-kiva), excluding the pores of the beard-hairs and
head-hairs. Further, the text relates that the total amount of the pores is
35,000,000, including the pores of the beard-hairs and head-hairs. The latter
amount accords with the SR.

In summary, the YS best accords with the SR. The GarudaP and the
Tandulaveyaliya are partly in concordance with the SR.
Srotah-sira-smasru-kesaih is obviously one compound.

The Anandaérama edition (1896) does not read samhita and manam as a
compound, but as two separate words. Thus, samhita would denote the
combination/ assemblage of body-hairs (romnam samhita), while manam, the
amount of water etc. (manam jalader).

One afijali equals the amount that can be held in the cavity of the hand.
According to CA §arira., 7,15, it corresponds to the amount which can be
measured by the cavity of one’s own hand.
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nine hand-cavities of the nutrient fluid (rasa)*’?, (§1.116bcd)*”

eight of blood, seven of faeces, but”’ six of phlegm, (§1.117ab)°”

five of bile, four hand-cavities of urine, three of tissue-fat (vasa)’™,
but two of fat (medas). [There is] deemed [to be] one hand-cavity of
marrow (majjan)”. (§1.117cd—118ab)°”®
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976

977

276

Optative.

AS §arira., 5,121 considers rasa to be the nutrient fluid (ahara-rasa).

SR §l.116cd is identical to $G 9,43cd.

AS §arira., 5,121-123 and AH §arira., 3,80-82 contain the same theory as the
SR, stating that the mentioned amounts (of water etc.) are accumnulated by a
single hand-cavity (afijali), one by one. The first of them is the amount of
marrow which is one hand-cavity; that of semen, brain (mastiska) and ojas is
each a half hand-cavity. The substance which the SR calls “the essence of
phlegm” is called ojas by the AS and AH.

CA §arira., 7,15 also contains the same theory. Here, rasa is explained as the
first element (dhatu) which is the result of the digestion of food (pérva dhara-
parinama-dhatu). In the CA, the substance which the SR calls “the essence of
phlegm” (§lesma-sara) is called the ojas pertaining to phlegm (slaismakam
ojas).

SU cikitsa., 15,37 states that the amounts of dosa, dhatu and mala cannot be
estimated because human bodies vary and are instable. This statement is quoted
by AS §arira., 6,129, as the opinion of Dhanvantari’s school.

YS 3,105-107ab contains the same theory as the SR.

AgniP 370,40cd—42 and VisnudhP 2,115,92-94ab, which are parallel to one
another, contain the same theory as the SR. The two texts call the substance
which is called slesma-sara by the SR “ojas”. But, the two texts do not mention
the substance which is called siro-majjan by the SR. That means, in these
passages, the two Purana-s deviate from the SR and YS.

GarudaP (KIRFEL 1956) v.49cd-52 mentions the amounts of various
substances, but these substances are different from those mentioned in the SR.
The substances listed by this Purana are flesh, blood, fat (medas), skin, bone,
marrow (majjan), maha-rakta (lit. “large blood” seemingly menstrual-
procreatory discharge), semen, blood, phlegm and excrement.

The Anandasrama edition (1896) reads slesmanas ca instead of slesmanas tu.
SR §l.117ab is identical to SG 9,44ab, which contains, however, a variant
slesmanas ca instead of slesmanas tu. The reading of the SG is the same as that
of the Anandasrama edition (1896) of the SR.

DAS suggests the translation “tissue-fat” instead of Meulenbeld: “muscle-fat”,
cf. DAS 2003A, p.580, under vasa.

Grammatically, it should be majjfiah (genitive), not majjah. Instead, the
Anandisrama edition (1896) and the identical verse in the SG (9,45b) both read
majja (nominative), which seems to be correct (see below).



The marrow of the head (S§iro-majjan = brain) is half a hand-
cavity [in quantity], [also] the essence of phlegm (slesma-sara),
further strength/power (= semen) (bala). (§1.118)°7

Thus (iti) a summary (sanksepa, lit. “conciseness”) of the sec-
ondary appendages.®®® The detail[s] with regard to this, however, may
be accurately (tattvatah) perused by the wise ones in the
Adhyatmaviveka®! (“Investigation of the self”) composed by us (=
the author). (§1.119)

Comm. K on SR 5186¢cd—-119

[The part] whose beginning is “Ears, eyes” (§1.86a. sravane nayane),
[and] whose end is “may be perused by the wise in the
Adhyatmaviveka composed by us” is [that] whose meaning is clear.

Comm. S on SR §186¢cd—119

He relates the orifices carrying impurities outside: “Ears” (§1.86a.
Sravane). (§1.86-87)
He relates sixteen nets (jala), six bunches (kitrca), seven tendons/

978 SR §1.117cd-118ab is identical to SG 9,44cd—45ab. But the SG reads majja tv
afijali-sammitah instead of majja eko ’fijalir matah.

As a matter of fact, the Anandasrama edition (1896), too, reads majja tv afijali-
sammita. If we take majja tv afijali-sammitah, it would mean, “but the marrow
is measured by one hand-cavity”.

979 SR §l.118¢d is identical to SG 9,45cd. The $G, however, deviates, reading
ardharijalis tatah Sukram tad eva balam ucyate, instead of ardhanijalih Siromajja
Slesmasaro balam tatha. It would mean, “thereafter (tatah), the semen is a half
hand-cavity. It indeed is called strength”.

980 This remark seems to conclude the part of the text beginning with §1.75ab (atha
vaksyante pratyangany akhilany api).

981 SHRINGY 1999 (preface xiv.) states that this work by Sarngadeva is not

available.
AVALON 1924, pp.140-141, however, discussing the fruits in the petals of the
cakra-s, refers to a text entitled Adhyatmaviveka. According to AVALON,
passages of this text are quoted in the Dipika on v.7 of the Hamsopanisad. To
my regret, AVALON does not further inform us of this text. But, AVALON often
quotes the statements on the fruits of the petals from this Adhyatmaviveka. It is
remarkable that these statements accord with those of the SR. I am discussing
this topic in more detail in the respective footnotes on SR §1.124 (note 1014),
§1.125 (note 1023), §1.128 (note 1029) and §1.137 (note 1071).
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cords of flesh (rajju) and five sutures/seems (s7vani) through “bones”
(§1.88a. asthi-) etc. (Comm. on SR §1.88-89)

He relates the groups of bones with a difference of opinions/
doctrines: “Fourteen” (§1.90a. caturdasa).

He counts the bones: “Of bones” (§1.90c. asthnam). (Comm. on
SR 51.90)

He mentions the bones as fivefold through the particularity of
form: “Valaya-s” (§1.91a. valayani). (Comm. on SR §1.91)

With a difference of opinions/doctrines, he makes known the
number of the bones differently: “Three” (§1.92a. trini).

He enumerates the bone-junctures: “Two hundred” (§1.92c. dve
Sate). (Comm. on SR §1.92)

He relates the eightfoldness of the bone-junctures through the
particularity of form: “Koraka-s” (§1.93a. korakah). (Comm. on SR
§1.93-94)

Enumerating the junctures®? of pesi-s, cords (snayu) and vessels
(sird@), he relates the varieties of cords (snayu): “Pest[-s]” (§1.94c).
(Comm. on SR §1.94-95)

He relates the use of the cords (snayu): “With bindings” (§1.96a.
bandhanair). (§1.96)

He enumerates the pesi-s with the difference between man and
woman: “Five” (§1.97a, paiica). (Comm. on SR §1.97-100)

He enumerates the vessels (sird) and ducts (dhamanika):
“Vessels” (§1.101a, sira-). (Comm. on SR §1.101-102)

Showing the particular appearance (samsthana) of the sutures/
seems (sivani) by an example, he relates [their] number, place and
classification: “Two angula-s” (51.102c, dvy-angulam). Carrying
smell, [namely,] [being] the cause of the knowledge/perception of
smell. (Comm. on SR §1.102-104)

Enumerating the ducts (dhamant) carrying the nutrient fluid
(rasa), he mentions their purpose: “Ducts” (§1105c, dhamanyo).
(Comm. on SR §1.105-106)

He relates their place and appearance: “These” (§1.106c, etah).
(Comm. on SR §1.106-107)

It is mentioned that (iti) [there are] ten stretched out upward, ten

982 See my footnote 901 on SR §1.94cd. According to this, the interpretation,
“enumerating pesi-s, cords (snayu), vessels (sira) and junctures (sandhi)”, is not
correct.
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stretched out downward, four stretched out obliquely. With regard
to that, he relates the threefoldness of the ones stretched out upward
through the difference of functions: “those going upward” (§1.107c,
urdhvagah). (Comm. on SR §1.107-109)

He relates the threefoldness of [those] going (lit. gone)
downward: “The omnes going (lit. gone) downward” (§1.110a,
adhogatah). He relates their function[s]: “Make proceed” (§1.110a,
pravartayanti). Strength/Power (bala = semen) is vigour (virpa =
semen). (Comm. on SR §1.110-112)

He relates the particular[s] of [those] oblique: “The oblique
ones” (§1.112d, tirascyah). (Comm. on SR §1.112-113)

He fully enumerates the vital points: “Places of life” (§l.114a.
Jjiva-sthanani)®®. (Comm. on SR §1.114-115)

He relates the quantity of the combinations: “Sixty-seven”
(81115d, sapta-sastya). A combination (samhita) is the union of the
[body-]hairs etc.%%

Introducing the quantity of [each] fluid (drava), he relates [it]:
“Of water etc.” (§1.116b, jalader). Of juice (rasa)’®, [namely] of the
juice of food (annarasa).’® Of marrow®®’; the element (dharu) called
Marrow.

983 A and B read oja instead of jiva. It means “places of gjas”. But, as the vital
points (marman) are often called “places of life” (jivasthana) by the parallels in
the other texts (cf. my footnote 964 on SR §l.114a, on marman), I consider this
variant to be incorrect.

984 According to the commentary, it seems that a samhita is the sum total of the
hairs and other structures (srotah-sira, sweat gland and capillary vessel?)
connected to them. But the meaning of the original text (srotah-sira-smasru-
kesa) is obscure, as it includes the beard- and head-hair in the same compound.
Grammatically, the past participle akhyatah (§1.115c), pl. feminine, agrees with
kotayah (§1.115b), but not with samhita-manam, sg. neuter. Therefore a new
sentence seems to begin with samhitamanam. If it is so, samhita-manam means
the total sum (of water etc.).

985 In the miila text, I translated rasa as “the nutrient fluid”.

986 For the terms, rasa and annarasa, cf. DAS 2003A, p.528 on ahara-rasa.

987 This is problematic. In the original text, majjah is obviously a grammatical
mistake for majjiiah, because of the other genitives. But the commentator reads
and explains it as a nominative majjah (instead of the common majja). On the
other hand, he correctly reads rasasya as genitive. It would be interesting to
know how eko afijalir matah is understood, but, unfortunately, the commentary
says nothing on this.
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Through this, [namely] “the detail[s], however, may be perused

in the Adhyatmaviveka”, the maker (= author), thinking (izi): “That
book made (= written) by me too exists”, affirming his own pre-
eminence, says: ‘“that book too is to be looked into”. (Comm. on SR
§L119)

SR §1120-122ab

Between the anus and the genitals is a four-petalled cakra®® called
Adhara®® (lit. “base”). (§1.120ab)?

988

280

The term cakra literally means a “circle” or “wheel”. In the body, there are
several cakra-s, or energy centres, arranged vertically along the spine. The
kundalint, the vital or sexual energy, which is at first situated in the lowermost
centre, gradually ascends the spine through the cakra-s, until it attains the
uppermost centre, the Sahasrara. The Sahasrara which is the place of bliss is
situated over the top of the head. That means, the crude vital energy develops
into a refined form which is utilised for the attainment of bliss. Each cakra
corresponds to one of the stages of this development. Namely, the higher cakra
the energy (kundalini) reaches, the more it gets refined. For the term cakra, cf.
AVALON 1924, p.105; pp.117-118.

HEILDGERS-SEELEN 1990, p.57, states that the cakra-s “serve as the seat of
some particular energy or power forming part of the sonic and/or phenomenal
creation”. The course from the Adhdra Cakra through the Ajfia Cakra up to the
Sahasrara is concerned with the manifestation of sound. This seems to be the
reason that musicological texts deal with the cakra-s.

The so-called six-cakra system contains six cakra-s plus the Sahasrara. So, it is
actually contains seven centres. But the Sahasrara centre seems to take a
unique position in this system, therefore it is very often not referred to by the
term “cakra”. This system is usually considered the most representative by
modern studies (cf. AVALON 1924; DAS 1992). But there are various traditions
which differ from it; these do not necessarily contain seven centres (DAS 1992,
p-397). The information concerning the six-cakra system is mainly based on
rather late Sanskrit texts, such as the Satcakraniriipana and the Sivasamhita, cf.
HEILUGERS-SEELEN 1990.

The theory of cakra-s presented in SR §1.120-145ab contains nine cakra-s plus
the Sahasrara. That means, the SR’s system adds three cakra-s to the above-
mentioned six cakra-s which are today regarded as representative.

The term cakra is sometimes translated with “plexus” (cf. DAS 1992, p.396).
Some cakra-s certainly seem to correspond to the nerve plexuses, e.g. the
cakra-s in the navel and chest, but this does not necessarily have to be so; the
uppermost cakra over the head, called Sahasrara, has no corresponding
physical object.

For the origin of the notion of energy centres, cf. ELIADE 1936, p.123.



In it, the fruit®! on the north-eastern petal etc. is%2 [respectively]:
the supreme (parama) [joy (a@nanda)], similarly, the natural/inborn
(sahaja) joy, [the joy] connected with a hero (vira-pirvaka)®®, and the
joy of Yoga.®* (§1.120cd, 121ab)

The kundalini, [namely] the power (Sakti) of Brahman, is/exists
(asti) in the lotus (= cakra) of Adhara. (§1121)

Led to straightness as far as the aperture of Brahman (brahma-

989 Cf. A. AVALON’s (1924, p.118) explanation of the Miladhara Cakra. Also see
the description of the Miulddhara Cakra in v.4 of the Satcakranirlipana
(AVALON 1924).

Cakrakaumudi 1,6ab: guda-lingantare padmam catur-dala-samanvitam/[...].
Dhyanabindupanisad (in the Yogopanisad) v.43cd.ff (p.197): ddharam
prathamam cakram svadhisthanam dvitiyakam /43/ yonisthanam tayor madhye
kama-rigpam nigadyate / adharakhye guda-sthane pankajam yac caturdalam
/44/ tan-madhye procyate yonih kamdakhya siddha-vandita /45ab/.

990 A parallel is found in the Cakrakaumudf 1,6ab (cf. the preceding footnote).

991 AVALON 1924 calls the fruits in the petals “vrtti-s”. AVALON ibid., p.42,
states, “It is stated that particular Vrittis are assigned to a particular lotus,
because of a connection between such Vritti and the operation of the Shaktis of
the Tattva at the centre to which it is assigned. That they exist at any particular
Chakra is said to be shown by their dissapearance when Kundali ascends
through the Chakra. Thus the bad Vritti of the lower Chakras pass away in the
Yogt who raises Kundalt above them.”

992 Optative syat.

993 The manuscript D reads paraparvaka instead of virapiarvaka. It would mean
“[joy] connected with the_best/other[s]”.

The expression -pirvaka is merely adopted to avoid repeating the term
ananda. For example, vira-piirvaka stands for vira-ananda “the joy of a hero”.

994 The order of these fruits given by AVALON 1924, p.118, is different:

paramananda, sahajananda, yogananda and virananda. AVALON states that
these four vrzti-s or fruits are not mentioned by the Satcakra-nirtipana. Instead,
he refers to Tarkalankara’s commentary to the Mahanirvana Tantra. AVALON
1913 (p.lvii and followings), too, describing the six cakra-s and the Sahasrara,
mentions the fruits (vre) of each cakra. There, he lists yogananda,
paramananda, sahajananda and virananda in this order which is converse of
the order in the SR.
Explaining the system of the Sahajiya cult, DASGUPTA 1976 (p.99) mentions
four kinds of bliss whose names are the same as or similar to the fruits
mentioned in SR §1.120cd—121a, namely, ananda, paramananda, viramananda
and sahajananda. The viramananda seems to stand for the virananda of the
SR. These four kinds of bliss are, however, one by one distributed to the four
cakra-s of the Sahajiya theory, unlike in the SR.
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randhra), this (= sakti) [is/becomes] the bestower of ambrosia
(amrta). (§1.122ab)

Comm. K on SR s1120-122ab

“Between the anus and the genitals” (§1.120a, guda-lingantare): The
fruits (phala), the supreme joy etc., are on the group of four petals,
[namely] the north-eastern [petal] etc., of the Adhara Cakra situated
between the anus and the genitals, through/according_to the staying/
position of the individual self (jiva-sthiti)®®, at the time of birth.%% In
the lotus of Adhdra, [namely] in that very Adhara Cakra.®’ “The
kundalin?” (“spiral/snake”) is the power of Brahman (brahmasakti),
having the form of a snake in accordance with the [true] sense [of
“snake”] (anvarthataya), [namely] the power of ignorance, bringing
forth the shape connected with agency etc. (kartrtvady-upahitakara-
karint), of Brahman, of the non-attached, indifferent supreme self 98
That very [power of Brahman], having a [substantial] form, is called

995 The term jiva-sthiti, lit. “the standing of the individual self’, might mean
something more concrete than “the condition of the individual self”. It might
mean “the position of the individual self [in one of the petals of a cakra]”,
namely “the petal which the individual self chooses to ride on at the time of
birth”. As a matter of fact, SR §1.140-145ab (cf. sthito jivo in §1.140c) states
that one’s musical success in life depends on which cakra or petal which the
individual self chooses to ride on. And this is decided as early as at the
moment of birth (janma-kale), according to the commentary K on SR §1.120,
(but the Anandaérama edition (1896) lacks janma-kale).

996 The reading of the Anandasrama edition (1896) differs from that of the Adyar
edition. It reads madhye tasyadhara- instead of madhye sthitasyadhara-; -dale
instead of -dala; It lacks janma-kale; patalany instead of phalani. The editor of
the Adyar edition does not note these variants.

With the variant madhye tasyadhara-, it would mean “of that Adhdra Cakra
between” instead of “of the Adhdra Cakra situated between”.

997 In the Anandaérama editon (1896), ddhdara-parkaje belongs to the foregoing
sentence. The Anandasrama edition reads adhdra-parikaje in place of adhara-
cakre, and lacks the danda after it.

998 As noted in the Adyar edition (p.60, variant 6, / ed.), the Anandasrama edition
(1896) reads -upahitakariny-avidya- in place of -upahitakara-kariny-avidya-.
This reading seems to be more natural, meaning “[...] the power of ignorance,
having the shape connected [...]".

282



“kundalini”®® through/because_of [its] having a crooked shape.

As far as the aperture of Brahman: the tip of the Susumna
[tube], named the aperture of Brahman, going to the middle of the
thousand-petalled cakra in the head — as far as that.

“Led to straightness” (§l.121ab, rjutam nita): [this means,] when
the kundalini is made to attain (prapyate, passive of causative)
straightness by blocking (nirudhya) the movement of the wind in the
Ida and Pirngala through the method taught by the preceptor, [namely]
the process/sequence of yama, niyama etc.!®?, [and] by removing
(apasarya), through that wind together with fire, the hood of the
kundalint of the knot of the aperture of the root of the Susumna at the
knot of Brahman (brahma-granthi),'®! and by having abandoned its
own crookedness [after] the piercing'®? of the knots of Brahman/
Brahma!®3, Visnu and Rudra!® successively occurs (sati) through
that [wind] having been made to enter [these knots].!%0

999 ROSU 1978, p.59, informs us of a metaphor, in which the Hathayogic practice
controlling the kundalint is compared to the magic of a serpent charmer.

1000 Yama “forbearance” and niyama “religious observances” belong to the “five
exterior (bahiranga) methods” of the kind of Yoga called astarngayoga. The
five methods are yama, niyama, dsana, pranayama and pratyahdra. Cf.
WOODROFFE 1990, pp.129-130.

1001 The Anandasrama edition (1896) reads differently: susumna-mila-
randhracchadanim (-chadinim) phanam instead of susumna-mila-randhra-
granthinam kundalini-phanam. It would be translated, “the hood which covers
the aperture of the root of the Susumna at the knot of Brahman”. I prefer this
reading.

The Adyar edition’s reading -granthindm seems to be a mistake during
transcription, caused by brahma-visnu-rudra-granthinam in the line below.

1002 Bhede. The Anandasrama edition (1896) reads vibhede instead of bhede. This
makes no difference to the meaning, but vibhede seems to be in better
concordance with vibhidya in the eighth line.

1003 Here this commentator seems to consider brahma- of brahmagranthi as the
male god, one of the trinity.

1004 Rudra here refers to Siva.

1005 The process described here seems to be the following: the kundalini which has
the shape of a cobra lies in a coil at the bottom of the Suswmna tube. Its
expanded hood hinders the cobra from entering the aperture of this tube.
Through the breath control of Hathayoga, this hindrance of the hood is got rid
of, and the cobra is now able to go up through the Susumna tube, stretches its
body upwards, so that it attains straightness.
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“The bestower of ambrosia” (§1.122d, amyrta-prada). 1t is called so
because (it/) at that time the kundalini, piercing (vibhidya) the
thousand-petalled cakra, [i.e] the receptacle/base of nectar
(sudhadhara)'*®, with the tip of its own tail (vala-agra) gone out
[from/through] the aperture of Brahman because of its (= the
kundalini’s) own straightness, makes the ambrosia flow from that
[cakra]. 1907

Comm. S on SR §1.120-122ab

Thus mentioning the limbs and the secondary appendages, he
commences to mention the cakra-s: “Between the anus and the
genitals” (§1.120a, guda-linga-antare)'°%.

The four-petalled cakra named “Adhdra”, whose form is a lotus,
lies between, [namely] in the middle of, the anus and the genitals.

He relates the fruit[s] of its four petals: “Supreme” (§1.120a,
parama): The supreme joy (parama-ananda) is on the north-eastern
petal, the natural/inborn joy (sahaja-ananda) on the south-eastern
petal, the joy of a hero (vira-ananda) on the south-eastern petal, the

The Dhyanabindiipanisad (contained in the Yogopanisad), v.65cd.ff. (p.201),
describes the process of awakening of the kundalini which sleeps in the
Miladhara: mukhenacchadya tad-dvaram prasupta paramesvari | prabuddha
vahni-yogena manasa marutd saha [66/ sicivad gunam adaya vrajaty ardhvam
susumnaya [67ab/. The commentary explains that, covering the door of the
Susumna tube by closing one’s mouth (which is a Hathayoga technique called
kumbhaka), a Yogin wakes the kundalini up; he leads it upward through the
Susumnd, together with the fire of the Mualadhara, the mind and the wind.

Also cf. SR 1,3, §1.3-6, which states that sound (n@da) is produced by the
union of wind and fire.

1006 The Anandasrama edition (1896) reads sudhdadharam instead of sudhadharam.
It means “which contains nectar”.

1007 This description is not very explicit to me. The preceding sentence makes the
impression that the cobra of the kundalini enters the aperture of the Susumna
tube with its head first. This sentence here, however, suggests that the cobra
inserts the tip of its tail first, and stretches itself upside down; so that the tip of
the tail is the first part of the cobra’s body to attain and pierce the aperture of
Brahman.

The Ananda$rama edition (1896) reads vibhidyate with a danda after it. It
would be translated, “at that time, the kundalini pierces the thousand-petalled
cakra, [...] own straightness. It makes ambrosia flow from that [cakra].”

1008 Guda-linhantara is obviously a mistake for guda-lingantara.
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joy of Yoga (yoga-ananda) on the north-western petal.

From that, it is understood that (i#i) the four petals of the lotus of
Adhara are situated just in the intermediate direction[s]'®® [of the
compass].

“Isfexists” (§l.121c, asti): The power of Brahman named
kundalint, because of [its] being the cause of attaining Brahman, is
found in the lotus (= cakra) of Adhara. lIt, this, being led to
straightness as far as the aperture of Brahman, [namely] up to the
aperture of Brahman, [is/becomes] the bestower (prada) of
ambrosia, [namely] bestower of liberation.

SR §1.122bc—124ab

The Svadhisthana'®®is the six-leaved (sat-patram)'®!! cakra at the
root of the genitals (linga). And they mention these fruits of it
successively on the first/eastern etc. petals: (§1.122cd-123ab)

1009 Vidis, i.e. north-east etc. I read vidik-sthitany as one compound. The
manuscript A reads vidisi sthitany.

1010 Cf. Dhyanabindipanisad (in the Yogopanisad) v.48ab: svadhisthanam tatas
cakram medhram eva nigadyate. According to v.47cd, this cakra is so called
because sva-sabdena bhavet pranah svadhisthanam tad-asrayam “the vital
wind arises [accompanied] with its own sound”.

A parallel is also found in Cakrakaumudi 2,2ab: linga-miile smaret padmam
sindiirabham tu sad-dalam.

1011 The Anandasrama edition (1896) reads sad-dalam instead of sat-patram.
Besides this reading, this edition also notes saf-patram as the variant in the
other manuscripts ka, ga, gha and ria. But the commentary K reads sad-dalam,
both in the Anandas§rama and the Adyar edition. On the other hand, the
commentary S, which is not contained in the Anandasrama edition, explains
the original sat-patram with sad-dalam.
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[There] is!%? respectfulness/humbleness (prasraya), cruelty, de-
struction of pride/arrogance (garva)!®'3, further (tatah param), de-
lusion (miircha), disrespect, disbelief (avisvasa).'®* (§L.123cd—124a)

This is the abode of the power of desire (kama). (§1.124b)

Comm. K on SR 51.122-123

“Svadhisthana” (§1.122c).1°5 The second, six-petalled (sad-dalam)
cakra called Svadhisthana is at the root of the genitals, above the
Adhara Cakra.

He mentions the fruits, respectfulness/humbleness etc., on its
first/eastern etc. petals, respectively: “And of it” (§1.122d, asya
ca).)%'¢ “[There] is disrespect” (§1.124a, avajfia syat). This indication
has justice (dharma)'®!” as the chief matter.

Comm. S on SR §1.122-123

He relates the cakra known as Svadhisthana: ‘“Svadhisthana”
(81.122a). Six-leaved (sat-patram), [namely] six-petalled (sad-dalam)
whose form is a lotus.

He relates the fruits of the six petals of this [cakra]: “And of it”
(81122d, asya ca). Respectfulness/Humbleness (prasraya), [namely]
modesty (vinaya) is the fruit of the petal situated in the first/eastern
direction. The meaning is that (iti) the self situated on it becomes

3

1012 Optative syad.

1013 The manuscript D reads garvo naso instead of garvandso. It would mean
“pride, destruction”. But with this variant, the number of the fruits would be
seven, which has one too many.

1014 AVALON 1924 (p.141) mentions a text titled Adhyatmaviveka, which lists
prasraya, avisvasa, avajiia, mirchd, sarvandasa and krirata (transcription has
been modified by me) in this order. They are also mentioned in AVALON 1913
(introduction, lix.). They are identical to those mentioned by the SR, except for
sarva-nasa instead of garva-nasa in the SR. The order of listing is reverse to
that of the SR.

1015 The Anandasrama edition (1896) locates svadhistham iti after phalany dha.

1016 The Ananda$rama edition (1896) lacks asya ca.

1017 The Anandairama edition (1896) reads dharmiparo. The Adyar edition
mentions it (p.62, variant 1). It would mean “has [someone] who has dharma
(dharmin “a just person”) as the chief matter.” The Anandasrama edition
(1896) notes the variant of ka., dharmiyoge, too. With this variant, it would
mean, “This indication is for the Yoga/employment of a just person.”
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characterised by respectfulness/humbleness. Cruelty is adherence to
evil deeds. Pride is the conception/imagination (bhavana) of the
superiority of the self; destruction of it (= pride). Delusion is an
excess of confusion (moha). Disrespect is contempt. Disbelief is the
state of being with doubt with regard to everything or being without
confidence. This Svadhisthana Cakra is the abode, the receptacle, of
the power (Sakti) producing desire.

SR §1.124cd—126ab

The ten-petalled cakra called Manipuraka'®® is at/in the navel.!0?
(§1.124cd)

In this [cakra], [there] are!®?, however, on the first/eastern etc.
petals!®?!| respectively: deep sleep (susupti), thirst, jealousy, further
slander,
shame, fear, disgust (ghrna), confusion, dullness (kasaya), then!?
depression. (§1.125abcd-126a)10

And it (= the Manipiraka Cakra) is the abode of the sun!'%,
(5§1.126b)

The Anahata Cakra (“‘the cakra of the unstruck [sound]”) is at/in

1018 On the name of this cakra, the Dhyanabindiipanisad states that the vital wind
ascends and descends in the tube (nadi), piercing this cakra, like a thread
piercing a bead (v.48cd—49ab: manivar tantuna yatra vayund piritam vapuh
/48cd/ tan nabhi-mandalam cakram procyate manipurakam /49ab/). For this
cakra, also see the third pariccheda of the Cakrakaumudr.

1019 The Anandasrama edition (1896) reads safijiiakam instead of safijfiitam.

1020 Optative sg. syad.

1021 The Anandi$rama edition (1896) reads patresu instead of patre tu.

1022 The Anandasrama edition (1896) reads kasayo ’py avisadita “dullness, too,
non-depression” instead of kasdayo ’tha visadita. But the Adyar edition’s
reading seems to be correct, because the parallel in the Adhyatmaviveka also
contains visada.

1023 The Adhyatmaviveka quoted by AVALON 1924 (p.141) lists lajja, pisunata,
Ir§ya, trsna, susupti, visada, kasaya, moha, ghrna and bhaya, in this order (also
cf. AVALON 1913, introduction, lix.). They are identical to the fruits
mentioned by the SR. But the order of listing is the reverse of that of the SR.

1024 The Cakrakaumudi 4,2a: hrt-padmam bhanu-dalam.

AVALON 1924 (p.122) states that this is the cakra of fire.
The Kubjikamatatantra (12,37-40ab), too, compares this cakra to the sun
(HEILUGERS-SEELEN 1990, p.59).
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the heartozs. (§1.126c)

They regard (icchanti) that [cakra] endowed with twelve petals as
the place of worship of Siva whose shape is pranava (= the sacred
sound Om). (§1.126d-127ab)

They have sung these fruits of the self situated on the petal of the
east etc.:

Destruction of inconstancy!9¢, also clear!®” reasoning, the state
of being repentant, (§1.127cd)

— =

hope (asa)'%?, splendour/renown (prakdsa), and consideration/anxiety
(cinta), striving/desire (samiha), further equanimity (samata),
deceit/vanity (dambha), defectiveness/weakness (vaikalya), discern-
ment, further egotism/the_consciousness_of “I” (ahankrti), respect-
tively.19% (§1.128—129ab)

Comm. K on SR 51.124cd—129ab

Of the eight cakra-s called Manipiraka, Anahata, Visuddhi, Lalana,
Ajfia, Manas, Soma and Sahasrapatra at the eight places above it (=

1025 In RV 5,36,3, the heart connected with many radiating vessels is compared to a
wheel (cakra). ZYSK 1993 (p.208, note 97) reports that the CA (siddhi., 9,4)
inherited this Vedic simile, comparing the heart to the spokes in a hub
(nabhyam ara iva).

1026 The Anandi$rama edition (1896) reads laulyam prandseh “inconstancy,
destruction” instead of lauwlya-pranasah. With this variant, however, the
number of the fruits which should be twelve would be thirteen.

1027 The Anandasrama edition (1896) reads kapatam instead of prakato. With this,
it would mean, “fraud, also reasoning [...]”. On the other hand, the
commentary S, which is not contained in the Anandasrama edition, reads
prakata.

1028 The manuscript gha. reads prandsa “destruction” instead of asa. This is
obviously a mistake, caused by prandsah in the above line (§1.127c).

1029 The Adhyatmaviveka mentioned by AVALON 1924 (p.141) lists asa, cinta,
cesta, mamatda, dambha, vikalata, aharikara, viveka, lolata, kapatata, vitarka
and anutdpa in this order (also cf. AVALON 1913, introduction, p. 1x). The
order of listing is the same as in the SR, though starting from a different point,
namely from asa. The terms are identical to those mentioned by the SR, except
for cesta instead of samiha in the SR; samata instead of mamata in the SR;
kapatata instead of prakatara in the SR. Except for cesta, these deviations
seem to be secondary. Like the Adhyatmaviveka which reads kapatata, the
Anandasrama edition of the SR also contains kapatam. On the other hand, the
Adhyatmaviveka does not contain a counterpart for prakasa of the SR.
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Svadhisthana Cakra), [namely] the navel, the heart, the throat, the
uvula, the middle of the brows, the forehead, the base/root (miila) of
the hair and the aperture of Brahman respectively, he mentions the
fruits separately for each petal, by the order [which has] the begin-
ning with the first/eastern, according to the number of the petals
contained in (gata) those cakra-s: “the ten-petalled at/in the navel”
etc. (§1.124¢, nabhau dasadalam).'%3°

Comm. S on SR §L124cd—129ab

He relates the Manipiraka Cakra : “At/In the navel” (§1124c,
nabhau).

He relates the fruits of this [cakra] on the first/eastern etc. petal:
“Deep-sleep” (§1.125a, susupti). Deep-sleep is the condition of
cessation of the outer faculties/organs (bahyendriya) and the mind.
Thirst is covetousness. Jealousy is non-endurance of others’ [good]
qualities. Slander is pointing out!®! others’ existent and non-existent
faults. Shame [and] fear are explicit. Pity (ghrna) is the wish to
remove (prahana) 1932 others’ pain (duhkha).!**® Confusion is incomp-
lete perception of objects even in an awake condition. Dullness is the
state of being_the_abode_of_impurity/having_an_impure_mental_
disposition. Depression (visadita lit. “the state of a person with

1030 The Anandasrama edition (1896) reads -randhresv astasu (with sandhi) instead
of -randhresu astasu (without sandhi); tat-tac-cakra-ganita-dala-sankhyaya
instead of tac-cakra-gata-dala-sankhyaya. The Adyar edition does not mention
these variants.

The reading ganita here could be taken in the sense of “reckoned”. Thus the
variant would mean: “according to the number of the petals reckoned for
this_and_that/each (tat-tac) cakra[s]”.

1031 The manuscript A reads -vacanam instead of -siicanam. It means
“Speech/Speaking of other’s existent [...]".

1032 The manuscript B reads praharane® “to remove” instead of prahane®.

1033 The term ghrnd might mean “disgust” and “pity”. Of these two meanings, I
prefer “disgust”, because the other fruits listed here, shame, fear etc., are all
negative ones. But the commentary S seems to consider it to mean “pity”. On
the other hand, we could perhaps interpret duhkha-prahaneccha as a dvandva
compound. In this case, the gloss of the commentary S would mean, “the wish
of others’ pain (duhkha) and abandoning/neglecting (prahana)”.
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depression”) is pain with anxiety!%4. It, the Manipiuiraka Cakra, is the
abode, [namely] the place, of the sun (bhanu), [namely] of the vita]
wind (prana) called “sun” (sirya). (Comm. S on SR §1.125 and 126)

He relates the Anahata Cakra: “At/In the heart” (51.126c,
hrdaye). The place of worship of Siva whose shape is pranava,
[namely] whose shape is Om. The meaning is that [one] should
worship with [one’s] mind the Supreme Lord situated in it (=the
Anahata Cakra), meditating [on him].

He relates the fruits through the self’s settling down on the
twelve petals, [i.e.] the first/feastern [petal] etc.: “Inconstancy”
(81127c, laulya). The state of the inconstant (lola) is inconstancy
(laulya); its destruction is immobility “Clear” (prakata): %
qualification!®¢ of reasoning through clearness. Reasoning (vitarka)
is the reflection of acceptability of either of (lit. between) two
[options]. The state of being repentant is the state of having
remorse. Hope [means] longing for getting [an object] wished for.
Splendour/Renown (prakasa) is lack of hiding the form. Consider-
ation [means] reflecting solely. Striving/Desire (samtha) is the wish
for preventing the unwanted/harmful.!®”” Equanimity is the consider-
ation of all with absence of superiority or inferiority. Deceit/ vanity
[means] carrying out a deed with disbelief for the sake of the
conciliation/propitiation of people. Defectiveness/weakness is un-
steadiness. Discernment [means] doing a work after reflecting
thoroughly/ properly. Egotism/consciousness_of_“I” is the exertion
of desiring to do, even when the work is unable [to be done].

1034 The manuscript B reads saricitam instead of sacintam. It would mean,
“Depression is an accumulated pain”.

1035 I put it in [“ ”’] because of iti.

1036 The manuscripts A and B read kriya-visesanam instead of visesanam. It would
mean, “the qualification of the verb of reasoning through clearness”.

1037 The manuscript B reads ’nistanisthanirvrticcha instead of anista-nivrtticcha. It
would mean, “[...] the wish of ceasing (nirvreti) related to (nistha) the
unwanted/harmful”.
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SR §1.129cd—133ab

At/In the throat is the place of Speech (Bharati = Sarasvati, the
goddess of Speech), the sixteen-petalled Visuddhi.'9® (§1.129¢cd)
There,
pranava'®®, udgitha'®0, hum-phat'*, vasat'®?, further svadha'®®,
sva@ha'®, salutation (namas), ambrosia, the seven [musical] notes
(svara), [i.e.] Sadja etc., [and] poison!™,
such (iti) are the sixteen fruits when the self is situated on the
first/eastern etc. petal.!®¢ (§1.130-131ab)
The twelve-leaved/petalled cakra called Lalana'®’ is at/in the

1038 Cf. Cakrakaumudi 5,lcd: kanthe padmam sodasaram svaraih sodasabhir
yutam.

1039 Pranava is the sacred syllable om.

1040 Udgitha is the chanting of the Samaveda.

1041 Hum-phat is problematic, because it can be counted either as one or two fruits.
Also see my footnote 1045 on “poison” in this verse, §1.130.

1042 Vasar. The exclamation used in making an oblation to a deity.

1043 Svadha. An exclamation uttered in offering an oblation to the deceased
ancestors (pitr).

1044 Svaha. An exclamation used in offering oblations to the gods.

1045 The manuscript D reads -dayah kramat “[[...] sadja] etc., respectively” instead
of -dayo visam. In this case, we would have to count hum and phat as two
separate fruits. Otherwise, the number of the fruits would be only fifteen.

1046 This accords with the statement of AVALON 1924, p.141, “in the Vishuddha
(sic.) the seven subtle “tones” Nishada, Rishabha, Gandhara, Shadja,
Madhyama, Dhaivata, Panchama; certain Bijas, Huong, Phat, Vaushat, Vashat,
Svadha, Svaha, Namah; in the eighth petal “venom”, and in the sixteenth
“nectar” . He does not give the reference, but it is presumably quoted from
the Adhyatmaviveka, which is often referred to by AVALON 1924, in
discussing the fruits of the petals. AVALON 1913 (introduction, 1xi.) also
makes the same statement.

1047 The Lalana Cakra is not included in the six-cakra (+ Sahasrara) theory.

AVALON 1924 (p.125) describes it, based on another text than the
Satcakraniriipana.
According to AVALON (ibid., p.125), the fruits in the petals of the Lalana
Cakra are Sraddha, santosa, aparadha, dama, mana, sneha, suddhatd, arati,
sambhrama and farmi. This list is almost identical to that given in the SR,
although it contains some deviations. It has santosa instead of fosa in the SR;
dama instead of mada; suddhata instead of lubdhata. It lacks soka and kheda of
the SR. The list starts from sraddha which is the tenth member of the list in the
SR. Though AVALON does not give the reference, it seems to be information
contained in the Adhyatmaviveka.
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uvula (ghantika). (§81.131cd)

Intoxication (mada)'®®, pride, further affection, grief, distress/
weariness (kheda!™), greediness,
lack of rejoicing/pleasure, and agitation, the wave [of infirmity], trust,
satisfaction and being obstructive (sraddha-tosoparodhitah) 105
(81.132)
are'%! the fruits on the petal of the east etc., in the Lalana Cakra.
Thus (iti) [they say]. (§1.133ab)

Comm. K on SR 51.129cd—133ab

“Udgitha” is the second part of the Saman, for [there are] five parts of
the Saman, namely (iti) prastava (“introduction”)!%? as the first,
udgitha (“singing aloud”) as the second, pratihara ( lit. “beating
back™) as the third, upadrava (lit. “assault”) as the fourth [and]
nidhana (lit. “destruction/loss”) as the fifth.

“Prapava” is the making/pronouncing of Om, to be utilised at the
beginning of the Udgitha. At/In the uvula (ghantika), [means] at the
root of the tongue. The wave (#rmih) is waves; craving for eating,

Peculiarly, AVALON 1913 (introduction, 1xii.) includes soka and kheda in the
above-mentioned list. The reason why these two terms are not mentioned in
AVALON 1924 is not clear. It might just be a mistake caused by his
carelessness, because AVALON 1924 lists only ten fruits, though at the same
time he states that the Lalana Cakra has twelve petals.

1048 The Anandasrama edition (1896) reads medo “fat” which is obviously a
mistake. The editor himself corrects it into mado.

1049 The Adyar edition (p.64, variant 3, 1 ed.) notes that the Anandasrama edition
reads svehas ca instead of khedas ca. But the Anandasrama edition (1896)
actually reads svedas ca “and sweat”. This does not fit the context.

1050 The Anandasrama edition (1896) reads sraddha tosoparodhita (which means
the same, otherwise “belief, being obstructive of satisfaction”), which is not
noted by the Adyar edition.

The manuscript D reads sraddha dveso virodhita, “trust, hatred, anta-
gonism/being_obstructive”.

1051 Optative syuh.

1052 The Anandasrama edition (1896) reads pranavah “the sacred syllable Om”
instead of prastava. The Adyar edition does not note it. This variant seems to
be a mistake caused by the pranava ity udgithasya 'dau in the line below.
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craving for drinking, grief, confusion, old age [and] death are the six
waves!'®? (sad-iarmayah).'%

Comm. S on SR 51.129cd—133ab

He relates the cakra called Visuddhi: “At/In the throat™ (§1.129a,
kanthe). The place of Speech (Bharati): the place, the resort, of
Speech (Bharatt), of Sarasvati. The meaning is that (iti) the deity of
speech (vac), called/summoned there into existence (bhavita), gives
the might (vaibhava) of speech.

He relates the sixteen fruits of this cakra with regard to the self’s
situation on the first/eastern etc. petal: “There” (§1.130a, ratra).
Pranava is the making/pronouncing of Om. Through the investiga-
tion/arrangement of pranava on the first/eastern leaf, the self attains
the highest bliss (sreyas). Udgitha is a particular division of the
Saman. The meaning is that (i#/)) one should ponder over [the self]
situated on the second petal, in the intentness/meditation (upasana)
upon udgitha. “Hum-phat” is an indeclinable word (avyaya) with
regard_to/during offering an oblation.!%’ “Vagat” [is the same,] too.
“Svadha” is an indeclinable word with regard_to/during offering an
oblation directed towards (uddesena) the fathers. “Svaha” is [the
same] directed towards a deity. “Salutation” (namas) is an indeclin-
able word with regard_to/during salutation (lit. “the making of
namas’). The meaning is that (iti) these are to be pondered over on
the respectable (tattad) petals. Ambrosia is nectar (piyisa). The
meaning is that (iti) the self situated on that petal becomes pleased as
if bathed/overflowed with nectar. The seven [musical] notes, [i.e.]
Sadja etc.. Sadja, Rsabha, Gandhara, Madhyama, Paficama,
Dhaivata [and] Nisada. Their respective (tani tani) petals are the

1053 Le. the six waves of human infirmity. The dictionary of Apte quotes the
Bhagavatapurana 10,70,17: foka-mohau jara-mrtya ksut-pipase sad-iarmayah /
pravisad yan nivistanam na santy anga sad-iarmayah //.

This term is mentioned for the first time in the Brhadaranyakopanisad 3,5 (cf.
HALBFASS 2000, p.61).

1054 Urmih armayo ’Sandya- [...] -maranani sad-irmayah. The Anandi$rama
edition (1896) lacks the foremost word, armih.

1055 The manuscript A reads pradanesv ayam instead of pradane avyayam. It reads
the same for the next gloss svadheri (variant 7). But there is no variant for
nama iti namaskare avyayam, below.
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[respective] places of intentness/meditation (upasand). Poison is to
be explained like ambrosia. The meaning is that (i#) the self situated
on the petal of poison becomes pained.

He relates the cakra called Lalana: “Called Lalana” (§1.131a,
lalanakhyam). The ghantika [means] the nape of the neck (avatu).
He relates the fruits on the petals of this [cakra]: “Intoxication”
(§1132a, mada). Intoxication (mada) [means] being intoxicated
(mattata). Pride [means] not seeing/caring_for what is to be done and
what is not to be done, due to the notion of [one’s] superiority.
Affection (sneha) is attachment/fondness (snigdhata). Grief (Soka)
is the pain whose cause is known. Distress/Weariness (kheda) is the
pain whose cause is unknown. Greediness is the excess of longing.
Lack of rejoicing/pleasure is anxiety (udvega) even with regard to
the means of pleasure. Agitation (sambhrama) is flurry (avega). The
waves [of infirmity] are six, well-known in the six traditional
scriptures (dgama) and theoretical works (s§astra) (or: six agama-
Sastra-s): “Craving to eat as well as craving to drink, grief and
confusion, aging and dying: these are (i#i) the six waves, established
together in the vital_wind (prana), consciousness (buddhi) [and] the
body, 1056

Trust is the consciousness of the existence [of the other world].
Satisfaction (tosa)'%’ is well-known. Being obstructive is impolite-
ness (adaksinya)'%%8,

SR 51133cd—145ab

In the middle of the eyebrows is the three-petalled!® cakra called
AjAa.

1056 The miila text (SR §1.132c) contains sg. @rmih, while the comm. S pl. @rmayah
as the pratika.

The manuscript A (variant 4) reads prana-buddhir dehesu instead of prana-
buddhi-dehesu.

1057 The manuscript A reads rosah “rage”, and the manuscript B reads dosah
“defect”, instead of tosah.

1058 The Adyar edition gives uparodhita daksinyam. But I take this to be a printing
mistake and modify it to uparodhita adaksinyam, although the Adyar’s reading
could be correct, if uparodhita means “protection/favor”.

1059 The Anandasrama edition (1896) reads dvidalam “two-petalled” instead of
tridalam. This does not fit the context at all.
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[Its] fruits, however, (§1.133cd)
are deemed [to be] the manifestations!% of sattva, rajas and tamas
respectively.!%!

Even after that [cakra]'®? is/exists (asti) a_six-petalled cakra,
[i.e.] [“]the mind[”] (i.e., the six-petalled Manas Cakra).'%¢

Its fruits, however, are (§1.134)
thus (iti): sleep/dream (svapna) and enjoyment of tastes!®®, smell,
getting (= perception) of shape, touching and perception of sound, on
the first/eastern etc. petals. (§1.135)

It is proclaimed that (ifi) even after that [cakra] [is] the sixteen-
petalled Soma Cakra.

Sixteen kald-s'% are established together on its sixteen'®® petals.
(§1.136)

The[se] fruits arise, of the individual self (jiva) situated on (lit:

1060 The Adyar edition notes the variant of C.E. which reads singular, avirbhavah
and matah.

1061 The fruits of the petals of the Ajii@ Cakra and Manas Cakra mentioned here

accord with those listed in the Adhyatmaviveka which is referred to by
AVALON 1924, p.141 (also see AVALON 1913, introduction, Ixiii.). The fruits
of the petals of the Manas Cakra are listed in the order reverse to that of the
SR: Sabda-jrana, sparsa-jiiana, ripa-jiiana, aghranopalabdhi, rasopabhoga
and svapna.
It is remarkable that the SR and the Adhyatmaviveka are parallel to each other,
in the statement on the Manas Cakra which is not included in the popular six-
cakra (+ Sahasrara) system. This fact indicates that the cakra system of the
Adhyatmaviveka is the same one as that of the SR.

1062 The Anandasrama edition (1896) reads ato instead of rato.

1063 The Manas Cakra and Soma Cakra are not included in the six-cakra
(+Sahasrara) system of the Satcakra-niriipana. AVALON’s (1924, pp.130-131)
description of these two cakra-s is based on the Adhyatmaviveka. AVALON
(ibid.) mentions it on p.158, too.

1064 The manuscripts ka., ga. and na. read rasopayoga instead of rasopabhoga. But
obviously rasopayoga “‘employment of tastes” does not fit the context.

1065 The term kala “a small part of something”, “a bit” or “a sixteenth part” may
mean “a digit of the moon”, because the digits of the moon are deemed sixteen.
This term presumably occurs here because soma is associated with the moon.
According to AVALON 1913 (introduction, Ixii.; Ixiii.), the Soma Cakra and
Lalana Cakra are called Kala Cakra-s in some other Tantras.

1066 The Ananda$rama edition (1896) reads sodasesv instead of sodasasv. But it is
grammatically incorrect, unless derived from sodasa- “sixteenth”, which
makes no sense here.
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going to) the first/eastern etc. petals:!%7 (§1.138)

Pity, tolerance, straightness, patience (dhairya), detachment, firm-
ness/resolution (dhrti) and cheerfulness!®®, laughter, the heaping_up/
collection (nicaya) of thrill [of joy or horror] (lit. “thrill_of_ hairs/
horripilation”), the tear of meditation!®®, further steadiness!,
(81.137)
earnestness, striving, transparency/pureness (acchatva)'®’!, generosity
and fixedness/concentration, respectively.!%2

The thousand-petalled (Sahasrapatra) cakra holding ambrosia!®’3,

1067 The Adyar edition notes the variant of C.E. (Calcutta edition, cf. On rhe
editions of SR), phalam bhidyanti instead of phalani udyanti. Though phalam
bhidyanti is grammatically incorrect, it perhaps refers to the piercing of the
fruits [with the tail of the kundalini], when the self is situated on the eastern
petal etc. (The verb v bhid “to pierce” is also contained in the commentary K
on SR §1.120-129.)

1068 The Anandasrama edition (1896) reads vairagyadhrtisammadah instead of
vairagyam dhrti-sammadau. The meaning is the same.

1069 For the thrill of the hairs and the tear of meditation, see Kubjikamatatantra
11,94cd-98ab (HEILIUGERS-SEELEN 1990), “For the ViSuddhi are mentioned
sixteen states which are perceptible (praryaksa), such as a flow of tears and the
thrilling of the hair”.

1070 The manuscript ra. reads dhyana-susthirata “Much steadiness of meditation”.

1071 The manuscript C reads gambhirya-madam auddhatya “earnestness and
intoxication, arrogance’”; the manuscript D reads udyamojastvam “striving and
being/having ojas”.

The Anandisrama edition (1896) reads udyamocchratvam, though the Adyar
edition does not note it. The editor himself modifies it into wddyamo
"cchatvam.

1072 According to AVALON 1924, p.141, the Adhyatmaviveka lists krpa, mrduta,
dhairya, vairagya, dhrti, sampad, hasya, romarica, vinaya, dhyana, susthirata,
gambhirya, udyama, aksobha, audarya and ekagrata. The order is the same as
that in the SR. The terms mentioned here are almost the same as in the SR,
except for mrduta instead of ksamarjava in the SR; sampad instead of
sammada in the SR; vinaya instead of nicaya in the SR; dhyana and susthirata
instead of dhyanasru and sthirata in the SR; aksobha instead of acchatva in the
SR.

The Adhyatmaviveka’s readings, vinaya for SR nicaya and dhyanasusthirata
for SR dhyandsru sthirata might be mistakes, as there is a parallel for the thrill
of the hairs and the tear (see my footnote 1069 on SR £1.137).

1073 The manuscript gha. reads sudhadhare instead of sudhadharam. In this case, it
would qualify brahma-randhre, i.e. “the thousand-petalled cakra, however, is
at the aperture of Brahman holding ambrosia”.
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however, is at the aperture of Brahman!74,

With the streams of the essence of ambrosia, it (tad) augments
the body. (§1.139)

The individual self (jiva), situated at the first/eastern, at the
eighth, further at the eleventh and at the twelfth petal of the Anahata
[Cakra], attains the perfection of song etc. (§1.140)!107

Through the fourth, sixth and tenth petals, song etc. are (lit. “is”)
destroyed.

But the eight petals of the Visuddhi [Cakra] beginning with the
eighth, resorted to [by the individual self], give the complete per-
fection of song etc. The sixteenth is its (= song’s) destroyer. (§1.142ab)

The tenth and eleventh petals in!%’ the Lalana [Cakra], however,
are givers of perfection. (§1.142cd)'?”’

They (i.e. the wise ones) know the first, fourth and fifth petals as
destroyers!’%, (§1.143ab)

The individual self (jiva), situated at the aperture of Brahman,
satisfied as if inundated with ambrosia, perfects!” the actions of
song etc. with excellence. (§1.144ab)10%

1074 Brahman, the Supreme Principle. WHITE 1996 translates brahmarandhra as
the “cleft of Brahman”.

1075 The Anandasrama edition (1896) reads ’vasthito “situated/fixed” instead of ca
sthito. The meaning is the same.

1076 The manuscript D has a genitive (lalandyds) instead of the locative
(lalanayam).

1077 The Anandasrama edition (1896) reads susiddhide “givers of good perfection”
instead of ru siddhide. Besides this, the Adyar edition notes also the variant of
C.E. (Calcutta edition, cf. On the editions of SR) siddhaye “for the sake of
perfection”.

1078 The Adyar edition notes that the commentary S reads nasanl instead of
nasakani (for nasanam of the mila text). But actually nasant does not occur in
the commentary S at all. However, on p.68, the variant ndsanauti of the
manuscripts A and B is given, which can be explained as a mistake for nasaniti
(for nasakaniti).

1079 Optative sadhayet. For the function of the optative, cf. footnote 1 on the
Introduction to the English translation.

The Anandisrama edition (1896) reads kdrayet “makes” instead of sadhayet
“perfects”.

1080 The Anandasrama edition (1896) reads yada instead of yatha. “When (yada)
the individual self, situated at the aperture of Brahman, is inundated with
ambrosia, [it], satisfied (tusto), perfects the work of song etc. with excellence.”
The manuscripts ka., kha., ga. and gha. read yatha.
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Situated on the remaining petals of these [cakra-s] and in the
other cakra-s,
the individual self (jiva) never attains the complete perfection of song
etc.1081 (§1.145ab)

(SR $1.145cd belongs to the next part of the text.)

Comm. K on SR 51133-145

The tear of meditation:'°82 The tear of meditation is the tear born
from meditation.

Comm. S on SR 51133145

He relates the three-petalled Ajfi@d Cakra: “In the middle of the
eyebrows” (§1.133c. bhriimadhye). He relates its fruits: “The mani-
festations” ($1.134a. avirbhavah). On the first petal is the manifest-
ation of sattva, on the second petal is the manifestation of rajas, on
the third petal is the manifestation of tamas.

He relates the six-petalled cakra named Manas: “After that”
(81.134c. tatah). The Manas Cakra is the cakra whose appellation is
[“IMind[”’] (manas). The appellation [“]Mind[”] in that [case] is,
however, because of the location/situation of the mind. %3 He
mentions the fruits: “Its fruits” (§1.134d. tat-phalani). Sleep/Dream
is the state of sleeping. Enjoyment of tastes!®* is the enjoyment of
the taste[s] of food.!%5 Smell [means] knowing smell. Getting (=
perception) of form is seeing. Touching [means] the knowing

1081 C.E. (Calcutta edition, cf. On the editions of SR) reads anyesvavasthitah instead
of anyesu ca sthitah. The meaning remains unchanged, with avasthitah
meaning “situated, fixed”.

1082 The Adyar edition repeats dhyanasru twice, while the Anandasrama edition
(1896) lacks the first of these.

1083 Or else: “But (fu) the name of “mind” is because of the mind’s settling there
(tatra)”.

The manuscript E reads fasya instead of tatra.

1084 The manuscripts A and B read rasopayoga instead of rasopabhoga. But these
two manuscripts seem to read rasopabhogas ca for the miila text (SR §1.135a).
In contrast to that, the manuscripts ka., ga. and ria. read rasopayogas ca for the
miila text.

1085 The manuscript B reads rasanam annarasasyopa® instead of annarasasyopa®,
“tasting, enjoying of the taste of food.”
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whose means (karana) is the faculty/organ (indriya) skin.!%%¢ Per-
ception of sound is hearing.

He relates the cakra called Soma: “After that [cakra]l” (§1.136a,
tatah). Even after that, [namely] in the upper region. He relates the
fruits of the individual self (jiva) through location/situation upon its
(= the Soma Cakra’s) first/eastern etc. petals: “Pity” (§1.137a, krpa).
Pity is regard (apeksa) to showing favour to others. Tolerance/
Forgiveness is the absence of anger even when a reason of anger
exists. Straightness is the state of having a non-crooked intellect
(buddhi). Patience is having a consciousness (cetas) which has not
wavered/faltered. Detachment is the cognition (buddhi) of the in-
essentiality of the world. Firmness/Resolution (dhrti) is holding
(dharana).'®®” Cheerfulness is gladness (harsa). [The expressions],
beginning with laughter, ending with earnestness, are well-known.
Striving (udyama) is effort (udyoga). Transparency/Pureness is
having a non-turbid mind. Generosity is bravery in granting by
nature. Fixedness/Concentration [means] being fixed on a single
object (ekatanatva).

He relates another cakra: “Cakra” (§1.139a, cakram). Holding
ambrosia (sudha), [namely] the holder of ambrosia (amrta).'%®® He
relates its function: “It” (§1.140, tad). Relating the individual self’s
(jiva) fruits in settling on these_and_those/the_respective petals of
these cakra-s, he says [on each petals] appointed utility: “The
Anahata” (81140, anahata-).

The individual self (jiva), situated at the first/eastern (pirve)
— piirve [means] situated on the eastern side or the first — and
eighth etc. petal, of the Anahata Cakra, attains the perfection of

1086 The manuscript A reads indriye karanakam; B reads indriye karanakam. In the
case of A, it would mean “the knowledge/knowing, whose means (karana) is
in the organ/faculty (indriya) skin.” In the case of B, “the knowledge/knowing,
whose cause (karana) is in the organ/faculty skin.”

1087 The manuscripts A and B read tasya dhrtih instead of dhrtih. It could mean,
“maintenance/firmness (dhrti) of it (= samsara-asarata-buddhi)”. This variant
might be possible if we adopt, for the mula text, the variant of the
Anandasrama edition (1896), the compound vairdgya-dhrti-, instead of
vairagyam dhrti- in the Adyar edition.

1088 The text sudhadharam mrtadharakam is obviously a mistake for sudhadharam
amrtadharakam.
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song etc., [namely] obtains the perfection of song, dance!%® [and]
instrumental [music], or else longs for them.!*? When the individual
self (jiva) is situated at the fourth, sixth and tenth petals, song etc.
are destroyed. “Of the Visuddhi” (§l.141c, visuddher). When the
individual self (jiva) is established on the eight petals, beginning
with the eighth, of the cakra named Visuddhi, song etc. are per-
fected.!®! When [it] abides on the sixteenth petal, they are destroyed.
He relates the individual self’s (jiva) perfection or imperfection of
song etc., with regard to [its] abiding on a particular petal of the cakra
called Lalana: “The tenth” (§l142a, dasama). The two petals,
namely (it/) the tenth and the eleventh, become givers of the
perfection of song etc. The knowers of the Yogasastra-s know that
(iti) the first etc. are, however, destroyers of song etc. He relates the
perfection of song etc. of the individual self (jiva) through its abiding
at the aperture of Brahman: “The aperture of Brahman” (§1.143a,
brahmarandhra-). Being situated at the aperture of Brahman,
having reached the cessation (nirvrti) as if bathed with ambrosia,
satisfied 192, [i.e.] without longing, the individual self (jiva)
perfects!®3, [ie.] brings about, song etc. Thus relating the perfecting
and destroying petals of song etc.,'®* he relates the common [petals]:
“Of these” (§1.144c, esam). The meaning is that (i#i): Situated on the
remaining petals, [i.e.] on the ones other than the perfecting and
destroying [ones], of these cakra-s called Andhata, Visuddhi and
Lalana, and in the other cakra-s, [i.e.] in [the cakra-s] other than

1089 The manuscript B reads nretya instead of nrera. But I prefer the reading nrrta
(see my footnote 361 on SR §l.1, nreta “dance”).

1090 The commentary perhaps read samsthito for ca sthito of the mizla text.

The manuscripts A and B read dale piirvadale instead of dale parve.
The manuscript A reads sthito instead of samsthito. The A reads pratikarsati
“to reject” instead of abhilasati, though it does not fit the context.

1091 The commentator paraphrases the verse by using the original expressions. The
expression gitadi siddhyate is the gloss to the original, dadyur gitadi-
samsiddhim.

1092 The commentary contains plutah and santusto instead of samplurah and tusto
of the mala text.

1093 Optative sadhayet.

1094 The manuscript A reads tad-dalani ca “the petals of them (= the cakra-s)”
instead of ca dalani.

300



Visuddhi etc., [namely] in the Manipiraka Cakra etc., the individual
self (jiva) is indifferent with regard to the perfection of song etc.

SR §1.145cd—150"%3

Upward by two fingers from the base (@dhara)'®¢ [and] downward by
two fingers from the penis (mehana), (§1.145¢cd)!®’
is the dehamadhya (lit. “middle of the body”), one finger [in breadth],
whose lustre is [that of] heated/melted gold!®®.

A slender flame of fire is situated there.!%® (§l.146abc)

At nine fingers from that cakra!!® is the lump/bulb (kanda)!'®! of

1095 The theory dealt with in SR §].145cd—163ab is different from the theory of the
cakra-s explained by the foregoing verses (up to §l.145ab). Passages parallel to
SR §l.145cd-163ab are contained in the fourth chapter entitled
Sariravyavacchedavidya of the Yogayajiiavalkya (YY) (cf. Situating the text
§2.3., “Parallelism of SR and YY").

1096 The term ddhdara here denotes something else than the Adhara Cakra
mentioned in SR §1.120. The Yogayajfiavalkya (YY) mentions the areas of the
body which are important for the kundalf. These areas overlap the cakra-s of
Hathayoga, but the YY does not call them cakra-s, except for the navel cakra.
Cf. Situating the text §2.3.6., “Cakra in YY and its parallel in SR” and
GEENENS 2000, p.202.

1097 YY 4,14 might be a parallel: gudat tu dvy-angulad ardhvam adho medhrac ca
dvy-angulat / deha-madhyam tayor madhyam [...] //. ““[...] le centre du corps /
est & deux doigts au-dessus de I’anus / et & deux doigts au-dessous du sexe, /
juste au milieu entre les deux.” (GEENENS 2000’s translation). The YY
contains the term guda “anus” instead of adhara “base”. GEENENS ibid., p.79,
reports that YY 4,45 considers the area of the anus to be the base of the tubes
which radiate from it.

1098 The term jambinada literally means “gold from the Jambii river”.

1099 YY 4,11bc and 13ab are parallel to this. YY 4,11cd, dehamadhye Ssikhi-
sthanam tapta-jambanada-prabham. YY 4,13ab tan-madhye tu Sikha tanvr siva
tisthati pavaki. GEENENS 2000 translates, “La flamme mince, ou le feu, est
toujours 1a / au milieu, chez tous ceux-1a.” I presume that the edition he used
contains a term meaning “toujours”, supposedly sada, instead of Siva. As a
matter of fact, Brahmananda’s commentary on the Hathayogapradipika, 3,66
quotes YY 4,11cd—13ab, reading sada instead of siva.

1100 YY 4,16 which is parallel to this verse (see below) states “nine fingers from
the middle of the body” (deha-madhyan navangulam). According to this, “that
cakra” of the SR is the dehamadhya (“the middle of the body™).

SHRINGY 1999 presents two possibilities of interpretation: “that cakra” might
be either adhara (SR §1.145¢) or dehamadhya. He prefers the latter. The
commentary S also mentions the two possibilities.
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the body, four fingers in elevation/thickness and width. (§1.146d-
147ab)1102

Its name is mentioned as “the knot of Brahman” (brahma-
granthi) by the ancient ones. (§1.147cd)!1%

But in its middle, the twelve-spoked Nabhi (‘“navel”’) Cakra''™ is
situated. (§1.148ab)!105

The evidence suggests, however, that “that cakra” can be nothing but the
Nabhi Cakra, because only the navel is called cakra in the old theory of Yoga
which the YY deals with (cf. Situating the text §2.3.6.).

1101 The Hathayogapradipika makes a different statement that the kanda is situated

between the penis and navel, cf. AVALON 1924, p.151. The Satcakraniriipana
§1.1 also locates the kanda in the same area. Its commentary explains that the
kanda is the root of all the tubes (nadi); its root (kandamiila) is situated two
fingers above the anus and two fingers below the penis; it has the shape of a
bird’s egg and has the width of four fingers (cf. AVALON 1924, translation,
p4andp.7).
The same statement is also made by the Dhyanabindiipanisad (in the
Yogopanisad) v.50cd (p.198): irdhvam medhro adho nabheh kando yo ‘sti
khagandavat /50cd/ tatra nadyah samutpanndh sahasrani dvisaptatih / tesu
nadi-sahasresu dvisaptatir udahrta /51/.

1102 YY 4,16 is parallel to SR §l.147ab: YY 4,16 kanda-sthanam manusyanam
deha-madhyan navangulam / caturanigulam utsedham ayamam ca tathavidham
//. “Chez I’homme, I’emplacement du Balbe de vie / est a neuf doigts au-dessus
du centre du corps. / Sa longueur est de quatre doigts, / et sa largeur de méme
proportion” (GEENENS 2000’s translation).

When compared with the YY, the variant of C.E. (Calcutta edition?, cf. On the
Editions of SR) noted by the Adyar edition, °ndohyutsadhoyannabhyam, is
obviously a mistake.

1103 C.E. reads °ktam asya instead of °ktam tasya. The meaning remains
unchanged.

The YY has no parallel to SR §1.147cd.
For the term brahma-granthi, cf. AVALON 1924, p.151. It is mentioned again
in the next chapter (SR 1,3, §1.4a).

1104 The Navel Cakra (nabhi-cakra) is different from the Manipiraka Cakra
mentioned in SR §1.124. The Navel Cakra belongs to the old theory of Yoga.
This theory is different from the cakra theory dealt with in SR §1.120-145ab,
as already noted (cf. Situating the text §2.3.6.).

1105 YY 4,18 is parallel to SR §1.148ab: ran-madhyam nabhir ity uktam nabhau
kanda-samudbhavah / dvadasara-yutam tac ca tena dehah pratisthitah //
(Trivandrum edition). GEENENS 2000’s translation is, “On affirme que le
nombril est juste au milieu du ventre. / La se trouve 1’origine des Roues. /
L’une part peut étre comparée a une Roue / qui a douze rayons. Sur elle le
corps est fixé.” The edition which GEENENS ibid. consulted seems to read the
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There, this individual self (jiva) wanders about like a spider!!%
situated in a net of [spider] threads. (§1.148cd)!'?’

It ascends through the Susumna to the aperture of Brahman, [and]
descends. (§1.149ab)!108

The individual self is mounted on the vital wind (prana) like an
acrobat (kohlatika) ''®° on a rope.!!!? (§1.149cd)! 11!

text differently, as shown by the fact that the Trivandrum edition consulted
here contains no expression corresponding to “I’origine des Roues”. GEENENS
(ibid. p.202 and 218) reports that the old theory of the YY mentions only the
navel cakra (cf. Situating the text §2.3.6.).

1106 This simile of a spider occurs in Brhadaranyakopanisad 2,1,90. For the
occurrences of this simile in Tantric texts, cf. AVALON 1924, p.153. He refers
to the second verse of the Satcakraniriipana stating that the tube (nadi) called
Citrint which is situated inside the Susumna tube, is as fine as the thread of a
spider (lata-tantipameya).

The simile of a spider is also mentioned by KANE 1990 (p.447), as contained
in the YS and Sankara’s Sarirakabhisya.

Intriguingly in Brhatkatha§lokasangraha 17,140, tantu-cakra is used as
meaning “a mass of webs”; it describes a vina, whose body is filled with webs
inside, cf. ZIN 2004, p.329.

1107 YY 4,19 is parallel to SR §1.148cd: cakre ’smin bhramate jivah punya-papa-
pracoditah / tantu-pifijara-madhyastho yatha bhramati litikah // (Trivandrum
ed.). GEENENS translates “A partir de 12 se meut 1’dme individuelle, /
mobilisée en effet par le bien et par le mal. / Comme une araignée préte a
courir sur le fil, / tapie au milieu de sa toile.”

1108 The Adyar edition notes the variant of the Anandi§rama edition (1896),
susumndayd. But in reality, the Anandisrama edition contains the same reading
as in the Adyar edition. Besides, the Anandasrama edition notes that the
manuscript gha. lacks SR §1.148cd.

The manuscript D reads rajjva instead of rajjvam.

1109 The acrobat (kohlatika) is mentioned in the SR’s seventh chapter on dancing:
“The kohlatika is accepted to be one who can carry a heavy burden, who is
well versed in bhramarika etc., who is clever in rope-walking, who is an expert
in dancing with a dagger, and who is clever in using weapons.” (SR §1.1330-
1331, translated by RAJA & BURNIER 1976, p.199). In SR §1.149¢d, it means a
rope-walker.

1110 The manuscript D reads rajjva instead of rajjvam.

1111 To SR §1.149, no parallel is found in YY, though YY 4,23-24 deals with a
similar topic.
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Beginning from the lump/bulb (kanda) to the aperture of
Brahman,!!!? tubes (nadi)!!!* around the Susumna, situated forming a
lump/bulb!!!4, spread over (tfanvate) the body (tanu), the lump/bulb,!115
through branches.!!!¢ (§1.150)""7

Comm. K on SR §l.145¢d-150"118

He mentions the place and the nature!!!® of the knot of Brahman,
which is (bhita) the root of the multitude/totality of tubes (nadi)
maintaining the body: “By two fingers from the base (@dhara)”
(81.145c, adharad dvyangulad). From the base (ddhara), [namely]

1112 D reads gkandad instead of kandad a. “As far as the bulb (kanda), from the
aperture of Brahman”.

1113 The term nadr originally means “the tubular stalk of any plant”. It also means
“flute” in RV 10,135,7; Kathakasamhita 23,4,5 and 34,5,6. In Kathaka 12,10, it
means “drinking-straw”. In summary, the term nadr seems to denote a tubular
vessel in which fluids flow.

For the term nadi in a medical context, cf. JOLLY, p.109; DAS 2003A, p.560,
on nadi.

But the nadr in SR §1.145cd-163ab which is parallel to the YY should be
understood in a Hathayogic context. For nadr in Hathayoga, cf. AVALON
1924, pp.111-117.

1114 Prana is mentioned as being situated in the middle of the body in $B 7,1.2,13
(WEBER’s ed., p.576, 1.4), prano mddhyamdatma “The breath is in the middle of
the body”. Also cf. $B 7,3,1,2 (WEBER’s ed., p.587, 1.11), ayam atman prano
madhyatah.

1115 The commentary S contains krodikrtya instead of kandikrtya of the miila text.

1116 SU $arira., 7,23 compares the navel to the bulb (kanda) of a lotus: vyapnuvanty
abhito deham nabhitah prasrtah sirah | pratanah padmini-kandad bisadinam
yatha jalam.

1117 The YY does not have a parallel to SR §1.150, although YY 4,25 mentions the
tubes (nadi) which are situated around the Susumnd, in the dehamadhya
(kanda-madhye sthita nadi susumneti prakirtita / tisthanti paritah sarvas cakre
'smin nadi-sanjiiakah).

1118 The editor of the Adyar edition falsely separates SR §1.145cd from §l.146ab,
although they actually seem to be a pair. But both commentators correctly
begin with explaining §1.145¢cd.

1119 The Anandasrama edition (1896, p.28) reads va instead of caha. The Adyar
edition does not note it. “The place or (va) nature of the knot of Brahman [...].”.
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from the Adhara Cakra, which is (bhiita) the limit.!'? “Dehamadhya”
(“the middle of the body”). (§1.146a): The dehamadhya (= middle
of the body), because of its being situated in the middle of the upper
and lower parts of the body “From that cakra” (§1.146d. cakrat
tasmat). From the cakra of the dehamadhya (= middle of the body),
[which is] the limit.!!'?! “The knot of Brahman” (§1.147¢c): The knot
of Brahman because of being the abode of (lit. “being stepped upon
by”) Brahman. In its middle, [namely] in the middle of the knot of
Brahman. The twelve-spoked Nabhi Cakra'!?2: that whose spokes are
twelve; thus [it] is said. The net of [spider] thread is an example of
the Nabhi Cakra because of [its] having the shape of an assemblage
of tubes (nadi) whose nature is extension [and] expansion. Forming a
lump/bulb: making [something which is] not a lump/bulb into a
lump/bulb. “[The suffix] cvi with regard to (= in the case of)
becoming that (tadbhava) which was not [before]” (Panini 54,50,
Kasika accepts abhiitatadbhave as part of the siitra.) And those tubes
(nadn) spread over (tanvate) the body (tanu), [i.e.] the form of the
body (deha), [namely] the lump/bulb, [which is] made into a
lump/bulb, through their/its own branches.!'**

1120 This commentary misunderstands the proper meaning of the term adhara. It
simply means “the base area of the body” in the context here, cf. my footnote
1096 on SR §1.145¢ adhara.

The Anandisrama edition (1896) reads ddharad ity instead of adharad. The
Adyar edition does not note it.

1121 The Anandaérama edition (1896) reads deha-madhya-cakrad avadher and
brahmadhisthitatvad in one line, lacking brahmagranthir between them. This
obviously does not fit the context. The Adyar edition does not note this.

1122 The Anandiérama edition (1896) contains nabhir eva cakram after
nabhicakram. This is not contained in the Adyar edition. It means “Nabhi
Cakra (Navel Cakra): the very navel is a cakra.”

1123 Svasakhabhih could qualify either the tubes or the bulb.

Instead of kandam, the Adyar edition notes the variant of the Anandasrama
edition, kandasya (cf. Adyar ed., p.69, variant 2). But in reality, the
Anandisrama edition does not contain this variant, but reads the same as the
Adyar.
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Comm. S on SR s1.145¢d—150

He relates the place of the flame of fire: “From the Adhara/base”!124
(§1145a, adharad). In the region upward by the measure of two
fingers from the Adhara Cakra [and] in the region downward by the
measure of two fingers from the penis (mehana), the place of the
genitals, is the gold-coloured dehamadhya, whose size is one finger,
[namely] the middle (madhya) region of the body (deha). There, a
slender, [namely] thin, flame of fire is situated. At nine fingers,
[namely] at the distance of nine fingers, from that cakra, [namely]
from the dehamadhya or from the Adhara.

He relates the knot of Brahman: “Of the body” (§l.147a,
dehasya). The lump/bulb of the body (deha), [namely] the body
frame (Sarira), is the cause of extension. Elevation/Thickness is
long increase. Situated at the navel, [and] whose measure is four
fingers. Its name is “the knot of Brahman”.

“In its middle” (§l.145a. ranmadhye). In the middle of it,
[namely] of the knot of Brahman, is the twelve-petalled cakra called
Nabhi (“navel”) Cakra. A spider (latr) is a spider (@rnandabha, lit.
“the one whose navel is [of] wool”). Like it, the individual self
wanders about there.

“Through the Susumna” (§1.149a. susumnaya). The Susumna is
the tube (nddi) extended from the Adhara as far as the aperture of
Brahman. Through it (= the Susumna), it (= the individual self)
ascends from its (= the Adhara’s)"'® vicinity up to (paryanta) the
aperture of Brahman, and descends from the aperture of Brahman.
Mounted on the vital wind (prana), [namely] in close connection
with the vital wind. An acrobat (kohalatika = kohlatika) is a
dancer/actor of the difficult (visama-nartaka).

“Susumna” (§1.150a). Tubes (nadr) situated around the Susumna
(susumnam paritah), [namely] on all sides of the Susumna (sarvatah
susumndayah), embracing (krodikrtya), [namely] pervading, the
bulb/lump, the knot of Brahman, spread/stretch (tanvate) the body,

1124 This commentary falsely considers the term adhdra to denote the Adhara
Cakra. But actually this term simply means the base area of the body, cf. my
footnote 1096 on SR §1.145¢ “adhara”.

1125 The manuscripts A and B have the variant tasyah instead of fasya. These two
manuscripts seem to consider tasyah sakasat to explain the instrumental case
of raya, “Through it [i.e.] in the vicinity of it”.
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the body frame (sSarira), [namely] make [the body] extend
(vistarayanti).'1?6

SR §1151-155

And they are [very] numerous (bhiiritara). The principal ones among
them are declared [to be] fourteen!!?”:

Susumna, Ida and Pingala, further Kuha, Sarasvati, (§1151)
Gandhari'®® and Hastijihva and Varuni''?, Yasasvini,

Visvodara and Sarkhini, moreover Piisa, PayasvinT (§1.152)
Alambusa''®. With regard to that, the first three are deemed the most

1126 The commentary S contains krodikrtya instead of kandikrtya of the miila text.
For the miila text, I have translated tanvate as “spread over [the body]”. But
the commentary understands it as “extend/lengthen [the body]”, paraphrasing
it with vistarayanti.

1127 These fourteen tubes (nadi) are mentioned in the Hathayoga texts, cf. ZYSK
1993, p.209. They are also mentioned by AVALON 1924, pp.115-116, whose
statement is based on the SR.

In contrast to the fourteen mentioned in the SR, ten are listed as the main tubes
in the Dhyanabindiipanisad, Saradatilaka, Cakrakaumudt, GarudaP etc. The list
of the ten tubes lacks the Sarasvari, Varuni, Visvodarad and Payasvini
mentioned by the SR. The references for these are as follows:
Dhyanabindupanisad (in the Yogopanisad) v.52f. (p.199): pradhanah prana-
vahinyo bhiiyas tatra dasa smrtah / ida ca pingala caiva susumna ca trtiyaka
/52/ gandhari hastijihva ca piusa caiva yaSasvinl / alambusa kuhiur atra
Sankhint dasamt smrta /53/.

Saradatilaka 1,41-43ab.

Cakrakaumudr 1,15-16.

GarudaP (KIRFEL 1956) §1.40-41: ida ca pingala caiva susumnd ca trtiyaka /
gandhart gajajihva ca pasa caiva yasa tatha /40/ alambusa kuhiis caiva Sankhint
dasami smrta / pinda-madhye sthita hy etah pradhana dasa nadayah /41/.

1128 The Adyar edition reads gandhari, but this seems to be a mistake, as the
parallels in the other texts (see above) call it gandhari. Besides, the nominative
of gandhari should be gandharir. The Anandisrama edition (1896) contains
gandhari. Indeed YY 4,28, which is parallel to SR §1.152, contains gandharrt,
too. The manuscript D has the variant gandhara.

1129 The Anandasrama edition reads varand instead of varunt, which is contained in
the Adyar edition. YY 4,27 (Trivandrum ed., 1938) which is parallel to SR
§1.152 also contains varand. The Adyar edition does not note it.

1130 The Anandisrama edition (1896) reads alambusa instead of alambusa. The
Adyar edition does not note it. On the other hand, the Anandasrama edition
notes alambusa as the variant of kha., ga. and ria. The YY (4,28) and the other
Hathayoga texts (see above) contain alambusa.
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important. (§1.153ab)!!3!

The Susumna, the best of the three, related to Visnu, going the
way of liberation!!*?, (§1.153cd)
is situated in the middle!!*? of the bulb (kanda).!'** The Ida is on its (=
the Susumna’s) right, further, the Pingala on [its] left.!!3 In the Ida
and Pingala, the moon and the sun respectively, (§1.154)1%

1131 SR §1.151-153ab are parallel to YY 4,26-28. Cf. YY 4,26, nadinam api
sarvasam mukhya gargi caturdasa / ida ca pingala caiva susumna ca sarasvati
// (Trivandrum ed., 1938). GEENENS translates “D’entre les invisibles
Rivieres, les principales / sont au nombre de quatorze. / Ce sont Ida et Pingala,
/ Susumna, Sarasvati,”. YY 4,27, varand caiva piisa ca hastijihva yasasvint /
visvodara kuhits caiva sankhini ca tapasvint // (Trivandrum ed., 1938). The
Trivandrum edition seems to differ from the edition used by GEENENS who
translates, “Varuni, Pusa, / Hastijihva, Yasasvini, / Vi§vodara, Kuhi, /
Sankhini, Payasvini”. YY 4,28, alambusa ca gandhari mukhyds caitas
caturdasa / asam mukhyatamas tisras tisysv ekottamd mata // (Trivandrum ed.,
1938). “Alambusa et Gandhari. Parmi les invisibles Rivieres, / les quatorze qui
sont plus remarquables sont bien celles-la. / Trois d’entre elles sont
particuliérement importantes, / [...].”)

1132 The manuscript gha reads margada instead of margaga. “[...] giving the way
of liberation”.

1133 The Anandasrama edition (1896) reads kanda-madhya-sthita instead of kanda-
madhye sthita.

1134 SR £1.153-154a are parallel to YY 4,28cd-29: asam mukhyatamas tisras tisrsv
ekottama mata /28cd/ mukti-margeti sa proktd susumna visva-dharini /
kandasya madhyame gargi susumnd supratisthita /29/. GEENENS translates
“En effet, Susumna est cell qui soutient tout I’ensemble, / et elle est appelée “la
voie de la liberation” / Susumna, 6 Gargi, est bien située / au milieu du Balbe
de vie”.

YY 4,29a contains mukti-marga “the way of liberation” instead of mukti-
margaga “‘going the way of liberation” in SR §1.153d.

1135 Le. savye ’tha daksine. The manuscripts #ia and D respectively read tu and ca
instead of "tha.

1136 SR §1.154 is parallel to YY 4,31cd-32. YY 4,31, ida ca pingala caiva tasyah
savye ca daksine (Trivandrum ed.). “[...] / A sa gauche et 4 sa droite / sont Ida
et Pingala.” (tr. by GEENENS). YY 4,32, ida tasyah sthita savye daksine
pingala sthita / idayam pingalayam ca caratas candra-bhaskarau //, “1da est
située a gauche / et Pingala a droite. / Se déplacent sur Ida la lune / et soleil sur
Pingala.” (tr. by GEENENS). YY 4,32ab is a repetition of YY 4,31cd, and YY
4,33ab is a repetition of YY 4,32cd.

A parallel is found in the Dhyanabindiipanisad (in the Yogopanisad) v.54cd-
56ab: satatam prana-vahinyah soma-siryagni-devatah /S4cd/ ida-pingala-
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the two origins of the going/movement of time, move.!'¥ The
Susumnd is the desiccator/absorber of time.!!3® (§1.155ab)!!3°

The Sarasvait and Kuhii, however, lie on the two sides of the
Susumna. (§1.155¢cd)!140

Comm. K on SR s1151-155

“Of the going/movement of time” (81.155a, kalagater). Here, by the
word [“Jtime[”] the moments of heating!'*! and palpitation, being/
which_are the cause of the [material] body (pinda) of the individual
self, are mentioned. This is to say (iti yavat), those same (fa eva, i.e.
total sum of the moments) are the lifespan.!'*2Of its (= time’s)
going/movement, [namely] of decay/passing_away''®?. Thus (ifi) is
the meaning. “The desiccator/absorber of time” (§1.155b, kalasosini).
Here, by the word “time”, death is mentioned. Its desiccator/ab-
sorber, [namely] obstructer.

susumnas tisro nadyah prakirtitah / ida vame sthita nadi pingala daksine sthita
/55/ susumna madhyastha prana-margds trayah smrtah /56ab/.

Saraditilaka 1,40: agni-somatmako deho bindur yad-ubhayatmakah /
daksinamsah smrtah siryo vama-bhago nisakarah. 1,41cd—42ab mentions the
ten tubes such as the Ida, Susumna, Pingala etc.

1137 The Anandasrama edition (1896) reads singular gater hetuh instead of gater
hetii. The manuscript D reads gafi hy etau, “These are the two [mode of]
going/movement of time”.

1138 For the correspondence of the Ida and Pingala with the moon and sun, cf.
AVALON 1924, p.114. For the mention in the Baul tradition, cf. DAS 1992,
p.403.

1139 The YY does not contain a parallel to SR §1.155ab. But YY 4,33-35ab deals
with a topic similar to that of SR §1.154cd—155ab. YY 4,34c states that the Ida
and Pingala are associated with time. YY 4,35ab makes a statement
inconsistent with that of the SR, saying that the Susumna is closely related to
time.

1140 SR §1.155cd—-159a deals with the respective positions of the tubes (nadi).

SR §l.155cd is parallel to YY 4,35cd: sarasvatl kuhis caiva susumna-
parsvayoh sthite. “Et Sarasvatl et Kuht sont situées / de part et d’autre de
Susumna.” (tr. by GEENENS).

1141 The Anandasrama edition (1896) reads svapana “dream/sleep” instead of
tapana.

1142 The Anandasrama edition (1896) reads ta eva hetur iti instead of ta evayur iti.
It would mean, “those same are the cause”. But this does not make sense.

1143 The manuscript C reads ksanasyety instead of ksayasye. This is obviously a
mistake caused by °ksand in the preceding line.
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Comm. S on SR s1151-155

He relates that (iti) the principal ones among those tubes (nadi) are
fourteen: “And they” (§L.151a, fas ca) [etc.] He relates their names:
“Susumna” (§1.151c) [etc.] He mentions the principalness of the three
tubes (nadi), [namely] of the Susumna, Ida and Pingala, among the
fourteen, and the principalness of the Susumna among them (= the
three): “With regard to that, the first” (31.153a, ratradyah) [etc.] He
mentions the cause of the principalness of the Susumna: “Related to
Visnu” (§1.153d, vaisnavi) [etc.] Related to Visnu, [namely] that
whose deity is Visnu. Or else, Vaisnavi is the possessor of the shape
of that which is the power (fakti) of illusion. Going the way of
liberation, [namely] bestowing liberation.!'** Or else, the way of
liberation is the means of/for liberation, [namely] the self; relating to
it (= the self). The meaning is thus (iti): Being (bhiita) the base/abode
(adhisthana) of the self. Situated in the middle of the bulb,
[namely] of the knot of Brahman.!!*> The meaning is that (i#i) the Ida
and the Pingala are situated on the left and the right of it (= the
Susumnd). He mentions the particular name of the vital wind (prana)
moving in them both: “In the Ida and Pingala” (51154c,
idapingalayoh) [etc.] It is said that (iti) the vital wind following the
left tube (nddr) is the moon, but (tu) the one following the right tube
(nadr) is the sun. With regard to (iti) [the question:] “How is there
the vital wind’s [state of] being the moon and sun?”, hence he says:
“The origins of the going/movement of time” (§1.155a, kalagater
heti). The meaning is that (i#i), like the moon and sun are the causes
of knowledge of time!!45, so are those two, too. “The desiccator/
absorber of time”. The desiccator/absorber of time, because (iti)
[it] dries_up/absorbs time.

1144 The manuscript B reads margada instead of margaga. The manuscript gha
reads mdrgada for the miila text (SR §1.153d), cf. the Adyar edition, p.70,
variant 3 (cf. footnote 1132).

The comm. S’s gloss moksa-pradayint would better fit mukti-margada.

1145 The manuscript B reads sthite (f. dual) instead of sthita (f. sg.).

1146 The manuscript B reads kalakarane, lacking jfiana. “[...] the two causes of
time [...].”
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SR s1156—-167

The Gandhart and Hastijihva are situated in the back and front of the
Ida, (§1.156ab)!147
the Pasa and Yasasvini, in the back and front of the Pingala,
respectively. (§1.156cd)!148

The Visvodara would be in the middle region of (= between) the
Kuhii and Hastijihva. (§1.157ab)!4

The Varunil'™®is considered to be standing in the middle of (=
between) the Kuhii and Yasasvini. (§1.157cd)!5!

The Payasvini lies upon (= in) the middle of (= between) the
Piisa and Sarasvari. (§1.158ab)!152

The Sarnkhini abides in the middle of (= between) the Gandharika

and Sarasvati. (§1.158cd)!153

1147 SR §l.155ab is presumably parallel to YY 4,36ab: gandhart hasti-jihva ca
idayah prstha-parsvayoh (Trivandrum ed.), “D’Ida provient Gandhari et
Hastijihva, / sises de part et d’autre, dans le dos.” (tr. by GEENENS). The YY
contains prstha-parsvayoh instead of prstha-parvayoh of the SR. GEENENS
interprets prstha-parsvayoh as meaning “on both sides of the back™. The
expression prstha-pirvayoh is also contained in the next verse, SR §1.156¢d, to
which the YY has no parallel.

In this regard, the manuscript D contains an interesting variant prstha-
vamsSasthau “‘situated in the backbone”, although -sthau (as f. dual) is
grammatically incorrect.

1148 To SR §1.156¢d, there is no parallel in the YY. In SR §1.155cd-159a, which
describes the positions of the tubes (radi), this verse is the only one to which
the YY has no parallel.

1149 SR §1.157ab is parallel to YY 4,36¢cd: kuhos ca hastijihvaya madhye visvodara
sthitd, “Visvodara est au milieu / entre Kuhii et Hastijihva.” (tr. by GEENENS).

1150 The Anandasrama edition (1896) reads varand instead of varunt.

1151 SR §1.157cd is parallel to YY 4,37ab: yasasvinyah kuhor madhye varuna ca
pratisthita (Trivandrum ed.), “Varuni est au milieu, / entre Kuhii et Yasasvin1.”
(tr. by GEENENS). The YY’s edition (Bombay 1954) used by GEENENS seems
to contain varuni instead of varuna, which is contained in the Trivandrum
edition.

1152 SR §1.158ab is parallel to YY 4,37cd: piasayas ca sarasvatyah sthitd madhye
tapasvini, “Entre Plisa et Sarasvatl, / au milieu est Payasvinl.” (tr. by
GEENENS).

1153 SR §1.158¢d is parallel to YY 4,38ab: gandharyah sarasvatyah sthita madhye
ca sankhini, “Au milieu est Sankhini, / entre Gandhari et Sarasvati.” (tr. by
GEENENS).
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The Alambusa'’>* is in the middle of the bulb. (§1.159a)115
With regard to that (tatra), the Ida and the Pingala [extend],
respectively
as far as the left and the right nostril. The Kuhii [extends] forward/
in_front as far as the urinary organ,!'% (51.159bcd)!*%
the SarasvatT upward/above as far as the tongue. (§1.160a)!15

The Gandharii'® is situated at the back/backward (§1.160b)
as far as the left eye. (§1.160c, avamanetram)'1¢°

1154 The Anandasrama edition (1896) reads alambusa.

1155 SR $§1.159a is parallel to YY 4,38cd: alambusa ca viprendre kanda-madhyad
avasthitd, “Et au-dessus est Alambusa, au milieu / du Bulbe du vie,  reine des
brahmanes.” (tr. by GEENENS).

1156 A parallel is found in Yogactdamany-upanisad (in Yogopanisad) v.18cd ff.
(p.341): ida vame sthita bhage daksine pingald sthita /18cd/ susumna
madhyadese tu gandhari vamacaksusi / daksine hastajihva ca pisa kame tu
daksine /19/ yaSasvini vamakarne canane capy alambusa / kuhis ca lingadese
tu milasthane tu sankhini /20/ evam dvaram samdsritya tisthante nadayah
kramat /21ab/.

Also cf. Cakrakaumudi 1,16cd—18ab.

1157 In the following verses, another topic is dealt with; SR §1.159bc—163ab lists the

respective extensions of the tubes (nadi).
SR §1.159bc is parallel to YY 4,40cd and 43cd. YY 4,40cd, pingala cordhvaga
yamye nasantam viddhi me priye; YY 4,43cd, ida ca savya-nasantam savya-
bhage vyavasthita. SR §1.159d is parallel to YY 4,39ab, piarva-bhage
susumnayas tv amedhrantam kuhiih sthita.

1158 SR §1.160a is parallel to YY 4,42ab: sarasvati tath@ cordhvam dajihvayah
pratisthita, “Et encore: Sarasvati est localisée a partir de la langue, / juste au-
dessus. [...] /” (tr. by GEENENS).

1159 The Adyar edition contains a strange form gandharya (§1.160b). I adopt the

reading of the Anandasrama edition (1896), gandhari. The manuscript D reads
gandhara. As a matter of fact, the parallel in the YY (4,43ab) contains
gandhara, according to the Trivandrum edition.
Perhaps, the editor of the Adyar edition might have read gandharyah. Then it
would mean “the Sarasvasi upward as far as the tongue, situated behind the
Gandhari”, but this is obviously a mistake, when we compare it with its
parallel in the YY (see below).

1160 SR §1.160b is parallel to YY 4,43ab: gandhara savya-netrantd idayah
prsthatah sthita, “Dans le voisinage de 1’ceil gauche, / a partir d’1da, dans le
dos, est localisée Gandhari.” (tr. by GEENENS). The YY’s edition (Bombay,
1954) used by GEENENS reads gandhari instead of gdandhara of the
Trivandrum edition.
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But (tu) the Hastijihva is situated as far as the great toe of the left
foot.!16! (§1.160cd—-161a)!162

The Varuni''®® is, however, going in all [directions]. Now (atha),
the Yasasvinr
is situated in the right foot, as far as the great toe!!®. (§L161abc,
sarvaga [ ... )16

The Visvodara is in the whole body. (§1.161d)!1%

The Sarikhini is as far as the left ear. (§1.162a)!167

When compared with this, prsthatah “at the back/backward” in SR §1.160b
should mean “at the back/backward of the Ida”.

1161 The Anandasrama edition reads dsadya padarngustham instead of asavya-
padangustham. But this reading is obviously a mistake, when we compare it
with the parallel, YY 4,44ab.

1162 SR §1.160cd (asavyapada-) up to §l.161a is parallel to YY 4,44ab: hastijihva
tatha savya-padangusthantam isyate, “Quant a Hastijihva, on pense bien /
qu’elle est prés de 1’orteil gauche.” (tr. by GEENENS).

1163 The Anandasrama edition (1896) reads varand.

1164 The term arigustha might mean “thumb” (of the hand), too. But the parallel,
Y'Y 4,40ab, contains padangusthanta “the great toe”.

1165 For SR §l.160cd, the Anandasrama edition (1896) reads angusthad

daksinanghristhad dehe visvodare ’khile. The reading visvodare is obviously a
mistake, and should be read visvodara instead. Then it would mean: “[The
Yasasvint extends] from/as_far_as the great toe of (lit. situated in) the right
foot. The Visvodara is in the whole body.” I prefer this reading, because it is in
concordance with the other expressions such as SR §1.160c avamanetram etc.;
it is always indicated whether it is on the right or left side, in the other
passages. As a matter of fact, it accords with the statement of the parallel, YY
4,40ab, which contains yamyasya padarngusthantam.
SR §l.161abc (sarvaga [...] °anghristhd) is parallel to YY 4,39cd—40ab. YY
4,39cd (Trivandrum ed.), adhas cordhvam ca vijfieya varana (-ni?)
sarvagamini. “Varuni s’étend partout au-dessous / et au-dessus de 1I’'Enlovée
(kundali).” (The Bombay edition used by GEENENS seems to read differently
from Trivandrum ed.) YY 4,40ab (Trivandrum ed.), yasasvini ¢a yamyasya
padangusthantam isyate. The Bombay edition of the YY used by GEENENS
again seems to read differently, as GEENENS’ translation suggests: “On pense
que Ya$asvini est sur I’hémisphere droit, et dans le voisinage du gros orteil”.

1166 SR §1.161d does not have a parallel in the YY. YY 4,44cd locates the
Visvodara in the middle of the belly (YY 4,44cd: visvodara tu nadi
tundamadhye vyavasthitd). The Saradatilaka 1,51b (sa sarvagd visvarapini) is
parallel to the SR. Ibid. 1,52b, too, contains sarva-dehanuga.
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But (tu) the Pisa is as far as the right eye.

The Payasvini, however, is extended as far as the right ear.
(§1.162bcd)!1¢8

The Alambusa is fixed, resting_upon/situated_near the root of the
anus. (§1.163ab)!1%°

In this body of such manner, however, covered with the
accumulation of dirt, (§1.163cd)
the wise ones gain/accomplish enjoyment (bhukti) and liberation by
[certain] means.!170

With regard to that, from the contemplation (dhyana) with
quality (saguna)!'’!, [there] is'!’? enjoyment/experience. But libera-
tion from that without quality (nirguna).!'” (§1.164)

Contemplation, accomplishable only through a concentrated

1167 SR §l.162a is parallel to YY 4,42cd: @ savya-karnad viprendre Sarkhint
cordhvaga mata /, “[...] O excellente, on pense que SankhinT est localisée / 3
partir de 1’oreille gauche / ou jusqu’a elle, juste au-dessus.” (tr. by GEENENS).

1168 The Adyar edition notes that the C.E. (= Calcutta edition?) reads

avamanetratah (“as far as the left eye”) instead of ayamyanetratah. But this
reading does not seem to be suitable, when compared with YY 4,41, which
contains yamya- (see below).
SR §1.162bcd is parallel to YY 4,41: yamye pisa ca netrantam pingalayam tu
prsthatah / tapasvini tatha gargi yamya-karnd(ntam isya)te //, “A droite, Piisa
est dans la région de I’ceil, / & partir de Pingala, dans le dos. / De m&me pour
Payasvini, 6 Gargi, on trouve bon / qu’elle soit a droite, prés de 1’oreille.” (tr.
by GEENENS).

1169 The Anandasrama edition reads avalambya *“hanging from” instead of
avastabhya.

SR §1.163ab is parallel to YY 4,45ab: alambusa mahabhage payu-milad
adhogata, “Alambusa, 6 grandement fortunée, est / au-dessus du fondement
(mizla) ou de I’anus.” (tr. by GEENENS).

1170 Printing mistake: dhimamto instead of dhimanto.

For the relationship between ascetic and medical tradition, cf. ZYSK (1990 and
1991). But also see DAS’ (2003B) critique.

1171 The Anandasrama edition (1896) reads saguna-dhyanad instead of sagunad
dhyanad.

1172 Optative syat.

1173 Saguna, nirguna: Vedanta distinguishes between the exoteric and esoteric
nature of Brahman. The lower, attribute-possessing Brahman is the object of
worship, while the higher, attributeless Brahman, of knowledge. Since the
former is closely connected to the latter, the worship of the former can
function as an entrance to the latter. (Cf. DEUSSEN 1912, p.102ff.)
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mind, is not something whose doing (= accomplishment) is easy for
people.

Therefore, in this case, the sages engage_in/serve (samupdsate)
the enjoyable/easy means, [namely] the auspicious unstruck sound
(nddam andhatam)''’*, through the way instructed by the master[s].
(8§1.165-166ab)

Even it is not attractive to the mind of people, because of [its]
being devoid of pleasantness. (§1.166cd)

We shall therefore explain the arising/origination of the struck
sound (@hata-nada) unfolding/pervading all song (geya, lit. “that is to
be sung”) delighting people/the_world [and] breaking [through]
existence, by means of (dvdratas) the microtone[s] (srui)''” etc.,
[and] further, the [unstruck sound’s] being cause of the microtone[s]
etc. (§1.167—-168ab)

Comm. K on SR s1156—158ab

“The Varuni!!’¢, however, going in all [directions]’ (§l.161a,
sarvaga tu varuni). Here, the tube called (it{) Varunt, however, is
going in all [directions], [namely] pervading the whole body.
“Delighting people/the_world [and] breaking [through] exist-
ence” are the two qualifiers of “that [which] is to be song”.

Comm. S on SR §1.156—-158ab

He mentions the position of the tubes (nddi), [namely] of the
Sarasvatt etc: “the Sarasvati” (81155c). The Sarasvati stands on the
right side of the Susumna, the Kuhii on the left side, the Gandhari in
the region in the back of the Ida, the Hastijihvika in the region in
front, the Pisa in the region in the back of the Pingala, the Yasasvint
in the region in front, the Visvodara in the middle of (= between)
Kuhii and Hastijihva, the Varuni in the middle of (between) Kuhi

1174 The Hathayogapradipika v.84 mentions various kinds of unstruck sound
(andhata-nada), like those of the drum, bell, lute, flute etc. The Hathayogic
practice utilising nada is dealt with in the Hathayogapradipika v.79-101. Verse
101 identifies nada with sakri.

1175 For the musicological term sruti, i.e. microtone or micro-interval of the octave,
cf. NUENHUIS 1970, pp.88-94.

1176 The Anandasrama edition (1896) reads varand.
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and Yasasvini. The Payasvini lies upon (= in) the middle of (=
between) Pisa and Sarasvati. The [state of] being an accusative [of
madhyam] is because of (iti) “Accusative in the case of [the verbs]
adhist, stha etc.” (Panini 14,46). The Sankhint stands in the middle
of (= between) Gandharik@ and Sarasvati, the Alambusa in the
middle of the bulb mentioned before.

He relates the extent of these tubes (nadi): “With regard to that”
(811590, ratra). The Ida is as far as the left nostril, the Pingala as
far as the right nostril, the Kuhi as far as the urinary organ, the
Sarasvatt as far as the upper tongue,''”’ the Gandhart as far as the
region of the back, the Hastijihva beginning from the left eye as far
as the great toe of the left foot, the Varun? in all regions. The
YaSasvint is situated in the right foot, beginning from the big toe,
the Visvodara in the whole body, the Sankhini as far as the left
ear, the Pisa as far as the right eye. As far as (avadhi) the ear,
[namely] up to (paryantam) the ear. The Payasvint is up to the right
ear. The Alambusa stands resting upon/situated near the root of
the anus (payu), [namely] the root of the anal opening (guda).

He sums up the investigation/explanation of the body (pinda):
“In [the body] of such manner” (§1.163c, evamvidhe). It is said that
(iti) enjoyment and liberation are accomplished/effected in the
body through [certain] means.!!”8

He relates the means of those two: “With regard to that”
(81.164b, tatra). The mention at first of the engagement_in/service_of
that with qualities is, however, to hint at its being the cause for (prati)
the engagement_in/service_of that without qualities. Thus it is said in
the Vedantakalpataru:

Those who are dull, unable (anisvara) to directly visualise the supreme
Brahman without characteristics, are harmonised/made_to_sympathise

1177 Urdhva-jihva-paryantam. In contrast, the mizla text contains @rdhvam ajihvam
“upward, up to the tongue”. The correct reading might be iardhvam
Jihvaparyantam “‘upward as far as the tongue”.

1178 Manuscript B reads bhukti-mukti dehe upayat sadhye. The meaning is the
same, except for “are to be completed (sadhye)” instead of “are completed
(sidhyate)”.
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(anukampyante)'' [with the object of devotion] through the observation of
[Brahman] with characteristics.

Intending (iti), “Those unable with regard to (= to render) the
engagement_in/service_of Brahman with qualities or without quali-
ties, engage_in/serve sound[”], he says: “Contemplation” (§1.165a,
dhyanam). Not something whose doing (= accomplishment) is easy,
unable to be made with ease.

Intending (iti), “even the unstruck sound is not captivating with
regard to the mind of people”, he says: “Even it” (§1.166¢, so 'pi).

Summing up that put forward before, he introduces that to be
explained in the latter [part]: “Therefore” (51167, tasmat). By the
word “microtone[s] (§ruti) etc.”, note[s] (svara)!!®, basic scale[s]
(grama)''®., scale[s]/mode[s] (mirchanad)!'®2, note-serie[s] (tana), per-
mutational note-serie[s] (kira-tana)!'® etc. are grasped (= included).
The relation of [the words] is thus (iti): By means of them (= the
microtones etc.), unfolding/pervading, [i.e.] spreading out, all song
(lit. “that is to be sung”), [namely] that fit for the action of singing,
melody type[s] (jati)!!* etc., we will mention the arising/origination
of the struck sound and [its] being the cause of the microtone[s]
etc. “Delighting people/the_world [and] breaking [through]
existence”, a pair of qualifiers of [“]song (lit. that [which] is to be
sung)[”’], designates [its] being a bestower of enjoyment and

1179 anukampyante is the passive of causative of anuy kamp which belongs to class
1A.

1180 The term svara in a musicological context means “interval” or “note”, cf.
NIJENHUIS 1970, p.94.

1181 The muscological term grama means “tone-system” or “basic scale”, cf.
NUENHUIS 1970, p.10; WIDDESS 1995, p.401; DANIELOU 1996, p.39.

1182 The musicological term mirchana means “scale/mode”, cf. NIJENHUIS 1970,
pp-131-139. WIDDESS 1995, p.404, explains: “A scale of seven svaras in
ascending and/or descending order. seven miirchandas can be derived from each
grama by starting on each svara in tum.” DANIELOU 1996, p.45,
“plagallieitern”.

1183 Tana and kata-tana are musicological terms. The former is called suddha-tana.
For the definition of the two terms, cf. SHRINGY 1999, p.15; NIJENHUIS 1970,
p.143 and p.152.

1184 Jjati is a musicological notion which is an old name or a forerunner of the
modern raga, cf. NUENUHIS 1970, p.172 and pp.168-172. Also see WIDDESS
1995, p.36.
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liberation. The meaning is thus (it{): Otherwise, [the state of] being
the substitute for the engagement_in/service_of Brahman with qual-
ities and without qualities would not fit the engagement_in/service_of
sound.!!83 (§1.156-167)

Thus (iti) is the second section, the Arising/Origination of the
Body (Pindotpatti), in the first chapter [called] [“]On the Notes [etc.”)
(Svaragata).

1185 Le. the engagement_in/service_of sound could not serve as a substitute for the
engagement_in/service_of Brahman.
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Abhinavagupta 41, 86, 97-99, 322

abhyanga 266, 272-274

abhydsa 56,96, 171-173

acrobat (kohlatika) 303, 305

action 74-76, 79, 81, 126, 137-138,
152, 172, 177, 199204, 214224,
297,317

adhara 23,71, 83, 123, 221, 238, 243,
280-282, 284, 286, 296, 300-301,
304-306

Adhyatmaviveka 32-33, 62, 277, 280,
285, 286288, 291, 295, 296

afterbirth 144, 179, 235, 239

agony 44, 50-51, 56, 58, 105, 171-
172, 188-189 (see also ‘torment’)

ahara rasa 55, 178-180, 195, 210,
225, 266, 273, 279 (see also ‘juice
of food’)

Ajiia Cakra 280,295, 298

ama 190, 243, 245, 269

ambrosia 282, 284-285, 291, 294,
296-297, 299-300 (see also amrta)

amrra 281, 284, 299

andhata
Anahata Cakra 88, 287-290, 297,
299-300
andhata nada 17, 20, 24, 89, 104—
105, 110-111, 121-122, 315

annarasa — see ‘juice of food’

anus 71, 191, 199, 218, 270-271, 274,
280-281, 284, 300-301, 313, 315
anal opening 316

Apana 70, 75, 79, 89, 186, 194, 216,
218-223

aperture 170, 218, 222, 236, 270, 283-
284
aperture of Brahman 88, 281-285,
287, 296-297, 300, 303-304, 307

ascetic 95-96, 164, 314, 327-328, 339

atman 16, 22, 68, 85, 87, 93, 95, 123,
125, 128, 130-131, 134-135, 137-
141, 147-148, 152, 183, 191, 197,
199, 202, 210, 234, 246-247, 249,
304 (see also ‘self’)

baby 51, 177, 186, 188-189, 191

backbone — see ‘bone’

beard 59-60, 63, 157, 161-162, 169,
193, 226, 272, 274-275, 279

beef 165

belly 65, 74, 76, 80, 89, 100, 102, 120,
174, 180-181, 189, 218-219, 221,
313

Bhavaprakasana 23, 40, 90, 98, 146,
240, 320

bile 65, 94, 106, 224-227, 230, 233,
236, 243, 260, 263, 267, 276 (see
also pitta)

birth 14, 22, 36, 38, 41, 45, 47, 49, 51,
85, 120, 125-127, 129-130, 132
136, 144, 146, 149, 157-158, 161-
163, 171-173, 177, 184, 187-200,
196, 231, 282, 330

blood 39, 45, 54, 64, 85, 90, 105-106,
144, 148, 150-152, 159, 168, 192,
219, 224, 233-234, 236-245, 250,
263, 267, 271, 276, 333

bone 39, 54, 60-61, 63—64, 74, 85, 90,
156, 169, 193, 225, 226, 232234,
240, 251258, 261-262, 264, 271,
274, 276278
backbone 104,252, 311

brahma-granthi 71, 87, 91, 124, 283,
302, 304

brahmarandhra 68, 72,297, 300

brain 26, 276277

breast 162, 190, 250, 260, 269, 271

breath 20, 22, 69, 88, 149, 163, 177,
187, 196, 218, 222, 265, 283, 304
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Brhaddesi 32, 39, 43, 86-87, 91-94,
124, 229, 240, 321, 336

buddhi 59, 94, 110, 129, 169, 197-207,
294, 299

bulb (kanda) 71-72, 84-85, 92, 217—-
219, 221, 301, 304-308, 310, 312,
316
bulbous 236
kanda 91, 73, 302

canal 173,271,273

channels (srotas) 220, 235-236, 250,
266, 270-271, 275

characteristics 33, 46, 85, 158, 162,
191, 207-209, 215, 229, 316-317

child 4547, 50, 120, 163-165, 176—
178, 184, 186-190, 197, 231, 237

colour 57, 151-152, 169, 182-183,
192, 196, 233, 237-238, 306

consciousness 54, 85-86, 93, 106, 110,
124, 145, 168, 172, 184, 190, 210,
245-249, 288, 290, 294, 299

cord 38, 42, 54-55, 146, 162, 176,
179-180, 194, 220, 233, 240, 244,
252, 257-258, 269, 272,278

deha 33, 36, 56, 61, 71, 76, 79, 84-85,
87, 89, 93, 98, 122, 125, 129, 132~
133, 136, 146, 179, 197, 210, 213,
217, 220, 223, 228, 244, 265, 301,
302, 304-306, 313
dehamadhya 71, 76-78, 88, 301-
305

delivery 95, 173, 184, 186189, 195

dhamani 83, 85, 102, 146, 162, 169,
178, 180, 192-194, 220, 235-237,
240, 257, 262-263, 265-275, 278

dhatu 23-24, 3940, 59, 63, 65, 6768,
79, 85, 90, 98, 146-147, 154, 175,
180, 185, 211, 223-236, 238-242,
245, 264-265, 273, 276, 279

dhruva 96

digest 76, 120, 178, 221, 225, 233,
260, 269, 271
digestion 76, 89, 215, 217, 220,
221-222, 224,276
digestive fire 39, 90, 100, 234

342

digestive process 76, 80

discharge 186, 199-200, 219, 227,
270-271, 276

disposition 106, 129, 182, 191, 205-
206, 227, 289

dohada 46, 49-50, 53, 163-168, 172

dosa 39, 94, 119, 163, 167, 183, 221,
225-227, 229, 241, 276, 294

duct — see dhamant

ear 111-112, 161, 170, 172, 175, 182,
185, 219, 250, 254, 257, 265, 271,
277,313-314, 316

earth 43, 59-61, 93, 107, 133, 140,
142, 148-149, 151, 206, 211, 213,
226, 230, 237
earthly 41

ejaculation 49

embryo 41, 4546, 48, 55, 120, 143,
149-152, 154-157, 159-160, 162—-
164, 166-167, 171-172, 176, 178,
180-184, 186, 188, 196, 210-211,
214-215, 231, 234-235
passage of the embryo 95, 260
embryology 14, 16, 18, 31-32, 34—
35, 40, 42, 44, 50-52, 57, 83, 95—
96, 98, 120, 147, 157, 174, 178, 337
embryologico-anatomical 17, 19,
25-27,31-38, 4044, 84, 95-97, 99,
147

excrement 270-271, 276

exercise 14, 16-17, 20, 23-25
exercise (abhyasa) 172-173, 183,
185
exercise (vyayama) 191

faculty 101, 125, 129, 137, 142, 182,
185, 195, 197, 199206, 209-210,
213214, 217, 224-226, 229, 246,
289, 299

fat 39, 85, 90, 192, 224, 233-234, 236,
240, 270, 276, 292

father 14, 58, 64, 150, 191, 193, 234,
293

female 141, 155-156, 158-159, 162,
181-182, 188, 261, 328



fire 20, 39, 59, 65, 69-71, 76-77, 82,
87-94, 100, 104, 122, 124, 128,
131, 136, 140, 147-148, 151, 220~
222, 224-225, 227, 230, 234-235,
237-239, 241-242, 273, 284, 287,
301, 306

flesh 39, 54, 64, 85, 90, 120, 155, 159,
162, 165, 168, 193-195, 225, 233—
236, 239-240, 251-252, 257, 259,
261, 264, 271, 276-278

fluid 60, 225, 150, 156, 194, 226-227,
270-271, 273, 279, 304
nutrient fluid 39, 63, 68, 191, 196,
202, 210, 219-221, 224-225, 234,
238-242, 245, 265-267, 271, 273,
276, 278-279
nutritive fluid 179
menstrual-procreatory fluid 150-
152, 156, 159, 196, 231, 262, 270
vital fluid (gjas) 175-176, 183-185,
225,229

foetus 38, 41-42, 44, 47-48, 50-51,
56, 58, 120, 165, 170-173, 175-
181, 185-189, 196, 215, 218, 231,
233, 235, 239, 266, 269, 272

genitals 71, 188, 200, 280-282, 284—
285, 306
genital tract (yoni) 260-261

ghana 45, 48, 56-57, 148, 154-156,
159-160

gross element (rmahabhiita) 59, 61, 70,
134, 140-142, 210-211, 213-214,
226-230, 237, 248

hair 59-61, 63, 169, 182, 193, 226,
234, 264, 272, 274-275, 279, 289,
296
hair pores 272
hairy 102, 165, 168

harp 90-91, 99-101

Hastyayurveda 64, 66, 154, 169, 178-
179, 190, 193, 212, 215, 231, 241,
250, 253-260, 268, 319, 321

Hathayoga/Hathayogic 14, 16, 18-22,
24-26, 31, 32, 41-43, 68-70, 74,
82-84, 89, 95, 97, 104-105, 109,

111-112, 121, 146, 220-222, 244,
265, 283, 301-302, 304, 307, 315

heart 20, 23, 42, 68, 85, 87-88, 90, 92,
100, 104-107, 109-110, 112, 162~
164, 166-168, 175-180, 183, 192,
195, 217, 220, 243-250, 254, 257,
263, 267268, 274, 288-290
double-heartedness 53

Ida 72-73, 104, 111, 283, 307-313,
315-316

imprint 56, 133, 172, 177, 184, 190,
195, 197

individual self — see ‘self’

indriya 59, 101, 110, 129, 134, 137,
185, 197, 199, 200-202, 204, 210,
232,299
antarindriya 134

intestines 26, 179, 219, 269, 271

Jjala 251-252,277

jambinada 71,77, 301

jarayu 45, 49, 55, 85, 144-146, 161,
172, 174, 181, 183, 186, 193, 233—
236, 238-239

Jjatismara 47,56, 171

JRanendriya 59, 137, 174, 202-203,
205, 217

juice 148,151, 153, 220, 222, 273, 279
juice of food 178, 180, 195-196,
225,242, 245, 266, 279

Kabir 105-106, 109-110, 112-113,
322, 328, 330-331

kala 137, 231-235, 237-240, 256, 264,
295

kalala 45, 48, 56, 150, 154-156, 159

kanda — see ‘bulb’

kandara 38, 251-252, 258, 265

karmendriya 59, 197, 199-201, 203,
205, 217

kaya 33, 61,90, 209, 227-228

kltha 154, 174, 181-182

knot — see granthi

kosa 40, 60, 64—65, 154, 234, 238, 242,
244

kundalint 24, 71, 83, 89, 124, 221,
280-285, 296
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karca 251-252,277

limb 33, 51, 53-56, 62, 120, 123, 157,
160-161, 163, 168-169, 177, 181-
182, 184, 186, 189, 195-196, 215,
218, 223, 230-232, 237, 240, 253,
284

linga 18, 125-129, 133, 159, 199, 281-
282, 284-285, 312

liver 192, 194-195, 244

lotus 88, 186, 235-236, 243, 245-249,
281-282, 284-286, 304

lute 98-100, 104-106, 123, 315

male 115, 124, 127, 142, 155-156,
158-159, 162, 181-182, 186, 283

mamsarajju 252

manas 59, 129, 168, 198, 200-205,
246, 250, 284
Manas Cakra 288, 295, 298

marman 274,279

marrow 39, 64, 85, 90, 192, 234, 240,
264,271, 276277, 279

melody 16, 40, 86, 109-110, 317, 339
melodic type 14

membrane 235
membranous covering 233, 235,
238-239

metabolic chain 39, 59, 63, 65, 68,
224, 264-265

metabolic evolution 90

microtone (sruti) 90, 93, 96, 100, 121,

315-317

milk 151, 190-191, 195, 237, 268

moksa 40, 96, 98, 132, 173-174, 208—

209, 310

morbific entities — see dosa

mother 4142, 49-50, 56, 58, 64, 118,
120, 150, 162-163, 166-167, 176,
178-179, 180-181, 183-184, 186,
188-193, 195-196, 210, 215, 227,
234,237, 269-270

nada 14, 17, 20, 24, 32, 40, 84-92,
103-104, 110-111, 120-124, 145-
146, 284, 315

nadr 16, 20-21, 31, 32, 42, 55, 68-70,
72-74, 82-83, 85, 88, 90, 93, 100,
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104, 111, 121, 146, 162, 168, 178—
180, 186, 194, 215, 220-221, 223,
262, 272, 275, 287, 302-313, 315
(see also ‘tubes’)

napumsaka 49, 57, 135, 154-156, 181-
182, 325

Natyasastra 13, 31, 3941, 86, 96-101,
322,326

navel 23, 83, 85, 87, 92-93, 104, 178~
179, 192, 195, 217-218, 221, 223,
260, 263-264, 266-268, 274, 280,
287-288, 301-306
navel cakra 32, 42, 82-84, 301-
302, 305

nourishment 41, 76, 80-81, 176, 180,
210, 220, 223

nutrient fluid — see ‘fluid’

ojas 47, 54, 56-57, 175-177, 183-185,
225, 241, 263, 274-276, 279, 296

opening 68, 170, 182, 185, 188, 194,
212-214, 221, 251, 267, 270-272,
274, 316

pali (‘lap’ or ‘lobe of the ear’) 170,
182, 185

parturient canal 173

parturient woman 189

perspiration 274

perspiratory canal 273

pest 45, 48, 56-57, 154-156, 159-160,
162, 251-252, 255, 257, 259, 261-
262,278

phlegm (slesma, kapha) 65, 94, 106,
225-227, 229-230, 233-236, 239,
243-245, 263, 267, 276

pinda 33, 4546, 48, 56-57, 62, 84,
120, 122, 140, 154-156, 159-160,
162, 230-231, 237, 240, 307, 309,
316

pitta 39, 59, 63, 65, 94, 165, 168, 211—
212, 224227, 232-233, 243, 259-
261, 267, 269 (see also ‘bile’)

placenta 178-179, 183

posture (embryo’s posture) 56, 170-
171, 180, 185



prakrti 59, 61, 65, 156-159, 161, 182,
196, 226-228

prana — see ‘vital wind’

Prana 59, 70-71, 74-76, 79, 134, 187,
215-223, 302

pratyaniga (‘secondary appendage’) 33,
53, 62, 157, 161, 169, 178, 180,
230-231, 237,277

pregnant, pregnance etc. 41-42, 163—
165, 167, 227

previous life 56, 133, 149, 171-175,
190

procreatory-menstrual

“fluid’

pulse 220

raga 14-16, 40, 86-87, 109-110, 115,
122, 129, 212, 317

rasa 15, 34, 36, 39, 58, 63, 68, 75, 90,
105, 108, 116, 147-148, 162, 176,
178-180, 183, 191-192, 195-200,
202, 207, 210-212, 219-220, 224~
225, 227, 234-235, 238-242, 245,
256, 259, 262, 264-276, 278-279,
298

receptacle 129, 152, 159, 221, 232-233,
235, 238-239, 242-243, 245, 260,
269, 271, 284, 287

remembrance 56, 171, 173-176, 183,
203, 206

respiratory tubes — see ‘tubes’

Sakti 18, 124, 126, 128, 137, 281-282,
287,310, 315

samskara 47,172,177, 184, 190, 195

Sarira 36, 40, 58, 69, 71, 85-86, 99,
101-103, 122, 129, 133, 175, 193,
196, 198, 212, 227, 230-232, 234,
243, 245, 251, 255, 266, 272, 301,
306-307

sarmya 59, 191-193, 195, 197-198,
210,213

sattva 59, 61, 148, 150, 164, 172, 182,
191-193, 195, 198, 201, 205-210,
227-228

secondary appendages — see pratyanga

fluid — see

self 16, 18, 22, 32, 58, 68, 77, 85-86,
122, 134-135, 137-141, 161, 183,
185, 191, 197-198, 202, 234, 245~
250, 277, 286-296, 309-310
individual self 22, 32, 41, 4849, 72,
88,92, 110, 125, 127-128, 130-131,
134-136, 148, 150-153, 190, 195,
247-249, 282, 295-303, 306, 309
supreme self 32, 41, 69, 125, 128,
130, 134, 199, 246, 248, 282

semen 39, 40, 45, 48, 85, 90, 144145,
147-150, 152-153, 156, 159, 194,
196, 212, 219, 222, 227, 231, 233
234, 236, 240, 261-262, 264, 268—
270, 276277, 279

seminal 143-145, 151

sex 44-46, 48, 155-158, 180-181,
300-301
third sex 46, 155-159, 162, 181
sexual organ 252
sexual energy 280
sex- (sexual, sexological etc.) 328

sheath — see kosa

sira 64, 83, 146, 168-169, 179, 181—
182, 187-190, 192-194, 212-215,
220, 232, 236, 240, 251-252, 255,
257, 261-268, 270-272, 274-275,
278-279, 304

sivant 252-253, 255-256, 264, 278

skin 3940, 63-65, 68, 76, 79, 85, 90,
102, 118, 174-175, 183, 189, 202,
214, 223-224, 227, 231-242, 245,
264, 268, 273, 276, 299, 331
layer of skin 231-233, 236-239

sleep 68, 89, 165, 196-197, 207, 209,
244-250, 268, 287, 289, 295, 298,
309

smearing 273

snayu 38, 54, 56, 64, 168-169, 182,
192-194, 212, 233-236, 238-240,
244, 251-252, 255, 257258, 261,
265,278

sneha 211-212, 226, 229, 241, 272,
291, 294

snigdha 152,217, 229,294
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sound not struck/unstruck 17, 20, 89,
110-112, 121, 287, 315, 317 (see
also anahata nada)

source (text) 25, 32, 34-36, 42, 44, 47—
52, 56, 59-62, 64-65, 70, 72, 76,
78-81, 95, 111, 141, 166, 171, 182,
204, 225, 227, 261, 273

speech 92, 103, 119, 121, 123-124,
199, 202, 218, 223, 229, 248, 264—
265, 289, 291

spleen 192, 194-195, 244

sprout 46, 135, 144-145, 157, 160-
161, 172

srotas 220, 235-236, 250-251, 262,
270271, 274-275

Susumna 22, 69-73, 88-89, 92, 104,
212, 283-284, 304, 306-310, 315

sutble body 71, 129, 133, 137, 249

sweat 144-145, 219, 221, 226, 229,
271-272, 279, 292

tala 15,96, 98

teeth 23, 94, 157, 161-162, 193, 222,
226, 254, 256-257

tejas 56, 58, 65, 131, 139, 175, 212,
225,230, 241

testicles 218, 268

third sex — see ‘sex’

torment 171, 177, 185, 188—189 (see
also ‘agony’)

tube 22, 32, 68, 70-74, 80-85, 88, 90,
92, 98-101, 104-105, 109, 111,
121, 146, 178-180, 186, 194, 220—
221, 223, 258, 268, 272, 275, 283~
284, 287, 301-311, 314-316
respiratory tube 20-21, 31-32, 42,
68-70, 83, 85, 146 (see also nadr)

umbilical cord 42, 47, 55, 146, 162,
176, 179-180, 220, 266, 269, 272

urine 186, 215, 219, 222, 226, 243,
270-271, 276
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uterus 38, 41, 44, 4648, 50, 56, 58,
144, 148, 151-152, 163, 170-173,
177, 181, 183, 185, 188-189, 191,
196, 198, 210, 215, 227, 260-261

Vagbhata 53, 158, 183, 320

vagina 49, 150, 188, 194-195, 250,
260

vasana 133, 172 (see also samskara)

vessel 83, 105, 146, 169, 178, 180,
182, 193-194, 215-216, 220, 235-
236, 240, 251, 255-258, 261263,
264-265, 268-275, 278-279, 288,
304

vigraha 33, 61, 154, 209, 228 (see also
kaya)

vikrti 70, 157-158, 161, 182

vina 90-91, 96-105, 112, 115-116,
121, 303, 339

virya 101, 178-180, 187, 192, 210,
222,241, 272273, 279

vital wind 20, 22, 32, 59, 69-72, 74—
76, 79-80, 82-83, 85, 87-92, 95—
104, 121, 124, 129, 133-134, 183-
184, 186, 213, 215-216, 220, 222—
223, 231, 246247, 271, 274, 285,
287, 290, 294, 303, 306, 310

voice 14, 20, 22-23, 39, 87-88, 94,
102, 104, 122, 169, 189, 198-199,
202, 229

water 59, 65, 76, 136, 140, 142, 148,
151-153, 211, 226-227, 229-230,
237-238, 258, 269-270, 275, 279

womb 144, 150-151, 159, 170, 181,
185-187, 215, 231, 243, 260

yantra 51, 187-190, 195

Yogayajfiavalkya 9, 21, 22, 29, 31, 68—
69, 89, 146, 213, 301, 319, 325, 329
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